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qa Taaee aed Pe Pee we) feat fea 
aga adit Ra ema) wa eargar eras Faq | 
aaa aid UsaraHet ee deat Ge aloeton (11. 33) sawwaa 
TIR WAT | FA Te: Feet agARRATAS | 
aalearited eid fs: 1 22 1 


Haars snes frata: | 
TABATA TACT AT TAA 1 VU 


ate: Teme—araaee | wea aa dea 
BSF | areas: | Brea VaR: aseea: HRI 
atatio, wa meee a daa: Mfraaat: 4 UI 

wy ate — | 

ATS Wat ARAATAICRATAA: | 

STAN Fal Meet sea TT 2s Ul 

ay afercle—atiaHe | afaatart afiaaa, ofa 
amy sem: | afeartigh aPaftarmt ae aaeadat oadg 
aA, al ael dare Aa sins Teed 
WS YEA ARES WA aia sealegatid af: 
NAL | SRA TA seHATAA: | Tig FEA rae 
TTR: faltereaay | TARE Ta FoR: ART 


PUI EHEC a ye 


aa dad sala | ea: ofe as Veaton aera aA 

“ated afediead | ARaferigt «ater sia adeaa 
aaa Ha Reis a ee: | HATE Ta Aerio aa 
fora as fae gal aeqdaaacdtir afer | 
aa A a oe afeaanle | Bat Tatgaaeiaas aT 
afer aq flay) Raa eam: gat sea sa 
FATA | RG 


Tralee AU TATA RATA: | 
aferanraran det HAA: |) 29 |! 


aa srI—yaMaae | gaa dea 
dafagrgat Fiat 3 Fat aAERss: | ada Ad a aH Fea 
seat whee geat aha al set: aaet: BF AAT De 
afeario: sata: ast Fa Maa azata |) 20 II 


afeaisaratres cae alet cerca | 
UTA Heese Toate 1 2 11 


aft | waa we aap seafeet HG 
amaquigie aa: | wat ‘weaiatdshastaahh waa 
wget: (Vagbhatal.13) | sera arpaftiergren aay 
THA ATAPI Ga Tega a, aR 
rag erTeTeIt, tot Warsaoaaiaaaeaesaa- 
THRTAMAGT FARA: Nea FIR 


Be zoarneittear 


afi zener saud: safe saet A a | ae | et: GeRAT a 
Jat TARTRRRAMEIAAE | CARTTRNIEAOL | STAT) 
Rented aa | arerrere Fates WX? Ul 


aq aft:— 
at fata ghard avatars TATA | 
garaaaast ala: sats 1 eu 


ay aftanle—aalaia | Ratta Gattafd faattetqreato- 
afrenf | aaa BT ae AR HA TAR TET 
afar og feed ceemiged Gay | Ta aT aT sARAT aT 
afd aed me | ara ater ta ae: afeqara af 
aaa | getaMag ewe | HRA | TART ATA 
RAAT Mer. we Fall | FAI saa SAT | 
Ga: Fata Baa Ta GAMIATarla | AeA ATATale RAM 
a geal Taaleateles | AHRISH Aare Naa 
QA | THERA AAAS TAMAS TARA TATA CAT 
fea oeh galt gartararaarsa tat) gage waa 
AAMAS BMI Ta arsed Fates | set THR 
aga ga: Farag vale | water Seo: | ae 
‘aararsmtvaat: feat: afehefian 21 afm aRRA 
RAT (Ae I 


aaeMlaat Va fremefirarfant l 
ares Afeerg Reta aU 30 UI 


eoaradiftra Be 


afore —amearie | wd asa ye seed 
Hla BUSA | AHAB TAT | Tayealsaaay | 
feat qencarsenfeet ef aaa ag aieaer aq feeaefena- 
Preft | fet: fee | siguh: Barta STA ARATE: 
a ara Merona ay atte Reha | wae: Tage | ee 
Ba Sasa Se awa sgufy ga: (IT. 6. 78) Il 30 Ul 


AY Tea 
fates aenset afta: | 
Sees ates aay ll 32 UI 


qenme—daee | anfsa: cafe: fier areat 
2G 4 BRC Ge FT Weel a TeneeaAAN HAR Wa: WaT 
TT | Sa Adlaoerafien: | Alaa seta | aT 
fefaftd ark areneat ead FAT I 32 II 


ard Ta aearetat BTTHT | 
TATA TH MT AMT TTEHISHT | 32 U1 


aera —Araarae | Aaa Var Aaa ata 
aah, Fal Meee at HUSh Hazaaraaaaaas- 
fad: | dear ataafarcafafaaa: | aeh went a4 aaa: 
yaad: Hae Ter Thor | Mat eeraATE—aHS | eter 
gaa teh Ft se sth oes am aa gat Tag 
ATU! 22 UI 

4 


uo | qoae rst 


ay ates 

SATA Tre ASIA: | 

aaa aaa ale: MS: TTEAT 1 BU 

aeeale—aaeh | aa) asia) eee) ae a adie: 
qaraealsamal a mada sea SM Ta TAT | 
‘frmegel satel Ge Gt Fal? aA: (IL. 6.77) | aa 
amet a aad afsorarant at: wargeeaa: | aay 
af: | sea Hard FRA | ASAT AN: seTT THAT 1 8a 


Hea aaa TATA ATATAT ET FCT | 
FATT F ZSGeATA Sa | aise 11 32 1 


_. aaah | weaeafiseriee ddd 
aay ae Toa a arash araredaaaraa 8 atest 
ae waaeddiearsne aa date Rat) aftaeta 
ways | dea Peace gerd | al: ara J ata 
Tat aA Wea AMI atwonat zaea Frat deardtat 
aealehaaar deatelsartaaa | eager Ae: 11 82 U 


ay RSA: — 
TAMIR TAR ATTA | 
HUSA AA HTTTACTA Be UI 


RASA Aol We— AAS | Ser AeA BATA 
arta 3 dag eT eeadarad sew a Taq Tae- 


eoamaditrer 4g 


A HUSUMARA Aeara | seat? weaahteoht | wer se 
fatten: | age ae—anina fai: 1 as 
Peeot Barr nas 


FORA AMNATATAHHUTASTAT: | 
aaa aa: Falearaaa fegafa i 34 0 


qaaHot SoaTaRRTE Ieee | Teale 
TAMPA: Set Wee wa: eA) HHT aaeaT:, 
qa aa a amt | ‘Rega (Pan. V. 4.154) a 
aaa: | alaska maa: | coad gale | aaa TeHA- 
TI ToT gas at fe a: | wea 
J Toa sealer earta ma: 1 28 UN 


mate ae raat wet gfe | 
araratnt @ asthe 7g wat a ATI 29 T 


AAAS TRAUMA ATE—ATARA | soe 
WaReg: TERNATSATT: | GL ART: Tyas | wl RAIA 
Mearns, sa 24: FatRarralat aga 
aa Feat a dad aftnay | areas area — 


‘STR. F MATA STIL | 
BINA AMSAT teat Ww 


af ll a9 Il 


&2 zoaneitrear 

AY TAT — 

Beals sarge Baars | 
aaaaesat aaa Pray ezds 1 


TRUE —sewTas || AIT aMHNTAa | USAT 
Wel As 4 Pstaraaiaiferaar aa: Ta: a aa warsTar 
qataaseee cast aanaeeta aan, alfa seem: |mdor 
a aqme aaa earl alata seat aT aa | aT PRAT 
CeReSATAR AROS Raat Head | maahaaaesarearat + 
af aad ie: | Teraags: | maatada aaa are: afsear ari: 
eoswedl Feat A aa tl ac Il 


TMANS HeM: WA ANTATT | 
RTA THAT THA TAFT | 28! 
MOA S PATA: TAC ATAS AGEN Ta 
WE AGM: —aees a | wer neat F aeaaastt Smarr 
waa: | aa tar:, aeaadtacas: PRIME HAT TAL 
AAA MOAT ATA VIBRATE Ne ATTA BT AeTRA A, 
TERT FART HL AIL) TAT ATT HOTTA 113 I 


TAL Tal Aer AS TART ATER | 
mag TeAaT Sy TAT BGA Fa | vo U1 


marge | Tag aE HEE gTUMa BE aL age 
AR GURIRE: | TATA AEeA eR TULA I 


eoairdttrs ts 
Wag Fae efeeaale: | eer gaara: | aaa 


qed eae HICSTRI Wa Ha:, a FASHaT: | ws 
aeafa (IV. 108)— 


‘aad Aa HSA TAs | FAT | 
area 4 & sald Aki gee: waar 


afa | cartel wadtet: tl Go HS 


Farag modest NA 

ayarad frat gare Pate wea: ve Ul 

fae | fifiaa  sodaiqesnéeen Raga 
saa aati wh aaa Raa RAS ah AA 
qe: BIA geliweataen at ae ai ad feat gare 
qareg Fat BIAIRA Ba ee 1 


aed wera washed waa | 
TN agatha: Faas wWateaast 1 92 1) 


AT Sa | AY STAY Ha: GTR Ol TA aad 
wea a madara, aa aaa: Sat erase aaa 
Teal | al aaa: afer: gefetrad Fa wala | 
aealenaee seaiqala: | aay qeai— waa: aaraal’ 
(IV. 3) gemfgat tle 1 . 


afaga Ramah gale gears | 
| RRageerars fat fafgargra ues tl 


Pa + goatrneittrcer 

. fag etna said set yerneaqeacns ae 
ater gt) far seaqerecaresade Rerasaage 
sae Rar AeeAsa aan Baa ZAK | 
Raa + sma ARageeRdiamagerag Aart 
meter amGa Beant ar saleReraterat Aes | aac 
apd (XI. 16. 34)— 


‘ qeafraaaaa sé AeA: | 
AWA aT: Ba AAT AL A eee 


aga saeTaReHeR AA ala: tl 23 UI 


- Ay HATHA: — 


eae atearet ated wat} 
afore uratt eat greeters FATE | Ve IF 


ER aA — AAA | HER | 22 IF 


ated F deat Tea ators: | 
Hera Canal adore sarre 1) eh |! 


ay aagarrattai anda eGR ATE 
Ff: — aera af | eee gate aa ae a ae a:, 
TATA STATA aa: | TEAS Rarer |e wrod sre 
I THT THATEA qeRreat ae aca: | gaeara 
gua) | Saag Sera Gears ha gareae Tae 


eames tle 


ena aaa taar Th ader: | gaara fl WBa 
aa SAAT: |) 84 II 


(TTR SAAT WSETAA ST 

Ty Waar Fa MTT AaATIST: 1 8s UI 

aaa | warm dard aoderd aa ad afd 
MeIT Hd alas: | aeeaaedawaarseaas ve aeatal- 
aes Awe: | HEY AUIS Pana: WedRTa aaaa- 
aio dalfsararsdas: | sHtkar Hea ae Mo aaa 
af gaat aeadfa aeaa: ayaa eared: | aad 
wey! ae seseriagars: ary oes Raed 
areraaaa sora: fre) argaaa Sa wale» ‘agen 
aa saaat? (11.78) sender waif saonft sara ef 
Tera ae) wigan ssa ara 
fae | feet 4 Afaae wea ata ee Bape 
Soa: tear: | AAS aay RAAISATAEAT: | ABARAT 
aaa ATA: | dar A, ale AAT HI sIgeAl 
fertishard waned gta ge ea aa 
aera: aay Rt ft TTT aie g ISEB TAY 
meaty: BR marsala AL Tal TA er: way 
aa eff 2a U 


HUTA aro aT wad | 
av waka: TL VITA WIT! Vo I! 


ag soarrattta 


SOAS | AUAATAAP TATA SAATAT ATT STATE 
HSA: AHA TIL MTAS a: aT aWh, Asta PARAS 
ait dered seat area asl BRIT aw: GL] Als. 
MaMszlat SAUER: WEMNsTA, Neasd Fa AeA g Tea AAT | 
gan ‘qed g adea? (V. 45) ear aan sara 
wag: Taal, sat qeRRd go Fder gaa aaa Fle 
Te | WM Fatt aa BSH! aA. 
gaaea seat Teas Aas: | se Away 
am aaa aatoreal aa sear waa 
Qi are: | garth getdtr Tarsreaaearerat— ears 
ae FRA TAA ovate aa: waa sala? 


‘fa ll ee tl 


TT BATA 
aA Bat Ae eat Varad Ta: | 
TANS BAHT TRA TIT Ta | VS II 


‘Haaren Fert Atal Aafs|sz | 

TUFTS TT MASSA AT TA 2 
6 dee fea ead Beta | 

att en aaalg eee aeaTOT I 2 UI 
Jal SA as TF] aera az | 
aalateaa de AAT Tea U2 
Raga a dates Grey AATaaT | 


eoarrret rea tio 


SOI MEIC CLEC ICC EG Tea TT ATE 
FAB AMAT, FR | 


ward ag 84 arte dafeee 1 2 
APHIS SAKATA ATTA AA: | 


asa A st VAAT | 

aed GHIA TT BAPTA J AAT UW UI 
aot falareat saad Waa | 
MSM FAH GAMA: | & Ul 
RAMA. BA BAF MOAT | 
anid ase slate Rraaaaa: |) 9 


BART Raa 


‘aT Ania, afrcata ara | 
qe Bay ai at gata gaara: ctl 
Tera feeds STITT | 
way ay Heer: waagar fet a4 Ue I 
Hal seiiered Bara: TaAed: | 
qifes: sq Fale sea: Il go 
BASAASaeaad WEA: | 
RMIT TwaqgeywA: tee 
soot aa: Hate See atast aa: | 
aaa a aay HalearAa aT WL 22 Il 
Hzl: WTAE TEI TRAE FATA | 


&e 


eoatradirt 


aa: THe AST FarraraParIAa Mt AR Ul 
apa aes FAsaTIOTa: | 

saree: aa Falestra arto tl ee Ul 
ara aaa ay daaa: ght: | 

ames wana fe Rar As Ue It 
Aa AAT WATE a] HALT | 

wat aft wax ar alsaed a AAAI 2g UI 


aR Sahesta areas aaa aa | 


sola Wea TG TAATPATRANATATPT | 89 Ul 

eh Fraaied ERE ad a | 
Raeta wea gaat: aaoatgar ty ec lt 
Ararat pa | 

quosat ait adalat fat: i ee Ul 
aaa Hea Ae aaa | 

gar areata RaasvaAATACT |) Ro Ul 
PATA FA MARAT FAT TA: | 

was esrard Reema Taq att ze 
fatat § aot aera: | 

APAIT ATA Fa: A A MAAS WAR? 


agua aM Rage see aaaat 


agmiang fifi: area aft | Ga aartit gad afar gaz | 


‘aah 22 sera faa | 
arated afta SeragETE > (B. .G., VIE 11) 


coarrneitire ae 
wane ‘Aaaet 7 gare: oe: aaa: © 
(Kaival. Up. 5) 3 ata FesaRA st | AAS Rae 
aaL, aAasals ar afer Arh AA | aad eaaseaeaS- 
Tea wera feats aT ata aida dae 
BAIT: | TI AeA za afore ar ast fxs 
wm ee tee ada cad ag aearane Pareat 
Wan TH BAA: || 2 I 


A HMA TAT Fray Hea | 
aa: Tas TeaaTeN Taq wae TA 1 ve UI 


a Feet | ha wade ar he; Ta 
wideat aad, Mae aMKatvenafviater afer 
SAM TIM BAL | RATE AAT FTA WIT Fea, 
aM Fr HAleat: | aqJ— 

‘eorfaeg: stolsa VaRIg Pate | 

te arses gare seats Il 

aa: Tease) Reefer | 

aa Ta ashal RAT BeaFare 

aa arghidara 4 4 sega | 

Ta TON eats aAtat RATT: UN 

Tele: Far eragaesa | 


ee waaecaisada ga gale saga aap 
aalate: smisafet aaa aerafatr sts aftcarite 


ge EEUIUE CHEE 


Ta Ta | aeeaTeaATT AAOONSRATa | eBIaRATT 
la | sava qalaesnaieare ‘ arefaer aaa? (III. 21) 
fara fea eA skh dress | car Fras 
ede: | aa antaaa ear: Had aa aa afka gona 
Faq) aa awa a Ae: FAH: AG TI TA Tourer S| sa 
GAS aA WRG Aa: Ta: BTF:, Fagl Heea: | 
amet Bet TCH sera | Tar Wal: aa acer: | ABs 
Vas Feaioaa | ad: Aasaaa Vata J Ana: saree 
TARA! | TA TA HAHTAAL MAMAS Fes GST STAATA 
faa ast GeraTS] gar Gea eat oa ay Waa alle: 
Te FU aaa Teta aaa | dea 
‘fart a ioe a Be Sarat | 
aa ated ef aaah Feeag il ve uy ze 
BTA Ta HAT | 
GA: Fakes Bed AAT AAT |) 4o U1 
HTeRIaS | FaeRA ARR Aiea Beat aaa 
a Tadn sits edt aaded atiorsst srarat 
am fered ad afideeq) gageaea: arg) ae 
ure eta zo tat daeamped ated wae 
AAG AMAA ST: Uo II 
CS . 
we dary aetenaract sat TA: | 


goarmsdiftret ge 


WM SMa WITT TAMA AAT |) 42 UI 
TAIT SUIT Mot TNS TT | 


saaNe a—gae | eae dad gear gaa 
aT: | Wad F wala eas eeanafeafay sai aaa 
eae aed A ear aa | SH Graft | eae fecale saa 
S| aa Aa aR ahaheiserat wa ag ae 
EMSs Hat qseas: | mol Gat gi waked get 
qq! whan fai wataeter sae 
VIA | a: BHT HTAAASA TAA Vatg ATU 42 UI 


Seqaret wd ReahiaaT GRU 
ala a aA TAT | 
sa Asal eAGArATSs | FHT I 4 1 


safaqorTe asa — Anse | Hs swssssy 
SAT AUT: WAT: Has ea award erway 
aera WET add Aero ada Aad: i 4e i 
aia iat et ae Taseraat qeareecae Be adarar 
aaa arama: | waaagzeg: | IZ Ta: sey al at eae 
Aan aad. asetaragradsaars | wat a 
gaat fase fata at gar saeeneaasrtarer ae at 
G sada afew aale | ea sderq | soarhia afore: 1 
Tea fisa g aad: ade: | FAaeaitafew: | gexds 
@ faatetteall ger: Ts: wee |) 43 Ul 


$2 goarrat treat 
ay aie 


deat galq gat aa aritaa RET | 
TITIAN Bea aes 1 4s 


deanigerrae—areanaa | aa ae dest dda dat 
HRS sez: deal Faq | AsaAe dena Beat dar. 
gah gaa qh pais: | ait aeeadeAaaat aren 
Feat Was: Be LAL | Caleta aaa aqatHe: | aa 
aia AAT A BAT | aera | Fasfari 
Ve gale dead | guaraaaisht dra: erpaleat- 
area: | aa deal: sale | Taga: Mea geAqE 
a ug at: amare dat Reta wa Blas: wate: ead: | 
SAMMT AIA SAATEMAT | 4? UI 


Ara: aaa: | 
7 gat A aa fat Hawes TATA 1) ue II 


aria se are aAeaE: | cea dara: eer: | 
GRE: Sate: Meee: Ta: aE: Fat | ga AEST a | 
TT FUT | aT Baia) Mee Hahaha gaxaaTA: | 
awaited aatta fake waite | 3a saa Sa relat | 
TaMaaaT Ae sata a a aR PaTAT 1 4 UI 


Wad we T Seer alata: | 
aera RAT aed THR aAST 4s HI 


coarradi ttre §3 


wae | tera ates aed as a WaT) Aaa fARa- 

apaaatia anid ates ga ares aves atenaa- 

faa: aalaraaiaat aaq aera | 6 ag alee aaa! Efe -aTaTA | 
UH GS AL TIAA: 4g Il 


ay atast— 


Pram agATET Taq FAIA | 
aaaareaeat Ta Tat galls 1 Yo | 


aiadigarane—freats | fear stealateftioen esa 
eeqaeT THE Ww: ws Baa: | aq waka 
eae see aed er acer! gdh dear 
fae a: 1 oR GA areal aeyeRaueat aah: aaa | 
‘qeqqadaey—’ (Pan. V. 3. 71) Ra) wa ag 
aA 49 


Traeneary ery Sat fit gat TUL 

faation ataet ata aleret Pelee Hu ue 

ghadaore—gena dea gendial Ieaadl Jat 
F aeadieearar, tara, sat caret Brg, fod fraser 
aq, ga Aero, Tt sero, Reni aire 
faa atadt aia afer) cae aa Reta 
ati aa | anaes: SSaisht | aaa ated: — sae erate. 
maga: ? (Nai., V. 19) gt ic Ul 


gy eoarrara 


ay afeat— 
waleat HeaeT BY Was TA | 
Tala AAA AATTTTTAT | 4Q II 


WA MATA aaral sTaAATE— 
wale | SM YA US SAF TaMessaqsa sal: derea 
WIR Gea Wa | Ta TA nag | sem? axat orarat 
TH TI | SAAT | WaT FTG 
FaA—‘ SEA Feld? (p. 563) gaaaleactarerat- 
WGSIAA aAT BAT Ul 4e I 


arg VaR age walt: a: | 
Be TIT Fes Tot aT TAG Ul go | 


Wee ITA —aaMs | Mar a zat 7 AAT t 
MOARACHR: | a stat zea a aashatas:, aerar oder 
a eth, cet wae Re seq ae daa dad Far 
Tala saat ATA socket TAT ATO bi Rad aa 


PAT Il So Il 


FA SUG TMS ATS aeIAT | 
Tt RATT EeTATAY aTeAT | €2 II 


CTEM —AIG | za away eed afea eens | 
WARS: | BTV Hews aA aed aed aa RIT 
aa Fa TROT BAT TT aA e:, aa tag | cama 


eoanraetttrat gts 
af aq eae, aa awe, amet ag ga aia 
TAIT UF 


gated Ta RAS GA TA: | 
GIT GBT WAT FT WEA |) G2 


gaiti—aga gad gata, ga: ga: Wad Baas: | 
ssi eerane—aaafa | Seaka seer sat ver 
aaa Vl ae Faq oe Bla aA | eR 


dat caradieey areag wat Rar | 

Tal Fal AIT SF TST GAT WAT tl €2 Il 

Wat we Wasa TT By | 

araaeat aearateat Bar zeq ll ge Ul 

aaa aaa sat wate eat fad sad sot far 
gga Wad | Taeaieuadaa weaaate—aay aa 
a | var aia HS 22 ate a CanqEaeaadtaat 
Haq Tal A HS | BMT Aa HH Tata atgar, wy fasAaiat 
gt waa dar aa seit Bate Tea!‘ wgfeent gaa 
SAR: (1. 1. 66) II 

quadrant aq Fae aE — IRA | AeaTasHaT AEA 
masa fer weqeareehaleet 2d waa | eT 
afeoarange Reamtaehterat aaarage freer afesi 
ze Werafewas: |) 83-82 II 

5 


€& COU IME CIEE 

Peag FTk Feat aseaay | 

qratatennt atotaaasay ie II 

apa | wads gah Haea wes a 
aaa | Ferrans afta | amafeargé afeorssrarfrar 
shear fea sfortaged aenagia tanga: Fal: | 
at aad aa aagea Te BaETBA afc araige Rea 
aerate Fh TAG | saufisa Waa | GaseorreaenSTaA 
Rea aaatages versa tanger: sdear: | ae 
ata aa aftagea qe Rarataaaserat amass 
fea arate gah Bear few aaa Aa: | araaBar- 
qermasiearal mea aformiayes ges war ak- 
aequa fear amarngea Vaaq | wh aaa Hear ae aa Aha 
RA FATE FeACa Va | GaelerrargMeTp freer 
qed Re sar ae amatergeatasABerat 
fea fimo taae VeMAL | aT Hear tangesrafiet 
at amATage4 th Saabs ger se war 
fiwea wae fader GR: 1 aeeeee—araftae | 
aaa AE a Sos arafiesonmaa eth aes alt 
Astrea zo ad} Aaaz lt 4 

Pears Ret wet gat Raq | : 

FOATCGS TIATISATTTY 11 Ge Ul 

fea ail pose: gaat ae aead garde waa 
Gates Ga saat gad ei Aawevag ae Re ata 


gourmet fret gs 


q Raq) att grat wal Rats qatatanBaged sq 
eta fet) dhartctaet eta sect 3) aera: 
araidien: estar a: | wai seaarat wnewasht aided 
TAT TAR | Sea go, Senex: | leafisiaed sehr 
fatet | werea: gare: fdwer fA aeaq) saat gga 
RANT | TAT A Afs:— 


“ad Jar a aque aerate aTaahAaaer | 
wenTa Rasta Seat ahs UI? 
(Ch. Up., VIII. 6. 6.) 
we Fast da: wa Ra a safeilsis: 
TOMAS AAG TAH | GE Il 


TUTTI LATTA TR | 
atte ade weed grad Pac I gS II 


wa eehat TA TPs Ege wag Egd aE 
44 Filet a ae nenfakos Peart aa Bao 
WaT | AI a, AT Fee Te aed gas g 
ata ade) anandaed: | eienag sane 
Hae: HRY UI 


ay wat 
Fre It TH Aes aes Tah aeqURTy | 
aRieeaaeaTee stat ART UI 


ge aoatraditirer 

wNgETE—AMeey | Ia aT NI Bass ger 
PUL TA BRT HAS aT ge aTaY aR BAM Ta aT TH 
Hal | YR seaal ae za aval afl aa aa wes aes 
Vas Fa Het aeeg wat: gaat fests 
fara ae: | Rea Atasehifa Tae | TET 
EAT a gees ange Aa efaafatear 
Hare BS AST AAT STATA AAT ll Ke Ul 


ay ysl— 
TAT Meat TT ASA Te | 
TATA TayESt TIT | ge UI 
age — Tad fa | TeETsaasata 
mé meat tet see wi agl as wd Va | 
SPT ASA ASAT FIAT Tea BA ASAT | Healt 2 
mal Tema wel | waa ASAT Roe TTT 
ga: Heat? Gamal ga saaeta ganar tl ge Ul 
aT Bat— 
HAULTAAMEAEA TTT: | 
TAMAS GAT FTI WTTTT 1 90 
wierigatre —arafte | ara: atten: safia: gfe 
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HS oa sate at ae: gest feat fer asraes 
feet Ta: | Cage YF TeseAaMTAy |! 222 I 


coat 22% 
wakaat 3a Korda 
| TAA AM TTA | 
WUE fret wearer 1 eek a 
Safe 1 safari eat area ood 
uaet a asd aired aala qui set oftra ate 
ataragra ge waist ari aahae’ oma: aaieaderai 
PORE: eT amend sed seme serdar agdgeart 
aRateat sRearefig ara | ofearaghee rere ae 11-222 
wet Rahat g frent sareqey | 
WEG WIS Akh BWeaeaTHIMTA 1 223 
Teel UTS Page wae Ur wet TE 
Beare | wears aka Rafasmopetgatt aT | 
Uda Ha MATH | GM ae Merah (16) — . 
‘seq Aged aa: a: GasaT | 
qa Wet: ayaa: aeatnt Baa: ty 
gfe | aac: — 
‘yale sede Fara FISTS: | 
genet cated Hasraactites UI 
HUM ADA CEAATAATSTSA | 
SOLU CE ICIC IEE: MUICEL Gl 


226 EAT 
speared aT aT: | 
agnat favat a esrat geqreg i’ ete | 
(Yy., IV. 14, 16-17) 
VAS IOS Te THRIETS Fae, fAfear 
FRET Rake sa | WQaiETeat THERARSTS 
ARETE Keay | Peart tekarqueay | wqeTs AF 
4 Use HAS aas Qe Ad Awarentad seat ae ae wat 
aera eat Get a Tea ih BL | FeaaET AMAA 
MH tL 223 | 


afa aarat Tat aaa are zeq | 
TRAIAN F Hes TT THAT 228 Ul 


adi | aaa sd a eat eapal geal Test 
wa seal wh: att geaat Pefeeaht | ‘aged ga 
Yea’ Fa: (IL. 6.72) | oa) aed ee ms area weer 
VEN TNA Tarat at eae ed Tee a Peta F 
TNT A Ta Geta TATA ss TAT: U1 gee Uh 


Tara Raat att area ay yest | 
Sean wet edgy aI 224 UI 
qa st) asrat feat akt goed arefiear ake 


Wee HAE | saat aed wat were sak 
gia! wdter ged ater dt tea sazi gala 


eoarmdivet ges 

qa amas Ta Rast gadsreatnard aaa 
aarat aaraara aeeaiata farsa i ge 

agad Faq Pedi WeIq Ta: | 

VYITATACM TA ATA Far | 22E Il 

wae | atte eget gal) aT 
savaged wae | aad aga qed ake wea | 
gaat se arent seen aa gat aqua grew Fa: 2 
a HaSHAT: |) 228 Ul 

Gedaeatied fart Beat | 

BeaaTEat Farry PTAA TARA Ul £29 Ul 

ggdgafd | sedated at aRaraqeanah aid aaala 
fea Peas aed af: agaat agga adt Pare 
AHI ABST AAA 1 229 Ul 

aa Qefeat et: TAA gad 7a | 

wars TAT Ass BTAt aA Ma: 1) Vee Ul 

dala | Atalanta Host ata: sferat: TAT 
Ba waaant sd Meat sats wale | aRFARKATTE STAT: 
aa: waa ayai aaa aaa | IAEA oa Fee 
Friccartate wa: Ul 222 Ul 

qa daethe GagaETdty | 

AM: FASATT ABM Val: AFIT 11-22 U0 


ke " goatrrdtfer 


qarea | auras om: gat aaa aq 
Bal Ta gage at eae ake et weet dawg: 
TIF WAL! TM: Te: Trwrda daeao, Ahh a: 
araarasaufefa; saead veto Bet wala Ul gee A 


Sa danfeat ant a anh fafgaraay | 
eat agar BS Tals Atewat ) Ve Wl 


Aaa 1 Fa aAihtaT Ae: BSst aarfear a att fadarati- 
mratat Arse 4 Fale | Stare aRaieis Ae NtTT aL? a A 
Heat: | es ae Siear Asana RATATAT: | 220 Ih 


qaqaeay fet featrarhira | 
wearg ead fats: qreravaraatita: 1 222 1 
TTT | HAA Aaah: aera WaT ITT 
fet aaar fed wet fd aaataafanadie ae zoseara: 
UES: A Tl AT: asa @ aa, ata ose 
waar fate: sorafeseaa | 
“Carrafaoantarerad, sista 
aM: IGA: Tae: | 
foal aeftareataai STATS 
THM FE THA Sa AT |? eRe Ih 
Peat ae g vet Fale Raga: | 
care fret ata saat; Fas 1 22 Ub 


COATT TT BQ 

areata | esa Teter akiaed Se | Aaa 
ai were Fah gaia | Re sea) ERO 
- gfat MA aided Ba? a False: | Aft see 

earsrntelea TAL UN BRR 

gaafracarnt aétat weary | 

FA VASAT: PSPTTTATET Ul VR Ul 

grad | arama aafe:, giaafaderstit weit 
giaafaacert dat aaterarat atetat aaa Fdet ae 
qeepamarakraeraeed at Fe: Naa: 2 4 
Rash afwaeaasa ealat aie awa wadeaa- 
ma: I 23 Ul 

et O AeTMT ATT TeTeTA AGATA | 

AMAATTAMAGaT A: ALA AAT | 2RwW AU 

ai fafa | go ASAT AIS TIHT Aiiat Zea 
wafer soda: sora gat Heleatfert a: asl Fst 
AA Il Lz Ul 

area @ Brain Aat TAT TATE | 

eaten at Fer gat vat fate Wasa kk Ul 

aaa a1 aaaaintaetiaetT Aa Bera 
sot aeons wana wae aa, feet far asi a aa 
Aaa | fg aaATBAISAy | aqoaraaad: | satel araett 


920 Soa AST HT 


Hat a rat quar Searles, vat Bat fae anlate saxale 
aA | Teta TSATITH TAAT: AH ULRY UI 


Tet Rar get asa frat fat) 
tatat far gat fara a arate 22 II 


waar fat qaadiat Jacateaitssitore—aeeia- 
fit | seERhtegerienneatianermst Usa: | 
‘ad flat usa: (11. 76) saa afararararl at a far 
wed | wediaets Seigquaimarad wat) aa UAT a TM | 
waa fiat wegenInwfssks saws asia: | user 
Rat fata fen sera a usd, farat sor sae ara | 
Pasta soa: sa werd) asl PAT gar 
Temaieen Fert fa feaonrfi aa asad a ated | 
gated 1) Us We ast UN Usdarsed ar welt aaa 
UMA | ANE ar AA) aUeaRAM AT | UAT ag: |‘ STASEATR 
meat UST? SF we: (TS., 1. 8. 10. 2) | aaa ait Gard far 
Fat af used | Use ar qadaed ar sar uals: Gry Pea 
mopar: | Ra | wea cats Feaontt, Fars 
TementehTara, saat Lear a Ta UL LAE Il 


areata fafa ad aaah AaFTAT | 
TAA A BIeM Anaraaatiaar |) VV UI 


meree | we ae: wa AM seregaad aa 
WT Oh THA aT ation sferat Gar, saw 


eoatrerateat Re 


aReia Paw feat watean af: gata adem a 
HAT Ul 229 I 


sft OX Ta THT Mika BAT | 
tat TE aeat waigzarhett 1 eRe 1 


gai sadade-—aile | anltaata ata agar at ga 
waa sata | ead aa eae ga: Ate: 
eM: | WE gee AA chat stsalt ar aaa gar 
Fea TAT Ahat aatssatatt, aatesaet Bacar 
TT Il eR Il 


saea fe gat A ea aire | 
@ Uy MTS: east ararehay wT az Ul! 222 I 


Waeet ye yaa—saa | a: yA ast 
Ralgaletat Gaara aiiat qearedsd asaages zz 
aard | @ wa a Gaeta sie: sar Te, Pye: He eas: | 
wart 34: 8 wa, aaa Fax wa a: Saat waa 
ZEA: UN LAS UI 


TE MET YE ATT Tareea: | 
arate: ate TAT WSATAZ 1! 23e Ul 


zQ Teanmanigearaat goausdiqeat wees at 
adtargest: 


az coarraditiar 


TG | TA TAMSIN THAT 
Bara gHERheraeeheah a ae ReEe:, TATE 
a | Aeataeaaar HUT | Weal MAT gai HeTgaTetarara: 
daglaadd ae saeant enka: aaa: geashiente- 
TRE ER: a ws Fe walgd gael wet 
TMS Ul Ro I 


afi seca ager shkeentrearat gaa ara 
adiaaea: 


agUiaaa: 
aa: PITT TA Tee | 


fread aft et ar wee: neu 


PATS aR Te User 
fag: waren: Saif agherie a fee daa 
aRaet fataqemees sTei—aq a Rar 
gees a) ae aA a wa faa Te 
weft? aft) aa Bera ag Ra eakaaiitae Afeacss 
frarvara | aa zt Taeaa— [A] Te: SATS. 
ala’ (1. 26) sft | aa: seraiseg | steata fara? ae ae 
reread | seenaitalgtagor aa: | Regeqeanaeat 
eat: | BO TAFT: TT AAT eat Te. a aa GAL | ATarE~ 
FO TAA: | TA aefecHor BA a et 
sfafet qasaea: FAL] Tad alaladeraaa SAL I: 
qared yeeies ae: | sed aptueagitd fread 
Ys, Tat wast afiteea oé aa ala mas | an a seals 
—‘ aargdarreanfiarsa? (IV. 81) zenear ll 2 tl 


aaa TIA TATA | 
wad FT TAs TaARTH WH 1 2 1 


228 PEI 


aatied oferta aa | ara etard- 
qmaameare aha seared sani satin Rea 
aera: | tet anf? sed stengaiwamastte- 
URTARIEA | Ga: BEWL? Bl WS sha aradie waa 
esa Waa TTATATIAAATATATAa: Gee slag 
BARAT Maw | GA: ea? We meee ISTE 
af taaaiatararaaararansetaeseae | a feta 
anfiat fide aden? = aeaivagaentad 
‘dana @ Riga etierat faeat’ eataqutae- 
eraeiten staarelald | RAB TET sea ROTA 
Shoraantrerakankaraaranaees AATAASA I 
MaMa Aas Sead | Aalsharnafeara Fela 
We sata efa fraqurat siasaa: waa: wR Ba: | 
qq Tague gerd aenisé § aquitsafieareraenati 
aRURhITAETATAAIeST Ta wEW: ares Fa 
Maaarmapaaaanea fader Fz aq ara | 
aral a era weiTHeNTS BMAeTaE AAT ae 
ara | aR Pas | | FSA 
eure afturerg aftan eff erase | yeaa araneaTy- 
Ase Ta eater: watnea sTggadiaataetiaa 
4 oaat: | see eae eaecaiaaaaor 
ARSUURT TTA AGT FETA Ul 2 It 


qoanretticat gry, 

Ta: ae Tat a Tala | 

Pe SRS Tee Wey M3 UI 

WA Wed Pueet Prey | 

Teregkest set Tat Fear: U1 e UI 

waa Roe —asa zaa | atest) 
CBA |] 3-2 Ul 

aed ard aq art wa aT: | 

AMA AARET TATA |) & 

fm: wete—ae fai again teaq feradetest 
wat aes ss awe: ding aed aseard afssad wala 
MAA TM AAA BF Aaa TARTAR AS RAT | 


arate TRG FA SAR aad asia aleaaaaaaeet 
aafeeiad anfiastaead cet: 4 Ul 


Tat cealad ao ata FT AAT | 
Tat aaa FT Tarachrsas | st 


yal datat efa | aa afaa ae Reso afta: 
SUTHS go: aki ag: setha fegafes: et: af 
card, delat way eon walt | aad a aaa saa Tei 
wa oT | sent fae Aaa: ANAPHA wa: aal afl TIS 
CRRA THAR Ta ara fae aarerahordara 
BAY | AUETAT THAT SSAA | SAT A TIRE 


22g soar 


aay ‘ dois WeageTay KasA aarata: 7 
(1. 41) a 1 aeRO aaa Ba aaa | aa Ta TaseaTey 
 afe Safe Ratcasriaa: sais aaa ads? sega (1. 1) ) 
Fa TAPE: Radar: areas gas: | SEPT EP 
carat daa: anion: | wae dar rasa seat 
TRIRAMIGa Aaa Beda dara: afi: aaa 
AN: | AAT a AeA PeRaheo Aas ga-gahita | 
HgTe: HA: Sst a:—aa cages eer: sala: Ue 


aad a caer Sataraaaal: | 
TACAAAHET: AAT: BSATNAT |! 9 II 


TAS | Tea Galena gale: staan aaah 
Aw, TRA aarreeai, taper sane Fax, 
waReANE: | Cat Afrafe sawadeses sf | sev aw: Heer: 
a agaasaeen: eRe: PIR FETA: aL TL 
ae, Yorns aia) a: awarate: ale: 
Reais: aa: aeiad seat) aay Teas qaq— aearfi 
PRI adhe: aa (1.51) fe 1 aAaoara: 
ation: | raja, a Pali Pay TTA 
TRTAASRAR eg: | aeasTaY Reet fadist «Uses 
RMA ange set: wala 11-9 1 


TMA Aa HY aT TATA aA: | 
Tad gee: Rate: ile se 1 < II 


qoasethtat 2X9 


AY UE | WSR eT 
ME TAT Teal Aa: A aT STATS 2 a she aarti: | 
ata AMIS | USRNERTAATE—arataa | ara 
PUVINAPA sash: ferteraeaeted 
hera: ftv gaa eat) wake 
Be US 


| Feat erent ged Tata | 
SEA TEMA AL: HET aT Ue Ul 


ger aa | Alia feacraate sa aewAR fava 
‘afta ae ACA: STRAT BN asst ssa: | 
AIAN: Zoey | ees Salsa | aga: ‘eB; 
feu Fe fsa saa afl aerowane set eat FAR ada 
aeag | Ze weqTaaa | ‘Te wate: fa da: | 
TREE I aa Bealala ara: 1 e Ul 


falraceas: sak: ately | 
TIgIat AAT AT; TT ABAT | Qo UI 


RAR | AR Anraderaetsiaaae: 
a: Sah: | APRA walaitematawet dad | ARB 
FH: BUlesaal THERM eATe ASA HelSrat 
sqgiat waamt. aati so ag: UT aad oad yet 
SAA | SAAT: ATTRA TRA: UI 0 II 


RE SOAS TT 


TUATATNI AHA ATT: | 
Aa: AAT IAAT TATA |! 22 


saad | saa ata: ata: Hoes wea ger | Seay 
afeat fara ant sal Ja ae aia: | areata 
aifiecant a oifsaig enonfas | Beth qo 
MOAI Be AAA awl | TAETATOTEATANATA- 
aaiitalatncaat ae sel armel | ‘aes wat yes? 
(Brh. Up., 1V. 3. 15) ea gavotte ae: ges: axaqonferat 
afonaat seta | Rao deaedogasaraaa ar afscarait 
oat Mieeaenafiese G4 cenaer salar staat: 
mata saarat fava saad miedafa | ‘aq wale aaa 
ate ‘free: Sa HAG? (Map. Up., IIT. 45) ef Faas U1 22 Uh 


arararizta at yet Rafe aaa | 

aat aalitr aii fatwa aerhaq 2 UI 

agar | st aa ayeraef = acaardicafett aff 
AAAS TW THAR sah ale ala aar 
aad wis anfafauatieias: aif eifer aeons fee 
ala faReate | PHBA ‘aq efi—? (Gapasitra) oe 
frp ee Ul : 


SAUNT THCTEA Aish Hraeccat Fra: | 
Ufa AGA TT TTATATATY U1 23 Ul 


estate £28 


SATA IRETHASATSTAHS Ala TARA — 
aaa 1a fad wee: ae aaa shat Ge aA aA: I 
aisft galtshi et ware afar Raishya: | e¢ aret 
ARR OT: | AF: f AS HIVE aA HS Tas eI TAL 
TRAST TIT TAR: fea: | Ash segAAlsHaT: I 22 UI 


RT AAT ava aa eA | 
AAMAS TA VATA WANAT 11 22 I! 


gamantenes anfafagiaa feat arate 
afaftia) arafeitere—far 2A | fiscal are Sear 
gfanateacay aaa sa af aal att aay ayeat aals ada 
faaama fa: | dal aka FS AAVSt asiet aasiet a gala: 
yaad | aa 4 aRahte Read ara: | ee H 


att Fat Hala rade Taq 

MONS stata Aa Tt AT AAT | 
TO Hal sahas fet are a 

ma a wate ad a BR ee I 


ganatd Parad aga a Reader —arahaea | areearatt 
tae | afiacaefsatt stata a g fad | aaa a Bat 
fa stata | ceriserat aed sire sfad, aerate 
qf had, aaarareRaed AA tas, TAT: STATA 


Rafeaq | a IT BRITT AMAA TT START - 


go SoaVTTE Ts 


wa: Ba: Saag? a Fats | aoMNgaaadatat qaslarrwaaa 
wa: | ot aa:, ae ga A all et at aq a AeaTAras 
aera aa mae | aaEe Peale: soe 
wa: | Saag ReaeRorattod aaa waisea: | Aela- 
qaiséarta saeraadaht a ate caidas: | aaa 
ars 
‘aperfaaareg a eet stad aa | 
aM TS Baa: gow sa wa PE sla 
amma: geent Faet wei ae gai waa, ara 
frariafae a | reat aaari: | cata avi far std Aaa 4 
featia Raq | alteaittiermqniey Az sfeea | aefe— 
‘ay TERA AMA at: ea, agalaAaay | § Tea 
ma aq ar et etal sea (Kat. Up., I. 12) 1 
4 garafneataarmaate ’ (Kai. Up., 2) | 
‘gar gaqafdeed stale Aaa Tz | 
afga a feels ae: wat aa | 
at anfift wart Rear | 
AAT Hala |? (Kat. Up., VI. 10-11) 
‘qannaad I Agata Saas ae: HAT | 
aa ad aaARaYS grea Sa Beas aaa: 
(Sve. Up., II. 15) 
‘sat et Hee aaa zeta | 
(Mahana. Up., 24. 2) aa 


eoanmaditacat RRQ 
‘ Pead Ura a ae eaifaaritt ae diet | 
maT Ta ars Starx salir aerate > aa 
(Sve. Up., II. 8) 
‘Aha Tat aa? (Mun. Up., II. 2. 6) 
SM: BIA: | ARTE AG— 
‘UMTAATT AT ATTA: | 
eega faery gat wae aaa WV? 
agaaRA— (I. 1. 8) 
¢ SATAN SATATARAT ATA THOT | 
aA J WA al aaa 
self — 
‘ afeaitaty vale Re Sara: | 
AIPA: Wea: Te FATES |? 
‘Tamara MR A TAT | 
Me Boa amas Paws |? 
aaa aay 
‘edad fF Ig Fa SAR Mga TW | 
want Fa TAT SARA (E aat seq tl? (VI. 25) 
SAM: CITA: | ARAN ATTA HAT: — 
‘aft quizes att ar iareteott | 
mada aver aesat wat aie | (XII. 246. 34) 


aR FSAI 


a ar adedat af& acandt are | 
are ar afte: set ale ar WIHT: Ul 
af ar gerearat af& ar Seas: | 
AAA FATT IS TATA II 
aft Sqraatasht asarenhada UW 
at | wala 
‘gaad aaa avh faa: | 
alfa fatal aedarafiaese 17 (VI. 15) 
faq aie: ad wry (V.5) gale a] sear — 
‘Har daa ald AM aA TAT) | eT — 
‘orga Bee: BU Aa Aeed Ae | 
a7 amat Hemaza feeale 
et Raaraa— 
‘amant samt ahi RAGE | 
Daa TAs AAA A II 
aenfaicete fered a | 
FAA TAS Te seUPAalrTes!y Uh? 
TET 
‘aar aaa afer ae eas: eT | 
aia Bad a ga wey F Fafa I 
maar seat Ai FE IATA | 


eoatrre reat ERY 


quae fae Raed Ul 
a a ania waa: | 
faatot ava fd sate a dara: UI 
doreaateeg Gt TRAST | 
q fag Sad wd Aaa aes BAT Il 
AMARA: Fal Wr: Teale Ta: | 
waa fee: WaAa Ul 
AIST AAT Alfa: Garcia: | 
maha wart ain Hera |? 
eqay— 
‘qe: ATA OTA | 
afi setae Ta: Fa: Ke az Ul 
sae: afte: 7a SazahaheeT | 
am oa ot HUA HAT FT 
afis— 
ee CGI CECUC HE Com 
aes Taras WW? fe | 
aq aarenarieataar daadie Patera 
A yaa: S| aT TRTARATA TATA at 
aay | aanenaaard aaa, aaaaKAT , 
AGIA AAR ATATAA ATO, | A Aer Sle 
STATS RMA areery | aararlaraa Aa ATA ATT 


928 SSAA THT 


ae gaara | an fe seal ageiatoraamaiaaat aa 
Rotaerahan weaarausnssad aaa 
MAGA MARAT | aa aeaaarlay Be saeaHTea:- 
FUIAMI ae aaqata fawdaa Jaenqaaaasaa- 
earmae a Tae: | a AR, TATA FTE 
Praca salsa | areca, aaa staat gete- 
reat aR) ewaeaTenac aad Ase - 
tee | ata 3 Rema Wastes aaa 
waraaeate: | aesassaeaag Wa aa: fg WAR aaa 
arate aaeg aa Padacifa aa wet wa fara: | Sareaarrasies 
y TaATOadeMNara | HAAS: Waa qaagraad- 
RL | TOAaTRRTAATA ee aeAtaadsae b 
fea ‘a Aahad ged Tes’ (Byh. Up., IIL. 9. 26) af aR 
Sea AA AA I | Te aaAeMTe- 
TIA VA | ARMA! AT Twat He 
REANIM TeRAhoNA ERA 
aay | saa af eer eRUa aera 
HATS | Rea F a RA | aeAT 
7 FaaeNe sat erol aT a aeahas at saa 
MM A a aaeishraad wae shee areata ‘ sezarOt 
Heat ara: ? (IV. 29) af J, aqravatea agearonaet wateneae- 
fata fafa aaa | a g aentfead ad a qzeq- 
weary wal wa wa ‘eee g oa aaa 
Vitara? ga (AK., 1.5. 8) ‘set widtzamanmandttea 


eoarra eat gay 


aa (AK., IID. 1. 79) 4 aftamoraananshtraarore 
THUGTI A aaa steags: dred) ‘etqatit 
aa 3? aft treaaafi (XIIL 5) aaa shea TALE 
fea aaa TT We, Vee aeneaa- 
TIRANA TAT: | A AeA 
case | Wed TA Tey Taa weaEHqHedtl | 
ard ¢ zeqaft cmalaa sero Tea | eft 
4 aaaeeaeat Gara gre da Aa sweat aRTAlA- 
adaheamara sastaeraasa tga jag) wag 
STE ESICRICE SIE G ICC eC Cer GT iC mS 
RAAT HAATETT: | 

ay aay Wag TST a THT | 

ead SEzar Teal Bawa Sena: ty? 

‘arsgignret ogy: ? (Kat. Up., IIT. 12-13) | 

AICI |= TETETTgead’? = (TIT. 16) 

garda FaAaA aadisaagy et 7 Brea fara: ee | 
af FAAS: TGA Ta WAAR aaah Ae 
mBad dat santitadert Mesuaearenaqadad, 
TSU TAIT Re HEATER | Aa a ae Hawa THT 
asad aaa: fg genft | aanfe—‘d aafiad 
ged esi? (Brh. Up., IIL. 9. 26) se gear VaIEe FETA 
anism eheaa swenersearaeaqERTe: | aT 
fe FaTESaEA Heat aa geaeedeaceraTete- 


22g qoaaa test 


AR:, Fa FPTaagaeeraNe:, TMA | aA TM HATTIE 
te SETA seas: | ae aaTasTITAea Fa | 
aq fe setae at aoe Tas | aeaateatear 
STAMINA FAT ROTTS | FH gy Guoufeasaea- 
ta, ‘set: aftarera: a ROU a At AAT daa a a 
PRAIA | SAUMRAATTT aT HST AAT aezeT yaa 
Re wa agahay | wees g sara se- 
fagafaata | wd fet ‘aadargzweqy’ (Brh. Up., IV. 4. 19) 
‘maeagareaa) (Kat. Up., IV. 11) areyeaisoraeta afi 
Ra Wag: | a Shaw aaaale oA aAAeTaATTTET: 
seal | Ree st vada Parraed | aa: TAOTSTEAT STAT: 
PIU HAA: | BM: aH fa eI— > (Brh. Up., 
1.5.3) genfaen aaron wala adtat aalartnaraaea at 
MARMARA TW tt TL) TY PAlaacat 
Wa FRAN ast Raid aaa- 
TEAM MAROTTA aig zal wahwea- 
ATO | QI Aat war aerRwrarsign aareatad, a 
WAL) sar Mera | ATT eet at FF ARearaquaT | 
aT Gentataad ary, aaa) aTATATO SATA 
waa! at aguigset Famdfiest | aearatiet 
mea ar aa wae seme THI az SRAAAA) Ash 
ange: wel aeaaka aaah qaleaqronTTTe Tet a | Tae 
TIAMAT AA Rey | aa ate aa 
AAT ATMA A ATT AAA: | 


SSAA ga 
sears IAMS | sateen g aTRA- 
a AAA, | AAA | A AAT 
AAARA FAUCARATG: | TAT AaTeaTitaT, TATU 
Pras anwraiawasewla: za) a 
aati aha swaftatseeqeaiaaati aa 
Ras | TT A Was BA aT TART | BaTgATA- 
sareaaearaa farsa? (1. 48-9) | aa aan) aT ag aT 
me AG Jered adie sae seems: | at aah. 
TH ATTA ad sah Tee: aAqaaTAgard ale- 
wal aRaaarar attain | ga: 2 RTT ATT | 
AT sHeatsal Feat ze: aT gar aT ATARI TASS 
UTA STTIUR AQAA Antara 
Tara TIT: | at TaTTEd 
Ae AAAMTAR TTA TATATPAATAL | A ATTA TT PARTS HA 
TY, FN, ae ARI Hada: sea: gare ‘ aaTfAT- 
fasta vq a RY wader a gerd ar? aa (I. 49) | 
and 

‘arate Fens sags fata: | 
PAT ata Sais a Ae saa HAW 


fe a) ‘aaa am: ae sia fee at at fama’ 
(Brh. Up., 1V.4.6) af@ aa: ‘ret qasisel Taaefesieng ’ 
aft waa (BG., XIII. 21) teaaraaat aa weaagTSl ARs 


ea EoarIneeat - 
aaa af sta: tdi ander saat ees AUT 
RACE AAA TATITATT | 
aw Aer — 
‘Zeeman RA aag Aaa | 
aaeg wale ea THT Il 
dard fe was da sara ATaa: | 
Tes Tey Toa HAS AA: II 
frien aar war 82 srg g=at | 
al fh aperkael Sera ar set get? ef 
Afia J Arasaranssamaaa Ae wala a MAKI F 
ath ANAT | TAOS AAVSA HART Awl Awasa Ba? 
(BG., VIII. 10) geanfear | ‘ad Bat a eeaea ales? 
(Cha. Up., VIIL. 6. 6) een Fda | a a TRARRNeATTEAT- 
MaRS aT SA Tea) THAT 
Fe UGA ATIATT | Fa TAS Taal aeTARes, 
aa | 
ear — 
‘safe wat 4 3 Gat wala attest | 
aa: wr Saar rae U1? 
Say sar— 
Sara UAT Goa TUL aRRATAT | 
meat 9 vag ag Saar aT GAMA MI 


esarereier 23, 
qa Weta wad fsa aE dads | 
aa: fieea Hen ait wala aaT | 
aa ae dart aaat Reprise 
aa 
‘ara fe Aet a aafea aria: Gar | 
[a] at eattta ain: fH Aa aaa? 
oa 3 
‘gaa & Aa &e aati sat F aw | 
ad aahed Gels TA wala ate FU 
feat gaa seer eet seraTEATA | 
at Ata eee Te Aes a AAT? eI 
aq sandal AaeRorcaneagaraa: AAT FT 
auizanaaead aaah Faq seat) ast Wiss Baas 
SIERRAS FIM Bae | 
aate— 
‘Steed aar Ret aa Barferarea: | 
gal TAR Taran fee: U1 
darar: ovat ffs qabaeaeetina: | 
qeaea: GA WE: Veawea: Ul 
Wet gor Taf asst saat | 
ud aet A Feat satan AT | 
saat wt arat; Gatsaeceaaiera: UI? 


Qgo eoaTa a 
ga) fe a Taraqseae hag aed hg 
saga Ra fata Be aati Berghe sg awa a 
sat: ara | aatataaraaaaaerast TTA: | Tale | 
Fommatercanganaeayaa waist ela Foley 
sere | AY AAT Om ARTA geet gee) aaa | 
ag aeRRRT— | 
‘Feat aot Ast Atha TATATEA: | 
area Tet ast eters: I 
aBRATA Ta TeAAAT_ATT | 
ada aft fas: Graded wet 
aaa: Bal Asa HAART Ta: TL | 
aat saras ait ake HASAN? 
ae | wateaignang ah aa aie wade: | get a aT 
waiters ata a wa Ted a fez 
Aa HBT a AAA: | 
‘gett staat Te arewistiarag | 
waar ata |? (BG., VI. 41-2) 
sarigaragaTeaey Ul es UI 
MA SIA. SAT I F ASATY | 
ROA AAT Tea HATH PATTI 112g UI 
yomaaed Rat Aa a feadg~a | at sows 
amish za: fieadte aeatie—grat | ata adda 


goarditet Wee 


GT TAT VTA BTSs ea VR” (1. 12) gaaneaTTt fora 
fafa eat aafd HAT: | geet west Te: ass TH 
Rea Weal Tees fale aA oot we Tease 
ea FaCH TER feat we gal swe 
FETA FMA wa, THEA set Aatsh Het | age TG — 
* pata WES TOTAL ATATT | 
Fa: SATAN Ratraateeag 1 


afi stomaaed afd ataagecnfacadard:- ores 
AAA HAA, Fal asa Bee: Tet wala Ul ee 


SAAR TT FS TATA TT | 
AeA GTA BACT meaagaieay 20 1 


yet «eT wadiee—aaheamerata | aaa 
egnial GaraearA | ‘ Saages 7? (Pay., VI. 3. 26) FAAS | 
uf fear a afar |‘ aagGI—? (Pan., V. 4. 77) waieal 
fama: | waa ae wet aa waa Ur- 
aan Fs Get sal fre: ged: | BIT aad Wee 
qarearal Bae Uber ara Teh afer ferent | 
wag qe weaaed BAIL | A AT | ard sfeaiga Gat aala 
ard afar wal aah) aar wal aaa aay eaaeat | zal 
wa ae aa URRRas | eases UR: Tet Aa | 
BRIA Afai gaMEWARAH: eT Aa | 
aT ATIAAAARA | aT SEETATTOT arses 


4 


BBR ECSU ICCA 


amt wat al wean Hewraad aad gH 
BORA | Tas AEH TaSlaet sag Ais MGT | Aarera- 
eK GAA AOrATS Weal AAA ag akar ae fara 
eo ean a HAA | V9 UI 


aaadaceriat aretarertty qart | 
SIA Tid Tee: TUATHA | Ve | 


aieadit at aRsTemaTS TR grasa aa: 
gree: gece aan artat farrot grt agaa- 
TAM: aha | IAT Aa al atadt ae | at ga Aare 
aera tater abet, eata eigarrrena | ain 
Rata aid | Al T Faen vale asda sara 
qed ata | Rateaemearg arama | TT 
zelineareg Fra va, flats: salsa arat ar Ta | 
galas Ul 22 Ul 


ag: WRAY aeaTerat ae Peay | 
arate great waeeretza 22 UI 
age | sare attissad aaaerahar seuar 


ae eed ate Taher atest agaat aaa 
TPAC, TA: Gea: Hea HAT: Ve II 


CATA Te faguate wate | 
HAM TRUITT: TATATAT ATA |) Ro I 


soar frat ree 


gua i oom gama aff aaa saae 
fags | aa samt gymaféaat g sameae: TWA 
aera: atta amreanfsat satata saa waesteaAT: | Ro Ul 


Tat TAG Faq AARAT TET | 
aaa Ted Ft TAA TAT |! 22 II 


gaat si) Aa ata waa: goat ge: Haat Ala 
Alia at Tag, Aa Aa seat Fa saat aA | aa: aaa 
ag saa ae wadtas: Ul 22 I 

daed o Paes araat F aa | 

THAAE aafery at aay aera 1 zh 

tat g fee) faa sed Zaed sRogaata 
fe ae | aaa Water: «dea: wor: saga 
qatar Rae ae att ae & galt Baeza: | 
aaNTT: | aaa aioe att waa: | ater efitr 
favatat ett aaa: | Pra aftr aatemarat efter aaa: | 

‘FS as wa fae soraaaas | 
wafeal datas fas F aft axa: lL? 

aaa sald taonrery— 


‘grag eri A Fal a aTag ava: | 
a don areal aafad waa Uae I 


QB¥ qoarTra rst 
aq mag axafaard 4 aafarde: | 
maa PAM 4 Wad TAA I 
MIA AAAUAMAAL TATA: FAs | 
aaa seas Tas AAA AA: UI 
AAT AAT TATA TAF | 
Ria: soa Tat eaTeATh rae: 
TA Ua GH Waa MHA FEAT: | 
aaa aradnsaart Ga: aa: i? 22 Ul 


wal at Reta TaacaT Sat | 
Taal stad aT aAaeaT fre tag 1 23 II 


wa dQ at afearait vat faded qaaeaa aferarary 
Saad | aa afearnt wan Gad aa aaarne aat Aetaa 
RATA: [| 23 Ul 


pargag dfeagat at 
arabe waaaredt fF | 
TA TET AT AaTahA- 
Tal AACAT ASTI: 11 Ve UI 


qargateht | gergaa dieikad dea wag ffeat 
Ta gat amend ade a medal Alameda) Pram 
grata gear dar fear vafeesheares waa: | qearenataE— 
Wa et | Fa: aa Maier: | aa wa aes ag: sade 


aoa re hay 
aa afew aasraft: waa: gala | sat af ah aa: 
madd af aR wh ReEafe:, at: safwladkad: | aah 
artes — 
‘afiaritet feat seqat soa | 

FUaaas eas za fea 

geal Rar Ha Aeneaqaay | 
af tl 22 Il 


AAFAMANT aT TETTATITTa: | 
TAMMIE: TART fake: 1 


aft | ca aainlaanecditel wear aaa wed aT 
AM SAUCAA ARIS AAA A TA VAT HALA | HIT RT 
MATA MRT a Tavealaeqwafaee AGT ATT 
a sakeaiot waa | seaaacicaasenea: atten 
ahittsreaae war safitaa | seat: seat: 
aang Rea felefcsidate | aalet ger w- 
wusaTeas: | 


‘aarft area: qaata alg: sewanfefasatie | 
AMAT TI: TaAAIIAT Barey wa |? 


AAA AAA: Be: | 24 II 


TA WAAAT AIG TATA: | 
ea rah at feet TE Ue u 


QBg goatirditreat 

Tae | VACA INGEA aaat ATE FAT: SUA BASa 
aqaerafe | ta: I aga ag wae) Tat was 
vedas f a gah? aa agaist 28 I 


qead at orig ad sraia ery | 
TS: Vacat TFA tat TAA TWA Ul Vo 


atae—akoa ea) aaa taia arta wt 
asa: | FaAt VAT aaeesd eaeAS 1 E Ta Waa 
Paar | Awa TA: TRa:, ay: Tova sare Vay aes 
aaah | wetagt w:, Tae Hal aga ga: cea AaTASy- 
aad: | staale dead clad nae | Rae gear 
Wi ag:, WreTal eOMAAaAI aA aga ag:, SacararHraas 
ae fae aaclteas: | 


aah TRAAH (72) — 


‘afgamagaaiiag ad gale . 
aed agra saad saat Saar | 
aot aa era wash fratad aa- 
Sa G wa Hea altar ere aaat TT A? 


aff eu 


wa: Sit feat aTyeadtl fag: Raw wad | 
Regetaly aar oat fosehs wT 1 Re II 


qoanrditra aye 

CORO! af | aaa: wat ala ag: TT: AR HAq | Tat 

amealg fread fet waa | Fea: Sate ear ard aS SAS 
Bes yaaa Ul re Ul 


glexarnt Wal ATA AAATIRT ATCA: | 
WIVIT SA AA: FX TA ATATBTA: 1) 22 I 


araarniafa | saat stardiat walseaaet ara: Tad: | 
Halaea Aaa AA Aled: TT: | ATeaRE OTA Bal Haleat 
AI: | TW Aaes: aanBal AS Aa Saar FAT: 1 Ae Ul 


ASAT AAS ATT ING Aateay | 
AAMTSY Haerarea: AAMT Ul Bo II 


asa | disata fuer wa Aare atasearea: | 
aarasaad ARG a) fae gE waaasRet 
aft sfaafiaea onarg: dada wae saat waft) afraf- 
saraTaaes Haraeee HAA ATA I Zo 


TACT AAA: TACAATITE: | 
fast fares say sale atiraTA 1) 82 1 


yaeR | ate fearaa arate gael sta) aaa 
ape a TA TAA: Hae ATA: Sa: rae aT Ra OT 
feara: | aa: see ea ABT sao aeatdtat wa 
vect afar, Pitar Aer aafhat afer, Gata fenisea:- 


QC qoutes 


aural afar wae Aftat wisaaaTaraatacals 
waa agg Ul 32 UI 


Shaaddaen fanaa: | 
TAUTTEA SA BSH STAT TTT: 1-32 UI 


shea | sees qe ad daeo aa-ahtorar afta 
@ am fea: TH sas Pani Beal a 
a am weaarg Ag aaa: wars: aaa fa: Felt 
Real wa: aad ata mesa 1 22 U 

ay cera yaaa | 

a aang & ast ot TT 83 UI 

aq eR | aa afer Aad watt eeeaaoaielas 
wa wat | aa wend efanit aad wan 
maa wat a asset HT aaa | ayarar 
otat afer ef seat gat wt aa aaa 
TT 3 UI 


wat wT gfe We: Ret SSA | 
aaa AIA: 1-33 UI 


wa ae | wal Ba aft Teaaha Fea: | SARA Bal za- 
Bi HET TAS waeITE—agakhA | agaalaatenara 
Salerrnag Ratwtteaat aeadat See Rees 
a Regie erred Rag: 1 32 UI 


zou rat 23h 


Aearageon area oe ST | 
wag Uhl A YA SST 1 3% Ul 


aa | Aare: men se OMA ATTA 
aiforet 4 AT 4 | ARTSRPAT | TH iat Bea Seagiea 
BOAT TAT | FVII 11 3 Il 

WeaToel TRAV ATTTASAT | 

UAT AT Aiwat Fat Aqarag Mira ze U 

PISA WONsaTsyat Bat Pager atedt garate— 
eraseaai | aa: armamaaeardy aay wey eafiae 
Sh VERT: | afekate ASIA zie: aga: | stealt 
ze:2 faaeasaisa fade: wendain: sate: cendaies: 
arat afar ear Fawr teresa ateasalsar eae | 
Me Far ata said atadt fafiar Rafaataste ar 
waa | seat? aaa ata, a3 sey saree aiea- 
qaserey mat eat 38 1 

FAOMAGAATTA ART AAT Ade 

TIT ASAT TAT: TTATTAT | 
Bet Us Bast wala at Seq Waziz Ze; 
TANTS MHS Iq TA TE THAT 113011 

aaa gah aiaf—ardeate | aar aeaaen- 

Aart: Aaa ae ates acaTenearsreet 


94° eae 


Saaumerd serie aeaiad aa ar afm eat 
Ratio sta Praqaal aalareal sez a aa ahh ada | Parearar 
fsaer feet ane aaifer eat ateear eear afedere aevaar 
gaan agdad aa awa Talay ade 
a | Beat asa | cag ataigar ateelener 
aad garafa sar, uudfiew sear Magar 
met aq ata amAAt ated hea ge atwaR, 
aaaiggat ala 9 vad wad AMARA vad aeA- 
qaeat SareRst: seagate seat aft AAT 
wrasse: aed aaa seg eEea slat | sat AT 
‘ qeaegaAAraaRa WA Fat saat 
. Beara Fal Hao | 
Tea fieata aeaest aeaxg aeaar- 
Aa alg afar Aaa BEIT SAT? g Uh 
aaeeeebetaa aa-fat: | 
waararaa Haye Aa A UW 2 30 1 


faena Barat aaraadea: | 
wlrTITTE: TT Aeeaettitr |) ze | 


Haracat fa | shaven: staat: atvdggen: Sadgar- 
Tada: FTAs we aakreral aeesar 
safat: Saat grezemafee: | ateat ei arAaa:, 
Saat gry wy Ba: | aitignat ga Fastwaraekedaet 


eoar Te rst 242 


TR a Reeth Rarrceretoacaty 
RCC CAC OMS MMC ITEC ICE CCIE ECCUCIC CIE MELE 
ag frreaacerneta ef Wa: 1 3¢ 


ait sihfate titer Segue at | 
Tat Aa Seeger: ATT | 32 Ul 


wragame—ar fi) at aad: sees saath 
aaah Asad saa sae Gist ei ser gal 
fafa Beas amd, Ta: Gale: ‘are ae: 
(IV. 36) saree ant aaah careat aalsea- Fa 
at BAIT Ae goa TATA Fale 113 


PRaMaseA Haase: | 

Hrd ht gales Aa atalea THA Ul go Ul - 

SAAT HAAN aia — ARIA | BPSTA- 
wallefie:, amrete afgatera sat wa ger: aeTT- 
TA Meneses: Heed Ae Taled | TAHT 
aad eA wa: | fa afer Raaigetaaat fetter 
age: TeTeesahs | Has Berar wafer 
Bata | aaa aed aes aha Fa sara | Sea 
ATA A TTA: U1 Bo 1 


Tieiedsraa: Racal aANITTATAT- 
THAT MAMTA ACTA TAT At | 


442 goarrnattrat 
wiiteragedtaatad sera Iw 
Te TIAA RT WA Test Pe ve 
said | wa Sheet aafatiod, aatetiea 
aat aa a, aaatastaa zat: | Rat fad aa aera 
fer: aaa aes asa aleRat gay 
a aa aa Sat Aq a ataaatan: | 
Tale UHB:— 


‘FMEYSRA TAI AAA | 
dazed: saracet: sores freerg (7 


aa | ere ase aa fees: Heakzaaqat Raed Ja 
waa wala saat daa wal Baa sraqwaa WaT 
qarsaraat fiaeta soda aaaad: | age I —— 
‘wal aa fasta? (IV. 23) senfeqatensrandtaat at sated 
wae Bi a a ca aaraag 
aaarOMes To Seanad cara ah Sctoaata: J sar 
ama KR waka aso aramid aad: | 
aeatfe ame, cat Tat AMARA oe Get alee aeg 
arereret CT)  SeaeaaRaat «= eqeaearaferat att 
vadiad: | ors FH area amt ag a onda & 
RAMA: || 22 |] 


feat a Ty Wat Aa a TT | 
wil Teles arcsAaa 1 2 UI 


eoarrdittray VaR 


saa: FelaaaE—fea a | eat ae- 
Hat Re Ste | ScaeaRa aPBTE: da: 
(Tai. Up, 1.1.1) salege: 1 a pA aA ARAL 
SAMATATIA | Teh aIy— 
‘SIE TARA SAA AEA 
fat daatoraana saa vq at yy? Ba 
wl wat a fq gee ata | waaay 
faveataa) ‘aes at as Raq (11.2) saqwar! 
Rated: asa feet | easait vat) aemeatee | 
aaal aaa Fie fry aR GE aa | TARA 
Ba gwedia a avealq | aaq_—‘agaraia aa 
way saa? a Ul 2 I 
ay aat— 


aera fanaa wey ala ATea: | 
fagd Bat gx TAT wart + ATA: Ut V3 UI 


aati —aeatd | amafaoandiet araatearaereat ar- 
Bal AAA A aA ar Hea Nese aa ara aA Tez 
Vat gal Raat Ra aala | saan’ (Pan. 1. 3. 32) 
sang | a daa: Sash deal adie: | 23 Ul 


setae Ted TaTaSs TAT | 
faga ae gar TT aed Jas GAs 1 BV I 


gay soared 

certian | eetfiset: aeaahsorreateal qegey | 
Hi AAS MUAY AA TAL | UT Toe feat Ga ae: | ae 
afl aa Vad gar Asa | Fa: Fa: Geawals atstar ny ee 


BUTRAA A AUSEITETL FA: | 
GAT SATA AT At aT aA BAT | oy I 


waar | qalarsrlerfineaes ued zara. 
CRIA | FA: TET | alaT ala A came | a 
asta TAIN | ATH‘ GeAAla: GaBaaH? (IIT. 53) eA ar 
aferat at gar Sa aA es I 


alare aaa MTT ATT aT Rawr | 

qaadet feat quant Way TAU vs i 

aare—anea wa aa Seal a aaa 
Seagal a Gat ganfesaasar Rrra fate Goneaa: | ager 
mast Prewt Rat aera gyi oat sa waa. 
fea sa: | ee 

Read Ge erat Gat waa | 

HHT Sat GAGA FATTT |) Bo I! 


TSA | TATRA Wa wa Pia | gaRt AAA Ae: | 
ae ae fang Gal Gaaher agar wae aie 
Aa Te a Cia Seren oana: Gia ae agaenataa +t 


eoaireitre atts 


fafaar Vat enfels ata: | Sadearavaeay act seat) qastad 
Ava Vara galeen saa: tl ee 11 


way faa aaa Hasta | 
aed eas TT aT Beal a AT ve Ul 


watts | wa wes Raed fatiava wr 
Rae FARIA aT ITAA Sra: | aa aaa HS aay Bad p 
frarmaiateag aafe afevesed ga oe cRaNERfezagal- 
qe MAA | A aH ws Hel aa ad) ag qa 
AMUN: Fe: Ra a laa was: | dew 
‘dae TET HBA? (IV. 17) aa tl ee tt 


ARRIT AEE TAL AAT ETL THAT | 

PTAA Bel ales KATIA [1 ve Ul 

srTatets | aad Gat aaa, aaaina: | aa: 
adafaa: 4 far auf dua ee aaa: ea: 
MAIL| aa Aig Jaq a Morena sara Fhahaalh 
aaa sel Baal Il ee Ul 


mused aa: Seat a Paral Raa | 
AAMT AN Teaq Bla BATU Ge Ul 
Raeaae | a Fuses va: ger alt + 


fread Galegat saat amaat af Reeao ofta- 
aaa: | a ant wearaadt Ta aed apadtsdhe a 


QE eon 


aaa ead Ast | sa ffarata) zMRe Tal afeea- 
araga vat an Gaara att aa gif 
BaAT: Io Il 


TIANA GACT AHN A AAA | 
wae Rararyfa Wat AAAT AE U4? UI 


Hat | Tal tere aed aaa sat wala Saake | 
Fara | aa AeA tenemad? aad wae ae 
afenaraaad | a daa, afeay deel ardkead: | aaa 
eraasas wa we coe wa Salle gael az 
ae Fada GE Ta: oor: fearat Paeaae oA Ul Me UI 


CTARATAT TGA eaTATT | 

TTT TAACTTT BAT 1 42 I 

CRIB TAZA say gears: 1 Rare 
Thigeradsae Fat aAfiatsrararge aq afarait ay: 
mat sae daa saa sas: | aa Taare aad Hat 
HAA FAT: | 4 A 


Wa: MAIL TEAITTASALTRT | 

RAAT HERA AETASATAA: 1) 43 UI 

aft Sad 

orate | SHR: BARAT: Teas a A a TRIO | 
‘gaa mitqaaaera? (Pan. IL. 4.2) zeagra: | geae- 


eoanrrdiftrer Ras 
RRPARAaMIEH Aenrgatarsia Fat | ACTAEE: 


HA AS TRB: AAD Fer) Tae at Agaca, 
armargiata feet waa U1 43 I 


TAT TA: FAT Ths AAATETTY | 
AAA AA AST TWAT TA TTT 4 Ul 


afta | afte: goseat ae wet Aa: Hea Tear Hal TAT 
aaa Wa: SAA: | URE aaa Hear | Beas 
WI BA Taq Pedi safseala aval ‘sae afeatrra. 
Waal AeA ae? st aie: (31) | AAA Aa: BST. 
af aadisaateaa fattest: | a od aakee wed areas 
aon Baeas: 4 Ul 


UTA FE WeaAAAAy FG Fe | 
ad 4 aaa gat a fatale Read 4 UI 


was a | BMT Th Ha SG AAT aT ET FE | 
FMEA aaah: | aA AST aS Wi ae FE | Be 
aa a waat: | a4 a ea Heal aaa fara Rah a. 
fata | ae wae earaaft weeaRas: 14 UI 


Hea: eat Ts Yeas Yeas FA AFA | 

ra: Tt Ts goes Tok: FHA FATT | 4S | 

uw aateaas wet feftae—aaae get) ard: 
ara Rt | eMart clara: | wees RT 


Eta SoATTA TT 


afeeht ara: | Bataraziare | vat arent Ba sat aaa: 
TART: A TT A Tt: Aaa TAHT: 
ARM AGAMA | A GoiseHINg AeA, Tea TT: | 
arn seiteataiag saga | ait eae gel set aay 
gaat seqat wae aarhafast ah meget waders: 4s 


aaa a Fdet TTKAETAT | 
wirrat theasa a fatale ear 1 Yo 1 


 qaheah | ante aitacatenr: | arahea arefara- 
fea a ade) aa TafraroaaeaRteararaat Aaa 
ahtsRaaraarmacnsaendat Read a ade fert- 
qgotaraa: | aterat qeararaad ofesa Pefaale a 
Pra waTaonaEaaa Wes | aa ETA ETT 
Stara taradta ara: 1) we I 


GIPINATGAT AAAS: | 
aRrTATTAAaN Paes 
aise fermarate wa area ye 1 
Taraaeraaeat aaa vadeaa afte sar 
ae—anets | dred areal eae: a uq qHeqet ae 
HU Tends SAAT SAG TTL | AIG AalarHleaa sae: | 
waa maa Bera was sramgnataata- 


goad BQ 
See Aare: TReMPEVeKa | Ae: ToIsht daeTAEAD- 
Fas: | CRIT Taras a1 ae: aerate BA | 
af ff scteateaa ste —faeeet | Are: meat Fee: | aT 
aqaapagead: Raadahedaanatetaneaqatese - 
PIA, aifacmedt frases: ate asa sonfsav 
weal fue Paandigd ata watetaag® | aa: geal 
seta Wa: | sesh aaa aR | Sa araaa: arha- 
VMI FI: Fa? (B.G. IL. 66) #  ¥e | 


RATAAS aq deat AVS aT | 

TM HAA FT TAR ATT 11 42 

aaa | age aa aaesa dead dasa Bit AS 
ae fag Sac Se wale | seared wale | aa ass ad aa 
ala Sead want dat saat afeasa erat wale sat aE 
area anna dial saan wat adtaa sratart wala tl 4e UI 


a ad adtd a art a at Ta | 
art 24 ad as area: qeat fees: 1 go Il 


aaa fet ad Saat Baa sate H:—Fahia 1 ad 
AHS TA Sele Hdtd aT yd A A wT es BI aa Seag | Taea 
FAAOAAAA TSSHeAG | A FF A TA Aaa fer aaar 
ard as aft afé dies: Bale ca facies: a sett alfa | 
Ba arate wats: Il Go Ul 


9g eoarrethtreat 


aes as Baa TATA | 
waa Gerrans sf AIA |! €2 1 


aes | sera ates aeeaft at aRARat 
art a ae TW apat we ada ga aaeat 
aad aa AER AAMT SI) AAT: | 
FaaeTTaa sdidwema weds wad am) FARA 
mateaivad | a a agaaeE: | saga aeU: 
TAAPAMAT | aaT seine Kens ga Fa: Falveead Fa 
ndae | Seameaa aera | AR Say I Ge 


sae ea as aay | 
TAA BT AT HATTA 11 2 I 


Wad | Ft TAN wa ad ast ag eet wer 
TceITARRTHE oes Oasis ae Read aR eer 
STATA salt | aA KV aa af Savt Faeenmat wa: 
Haearakead | aigdaeaenta fae wadkad: 1&2 1 


Ue TANT: AIR VATA | 
TATHATT: BAA: TatareAteTeAAA: 1 gz Il 


wari | cay ‘araded aE: (IV. 36) sere 
TH FE TAoheeaye oma Ast F wERaa 
wim: Goa & arrala gaat awed: aA 
favahiitee amt: agua: ser | Steen: aarfrart: 2 


ESATA 262 


arafaarn: aaa saat: aaaf ast F an wa 
addiaca daaadaakeaa a: migna aatqaadalaar 
ar: ll &3 Ml 


BINA PS TNA AAA | 
Wave THIET Tae faaeAa | ey I 


guia: sea: soni—gania ga) gaat 
HAAS TA Mee AMAA FAS FATS TTT 
ax SS AN = . 
gaa daa aaa gas feat Wel aT: aT 
aa aa ned aeiat Hatgaaat SaiteKerd salva aT 
afebaeafe: gene ae) Ga was deed) aa 
TEPID U1 &2 UI 


AUT AANA FSA TAT | 
Fie MAA ATATAATEAT Ul § UI 


aaa, amaze ae sehart sea 
4i—eaaA | eITReTaTAAETAT At SF sat cat 
“agamatiaat daaq | afizeaa faerie wad 
Raat Reaeata werwaeest wad | aed 
eqaeaaaaqeTaed Aaa FAT | &4 Il 


PMA TUTAASVTN: BAT TART | 
AAACAAKTGAT AAAS FEATH TATATA 11 SK Uh 
i 


2g? qoarAa ast 


Feartenrae | stengata Rta sa: Ake: Tea 
qgaaa ae ada: Ades sagHUretarsader 
sata, san aded | ad g aarqdaah alaigheaata th has 
wat waa wey aeaaaaada get wae alae | 
See waa el ETE TheaTERaRAAaTS 
marqearaaa wat Ga ara: 8s II 


gaa erat att gat tara aaa | 
TOTS efeat Hee ATAAETEAT HA: |) G9 II 


aindgear qaqa: —aeraa 24 | guraa sat 
fuat avit atadt gary ‘ eased TRB. (IV. 36) serearet 
a ga) weitese: aq afait sisal gga 
Tet wa Te wT) ash fayraeqaa— 


‘ aa) HUT Srerst aT AAS 
aash aitaenmteatawadat-eragea: | 
PAINAITHR Jaq aT aoa wae 
THUAN: 8S FEL Aa ABATE: 1 
aff 1&9 II 
TUM GETATSATErat fata BAT | 
| BeaTAAT MRTAAS: TIT ANE UN ge HI 
mye ANalqdaraE—aaie | sangt aaa- 
aera BH TTEsy TONGS FAARAT | wat He ToARAT- 


oar 3 


Sarasa wast adteat genagae teeoeara wali | Ast 
fda aETeh: ere | Fite Feaq— 


‘aeypraga at aat a agit | 
aang aaeaat sere aon a? ata | 


BRIA aanat ga esa agaiad | Bel storasdeear 
AT BIARNM: AIIM Ae: HE Sa AAT UW RS 


anray Aq aa tas | 
facafa: adatitg earqaearaaeay tl 62 II 


ay ae aaa: Te—areaala | ae 
qaqa aaa fieaaren a | arg ety aafataaar- 
wg wanes aqetagea wa | sara: Tage 
oat: 1&2 0 


sare 
HOTAIAASA MAT: TETTAT: | 
faPer Horat Fesatea: sAt wale: | Wo 


TARA: TATA | AMATI TTATATAT 
Ba: MAA Aad aa AA aa; TIEN: | 
qarceaerrs: ea: BI eaTERT aaadifs qeaetaat 
aaaaa feat arias: aol waite: a cq ROT: | 
qaniaer sad: |‘ qamat g faaay | eon feo: Kr 


68 qoarrataeat 


am: emateatt? (I. 7. 3) see | aed eafereredt Pelee 
ae sensed aa sq AAA: | UI 


Remes Avett ReaeaaTATT | 
AMET: AeT ATT AAT AAT U1 92 


eats Fl A SRR a AIA areTeRe, 
ale AHA YS aH AHH: anfagranepareasaeaet 
ait: | agers: saga way Tl ext ae a aa 
aarca Tt eat atnaray ah ett erated Sel a a 
fete: Aad saga eas: ea saa ae ae a Ta 
amare TEA Aaa Mara 1 88 UL 


AY FeTTTaT— 


featrat sae alata wea: | 
Sea WAIT Ait grat TaAATART | 92 UI 


qaaeMe— tare | Etat seaenat ay: sa: 
gama aA Bad alefaes Tele weM AeTaATA: 
RUS We | Agha Tee —‘ asad Far 
aearmasay? (IIL. 73) ef | sar wafeererere: | aareraa- 
wat ae ama geared sea a earea: faereat art 
gaitaa gueaigdaa ereaonfieae aged aaa | Ea 
sachs Tat — 


SOAS aT Vga 
‘gorge Aare SMARAIATAA: | 
Pera Fed aM Gea a Fe FAA Slt OAM 


fread Aatq Waa: | 
afer Praca Hireaeaat AAT |) 03 Ut 


Aepatia | at eater Foy: Hs 
acta Faq seq Rasa afta Tarra 
aaa ae: | aa ase faalstsaredael Fat: 
ase F4 Tea Roaed Alas dar aa HS FAT | 63 Ul 


aaarat ¢ aa ertaceata: | 

weed Tar wile aalaaAPTTT | 98 1 

qaqa aeerara—diarantae | adtarat sea 
qwrt fetnawaiteate snare ase aaa 
vafafta waists faa start waft | aar deaaeat 
aqmgensa waat edeafiedat wd era | a 
aaneprneaa: wae yaa ald aad wT aa 
Te I 92 I 

frataed dat Great aeaTAaezea Aa: | 

I AATSA AF AATAASTA: Ut 9% UI 

Pralarahae | fated aera arated ge fal. 


aq Beara: aes: ERRAAgE ata daa eTAata: 
a, a qaftraat qe sara agar sree a aT 


8G SOATEST 


reer asta: gat gaat far care Tarfifsatstal eeaRAaT - 
art aaa 1 9% UI 


erat Tar rar addtanashre: | 
Frerat tog: qeq: mato AIT | 9g UI 


aal, Heatarae— tala | sar eaniea fear, era: 
wre: Tae TS wR AeT aa Ta: ATi: att 
aaa, aa facazaaerare—feaarala | feral eraaraany p 
HAE Tet HTT fsoeaaer wale | Sora: Aol Sorat Fardaet eee 
fata: eoedt sear ar alo Gea: eT: eR AAT |] OF |, 


wand dat Pat Terai | 
afedarnalat aitacaat wi 1 vo UI 


aa Tea Aaa aT | Pea 
RIAA | anf Tea sah ser 
aia fal Ua sat: | aI y 
ae aad seh aedernat ae det a ae 
Tee: | HA Weare Saget AAT |] Ve |] 


AT AW ART TT Gkacarahied Tay | 
VaRAAs ated TAATTATEAT |e |! 
UMATASAea: HAG TSH: | 


UatAeaTA AAT TaTHCA STAT | 9 11 
PRT SS | UsATAS | SA TY ear [1 oc-0e |) 


ESATA aes 
Tarra att wet aT ATT | 
URNS TG TAMTASETTTATY | 
Ta: TRAE ATI ATER A Uh co I) 


senate ofa | aft waitageaca Sasa saat 
mea sea yaa ye ea wa TART aaa | TS 
a amat usr ada og Usetine Gaiaenel mg zed Gale 
FAAS: FAUNA: SANA sa: Tela: sePyaaTAeGSA- 
aft | aneiRratina: | Tes: aera carafe: aa: efit 
vera sete dara saad achifaat sat MEHAala Ul coll 

magenta aan ee TIATAy | 

MAH TATA HATS F TAT TH 11 <2 II 

waged | aeaeaaadaaghead da afi 
friars ¢ wade aarqdaaaaarsedary | aifig age 
at: Frade | ee eet asa af8 aaetaed asaray | aaa! 
arama, gat amma ¢ areasEns TATA 
melaaaisaa: Ayes: sar yea ala sale aa | da 
Ages TEP wae TAIT | <2 ll 


aunt fart exareat a aunty eater aha | 
at fad Rattgale arag feaead aatg HI <2 II 


aatqdaata sete aarfeate—aoifaentah: 1 
ghd avi caranieta caeqe) wit) avai el 


286 CCUM Ca 

AS fla | eaieqe) AaRaet: wad: | a aaTeae 
amaraa aa ata aa fd fatealaat Re dread 
eq | aad Re a et gaiet wa) aT] 
‘ qalaenfichicraaaata Faq Sea? ad wader aa. 
SHatraish waka | se a AITERATSI— 


‘fafa wade da ag: aast ae aaa: sore: | 
afrareyor vara centages a aeroneae II 
TRMTTART Aer BRTETSTA | 
seatta aiaerra: sawed azar wis ae: UI za 


GUA FART TARSTAS Be WAH | MEAT C2 II 


TATA AISA TTAATTTA aay | 
gate Paratad Rea att get wag <3 Ul 


maT st | waaTasTeaaasa aalsqeaTeA 
Te ah aed aeqraqd ganas eA) avh aaa 
TarTaaas a4 Aad Aaa Rarshaa get erat 
WAT ll <3 Ul 


FAT TATE ATA ATTA ETT | 
ARISE THAT aT EMAAR: 1 ce UI 


gat eet | PTA gatas arenfatsAmAa AEry 
wep aE ASAT: ATT ATHAT | ads 


STATIS TT 98S 


FATA AGATA alart aa PenqenH: Tea: TEA wa 
wae santas wats ll ce Uh 


mat Tamia aan: | 
HY ATTA PARETATAT | ce UI 
aad qaae Feaa—aaAR | ata) aPhaaeAAA- 
aA Te: aga sa Ta HA areezts:, AT | ach: 
Ga ea (1. 8.6) | watt arafaet | 
‘ITAA SHSEAPSARAT: | 
HEB: TW sAIs—? gM: (I. 8. 8) 
sefisrera: dua za daat Ast Ft aa Fel we aa: 
Seat ada aa: as ceva a4 ade: | 
TORE ATH aTeat AAT Fa WAIST: | co Ul 
oe © fehoitiattorraeaat: | 
Sia ATTA AAT: Hed TEAST: | Cg Ul 
ard fale | ad g sa way aeealat g 
‘feet gaafize sat ay: dor att wat aga: dai fa:caar za 
frat: aft galsar araiear aera Ze Ae Ta: 
MTeT: BT MB 


wale qaataslt Fea at | 
FT AAT BEAN AAT WRIT | ce II 


gvo SSAVTAS HT 


veda | tsa Fe a a ard ae a FIA b 
Aawdaedl aweafaied | wef gee wad ate gaat 
arama waht oF Fy ay Fad Tentwaes areata 
qa AR) ae wee Rear wae Ae 
fat fertaaete ara: i ce Ul 


THAT TW AY AEMTAST A Tet | 
THUY fae AAT ATT ASAT | <I 


qa | a4 Feed ae Fatalenaa aaa ae 
feRonsmeat at aenRa Ty aT Te WA Fa- 
aera MSTA fee WAITS FASeAA 
fasaedt a aeaa deg | fad aa fasaratadh aq gard, 
areraa wat gy aaretiaa sa ala: i ce Il 


TARA TW als Sala WAT Aa: | 
aaa Berths Fa ard sae 1 <9 


aaa | aT Saal apa Te aeeaeeret Gey ar 
Te Tt 74 aa onl eat walq aaa afew ae gett 
wag fet yet da ata aa aah fataa sa adhd: 1 
aq qa cee feta seo adda wag 
aATeR: | <2 I 


TES flay AR Tes ATTA TAT | 
aatath cat fast fara af aT UI ee UI 


RoaTIISAaT 9g 

waver | wad GORE fla qa VR wat aed sar 

attaet Fea aa aah ate ome Gaeraet Ren 

Rerearata cat aera Ren: aaah + 
age Asafa | Ge Mart eo Il 


TAT fare: | 
aaaist Frama Rareraesa: 112 UI 
ma aft | faa: seated aq at seh fasatenrat 
qa Fa WT Rae ahaa | aa Pare carats 
Picea: demega: fant quads aad: ae: | Cae: 
seam ea: satel FTE: 
‘seat aad ety aT | 
FTE Aa Tea: Tafa: th? 
RGFHSAN: TAMAR: Tes: ll Qe Ul 


1g T Agata Fa: TAMBATIAT | 
Tala Gat V4 faqs: BW sar 12 Ul 


ae fal | ae wa aes: aeadsdafa ser: qaqa 
qa waa waa ag asia mel ae 
qa: | Hey IR BH WIS alt at wT 
aheamet 34 aaa aa: gat Se gana fiat aaa 
qa eerate | fal val aa qew: G aad ea set 
amt | TaA— ae 


QR ToarTIs THT 


‘goata vat seer Area | 
qe da: FAT BAA I? 


YATT ACAI} MWFH IT TIT AKT || SR Ut 


aataeat TRasy araTaa AaqAT | 
AM TAGAAN ATATATSA STA 11 23 UI 
aarana | aati araraaeant at faa Fara 
at oitesa aaa aaa Faar Atal aaa BAT 
ata: | AeEzsa AIT: | UAAAA aq | Fsat aSwAT 
Jar ae walalaacaftargaaaisatacata: | arerateafasare: 
Heaea HAT: | ThA— 
‘ agameReaR ae ar arRaET 
agar sas: Teifsomag aT WN? 
aa ‘geemaar eataq? (Yo. Sa., ILI. 2) zane 
SATA | 83 Il 


AMASHHNFARSATCTA TITAT | 
ATTRA TA SATATTASHT FT SY UI 


Tas | Ae: Ae AA UA ANS WIRE aaa 
HAAR WYTAT ATLAS | UIT HST | FA ATT FTAA 
ARTA Weaes Vet aa aalseaTeA Basa aaes aeheawd: | 
HN AA TI FA TTA TA aaargaTaasasaga Aaa 
arate, carat aart aeRA| aa aaa ANAS at EPA 
aq aaisht rah Aa Ata: ll ee | 


_ Seareretfiar que 
TAHA Bat ata: TAA | 
aratrearal Ferararat fF ata 1 ek UI 
SRR | aa aiiciscay aT aIETE TS 
asra oRaad aaregete eave, we fa Fe: | aa 
aRmMenta afeisaq ae wife an aidissaweaad: + 


IRN ahha TeTeTeT Ma seensaaRVHAr | 
A Ratisaam | es Ul 


ag FaRAPaed ATTRA | 

aaIaataa faureraTeaascayq |! 3 | 

wafha | ate ta ares SeTTghagaesa STO STURT 
TIMI Ta THE Wea TA TET 
Mey Ba ta Rat Be aaa Fa | Tae 
flareke wad aa wa Ne aad ued ae aac 
qe afew ada aaatisaard akhaed wad aerate 
TAA | A ARV TA | aa aS TREAT HO 
ug ag aa aernafnaenfked aida: ll es 


ATT: MARA AATA: | 

fee ata: arate sats 11 0 

mate | areeaTeataa saa: AAA fee gaARAReT 
Raq Uq MARA: BieaAaals ATRIA BE Aaa: | aT. 
Ra fea Reais accent aerated aa galt 
fasaat afe aafa Sa vad FAS | esa: a: — 


R99 SoaTT TT 


aaa Herald eaeaen aL | 
aaa earafercmal aaa: aishretaa i 


afet Reaguviteneer: (VI. 7. 92) ‘aariaraeate aeagraa 
aamf:) (II. 3) gf caseqaresana dsgraeat: afi 
BF: A Il 


HS TAaat Tet BBA AS AT | 
Me waded Prt aza ae Hag 1 ee 


we aft) BS ae sata: weasel af: HBA aE 
aaa sarered oases aaetoaldsa aa an ae yaad 
Pra aes ae Gat | sean aaa Tels 
| Hae | at a Farotiaaea: (VI. 1)— 


‘gat fala ae: watrgrarald | 
ay) afraid eaargqrarate Wz ee 


PATA CATT TATTLE | 
TATA GR MERTMATITAT |1 39 1 


marae | wat ait agazeaershstaadtat 3 
PIAA. AMAL Bh: | AT wa easat Haat aAlseasmeda 
amt wee seat arafistaarama | efter g 
met eae wag gaat act: dard ageranin wah 
Peary, 1 Ma ae eat AAA alsa af sai: SISA 
GR GA Fi TF WL | ee | 


SOATTTA TET re 


AAT WAI SAY SISA | 

sated F4 TICATET IT AA: | 

aareat wt aria ake: Tet TEA |! 200 I 

SAAR | AT Atanas a eafafhele 
sread gad Te aed Fa SHA: CAMA aearaa 
FIERA Aalseaae ae RA aat Ret ala waa 
epeafiget Gey wall | aR: ERT 
Teeaaentts Tat WA TAMARA Te eaSIA 1 goo Il 

Tae TWIST: TAIT | 

farmed Tea aT TATA aflaa 1) 202 UI 

aaR@ | aeasisaenat: sadt gad caer 
Bam Aaa | TseATHARAS TMA! AAT ae 
qeaea ffeafaasé weathed aa ca WAaTesar TATA 
afad qreasta a seat | asafatieet a: eetonaa: a 
Uq WARTS Pas eAT sa Ala: Ul 208 I 

afaraaeeIT FAd TRALT AT | 

TATE CHT TTT WAT |! oR UI 

gfe aaa | 

aA | aetomeraheta aehaesat ara 

~\ 

Ol BRA AGTUFAG TTA SA aaa: TA UH AMH- 
gfe: a aq wAae arated wera a: 7 areas: | 


Q9g SSAA TT 


‘aig said af? (IV. 98) cearfefi: ae: asa 
Saogia: Taeh: | 202 I 


ad ceoaarar Usa az | 

THANTAATES: TOT: PISATF |] 208 UI 

ai @ | goa Baal caeal adel EsealTar earay 
AAA UAGATST BTA AaAeTAMAgaes: | ws 
aaa: adafifatreane fast feast sear ef Se: | Tsar 
AAS: PINS: TAA A: FSU aT HeaAH: HS Bea aga 
mada AeA: TARA FTA: Ml 203 I 

aed Fst 2a: Gaalardied ad Er | 

TU FTA AT TT AAA |) 208 Ul 

aaa | aed Ae cist Aseagaaeesat oo- 
AAA | ES: WTA ISAT: oTATA: Sr Hr sq TOT 
aeerelaaeae: Aerdiet een as geo saTEROTANT 
‘quaaega: deaRataredama:’ A asad | WaRafa 
erage aq sees adwaraata ga wa sada 
yada SAAT Aaa SAT HALA [1 20 Il 

at aargeara alse WT TAT: | 

frat Retra Ferd Praareat 1) 20% 

aed | sal Bal aalqenalaeafedta weds: 
TRE: eat wala | Ret fait Sad Gad ga Freed 
TAM ABAT AeA Aaa: 20% I 


soa a qos 
Teerguané Fa aaa HATTA | 
GIS FE GHIA TTT |) 208 I 


SHAT Ta alfa: fafaaeeh:—agearie | 
IG seat sefatahtaatad dé saa shehaelt at 
a mit | west aaa | saa 2a 
Rpaatad | Raeead: |) 208 Ul 


TUNG: TAKA: | 
aad fagd aatt aT geal ATT FTA U1 Qo Ul 


TEANGA: Ta AeA OT 
gal wea: vat aifaea: ecaaenfafaatidt feat a: a: 
areaasarda at galawnaa a gat slaaa se: | 
THOTT aH: STAT | gw Ms EA ‘aa 
HE: taetsaea’ (1.3) aft | ABAFAT MN Lo I 


Is AT BST We FT AT | 
aera 4 Halt Abt am: TAar ll oe | 


eared aft) aufiat aal aft aeq agar a ated a4 
wead A ead Fas: | HA ada BAayaa at a area 
SHUM A EIT | ATT AHIR TACT 
‘aa: Buetfaafa:? (IV. 30) ea) Raft geseator aeaaea- 
feat ar a arena arafag a waa ll oe Il 

12" 


Qe eoaTaetaeet 


a ed a ad wt aa eed a Para | 

aeatd T oe At AEH ae: TATPAAT Ul 208 UI 

aq arate | aariar aeat att a aed gene ar a we 
aqresEgHaaNald ed a wd Yedlotarmettaat- 
afaaaa wad a we wagered a a fd 
ageehsetsiaaehas Taal a a AAT Bs a at 
geaeat Adie adara | ‘ara BF a td eerad cela 
eft aserdt (p. 214, V. 6) Ul 208 Il 


Prt a ad Aerecaaeatarinay | 

a areata tafe Feaat Tw TT a 1 2 Ul 

Fae ) wea Afar A Raq | sTaTH 
waa Satis sal aa aya TAIRA 
am anfaaae daraame rato Kaas | 
a ae een | aia Rea eRe avai 
aa | TRAMAFAeeaaS Twida | MaqEe- 
denreraTageeaearay | a ard TRA Tana | Sear 
faa ae | eae | Tega asa gH ua 
HATH T ll V2 Il 

a faorany stator a ae a ge aT | 

@ Ate ATA FA Te: Aare UN 222 UI 

a fasta | aafiar gat att aid a sot 4 
ahatoory | arenas: | aero a oat a, Seed Teeth TE 


eoaTTa aT QQ 


asta a, Fa aad Kacageres +1) aT at 
at RET AH A aaa a a, orendia fag 
oftaaaaeata 11 222 Ul 


SEN TITTEATAT TATA STITT | 
Peatararay Miad Be wr a: Ut 222 UI 


aa gd) Be: WRIA | waa aaa. 
ama: | wwe BATA: | ged gaa Jet 
arama at att sated fad vale 1 ‘anata 
a: (Pan., 1.3.22) Fay | Paroada: Tears: FB 
vec faa: Hee aaseiergesearal daaalasa 
wat dat | a fd fee ge ow cee ow 
TAI qa (Yogatat. Up., 105-6) — 


‘ oeaaaoa: Ga A adiseaaa | 
Ragland GAIT GATT | 
ag fret Hardt shargeat Haz sa UW aft Ul eeR Ul 
HAA TITAM ATA: TATA | 
BMA AAT Ail ae: TATPIAT 223 UI 
aaeq eft | aaiat oat avi | aden dara 
aareat H | aaa: | ATA eegaaaa HAT: | TIAA 


wat daqaaftaaat wi) aaa: aaefef: asa aaa a 
waded: | aaa  aahanaaenenesaaaee: 


geo qoainctaeat 


aefegaaet: | wd steainey aif fer sea: aaa 
afar asgraenifiraena Asi sated | aMa:— 
‘aed seal al Balaer sees | 
qari a qt aeraTay | 
aaa aaa: earteta Aaa Es Ww? se 
wereaR (40. 1-6)— 
‘ soem: sadet Zet aafey afta: | 
y ated drag aaa fata Ft 
BPA: Pra Hala AGA AsHaTealea | 
faa qand feat wat eet aa ag Ul 
Sa Tara: | 
Reqd Ax TVRAATA TAT Il 
art aaataat Hert fat | 
ataaard Jats taarasaratt Ut 
aaa wT saasisHaesle | 
faaftet ada ate anit Rada 
aaa aa: Frqrantae TAA UW? xe | 


era 
‘gaia facatse fe aRaT | 
aaa anaa at wenfasery 


TART 
‘cast aftaresa aah aaa Blea: | 
Feajot maT earraTe: EEA I 


TOATTAET Pay 


ug agai: wafecahieve: | 
feanaareant stage waa: 1? ef 
‘farave fier ate: aa fear aetna: | 
egret oeetatutar f afar iy aA ul geal 
maar arate Tae AeTAT eT 
arae feet wate Fe; TUTATEARATT | 
MIT Aad AenaEa wad At aa 
Tasca Tahe Tes SEARTHAUTTATT: 1228 Ul 
sf deesaradamPraattrearanaaiegacharat 
ZoaITA at SATA AT VaTTTe: 
wafiat sta fap aia a aadiee— 
ma | waAM Byaat AL Tes AEG: TATA: ata 
qaered a sae sation weeded a fae | wee 
aaa Sale vaes meat a fet vated: | qa 
ats eae | aewATAiel— 


‘arate ane agarat Aa aa: | 
aed & Asrtag ad etary UV 
afa 1 srorafa staat oo: a are alaay ATOATa: TR TART 
gatha feteunfercdié ce: Hd a aa sinaraes ge 
THA ATE | 
‘mace fet area rq: ft AAAI? (IV. 28) 
a | aaa after atta: | sHrzaterel— 


IR PLO IUE CACC AL 


‘arag aaiscaegise ae: aienitat Aa | 
mag Hae Fee WR THEI: || 
afd ¢ araracaerattory | 
AURA PITAL Ul 


aff | aad aed AS art afeeadt aesaet aMfsetarar- 
ware sad a4 vale, Tae Festa 
dad | wee ATedaaaaaea— 


‘gary fad agdeat wala: | 
aal firgeq fat 4 feet argar ae 1)? 


aqaasataaaanrsatte|— 


‘aad oad Pad TA APATY 
afeé afi satgoreaag (1 


aa | maa met aale ware afte qraaad eAReaen: 
wa Mare Be Ba aoe flat Aeasert Rea 
aro aes Rearasatad: | norefaaat sat aA 
mare False | agaTaye)— 


“qeAI Fal Waal Aeqas: esa: | 
freseld Fee ft sea aaTeH | 
ae fal as AT as aA = saat | 
mad at aa: at aass wa I) 


CRIES c3 
aft | avrisiscay— 
‘Fad sae aie arad 2 aa seta aeaisht are: | 
al aie Be | ae MMe AAT TRI Ae 


at | Gta Mofeguaat sa gq staan afi ake: aA 
afaay | agmaaatea | 


‘armet ase TaAEARS 
ame Meas aaa ARCATA |) 
aod ava sah ag: Sarat aa | 
aalafeadt dal feat afaaran: | 
aa wag Pease ar sar |? 


aft | ag— 


‘aaa ar Skat at HaAafacaar | 


aa 7 4 afsa aaisstiste eas i 
(Bhag., XI. 20. 6) 


aa waar ae ag wi aa wa Aataaas 
ge Fa; aot Ae aaa | aale— ener ar at qEa: 
sire weal fafeenteaea:” (Brb., I. 4.5) ft ger TH 
FUT ATTACHE seoraAAA LATA | wT 
saat faaeaid eeaiseiad: | eta Aer 
Tag | a A ata ata: | aetstaciaay 
sa adie saat: waatsaala: | Fanart 


a EATS AHI 


aT — Karat skh Aarasatt at: (II. 8) 
TE TATA ATTA TT | 

‘apfier Ag Gat aT TUT Slqarasy | 

Garey Ae SAAT AG: FAA: WW? (Yy., IL. 13) 
aft afntaangheataa waraer aaah fa 
araident | Aadaraataginasdanaanaeerer faie- 
qa THT easy: | TAT TakaRRTATaTA- 
AMER Aetgatanngen faapgereT B- 
aires ‘aa: earerearatraranie Para: (LI. 1) ef aAeTe- 
Aes Haaeaia fraaiseaala: | da at saAtvauttarary— 


‘ sqaTaaHeRTa Aaa AOS: | 
THAI MSCATATT STAT |? 
a | SASH Tate: | 


‘Jarataedaaest ga: | 
araatent Gai eareart wea | 
a | Sautrand a aA 
‘ qaqa: aa: | 
gras waked Ul 


afa | arta cia anita Aetgha anfi- 
mand: | ‘Bea? (11.1) again eadted 


eoarrmditran cin 


qaafeal | asad Sead ana aise ae 
fea awneazal 
. ‘sant add Font: wet Waa | 
add Fea Te ARTA I? 
(Bhag., VII. 5. 23) 
a sade ataaataeiad | dar facies faa- 
seamta: | aea aaidad ake qaefear | ‘ Sacsfrarag? 
(1.23) a@) Saher after aRaAetera aafien: 
anfRs AAA GAT: | WAAR ANaTERATET AEA 
WARTA Heal ahead | Ga Gaakafteqead | dead 
avaodit:—‘ data Lacuna Gratarrnaras- 
RagaaisaRea:’ eft | agdaaaeadied (Bh. Ra., p. 11) 
‘adage aaa waged ata: fa | 
TARY ‘ AaMRsaAaMeaE’ (Kai. Up., 2) aft ea: | A 
mafasiatfa’? (BG., XVIII. 55) aff Baal | aaa 
HATTAL | AHI Faas yeusterg Tariaharsaager- 
war HrafeHta Joust Lee: | dean sagaaArTaaata: | Ts 
SETA at wagensard area ew 222 I 


‘graaa Resi Rat ad aI aA zaqseT a | 

wi asafe cat sawed aes zaihed Brae i’ ell 
‘aadenaaadl aaedatrarartt | 

aaa aa RerskryTesar 1? Ut 
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Introduction 


written by svatmarama and has exerted a great influence 

on not only on the practical students of yoga but also 
hecome a source of inspiration for many later writers on 
hivoga. This can very well be seen from the treatises like 
yucitamant of sivananda sarasvati, hathatatvakaumudi and 
husaniketa-candrika by sundaradeva, hatharatnavali by Srinivasa- 
«a. Several HP MSS are found deposited in the oriental libraries 
India and abroad. 


|p is an important treatise on Hathayoga 


The first printed edition of HP was brought out by Tukarama 
ty of Bombay in 1893. Several Indian and foreign editions are 
uc or less the reproduction of this text with the exception of the 
itreal edition brought out by Kaivalyadhdma SMYM Samiti, 
muvla in 1970. The efforts made for this critical edition are 
eteworthy because 101 MSS preserved in different libraries were 
miulted for preparing this edition. This edition contains five 
@hupicrs, the last one describing the therapeutical remedies of the 
Gumplaints of the yogic aspirants as a result of faulty yogic practices. 
‘Ti. last chapter is not found in any of the printed editions of the HP 
@ «so rarely found in the MSS. 


In the introduction of the HP published by the 
Kaivalyadhima SMYM Samiti, Lonavla, the learned editors 
temarked as follows: 

“In goraksasiddhanta-saigraha p. 38, (goraksa-siddhanta- 
aaneriha, Gopinatha Kaviraja, Sarasvati Bhavan Texts, No. 18, 
Wanwras, 1925) there is a reference to HP having as many as ten 
shupters. But we have not yet come across any MS of this text 
sescring more than five chapters. There is a crying need for further 
tescirch aimed at finding a complete or differently arranged but 
\luustive version of this important text.” 


POR THCOMING PUBLICATIONS 


introduction (appearing shortly). 


“) Hatha-ratnavali by Shrinivasa: critical edition with translation, 
explanatory notes, figures of Yogic techniques, bibliography, 


index and elaborate introduction. 


3) Selected Traditional Asanas and their Varieties: 


variations of padmasana, varieties of other traditional asanas 
like  siddhasana, mayurasana,, kurmasana, dhanurasana, 


virasana etc. with the figures. 


4) Catalogue of Yogic Manuscripts: Part Il. 


5)  Hatha-tatva-kaumudi by Sundaradeva: critical edition, 
translation, notes, introduction and illustrations of Yogic 


techniques. 


Vukta-bhavadeva by Bhavadeva Misra: an exhaustive 
compilation of Yogic practices of 17° century. Critical 
edition, translation, explanatory notes and exhaustive 


HATHAPRADIPIKA 


First Chapter 


Siprotsirer 77s 


Sri-ganeSaya namah 


Tr: Salutations to Sri ganeSa. 


ag sogdint fread / 


atha hatha-pradipo likhyate | 


Tr: Now Aathapradipa is being written. 


at onfenera THASe, TA Aalaeser goatee / 
Reet Teraisrarraighratckraeetta // 1 // 


Sri &adinathaya namo’stu tasmai 
yenopadista hatha-yoga-vidya/ 
Virajate pronnata-raja-yogam- 
4rodhum-icchor-adhirohiniva //\ // 
Tr: I bow down to Sri adinatha who propagated the wisdom 
of Aathayoga, which is regarded as a ladder to reach the highest 
stage of rajayoga. 1. 


Note: Although the author mentions here that he is writing 
hatha-pradipa, in rest of the text in the colophons, he refers to hatha- 
pradipika as the name of the text. All the printed editions of this 
text bear the title Aatha-yoga-pradipika, but in no MSS, the title 
hatha-yoga-pradipika is found. We invariably find the name Aatha- 
pradipika. Exceptionally this has been called Aatha-pradipa by the 
author. 1. 


2 . Hathapradipika 


oor sie ae career atta / 

aaa ware saleenaeyad // 2 // 

pranamya Stigurum natham svatmaramena yogina | 
kevalam raja-yogaya hathavidyopadigyate {/2 // 


Tr: After expressing deep regards to Sri guru natha, 
Svatmarama explains Aathayoga only as a means to achieve 
rajayoga. 2. 


WR Adar Teas / 

soualttat ert careers aarats // 3 // 

bhrantya bahumata-dhvante rajayogamajanatam / 
hathapradipikam dhatte svatmaramah ksamdakarah /[{3 // 


Tr: For those who are deluded by the multiplicity of views 
and are ignorant of rajayoga, svatmarama, compassionately puts 
forth the (lesson of) Aathapradipika. 3. 


Note: There is a general misunderstanding that Aatha-yoga is 
physical yoga of a lower category, while raja-yoga is higher. 
svatmarama seems to be the first person to remove the confusion 
about the terms Aatha-yoga and raja-yoga and clearly explained the 
relationship between the two also in the text further. 3. 


soften fe aea-aMara frotad / 
mremnrisaar art aria aera // 4 // 


hatha-vidyam hi matsyendra-goraksadya vijanate | 
svatmaramo’thava yogi janite tatprasadatah {/4 // 


1. b- a. 
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Tr: The wisdom of Aathais known to matsyendra, goraksa 
and others and the yogi svatmaréma knows it by their grace. 4. 


arearene aearsomeracicae / 
doitrieaterescratecsrn // 5 // 

Tora ari agkava aadie? / 

arene Brree Ranesa adfes // 6 // 

amd yetrava Prearat Proaas / 

out frqaasa aradigaags // 7 // 

Ae TyeaEg sree 7 fefr]fire / 
agariratasa aus arnftraen // 8 // 

sree Fertar eoarraarcras / 

austen areas gers g atta a // 9 // 
adinathadi-matsyendra-Saradananda-bhaira vah | 
caurangi-minagoraksa-Vviriilpaksa-bileSayah {1 5 /{ 
manthanabhairavo yogi siddhhabudhisca kanthadih | 
kaurantakah suranandah siddhapadasca carpatih II 6 || 
kaneri pirvapadasca nityanatho niraitjanah | 

kapali bindunathasca kakacandi§varadayah |! 7 // 
allama prabhudevasca ghoracoli ca tintinih | 
vasukir-nagabodhasca khandakapalikas-tatha !{ 8 // 
ityadayo mahasiddha hathayogaprabhavatah | 
khandayitva kaladandam brahmande tu caranti te |/ 9 {/ 


Tr. adinatha, matsyendra, Sarada, anandabhairava, cauraiigi, 
mina, goraksa, viripaksa, bileSaya, manthana-bhairava, siddha- 
buddhi, Kanthadi, kaurantaka, surdnanda, siddha-pada, carpati, 
kaneri, pirvapada, nityanatha, nirafijana, kapali, — bindunatha, 


1. b- sitanfea. 2. b- arvat. 3.b- arardt. 4.a- aver. 


4 Hathapradipika 


Adhacandisvara, allama-prabhudeva, ghoracoli, intini, vasuki, 
adgabodha, khanda, kapalika etc. are the mahasiddhas, who by the 
powcr of Aathayoga, defied the whip of death and move freely in 
the universe. 5-9, 


A note on mahd-siddhas:- 

Most of the siddhas referred to here are the famous rasa- 
siddhas (alchemists). They were experts in the use of chemical 
drugs, especially those prepared from mercury, which makes 
possible the renovation of the body conducive to liberation within 
the span of life. There is a science called rasesvara-darsana based 
on the idea of rendering the human body deathless and also the 
spiritual liberation of man by his nomadic transformation by varied 
psycho-chemical processes. It is believed that the preservation of 
the body could be achieved by the use of medicaments. 


i, __adindtha-- A synonym for Siva, who is regarded as the 
propounder of many S4stras including yoga. Many traditional 
treatises and spiritual discourses are in the form of dialogues 
between siva and parvati, his consort. The famous MYS describing 
hatha-yoga is attributed to 4dinatha. From him the natha-sampradaya 
was originated according to the followers of natha-sampradaya. 


2.__matsyendra— He is regarded as the disciple of adinatha. 
He probably flourished in 5" or 6" century A.D. and lived for 400 
hundred years or so in the physica! body and taught yoga to goraksa- 
natha in the 10" century A.D. Many legends associated with the 
life of matsyendra-natha are recorded in different texts and are 
preserved in ancient traditions. matsyendra samhita ascribed to 
matsyendra-natha unambiguously states that matsyendra-natha was 
a fisherman who lived on an island surrounded by the sea and river 
and that he often used to go on 
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lishing expedition. He was devoured by a big fish who took him to 
the island where Lord Siva and parvati were engaged in 
conversation. Abhinava Gupta mentions him to be the originator of 
kau/a tradition preceding him by 18 generations and he himself was 
initiated into Kau/a mode of spiritual discipline by Sambhu-natha. 
Assam was a centre of exchange of spiritually inclined persons in 
ancient times and people from all parts of the country visited Assam 
to learn the mode of spiritual discipline. The following works are 
ascribed to matsyendra-natha :- 


. kaula-jfaéna-nimaya, 

. akula-vira-lantra, 

. kularnava-tantra, 

. jitana-karika, 

. kamakhya-guhya-siddhi, 
. matsyendra-samhita 


IS VI be IN 


Of these matsyendra-samhita is the most voluminous 
tantrika work. It is in sanskrta and contains 52 patalas 
(chapters) dealing with a variety of subjects concerning spiritual 
discipline according to the kau/as. Only the Part-I containing 20 
patalas has been edited by Devabrata Sensharma and published by 
the Asiatic Society of Calcutta in 1994. 

In sabara tantra he is described as one of the 12 kapalika 
gurus renowned for yoga. In the lists of the siddhas of Tibetan 
| .amaism matsyendra-natha is accorded the first place. 

3. _S§arada-- In many copics we get the name Sahara instead 
of sarada, §Sarada is described as rasacarya in the RRS (VI: 53) 
with the list of 27 other rasacaryas. 


4. _dnanda-bhairava—A _ rasa-siddha mentioned in RRS 
(XVI: 7-10), There are drugs called ‘ananda-bhairavi vat? and 
‘ananda-bhairava rasa’ ascribed to him mentioned in RRS. 


4 Hathapradipika 


5. caurangi-- A disciple of Inatsyendra-natha. He w 
thrown away by his step mother after cutting his legs and arms 
matsyendra-natha met him on the Saptasrigi mountain and h 
initiated caurangi as a result of which he regained his extremities 
On his name is available a work called ‘prana-sankal? in Hind 
language. It is possible that some one from his tradition collect 
caurangi’s thoughts and gave the form of the text. There is 
influence of SSP in the second and third chapter of the text. There 
is a “caturaigi-vakyam’ on his name which is included in the NP 
deposited in RORI, Jodhpur, vide MS no. 16780. 


6.___mina—There is no agreement about who mina-natha 
was. According to Nepalese legend he was younger brother of 
iatsyendra. In nava-natha-bhakti-sara and Yogi-sampradayaviskrti 
he was the son of matsyendra. He was a disciple of matsyendra- 
aatha. In some traditions and texts mina-natha is considered as the 
same as matsyendra-natha. But since mina is separately mentioned 
here, it seems that he is different from matsyendra. On the name of 
Mina-natha the two works available are yoga-visaya and yoga- 
sangraha. 


Z. goraksa-natha—He was a leading exponent of natha 
pantha, also known as kanphatas. There is a mass of literature 
associated with his name, in Sanskrta, Prakrta, Marathi, Hindi, 
Panjabi, Bengali, Urdu and other vernaculars in India. He was a 
yogi par excellence, famous religious leader and reformer who 
caught the fancy of people all over India. There is a cluster of 
legends about him. Tenth century has been considered the date of 
goraksa-natha. Dr. Hajariprasad Dvivedi has given a long list of 
works attributed to goraksa in his book ‘Natha-sampradaya’ most of 
these dealing with yoga as a subject matter. SSP and GS are 
important texts of goraksa-natha. 
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He was a powerful organizer and established mathas all over 
India. He is said to have deputed his disciple ratan-natha in 
\lghanistan where he established a center. 


&._viriipaksa—On the name of viriipaksa three works are 
available. They are asta-siddhi-vivaranam, amrta-siddhi-yoga and 
\ rtipaksa-paficasika. 


9. _bile§aya-- Information about him is not available. 


10._manthana-bhairava—One of the rasacaryas mentioned 
in the RRS (I: 5-9, XII: 76-78, XVIII: 172). The drug manthana- 
bhatrava-rasa is ascribed to him in the RRS (XII: 72-74). 


11. siddha-buddhi— Also described as siddha-buddha. In 
some MSS siddha and buddha have been separately mentioned. In 
the RRS both siddha and buddha have been named as rasa-siddhas 


(V-144, XX-107). 


12. _kanthadi-- A famous Saiva-yogi who was a 
contemporary of matsyendra and goraksa. He was related to Cola 
and Calukya dynasty. j#4na-sagara was one of his disciples. His 
disciples were in the Bida region of Maharastra. Famous Marathi 
poet and saint Jani Janardana was from kanthadi’s tradition. There 
is. Kanthadi-bodha on his name deposited in MMPP against No. 
1069-70/559-60. 

13. kaurantaka—He is variously referred to as pauranlaka, 
karandaka, kurantaka in other MSS. There is a text called kapala- 
kurantaka hathabhyasa-paddhati (KKHP), which describes different 
hatha-yogic practices, especially 112 asanas. Probably this work 
may be attributed to him. 


14, _surananda— One of the 27 rasa-siddhas mentioned in 
the RRS (I: 2-5, VI: 51-54). 


L] Hathapradipika 


15. siddha-pdda— Also called siddha-natha. He is described 
as a rasacarya in the RRS (XVII: 120). 


16.__carpati—One of the rasa-stddhas mentioned in the RRS 
(VI: 49-53). Srinivasa of HR mentions carpati's views on jala- 
basti, He was a contemporary of goraksa. King Sahilla Varma of 
Cambala kingdom was his disciple. 


I7._kaneri-- He was a disciple of nagarjuna. He was 
residing at Nevasa in Maharastra which was then the main centre of 
raseSvara tradition. Here, there was a temple of Kaneri$vara near 
the temple of SiddheSvara and Rasesani. This temple was the tomb 
of kaneri, From the inscription on this temple, it is clear that during 
the period from about 1078 to 1138 A.D. kdner? was residing there 
and he took samadhi there itself around the year 1138 A.D. He 
was from the tradition of adinatha. 


18. pirvapada—In some MSS he is referred to as pifjya- 
pada, On his name some medical and yoga treatises are found such 
as ratnakaradi ausadha-yoga-samgraha, vaidyaka-grantha, siddhanta- 
bhasva, nidana-muktavali and samadhi-Sataka. 


19, _nityandtha—One of the rasa-siddkas mentioned in the 
PS. He is the author of rasa-ratnakara. According to P. C. Roy, he 
belongs to about 1300 A.D. He calls himself as parvati-putra. 
There is also a SSP available on his name as mentioned in the 
colophons of the treatise. However, there is only a chapter on 
pinda-vicara available, which is nothing but the reproduction of the 
second chapter of goraksa’s SSP. There is also siddhi-khanda 
available on his name. 


20. __ niraftjana— Mentioned as a rasa-siddha in the PS. 


21,_kapali—A rasa-siddha mentioned in RRS (1-2). 
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22. bindu-natha—A rasa-siddha, probably the author of 
rasa-paddhati. 


23. kaka-candi§vara—was a rasa-siddha mentioned in the 
RRS (I: 6). There is a published work named kaka-capdiSvara- 
kalpatantra. It describes several kalpas. There is another MS called 
kaka-candeSvarimatam deposited in the Nepal library. 


24. allama-prabhudeva—He was a contemporary and a 
colleague of goraksa. He had some disagreement with goraksa and 
he propounded the Lingayata cult in about 1150 A.D. His colleague 
revana-siddha was related to natha-sampradaya and a text of rasa- 
ratnakara was attributed to his name. rasa-ratnakara is also on the 
name of aitya-natha. Whether revana-siddha is nitya-natha is not 
clear. 


25. ghoracoli—He is also referred to as ghodacoli, 
chodaculi, colika or coli. He was alive in 1266 A.D. and was 
staying on Kiskindhé mountain in Karnataka. He was a 
contemporary of goraksa. He was more inclined towards fantra 
than yoga. ghodacoli vakyam, a small treatise is included in the 
NP. There is a drug called asva-kaficuki attributed to him. He is 
mentioned as a rasa-siddha in PS. 


26._tintini—A rasa-siddha mentioned in the PS. In other 
copies we get the name cificini. There is a text called cfficini-mata- 
sara-samuccaya deposited in Nepal library. 


27._vasuki—Instead of this name, we get in other MSS the 
names bhanuki or bAaluki. In RRS (Il: 143), b4a/uks is mentioned 
as a rasacarya. 

28. nagabodha—A\lso called nagabodhi or nagabuddhi, an 
eminent rasacarya mentioned in the RRS (I: 2-5, VI: 49-53, XV: 58- 
65). 


\ I 
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29._khanda—One of the rasa-siddhas mentioned in the list of 
27 rasacaryas in RRS (I: 2-5). 


30.__kapalika—Mentioned as a ras&carya in the list of 27 
4caryas in the RRS (VI: 52). 5-9. 


GARATITATTAT AAAS Bos) / 
astvatrarrarreans Bret eas? // 10 // 
samsara-lapataplanam samasrayamatho hathah | 
asesayogajagatam-adharah kamatho hathah // 10 // 


Tr. hatha offers a refuse to those who are afflicted by the 
sufferings of life. Aafha lends the support for all the various 
branches of yoga like the support of the tortoise to the earth. 10. 


Note: Here the analogy of the support of the tortoise is given 
to Aatha-yoga, which forms the base for all the yogas. There is a 
mythological story about the churning of the ocean by the devas 
(gods) and the asuras (demons) using meru mountain as the 
churning rod, which was rested on the back of the tortoise, who was 
supposed to be an incarnation of Lord visau. 10. 


sofaen oo Tien alftrer PaRePresar / 


adie qa Prefer’ g garferat // 11 // 
hathavidyd para gopya yogina siddhimicchata | 
bhaved viryavali gupta nirvirya tu prakasitd //11 // 


Tr. The science of Aatha should be kept secret by the 


practitioner, who wishes to achieve success. When kept secret, it 
becomes effective, but becomes ineffective when revealed. 11. 


1. a-werttse oat nas. 2.a- sitgagtororrarmens aret wen. 3.a-Rreffarr. 
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salt aearis arr at arth / 

qe wet aardl asad attra aa // 12 // 

uktani sadhananiha yoginagm yani yogibhih | 

mukhyam Sariram tatradau tajjianam yoginam matam //12 // 


Tr. The means of yoga for the yogis are being noted here. 
According to the yogis, the human body stands out as the foremost 
of all the instruments. 12. 


ayqeuad aa ata vecad / 
a dfyacarad caren farott fe att gas // 13 // 


vapurutpadyate loke vapureva pralupyate | 
na kaigcij-jiayate hyatma virajo hi paro dhruvah // 13 // 


Tr. It is the human body that takes birth and gets dissolved. 
Nobody knows the atmaa, which is eternal and pure . 13. 


HATHA, TAS WoT Hate / 


aaraeaearetan serra Aas // 14 // 
atmakaSamayastavad vayuh pranamayo bhavet / 
tejomayastvahamkarastatha jalamayam manah 1/14 {/ 


Tr. alman is of the form of 4ka§a, while vayu is of the form 
of prana, ahankara is made up of fejas and the manas (is made up) 
of jala. 14. 


ged sot a araMiPcartr a / 
aqafaara wale cara edt aaa // 15 // 


prthvimayam Sariram ca tanmayanindriyani ca | 
tathendriyamayo loke vyaparah karma tanmayam // 15 |/ 
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Tr. Human body and also the sense organs are constituted of 
prtivi. All the worldly activities are carried out through the sense 
organs. 15. 


ame afatts wre qoaoratifa fee / 
quamararan sen afeat gttamas // 16 // 


tatkarma Kavibhih proktam punyapépamiti dvidha | 
punyapapamayo bandho dehinam duratikramah //16 // 


Tr. karma (action) is of two kinds— virtuous and sinful. A 
human being inevitably faces the bondage caused by virtuous and 
sinful actions. 16. 


aterm yes dearyda aera / 

aay o fengt a at sna a atten, // 17 //' 
karmabandhamay/ srstih samskaraScaiva tanmayah | 
sambhitim ca vind§am ca yo fanati sa yogavit 1117 // 


Tr. The creation is of the nature of bondage caused by 
karma. The samskaras (impressions) again are of the nature of 
karma. A truce yog7 is the onc, who knows the course of evolution 
and involution. 17. 


adarniataran frgaegreccrarnts / 

oad agtreitedsacrs eagterarmns // 18 // 
sarvesamadirakaso niScalaSabdalaksanah | 

jayate vayurdkaSaccaficalah sparsalaksanah // 18 // 


Tr. 4k4Sa (ether) is the foremost of the immutable evolutes, 


1. b- The folio containing verses from 12 to 17 missing. 
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characterised by fabda. vayu, which is emanated from aka§a, is 
tickle and has the quality of touch. 18. 


TRAM CMa STATI / 
warnttarararss aayat cacteroms // 19 // 


nabhahsamiranabhyam syattattejo riilpalaksanam | 
khavatagnitrayadapah sambhiita rasalaksanah [119 // 


Tr. tejas, which is the evolute of both ak4Sa and vayu, is 
qualified by form. dpa (water), which is originated from akaSa, 
vayu and agni, is characterized by taste. 19. 


aHaraPaarkeay AR cereraro / 

areas aelyarat Gro fagarstor gq! // 20 // 

nabhovatagnivaribhyo medini gandhalaksana | 

adharah sarvabhitanam prokta vi§vambharena tu // 20 // 

Tr. prthvi, which has been evolved from akaa, vayu, agai 
and vari, has the quality of smell. This is the support of all the 
creatures, as said by viSvambhara. 20. 


Note: MD (182: 14) describes the evolutionary process of 
the elements differently: akaSa (ether) » vari (water), 4» agai 
(fire) and mdruta(air) and fromboth agai (fire) and maruta 
(air) ® mahi (earth) is evolved. 18-20. 


Gama Yasar’ Prom? ons / 
asafetragqa gad alfren gens // 21 // 
paicandmeva bhitanamekaikasya nijah gunah / 
atraikadvitricaturo dréyante yonija gunadh // 21 // 


1.a-asaert aa. 2.b-Aaarg. 3.a-Prai. 
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Tr. Each one of these five elements has special individual 
qualities, while originating qualities can be seen as one, two, three 
and four (in number) respectively. 21. 


aed Ara TAA za Tad / 
Une ASAT oie Pardtaeagquees // 22 // 


maruto yonirakaso vahneretad dvayam bhavet | 
etat trayamapam proktam ksiteretac-catustayam Il 22 /{ 


Tr. 4ka§a is the originating source of maruta; a2kaa and 
maruta are the originating sources of vahni; akaSa, maruta and 
vahni are the originating sources of 4pa (jala); while akaSa, maruta, 
vahni and apa (ja/a) these four are the originating source of ksiti 
(prthvi). 22. 


Us Va TN aren faye ageadt / 

daa Rept ast wararavageons // 23 // 
Ua yet geroRSat ya / 

geeiga Sia’ tat mega gears // 24 // 

eka eva guno vyomno dviguno vayurucyate | 

tathaiva trigunam tejo bhavantyapascaturgunah 1/23 |/ 
etat paticaguna prthvi brahmanadhisthita pura / 
SabdasparSasca riipaiica raso gandhasca paficamah 1|/24!/ 


Tr. Thus, 4k@Sa has only one quality, vay has two, agnihas 
three, dpa (jala) has four, and prthvi has five. This has been 
invariably arranged by brahma. Sabda (sound), spar§a (touch), rijpa 
(form), rasa (taste) and gandha (smell) are the five qualities. 23-24. 


L.a- Sins. 2.a-faatt. 3.a-sa. 4.a-moga. 
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geat sito sat aa ret get ets Paar! / 
arganfeitra doit cai areas era ras // 25 // 

prthvi Sirna jale magna jalam prastam maho’gnina | 
vayunalingitam tejo vyomni vatah layam gatah |/ 25 // 


Tr. In the process of involution, prthvi merges in jala tatva, 
pulain agni tatva, tejasin vayu tatvaand vayuin akaSa tatva. 25. 


Raat gem wet feroperen wal gaaTd / 
égace van’ tat earargren wartiras //26 // 


ksitau brahmd jale visnustatha rudro hutaSane | 
ifvarah pavano devo hyakaSasya sadasivah |/ 26 // 


Tr. The deity presiding over prthvi tatvais brahma, visnu 
presides over jala tatva, rudra over agni tatva and iSvara over the 
pavana. sadasiva, who is ever auspicious, presides over 4kasa,. 26. 


Aaa H aH Aaeweas vada / 
Pisged acat gen arama tite // 27 // 


tavadaka§a-sankalpo yavacchabdah pravartate | 
nihSabdam tatparam brahma paramatmeti giyate |] 27 |/ 


Tr. The idea of kaSa can be identified so long as Sabda 


exists. Brahma ts beyond the realm of Sabda, who is also known as 
paramatman, 27. 


aM eetearay, / 
ead gararst wererargrasrad, // 28 // 


“1 .b- wa near. 2.b-7a8. 
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ahasal sarvamutpannam jagadclaccaracaram | 
liyate punarakase tasmadakasamasrayet |/ 28 // 


Tr. The entire movable and immovable universe is produced 
{rom 4kasa and it merges again into akaéa. Therefore, one should 
have recourse to aka§a. 28. 


ale arms agen 2 sie a gaferats / 
garatda aed ferent ae Aorert // 29 // 


Ardi kamaéh samutpanna ye jive na prakalpitah | 
punstathaiva badhyante vijnanam tasya bhesajam // 29 // 


Tr. Desires are born in the heart. They are not found in the 
jiva (the embodied soul). They (desires) cause bondage, for which 
wisdom is the only remedy. 29. 


fad ecankaward adage / 
alot aa aatfir afer gee gat // 30 // 


bhid lyante Ardayagranthischidyante sarvasamsayanh | 
ksiyante lasya karmani tasmin drste paravare // 30 // 


Tr. When one becomes enlightened, karmas are diminished, 
all the knots of the heart are removed and all the doubts are cleared. 
30. 

Note. This is a famous verse taken from MUp (II: 2-8). 30. 

attrraraean eaftersts fara / 

1 
Here facttad erat a a aft Rea // 31 // 


“Lb Brat. 
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abhimanastvahamkaro hyabhilaso’bhimanita | 
mohdadayo viliyante kama ye ca hrdi sthitah // 31 // 


Tr. (Also) the pride, ego, cravings, boastings, atlachment 
and longings seated in the heart, are dissolved. 31. 


ar aed faeitard dar aerrarcqart / 

1 
aayeartarna attr qatigaas // 32 // 
yada sarve Viliyante tada moksamavapnuyat | 
athamityor mrtabhave tatreti krtani§cayah // 32 // 


Tr. On dissolution of all (the desires), moksa is achieved. 
Thus a mortal, who is firm in his mind, certainly becomes 
immortal. 32. 


aaatactad ar a a ale Rerats / 
ame dari tat acd gargtd // 33 // 


Jiiinodaydad viliyante kama ye ca hrdi sthitah | 
abhave sarvakamanam svayam talvam prakdaSate || 33 |/ 


Tr. When the wisdom sets in, the desires embedded in the 
heart disappear. In the absence of all the desires, the Truth gets 
revealed of it’s own. 33. 


area amid? ar aed vars / 

a asigal aint aat fasmeeras // 34 // 

yacca yogarjitam jnanam ltasminstatvam prakdsate | 
sa sadangayuto yogo yalo vijidnasambhavah // 34 // 


1 .b-areprerserefs . 2.a-ertnftfa . b-atnitta 
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‘Tr. Through the knowledge acquired by the practice of Tr. According to the experts, twelve dhdranas make one 
yoga, the Truth is revealed. yoga is comprised of six members, diyana, and twelve dhydnas make one samadhi,. 37. 
which help to acquire wisdom. 34. 


Bee Satlataadt Faget yar / 


Sree TUTTE TATTLE eTTeTTT / aftr gee fearet ararend’ a Perera // 38 // 
ear anferarrr armen vated ge // 35 // yatsamadhi-param jyotiranantam vi§vato mukham | 
asanam pranasamrodhah pratyaharasca dharana | tasmin drste kriyakarma yatayatam na vidyate /[/ 38 // 


dhydnam samadhiretani yogangani bhavanti sat // 35 I! 
Tr. The ultimate jyot/(iight) experienced in samddh/ is 


Tr. The set of six members of yoga is-- asana (posture), cternal and universal, after experiencing of which, one transcends 
prana-samrodha (control of breath), pratyahara (withdrawal of karma and does not take birth again. 38. 
senses), dhdrana (concentration), dhyana (meditation) and samadhi 
; ion). 35. . 
(contemplation) ara ea eRe oat aaa / 
Wearee ariteat fear eft array // 39 // 
Note. This verse seems to have been taken from GS. 35, 4sanena rujam hanti pranayamena patakam / 


pratyaharena yogindro vikaram hanti manasam // 39 // 
ororrarmatacaa veers vatfetas / : ' edo 
Tr. dsanas cure the diseases, pranayama removes the sins 


veer fares Sead AH al // 36 // and by practice of pratyahdara, the yogi puts an end to the mental 
pranayama-dvisatkena pratyaharah prakirtitah | ills. 39. 
pratyahara-dvisatkena jayate dharand Subha |! 36 // 
Note. Compare GS 54. 39. 
Tr. Twelve prandyamas make one praltyahara. Twelve 
pratyaharas make one dhdrana. 30. rqwe eases, sreaant / 
5 Gs rs es Canal, Para oe eo pho ey SIESIPTES og i/ a if 
enconareanitee ead eararems 7 aaa Walaa A wey // 40 // 


dharanayam manodhairyam dhyanad-aisvaryamadbhutam / 
eaMTare eh va Stall Tet at |! 37 il samadhina hhaven-moksas-tvaktva karma é&uhhaénhham /A\! 


dharana-dvadaSa-proktam dhyanam dhydnavisaradath / 


dhyana-dvadasakenaiva samadhirabhidhivate |! 37 /I ‘Tr. Praciice of dadiana resuits in mental siabiiny,  dayana 


i.a- an. 
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bestows surprising accomplishments and through samadhi, one gets 
liberated, transcending both good and bad karmas. 40. 


froaRrauraen afte! aeoatte Hert / 

aa? wrermrgrer att sora were” // AL // 
dvijasevita-Sakhasya Sruuih kalpataroh phalam | 
chedanam bhava-paSasya yogam bhajata sattamah // 41 // 


oJ 


Tr. The wise should practise yoga which is the fruit of Srulis 
( vedas) that are served by the dvijas and which cuts the bondage of 


worldly life. 41. 


qed ents 2s gfe rea / 

eqearroraated Rrenftacreratstt // 42 // 

wart aan tara eoaltrat / 

qurentrern eoarratrss // 43 // 

surajye dharmike dese subhikse nirupadrave | 
dhanuhpramdana-paryantam Silagni-jalavarjite |/ 42 /I 
ekante mathikamadhye sthatavyam hathayogina | 
yuktahara-viharena hatha oga-prasidhaye || 43 |! 


Tr. A hathayogi, for success in yoga, should settle in a 
peaceful righteous country, which is frec from troubles and where 
alms are easily available. He should stay in a small cottage, where 
there is no rock, fire and water in the vicinity of four cubits, 
consuming moderate dict and restricting wanderings. 42-43. 


Fo Ss Ne es 
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areraerrdtaed aera / 
aeaaaarseratrae Pestedteaeraa! / 
area wusqafequetar urarcdatear / 

ee ares cere Presonentetes // 44 // 


alpadvaramarandhragarta vitapam natyuccanicayatam / 
sam Waggomaya-sandraliptavimalam nihscsadosogjhitam || 
bahye mandapa-vedikiparuciram prakarasam ve stitam | 
proktam yogamathasya laksanamidam aie 
siddhair-hathabhyasibhih | 44 || 


Tr. An ideal cottage for yoga practic i 
experts in Aathayoga, should have a ciall He aa 2 
and pits, not too high or low, very well besmeared (treated) ih 
paste of cow dung, clean and free from all insects, havi : 
canopied platform outside and a well (with pure water) cs 
compound wall around. 44. a 


cated ad Ree eafeenferatttas / 
Teakcearty anata wena // 45 // 


e vain vidhe mathe sthitva sarvacinta-vivarjitah | 
suripdistamargena yogameva sadabhyaset // 45 if 


eae ae down in such a cottage, being free from all the 
, one should undertake only yoga practi Sordi 
vuidance of guru. 45. Pegs Aen ae ee 


HE ATATETES 


seretvaee Gatcerarrea Pryce, / 
canard, seftatas vfreaty // 46 // 


| .a- Progtorgtot ere . 
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afaadifasa qeadttas careradtfetrat Proven! / 
wart aather aafeaat arate efits aerate // 47 // 


atha yogasadhakah- 

utséhanniscayad dhairyattatvajitanacca niscalat | 
janasangaparityagat sadbhiryogah prasidhyati || 46 // 
Srutipratitigsca gurupratitih svatma-pratitirmanaso nirodhah | 
elani sarvani samuccitani matani dhirairiha sadhanani/! 47 // 


Tr. Success in yoga is attained through the following six 
means : enthusiasm, firm resolution, patience, correct 
understanding, stability, shunning public contact. Knowledge of 
scupints: guidance ae guru, persone! Pinas aud coatrel of 


LOPE 


according to the adepts. 46-47. 


HE ATES 


aemercuaaga aared Prearres / 
saatya ae a uefa fravata // 48 // 


atha yogabadhakah- 
atyaharaprayasasca prajalpo niyamagrahah | 
janasangasca laulyam ca sadbhir-yogo vinasyati |! 48 // 


Tr. The following six things will ruin the yoga practice:- 
over-eating, over-exertion, excess talking , extreme austerily, public 
contact and greed. 48. 


qelagatrhAy ak afer? ae foes, 
Mearidarntaraaciten aan // 49 // 


1.a-faren . 2.b-ar. 3.a- sea 
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varjayeddurjanapritim vahnistri-pathisevanam | 
pratah-snanopavasadi kayaklesadikam tathd || 49 |/ 


Tr. Moreover, one should avoid association of the wicked 


people, fire, women, (long) walk, morning bath, skipping food and 
excessive physical strain. 49. 


HA APTGEAT— | 
MypMeaaReatsr aeaavsradratraraeyl / 
ghorieranaicawsam Famicaeayes oT pa SO 


atha yogapathyam- 

godhiima-Saliyava-sastika-bhojanagram 
ksirajyakhandanavanitasitamadhini / 

Sunthi-patolaphalakadikapaficaSakam 
mudgadi-calpamudakam ca munindra-pathyam //50 // 


Tr. The wholesome food items for a yog/ should comprise 


wheat, rice, barly, sastika (a special variety of rice which takes sixty 
days to harvest), milk, ghee, sugar, bulter, sugar candy, honcy, dry 
yinger, the pafo/a (a kind of vegetable), the set of five recommended 
leafy vegetables, green gram and a little water. 50. 


HT Faonahle — 

dre! gq Rah? meee a gata / 

deaét g usdae ornare gata // 51 // 

atha paficasakah- 

ksiraparni ca jaivanii matsyaksi iu punarnava | 
meghanadi ca paficaitéh Sakandma prakirtiiap f) 847 


1 b-xetracff . 2.b-srrdl. 3.b- yreranera . 
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Tr. The five leafy vegetables recommended are:- Xsiraparni, 
jatvanlt, matsyaksi, punarnava and meghanadi. 51. 


Note. In place of Asira-parni and matsyaksi, brahmananda 
gives the variant as vastu-miilyaksi. These leafy vegetables are 
considered good for the eyes according to ayurveda. 51. 


free qreye Perret treat erg uataary / 
ras Prete ara art asrrrata, // 52 // 


mistam sumadhuram snigdham gavyam dhatupraposakam | 
mano’bhilasitam yogyam yogi bhojanamdacaret // 52 // 


Tr. Moreover, a yog/should consume food which is sweet, 
unctuous, light, containing milk-products, nutritious, food items of 
one’s choice and suitable for the practice of yoga. 52. 


HY BICAT— 
Heard area re Heat rh relied eal gear, / 


aamearara rang oreratertroara fe yeryrerraertes//53// 


atha kupathyam- 
katvamla-tiksna-lavanosna-haritasaka- 
sau Vira-taila-tila-sarsapa-matsya-madyam | 
ajadimamsa-dadhi-takra-kulattha-kola- 
pinyaka-hingu-lasunadyam-apathyamahuh |! 53 // 


Tr. (Tastes like) bitter, sour, pungent, salty, hot, green leafy 
vegetables, sour gruel, oil, mustard, sesame, fish, alcohol, meat like 
mutton etc., curd, butter-milk, ku/attha (a type of lentil), berrics, oil- 
cakes, asafoetida, garlic etc. arc unsuitable for consumption. 53. 
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aomated frend gaeoiqgd gear / 
aferanraan! aay arate asada // 54 // 


bhojanamahitam vidyat punarusnikrtam praruksam / 
alilavanaprasaktam kadaSanam Sakotkatam varjyam // 54 // 


Tr. Food that has been heated over again, dry, excessively 


sally, paste of sesame, stale food and excess of vegetables-- are also 
unwholesome and must be eschewed. 54. 


HT Fol TATE — 
afar aaneta? gered’ ern gfts / 
zarstattrarenns sta aa? ant ag // 55 // 


alha daa yamah- 
ahimsé satyamasteyam brahmacaryam ksama dhrtih | 
dayarjava-mitaharah §aucam caiva yama dasa |/ 55 |/ 


Tr. The ten yamas are — non-violence, truthfulness, non- 


stealing, celibacy ( following the path towards brahman), 
forgiveness, forbearance, kindness, simplicity, moderate diet and 
cleanliness. 55. 


HE FATES — 
qtrenguensa agatafrattas / 
youd Rraaehet faves a send // 56 // 


atha mitaharah- 
susnigdha-madhuraharasca caturthamsa-vivarjitah | 
bhujyate Sivasamprityai mitaharah sa ucyate {/ 56 // 


+ 


i a- afaerat afte. 2.a- ard. 3.b- a. 4.b-Prm. 5.a-enea. 
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Tr. Consuming sweet and unctuous food, keeping one- 
fourth of the stomach empty and the food consumed after offering 
lo stva with a view to please Him, is considered as mitahara. 56. 


arer zor Prepas' 
Twa areigacqorny / 

: 2 
arian aa erfiga adtea’ // 57 // 
PT Sa a WteaT atngerfarmees / 
waaiyaerarans wae Pre aan? // 58 // 
atha dasa niyamah- 
lapah-santosamastikyam danami§varapijanam | 
siddhantaSravanam caiva hrirmati§ca lapohutam HST I 
niyamda dasa vai prokta yogasastra viSaradaih | | 
papapamsumahavatah syurami niyama yamah // 58 // 


Tr. According to the experts of yoga, the ten IMYyaMas ate:- 
austerity, contentment, faith in God and scriptures, charity, worship 
of God, listening to the philosophical doctrines, coy, conscience, 
penance and sacrificial rite. These yamas and niyamas are able to 
remove the sins like a strong wind blowing away the dust. 57-58. 


She Shere cnareaera Ta era aoa TA 
larttamral eaveifyerar zerarqe st Il fl 


Mi Os .ahosdae> lasantana-cintamani-svatmarama-viracii Tuam 
hathapradipikayam prathamopadesah // \ // 


oF ; PRs x eer eee Crp gids i gg Pies sn ie g 
bey (Cio, Lid Gitbt ChE pic. ck waniapradipis |, compe! by 


svaimarama, an illustrious successor of Sri-sahajananda [/ 4 {! 
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AAMTTE — 

sor Vera ylyeat / 

quae aerate arareay // 1 // 

athdsanam- 

hathasya prathamdigatvadasanam pirvamucyate | 
kuryat-tadasanam tasmadarogyam caigapatavam 1/1 {/ 


Tr. The asanas being first part of Aatha-yoga curriculum, are 
heing discussed here. Practice of 4sanas alleviates diseases and 
contributes to efficient body. 1. 


_ Note: asanas are considered as the first part of hatha-yoga. 
Ihe other three parts being pranayama, mudra and nadanusandhana. 


“hich are explained elsewhere. |. 


arent a aaa araaet! sfradtage / 
udarrgar Aart rare aégazs // 2 // 


asanani ca (avanti yavantyo jivayonayah | 
elesamatulan bhedan vijanati mahcSvarah I/ 2 /{ 


Tr. asanas are as many as the number of species (84 lacs). 
‘Their innumerable varicties are known only to maheSsvara. 2. 


aquttimannmaa aqaeay / 
aas faa dort olson ora Hae // 3 // 


‘ b-araa. 
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caturasiti-laksanamekaikam samudahrtam | 

tatah Sivena pithanam sodasonam Satam krtam // 3 // 

Tr. Sivahas selected only eighty-four asanas representing 
one from each lac, making the number eighty-four. 3. 


abrerdya amfrtersrsa atritte / 

yg 1 
aia, Hed attra // 4 // 
vaSisthadyaisca munibhir-matsycndradyaisca yogibhih | 
angikrlanyasanani kathyante kanicinmayd [/ 4 // 


Tr. Some of the 4sanas accepted by the sages like vasistha 
and yogis like matsyendra, are being described by me. 4. 

Note: Here the author suggests the two traditions of 
asanas—one that of munis and the other that of yogis. 4. 


HE ARTETA 

Aaa AIA, HEM TWadet SH / 

maya varias taka aeaaed // 5 // 

atha svastikdsanam- 

janiirvorantare samyak kriva padatale ubhe | 
rjukayah samasinah svastikam fatpracaksate // 5 |/ 


Tr. Having arranged both the soles properly between the 
(opposite) thighs and the shanks, one sits erect. This is known as 
svastikdsana. 5. 


HE NYTATE 
aed aferorgeg g yoourse Praca, / 
aferais fi aan aed tiga tiara’ // 6 // 


\a-wiafasrn. 2.a-a7. 
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atha gomukhdsanam-- 
savye daksinagulpham tu prsthaparsve niyojayet | 
daksine’pi tatha savyam gomukham gomukhakrtim {/6// 


Tr. One places the right ankle by the side of the Icft hip and 
the Icft ankle by the right hip, thus imitating the shape of the head 
of acow. This is gomuxhasana. 6. 


HE ATT — 
Ua we WaRaa Reretetr! Giada / 
sahara ate ahr // 7 // 


atha Virasanam-- 
ekam padam tathaikasmin vinyasyoruni samsthitam | 
itarasmimstatha corum Virdsanamudiritam //7 {/ 


Tr. One foot is placed on the opposite thigh and the other 
foot under the opposite thigh. This is virdsana. 7. 


Note: This is also known as ardhasana in YV_ (Ii: 46). 
Besides HP, this variety is described in other yogic texts such as 
SUp UE 4), TUp (7), AhS (XXX: 39) and TVd (Il: 46). The 
technique of virdsana differs in GhS from the one given here. In 
(GhS variety, one foot is placed on the opposite thigh and turning 
the other foot backwards. Traditions differ in the use of the upper 
loot being placed on the opposite thigh. JUp (II: 6) prescribes Jeft 
foot to be kept on the right thigh, while brahmananda in his 
commentary /yotsna, recommends right foot to be placed on the left 
thigh. But HP permits both these variations. Although, there is ne 
mention about the arrangements of hands in virasana, its being a 
meditative pose, the hands are comfortably placed on the knees. 7. 


| .b-faerart. 2.b—qaited . 
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HE EAT — : 
qe Parr yeaa aqepdo aaifeas / 
aated wetcatete atria fergs // 8 // 


atha kiirmasanam:- 
gudam niyamya gulphabhyam vyutkramena samahitah | 
kiirmadsanam bhavedetaditi yogavido viduh [{ 8 // 


Tr: Having the ankles pressed well under the anus in an 
everted manner one remains steady. yoga experts call this 
kiirmdasana, 8. 


Note: While describing kdirmdasana, GhS (II: 32) uses the 
words “vrsanasyadho” instead of “gudam nirudhya’. Both these 
expressions refer to perineal region. For detailed description and its 
varieties, refer to YM (VIII: 2: 27-30, IX: 1: 6-9 and IX: 3: 243), 
TUp (38) calls it yogasana. 9. 


TOTEM TTT 

Hearse ateat mae Hert / 
We atagaamagaaataa // 9 // 
uftanakiirmasanam-- 


kukkutasana-bandhastho dorbhyam sambadhya Kandhare/ 
Sete kiirmavadutténam-eladuttana-kiirmakam //9 // 


Tr. One adopts kukkutasana and winds the arms around the 
neck and lies on back like a tortoise. This is u/ana-kirmasana. 9. 


Note: In some MSS instead of “Sete kiirma-vad-uttana’ we 
get a variant “bhavet kitrmavaduttana’, in which case the final 
position is in sitting and not in lying on the back. The word uffana 
also means erect. 
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It is also called uttana-kukkutasana by naravanatirtha in 
YSC. Por detailed discussion of the technique, refer to YM (IX: 2: 
67.40). 9. 

BIGTTTE— 

Tea I aaa satteat Het / 

Pras yal meaner carne aaerrrt // 10 // 

kukkutasanam-- 

padmdasanam tu samsthapya janirvorantarc karau /| 

nivesya bhiimau samsthapya vyomastham kukkutasanam/10/ 


Tr: Having adopted padmasana, inserting the arms through 
the thighs and palms firmly placed on the ground, one raises the 
body up. This is kukku/asaaa. 10. 


squad qa arated // 11 // 

atha dhanurasanam -- 

padangusthau tu panibhyam grhitva §ravanavadhi | 
dhanurakarsanam krtva dhanurasanamucyate // 11 // 


Tr: The big toes are caught with the hands and are pulled 
upto the ears (alternately). Thus one assumes the shape of a 
stretched bow. This is called dhanurdasana. 11. 


Note: This variety is called akarsana-dhanurasana to 
differentiate it from the variety of dhanurasana described in GhS 
‘If: 18). Its technique involves in lying prone and catching hold of 
ihe toes with hands and curving the body like a bow. I1. 
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In the technique of matsyendrasana though only the left 


HEY ARTETA Sie ee Rae 
: 1 Iwist is described, it is to be repeated on the other side giving the 

ae ye Macane sree Reaaraer: / ‘ight twist, as suggested by brahmananda. 

ayea fasseaRatetains sirazarentteaarard ware // 12 // Instead of danda-sthiratvam, we get in some copies a variant 


candra-sthiratvam, which refers to the stopping of flow of the nectar 
vozing from the candra located at the root of the palate from falling 
it te the siirya supposed to be located in the navel. 12-13. 


atha matsyendrasanam-- 

vamorumilarpitadaksapadam 
Janorbahirvestitavamapadam | 

pragrhya tisthet parivariitaigah 


Stimatsyanathoditam-asanam syat // 12 // Her GR aHATARTATy — 

Tr. The right foot is placed at the root of the left thigh. The rare arat afer ausedt ateat wena Tere if 
left leg is placed by the side of the right knee. Holding the left leg areats ofteretareree ots aaree Uf aA: 14 // 
by the right hand and twisting the body, one remains steady. This 5 eae 

a 2 atha paScimatanasanam-- 
posture comes from sri-matsyendrandatha. 12. prasarya padau bhuvi dandaripau 
dorbhyam padagradvitayam grhitva | 
Washes aoadita* qavsemosegusarat / janvoh parinyastalalatadeso’- 
stares Hustertrostet gusfieed fF aah qa 13 // bhyasedidam pascimatanamahuh // 14 |/ 
Tr. Both the legs are stretched out on the ground. -The big 


als drapitham-jatharapradipti, : 

i ie Rie serra Gea aes locs are held by the respective hands and the forehead is placed on 
pracandarugmandalakhandandastram | be be This j fled pascinaiana. TA 
abhyasatah kundaliniprabodham the knees, is is called pascimatana. 14. 

dandasthiralvam hi dadati pumsam // 13 // 


afi waramrearea’ waa wanared wate / 


Tr. Practice of matsyendrasana stimulates the digestive Say Wauaewresy qutgat Hyaan a qa 115 f/ 
function and works like a weapon to destroy hosts of severe ilipascinalanaeansthven 
ailments. It also helps arousal of kunda/ini and gives stability to P P chai z : 
thespinen| 3: pavanam pascima vahanam karoti | 

Note: The description of matsyendrasana differs in GhS (I: ude, 5a ceases saci Suaaneee Z 15 // 
22-23). This technique requires the hand bent in the clbow, which Tr jie pee e aes a eee currents of pranato 
crosses the raised knee and the chin rests on the palm of the hand. | : pene ey é 
The gaze is to be fixed between the eyebrows. | pass through the susumaa, increases the gastric fire, reduces the 

7 belly and offers good health to a person. 15. 
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Note: GhS (II: 26) calls this a4sana as pascimottanasana. 3S 
(1H: 113-114) says that ugrasana is a synonym for pascimottanasana, 
but they differ somewhat in the technique. For discussion refer YM 
(X: 2:17-18). 14-15. 


HO ETAT 
Hae Hes THrentraazas / 
seanrl ausaghkeas @ ageaacaata tor // 16 // 
atha mayurasanam-- 
dharamavastabhya Karadvayena 
tatkirpara-sthapita-nabhiparsvak | 
uccasano dandavadutthitah khe 
méayiirametat pravadanti pitham // 16 // 


Tr. Both the palms are placed on the ground. Elbows are 
placed on the respective sides of the navel and the body is raised in 
the air like a horizontal stick. This is called maydra-pitha. 16. 


Note: Srinivasa in HR calls this dsana as danda-mayiira and 
mentions some other varieties of mayirasana also, like parsva- 
mayira, sahaja-mayiira, baddha or padma-mayiira, pinda-mayiira 
and eckapada-mayira, But the one that is described here is more 
popular. 16. 


athe aay TeHeadasate o eros Sars / 
THM TRAIT Taate Touhy aaeHreraHeA 17 
harati sakala-roganasu gulmodaradin 

abhibhavati ca dosanasanam Srimayiram | 
bahukadaSanabhuktam bhasma kuryad-asesam 

janayati jatharagnim jarayet kalakatam // 17 |/ 
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Tr. mayirasana quickly removes all the discases of the 
spleen and the stomach and alleviates the imbalance caused to the 
humours. It also digests excess of food and accelerates digestive 
lire to such an extent as to digest even poison. 17. 


HE AMAIA 

Sa Waae Yat ast | saraay / 
gaat siast fadtasnPaara // 18 // 
atha §avasanam-- 


uttanam Savavad bhiimau Sayanam tu §avasanam | 
Savasanam Srantiharam cittavi$ranti karakam // 18 // 


Tr. One lies supine on the ground (motionless) like a dcad 
hody. This is Savasana, which removes physical fatigue and gives 
rest to the mind. 18. 


Note: GhS (II: 19) also has identical description. Clinically 
svdsana has been found very effective in the disorders of psycho- 
omatic origin. Cardiologists are now favouring the practice of 
<avasana in the management of hypertension. 18. 


agqutarmiht seerdta a agree / 
deagaqeHarea anya geaherer // 19 // 


caturaSityasanani Sresthanyeva na samSayah | 

tebhyascatuskamadaya sarabhiitam bravimyaham | 19 // 

Tr, Undoubtedly, all these eighty-four dsanas are excellent. 
‘ut of these, only four important ones are being described. 19. 


fre eH ae Re He da aqeeay / 
Ss cart aftr! fis, Rrarat gar // 20 // 
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siddham padmam tathé simham bhadram caiva catustayaml 
srestham tatrapi yalsiddham Usthet siddhasane sada // 20 || 


Tr. The set of four asanas is-- siddha, padma, simha and 
bhadra. siddhasana is the best among these four, which one should 
practise diligently. 20. 


HE Rrearrry— 
arraraatryerated ea ge fra, / 
aq wentera Pred gear on Pervert // 

. Ere | 
ays dard Peasaagmn wa yaaa / 
damaamenasa Rrarad grea // 21 // 
atha siddhasanam-- 
yontsthanakam-anghrimilaghatitam krtva drdham vinyaset/ 
medhre padamathaikameva niyatam dhytvasamam vigraham! 
sthanith samyamitendriyo ’caladrsa pasyed bhruvorantaram! 
catlanmoksakapalabhcdajanakam sidhasanam procyate/2\ |/ 


Tr. One should press the heel against the pcrincum and put 
the other foot over the organ of generation. He remains erect and 
steady, controls the senses with the gaze fixed between the 
eyebrows. This is called siddhasana, which opens the door to 
liberation (moksa). 21. 


AAA? 


AgIgUh fara weal TRH Tara / 
Tear a Pree fran? Reaves Page // 22 // 


1. b-agerq. 2.b- fire. 
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Matantare tu-- 
medhradupari vinyasya savyam gulpham tathopari | 
ulphantaram ca vinyasya siddhah siddhasanam viduh |/22 // 


Tr. One fixes the right ankle over the genitals and the other 
ankle over the first one. This is called siddhasana, according to the 
siddhas. 22. 


Note: The first one is according to matsyendra, while the 
other variation is according to other authorities. There is no specific 
mention about application of jalandhara bandha in the technique of 
viddhasana. GhS (8) and SS (HI: 102-103) also do not mention 
about application of jalandhara bandha. 21-22. 


‘ud Rare werd aarad Pgs / 
Awe aaxae greed at // 23 // 


eke siddhasanam prahuranye vajrasanam viduh | 
muktasanam vadantyeke prahur guptasanam pare |/ 23 |/ 


Tr. The same siddhasana is variously known as vajrasana, 
muktaésana and guptasana by different authorities. 23. 


Note: Although  svatmarama considers — vajrasana. 
muktasana and guptasana to be the synonyms of siddhasana, other 
thorities, however, make a differentiation in these four variations 
ol siddhasana. brahmdnanda, in his commentary jyotsna. describes 
the techniques of the four varicties as follows: 


1. When left heel is placed at the perineum and the right 
heel is placed on the organ of generation, it is 


siddhasana. 


L.b- qefarter cer. 
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When right heel is placed at the perineum and the left 

heel is placed on the organ of generation, it is vafrasana. 

3. When the right heel is placed on the left hee! and both 
the heels are placed at the perineum, it is muktasana. 

4, When right heel is placed on the left heel and both the 

heels are placed on the organ of generation, it is 

fuptasana. 


GhS (I: 20) gives another technique of gupiasana. in which 
one hides the two feet between the knees and thighs in such a 
manner that the fect come under the anus. 23. 


aaftaa farerisfear a fraaftara /  - 

qa ade you feats Prete fergs // 24 // 
yamesviva mitaharo’himsa niyamesviva | 

lathé sarvasane piljyam siddhah siddhasanam viduh//24 f/ 


Tr. Just as milahara is regarded as significant among the 
yamas aad ahimsé among the alyamas, similarly, the siddhas pay 
highest respect to siddhdsana among the asanas. 24. 


Note: According to palafjali, ahimsa is included under the 
yamas. It is not included under the nivyamas. Looking to this 
anomaly, YC seems to have changed this reading and included 
ahimsad in yamas. However, there seems to be another tradition 
where ahimsa is considered as afvama, for example, YTUp (29) 
includes afimsd in the niyamas. Same view is expressed in YSD. 


24, 
agente dey fata aera, / 
alaatiaaedy arery Aersterrl // 25 // 


caturasitt pithesu siddhameva sadabhyaset | 
dvasaptati-sahasresu nadisu mala§odhanam // 25 // 


Chapter IT 39 


Tr. (Therefore), one should always practise only siddhasana 


from among all the eighty-four Zsanas. It causes cleansing of the 
morbidity of the seventy-two thousand ndadis. 25. 


areal frarert ara, eragTaereny, / 
wat Rrereaararath Proafer areqara, // 26 // 


atmadhyayi mitahari yavad dvadaSavatsaram | 
sada siddhasanabhyasad yogi nispattimapnuyat // 26 // 


Tr. A yogi, who continuously practises siddhasana for 
twelve years, takes moderate diet and is engaged in the study of 
the Self, attains the state of samadhi. 20. 


WON AAI Te HATH / 
sued Pra, ara aan // 27 // 


prananile savadhane baddhe kevalakumbhake /| 
utpadyate nirdyasat svayamevonmani yathd I! 27 |/ 


Tr. When the prana-vayu is wisely controlled and kevala- 
kumbhakais achieved, the state of unmani takes place of it’s own 
with case. 27. 


aadakaa go ae rere vat / 
errand craAatosrad // 28 // 


tathaikasminneva drdhe baddhe siddhasane sada | 
bandhatrayam-anayasat svayamevopajayate // 28 // 


Tr. Through a firm practice of siddhasana, all the three 


bandhas are automatically formed. 28. 
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Tarr Raat a aerators / 

4 Gatrent yar at areagant eas // 29 // 

na casanam siddhasadrsam na kumbhakcvalopamah | 
na khecarisama mudra na naédasadréo layah |/ 29 // 


Tr. There is no asana like siddhdsana, no kumbhaka like 
xevala, no mudrd like khecariand no Jaya (absorpation) like nada. 
29. 

AT TARTTR— 

area afer a at ater art ae / 

aaleakt oars fetter yen aman gor // 
Aysst ead Pere faga arearrretaag / 

gaa enfant fe areat sears giead // 30 // 
atha padmasanam-- 

vamorifpari daksinam ca caranam samsthapya vamam tatha/ 

daksorifpari paScimena vidhina dhytva karabhyam drdham|/ 
angusthau hydaye nidhaya cibukam nasagramalokayed | 
elad vyadhivinasanam hi yaminam padmasanam procyate/30 


Tr. The right foot is placed on the left thigh and the left on 
the right, the big toes are held with the respective hands crossed 
behind the back, chin fixed upon the chest and the gaze directed 
towards the tip of the nose. This is padmdsana, which removes the 
diseases of the yogis. 30. 


Note: The padmdasana described here and also in GhS (II: 8) 
and GS (9) is popularly known as baddha-padmasana. TBUp 
(mantra. 39-40) describes padmésana and baddha-padmasana 
separately. It is a meditative pose and practised principally for 
spiritual culture. 30. 
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qa q-- 


Sa aU Bea Aes wae / 

seRA Tatar weit Heart g argait // 31 // 

git farrer arent asaya a fetecrar / 

sora fagai aaeqema’ ved as // 32 // 

jmatantare tu-- 

uttanau caranau krtva corusamsthau prayatnatah / 
urumadhye tathottanau pani krtva tu tadrsau // 31 // 
drstim vinyasya nasagre dantamilam ca jihvaya | 
uttabhya cibukam vaksasyutthapya pavanam Sanath // 32 // 


Tr. Effortfuly placing the upturned fect on the (opposite) 
thighs and placing the palms upturned between the thighs, one puts 
the chin on the chest and gazcs at the tip of the nosc. While 
pressing the palate with the tongue, one slowly raises the vayw 
upwards. 31-32. 


se Wana We adanteteaner / 
gat aa Sate ara oad ata // 33 // 


idam padmasanam proktam sarvavyadhivinaSanam | 

durlabham yena kenapi dhimata labhyate bhuvi // 33/ 

Tr. This is called padmasana, which removes all the 
discases. This is accomplished by the fortunate few on the carth. 33. 


Note: In the earlier verse there is a specific mention of 
placing the right foot on the left thigh and the left foot on the right 
thigh. Here, there is no such mention. It only suggests that the feet 
should be on the opposite thighs and placing the hands one over the 
other, without giving any preference to lateral dominance. In this 
technique, jalandhara bandha isto be accompanied with /ihva- 


|.a-cets eerie. 
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handha. There is no mention of uddiyana bandha. brahménanda 
suggests that jalandhara bandha accompanied with jihva-bandha 
alone serves the purpose of mii/a-bandha and uddiyana-bandha. 
This variety of padmdasana is described as kara-samputita- 
padmasana in HR (IH: 40). 31-33. 


Te FrERTTA- 

Went a qe ataeens urgent ferra, / 

aha cearyen Ff caryee gq ae // 34 // 

atha simhasanam-- 

£ulphau ca vrsanasyadhah sivanyah parévayoh ksipct | 
daksine savyagulpham tu daksagulpham tu savyake //34 // 


Tr. The two ankles are placed under the scrotum on both 
the sides of the perineum, in such a manner that the left ankle is on 
the right and the right on the left. 34. 


el Y OAs teres eae aa a / 

eoreaaat Prelatat aan} zaeaeitas // 35 // 

Aastau tu janunoh sthapya svangulih samprasarya ca | 
vyattavaktro nirikscta nasagre nyastalocanah /|/ 38 // 


Tr, Thereafter, one places the palms on the knees, spreading 
the fingers out and kecping the mouth wide open, one fixes the gaze 
on the tip of the nose. 35. 


Rien vata atiirgas / 
Tar wa Hed areca // 36 // 

sihasanam bhavedetat pijitam yogipungavath | 
bandhatrayasya sandhanam kurute casanottamam |/ 36 // 
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Tr. This is simhasana, respected by the adepts of yoga. This 
is one of the best 4sanas, which helps to form the three bandhas. 36. 


AT HaRATT— 

Wen a querer ata wigeate feraa, / 

qedardt ¢ afta ¢¢ ava a Pvaer! // 37 // 

atha bhadrasanam-- 

gulphau ca vrsanasyadhah sivanyah parsvayoh ksipet | 
parsvapadau tu panibhyam drdham badhva tu niscalam /37 || 


Tr. The two ankles are placed under the scrotum on the 
sides of the perineum. One holds the feet with the hands and 
remains steady. 37. 


Wered wataa adeaefaarsaa, / 
Traratrerekta a Reals // 38 // 


bhadrasanam bhavedetat sarvavyadhivinasanam | 
goraksasanam itydhur idam vai siddhayoginah |/ 38 // 


Tr. This is bhadrasana, which removes all the diseases. 
Some siddha-yogis call this as goraksasana. 38. 

Note: goraksasana described in GhS (II: 24-25) has a close 
resemblance with padmasana. The foot-lock adopted in this asana is 
a little loose as compared to that of padmasana. GhS does not call 
goraksasana as synonym for bhadrasana. GhS gives an altogether 
different variety of bhadrasana, which it does not call goraksasana. 
{t's goraksasana is quite different from bhadrasana as described in it. 
In bhadrasana, instead of two ankles placed on the two respective 
sides of the perineum, the ankles are everted with the toes turned 


I.a- qyerert. 
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ine Mor detatled discussion refer to YM (X: 1: 28-33). 38. 

lI 
ggg ties yareaconta a / 

sa sora tetramer // 39 // 


nj Paik umbhakaScitram mudradikaranani ca / 
cvanyapi hathabhyase rajayoga-phalavadhi |/ 39 // 


3 umbhakas and valuable mudras, until one achieves success 
yt 
bla da 39. 


jah soars ae ere Ta eae STRAHL 
facfataeer Il 2 II 


lee hajananda-santanacintamani-svatmaramaviraciayam 
Le hathapradipikayam dviliyopadeSah // 2 // 
| 

(eng) the second chapter of Aathapradipika, composcd by 
‘ng, ma, an illustrious successor of §ri-sahajananda // 2 // 


y, One should continue the Aatha-yogic practices of asanas, 


latigue, 
pranayama. 1. 


HATHAPRADIPIKA 


Third Chapter 


Correa atat ferrasras / 

aerate Fareaaateart // 1 // 
evamasanabandhastho yogindro vigatasramah / 
athabhyasennadisuddhim mudradipa vanakriyam // 1 // 


Tr. A yogi, having established in dsana and is free from 
Should practise purification of nadis, mudras and 


qm gaishigal ar anttrat gaetsti ar / 
arora, aksarent adatterakaas // 2 // 


yuva viddho'tivrdho va vyadhito durbalo'pi va / 
abhyasal siddhimapnoti sarvayogesvatandritah // 2 || 


Tr. A young, old, too old, diseased or even weak attains 


“uccess in all aspects of yoga by untiring practice. 2. 


aed qmahar qartaco qe / 
aa Teqrermarrgaan ¢ // 3 // 


asanam kumbhakascitram mudradi-Karanam tatha | 
atha nadanusandhanam abhyasanukramena tu //3 [/ 
Tr. The proper sequence of the yoga practice is: asana, 


dilferent kumbhakas, mudras and nadanusandhana. 3. 


frargne fafss wafers He waa / 
fede aro Pets aeatast aorae // 4 // 
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kriyayuktasya siddhih syadakriyasya katham bhavet | 
kriyaiva karanam siddheh satyametanna samSayah // 4 // 


oue attain success without practice ? Practice alone brings success, 
in which there is no doubt. 4. 


qT maaranator afte: gered / 

a agent Pres ana a a amen // 5 // 

na Sastrapathamatrena yogasiddhih prajayate | 

na vesadharanam siddheh karanam na ca tatkatha //5 /{ 


Tr. By merely studying the scriptures, one docs not attain 
success in yoga. Wearing a particular type of dress or mere talking 
about yoga does not also bring success. 5. 


gorse graze ery / 
qreacraneer arnt vata gsaet // 6 // 


yuktaharaviharasya yuktacestasya karmasu | 

yuktas vapnavabodhasya yogo bhavati dubkhaha i! 6 // 

Tr. Practice of yoga alleviates suffering, if one follows the 
daily regimen of moderation in dict, activity, physical cffort, action, 
sleep and awakening. 6. 


Rrgetetcara’ fe a ta Auenftay / 

nfl ated gst ered ada favaqagan // 7 // 

Si§nodararataya hi na deyam veSadharine | 
mayi bodhyam buddhau svacchc 

taddheyam vi§vabudbudam /{ 7 // 
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Tr. One should never impart the knowledge of yoga to the 
one who is (over) indulged only in scx and food and is fashionable 
in clothes. The clear conscience tells us that these worldly pleasures 


are like bubbles which should be discarded. 7. 


Favmiged seat aerate, / 
aaa arate earn arate! // 8 // 


medaSslesmanivrtyartham satkarmani samacaret | 
anyatha nacarcttani dosanam samatayatah // 8 |/ 


Tr. The saf-karmas should be practised to get rid of the 
disorders of fat and phlegm. Onc who enjoys a balanced condition 
of the three humors, need not practise them. 8. 


dt aedt ae adt area afta aan / 
anevada seaatfir gaerd // 9 // 


dhauti basti tatha neti tratakam naulikam tathd | 
kapalabhastriscaitani satkarmani pravaksyate || 9 // 


Tr. The sat-karmas are dhauti, basti, neti, trataka, nauli and 
kapalabhastr7i. 9. 
Note: HR by Srinivasa describes eight purificatory 


srocesses, out of which gaja-karani is one and cakri-karma is 


nother. These two processes, alongwith the six described here 


snake a group of asta-karmas. Instead of kapala-bhastri, HR uses the 
vorms kapala-bhrant? or mastaka-bhdaii. 9. 


atoearte Me qeteraray / 
faferqorecend” youd alfrgeas // 10 // 


b-artae . 2. .b-rrerei. 
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karmasatkamidam gopyam ghataSodhanakarakam | 
vicitragunasandhanam pijyate yogipungavath // 10 // 


Tr. These six purificatory processes, which remove the 
impuritics of the body, and contribute to the surprising results, 
should be kept secret. Therefore, the eminent yogis adore them. 
10. 


agian sarasaata ¢ / 

Tecfeserrtar fen ager aefea, // 11 // 

Gas Gereteaararaatdtaat tere / 

aided aaah, // 12 /// 
SraeheRsS BHITIE felgtias / 

Rdftafaeraa garda a dgras! // 13 // 

atha dhauti-- 

caturaigula-vistaram hastapaficadasena tu | 
guripadistamargena siktam vastram Sanair graset // 11 // 
punah pratyaharcedelad abhyasad dhautikarmavit | 
dhautikarma vadantyetan-nadijalamalapaham // \2 1/ 
kasaSvasaplihakustham kapharogasca vimSatih | 
dhautikarmaprabhavena praydatyeva na samsayah // 13 /{ 


Tr. One should slowly swallow a strip of wet cloth, which is 
four digits wide and fifteen cubits long as per the instruction of the 
teacher and pull the same out. This is dhauti-karma, which 
undoubtedly removes the morbidity in the adds, cough, asthma, skin 
diseascs and twenty varieties of phlegmatic disorders. 11-12-13. 

Note: The length of the cloth for dhauti seems to vary from 
15 to 25 cubits. According to HSC, the measure of cloth suggested 1s 


L.a- aye TAH 
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1) to 20 cubits. vastra-dhauti has been found greatly efficacious in 
ihe treatment of respiratory and metabolic disorders like asthma, 
ubesity etc. For the details of the technique, x-ray experiments, 
wiopepsin excretion studies on vastra-dhaut refer to YM (II: 3: 168- 
195 and XI: 3:99-14), 

GhS considers vastra-dhauti under the category of Ard- 
Jhauti along with the two other danda and vamana dhautis. GhS 
also elaborately describes the process of dhaut? into 13 types, which 
is not found elsewhere. 11-13. 


He Tete 
aad set org! srerarettemerers / 
are asad gated ataadfre // 14 // 


atha basti-karma-- 
nabhidaghne jale payunyasta-ndlotkatasanah | 
adharakufcanam kuryadapanam bastikarmavid // 14 // 


Tr. One adopts utkatésana in navel decp water. After 
inserting a tube in the anus, one manipulates the anus to raise the 
upana-vayu upwards. This is basti-karma. 14. 


Teretterat ate arattrrantestans / 
araatamaa aladt anon aes // 15 // 


gulmaplihodaram capi vatapittakaphodbhavah | 
bastikarmaprabhavena ksiyante sakala malah // 15 // 


Tr. Practice of bastiremoves all the disorders of spleen and 


abdomen, dropsy, diseases caused by the-imbalance of vata, pitta 
and kapha humors. 15. 


|.a-trat. 2.b-aTemeTe, . 
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earearaBawgae carer Hid ceaudttaa / 


avenged Pear seakaat // 16 // 


dhatvindriyantahkarana-prasadam 

dadyacca kantim dahanapradiplim | 
asesadosopacayam nihanyad- 

abhyasyamadnam jalabastikarma // 16 // 


Tr. The practice of ja/a-basti-karma streamlines the body 
constituents, brings poise to the internal sense organs, offers 
brightness, stimulates digestion and completely removes the chronic 
(bodily) disorders. 16. 


Note: srinivasa of HR recommends insertion of finger in the 
anal canal for the practice of this bast7. He calls this as basti 
according to kapalikas and quotes the tradition of yogis like carpati. 

GhS (I: 44) describes two types of bast7, One is Suska-basti 
and the other ja/a-hast7 The two agents that are used in these 
processes are air and water respectively. 14-16. 


qa faa aret ararret galgrera, / 
qorartaaea’ act re Perert // 17 // 


atha neli-karma-- 
sitram Vitastisusnigdham ndsanale pravesayet | 
mukhannirgamanadeva neti siddhair nigadyate /[ 17 // 


Tr. One inserts a smooth sheaf of cotton, measuring 
(approximatcly) 23cms. in length, in the nose and pulls it out 
through the mouth. According to siddhas, this is neti. 17. 


1.b-ftrferndar. 
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Suet da feeag herent / 
sao afr, Prefer a // 18 // 


kapalaSodhani caiva divyadrstipradayini | 
Jatrirdh vajatarogaugham netiragsu nihanti ca /{ 18 |/ 


Tr. The process of nzet7 quickly cleanses the frontal sinuses, 
tfers clear cye-sight and rids one off the hosts of diseases occurring 
in the region above the shoulders. 18. 


Note: The process of neff is popularly known as siira-neti. 

‘KS (68) mentions it of two types, distinguished by the thread rolled 

md not rolled. Swami Kuvalayananda popularized the use of rubber 

atheter, which is very convenient for use and:can be sterilized. The 

main purpose of this neff is not only to cleanse the nasal passage, 

‘ut also to render the nasal mucous membrane resistant to the 
avironmental changes. 

Another technique of neff consisting of inserting thread in 
ee nostril and taking it out from the other nostril after giving 
schion, is described by Srinivasa, the author of HR and 
vahmananda, the commentator of HP. For this variety, a longer 
read ts used. 17-18. 


HT AICHE — 

Piaget qercet aateas / 
ayerrardararaeares Bar // 19 // 

atha tratakam-- 

niriksen-ni$caladréa siiksmalaksyam samahitah | 
asrusampataparyaagtam acaryais-tratakam smrtam // 19 /{ 
Tr. One should constantly gaze at a very minute object, 


‘maining onc-pointed, until tears roll down. This is known as 
‘rdlaka. 19. 
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Wot ATT Tee HEH / 

aaah Mita ae steqyenr // 20 // 

mocanam netraroganam tandradinam kapdtakam | 
yalnalas-tratakam gopyam yatha hatakapetakam // 20 // 


Tr. This technique alleviates cye discases and drowsiness or 
sloth and therefore, it should be carefully guarded like a casket of 
gold. 20. 


Note: HR uses the term frofaka or trotana for (rataka. The 
efficacy of (rafaka as a purificatory process is not so much physical 
as is psychological. It has been observed in scientific experiments 
that /rataka works as a psychological cleansing process. The sub- 
conscious and unconscious mind gets activated and thus the 
repressed experiences are brought to the level of consciousness. It is 
the most effective process Icading to concentration, 19-20, 


HY AeteA 
wrest Te wearqaeats / 
oie : . I 

gag wTaaeor ater vaed // 21 // 

atha nauli-karma-- 

amandavartavegcna tundam savyapasavyayoh / 

SalaSo bhramaycdesa nauliyogam pracaksyate // 21 // 

Tr. One quickly rotates the abdominai columns to the right 
and left for a hundred (several) times. This is called nau/i-yoga. 21. 


Tantaaeoaraatareanaarreae ae / 
avgeromagmast a ecfnarifeata fe atett //22 // 


| aT. 
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mandagnisandipanapacanagni- 

sandhdyakanandakari tathaiva | 
asesadosamayasosani ca 
hathakriyé mauliriyam hi nauli /22/ 

Tr. saul is the crown of all the kriyas of hatha, which 
stimulates weak digestion, streamlines gastric fire, brings a decp 
sense of well-being and totally removes all the disorders caused by 
the imbalance of the three humors (dosas). 22. 

Note: GhS (I: 51) uses the term /au/iki for nauli. In spite of 
high value attached to mau/f, the technique described here is 
inadequate from the practical point of view. Swami Kuvalayananda 
described nau/i as isolation and rolling manipulation of the 
abdominal recti muscles. Before one starts with the rolling, one has 
10 isolate both the abdominal recti from the abdomen during 
uddiyana or mock inhalatory position. This is called madhya-nauli. 
When only one rectus muscle is isolated, say on the left side, it is 
called yama-nauli and when the right rectus muscle is isolated, it is 
daksina-nauli, When — daksina-nauli, uddiyana, vama-nauli and 
madhya-nauli are undergone in a sequence, it gives a rotatory 
movement, which is called nauli-ca/ana. This is done in clock-wise 
and anti-clock-wise directions. 

SKS (110-114) describes different varieties of nauli, such as 
bahya-nauli, nala-nauli, antara-nauli. Srinivasa describes nauli to be 
of two types— bhari and antarda. 

nauli was of the first +atha-yogic practices subjected to 
scientific investigation by Swami Kuvalayananda in twenties of the 
last century. It is now known that the high sub-atmospheric pressure 
(partial vacuum) is created in all the cavities of the abdomen during 
madhya-nauli. The discovery of partial vacuum in the colon during 
nauli was named “madhavadasa vacuum” by Swami 
Kuvalayananda to honour the name of his yoga teacher. For 
scientific studics on nauli, refer to YM (1:3,4,6,13,15), 21-22. 
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HE BUTT 


cleare welta qata, cearaacaay / 
amet rear anerakretest! // 23 // 
atha kapalabhastri-- 

lauhakarasya bhastriva kuryal savydpasavyatah | 
Kapalabhastri vikhyata kaphadosavisosani |/ 23 || 


Tr. One imitates the movements of the bellows of a 
blacksmith, using the left and right nostrils. This famous kapdla- 
bhastri removes phlegmatic disorders. 23. 


Note: Instead of kapdla-bhastri . this process is generally 
known as kapala-bhati. In many MSS we get the reading kapdla- 
bhati, which is performed using two nostrils for rapid inhalations 
and exhalations. It is also called bhasira. GhS"s varicties use both 
air as well as water for the performance of kapala-bhati. Where air 
is used, it is called vatakrama-kapala-bhati and where water is used, 
it is called vyutkrama-kapala-bhati and Sitkrama-kapala-bhati, The 
technique given here involves the use of alternate nostrils. sundara- 
deva, the author of HSC calls vyutkrama-kapala-bhati as Sankha- 
praksalana, in which the process of drawing water through one 
nosuil and expelling it through the other, is also. included. 
Popularly this is known as /a/a-neti. In SKS, it is called ndsa-danti, 

Srinivasa gives a different technique of kapala-bhranii in 
which the head is moved from left to right and right to left during 
exhalation and inhalation. 23. 


1 .a-fererPotfae . 
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HF IZENR TASH 


serraaedyaratt array Hvearet / 
arta vere agama maracotife Frard saste// 24 // 


atha satkarmottaram gajakarani-- 
udaragatapadartham udvamanti 
pavanam-apanamudirya kanthanale | 
karibhiriva jalasya vayuvegad 
£ajakaraniti nigadyate hathajitaih |/ 24 // 


Tr. One vomits out with great force, the contents of the 
stomach by stimulating and raising the apana-vayu upto the throat 
‘ike an elephant throwing the water with force from his trunk. 
\ccording to the adepts of Aatha, this is gaja-karani. 24. 


Note: This process is not enumerated in the saf-karmas 
nentioned earlier. GhS considers this process as a kind of dhauti 
ind describes it under vamana-dhauti, For the practice of gafa- 
varam. SKS suggests to use plain water or coconut water or water 
suxed with milk. The process of throwing the water out involves 
ne action of ‘mani-bandha’, which has not been explained, 

SKS makes a difference between the technique of vomiting 
ind the practice of gaja-karani. For the scientific investigation on 
-aja-karani refer to YM (XVII:1: 1-10). 24. 


ATA ASY AeA Ta Feats / 

eo mgaritnas aratatess Ba waa, // 25 // 
malakulasu nadisu maruto naiva madhyagah | 

katham syad unmanibhavah kayasiddhih katham bhavet [25 / 


Tr. The méruta (prana) cannot move freely through the 
middle addi (susumnd) duc to impurities in it. How could one then 
attain the state of unmani and kaya-siddhi ? 25. 
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esate aat aet” asta AeTRSTR / 

aaa stad att wroraaest ans // 26 // 
Suddhimeti yada sarvam nadicakram malakulam | 
tadaiva jayale yogi pranasangrahane ksamah |/ 26 // 


Tr. When all the network of the impure nddis get purified, 
then alone a yog7 becomes capable of retaining prana. 26. 


Shey ASA Aa AAPA AAPOR TIRANA ES VGHVB A 


gavage // 3 // 
iti Sri-sahajananda-santanacintamani-s valmaramaviracilayam 
hathapradipikayam trtiyopadesah // 3 // 


Thus (ends) the third chapter of Aathapradipika, composed — by 
svatmdrama, an illustrious successor of §ri-sahajananda // 3 // 


HATHAPRADIPIKA 


Fourth Chapter 


HT WTA TE — 

aarat 3S ah agit fears / 

Teuecerrto groan wana, // 1 // 

atha pranayamah-- 

athasane drdhe yogi vasi hitamitaéSanah | 
guripadistamargena pranayamam sadabhyaset //\ // 


Tr. Having established in the practice of asanas,a yogi, who 
is self-restrained and consumes wholesome and moderate food, 
should undertake the regular practice of pranayama, as instructed by 
the guru. 1. 


Note: It is expected that before one starts the practice of 
pranayama, one should undergo the practice of asana, thereby 
preparing the ground for pranayama. patafijali also suggests the 
same thing when he uses the expression “aftr uff...” (PYS: Il: 49). It 


is also indicated that for the practice of pranayama, one should take 


moderate diet. |. 


geadtriteieraurarentaans / 
aoa ads Rateararaa Paeata // 2 // 


satkarmanirgatasthaulya-kaphamedomaladikah | 
pranayamam tatah kuryad andyasena sidhyati |! 2 // 
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Tr. Practice of pranayama brings about an easy success, 
alicr removing the impurities, such as fat and phlegm, through the 
practice of saf-Karmas. 2. 


Note: This indicates the efficacy of the purificatory 
processes to facilitate the practice of pranavama. 2. 


sroreata wel” gaysafa Aemagers / 

araraton q aursacaread a aera // 3 // 
pranayamaireva sarvam prasusyali malakulam | 
acaryandm tu kesadficid anyatkarma na sammatam //3 // 


Tr. The host of impurities certainly gets dried up through 
pranayama. According to some teachers, there is no need for other 
practices. 3. 


Note: Alternate opinion about the removal of impurities 
from the body emphasizes on the efficacious nature of prandvama. 
3, 

geareas ty Bresns verve / 

da fakes wart a aera vara, // 4 // 

brahmadayo 'pi tridasah pavanabhyasatatparah | 

tena siddhim gataste ca lasmat pavanam abhyaset // 4 // 

Tr: Even the deities like Srahma and others attained 
perfection through the consistent practice of pranayama. Therefore, 
one should practise prandyama. 4. 


ael art asi fered Prvaei gearera! / 
art earoperarettfer at are Prevent’ // 5 // 


| .gss-Frava Poa aan. 2.gss-Proerta,. 
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cale vate calam cittam ni§calam drdhabandhance : 
yogi sthanutvam dpnoti tato vayum nibandhayet | § |/- 


Tr: Mind becomes active as the breathing increases. When 
breath is controlled, mind becomes steady. To attain mental 
stability, a yog7 should practise pranayama. 5. 


aaargs feat ¢e arag sfrat a qoute / 

RO agtrwaaaa ay Prererta, // 6 // 

Yavad vayuh sthito dehe tavad jivo na mufcati | 
maranam vayuniskrantis tato vayum nibandhayet // 6 // 


Tr: Tne jiva (embodicd soul) docs not leave the body so 
long as pranaremains. Death means exit of prana. Therefore, prana 
should be controlled. 6. 


ama das Half afearaar fear / 

aa Garena Aen Me gaa a // 7 // 
pranabhyasam tatah kuryan-nityam satvika ya dhiyd | 
yatha sukham avasthaya malah §osam prayanti ca // 7 |/ 


Tr: One should undertake regular practice of pranayama 
with pious attitude to get rid of the impurities and attain (decp) 
sense of well being. 7. 


Gea att aretarty yeaa / 

Wed aaa a Awl arr agree // 8 // 
padmasanasthito yogi nadidvaresu pirayet | 

marutam dharayed yastu sa mukto natra samSayah // 8 // 
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‘Tr: Sitting in padmasana, a yogi should inhale through the f arent met 2 / 
nostrils and retain the breath. Thus one undoubtedly becomes wy & oT MAT Tere TAL 


liberated. 8. caren Gear Fert wroreratt eat wet // 12 // 


amrlam dadhisamkasam goksiram dhavalopamam | 

dhyatva candramaso bimbam pranayami sukhi bhavet |/12// 

Tr: While practising (this) pranayama, the aspirant becomes 
blissful by contemplating on the face of the moon, which is as white 
as cow-milk and (emitiing) nectar as thick as curd. 12. 


TOA sere TT eras / 

waleferreas vrerd artis war // 9 // 
pranayamo bhavatyeva patakendhanapavakah | 
bhavodadhimahasetuh procyate yogibhih sada |/ 9 |! 
aq wetat ya emg Frceras / 

ade aaASaAa gata a ata // 13 // > 


yena tyajet tena pirya dharayettu nirodhatah | 
recayecca tato’nyena Sanaireva na vegatah // 13 // 


Tr: Practice of prandyama certainly removes the sins, as fire 
burns the wood. yogis say that it forms a great bridge to cross the 
occan of worldly sufferings. 9. 


taH qrarda aids, We : a] Tr. One should inhale through the same nostril, through 
SToTaTAY setferen ATA TaTa TAs HAO // which one has exhaled and should retain the breath to the capacity. 


recakah pirakaScaiva kumbhakah pranavatmakah | Thereafter, one should exhale quite slowly through the other nostril. 
pranayamo bhavel tridha matradvadasasamyutah |! 10 // 13. 


Tr: pranayama is three fold: recaka, pirakaand kumbhaka, grot Afesen Pe : et me Sart erat / 
which is of the nature of pranava consisting of twelve matras (time ; Pratt eT 
units). 10. Ghar Rinerar aaa sear wastaraar // 
qatacraca fare aaraaar, / 


sere att wer asor yeaa / 

emefrean amare gas eater teeta // VD // 
baddhapadmdasano yogi pranam candrena pirayct | 
dharayitva yathasakti punah siirycna recayct // (1 // 


Tr: Adopting padmdasana, a yogi inhalcs through the left 


Yat astro Hated atrat arerargedas // 14 // 

pranam cedidaya pibenniyamitam bhiyo’nyaya recayet | 
pitva pingalaya samiranamatho badhvya tyajed vamayéa || 
suryacandramasoranena vidhinabhydsam samatanvatam | 
Suddha nadigana bhavanti yaminam masatrayadirdhvatah 14 


nostril, rctains b.cath to the capacity and exhales through the right Tr: One inhales through the left nostril and exhales through 
nostr iL. 11 the other (after retention) and again inhales through the right nostril 
el and holds the breath before exhalation. Consistently and frequently 
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following this technique through alternate nostrils, one gets his 
nadis purified in three months. 14. 


Bar | aStypfess Carrera Fereatir areas / 
are agra Hiastad Mad aat // 15 // 
yada tu nadifuddhih syat tada cihnaai bahyatah | 
kayasya kréata kantir jayate nigcitam tatha 1/15 // 


Tr: When the wadis are purified, the external signs surely 
appear, such as slimness of the body and lustre. 15. 


Note: According to GhS (V: 33), nadi-suddhi is preliminary 
10 pranayama. It is said to be of two kinds—samanu and nirmanu. 
The samanu process comprises sabija pranayama, whereas, the 
nirmanu consists of purificatory processes like dhauti etc. 


SS (Il: 24-28) prescribes twenty prandydmas, three or tour 
limes a day for two months to attain aadi-Suddhi, which includes 
controlled inhalation and controlled exhalation without retention. 
This type of procedure is not found in other texts. The results of 
nadi-Suddhi are not given in GhS, but VS (II:68-69) describes 
slimness of the body, stirnulation of gastric fire, lusture and 
experience of internally aroused sound, as the signs of purification 
of the nadis. For elaborate discussion on nadis, refer to YM (VII: 4: 
61-78). 14-15. 


gsatt a teats vad qe uteagqearaury / 
aa finea saddatedatdstéatads // 16 //' 


idayapi ca sodaSabhih pavanam 
kuru sasticatustayamantaraiigam | 


1.b-The folio containing verses 2 to 16 is missing. 
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tyaja pingalayd Sanakair daSabhir- 
daSabhir -dasabhir- dvyadhikaih // 16 {/ 


Tr: Inhale for sixteen time units through the left nostril, 
retain for sixty-four time units and slowly exhale through right 
nostril for thirty two time units. 16. 


Note: GhS recommends three rounds of pranayama with the 
ratio of 16:64:32 time units for péraka, kumbhaka and revaka 
respectively, accompanied with bi#ja—yam, ram. tham, for the 
purification of the nadis. 16. 


sae Pry wept wrerarrer Frofas / 

Hert stad eaas wea wafer meat // 17 // 
aert areght Arar Head far waa / 
Saseygat wot as venta gZ // 18 // 


ultame trigund proktaé pranayamasya nirnayah | 
adhame jayate svedah kampo bhavati madhyame /{ 17 // 
adhame dvadasi matra madhyame dviguna bhavet | 
ultisthatyuttame prano baddhe padmasane drdhe |/ 18 // 


Tr: adhama pranayama consists of twelve time units and 
causes perspiration. madhyama prandyama has twenty four time 
units and causes tremors, while uttama pranayama consists of thirty 
six time units resulting in levitation of the body in padmdasana. 17- 
18. 


Tals Rrsataa, ads HAA / 


adits Rrmaanararegt) strat yar // 19 // 


L.b- agr. 
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ii ag TOGATAM ATA Yee / yatha simho gajo vyaghro bhaved vasyah Sanath Sanath | 
geared Rel ait ae testa Yael // 20 // tathaiva sevito vayur anyatha hanti sadhakam // 23 |/ 
talo dhikatarabhyasad bhavatah svedakampane | 
tato’dhikatamabhyasad dardduram jayate bhy§am // 19 // Tr: As one can gradually tame a lion, an elephant or a tiger, 
yathaiva dardduro gacched utplutyotplutya bhiilale | similarly, prana should be slowly controlled, otherwise, it can cause 
padmasane sthito yogi tatha gacchati bhatale |/ 20 // harm to the sadhaka. 23. 
y Tr: AS the practice sce in ae a hate prorat qh adaneay waa / 
padmasana experiences perspiration, tremors and movements of the ? : 
body, like leaping of a frog on the ground. 19-20. ay Tat ada ayaa | 24 if 
pranayamena yuktena sarvarogaksayo bhavet/ 
ayuktabhyasayogena sarvarogasamudbhavak // 24 // 
SAT Seo Tae Arata, / | 
godt yar aa aa mare ard // 21 // Tr: A judicious practice of pranayama will alleviate all the 
jalena Sramajatena gatramarddanamacaret | ailments. An improper practicc, on the contrary, gives risc to all the 
drdhata laghuta capi tena gatrasya jayate // 21 // diseases. 24. 


Tr: One should rub the body with the sweat caused by 


feaararaetear yaras’ react 2 
exertion (of pranayama). This makes the body strong and light. 21. 2 Farce / 


vated fafeens tems vereq cafaaare // 25 // 
hikkakasas-latha $vasah Sirahkarnaksivedanah | 


TG ara F eft 1. 
a Ta chret aTet aAtese ASA / bhavanti vividhah rogah pavanasya vyatikramat |/ 25 // 


aaisvara gta a ares, Praerres” // 22 // 


abhyasaprathame kale §astam ksirajyabhojanam | Tr: The faulty course of prapa causes several disorders — 
tato’bhyase drdhibhiite na tadri niyamagrahah // 22 // like hiccup, cough, asthma and pain in head, ears and eyes. 25. 
Tr: In the initial phase of practice, one should consume 

nutritious food like milk and ghee. As one progresses on the path, aw am malay qh qt ad qe, i 


sticking to such a diet may not be insisted upon. 22. 


am am a atta Paterarcqare // 26 // 
: i 7 me o atiyo yuktam yuktam tyajed vayum yuktam yuktam ca pitrayet/ 
‘s ° ° co if 
aan PERT Te Teragas Ts Ts / yuktam yuktam ca badhniyad evam siddhimavapnuyat (/26 // 
aaa ata agra eter erent // 23 // 


“T.b-izra. 2.b-Prere: . L.b-aanare . 
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‘Tr: For success, one should inhale, retain and exhale ina 
very judicious manner. 26. 


age oot aaeaerea wero / 
aettreapacra Sad aretsiterara, // 27 // 


yathestam dharanam vayor-analasya pradipanam | 
nadabhivyaktir arogyam jayate nadisodhanat |/ 27 If 


Tr: Purification of the 2adis leads to prolonged breath- 


holding capacity, increase in (bodily) fire, manifestation of the nada 
and fecling of well being. 27. 


grag aa weed! avafeadt Prova / 
arag, gherattea arama aas // 28 // 


yavad baddho marud dche tavaccitlam niramayam | 


yavad drstir bhruvormadhye la vatkalabhayam kutah //28// | 


Tr: Mind remains poised, so long as prana is controlled in 
the body. Fear of death (44/4) will not arisc, so long as the gaze is 
fixed at the center of the eyebrows. 28. 


fattraa wordaadrtaa feraitfert / 

qgrraed Prat garfesta ares // 29 // 

vidhivat pranasamyamair nadicakre visodhite / 
susumnavadanam bhitva sukhad visati maratah |/ 29 // 


Tr: When the group of nadis is purified through prescribed 
practice of pranayama, prana easily pierces and entcrs the opening 
of susumna. 29. 


l.gss-ereee Tea TSt. 
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aed Fema Aaseet” goad / 
al wagqrettaras aaraeen Ader // 30 // 


marute madhyasafcare manahsthairyam prajayate | 
yo manahsusthiribhavah satsavastha manonmani /|/ 30 // 


Tr: Mind becomes poised, as the prana moves in the middle 


path (susumnda). The poised state of the mind is called manonmani. 


ahead feamaaar qa qr / 
fafaraqrararntaraar meagan // 31 // 


tatsiddhaye vidhanajnascitran kurvanti kumbhakan [| 
vicitrakumbhakabhyasad vicitram siddhimapauyat // 31 // 


Tr: To attain such a state, the adepts (of yoga) practise 


various kumbhakas. Surprising results can be achieved by 
practising various kumbhakas. 31. 


mitearad ares oa / 
gaara agate aad, // 32 // 


pratarmadhyandine sayamardharatre ca kumbhakan / 
Sanaitasitiparyantam caturvaram samabhyaset // 32 // 


Tr: One should practise eighty rounds of kumbhakas four 


times a day, in the morning, noon, evening and midnight, in a 
sustained manner. 32. 


qatar aan aeareaittett / 
aRaaT at qeat hangareaqarat // 33 // 
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jtlandhara-bandha and retain the air in the upper region; thereafter, 
exhale very slowly, not quickly. 13-14. 


Note: This is repetition of the technique of mahamudra in 
other words. 

The technique of mahamudra consists of the combination of 
four different practices—1) siddhasana, 2) pascimottandsana, 3) 
kumbhaka and 4) practice of bandhas. 

There are different traditions following variations in the 
practice of mahamudra. 

hathapradipika tradition—The technique described by 
svalmarama requires only two bandhas, namely miilabandha and 
/alandhara-bandha during the practice of mahdmudra. He omits 
uddiyana-bandha. 

brahm4ananda’s tradition-- brahmananda, the commentator 
of HP, who is trained in a tradition different from that of 
svatmarama, differs on two points. He wants big toe and not the 
foot to be caught hold of in the hooks of the index fingers and not in 
the finger lock. Secondly, he advises jihva-bandha to be coupled 
with kumbhaka and not three bandhas. 

S&heranda samhita tradition-- In this tradition, miflabandha 
and uddiyana-bandha do not form a part of mahaémudra technique. 
It advises only jalandhara-bandha combined with bhriimadh ya-rstt 
or gazing in-between the eyebrows. 

Sivasamhita tradition-- It prescribes only ja/andhara-bandha 
omitting both uddiyana and miila-bandha. During /alandhara- 
bandha the bhriimadhya-drsti is not required. 

balakrsna’s tradition-- While commenting upon 
mahamudra, balakrsna, the commentator of HP, mentions another 
variety of the technique in which miflabandha and Jalandhara- 
bandha are hinted and the vayu is to be held in the brahmarandhra. 
He suggests that after practising with candra-nadi (left nostril), it, 
should be repeated with s@rya-nadi (right nostril). 
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madhaviya tradition-- In the madhaviyatradilion mentioned 
by Swami Kuvalyananda, the extended leg is caught at the foot with 
ringer-lock. Inhalation is done with sound by partial contraction of 
slottis as in uj/4y7. There is simultaneous practice of all the three 
handhas namely mii/a, uddiyana and jalandhara during kumbhaka. 

A comparison of the various techniques prescribed by 
different traditions noted above will show that the mdadhaviya 
\radition makes the practice of mahamudra most difficult. However, 
it is the most perfect of the lot. As a progression based on simple to 
difficult principle, the sequence of the practice of mahamudra may 
he mentioned as follows—1) SS tradition, 2) GS tradition, 3) 
brahmananda’s tradition, 4) HP tradition, 5) ba/akrsna’s tradition 
and 6) madhaviya tradition. 

For detailed discussion of mahamudra, refer to YM (V-1:59- 
76). 13-14. 


aan ¢ ana qatar gave, / 

mage waa den aat gai Prasfaa // 15 // 

candrange tu samabhyasya siryange punarabh ryasel | 

yavattulya bhavet samkhyd tato mudram visarjayet // 15 // 

Tr. After practising it on the Ieft side, repeat on the right to 
make even number of rounds, after which one should release the 
mudra. 15. a 

Note: According to brahmananda, the vayu, meaning air, is 
contained on the left side when mahamudrda is practised with right 
leg extended. The left lung gets full scope for expansion, but the 
right one is only half-filled on account of the bend of the trunk. 15. 


am queteas aif querer: yatrad / 
asdtyear ae afin: quselt gear waa // 16 // 


| .a-argqra. 2.b-Ra1. 
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yathé dandahatah sarpo dandakarah prajayate | 
wjvi bhitva tatha §aktih kundali sahasa bhavet // 16 // 


Tr. Just as a snake, hit by a stick, becomes straight, 
similarly, the kugdal7 becomes straight, as a result of this mudra. 
16. 


1 
aat a aca Set egert erat / 
ga Gey Aerqal Aerteas aeterd // 17 // 
tada sé maranavastha jayate dviputasritd | 
iyam Khalu mahamudra mahasiddhaih prasasyate |! 17 |/ 


Tr. This brings about the cessation of the working of the two 
nadis (ida and piigala). This mahamudra is highly eulogized by 
the great siddhas. 17. 


Feracneal ator srdat acoreas / 
werqal a data aatea fergencats // 18 // 


mahaklesadayo dosa jiryante maranadayah /| 
mahamudréa ca tenaiva vadanti vibudhottamah // 18 // 


Tr. Thus one overcomes the great afflictions like avidya 
inclusive of (fear from) death. That is why the eminent scholars call 
this mahamudrd. 18. 


a fe qeaauea at tar adsft ara / 
art ym fears at dreattra sitetic // 19 // 


na hi pathyamapathyam va rasah sarve’pi nirasah | 
api bhuktam visam ghoram piyisamiva jiryati // 19 // 
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Tr. For him, there is nothing like recommended or 
prohibited food, all that is tasteless becomes tasty, even deadliest 
poison is digested like milk. 19. 


Haapoyaradyenstens gars / 

Te cos aa aa Heya a asset, // 20 // 
ksayakusthagudavarttagulmajirnah purogamah | 

tasya dosah ksayam yanti mahémudram ca yo ’bhyaset //20/{ 


Tr. All diseases like—consumption, skin disease, 
constipation, glandular enlargement, indigestion and many others 
are removed by the practice of mahadmudra. 20. 


Mert AST art aageate / 

reser ae Ferqarthettadt // 21 // 

Sodhanam nadijalasya calanam candrasiiryayoh | 
rasanaSosanam caiva mahamudrabhidhiyate // 21 // 


Tr. Itis called mahamudrd, since it purifics the network of 
the nadis, activates candra and siya (nadis) and causes absorption 
(of the nectar) by the tongue. 21. 


ada west Feriaae yor / 
nti gasta srergeg fern // 22 // 


Kathiteyam mahamudra mahasiddhikari nrnam | 
gopaniya prayatnena jaramrtyuvinasini |{ 22 // 


Tr. mahamudra is supposcd to bring great accomplishments 
‘0 the aspirants and it removes the fear from death and old age. 
Ihnerefore, it should be carefully protected. 22. 
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crftatarts weer aed Prasat, / 
area cee eferor aot ten // 23 // 

‘ é 1 
quent ye ary sea faqa goa / 
Prodise attrragser vat mee Pract, // 24 // 
atha mahabandhah-- 
parsnibhagena padasya yonisthanam niyojayet | 
vamoripari samsthapya daksinam caranam tathéa // 23 // 
pirayitva mukhe vayum hArdaye cibukam drdham | 
nispidya yonimakuficya mano madhye niyojayet / 24 // 


Tr. Place the (left) heel at the perincum. Place the right foot 
on the left thigh. Inhale the air and apply jalandhara bandha. 
Contract the pelvic floor (applying mi/abandha) and fix the mind on 
the middle path (susumna). 23-24. 


erirean aang taetahret yrts / 

cea gales cent yaceaaa, // 25 // 

dharayitva yathaSakii recayedanilam Sanaih | 

savyange pirvamabhyasya daksatige punarabhyaset |/ 25 // 


Tr. Retain the air to capacity and exhale slowly. After 
practising this on the left side, repeat it on the right. 25. 


we Gy vereret veterans: / 


arenes // 26 // 


ayam khalu mahabandho mahasiddhi-pradayakah 
kalapasa-mahabandha-vimocana-vicaksanah |/ 26 // 


1 .b-frapa 3 
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Tr. This mahabandha indeed bestows extraordinary powers 
and is able to remove the noose of death effectively. 26. 


wa 7 adage: / 

raver ed wart yraearas // 27 // 

ayam tu sarvanadinam-irdh vagamana-bodhakah | 
trivenisangamam dhatte kedaram prapayen-manah |/27 |/ 


Tr. This, moreover, stimulates all the (currents of the) nadis 
moving in upward direction, brings about the confluence of the three 
nadis (ida, pingala and susumna) and fixes the mind between the 
eyc- brows (kedara). 27. 


Note: «7iveni sangama indicates the confluence of the three 
livers — ganga, yamunda and sarasvat?. This analogy is implied here 
incase of confluence of ida, pingala and susumna (which are 
regarded as ganga, vamund and sarasvati). The place of confluence 
here is called Acdara, which is the centre of the eyebrows. 27. 


Fatt _ aubad avose Prasat, / 
tataeteatorearren sere oveit! ferefterd? // 28 // 


matantare tu kesaiicit kanthabandham visarjayet | 
rafadantastha-jihvayam bandhah Sasto vidhiyate // 28 // 


Tr. According to some, ja/andhara bandha should be 
replaced by pressing the tongue against the palate (jihva bandha), 
which is preferable. 28. 


Note: GhS (II: 14-15) gives a slightly different technique of 
mahabandha, in which one presses firmly the root of the anus with 


La-aeirat. Qaeda . 
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the ankle of the left foot. Then one presses the left ankle with the 
right foot and slightly shaking the heel contracts the perincum and 
holds the breath by ja/andhara-bandha. HP clearly prescribes 
piraka, kumbhaka and recaka, whereas GhS simply refers to 
falandhara-bandha. Here HP quotes an alternative view regarding 
the use of jshva-bandha, substituting the ja/andhara-bandha. — Sri- 
parnanatha, cditor of SSP, describes rajadanta as a hole at the root of 
the uvula. Accordingly, the tongue would have to be pressed against 
the uvula. 28. 


ermerargen sent at geo fear / 

Ferarreraeenl froHeit aeratstat // 29 // 
riipalavanya-sampanna yatha stri purusam vind | 
mahamudra-mahabandhau nisphalau vedhavarjitau [129 |] 


Tr. Just as the beauty of a woman is uscless without a 
husband, so also, mahadbandha and mahamudra arc futile without 
the practice of vedha (mahavedha). 29. 


HE TEA ET 
meray’ Rertt art qe qratenen / 

) : 
aga marae Prya auoqear // 30 // 
aaa yA Raat wastes / 
seed waar ays eRe meas // 3k // 
atha mahavedhah:- 
mahabandhe sthito yogi kriva pirakamckadhd | 
vayinam gatimakrsya nibhrtam kanthamudraya /[/ 30 |/ 
ayastahastayugo bhiimau sphicau santadaycc-chanath | 
janghadvayam samakrsya vayuh sphurali madhyagah {/ 34 I! 


La-rerry. 5.a-argen. 
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Tr. While practising mahabandha, a yogi should carefully 
inhale and retain the air and apply ja/andhara bandha. Firmly 
placing the palms on the ground, carefully he strikes the floor with 
the posterior by contracting the pair of thighs. Thus the vayu moves 
into susumna. 30-31. 


aayqaaersrenssniad agar & / 
TURN WT att ag ataaa, // 32 // 


somasiryagni-sambandhaj-jayate camrlaya vai | 
mylavastha samutpanna tato vayum virecayet // 32 // 


Tr. This brings the currents of soma (ida), sirya (pingald) 
and agai (susumna) together, which yields immortality. Then one 
exhales. 32. 


- Note: By mytavasta here is meant the cessation of the 
activites of id@and pingala. 32. 


WAM S arAEN Aeakswaraa: / 
adafraageds ead arerarads // 33 // 


maha vedho ‘yam-abhyasto mahasiddhi-prada aka | 
valipalita-vepaghnah sevyate sadhakottamaih |/ 33 // 


Tr. With the practice of mahdvedha, one attains great 


a complishments and gets rid of wrinkles, grey hair and tremors. 


lhe great aspirants practise this. 33. 


Vat Fa Feed STARA / 

aeagheat daafirneqogar // 34 // 

celal trayam mahaguhyam jaramrtyu-vinasanam | 
vahnivrddhikaram cai vam-animadi-gunapradam || 34 |/ 
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Tr. These three together are to be kept secret, which remove , 


tear of death and old age. This also stimulates gastric fire and offers 
cight supernatural powers like apimd etc. 34. 


aezen Read da at ara fea fest / 

quarrerenta aatarigt aar // 35 // 

astadha kriyale caiva yame yame dine dine | : 
punya-sambhara-sandhayi papaugha-bhiduram sada |/ 35 i 


Tr. This is practised everyday, cight times every three 
hours. It helps to accumulate merits and destroy multitude of sins. 
35. 

aaa, Parra eared gerreerr / 

afrttataarmrnal astrarata, // 36 // 

samyak Siksavatamevam svalpam prathama-sadhanam | 

vahni-stri-pathi-sevanam-adau varjanam-adcarel /1 36 I! 


Tr. It is of primary importance even for those who are well 
trained. (While undergoing this practice), one should carefully 
avoid contact with fire, woman and taking long walk. 36. 


HT GRIT - 

aureraet rea vferser feast / 

qarcatar sftefat vata Gat // 37 // 

atha khecari-mudra:- : 

kapalakuhare jihva pravista viparitaga | ; 
bhruvorantargata drstir-mudra bhavati khecari |/ 37 // 


Tr. Fold the tongue and insert it into the cavit 
(nasopharyngeal) in the skull and fix the gaze between th 
cyebrows. This is khecari mudra. 37. 
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Note: It is not enough to take the tip of the tongue to the root 
«1 nasopharynx. One has to simultaneously breathe in and drive the 
vind to that place. Otherwise, there will only be stupor and loss of 
-onsciousness (see verse HP: 7: 47). 37, 


seraemaletter eam gefaa / 
aaa yrs Betta cart Gade // 38 // 


chedana-calana-dohair jihvam kramena vardhayet | 
yavad bhrumadhyam sprsati tadinim khecari-siddaih 1/38 // 


Tr. The tongue should be lengthened gradually by cutting, 
moving and milking, until it touches the center of the eyebrows. 
Then alone khecari is perfected. 38. 

Note: There are six processes involved in the perfection of 
Ahvcuri-mudra, out of which, only three, namely, chedana, calana 
aud dohana are mentioned here. The other three are manthana, 
Prascsina and mantra, as described in JPR by jayatarama. chedana, 
ealint. dohana processes are not to be practised successively, but all 
these three should start at once. 

manthana or gharsana involves mbbing with the thumb on 
the lour places three times a day. These ffour places are — frenum 
vader the tongue, root of the tongue, palate and uvula. 

kKhecari mantra given in HP (J) is as follows— 
aun hiim Srim klim ham um som. 

The mantra is recited in both obverse and reverse manner. 

In JPR by javata-rama, however, we get more details. The 
manirs given is quite different. It is — Aragn Arim hrum hraim hraum 
Atal 

It is to be recited with the ssi kapila, devata (deity) 
Wimiunarayana and viniyoga (applicaion) is khecari mudra 


bbthiina siddhi. The nyasas are given as follows — 


gam-- hrdaydya namah. 
sam-- Sirase svaha. 
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nam-- kavacaya vausat. 
hum-- netra-trayaya vausat. 
Jam-- astraya phat. 38. 


qa vated set adteat Raveartert / 
amar dada afsera taarraA // 39 // 


snuhipatranibham Sastram sitiksnam snigdha-nirmalam | 
samdadaya tatastena samchidyat romamatrakam // 39 // 


Tr. Procure a sharp, clean and smooth weapon of the shape 
of the leaf of milk-hedge. With this, the frenum should be cut toa 
hair’s breadth. 39. 

Note: The word §astra does not refer to weapon only, but it 
is used also for all the ingredients used during the process of 
khecari. KKHP refers to various sastras with the names given to 
them according to the ingredients used. Mor example, black pepper 
is s@ryasastra, tock-salt (saindhava) is candra-Sastra, chebulic 
myrobalan (Aaraitaki) is dhanvantari Sastra, spear-headed shape of 
the weapon is indra-Sastra, cardamom (c/a) is brahma-Sastra, 
scissors are caurasi-Sastra, weapon prepared with  sulpher 
(gandhaka) or orpiment (Aarita/a) or vermilion (Aingula) is bhavani- 
Sastra, extract of white leadwort (citraka-arka) is agni-Sastra. 39. 


va way oor Preargms aArata / 

ATES aS ferargata // 40 // 

evam kramena sanmdasam nityayuktiah samdacaret | 

sanmasad rasanamiile nadibandho vinasyati |/ 40 // 

Tr. One should, thus regularly practise for six months. 
After six months, the frenum at the bottom of the tonguc gets 
completely severed. 40. 


1.b-7aH. 
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. 1 
aa arizatert Rriaeur aeeda, / 
Memtaarnh areceantaenataa, // 41 // 
faakarary ced’ Prat aatyery / 
Aga Gael vie aftearaccemn // 42 // 
alha vageS§vari dhama Ssirovastrena vestayet | 
Sanair utkarsayed yogi kalavelavidhanavit || 41 // 
vitasti-pramanam dairghyam vistaram caturangulam | 
mrdulam dhavalam proktam vestitémbara-laksanam // 42 // 


Tr. One should cover the tongue with a thin, smooth and 
clean cloth, which is 24cms. in length and 8cms. in width. This 
practice should be progressed according to the experts of the time 
and technique. 41-42. 

Note: The same verse (41) apnears in MYS (I: 46-47). 

In the printed text, this verse No. 42 appears in the context 
«l sakticalani mudré and describes the location and characteristics 
ol kanda. brahmananda, commenting on this verse, elaborately 
describes the nature of the Kanda, but here the same verse appears in 
<onnection with khecari mudra and from the context, it gives the 
description of the piece of cloth to be used for wrapping the tongue 
iller Cutting the frenum. It does not suggest the description of kanda 
here, 41-42, 


Gas wa yas Gator fra / 

yrearater ata frefeautfrerater // 43 // 

punah sanmasamdatrena punah saikarsanat priye | 

bhrimadhyavadhi vardheta tiryak-karnabilavadhi |/ 43 // 

Tr. Inthe period of further six months, one should practisc 
pulling the tongue upto the center of the eyebrows and the ear. 43. 


. b-asrer fret a ameter. 
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aerenfeaga At garter araiiter / ses agrepa saughysya jihvam tatra nivesayet | 

nee 2 Sanaih Sanair-mastakastha-mahavajrakapatabhit |{ 47 /{ 
donged aif a feet ettarafer fear // 44 // 
adhastac-cibukam milam prayati kramakarika [ Tr. After rubbing the tongue with the tips of the fingers 
kesad-ardhvam kramati ca tiryak Srotravadhi priye |/ 44 // tongue should be inserted in the cavity. This gradually breaks (pan 


the great obstacle in the head. 47. 
Tr. The tongue gradually gets elongated below the chin at 


! ; i 
- ih ie O beloved! It further gets extended upto the hair and aatia vactetsea & aah / 
grradd vee wet fered asta, // 48 // 
gas dacercrefer facta dar efor / SAGAS PEAT) O Daves eal Varavaraae | 
yugapad-yatate tasya Sariram vilayam vrajet || 48 // 
gence fasarcatad // 45 // 
punah samvatsarad devi dvitiya caiva lilaya | Tr. O fair lady! The practice should be undertaken in a 
brahmarandhrantamavrtya tisthed amaravandite |/ 45 // sequence. Otherwise, the body of a yog7 is damaged. 48. 
Tr. O Devi! Ina year again, the tongue gets lengthened RISICEE ifs care) 
two-fold and covers the brahma-randhra, thus one is respected even : 7 ars S ; a 44 afeaat / 
by the Gods. 45. va adad qa aera fate gan // 49 // 
tasmac-chanath Sanaih karyo’bhyaso ca yugapat priye | 
aaa age auaaracarerer / evam varsatrayam krtvd brahmadvaram vised dhruvam //49// 
ATYSHISNA aa ad fagteraa, // 46 // Tr. Therefore, it is to be practised gradually and not hastily. 
svatalumiilam samghrsya saptavasaramatmani | [hus, one can surely enter the brahma-dvara in three years. 49. 


svagurikta-prakarena malam sarvam viSodhayet // 46 // 
vem fare aknysri treme zara, / 
fen aPeaaa a ofsaaiiras wrercad wea // 


Tr. One should remove all the impurities by rubbing one's 
root of the palate for seven days, as per the instructions of the guru. 


6. | . diet arerras ferdfaermead Prfea fda aa / 
siento aye fare az Pasa / fet a3 Prentgrosertert Awe a arentesas // 50 // 
sas Tatar yeraauretta // 47 // satcakrani vibhidya Sakti-bhujagim protthapya miilasthitaml| 


bhitva granthitrayam ca pascimasirah prakarariipam mahal! 
ee Seer eee nitva pranamatah Strobilamalam nirmathya cittena (at | 
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lingam yah pibatindumandalagalan muktah sa saksacchivah 
50 // 


Tr. (Thus) kunda/in/, situated at the base, is raised, the six 
cakras ate pierced, the three knots (granthis) located at the spinal 
column are pulled down like a stubborn wall, prana is directed to 
the brahma-randhra with the concentrated mind, one drinks the 
nectar oozing from the moon and becomes liberated like Siva 
Himself. 50. 

Note: The meaning of /inga as amrta, has been peculiarly 
used here. 50. 


Pre aaqedieas Rata a yaa aarenergater, / 
qassaiaant satraet aferarentrentt // 

use ¢ dened wala agacenpeycim vata / 
Seated anf agi vere wae anf ret wftrean // 51 //' 


nityam yastirdhvajthvah pibaul 
ca puman saptadharamrtaugham | 
sukhendu-Ssitalangam durita- 
bhayaharam ksutpipasa-nivari |! 
pindasthairyam tu tasmad bhavat 
amrtapathamrtyuroga bhavaati | 
daurbhagyam yali naSam prasarati 
sakalam yati kalo bhramitva // 31 // 


Tr. One who sucks the nectar flowing in the nasopharyngeal 
region, keeping the tongue upturned, makes the body as cool as the 
moon, removes the fear of death, hunger and thirst. His body 
becomes stable, diseases are alleviated, misfortune gets destroyed 
and death is warded off. 51. 


1 .b- aqaereaccite 
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dene etd ani wen arom / 

gaeaguy dared avd yar // 52 // 

tiksnakam harate vyadhim katukam kusthanaSanam | 
ghrtasvadiipamam caivamaratvam labhate dhruvam |/32 


Tr. Critical diseases are removed when one tastes pungent 
and with bitter taste severity of skin diseases is reduced. Similarly, 
one certainly attains immortality when the taste is like ghee. 52. 


: 1 
feaard faery aqeel snad yar / 
THaararetiie areata areas // 53 // 
divyakalpam kridennityam-utkrsto jayate dhruvam | 
tanmayatvam-avapnoti koSakariva kitakah |1 53 // 


Tr. He enjoys for the duration of a ka/pa (a day of brahma), 
surely becomes superior and remains centered in the Self, like a 
cocoon of a silkworm. 53. 


arHeogierenrs strc ateret ete / 
mora ait sate frotes // 54 // 


kakacancuvidhanena Sitalam salilam pibet | 
pranayama-prayogena yogi bhavati nirjarah |! 54 // 


Tr. A yogi drinks the cool air, forming the tongue like the 
beak of acrow. This technique of prandyama makes him free from 


diseases. 54. 


Note: kakacaficuvidhana here refers to folding of the tongue 
into a tube like structure through which air is sucked. This 


|.b-gaator . 
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Icchnique is used in the pranayama, commonly known as Sifali, KP 
calls this ka@kacaficu-kumbhaka. Since a sound resembling ‘sit’ is 
produced during this process, it is also called sitkari kakacaficuka. 
KP refers to the authority called kakudasrava advocating this 
kakacaiicuka technique. GhS calls it kaki mudra. 54. 


ae wee qe Bus oaefaa, /! 
a wad Gatyst alsa agead // 55 // 


kalam paranmukhi krtva tripathe parivardhayet | 
sa bhavet khecarimudra vyomacakram taducyate // 55 // 


Tr. The tongue is inserted in the nasopharyngeal cavity. 
This is khccari mudra, which is also called vyoma-cakra. 55. 

Note: fripatha refers to the nasopharyngeal cavity, where 1/2, 
pingala and susumndé unite. 55. 


Teed aAeat aorret” ale Fersaker / 

fasayeadt art anttryegorafetis // 56 // 
tasanamirdhvagam kriva ksanardham yadi tisthats | 
visayair mucyate yogi vyadhimrtyu-jaradibhinh |/ 56 // 


Tr. Turning the tongue upwards, if the yogistays even fora 
short time, he becomes free from the material world, diseases, death 
and old age. 56. 


@ Peaaaaihar et Gali acta myadtad / 
a Rraccanaraattot eat a qaeeertuit // 57 // 


khe nirastasakalakriya krame khecarim carati §4§vatodaye | 
sa Sivatva-samavayakarini khecari ca bhavakhedahdarini |/57/ 


L.gss-Her ToeYya qe Froet ofterefata. 


Chapter V 105 


Tr. Through the practice of kf#ecar? one transcends all the 
ations and attains eternity, alleviates worldly sufferings and 
hecomes equal to Siva. 57. 


wediereas Ret yea ata BU as / 
Aare a atet Fey crate arate // 58 // 


ardhvajihvah sthiro bhiitva somapanam karoti yah | 
masardhena na sandeho mrtyum jayati yogavit // 58 // 


Tr. A yogi, who drinks the soma (nectar) keeping the tongue 
upturned, while remaining motionless, undoubtedly overcomes 
dcath in half a month, 58. 


see ae aeaeteratet a atoas / 
aa atraerget et ee a qoata // 59 // 


indhanani yatha vahnis-tailavartim ca dipakah | 
tatha somakalapiirnam dehi deham na muftcati |! 39 |/ 


Tr. The embodied soul (of a yogi’) does not leave the body, 
which is full of nectar oozing from the moon, like fire does not 
leave the fire-wood and flame does not leave a wick. 59. 


Pra araaergut” erat wea atta / 

aabarta aeer frst vex a area’ // 60 // 

nityam somakalapiirnam Sariram yasya yoginah | 

taksakenapi dastasya visam tasya na badhate || 60 // 

Tr. A yogi, whose body is filled up with nectar flowing 
from the moon, is not affected by the venom, even being bitten by 
a taksaka (the deadliest serpent). 60. 


1. b-arr. 
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TUT ACT aera Prat at Aen ToT / 
qd Feat Hc at ast af Sate // 61 // 


narogo maranam tasya na nidra na ksudha tsa / 
na mirccha bhavettasya yo mudram vetti khecarim // 61 // 


Tr. One who learns khecari mudra, does not get affected by 


disease, death, sleep, hunger, thirst and stupor. 61. 


dead ag Utter a a feta water / 
aead 7g Sela at yst afer Sata // 62 // 


Pidyate na tu rogena na ca Jipyeta karmand | 
badhyate na ca kalena yo mudram vetti khecarim // 62 |/ 


Tr. One who knows khecari mudrda, does not suffer from 


disease, does not get bound by karma and is not affected by kala 
(time). 62. 


fad aa @ geniioea ata @ vat / 
dda Gatqar wdftedaeaat // 63 // 


citlam carali khe yasmaj-jihva carati khe gata/ 
teneyam khecarimudré sarvasidhair-namaskrta || 63 /|/ 


Tr. khecari mudra is respected by all the siddhas, because it 


enables one to make the mind void, as long as the tongue stays in 
the nasopharyngeal cavity. 63. 


Gaat yfed aa frat aPaatedas / 
ae 4 ad fergs arent a // 64 // 


khecarya4 mudritam yena vivaram lambikordhvatah | 
tasya na ksarate binduh kaminy4lingitasya ca |] 64 // 
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Tr. If one has seaied the cavity (the upper part of the 
nasopharyngeal region) by an upturned tongue, one will not 
“xperience secretion of bindu even being embraced by a young 
woman, 64. 


ara, fergs Real ee aaa gas / 

Ade Tal THAST aaa fess reste // 65 // 

yavad binduh sthito dehe tavan-mriyubhayam kutah | 
yavad baddha nabhomudra tavad bindur-na gacchati // 65 /{ 


Tr. There is no fear from death as long as the bindu remains 
in the body and with the performance of nabhomudrd, the bindu 
does not flow. 65. 


aera sf gar fags waraga garry / 
asged | sora grace Poet? atPragen // 66 // 


calito’pi yada binduh samprapta$ca hutaganam | 
vrajatyirdhvam hathat Saktya nirodho yoni-mudraya // 66 // 


Tr. Even if the biadu flows down to the place of fire (pelvic 
region), it can be prevented and forced to move upwards by the 
practice of yonimudra. 66. 

Note: Here yonimudré is a synonym for vayjroli, as 
commented upon by brahmananda. 66. 


maT waar Mercararesihy / 

aes are At gat |ervaratars // 67 // 

gomamsam bhaksayen-nityam pibed-amaravarunim | 
kulinam tamaham manyc ilare kulaghatakah // 67 // 


| a-asreqaf'. 2.b- feet. 
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I r. I consider him noble, who eats gomamsa and drinks the avenge weit TeRgedqat hig / 
intoxicating liquor (amaravaruni). Others are disgrace to their ? : 
family. 67. ade HO dea aa Tgwarcad // 71 // 
varsatyadhomukhah candro grasatyirdhva-mukho ravih/ 
qpreaiear Brea toit arehy / jiatavyam Karanam tacca yena piyiisam-apyate // 71 // 
TATA Aer Ferra // 68 // Tr. Facing down, the moon showers the nectar. The sun, 
gosabdenodita jihva tatpraveso hi taluni! facing upwards, sucks it. Therefore, the technique of preserving the 
gomamsa-bhaksanam tacca mahapataka-naSanam 1|/ 68 // nectar should be Icarnt. 71. 
Tr. The (erm go’ stands for tongue, which is to be inserted Raga aw at yea aRTTTTT i 
in the ¢a/u (roof of the nasopharyngeal cavity). This is literally : 1 : 
“eating go-mamsa”, which eliminates the greatest of sins. 68. WIT Bert Hal ATATHTS ai ward // 72 // 
visuddhe parame cakre dhrtva somakalamrtam | 
Prearraeraeat aRaarentta aa / amrtam kandhare krtva nasantah susiram kramat {/72 // 
asreaatd ae are at eneaarentt // 69 // Tr. One should stabilize the flow of nectar from the moon in 
Jjihva-pravesa-sambhito vahninotpaditam khalu | the supreme cakra of visuddha, located in the neck, in the cavity at 
candraccyavati yah sarah sé syad-amaravaruni |! 69 // the end of the nose. 72. 
Tr. amara-varuni (the divine nectar) is the flow of nectar, maqeaterd as asain qa ae / 
which is made to secrete from the moon by the heat generated by 2 : 
insertion of the tongue (in the cavity). 69. aartaed aft asaftrean qa tas // 73 // 
svayam-ucchalitam yati caficalitva mukham raveh | 
aR waeato cE ceareras / lanmargadahatam yati vaficayilva mukham Ta veh H73t 
. Tr. Being thus directed (the nectar), it skips and jumps off 
STITH Ret Pret areal G Ass 701 the mouth of the sun of its own and being hit, avoids the mouth of 
nabhidese bhavatyesa bhaskaro dahanatmakah | the sun. 73. 


amrtatma sthiro nityam talumadhye tu candramap |!'70 // 


Tr. The blazing sun resides in the navel region, while the wed tsa 5 1a Hera a ot i ENG / 
moon secreting nectar is always located in the ¢a/u (palate). 70. meaten teat Pra frat otf a fara, // 


| .b-aqva. 2.a-d arfonea . 
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smHeeHetre oF ferret emergad ae frat, / 
mefes a qonerarrcragatat ot sirate // 74 // 


iirdhvam sodaSapatra-padmagalitam pranadavaptam hathall 
iirdhvasyo rasanam niyamya vivare Saktim param cintayel/| 
utkallolakalajalam ca vimalam dharamrtam yah pibet | 

nirdosah sa mrndlakomalavapur yogi param jivati {/ 74 // 


Tr. One should meditate on the supreme Sakti (kundali) 
carcfully inserting the tongue in the cavity, with upturned face and 
by raising the prana up in the lotus of sixteen petals. The yog7, who 
drinks the divine nectar flowing from the supreme moon, maintains 
the body as tender as the lotus stalk and lives long without diseases. 


74. 

: 1 
gat ae ataamatist feat tare / 
aa Bearegreaga aearsagen’ ae? // 
TAA SM STITH RATATAT at ory / 
qe mrencearey find Rrairarasor’? // 75 // 
cumbanti yadi lambikagram-ani§am jihvd rasasyandini | 
saksara-katukamladugdha-sadysi madhvajyatulyé tatha |{ 
vyadhinam haranam jarantakaranam Sastradgamodgiranam | 
tasya syadamaratvam-astagunitam siddhaiganaKkarsanam [75 


Tr. If the tip of the elongated tongue always sucks the 
flowing nectar, which tastes salty, pungent, sour or like milk, honcy 
or ghee, one gets rid of all the diseases and old age, becomes 
proficient in the scriptures, attains immortality, accomplishes eight 
siddhis and reccives the power of the deilics presiding over the 
cakras. 75. 


1.b-Farart wa. 2.b-ard. 3.b-agst. 4.b-ard. 5.b-aar. 6.b-Rrgreriractar 
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Note: By the word drdhvasya, 
-ommientator suggests Viparitakarani. 75, 


brahmananda, the 


gh! aroma qaritasaaPaad / 
Rota eater afer at Pros // 76 // 


susiram jfidnajanakam pafcasrotah-samanvitam | 
Usthanti khecarimudra tasmin Siinye nirafijane | 76 // 


Tr. The hollow, which is the confluence of five flows 
( ndis), is the fountain head of wisdom. This pure void is the seat of 
Ahecari mudra. 76. 


aeararet Pratt git Aeqet aafta? / 

aRiae waht geal? Reman // 
aaa: wate aqueta seq / 

a sedraredt qa aren arafakes // 77 // 


yatpatale vi§ati susiram merumile tadasti | 
tasmimstatvam pravadati sudhistanmukham nimnaganam // 
candrat sarah sravati vapusastena mrtyur-aaranam | 
tain badhniyal sukaranam-atho nanyatha kayasiddhih //77 // 


Tr. The wise opine that the opening of the void that lies in 
the bottom of the spine is the source of wisdom. The human being 
ics because the nectar secreted by the moon flows down. By 
controlling this with khecari mudra, one can easily attain a fortified 
body and not otherwise.77. 


ass-fat. 2.b-aefa. 3.b-aacdtaa. 4.b-caefrrapt. 5.b— saath. 
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. . gudam parsnya tu sampidya va iyumakufncayed balat | 
Ue afteaa atseat Gala aati / varam varain yatha cordhvam samayaul samiranah // 81 // 
ual tal Pera vara aatart // 78 // 
ekam srstimayam bijam-eka mudra ca khecari/ Tr. Press the perineum with the heel and repeatedly raise the 
eko devo nitalamba ckavastha manonmaat //78 // vayu with force, so that the samirana moves upwards. 81. 

Tr. There is only one all pervading bija of ne ae creat! area, areal’ agar’ / 

(OM), there is only one mudra named khecavi, there is on y one aay! in . 7 =a) ‘ora // 82 / 

deity — nirdlamba (brahmaa) and only one state unmani (samadhi). Trea afta aq art astas // 82 // 

78 Pranapanau nadabindit milabandhena caikatam | 

™ HEL APART ~ falo yogasya samsiddhim kurute natra samSa yah |! 82 // 


qari aise afrerasaag yar / 
aurea yererats aed // 79 // 


Tr. mila-bandha leads to the union of pranaand apana, nada 
and bindu, which brings success in yoga, in which there is no doubt. 


atha milla-mudra:- ; 82. ; 
parsnibhagena sampidya yonimakuficayed gudam o : CEMUCICOIGE Bar TERE te / 
apanamirdhvam-akrsya milabandho’yamucyate [/ 7 gat © 5 et ace err 1/83 // 
, : i ‘ontract the anus and apanapranayor-aikyat ksayan-miatrapirisayoh | 
< . os ae Rica een ae an eee i yuva bhavati vrddho'pi satatam milabandhanat |/ 83 |/ 
raisc the apdna upwards. ; - sobs 

Tr. Through consistent practice of mi/a-bandha, prana and 
aarrarrt & Het ard sora / apana are united, reducing faeces and urine and as a result, an old 
arasada Ff urexterere’ g alts // 80 // becomes young. 83. 
adhogatam -apanam vai irdhvagam kurute hathat | . 
akuficanena tam prahur miilabandham tu yoginah // 80 | sa dled ara arma aftaauedl / 

7 
aaretsrat chet aeft argarea’ // 84 // 

Tr. The apdna is raised upwards with force by contractin ay 


i NETS Sacra apane cordhvage jate samprapte vahnimandale | 
(the anus). yogis call this mila-bandha. 80. tadanalasikha dirgha vardhate vayunahata |/ 84 |/ 


72 qa q ae ayaa Saas aera / . Tr. When the apana rises up and reaches the region of fire 


am at wer atest” arent ertteans // BE // —aTTart. 2.a-aerrse. 3.a-Bat. 4 b-re. 5.b-aefa . 6.b-aer. 7.b-arepti Bara. 
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Tr. Then, just as a serpent enters into a hole, she (kundali) 
enters the brahma-nddi (susumna). Therefore, a yogi should 
always practise mi/a-bandha. 87. 
Note: These verses give a rationale of arousal of kundalini 
hv the practice of mitlabandha. 85-87. 


(navel region), the flame of the fire blazes forth, being stimulated by 
vayu. 84. 


Note: vahnimandala refers to the navel region, analasikha, 
refers to jatharagni or gastric fire, which is the result of this practice. 
84. 


sei! qerferei” da aa Reread Prarftas / 


2 
aat ardl ase oro! qoorepscaa” / 
datas gatera, al cera aera // 85 // 
tato yatau vahnyapanau pranam-usnasvarapakam /| 
tenabhitah pradiptastu kuto dehasya samksayah // 85 // 


asreraa ante aa warqeat ets // 88 // 
bandham milabilam yena tena vighno vidaritah | 
ajaramaratam yati yathaé pafiicamukho harah // 88 // 


Tr. Onc, who has successfully applied mi/a-bandha, 


-vercomes obstacles. He, like five-headed Aara (epithet of Siva), 


: the fi d the apana approach the prana, which is 
eiuererege i Ep sf avercomes old age and becomes immortal. 88. 


hot by nature, the heat of the body is intensified altogether and the 
body does not come to decay. 85. 


da qusterth gan ada aerateat / 
aren qsita’ Raa aaat ata // 86 // 


tena kundalini supta santapta samprabodhyate | 
dandahata bhujangiva ni§citam rjutam vrajet |/ 86 // 


Tr. Thus, the unmanifest kundal/, being agitated, gets 


awakened like a snake bitten with a stick certainly becomes 
straight. 86. 


faci? waftrat wr gy aerTeaat avila / 
Tata Fees Beles atitits war // 87 // 


bilam pravesita s@ tu brahmanadyantare vrajet | 
tasmannityam millabandhah kartavyo yogibhih sada // 87 // 


1.b-am. 2.b-arai. 3.b-sprit a. 4 b-farr. 


ayargueses atta fefracara, / 
wed vated tat eaftrnfequitzara // 89 // 


amrltapirna-dehasya yogino dvitrivatsarat | 
iirdhvam pravartito reto hyanimadi-gunodayat // 89 // 


Tr. In two to three years time, as the body of a yogi fills up 


with nectar, and as the energy channelizes upwards, he attains 
supernatural powers like agimd etc. 89. 


HY TRSATAT EC = 
aed aa qyenane wereqfssad aas / 


qTagRsamreaisa atfiits ayareas // 90 // 
atha uddiyana-bandhah:- 


ardhvam yena susumnayah pranastiiddiyate yatah | 
tasmaduddiyanakhyo’yam yogibhih samudahrtah // 90 // 


care. 2.a-qpfaed. 3.b-qengafserreretsct - 
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Tr. The practice, which channclizes the prana through Pe alate ses kuryal oe. ; 
susumna in the upward direction, is called uddivdna by the yogis. sanmasavuyvasayogena jayen-mriyur aa samsay i |) 
90 
; : “J 5 Tr. One should cffortfuly contract (the abdomen) above and 
sash ara aT ALAS Heras / ; selow the navel. With six months practice, one cericinly 
sastaM ata ener sen faetterd // 91 // overcomes (premature) death. 94. 
uddinam kurute yasmad avigsranto mahakhagah | 
uddiyanam tadeva syattatra bandho vidhiyate {/ 9} // aft aarad oat armrat ema. gar / 
1 2. f 3 
Tr. The practice, which makes the great bird (prapa) always THe TTT a pad az saa /1 95 // 
move upwards incessantly, is known as uddiyana. 91. sali vajrasanc padau karabhyam dharayed drdham | 


gulphadesasamipe ca kandarpam tatra pidayet |! 9 // 
sat aaa ae aac a ara / 


: Tr. Adopt vajrasana, firmly hold the feet near the ankles with 
safsarn cael ae Agar Tah at 192 I/ iespective hands and press upon the genital at that spot. 95. 
udare paScimam tanam nabher-irdhvam ca karayct | 
uddiydno hyasau bandho mrtyumatanga-kesari |! 92 // 


aay aaqat arateaga ele / 


. a em 3 
Tr. Retract the abdomen above the navel towards the back. gms gate gros Herta crash // 96 // 
This is uddiyana, which overcomes death, like a lion killing an pascimam tanamudare karayeccibukam hrdi | 
elephant. 92. Sanath Sanair-yatha pranah skandha-sangena gacchati /!96 // 
. an : Tr. Contracting the abdomen towards the back, press the 
sefsarai @ aes! J dl be / ‘hin towards the chest in such a manner that the prana gradually 
HAA AAT ay qatsha aemt wat // 93 // 1ises up along the shoulders. 96. 


uddiyanam tu sahajam guruna kathitam sada / 


abhyaset satatam yastu vrddho'pi taruno bhavet // 93 // Note: The words ‘cybukam Ard? refers to ihe technique of 


wandhara bandha, which is described from verses 98 onwards. In 
iw Verse no, 97, it is suggested that mi/abandha is automatically 
lormed during uddiyana. 96, 


Tr. As a result of continuous practice of uddiyana, as 
prescribed by guru, even the old person becomes young. 93. 


aed raany aA Harty reorats / \. mata. 2.b-—¢. 3. These s/okas do not seem to pertain to uddivana 
sonatas setae Bates // 94 // indha. 
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adem seman egresareras / 

sesamt ge ae qe caret eta, // 97 // 
sarvesameva bandhanam-uttamo hyuddiyanakah | 
uddiyane drdhe bandhe miilam svabhavikam bhavet |! 97 /{ 


Tr. Among all the Gandhas, uddiyana is the best. With firm 
application of uddiyana, miila(-bandha) is automatically formed. 
97. 

Note: uddiydna is an exercise of the diaphram and the ribs. 
It is practised either in sitting or in standing position. There is no 
mention in the text about the phase of respiration. Traditionally 
when the practice is taken independently, it is done under exhalatory 
condition. When accompanied with prarayvama, it is practised under 
inhaiatory condition; but the anatomico-physiological mechanism 
differs in these two techniques. For detailed scientific investigation 
on exhalatory type of uddiyana, refer to YM (vol. 1, IH, 1V, VI and 
VHD. 92-97, 

HA ATEN - 

SUCH SA Bay wradieaqa gor / 

Te orereren saryararraras // 98 // 

atha jalandhara-bandhah.- 

kanthamdakuncya hrdaye sthapayeccibukam drdham/ 

bandho jalandharakhyo 'yam-amrlaksaya-karakah // 98 // 


Tr. Contracting the throat, firmly press the chin on the chest. 
This is ja/andhara-bandha, which stops the flow of the nectar. 98. 


aeate f& Prostreraenn Rrra ster, / 
aa Serer HoszsatetgTas // 99 // 
badhnati hi Sirajalam-adhogami-nabhojalam | 


tato jalandharabandhah kantha-duhkhaugha-naSakah |/99 ||) 
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Tr. The network of the nerves is tied up, preventing the 
downward flow of the (nectar). Moreover, ja/andhara-bandha 
alleviates the disorders of the throat. 99. 


TIER Ad ah Hosdaracrart / 
a Uige vari + a args vacate // 100 // 


Jalandhare krte bandhe kanthasatkoca-/aksane | 
na piyusam patatyagnau na ca vayuh prakupyati {/ 100 // 


Tr. Application of jalandhara-bandha by contracting the 
throat, prevents the nectar falling into the fire and stops vayu going 
astray. 100. 

Note: The word /a/a refers to the network of the nerves 
passing through the neck into the brain and dhara denotes holding 
back the nectar by exercising upward pull upon the spine and thus 
working upon the brain. One of the purposes of ja/andhara bandha 
during prapayama is to exercise considerable pressure on the carotid 
sinus leading to the stimulation of the carotid nerves and after 
constant practice, slow down the heart and a trance like condition 
may supervene. ja/andhara bandha is not only practised during 
kumbhaka, but also during recaka in marccha pranayama, bringing 
about stupor. This technique also indicates the principle of 
vipatitakarani. 98-100. 


rere st rete hata / 

adui soar are alfa fags // 101 // 
bandhatrayam-idam Srestham mahasiddhair nisevitam | 
sarvesam hathatantranam sd4dhanam yogino viduk // 101 // 


Tr. The set of these three bandhas is made use of by the 
siddhas. The yogis consider these greatly efficient during hatha 
practices. 101. 
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TIM wae oss gq ara, / 

Hvonataisa & areal erage gary // 102 // 

milasthanam samakrsya uddiyanam tu karayet | 

kanthasankocanenaiva dve nadyau stambhayed dhruvam // 
102 // 

Tr. uddiyana should be practised by contracting the mij/a 
(anus). The two aadis (ida and pingala) are blocked by contracting 
the throat (ja/andhara-bandha). 102. 


mada aa generar / 


ger a finer sear areata waa germ // £03 // 

madhyacakram idam jieyam sodasadhara-bandhanam | 

ida ca pingala badhva vahayet paScimam patham // 103 // 

Tr. madhya-cakra is considered the one which controls the 
sixteen adhdras. (By practising uddiyana) the course of praéna in 
idaand pingala is stopped and directed through the posterior path 
(susumna). 103. 

Note: sodasadhara refers to 16 vital points, which are big 
toes, ankles, knees, thighs, perineum, generative organ, navel, heart, 
neck, throat, uvula, nose, center of the eye-brows, forehead, head 
and brahmarandhra. 103. 


ata freama aad, vats aera, / 
dat 4 ora gegsterimita: aan // 104 //' 


anenaiva vidhanena sevayet pavano’nalam / 

tato na jayate mrtyur jardrogadikam tatha // 104 // 

Tr. Strict adherence to such practice alone merges the 
pavana into the ana/a, which further retards death, decay and 
ailments. 104. 


L.b- ayrererate 
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Ree Hatay Bvodalad Hed / 
aed Gaara eat vent geratisns // 105 // 


adhastat kuficanenasu Kanthasankocane krte | 
madhye pascimatanena syat prano brahmandadigah // 105 // 


Tr. Simultaneous contraction of the anus (mii/a-bandha) and 
\hroat (jalandhara-bandha) accompanied with abdominal retraction 
iowards the back (uddiyana- bandha) channelizes the prana through 
ihe Arahma-nadi. 105. 


Note: Usually the three bandhas are simultaneously practised 
and not independently. They are specially used in the practice of 
pranayama 105. 


gear Tat Vee vara veaatsaet / 
ad a crad gy wareda orftat // 106 // 


brahmasthdnam tato rodhah prayati pavano’nale | 
fato na jayate mrtyur-naa syaccaiva jaradikam /[/ 106 // 


Tr. As the pavana firmly merges with ana/a (fire) in the 
‘rahma-sthana, one transcends death and overcomes old age. 106. 


we Ferriaeeott - 
aPegt Haee HEH sears / 
ayaren Rerat fra arrest & aeaars // 107 // 


atha viparita-karani:- 
nabhidese bhavedesa bhaskaro dahanatmakah | 
amrtatma sthito nityam talumadhye tu candramah // 107 // 


Tr. The blazing sun is located at the navel region, while the 
moon, the source of nectar, is always located in the palate. 107. 
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afeiad wad aereyqd ferme a / 
acd wad yds da Pus Prrgate // 108 // 


yatkificit sravate candrad amstam divyarifpi ca / 
latsarvam grasate siiryah tena pindam vinasyati // 108 // 


Tr. Whatever divine nectar is secreted from the moon, all 
that is consumed by the Sun. Therefore, the human body decays. 
108. 

daa arr feet qaea yore / 

Teresa ta a gy sareatfetts // 109 // 

tatrasti karanam divyam siiryasya mukhabandhanam | 

guriipadesato jheyam na tu §astrartha-kotibhih [/ 109 // 

Tr. There is a unique way to seal the mouth of the sun, 
which can be learnt from the guru and never by going through 
millions of scriptures. 109. 


aedaitreangeed arrears agit / 

aot frattarear aeeanterterafart // 110 // 

iirdh vanabhir-adhastalur-iirdhvam bhanur-adhah Sasi | 

karani viparitakhya sarvavyadhi-vinasini 1! (10 // 

Tr. The practice, which puts the navel up and palate down, 
the sun up and moon down, is known as viparita-karani, WW removes 
all the discascs. 110. 


awn frat yeaa aad / 
Prema stouftateratet // V1 // 


karani viparitakhya guruvakyena labhyate | 
nityam abhyasayuktasya jatharagni-vivardhini (/ 111 // 


1.a-tefeanftiernre . 
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Tr. viparita-karani is best learnt from the guru. Its daily 
practice stimulates the gastric fire. 111. 


HER TETAS HUES aTETHA J / 
ware ate Haake asa, aoa, // 112 // 


aharo bahulastasya sampadyah sadhakasya tu | 
anaharo yadi bhaved agnir-deham dahet Ksanat // 112 // 


Tr. An aspirant requires increased quantity of food. If one 
does not take sufficient food, fire quickly consumes the body. 112. 


wepshragaeduras aut cara. gerd fey / 
sured faPackranaaed fea fa // 113 // 


adhahSirascordh vapadah Ksanam syat prathame dine | 
ksanacca kificidadhikam abhyasecca dine dine /f 113 |/ 


Tr. On the first day, onc should remain in the topsy-turvy 
position for a short time. Livery day, one should retain the posture 
longer increasing the time little by little. 113. 


afeaza aera da soared agate / 

aa oat Prermraaa, a g area, // 114 // 
valisca palitam caiva sanmasarddhena nagsyati | 
yamamatram tu yo nityam abhyaset sa tu kalajit {114 // 


Tr. Grey hair and wrinkles disappear in six months with the 
practice. By practising three hours each day one overcomes 
promature death. 114. 


Note: viparitakarani is not only a technique, but is an 
important concept in Aafhayoga, which is involved in different yogic 
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practises, like jalandhara, khecari and jibvabandha. pratyahara is 
-casndered as. viparitakarani (GS: 59), which emphasizes on reversal 
jroes, The concept of sdrva at the navel and candra at the root of 
vac palaie and the nectar oozing out of the moon, is swallowed up by 
ic sun at the navel, is not yet properly understood in terms of 
siodern concept of anatomy and physiology. 

The technique of viparifakarani can be extended to any pose. 
which has it’s head down and ‘pelvic region raised up, such as 
sivsdisana. sarvanigasana and haldsana. 

KKHP describes viparitakarani as upside down position of 
the body, in which one is advised to swallow the air by mouth and 
expel it through the anus, 107-114. 


fra areas art asia seat / 

worritatt acitett aerfra ta a // 115 //' 

citle samatvamapanne vayau vrajati madhyame / 

esamaroli vajroli sadabhimateti ca HAW I 

‘Tr. When the vayu is channelized through the middie path 
(suserind), the mind becomes poised. Such a practice is regarded as 
aniarolé and vajrol7, U5. 


esa acarasha amiartaatetar / 
adie at Rrra a art RReaerry // 116 // 


svecchaya vartamano ‘pi yogoktair niyamair vina | 
vajrolim yo vijanali sa yogi siddhibhajanam // 116 // 


Tr. A yogi, who knows the practice of vajroli, even if he 
nets of his own acord without following the yogic injunctions, 
altains success. 116. 


| ky ie PST 
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7 aead ae gat ae arate / 
an de fadta a art a agate // 117 // 


fatra vastudvayam vaksye durlabham yasya kasvacit | 
ksiram caikam dvitiyam ca nari ca vaSavartini |/ (17 j! 


. Tr. There ate two things, which are difficult for every onc to 
secure: one is Asira (nectar flowing from the moon) and the other is 
to have control over the adi (citra-nadi). 117. 


Feds wes aarp | Asa, / 

USTs MAA GRE Tara?! / 

gas as yada arqasararcoma // 118 // 
mehanena Sanaih samyag urdhvam kuficanam abhyaset / 


yatnatah Saranalena phitkaram vajrakandare | 
Sanaih Sanath prakurvita vayusaacarakaranat // 118 // 


Tr. One should effortfully blow through the tube into the 
urethra slowly to clear the passage for the flow of air and by 
appropriate contraction and manipulation of the pelvic organs, raise 
the secretions. 118. 


fergfei aiken aritur aferfteae / 
: 3 
anand mR a arora // 119 // 
bindur milam Sariranam Sarirena pratisthitah | 
dhara ante Sarire ca apadatala-mastakam [/ 119 // 
Tr. bindu, which is located in the body and which supports 


eo body from head to feet, is the key to bodily existence 
119. 


Lb-geot enft ard an contefifftganeerd,. 2.b-aront. 3.a-stfn. 
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at ay wachergurarartedareta / 
alert a waa fereqectrragea terda // 120 // 


narya bhage patad bindum abhyasenordhvamaharet / 
calitam ca svayam bindum dirdhvam akrsya raksayet //120// 


Tr. The bindu, which is normally discharged and flows 
downwards, should be raised upwards with the practice and 
yreserved. 120. 


am feregurta sitet ergencoed, / 
arent ara ee cred feargerconed / 
araa, args Red es atad area Has // 121 // 


maranam bindupatena jivitam bindu-dharanat | 
sugandho yogino dehe jayate bindu-dharanat | 
yavad-binduh sthiro dehe tavatXalabhayam kutah //121 // 


Tr. Downward flow of the bindu leads to decay of the body, 
while it's preservation leads to life ard creates pleasant smell in the 
body. So long bindu is retained in the body, there is no fear froin 
death. 121. 


a oq fafeent faqs orogtt alfeas eyes / 

gms qanfrargetfeaed vers // 122 // 

sa eva dvividho binduh panduro lohitah smrtah | 
pandurah Suklam-ityahur-lohitakhyam mahdarajah [/ 122 // 


Tr. There arc two types of bindu: white and red. The white 
(bindu) is called Suk/a and red (bindu) is called maharajas. i22. 


Lawton. 
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Rrgmadans three Red cr / 
anf farals adaed wae feed aqerar’ // 123 // 


sinduradravasaikasam ravisthane sthitam rajah | 
yati bindoh sahaikatvam bhaved di vyam vapustada |! (23 // 


Tr. The rajas, which is like red lead, is located in the region 
of sun. When the bindu is merged with rajas, one's body becomes 
divine. 123. 


fags Brat ws oaftnfegity tat ches / 

orale aca wat we yan // 124 // 

binduh Sivo rajah Saktir-bindur-ind@ rajo ravih | 
ubhayoh samgamadeva prapyate paramam padam |/ 124 // 


Tr. bindu is considered Siva and rajas is Sakti; binduis 
moon, rajas is sun. By union of both, one certainly attains the 
highest state. 124. 


We aan daw ws qeaoy anaq / 
unre Ratt rgarated a gefery // 125 // 


Sukram candrena samyuktam rajah sitryena saigatam | 

SaSisthane sthito bindus-tayoraikyam ca durlabhem |/ 125 |/ 

Tr. Sukra is connected with candra (moon), and Frajas with 
‘arya (sun). The union of bindu, which is located in the moon, 
(with rajas located in the sun) is very rare. 125. 


ag anaes wa S azar wy / 
fargiacarranta wafger aqerar // 126 // 
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vavuna Sakticalena preritam khe yada rajah | 
bindunaikatvam ayatt bhaveddivyam vapus-tada // 126 // 


‘Tr. By the practice of Saktica/a and stimulation of the vayu, 
when the rajasis channelized to the kha ( brahma-randhra), it (rajas) 
is united with the 4/ndu, as a result of which, the physique of a yogi 
turns divine. 126. 


Ts an ay 3 yaa amar / 
ads aaa? at sent a ata // 127 // 


Sukram candrena samyuktam rajah siryena saigatam | 
tayoh samarasaikatvam yo janati sa yogavit [/ 127 [/ 


Tr. One who knows the blending of Sukra, connected with 
candra (moon) and rajas connected with sérya(sun), is a true yogi. 


127 


Pera JUN aH gta g sAferay / 

ares taeda tanita yeetas // 128 // 

citlayatvam nrnam Sukram Sukrayatvam tu jiivitam / 
tasmacchukram rajascaiva raksaniyam prayatnatah | 128 // 


Tr. The Sukra (bindu) of a human being is controfled by his 
mind and the life depends on Sukra. Therefore, Sukra and rajas 
should be preserved with effort. 128. 


aqrean wisaa Porirg a cada, / 
Agurasaged  genararrart // 129 // 


hao, 2.b-emarery. 3.b-ahor. 
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rlumalya rajo’pyeva nijabindum ca raksayct | 
medhrenakarsayed iirdhvam samyag-abhyasa wogavan i/129// 


Tr. A menstruating woman should preserve the fajas,aman 
sould preserve his bindu, by raising it upwards by contracting the 
-erineum through the appropriate practice. 129. 


Note: brahmananda, the commentator of HP, considers this 
«tse to be an interpolation, although he has tried to comment on it. 
29, 

: 1 : : 

He ame) quae wear aaa / 

Preterm Rreaat a a meant // 130 // 

ayam yogah punyavatam dhanyanam tatvasalinam | 

nirmatsaradndin sidhyeta na tu matsara§alinam | 130 // 


Tr. Those who are pious, courageous, have gained insight 
«to the reality, free from jealousy, attains success in this yoga and 
“it those who are envious. 130. 


geet aft are at aanteifaReasrar / 
aesitfevarditdaen aa? wa f // 131 // 


puruso vapi nari va vajrolisiddhibhajanam | 

sahjoliscamarolir-vajrolya bheda eva hi // 131 // 

Tr. Success in vajro/i can be attained by both male and 
‘male (aspirants). sahajoli and amaro/i are but the two varieties of 
-ajroli alone. 131. 


ae wee Pataca arena / 
anetgarged’ eftqats caineor // 132 // 


ae . 2.b-aateate . 
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jale bhasme viniksipya dagdha-gomaya-sambhavam | 
vajroli-maithunaéd-iirdhvam stripumsoh svaigalepanam//132/ 


Tr. Both man and woman should besmear the body with 
ashes of (burnt) cow dung mixed up with water after the practice of 
vajroli. 132. 


ada: qata ymeararcals aor, / 

aemahta weet aed alfiths aat // 133 // 
asinayoh sukhenaiva muktavyaparayoh ksanat | 
sahajoliriyam prokta sevyate yogibhih sada |/ 133 // 


Tr. Thus once sits in a state of Bliss unmindful of the worldly 
affairs. This is called sahajo/i, which is always practised by the 
yogis. 133. 

Note: muktavyapara, in this context means void and nothing 
else. 133. 


aa! gamed art tT gab sfe? afro / 

aera, yoorara ard aime? vftreafer // 134 // 

ayam Subhakaro yogo bhoge mukte'pi daksinah | 

tasmat punyavalam-eva ayam yogah prasidhyati // 134 // 

Tr. This is very auspicious (practice of) yoga, which is 
conducive to a yog/, both in material and spiritual (salvation) 
success. Therefore, only the meritorious ones attain success in this 
yoga. 134. 


Gat fre? anager aerrareaeant, / 
aft ant wit ca dart anf? att // 135 // 


La. 2.b-9R6 a7. 3.b-spim. da-ferg. 5.b-anFt. 
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pumso bindum samakuiicya samyag-abhydsa-patavat | 
yadi nati rajo rakset samyoge capi yogini // 135 // 


Tr. A woman is considered as yogini if she protects the rajas 
(secretions of the lower part) by retraction of uniting bindu 
(secretion of the upper part) through appropriate practice. 135. 


aes Refsaasit ait 4 Teshr a agree / 

aeme sat areeq Prgata’ wesfe // 136 // 
tasyah kificid rajonéSam na gacchati na samSayah | 
tasyah Sarire nadastu bindutameva gacchati |/ 136 /! 


Tr. Undoubtedly, she (such a yog/ni) will not waste even a 
droplet of rajas. In her body, the aada will get transformed into 
hindu (light). 136. 

Note: A yogini, who performs vajroli and does not lose any 
part of the secretions, experiences 2ada (internally aroused sound), 
which gets finer and finer and transformed into bindu (internally 
aroused light) which she perceives. 135-136. 


a frguasyda watye eeeas? / 
arenas adfates asad // 137 // 


sa bindus tadrajascaiva ckibhiya svadehajaih | 
vajrolyabhyasayogena sarvasiddhih prajayate {/ 137 // 


Tr. bindu and rajas produced in the body, when united 
through the practice of vajro/i, brings about all the siddhis. 137. 


freeman vari a ard Pera Aras aera enery / 
Praca’ sfacmeaere ara: wusnas anile // 138 // 


L.a-fegant a. 2.a-eed. 3.0-fearcrara . 4.a-fraed . 
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pittolbanatvat prathamam ca dharam 
vihaya niyacca tathantya-dharam | 
nisevyate Sitalamadhyadhara 
kapalikaih khandamataih samarthaih {/ 138 // 
Tr. The first and the last flow (of the urine) should be 
avoided due to it’s acidic contents. The adepts of khanda-kapalikas 
consume the cool middle flow (of the urine). 138. 


. eee 2 
aml’ as raf vet ata” fet fet / 
Taira saree Head // 139 // 
amarim yah pibennityam nasyam kuryad dine dine | 
vajrolim abhyaset seyam amaroliti kathyate // 139 // 


Tr. While undergoing the practice of vajro/i, when one daily 
tastes and snuffs the amarz, it is called amaroli. 139. 

Note: bhavadeva in his YB, commenting on vajro/i, sahajoli 
and amaroli remarks that vajrol?, sahajoli, amaroli, comprise a 
composite process. There is no difference between them. They 
differ in names. But the function remains the same. When the 
Union of candra and sirya takes place in the yonisthana, it is called 
amaroli. When one’s bindu is held inside with the help of 
yontnudra, it is termed as sahajoli. To suck one’s bindu and raise it 
upwards is vajro/7. A woman is also eligible for the practice of 
vajroli, The purpose of vajroli is bindusiddhi. bhavadeva also 


“ce 


gives a mantra, which is used for vajrol7, as“ om jram pham 


wz? 


krum lum jam jah svaha”. (YB—a forthcoming publication from 
Lonavla Yoga Institute).115-139. 


Fear aqoaniged wren a art / 
adam afr @att a wae gar // 140 // 


L.a-4 wag. 2.b-7ei Ad. 3.a-Fett. 
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mehanakuficanaddirdhvam rajasapi ca yogini | 
alitanagatam vetti khecari ca bhaved dhruvam // 140 // 


Tr. By contraction and suction, if the yogini raises the rajas 
upwards, she knows the past and the future and quickly attains 
khecari. 140, 


eeks a aad aaleavarearas / 


He Brat abit ary get a afer // 141 // 


dehasiddhim ca labhate vajrolyabhyasayogatah | 
ayain Subhakaro yogo bhoge muktau ca daksinah // 141 // 


Tr. Perfection in the practice of vajro/f yields a divine 
physique (dehasiddhi). Such an auspicious yoga (practice) is 
helpful both for material and spiritual success. 141. 


ached quscintnween quserafas! / 
serena Pred qaaresre Prssfa // 142 // 


Kandordhve kundali-Saktir-astadha kundalakrtih | 
brahmadvaramukham nityam mukhenacchadya tisthatil/ 142/ 


Tr. The kundali-Saktiis located above the kanda, forming 
cight spirals. It stays obstructing the mouth of brahma-dvara 
(opening of susumna). 142. 


aa arta nated gered Prom, / 
Geared daar waar wAgatt // 143 // 


yena margena gantavyam brahmasthanam niramayam | 
mukhenacchadya tad-dvaram prasupt@ paramesvari // 143 // 


1 b-yaT Ferg drat. 2.b-arerme a yer eat afer ur utara. 
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Tr. The latent paramesvari (Kundali) obstructs the very door, 
through which the path to blissful (state of) brahmasthdna leads. 
143, 

smear Hue q ae asaHar sor / 

austere aan art alarart farreaa // 144 // 

udghalayet kapatam tu yatha kufcikaya hathat | 

kundalinyd tathd yogi moksadvaram vibhedayet |! 144 // 


Tr. As a door is casily opened with a key, a yogi breaks 
open the door to salvation by kundalini. 144. : 


2 : 3 

Hen wyfedl” att goat sea X aRTaT / 

me aa utters fagqa cart cava // 

ae aerate are Wearererl gtr / 

a ayaa aemge araerareds // 145 // 

Aytva samputitau karau drdhataram badhva tu padmasanam/ 

£adham vaksasi sannidhaya cibukam dhyanam tatascetasil| 

varam varamapanam iirdhvam-anilam proccalayan piritam/ 
svam ca pranam upaiti bodham-atulam S§akti-prabhavad- 
alah // 145 // 

Tr. Firmly adopt padmdasana , fold the hands, firmly press the 
chin against the chest, repeatedly raise the apana upwards forcefully 
so that it unites with prafga. Thus one attains unparallel wisdom of 
the highest order by intense concentration. 145. 


pralel qusctioiths Ga Aare alPrart / 

rena a yer wean ata a arta // 146 // 
kandordhve kundali-Saktih supta moksaya yoginam | 
bandhanaya ca miidhanam yestaém vetti sa yogavit // 146 // 


La-gureda. 2.a-agat. 3.b-fravr. 
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Tr. The latent kAugdali-Sakt/, which is located above the 
kanda, brings about liberation to a yogi, while it causes bondage to 
an ignorant. A true yog/ is the one who awakens kundali. 146. 


wed Agraet ass Gal atsRa ansaa / 

ay areas aqas AeA Peas // 147 // 
drdhvam medhrad adho nabheh kando yo’sti khagandavat | 
tatra nadyah samudbhitah sahasranam dvisaptatih [/ 147 // 


Tr. kanda, which resembles the cgg of a bird, is placed 
above the genitals and below the navel. The seventy-two thousand 
nadis otiginate from here. 147. 


aa aelaedy feacaireareas / 
gree grantee yor ast eyes // 148 // 


tatra nadi-sahasresu dvisaptatir-udahrtah | 
pradhanya-prana-vahinyo bhityastatra da§a smrtah |/ 148 |/ 


Tr. nadis are said to be seventy-two thousand. But the 
prime conductors of prana are only ten. 148. 


gst a fier da agen a qdteaat / 

arent eaten a got da" gaftet // 149 // 
arg Hevda ake a am eyes / 

Ua aera om fasta aftrhas ear // 150 // 

ida ca pingala caiva susumna ca trtiyaké | 

gandhari hastijihva ca pitsd caiva payasvini |/ 149 // 
alambusaé kuhuScaiva-Sankhini ca dasa smrtah | 

evam nadimayam cakram vijficyam yogibhih sada // 150 // 


L.b- 441. 2.b-aemfin. 3.b-g1emem,. 4.a-caaa. b-a aa. 5 .a-aeao. 
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Tr. The ten nadis are — ida, pingala, susumnd (the third), 
gandhari, hasti-jihva, piisa, payasvini, alambusa, kuhuand Sankhini. 
A yogi should know the network of the nadis. 149-150. 


add wmraieas aaqaitacaans / 
gar a fire da qyen a azar sane // 151 // 


satatam pranavahinyah somasiryagni-devatah | 
ida ca pingala caiva susumna ca trayo matah // 1511 


Tr. It is considered that the three nadis, namely — ida, 
pingala and susumna, having their presiding deities as soma, siirya 
and agni respectively, are the prominent channels of prana. 151. 


S31 ay Rerar art Pte afaret Rear / 
AIP wea F wart vas Rerats // 152 // 


ida vame sthita bhage pingala daksine sthita! 
susumna madhyadese tu pranamarge trayah sthitah 1! 152 fi 


Tr. idZis situated on the left, piriga/aon the right, while 
susumna is in the middle. These three are the passages of préna. 152. 


TNS UAaAMaerea a aaas / 

are qiva Hae taal aoctas // 153 // 

gins wod fererat aries sod areas / 

wa adaedy acted siterattos // 154 // 

prano ’‘panasamanascodanavyanau ca vayavah | 

nagah kirmasca krkalo devadatto dhanafijayah /! 153 // 
pranadyah pafca vikhyata nagadyah pafica vayavah | 
ete nadi sahasresu vartante jivariipinah // 154 // 
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Tr. The famous five pranas are— prana, apana, samana, 
udana and vyana and the five vdyus ate— naga, kiirma, krkala, 
devadatta and dhanafijaya. prana in the form of jiva, cxists in 
thousands of nadis. 153-154. 


ororararadt sfratsegatect  geraftr / 
amakrorrtor asaeret a ggad // 155 // 


pranapanavasau jivo’dhascordhvam pradhavati | 

vamadaksina-margena caficalatve na dr&yate || 158 // 

Tr. jiva (the embodied soul), in the form of prana and 
apana, moves upwards and downwards through Ieft and right 
channels. It is not experienced because of its fickleness. 155. 


antral yf qusa’ aetesa’ aga / 
SS cefereteren sia f crest’ // 156 // 


aksipto bhuvi dandena yathocchalati kandukak | 
prano 'panasamdksiptas tatha jivo hi gacchati i/ 186 // 


Tr. Being hit by a stick, a ball bounces up from the ground. 
Similarly, the jiva, being hit by prana and apdana, keeps moving. 


156. 
WTS! Gar at Taser yas / 
THaISaIM sas gona aera // 157 // 


rajjubaddho yatha Syeno gato’pyakrsyate punah | 
gunabaddhastatha jivah pranapanena krsyate |/ 157 // 


Tr. As a bird (lit. eagle), tied up to a string, is pulled back, 
so also the jrva, attached to the attributes, is attracted by prana and 
apana. 157. 


1. b-atef” orem. 2.b-spreudq. 3.b-cen ae. 4.a-a frsrta. 
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ams aaa! oret aoitsod a? aah / 
aepedRent wat at arent a arafert // 158 // 
apanah karsayet pranam prano’panam ca karsati | 
adha-iirdhva-sthitau etau yo janati sa yogavit |! 158 // 


Tr. apana attracts prana and prdna attracts apdna, 
remaining in the lower and the upper regions (of the body) 
respectively. One, who knows this, is considered a true yogi. 158. 


sary ateatlr aareor fata yas / 
saeaeal wa Gfrat stata adart // 159 // 


hakdrena bahiryati sakarena vi§et punah | 

hamsa-hamsctyalo mantram jivo japali sarvada [/ 159 // 

Tr. Exhalation produces a sound like ‘Aa’, while inhalation 
produces a sound like ‘sa’. The j7vaconstantly chants the maetra— 
famsa hamsa (in the form of exhalation and inhalation). 159. 


gat 2 feast aeamaafastas / 

waar wer strat state aeat // 160 // 

Salami sat divaratrau sahasranyeka-vimSatih | 

elat-samkhyd-yutam mantram jivo japati sarvada // 160 / 

Tr. The jiva constantly chants the mantra for twenty one 
thousand and six hundred times in one day and night. 160. 


aor ara rat ara alarartertt / 

Fea dae ats ates wacadt // 161 // 

ajapd nama gayatri yoginam moksadayini | 

asyah samkalpamdatrena narah papaih pramucyate // 161 // 


Danesh. 2.a-c9R. 
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Tr. This is ajapa gayatri, which brings moksato a yogi. A 
man gets rid of all the sins just by mere thought about it. 161. 


are agaht fra ara agatt Stas / 

aaa aga yo a ya a afercata // 162 // 

anaya sadrsi vidya anayd sadrso japah | 

anaya sadrSam punyam na bhiftam na bhavisyati |/ 162 // 


Tr. A science (learning) ot a chanting or a pious deed like 
this did not exist, nor will come into existence in future. 162. 


qrshrans ayer Maat worentteit / 

porareareten ferent aed afar a arafera // 163 // 
kundalinyah samudbhita gayatri pranadharini | 
pranavadydas-tathé vidyat yastam vetti sa yogavit |/ 163 // 


Tr. gayatri, having the nature of prana, and also pranava etc. 
have originated from kusda/ini. One who knows this, is considered 
a true yogi. 163. 


aeiteatrnenes weraquset / 
agvarraamraem: ase aa // 164 // 


ambhodhi-Sailadvipanam adharah Sesa-kundali | 
aSesayogatantrandm-adharah kundali tatha /{ 164 // 


Tr. Just as the coiled snake Sesa is the support of the entire 
ocean, mountain and the islands, similarly, Augdalf forms the base 
of all the yogic practices. 164. 


Hse qrserard ada waticta / 
at akagantera aa a Act arr agras // 165 // 


to Hathapradipika 


kundali kundalakara sarpavat parikirtita | 
sa Saktiscalita yena sa mukto natra samSayak // 165 // 


Tr. kundali is considered coiled like a snake. One, who 
successfully activates it, certainly attains liberation. 165. 


Huse qustert yor akrdvad / 

Hrswaeed cat sreas vataaraa /// 166 // 
kundalangi kundalini bhujangi Saktiri§vari | 
kundalyarundhati devi §abdah paryayavacakah // 166 // 


Tr. kundalang/, kundalini, bhujangi, Sakti, ifvari, kundali, 
arundhati, devi-- are synonyms. 166. 


Trearated arercosy aaah / 
qe Testa, afeems wea war // 167 // 


g£anga-yamunayor-madhye balaranda tapas vini | 
balatkarena grhniyat tadvisnoh paramam padam // 167 // 


Tr. The humble young female ascetic (kundali), which 
resides between ganga and yamuna, should be tackled using force. 
That is the highest abode of visau. 167. 


ger rad ce fire agar at / 

sertinerates arearcost aceadt // 168 // 

ida bhagavati gaiga pingala yamuna nadi | 
ida-pingalayor-madhye balaranda sarasvati |/ 168 // 


Tr. ida is the goddess ganiga, while piigala is the river 
yamuna, The young ascetic sarasvati (kundalf) lies between idgand 
pingala, 168. 
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Ges wer yr qurgasiea aaa! / 
rat ferera at xvdt Gecdyfesod sora // 169 // 


puccham pragrhya bhujagim suptam-udbodhya karsayei | 
nidram vihaya sé rjvi irdhvam uttisthate hathat /! 169 (/ 


Tr. One should catch the sleeping serpent (kugdali) by the 
‘ail and pull her, thus awakening her from sleep. Coming out of 
‘he slumber and being awakened, she soon rises forccefully. 169, 


Daal afeaata ave? reat ae / 
sar yormara acrged © gyerat // 170 // 


prabuddha vahniyogena manasé marutd saha | 
jjutva-gunam-adaya vrajatyirdhvam susumnaya /|/ 170 // 


Tr. Being stimulated by the increase of heat, (kunda/i). 
Secomes straight and moves upwards through the susumnd, 
accompanied by mind and prana. 170. 


aa asarferar aifens a atti Paar / 
ear seats Bret state eter // 171 // 


kimatra bahunoktena kélam jayati lilaya |[ 71 // 

Tr. A yogi, who stimulates Sakti (kuadali), accomplishes 
supernatural powers (siddhis). What to speak more? He casily 
transcends ka/a. 171. 


Tae Had a UTasa ara yeaa / 


aye gata aftena? gare aye Prat oftarerien // 172 / 


Laguinestustea a. 2.a-ariven. 3.a-afee. 4.a-vfthera da. 5.a-ugehi after. 
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savyasanasthasyaphanavali sa 
pratasca s4yam praharardhamatram | 
praparya siiryal paridhaya 
yuktya pragrhya nityam paricalaniyd // 172 // 
Tr. One should skillfully catch hold of the hooded serpent, 


who is lying with the face backwards and stimulate her daily by - 


exhaling through sirya nadi for one and half hours, in the morning 
and evening. 172. 


aaa att aera ¢ que / 
quart wet’ queen aerate // 173 // 


vajrasanasthito yogi calayitva tu kundalim / 

kuryadanantaram bhastrim kundalim a8u bodhayet / 173 // 

Tr. A yogi, sitting in vajrasana should activate kundali and 
thereafter, should practise bhastrika. Thus, kundaili is easily 
awakened. 173. 


aay cased Gata qusett areca: / 

que Tate aa geayra Has // 174 // 
nabher-akuficanam kuryat kundalim calayet-tatah | 
mrtyucakram gatasyapi tasya mrtyubhayam kutah // 174 Hl 
Tr. One should contract the navel and then move the Kuadaii. 


‘hus, even though onc may be in the trap of death, one remains free 
from fear of death. 174. 


ararefaorrfarteacara, arent fe cteffagats” / 
aaa? aftghamaras wafteararan’ // 
fired arafasmeraararirl YCATST / 
ard > qed yataat oofgremerad’ // 175 // 


acm. beat. 2.b-aeisPrtdiqas. 3.a-at ae. b-aaim. 4.b-graftcancen. 
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nasa-daksinamargavahi-pavanat prano hi dirghikrtah | 

candrambhah paripiritamyta-tanuh prag-ghantikayastatha || 

bhindan kalavisalavahnivasagan bhrirandhranddigan4n / 

tatkaryam kurute punar-navataram jitnadrumaskandhavat |i 
175 // 


Tr. By the process of carrying the vayu through the right 
nostril and prolonging the pranaand filling the whole body with the 
nectar oozing from the moon in the upper part of the uvula, one is 
able to gain control over all the a4dis in the bhritrandhra (cenicr of 
the eye brows), thus rejuvenating himself like the trunk of an old 
tree, having young shoots or leaves. Thus he attains mastery over 
the fire and k4/a (death, time). 175. 


quset aren | Aare welt fasta / 

vamaadt Pra afta stad as // 176 // 

kundalim calayitva tu kuryad bhastrim visesatah | 
evamabhyasato nityam yaminah Sankate yamah // 176 // 


Tr. Activate the kugdali specially by the practice of 
bhastrika. With this practice, a yogi? can control premature death. 
176. 


aanaaa, qesaqecred arth etree / 
vara are, afirs qs // 177 // 
tadabhyaset siryabhedam-ujjayim capi Sitalim | 
evem-abhyasayuktasya yamastu yaminah kutah // 77 // 


Tr. After that, take up the practice of sarya-bheda, ujjayi 
and Sitali. A yogi, who practises in this manner, is not afraid of 
death. 177. 
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qedaardet Prfa arereat / 
oeierpead' faa, qyrraqusd // 178 // 


muhirtadvayaparyantam nirbhayam calanadasau | 
iirdhvam-akrsyate kiicit susumnagata-kundali {/ 178 // 


Tr. If one fearlessly undertakes this practice for six hours, 


kundali rises a little and enters into susumna. 178. 


da qustert aes ayers ayqarrat / 
Ted TAT Wasa Bat asf eaas // 179 // 


tena kundalini tasyah susumnayah samudgata | 
Jahati tasmat prano’yam susumnam Vrajati svatah // 179 // 


Tr. Thus, when the kuada/ienters into susumna leaving its 
place, pranaenters into susumnd automatically. 179. 


qeMe warcasrea GrqurTe erry / 

Ha waertagy, ait wife // 180 // 
tasmat sancalayen-nityam suprasuptam-arundhatim | 
asyah safcalanenasu yogi rogair vimucyate // 180 // 


Tr. Therefore, one should daily activate the latent arundhati 
(Aundalini). By it’s stimulation, a yogibecomes free from diseases. 


180. 
aeradearaa Pree feaftranstas? / 
wus gad fates quscorareanfirs // 181 // 
brahmacarya-ratasyaiva nityam hitamitaSanah | 
mandalad-dréyate siddhih kundalyabhyasayoginah // 181 // 


| .b-gerterasfita. 2.b-esper aoe erage. 3.b-Peaftrafyrts . 
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Tr. A yogi, who sticks to celibacy and consumes modcratc 
and wholesome food, attains success through the practice of kundali 
in’ forty days. 181. 


Note: drahmananda interpretes the word mandala meaning 
lorty days. 181, 


Maga ast” epee ae Frere / 
qara aaa freq every // 182 // 


abhyasan-nihsytam candrim vibhitya saha miS$rayct | 
tad-dharanam cottamange divya-drsti-pradayakam {/ 182 // 


Tr. candri (nectar oozing from the moon), which is secreted 
through practice, should be merged with vibhdti (rajas) and retained 
in the superior (upper) regions, which results in divine insight. 182. 


aracahrasarn asta were, / 
qis varias quseavaradl feat // 183 // 


dvasaptati-sahasranam nadinam malasodhanam / 
kutah praksalanopayah kundalyabhyasato vind |/ 183 // 


Tr. The seventy two thousand add/s are (thus) cleansed of 
the impurities. Without the practice of kuada/i, there is no other 
process of purification. 183. 


mete fai ad aay ara, / 
aaa Raatsvarns vararaa attra // 184 // 


marutasya vidhim sarvam manoyuktam samacaret | 
anyatha tvitare’bhyasah prayasayaiva yoginah |! 184 // 


146 
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Tr. All the techniques involving vayu should be practised 


with concentration. Otherwise, the practices are futile for the yogis. 


{84. 


by ddinatha Sambhu. Wach onc of them brings about great siddhis 


afar at eat area aragat / 
dar arg afta’ verfafsvarttett // 185 // 


atisuddha dasa prokta adinathena Sambhuna / 
ekaika tasu yaminam mahasiddhipradayini |/ 185 // 


156. There is a set of ten highly pure mudras propagated 


(supernatural powers) to the yogis. 185. 


crore ferat geet tera feat Frat / 

cratt frat gar fateenty a cera // 186 // 
rajayogam vina prthvi rajayogam vina niga | 
rajayogam vind mudra vicitrapi na rajate // 186 if 


Tr. Without rajayoga, asana is not effective, nor aisa 


(khumbhaka), nor even the various mudras. 186. 


sue fe yarn at aa arvarttan / 
4 ua sftyes anit aanctyar wa a // 187 // 


upadcSam hi mudranam yo datte sampradayikam | 
sa eva Sriguruh svami saksad-ifvara eva ca // 187 // 


Tr. One, who imparts the traditional (authentic) knowledge 


of mudras, is certainly the Sri-guru, svami. He, indeed, is i§vara 
embodied. 187. 


| .b-anftrt. 
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1 
Ta Trea Hat alswaaa aafeas / 
atrntepizad aad arerasary // 188 // 
tasya vakyaparo bhiitva yo'bhyaset samahitah | 
animdadi-gunaigfvaryam jayate kalavaficanam // 188 // 


Tr. One who fully indulges in the practice and follows the 


udvice of the teacher, achieves the supernatural powers like anima 
clc., and transcends death. 188. 


iti Sri-shajananda-santaéna-cintamani-svalmarama- 


vitacitayam hathapradipikayam paticamopadesah // 5 // 


Thus (ends) the fifth chapter of Aathapradipika, composed by 


<vatmdarama, an illustrious successor of Sri-sahajananda // 5 /|/ 


HATHAPRADIPIKA 


Sixth Chapter 


AT FAMERS 

amt aaqurate ferry, errr / 

aaeretat dur yerrers a seat // 1 // 

atha pratyaharah-- 

caratam caksuradinam visayesu yathakramam | 
tatpratyaharanam tesam pratyaharah sa ucyate // 1 // 


‘It. pratydhara is known as a technique by which the sense 
organs, such as eyes etc., that are engaged in their objects, are 
withdrawn systematically. 1. 


am qdaarerent tes geareta Ty / 
qatar ferat alt ferasre eet area // 2 // 


yatha trliyakalastho ravih pratyaharet prabham / 
irliyanige sthito yogi vikaram hanti manasam // 2 // 


Tr. Just as the sun, being in the third phase (evening), 
withdraws the rays, a yogi, who is undergoing the third aaga 
(member of yoga i.c. pratyahara) also does away with the impuritics 
of the mind. 2. 


anmed aan arts daraae yar / 
art yenrervaarreatt aaa // 3 // 


anigamadhye yathangani kirmah satikocayed dhruvam | 
yogi pratyaharatyevam-indriyani tathatmani // 3 // 
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Tr. As a tortoise quickly pulls the limbs within, similarly, a 
vogr withdraws the senses towards the Self (atmaa). 3. 


aa gon quiver Perrcaeeanfrea) / 

a qari freer yearethr ater, // 4 // 

yam yam Srnoti karnabhyaém priyam-apyathavapriyam | 
tam tam-atmeti vijaaya pratyaharati yogavit || 4 // 


Tr. Whatever favourable or unfavourable a yogi listens 
through the ears, he withdraws from all of them considering them as 
the Self. 4. 

ww aga wt a a aaa ator / 

a waretfa ferarea veareca atafere, // 5 // 

usnam vapyathava Sitam yam yam sprsati carmana | 

tam tam-atmeti vijfaya pratyaharati yogavit [/5 // 


Tr. Whatever hot or cold is touched by the skin, the eminent 
vogi withdraws from it knowing it as Self. 5. 


orange ta a a gah dager / 
a awarafe ferra gearecta atnfera // 6 // 


aramyam-athava ramyam yam yam paSsyati caksuséa | 

tam tam-atmeti Vijaya pratyaharati yogavit |/ 6 // 

Tr. Whatever ugly or beautiful is seen by the eyes, a yogi 
withdraws from it knowing it as Self. 6. 


afrecmeran free aera egafer freer / 
a arretier Rerara vearecht atafere, // 7 17° 


| .a-rarernftery. 2.a-HtRrerT TAM. 3 aware . 
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amistam-athava mistam yadyat spréati jihvaya | 
tam tam-atmelti vijiaya pratyaharati yogavit // 7 If 


Tr. Whatever is palatable or unpalatable to the tongue, the 
yvog! withdraws from it considering it as Self. 7. 


ater ae caarate ara / 
a aaa Rrera cerecia atte, // 8 // 


amedhyam-athaya medhyam yadyad jighrat nasika | 
tam tam-dtmeli vijaaya pratyaharati yogavit |! 8 If 


Tr. Whatever pure or impure smelt by the nose, the yogi 
considers it as Self and withdraws. 8. 


aaah aed vearetla arate / 


a 2 1 
querer dae yearercergead // 9 // 
candramrtamayim dharam pratyaharati bhaskarah / 
tatpratyaharanam tasyah pratyaharas-taducyate NO 


Tr. The sun draws back the ambrosial flow of the moon. 
Similar is the case in the practice of pratyahara. 9. 


Note: Gencral meaning of pratyahara is withdrawal of sense- 
organs from the object of senses. However, another meaning of 
pratyahara given here is to imbibe on the mind that whatever one 
perceives through different senses should be considered as the 
nature of the Sclf. Along with these two types, VS mentions two 
more types of pralyahdra . a) performance of the obligatory dutics 
mentally within the self and without any external aids, b) holding 
ihe prana successfully at the eighteen vital points after withdrawing 


1 .b-aend.- 
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irom the previous point. SUp mentions another type of pratyahara 
11 the form of renouncing the results of the daily obligatory duties. 
ip also endorses the same view. In KP, the term pratyahara has 
cen used synonymously for kumbhaka. devala mentions different 
\vpes of kumbhakas out of which pratyahara is one. According to 
-oraksa, pratyahara is achieved through viparitakarani mudra (GS: 
+155), 1-9. 

AT GATT - 

SAA AT RHS TOTS ATTA / 

mere wat aro a aaa, // 10 // 

atha dharana-- 

asanena samayuktah prapdyamam samabhyaset | 

pratyaharena sampanno dharanam ca samabhyaset i/ 10 // 


Tr. Having been established in asana, pranayama should be 
practised and dhyana should be practised after pratyahara. 10. 


aaa Way aM a yaa yaa / 
qaat Riyaerdta econ cattrettead // 11 // 


Ardaye paicabhitanam dharana ca prthak prthak | 

manaso ni§calatvena dharana hyabhidhiyate // 11 // 

Tr. Holding the five bhitas (clements) separately in the 
heart, while making the mind steady, is known as dharana. \\. 


or godt eRtarerere fern dea arate / 

agen areas fe agente ele eenfertt // 

oni ax feta waateataenad aaa / 

wet eH Bar Rafat Qate yal eee // 12 // 


in) Hathapradipika 


ya prthvi haritala-hemarucira tatvalakaranvita / 

samyukta kamalasanena hi catuskona hrdi sthayini |! 

pranam tatra viliya paftcaghatikas-cittanvitam dharayet | 

esa stambhakari sada ksitijayam kuryad bhuvo dharapa/12// 

Tr. The earth clement, which has deep golden yellow 
colour, having ‘/a’ (as the bija), brahma as the deity, having four 
corners, placed in the heart, should be concentrated upon with the 
prana raised there and retained for five ghatikas. This is bhuvo- 
d/harana, which brings restraint and by which one conquers earth 
element. 12. 


adaulet a qa aod ¢ aed ear / 
qaguaar aerated ae sar feroopat // 

ao aa Rite wautzerRaenfad? erecta / 
UM qeaeHreTqesrat earareat area // 13 // 


ardhendupratimam ca kundadhavalam 
kanthe tu tatvam smrtam | 

yat-pratyiisa-vakarabijasahitam yuktam sada visnuna |/ 

pranam tatra viliya paficaghatikas-cittanvitam dhara yet | 

esd duhsahakalakitaSamani syad varini dharana // 13 i 

Tr. The water clement, which is as white as crescent moon 
and kuada flower (jasmine) is located in the throat, having * va’ as 
bija and is presided over by visau as deity. One should take the 
prana there and hold it for five ghatikas with one-pointed mind. 
This is varini-dhdrana, which digests severe poisons. 13. 


morahaatrentaaga ad Brateiteaer’ / 
asitwgd varerefat van acaray // 

oat ax fata wanker Rambad aaa / 
wor afercre war Pereerd? avaradt econ // 14 // 


‘amar. 2.a- Ra. 3.a- faenPad. 4.a-freterwadt. 5.a-facert. 
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yattaiusthitam indragopasadrsam tatvam trikonojvalam | 
_ tejorephayutam pravalaruciram rudrena yatsangatam // 

pranam tatra viliya paicaghatikas-cittanvitam dhara yet | 

esa vahnijayam sada vidadhate vaiSvanari dharana |! \4 // 

Tr. The fire element, which is located in the palate and is as 
deep red as indra-gopa insect (cochineal), having three shining 
corners, ‘ra’ as bija, as brightly red as coral, which is presided over 
by rudra as deity. One should take the praga there and hold it for 
five ghatikas with raft attention. This is vaisvanari-dharand, by 
which one controls fire element. 14. 


a aryTaaae aa qa / 

aa’? agra aarated aatyvad @aat / 

ori ax Peta wanker Rambad eae / 
uot @ aad’ wate ata eararaat encom // 15 // 


yad-bhinnaijjana-pufjasannibham-idam 
tatvam bhruvorantaram | 

tatvam vayumayam yakarasahitam tatre§varo de vata |/ 

pranam tatra viliya paicaghatikas-cittanvitam dhara yet | 

esa khe gamanam karoti yaminam syad vayavi dharana {15 // 

Tr. The element of air is situated between the two cyc- 
brows, bright like a heap of blazing fire, round in shape, consisting 
of vayu and associated with the letter ‘ya’ (as bija) and iSvaraas 
presiding deity. One should bring the prapathere and maintain it for 
five ghatikas with one-pointed mind. This vayavi-dharana enables a 
yogi to move in the space. 15. 


ora qayeahagas aac feay / 
area aaa ad st saratady // 


La-aen yar. b-ad yan. 2a. 3.a-cea. 4a- am. Sagres. 
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curot aa ferefter qoasrar Raentad aaa / 


TET Hewetsgal A gira dient aHvercon // 16 // 


6 ari é _brahmarandhre sthitam | 
akagam suvisuddhavarisadrsam yad ee 


a sadasivena sahitam Santam am 
ae vilfya paiicaghapikas-cittan vitam ee) 
esa moksaphalaprada ca yaminamn prokla nabhodharanda!: 

ich i is placed 

'r. The akasa element, which is as pure as water, is place 

in the ae oom It bears that (unheard) nada, oe ee 

ie residing deity and embedded with ‘Aa’ (as bija). One oe ae 
ena there accompanied with mind for ee as. 

nabho-dharana brings liberation to the yogis. 16. 


art craoit da aed writ TAT / 
aah a vada yar ws econ // 17 / 


j draévani cat gjhani bhramani tatha! 
stambhani dravani caiva dahani eer 


mocani ca bhavantycva bhitandm panca 


Tr. These five dharands generate stability, dilution, burning, 


i i ald. 
whirling and liberation respectively to the aspirants. 1 


aor HET Arar erro Toa getzaTe / 

aaa” // 18 // 
Prana aad at aetords TF / 7 
ng manasa vaca dharanah panca durlabhal 


? . 
ii a satatam yogi sarvapapaih pramucyate HA8 ff 


vijilay 
he five dhadranas by action, thought and 


Tr. To integrate t e, a yogi always 


word, is very rare. On acquiring this knowledg 
remains free from all the sins. 18. 
epee ee a SI 


La. Qari. 
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Note: The description of five types of dhdranas given here 
mostly tallies with the description of GS. According to goraksa, in 
dhdrana, citta as well as prana, are carried to a certain cakra and 
made to stay there for 2 hours. dhdrand is said to be twelve times 
sreater than pratyahara and dhyana 12 times higher than dharana. 
he difference between dhdrana, dhyana and samadhi is that of 
duration. samadhi is to be continued for 12 days, dhyana for 24 
hours and dharana for two hours. According to VS also, there are 
live types of dhdranas on the five elemenis in the body, with the 
respective letter and deity to be concentrated upon in each of these 
regions. vyasa, in his commentary on yogasiitra, included regions 
external to the body also. vasistha does not accept external regions 
lor dharana. dharanas described by goraksa seem to be different 
trom those described by vasistha. Though, in both descriptions, all 
the letters are common, the regions where the fafvas are to be 
meditated upon, are different. BYY (X: 191-192) mentions dharana 
alter dhyana. 10-18. 


HY &ATAR - 
ead a adfaeaai’ Prefered Pred? / 
at ae Prgaen fas aa ead vata // 19 // 


atha dhydnam-- 
dhyanam ca sarvacintanam nivsttir vai nigadyate | 
ya tatve niscala cinta saiva dhyaaam prakirtitam |{ 19 // 


Tr. dhyana is said to be the technique, which sets free the 
mind from all the thoughts. Practice of unswerving concentration of 
the thoughts, on any of the elements, is defincd as dhyana. 19. 


\a-teffereret 2.a-engra fe gaa. 
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Tr. Maintain purity externally and internally and concentrate 
on paramatma, who is supportless and untainted. Doing so, one 
ects rid of the bondage of birth (and death). 22. 


Note: According to MD (306: 7-8), there are two types of 
Jhvana, one concentration of mind and the other pranayama. 


vranidvama is of two types-- with attribute and without attribute. 19. 


fated wafer card apor Prfot ae / 

ay aeited aaet frfor fage // 20 // 

dvividham bhavali dhyanam sagunam oirgunam tatha/ 
sagunam varnabhedena kevalam nirgunam viduh // 20 // 


Tr. dhyana is of two kinds— saguna and nirguna. saguna 


has features like color etc. , while airguna is known as absolute. 


20. 


aagan seagrass fe qa / 
ard a oricer earrqa fe’ fafa // 21 // 


antasceto bahi§caksur-adhahsthapya hi sukhasanam | 
samatvam ca Sarirasya dhyanamudreti siddhida [/ 21 |! 


Tr. Adopt a comfortable sitting posture, with the cycs 


sazing at an external point, while mind is focused inside, keeping 
ine body straight and remaining motionless. This is dayana-mudra, 
which bestows success. 21. 


Note: In these s/okas, the techniques of dhyana on the five 


folvas have been described. 21. 


aferacherd ye Prove Prema / 
areata, weaved qed Taree // 22 // 


bahirantahsthitam Suddham niralambam nitamayam / 
bhavayet paramatmanam mucyate janmabandhanat // 22 // 


L.b-wamga. 2.a-7eam. 


aerraaeatart faseenttor, / 

“1 s 
Wats wT araa Gad waa // 23 // 
paramanandasamsparsSakérinam vi§vadharinam | 
bhavyamantargatam pranam vagyatah khecaro bhavet [23 |/ 


Tr. The internal prana should be meditated upon, which 


holds all the creation, which gives an experience of the utmost 
lissful State and wherefrom the speech emanates. 23. 


TATA MATER wAqeyeae / 
ema ead doit afer a a? gen // 24 / 


tadbalarkaSatakaram prajvalad-bhuvanatrayam | 
dharayed hydaye tejo vahning na ca dahyate // 24 // 


Tr. That effulgent fire, which is like a hundred morning sun 


iMuminating all the three worlds, should be retained in the heart. 
loing so, one does not get affected by fire. 24. 


digquraqraccite cdtadssrrera’ / 

eau maa qenaitea Has // 25 // 
piyasakulakallolam dravikurvaj-jagat-trayam | 

Ardaye dharayet toyam tasmad-varibhayam kutah /|/ 25 // 


Tr. Water, which is like nectar overflowing and flooding the 
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three worlds, should be held in the heart. Doing so, one does not 
have fear from water. 25. 


arent yaa ad Aa) aaaaar’ / 
aan? gitar cara ysafe Rafer // 29 // 


aera . ge adhare prathame cakre dipam kéficanasannibham | 
lb aca: : tel FAUT Cs ares drstiratmanam ahyit va mufcatl kilvisam {/ 29 // 
aaa orate aa at uftla wert’ // 26 // 
abhidharabhavakrantam bhitalam bhittasaikulam / Tr. Fixing the gaze at the tip of the nose, one should 
Ardaye dhérayen-nityam tasya no parthivam bhayam // 26 // meditate on the Self, which is as bright as a golden light situated on 
the first cakra, that is 4dhara. Thus one frees one-scelf from the sins. 
Tr. The earth, which supports the whole world inhabited by 29, 
the creatures and is a composition of elements, should be always 
held in the heart. Doing so, one does not have fear from solids. 26. 


raga Waa, as earesort Taree / 
caftnert q qeaai’ war eal Prvera? // 30 // 


eqs geal Stet at doit afer aeiieans / 
vat yd ala earea Praaaa // 27 // 


dhenuh prthvi jalam ksiram tejo dadhi samiranah | 
gavanitam ghrtam vyoma kramadeva nivedayet // 27 {/ 


svaSabdena bhavet pranah svédhisthanam tadasrayam / 
svadhisthanam tu taccakram sada dhyeyam nigadyate |/30// 


Tr. ‘sva’ stands for prana, svadhisthana is the abode for 
ihat (prana), sva (self) + adhisthdna (abode). This is how 
svadhisthana cakra is defined, which should be meditated upon. 30. 


Afracaaa us argaTytad ays / 
aatse aH Tread atrgcar // 31 // 


manivattantiinam patram vayundpiryate vapuh | 
tannabhimandalam cakram procyate manipirakam /{/ 31 // 


Tr. Earth as cow, water as milk, fire as curd, air as butter, 
ether as ghee, should be offered in this order. 27. 


are att wa” Gast a agent / 
ad dred aif arma freaPeat // 28 // 
a4dharam Ksobhanam sthanam patkajam ca caturddalam | 
talpirvam procyate yonih kamaksa siddhavandita |/ 28 /|/ 
Tr. As the beads of pearl are put together with a thread ora 
leaf strewn with fibers, likewise, the (human) body is filled with 
vayu. In the body, the cakra, situated in the region of the navel, is 
called manipira. 31. 


Tr. The seat of adhara (cakra) is very sensitive, with a lotus 
having four petals, before which the yeas is situated, which is 
known as kaémaksi, worshipped by the siddhas. 28. 
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TeUea aed a afee / 
wart Ghent eoraeranal waa // 32 // 


larunadityasanka§e cakre ca manipiirake | 
nasagre drstiratnanam dhyatvanandama vo bhavet /{ 32 // 


Tr. One meditates upon the Self placing it on the manipiira 
cakra, which is as cffulgent as the morning sun, by fixing the gaze 
on the tip of the nose and experiencing complete Bliss. 32. 


wed ates Huerleaherda yea / 

aaa vast feed Reakeinfeyfia // 33. // 

airdh vam nabheradhah kanthad-vitastir-yatra puryate | 
falrasti patikajam divyam divyaliiga-vibhisitam // 33 // 


Tr. A divine lotus with the /i#ga, is situated in the cavily 
(heart), which is located twelve digits above the navel and below 
ihe throat. 33. 


SORA Ma aqeypefegay / 
aay a eeaar attr fags // 34 // 
kandamadhydt Samulpannam calurangulam-ucchritam | 
dvadasaéngulanalam ca Artpadmam yogino viduh || 34 |/ 
Tr, yogis say that the Art-padma, which is four digits wide, 
having its stalk measuring twelve digits, is originated from the 
center of the kanda. 34. 


HRIAah Hatagray / 


eae airergof ” at srenfa a ana! // 35 / 
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astapatram-adhaScakram kadali-kusumaprabham | 
Artpadmam yogasampirnam yo janati sa yogavil |/ 35 // 


Tr. One is recognized as true yogi , who knows the Art- 
padma (cakra) having eight petals at the base, which is as beautiful 
as the flower of plantain and contains all the wisdom of yoga. 35. 


geet BF a tat Terareras / 
eieeare semat afta ax verges’ // 36 // 


Sabdasparsasca riipam ca raso gandhas-tathatmanah | | 
dhirahankara ityastau santi tatra mahagunah // 36 // | 


Tr. The eight characteristics such as sound, touch, | 
appearance, taste, smell, mind, intellect and ego are found in this 


cakra. 36. 


sefaPierd? arar fae Prat gen qr / 
feral etree ast ater ef Rerats // 37 // 


ulpattir-nidhanam tandra cinta nidra ksudhd trsd / 
vismayo vyadhir-udvego daSa dosa hrdi sthitah // 37 // 


Tr. Birth, death, inertia, anxiety, slecp, hunger, thirst, 
astonishment, ailment and apprehension--- are the ten blemishes 
situated in the heart. 37. 


eran teraaanrs ht warsaens / 
aa} ator aarur saat Rad PR // 38 //% 


hladaSosau ratisvedako ‘pi himsa-bhaya-ksamah | 
astau dosa vasantyatra hrtipadme divasam nisi |/ 38 // 
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Tr. Delight, dryness, attachment, perspiration, lust, violence, 


fear, forgiveness — are the cight demerits residing in the Art-padma 
day and night. 38. 


HTT Terao BAA ata efeary / 
uitfatiat aq a va afr daar // 39 //! 


asfadaSa mahdadosa hrtpadme santi dehinam / 
ebhir-vivarjito yastu sa eva bhuvi devata // 39 // 


Tr. These are eighteen great demerits lying in the Art-padma 


of the human beings. One, who is devoid of these, is considered as 
divinity on the earth. 39. 


qiteraaemis dra / 

srereraqaramarsel aaa ara cates // 40 // 
Syngara-hasyakaruna-raudra-vira-bha anakah | 
bibhatsadbhiitanamastau hrtpadme nama rajaséh // 40 // 


Tr. The set of cight rajasa characteristics, situated in the Art- 
Padma are: amorous sentiment, laughter, compassion, fierceness, 
valour, terror, horror and wonder. 40. 


amayerrarearatera afte / 

anit Pratear’ creams afta wat gered // 41 // 

ksama-prajiia-sprha-Sraddha-da iya-dambhodbhava dhrtih | 

ami siddhodilé bhavah santi padme dalastake |/ 41 // 

Tr. Forgiveness, wisdom, craving, respect, generosity, 
arrogance, initiative and fortitude, are the merits situated in the 
cight petalled lotus, as described by the siddhas. 41. 
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srsa Hea! aeieq aeqearel weet ars / 
Praraeal Hvar efe frsoteat efear // 42 // 


jadyam maudhyam tathotsukyam-utsaho matsaro damah / 
nindanrtadayo bhava hArdi tisthanti dehinam // 42 // 


Tr. Lethargy, stupidity, anxiety, endeavor, jealousy, sclf- 


control, criticism and falsehood are located in the heart of human 
heings. 42. 


wqoa<t tantra? aie” ast Predera / 
Rargareal® wrat den eenaet Rerats // 43 // 


svacchando glaniralasyam Sauryam tejo nirogata | 
himsasityadayo bhava jieya hrtkamale sthitah /f 43 // 
Tr. Lack of restraint, languor, sloth, valour, brilliance, good 


health, violence, envy — are the characteristics found in the Art- 
, ’ 
kamatla. 43. 


fayaray Preqfas atat crafs fee wares / 
army aed da wa ete aretheorr // 44 // 


vi§vaso vismrtih ksobho garvo vidya samiranah / 
karkaSyam marddavam caiva bhava hydi Saririnam // 44 // 


Tr. Confidence, forgetfulness, remorse, pride, ignorance, 


samirana (breath), roughness, softness —are the dispositions situated 
in the heart of the human beings. 44. 


al a enfaat vrar agen cattranttors / 
aida tara at saan afer afears // 45 // 
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astau ca sthayino bhava bahudha vyabhicarinah / 


Tr. ‘v? denotes swan, ‘Suddhi’ means purity. The experts 
Salvika rajasd raudra hrlpadme santi dehinam // 45 // 


ot cakras, therefore, call it vi§Suddha cakra, which is located in the 


ihroat. 48. 

Tr. The eight dispositions (bhavas), often primary or ° 
subordinate, which are : salvika, rajasika and famasa, are situated Refi a Pra om mm! Rigaaryary / 
in the Art-padma of the human beings. 45. shat 52 apeeparit waa // 49 // 

23 ‘5 > vis Kham / 
5 aoe irgunam ca Sivam Santam gaganc vi§vatomu 
STL ere ao Fore eraTezepH / tae drstirekaki dhyatva brahmasamo bhavet // A9 // 
G3 Gearica a’ gaat ath fags // 46 // 


Jfanavairagyam-ais varyam dharmo dig-de valastakam / 

sukhain duhkhadikam sarve Artpadme yogino viduh // 46 // 

Tr. Wisdom, detachment, supremacy, virtues, cight deitics 
of cight directions, happiness and sorrow 
of the yogis. 46, 


Tr. One should meditate on the Siva, who is airguna 
‘without attributes), peaceful and omnipresent, placing i im cae 
cagana (Space) and fixing the gaze on the tip of the nose. Thus one 
vag x 
—all lie in the Ayt-padma becomes identified with brahman. 49. 


aad ateamea faye drag / 

arent gfteuend? earner se frqsate // 50 // 
satatam ghantikamadhye visuddhe dipakaprabhe / 
nasagre drstiratmanam dhyatvd duhkham vimaficats |/ 50 // 


Rrgeatt a? gered groreraeithea/ 
arent ehterent waren wert waa // 47 // 


vidyul-prabhe ca Artpadme prana wamair-vibhedite | 
aasagre drstiratmanam dh alvd brahmamayo bhavet | 47 |/ 


Tr. One should always meditate on the dtman (Self), a te 
e oaks . Fats ight and is located in 
Tr. One should meditate on the Self placed in the lotus heart, visuddha cakra, which is as ee oe e nae 
which is as bright as lightning, and purified by the practice of the throat. Doing so, one a 
pranayama, fixing the gaze on the tip of the nose. Thus one 
becomes identified with brahman. 47, 


aarigeerye aaa asavset / 
arent ghee cara ye gysate // 51 // 
feared aya eat Sele gkaeardt / sravat-piyasasampirne lambika candramapdale | peti) 
os aud fay a ae aafeed Page // 48 // nasigre drstiratmanam dhyatva mplyum pramuticati 
visabdena smrto hamso nairmalyam Suddhirucyate | ‘ 5 isualizing it 
alah kanthe viguddham ca pees cakravido uh 1/48 // Tr. One should meditate on the dtman (Self), visualizing i 
L.b-eref”. 2.b-fpertr. 
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in the orb of moon located in the palate, wherefrom the nectar oozes 
and keep the gaze on the tip of the nose. Thus one transcends death. 


St. 
yahantd ta aanfreagator! / 
+2 
Tart sherri” eararrenay wate // 52 // 
bhravorantargatam devam sanmanik ya-sukhopamam | 
nasagre dystit-atmanam dhyatvanandama vo bhavet //52 // 


Tr. One should meditate on the atman (Self) visualizing it 
as a deity placed between two eye-brows, which is brightly shining 
like the rays of pure diamond, while kecping the gaze on the tip of 
ihe nose. Thus one is filled up with Bliss. 52. 


Oa TF ees FT aareraRea / 

carer fare career arth aftrareqara, // 53 // 
omkaram yatra Sabdah syat tadajfacakram-uc yale | 
latralmanam Sivam dhyatva yogi muktima vapnuyat //53// 


Tr. ajfd-cakra is the one wherefrom the chanting of ‘OM is 
produced, A yogi, meditating on 4¢man there in the form of Siva, 
allains liberation. 53. 


Pret mara cRreerrrae? / 

area wadti* eave eth aftnrareqara, // 54 // 
nirmalam gaganakaram ra viratna-samaprabham | 
almanam sarvagam dhyatva yogi mmuktimavapnuyat | 54 // 
Tr. A yogi should meditate on the 4tman, which is all- 


pervading, pure and vast as the sky and as bright as the rays of the 
sun. Thus he attains salvation. 54. 
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Note: In these S/okas the techniques of dhvana on the 
different cakras have been presented. 28-54. 


W¢ Agza afiya eared Gos seat! / 

atear araareard yet a adiferer, // 55 // 
afaat ada earrerity ait / 
sumagmiiy gaearseqonae // 56 // 


gudam medhrasca nabhigsca Artpadmam kantha ucyate / 
fhantika lambikasthanam bhrimadhyam ca nabhobilam 1/85 
kathitani navaitani dhyanasthanani yogibhih | 
upadhitatvayuktani kurvantyastagunodayam // 56 // 


Tr. Anus, genitals, navel, lotus heart, throat, uvula, palate, 
center of the eye-brows and nabho-bila (brahma-randhra) — are the 
nine sites for meditation as told by the yogis. Practice of 
meditation, accompanying attributes and elements, brings about the 
cightfold virtues. 55-56. 


Note: Apart from the above said two techniques of dhyana, 
iicrein practice of dhyana has been recommended on nine vital 
points, 55-56. 


wy aera dae Rracalfargera / 
caren aircat Feary fens cantata arcane aa // 57 // 


esu brahmatmakam tejah Sivajyotir-anuttamam /| 

dhyatva jaatva vimuktih syad iti goraksabhasitam // s7 / 

Tr. According to goraksa, meditation on these points 
.isualizing the effulgence of brahmaa and unparallel brightness of 
va, leads to attainment of liberation. 57. 
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Suge ae Te BAAAgarEaT / 

surfs vert avfercrara Preftad // 58 // 
upadhisca tathd tatvam dva iyam-etad-udahrtam | 
upadhih procyate varnas-tatvam-alma vidhi iyate // 58 // 


Tr. There are two principles cited:-- upadhi and fatva. 
upadhi stands for attributes (qualities), while fafvastands for atman 
(Self). 58. 


smavaen ad aa? dRakrcaen / 
areaafaedas venarda area // 59 // 


upadheranyatha jidnam tatvam samsthitir-an yatha | 
samastopadhi-vidhvamsah sadabhyasena jayate // 59 || 


Tr. upadhi is cognition of qualities, which otherwise do not 
exist, while /afva is perception of attributes. Annihilation of all the 
allributes takes place through consistent practice. 59, 


aware asaya a / 
ae arin aot aéRa? stszit // 60 // 


aSvamedhasahasrani vajapeyasatani ca | 

ekasya dhyanayogasya kalam nathanti sodasim // 60 // 

Tr. Thousands of afva-medha or hundreds of vajapeya 
sacrifice are not even equal to one-sixteenth part attained through 
dhyana-yoga. 60. 


qaret Preagararat waa, oro? Pree / 
segueranna tina ear aera: a ae // 61 // 


Sn Te eS 
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vajrasano nityam-rjuprakayo 

bhavet pranam-imam niyamya | 
udbuddha-hripadmaka-karnikayam 

dhyayet tatvamayah sa muKtah // 61 // 


Tr. Adopt the posture of vajrasana daily keeping the body 
crect, have control on the breath and visualize the fatva in the petals 
ol the Art-padma, Thus one attains liberation. 61. 


Jf ferearercararrear Prana ta fererreal (ESV aGETA ) 
7 geataests // 6 // 


iti §ri-sahajananda-santanacintéamani-svatmarama- 
viracitayam (hathapradipikayam) sasthopadeSah // 6 /I 


Thus (ends) the sixth chapter (of hathapradipika), composed 
by svatmarama, an illustrious successor of Sri-sahajananda // 6 // 


HATHAPRADIPIKA 


Seventh Chapter 


HEL TTA TS 
vans frre ava aeRRqaenea / 
Presse aa adt arate: // 1 // 


om namah Sivaya gurave nadabindu-Kalatmane | 
aitaijanapadam yanti yato yogaparayanah // 1 |/ 


Tr. Salutation to Sri-guru, who is but Siva Himself, in the 
form of nada, bindu and kala. Those who engage themselves in 


yoga, attain the state of Absolute. 1. 


Note: The words nada, bindu and Kala have the technical 
meaning. The word nada stands for internally aroused sound. bindu 
stands for the internally aroused light and ka/Z is the rich sensation 
fel all over the body. All these experiences indicate the 
development of pranic activity in the body. Siva, who is the source 
ol all the activities, is said to be of the nature of nada, bindu and 
hala. 1, 


Heer wae aatraracrarony / 


Te @ gala gerreat wey // 2 // 
athedanim pravaksyami samadhikrama-laksanam | 
mytyughnam ca sukhopdyam brahmanandakaram param [/2/ 


Yr. Now I shall narrate the detailed characteristics of 
samadhi, which brings freedom from death, absolute peace and 
highest Bliss. 2. 
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qed sare sarees / 
aAeaSaaHeas aAtas arseltad // 3 // 


yat-samatvam dvayoratra jivatma-paramaimanoh | 
samasta-nastasankalpah samadhih so’bhidhiyate // 3 // 


Tr. samadhi is known as that technique of union of jivatman 


and paramatman , which eliminates all the mental activities. 3. 


agreed gent vata arras / 
ametarad antrtreitad // 4 // 


ambusaindhavayor-aikyam yatha bhavati yogatah | 
tathatmamanasor-aikyam samadhir-abhidhiyate // 4 // 


Tr. As the salt dissolves in the water when mixed, similarly, 


mind merges into 4fman. This is known as samadhi. 4. 


aqar aatad went ama gfacitad / 
gar! aca a aris ats Preitea // 5 // 


yada samksiyate prano manasam praviliyate | 
yada samarasatvam ca samadhih so’bhidhiyate {/ 5 // 


Tr. When prana becomes subtle and mind steady, one 


attains the state of equillibrium, which is called samadhi. 5. 


. ae . 2 
Trea TT SW Ta eet a Petar / 
aa a at afer abet gens aerftr // 6 // 
na gandham na rasam riipam na ca sparsam na nihsvanan; | 
natmanam ca param vetti yogi yuktah samadhinaé // 6 // 
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Ty. On attaining the state of samadhi, the yogi does not 
remain aware of sensation of smell, taste, appearance, touch, breath 
and himself or others. 6. 


USERRA Aree st ar STR aca! / 

ard aftis” Refs PRs? qeareda ead // 7 // 
rajayogasya mahatmyam ko va Janati tatvatah | 

jaianam muktih sthitih siddhir-guruvakyena labhyate //7 |/ 


Tr. Who can know the greatness and esssence of rajayoga? 
One can attain the knowledge, liberation and accomplishments only 
through the teachings of guru. 7. 


Note: Here, the importance of the guru and his blessings, is 
emphasized. 7. 


Grad 4a arta sea a @ aden / 
area a a° dani att gs aantter // 8 // 


kKhadyate na sa kilena badhyate na sa Karmanéd | 
sadhyate na ca kenapi yogi yuktah samadhina // 8 // 


Tr. A yogi, who has attained the state of samadhi does not 


perish by time, is not bound by karma and is not ruled over by 
anybody. 8. 


ga a gd aflcet afeaRanrttfas / 

aed’ acre att ates v2 a2 //9 // 

dugdham ksire ghrte Sarpit-agnau vahnir-ivarpitah | 
fanmayatvam Vrajalyeva yogi linah pade pade //9 // 
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Tr. Each moment the yogis, who has attained samadhi, 
icmains absorbed like milk in milk, ghee in ghee and fire in fire .9. 


carat fer geet teva feat fret / 

tera fer yar fafeartt a usted // 10 // 
rajayogam vina prthvi r4jayogam vind nisé / 
rajayogam vina mudra vicitrapi na rajate /! 10 // 


Tr. Without raja-yogaas an aim, the prthvi (4sana) or nisa 
(humbhaka) or even the amazing mudras are futile. 10. 


soe Patan adaas ad ara, /| 
gaa a ate aatgtertaiieon // 11 // 


hathasya vidhivat sarvam-atah sarvam samabhyaset | 

itaratra na kartavya mano-vrttir-manisina // 11 // 

Tr. All the techniques of Aafha-yoga should be properly 
practised. A wise man should not get distracted elsc-where. 11. 


Rent wearer at gerard? afta / 

arash ace Hat // 12 // 

vinapi madhyamd nadi drdha-nyasena yoginam | 

asanapranasamyamair-mudrabhih sarala bhavet // 12 M 

Tr. (kundalini) becomes straight through the firm 
adaptation of 4asana, pranayama and mudras even without 
niadhyama nadi. 12. 


ara fe yarn agehr anita / 
adatrea arifsaqerttarcermnt // 13 // 
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abhyasena hi mudranam tadudeti samadhina | 

sarvayogasya margo’yam-vamani-karalaksanam /|/ 13 |/ 

Tr. Practice of mudras lead to samadhi. This is the process 
of different yogas leading to the state of unmani. 13. 


geet front gett aeaaotary / 


ge western wats Heo frat // 14 // 
durlabho visayatyago durlabham tatvadarSanam | 
durlabha sahajdévastha sadguroh karunam vind |/ 14 // 


Tr. It is difficult to give up material attachment, to realize 
the truth and to attain the sahajavasthd without the grace of a 
genuine guru. 14. 


masta ofa Rraredt aerate /! 

area Ferg waft ges ureraraygas” // 
arag aalets” wesragai rad Aa faa’ / 

5 : 

daca” aaft aed aafreargenas // 15 // 
yavannatva pravisali cirén-mdruto madhyamargam | 
yavad bindur-na bhavati drdhah pranavata-prabuddhah // 
yavad-vyomnah sahajasadrsam jayate naiva cittam | 
tavaj-jidnam vadati tadidam dambhamithyapralapah |/ 15 // 


Tr. So long as the current of prana does not move into the 
(susumna), and the bindu does not get steady by the control of 
pranayama, the citta does not attain the state of sahaja so long 
merged with akasa (the state of realization is not attained), it is 
hypocrisy and boast, when one talks of jaana. 15. 


L.gss-zrertter oferta eet femal meat. 2.gss-srer grees. 3.b-aier. 4.gss-ae. 
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Note: In this verse the essence of Aafhayoga is expressed. 15. 


fatedtrats arAffaracarty / 

qysraratestent wrts yea eretrerct // 16 // 
vividhair-asanaih kumbhair vicitrakaranair-api | 
prabuddhayam-adi§aktau pranah Sinye viltyate // 16 /! 


Tr. The prana merges into the void of the awakened adisakti 
(kundali) as a result of (the practice of) the various asanas, 
kumbhakas and various mudras. 16. 


sua aso / 
ars aearaen ara vated // 17 // 


ulpanna-Saktibodhasya tyaktanihSesakarmanah / 
yoginah sahajavastha svayameva prakasate // 17 // 


Tr. A yogi spontancously attains the sahaja (samadhi)state 
when Sakti( kundali) is aroused and entire karmas are abandoned. 


17. 
qgsranest! art yet fasta areas / 
aar adr Hatter frefereata abatera, // 18 // 


susumnavahini prane Siinye viSati mdrutah | 
tada sarvani karmani nirmiilayati yogavit // 18 If 


Tr. A yogi destroys all the Aarmas, when praga moves into 
the susumnd. 18. 


aM Hat wafer sirafe eta ara, 
gmisfa sata vat rad a ata / 


| .b-2te aq . 
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gion wat Rare fara gare 

mat a trash att a aafaaras // 19 // 
jfianam kato manasi jivali devi yavat 

prano ‘pi jivati mano mriyate na tavat / 
prano mano dvayam-idam vilayam prayali 

moksam sa gacchati naro na kathancid-anyah // 19 // 


Tr. O beloved! How can knowledge (of truth) descend on 


the mind, so long as the préma remains active and the mind does not 
cease its aclivilics. When mind and prana cease to act, then alone 
one attains liberation. 19. 


RRA Wada aaa caus / 

TA ae AA ae fort feat saat // 20 // 

rasasya manasascaiva cafcalatvam svabhavatah | 

rase baddhe mano baddham kinna siddhyati bhitale //20// 


Tr. Fickleness of both mercury and mind is natural. By 


stabilizing mitd and mercury, what can not be attained in the world? 


20. 


yfesal ed enter yar siraafa cert / 

ams Gara ad wat aga Afar // 21 // 

miurcchito harate vyadhim mrto jivayati svayam | 
baddhah khecaratéam dhatte raso vayusca bhatravi |/ 24 |} 
Tr. O bhairavi! When treated properly, mercury and prana 


remove discases. When inactive, they enliven an individual. And 
when they are stabilised, they enable one to move in the space. 21. 


Sear Fat areal AAtareaga Areas / 
Te ae Tat aes Baal areanferas // 22 // 


| 
| 
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indriyanam mano natho manonathasca marutah | 
marutasya layo nathah sa layo nadamasritah |/ 22 // 


Tr. Mind is the lord of the senses, maruta (prana) is the lord 
of the mind, /aya (absorption) is the lord of maruta and that Jaya is 
yoverned by nada (sound). 22. 


aaa % Aaredt are! anit? sarees / 
ABI Aa ae was aaa vada // 23 // 


ayameva tu moksakhyo mastu capi matantarah / 
manahpranalayo nada ekah kascit pravartate // 23 // 


Tr. This (/ava) may be the state of liberation or may not be 
so, as others would opine. But /aya (state of moksa) takes place 
when manas and prana are merged in adda. 23. 


aaihoaaaen Pefstorateds / 
arama was Hist aarararantars // 24 // 


sakalocchinna-sankalpo nirdosasesa-cestitah [/ 

svavagamyo layah ko’pi manovacam-agocarah // 24 // 

Tr. When the stage of /aya arises, all the mental resolutions 
are stopped, all the efforts are purified (cease to exist), which can 
only be experienced and can not be grasped by mind or expressed 
by words. 24. 


porsctegarareyarans yeaeifaserrens / 
Rreadser PiRfeniga wa ata a atfras // 25 // 
pranastocchvasa-nihsvasah pradhvasta-visayagrahah | 


wee 


niscesta nirvikarasca layam yanti ca yoginah |/ 25 // 


La-arq. 2.b-aft. 3.b-ai. 
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Tr. When exhalation and inhalation are stopped, objects are 
not perceived, no action is performed and there is no mind or 
expression, then this Jaya is established in the yogi. 25. 


arradaeartr aeat wart gost / 
Agar amet afte soreda’ Preefans // 26 // 


dvasaptati-sahasrani nadyo rudrapi paitjare | 
susumna Sambhavi Saktih Sesaéstveva nirarthakah // 26 // 


Tr. O rudrani ! There are seventy-two thousand aadis in 
the body, among which, susumnda is Sambhavi Sakti (through 
which kuadali moves). All others (2adfs) are insignificant. 26. 


ATM BITS Heat ae a AeAAH / 

Rear ada deem omit ca Prdeda // 27 // 

jiatva susumnasambhedam krtva vayum ca madhyamam | 
sthitva sadaiva samsthane pranpam randhram nirodhayet |!27/ 


Tr. Learning the intricacy of susumnda and channelising the 
orana through it, while maintaining a suitable posture, prana has to 
be stabilised in brahmarandhra. 27. 


gerard gar fafeear wrergoat / 
cease weal vata areas // 28 // 


siiryacandramasau hutva viditva kayapaijare | 
savyadaksinanadistho madhye bhavati marutah // 28 // 


Tr. The prana, which moves through left and right channels © 


in the body, flows through the middle path i.e. susumaa, leaving the 
siirya and candra nadis. 28. 


La-craraa. 2.b-Pasaey. 3.b-feaarr. 
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args Uftgat! aerator we aust / 
aera qyanai vastatrcteras // 29 // 


vayuh parivrto yasmad-agnina saha kundalim | 
bodhayitva susumnayam pravised-anirodhatah // 29 // 


Tr. The retreated vayu, alongwith agai, arouses kunda/iand 
enters into susumnad without any obstructions . 29. 


qgyeranted art Reade vient / 
aaa Raatssare garata? atftras // 30 // 


susumnavahini prane siddhyatyeva manonmani | 
anyatha tvitare’bhyasah prayasaéyaiva yoginah // 30 // 


Tr. As a result of prana entering into susumna, the state of 
manonmani is attained. Otherwise, all other efforts of the yogis are 
futile. 30. 


wart aead* aa vada seat / 
qantas. vaRaseraty faves // 31 // 


pavano badhyate yena manastenaiva badhyate | 
tayor-vinasta ekasmin-nubhavapi vina§yatah |/ 31 // 


Tr. Whatever controls pavana (prana) controls mind. If one 
ceases to function, (consequently) the function of both would ccase. 


31, 
aaa tad arguaerata cited / 
geargad arateragar aaaredt // 32 // 


yatraiva liyate vayur-manas-tatraiva liyate | 
dugdhambuvat sammilitavubhau manasamarutau || 32 // 


La-wPfeen. 2 .b-atta. 3.a-aa frararssorrrouiiad . 4.a-98a. 
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Tr. Wherever mind merges, there merges the pavana. Both 
mind and maruta are blended like milk and water. 32. 


adt Fer aT eaghedat wear aecagfes| / 
Tae WMI TA agata ges // 33 // 
yalo marul tatra manahpravrttir- 
yato manastatra marutpravrttih | 
ekasya naSad-aparasya naSas- 
tatraikavrtter-aparasya vrttih |/ 33 // 


Tr. Whenever ma@ruta is active, mind also becomes active 
and vice versa. When onc is stopped, other also stops and when one 
acts, other also acts. 33. 


as qfectrax yaPeaeanct / 
rorestens wetyartr gfteetaor ata // 34 // 


Yatra drstit-layastatra bhiitendriya-sanatani | 
syac-chaktih sarvabhilani drstirlaksena samgata |/ 34 // 


Tr. The interaction between the objects of perception and 
senscs is eternal in the form of Sakti. Therefore, wherever the mind 
is fixed, it merges into it. 34. 


qamragonts aaah ga / 
waa maretyar year Heragita // 35 // 


vedaSastra-purandai samanya-ganika iva | 
ekaiva SA4mbhavi-mudra gupta Kulavadhiriva |/ 35 // 


Tr. The vedas, Sastras and puranas are like public women. 


b-frafee . 2.b-aferarranp « 
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sa4mbhavi mudra alone is like a respectable lady, who is not exposed 
to everybody. 35. 


acer afegherasracatstar / 
ToT at amenatyar adaaty mfrat // 36 // 


antarlaksyam bahir-drstir-nimesonmesa-varjita | 
esa sa Sambhavi-mudra sarvatantresu gopita |/ 36 // 


Tr. Fixing the mind on an internal object, while kceping the 
cyes open without blinking, is known as S4mbhavi mudra, which is 
a secret preserved in all the fantras. 36. 


sade att aer acdt / 
gear Pyacaa fetal wgaeragecatt // 

: 5 
yea Ga weve vats a qVaTea Ts / 
qenyarratsta eqtia aera ye sey // 37 // 
antar-laksyavilina-cittapavano yogi yada vartate | 
drstya niscalataéraya bahirasau paSyannapasyattyapi || 
mudreyam Khalu §imbhavi bhavati s2 yusmat-prasadaguroh / 

SiinyaSinya-vivarjitam sphurati yat- 

tatvam padam sambhavam // 37 // 


Tr. When the yogi is in a state where both citta and prana 
are merged in the internal object of concentration and the gaze 
directed outwards but steady, seeing yet not seeing, that indeed is 
Sambhavi mudra, which is received only by fortunate ones by the 
grace of a guru, who bestows the state of S4mbAavi, transcending 
both Sanya and a$inya. 37. 


I.gss-gsaem. 2.gss-vaaM.. 
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aefamtadtaas’ Reva ararredarts / 
aaratart ataanerarasrenrari // 
salfrawatoareated carer a / 

wear aaa aeqaed area Rerarttra // 38 // 


arddhodghdatita-locanah sthiramana nasagradatteKsanah / 
candrarkavapi linatim-upanayen-nispandabhavantare |/ 

jyoti-riipam-asesa-bahyarahitam dedipyamanam param / 
tatvam tatpadameti vastuparamam vacyam kimatradhikam38 


Tr. Keeping the eyes half-open and mind poised, fix the 
gaze on the tip of the nose, slow down the pace of both id4 and 
pingala, maintain an internal calm, visualize the ultimate Reality as 
brightly shining internal light. Thus, one attains the Absolute State 
of fatva (Self), beyond all material realm. What else remains to be 
said? 38. 


dfrarmonaa Sfatrrrdqgar’ / 
Sfaaan qeata ta sated aac // 39 // 


kecidagamajalena kecin-nigamasamkulan | 
kecit-tarkena muhyanti naiva jananti Sankarim /[/ 39 |/ 


Tr. Some get bewildered by contradictory views available in 
the 4gamas, some by those expressed in the aigamas, others are 
perplexed by logic and reasoning. No one knows saakari (the 
highest State of Consciousness). 39. 


Note: 4gama is a tradition or spiritual teaching associated 
with the non-vedic doctrines. The term is used in contradistinction 


| a-aeateenfeqetters . gss-aratzenteasters . 2.b, gss-are - 
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0 nigama or the pure vedic texts. In general, the term dgama is 
applied to the scriptures and theological manuals of the principal 
Hindu sects. They contain mythological, epic, ritualistic and 
metaphysical matter. 

Satvaites traditionally list 28 agamas and 108 upagamas trom 
which all Sa/varte doctrine is drawn. 

The saktas recognize 77 4gamas, which are known as the 
Saktagamas or tantras. The vaisnavas consider the pafcaratra 
agamas to be authoritative, although they often refer to their 
scriptures as samhita. The Jaina 4gamas collectively constitute the 
Jaina canon. 

nigama is a pure vedic tradition. Tne second part of the 
Nirukta is called najgama-kanda, which includes the etymologies of 
a large number of nigama words, extracted from vedic passages. 
The smrtis or dharmasastra also belong to the category of agama. 

tarka means an argument justifying a certain conclusion. It 
is an important aid to the attainment of valid knowledge and is one 
of the sixteen philosophical topics of the myaya. 39. 


simranya Qual aan ga aa! / 

ami siifisy” daica RRagemeda ya // 40 // 
Awe Ret ari yet aera omer / 

fear 4 yoraferit tat da 4 gorda // 41 // 

aad qearatecin area? + ysraa, / 

AMderansa femgsrarata, // 42 // 


SriSambhavyasca khecarya avastha tu na bhedatah | 
lara jyotihsu samyojya kificid-uccalayed bhruvau // AQ // 
muktasane sthito yogi mudrém sandhaya Sambhavim ! 
diva na pitjayel-lingam ratrau caiva na piijayct // A\ /) 


1.b-rrg 4% fae. 2.b-ammaay. 3.b-Rarch. 
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satatam pijayel-lingam divaratram na pijayet | 
manasait-upacaéraigfca lingapiijanam-dacaret !/ 42 // 


Tr. There can be no distinction drawn between the states of 
Sri S€mbhaviand khecari. Direct the vision towards the (internal) 
fyotiand raise the cye-brows a bit. Sitting in mukt4sana, a yogi 
should adopt the Sa4mbhavi mudra. The J/iiga should not be 
meditated upon during day (when pifiga/2is active) or night (when 
ida is active). But the /id#ga should be constantly meditated upon 
when both are inactive (when susumnd is active) with a 
concentrated mind. 40-42. 

Note: /iigais a symbol of Siva. It has been a popular object 
of worship in India from pre-historic to modern period. There are 
three types of Siva-/ingas mentioned. They are ilara, svayambhu and 
bana. they are symbolically connected with the cakras in the human 
body. For example, stara-linga is connected with 4jma-cakra, 
svayambhu-linga with miiladhara-cakra and bana-linga is connected 
with the anahata-cakra. 40-42. 


Qt arse wsartasaarady / 

faved @attyar afer a Press // 43 // 

susiram jidnajanakam paiicasrotah-samaavitam | 

tisthate khecarimudra tasmin Siinye nirafijane || 43 // 

Tr. A tiny little hollow in the region of five openings, where 
upon the mind is concentrated, which bestows wisdom. Such a state 
is called khecari mudra, which is of the nature of void and 
niranjana. 43, 


arrgdzartea Pred aa gas! 7? 
fated Gather aa ward a datas // 44 // 


1 .b-Frererst aet a aa. 2.gss-yererarenstet Prermets Fret qe . 
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somasiryadvayor-madhye niralambe talc punah | 
tisthate khecari-mudra tatra sthane oa samSayah /|/ 44 // 


Tr. kKhecari mudré, undoubtedly, is placed in that 
supportless void between both soma and sdrya. 44. 


aRaa atta a a Aat aa Gast / 
qari a ae qat wei Paes yeresfer // 45 // 


samsthita vyomacakre ya sé mudra nama khecatri | 
mudranam ca para mudra bhadram siddhim prayacchati/A5/ 


Tr. The mudra named khecari, which is the finest of all the 
mudras and which confers auspicious siddhis, is situated in the 
vyoma-cakra. 45. 


drrgatfear are? arena Breareere / 
qamaqai feat? gyi waa qa // 46 // 
somasiryodita dhara saksad-vai Sivavallabhda | 


pajayed-atulam divyam susumnam pascime mukhe /|/ 46 // 


Tr. The stream, which flows from soma and siirya is itself 
ganga dear to Siva, which fills the unique and divine susumnd from 
the posterior side . 46. 


Grated rae Pact Bad waa, / 
armen Sadqar cart wacrad // 47 // 


purastaccaiva pirayet ni§cala khecari bhavet | 
abhyasta khecari-mudra unmani samprajayate |/ 47 // 


L.b-araa. 2.a-ehrpetfirar. 3.b-qedtared fret. 4 a-sraat. 
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Tr. This susumnda when filled from the anterior part, is 
undoubtedly kAecar’. The state of vamanris realized through the 
practice of Ahecar? mudra. 47. 


Prera was Gea a fafaate fasta / 
a qeanaant ailfés azaftrsofa! gan // 51 // 


niralambam manah kriva na kificidapi cintayet / 


React aali aranaeareannfatas / sa bahyabhyantare vyomni ghatavattisthati dhruvam // 51 // 


aaa Hret ata gare // 48 // 
abhyaset khecarim tavad-yavat syad-yoganidritah | 
sampraptayoganidrasya kélo nasti kadacana |/ 48 // 


Tr. Making the mind free from objects, one should not think 
of anything. Thus certainly one remains like a pot filled with space 
internally and externally. 51. 


Tr. AAecari should be practised until the state of yoga-nidra : te oe: 
is attained, after which, 4a/a (time) ceases to exist. 48. mreaargaen vila We Ts 44s / 
eer Testa yes qatsmal” vad ae // 52 // 


| 
| 
| 
| 
| 
( 
| 
| 
| 
{ 
i 
! 
! 
warty Praca Aaram facia / bah ya vayur- a has s ahs madhye na eres ue 
° : BN dg ON svasthanam gacchali pranah siiryo ’gnau pavane tatha / 
alited ais qd Se aren a Fret // 49 Wr | Tr. When the external vayu firmly merges in the middle 
bAruvor-madhye Sivasthanam manastatra Viliyate | \ path (susumna), the prdna goes back to pavana, its own origin, like 
jaatavyam tatpadam turyam tatra kalo na vidyate |/ 49 /// the sun going to agni (fire). 52. 


Tr. The place of s/va lies in the center of the cyebrows, 
wherein mind should be merged. This is the furya state, (fourth 
state of consciousness), Where the Aa/a (Lime) docs not exist. 49. 


camer argart? Renfree / 
aya araagermadeaaedar // 53 // 
evam-abhyasyamanasya vayumarge divani$am | 
wager Hal aaa alin / amrtam plavayed-deham-apadatalamastakam /|/ 53 // 
Pepe RAR ale : Tr. Such a practice enables nectar to fill the body from top 
fs GQ eI of 
1a aires at aan 1 SO i to bottom and up the channels of vayu in susumad. 53. 
candrasiirya-dvayor-madhye mudram dadyacca khecarim | 
niralamba-mahasunye vyomacakre vyavasthitam [1 50 // 


mons aga¢reata citad / 


Tr. The khecari mudra is practised between candra and faead ad acl arat Aelaaddth as 1154 // 
sirya in the vyoma cakra, which is absolute, supportless and void. abhyasaj-jiryate vayur-manas-tatraiva liyate | 


5). sidhyate ca sada kayo mahabalaparakramah // 54 // 


L.b-Frea. 2.a-gefef. 3.a-argurt. 
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Tr. Through the practice, activitics of pavana are 


minimized and the mind gets merged thercin. As a result, one 
develops a body replete with increased energy and valour. 54. 


HAA Aas Hea athe AAR Aaa / 
Aaa AT onentaa ema wea aaA // 55 // 


Saktimadhye manah krtva Saktim manasi madhyatah / 
manasa mana alokya dharayet paramam padam // 55 // 


Tr. Merge the mind into Sakt/and Sakt/into mind. Observe 


the mind by the mind and meditate on the Supreme state. 55. 


area ae Marae a a He / 
ad a aay qe a faPaatt fardda // 56 // 


khamadhye kuru catmanam-atmamadhye ca kham kuru / 
sarvam ca khamayam kritva na kincidapi cintayet |/ 56 [/ 


Tr. Merge the atman into void and void into afman. 


Perceive the void (4iman) everywhere and do not think of anything 
else. 56. 


BAIA atesyas THAT Favat / 

aaasgut afesguis quis are gare // $7 // 
antahSinyo bahihSinyah Stnyakumbha ivambare | 
antahpirno bahihpirnah pirnah kumbha ivambhasi1i $7 // 


Tr. Perccive the void inside and outside like an empty pot 


in the space. Further, observe everything inside and outside 
pervaded by atman like a filled pot in the water. 57. 
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great a aden adarncadaa / 
adfara oftcase a fePaatt faeada // 58 // 


bahyacinta na kartavya tathaivantaracintayan | 

sarvacintam parityajya na kificidapi cintayet // 58 // 

Tr. One should neither think anything external, nor anything 
internal. Give up all the worries and just do not think. 58. 


dara sere 

aaraaaern fe sates // 
aarrnaaHea alereq Frat 

darhyaaracgs earamear // 59 // 


satkalpamatrakalanaiva jagatsamagram 
satiikalpamdatrakaland hi manoviladsah / 
satkalpamdatrakalanaiva krtistu nitya 
sankalpaniscayam-avadpnuhi svatmasantim // 59 // 
Tr. The whole universe is just a mental projection. 
Imagination is also mind's play (fancy), even daily activities of a 
person are also mind's whim, hence abandon mental construction 
and attain the internal peace. 59. 


aCe gad Gear ater ae / 

aan aera a> sae Prete // 60 // 

karpitram-anale yadvat saindhavam salile yatha | 

tatha sandhaéyamanam ca manastatve viliyate [/ 6Q // 

Tr. Just as camphor merges in fire and salt dissolves in 
water, so also mind directed towards /afva (Self), gets merged with 
it (tatva). 60. 


L.b-arr. 2.b-caeragecatiarcnia Pyameancte mena. 3.b-adteray. 
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stecs: ; manodysyam-idam sarvam yatkiaicit sacaracaram / 
frrrerea Prererst eqasd Frerara / manaso ‘pyunmanibhave'dvaitabhavam pracaksate // 64 // 
Pra Prat act acaterat fergs // OL // . 
pirbdyaitais airs lun bani nihprapancan nisaeiavuned : Tr. All that is animate or inanimate, is but mind’s 
dininiavarn nirduaranilatvain ialvavideoviuns ell) | ore On attaining the state of unmani, one perceives unity. 


Tr. The seekers of fafva (Sclf) know it as having no 
beginning or end, aloof, free from complexity, supporitcss, free 
from ills and without form. 61. 


SrA ATT faa anf area, / 

ara feed art Saearafrerd // 65 // 
eke : ‘ F : Jieyavastu-parityagat vilayam yati manasam | 
Peat frte ; ra fafa Prat aan / manase vilayam yate kaivalyam-avasisyate || 65 // 
aaarrarre Te geared fags // 62 // 

ni§calam nirmalam nityam vikriyam nirgunam tatha | 
vyomavijnanam-anandam brahma brahmavido viduh [/62 I! 


Tr. On relinquishing the objects of perception, mind | 
merges (in the Absolute), after which only kaivalyaremains. 65. | 


Tr. The knowers of brahman consider it (frahman) as 
immobile, pure, eternal, immutable, attributeless, all-pervading like 
space and blissful. 62. 


eat aa sft ores algal maerarory / 

" 2 
gad aretha” erat freafrerfis // 66 // 
flayo laya iti prahuh kidrs§am la valaksanam / 
punarna vasanotthano layo visayavismrtih // 66 // 


aa adadtd a ad a aa ced / 

aM aa Fava areas wen fades // 63 // 

jieyam sarvam-alitam ca jia€nam ca mana ucyate / 
jaidnam jaeyam manascaiva naényah pantha dvitiyakah!/63 // 


Tr. One talks of /aya. But what are the characteristics of Taya 


Jaya is forgetting the objects of experience as a result of which no 
further desires arise. 66, 


Tr. Whatever is perceived becomes a part of memory and 
cognition is mind. There lies no other option but to annihilate 
perception, object of perception and the mind. 63. 


va ariaetcens waaarirentaans / 
aaah afin qatarhfenatis // 67 // 
evam nanavidhopayah samyak-svanubhavan vilah / 
site gat aa gets / samadhimargah kathitah purvacaryair-mahatmabhin // 67 // 
TS aTaasadaa yaad // 64 // 


1 .b-freres. 2.b-arqerefreriterrt 


a Ae, Te en 


192 Hathapradipika 


Tr. Thus, there are number of techniques of samadhi as 
related by the eminent ancient teachers on the basis of their 
experiences. 67. 


aoudifverar aermnge sis // 7 // 
iti Sri-sahajananuda-santana-cintamani-Sris vatmarama- 
viracitayam hathapradipikayam saptamopadeSah {7 i/ 


Thus (ends) the seventh chapter of Aathapradipika, 
composed by svatmardma, an illustrious successor of s7i- 
sahajananda |! 7 // 


SRA mt et ee se Aen A ee pee 


HATHAPRADIPIKA 


Eighth Chapter 


HT MATTEL - 
qyand qusterd ged aaa / 
Ware THETA AergTaes Ferarara // 1 // 


atha naddanusandhanam-- 
susumnayai kundalinyai sudhayai candrajanmance | 
manonmanyai namastubhyam mahasaktyai cidatmane // 1 // 


Tr. I bow down to you, O susumnda, kundalini, sudha 
(ambrosia oozing from the moon), uamaani, the absolute encrgy 
(Sakt/) and pure Consciousness ! 1. 


saad ofa al anit aa aera / 
aa’ qordlet a aratoreata a? // 2 // 


uamanyavaptaye Sighram dvau margau mama sammatau /| 
tathyam paramasaukhyam va naédopdsanameva ca // 2 // 


Tr. According to me, there are two paths to quickly secure 
the state of unmani. They are ~ knowledge leading to absolute Bliss 
and practice of aadopasand. 2. 


AMPTANAAT FETA ATT / 
sie tienas artorrita a // 3 // 


aSaktatatvabodhanam miidhanim-api sammatam 
proktam goraksanathena nédopasanamevea ca /|/ 3 // 


L.b-smurreriits. 2.b-aea. 3.b-a7. 4.b-ardarerpe. 
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Tr. nadopasana, as propagated by goraksanatha, is suitabic 
even to the common men, who are unable to grasp the intricacies of 
tatva—the Supreme Reality. 3. 


stantkarata aueateerraras a#ftrar stafea’ / 


Tareas wears erat vara // 4 // 
Stiadinathena sapadakotilayaprakarah kathita jayantt / 
nadanusandhanakameva nanyam manyamahe 
dhanyatamam fayanam // 4 // 


Tr. Sri daindtha has narrated one crore and a quarter 
(innumerable) techniques of /aya, which flourish. But we believe 
that nddadnusandhana alone is the best of all the /ayas (absorption). 
4. 

TAOS TTT Here / 

qeqyaras eqerres sad ares // 5 // 

$ravana-mukha-nayanayugala-nasarodhanameva karlavyam / 

Suddha-susumnasaranah sphutamalah Sriyate nadah Sil 

Tr. One should close the ears, mouth, eyes and nose. 
Consequently, a clear and distinct nada, originating in the passage of 
purificd susumnd, is heard. 5. 


aera Rerit ate qat aera seri / 
qquaretast aot? arataras gels // 6 // 


muktasane sthito yogi mudram sandhaya Sambhavim / 
Srnuyaddaksine karne nadamekantake sudhih // 6 // 


Tr. A wise yogi, adopting muktasana in an isolated place, 
while performing s4mbhavi mudra, should attentively hear the nad2 
in the right ear. 6. 


“| aera . 2.b-ayuzerre Peroract . 
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adie vResa aaa dae / 
Taare arearaeaprasar // 7 // 


sarvacintam Parityajya savadhanena cetasa | 
nadamevanusandhatte yogasamrajyam-icchata // 7 // 


Tr. One who wants vast knowledge of yoga, abandons all 


the thoughts and with a very attentive mind listens to 24da alone. 7. 


ard staid) yar wana dart / 
sariaei eet areata a acid? // 8 // 


adau audasinyaparo bhiitva sadabhyasena samyami | 
unmanikaranam sadyo naédameva ca vardhayet // 8 // 


Tr. A yogi, after mastering indifference, should regularly 


practise listening to mada, to bring about the uvamani state 
immediately. 8. 


altel art are? an qatar vearert tae ar vei ar / 
ver Peacoat ooh? deft edd’ steaarsy // 9 // 
Site kale copati va kuti va 

pathyahdare gopayo va payo va / 
bhaksye bhiksavandam-aranyakandam 

pani droni kharparo bhojyapatram //9 // 


Tr. During winter one may put on four-fold garment or 


remain in a shelter, he may take cow milk or water, he may subsist 
on alms or on roots available in the forest, he may eat in the hands 
or in the bowl made of leaves or in a piece of a broken jar. 9. 


l.a-wretey. 2.b-aei. 3.b-emedta,. 4.b-snfear. 5S.a-ve. 6.a-t0h. 7.a-ecm. 
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adfeat vfteave aden a ada! / 
aratarqaesred aa” ere Pereftad // 10 // 


sarvacintam parityajya sarvakale ca sarvada / 
nadamevanusandhatte yadi cittam viliyate // 10 If 


Tr. Giving up all the thoughts, one shoud listen to the nada 
continuously all the time, in which cifta (mind) merges. 10. 


are? uahtat atas areda ae grata / 
a yatta fad ara ae eftad // 11 // 


kasthe pravartito vahnih kasthena saha Samyati/ 
nade pravartitam cittam nadena saha liyate // AI! 


Tr. Just as fire in the burning wood extinguishes along with 
the wood, likewise, the c/fta which is concentrated on adda, merges 
with nada. il. 


freq wae area we Gravee / 
valyene aear ferararst ferettert // 12 // 


vismrtya sakalam bahyam nade dugdhambuvan-narah | 
ekibhiiyatha sahasa cidakase viliyate HAH 


Tr. As the aspirant forgets all the external environment and 


becomes one with nada, merges in cidakasa casily, like milk in 
water. 12. : 


TRI ater aa TESA, / 
amas aaarrara sina a? einyeatear wa // 13 // 


TL bawfen. Qa-aft. 3.b-ard:. 4b. 
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nadanusandhanasamadhibhajam 
yogisvaranam hydaye praritdham | 
anandamekam vacasamavacyam 
jJanati tam Srigurunatha eva // 13 // 
Tr. The eminent yogis, who experience the state of samadAr 
by meditating on mada, experience an inexplicable joy in their heart 
which Sri gurunatha alone knows. 13. 


aot era sean as sofa eater ats / 

am fact Ret! quteraa Reacad asta // 14 // 

karnau pidhaya hastabhyam yah Srnoti dhvanim munih | 
tatra cittam sthiram kuryad-yavat sthirapadam vrajet // 14 // 


Tr. By closing the ears, the yog/ should listen to the sound 
which is heard by concentrating on it, till he attains undisturbed 
state of consciousness. 14. 


WIT AISA Test aaa earry / 
gare? Pratvafes Brea att get waa // 15 // 


abhyasyamano nado’yam bahyatam vardhayed dhvanim/ 

paksad viksepam-akhilam jitva yogi sukhi bhavet I/ 15 // 

Tr. Through the practice on 2ada externalization of the mind 
stops in a fortnight and the yogi becomes happy, by overcomong all 
the distractions. 15. 


gad waa areal aaa Aer / 
adam adisrare yard aera // 16 // 


Srityate prathamabhydse nado nanavidho mahan 
vardhamane tato’bhyase srilyate siksma-sitksmatah // 16 // 


l.a-fatt. 2.b-44. 
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Tr. In the initial Practice, various sounds are heard. With 
‘he progress of the practice one hears more and more subtle sounds, 


to. 

arat staReingatAtreteRreaas! / 

mea Hema eeueraterseeaten // 17 // 

al ¢ faProtqectomaarchreeaas / 

gia arfeet ares sad deneane // 18 // 

adau Jaladhi-jimiita-bheri-nirjhara-nis vanah / 

madhye matdala-Sankhottha-ghantakolahalastathé |/ 17 /f 

ante tu kinkini-vrndavina-bhramara -nihsvanah | 

ii nanavidho nadah Srilyate dehamadh wagal // 18 // 

Tr. Initially sounds resembling to those of the ocean, 
thunder, big drum, waterfall are heard. In the intermediate stage 
sounds similar to those of small drum, conch (blown), bell and gong 
and finally sounds like those of tinkling of tiny bells, vind and 


humming of bee are heard. Thus different nadas are heard within 
the body. 17-18. 


Teh qaarish Aagalea eat / 
OF Pe erat aera wergstea, // 19 // 


mahati Sriyamane ‘pi meghabheryadike dhvanau | 

latra siiksmat sitksmataram nadameva paramrset /{/ 19 // 

Tr. Even though loud sounds of cloud (thunder) and drum 
are heard, one should listen to extremely subtle sounds. 19. 


varraagea at qa qaqa ar eat / 
crarorary fret wat ara” gored // 20 // 


dhvanimutsrjya va siiksme sitksmam-utsrjya va dhvanau | 
ramamanamapi ksiptam mano aatah pracalayet // 20 // 


Lb iraeh fe Pray. 2.a-aer, 
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Tr. The sound to be heard may be loud or subtle. but the 
niad should always be concentrated on the sound alonc. 20. 


Note: In the light of the previous line suggesting io 
coucenirate on the subtle and subtler sound, here instead of the word 
‘dhvanimutsrjya’, it is appropriate to understand ihe word 
‘ghanamutsyjya. Similarly, in place of ‘dAvanau’ the word 
‘whanau’ is suitable. In many copies of HP the word ‘ghana’ is 
preferably used in place of ‘dhvan? . 20. 


aa Hay at are erie werd Aas / 
ata Pyaet yea aa ars Paefterd // 21 // 


Yatra kutrapi va nade lagati prathamam manah | 

tatraiva nifcalo bhatva tena sarddham viliyate // 21 // 

Tr. In whichever sound the mind gets absorbed initially, one 
should concentrate on it and thus merge into it. 21. 


wae Pre yt! mee arderd aan / 

aera Ten fared Ferve a fe aprerfer // 22 // 

makarandam piban bhrigo gandham napeksate yatha | 

nadasaktam tatha cittam visayam na hi kaiksati // 22 // 

Tr. As a bee while relishing the nectar does not care for 
{ragrance, so also, the mind being absorbed in the nada, docs not 
hanker after the objects. 22, 


Tear TA, / 
Pereyra adtart qatar fe arafa // 23 // 


nadasravanatasScittam-antaranga-bhujaigamam | 
vismrtya sarvamekagram kutractonahi dhavati // 23 // 


| .a-freacar. 
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Tr. The mind havin 
iorvetting everything docs not wander aro 
cuict when listening to sound. 23. 


wa reser Preeterrenfore / 
1 3 2 
Pte aneitsa Pare Prierataats // 24 // 
mano matlagajendrasya visa ivodyana-carinah | 
airodhane samartho "yam ninado nisitankusah |] 24 // 


Tr. The sharp goad of nada is capable of controlling the 


mind, which like an excited elephant, wanders in the garden of 
sense objects. 24, 


aT U TRE Te eens hr aq / 

Telaraca Premera ft Ras / 
TeequTa Tere ayer // 25 // 
anlarangaluranigasya rodhe vyadhayate "pi ca / 
nddopastirato nityam-a vagamyda hi yogibhih / 
nadasturangasaranga-bandhane vagurayate |/ 25 // 


Tr. adda is able to control the internal mind, which is like a 
horse, Similarly, nada is able to successfully snare (the mind), 
Which is of the nature of deer and horse (in swiftness), Therefore, 
the yogis should consistently undertake the practice of nddopasana. 
25% 

Note: Here is an analogy of the swiftness of decr and horse 
ziven to the fickleness of the mind. Just as the speed of the horse is 
controlled and a deer js hunted by a hunter, similarly, mind is 


controlled — and made inactive through the practice of 
aiddnusandhana, 25, 
Sees pte td Se a on 


tad. 2.b-Ataey ofeach. 
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und like a serpent being 
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an fag dear aereerHoo, / 
Wag Ueearea Rroevarera szaa’ // 26 // 
) ant z] dhaka-jairana! 
uktam viyuktam caficalyam nadagan 
re paradam-apnoti niralambakhyakhe' tanam // 26 // 


Tr. As the mercury when treated with sulphur, becomes 
stable, so also slowly and steadily the mind being absorbed te 
ndda, gives up fickleness and merges into the space, which is 
Absolute and supportless. 26. 


ag dara’ ae aerarers / 
vant qa daa vatesaram ga // 27 // 


baddham cennadayogena sadyah Ta deisiceg gcse / 
prayali sutardém catkyam paksacchinna-naga iva |/ 27 // 


Tr. Being absorbed in 2ada, (the mind) immediately gives 
up its fickleness and consequently attains one-ness (with the 
Absolute), like a bitd clipped off the wings. 27. 


aTaarayTaHea ores yas / 

‘ ; 4 
Ricupet wart? ages armen a ited // 28 // 
lavadakasasankalpo yavacchabdah pra vartale / 
nihSabdam paramam brahma paramatma sa giyate |/ 28 // 


Tr. So long as sound exists, dkdSa too is perceived. The 
Absolute soundless state is considered as the state of brahma 
equated with paramatman. 28. 


La-mear. From ae... @52-F not in b. 2.a-aeroraa. 3.b-aev. dh bevy. 
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oe sada nadanusandhanat sanksina vasand bhavet | 
Se apart ad gata at / atiraijane viliyeta ni§citam maruto manah // 32 // 
“mTegray Freresres a wa atayas // 29 // ; ; _ Peng: 
vatkificinnadariipena Srityate Saktireva sé | Tr. Through the consistent practice of nadanusandhana all 


cravings are attenuated and both maruta and mind are certainly 


yastacchrota nirakarah sa eva f 
f paramesvarah |! 29 /| merged into nirafjana (Absolute). 32. 


‘Tr. Whatever is heard in the form of nada, it is the form of 


‘ak tt (kundali), One who hears the sound is the nature of formless arcalfeasattr fargatlesra a/ 
paramesvara, 29, ad a7 wa aa ar tat Press // 33 // 
a) a ; nadakotisahasrani bindukotisatani ca / 
Tes arta qa wea aartstas / sarve tatra layam yanti yatra devo niraijanah // 33 // 
avert fact ¢ atretarafiread // 30 // é 
nadah Saktiriti jaeyam nadajianam sadasivah Tr. All the thousands of crores of adda and hundreds of 


jtcya-jiane viline tu sonmanyevavasisyate |/ 30 /i crores of bindu are merged in the Absolute. 33. 


. Tr. nada should be known as Sakti, while perception of nada aromas fe ae ara aH / 
is sadasiva, The state of wamani prevails when perception and ue aetna anfeareanfed aas // 34 // 
perceived become one. 30. ~ 


kasthagosthiprasaigena kim sakhe Sriiyatam-idam / 
i 7 ; pura matsyendra-bodhartham adinathoditam vacah !/34// 
Tel Ware ET / 


agree Hea cate Piso geq Head // 31 // Tr. O dear friend! Even in a light mood listen to the words 


nado yavanmanastavan-nadante tu manonmani | told earlier by adinatha to educate matsyendra. 34. 


sasabdam kathitam vyoma nihsabdam brahma kath yatci/3A// 


: ‘Tr. Mind exists so long as nddaexists. When nada stops, aca agra” Qeal ay a Wea U/ 
ihe unmans state is attained. The space has its object as sound. mate wr Wt : Prceraa 
Soundless state is the state of Absolute hbrahma. 31. 2S - sega 


jaatva susumnasambhedam krtva vayum ca madhyagam/ 
z : . krtva nadamidam sthane pranarandhre nirodhayet !/ 35 // 
WaT Be ala! Aa APTA uaa / Tr. Acquiring the knowledge of piercing through the 
Pressrt Predraer Pad med qa. // 32 // 


Ba jenibaet Oe oaes RO vances Da serra. 2.a-8ra f. 3.b-ena. 4.b-aroreei. 
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susumna, channclizing the vayu (prana) into the middle path 
(sasumna) and placing the aada in this place, one should merge the 
prana in brahma-randhra. 35. 

Note: This verse appears already in 7.27. 35, 


sree” desde aa uRaatsfy a / 
Prous ality atireren vaifefar // 36 // 


atha yogavastha:-- 

arambhasca ghatascaiva tatha paricayo’pi ca/ 

nispattih sarvayogesu yogavastha prakirtita |! 36 // 

Tr. arambha, ghata, Paricaya and nispattiare the states of 
yoga described in all the yogas. 36. 

HT ANT ATC P= 

gearratae Peres yerereas / 

] 

fafaaaenrat’ 28sareas” ayaa sale // 37 // 

area? get ares dary waa / 

ferret Reragetordht a artrea // 38 // 


atha Jrambhavasthia:-- 

brahmagranther-bhavedbh inndnandah Siayasambha veh / 
vicitrakvanako dehe’nahatah Sri yate dhvanih // 37 // 
samplrnhrdaye Siinye arambho yogavan bhavet | 
divyagandho divyacaksus- lejasvi ca arogavan [/ 38 // 


Tr. On attainment of the Zrambha state a yogi develops a 
lustrous body, deep insight, complete well-being, sweet fragrance, 
contentment in heart enjoying void. He gets the brahma-granthi 
pierced, unbridled joy emanating from absolute void and hearing of 
a divine unstruck tinkling sound. 37-38. 

fet rena ee Se 
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HE ETAT 
fadiarai ad azar! arqulafe meas / 

geraa weet at caareten // 39 // 
Rroqaeaae Pras? wae: / 
afigpattaa’ SGeraeaar’ waa’ // 40 // 


atha_ ghatavastha:-- 

dviliyayam ghatam krtva vayur-bhavati madhyagah / 

drdhasano bhaved-yogi jaani devasamas-tatha |/ 39 // 

visnugranther-bha ved bhinnah paramananda-siicakah | 

ati§iinya-vibhedasca bheriSabdas-tatha bha vel Hl 40 if 

Tr. Approaching the second state, the vayu (prana) courses 
through the middle path in the body, 4sana becomes stablc, the yogi 
ocis wisdom and becomes like a god. Consequently, the visnu- 
brantnnis pierced, various sounds like that of the kettle drum are 
heard in the void (atifinya), heralding Absolute Bliss. 39-40. 


HE TRAM : 
qdtarat® q aati Bren’ srea® adereaas” / 
wey waren aalferfecernsras |? // 44 // 


atha_paricayavastha.-- 
trliyayam tu tato bhitvd jayate marddaladhvanih | 


mahasinyam samayati sarvasiddhi-samasrayah // 4} // 


Tr. In the third state, one clearly hears the sound of Kettle 
drum, (prana) reaches the mahaSiaya (center of the eye brows) 
resulting in attainment of all the siddhis (supernatural powcrs). 41. 


La-fadeteqr .gss-dqer. 2.b-Ptrem,. 3.a-afpesa. b-sifaera aa. pais 
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fad! saat? Bren aesrraaas / 
dugrasrepgengentattas // 42 // 


citlam manas-tato Jitva sahajananda-sambha vah | 
dosaduhkha-jaramrt lyu-ksudhatrsa-vi varjitah /{ 42 // 


Tr. (The yogi) controlling the mind and citta, attains the 
stage of spontancous happiness and becomes free from all ills, 
sufferings, old age, death, hunger and thirst, 42. 


HE PrOUATEeLTT am 
eaake cat fren addtonats Bre / 
Prot? auras stage raratreant waa // 43 // 


atha nispannavastha.-- 
rudragranthim tato bhitva sarvapithagato'nilah 
nispattau vainavah Sabdah kvanad *vinakvano bhavet // 43 // 


Tr. In the state of nispatti, after piercing the Tudra-granthi, 
the anila (prana) approaches sarva-pitha (all the cakras) which 
feneratcs a sound like the musical notes of a finely tuned ving.43. 


ware ar Pert ceria / 
qhederaath atftgacaat waa // 44 // 
ckibhiitam fena citlam rajayogavidha iyakam | 
Srstisamhara-karttasau yogisvarasamo bhavet // 44 // 


Tr. Then citta becomes concentrated which state is known 
as raja-yoga. After altaining this state, a yogi gains the power to 
create and destroy like isvara (God). 44. 


|b-Faett. 2. gss-faemd aa. 3.b-forerren.. gss-Preraen. bopss fren. 5 aaa, 
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ae ated ustarmearad // 45 // 


astu va mastu va muktir-atraivakhanditam mahat / 
layamrtam-idam saukhyam rajayogad-avapyate |/ 45 // 


Tr. There may or may not exist a state of (final) 
ancipation, but this certainly is a state of profound uninterupted 
eliss. This Blissful absorptive state is attained through ra/ayoga. 
? ; . . 2: 

asratraé great) qatar a daar’ / 

was aaa Strat araeteyys // 46 // 

ap. 2] khopayam ca cetasa | 
rajayogapadam pradptam sul I 
a pratyaya-sandhay? jayate nédalolupah // 46 // 


Tr. After attaining the Blissful state of rajayogathrough the 
nind absorbed in nada, one gets instantaneous Realization. 46. 


ad sonarura teraraaratis / 
usar mea aad sat facestas // 47 // 


sarve hathalayopaya rajayoga-pada vadhib / ; 
rajayogapadam prapya jayate’sau nirafjanah |/ 47 


fr. All hatha and Jaya techniques are for attaining the state of rafa- 
vOga. On attaining the state of rajayoga, one gets the Absolutc 
state. 47. 

aad dia ses aaa ae yay / 

sar arcuate aa ca afacate // 48 // 


i.b-wra. 2.gss-terai. 
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fatvamn bijam hathah ksetram-audasin vam jalam smrtam | 
unmani kalpalatika sadya eva bhavisyati |/ 48 // 


Tr. tatva (Self) is the seed, Aatha is the soil and indifference 
is water, (When all these are put together) the creeper of vamani 
Hlourishes quickly. 48. 


Tea React argeadt frgRet waa / 

fergeatcart ai frosedet’ vont // 49 // 
manahsthairye sthiro vayus-tato bindusthiro bhavet | 
bindusthairydayat satyam Pinda-sthairyam prajayate |! 49 // 


Tr. Stability of the mind brings stability of the vayu (prana), 
as aresult of which bindu becomes stable. When stability of the 
Sindu is achieved, the pinda (body) truly stabilizes. 49. 


teers sath a ada / 

amidiaardia Pret Pros // 50 // 

are) Mads ya ya a veR / 

vaahia west qe adaaraay // 51 // 
rajayoga-samadhigca uamani ca manonmani | 
amaroghaugha-candriva niralambam nirafijanam // 50 // 


amanasko layascaiva Siinyat Siinyam param padam | 
Jivanmukti§ca sahajam turyam cetyeka-vacakam // 51 // 


Tr. raja-yoga, samadhi, unmani, manonmani, amarogha, 
candrt, atralamba, nirafyjana, amanaska, laya, Sin 1va-Sinya, parama- 
pada, Jivan-mukti, sahaja and turya— are synonyms. 50-51. 


1 .b-treretme tenfts era. 2.b-aten a. 
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haa arozaieesn _// 8/ 


iu Neer -samana-cinlamani-svalmarama- 
viracilayam hathapradipikayam astamopadeSah // 8 // 


Thus (ends) the eighth chapter of Aathapradipika, composcd by 


svatmarama, an illustrious successor of Sri-sahajananda // 8 // 


HATHAPRADIPIKA 


Ninth Chapter 
aerate area ypqaeray / 


semraaret ager gaelfterRreshy // 1 // 

atha kala-jnana-- 

aksinakarmabandhastu jaatva mrtvum-upasthitam | 
utkrantikale samsstya punar-yogitvam-icchati |/ 1 // 


Tr. By predicting the time of death, one whose karmas have 
not been fully exhausted, can wish a yogic life again at the time of 
death. |. 


qeretaara frets at gas / 
aarakery war datarat a ate // 2 // 


lasmad-asiddhayogena siddhayogena va punah / 
Jaicyanyaristani sada yenotkrantau na sidati || 2 1! 


Tr. Therefore, a yog? at the time of death with the use of the 
knowledge of the accomplished or unaccomplished yoga, docs not 
falter. 2. 


after fatirent aa” seat ed gy / 
aornciaaryge, Pei? orn attra // 3 // 


aristani visistani sarvam vaksyami tvam éroau { 
yesdamalokananamytyum nijam janati yogavit |! 3 1! 


i.b-wrerey. 2.b-qererfih ef. 3.b-mrd. 
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Tr. Listen to the special indications of death that | am going 
:o narrate from the study of which, a yog/ knows the time of his 
death. 3. 


Note: The arisfa or the signs of approaching death are 
generally classified as anfara (internal), bahya (external) and svapna 
(related to dreams) (AR-28: 4933). 3. 


tart ya yam areorarreerdy / 
al a aaa a ahaa a aes Sacra, ae // 4 // 


devamargam dhruvam Sukram somacchayam-arundhatim | 
yo na pasyet na jivet sa aarah samvatsarat param |! 4 // 


Tr. A man, who does not see the path of the stars, dhruva 
(polar star), Sukra (Venus), reflection of the moon and arundhati 
(morning star), does not live more than one year. 4. 


arated quer aedsdargantersts / 
grdaragmraread at ated a sitate // 5 // 


arasmibimbam siryasya vahnescaivamsumalinah | 
drstvaikadaSamasacca naro nordhvam sa jivati |! 5 /! 


Tr. A man who does not see the rays of the luminous sun 
and fire does not live beyond eleven months. 5. 


aera’ qargdts a3 yates ae / 

aaa caret sifted agmaraaa // 6 // 

adyan mitrapirisam yah suvarnarajatam tatha | 
pratyaksam-athavad svapne jivitam daSamasakam // 6 // 


| .b-qsea. C.arert. 
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lr. One who consumes urine, facces, goid or silver in a state 
of awakening or dream, lives only for ten months. 6. 


gear tattered wedaratr a / 

gatautgqeiva vara a state // 7 // 

drstvaé pretapisacadin gandharvanagarani ca | 

suvarnavarnavrksamsca navamasan sa jivati /{ 7 // 

Tr. One who perceives apparitions, demons, cities of 
&andharvas (semi-gods) and golden trees, lives for nine months. 7. 


TYR HIM AIM Wet asHerea sad / 
=} ’ ; 
sgh fafa aeargyarsenttar, // 8 // 
sthiilah krSah kySah sthiilo yo’kasmadeva jayate | 
pravritisca nivrttisca tasyayuscastamasikam // 8 // 
I'r. One who is fat suddenly becomes thin or vice versa or 


suddenly becomes interested or disinterested (in any object without 
a reason) lives for eight months. 8. 


ausaet varaas” unftof ureearts ear waa / 
aiyanerare aerarart a stata // 9 // 


khandayet svapadah parsni padasyagrethava bhavet | 

pamSu-karddamayor-madhye saptamasan sa jivati {/ 9 // 

Tr. If animals like dogs etc. interrupt by coming infront of 
the foot on the dust or mud, he lives for seven months. 9. 


auayel aranteareat oft get / 
Prat aan ardits* gorrergsvastas® // 10 // 


laser. 2.a-sostmams: .c-asae ge. 3.b-aar. 4uc-aenen at oni. 5.c- 
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kapotagrdhro kakolikadayo vapi mirdhani/ 
nipatanti yada jantoh sanmasayuh-pradarsakah // \0 // 


Tr. If pigeon, vulture, crow, owl or raven fall on the head of 
1 person, it indicates that his life is for six months. 10. 


sad HHA wggaeta at ats / 

mare ara gear agate a rata // 11 // 
hanyate kakaSrenibhik pamSuvarnena va narah | 
svacchayam vanyatha drstva caturmasan sa jivali HALL 


Tr. A man who is attacked by a group of crows, gray in color 
and sees his distorted shadow remains alive for four months. 11. 


arrat Pred geet afero Fearne / 

gadtseqatty cited fara // 12 // 

anabhram vidyutam drstva daksinam digam-asritam / 

payasindradhanur-vapi jivitam d vitrimasikam || \2// 

Tr. One lives for two or three months if he sees lightning 
without clouds in the southern direction or a rainbow in the water. 


12. 
aftraed war srect aaRaRteRe eter /* 
que eaferearar frat frat yar 113 //? 


Srutipatham yada Sabdo nadhirohati sarvatha / 

krspatvam dantajihvayam tripakse mriyate dhruvam //13// 

Tr. Death is inevitable in three fortnights, if onc does rot 
hear sound coming to the ear-path at all or teeth or tongue turning 
black. 13. 


L a-ayfervet erteren welfare. 2.c-agfermer aera, maria mrerarera / aomrel esha 


Pruseret eget Prete. 
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qa det cenest aa ap rarer qa! / 
a wae fafireet q arenged a aftale // 14 // 


fArte taile tathadarse to ye va Svalmano mukham | 


yah pasyed dvisiraskam tu masad-ardh vam na Jivati/{ 14 // 


Tr. Lf one sees reflection of one's own body having two 
heads in ghee, oil, mirror ot water, does not live for more than one 


month. 14, 


staat + yevig: erator Pra ats / 
Arad aco ae afereahy a asta // 15 // 


indriyani na grhniyuh svaki yan visaydn yadi | 


madsdnte maranam tasya bha visvali na samSayah |/ 15 // 
Tr. One undoubtedly passes away in one month, if one’s 


sense organs do not perceive their respective objects. 15. 


adul wares ara ar at a agate / 
Aart Heol dea afewafa a doras // 16 // 


darpane svaétmanah kayam-as yam va yo na pasyati | 


masaénte maranam tasya bhavisyati na samSayah |/ 16 // 


Tr. One certainly will die ina month, if one does not sce 


one’s body or the face reflected in the mirror. 16. 


Brea? wae wet’ aaechaqart / 
nforaved ctear zeyei Pera referers // 17 // 


Jihvamitlo bhavet sthiilo romaharsa-samudgame | 


manibandham viksya sthillam mriyate sardhamasatahI/17 // 


La-srenretgy. 2.b-"r. 3.b-Rreang. 4.b-2RH. 
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Tr. One collapses in half a month if one experiences the 
base of the tongue turning fat at the time of goose flesh or a swollen 
wrist. 17. 


arent Rrra! cei ma? graetsf ar / 
aearefaread aa alfa? qo sfifera // 18 // 


yasyasti sadrso gandho gatre Savasamo’pi va . 
tasyardhamasake jieyam yogino arpa jivitam // 18 // 


Tr. O king! One survives for half a month if one’s own body 
becomes enfeebled or smells like that of a corpse. 18. 


daaiva ae weryst enbasciet? ade’ / 
gum tact aered Feytaraset // 19 // 


sevakamSca tatha bhasmabhujam syaonirjalam nadim | 
drstva svapne dasahante mrtyurekadaSe'hani // 19 // 


Tr. One who dreams of servants, smeared with ashes and a 
river without water passes away on cleventh day. 19. 


ag § era’ @tteragy® qual / | 
freaaga set gare aare atshe strata // 20 // 


yatra vai snatamatrasya kapolam-asu Sus yal | 
pibatasca jalam Soso daSaham so’pi jivati {/ 20 // 


Tr. On experiencing sudden dryness of the cheeks after the 
bath or dryness after drinking water, one survives only for ten days. 
20. 


La-agot. 2.b-7. 3.b-staam oat. 4.a-ar. 5.a-Profen.c-datinreraen er, sp 
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ore ead gftera ust Rarerar / 
a aaa yal wretteragran, // 21 // 


yasyapi hanyate drstir-bhiite rdtrau divathava | 
sa mityum saptaratrante puman prapnotyasamSayam // 21 // 


Tr. One certainly meets death after seven nights when one 


loses the eyesight during day or night. 21. 


oot aex orthoretas | anf a ofraert / 
auger at aarast atteate // 22 // 


usnaim yasya Sarirardham-arddham capi ca Sitalam / 
karnasruti-vinaso va saptaratre marisyati // 22 // 


Tr. On cxperiencing one side of the body hot and the other 


side cold or total loss of hearing, one meets death after seven nights. 


Des 


sequent sea! qumnaeruftasay, / 
raed arreraerer Bra? eat? rae // 23 // 


lohadandadharam hrasvam krsnavastra-paricchadam | 
Svapne prapadyatas-tasya triratre maranam bhavet |/ 23 /|/ 


Tr. One expires on the third night after dreaming of a dwarf 


holding an iron rod and wearing black clothes. 23. 


afta aredt aa ater aaah / 
at etergeaat ? wer qeqeaferas // 24 // 


abhito maruto yasya marmasthanani krotati | 
no harsatyambusamsparsam tasya mrtyurupasthitah |/ 24 [/ 


Lb-gseat. cgarmmagefa. 2.a-feen. 3a. 4 a-ari.c-aferei.  5.b-a 
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Tr. Death is immediate for the one who finds that all the 
vital points are completely eroded by the mdaruta (prana) and who 
does not experience shivering by touching water. 24. 


salar man ferent are / 

wat vara aeaty Fear Safer // 25 // 

rksavanara-yugmasya gayanyo daksinam di§am | 

svapne prayati tasyapi mrtyukala upasthitih |/ 25 If 

Tr. One faces immediate death who dreams of a pair of 
bears and monkeys singing in the southern direction. 25. 


rere gear Madi catia ary / 

aafegnedt ant cat agaet aftata // 26 // 

raktambaradharam drstva gayantim hasantim ca (am | 

daksadisantare narim svapne paSyanna jivati |! 26 // 

Tr. After dreaming of a woman wearing red clothes either 
singing or laughing in the southern direction, one does not live. 26. 


qashd afasteg + a Prema? gas / 

sergaanary at aad aver SAiferat // 27 // 

svapne’gnim pravisedyastu na ca niskramate punah / 

jalapravesadapi va tadantam tasya jivilam W271 

Tr. On dreaming of one's own self entering into fire or water 
and not coming out, one expires immediately. 27. 


qrmararaaarerd, Pramas? daarnt / 
ae ayaa area a wel Prat g 4° // 28 // 


L bev. 2.b-arma. 3.c-cRpemarmer. 4.a-farser. c-erets fet getata eng, Prewert 
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a4padamastakataladyasiu nimagnah patikasagare | 
Svapne pasyanya dlmanam sa sadyo mrivate ta vai |{ 28 // 


Tr. One meets with immediate death after dreaming onc's 
own self sunk into the sea of mud from head to toes. 28. 


= ] oo 
Huctlaeeas yedwgaraele / 
areas Fae wa geayeufteras? // 29 //- 
karalair-vikatairuksaih purusair- udyaltayudhath | 
pasdnaistaditah svapae sadyo mrtyur-upasthitah |! 29 /| 


Tr. People who in the dream state see themselves being 
chased by rough and horrifying men with arms and throwing stones 
and making fangs of teeth. face death right away. 29. 


Re a ym aaa desde gem / 

= 2 a3 aa 

ord eateriga” a marge gras // 30 // 

vasya vai bhuktamatrasya hrdayam pidayet ksudha | 
Jayate dantagharsasca sa gatayur-na samSa yah // 30 // 


Tr. One certainly has exhausted life, who experiences pain in the 


heart or brushing of the teeth immediately after consuming food. 
30. 


dared a casen & aan Ar 7 
arene uta? dled at a stra // 31 // 


dipadigandhano ceti svapne’sya hi tatha nisi | 
ndimanam paranctrasya viksyate no sa fivati // 31 // 


L.b-gfadets. 2.a-qgd a got. 2.a-cqecoa. 4. b-crerenreremarct wach aaa RA. c- 
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Tr. One does not live who does not get the smel! of a jamp 
in dream in the night and also does not see the reflection of his own 
image in others eye. 31. 


gerga) areas Rares ae / 

ghar eae Satter sited ate // 32 // 
Saktyayudham cardharatre divagrahaganam tatha ‘ 
drstvé manyeta samksinam-atmano jivitam narah |) 32 |! 


Tr. A man should know that life has exhausted who secs the 
weapon of fadra (thunder bolt) at midnight and the planets in the 
day time. 32. 


2 
alftat deat astatdaa’ aa / 
ax a ar wala wer aengearay // 33 // 
nasiké vakratamet! karnayor-namanam tatha / 


netram ca vamam bhavati yasya tasyayurudgatam | 33 // 


Tr. Life has come io an end for the one who sees his nose 
twisted, cars bending and the cyes squinting to the Icit. 33. 


arma ae fsrear areaftrar Hera, / 
aar gal Rratergeqarasramta’ // 34 // 


araktatameti mukiam jihva vapyasita bhavet | 
tadé prajno vijaniyan-mrtyum-asannam-agatam {/ 34 // 


Tr. A wise learns that the death is at the doorstep whose 
mouth has turned red and the tongue black. 34. 


1 bag Zann. 3.b-1 marpt ayes. 4.b-s1aet aaa . 
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mee Rory Rea genet ¢ a qa / 
ae at fifteen ca? aead ara fifty // 35 // 


yasya krsnapara jihva padmakaram tu vai mukham / 
gandam va pindika rakta tadantam tasya jivitam // 35 [/ 


Tr. One's life diminished, whose tongue has turned black, 
mouth has shaped up like a lotus and cheek and calf have become 
red. 35. 


serra a3 ery efit Rem /* 
a gdeagay salfeeiga asta a strata // 36 /? 


ustrasanayanena yah svapne daksindm digam / 
na pasyec-caksuso jyotir-yasca so’pi na jivati {{ 36 // 


Tr. In the dream state one who finds himself seated on a 
camel’s carriage (cart) going in the southern direction and whose 
cyes do not shine, does not live. 36. 


Ty aU tae sad TTA, / 
va a mal Prorat RremgeqquRea’ // 37 // 


nagnam ksapanakam svapne hasantam nrtyatatparam / 
ekam ca laksam vibhrasém vidyan-mytyum-upasthitam /37 |/ 


Tr. One can know that death has arrived when he dreams a 
naked mendicant laughing and dancing and reflecting a flood of 
fight. 37. 


L.b-gon rd. 2.b-aft ante. 3.b-ceereet warest.  c-oearereaverett. 4..c-fterer 
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1 
aad wer a re cacy are Paettad / 
aat Prsafe as ead? aaad azar cifras, // 38 // 
patato yasya vai garte svapne daru pidhiyate / 
aato listhali yah svapne tadantam tasya jivitam i! 38 // 
Tr. One does not live when he dreams himself falling down 


in a pit and getting covered by wooden plank or bending forward. 


38. 


sed a gftes? a a auf 
THT Yas aaRacars / 
Fae aren gee a ahs 
gata garnet area // 39 // 
ardhvam ca drstih na ca sampratistha 
rakta punah samparivartamanah | 
mukhasya cosma susira ca nabhih 
Samsanti pumsam-aparam Sariram // 39 // 


Tr. The body of a person perishes to take up another when 


one can not raise and fix the eyes upwards and the eyes are red and 
unsteady, the mouth becomes dry and the depression in the navel 
increases. 39. 


: of Le ae 4 

aaa Yaa th Waser a / 

gat & Agari Target fatate ste // 40 // 
svavastram-amalam Suklam raktam pasyan yathasitam / 
puman sa mrtyum-dpnoti gatayustam vinirdiset /{ 40 // 
Tr. A person has exhausted the life span and faces death 


when he sees his white cloth turning red or red cloth turning white. 
40. 
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auraertia a yadsa fergeiay / 

Hoard aaron ware arte // 40 // 
svabhavaviparitam ca prakricSca viparyayam | 
Kathayanti manusyanam samasannam yamantikam [! Al // 


Tr. It is said that the death has arrived for the man who 
behaves against his habit or whose nature has become distorted. 41. 


ata arfagerraat a rererarry / 

cred ariel ¢ greater fereeriis! // 42 // 
yoginam jfdnavidusdm-anyesam ca mahatmanam / 
prapte kale tu purusais-tadvijieyam vicaksanaih // 42 // 


Tr. The yogis, the eminent scholars and other great persons, 
{hus should know when the time to pass away has approached near. 
A2, 


Note: Ail the signs of approaching death described in this 
chapter are also found mentioned in AR (28: 4931-4969), These are 
also available in HPC) (MS No. 9732-56, RORI, Jodhpur. 42. 


SAY SU TEC Te TT TAO A TIT 
heavaifveran waar sts // 9 // 
ii §ri-sahajananda-santanacintamani-s vatmdrama - 
viracitayam Sri-hathapradipikayam navamopadesah (/9 // 


Thus (ends) the ninth chapter of Aathapradipika, composed 
by svatmarama, an illustrious successor of Sri-sahajananda !/9 // 


|.gss-ary A arryed afairzt Frere . 
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Tenth Chapter 


we reais! - 
gated ara? at nearest arat eater / 
ax at taraerearttee? Prete // 1 // 


atha videha-muktih:-- 
pirvahne vaparahne va madhyahne vapare kvacit/ 
yatra va rajanibhavas-taccaristam niriksayet |/ \ // 


Tr. One should know the signs of death in the morning, 
noon, afternoon, in the darkness or at any time of the day. 1. 


fafa! are Prsseterrcrearn” / 

gear Preea graft aan? Atferasites // 2 // 
reds Grae Paral fatsidtaas / 

aed quanti’ Preatiterart a // 3 // 
viniscityayanam kalam listhed-yogaparayanah | 
budhya nirudhya dvarani sada militalocanaf // 2 // 


nyasatah suprasannatmda nirdvandvo vijitendriyah | 
kurute yuktakarmani nitya-naimittikani ca //3// 


Tr. Deciding the time of summer solstice (uftarayana) and 
remaining devoted to yoga, one should restrain the senscs and close 
the eyes, to perform the prescribed daily and occasional (naimittika) 
observances without conflict and with cheerful mind. 2-3. 
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Note: The word ayana means the progress of the sun to the 
north or the south of the equator. Thus there are two ayanas— 
uttardyana and daksinayana. uttardyana is considered to be 
auspicious period during which a yogi leaves his body. 

nitya karmas are the actions performed daily for which no 
merits are earned, but if they are not done, one gets demerits, 
aaimittika karmas are actions prescribed to be done on particular 
oceassions, for which one does not carn merits but if not done one 
vets demerits. 2. 


aia venerd Terai year daar / 

ane cred? Pret Brargs arrafetas // 4 // 

yogena padam-almanam guhayaém prapya cetasa | 

tarake jayate nityam jitasuh kamavarjitah [| 4 // 

Yr. On controlling the prana and desires, one realizes the 
Self at the core of the heart through the practice of yoga and ever 
enjoys the /draka (Blissful State of brahma). 4. 


stea ane? gen Preargareqatias / 

utr adartear art yssita aeatera // 5 // 

japecca tarakam brahma niskamascacyutapriyah | 

ratribhage tathaivahni yogam yufjita tatvavit // 5 [i 

Tr. An aspirant who is dear to acyula (the Supreme 
Conscious Being) should engage in yoga by chanting pranava day 
and night leaving all the cravings. 5. 


area wareer” armraerters / 
avant? gftztarat’ sriatarcrarer // 6 // 


Lewd .2.b-araaia. c-aiait afd. 3. gss-ara av. 4a-germ. 5.b- 
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muktasane samaruhya samakayasirodharah | 
nasagre drstirekaki japedomkaram-aksaram /|/ 6 // 


Tr. Adopting muktasana and keeping the body crect one 
should gaze at the tip of the nose and should recite ‘OAL with 
concentration. 6. 


qaara aavasgattaeams / 
ae araTe feasater wea center afa // 7 // 


bhar-bhuvah-svarime lokascandrasiiryagni-devatah | 
yasya matrasu tisthanti tatparam jyotiromiti |/7 // 


Tr. The three mdatras of the syllable ‘OM, which is 
effulgent, represent the three worlds (bA@h, bhuvah and svah) 
presided over by the deities — moon, sun and fire respectively. 7. 


arena sary’ Hart Rrgdaras / 

Bren art Rear aa aeat santa // 8 // 

akdraSca ukarasca makéro bindusafijakah | 

tridha matra sthita yatra tatparam jyctiromiti // 8 // 

Tr. The Supreme mantra‘OM’, which is effulgent, further 


> 6a 


represents the three matras --‘ a’ ,‘u’ and ‘ma’ along with bindu. 8. 


Tae SIMRAA denaart garaarstaae / 
Ta ares Raat ax aut sarfaatsta // 9 // 


trayah kalas-trayo vedas-trayo devas-trayo'gnayah | 
trayo lokah sthita yatra tatparam jyotiromiti |! 9 // 
Tr. The Supreme maatra ‘OM’, which is effulgent, stands for 


the triads of time, vedas, agnis (fires) and regions. 9. 
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Note: Past, present and future are the three £4/as (times) 
referred to here. Three vedas are rk, yajuh and saman. Three devas 
are brahmda, visnu and mahe§vara and three fokas are svarga 
(heaven), prthvvi (carth) and patala (lower region under the earth). 


9, 
gear fear aan ad arett Aet a aoa / 
Brean ots erat aa aeat sanferifate // 10 // 


iccha kriyd tatha jaanam brahmi raudri ca vaisnavi | 

tridha Saktih sthita yatra tatparam jyotiromiti If 10 // 

Tr. The Supreme mantra ‘OM’, which is effulgent, 
represents iccha-Sakti (desire), kriya-Sakti (action) and ja#ana-Sakli 
(knowledge) which are respectively brahmi, raudri and vaisnavi 
Sakt/in nature . 10. 


great frat at saa aa eat / 

a a fercafa ata varoatrarecen // 11 // 
Sucir-vapyasucirvapi yo japet prabhavam sada/ 

na sa lipyati yogena padmapatram-ivambhasa I/ 11 // 


Tr. One, who always recites ‘OM’ irrespective of being 
clean or unclean, will not be affected through contact like a lotus in 
water. 11. 


qa @ sifeaivagor a arada / 

rare aarti Tet Seer // 12 // 

vacasd ca japed-vidvamcaksusa ca samabhyaset | 
manasa samsmaren-nityam tatparam jyotiromiti {/ 12 // 


Tr. A wise should always chant the Supreme (mantra) 
‘OM’, the light of the Supreme Spirit, verbally, keeping the gaze 
(between the eyebrows) with a concentrated mind. 12. 
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frceqee al waar ACO yay / 
asian dar aaa // 13 // 


videhamuktaye jfani tyaktva maranajam dhruvam | 

baddhapadmasano dhiman samasamsthanakandharah / 13 |/ 

Tr. The wise who has controlled the mind (di), should 
adopt padmasana by keeping the body firm and erect, to attain 
videha-mukti relinquishing the fear of unavoidable death. 13. 

-Note: There are two kinds of liberations. One is called 
jivanmukti and the other is videhamukti. jivanmukti is a state in 
which a yogi performs his duties unattached with joy or sorrow. 
When his body is destroyed in course of time he attains 
videhamukt, The term videha means ‘without body’. 13. 


Peed IMU a edeatige aegers / 

corarenaas | derail ezarget // 14 // 

nitudhya prandpanau ca dantair-dantamsca samspréan | 

pranavayu-samaksepaih samksipto hrdayambuje // 14 // 

Tr. Keep the teeth together, contract the prana and apana 
(through kumbhaka) in the lotus of the heart. 14. 

Note: Most of the readings and also in other texts the phrase 
‘ dantair-dantan-asamsprséan’ occurs, which has altogether opposite 
meaning. It means without touching the teeth together. 14. 


art g ase qe ysl ad Reoraa / 
aed yore gat waPeanteitis // 15 // 
agent dae aidan, /* 
yehrotatts aegae aerate afta // 16 // 
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omkaram tu dhanuh krtva gunam satvam niyojayet | 
aimdnam pranam-asadya vrto bhiitendriyadibhih [/ 15 // 
daSadvarani samyamya japed-omkaram-uttamam /| 
sattrimSadbhih sahayutah paramatmani liyate // 16 // 


Tr. Making ‘OM as a bow, making the safva (guna) as 
string and aiming at 4fman with prana as the arrow, the devoted 
aspirant (of yoga), by bringing control of bA#tas and indriyas 
together. Controlling the ten openings, alongwith thirty-six fatvas 
and reciting the Supreme OM, one should merge in paramdtmd. 15- 
16. 


Note: The ten openings are—two eyes, two ears, two 
nostrils, one mouth, anus, generative organ and brahma-randhra. 


In regard to the science of Cosmic principle, fafvas mark 
different stages of evolutions. According to sa/vas there are 36 
fatvas. According to vaisnavas 32 and according to saémkhya 25. 
All these tatvas ultimately merge into the paramatman. 10. 


| 
wake oA ararrditearmaca // 
a eararend, waa” aa aga // 17 // 
claddhi parama aka§am-alindriyam-agocaram // 
yattu dhyanenakhydtum Sakyate na ca vastutah // V7 // 


Tr. The realization of the Supreme Self in the form of space 
is beyond the scope of the senses. This can only be realized in the 
state of dhyana and can not be related through words. 17. 


Lasta. 2.a-2@U . 
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sre Rar fees! - 
Saams caeeise faa aera / 
aft asad atser alfred Prateraa, // 18 // 


atha jivanmuktih— 
jivanmuktah svadeho’ham vicarami jagat-traye | 
iti satijayate vaiicha yoginastam nibodhayet I! 18 // 


Tr. “Having become jfvanmuKta (liberated during lifc) I 
travel in the three worlds”. When such a desire arises, the yogs 
should be awakened and brought to consciousness. 18. 


mk a asta grees Hey Aare / 
ara oTéieatel | aes Grae ata // 19 // 


Sariram no tyajedeva kalah kasyapi kutracit | 

antahSarira-raksartham yatnah karyastu yogind |/ \9 |/ 

Tr. The loss of the gross body is inevitable. But onc should 
try to protect the subtle body (s#ksma-Sarira). 19. 


add aihrtenatteern franco / 

ade aa areisa era cesta Prone? // 20 // 

satatam yogibhir yatnad aristanam vicaranam | 

kartavyam yena kalo’sau hyayam gacchati nisphalah // 20 // 

Tr. The yogis should always try to identify the signs of 
death, so that he can evade death. 21. 


aM Biel TT aT aaa ATP / 
gosta ait arene, aaratt aad wer // 21 // 
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jlatva kalam ca tam samyak layasthanam samasritah | 
yuijita yogam kalastu yathasau jayate phalah |/ 21 // 


Tr. After knowing the time (of death) and resorting to the 
laya-sthana ( brahma-sthana), one should devote to yogaso that time 
is properly utilized. 21. 


qatar te yeaa, erat / 

Hen cset gear egrarater tera // 22 // 
baddhasiddhasano deham pitrayet pranavayuna | 

krtva dandasthiram budhya daSadvarani rodhayet // 22 |/ 


Tr. Sitting in siddhdsana and keeping the trunk erect, one 
should fill up the body with praga-vayu and close the ten openings 
with concentrated mind. 22. 


uaa Gat qai tara @ sere / 


aura yererei a ofesard agtat // 23 // 
bandhayet khecarim mudram grivayam ca jalandharam / 
apanamiilabandham ca uddiyanam tathodare // 23 // 


‘Tr. Thereafter one should adopt kAecari mudra and 
jalandhara bandha in the throat, miilabandha to control apana and 
uddiydna bandha in the abdomen, 23. 


sea yor othe Aerated cers heer, / 

: , 2 
Aqgeraitat waar aratt~ frag // 24 //, 
utthapya bhujagim Saktim miiladvatair-adhahsthitam / 
susumnantargatam paficacakranam nandinim Sivam // 24 /| 


‘besa. 2.c-Ffeefirt. 
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Tr. Raise the kundalini located below, stimulate mi/ddhara 
ow the apana-vayu, causing Kundalini to enter into susumand by 
_<cing the five cakras. 24. 


ay qe thar aka gkePraRrare / 
aeaaeaaneen fraciten fafaraaa, // 25 // 
bandham krtvasrayam nitva yanti huddhiniyojitam | 
Sahasradala-padmastham Sivalilam vicintayet |/ 25 // 


Tr. After adopting the dandha, one should wiscly raise (the 
Awsilali to the lotus of thousand petals and meditate on the play of 
soa 25, 


qa ae aa art Rradarerat asta, / 
TeTaae eat eke! areata, // 26 // 


laya sarddham tato yogi Sivenaikatmatim vrajel | 
paramanandaparo bhiitva pravrttimapi santyajet /|/ 26 |/ 


Tr. Thus, the yog/becomes united with Siva and shunning 
(| tke activities enjoys the Supreme Bliss. 26. 


aaa Fats waraeeratratetas> / 
adinamadd ea art aaa aat // 27 // 


tatas-tyaktamano bhyasam-ahambhavavivarjitah | 
sarvangakalpanahinam katham kalo jayeta tam |/ 27 // 


Tr. He, moreover, gives up all the mental constructions, ego 
-onsciousness and becomes devoid of every idea. How can kalz 


win over him ? 27. 
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a Ua ates a ftas a oat aft fesaa / 
Hs a sad ax Prada aa ayaa // 28 // 


sa eva kalah sa §ivah sa sarvo napi kificana | 
kah kena hanyate tatra mriyate vapi ka$cana |/ 28 |/ 


Tr. He himself is kala, Siva, all-pervading and at the same 
‘ime a non-entity. Thus who can kill him and with what? 28. 


aat add aaa area anasto! / 

2 . : 
arth quitftert wa? atet anf Prater? // 29 // 
falo vyalite samaye kalasya bhraéntiriipinam / 
Yogi suptotthita eva bodham yati nibodhata |/ 29 |/ 


x Tr. It should be understood, when the time (of death) passes 
out. lhe yog7 dispels the illusion of time like a person coming out 
of slumber and attains wisdom. 29. 


va frat weet asa Rrenaas / 

aie afetdant tetonayaa f4 // 30 // 

evam siddho bhavedyogi vaiica Witva vidhanatah | 
alam kalitasamsaram paurusenadbhutena hi |/ 30 // 

Ir. Thus the yogi through exceptional endeavour 


syStematically defeats the world governed by ka/a and becomes a 
siddha. 30. 


want wea? ath Rrecala wa ae / 
Wael Haas dase Preafes // 31 // 


| eee TTR. ass — Ra ehrary. 2.g88-74. 3.9ss-Primr: . 4.b-q. gss-a. 5.c-ax 
eG . 


Chapter X 233 


tatrapi bhavane yogi viharatyeka eva sah! 
pasyan samsaravaicitryam svecchaya nirahamkrith {31 // 
Tr. The yogi, shredding ego, moves alone at will in the three 


worlds and sees the diversities of the world. 31. 


| : Peeg? nea? 4 od enft / 
frarairramaraated saan aypearterre // 
sear Rafer ere? AR ear / 
ty oe : q 
Marsa aata veal eet Head’ // 32 // 
dvaranam navakam mirudhya marutam 
pitva drdham dharitam | 
nitvakasam-apanavahnisahitam 
Saktya samuccalitam If 
atmadhyanayutastvanena vidhina 
vinyasya muirdhnai dhruvam | 
yavattisthati tavadeva marutam 
saighena sainstiyate !132 If 


Tr. Controlling all the nine openings, inhale air and retain it 


firmly, raise the prana along with apdna and vahni (kundali) to 
akaSa, driving the Sakti (kunda/i) with prénato brahma-randhra, 
while contemplating on the Supreme Self. As long as one maintains 
such a state, one is highly praised by the gods. 32. 


Rirerars ads Torart® a ateas / 
syare aartt a usd yal sats // 33 // 


pingalakurarah sarpah pesaskari ca kitakah | 
isukarah kumari ca sadete guravo matah // 33 |! 
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‘Tr. pingala (name of a prostitute), kurara (a type of deer), 
snake, miller, insect, maker of a bow and a virgin—these are widely 
accepted gurus (of dattatreya). 33. 

Note: Here six types of teachers are mentioned, which are 
included in the 24 gurus of dattatreya. 


Although the verse refers to six gurus, actually seven gurus 
have been mentioned. 33. 


1 
SOI CMIC EDIRC SIITCRLCAC Ma 
qeniaraire” eq arth PeReqorea? // 34 // 
guriipadesavisayam-alokyakhila-paddhatim | 
tasmannivesite yastu yogi siddhim-upasaute |/ 34 // 


Tr. A yogi, who devotedly follows the instructions of the 
guru, after practising the entire technique, attains success. 34. 


gites feret oem fern gat 

args Reet wer feat gas / 

a va art aarpes* a tes // 35 // 
drstih sthira yasya vinapi dréyam 

vayuh sthiro yasya vind prayatnam | 
cittam sthirain yasya vinavalambam 

$a €va yogi sadguruh sa sevyah |/ 35 If 


Tr. A yogi is considered a sad-guru, whose gaze is fixed 
without seeing an object, vayu is stable without an effort and the 
mind becomes steady without the object of concentration. Such a 
guru should be accepted. 35. 
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aaat Fett art afer atedaeans / 
1 ae argdeta a yet arr agree // 36 // 


pravese nirgame vame daksinc cordhvamadhyagah | 
na yasya vayur-vahati sa mukto natra samsayah {| 36 // 


Tr. One is undoubtedly considered liberated whose prana 


docs not move during inhalation or exhalation through left or right 
nostri’, or even upwards or in the center. 36. 


ad socanarar stair Pat / 


Tata wArESs Yous arerasaas // 37 // 

sarve hathalayabhyasé rajayogasya siddhaye | 
rajayogam samaridhah purusah kalavafiicakah // 37 // 
Tr. All the Aafha and /aya practices arc meant for 


accomplishment of raja-yoga. On attaining raja-yoga, a person 
transcends ka/a. 37. 


Note: A yogi in the state of samadhj can only transcend the 


death, 37, 


geri’ finer a aragaaund / 

aaerra syns yet uses? // 38 // 

idayam piigalayam ca carataScandrabhaskarau / 
candrastamasa ityuktah siiryo rajasam-ucyate |/ 38 |/ 

Tr. candra functions in id#and bhaskara in pingala. candra 


. considered famasa and sirya as rajasa. 38. 


ada era? aaa RaroPearerar / 
Agar ssa saftns qdtar aqdiften* // 39 // 


besa. 2.b-7aTa Tama. 3.a-ue. b-ace. 4.a-eaht ayErarerenemfagaraan. 
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laveva dhatle sakalam divaratri-dinatmakam / 
susumna Sdmbhavi Sakuih trliyd samudirita | 39 |/ 


i'r. These two make day and night, while the third Sakti 
susuimmna is called S4mbhavi, (which is beyond day and night). 39. 


era aa creadiefrad cad adhsert / 

fravas figeaae quromeatfars steas // 

weal Tareaaleryan ae a dla aus / 

area sentra, euratty greater set was // 40 //! 


sndtam tena samastatirthanicaye datlam mahimandalam / 
viprebhyah pitrdevatah suraganas-santarpitah kotayah |/ 
Japta mantrasahasrakotiradhuna laplam ca livram tapah / 
Yasya brahmavicarane ksanamapi prapnoti dhairyam manah 
{40 // 


Tr. One who finds his mind concentrated on brahmaneven 
for a moment, is equal to the dip in the waters of all the cenires of 
pilgrimage, donation of the whole earth, satisfying all the Brahmins, 
ancestors and ihe gods through libation of water, chanting of 
‘thousands of crores of mantras and performance of severe penance. 
40, 


ariomesr wearer farts stearate / 

aed ulema Prft aeargsre // 41 // 
yogasdstram pathennityam kimanyaih Sastra vistaraih | 
yalsvayam cadinathasya nirgatam vadanambujat |/ 4% // 


La-ere @ arerdel gf Ae an a qeeftaster / aon a ae ere mya carve eer // 
vet der wattaree Prats wert” cfr que afer /apererefect awrite onenfey Aa arte // 
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Tr. One should always study the scicnce of yoga daily, 
which has originated from ddinatha Himself. What is the use of all 
other scriptures? 41. 


eee | 
sft aacanisrarrens uRaarcaqe arya / 
aqyary corsa athar afe searasrrrcerarser // 42 // 
iti sakalayogasastra-sindhoh . 
parimathitad-avakrsya sarabhiitam / 
anubhavantu Aathémrtam yamindra 
yadi bhavatam-ajaramaratva-vaicha || 42 // 


Tr. O yogis ! Here is presented the precise literature in 
essence in the form of nectar from an ocean of all the yogic 
scriptures, which should be experienced by the yogis, who want to 
become free from old age and immortal. 42. 


wavaadated arretarsarte / 
gafarend yer a gran’ // 
aqafe vetted’ a3 gitfe vate / 
waa a gaat Her Afwyacts” // 43 // 
bhavabhaya-vanavahnim muktisopanamargam | 
prakatitaparamartham guhyariipam ca tubhyam |/ 


sakrdapi pathaniyam yah Srnoti prabodham | 
bhavali sa drdhakayo bhajanam mukti-bhuktyoh /43/ 


Tr. This is the way to liberation, to overcome the miseries o! 
‘he world like the fire destroying the forest, wherein the secrets of 
the Supreme State are exposed to you. One gains a healthy body 
and becomes cligible for worldly enjoyment and liberation, even if 
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one studies just once and carefully follows the instructions. 43, 


gorge st |/ 10 // 


Mi sri -Sahajananda-santana-cintamani-svatmarama- 
Viracilaydmn hathapradipikayam daSamopadcSah // 10 // 


Thus (ends) the tenth chapter of Aathapradipika, composed 
by svatmarama, an illustrious successor of Sti-sahajananda |! 10 // 


aeyols wares apie | 


sampurnah samdapto'yaimiti 


OreTarcnietant 
BoudifUmroarapanr 


The complete book ends here 


OMETA SOTA AT 


A Commentary by b4/akrsna on hatha-pradipika 
with ten chapters 
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SIVA SAMHITA. 


Quarter I. 
Existence one only. 


wh att Reareraged ara RBagd & aeg aay | 
aaalfeatahearartiar & aracary waa arava Wt Fil 
The Jiiana [Gnosis] alone is eternal; it is without beginning or end ; 
there exists no other real substance. Jiversities which we see in the 
world are results of sense-conditions; when the latter cease, then this 
jilina alone, and nothing else, remains. 


Wy wags aka Iagaraay | 
aw: aahyararmarghasgas WR Ul 
ag Rrarasiterat ad galatana | 
maa araraaeanlaarary Wa | 
2-3, J, Ishvara, the lover of my devotees, and Giver of spiritual 
emancipation to all creatures, thus declare the science of Yoganusdésana 
(the exposition of Yoga). Tn it are discarded all those doctrines of 
disputants, which lead to false knowledge. It is for the spiritual 
disenthralment of persons whose minds are undistracted and fully turned 
towards Me. 
Differences of opinion. 
aed HRs at Arad Tar | 
ani tfacstafe aa AAAISTA | 8 | 
4, Some praise truth, others purification and asceticism ; some praise 
forgiveness, others equality and sincerity. 
afagra sxtata frond aay? | 
afacna suietia Sfagcrergeay tt 4 t 
5, Some praise alms-giving, others laud sacrifices made in honor 
of one’s ancestors ; some praise action (Karma), others think dispassion 
(Vairagya) to be the best, 
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afarrageaate oat Raa | 
afer aa aca ahaa re 1G 


6. Some wise persons praise the performance of the duties of the 
householder ; other authorities hold up fire-sacrifice &c., as the highest. 


aeraint stata thrdtatgaaag | 
ad aggqaieg saga & AHA UG | 
7, Some praise Mantra Yoya, others the frequenting of places of 
pilgrimage. Thus diverse are the ways which people declare for emanci- 
pation. 


Re TAA SR GAMBA Hae: | 
aaa neste Rr: aeKary: Ue 4 
8. Being thus diversely engaged in this world, even those who 
still know what actions are good and what evil, though free from sin, be- 
come subject to bewilderment. 


gana a ana stages | 
FANAME AST AMATI || & 


9. Persons who follow these doctrines, having committed good 
and bad actions, constantly wander in the worlds, in the eyele of births 
and deaths, bound by dire necessity. 


gafadat Rad araraaacae: | 
MAMA aaa Neat Hen: Tanareaa y Lo tl 


10. Others, wiser among the many, and eagerly devoted to the 
investigation of the occult, declare that the souls are many and eternal, 
and omnipresent. 

qantas aerate aera | 
qa: eanles: edie MiaarAar LU 

11. Others say,—‘‘ Only those things can be said to exist which are 
perceived through the senses and nothing besides them; where is heaven 
or hell?” Such is their firm belief. 


qramare quer aed efarat fz: | 
grade aed wraeaoat THAR BR 
12. Others believe the world to be a current of consciousness and 
no material entity ; some call the void as the greatest. Others believe 
in two, essences-—Matter (Prakriti) and Spirit (Purusa), 
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wee ee ene ere 


HAATAAAT: AIRS AAT | 

caaey g afar Taras Tara | t3 Ul 
Ptoachs arg: Gearcsay qaurat | 

wate aaa? qgaar Referees ge 


13-14. Thus believing in widely different doctrines, wjth faces 
turned away from the supreme goal, they think, according to their under- 
standing and education, that this universe is without God ; others believe 
there is a God, basing their assertions on various irrefutable arguments, 
founded on texts, declaring difference between soul and God, and anxious 
to establish the existence of God. 


Re AMT ST AT: AHA GarvaTe: | 

Marg Bar Ta Sraanareatewae Ls I 

qafgargattarat Ad ah A AT | 

graensran aa qhnartaeerar: yy tel 

13-16. These and many other sages with various different 

denominations, have been declared in the Sastrras as leaders of the humant 
mind into delusion. It is not possible to deseribe fully the doctrines 
of these persons so fond of quarrel and contention ; people thus wander 
in this universe, being driven away from the path of emancifation. 


Yoga the only true method. 
Ls 9 
Bar aaa ary aga Fa | 
WAH Gera ATMA WT ATT It Lo il 
17. Having studied all the Sdstvas and having pondered over 
them well, again and again, this Yoya Sdstira has been found to be the only 


true and firm doctrine. 
afena aa aaihe ard wale fafsra | 
afeneqitern: ata: Rraerarerarfirad 1 te 
18, Since by Yoga all this verily is known as a certainty, all exer- 
tion should be made to acquire it. What is the necessity then of any 
other doctrines ? 
arraate Irqaeah: afar | 
SAT Aare TST ARTA | UU 
19. This Yoga Sastra, now being declared by us, is a very secret 
doctrine, only to be revealed to a high-souled pious devotee throughout 
the three worlds. 
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Karma Kanda. 


manice araaroeleter Ast fat Aa: yy Ro I 
vate fahrar aar arraeger HAT It 20 Il 
20. There are two systeus (as found in the Vedas’. Karma Kinda 
{itualism) and Jidna Kanda (wisdom). Jiidua Kauda and Karma 
Kanda Sre again each subdivided into two parts. 
fara: nares: enfaatiigda: ae i 
21. The Karma Kanda is twofold—consisting of injunctions and 
prohibitions. 


manana og var ahaa | 
Rrbrar eaactn goa’ arate PrP 22 
22. Prohibited acts when done, will certainly bring forth sin ; 
from performance of enjoined acts there certainly results merit. 
fatrar Aig: enfaaattranca | 
Masa Pefead carey ARRAS Ke tt 23 Il 
23, The injunctions are threcfold—nitya (Gegular), nainittika 
(occasional), and kémya (optional. By the non-performance of nitya 
or daily rites there accrues sin; but by their performance no merit is 
gained. Onethe other hand, the occasional and optional duties, if done 
or left undone, produce merit or demerit. 
fafa ne wa’ eqit ata oq a | 
cai ararerad @ avant aa wa Wz Ul 
24. Fruits of actions arc twolold—heaven or hell. The heavens 
are of various kinds and so also hells are diverse. 
qoaaare & elt aca: are RATAT | 
maa Eheataa wae wh aA | 8 I 
25. The good actions are verily heaven, and sinful deeds are verily 
hell ; the creation is the natural outcome of Karma and nothing else. 
sqtiangya a ai arate a | 
araterarht gear ace saga FW 2, 
26. Creatures enjoy many pleasures in heaven; many intolerable 
pains are suffered in hell. 
TIRATNTTS Goma ATTa | 
centage Freed qua’ srpEy WaT Ht RS | 
27. From sinful acts pain, from good acts happiness, results, For 
the sake of happiness, men constantly perform good actions. i 


CHAPTER I. 98-33. 5 
TIAA F TAHA TAA | 
QeyarTagara F AeA wala WaT | RC I 


28. When the sulferings for evil actions are gone through, then 
there take place re-births certainly ; when the fruits of good actions have 


been exhausted, then also, verily, the result is the same. 
want grain: qitearates | 
AAT TANT VT AMAT ANT I Ve, 

29. Even in heaven there is experiencing of pain by seeing the 
higher enjoyment of others; verily, there is no doubt of it that this whole 
universe is full of sorrow. 

aenamaras Stat ge” arafate feat | 
Gragqay grat Seat Hale HATH! Ro Il 

30. The classifiers of Karma have divided it into two parts; good 
and bad actions; they are the veritable bondage of the embodied souls 
each in its turn. 

fEIQT Haga ARS FA AAA | 
maaan aa apr ah vada arn 

31. Those whoare not desirous of enjoying the fruits of their actions 
in this or next world, should renounce all actions which are done with an 
eye to their fruits, and having simtlarly discarded the attachment for the 
daily and the naimittika acts, should cmploy themselves in the practice of 
Yoga. 

Jiidua Kanda. 
RARSTY AgTTY TAT AMT ARPA: | 
GeagagT VP aaKs TAT || 22 

32. The wise Yogi, having realised the truth of Karma Kauda 
(works), should renounee them ; and having left both virtue and vice, he 
must engage in Jitdna Kéuda (knowledge). 

BUM Aste TAA: wlasrenhy gexla: t 
Rt Gor aac Brag Sagi || 8a 

83. The Vedic texts,—‘ The spirit ought to be scen,’—‘‘ About it 
one must hear,” &c., are the real saviours and givers of truce knowledge. 
They must be studied with great care. 

gftag a geig ar arate saga 

A MITA VAT ANIA TAT tl 

aa a Ewa Ae as a fe saa | 

a afgatsqaneite afgat a g frag i 32 tl 


8 a ue Sau! iA. 


* 34. That Intelligence, which incites the functions into the paths of 
virtue or vice, am I. All this universe, moveable and immoveable, is from 
me; all things are preserved by me; all are absorbed into me (at the time 
of pralaya) ; because there exists nothing but spirit and Lam that spirit.— 
There exists nothing else. 

MaMa Wag wa zag | 
THA AAA AAA FA TAA It 
TUATG WAG Al AIM IAF IT | 
art eer wale war car area aa Nl ae I 
3d. Asininnumerable cups full of water, many reflections of the 
sun are seen, but the substance is the same; stmilarly individuals, like 
cups, are‘inuumerable, but the vivifying spirit, like the sun, is one. 
aaa ROTH: kad ararfahrayae | 
aint qarcteadta agar HT lt Ve Il 
36. As ina dream the one soal creates many objects by mere 
willing ; but on awaking everything vanishes but the one soul; so is 
this universe. 
alghaa a wat gat ar CATA: | 
agzahe Pea’ aa qcarai vi 39 Nl 
37. As through illusion a rope appears like a snake, or pearl-shell 
like silver ; similarly, all this universe is superimposed in the Paramdtmi 
(the Universal Spirit.) 
THAaTAaraar BI feared Haaa | 
amare ate Remypatre wr i Ae 
38. As, when the knowledge of the rope is obtained, the erroneous 
notion of its being a snake does not remain; so, by the arising of the 
knowledge of self, vanishes this universe based on illusion. 
teaquiiaita’ ofa alrararerar az i vo Il 
anqaitata’ are ateagrarey at qari 32 1 
39, As, when the knowledge of the mother-of-pearl is obtained, the 
erroncons notion of its being silver does not remain; so, through the 
knowledge of spirit, the world always appears a delusion. 
qar sat TrathaaaR RATATAT | 
aa ATs ailaoarearHeTayagg | zo i 
40, As, when a man besmears lis eyelids with the collyrium pre- 
partd from the fat of frogs, a bamboo appears like a serpent, so the world 
appears in the Paramatma, owing to the delusive pigment of habit and 


imagination, 
q 
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MASA athe WHMTATTIARA: | 
aur trrarasgE: Tat vals ae | 
meratiageay args TEA | Be ll 


41. As through knowledge of rope the serpent appears a delusion ; 


similarly, through spiritual knowledge, the world. As through jgyndicede 
eyes white appears yellow; similarly, through the disease of ignorance, 
this world appears in the spirit ;—an error very difficult to be removed. 


qatar at gat gaa Often aay | 
YBATAAA SA AAASAT TAT Ha? tl Be Il 
42. As when the jaundice is removed the patient sees the colour as 
it is, so when delusive ignorance ts destroyed, the true nade of the 
spirit is made manifest. 


araaaty a gut isa: oat wash | 
TAUAT A Hager Toray Macs: Nt Vy Ul 
43, Asa rope can never become a snake, in the past, present or 
feture ; so the spirit which ts beyond all guts and which is pure, never 
becomes the universe. 


MUTA SUPA ASA AVATI TT: | 
aaa Hartt eertatyaferaq ti ve 
44, Some wise men, well-versed in Seriptures, receiving the know- 
ledge of spirit, have declared that even Devas like Indra, ete., are 
non-eternal, subject to birth and death, and liable to destruction. 
aa qaatieaeargaan HATE | 
AMAR Arya TANT TUATT 3's 1 
45. Like a bubble in the sea rising through the agitation of the 
wind, this transitory world arises from the Spirit. 
guar aaa fe aeqhar a urad | 
frafrarhaaiss aaet qa uve 0 
46, The Unity exists always; the Diversity does not exist always ; 
there comes a time when it ceases: two-fold, three-fold, and manifold 
distinctions arise only through illusion. 
aya ae aed 8 gala aia a! 
adaa ane ard TATA I 89 tI 
47. Whatever was, is or will be, either formed or formless, 
in short, all this universe is superimposed on the Supreme Spirit. 
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mera: Herat Peat Rea arar aorta | 
wae anigd ae ae wfaate i vc 
48. Suggested by the Lords of suggestion comes out Avidyd. It 
is born of untruth, and its very essence is unreal. Tlow can thigeworld 
«With such antecedents (foundations) he true ? 
The Spirit, 
AAMT ANTARTATH | 
amread afte Stet a aarti ve 
49, All this universe, moveable or immoveable, has come out of 
Intelligence. Renouncing everything else, take shelter in it (Intelli- 
gence.) 
AAVT AT TMT BAMHI TAIT | 
TMAVT AL TT KT ATT AAW | Got 
50. As space pervades a jar both in and out, similarly within 
and beyond this ever-changing universe, there exists one Universal Spirit. 
wear aarRIT Freamyeg Fay | 
RATATAT F RY ATG ATTA WR HH 
Ol, As the space pervading the live false states of matter does 
not mix with them, so the Spirit docs not mix with this ever-changing 
universe. 
haranaaanantay Aaa | 
aapfa afaqag: gut gafrafisa: yeu 
52. From Devas down to this material universe all are pervaded 
by one Spirit. There is one Sachehidénanda (Mxistence, Intelligence 
and Bliss) all-pervading and sccondless, 
TRAV RTA AT SITET AIT: | 
AMHTA AAAS Sila: RTH W GR I 
53. Since it is not illumined by another, therefore it is self- 
luminous; and for that self-luminosity, the very nature of Spirit is 
Light. ay 
oe mateat aat ater SareswaE a: | 
MMA: GAM TEATAIAT THY waa ll Ge | 


54, Since the Spirit in its nature is not limited by time, or space, 
it és therefore infinite, all-pervading and entirety itself. 


aeare Rrert arg: denptenent | 
aeataren wafrererarait a aaeergy ll 4s 
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55. Since the pint is unlike this world, which is composed of 
fiye states of matter, that are false and subject to destraction, therefore, it 
,igeternal. It is never destroyed. 
oy VAAA atte TEP H set WIT | 
gearagear fear earaian wet wag ag NW 4é il 
56. Save and beyond it, there is no other substance, weseiore, 
it is one; without it everything else is false; therefore, it is True 


abreast gaat Fa aa: | 
MANTA ATA AAA | 49 Il 
57. Since in this world ercated by ignorance, the destruction 
of sorrow means the gaining of happiness ; and, through Guosif immunity 
from all sorrow ensues ; therefore, the Spirit is Bliss. 
aerakiaaaa waa Peace | 
AMIGA BASAA MA TMIATATAAT | 4S Ul 
58. Since by Gnosis is destroyed the Ignorance, which ts the cause 
of the universe ; therefore, the Spirit is Gnesis; and this Gnosis i® 


Existence. 


consequently eternal. 
asiaar fed Rea’ ver Sa waar ny 
azaiier @ cata Taarqafea: yet 
59. Since in time this manifold universe takes its origin, therefore, 
there is One whi is verily the Sell, unchanging through all times, Who 
is one, and unthinkable. 
arena aeaazatin Prarat arf Brea: | 
at alan Raraa man Zarate: it go it 
GU, All these external substances will porish in the course of 
time ; (but) that Spirit which is indescribable by word (will exist) without 
a second, 
ae age afte a we grata al 
Aaenta Roache quate wae RR 
61. Neither ether, air, fire, water, earth, nor their combinations, 
nor the Devas, are perfect; the Spirit alone is so. 
Yoya und Méyt, 
arTeATAaTe ATT Gea PTA | 
AAARAAATA ARMA: 1 & At 
62. Having renounced all false desires and abandoned all éalse 
worldly chains, the Yogi sees certainly in his own spirit the Universal 
Spirit by the self. 
2 
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MATA AH THEAT FANAAT | 
faage Rea’ tat Aarretraeaet |) 23 


63. Having seen the Spirit, that brings forth happiness, in Jus own 
spirit by the help of the self, he forgets this universe, and enjoys the 
ineffable bliss of Samadhi (profound meditation.) : 

naa Roanad are avahrarat | 
aati aarane fea’ arfer agr we Ul ee Ul 

64. Mdyd (illusion) is the mother of the universe. Not from any 
other principle has the universe been ereated; when this Mayda is 
destroyed, the world certainly does not exist. 

tq’ wate vee anak aa | 
aat 4 stiafraeag rages: i a ti 


63. He, to whom this world is but the pleasure-ground of Aldyd, 
therefore, contemptible and worthless, cannot find auy happiness in riches, 
body, ete., nor in pleasures. 


aftfragaretatatnd eke a4 | 
AIG Haat TAA ALA TA: I 
| frariraretaey aeqy fara: eHzA Ne I 
(66. This world appears in three different aspects to men—either 
friendly, inimical, or indifferent; such is always found in worldly 
dealings ; there is distinction also im substances, as they are good, bad or 
indifferent. 
menPraants aTaegaiy aera | 
aratietad Rea’ ancl afegiena: 0 
marinara aa pale Afra: 1 eo i 
67. That one Spirit, through differentiation, verily becomes a son, 
afather, etc. The Sacred Scriptures have demonstrated the universe to 
be the freak of Mayé (illusion), The Yogi destroys this phenomenal 
universe by realising that it is but the result of Adhkydropa (superimposi- 
tion) and by means of Apaviéda (refutation of a wrong belief). 
Definition of a Parama Hansa. 
fReetariadiar & age aatt gaa: | 
aat Haaasazenaeh Mesa i ee 
, 68 When a person is free from the infinite distinctions and 


tates of existence as caste, individuality etc., then he can say that he is 
ndivisible intelligence, and pure Unit. 


CHAPTER I. 69-74. , u 


Emanation or Evolution. 
A RAT: FET BAI a IAT TIT | 
altar aad qenraeane Saag: | Se Il 


° 
89. The Lord willed to create his creatures ; from Lis will came out 
Avidy4 (Ignorance), the mother of this false universe. 
i 


Be nara Vast Rrra akat wg | 
AMAAA Ala AT AATAA AA 4] Go Ul 
70. There kes place the conjunction between the Pure Brahma 
and Avidya, from which arises Brahmi, from which comes out the 
Akisa. 
TEMTEARTAA ATTAATETA Ta | 
THUS Ta: Fear HeaAT’ fear ala 9k tt 
71. From the Akisa emanated the air; from air came the fire; 
from fire—water; and from water came the earth. This is the order of 
subtle emanation. 
DAM ATRUAIUTTA TAA: | 
MAAS ATAAAATAT AE Sz 
72. From ether, alr; from the air ant cther combined came 
fire; from the triple compound of ether, air and fire came water ; and from 
the combination of ether, air, fire and water was produced the (gross) 
earth. ; : : 2 
BISA ATM Ae VITAMIN | 
VAZISaT Aa: alse Taaay I 
THT QeAT ATA alee ALATA Ut 3 
73. The quality of ether is sound; of air motion and touch. 
Form is the quality of fire, and taste of water. And smell is the quality 
of the earth. There is no gainsaying this, 


emtaTUArHal FTA ayEsaa | 

aia Page 21 wareresrga a: I 

qeg: Soa SY aT TAT TPIT T | 

Taga Gear HATA: HEATACTAT Ul Ge 

74, Akasa has one quality; air two, five three, water four, and 

earth five qualities, viz,—souuil, touch, taste, form and sinell. This has 
been declared by the wise. 

ATM TIA VT Teg ATA _ 

TAL CAAA LATTA ATTA TATU | 

TAD Was Wed Maa arr arpa Use ue 
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a a RA 


75-76. Form is perceived through the eyes, smell through the 
nose, taste through the tongue, touch through the skin and sound through 
the ear. These are verily the organs of perception. 


TAM AATAN AMAAAAATH | 
ufea Qeretaa eareaiea Valea Rreaa it gs tt 
77, From Intelligence has come out all this universe, movable 
and immovable ; whether or not its existence can be inferred, the “ All 
Intelligence ” One does exist. 


Absorption ov Involution. 


Quay gira HS AMT He Aas Ase | 
Ha Ta var ast Safe war wa’ ae 
ararat werarat Gad WF I 1) Ge i 


78. The earth becomes subtle and is dissolved in water ; water is 
resolved into fire ; fire similarly merges in air; air ects absorption in ether, 
and ether is resolved in Avédyd (Ignorance), which merges into the Great 
Brahma, 

Raqracar akegeargerehrh A 
AIHW ACA CHATTAATTT Hl 8 tt 


79. There are two forces—ciksepa, (the ont-going energy) and 
dvarana (the transforming energy) which are of great potentiality and 
power, and whose form is happiness. The great Al@yé, when non-intelli- 
gent and material, bas three attributes sattea (rhythm) rajas (energy) 
and tamas (inertia). 

A ALATATMN AAMT TATA ATARI Il 
auaswTarHt & Maaewaraa: | co Il 

80. ‘The non-intelligent form of Mdy4 covered by the dvarana force 
(concealment), manifests itself as the universe, owing to the nature of 
vikgepa Yoree. 

aar amber Rat ar ar gat wag cara, 
bax wagatad Sard aqyz yar | 
aulirar a ar rar vent <arzarafia | 
Saar’ aguled Aeqdafe anaa y ct 4 

81. When the avidyd has an excess of tamas, then it manifests itself 
as Durga; the intelligence which presides over her is called [gvara, 

81 (a). When the Avidya has an excess of Saitva, it manifests itself 
as the beautiful Lakshmi ; the Intelligence which presides over her ig 
callede Vishnu, 


CHA PTER I. 82.88, 13 


cargutirer frat eat ats acd | 
Ufereaeer vate weMaT TATA: 1 CR 
82. When the avidya has an excess of rajus, it manifests itself as 


U . . . . 7 . 
the wise Saraswati; the intelligence which presides over her is known as 
Brahma, 


tana: are ar waa Ve | 
adakas was at Prat aaa qa ll <3 Ai 
83. Gods like Siva, Brahma, Vishnu, ete., are all seen in the great. 
Spirit; bodies and all material objects are the various products of avidyd. 
TISIT Feged Kat Aeaanray | 
qalaes vada Reqareaa arkar ty i 
84. ‘The wise have thus explained the creation of the world— 
! twas (elements) and vol-tattwas (non-elements) are thus produced— 
not otherwise. 
THAANAHITD VT FLT THITA | 
Raaraeeatrara ts NS sata aT Mh ce 
85, All things are seen as finite, ete. (endowed with qualities, 
ete.), and there arise various distinetions merely througl» words and 
names; but there is no real difference. 


AIT TETALAT VAT AIH? TT | 
CASKAA SIT TART TTY BTCAT || <G 
86. Therefore, the things do not exist; the great and glorious 
One that manifests them, alone exists; though things are false and 
unreal, yet, as the reflection of the real, they, for the time being, appear 
real, 
aR: Bagktaasy gal and aaa afer Raq! 
QAM Bs RUAT MT AR! A APG YAAZ Ag [Csi 
87, ‘The One Intity, blissful, entire and all-pervading, alone 
exists, and nothing else ; he who constantly realises this knowledge is 
freed from death and the sorrow of the world-wheel. 


VIATIATAaAt AT AT ST Nat: | 
@ Ot gaa arqaferaarraag a ll él 
88. When, through the knowledge that all is illusory perception 
(4ropa) and by intellectual refutation (apavida) of other doctrines, this 
universe is resolved into the one, then, there exists that One and nothing 
else ; then this is clearly perceived by the mind. 
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ncemeneeiaeeniemnanae ae 


Karma clothes the Jiva with body. 


feqraaartrasraat qaaau: | 
ABATE Seat TAMIA FATT Al <2, 

89. From the Annamvya Kosa (the physical vehicle) of the father, 
and in ag:ordance with its past karma, the haman soul is re-incarnated ; 
therefore, the wise consider this beautiful body as a punishment, for the 
seflering of the effects of past Karma. 


niairargaenttad aac | 
HAG TAIT Ast Aatagalhay tt Xo 


90.¢ ‘This temple of suffering and enjoyment (liuiman body), mad 
up of fle8h, bones, nerves, marrow, blood, and intersected with blood 


vessels ete., is only for the sake of snffering of sorrow. 


areagate met denzaefay | 
NAT SATAN Heray ll Vk Ul 
91. This body, the abode of Brahma, and composed of five elementg 
and known as Braliminda (the egg of Brahma or microcosm) has heen 
made for the enjoyment of pleasure or suffering of pain. 


fg: Brat es ofmeatifieareaay | 
SAITAMA AAA AIT ASST tl 2 
2, From the selfcombination of the Spirit which is Siva and the 
Matter which is Sakti, and, through their inherent inter-action on each 
other, all creatures aro born. 


ATS MAULAT STAAL AAATA: | 

soisern aeqe as Marsha Rar 

APTTISATBAT ATT MTALTAT Ot 

93.¢ From the fivefold combination of all subtle elements, in this 

universe, gross innumerable objects are produced. ‘The intelligence that 
is confined in them, through Karma, is called the Jéiva. All this world | 
is derived from the five elements. The Jiva is the enjoyer of the fruits! 
of action. 


qaantgeraa str azaraey | 
BAT: TATE TRlerent warH avy | ee 
© 94. In conformity with the effects of the past karma of the Jivas, 
I regulate all theic destinies, Jiva is immaterial, and is in all things;- 
but it enters the material body to enjoy the fruits of karma. 
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HSTHAMTA Ararat PAI 7Iq | 
DrareTy KA RTT TA: TAF Ny 
95. Bound in the chain of matter by their karma, the Jivas reccive 
various names. In this world, they come again and again to undergo the 
consequences of their karma. 


Sra Saar Araaant @T WHAT 1 &e It 


96. When the fruits of karma have been enjoyed, the Jiva ig 
absorbed in the Parambrahma., 


Crarrer II. 
(1). The mierocosm. 
disfnrqad Ae Gastwantaa: | 
afta: intr Aer Aa Tea: WL A 
In this body, the mount Meru—ze., the vertebral column—is sur- 
founded by seven islands; there are rivers, seas, mountains, fields ; and 
lords of the fields too. 
RIN FAT VT ATA ACTA | 
qradiatie Hart Tat Hazaat: | 
2.* There are in it seers and sages ; all the stars and planets as well. 
There are sacred pilgrimages, shrines ; and presiding dieties of the shrines. 
afoaaizaater gaa aBrarente 
ait agar afger we qed ada a1 3 1 
3. The sun and moon, agents of creation and destruction, also move 
init. ther, air, fire, water and earth are also there. 


(2). The Neree Centres, 


TORY ate aT ari eatin Feat | 
Re Gaeay Gas aTaEIT: TATA 2 
4. All the beings that exist in the three worlds are also to be 
found in the body; surrounding the Merw they are engaged in their 
respective functions. 
ara a: aahe @ anit arr aaa th 4 
5. (But ordinary men do not know it). He who knows all this is 
a Yogi; there is no doubt about it. 
wENSATH F2 Anta cqafera: | 
* Ly 
Fez'h qarckaaeeenetgza! lt & 1 
6. In this body, which is called Brahmanda (nicrocosm, Jiterally 
the mundane egg), there is the nectar-rayed moon, in its proper place, on 
the top of the spinal cord, with eight Kalis (in the shape of a semi-circle). 
; S. iS 
qaasafaat ast gut aera: | 
aatsaa Range aft aed gar a Fg i 
i, This has its face downwards, and rains nectar day and night, 
The ambrosia further sub-divides itself into two subtle parts: 


CHATLEE IT, 8-15, 1? 


KSrATAT aca arta cawaecn 
quarter ene teftreraia fafa <1 
8. One of these, through the channel named Ida, goes over the 
body to nourish it, like the waters of the heavenly Ganges—certainly this 
ambrosia nourishes the whole borly through the channel of Ida. 
ag depeche array mater: 1 
AR: FRET ASTRA ATSSTT | 
mMaAD ged Ale sake aA We 
9, Thig milk-ray (moon) ts on the left side. The other ray, brilliant 
as the purest milk and fountain of great joy, enters through the middle 
path (called Sushumnd) into the spinal cord, in order to create this moon. 
Req fea: qa: HAAG TAAA: ! 
afer of cheahrreyget TATA URN 
10 At the bottom of the Mex there is the sun having twelve 
Kalas. In the right side path (Pingald) the lord of creatures carries 
(the fluid) through its rays upwards. 
Hyqrekaaa aq at cals ya | 
ardicased al qaa aataz 1 Ue 0 
ll. It certainly swallows the vital secretions, and ray-exuded 
nectar. Together with the atmosphere, the sun moyes through the whole 
body. ¢ ¢ Sige 
met qa aeaia: ala ghat of | 
AEA VAANAA SlwaTITHITH: Il FR Il 
12, The right-side vessel, which is pagal is another form of the 
sun, and is the giver of Nirvina. The lord of creation and destruction 
(the sun) moves in this vessel through auspicious ecliptical signs. 
(3).—The Nerves. 
aeaaay ater afa zerat garg | 
TIAA ATS AY GMAT tt 3. 
13. Inthe body of man there are 3,50,000 nddis; of them, the 
principal are fourteen ; 
qaarer fiaar a ahd efeatitgar | 
RES ATA TAT Tifa A TIAA i Gy Il 
arergqasgar aa faeatedt aafeat | 
warg Pret ger: ay fear gateway 1 
14-15, Sushumnd, Ida, Pingalé, Gandhari, Hastijihvika, Kuhu, 
Saraswati, Pusé, Sankhini, Payaswani, Varuni, Alumbusd, Vishwodari, 
and Yadaswani. Among these Idé, Pingala and Sushumna are the ghief. 
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aaa ayia ger aeaitagar | 
MMUCATAA Heat alee Aiea f Mar Le 
16. Among these three, Sushumna alone is the highest and 
beloved of the Yogis, Other vessels are subordinate to it in the body. 


AISA AT WaATAFAT: Gaarqrrar: fear: | 
quant aaa Gaqaifratay ii eo 1 
17, All these principal iwidis (vessels) lave their mouths down- 


wards, and are like thin threads of lotus, They are all supported by the 
vertebral column, and represent the sun, moon and fire. 


atet Aez Tar Atel Faat aT AN ABT | 
DALAT TAA GRALGRAAT DAA Ul Le It 
18, ‘Lhe innermost, of these three is Chitré; it is iny beloved. In 
that there is the subtlest of all hollows called Brahmarandhra. 


WaTUsaIal Bal GUT Aaaritay | 
Reenahreg At Fat ATL AT  Le U 
19. Brilhant with five colours, pure, moving in the middle of 
Sushumna, this Chitra is (te vital part of body and centre of Ste 
shumni. 2 
Rea TRABATAAT HITT | 
AAT Aist Fars ATTA Wi Ro U 
20. This has been called in the Sastras the Hcavenly Way ; this 
is the giver of the Joy of immortality; by contemplating it, the great 
Yogi destroys all sins. 
(4),—The Pelvie Region. 
WeTISaA ‘gerget Rares FT WAT: | 
aqinqePreacarnt a4 GAT REI 
21. Two digits above the rectum and two digits below the organ 
is the dghdru lotus, having a dimension of four digits. 


aferaraeaet a enfaierat Garaat | 
Prdtrar raat arte aay Afra 1 22 0 


22. Inthe pericarp of the ddhara lotus there is the triangular, 
beautiful yon?, hidden and kept secret in all the Tantras. 


ay Preagararcr Feeat qtTAT | 
mnehrac gftet qyrm avlefiaat tl 22 
23. In it is the supreme goddess Kundalina of the form of 
electricity, ina coil. It has three coils and a half (like a serpent), and 
is in the mouth of Sushumn. 
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amaaieagt ar Pala aaarearar | 
ATAAANSA ATA St TIAaeTAT | VW It 


24, It represents the creative foree of the world, and is always 
engaged in creation. Itis the goddess of speech, whom speech cannot 
manifest, and who is praised by all gods. 

Tera g at ater aTaArT afer | 
qyrat aarkaer TVATAGS TAT 1 Vy A 

25. The nad? called Idi is on the left side coiling round the 
Sushumné, it goes to the right nostril. 

Rear ara ar ara gaat aaferar | 
aaarel aarhyea aAArarg? TAT UW RE Ul 

26, The nad called Pingali is on the right side; coiling round 
the central vessel, it enters the left nostril. 

garfinsamed qq ar aaa | 
FETA S Iwi TT Ara Ee AN 

27. The nddi which is between Id4 and Pingala is certainly 
Sushumni. It has six stages, six forces,* six lotuses, known to the 
Yogis. 

GAM BOUT ATA VISTA S| 
TNAATM A MITA ATS MAT Ut VU 

28, The first five stages t of Sushumna are known under various 

names ; being necessary, they have been made known in this book. 


HAT ASAI AST TSVITIAA AAT | 
taaaeaaa Wgigg a tA II 
gianaiggnm art WTR AAT | 

BIT ats Masa BNFTAGRAT tt 28, 

29, The other nddis, rising from Afulddhdy, go to the various parts 
of the body, eg. the tongue, organ, eves, feet, toes, ears, the abdomen, the 
armpit, fingers of the liands, the scrotum and the anus. Having risen 
from their proper place, they stop at their respective destinations, as above 
described. 

Ca T TT AST: TATA AA? HATA | 
Meas Ma Tara safer | Zo I 

30, From all these (fourteen) ndiJis, there arise gradually other 
branches and sub-branches, so that at last they become three hundred 
thousand and a half in number, and supply their respective places. 


* That is, the functions of the Cord, wiz: Reflection, co-ordination, ete. 


{t Tho parts of which the Spinal Cord is composed are the Tantrik slages viz.im 
Cervical, Dorsal, Lumbar, Sacral and Coccygeal, 
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CAT AUT AUST ATAASALCGRTAT: | 
Bastar: geen agralennsas wt 3k tl 
31. These nddis are spread through the body cross-wise and length* 
wise ; they are vehicles of sensation and keep watch over the movements 
of the aiz we, they regulate the motor functions also. 
(5).—The Abdominal Region. 
GA ASTANA: FATETATA | 
afeata samgigaaa arcane: 1 
ag earattiad an Aaterarata | 
wttlar faftdt ore orteat Seariea: i 32 N 
32.” In the abdomen there burns the fire—digestor of food—situat- 
ed in the middle of the sphere of the sun having twelve Kalas. Know 
this as the fire of Vaiswinara; it 15 born from a portion cf my own energy, 
and digests the various foods of ereatures, being inside their bodies. 
mig: nqtaar aigae gf” cart a | 
adteazasanty peatiragga: tl 33 
33. This fire increases life, and gives strength and nourishment, 
makes the bedy full of energy, (lestroys all diseases, and gives health. 
aemaRTATnss osater Praag: | 
aferaa Kaa Tae Weert it Be I 
34. The wise Yogi, having kindled this Viswanarie fire according 
to proper rites, should sacrifice food into it every day, in conformity with 
the teachings of his spiritual teacher. 
ANUSATH 22 erat eTEA a | 
BAHT TATA ATATATAT TST | BY Ut 
35. This body called the Brahuwinda (microcosm) has many parts, 
but 1 *have enumerated the most important of them in this book. 
(Surely) they ought to be known, 
ararscRnreaatet Veraris Fereererret a 
dea fad art sfra’ Aa waa 0 aR 1 


36. Various are their uames, and innumerable are the places in 
this human body; all of them c&tnuot be enumerated here, 


(16).--The Jivitma. 
gel senfeaa 22 Har gates asa: | 
PAUTATAAASSSHA BAT AT? tt 2S Ul 
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37. In the body thus described, there dwelleth the Jiva, all-pervad- 
ing, adorned with the garland of endless desires and chained (to the 
hody) by karma. 

ararhrerainta: SaeATTAITE: | 
qatiaarer eatin yates Referee it 3 1 

38. The Jiva possessed of many qualities and the agent of all events, 

enjoys the fruit of his various karmas amassed in the past life. 


VaTaAa SF VT THAAHTAT | 
war aRigatta seqaimaatn F Nae 1 
39, Whatever is seen among men (whether pleasure or pain) 
is born of karma. All creatures enjoy or suffer, according to tge results 
of their actions. 
fF HATA BT FATAITTATT: | 
a a wa carded stranalgarea: tl go 1 
40. The desires, ete., which cause pleasure or pain, act according 
to the past karma of the Jiva, 
grarqeaataet srmestentes Faery | 
MT TAT wey sae KTTHTAT Be 
41, he Jiva that has accumulated aa excess of good “and virtuous 
actions receives a happy life ; and in the world he gets pleasant and good 
things to enjoy, without any trouble. 
AT RATATAT Fa at Tara g | 
artracasaer ater fret fikraa 
a atgat waar ateat a g Psa | 
aarakadanears aq TsTAT 1 Bz UI 


42, Tn proportion to the force of his karma, man suffers misery or 
enjoys pleasure. The Jiva that has accumulated an excess of evil never 
stays in peace—it is not separate from its karmas ; except karma, there is 
nothing in this world. From the Intelligence veiled by Mayda, all things 
have been evolved. 

aararats ema aeqat frerarza | 

QA AIIM TATA AAT 

AM SPRARTTT TATU HM BI A 
43. As in their proper season, various creatures are born to enjoy 
the consequences of their karma; as through mistake a pearl-sheM is 
taken for silver, so through the taint of one’s own karmas, a man mistakes 
Brahman for the material universe. 


\ 
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: aaraarqananeqearaatay | 
BTASAATT TASHA MATATTAT | Ve I 
44, From desire all these delusions arise ; they can be eradicated 
with great difficulty ; when the salvation-giving knowledge of the un- 
aeality of the world arises, then are desires destroyed. 


arAgarehee arATeRAT PAA | 
BCA ATT TFA TAT VA AAA | V4 Ul 
45. Being engrossed in the manifested (objective) world, the de- 
lusion arises about that which is the imanifestor—the subject. There is 
no other, (cause of this delusion). Verily, verily, T tell you the truth. 


SMARTS AAA ARNT APTA | 
Qe & aed Gent gar Aa Harder ve 


46. The illusion of the manifested (objective world) is destroyed 
when the Maker of the Manifest beeomes manifest. This illusion does 


ai 


Brahm is not.” 
froma Pataqzarzlg | 
WIM A aha: VNTERTA THTATA Il Vo | 


47. ly looking closely and deeply into the matter, this false know- 
ledge vanishes. It cannot be removed otherwise ; the delusion of silver 


not cease so long as one thinks, 


remains. 


ATARI ATA AAA MSHA | 
arate arht TIA ena aT ht ee i 
48. As long as knowledge does not arise about the stainless 
Manifestor of the universe, so long all things appear separate and 
many. 
ot e ~ . 
ual natisa Fe fala avr wag | 
Aa WcaAA AHS TalA ATAT | vey 
49, When this body, obtained through karma, is made the means of 
obtaining Nirvana (divine beatitude); then only the carrying of the 
burden of the body becomes fruitful,—not otherwise. 


area AAT Far TIA MTA | 
MEU Tet Ha? HATHA ya i yo 4 
50, Of whatever nature is the original desire (vasand), that clings 
to and accompanies the Jiva (through various incarnations) ; similar is the 
delusion which it suffers, according to its deeds and misdeeds. 


RESBARCH WTHTLTE 
MYLAPORE, SHENNAL-4 
CHAPTER II. 51-54. 93 


AANA AT TSA TANTH: | 
RA TAA HA Heas aqraty | 4t Ul 
51. If the practiser of Yoga wishes to cross the ocean of the world, 
he shguld perform all the duties of his dshrama, (the condition of life), 
renouncing all the fruits of his works. 
aaaagen Aswtg_ Tac#rs | 
SATA TAA WT HAT | 42 Il 
52. Persons attached to sensual objects and desirous of sensual 
pleasures, descend from the road of Nirvana, through the delusion of 
much talk, and fall into sinful deeds, 
aimlaaran wae Rage Tale | 
aat HATE a Irashea Aa AA y 4 Ul 


53. When a person docs not sec anything else here, having seen 


a 


° 


the Self by the self; then there is no sin (for him if he) renounces all 
ritual works, Thisis my opinion. 
RATA AAAS TATA T ATTA | 
BAT AAAI AT ATT THT | 4s 
54. Alldesires and the rest are dissolved through Ginosis only, 
and not otherwise. When all (minor) taltvas (prineiples), cease to exist, 
then My ‘Tattva becomes manifest. 


Crapren IIT. 
On Yoga Practice. The Viyus. 


gata Igsi ar’ Rater ara | 
mizaratatd arearakrg rag i 8 il 
Tn the heart, there isa brilliant lotus with twelve petals adorned 
with brilliant signs. It has the letters from k to th (ae, k, kh, g. gh, 
8, ch, chh.j, jh, ii, t, th.), the twelve beautiful letters. 
Man Tas ata TAMA: | 
HAUUTRAAATT: MATPLATT? 2 I 
2. The Prdna lives there, adorned with various desires, accom- 
panied by its past works, that have no beginning, and joined with egoism 
(ahankara.) 


Note :—The heart is in the centre where there is the seed gq 


omen shaagta aaa frat a | 
aaa ae wate wag’ Ae qsT 3h 
3. From the different modifications of the Prdna, it receives varlous 
names ; all of them cannot be stated here. 


TUS AATARITIAT AAV Ts9A: | 
AUT: HALT GAT TATU AARA! 8 Il 
4. Prana, apdna, samdna, udina, vydna, naga, kurma, Krikara, 
devadatta, and dhananjaya. 
TU AAT FEAT ANAT TAF | 
aatea Som arate stare EARTH sy 
5. These are the ten principal names, described by me in this 
Sastra : they perform all the functions, incited thereto by their own 
actions. 
: BAY AAT TIT FRM VPSTT FA | 
amie aemater arama waza he 
6. Again, out of these ten, the first five are the leading ones; even 
among these, the Préna and Apdna are the highest agents, in my 


opinion. 
ji gh ora tsa: Tara athhaaws | 
Tatas Hosea saa: TITATTA ll 9 | 
7, The seat of the Prdna is the heart; of the apane, anus; of the 
sumana, the region about the navel; of the uddna, the throat; while the 
vydna moves all over the body. 


CHAPTER IIL. 8-15, 


mTRaaa: Tse & gas a Rae | 
TEMA FIST HTT Wa Nl < Il 
8. The five remaining vdyus, the wiga, ete., perform the following 
functions in the body :—Eructation, opening the cyes, hunger and thirst, 
gaping or yawning, and lastly hiccup, 
eA fabrat at 2 warg aha Prveq 
aaah a: @ are qeat Tee | 
9, He who in this way knows the microcosm of tho body, being 
absolved from all sins, reaches the highest state. 
(2).—The Guru. 
mya Habra Feat Aer ez | 
avarcar arretatea arbrar Arveapaza wt go It 
10. Now I shall tell you, how easily to attain success in Yoga, by 
knowing which the Yogis never fail in the practice of Yoga. 
waaay frat qearTAAzAT | 
MON Hata catfadtarcrarg aay I ek 
LL. Only the knowledge imparted by a Guru, through his lips, is 
powerful and uscful; otherwise it becomes fruitless, weak and very 
painful. 


aso 
ar 


we arte eta 4 FY Prenqaraa | 
RAMA Maas HAA arg tl {2 A 
12. He who is devoted to any knowledge, while pleasing his Guru 
with every attention, readily obtains the fruit of that knowledge. 
Tar Frat qeatar wegat a aaa | 
HAUT AAA ATA ARATATT: THAT 1 2H 
13. There is not the least doubt that Guru is father, Guru is 
mother, and Guru is God even; and as such, he should be served by all 
with their thought, word and deed. 
TAIATAa: Ss Mead BAAAA | 
Tea TeMAeIT a Ba AIA | We Il 
14. By Guru’s favour everything good relating to one’s self is 
obtained. So the Guru ought to be daily served; else there can be noth- 
ing auspicious, 


seferuaa’ Heat VET TST ATLA | 
aula TnEQals TaNTatregy ll Cs It 
15. Let him salute his Guru after walking three times round him, 
and touching with his right hand his lotus-feet. 
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A (3).—The Adhtkdrt, 


agataat get Refsaafe frat | 
waded 4 fs earataraaay araAq il 2 Il 


16. ‘The person who has control over himself attains verily sticcess 
through.“aith ; none other can succecd. Therefore, with faith, the Yoga 
should be practised with care and perseverance, 


a aaeanEat garspaterataly | 

Taqaradarat aat a agalrany it Vs 

fearngcarat a aa egcarhrany | 

Tearaediarat a ais: TareRaTaa we Vo I 

17, Those who are addicted to sensual pleasures or keep bad com- 
pany, who are disbelievers, who are devoid of respect towards their Guru, 
who resort to promiscuous assemblies, who are addicted to false and 
vain controversies, who are crucl in their speech, and who do not give 
, Satisfaction to their Guru never attain success, 


rismadia Pear: Ret: saree | 

fadta waa aa Tata Yaga | 

agy anand qaafzahiney | 

ae a afrarart Gam aa Pert 1 ee 

18. The first condition of suceess is the firm belief that it (vidya) 

piust suececd and be fruitful; the second condition is having faith in it; 
the third is respect. towards the Guru; the fourth is the spirit of universal 
equality; the fifth is the restraint of the organs of sense; the sixth is 
moderate eating, these are all. ‘There is no seventh condition, 


Maga Aoey Baar ATS TAH | 
meakefatiar Prat ffsser aera te 
19, Having received instructions in Yoga, and obtained a Guru 
who knows Yoga, Ict him practise with earnestness and faith, accord- 
ing to the method taught by the teaclicr. 


(4).—The Place, Ete, 


qataa a8 anit carearaearat | 
MANN MATT TAAVATAATATT ll Ro tt 
, 20, Let the Yogi go to a beautiful and pleasant place of retirement 


or acell, assume the posture padmdsana, and sitting on a seat (made of 
kusa grass) begin to practise the regulation of breath. 


CHAPTER III. 21-26. av 


oF 


BAHT: Tele TTT sy TTT TA: | 
wa ara a freaat ar araretfient gar 88 Ul 
21. The wise beginner should keep his body firm and inflexible, 
his hands joined as if in supplication, and salute the Gurus on the left 
side. He should also pay salutations to Ganeda on the right side, and 
again to the guardians of the worlds and goddess Ambika, who are on the 
left side. 


(5).—The Prandytma. 
aaa catgea Resa finat gtk | 
CSU GAIT PUA F HAA Il 
aaeag firwaraata a Aa: i BN 
22. Then let the wise practitioner close with his right thumb the 
pingald (the right nostril), inspire air through the Ida (the left nostril) ; 
and keep the air conlined—suspond his breathing —as long as he can ; 
and afterwards lot him breathe out slowly, and mot forcibly, through the 
right nostril. 
ga: finerassqa TATA g BAA | 
reat tatary a Aa aaa RR 
23, Again, let him draw breath through the right nostyil, and stop 
breathing as long as tris strength permits; then let him expel the air 
through the left nostril, not forcibly, but slowly and gently. 
ug tthraata galing | 
aaashing wm: sae Prrareer fe 
24, According to the above method of Yoga, let him practise twenty 
kumbhakas (stopping of the breath). [To should practise this daily 
without neglect or idleness, and [roe from all duals (of love and hatred, 
and doubt and contention), ete. 
Tas TMs ae ALATA | 
galta agate Hreaedag PHA WR’ Ul 
25. These kumbhakas should be practised four times:—once (1) 
early in the morning at sun-rise, (2) then at mid-day, (3) the third at 
sun-set, and (4) the fourth at mid-night. 
get Alara Halqaraeat a fea | 
aar areata: carghresaa Prerar y Re 
96, When this has been practised daily, for three months, with 
regularity, the nédis (the vessels) of the hody will readily and surely be 
purified. 


28 SIVA SAMHITA, 


UAT FATA: LaratraeTeTg AA 
aan Beater AATITIATATS: Il 2 I 
27. When thus the nddis of the truth-perceiving Yogi are purified, 
then his defects being all destroyed, he enters the first stagein the pyactice 
rol Yoga salled arambha. 


Paarl Snark eRaes areata: | 
HARA F ARAUAT TATA AAT | 2 II 


28. Certain signs are perceived tn the body of the Yogi whose nddis 
have been purilicd. | shall describe, in brief, all these various signs. 


VARMA HPT BHtea BLATT: | 
MNUTAITHWAT Tar aca Il 
Frqfa: adarig arnazeat wate ar: te I 


29, The body of the person practising the regulation of breath 
becomes harmoniously developed, emits sweet scent, and looks beautiful 
and lovely. In all kinds of Yoga, there are four stages of prandydma :— 
1, Arambha-avasth’ (the state of beginning) ; 2, Ghata-avastha (the state 
of co-operation of Self and Higher Self) ; 3, Parichaya-avastha (knowledge) ; 
4, Nishpattiavasthé (the final conswnmation). 

"arava: afrarsemfrogar argh | 
AI RI WAATTATTATATA: Ul geo tl 

30. We have already described the beginning or Arambha-avasth4 
of prandydma; the rest will be described herealter. ‘They destroy all sin 
and sorrow. 

Vea Gat @ qaraaigegay | 
age ait aatcaeaatiraa: 
area aharsayaaacargd HAT 1 ALU 

31. The following qualities are surely always found in the bodies 
of every Yogi :—Strong appetite, good digestion, cheerfulness, handsome 
figure, great courage, mighty enthusiasm and full strength, 


aa at carafe amnraat 7 | 
aa aarcgianied areal area Arita ae 
32. Now I tell you the great obstacles to Yoga which must be 
avoided, as by their removal the Yogis cross casily this sea of worldly 


sorrow, ; 
: (6).—The things to be renounced, 


ane aa an fed oad aed ez | 
wYS gad ota: ear tafrqreay | 
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ea’ fkat wagasaregitaAtstay | 
STATAAAST Masa oUNIS AT | 
stagainaat a sgrerd frarfiay | 
RAT ATA Ae Aaa HiaaA tt 33 il 


33. The Yogi should renounce the following :—1 Acids, ge astring 
gents, 3 pungent substances, 4 salt, 5 mustard, and 6 bitter things ; 
7 much walking, 8 early bathing (before sunrisc) and 9 things roasted 
in oil; 10 theft, 11 killing (of animals) 12 enmity towards any person, 13 
pride, 14 duplicity, and 15 crookedness; 16 fasting, 17 untruth, 18 
thoughts other than those of moksha, 19 cruelty towards animals ; 20 
companionship of women, 2L worship of (or handling or sitting year) fire, 
and 22 much talking, without regard to pleasantness or unpleasantness of 
speech, and lastly, 25 much eating. 


(7).—The means. 
BO a WaeATA Teast Arey rs | 
draata anrarat Ba Raferaaeag yeu 
34. Now I will tell you the means by which success in Yoga is 
quickly chtained; it must be kept secret by the practitioner so that 
success may come with certainty. 


aa ate a fore anyé sphatiay | 

mle Regt fe AAs qeAtTET | 

srazad Ret TTATLATAT | 

araegtaa fet: Gagarw THN 

ft: sar aw gta dra eaaqay | 

wear ot ant Maat garatq 1 34 Ul 

35. The great Yogi should observe always the following obser- 

vances :—Ho should use | clarified butter, 2 milk, 3 sweet food, and 4 
betel without lime, 5 camphor; 6 kind words, 7 pleasant monastery or 
retired cell, having a small door; 8 hear discourses on truth, and 9 always 
discharge his household duties with varrégya (without attachment) 10 
sing the name of Vishnu; 11 and hear sweet music, 12 have patience, 
13 constancy, 14 forgiveness, 15 austorities, 16 purilications, 17 modesty, 
18 devotion, and 19 service of the Guru. 


* gwSstaaa a area’ aie aa 
arian fae UR sat aTTaTAA: Be I 


36. When the air enters the gun, it is the proper time for the Yogi 
to take his food (i.e., when the breath flows through the Pingala) ; when 
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the air enters the moon, he should go to sleep (i.e, when the breath 
flows through the left nostril or the Ida). 
eet wast ghd areare: fined aah 
WMTTHS UIT FAAP | VI Al 
3ge The Yoga (prindyima) should not be practised just after the 
meals, por when one is very hungry ; before beginning the practice, some 
wilk and butter should be taken. 
qatar ferthya a area: | 
sear rarer’ ath etanaTae | 
qainata gate grrareaftarat tl 3¢ 
38h) When one is well established in his ‘practice, then he need not 
observe these restrictions. ‘The practitioner should cat in small quantities 
at a time, though frequently ; and should practise kumbhaka daily at the 
stated times. 
war BST UH: SATAAL ITANTTA I 
aae aeangen: pera: reals wa Il 
HAS PAH fas fH a eariee Arita: y ae it 
39. When the Yoo! can, of lis will, regulate the air and stop the 
breath (whehiever and how long) he likes, then certainly he gets success 
in kumbhaka, and from the sucecss in kumbhata only, what things cannot 
the Yogi command here ? 
The first stage. 
ela: asad TF Anita: seaarara | 
aat AATa CAI ASA HTAPAT 
ser ae argaat wale arta: i vo i 
40. In the first stage of pramiyéma, the body of the Yogi begins to 
perspire. When it perspires, he should rub it well, otherwise the body 
of the Yogi loses its dete (humors). 
The second and third stages, 
Pratt fe wien aed wea war | 
AUHTRALVATATNTAATAT TR? ft BEN 
41. Inthe second stage, there takes place the trembling of the 
rody ; in the third, the jumping about like a frog; and when the practice 
yecomes greater, the adept walks in the air. 
Vayusiddhi, 
ant qaraaeatst gages ada | 
argiataegt Fat eencearaayratt 4 Bz A 


CHAPTER III, 49-48. 51 
42. When the Yogi, though remaining in Padmdsana, can rise in 


thee air and leave the ground, then know that he has gained Véyu-siddhi 
(success over air), which destroys the darkness of the world. 


aaee wpta shreaaAAT | 
eT GUT sth AT A TAA Hl v2 i 
43. But so long (as he does not gain it), let him practise observing 
all the rules and restrictions Jail down above. From the perfection of 


praudyama, follows decrease of sleep, exerements and urine. 
~ * A 
wiftranataey Uihaaaataa: | 
~ a 6 
war alert Baa Bae a aT yee tl 
44, The truth-pereeiving Yogi becomes free from disease, and 
sorrow or affliction; he never gets (putrid) perspiration, saliva and 


intestinal worms. m 
HRI FT AITHE RBar | 


AAR ATIRET ATHAATAAAAE: | v's Ul 


45. When in the body of the practitioner, there is neither any 
increase of phlegm, wind, nor bile ; then be may with impunity be irre- 
gular in his diet and the rest. 


MAT AVI wWeear ait a spa a | 
TINA MAH wart Keay are ll 
IM TITaAGAat ML KALCATMAT SAT Ul VE 
46. No injurious results then would follow, were the Yogi to take 
a large quantity of food, or very little, or no‘food at all. Through the 
strength of constant practice, the Yogi obtains Bhuehari-siddhi, he moves 
as the frog jumps over the ground, when frightencd away by the 
clapping of hands. 


are waar AAT get Shara | 
aurte araatit a Fardtcfs ues i 


47, Verily, there are many hard and almost insurmountable obs- 
tacles in Yoga, yet the Yogi should go on with hs practice at all hazards ; 
even were his life to come to the throat. 


aa TERT: ATK: AAT: | 
maa sates Part avatar y ve 
‘48. Then let the practitioner, sitting in a retired place and 


restraining his senses, utter by inaudible repetition, the long pranava OM, 


in order to destroy all obstacles. 
Note,—The A.U.M., all three should be distinctly uttered, 
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gaifsrara satan srureriva Pfizer | 
AMANITA ATMA STSRATA TU Bh Il 


49. The wise practitioner surely destroys all his karma, whether 
acquired in this life or in the past, through the regulation of breath,’ 


qarirarkr ara grarkt fRrak a 
arate Tara AT FTA No I 


50. The great Yogi destroys by sixteen prdndydmas the various 
virtues and vices accumulated in his past life. 


Waqaaaratemgeeaaiaar | 
€ 
Tet AT et Teaeqvarky ATTA | 4k | 
DL. This préudyima destroys sin, as fire burns away a heap of 


cotton; it makes the Yogi free from sin; next it destroys the bonds 
of all his good actions, 


MMMAaA Aviva sxaaleaA 3 | 
mragenats drat Horeracatirare Waa tl 
. 52, The mighty Yogi having attained, through préydydma, tie 
eight sorts of psychic powers, and having crossed the ocean of virtue and 
vice, moves about freely through the three worlds. 


Inerease of duration. 


aaiomamata afaisad wag | 
Tq LMAROAT AAA: SALAAT VE TA MR U 
63. Then gradually le should make himself able to practise for 
three gharis (one hour anda half at a time, he should be able to restrain 
breath for that period). Through this, the Yogi undoubtedly obtains all 
the longed-for powers. 
Siddhis or Perfections. 
ateat: srrarter getueia & | 
qeafa: qungia: qearaTagag | 
faqaaqa adageacd aa 
waa aati Vaced a Aria y ye Ul 


54, The Yogi acquires the following powers :—vdkya siddhi (pro- 
phecy), transporting himself everywhere at will (Kémachdri), clairvoyance 
(duradristhi), clairaudicnce (durashruti), subtle-sight (shukshma-drishti), 
and the power of entering another's body (parakdypravesana), turning base 
metals to gold by rubbing them with his excrements and urine, and the 
powe. of becoming invisible, and lastly, moving in the air. 


CHAPTER ITI. 55-60. 38 


IIT —The Ghata Avastha, 


TE WARSI TaTAAagy Ter | 
AAT AANTART SAAT GA TIUTAT Wl te tt 
§). When, by the practice of Prdndydma, the Yogi reaches the 
state of ghata (water-jar), then for him there is nothing in this qjrele of 
universe which he cannot accomplish. 
MUMNITAAMATTAAAITAAA: | ) 
faBsrat a23 qenreeArg Tz Tea Nas 
56. The ghata is said to be that state in which the préna and the 
apdna viyus, the ndda and the rind, the gedlmdé ithe Human Spirit) and 
the Paramdtind (the Universal Spirit) combine and co-operate. 
UAATs Wal ad TAN: LaragTyA: | 
TMT ATAAT ATA TA Ul 4 A 
57. When he gets the power of holding breath (ie, to be in 
trance) for three hours, then certainly the wonderful state of pratyahar is 
reached without fail. 
aa ware avieged Tara aaa | 
Aftig aah araakhgaaa waa We | 
58. Whatever object the Yosi perceives, let him gousdee it to be 
the spirit. When the modes of action of various senses are known, then 
they can be conquered. 
AIAAIa Val GW Baga | 
CRat THAT agl AV a BVA | 
TUTE Ag aTAaeTar ania wa | 
mamoagign fasagquarqin 14s, I 
59. When, through great practice, the Yogi can perform one 
kumbhaka for full threc hours, when for eight dandas (=3 hours) the 
breathing of the Yogi is suspended, then that wise one can balance 
himself on his thumb; but he appears to others as insane. 
IIT. —The Pariehaya. 
aa: oftaaraen artarseanrear wag | 
aa argeagaa empl fate Rare | 
arg: aktiaar ag: gga ania Barz I Go i 
60. After this, through exercise, the Yogi reaches tho Parichaya 
avastha. When the air leaving the sun and the moon (the right add 
the left nostrils), remains unmoved and steady in the ether of the tube 


sushumnd, then itis in the parichaya state, 
5 
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frarafar wet aaftaear arta | 

gar Rama wage II 

Page waat Ie age agate Miata it ae 
61, Whenhe, by the practico of Yoga, acquires power of gction 
ckriyd shakti) and pierces through the six chakras, and reaches the sure 
condition of parichaya, then the Yogi, vorily, sees the three-fald effects 
of karma, 


aaa HARKS sma Haag | 
& rt HATNT HIETE TATATT Il GR 


62g Then, let the Yogi destroy the multitude of karmas by the 
pranava (om) ; let him accomplish kéyaeyuha (a mystical process of arrang- 
ing the various skandas of the body), in order to enjoy or suffer the 
consequences of all his actions in one life, without tho necessity of 
re-birth. 
aferenrd mart dpa ata atq 
a aperiehate: earaar yaaarwar Nl 83 ll ; 
63, Atthat time let the great Yogi practise the five-fold dhérand 
forms of cencentration on Vishnu, by which command over the five 
elements is obtained, and fear of injuries from any one of them is 


removed, (Earth, water, fire, air, das cannot harm him.) 
Note,—He should perform 5 Kumbhakas at each contre or Chakra, 


ara afar ta ferent ada a | 

age afar: goa aries vat tl 

qrand an ta after areteqt | 

aar qarzar ast aritert a waa 11 Ge Ul 

64. Let the wise Yogi practiso dhdrant thus:—five ghatis 

(22 hours) in the a@dhdra lotus (Mulddhara’; five ghatis in the seat of 
the linga (Svidhisthans), five ghatts in the region above it, (in the navel, 
Manipur), and the same in the heart (Andhata) ; five ghates in the throat 
(Visuddha) and, lastly let him hold dharani for five ghatzs in the space 
between the two eyo-brows (Ajndpur). By this practice the elements 
cease to cause any harm to the great Yogi. 


dard anyerat areata: aATaT | 
mlamarraariy aepenea a fra tl es 0 
65. The wiso Yogi, who thus continually practises concentration 
(dhdrend), never dies through hundreds of cycles of the great Brahma, 


CHAPTER III. 66-70. 38 


IV.—The Nishpatti. 


Rarsrrremas Reqhaaifar wae | 
marizeneteret a deals’ Mag Ee Ul 


°66. After this, through gradual exercise, the Yogi reaches the 
Nishpatli-avastht (the condition of consummation), The Yogig, having? 
destroyed all the secds of karma which existed from tho beginning, 
drinks the waters of immortality, ’ 


aa Aeahadata aad: ania | 
witarqaey ataey waster arf: 

Tat meqhaaaa: Bark: eaesat waq | 
qeeat Aaat arg: Hrarafe: aT Arar | 
aararmtiea rear a aa AAI gs A 


67, When the jiven-mukta (delivered in the present life,) tranquil 
Yogt has obtained, through practice, the consummation of saméadhi 
(meditation), and when this state of consummated samddhi can be volun- 
tarily evoked, then let the Yogi take hold of the chetand (conscious ? 
iNtelligence), together with the an, and with the force of (Ariyd-sakte) 
conquer the six wheels, and absorb it in the force called jiidua-sakes, 
KQrat H VEIT THT aTTANTAT | 
. x af 
Ot SaCaMH aT, ATETTAATA TA KS 
68. Now we have described the management of the air in order 
to remove the troubles (which await the Yogi); through this knowledge 
of vdyu-sidhand vanish all sufferings and enjoyments in the circle of 
this universe. 
Taat TEAS a: Vargrcat aera: | 
Rraenrarited Tea ArTAT SATA AAT MKS | 
69. When the skilful Yogi, by placing the tongue at the root of 
the palate, can drink the préna vdyu, then there occurs complete disso- 
lution of all Yogas (#.¢., he is no longer in need of Yoga).* 
aaacar frag wae at Fae | 
ornare A Taq HASTA: | 0 I 
70. When the skilful Yogi, knowing the laws of the action of Prana 


and Apdna, can drink the cold air through the contraction of the mouth, 
in the form of a crow-bill, then he becomes entitled to liberation. 


* Some texts read *t instead of 2H in which cage, it will mean “ freedom 
from all diseases,” 
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ara @ Rag sag frat EAT | 
anata aifiacea MACIEAUIAAT: Nt 9k 
71. That wise Yogi, who daily drinks the ambrosial air, according 
to proper rules, destroys fatigue, burning (fever), decay and old age, 
and injuples. 
cearernt Beart wag ad fata | 
maaraa anivat qq wala Mi 1 2 Il 
72, Pointing the tongue upwards, when the Yogi can drink the 
nectar flowing from the moon (situated between the two eye-brows), within 
a nonin le certainly would conquer death. 


uagaad me ahe7 APrar aq | 
emicat Foehsat Qat waa KAI N03 | 

73. When having firmly closed the glottis by the proper yogic 
method, and contemplating on the goddess Kundalini, he drinks (the 
moon fluid of immortality), he becomes a sage or poet within six months. 

aaaeat Magy aA | 
HUSA YA HANA AIL TAT |] 9 I 

74. When he drinks the air through the erow-bill, both in the 
morning and the evening twilight, contemplating that it goes to the 
mouth of the Kundalini, constuuption of the Jungs (phthisis) is cured. 

mefaat faa erectear Areata: | 
fiaearareres cea teat Ga wag | 
qua fag cefaen care GY UN 94 |) 

75. When the wise Yogi drinks the fluid day and night through 
the crow-beak, lis diseases are destroyed : he acyuires certainly the powers 
of clairaudience and clairvoyance. 

qaeraram ter agry was wa 
wate ghar aa’ safe aria i 6G 

76, When firmly closing the teeth (by pressing the upper on the 
lower jaw), and placing the tongue upwards, the wise Yogi drinks the 
fluid very slowly, within a short period he conquers death. 
qonaAaAarE a: HUfa ea RA | 
aatuatakry st Menara R a y 99 1 


77. One, who daily continues this exercise for six months only, 
is freed from all sits, and destroys all diseases. 


I 
« 
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ATAHAKAA ATA Aa wa | 
aaatiggquignar feaqanm wa ve | 
78. If he continues this exercise for a year, he becomes a Bhairava ; 
he objains the powers of ayimd &., and conquers all olements and the 
elementals, 


vaaedat gear tons ake Prat | 
aaa goat anit anbraegacahe: 4 92, 

79. If the Yogi can remain for half a second with his tongue 

drawn upwards, he becomes free from disease, death, and old age. 
Taat MMAR Terarai fatiaag | 
q ART A Be: Te Ae TAUTLFAA | <o I 

80. Verily, verily, [ tell you the truth that the person never dies 
who contemplates by pressing the tongue, combined with the vital 
fluid or Prana. 

TATUM BALA HaTTT: | 
a Pa a TU MAI Aa yest TATA | ck 

SL. Through this exercise and Yoga, he becomes like a Kamadeva, 
Without a rival. Tle feels neither hunger, nor thirst, noy sleep, nor 
swoon, 

gaag frnaa aniraisatarss | 
waeeaeare a aarceaitafsta: 

82. Acting upon these methods the great Yogi becomes in the 
world perfectly independent; and freed from all obstacles, le can go 
everywhere. 

a ata qaughaaiga agich | 
qragraa facta Tagua a ut 3 Il 

83. By practising thus, he is never reborn, uor is tainted by virtue 

and vice, but enjoys (for ages) with the gods. 


The postures. 


agqencaraatta aia arate a | 
APTA HATS AAT AATTTA | 
faaiad aa: qataaseata a ealeraq tl ce I 
84. There are eighty-four postures, of various modes, Out, of 
them, four ought to be adopted, which I mention below:—J, Siddhasana ; 
2, Padmasana; 3, Ugrisana; 4, Svastikasana, 
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1. —Siddhdsana. 


ant adter aaa aeqaa Anas | 

asta aqAe Aaaataaeaar | 

gel’ Aoez qAe fare: aaaea 

Paattsamrsre ceeganafata: i 

cafasrad a Rrarat Rafat tt cs I 

85. The Siddhisana that gives success to the practitioner is as 

follows :—-Pressing with care by the heel the yoni, the other heel the 
Yogi should place en the lingam; he should fix his gaze upwards on the 
space between the two eyebrows, should be steady, and restrain his senses. 
His bod{ particularly must be straight and without any bend. ‘The place 
should be a retired one, without any noise. 


TARATAT MEAT ATCT AAT, AT | 
Rrarad Gal Vet qaaremrar Tay Ul cw I 
86. He who wishes to attain quick consummation of Yoga, by 
exercise, should adopt the Siddhisana posture, and practise regulation of 
the breath. 
iq Fargas waa wat aay | 
are: Gtat Tearaad Fert ahr 
TAZ AMAA Avy TSA Ui co Ut 
87. Through this posture the Yogi, leeving the world, attains the 
highest end and throughout the world there is no posture more secret 
than this. By assuming and contemplating in this posture, the Yogi is 
freed from sin. 
2.—-The Padmisana. 


TMA ATHY Hear HUA TIAA | 

HEA AIPA Ta FIT | ATTRA At 

areat frreagets’ gages frgar | 

weiter Praph aet Seater wera Ta 

AUTEM SAE TAFE Te: | 

aay WIT Tard Tavera: 

BE VTA sky” adentafrarsag wu ce 1 

88. 1 describe now the Padmasana which wards off (or cures) all 

divzases i—Having crossed the legs, carefully place the feet on the opposite 
thighs (ie, the left foot on the right thigh, and vice versa); cross both 
the hands and place them similarly on the thighs; fix the sight on the 
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tip of the nose; pressing the tongue against the root of tho teeth, (the 
chi, should be elevated, the chest expanded) then draw the air slowly, 
fill the chest with all your might, and expel it slowly, in an unobstructed 
stream. 


eo. 
Sod Ia Harley Tat Bear qe I <2, 
89. It cannot be practised by everybody; only the wise attains 
success in it. 


aggre Ga ara anaes aug | 
AATAMAT AAFATRT FAUT: It Qo I 
90, By performing and practising this posture, undoubtedly the 
vital airs of the practitioner at once become completely equable, ¢@d flow 
harmoniously through the body. 


garaa fear anit srorgrafraraa: | 
qeace fraa: eareaed Gel THA Nk 
1: Sitting in the Padmésana posture, and knowing the action 
of the Prina and Apina, when the Yogi performs the regulation of the 
breath, he is emancipated. [tell you the truth. Verily, [ tell you the 
truth, 
3.—The Ugrisana. 
TANT AUF WETCAATA | 
eaTMat Fe Tear arate Bree WaT ti 
maaan sia wigkagay | 
ferqaraeca oiaararadrny | 
7 aaa tes Tae ANAT | 
Ag: Vaaarta ser VeaTs WAT | AR 
92, Stretch out both the legs and keep them apart ; firmly take 
hold of head by the hands, and place them on the knees. This is called 
Ugrisana (the stern-posturc), it excites the motion of the air, destroys 
the dullness and uneasiness of the body, and is also called Paschima- 
uttdna (the posterior crossed posture.) That wise man who daily 
practises this noble posture can certainly induce the flow of tho air 
per viam posteriori. 
qanarastarat waar: raat | 
TEATANT TIT A ANTALATATAA: Ot . 
93, Those who practise this obtain all the siddhis; therefore, thobe, 
desirous of attaining powers, should practise this diligently, 


~ 
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Ned waa a 4 ta seq HITT | 
aa dina’ aafeafradae eaterarheat ee 


94. This should he kept seeret with the greatest care, and not be 
given to anybody and everybody. Through it, wéyu-seddhi is easily 
obtained, and it destroys a multitude of miseries. 


-—-The svastikdsanu, 


ayattrat aera Teas TH | 
BARA: FAA Vee TTA i B44 1 


95. Place the soles of the feet completely under the thighs, keep 
the body straight, and sit at case. This is called the Svastikfsana. 
; aaa Berar ait aredt anata | 
22 a mana abreer ager Rata 11 ey Ut 
96. In this way, the wise Yogi should practise the regulation of the 
air. No discase can attack his body, and he obtains edyw siddh. 
qaraaira stn’ ag vara | 
water ahiiaiey caatacaqaag ui es i 
97. This is also called the Sukhasana, the easy posture. This 
health-giving, good SvastikAsana should be kept secret by the Yogi. 


CHAPTER LV. 
Yoni-Mudré. The Sacred Drink of the Kaulas. 


MAT qe arta canst qatar | 
Trae Aieararg sa TAI tL 


First with astrong inspiration fix the mind in the ddhdr lotgs. 
Then engage in contracting the Yoni, which is situated in the perineal 


space. 
erin wearer art aegeateay | 
quait shar aqakeetraray 0 
Teng 7 Rrargqear Rrga wares | 
aa Seaaranraaatya PaAIT it RA 


2 There let him contemplate that the God of Love resides in that 
Brahma Yoni and that he is beautiful like Bandhuk flower (Pentapetes 
Plurnieta\—brilliant as tens of millions of suns, and cool as tens of million® 
“of moons. Above this (Yoni) isa very small and subtle flame, whose 
form is intelligence. Then let him imagine that a union takes place 
there between himself and thut flame (the Siva and Sakti). « 

asohr meratita Petrie A | 

mat abe et TATA SATTT II 

sa ate aaarer qapncasafiay | 
Gear garaged Rear gata frdeper ua 

3. (Then imagine that}—There go up through the Sushumna 
vessel, the three bodies in their due order (t.e., the ethoric, the astral and 
the mental bodies). ‘There is emitted in every chakra the nectar, the 
characteristic of which is great bliss. Its colour is whitish rosy (pink), full 
of splendour, showering down in jets the inimortal fluid. Let him drink 
this wine of immortality which is divine, and then again enter the Kula 


(i.e, perineal space.) 
Note.—While these subtlo bodies go up, they drink at every stage this nectar, called 
Kwanmrita. 


qata ge Teseaaaha AeTAT | 
at @ stureaarentar wife ex rankkat uel 
4. Then let him go again to the Kula through the practice of 


‘mdtrd Yoga (ie. pranayama.) This Yoni has been called by me in ane 


Tantras as equal to life. 
6 
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ga waraa aeat srereariareaag | 
APART TET AT MT SRIRAM: TAT | 
Tee Farasiw sata ae aI Ni & I 
5. Again let him be absorbed in that Yoni, where dwells the fire 
qf death—the nature of Shiva, &c. Thus has been described by me 
the method of practising the great Yont-Mudra, From success in its 
practice, there is nothing which cannot be accomplished. 


Brent A aes atfsar tatiana 3 | 

qrararar: Rrardtat afwareg facegant: i 

WAT TaN Tar: Aer Maaalaan: | 

aftea fear a @ ata aerate: | 

aqar aaa Cater aftean TaeATBAy II 

Renae a dgan maratata g | 

faraaracq: at aeor fearhrar 1 

frafrean fraraa afytter aera | 

aat aonibrarerdaar qar wafaar ue N 

6. Seven those mantras which are deformed (chhinna) or paralyzed 

(Kilita\, scorched (stambhita} by fire, or whose flame has become attenuat- 
ed, or which dre dark, and ought to be abandoned, or which are evil, or too 
old, or which are proud of their budding youth, or have gone over to 
ihe side of the enemy, or weak and essenceless without vitality ; or which 
have been divided into hundreds of parts, even they become fertile 
through time and method. All these can give powcrs and emancipation 
when properly given to the disciple by the Guru, after having initiated 
him according to proper rites, and bathed him a thousand times. This 
Yoni-mudra has been described, in order that the student may deserve (to 
be initiated into the mysteries of) and receive the mantras. 


TACT FSAAR eae | 
ara Foca arta armaatharrar is 
7. Tle who practises Yoni-Mudra is not polluted by sin, were he 
“to murder a thousand Bréhmanas or kill all the inhabitants of the three 
worlds :— 


TER T YUN CAA YRATTT: | 
aa: gaa ata arhgrimarTAa Nl < UI 
8. Were he to kill his teacher or drink wine or commit theft, or 


violate the bed of his preceptor, he is not stained by these sins also, by 
virtue of this mudra. 
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TEATS VATEA Hey Hates Arent hah: | 
marae a afewarariaarcgargz tt € 
9, Therefore, those who wish for emancipation should practise this 
daily, Through practice (abhydsa), success is obtained ; through practice 
one gains liberation. 


afag wuteaearatinarencrad | 
qaat eigearargwarargrgansay Il 
HISATAAVATA AAT AIGTA AAT ll Lo tt 

10. Perfect consciousness is gained through practice. Yoga is 
attained through practice; success in Mudris comes by praetice; through 
practice is gained success in prandy4ma, Death can be chea%ed of its 
prey through practice, and man becomes the conqueror of death by 
practice, 

arate: sraanite waqrareana: t 
araqar It Req a Far yey RETA | 
aeem Aa eraser sats Hoemehy nL 

11. Through practice one gels the power of vdéeh (prophecy), 
and the power of going everywhere, through mere exertion of will. 
This Yoni-mudré should be kept in great secrecy, and not be given to 
everybody. Even when threatened with death, it should not be revealed 
or given to others. 

The Awakening of Kundalini. 
mya Hearst Aaa TT | 
inadia’ afrarat art cages tt & 

12. Now I shall tell you the best means of attaining success in 
Yoga. The practitioners should keep it secret. It is the most inaccessible 
Yoga, 

AM Jenasa gar aaa Hosa | 
aar aatia ware fara pears a 2a 

13. When thesleeping goddess Kundalini is awakened, through the 
grace of Gura, then all the lotuses and the bonds are readily pierced 
through and through. 


aearaaiaaa waratagdbachy | 
PETAR S Tal FAUNA TAratg tt Ve I 
14, Therefore, in order that the goddess, who is asleep in ‘the 
mouth of the Brahmarandhra (the innermost hollow of Sushumnéa) be 
awakened, the Mudras should be practised with the greatest care, » 
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ARIQAT Aasea ARIAT Va | 

wraatr Fear ects ti 

ogre aa aatit qa winarsay | 

Rg fe ARIGUA FalMTQaaraay u fy I 
15. : Out of the many Mudrés, the following ten are the best :—(1) 
Mahamudré, (2) Mahdbandha, (8) Mahdvedha, (4) Khechari, (5) Jalan- 
dbar, (6) Mulabandha, (7) Viparitkarana, (8) Uddana, (9) Vajrondi, and 
(10) Shaktichalana, 


¢ 


BA WEAR TAA | 
neraat vata arashenenn aga | 
at ota fear: fate” a aireran guitar: 4 8& il 
16. My dearest, I shall now describe to you the Mahdimudra, -from 
whose knowledge the ancient sages Kapila and others obtained success in 
Yoga, 
(1.)—Mahd-Mudra. 


Mya Aha WeAsa ANrsey | 

TRIgnar Ais Weaswracranty i 

aa cerita we year aitaha & | 

wage Garr Rah eqaratt 4 

Rea Fray ara TAARTTMTATT | 

HalQaTaagay aT frat a 

TAKA AHA TATA TA: 

TMA BA Bear Ait MATA: UL I 

17, Inaccordance with the instructions of the Guru, press gently 

the perineum with the heel of the left foot. Stretching the right foot out, 
hold it fast by the two hands, Having closed the nine gates (of the body), 
place the chin on the chest. Then concentrate the vibrations of the mind 
and inspire air and retain it by kumbhaka (so long as one can comfortably 
keep it). This is the Mah4mudrd, held secret in all the Tantras. The 
steady-minded Yogi, having practised it on the left side, should then 
practise it on the right side; and in all cases must be firm in pranayama 
—the regulation of his breath. 

waa fattat avit aeqarenih Rea | 

wararaa aretat area Pegarcury, i 

Repry KUVeT Vaal fi Feral 

waved sacha | 
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agn Rharaat wrgaaraay | 

alisarind areatiigarss aay y 

Razer Tae ArmraTseT Ankita: | 

HATAAASATA ATT HAY ATA |< At 

18. In this way, even the most unfortunate Yogi mighy obtain - 

success, By this means all the vessels of the body are roused and stirred 
into activity; the life is increased and its decay is checked, and all sing, 
are destroyed. All diseases are healed, and the gastric fire is increased. It 
gives faultless beauty to the body, and destroys decay and death. All 
fruits of desires and pleasures are obtained, and the senses are conquered. 
The Yogi fixed in meditation aequires all the above-mentioned, things, 
through practice. There should be no hesitation in doing so. 


jreiiar waa qe argh | 
at g Mer aaa: Tt meat Arita: ye, 
19, Oye worshipped of the gods! know that this Mudra is to be 
kept secret with the greatest care. Obtaining this, the Yogi crosses the 
ocean of the world. 


Qat BAA ar at arererat AAT | 
TArata RAAT A Far yea ReAFrT ll Ro | 
20, This Mudra, described by me, is the giver of all desires to the 
practitioner; it should be practised in secreey, and ought never to be 
given to everybody. 
(2). —Maha-Bandha. 


RA AalarasaAay | 


aa: marta: wat fred aga | 

aanhl aarp sa gear aaa | 

arahyeal Aaa HAT TATA TAT II 

HITITATAT MUTA a: A | 

phase Agraea: Rafeanaaran: | 

arsraraigeezqet pate oiler Arras 

TAA AAARTMAK YRIAT: Ul VW I 

21, Then (after Mahamudrd), having extended the (right) foot, place 

it on the (left) thigh; contract the perineum, and draw the apana vdyd 
upwards and join it with the samdna vtyu ; bend the prdna vayt doyn- 
wards, and then let the wise Yogi bind them in trinity in the navel (i.e, 
the prana and the apina should be joined with the Samdna in the navel.) 
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T have told you now the Maliibandha, which shows the way to emancipa- 
tion. By this, all the fluids in the vessels of the body of the Yogi are 
propelled towards the head. This should be practised with great care, 
alternately with both feet. 

MAGMA TY: Yat MATRA | 

aaa age fee caratsfertat 1 

aqaegat ait waeVariy Arka: | 

araaraa aning: apateradiiftara uit 

22. Through this practice, the wind enters the middle channel of 
the Sushumna, the body is invigorated by it, the bones are firmly 
knitted, the heart of the Yogi becomes full (of cheerfulness). By this 
Bandha, the great Yogi accomplishes all his desires, 
(3.) ~-Mahd-Vedha. 
BY TEA TAy | 

aaMUte Fear Hyseate | 

ngraafear vit pang azar | 

Renat Garstatarainsy’ setae var v3 u 

23. O goddess of the three worlds ! when the Yogi, while performing 

the Mahfibandha, causes the union ofthe prana and apdna vayus and 
filling in the viscera with air drives it slowly towards the nates, it is called 


Mahavedha. 
Vrarag Srey anger Biigra: | 
die qaymanam sah ATATAST th VW Il 
24. The best of the Yogis having, through the help of the véyu, 
pierced with this perforator the knot which is in the path of Sushumna, 
should then pierce the knot of Brahma. 
a: mere Bquaa erat arity | 
ataRAAE]T ACATMATRTAT Uh Vt 
25. Mle who practises this Mahivedha with great secrecy, obtains 
vdyu-siddii (success over the wind). It destroys decay and death. 
amaea feat Far: KAMA TYATSATT | 
Hrgerty agratar Hara A Mstay i A 
26. The gods residing in the chakras tremble owing to the gentle 
influx and eflux of air in pranayama; the great goddess, Kunali Mahé 
Mavs, is also absorbed in the mount Kailisa. 


ReIqaIAEraeN Rens Qarahsar | 
aenret cacti Rte PraT” RATE NRO 
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27, The Mahdmudra and Mahabandha become fruitless if they are 
notefollowed by Mahd-vedha ; therefore, the Yogi should practise all these 
three successively with great care. 

way Tala qa Ul a | 
TA TAT TT ATT TANT Ul Ve I 

28. He who practises theso three daily four times with great care, 

undoubtedly conquers death within six months. 


qaaaeg Arar at ara aaz: | 
BSAA BNTH a Mahe aeasalea J 1 22 11 


29. Only the siddha knows the importance of these three and no 
one else; knowing these, the practitioner obtains all success. 


Areata saeaa eres: afeattoghe: | 
we a a Rafa: eareqRaag fay lt 30 0 
30. This should be kept in great secrecy hy the practitioner 
desirous of obtaining power; otherwise, it is certain that the coveted 
powers can never be obtained through the practice of Mudras, 
(A.)—Khechari, 
ay aaliqararay | 
garvanat aie rar geet quit: | 
sqfearaa am areata: 1 
whats faa na caat Pottaa | 
SAHA TUF fra: | 
ga aakt tar aaTATAAN Ta: 1 Re A 
31. The wise Yogi, sitting in rajrdsana posture, in a place free from 
all disturbance, should firmly fix his gaze on the spot in the middle of the 
two eyebrows,; and reversing the tongue hackwards, fix it in the hollow un- 
der the epi-glottis, placing it with great care on the mouth of the well of 
nectar, (ie. closing up the air passage). This mudra, described by me 
at the request of my devotces, is the Khechari-Mudrd, 
Reatat wat eer aa crabrafsar | 
Rearmeraaretyt sad Mag I 
aa fanefata: caaegmagiae Il 32 tI 
_ 82. O,my beloved! know this to be the source of all success, 
always practising it let him drink the ambrosia daily, By this he obtaifs 


vigraha-siddhi (power over the microcosm), even as a lion over the elephant 
of death. 
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mates: afeat at eataeat aarstiar | 
Bahl seq YaI FB Yat AUT AAT: Ut 2a Ml 
33. Whether pure or impure, in whatever condition one may be, 
if success be obtained in Khechari, he becomes pure. There is no doubt 
of it. « . 
Ud FIA Teq Meal Waaerdkay | 
RITA TAS FT ARIAT Ui BVM 
34. He who practises it even for a moment crosses the great ocean 
of sins, and having enjoyed the pleasures of Deva-world is born into 
a noble family. 


qr aad aq marr mrateqa: | 
ae an TUT APTA A Ay Ul 


35. He who practises this Khechari-Mudri calmly and without 
laziness counts as seconds the period of hundred Brahmas. 
Bataan Fat a ate aahiarg | 
arararazar sitar, @ arf qcat aa tt 3a 
36. He knows this Khechari-Mudra according to the instruc- 
tions of his Guru, obtains the highest end, though immersed in great 
sins, 
at craze gat aferentars Baa | 
Wea TAA HAA ATA ti ys 
37. 0, ye adored of gods! this Mudra, dear as life, should not be 
given to everybody ; it should be kept concealed with great care. 
(i.j—d dlandhura, 
WT ASPalaey | 
aSreMUINs Tea RPh AT | 
gaitaeer: shat Paaraty goa: 
albreaataateqat TEATATTTA | 
Rraattqarrent aq aratizar | 3¢ I 


38. Having contracted the muscles of the throat press the chin 
onthe breast. This is said to be the Jalandhara-Mudrd. Even gods 
reckon it as inestimable. ‘he fire in the region of the navel (i.e. the 
gastric juice) drinks the nectar which exudes out of the thousand-petalled 
lotus. {In order to prevent the nectar to be thus consumed], he Seoul 
‘practise this Bandha. 

araarda Gye eae rath aferara | 2 
MACAST ANT ATZA FTAA Il BE Il Tee 
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39. Through this Bandha, the wise Yogi himself drinks tife 
nectar, and, obtaining immortality, enjoys the three-worlds. 
wraratr sea oe erat arzaras: | 
: ware: fead ier Entrar Raretresar ui vo i 
40. This Jalandhara-Bandha is the giver of success to the practi- 
tioner ; the Yogi desirous of success should practise it daily. . 
(6.)—Mula-Bandha, 
BT ASAT | 
Taqaa Aiter Tear gaieray | 
TAEMAMHA HUTS FACAT | 
HAAS ASAT ATATUATATA: Ut Vz tl 
41. Pressing well the anus with the heel, forcibly draw upwards 
*the apana vdéyu slowly by practice. This is described as the Mula- 
Bandia—the destroyer of decay and death. 
aan THtaRETaT | 
amqaraa gazt aiaqar sRreate 0 ¥e 
« 42. If, in the course of the practice of this Mudra, the Yogi can 
unite the updna with the prada vtyu, then it becomes of course the 
Yoni-Mudra. 
Rrarat inqarat fer at Reenter yas 
are Tata aa fare: | 
area fear ait yageaer TAT Ba 
43, He who has accomplished Yont-Mudré, what can he not 
accomplish in this world. Sitting in the padmdsana posture, free from 
idleness, the Yogi, leaving the ground, moves through the air, by virtue 
of this Mudra. 
qa Aaa 2a aaa aera | 
saat aq alesattir Gra: Wve | 
44, 1f the wise Yogi is desirous of crossing the ocean of the world, 
let him practise this Bandha in secret, in a retired place. 
. (7.) Viparit-karana. 
ar Ratan gat | 
qae aatrirgeat & aaMCUgay | 
fartragrat at adaeayg Arter ites | 
' 45. Putting the head on the ground, let him stretch out his legs 
upwards, moving them round and round. This is Viparit-karana, kept 


secret in all the Tantras. 
7 
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Tar Fat MARV BAA | 
meg wale er arte west ari ara fer Bk 
46. The Yogi who practises it daily for three hours, conquers death, 
and is not destroyed even in the Pralaya. 
geasrana a: Rrarat anarfrarg | 
@ der aderarat anata Kerf a 89 | 
47. He who drinks nectar becomes equal to Siddhas ; he who prac- 
tises this Bandha becomes an adept among all creatures. 


(8.)\—Udddna-bandha. 


areca ara ofamarate | 
SPMATT TF Ca TATA: I 
get oham ara arene g aIeaq | 
TNASUISA Fal’ AeARIAERAT | ve i 
48. When the intestines above and below the navel are brought to 
the left side, it is calleé Uddana-Bandha—the destroyer of all sins and 
sorrows. The left side viscera of the abdominal cavity should be brougut 
above the navel. This is Uddana-Bandha, the lion of the elephant of death. 
Per a: Head Ant aqait RA as 
aay ade Bla: earaa Prat waeAaT y ve, a 
49, The Yogi, who always practises it four times a day, purifies 
thereby his navel, through which the winds are purified. 
cea aay cals Riraq | 
aenauinaat cwaahe: ssa 40 
50. By practising it for six months, the Yogi certainly conquers 
death ; the gastric fire is kindled, and there takes place an increase of 
the fluids of the body. 
waa gat fofafineer saad | 
Crerrat Serer Arete arate vA 48 
51. Through this, consequently, the vigrahasiddhi is also obtained. 
All the diseases of the Yogi are certainly destroyed by it. 
tracer saaa aratg raga: | 
Prat fed Ba aed ear gaa HN 42 
« 52, Having learnt the method from the Curu, the wise Yogi should 


practise it with great care. This most inacessible Mudra should be prac- 
tised in a retired and undisturbed place. 
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(10.)\—Shakti-chdlan. 


ay THHAMSA GT | 
WaAHAS gat WsAgwet Faery | 
MUA AASA Tararary ehears | 
aknaraaqad Gaabara ea i 43 I 
53. Let the wise Yogi forcibly and firmly draw up the goddess 
Kundali sleeping in the ddhdr lotus, by means of the pana véyu. This 
is Shakti-Chalan Mudra, the giver of all powers. 
ufmareare & cae a: aaratT | 
aia heated travat a PraraT tt 4g U 
54. He who practises this Shakti-Chalan daily, gets increaf of life 
, and destruction of diseases. . 
rer Far at apt waa | 
mene ara Array Reese tt 4 
55. Leaving sleep, the serpent (i.e. the Kundali) herself goes up ; 
therefore let the Yogi desirous of power practise this, 
a wa agar ainarsayaAy | 
aa fraafats: eargiaraaat | 
TSRITMARTAT ART FTAA FA: | 4R Ul 
56. He who practises always this best Shakti-Chilan according to the 
instructions of his guru, obtains the viqraha-siddht, which gives the powers 
of animé, etc., and has no fear of death. 
qgaaaraed fabrat aRrareay | 
a: wii sata aeq fafargca: | 
genres Bet TA: ararTAT Mt 4s tt 
57. He who practises the Shakti-Chalan properly for two seconds, 
and with care, is very near to success. This Mudri should be practised 
by the Yogi in the proper posture. 
CaAAaTaNH a ya a Aisa | 
maaan Rate: Reet wafer areca ye 
58. These are the ten Mudris whose equal there never was nor 
ever shall be: through the practice of any one of them, a person becomes a 
siddha and obtains success, 


cfr ofttraahearat exittrdtart qavnad ara agdaze: eae: ul vit 
{Vajrondi Mudra described in this chapter in the original is omitted here, as it is 
an obscene practice indulged in by low class Tantrists, Trauslator.] . 


CHAPTER V. 
TT USAR: WF II 
aft teqarar it ale & aventara gear ste | 
% Pra: ita Srarat aq B fra ETH a 
Pérvati.—O Lord, O beloved Shankar! tell me, for the sake of 


those whose minds search alter the supreme end, the obstacles and the 
hindances to Yoga. 


bax sara i ore Se cava ae farm: fara: aer | 
ate ofa acranser Are: qeATHTA: U2 Ut 
of Siva.--Iear, O Goddess ! I shall tell thee, all the obstacles that 
stand in the path of Yoga. lor the attainment of emancipation, enjoy- 
ments (bhog«’ are the greatest of all impediments. 


Bhoga (enjoyment). 


wed ATETATTATEAAT | 
ard gered Tet TAA fareraa 1 
ATS ALTATAT A Is eTaPT ATT: | 
Ba’ Dey ae att TasaTE aa: | 
aiteer Square ger ate Fyswa | 
dait Tr aE NaAAIVATEAT | 
arergent fava frat aa caitfetat: | 
Sersar ga fra aawTHATSTT 1 3 A 


3. Women, beds, seats, dresses, and riches are obstacles to Yoga. 
Botels, dainty dishes, carriages, kingdoms, lordliness and powers ; gold, 
silver, as well as copper, gems, aloe wood, and kine ; learning the Vedas 
and the Sastras ; dancing, singing and ornaments ; harp, flute and drum; 
riding on elephants and horses ; wives and children, worldly enjoyments ; 
all these are so many impediments. ‘These are the obstacles which arise 
from bhoga (enjoyment), Hear now the impediments which arise from 
ritualistic religion. 

Dharma (ritualism of Religion.) 


TA TARTAR AAT | 
eae qenfaieta’ ae Arererett feat: | 
AMIATARAAATA TARE: I 
waa ear aM AeA get eMTfaSaTg a 
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ATK TATTM ASA RST | 
ae arataa Hey arate fafa a | 
eeaed a a fan aaeta aaa: ue 


4, The following are the obstacles which dharma interposes :— 
ablutions, worship of dieties, observing the sacred days of the neoon, firé 
sacrifice, hankering after moksha, vows and penances, fasts, religious 
observances, silence, the ascetic practices, contemplation and the objet 
of contemplation, mantras, and alms-giving, world-wide fame, excavating 
and endowing of tanks, wells, ponds, convents and groves ; sacrifices, 
vows of starvation, Chandrayana, and pilgrimages. 


J tina (Knowledqe-obstaeles). 


AY MAST ATRAAT | 
ad, fan’ wasetd Raat aTraa | 
nged earad gar tifa a aq | 
AAAS TATRA CTA | 
atraared fat cata eqarerar | 
arsrnatin Heat Aird waat AA Wy HI 


5. Now I shall describe, O Parvati, the obstacles whicle arise from 
knowledge. Sitting in the Gomukh posture and practising Dhauti 
(washing the intestines by Hatha Yoga). Knowledge of the distribution 
of the nadia (the vessels of the liwnan body), learning of pratythdra 
(subjngation of senses), trying to awaken the Kundalini force, by moving 
quickly the belly (a process of Hatha Yoga), entering into the path of 
the zndriyas, and knowledge of the action of the nddis; these are the 
obstacles. Now listen to the mistaken notions of diet, O Parvati. 


ATAGTa Bier Grsareansdegqa: | 
anata Gate: catty aqahs ea ue i 
6, That samadhi (trance) can be at once induced by drinking 
certain new chemical essences and by eating certain kinds of food, is 
a mistake. Now hear about the mistaken notion of the influence of 
company, 
TEA Tes ATTat Aaa AA THAT | 
e « 
maa aa see Par WS 1 
7, “Keep the company of the virtuous, and avoid that atthe 


vicious’ (isa mistaken notion). Measuring of the heaviness and light- 
ness of the inspired and expired air (is an crroneous idea). 
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fuged sqause ated arahtay | 
me arene eases scare | 
cera ara fran arearet araferan: ui ¢ a 
8. Brahman is in the body or He is the maker of form, or He has 
e form, ,or Ife has no form, or He is everything—all these consoling 
doctrines arc obstacles. Such notions are impediments in the shape of 
Jnaiia (knowledge). 
Pour Kinds of Yoga, 
ay aafarinranaay | 
RIAA Tog TUATCTATAT! | 
( agar usin: eer frararaaiera 8 0 
9. The Yoga is of four kinds :— First Mantra-Yoga, second Hatha- 
Yoga, third Laya-Yoga, fourth Raj-Yoga, which discards duality. 
Sadhaks (Aspirants). 
aga AIK TA ATALTTATAT: | 
aPIArTan: oF gt wee SeTARTA: th Lo tl 
10. Know that aspirants are of four orders:—mild, moderate, 
ardent and the most ardent—the best who can cross the ocean of the 
world. 
(Afild; entitled to Mantra-Yoga. 
ay BTaNTATATT | 
naire quaer ahiet gages: | 
ant wqareta aera aaa: 
AIS: Hate Tet qerTrarsfakrege: 
TATA Haat HAT ATATAT | 
gage aateaigtaca aaa: WA! 
aeaarabrerd @ erat TEM TaN ke 
11. Men of small enterprise, oblivious, sickly and finding faults with 
their teachers ; avaricious, sinful gourmands, and attached helplessly to 
their wives ; fickle, timid, diseased, not independent, and cruel; those 
whose characters are bad and who are weak—know all the above to be: 
mild sidhaks. With great efforts such men succeed in twelve years ; : 
them the teacher should know fit for the Mantra-Yoga. 
(Moderate) entitled to Laya-Yoga. 
anata: aarpe: qoavatet Braag? 
WAU: AARIG AAT Tata TNA 0 


casera qefudtad qiaar Sar Wk I 
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“12, Liberal-minded, merciful, desirous of virtue, sweet in their 
aptech ; who never goto extremes in any undertaking—these are the 
e . ene . 
middling. These are to be initiated by the teacher in Laya-Yoga. 


(Ardent) entitled to Hatha Yoga 


ay ATTA 
fercainea am: wanier delarate | 
ARITA TAR AAA AAaTAars 
BLT ALL: ASTAL URIUIAGHR: | 
AMT AMA AT MAT ATTTATTT: 
qaea fate: weal wagenaara | 
aaee Haas Aer esa AEA? NL I 
13. Steady-minded, knowing the Laya-Yoga, independent, full 
of energy, magnanimous, full of sympathy, forgiving, truthful, coura- 
geous, full of faith, worshippers of the Jotus-fect of their Gurus, engaged 
always in the practice of Yoga,—know such men to be adhimatra. They 
obtain success in the practice of Yoga within six years, and ought to be 
inttiated in Ilatha-Yoga and its branches, 
(The most ardent; entitled to all Yoyas 
Ba ghaarsanaraaawy | 
martina aa: MAATATT | 
Tagger Rates AIT I 
aaa fares Rafe | 
Palaar qradelt erat aasrareza: 
apraret fat tars asaratea: erat | 
quire arate a Teas ag i 
TMALPA AAA TAA TRINT: | 
waeaPrenga wera fratsta: | 
ARMAS AAAINLT ANT! | 
fafir: cava’: fafgtaea ara daa 4 
| errarmifirnret @ ara erat fTATTAT LE A 
14. Those who have tho largest amount of energy, are enterprising, 
engaging, heroic, who know the sastras, and are persevering, free from the 
effects of blind emotions, and, not easily confused, who are in the prime of 
their youth, moderate in their diet, rulers of their senses, fearless, clean, 
skilful, charitable, a help~to all; competent, firm, talented, contented, 
forgiving, good-natured, religious, who keep their endeavours secret, of 
sweet speech, peaceful, who have faith in scriptures and are worshippers 
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of God and Guru, who ‘are averse to fritter away their time in society, 
and are free’ from any grievous malady, who are acquainted with ‘ue. 
duties of the adhimdtra, and are the practitioners of overy kind of Yoga— 
undoubtedly, they obtain success in three years; they are entitled to be 
initiated in all kinds of Yoga, without any hesitation, 


Invocation of the shadow (pratikopdsana). 


WY TAVATATAAT | 
TARA HAY BBIZTHSNET | 
Gara qatar aes aval PrarcUT HU I 
15, The invocation of Pratika (shadow) gives to the devotee the 
objects seen as well as unseen; ; undoubtedly, by its very sight, a man 
becomes pure. 
Talat eantatatatat Ftey Penta | 
Uaql AA: URIS CATH AAEM aerMta aa y LE 
16, In aclear sun-lit sky, behold with a steady gaze your own 
divine reflection ; whenever this is seen even for a single second in the sky, 
you behold God at once in the sky. 


sere aeae Bt a cana: aarea | 
age feaaaer 4 WY TAHSTAT |] VSN 
17. Ie who daily sees his shadow in the sky, will get his years 
increased and will never die an accidental death. 
gar oats arg east aarga 
agt qantas ary’ ART er asate Nl te 1 
18. When the shadow is seen fully reflected in the field of the 
sky, then he obtains victory ; and conquering the véyu, he goes 
everywhere. 
How to tnvoke. 


At the time of the rising sun, or by moon, let him steadily fix 
his gaze on the neck of the shadow he throws ; then, after sometime, let 
him look into the sky; ifhe sees a full grey shadow in the sky, it is 
auspicious. 

a Ue Aqsa saat TA TAI 
quinteged cadres: i te, 11 


19. He who always practises this and knows the Paramatma, 
becomes fully happy, through the grace of his shadow. 


CHAPTER V. 20-26. 5 


arstare Frag a gk wait age | , 
TIT VATA TA RAAASATT Il Ro 11 
20. At the time of commencing travel, marriage, or auspicious 
work, or when in tronble, it is of great use. ‘This invocation of the shadow 
destroys sins and increases virtue. 


PreracHanareangat wate wary | 
dat afaaaratla anit Reraaraa: 1 22 I 
21. By practising it always, he begins at last to see it in his heart, 
and the persevering Yogi gets liberation. 
Raj Yoga. 
AIGTGA TT THAat fata | 
Waa TE TARTAATAA Fa Taq It 
Reet area ant ata Gea TT | 
AST SAUNA TAA ST a TEA 22 WW 
22. Let him close the ears with his thumbs, the eyes with index 
fingers, the nostril with the middle fingers, and with the remaining four 
figgers let him press together the upper and lower lips. The Yogi, by 
having thus firmly confined the air, sees his soul in the shape of light. 


aa at Bead Fa uAT MPAA | 
eamatiag a & art at TTA Ra 
23. When one sees, without obstruction, this light for even a 
moment, becoming free from sin, he reaches the highest end. 
PaTHarararan franca: | 
waaenk rece agra: ea’ na? I ae 0 
24, The Yogi, free from sin, and practising this continually, forgets 
his physical, subtle and causal bodies, and becomes one with that soul, 
qi Hila ATsarag WAralta AAT: | 
a8 wehrata: cqrereRacat ay Ry I 
25. THe who practises this in secrecy, is absorbed in the Brahman, 
though he had been engaged in sinful works. 
TGA TARA VT: AATRITH | 
malaga Sth Anta” an ag: I 
are: Sirsa Tea MAUTUTEATAT Ty REN 
26. This should be kept secret; it at once produces conviction ; 
it gives nirvdna to mankind. This is my most beloved Yoga. From 
practising this gradually, the Yogi begins to hear the mystic sounds 


(nadas). 
8 
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Andhad Sounds. 
ATIFAVAM AST: TAT eae: | 
CANN: TAY AAT ATA ATA Il 
TUTATAA: TEA LAMAACATTA: | 
wath afearnat eat gat Rist Raa: 0 
dat Maas ALA BALA AA AGA Ui 29 il 
27. The first sound is like the hum of the honey-intoxicated bee, 
next that of a flute, then of a harp ; after this, by the gradual practice of 
Yoga, the destroyer of the darkness of the world, he hears the sounds of 
ringing bells; then sounds like roar of thunder. When one fixes his full 
attention on this sound, being free from fear, he gets absorption, O my 
beloved !+ 
aa As Bart Pret TA Arftrar aaa! 
PT SHS TN aA GE TPA i Re I 
28. When the mind of the Yogi is exccedingly engaged in this 
sound, he forgets all external things, and is absorbed in this sound, 
Cael Hat ATMEL | 
aatangtanit Parra Padiatr 0 28 
29, By this practice of Yoga he conquers all the three qualities 
(ie, good, “bad and indifferent); and being free from all states, he is 
absorbed in chidikeds (the ether of intelligence), 
A Seeret, 
alee Aae A ERAGE Faq | 
@ AACAA AAT A AGATA BA: il Zo I 
30 There is no posture hke that of Siddhésana, no power like that 
of Kumbha, no Mudrd like the Khechari, and no absorption like that of 
ndda (the mystic sound). 
garal palaeary qeeatgaa fee | 
AAA BAS Ai WITT areas ae tl 
31. Now I shall describe to thee, O dear, the foretaste of salvation, 
knowing which even the sinful aspirant may obtain salvation. 
amas at TUFHAT FT MTA | 
Tetaregieaar year Te Bearer gta aR | 
32, Having adored the Lord God properly, and having completely 
performed the best of the Yogas, and being in a calm and steady state and 
posture, let the wise Yogi initiate himself into this Yoga by pleasing his 


Guru. 
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wary ane veg’ erat Amnfag gen | 
arareafrraeata athe gery aes | Ba 
33. Having given all his cattle and property to the Guru who 
knows Yoga, and having satisfied him with great care, let the wise man 
receive this initiation. ; 


Paoreciarea fara AAT ATT | 
AMY DANY ea TR NSATAAA | Be NN 
34, Ifaving pleased the Brahmans (and priest), by giving them 
all kinds of good things, let the wise man receive this auspicious Yoga 
in my house (i.e., the templo of Shiva) with purity of heart. 


aaeaaa Parhaar saa farang | 
yen Reragalit agtarqerarasy 3 I 
35. Having renounced by the above methods all his previous 
bodies (the results of his past karma), and being in his spiritual (or 
luminous) body, let the Yogi receive this highest Yoga, 
qeraaiear anit saetaterrtara: | 
Famrerarstigraneaeat RerraT I ae Il 
36. Sitting in the padmasana posture, renouncing the society of 
men, let the Yegi press the two wjrdua nddis (the vessels of consciousness, 
perhaps coronal arteries) with his two fingers. 
Raa aaah quad Acswa: | 
afeneqitera: arat aa Rat weary ul go 4 
37. By obtaining sucecss in this, he becomes all happiness and 
unstained ; therefore, let itm endeavour with all lis might, in order to 
ensure success. 
q: mire aaa rea Rahat Fea: | 
aratafadacey marta a aaa: i ac Hl 
38. He who practises this always, obtains success within a short 
timo ; ho gets also vdyu-seddht in course of time. 
eae Har A qT AAA TA | 
ART TAPAAA ATA: TAT ATA TAT: ll 3e Il 
39. The Yogi, who does it even once, verily destroys all sins ; and 
undoubtedly in him the vdyus enter the middle channel. 


CaeaTaat a: a Ant Zaqhta: | 
atenkguignar fratryzaaa 4 ve | 
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40. The Yogi who practises this with perseverance is worshipped 
even by gods; he reccives the psychic powers of animd, laghimé 4tc., 
and can go everywhere, throughout the threc worlds, at pleasure. 


Ml WUEMASVAATaARATeT FIA: | 
Redan tart age: ated wT Be 
41, According to the strength of one’s practice in commanding 
the vdzyu, he gets command over his body; the wise, remaining in the 
spirit, enjoys the world in the present body. 
mat wt her a tq sed Keahag | 
a TA: TATRA BAA AT | 82 Il 
42. This Yoga is a great secret, and not to be given to every 
body; it might be revealed to him only, in whom all the qualifications 


of a Yogi are perceived. 
Various kinds of Dhéranda. 


anit varad fraenoagt agt AT | 
Prat seat argae gferarar Prada waa 
43, Let the Yogi seat himself in the Padmasana, and fix ins 


attention on the cavity of the throat, let lim place his tongue at the 
base of the palate ; by this he will extinguish hunger and thirst. 
RSHNTT Att Ranreata utara l 
afer anit war axar Brace BUTT lt ve it 
44, Below the cavity of the throat, there isa beautiful néde 
(vessel) called Aurma ; when the Yogi fixes his attention on it, he acquires 
great concentration of tho thinking principle (chitta). 
fit: eae agra’ frat Razer | 
dat cutter: TRTS CUTTS AAAMT: i 
qahaaatarst a qarat daar wag | 
FATT FEAT WAI TA TIT I Vs kt 
45, When the Yogi constantly thinks that he has got a third 
ye—the eye of Shiva—in the middle of his forehead, he then perceives 
a fire brilliant like lightning. By contemplating on this light, all sins 
are destroyed, and even the most wicked person obtains the highest 


meter ver Raat aentieer fram: | 


Rearat quit qea arTusa WATTAT HVE A 
46. If the experienced Yogi thinks of this light day and night, 
he sees the Siddhas (adepts), and can certainly converse with them. 


end. 
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Rea real er ay SBA | 
aaa anit Rarnrt fadtaa y ws 0 
47. He who conteinplates on gunya (void or vacuum or space), 
while evalking or standing, dreaming or waking, becomes altogether 
etherial, and is absorbed in the chid Akasa. 


Cara aat ay ahr Rietresar | 
MUATHAIVATAKAA Fett TATA I 
LAMAIGANT Matt AGAT WAT 1 Ve il 
48, The Yogi, desirous of success, should always obtain this 
knowledge ; by habitual exercise he becomes equal to me ; through the 
force of this knowledge, he becomes the beloved of all. 


Ra YA HA HIT rerareaitae: | 
aTat ead Fa qaaanaa FH 
AAA ACT AeA Bare Raa | ve | 


49. Tlaving conquered all the elements, and being void of all 
hepes and worldly connections, when the Yogi sitting m the Padmisana, 
fixes hig gaze on the tip of the nose, his imind becomes dead and he 
obtains the spiritual power called Khechari. 

wife: ware aries: pe garaaraaq | 
ATALMATANT TA ATAAT WAT Nt 4o I 

50. The great Yogi beholds light, pure as holy mountain (Kailas), 
and through the foree of his exercise in it, he becomes tho lord and 
guardia:, of the light. 


TaTAUTAa za Fear ena swacy | 

ae aaterarary eee Art Farrer: | 

fire: Gard aires ara Beat WAT II 

wat giraram gaa: aitatida: 4k 

51. Stretching himself on the ground, let him contemplate on this 

light; by so doing all his weariness and fatigue are destroyed. By con- 
templating on the back part of his head, he becomes the conqueror of 
death. (We have described before the effect of fixing one’s attention on 
the space between the two eyebrows, so it need not be enumerated 
here). . 


aghiuey arreq Tae at Prasat | 
ax aaa fentger otares: 0 


aerargad Rrestat geri wert 42 
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52, Of the four kinds of food (z.¢.,@hat which is chewed, that which 
issucked, that which is licked and that which is drunk), which adnan 
takes, the chyle fluid is converted into three parts. The best part (or the 
finest extract of food) goes to nourish the ling sharira or subtle body 
(the seat of force). The second or the middle part goes to nourish this 
gross body composed of seven dhdtus (humours), 


are favqaata gare: @adt ae i 

WIAA UST TeAeAT: Aa AAT | 

Naga ATAGATTATARTH | 43 II 

53. The third or the most inferior part goes out of the body in 

the shape of excrement and urine. The first two essences of food are 
found in the wadis, and being carried by them, they nourish the body 
from head to foot. 

arta: aaifralg: aoaca azar | 

ARAATAT BF AMAT TAIT Wt ye UI 


54. When the o¢ye moves through all the rads, then, owing to this 
vityu (oxygen ?), the fluids of the body get extraordinary foree and energy. 
agraat aT e Saat FTAA: | 
AT AYMACATAT MUTATANTASHT: N44 
55, The mostimportant of these nédis are fourteen, distributed 
in different parts of the body and performing various functions. They are 
either weak or strong, and the prixa (vitality) (lows through them. 
The sie Chakras. 
Muladhdy Chakra, 
Usa saateal Alas: | 
QASIM AN Keg AAAATTSy Ul 4F Wl 
56. Two fingers above the rectum and two fingers below the linga, 
four fingers in width, is aspace like a bulbous root. 
qhaarirgar: anert gergracremt | 
aA HSE AACA aatet FasSst AAT 
daea waar we are PRAHA: | 
qa Paea a ges ayranfsat feat ii ys | 
57, Between this space is the yont having its face towards the 
back ; that space is called the root; there dwells the goddess Kundalini. 
Tt surrounds all the nddis, and has three coils and a half; and catching 
its taikin its own mouth, it rests in the hole of the Sushumnd. 
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OAT ATANTAT Bey TT LETH se eqAT | 
| aigacahacearar anger straits ul ee tl 
* 58. It sleeps there Jike a serpent, and is luminous by its own 
light. Like aserpent it lives between the joints; it is the goddess of 
speech; and is called the seed (vtja). 
war anata Pein frac epi | 
ATT Tae fA TOTATE ATT Nk | 
59, Full of energy, and lke burning gold, know this Kundalini 
to be the power (shakiz) of Vishnu; it is the mother of the three 
qualities—sattwa (rhythm), rajas (energy) and tamas (inertia). 
am aR Hraatst sata | 
HERAGA MW TAMIATEH AMT | Ro | 
60, There, beautiful tike the Bandhuk flower, is placed the 
sced of love(gf’) ; it is brilliant like burnished gold, and is described 
in Yoga as eternal. 
qaeantt a akear stat aa at fea 
Wisdgh aneamaceg_rieray | 
qahartara weataqstae7 | 
meena frfeeaa seit Prqeateat 
ainda waacata cata ee 


Ol. ‘Phe Sushumnd also embraces it, and the beautiful seed is 
there ; there it rests shtning brilliantly like the autumnal moon, with the 
luminosity of millions of suns, and the coolness of millions of moons. The 
goddess Tripfra Bhairavi has these three (fire, sun, and moon) taken 
together, and collectively she is called the wja. It is also called the great 
energy. 

frakrarmataeat ga aattar ang | 
sfasignaeaan gen ature ll 
Bred Te As eeaytenaheay ll kil 

62. It (vija) is endowed with the powers of action (motion) and 
sensation, and circulates throughout the body. It is subtle, and has a 
flame of fire ; sometimes it rises up, and at other times it falls down into 
the water. This is the great energy which rests in the perinaeum, and is 
called the swayambhu-linga (the self-born). 


aracqaaaty aeeteatia aera: | 
ahteguriataagad aqger | 83 I 


63. All this is called the ddhdv-padma (the support lotus), and 
the four petals of it are designated by the letters 4(v) 4 (¥), 9(g), 4 (s), 
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RVI aah BIAVRa ay | 

facust a3 Rraifes erat aa Saat | 

ATMA Beara Fastest ferar | 

ARM Ha LPT: Hass WAATT It 

a: mtr aan ward Aarne rere: | 

aay emerged Relea Prenat 3 0 ee 

64. Near this Swayambhu-linga is a golden region called Kula 

(family); its presiding adept is called Dviranda, and its presiding 
goddess called Dakini. In the centre of that lotus is the Yoni where 
resides the Kundalini ; the circulating bright energy above that, is called 
kdma-vige (the seed of love), The wise man who always contemplates 
on this Mulddhér obtains Dérduri-siddht (the frog-jump power) ; and by 
degrees he can altogether leave the ground (i.e, rise in the air). 


agu: aifaeaer asafatrasay | 
MUAY TATA TITAS HAA It BN 
65. The brillianey of the body is increased, the gastric fire becomes 
powerful, and freedom from discase, cleverness, and omniscience ensue. 
qd aed abrasa af at aaTUT | 
WA TAT TEM ATELT MATA TAM RE I 
66. Uo knows what has been, what is happening, and what is to 
be, together with their causes; he masters the unheard of sciences 
together with their mysteries. 
aaa ace 2a eat gear Pac 
arahaevaen ange 7 ATT It ESN 
67. On his tongue always dances the goddess of learning, he 
obtains mantra-siddit (success in mantras), through constant repetition 
only. 
atracagararanaes TT: | 
CF MA AST HA TAAVATRAAT TTA | 
ATAAIT T ATR yeaa cafes Ml KS Hl 
68, This is the dictum of the Guru:—“It destroys old age, death, 
and troubles innumerable.” The practitioner of prandydéma ought always 
to medilate upon it; by its very contemplation, the great Yogi is freed 
from all sins. 
Fora var warrant canazn | 
AA ARTUALT WT GANT ATT ATL WE, Ul 
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69. When the Yogi contemplates this Mulddhdr lotus—the Swaytm- 
bhgi-linga—then, undoubtedly, at that very moment, all his sins are 
destroyed. 

a @ araaa faa a af HeAATag | 

RATEAATA qeater frghaay | 

wlacvarat we Gad waa | 

aa a eaa Cantata ad aA | Wo I 2 

70. Whatever the mind desires, he gets; by habitual exercise he 
sees him, who gives salvation, who is the best both in and out, and who 
is to be worshipped with great care. Better than lim, | know none. 

anced fret ara afied a: aaa | 
gered frogger waa waa Nt 9? Wl 

71. He who, leaving the Siva (God) who is inside, worships that 
whieh is outside (viz., worships external forms), is like one who throws 
away the sweetmeat in his hand, and wanders away in search of food. 

arafinraa gaigaaed Ra Ra | 
aeq earner rats erat Praca it sk 

72. Let one thus meditate daily, without negligence, on his own 

Swayambhu-linga ; and have no doubts that from this will come all powers. 
AvavEanaearetare: frags | 
ART ATTA TIMTATAATY TA Ul 03 Wl 

73. By habitual exercise, he gels success in six months; and 

undoubtedly his dy enters the middle channel (the Sushemnd), 
mAs waa aakegerarca4rgy | 
darqhanithearas ara Aus | oe 

74. He conquers the mind, and can restrain his breath and his 


semen ; then he gets suecess in this as well as the other world, without 
doubt. 
2. Swiédhisthin Chakra. (Prostatte Plexus). 
we enirsraamracar | 

fgtierg aires fing aafeaq | 

atkared & gat ARATACTE TAH, i 

enfigrariydt ae Gay TST | 

mraredt ae Rereiisfes tet aerrfer crib 1h 64 1 

75. The second Chakra is situated at the base of the organ. It 


has six petals designated by the letters b, bh, m, y, r,1. Tts stalk is 
8 
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called Swadhisthin, the colour of the lotus is blood-red, its presiding 
adept is called Bala, and its goddess, Rakini. 


ar warafa aa Reg errsrachegay | 
TET HALEAT: AA AAA ATAATAT: Ut 9G tt 


76., He who daily contemplates on this Swddhisthin lotus, becomes 
an object of love and adoration to all beautiful goddesses. 


; _ Aresavra aren Pongt & waaay | 
aatinfabiy at Sra aks Arla i Go 4 
77, Le fearlessly recites the various Sistas and sciences unknown 


to him before ; becomes free from all diseases, and moves throughout the 
universe fearlessly. 


ALT TTI At FT BATT AF Aree | 

weg eareacar fate cerarfaresat 

AT? Asta Fz wasedary, aq 

arRrATgAISAAATART asa Wl We I 

78. Death is eaten by him, he is eaten by none; he obtains the 

highest psychic powers like antmd, laghimé, ete. The vdyu moves 
equably threughout his body ; the humours of his body also are increased; 
the ambrosia exuding from the etherial lotus also increases in him. 


3. Mayan Chakra. 
mI Augqranfraay | 
Tard WSK AAT HiyTRGATHT | 
eM HaT Ma SAAT | 
79. The third Chakra, called Manipur, is situated near the navel ; 
it is of golden color, having ten petals designated by the letters d, dh, 
n, t, th, d, dh, n, p, ph. 
eqrert am Rratstea TARFTATT: 
AAT SA Atet TA eA Se HN co | 
80. Its presiding adept is called Rudra—the giver of all auspicious 
things, and the presiding goddess of this place is called the most sacred 
Lakini, 
afens art Sar Avi Herta AGTH | 
aren Crate fe: earfarratqearaer il 
thaasa waists qeatiwaiaaraay | 
| MVR asqaranly qeggaaway lt cy y 


CHAPTER V. 81-87, 6? 


81. When the Yogi contemplates on the Manipur lotus, he gets 
the, power called the pétil-stddhi—the giver of constant happiness. Ho 
becomes lord of desires, destroys sorrows and diseases, cheats death, and 
can enter the body of auother. 

sragaarraca Rrarat gata wae | 
trehqatasenfl Petat grt aAq HR 

82. Ife can make gold, etc., see the adepts (clairvoyantly), discovér 
medicines for diseases, and seo hidden treasures. 

4. Andhat Chakra. 
eqasalgd aa aq Gest Wg | 
arizona gaacaateaaq ii 
MaMa aga cengeraAticary | <3 

83. In the heart, is the fourth Chakra, the Anihat. It has twelve 
petals designated by the letters k, kh, g, gh, 4, ch, chh, j, jh, i, ¢, $h. 
Its color is deep blood-red ; it has the seed of vdyu, %, and is a very 
Peasant spot. 

quest sere Aart area waa | 
YR TATUAT T SETS SAT | C8 Ul 

84. In thig lotus isa flame called vdylings ; by contemplating on 

this, one gets objects of the scen and the uuseen universe. 
Ras: Rarat aaret HrPatiase Saar | 
wafeneaad vara gaa Hela | 
raed aeT FIAT ST Bray feeaArPra ct 

85. Its presiding adept is Pindki, and the Kalani is its goddess. 
He who always contemplates on this lotus of the heart is eagerly desired 
by celestial maidens. 

arasaritad aa fraraframag | 
gory tele: Besa anat AAT N cg I 

86. He gets immeasurable knowledge, knows the past, present 
and future time ;_ has clairaudience, clairvoyance and can walk in the air, 
whenever he likes. 

Raarat aatasarfy aia eat eat 
vaaatiiga Sacral ATA Ml <9 1 

87. He sees the adepts, and the goddesses known as Yoginis : 
obtains the power known as Khechari, and conquers all who move in the 
alr, 
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| ar varata ot Pea arate fader | 
Sad qad Rfewaaca a aaa ii ce 
88. He who contemplates daily the hidden Bdnalinga, undoubtedly 
obtains the psychic powers called Khechari (moving in the air) and 
Bhuchart (going at will all over the world). 
mararaey arenes afig’ Aa ere | 
TANI: ARV Sar Arqafer qeieeagy lie W 
89. I cannot fully describe the importance of the meditation of 


this lotus ; even the gods Brahma ete, keep the method of its contempla- 
tion secret. 


&. Vashuddha Chakra, 
ay ayramyacay | 
areematua wa fast arasaAy | 
ead watrid Neracagqay | 
onarvetsfea Rats aA aTPTTMT | Xe ti 
90. This Chakra situated in the throat, is the fifth, and is called 
the Vishuddha lotus. Its color is like brilliant gold, and it is adorned 
with sixteen-petals and is the seat of the vowel sounds (i¢., its sixteen 
petals are designated by the sixtcen vowels—a, d, 4, 4, u, @, ri, re, lev, lei, 
é, at, 0, au, am, ak. Its presiding adept is called Chhagaldnda, and its 
presiding goddess is called Sakini. 
ward Ula at Med @ anipacgfaza: | 
Praag Artiarsas Pyare tree Ul 
aaaat Parad atacar MATa eR 
91. He who always contenyplates it, is truly the lord of the Yogis, 
and deserves to be called wise ; by the meditation of this Vishuddha lotus, 
the Yogi at once understands the four Vedas with their mysteries. 


Tatura feat Ae aqr ATTA wag | 
ag Gad TAT KIA AT ATA | &2 I 
92, When the Yogi, fixing his mind on this secret spot, feels 
angry, then undoubtedly all three worlds begin to tremble. 
TE MA HAT eT Sarees TAT | 
TAT TT TRA KATEAT TAA WIT N&R Il 
93. Even, if by chanco, the mind of the Yogi is absorbed in this 
plece, then he becomes unconscious of the external world, and enjoys 
certainty the inner world. 


t 
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aa a ataarana candice ahaa | 
: iN 
Sawacwaan ft aarrahaeq 2 u ee 
94, His body never grows weak, and he retains his full strength 
for a thousand years, it becomes harder than adamant. 


gar aster agarta anigtaRaaws | 
AIT ALAA eas aaa FAT ld & I 


. . . . , ® 
95. When the Yogi leaves off this contemplation, then to him in 
this world, thousands of years, appear as so many moments, 


6. Ajia Chakra. 
wT MaTaRyaTaT | 
MATH AAA gated TAHT 
Wert aaaraia: Rat Fars ara Wt ee 
96. The tivo-petalled Chakra, called the Ajiia, is situated between 
the two eye-brows, and has the letters i, and ksh; its presiding adept is 
called Shukla Mahdhdla (the White Great Time: ; its presiding goddess 
is called Hakini. 
Teaghe aaacatst fas Raq | 
Gala Waa avarar aaa 1 es 4 
U7. Within that petal, there is the eternal bija (the syllable 
$ tham), brilliant as the autumnal moon. ‘The wise anchorite, by knowing 
this, is never pulled down, 


wate qeaa: adaeag ala: | 
Faraereat ot fae’ eat art aaa: Il Ge I 
98. This is the great light held secret in all the Tantras; by 
contemplating on this, one obtains the highest success, there is no doubt 
of it. 
gaa’ fray’ fet age qhaqias: | 
AAATAT BTR ACAAT WaT wT HE Il 
99, I am tho giver of salvation, Lam the third linga in the turiya 
(the state of ecstacy, also the name of the thousand-petalled lotus). By 
contemplating on this, the Yogi becomes certainly like me. 


gar & fier earat acaranler Vrsaa | 
arama Taras Faas arta? i Yoo ut 
100. The two vessels called the Td@ and the Pingald are the real Ya- 
rana and Asi. The space between them is called Vérénasi (Benares, the 
holy city of Siva). There it is said that the Vishwanatha (the Lord of 
the universe) dwells. : 
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CARTE ATENRTRTRAT IRE: | 
MAS TET Mee’ ot aver qurfiay tl Lok 
101. The greatness of this holy place has been declared in manifold 
scriptures by the truth-perceiving sages. Its great seeret has begn very 
» eloquently dwelt wpon hy them. 


7. The Thousand-Petalled Lotus. 


AIM AeUr grat Harta’ washer a | 
Tar AM WTS aarATTTTHAT | 
aTAAarge arta wf gaa Wt YOR MN 
102. The Sushumnd goes along the spinal cord up to where the 
Brahmarandhra (the hole of Brahma) is situated. Thence by a certain 
flexure, it goes to the right side of the Ajiia lotus, whence it proceeds to 
the left nostril, and is called the Ganges. 
nated fe aad agent wareay | 
aa aeete ar aitecat wat wafeaar | 
PHATMTRITAATAT Bat acl Beray il 
qelalaad at an aala aA: | 
aad sel we aed MCAT Il 
qraararge arfa wegen fe att: 1 R08 1 
103. The lotus which is situated in the Brahmarandhra is called 
Suhasraéve (the thousand-petalled), In the space in its centre, dwells the 
moon, From that triangular place, elixir is continually exuding. This 
moon-fluid of immortality unceasingly flows through the Id@. The elixir 
flows in a stream,—a continuous stream. Going to the left nostril, it 
receives from the Yogis the name of the “ Ganges.” 
MPTFATAATAAAGETA | 
Vaal AAS ACM AAAITAT tl Low tt 
104. From the right-side portion of the Ajiia lotus and going to the 
left nostril flows the Idd. It is here called Varana (the northward-flowing 
si aat gate wer g aera Farag | 
AARC HUTA AATATRATAT | 
qaareange arte stenrarrhacetler Fi Loe it 
105. Let the Yogi contemplate on the space between the two (1dé 
and Pingald) as Varanasi (Benares). The Pingald also comes in the same 
way from the left side portion of the Ajiia lotus, and goes to the right 
nostril, and has been called by us the Ast. 
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Aaraet aati aaas safer | 
aT ANE At Artecat AY saafera: os 


(106. The lotus which is situated in the Mualddhir has four petals. 
In the space between them, dwells the sun. 


ata Auzagraigs aes Baa | 
firarat frst aa aaqalt arg oo 1 

107, From that sphere of the sun, poison exudes continuously.* 

That excessively heating venom flows full through the Pingald. 
FX AT TEA Al ANTI MATFATT | 
qararerge arf afertag Tag | od Il 

108. The venom (sun-fluid of mortality) which flows there continu- 
ously ina stream goes to the right nostril,as the moon-fluid of immorta- 
lity goes to the left. 

MA ISAAUALUTAMAZS AAT | 
saraer ftirrents quran watfctar | 208, 

109. Rising from the left-side of the Ajiia lotus and going to the 
right nostril, this northward flowing Pingala has been called of yore the 
Asi. 

mares stn zr Tat WeaAT: | 
Roary aaaiter Fen’ Anker: 1 
aa asa MSI saaAAT || LR I 

110. The two-petalled Ajia-lotus has been thus described where 
dwells the God Maheshwara. The Yogis describe three more sacred stages 
above this. hey are called Vindu, Nada and Sakti, and are situated in 
the lotus of the forehead. 

a Ria agrearaaaaed Tita | 
| qaamad aa Paetafttraa: y Uae 

111. He who always contemplates on the hidden Ajiia lotus, at 
once destroys all the karmas of his past life, without any oppostion. 

ce fea gar anit vara galfawracy | 
aar wether afiat qarraaararg tt 8k 

112. Remaining in this place, when the Yogi meditates constantly, 

then to him all forms, worships and prayers appear as worthless. 
TAMA TA AUT AT | 
ATA TCM ALT GI FET FTAA Ut LRU 
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113. The Yakshas, Rakshashas, Gandharvas, Apsaras, and Kin- 
naras, all serve at his feet. They become obedient to his command, 


mira caat art seat Aatranrz | 
BRARWIG NAT Tear wars WATE | 
Biel ea aay TET BUN TaasaAaT | 
ey Tava TTA See afer AAMT Lee kl 
lid, By reversing the tongne and placing it in the long hollow of 


the palate, let the Yogi enter into contemplation, that destroys all fears. 
All his sins, whose mind remains steady here even for a second,—are at 


once destroyed. 


aie ait & stent Gage ak S 
ate aalia qatimasararzatea Hu ees 
115. All the fruits which have been described above as resulting 
from the contemplation of the other five lotuses, are obtained through the 
knowledge of this one Ajiia lotus alone. 


qi att aawmaara war Paver | 
ATaaal Aaland fateRer TATsT || &2E 
116, The wise one, who continually practises contemplation of this 
Ajialotus, | becomes [ree from the mighty chain of desires, and enjoys 
happiness. 
MUTATAAT TIT Fi VGA: | 
BAe B gala Wark Say i LU |] 
117. When at the time of death, the Yogi contemplates on this 
lotus, leaving this life, that holy one is absorbed in the Paramatma. 


fares Neal TAT AAT A LAT Fat AT: | 
qranatrgarat ate asala Piers Nn LSU 
118. Ile who contemplates on this, standing or walking, sleeping 
or waking, is not touched by sins, even if it were possible for him to do 
sinful works. 
ait aratarg a eitaar waa aT | 
fgzaaramend faq’ Aa wea 
amntaaraa a Risarrat Praia au eee u 
119, The Yogi becomes free from the chain by his own exertion. 
The importance of the contemplation of the two-petalled lotus cannot be 
fully described. ven the gods like Brahma, etc., have learnt only a 
portion of its grandeur from me. 


CHAPTER V. 120-195. "3 


The Thousand-Petalled Lotus, 


Wa HA AAAS agarcarreay | 
ata ot qararat ae abrat feral Ro UI 
130. Above this, at the base of the palate, is the thousand-petalled 
lotus, in that part where the hole of that Sushumnd is. 


AAAS APU Ht HAITFAT Aaa | 
Fal ALUKA AAAI: TATA: 
AT AS ATAASL STATA TTA TRAE RL 
121. From the base or root of the palate, the Sushumnd extends 
downwards, till it reaches the Mubidhdr and the perinaeum : all vessels 
surround it, or are supported by it. These nddis are tho seeds of mystery, 
or the sources of all principles which constitute a man, and show the 
“road to Brahma (ie. give salvation). 
AMA a aetst Vert quae | 
TERT ATMA TAA AAT AAT Wh LAR I 
122, The lotus which is at the root of the palate is called the 
’ Sahasrdr (the thousand-petalled) ; in its centre, there is a Yout (seat or 
force-centre) which has its face downwards. 
aa ma aarurar ae aat fea 
TRLAT ATA HA SUAULT SAT | GRA Ul 
123. In that is the root of the Sushuund, together with its hole; 
this is called the Brahmerandhra (the hole of Bralima), extending up to 
the Mulidhar padma. 
AAMT ATG FAUT Feat AT | 
FIRMA AAT WAT FIAT AAA ATA It 
Aa AA AA HAY HATCHATRATAT | CRW 
124, In that hole of the Sushwmnd there dwells as its inner force 
the Kundalini. In the Suskumnd there is also a constant current of force 
called chitrd, its actions or modilications should be called, in my opinion 
as Brahmarandhra, ete. 
TEM! LUA TACT TAT | 
ONT WaT A As FHI WAT WLR Ul 
125. By simply remembering this, one obtains the knowledge of 
Brahman, all gins are destroyed, and one is never born again as man. 
MAR ABE FA BEI Paw | 
TATA A EMT EAT ARTA Ul 2A tt 
10 
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“126, Let him thrust the moving thumb into its mouth: by this the 
air, which flows through the body, is stopped. 


aa Sarcasm hers aAHAT aaa | 
aad & wads Bait a rararcét | 
aa Taaer art Rear amaway | 
ew Hite wat wa Gale aque  cRo I 
127, Owing to this (véyu) man wanders in the circle of the universe ; 
the Yogis, therefore, do not desire to keep up this circulation; all the 
nidis are bound by eight knots ; only this kuydalint can pierce these knots 
and pass out of the Brahmarandhra, and show the way to salvation. 
aa TU arsty afaearhatece | 
array Fuze Fe Tene HEAT | CRA 
128. When the air is confined fully inall the vessels, then the 
Kundalini leaves these knots and forces its way out of the Brahmaran- 
dhra, 
gymrat ates atemacitea: | 
qUratwar AalagaTg AT: 1 
TSTMS TAT TAT AAAATT Ul LXE, I 
129, ‘Then the vital air continually flows in the Sushumné. On 
the right and the left side of the Mulédhar, are situated the Zda@ and the 
Pingald. The Sushumni passes through the middle of it. 


BEC A TAT FIUNNTAISS | 
ar ararf @ ga: eaeHAaraTigaaT: | 20 I 
130. Tho hollow ofthe Sushumné in the sphere of the Adhar 
is called the Bralunarandlira. ‘The wise one who knows this is eman- 
cipated from the chain of karma. 
PAAKA atat AAA: aT ATT: | 
aAeRAa TATRA Ales? LaTTATMTT? Wh Tak Ul 
131. All these three vessels meet certainly at the mouth of the 
Brahmarandhra ; by bathing at this place one certainly obtains salvation. 


The Sacred Trivent (Praydy), 
TMAFAAANA TIT ATTA | 
aret g ama eateat sear arte get aft tt RaR Ul 


132. Between the Ganges and the Jamuna, flows this Saraswati : by 
bathing at their junction, the fortunate one obtains salvation. 
L 
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CST AT GTI sTteAT —_ arg het | 
WAT ATA SH aTat arsrgea uy waw 
133, We have said before that the Id¢ is the Ganges and the 
Pingda isthe danghter of the sun (the Jamuna), in the middle the 


Sushumné is the Saraswati;—the place where all three join, is a mogt 
inaccessible one. 


Rratkad aaa at aaa STaArate | 

wamafarta et ae Far TATA Be HI 
é 134. He who performs mental bathing at the junction of the White 
(Idd) and tho Black (Pingala) beeomes free from all sins, and reaches the 
eternal Brahma. 


Paoat ana as hana aaratq 
arctrert Frareatee anfer wei afar 834 1 


135. Te who performs the funeral rites of his ancestors at the 
junction of these three rivers (Trivent) progures salvation for his aucestors 
and himself reaches the highest end. 

Red tafak are cae a: aaratq | 
waar Preakreat J Atexs HSAs Arg it LAE tt 

136. We who daily performs the threefold duties (ie, the regular, 
occasional and the optional ones) by mentally meditating on this place, 
receives the unfading reward. 

ag FAA ata THT Sted Yat a | 
qteat TaTAATT Beit Tea: KITA U LAO N 

137, Ho who once bathes at this sacred place enjoys heavenly 

felicity, his manifold sins are burned, he becomes a pure-minded Yogi. 


aafas: afarat at aaraedt Tach at | 
eararacaaray gar wats aT Wh URS I 
138. Whether pure or impure, in whatever state one might be, by 
performing ablution at this mystic place, he becomes undoubtedly holy. 
ayn gd te Pace aise aT | 
PLAST TEAR ATT APAALT ATT Ut Lae 
139. Atthe time of death let him bathe himself in the water of 
this Triveni (the ‘Trinity of rivers): he who dies thinking on this, reaches 
salvation then and there, 
araacat ger fry Bre Frac | 
Tae AMAA A ATIF RATAA II Wwe II 
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‘ 140. There isno greater secret than this throughout the three 


worlds, This should be kept secret with great care. It ought never to" be 
revealed, " “ 
BEAT RAT exar aur ax fase | 
eaaaiaag mF Ake Wat MAT Vee UN 
141. If the mind becomes steadily fixed even for half a second at 
the Brahmarandhra, one becomes free from sins and reaches the highest 
ae afedata war ea a ait af Aaa | 
MATA HT TATSGAT FATA: tt CBr I 
142. The holy Yogi whose mind 1s absorbed in this, is absorbed in 
me after having enjoyed the powers called anima, laghimé ete. 


CARANATAATT TU Hey: Gene fragt A wae: | 
watfgear afannifand, aad ceararcaergyd 3 cea 
143. The man knowing this Brakmarandhra, becomes my beloved 
in this world; conquering sins, he becomes entitled to salvation; by 
spreading knowledge, he saves thousands of people. 
aga alziaqacnd atragay | 
Tata ier ATH HATTA tl Wee 
144, The Four-faced and gods can hardly obtain this knowledge. 
it is the most invaluable treasure of the Yoeis; this mystery of the 
Brahmarandhra should be kept a great secret, 
The Moon of Mystery. 
Ger RaeAT at Ait: ARNT AAT | 
ARTISAT Ta TET fea TH Whey 
145, Ihave said before that there is a force-centre {yont) in the 
middle of the Sakasrara ; below that is the moon; let the wise contem- 


plate this. < 
QI TATMAA AregisaMaAT | 


gear wate Tarai Rrarat aear HAT Ve Ul 
146. By contemplating on this the Yogi becomes adorable in this 
world, and is respected by gods and adepts. 
frenqrefaat aragraneretay | 
arm Revert ere et arg FaPARAAT | Leo I 
147. In the sinus of the foreliead let him contemplate on the 
ocean of milk; from that place let him meditate on the moon, which is 
in the Sahasrara, 


CHAPTER V. 148-151, ? 


Rrenorafrat facensat za: | 
ater Aaa AAA | 
PeacHaTaranteriea waft way | 
: efearta athe qgera & aTTH: N tee 
148. Inthe sinus of the forehead there is the nectar-contaming 
moon, having sixteen digits (kalds, te, full). Let him contemplate on 
this stainless one. By constant practice, le sees it in three days. By 
merely seeing it, tho practitioner burns all his sins, 
mamasa epela faaghanaag | 
BA: GANTT Fafa ARTATAH IATA it Lae, tl 
149. The future reveals itself to him, his mind becomes pure; 
and though he might have committed the five great sins, by a moment’s 
contemplation of this he destroys them. 


DAR Aa Afra Ga aIRqITA | 

BVA TH Aha FE HAVANT AN | 

aatyadiatcitadtiaguan | 

maAaTay waa ars Bray Parca | 

aaanareaania et vale aaa | 

ea MA FA: AH AA Get NIT AT | 

Amerada arfirat afaaraRg ll Quo i 

150. All the heavenly bodies (planets, etc.,) become auspicious, 

all dangers are destroyed, all accidents are warded olf, success is obtained 
in war; the Khechari and the Bhuchari powers are acquired by the seeing 
of the moon which is in the head. By mere contemplatiou on it all these 
results ensue, there is no doubt of it. By constant practice of Yoga one 
verily becomes an adept. Verily, verily, again most verily, he becomes 
certainly my equal. The continual study of the science of Yoga, gives 
success to the Yogis. 


Here ends the description of the Ajfiapura Chakra. 
The Mystic Mount Kailas. 
BT TTA RAAT | 
wa Hes Rored Geant atreaa | 
wETUSTeTET RECT ate feral grey eye Wl 
15]. Above this (t.e., the lunar sphere) is the brilliant thousand- 


petalled lotus. It is outside this microcosm of the body, it is the giver of 
salvation, . 
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Raa aa Teds Aaa aH Pewee | 
apurentsharst @ aaah Prafta: i eae Ul 
152. Its name is verily the Kailés mount, where dwells the great 
Lord (Shiva,) who is called Nakula and is without destruction, and without 
inerease or decrease. 
eaTARATET STAAL eat, CearesheweTeTa Aer TE | 
yaar aaa So CAT eh AAMT Mh WR 
153. Men, as soon as they discover this most secret place, become 
free from re-births in this universe. By the practice of this Yoga he gets 
the power of creating or destroying the creation, this aggregate of elements. 
wa qt garaaya, Aaraareite Aeezar | 
ah eaahaes: Garaget Kral TAT HN WV, 
154. When the mind is steadily fixed at this place, which is 
the residence of the Great Swan and is called Kailds, then that Yogi, 
devoid of discascs and subduing all accidents, lives for a great age, free 


froin death. 


Rraghaaag Star Harel qeipar | 
aat warrant ait Meawat AAT ay 
155. When the mind of the Yogiis absorbed in the Great Cod called 
the Kula, then the fullness of the Samadhi is attained, then the Yogi gets 
steadfastness. 
raced waa anfgeaca wag | 
aat fimrraraza antiar walt a aA eye It 
156. By constant meditation one Sorgets the world, then in sooth 
the Yogi obtains wonderful power. 
eeargfeatgy Raat Facer | 
aang ay Rrarary aa fear ate? | 
aa guste afaea aft garhrat | 
aat agfrat afidtaa UCHIHA Nt C49 1 
157. Let the Yogi continually drink the nectar which flows out of 
it; by this he gives law to death, and conquers the kuld. Uere the hula 
kundalini force is absorbed, after this the quadruple creation is absorbed 
in the Param Atman, 
: The Raja Yoga. 


aserat mor Rad fearaahaty ate | 
aera after areit etal Prctera: kee Hl 
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158. By this knowledge, the modifications of the mind are sus- 
pendgd, however active they may be: therefore, let the Yogi untiringly 
and unselfishly try to obtain this knowledge. 


Fraghragretar afer anit waz aq | 
Al A AASAOTAASU ATSAA Ul LHe I 
159. When the modifications of the thinking principle are sus- 
pended, then one certainly becomes a Yogi; then is known the Indivisible, | 
holy, pure Gnosis. 
TANS Aller Cana Aiea | 
TAS VTA Paraiaiateza | Ceo A 
160. Let him contemplate on his own reflection in the sky as 
beyond the Cosmic Egg: in the manner previously described. Through 


*that Jet him think on the Great Void unccasingly. 
Breraayed aeaeaAIAe | 
HASTA HTT ART ALTA Ag Ul LAE 
161. The Great Void, whose beginning is void, whose middle is 
voit], whose end is void, has the brillaney of tens of millions of suns, 
and the coolness of tens of millions of moons, By contemplating con- 
tinually on this, one obtains success. 
CACM Bal PAlqaraes HA RA | 
aeq eacarHat Refedercrars Aaa: il 242 Hl 
162. Let him practise with energy daily this dhyéna, within a year 
he will obtain all success undoubtedly. 
aU PIs AH AAT TET AAT AT | 
a oy ant agen: Bera Tra: i ea 
163, Ue whose mind js absorbed in that place even for a second, 
is certainly a Yogi, and a good devotee, and is revercneed in all worlds, 
ART HATA ARMMTT AAA | Lee 
164, All his stores of sins are at once verily destroyed. 
a Eyl a Tag a AAATTTAR | 
MAIS TIAA SBA TAA it C84 
165. By sceing it one never returns to the path of this mortal 
universe; let the Yogi, therefore, practise this with great care by the 
path of the Swadhisthan. 
ACMA ATID AM Aah A TAA | 
a: araata ara Arearnahy awa: Ul Vee Il 
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166. I cannot describe the grandeur of this contemplation, He 
who practises, knows. He becomes respected by me. 
anata frat fafriamenrad | 
mara wT A ATA: Ul RAS 
167. By meditation one at once knows the wonderful effects of 
this Yoga (7.¢., of the contemplation of the void); undoubtedly he attains 
the psychic powers, called ¢nzma@ and laghimd, ete. 
TIANA ASMA: BaIaeay Aria: | 
TISTUINAT SS RIA GAtaa? LES I 
168. Thus have I described the Raja Yoga, it is kept secret in all 
the Tantras ; now [ shall deseribe to you briefly the Rajadhiraj Yoga. 
The Rijédhiréj Yoya, 
J nt 
TARARSAM AA GA Gas Agata | 
WE APH TAA WATAAATATATT Ul 248 Il 
169. Sitting inthe Swastikdsana, in a beautiful monastery, free 
from all men and animals, having paid respects (o his Guru, let the Yogi 


v 


t 


practise this contemplation. 
| ReraIe VASA MAT Agmagina: | 
Preid Aa: Heat a PHlsatarazwg4y: il Wo kl 
170. Knowing through the arguments of the Vedanta that the 
Jiva is independent and self-supported, let him make his mind also 
self-supported ; and let him not contemplate anything else. 


CTSATATTE IRA ae A ATT | 
atadta aa: Heart qed IT AAT | LSE 
171. Undoubtedly, by this contemplation the highest success 
(muhd-siddha) is obtained, by making the mind functionless; he himself 
becomes perfectly Full. 
anaicaad ar a a avit fanaege: | 
BEATA FT Hear WaIgAgT Pray v WVU 
172. He who practises this always, is the real passionless Yogi, he 
never uses the word “I,” but always finds himself full of atman. 
RU TT: HEA AT ATA GR aaa fF A: | 
aaencita ar fed @ get art Aas: | R93 11 
173. What is bondage, what is emancipation? To him ever all is 
one ; undoubtedly, he who practises this always, is the really emancipated. 


CHAPTER V. 174-179. 8] 


@ Og ant ARR: Tarareg Gra: | 
BETAS RAT MAATALAAL | 
ag waAguY apa Ara | 
MATAR AT Ts etae | 
agtaarret aranhraisa i gee | 
174, He is the Yogi, he is the true devotee, he is worshipped in 
all the worlds, who contemplates the Jivatma and the Paramatma as 
related to each other as “I” and “Am,” who renounces “I” and “ thou” 
and contemplates the indivisible; the Yogi free from all attachment takes 
shelter of that contemplation in which, through the knowledge of super- 
imposition and negation, all is dissolved. 
aatret Paqraeg qu APT AATHST: | 
gird auqttal & Beat |sy Aart TU V9 
175, Leaving that Brahma, who is manifest, who is knowledge, 
who is bliss, and who is absolute consciousness, the deluded wander 
about, vainly discussing the manifested and the unmanifested. 


quate fred qttet a: atria a 
MYA’ WC Ha AH AAT TATA Ul WHE 
176. He who meditates on this movable and ininevanle universe, 
that is really unmanifest, but abandons the supreme Brahman—directly 
manifest—is verily absorbed in this universe. 
SARTUAATA BAT AeITg WANA | 
aearat Fer Avie at RPA TAT Ml YG U 
177. The Yogi, free from all attachment, constantly exerts himself 
in keeping up this practice that leads to Gnosis, so that there may not be 
again the up-heaval of Ignorance, 
wabeare aaer Seta frau: | 
fawina: goat Prgetinfrafiea:  t8¢ 0 
178. The wise one, by restraining all his senses from their objects, 
and being free from all company, remains in the midst of these objects, 
as if in deep sleep, i.¢., does not perceive them. 
Cea Met HTS THT | 
stg’ afxeaale Raced aerfite: | 
ASAUATMAH AM ATA TATA UW ‘ 
179. Thus constantly practising the Self-luminous becomes manifest : 
here end all the teachings of the Guru, (they can help the student no fyrther). 
ll 
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Henceforth he must help himself, they can no more increase his reason or 
power, henceforth by the mere force of his own practice he must gain 
the Gnosis. 
gat ae Raat ATT AAT AE | 
ATAGAS MA TIA CHT TTA It Reo I 
180. That Gnosis from which the speech and mind turn back 
haffled, is only to be obtained through practice ; for then this pure Gnosis 
bursts forth of itself. 
ad Prat cisar creat frat a: | 
ARATETTTY Bvt xs VI TATA Ni Cee 
181. The Hatha Yoga cannot be obtained without the Raja Yoga, 
nor can the Raja Yoga be attained without the Hatha Yoga. Therefore, 
let the Yogi first learn the Hatha Yoga from the instructions of the wise 
Guru, 
fea 22 safe a ant a rad wag | 
shraraiqarig a sitafer a aera: tl (<2 
182. He who, while living in this physical body, does not practise 
Yoga, is living merely for the sake of sensual enjoyments. 
' aparaarnaded fare acti waa, 
DAM Arq Gar HA WIAA Il Le} tt 
183. From the time he begins till the time he gains perfect mastery, 
let the Yogi eat moderately and abstemiously, otherwise, however clever, 
he cannot gain success. 
waATANTaataty Gakaizara | 
wife foecard agmrafaatsa: | 
MU UHI aE’ TTA AAA TA | 
Ta a wieqih aed Gey Aaa ti ee | 
184. The wise Yogi in an assembly should utter words of highest 
good, but should not talk much: he eats a little to keep up his physical 
frame; let him renounce the company of men, let him renounce the 
company of men, verily, let him renounce all company: otherwise he 
cannot attain mukti (salvation) ; verily, I tell you the truth. 


acta fratscare: St apr aqrazt | 
TART HSM MT AMATI | 

ea ea Bafa a4'3 aa a edaeTeT: | 
Afroary’ ach a srarita Ravages ti 
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a - 


185. Let him practise this in secrecy, free from the company of 
mc, in a retired place. For the sake of appearances, he should vemain 
in society, but shoul not have his heart in it. Hoe should not renounce 
the duties of his profession, caste or rank; but let him perform these 
merely; as an instrument of the Lord, without any thought of the event. 
By thus doing there is no sin, 


ad mae ghar geetht agra | 
aat fafeearatfa ars arat Prarcar n <a i 
186. Even the house-holder (grikastha), by wisely following this 
method, may obtain success, there is no doubt of it. 
arageafrmg a: werntgearsn: | 
a wave faqa: care a2 feraat wet 
TUG cha Arngat eat TA 
PTA AIT WNLTHA STHAAZ ll We | 
187. Remaining in the midst of the family, always doing {he 
duties of the house-holder, he who is frec from merits and demerits, and ! 
has restrained his senses, attains salvation. The honse-holder practising 
Yoga is not touched by sins, if to protect mankind he does any sin, he is 
not polluted by it. . 
The Mantra BEX a at 
WIA ATTA AAATIATAAT | 
afearghanage a carafatraa ul tee 
188. Now I shall tell you the best of practices, the japa of mantra : 
from this, one gains happiness in this us well in the world beyond this, 
afeniaey at ana anieferaeag | 
Ara AMIRTET TPA ATTT W Lee | 
189. By knowing this highest of the mantras, the Yogi certainly 
attains success (siddhi): this gives all power and pleasure to the one- 
pointed Yogi. 
qaratia wad aateaatray | 
aaa aad sist faegred aera | WRe 4 
190. In the four-petalled Mulddhar lotus is the bija of speech, 
brilliant as lightning (7.e., the syllable gy aim.) 
qar Hasisig VLRFGATAT | 
areches Teed AeA TATA It 
stasaftg Med ghaghrnatea | 
Tas AT ArertearhenrH Ut Ve It 
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* 191. Inthe heart is the bija of love, beautiful as the bandhuk 
flower CM klim.) In the space between the two eyebrows (i.e. in, the 
Ajita lotus,) is the bija of Sakti (Git strim), brilliant as tens of millions of 
moons, ‘These three seeds should be kept secret-—they give enjoyment 
and emancipation. Let the Yogi repeat these three mantras and try 
to attain success. 

: (N. B.—The mystical names of these bija mantras are not given 
in the text. The whole mantra is Om, aim, klim, strim, 


aan Utena a gd a frafraq | 
PATA MAPATTAAT AIT 1 LER I 
192. Let him lear this mantra from his Guru, let him repeat 
it neither too fast nor too slowly, keeping the mind free from all 
doubts, and understanding the mystic relation between the letters of the 
mantra. 
aqnagarraar meantaaiaa PT | 
TACT FLAT VAT TAIT SAAT HIT | WRI il 
193. The wise Yogi, intently fixing his attention on this mantra, 
performing all the duties peculiar to his caste, should perform one 
hundred thousand homs (fire sacrifices,) and then repeat this mantra 
three hundred thousand times in the presence of the Goddess Tripura. 


RNIIga TewtaIsaTay | 
HII ATUHA saryaed Aeareqat: ll Lev 
194, At the end of this sacred repetition (Japa), let the wise Yogi 
again perform hom, in a triangular hollow, with sugar, milk, butter and 
the flower of harazt (oleander). 


BARA SA Manqaadar Far wag | 
aan qarhr eran far Faget rey 


195. By this performance of Iloma-Japa-Homa, the Goddess Tripura 
Bhairavi, who has been propitiated by the above mantra, becomes 
pleased, and grants all the desires of the Yogi. 


ge acy fahsageat aeaatraay | 
aaa fataar gent aeqareatsth Rafe 9 tee il 
196. Having satisfied the Guru and having received this highest 
of mantras, in the proper way, and performing its repetition in the way 
laid down, with mind concentrated, even the most heavy-burdened with 
past Karmas attains success. 
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waa Aereg ana Aras: | 
RATE TVTEy AeA ATATATT: | 
cata armed Rawat waatsta4n Nes 0 
197. The Yogi, who having controlled his senses, repeats this man- 
tra one hundred thousand times, gains the power of attracting others. 


waa Aafzeat o & afentaay feat: | 
airsatea aural Paypehaet: 
aaft aex waded aes aT Ta Peat: th Cee Ut 
198. By repeating it two lacs of times he can control all persons-— 
they come to him as freely, as women go toa pilgrimage. They give him 
all that they possess, and remain always under his control. 
Peet aurad Aveta AAT: | 
aerated & aa ATT TAY Rrarcar Wee 
199. By repeating this mantra three laes of times, all the deities 
presiding over the spheres as well as the spheres, are brought under his 
dominion. 
qefreaadiand aTABATEAT tl Roo 1 
200. By repeating this six les of times, he becomes the vehicle 
of power—yca, the protector of the world—surrounded by seryants. 


aa giquisaaaeatheacr: | 
amaratita & aa atet gaier PeTeT R08 
201. By repeating this twelve lacs of times, the lords of Yakshas, 
Rikshas and the Nagas come under his control; all obey his command 
constantly. 
fagsaearadeg arrhaed Ata! | 
Rratranrers a neTaacaTaT: 4 
aqaraita a aa art tat Prarcar | 
aseaUIMTA Waa TATAT Ht 202 I 
202. By repeating this fifteen lacs of times, the Siddhas, the 
Viddyadharas, the Gandharvas, the Apsards come under the control of the 
Yogi. There is no doubt of it. [He attains immediately the knowledge of 
all audition and tius all-knowinghood. 


AM TAU GaATAT TIT: | 
ghasaizat age Rater aaa il 
qua eavsar Sra teat weal AAA W R08 I 
203. By repeating this eighteen lucs of times, he, in this body, can 
rise from the ground : he attains verily the luminous body ; he goes all over 
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thé universe, wherever he likes; he sees the pores of the earth, ze., he cere 
the interspaces and the molecules of this solid earth. 


aoftatitreet feaarcaiag | 

AUTRE AASAPH ARAM BETAS I 

fined eestan erga wag | 

aged Sfafreet caverta: 

Bret Ra TELAT ras qt ez | 

ATHY AIA TAY Ars TSA: lt Row | 

204. By repeating this 28 lacs of times, he becomes the lord of 

the ViddyAdharas, the wise Yogi becomes kéma-rapi (2.¢., can assume what- 
ever form he desires.) By repeating these thirty lacs of times he becomes 
equal to Brahmdé and Vishnu. He becomes a Rudra, by sixty lac repeti- 
tions, by eighty le repetitions he becomesall-enjoyer, by repeating one 
tens of millions of times, the great Yogi is absorbed in the Param Brahman. 
Such a practitioner is hardly to be found throughout the three worlds. 


fagt Pageeae Bret qe TTT | 
WAG FAT UraarAgaaaa | 
BUASAT A WRI MareraM faa 4 | 
205. -O Goddess! Shiva, the destroyer of Tripura, is the One 
first and the Highest cause. The wise attains Him, who is unchanging, 
undecaying, all peace, immeasureable and freo from all ills—the Lighest 


Goal. 
frafrear wether gar ara azeatt | 


agitate are areatanar ge: 1 20% 1 
206. O great Goddess! this science of Shiva isa great science 
(mahdvidyd), it had always been kept secret. Therefore, this science 
revealed by me, the wise should keep sccret. 


eofrar avira afar erates | 
wagiaadl ger Rafat a sarfirar ui 208 1 
207, The Yogi, desirous of success, should keep the Hatha Yoga as 
a groat secret. It becomes fruitful while kept secret, revealed it loses its 


power. 


4S Gad Mead aera | 
arafafedaaes wats a TT: | 
aaa’ waa ators ef Pasa Wl Roe i 

‘ 208. The wise one, who reads it daily from beginning to end, 
undoubtedly, gradually obtains success in Yoga. He attains emancipation 
who honors it daily. 
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drainer ae: ange: sTreet | 
forarenes Rate: carqhnrer HAAR tl Ro II 
209. Let this science be recited to all holy men, who desire 
emancipation. By practice success is obtained, without it how can sue- 
cess follow, 
eerferarkraraa reat ahaa: | 
Teas aFegGsT: MAATATK: N 
TIMMATAAH: S Ft ATANTATT WALo Ul 
210. Therefore, the Yogis should perform Yoga according to the 
rules of practice. He who is contented with what he gets, who restrains 
his senses, being a house-holder, who is not absorbed in the house-hold 
duties, certainly attains emancipation by the practice of Yoga. 


qeurat wakateteacrat ata 4 | 
qafkahaarat Tee aaTT TET RL 


211. Even the lordly house-holders obtain success by japa, 
if they perform the duties of Yoga properly. Let, therefore, a house-holder 
also exert in Yoga (his wealth and condition of life are no obstacles in 


this.) 

he Peer gaareriegt 

aE Gr ateat Arar | 

faafkag dea gare Tew: 

mTSAL I VT AAT WER Il 

212. Living in the house amidst wife and children, but being 

free from attachments to them, practising Yogain secrecy, a house-holder 
even finds marks of success (slowly crowning his efforts), and thus follow- 
ing this teaching of mine, he ever lives in blissful happiness. 


gt sifraakarat ecthfeart aera 
GAA: Gee: MATT UN 4 BAA 
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PREFACE TO FIRST EDITION 


We are happy to present to our readers a critical edition of another 
important text of Hathayoga, namely Gheranda Samhita. We had pub- 
ished earlier a critical edition of Hatha Pradipika which was very well 
received equally by the scholars and the Yoga students. Gheranda 
Samhita which describes several Yogic practices, is a great attraction 
for the Yogic students. 


The staff of the P.L.R.D. of the Kaivalyadhama S.M.Y.M. Samiti 
has been working on this text for years together to bring out a critical 
edition which has been long overdue. 


The work of preparing a critical edition of Gheranda Samhita started 
during the life time of Swami Kuvalayanandaji. Several staff members 
have worked in this project, the prominent names associated with this 
work being : the Late Dr. S.A. Shukla and the Late Dr. Mahajot Sahai. 
The number of manuscripts selected was limited in the beginning. The 
work was further extended to include 19 texts, some manuscripts and 
some printed texts. Since the number of manuscripts available is small 
we have tried to depend more and more on available material for the 
collation. 


Thus, for the first time a critical edition of Gheranda Samhita is 
made available to the readers. The text is presented in the original, with 
a complete English transliteration, translation and explanatory notes 
wherever necessary. It is also illustrated by the suitable photographs of 
the techniques of Yogic practices to supplement the description. This 
has further increased the utility of the text. 


It will be found that an attempt has been made to give some sci- 
entific explanation and results of the scientific studies conducted on 
some of the Yogic practices in the Scientific Research Department of 
the Samiti. Research workers from different fields including medical, are 
now attracted towards the study of various practices of Yoga for the 
maintenance of psychophysiological health. However, the actual research 
findings are very meagre. Wherever these were available, we have used 
them in the notes. 


The publication of this text has been made possible because of the 
help from the Government of India, Ministry of Education, for which we 
are highly thankful. We are grateful to our colleagues Dr. PV. Karambelkar, 
Jaint Director of Research, Dr. M.V. Bhole, Deputy Director of Scientific 
Research, Shri O.P. Tiwari, Secretary, Dr. V.A. Bedekar, Shri R.J. Sahu, 
Dr. Pitambar Jha and Shri G.S. Sahay for their help in preparing this 
critical edition. We acknowledge with thanks the hearty co-operation of 
various Oriental Institutes, too numerous to mention, for providing re- 
lated information and transcripts of the texts required for collation. We 
are thankful to Shri Ramesh Madhamshettiwar for the help rendered in 
collecting related material at our request. 


We also thank Shri K.M. Gokhale for the excellent co-operation 
and immense pains taken while the book went through the press. Help 
of Nimkar's Photo Studio, Bombay is also acknowledged for the photo- 
graphs taken. 


Kaivalyadhama Swami Digambarji 
Lonavia (Dr) M.L. Gharote 


PREFACE TO THE SECOND EDITION 


The First Edition of the Gheranda Samhita published in 1978 had been 
very well reccived equally by the scholars as weil as Yoga students. 


The first edition having been completely sold out for quite some time it 
was felt necessary to go in for the second edition to meet the persistent 
demand for Gheranda Samhita being received by the Samiti from within 
the country and from abroad. Unfortunately, the Samiti was handicapped 
due to non-availability of the services of both the editors of the first 
edition namely Swami Digambarji and Dr. M.L. Gharote. Whereas Swami 
Digambarji had passed away in 1990, Dr. M.L. Gharote had retired from 
the service of the Samiti. Nevertheless, the work done under their 
guidance to bring out the first edition of Gheranda Samhita ever be 
remembered by the Samiti as well as Yoga enthusiasts. 


Finally, it was decided to bring out the second edition of the publication 
without any change for the present. However, it had not been possible 
so far for want of adequate resources to take up the job in hand. We 
have since overcome these handicaps. The second edition of Gheranda 
Samhita is now in the hands of scholars/readers interested in Yoga. 
Further, it was made possible because of the active involvement of 
Shri K.P. Talwar, wha is in fact one of the family members of 
Kaivalyadnama, Lonavia. The total printing of the publication has been 
done under his supervision. It will the too formal for me to thank him for 
this. 


Dr. B.R. Sharma, Acting Asstt. Director P&R Deptt. of the Samiti and his 
staff remembers are of course to be thanked for their suggestions. 


My heartiest thanks are also due to Shri Megh Raj Aggarwal of the 
Model Press (Pvt.) Ltd., New Delhi who has always been very helpful 
and cooperative in the printing of our publications including the current 
one. 


May God bless ail to continue to bring out such publications and serve 
the cause of Yoga in future also. 


Kaivalyadhama Swami Maheshananda 
Lonavala - 410 403 Director 
30th April, 1997 
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Plate No. 
Utkataésana 17 
Sarmkatasana 18 
Mayirdsana 18 
Kukkutaésana 19 
KGrmasana 19 
Uttanakirmakasana 20 
Mandukasana - 20 
Utt€@namandukasana 21 
Vrksasana 21 
Garudasana 22 
Vrsasana 22 
Salabhasana 23 
Makaradsana 23 
Ustrasana 23 
Bhujangasana 24 
Yogasana 24 
Mahamudra 25 
Uddiyana 25 
Jalandhara 26 
Viparitakarani 27 
Yonimudra 28 
Vajroli 28 
Tadagr 29 
Pasint 29 
Sitali 30 
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ABBREVIATIONS 


Agamarahasyam 

Ahirbudhnya Samhita 

Brhadyogasopana 

Brhadyogiyajiavalkyasmrti, Kaivalyadham S.M.Y.M. 
Samiti, Lonavia 

Darsanopanisad 

Geraksa Sataka 

Gheranda Samhita 

Hathapradipika, Kaivalyadhama S.M.Y.M. Samiti, Lonavia 
Hatharatnavali 

Hathasarhketacandrika 


Jyotsna - A commentary by Brahmananda on 
Hathapradipika 


Jabaladarsanopanisad 

Kapalakurantaka Hathabhyasapaddhati 

Siva Samhita 

Sandilyopanisad 

Satkarma Sangraha 

Siddha-Siddhanta-Paddhati 

Smrtisamdarbhe Visvamitra Smrti 
Trigikhibrahmanopanisad - Mantrabhaga 

Vasistha Samhita - Yoga Kandam 

Yogabija 

Yoga Mimamsa, Quarterly, Kaivalyadhama, Lonavia 
Yoga Siddhanta Candrika 

Yogopanisads, Theosophical Publishing House, Adyar 
Yogayajhavalkya - Ed. P.C. Diwanji 


Scheme of Transliteration 


ayer — 1h fat — h 
mW - kh 1-9 4 — gh 
%-ch aaj a — jh 
3- th 3-d = -dh 
q — th a-d gy ~ dh 
‘% — ph a-b 4 — bh 
t-t a-) qa-v 
a-s a-—h a — ks 


s-o 
=F 
m-n 
a- A 
Tn 
q-n 
x-m 
A-s 
a jf 


INTRODUCTION 


Earlier publications of Gheranda Samhita 


Gheranda Samhita was edited first by Bhuvanan Chandra Vasaka 
at Calcutta in 1877. The same was translated and introduction was 
prepared in German by Richard Schmidt at Berlin for the second edition 
in 1921, under the title, "Fakire und Fakirtum”. Tattva Vivecaka Press, 
Bombay published an edition in 1885. Kaliprasanna Vidyaratna edited 
with translation in Bengali, the text of Gh.S. in 1886. Another edition in 
Bengali script by Rasika Mohan Chattopadhyaya was published in 
‘Arunodaya’ Bengali Monthly Journal in 1890. In the series of the 
‘Sacred Books of the Hindus’ an edition with English translation was 
published by Panini Office, Allahabad in 1914. Earlier in 1898 
Laxmivenkateswar Press published an edition with Hindi translation. A 
better and carefully edited text was published by the Theosophical 
Publishing House, Adyar, Madras in 1933. Other editions have also 
recently been published. But none of these editions was critically 
edited and these seem to have been based on a single manuscript, 
particulars of which are not available. 


A general account of the manuscripts 


For the purpose of the critical edition of the text of Gheranda Samhita 
14 manuscripts and 5 printed texts have been used. Out of these only 
one manuscript is incomplete. Rest of the texts are 
complete. Their details are given below: 


|. Ms. No. 1074 (also No. Bl 32) at BBRAS Library, Bombay; 
19 Folios; 11 lines to a page: 32 letters to a line; Country paper, rough 
and thick; Devanagari script; size 12"x6"; date, Jyestha Vadya 9th of 
Samvat 1928 (10th July, 1872 A.D.) Name of the scribe Bhagawanlal 
Indraji; Complete. 


I. Ms, No. G. 9112-15-D-3 at the Asiatic Society, Calcutta; 7 Folios: 
14 lines to a page; 52 Ietters to a line, Country paper, smooth and thin; 
Devanagari script; size 13"x6"; date appears to be modern; Incomplete, 
containing first five chapters and a verse from the sixth. 


xiv 


Ill. Ms. No. G. 5835-7-F-3 at the Asiatic Society, Calcutta; 
16 Folios; 10 lines to a page, 34 letters to a line; Country paper, tough 
and thin; Devanagari script size 11"x5%"; Date, Asadha Suddha 12th of 
Samvat 1900 (1843 A.D.); Name of the scribe Narayananatha, 
written at Goraksatilla: damaged by rodents; Complete. 


IV. Ms. No. G. 9099-15-D-1 at the Asiatic Society, Calcutta, 
18 Folios; 10 lines to a page; 34 letters to a line; country paper, smooth 
and tough; Devanagari script; size 11%2"x5%"; Date, Sravana Sukla ist 
of Sarnvat 1934 (1877 A.D.) Complete. 


Vv. Ms. No. Keith 5768 (1.0. 3578) at India Office Library, London; 
14 Folios; 11 lines to a page; 40 letters to a line; Thick aiid smooth 
country paper: Devanagari script; size 13%2"x5%"; Date, Phalguna Suddha 
13th of Samvat 1919 (1862 A.D.); Complete. 


VI. Ms..No. 6129 (5023) at the Royal Asiatic Society of Bengal, 
Calcutta; 28 Folios; 3 lines to a page; Paim leaf; Bengali script; size 
16"x1%"; Date, Sake 1724 (1802 A.D.); Complete. 


Vil. Ms. No. 36248 at the Rajasthan Oriental institute, Jodhpur; 
8 Folios: 18 lines to a page: 40 letters to a line; Country paper; Devanagari 
script; size 13’2"x7"; Date not given, but not very old. Complete. 


Vill. Ms. No. 4103 at the Orientai Institute, Baroda; 22 Folios. 


IX. A transcript of Ms. No. a. 12/4727 at Ganganath Jha Kendriya 
Sanskrit Vidyapitha, Allahabad. 


X. Ms. No. 29870 at the Sanskrit University Library (Saraswati 
Bhavan). Varanasi; 10 Folios; 12 lines to a page; 55 letters to a line; 
paper; Devanagari script; size 13"x5.1"; Date not given; Complete. 


XI. Ms. No. 29987 at the Sanskrit University Library (Saraswati 
Bhawan), Varanasi, 39 Folios; 7 lines to a page; 21 letters to a line: 
paper; Devanagari script; size 6.3"x3.3"; Dated Samvat 1861; 
Complete. 


XI. Ms. No, 29944 at the Sanskrit University Library (Saraswati 
Bhawan), Varanasi; 13 Folios; 8 lines to a page; 38 letters to a line; 
Paper; Bengali script; size 12.1'x4.3"; Date not given; Complete. 


XII. Ms. No. 30012 at the Sanskrit University Library (Saraswati 
Bhawan), Varanasi; 15 Folios; 8 lines to a page; 59 letters to a line; 
Paper; Bengali script; size 13.2"x3.7"; Date not given; Complete. 


XIV. Ms. No. 30121 at the Sanskrit University Library (Saraswati 
Bhawan), Varanasi; 12 Folios; 11 lines to a page; 54 letters to a line; 
paper; Bengali script; size 13.1"x3.9"; Date not given; complete. 


Printed Texts 


XV. Gheranda Samhita (Yogasastram) published in Samvat 1986 
by Ganga Visnu Shrikrishnadas, Laxmivenkatesvera Steam Press, 
Bombay, with Hindi translation by Pandit Radhachandra. The headings 
of chapters and sub-headings of the topics given are apparently 
inserted by the editor. 


XVI. Gheranda Samhita with translation and notes by 
Dr. Chamanial Gautam and published by Samskriti Samsthan, Bareli in 
1974 A.D. The headings of the chapters and sub-headings of the topics 
are also used in this text. 


XVIl. Gheranda Samhita, translated in English by Rai Bahadur 
Srisa Chandra Vasu, first published in 1914-15 by Panini Office, 
Allahabad; Second Edition published by Oriental Books Reprint 
Corporation, New Delhi in 1975. 

XVill. Bengali text edited with translation and notes by Kaliprasanna 
and published by Babuchandra Ghosh on 1st Bhadra of Bengali year 
1292 (i.e. 1886 A.D.), microfilm of which was used. 

XIX. Bengali Text edited with translation and notes by Rasikmohan 
Chattopadhyaya and published in Arunodaya Monthly in 1890 A.D. of 
which microfilm was used. 

Vol. (XX). Gheranda Samhita, Theosophical Publishing House, 
Adyar, Madras, 1933. 


So far as material variants are concerned, the following Mss. show 
some distinctly individual and peculiar readings with their mutual affinity 
as shown in the following groups: 


(1) 4, WI dH, IV, V, VI, VIL, VHT 


(3 
(4 


X, Xl, Xl, Xl, XIV, XX. 
XV, XVI, XVII, XVIN, XIX. 


) 

(2) IX. 
) 
) 
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The text of Gheranda Sarnhita is based on printed text (XX) with 
the necessary emendations supported by other Mss. However, the origi- 
nal readings of the basic Ms. are noted in the foot-notes. 


About the Text 


Gheranda Samhita is a systematically written text on Yoga. It is in 
the form of a dialogue between Gheranda, the preceptor and Candakapali, 
the disciple. It widely differs from Hathapradipika and other texts on 
Hathayoga. It does not use the word Hatha in the form of Yoga. The 
Yoga that has been discussed in Gh. S. is called Ghatasthayoga. We do 
not come across this term in any other treatises on Yoga. Ghata refers 
to the body and Ghatasthayoga means Yoga based on the approach 
through the body. Obviously Ghatastha Yoga or Ghata Yoga deals with 
the Hathayogic practices. Gh. S: is an important manual of Yogic practices. 
It describes more than 100 Yogic practices of varied nature. These 
practices can be classified as follows: 


(1) Kriyas : Dhautis 13 
Bastis 2 

Neti 1 

Trataka 1 

Nauli 1 

Kapalabhatis 3 

21 

(2) Asanas 32 
(3) Mudras 25 
(4) Pratyaharas 5 
(5) Pranayamas 10 
(6) Dhyanas 3 
(7) Saméadhis _ 6 
TOTAL 102 _ 


in these Yogic practices there is a gradual evolution of the process 
from physical to metaphysical (spiritual) through psychological. The tad- 
der consists of seven steps. The end is always kept in view throughout 
the successive steps. 
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The body is first to be purified and freed from disease by practising 
Satkarmas and by the other processes it is to be made a fit receptacle 
for the attainment of Mukti (Liberation). 


Some of the examples of the frequent indication of connecting the 


preliminary practices to the attainment of higher experiences may be 
stated as follows : 


Satkarmas 


(1) Karnadhauti is to be practised for cleaning the ears but the 
end in view is to acquire the capacity to hear mystical internal sounds 


“RRR ATereat Tear 1” (|-33). 

(2) The Nadinirmalata is expected to produce divyadrsti (1-35). 

(3) Netikarma while destroying kaphadosas leads to Khecari and 
produces divyadrsti. 

(4) Trataka destroys diseases of the eyes, produces divyadrsti 
and leads to SAmbhavi. 

Thus even while practising the first Sadhana, namely, Satkarma, 
the aim is not lost sight of. 

Gh. S. is, perhaps, the only text available that gives elaborate 


practices of Dhauti and more details of personal hygiene. As many as 
21 Kriyas have been described in this text under Satkarmas. 


Asanas 


The very first Asana, namely, Siddhasana is described as 
moksakavatabhedanakara (which opens the doors of realisation.) 


The description of Savasana (II-19) as cittavisrantikaranam touches 
the fringe of the psychological plane to be traversed in the attempt to 
reach the metaphysical goal. 


The description of Bhujngasana goes a step further by its refer- 
ence to the awakening of Kundalini. “amafa april 2a} ysimad arr” 
I-43. From psychological, there is here a rise to the spiritual field. 


Mudras 


The set of 25 Mudras, the third Sadhana of the Ghatastha Yoga by 
its inclusion of Paficadharana, marks a transition from the physical to 
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the psychological. Along with the qualities of Mudr&s leading to destroy- 
ing of diseases and bestowing of siddhis, in case of some Mudras, there 
is a pointer to Mukti which shows that the aim is never Inst sight of. For 
example, Uddiyana bandha is mrtyumatangakesari and by it “afea: 
earnfaat waa’ ill-11. Milabandha leads to sarsarasagaratarana; by 
Mahabandha ‘arty adefsaay’ I-20. The description of the results 
accruing from Khecart and Yonimudra preceded by Sakticdlana lifts the 
reader far above the physical world and seems almost to usher him 
straight into the spiritual world. Sambhavi Mudra stands still higher. 
Here the aspirant enters the metaphysical field. “mevdt a faartare a 
Ter A aati” IIl-67. The Paficadharanamudras bestow what Patanjali 
calls Bhitajaya siddhi. 


Pratyahara 


The 3 sadhanas (Satkarma, Asana, Mudra) described previously, 
made an occasional entry into the psychological and sometimes the 
metaphysical field, but they were firmly established on the physical plane. 
With Pratyahara we enter the psychological field proper as the very first 
verse says, “at an aapnfattgarrry 0” |V-1. 


Pranayama 


It is rather strange that Pranayama Sadhana comes after Pratyahara 
in this text. In Pranayama, the element of Dhyana is clearly introduced 
in the Sagarbha variety of the Sahita Kumbhaka. As with the preceding 
Sadhanas, Pranayama, in addition to its being destroyer of diseases 
and Kundalinibodhaka, also results in Mananmanibhava. The Binramari 
Kumbhaka enables the aspirant to hear various sounds growing subtler 
until the anahatadhvani is heard, in which is seen Jyoti and when mind 
is concentrated on this, one reaches the Paramapada of Visnu. This 
success in Bhramari leads to Samadhi easily. 


Dhyana 

The sixth Sadhana directly deals with Dhyana. Some element of 
Dhyana was already introduced in the earlier Sadhanas. The three kinds 
of Dhyana, Sthila, Jyoti and Suksma are graded and rise one above the 
other, the last ending in srenyraat4 (Cf. VI-22). Sthila Dhyana has a 
concrete object, real or imaginary, for concentration. Jyoti has light while 
Suksma Dhyana means concentrating on Brahman as Bindu or the 
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great Goddess Kundalini. Success in Suksma Dhyéna is attained by 
Sambhavi Mudra. Tejodhyana is a hundred times superior to Sthila, 
while Suksma is hundred times superior to Tejodhyana. The aim of 
Dhydna-Yoga is direct perception of the Self. “STEN aed Aad FETT 
aed eat fafreard 1” By this Dhyanayoga Atma is revealed. Having 
perceived the Self by Dhyanayoga, the next step is of course the 
Samadhi by which one realises one's identity with Brahman. 


Samadhi 


The seventh Sadhana is Samadhi which is a synonym of Rajayoga. 
This is sixfold. The first is through SAmbhavi Mudra leading to Dhyana 
and terminating in Samadhi, the second through Khecari Mudra leading 
to Rasananda and terminating in Samadhi, the third through Bhramart 
leading to Nada and terminating in Samadhi, the fourth through Yonimudra 
leading to Laya and terminating in Samadhi, the fifth through Bhakti 
leading to astasatvikabhava and terminating in Samadhi, and the sixth 
through Manomoarccha leading to restraint of mind and terminating in 
Samadhi. 

Through Samadhi, the quality of Nirliptatva or detachment and there- 
after Mukti is attained. Samadhi is both a process as also the result of 
that process. As a process Samadhi means intense mental concentra- 
tion free from all sankalpa and attachment to the world expressed in 
terms of aharnta and mamata. As a result of such process it is the union 
of Jiva with Paramatma. 


Philosophy of Gheranda Sarnhita 


The rationale of Yogic practices has been explained in the following 
few introductory verses : 


apdiene. arfated aftr ae: i 
ae at adied aa wag | 
meat ward aaqudars wat aed | 
aacetamerntat wad warqegt: 1 
are saree wile: Wat Be: | 
aided tee weyfe wT 1 
armenia anit ger srearfit ater | 
aa aht aaa ara wat 


XX 


‘'Ghata' is a technical word used here which indicates not only 
‘body’ but all that makes a person as an unit. It may be termed as 
'Sarira’ or 'deha’ in philosophical sense which includes ‘Linga Sarira’ or 
'‘Lifga deha' (subtle body) that transmiarates and is responsible for 
another birth. Thus the psychophysical unit of a person is responsible 
for good or evil actions which determine the further course of rebirth. 
This chain can be broken and future trend of birth modified through the 
practice of Yoga. Thus Gh. S. accepts the doctrine of ‘free will’ which 
can change and modify the very psychophysical substratum responsible 
for the actions. The mode of action based on free will suggested in Gh. 
S. is ‘Ghatasuddhi’. Ghatasuddhi again is a concept which means not 
only purification but also fortification of the psycho-physical unit. The 
method of Ghatasuddhi includes seven processes such as Sodhana, 
Drdhata, Sthairya, Dhairya, Laghava, Pratyaksa and Nirlipta. These 
processes are undergone through the practice of Satkarma, Asana, 
Mudra, Pratyahara, Pranayama, Dhyana and Samadhi which are de- 
scribed in and are the subject matter of Gh. S. Ghatasuddhi leads to 
realisation of the Self according to Gh. S. 


Date of Gheranda Samhita 


The salutatory verse found in most of the manuscripts of 
Gh. S. is a clear indication of the influence, on the scribes, of the HP 
where similar salutatory verse occurs. They could not, perhaps, resist 
the temptation of adding this verse to the original text of the Gh. S. in 
the beginning. Obviously this verse is an interpolation because no where 
in the text the words like 'Hatha-Yoga' or ‘Hatha yogavidya’ occur though 
at two places the word ‘Hatha’ is used. But there the meaning of ‘Hatha’ 
is ‘force’. It does not signify the school of Yoga. This leads us to assume 
that Gh. S. must be a later work than H.P. 

Considering the contents of the text of Gh. S. we find elaboration 
of various Yogic practices ike, Satkarmas, Asanas, Mudras, etc. which 
are not found in the HP. On the basis of the theory of evolution of the 
practices, Gh. S. must be later than H.P. 


There is a mention of ‘avs: arafermeret’ in the list of Siddhas 
given in some copies of H.P. But there is no other evidence of the 
information contained in the dialogue of Gheranda-Canda having 
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made use of in HP. This rules out the possibility of Gh. S. being earlier 
than H.P. 


Among other reasons why Gh. S. must be later than HP, one is that 
we do not find many copies of this text. Whatever copies are available 
come from North or East India. These are conspicuously absent in 
South India. This is, perhaps, due to the short period available for the 
spread of the copies. 


It is surprising to find that the writers like Sivananda of Yogacintamani 
or Sundardeva of Hathasanketa Candrika do not refer to this text in their 
digests. This indicates that the text of Gh. S. was not known much, 
though it may be existing. 


Having thus seen that Gh. S. cannot be placed before HP what 
could be its period ? The period of Hathapradipika has been fixed as 
between middle of 14th and middle of 16th century. Readers may refer 
for this to the critical edition of Hathapradipika published by 
Kaivalyadhama S.M.Y.M. Samiti, Lonavia. The earliest dated manuscript 
of Gh. S. that we have is of 1802 A.D., that is, 175 years old. If we 
consider a period of about 100 years to have taken for some copies to 
come into existence, the period of the text could be fixed at the end of 
17th century or the beginning of 18th century. 


Special Features of Gheranda Samhita 


The name Candakapli is interesting and it reminds us of the sect 
of Kapalikas from Nathasarnpradaya. But we do not see a trace of 
influence of this sect on this text. On the contrary Hathayogic practices 
seem to have been freed from the tantric and Saktic influences and 
presented in the chaste form which Goraksa tried to emphasise in his 
cult, as could be seen from the description of Vajroli and absence of 
such practices as Amaroli and Sahajoli in Gh. S. 


The special feature of the contents of Gh. S. is the narration of 
Saptanga Yoga. In the texts of Hatha Yoga we get Caturanga Yoga as 
in Hathapradipika and Sadangayoga as in Goraksasataka. Similarly, 
Saptangayoga dealt with in Gh. S. is its special contribution. Strangely 
enough the topic of Pranayama has been dealt with after the chapter on 
Pratyahara. 


The influence of Vedantic thought and devotion is clearly seen in 
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Gh. S. The verses “at fasq........ fpr wr!” etc. point out this 
fact. 


It is a practical manual and is relatively free from poetic fancies. 
Great stress has been laid on Ajapa which is absent in Hathapradipika. 


In many practices Gh. S. emphasizes the importance of mental 
aspect involved in the practice. Two Pranadyamas, namely, Bhramari and 
Murccha described in this text emphasize more on mental attention than 
the description of the technique of Pranayama. The details of these two 
Pr&anayamas given by H.P. are absent in Gh. S. 


There is an absence of the description of Yamas and Niyamas. 
They are not at all mentioned. 


The author does not very much care for the grammatical accuracy. 
Many-a-time he takes liberty to change the form of the words to suit the 
metre. For example, he uses SEN for SHAM, WAT for Terao, STAT 
for sa. He often uses @ ¥es for the completion of the verse 


(Tq), like sare, whtera, wen, wer, etc. 


The word 'Siddhi' is used for success and not for super natural or 
paranormal phenomena attained through Yogic practices. 


Reproduction of the verses 


There are some obvious quotations in the text. But nowhere the 
source has been mentioned. For example, aet wat frraa from Bh. G. 
VI-26 or faemmiifa: etc. The description of Paficadharana is practically 
the same as in GoraksaSataka. This does not, however, indicate any act 
of plagiarigm. In many treatises well known verses are quoted without 
reference because such things are considered to be a property of all. 


Extent of Gheranda Samhit& 


Kavi-Kavya-Kala-Kalpanad mentions 450 verses of Gheranda 
Samhita. But the maximum verses found by us were 351 in the Vulgate 
copies. The number of verses differs from one manuscript to another on 
account of : (1) Number of lines making a verse from single line to as 
many as 4 lines, (2) verses describing the effects of the practices. The 
number in the present critically edited text is 317. 
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Verses common in Hatha Pradipika and Gheranda Samhita 


There are not many verses common in these two texts. Whatever 
verses seem to be similar pertain to the technique of some Asanas and 
Mudras. 


There are, however, some instances where we suspect borrowing 
of the verses from Hathapradipika, tor example : verses on Mayurasana, 
Savasana, Siddhdsana, Padmasana, Uddiyana. But it is very difficult to 
say that these verses were taken from H.P. because these are found in 
other texts also and seem to have some common source. 


Authorship of Gheranda Samhita 


Like most of the Indian traditional texts the author of the Gh. S. is 
not known. Whether the names Gheranda and Canda, between whom 
the dialogue is cast, are real or fictitious is not definitely known. Briggs 
states that "The author was an adept named Gheranda-a Vaisnavite of 
Bengal." It is apparent from the contents of the text that there was a 
considerable influence of Vaignavism on the author. 
But practically we do not know anything about the authorship of the 
text of Gh. S. 


Gheranda Samhita 
(exug uféd) 


Text 


4XOL 


(abgjp Sore) 
eyWeS epueJEYys 


Gheranda Samhita 
(exus ala) 


Text 


ERS alear 
WaATegT: 


GHERANDA SAMHITA 
Prathamopadesah 


LESSON | 


‘yma auserafenien ? aeveRPey | 
worry faaaaguaca? exes 4 aitqeate 12H 


ekada candakapalirgatva Gheranda kuttiram / 
pranamya vinayadbhaktya Gherandam pariprechati //1// 


1. Once, Candakapali went to the cottage of Gheranda and having 


bowed to him with modesty and devotion, asked him (the following). 


aera ° atte aEAET THOT | 
art sitqhrecantt atiay® ae vet 11211 


ghatasthayogamn yogesa tattvajhanasya karanam / 
idanirh grotumicchami yogesvara vada prabho //2// 


2. O Lord, O Master of Yoga, | now wish to know the Ghatastha- 


Yoga which leads to the knowledge of Reality. 


1. 


oo & WwW PM 


Before this verse we gel the following salutatory verse in all the 
manuscripts except in XV. 


wre yor aet adraferer soatnfeen 1 
frasd varrsranehrearirfeeta 1 
Teresa il; Aoseafer vill; wsHewy Xv. 
fara wea VII to IX. 

tes weata vil, Ws gests VIL. 

ueei at Vil; eoeTaT VIL. 

antiwar XV: qaaea Brae vill; dacer Awa 1X. 


2 Gheranda Samhita 


wy are Heat wan? ed afeEoe 
arnt f° 3° ace araet sae? an 


sadhu sadhu mahabaho yanmam tvam pariprcchasi / 
kathayami hi te vatsa savadhano'vadharaya //3// 


3. Well done, Brave soul, that you have asked me this. My dear 
child, listen attentively to what | say. 


wafer arora: orsit" aafea ? ae sora | 
auf? arama areca fy: 11811 


nasti mayasamah paso nasti yogatpararh balam / 
nasti jnanatparo bandhurndhamkaratparo ripuh //4// 


4. There is no fetter like Maya (illusion); there is no greater power 
than Yoga; there is no greater friend than knowledge and no enemy 
worse than egoism. 


7  GART XV, XVI and XV. 

8 @ XVI. 

9 2 at ix: aa Ito Vil. 

10 AreqenateseMT | to IX and XVI. 

110 SA UT VIN, IX, XVI A aM XV, XVI. 
120 afé vi, vill, Ix. 

13° 4 f8 | to V, Vil and VII. 

14 WW aq VII. 


Lesson | 3 


anararcentantar > aorreafit alert | 
cen ® ahr aaron? arog a mea IKI 


abhyasatkAdivamanam yathasastrani bodhayet / 
tatha yogarh samasAdya tattvajfanam ca labhyate //5// 


5. As a person begins with the study of the Alphabets and (then) 
can learn the SAstras, in the same way by mastering (the technique of) 
Yoga, one attains the knowledge of Reality. 


apagepa: mremad wile ue:/ | 
were anf adiesd”? gen we eH 


sukrtaihduskrtaih karyairjayate praninam ghatah / 
ghatadutpadyate karma ghatiyantrarn yatha bhramet //6// 


6. The body of living creatures is the result of good or bad actions. 
The body (in its turn) gives rise to action and (in this way) the cycle 
goes on like Ghatiyantra (water-wheel—a machine for raising water 
from a well). 


15 ame: Ito V, vil; amie Vill, XV, XVI 


16 4a i, 

17 wATAMA VI. 
18 €o: VIIL. 
19 Weal VII. 


20 Ue ito V and Vil. 
21 Wad IX and XV. 
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wreaked 7? aa? 4 ager 25 ai aay? | 
aecadtamssital 7? waa cerca: 7? 1191) 


Grdhvadho bhramate yadvadghatfyantrarn gavam vasat / 
tadvatkarmavasajjito bhiramate janmamrtubhih //7// 


7. As the Ghatiyantra moved by bullocks goes up and down, 
similarly the life and death cycle of each individual is moved by his 
Karmas. 


amrera 7° gareacel sitio: °° qt ae: | 
aida! eee wens waren ici 


amakumbha ivambhahstho jiryamanah sada ghatah / 
yoganalena samdahya ghatasuddhim samacaret //8// 


8. The body invariably wears away like an unbaked earthen jar 
immersed into water. (Therefore) the body should be conditioned by 
tempering it with the fire of Yoga. 


22 Heat at Vil. 
23° WAT VIII, 
24 aa IX. 


25 YW! to V and VIL. 

26 ald | to VI. 

27 Waretaet {to tl, V and Vi; acaadaar iv. 
28 FRAT | to IX. 

29 fat | to Vil, IX, XV and XVI. 

30 sitehrg, {to Vil; witefart ix, 

31. aA | to V and VIL. 
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ate gear ®? da wht af uo oreay | 
gered a fafaea °? a creer 4 arerareray <1 


godhanam drdhata caiva sthairyam dhairyam ca laghavam / 
pratyaksarh ca nirliptam ca ghatasya saptasadhanam H9// 


9. The seven aids for conditioning the body are - Sodhana 
(purification), Drdhata (strength), Sthairyam (steadiness), Dhairyam 
(composure), Laghavam (lightness), Pratyaksam (realisation) and 
Nirliptam (isolation). 


35 qeafon 36 seri a aR Wage | 
ager’? feoar?? ca wearer eitzar 2? 1011 


satkarmand sodhanam ca asanena bhaveddrdham / 
mudraya sthiraté caiva pratyaharena dhirata MAOH 


10. The Satkarmas purify tne body; Asanas strengthen (it): Mudra 
brings about steadiness; Pratyahara resuits in calmness. 


32 Beads IX. 


33 fafera 1 to V, VII and IX. 

34 Were |, il, XV; Bees Ill to V, VII, XVI. 

35 We Ii, Vu. 

36 aster Safe Vi; aeten mtert ix, Xvi; HARE VII 
37 BARA | to V, Vil, X. 

38 feavat VI, VIII, IX. 

39 tkfet | to IX. 
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qorarnesred “° = earreqerermrer: 4!) 
wanftrn ff 4? a afeata a aera: ueet 


pranayamallaghavarn ca dhyanatpratyaksamatmanah / 
Samadhina nirliptarh ca muktireva na sarhgayah //11// 


11. Pranayama leads to lightness; Dhyana gives realisation of 
the Self & Samadhi leads to isolation which is, verily liberation. 


enfadfececen 43 Afeeitferat “4 areas 45 aon | 
arcane weanatter *° aarerta 12211 


dhautirbastistatha netirlauliki tratakarm tatha / 
kapdlabhatiscitani satkarmani samacaret //12// 


12. One should practise the following Satkarmas — Dhauti, Basti, 
Neti, Lauliki, Trataka and Kapalabhati. 


40 TOTTATSaT |, Hl, V; STATA Ht, IV, Vil; TTT TTT VI. 
41 weft in most Mss; ear 1. 

42 ffecet a tto V, Vi; ffafa ae vin, a AR vi. 

43 aft Vul. and most Mss; ¥f@7 VIII. 

440 atferét 1, tl, vil; ata iv, ve ahr 1X, XVI. 

45 went Vi. 

46 went VII. 
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arcenferercetioreatienformerta “7 1 
ehfa " aqfdet great ue adeq 4? Petory eal 


antardhautirdantadhautirhrddhautirmalsodhanam / 
dhautim caturvidharh krtva ghatarh kurvantu nirmalam //13// 


13. Let (the aspirants) remove the impurities of the body by 
practising the four-fold Dhauti-Antardhauti, Danta dhauti, Hrddhauti and 
Milasodhana. 


aan aka afar afeapey | 
vee Peicrata graifaragiden 19811 


vatasararn varisdram vahnisararn bahiskrtam / 
ghatasya nirmalarthaya hyantardhautigcaturvidha //1 4// 


14. The Antardhauti for purifying the body is of four kinds — 
Vatasara, Varisdra, Vahnisdra, and Bahiskrta. 


mnsqaarad flee wel: wr: | 
reget crengctar §° tepheset: 112411 


kdkacaficuvaddsyena pibedvayurh Sanaih sanaih / 
calayedudararh paScadvartmana recayecchanaih //15// 


15. Draw in air slowly through the mouth forming it like the beak 
of a crow, move the abdomen and then slowly expel through the lower 
passage. 


47 Way II. 

48 tiewagfer vere 1 to V, Vil; stfaragfier dear vil; site 
agi gear 1x. 

49 @4PT | to V, Vi, XV, XVI. 

50 TISMT IV, V. 
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area wR wet gefaatoraray § | 
aa there temaftactany © jiegt 


vatasararmh pararh gopyarh deha nirmalakadrakam / 
sarvarogaksayakaram dehanalavivardhakam //16// 


16. Vatasara which is a purifier of the body. which destroys all 
diseases and increases the body (gastric) heat, should be kept a deep 
secret. 


arenes ware °° meter a faa: 4 
ureagatita §§ aleudadetr: 112011 


akantham purayedvari vaktrena ca pibecchanaih / 
calay edudarenaiva codaradrecayedadhah //17// 


17. One should drink water slowly by the mouth so as to fill (the 
stomach) upto the throat. Then push it by moving the abdomen and 
evacuate it through the lower passage. 


51 RUE Vul., VI, VII, IX, XV to XVIL 
52 faataq |, Vill, XV. 

53 af Ii to V and VII. 

54 fae wt VI and Ix. 

65 wWetedaels Vill; wWeadewuaeta 1x. 
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aiftent Ug wie 5 57 defeatoranrcenay 58 | 
aedacmen 9 dade ward neci* 


varisdram param gopyarn dehanirmalakarakam / 
sadhayettatprayatnena devadeham prapadyate //18// 


18. (This) Varisara which purifies the body should be kept very 


secret and mastered with great effort. (Thereby) the body becomes 
radiant (as if it were divine). 


aaftrafedd Faqs 6 meat a area 1 F 
sede *) racer waafed faadlaa een t 


nabhigranthirn meruprsthe Satavaram ca karayet / 
udaryamdmayam tyakiva jatharagnim vivardhayet //19// 


19. Push the navel against the spine a hundred times. Having, 


thus, got rid of abdominal diseases, one increases the gastric heat. 


60 


61 


at | to V, Vil; ett Vi, VU 

aera: wae: Vi. 

ARI XVI. 

AR: GAS | to V, Vil, VI; eed WaerT XV. 

* This verse is followed by the verse - “aiftak va utfa 
aude: waste: | wate Medea eats woe” in Vul, Vi, 
IX to XIV, XVI and XVII, but not found in | to V, Vil, VIN and XV. 


WeysS WAU | to Vil and ix. 
} This is followed by — “aiftaar ga etfaaiftat arrkafeear” in vul., 


XI to XVIII, but not found in | to X. 
TRAIT WM | to V, Vil, XV to XVI; Tearrtadterecar Vi, Vill: 
Tat weraqea Ix. 


+ The whole line missing X. 
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aftarfa ehfeaiftiat aafafeer 1 
Wer ehfe: oer wen A Waa Wares 112011 ¢ 


vahnisaramiyarh dhautiryoginam yogasiddhida / 
esa dhautih para gopya na prakasya kadacana //20// 


20. This Vahnisara dhauti brings success in Yoga to the aspirants. 
This should be kept a secret and should never be divulged. 


cores “Prefer yraget * req § | 
ordatiar °° y anetaeraatar ® y12¢11 


kakimudram sadhyitva pirayedudararh marut / 
dharayedardhayamam tu calayedadhavartmanda //21// 


21. Having formed the Kaki-mudr& one should fill the stomach 
with air, retain it for 1% hours and force it down along the lower passage. 


ft Also additional lines available such as “TT aa: wer Trea 
Farrafs qe 1 act elfen tater wae aT” in Vul, XV 
to XVII. 


62 wefaea xv, xvi. 

63 Jet VI. 

64 FEA Ill to Vil, XV and XVI. 
65 Teaart ix. 


65 weactaT il to Vil, xX: gemaelar 1 alain vul., Vi, Xvi: 
adaaifr vill. 
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vuftwrara °7 fara uiterat faerstat % 1 
aren aretardt aesrafaastay 67 112211 


nadbhimagnajale sthitva Sakrtinadim visarjayet / 
karabhyam ksdlayennadim yavanmalavisarjanam //22// 


22. Standing in navel deep water, one should push out the Sakti- 
nadi (rectum) and wash it with hands till the filth is being removed. 


aracmener wet UI wat ate TA | 

Fe wenert wid Jaravafd qereRy 11311 | 
tavatpraksalya nadirh ca udare veSayetpunah / 
idarn praksalanarh gopyam devanamapi durlabham 23H 


23. Having washed the Nadi clean, one should draw in it again 
{into abdomen). This (method of) cleaning should be kept a secret. It is 
not easily available even to the gods. 


67 anfteet GT Vul, X to XIV; Aira wer XV to XVIL 
68 faaestaq | to VIL. 


69 faadaq ito Vil; feast IX. 
4 Additional line ‘Wact eifaarrer Fate vaeYaAq 1’ in most Mss. 
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7° eemelemconanfaet ararst WEA: | 
afecpea " aedfacaaeda 7? 9 79 wierd esi 


yamardhadharana Saktim yavanna sadhayennarah / 
bahiskrtam mahaddhautistavaccaiva na jayate //24// 


24. So long as a person is not able to retain (air inside) for one 
and a half hours (performance of) this great Dhauti, known as Bahiskarta, 
is not possible. 


waa Rrangt wa a arofgraal: "4 
anneal wee aretedfatdeltaret 7° 112411 


dantamGlam jihvamdlam randhre ca karnayugmayoh / 
kapdlarandhrath pancaite dantadhautirvidhiyate //25// 


25. (Cleaning of) five - the root of the teeth, the root of the 
tongue, openings of the two ears and the frontal sinus — is called 
Dantadhauti. 


70 aM emu. wa a arama Vul., Waa oremafFaatar 
eA: 1X. 


71 Heretat | to VI. 
72 aaada | to Ix. 


73 G Waa ito V, Vil; WATT VIL IX: aT STA VIL 
740 Ge aig ts het a Lto V & VIL, VI 
XV to XVI 


75 ME gee ak eo XIE thy farted [to Vib enfa faeitea xv 
to XIX. 
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Sqft wera” 8 agai aT | 
aera a aafeanfeaaretd 12611 


khadirena rasenatha Suddhamrttikaya tatha / 
marjayeddantamilarh ca yAvatkilbisamaharet //26// 


26. One should rub the root of the teeth with the extract of Khadira 
plant (Acacia Catechu) or with clean earth until impurity is removed. 


arog war? ebfetifivat aterarery °° 
fai qf u aera a aaa 
aera °? erenfterty © afar He S* 112011 


dantamilarh para dhautiryoginam yogasadhane / 
nityarh kuryatprabhate ca dantaraksamh ca yogavit / 
dantamiilam dhavanadikaryesu yoginam matam //27// 


27. (This) Cleaning of teeth is a great Dhauti for Yogis in their 
practice of Yoga. Every morning, one who knows Yoga, should do it to 
preserve his teeth. This cleaning of the teeth is considered by the Yogis 
to be one among the processes of purification. 


76 wfeeT | to IV, VI, Vil, IX. 
77) @AATT Vi; BVANT IX. 
73 -afeenfrsr yfef: | to ty, Vil, BFaarea a yPremey vi, afererat a 


afer vill, aftenrat a afaferery x; aferaren ae Yam XVII, Farts 
faqaar XVI; afaerar a WSR XV. 


79 HT Ito V, VI; We ata Vi; ae eitfa: Vill; Fe eA: IX. 

80 ae Il, Vil. 

81 SARE I to V, VII, IX, XV, XVip Tene RTA Vis FRAT VI. 
82 emmfe | to VIN, XV. 

83 way Vi. 

84 Ud: | to IX. 
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wera: Bwaee fererienctencony | 
aon areata ect 


athatah sarhpravaksyami jinvagodhanakaranam / 
jaramaranarogadinnasgayeddirghalambika //28// 


28. Now | shall explain the process of cleaning the tongue. An 
elongated tongue destroys old age, death, disease etc. 


wa: Weatsiean aaets Pray TreaT| 


tarjanimadhyamanama angulitrayayogatah / 
veSayedgalamadhye tu marjayellambikamulam / 
Sanaih Sanairmarjayitva kaphadosarn nivarayet //29// 


29. Putting the index-finger, the middle-finger and the ring-finger 
together into the throat, one shoud rub out the impurities and clean the 
root of the tongue slowly. (Thus one can be free from diseases arising 
from phlegm. 


85 ATT IX. 
86 ATAReTSTe Vul., |, I, X to XIV. 


Aer Vul., | to Vil, IX to XIV, Act VI, XVIII, XIX; SISA XV, XVI. 
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arstererties ateaedt $8 ya: yA: | 
aaa 89 seeder aifaear wm: 7? a: 113011 


marjayennavanitena dohayecca punah punah / 
tadagrarh lohayantrena karsayitva Sanaih Sanaih //30// 


30. Holding the tip ( of the tongue) with an iron pincers one 


should draw it out slowly and rub with butter and press it again and 
again as one does for milking. 


fra "qatar wear sae? | 
we qa a Pred am aftarem Sete aut °° 138K 


nityarn kury&tprayatnena raverudayake'stake / 
evam krte ca nityarh s& lambika dirghat&m vrajet /31// 


31. One should regularly practise this diligently, at sun-rise 


and at sun-set. When this is done regularly, the tongue becomes 
elongated. 


88 
89 
90 
91 
92 
93 
94 
95 


aeFaM: Wl to Vi. 

vite Vul., | to VII, X to XIV, XVII. 

FF | to Vil. 

Feat VI. 

aTeTa VI, Vill; BAT AX. 

wet IV. 

q fet A to lll, V to Vill, XVII, FRA XV aT Pe a XV, 
at | to Vil. 


16 Gheranda Samhita 


aaraaeaenraet °° arsttecnoieeerat: | 
Pease aerat vert 77 113211 


tarjanyamgulyakagrena marjayetkamarandhrayoh / 
nityamabhyasayogena nadantaram prakasayet //32// 


32. One should rub the auditory canal, inserting the tip of the 
index finger into it. By constant practice an auditory sensation is 
experienced. 


qereqeea watt addqureneeny 79 | 
qansarea 99 0 arate frareta 113311 


vrddhangusthena daksena madkayedbhalarandhrakam / 
evamabhyasayogena kaphadosam nivarayet //33// 


wat fatcrat arfa feorgite: word | 
Part viva o ard 2 fA RASH 


nadi nirmalataém yati divyadrstih prajayate / 
nidrante bhojanante ca divante ca dine dine //34// 


33-34. Everyday, after waking from sleep, after meals, and at the 
end of the day, one should rub the Bhalarandhra (hindmost part of the 
roof of the mouth) by reaching the thumb of the right hand there. Thus, 
by this constant practice, one should ward off diseases due to phlegm. 
The Nadi becomes purified and vision cleared. 


96 asieaaeHana Vul., X to XVII, aetna ar ata 1X, 
97  WaTIAH | to Vil. 

98 Aad Vul., Vil to XIX. 

99 aie vill. 

100 @ Vi. 

101 feared Vol., X to XIV, XIX; Va Gate VII. 
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waft fatter °? aqaigvsasrranran 113411 
hrddhautirh trividnarn kuryaddandavamanavasasa //35// 


35. One should practise the three-fold Hrddhauti-with a stalk, by 
vomitting and with a piece of cloth. 


warave titers aaaug ada a 
erred urefcat YOGA: eaeteet: 113811 


rambhadandam hariddandam vetradandam tathaiva ca / 
hrnmadhye calayitva tu punah pratya@harecchanaih //36// 


36. One should insert the stalk of plantain, turmeric or cane into 
the gullet, move it there (up and down) and then slowly draw it out. 


we 4 faa aan add teagedaciat | 
auetifafaeta galt Arete fay R01 


kaphar pittarn tatha kledarh recayedirdhvavartmana / 
dandadhautividhdnena hrdrogarh nasayed dhruvam H37H 


37. One should throw out by the upper passage (mouth) phlegm, 
bile and mucus. By the practice of Danda-dhauti one can certainly get 
rid of the disease of the gullet. 


102 far | to V; Fafaet vi, XV. 
103 GF Mi to Vi; BfeeTews XVI, XVII, XIX; BRAT XV. 
104 @H IV to IX, XV to XVIII; foe 1x. 
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aitorrd Raat areavs 5 yea? ath: 1 
weal 7 git aot great? aeael aadeg: | 
Premade 9 asta Pade 113¢11 


bhojanante pibedvari caékantham piritam sudhih / 

drdhvam drstirn ksanam krtva tajjalam vamayetpunah / 

nityamabhyadsayogena kaphapittam nivarayet //38// 

38. After meals, one should drink water till it comes up to the 
throat, jook upwards for a while and then throw out the water. By 


constant practice of this, one can ward off diseases due to phlegm and 
bile. 


Wumafin: sa: daafa 2 aa 

aeaecnt qeraca weed "11 

WA: weoretaacieaa eifeenaing "7 113¢11 
ekonavimSatih hastah paficavimSati vai tatha / 


caturangulavistaram siiksmavastram Sanairgraset / 
punah pratyaharedetatprocyate dhautikarmakam //39// 


39. One should slowly swallow a strip of thin cloth four fingers in 
width and nineteen cubits or twenty five cubits in length and then draw 
it out again. This is called (vaso) dhauti process. 


105 HTH | to VIL. 

106 Wf Vi, XV; afer VII. 
107 sta | to IX, XV to XVIIL 
108 aatq Vill; fercar Ix. 


109 ania | to IX. 
110 This line is missing in Vul., {I to VI and VIII to XIX and found in Il 
and VI. 


111 faa vin; Frere Xv. 
112 aifag vi, ix, at ae Vill, XVI. 
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¢'S facrsafe 1 
anna aoaftera waa fat far sol 


gulmajvara plihakusthakaphapittarh vinasyati / 
arogyam balapustisca bhavettasya dine dine //40// 
40. This (vaso-dhauti) cures tumour, fever, enlarged spleen, skin 


iseases and disorders of phlegm and bile. Day by day it brings (more 
nd more) health, strength and growth. 


4 


aarragar "4 craerayet Soa"? wire 1 
7 Seared yorsilertarate 11621 


apanakrirata tavadyavanmilam na Sodhayet / 
tasmatsarvaprayatnena mulasodhanamacaret //41// 


41. Function of Apana (action responsible for excretion) remains 
lisordered so long as the rectum is not clean. So with all effort, one 
fhould clean the rectum. 


"8 Waren quda aeaaeayfern sft ar 
aa aederal ator a FA: A: SRI 


pitamilasya dandena madhyamangulina pi va / 
yatnena ksalayedguhyam varind ca punah punah //42// 


42. One should diligently clean the rectum with the stem of 
urmeric (plant), or the middle finger and water again and again. 


13 fear Vil. 
114 WaaTad | to IX. 
115 Wet | to Vl. 


116 faaerag Vil. 


117 Wet WA IX. 
118 freer Vul., Vil, IX, XVI; Arete I. 
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"8 aradrentoanfe-cararsttol 29 frareaq 1 
wrt anfagectra 2! dug ? afeangeny 13 


varayetkosthak&thinyamamajimnarm nivarayet / 
kdranam kantipustyosca dipanarn vahnimandalam //43// 


43. This (MilaSodhana) cures constipation and indigestion, gives 
radiant complexion and nourishment to body and stimulates the digestive 
organs. 


weratta: 2° grapaftaciectt 24 a fefacik eat 
worafed 7° viet qatepenatta 5 qar26 fat rsx 


jalabastih Suskabastirbasti ca dvividhau smrtau / 
jalabastim jale kuryacchuskabastirn sada ksitau //44// 


44. Basti is said to be of two kinds : Jalabasti and Suska- 
basti. Jaiabasti is practised in water while Suskabasti is done always 
on land. 


119 FES IX. 
120 *esitef Vul., X to XIV, XVII to XIX. 


121 West Ito V, Vil; gee wz VI, VIII, IX. 
122 aferwseétrry Vul., X to XIV, XVIIL. 


123 af€t: Vul., | to Il, IX to XIV, XVI, XVII, XIX: afer Vill, 
124 aftadita: eng fafa Bat vul., X to XIV, XVI; sfenaferenfefaer 


ya VIL. 
125 afta Vul., | to Ill, V to Vil, IX to XIV; Aft VII 


126 feet met | to Vil. 
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1) safoerraTa 28 GERRATAIRHCIA: | 
aed var? a eater 9° aarata sai 


nabhimagnajale payunyastandlotkatasanah / 
akuhicanam prasaram ca jalabastim samacaret //45// 


45. Assuming the posture called Utkataésana and staying in navel- 
deep water with tube inserted in the rectum, one should practise Jalabasti 
by relaxing and contracting (the anus). 


we u 8! seed aa Ranta | 
VARA TST HAA WAT NSE 


prameharn ca udavartam kriravayum nivarayet / 
bhavetsvacchandadehasca kamadevasamo bhavet //46// 


46. (By this Jalabasti) one can get rid of urinary diseases, diseases 
of the bowels and flatulence. Whoever practises Jalabasti keep his 
body under contro! and looks very handsome. 


127 =Ifaey Vul., X to XIV; afew | to VIL. 

128 WY AeaeHeTay Vul., X to XIX; WY Fea Aenea 1x, 
129 Weta | to IX. 

130 afer Vul., { to Ill, IX to XIV, XIX; MET VIL. 

131 Weta Vul., | to VII, IX to XIV, XVII, XIX, 
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aftanirarret *? aftr arefacar we: 35 wa: | 
afte weppraperrerarag "4 iso 


pascimittanato bastim calayitva Sanaih Sanaih / 
aSvinimudraya payumakuncayetprasarayet //47// 


47. Raising the lower part of the back (in the supine position and 
moving the pelvic region of the abdomen) one should dilate and contract 
the anus by Asvini Mudra. 


yard areata 5 a faa | 
faatidsseaftrarrard 8 feat? usc 


evamabhyasayogena kosthadoso na vidyate / 
vivardhayejjatharagnimamavatam vinadsgayet //48// 


48. (As a result of) this practice there will be no constipation. 
(This practice) stimulates gastric heat and cures indigestion. 


132 afta ufbraaaa | to Vil, (X, XIX, afer aaa XV to XVII. 
133 WAR: Vul., IX to XIX; wt Bs Vi. 

134 Ware | to IX. 

135 29 | to IX, XV. 

136... BRA Wf, Vil, XVI, XVI... Aa. H, VI, UX. 

137 This line is absent in VIII. 
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faafetart 3° qaqa arariea yard | 
eterna wea Aftatey 9? sei 


vitastimanarh suksmasitram nasanale pravesayet / 
mukhdnnirgamayetpascat procyate netikarmakam //49// 


49. One should insert into a nostril a fine thread nine inches in 
length and pull it out through the mouth. This process is called Neti. 


mermrararia 4° weifatearcparg | 
V4) seosater 4? faawafea feorgite: ward 114011 


sadhanannetikaryasya khecarisiddhim@pnuyat / 
kaphadosa vinagyanti divyadrstin prajayate //50// 


50. Practice of Neti facilitates the process of Khecari, removes 
disorders of phlegm and gives a sharp vision. 


138 frend eras VIII; Raters IX. 

139 @nranifaq Vill; etfranifa 1x. 

140 =AfY aria ito vi; feet a vil, Aaraiftr xv, xvi; Aare 
XVI aerate Vi. 


141 Reaghteat ta aed Prenty Vil. 


142 SW 1 IV. XV, XV are Ul, U,V, Vis Ste. 
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waredia 43 eed armdquraredat: “4 | 
aac 45 Serrefaatiay 4° tiuen * 


amandavegena tundam bhramayedubhaparsvayoh / 
sarvarogannihantiha dehanalavivardhanam //51// 


51. Rapidly move the abdomen from side to side. This (Lautiki) 
destroys all diseases and increases the heat of the body. 


Pages want qerctet Fae | 
vatea 47 areresgfit 48 areas ater aah 114201 * 


namesonmesakim tyaktva sUksmalaksyam nifksayet / 
patanti yavadasrini tratakam procyate budhaih //52// 


52. Without winking one should gaze a minute at an object until 
tears begin to fail from the eyes. This is called Trataka by the wise. 


143 ®t AT Wto Vv; A Gewor | AT PST I Mage TIX; 
a ae a XV; A Ge a Vii, XV AT GE a XVI. 


144 eardateat: Vul., X to XIV; SHeraredat: Vi, 1x. 
145 au wt Aeeta vi, Vil; tafe IX. 


146 Aq Vi. 
147 araasgfer dae | to IX; aaasgftr gata XVI, XVII; Arey AF TARA XVI. 


148 aiew Xv. 


* Verses missing in VIH. 
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wana werd wert yar | 
Srathn 49 faawafta feergfte, wore °° iq ani * 


evamabhayasayogena Sarhbhavi jayate dhruvam / 
netraroga vinagyanti divyadrstih prajayate //53// 


53. By constant practice of this (Trataka) the Sambhavi Mudra is, 
verily facilitated; diseases of the eyes are cured and acute vision is 
acquired. 


areraetar '5! ayeartor 8? afteanatar 89 faasterc: 1 
anerenfal 54 fren qaicandly 8° fared 114 11 * 


vatakramena vyutkramena sitkramena visesatah / 
bhalabhatim tridha kuryatkaphadosam nivarayet //54// 


54. Bhalabhati should be practised in three different ways - by 
Vatakrama, (by) Vyutkrama and (by) Sitkrama (ard) thus cure diserders 
of phiegm. 


449 a cHraa Aaa: Ito Ill, VL XIX: AT BTA AaNT IV to Vis FTAA 
Fae: IX; Fae XVI 


150 Werarsy | to Vil, XIX. 

151 SHAT Vul., | to V, X to XIV, XVI; Sater IX. 
152 aera a IX. 

153 Mita WAT |, lil to Vil; PrewAT IX. 

154 ub Ill to V. 

155 araz IX. 


* Verses missing in Vill. 
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gear? ude taaferearrat FA: | 
freer 9°? weft garage Taaq e411 


idaya ptrayedvayum recayetpingalaya punah / 
pingalaya ptrayitva punascandrena recayet //55// 


55. One should draw in air through Ida (the left nostril) and expel 
it through Pingala (the right nostril). Again drawing air through the 
Pingala one should expel it through the Candra (left nostril). 


TH tara "88 spear ate 59 a q 160 errata | 
‘Suara wanda Para 14g * 


pUrakam recakam krtva vegena na tu dhdrayet / 
evamabhyasayogena kaphadosam nivarayet //56// 


56. After rapidly inhaling and exhaling one should not hold (the 
breath). By practising in this manner one can ward off disorders of 
phlegm. 


156 Sam VI. 

157 after fren iv, v; eta fire xv. 

158 wmarq VI. 

159 amele fraraq Ix. 

160 “Weaq Vul., Vil, | to V and XV to XVII; Absent VII. 


161 This line is missing VII, IX. 
* Verse missing in Vill. 
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arena werargrer ©? qadastor tae | § 
"3 wat art agepaor 4 gcharate faa 11911 t 


nasabhyam jalamakrsya punarvaktrena recayet / 
payam payarh vyutkramena Slesmadosam nivarayet //57// 


57. After drawing water through the two nostrils one should expel 
it through the mouth. Repeatedly taking in water (in this way), this 
Vyutkrama (Bhdlabhati) cures diseases of phlegm. 


witepea dear aeaur araenafataad '°5 | 
VARTA HATA TAT RCI + 


sitkrtya pitva vaktrena nasdnalairvirecayet / 
evamabhyasayogena kamadevasamo bhavet //58// 


58. Sucking water by the mouth so as to produce a hissing 
sound one should throw it out through the nostrils. By this practice one 
can become handsome. 


162 ae WHET Vi, Vil, XI. 

163 This line is missing in II to V, IX, XI. 

164 Tadd RI, Vil, TEareg fra i Tadd er Vi; Tadq 
307 VII. 
§ Missing in IX. 
Tt Missing in IX, Ill to V, XI. 


165 faastaq Xvi. 


+ This verse is missing in | to V and Vil to IX. 
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65 gaa 6 adat a cet? Aa wae | 
waeacertera 6? apa framdq ween ** 


na jayate vardhakarh ca-jvaro naiva prajayate / 
bhavetsvachandadehasca kaphadosam nivarayet //59// 


59. (Because of this Sitkrama variety of Bhalabhati) old age does 
not set in, nor does one suffer from fever. The body is brought under 
control and is free from disorders of phlegm. 


gf sitkogaftarit Bugavsdae ua seafared 9 ara 
Waaes: | 


iti $rT gherandasamhitayam gherandacandasamvade ghatayoge 
satkarmasadhanarn nama prathamopadesah / 


Thus ends the first lesson called Satkarmasadhana of Ghatayoga 
in the dialogue between Gheranda and Canda of Gheranda 
Samhita. 


166 This fine is not found in VIII. 
167 aaeaa XV, XVI. 
168 aa vat VI, IX; ART aa XVI; ORT aa XV, XVI, XVENI, XIX. 


169 This line is not found in | to V, VII to IX. 
** Lines of this verse are interchanged in VI. 


170 Weardahert 1i,V; aeanatsttert i, VIL. 
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NOTES 
LESSON | 


The salutatory verse given in the foot-note is found in all the texts 
except in the text published by Laxmivenkateshwara Press, Bombay. It 
is practically the same as in Hathapradipika. Obviously this verse is an 
interpolation because nowhere in the text the words like “Hathayoga” or 
“Hathayogavidya” occur, and hence it is omitted from this critical 
adition. 


Verse |-1 : The text is cast in the form of a dialogue between Canda- 
Kapali, the pupil and Gheranda, the preceptor. 


Verse |-2 : The system of Yoga described in Gh. S. is denominated as 
“Ghatastha Yoga” and is said to be “Saptasadhana’. In other words 
it is “Saptanga Yoga” as distinguished from Goraksa's “Sadanga 
Yoga” or Patanjali's “Astangayoga”. This “Ghatasthayoga” is said to 
be the means of acquiring the knowledge of Reality as Goraksa's 
Yoga is “Atmabodhakara’. 


Verse |-8 : For similar concept of “Apakvadeha” and “Paripakva deha” 
refer to Yogabija, verse 34. 


Verse I-10, 11 : The seven aids are Satkarma, Asana, Mudr&, Pratyahara, 
Pranayama, Dhyana and Samadhi. Compare the course of study as 
prescribed in H.P. I-56. 


; ; : : 3 P 

WT BATH fra apet HT creM | 

FY AURA BS 

As regards the necessity of the Satkarma, H.P. lI-38, says that 
the impurities of the body are removed by Pranayama itself and so 
the Satkarma is not absolutely necessary according to some Acaryas. 


Earlier H.P. {I-21 says that if the Dosas, i.e. Kapha, Vata, Pitta are 
in proper balance, (samabhdava), there is no need of the Satkarma. 


H.P. I-17 states that practice of Asana brings steadiness (Sthairya), 
health (Arogya), and lightness (Angalaghava) while here Gh. S. 
attributes strength (Drdhata) to Asana, steadiness (Sthirata) to Mudra 
and lightness (Laghava) to Pranayama. 
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Verse I-13, 14 : The elaborate process of Dhauti is shown in a tabular 
form below: 


Dhauti 
Antardhauti Dantadhauti Hrddhauti Milasodhana 
Danda Vaman Vaso (Vastra) 
Dhauti Dhauti Dhauti 


Danta Mila  Jihva Mala Karna Randhra Kapala Randhra 


Vatasara Varisara Vahnisara Bahiskrta 


Verse I-15 : Vatasara is a process of subjecting the internal mucosa of 
the whole alimentary canal to the current of air swallowed by mouth 
and evacuated through the lower passage. It has been observed 
that when the stomach is filled with air, it reduces the gastric acidity 
(See Y.M. Vol. XIV, No. 1 and 2 (1971), pp. 7-10). 


Verse I-17 : Varisdra is a process of cleaning the whole alimentary 
canal with water. Some call this a Sankhapraksalana. One drinks 
water to the capacity and practises Naulicalana to enhance the 
peristaltic movement and evacuate the water without it being 
absorbed by the intestines. When modified for therapeutic purposes 
one uses tepid water added with salt and practises some poses 
including forward bending, backward stretching, twisting, lateral 
bending and pressing of abdomen. For details of the technique refer 
to Y.M. Vol. XI, No. 2, pp. 51-55. 


Verse I-19 : Agnisdra, a synonym for Vahnis&ra, is practised with 
holding the breath after deep exhalation. The abdomen is retracted 
and protruded repeatedly, keeping the abdominal muscles tight 
throughout the performance. One repeats this process several times 
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as may be found necessary. The word ‘Satavaram’ may be 
understood as meaning several times rather than ‘hundred’ when 
considering from practical point of view. This practice tones up the 
abdominal organs and improves digestive capacity. For scientific 
studies and details of the technique of Agnisara refer to Y.M. Vol. 
Vil, No. 3, pp. 157-167, and pp. 195-199. 


Verse |-21-24 : Filling the stomach with air swallowed by mouth formed 
into Kakimudra, retaining the air for an hour and a half and forcing 
it down along the lower passage is the first part of and a condition 
precedent for Bahiskrta-dhauti. As explained in 1-25, as long as a 
person has not attained the power of retaining the air for an hour 
and a half, he cannot succeed in Bahiskrtadhauti. 


Saktinadi refers to the rectum which is loaded with faecal matter. 
In the Bahiskrta-dhauti this is to be drawn out, washed with water 
and withdrawn again. This seems to be extremely difficult though 
not impossible, and rarely practised by Yoga students. There are 
occasional references to this practice in the literature but no authentic 
report on the demonstration of this practice is available. 


Verse I-25 : Though the five kinds of Danta Dhauti are not related to 
Danta, i.e. teeth; they are so called because the group of these five 
dhautis start with Dantadhauti (Dantadidhauti). 


Kapdlarandhra refers to the opening in the inside part of the 
head above the mouth. 


Verse |, 28-31 : Great importance has been attached to the manipulation 
of the tongue in Hathayogic practices. The tongue is not only cleaned 
but also strengthened and elongated. The practice of Knechari Mudra 
requires supple and elongated tongue in order to drink the nectar 
oozing from the moon situated in the interior of the two eyebrows. 


Verse 1-32 : The massage given to the auditory canals stimulates some 
mystical sounds. This is suggested by the word “Nadantaram”. 


Verse 1-33-34 : Kapalarandhra dhauti is described as Urdhvacakri in 
Satkarma-Sangraha 32-33. This practice is recommended after 
waking from sleep, after meals and at the end of the day, because 
the secretion of phlegm is more during these states. 
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Verse I-35 : Hrddhauti consists in cleaning the gullet in three ways, viz., 
by means of Danda, Vamana and Vastra. The last, however, does 
cleaning most efficiently. 


Verse I-36 : Although there are many stalks used as Danda in traditions, 
Swami Kuvalayananda popularised the use of india-rubber tube as 
a modified form of Danda and now orthodox danda is rarely used. 
The modified Danda is handy and hygienic for use. For details of 
the technique of Danda dhauti and its influence on Uropepsin 
Excretion refer to Y.M. Vol. XI, No. 3, pp. 39-43 and pp. 9-14. 


Verse i-38 : Vamana dhauti resorts to the process of vomitting to get 
rid of excess of bile and phlegm. This has a great therapeutical 
value. The word “Bhojanante” may be understood as after a period 
of 3 hours of taking a meal as is followed in some traditions. Vamana 
dhauti is described as Gajakarani in H.P. !l-26. But S.S. describes 
Gajakarani and Vamana as two different processes. The former 
demands control over the vomitting reflex, while the latier requires 
artificial stimulation of vomitting by tickling the throat ete. For the 
pressure changes and X-ray studies on Gajakarant refer to Y.M. Vol. 
XVIII, No. 1, pp. 1-10. 


Verse I-39 : The length of the cloth seems to vary from 15 to 25 cubits. 
According to HSC the measure of cloth suggested is 15 to 20 
cubits. For the details of the technique, X-ray experiments and 
Uropepsin excretion studies on Vastra dhauti refer to Y.M. Vol. Il, 
No. 3, pp. 168-195, and Vol. XI, No. 3, pp. 9-14, Vastra dhauti has 
been found greatly efficacious in the treatment of respiratory and 
metabolic disorders like asthma, obesity, etc. 


Verse |-41 : MilaSodhana is also called Cakrikarma by HR and HSC. 
Success in Milabandha, Basti and Nauli is attributed to this process. 
For details of the technique refer to Y.M. Vol. Xit, No. 2, pp. 43-44. 


Verse I-44 : The two Bastis mentioned here act as aerohydrolavage of 
the colon. The two agents that are used for cleansing are air and 
water, 


Verse |-45 : H.P. Il-27 also suggests the use of a tube for inserting into 
the anus during Jalabasti. The words “akuficanam” “prasdram” do 
not signify mere contraction and dilation of anus but suggests a 
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process by which the water could be sucked in and thrown out. This 
process is commonly known as Madhyama Nauli. An adept can 
practise Jalabasti even without the use of a tube. Traditionally Basti 
ig taught to the student after complete mastery over the process of 
Nauli. For details of technique refer to Y.M. Vol. |, No. 2, pp. 101- 
104. HSC considers Gomukhdsana suitable for Basti in place of 
Utkatasana. But Utkatasana is generally favoured. 


Verse I-47 : The word Pascimottana does not mean the 
Pagcimottandsana here but raising the lower part of the back in 
supine position. For details of technique and discussion refer to Y.M. 
Vol. Xili, No. 1, pp. 25-29. 


Verse !-49 : This process of Neti is popularly known as Siitra Neti. $.S.- 
68 mentions it as of two kinds distinguished by the thread being 
rolled and not rolled. Swami Kuvalayananda popularised the use of 
rubber cathetor which is very convenient for use and can be easily 
sterilized. The main purpose of this Neti is not only to clean the 
nasal passage but also to render nasal mucosa resistant to the 
environmental changes. For the technique and treatment of chronic 
diseases of nose refer to Y.M. Vol. XIV, No. 1 and 2, 15-33. 


Another technique of Neti consisting of inserting thread in one 
nostril and taking out from the other after giving frictional effect, is 
described by Srinivasa, the author of HR and Brahmananda, the 
commentator of H.P. However, for this variety, a long thread is used. 


Verse I-51 : Lauliki is a synonym for Nauli which word is generally used. 
The technique of Nauli described here is inadequate from the practical 
point of view. This has been adequately explained by Swami 
Kuvalayananda as “Isolation and rolling manipulation of the abdominal 
recti’. Before one starts with the rolling, one has to isolate both the 
abdominal recti (front cylindrical muscles) from the abdomen during 
Uddiyadna position. This is known as Nauli Madhyama. When only 
one muscle is isolated (on the left side), it is called Vama Nauli and 
when the muscle on the right side is isolated it is called Daksina 
Nauli, When the different practices of Vama Nauli, Madhya Nauii, 
Daksina Nauli, Uddiyana are undergone in a sequence it gives a 
rotatory movement called Nauli Calana. This is done in a clock-wise 
as also in an anti-clock-wise direction. 
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8.8. 110-114 describes different varieties of Nauli such as Bahya 
Nauli, Nala Nauli, Antar Nauli. 


H.P. Il-35 has greatly eulogised Nauli as the supreme among all 
Hathakriyas. 


Nauli was the first Hathayogic practice subjected to scientific 
investigation by Swami Kuvalayananda in early twenties. It is now 
known that high sub-atmospheric pressure is created in all the 
cavities of the abdomen during Madhya Nauli. The discovery of 
partial vacuum in the colon during Nauli was named “Madhavdas 
Vacuum” by Swami Kuvalayananda, the discoverer, to honour the 
name of his Yoga Gutu. For scientific studies on Nauli refer to Y.M. 
Vol. 1, 3, 4, 6, 13 & 15. 


Verse 1-52-53 : Because the tears roll down the eyes during Trataka, 
possibly it is classed as a Sodhana kriya. An evidence has been 
brought from the Kaivalyadhama Laboratory that Trataka works as 
a psychological cleansing process. It was observed that during the 
initial practice of Trataka the sub-conscious and the unconscious 
mind gets activated and this helps to bring back certain repressed 
experiences to the level of consciousness. 


Verse |-54 : Perhaps Gh. S. is the only text which talks about three 
varieties of Kapalabhati. The well known technique of Kapalabhati 
which is sometimes called Bhastra, is performed using two nostrils 
for rapid inhalations and exhalations. 


Verse 1-55 : The Vatakrama Kapalabhati requires the use of alternate 
nostrils. This practice can be undergone in two ways : 


1. By closing the right nostril with the right thumb inhale quickly 
through the left nostril. Then suddenly close the left nostril with 
the last two fingers and removing the thumb rapidly exhale through 
the right nostril. Repeat this process to the capacity. Then practise 
inhalations and exhalations through the nostrils interchanged. 
Close the left nostril with last two fingers and inhale through the 
right nostril. Quickly closing the right nostril with the thumb and 
removing the last two fingers exhale rapidly through the left 
nostril. Repeat these inhalations and exhalations to the Capacity. 
This variety is used in Bhastrika Pranayama. Brahmananda, the 
commentator of H.P. describes this process in the following words: 
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q free 
arernrged yea geat afefa arraftarqcanfiara - 
After freer fern tee) wa: GRa get 
TAHA ........ ” waleeat on HP. I-64 


2. With other method, inhale rapidly through the left nostril by closing 
the right with the thumb and exhale quickly through the right 
nostri by closing the left with the last two fingers. Again inhale 
through the right nostril and. quickly closing the right, exhale 
through the left nostril. Repeat this process to the capacity. 


Verse 1-57 : Sundardev, the author of HSC calls Vyutkrama-Kapalabhati 
as Sankhaprakasalana in which the process of drawing the water in 
through one nostril and expelling it through the other is also included. 
Popularly this is known as Jalaneti. In S.S. it is called Nasadanti. 


Verse I-58 : It is suggested that since there is no mention of “Jala” the 
process may involve taking air through mouth and expelling it through 
nose like the process of Sitkari described in H.P. lIl-54. It is to be 
noted that Gh. S. does not describe Sitkari Pranayama. The effect 
that is attributed to this practice and Sitkari in H.P. iIl-54 is the same 
viz., one becomes like a cupid. 


The purpose served by the Satkarmas is obvious. They are, as 
their description shows, purificatory processes. They clean the various 
internal organs and parts of the body with air, water, friction or with 
an appliance and by manipulating movements. These processes 
could be classed according to the regions purified, e.g., Naso-. 
pharyngo-audio-cranial region, Gastro-aesophageal region, and Ano- 
recto-intestinal region. By giving exercise and applying pressure 
stimulus to the muscles and nerves surrounding a particular part, 
they give it the necessary tone and vigour. Naturally, diseases and 
internal disorders are cured, gastric heat is increased, old age is 
deferred and the practitioner is blessed with a beautiful form and 
radiant health. Clinical application of Satkarmas is very encoyraging. 
However, therapeutical values of Satkarmas have not yet been 
sufficiently scientifically investigated. 


fediaraen: 
Dvitiyopadesah 
LESSON II 


aR aA aad olaseaa:| | 
agente cantor fart afer? a gi 


asanani samastani yavanto jivajantavah / 
caturasiti laksAni sivena kathitani ca //1// 


1. In all, there are as many Asanas as species of animals. Eighty- 
four lacs of them are mentioned by Siva. 


dai aed fare? desta’ wa Haq’ 
aaj wea aces aad TT LRH 


tesam madhye visistani sodasonam Satam krtam / 
tesam madhye martyaloke dvatrimsadasanam subham //2// 


2. Out of them, 84 are regarded as important and among these 
84, again 32 are good (enough) in this world of mortal beings. 


4a a Vii. 

2 wf wr | to V, VI, XV, XVI, XIV: afta a Xvi; 
area: GT VII. 

3. Wena afafrerd Ix. 

4 Wem XVII; XIX. 

5 WAT XIX. 

6 This line is missing IX. 
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fag vt aa ad qed aay cafeany | 
fae oo ape at eee a 1311 
siddham padmam tatha bhadrarh muktarn vajram ca svastikam / 


sirhharh ca gomukharm viram dhanurésanameva ca //3// 


3-6. Just a group of 32 Asanas (as mentioned here) brings 
success in this world of mortal beings — 


Siddha, Padma, Bhadra, Mukta, Vajra, Svastika, Sirhnha, Gomukha, 
Vira, Dhanu, Mrta, Gupta, Matsya. Matsyendra, Goraksa, Pascimittana, 
Utkata, Samkata, Maydra, Kukkuta, Kirma, Uttanakurmaka, 
Uttanamanduka, Vrksa, Manduka, Garuda, Vrsa, Salabha, Makara, Ustra, 
Bhujanga and Yoga. 


We Wa we wed aera a | 
ta aBuatarsyead Ware? cer sit 


mytam gupta tatha matsyam matsyendrasanameva ca / 
goraksam pascimottanamutkatarm samkatam tatha //4// 


4. Translation : See above group 3-6. 


mR aaRE at ten * ara | 

warwoga* gai AgH* wed Guy iki 
mayiram kukkutam kirmam tatha cottanakirmakam / 
utt€namandukam vrksamh mandukarh garudarh vrsam //5// 


§. Translation: See above group 3-6. 


7 WE | to Vil, IX. 


8 Feat | to IX. 
* Ms. V uses the word 4" instead of EH or AVSH. 
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arent wat ane apeat |? dhe! 
gficeeacdta" wet? fafewa" a en 


Salabham makarath costrarn bhujahgam yogamasanam / 
dvatrimgadasananyeva martye siddipradani ca //6// 


6. Translation : See group 3-6 on previous page. 


Aare 4 aera fergqas qeat efe eenftay 


yonisthanakamanghrimilaghatitam sampidya gulphetararn / 
medhroparayatha sarhnidhaya cibukam krtva hrdi sthapitam / 


7. Pressing the perineal region with one heel placed against it, 
resting the other ankle above the penis, placing the chin on the chest, 
(remaining) motionless with /ndriyas (senses) under control, and gaze 
directed towards the middie of the eye brows. 


9 FRESH Yea aed aa: FHL IX. 
10 freq XIX; armeaq | to V, Vil, Vill, XV, XVIL 


110 art og oaedete $f fafeer wl, xX to XIV; aA Aedate 
fafererray Vill. 


12 Aelia | to IX, Vul., X to XV, XVII to XIX. 

13 a fafa: | to vi, Ix; @ fafeeq xv, XIX. 

14% ayftena aa | to V, vil; Aer aafhena aq XV, Xvi; Aa 
arena faeerq ix; Fat afahurare. 

15 Faeaq | to IV, Xvi; eaMfaAy V to Vil, IX, XV. 
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sthanuh saryamitendriyo'caladrsa pasyanbhruvorantaram / 
hyetanmoksaka vatabhedanakaram siddhasanam procyate //7// 


This is called Siddhdsana (which) breaks open the door to Liberation. 


apneat effror ff aor deara a sen 
atten, waa fafeer gear?? axes gq 
Fest et Pera fg wanting 
ragenttitarraerat waned Wea cu 


vamortpari daksinamn hi caranam samsthapya vamam tatha / 
daksorGpari pagcimena vidhina dhrtva karabhyarn drdham // 
angusthau hrdaye nidhadya cibukam nasagramalokayet / 
etadvyadhivikaranasanakararn padmasanam procyate //8// 


8. Placing the right foot on the left thigh and likewise the left on 


the right thigh; crossing the hands behind the back to hold the two big 
toes; placing the chin on the chest, one should turn the gaze to the tip 
of the nose. This is called Padmasana which is capable of destroying 


all diseases. 

16 Wea Vi, IX. 

17 TR [to VII 

18 VarHernure | to IX; Va Aetaerm XIX; va Het faarae xvi, 


XVII; Atet ta faa XV, XVI. 

wage XV to XIX. 

Hea Vul., Vill, X to XIX. 

adenfatrarmarrara Vul., X to XIV; vaqanfefaarmran afar vit; 


vacant XVI, XViil; TaqeneteaeraerR XV, XV; 
adenfaigarrtat XIX. 
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yo a qT oenan watea: | 
Wares aa Ua year gs yess: ti9i 


gulphau ca vrsanasyadho vyutkramena saméahitah / 
padangusthau karabhyam ca dhrtva vai prsthadesatah //9// 


9-10. Carefully placing the ankles in the reverse manner under 
the scrotum; crossing the hands behind the back holding the big toes 
and adopting the Jalandhara (bandha), one should gaze at the tip of 
the nose. This is Bhadrasana which destroys all diseases. 


Seree ware 2? araracitanag | 
Malad wadaeTaeMeraaw4reyy 112011 


jalandhararh samasadya nasagramavalokayet / 
bhadrasanain bhavedetatsarvayadhivindsakam //10// 


Wa aeyeR zenew aia | 
2 aanaiRild qed gq fafeeq 19211 


payumdle vamaguipham daksagulpham tathopari 
samakayaSirogrivam muktasanam tu siddhidam //11// 


11. Placing the left ankle below the anus and the right one above 
it, one should keep the head, the neck and the spine straight. This 
posture is called Muktasana which leads to success. 


22 AT IX. 


23 «fahirar aa wa | to Vill, XV, XVi, XVI, XIX; real 
fart tat ix. 
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4 Seana agape yeas verge | 
awed wadciftar 76 fafearrny 112211 


jafighabhyarh vajravatkriva gudaparsve padavubhau / 
vajrasanam bhavedetadyoginam siddhidayakam //12// 


12. Making the lower legs tight one should place the two feet on 
either side of the anus. This is called Vajrasana. It brings success to the 


yogis. 


went?” pear 7? at aac TH 
aegenraaarete’ °° afters: °° creeraret 112311 


jandrvorantare krtva yogi padatale ubhe / 
rjukdyasamasinam svastikarh tatpracaksate //13// 


13. Placing the soles of the two feet between the knees and 
thighs, one should sit erect. This is called Svastikdsana. 


24 WEUAT | to Vl. 


25 et Vill. 
26 faery Vi, vill: afafeey 1X. 


27) WAAR 1, WAR |! to Vil. 
28 anit Feat Vi, VII. 


29 weqara: waréiad Vul., X to XIV; azaera wards: | to V, Vil; 
ARTE: WA: VIII, XV to XIX. 


30 a IX. 
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FR U quent oyenaviedai ?) act 
faftaea 2 afte? ah 4 ar creptaee ues 


gulphau ca vrsanasyadho vyutkaramenordhvatam gatau / 
citiyugmam bhimisamstham karau ca janunopari //14/// 


araaeat °5 wertn ararpracitaad | 
fast waedaerdenfefaensrag * jeu 


vyattavaktro jalandhrena nasagramavalokayet / 
simhasanarh bhavedetatsarvavyadhivinagakam //15// 


14-15. One should place the two ankles kept upwards crosswise 
under the scrotum, front part of the head of tibia on the ground, hands 
on the knees, open the mouth, adopt Jalandhara bandha and fix the 
gaze on the tip of the nose. This is Simhasana, the destroyer of all 
diseases. 


31 TW Wa lto Vv; Aare: Vi Vill; At We XV; ATT IX. 
32 fafeaet | to Ill, V to Vil, IX, XVI; fafa iv; Ret vil; 
fate XV, XVI, XIX. 


33 Ae | to Vil, (xX, XVI; BET Vill; WEE XV, XVI, XVII, XIX. 


34. sett FET WARY: Wal, X to XIV; Fear Ww XV to XVI, 
XIX; Heat TD AAT XVII 


35 eddeal | to V, Vili HARK Blade Vir aaaaaT We FT 
VIN, IX; Srrarereat see XV; ame we W XVI, XVII. 


36 AR VII. 
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ua w apt deur youd fasta | 
feat wrt werent TR TepasE: 112611 
padau ca bhimau samsthapya prsthaparsve nivesayet / 
sthiramm kayarn samasadya gomukham gomukhakytih //16// 
16. Placing the two feet on the ground by the side of the buttocks 


and keeping the body steady is Gomukhasana, resembling the mouth 
of a cow. 


: araadlenfenParaagratarey 
ee crarfireetiraier?" NOH 


ekam padamathaikasminvinyasedirusamsthitam / 
itarasmimstathé pascddvirasanamitiritam //17// 


17. Placing one foot on the other thigh and the other foot under 
the other thigh is called Virasana. 


wart wet fa wosett ad? gs gameqy | 
40 eat erqdcaftateeneat fared “' a erred“? aa nec! 
prasarya padau bhuvi dandaripau karau ca prsthe 
dhrtapadayugmam / 
krtva dhanurvatparicartitangarm nigadyate vai dhanurasanam tat //18// 
18. Stretching the legs on the ground like a stick (lying prostrate) 
and catching hold of the toes with the hands and curving the body like 
a bow is called Dhanurasana. 


37, Wt A ito Vil; wT APA vill, 1X. 
38 fe fag: vi, Vill, 1X; FARA BPA XVI. 


39 BeTTEaTerTaqIAy Vul, X to XIV; Fd TPS. | tov at 7 


gst Vi, Vill; BR Ty. Vil; BVH T YKAT IX. 

40 qq a. vill aqeqeafaafd _ | to Vi, XVI oe .. XV 
XVIII, XIX. 

41 fed at vi; fared at vin; Pere at Xvi to XIX; Prema anit 
XV; Frere aaah 1X, 


42 =tsa@ Vill, iX; FT VI 
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sat waaq pt 4 wee gq MaTEAT | 
raved “4 sere ferafaenfeaenrcory 112¢ 11 


uttanam Savavat bhdmau sayanam tu Savasanam / 
Savasanam Sramaharam cittavisrantikaranam //19// 


19. Lying supine on the ground like a dead body, is called 
Savasana which removes fatigue and gives relief to the mind. 


wirqdieat 45 ara peat wet a aaa | 
“mat a dema ae ward fg: RoI! 


janarvorantare padau krtva padau ca gopayet / 
padopari ca samsthapya gudam guptasanam viduh //20// 


20. Hide the two feet placing them between the knees and thighs 
and place the anus on the feet. This is called Guptasana. 


43 Wart | to IX, XV to XVIL 
44 Wales VIII, IX. 


45  WRARFR | to Vil, IX, XV. 
46 Weta vul., X to XIV; Tetefe | to Vi; Trearae viii; aTateate 1x. 
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qeareret great“? carted “° ata | 
agent fart deed 49 aareat 9° areca 2211" 


muktapadmasanarh krtv4 uttanagayanam caret / 
kirparabhyam giro vestyam rogaghnarh matsyamasanam //21// 


21. Assuming the Mukta Padmasana (i.e. without the crossing of 
the hands) lie supine, surrounding the head by the two elbows. This is 
Matsyasana, the destroyer of diseases. 


set Utara © rear &? fAeeeraETe: | 
53 afxa arena fe aeremqait waq 12211 


udararh pascimabhdsarm krtva tisthatyayatnatah / 
namritam vamapadarn hi daksajaniipari nyaset //22// 


22, Withdrawing the abdomen at ease towards the back; then 
bending the left leg and placing the foot at the right knee. 


47 farsa IX. 
48 wd Vul, X to XIV. 
49 AMT Hl to IX, XV to XIX; Sear |. 


50 weMet qf Wet | to IX, XV to XIX. 
* After this follows the verse Fata Wel etc. on UfFTAAT in Vil to 
IX, XV, XVL and WAT etc. on THEM XIX. 


51 ufsaaart | to V, Vill, 1X; WerararT VI, Vil. 
52 aftwof& aera: | to V, VI ofS Aaa Vi; Shae Aca: VIII, IX. 
53 aT | to IX, XV, XVII to XIX; fet XV 
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wa und ak wu aad © gngats ft ai 
aqavied wen gfe: te 8 areteeqer © R311 + 
tatra yamyam kirparam ca vaktram yamyakare'pi ca / 


bhruvormadhye gata drstih pitharn mastsyendramucyate //23// 


23. ... place on this knee the right elbow also. Then placing the 
chin on the right arm fix the gaze between the eye-brows. This is called 
the Matsyendrasana. 


wre wa wart >? aacafeerd | 
Tea urea semarpama ©? yaera: 12811 


jandrvorantare padau uttanau vyaktasamsthitau / 
gulphau cacchadya hastabhyamuttanabhyam prayatnatah //24// 


24. Keeping the two feet turned upwards between the knees 
and the thighs; hiding the ankles with upturned hands and 


54 ORT U GaqH | to IX, XV to XIX. 


55 Wo aes | to V, Vii, IX, XVII Wo aes Vill; Weare 
VI. 


56 aca a IX. 


t After this appears the verse HSRAATSA on TeHeRA VIII, 
(IX; after this description of Were XVI, XVII; after this description 
of USAR. 


57 Wada vul., X to XIV; Wal SAT XV, XVI, XVIII, XIX, 
58 qatwaed. af i, Vv; a qatar. iv. 
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Boda Heal AMPTacHAT | 
Tie araabereargaifar °? fafseneory 1124 11 ¢ 


kanthasamkocanam krtva nasagramavalokayet / 
goraksasanamityahuryoginam siddhikaranam He5it 


25. .. contracting the throat, one should gaze at the tip of the 
nose. This is called Gorakasasana which brings success to the yogis. 


wart wat wf aveet & faeuetene’ fefeeuaared "1 
*qem wat uo get weet ° acaftasboriterdt eq REI t 


prasarya padau bhuvi dandarGpau vinyastabhalam citi 
yugmamadhye / 
yatnena padau ca dhrtau karabhyam atpascimottanamihasanam 
syat //26// 


26. Stretching the two legs on the ground like a stick, placing the 
fore-head between the two front parts below the knees and holding the 
toes with the hands is called Pagcimottana Asana. 


59 wire Vul., X to XV, XVIL 
+ After this appears verse Set Uff AA on Aes in VIII 
and IX. 


60 WT | to IX, XV to XVI. 
61 es VII. 
62 atretio affararene: | to V, Vil, Vil, XV to XIX; 
apefaq oferta 1x. 
* aaate outadad quisht a var faery Vi. 
+ This verse is as follows in XH, XIV: Wart oral sf eosect cheat 
venferd yee | witaerrnetm aafed aftrarang: 1 
This is obviously reproduced from woyaiftian, 
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seponamaess ext aon’? a a ae | 
want qd area 4 faa © ara 12011 


angusthabhyamavastabhya dhararh gulphau ca khe gatau 
tatropari gudam nyasya vijneyam titkatasanam //27// 


27. Firmly fixing two big toes on the ground, the ankles being 


raised up in the air and placing the anus on the ankles is called 
Utkatasana. 


86 apsrareferasyet ©? fareren °° eroftrat | 
WeevedaIe awaeRTeHs | 
ea ©? 70 apraactrcanerrty Rc 


vamapadacitermilam vinyasya dharanitale 
padadandena yamyena vestayedvamapadakam / 
januyugme karayugametatsamkatasanam //28// 


28. Placing the part below the left knee on the ground and. 


encircling the left foot with the right leg, place the hands on the knees. 
This is called Samkatasana. 


63 
64 
65 
66 
67 
68 
69 
70 


71 


WFR | to Vil, XV, XVI, XVII, XIX. 

waa | to tll, V, Vik FRA VII. 

fasta | to V. 

arm... Vul., | to Ill, V to Vil, IX to XIX. 
fafeet ll to V; fat qe vi, IX. 

ATT | to 1X, XV to XIX. 

wre 1, wT AR Ul to Vv, VIA VII. 


MH | to Ill, V to Vil, IX, XVI Ht BA XV, XV WL AV, 
VIL. 


Wea WV; faxa WEReMAy IX. 
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72 quanta YR ceapiveurfternrardy | 
acoreat?? qugagieua: @ aracraaPa 4 deq RCI 
panyostalabhyamavalambya bhimirh 
tatkirparasthapitanabhiparsvam / 


uccasano dandavadutthitah khe 
maydrametatpravadanti pitham //29// 


29. Placing the palms of the two hands on the ground and the 


navel on the elbows, raise the body like a stick (parailel to the ground). 
This is called Mayirapitha. 


RA Pac WTA 

srafer 7° faneaata 7? area site 113011" 
bahu kadaganabhuktam bhasma kuryadasgesam 
janayati jatharagnirn jarayetkalakdtam / 
harati sakalaroganasu gulmajvaradin 
bhavati vigatadosam hyasanarh SrimayGram H30// 


30. The esteemed Mayiirasana (which) burns up all the overaten, 


unwholesome food, stimulates gastric heat, digests the deadliest poison 
and quickly cures diseases like tumour and fever, is harmless. 


72 


73 
74 
75 
76 
77 


MATA AEA | to Vil; UTA TATA AT VIII, 1X, 
XV to XIX) eI seer XI. 


PEI | to VIL. 
FAT | to vill, XV. 
yereat 1X. 

qaafa a a ae: Vi 


aarreat 1X; wart XVI. 
* The whole verse is missing in | to V, VI, Vill, XV, XVI, XVIH. 
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WRT SATA Tada a | 
agave waretat ”? sree: 7? aqaacrany 113211 


padmasanam samasadya janirvorantare karau / 
kirparabhyarh samasino uccasthah kukkutasanam //31// 


31. Assuming the Padmasana (posture), inserting the arms 
between the thighs and the calves, and placing the palms on the ground, 
Support the body on the (erect) elbows (holding it) high up. This is 
Kukkutasana. 


Yeut a Garant senator wantedt 1 
wart aataahritag °° 113211 


gulphau ca vrsanasyadho vyutkramena samdhitau / 
rjukayasirogrivarh kGrmasanamitiritam //32// 


32. Placing the two ankles everted under the scrotum keep the 
spine, the neck and the head straight. This is called Kirmasana. 


HRHRCATRY ANIA ITHARF | 
fe”! aptagarmagarrapiany 11331 + 


kukkutasanabandhastharh karabhyarm dhrtakandharam / 
pitham kirmavaduttanametaduttanakirmakam //33// 


33. Assuming the Kukkutasana, hold the neck with arms and 
remain straight like a tortoise. This is called Uttanakirmakasana. 


78 ward Vul. X to XIV; BARA VIN, IX, XVIII, XIX, 
79° FARE |, IV to VI, XV, XVI, XVIII, XIX. 
80 waa aq Vi; sehr ay IX; fae fae Vu. 
81 GT: I, Il, Vi; GT I to V; MA VI, VIM, IX. 
t After this is described SAMS in XV, XVI. 
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qoant ? qa tou ae | 
wea yeaa ** arederogenrety 113211 § 


prsthadese padatalangusthau dvau ca samsprset / 
januyugmam puraskrtya sadhayenmandukasanam //34// 


34. For adopting Mandukasana the soles are placed under the 
buttocks, the two big toes touching each other and the knees are kept 
wide apart. 


88 qugepranaezest °° apigeat syet fire: | 
87 yaqlmaqiMadg arog 1134 1 


mandukasanamadhyastham kirparabhyam dhrtam sirah / 
etadbhekavaduttanametaduttanamandukam //35// 


35. While in Mandukasana, hold the head by the elbows. This is 
Uttanamandukasana which resembles an upright frog. 


82 wWedet yreest | to IX, XVI to XIX. 
83) Hrs BH, VIL IX, XV to XVI; HPS RE I, tov, APS 
a Vii HS Bt XIX. 


84 Fea VIII, IX. 
§ This is described after SAMATGHIT and Jaret in XVI, XVIII. 


85 WER XV to XVI, AEH V. 
86 WASTE | to V, Vil, Vill; SIE Vi; ASEM IX, 
87 Wadd aX SUT Ito Vil; WA AT BCAA Vill; MA AHaTaMT IX. 


52 Gheranda Samhita 


arieqest a ana wd fea a1 
faq °° geraaquet aemaaite fag: 1361 +t 


vamorumuladese ca yamyarn p&dam nidhaya vai / 
tisthettu vrksavadbhGmau vrksasasanamidam viduh //36// 


36. Placing the right foot on the root of the left thigh, stand like 
a tree on the ground. This is called Vrksasana. 


weer a visa fear earp | 
wr agg °° reer 1131911 


janghorubhyam dharam pidya sthirakayo dvijanuna / 
janipari karadvandvam garudasanamucyate //37// 


37. Firmly fixing the legs and the thighs on the ground, keeping 
the body steady with the (help of the) two knees, place hands on the 
knees. This is called Garudasana. 


88 faeafe | to V, Vil to IX. 
¢ After this is described “gHTaT in XV, XVI, XIX. 


89 GR | to IX, XV to XIX. 
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90 ar aa arrami 74 waaey 7 I 
fanda apitqayfi goraaftd 4 wae 113¢11 
yamyaguiphe payumilarh vamabhage padetaram / 
viparitarh sprsedbhimirm vrsdsanamidam bhavet //38// 
38. For assuming the Vrsasana pose one has to place the anus 


on the right ankle and the upturned left foot touching the ground on the 
left side. 


earea 95 sa 8 crear *” 
arenes 78 afi 
ual a ya a facies uted 
aafea dts werd FT 1381 
adhyasya Sete karayugmavaksa 
alambyabhimim karayostalabhyam / 
padau ca Siinye ca vitasti cordhvarh 
vadanti pitharn salabharm munindrah //39// 
39. Lie prone pressing the ground with the palms placed on 


either side of the chest and raise legs together nine inches high in the 
air. This is called Salabhadsana by eminent sages. 


90 aM VI. 
91 wey | to VII, XVI. 
92 We | to VI. 

93 PAA Ill to VI. 


94 aea fe vi, IX: adel vil. 
95 Hearet |X, XV, Heals XVI, XVII; ware VIII. 


96 | to VII. 

97 alto V, Vil; Fe VI, (X, XV, XVII, XIX; FET VIlt. 
98 yftrawzeq | to 1X, XV to XIX. 

99 SBIR VI. 


100 We WV to Vi Be Vill; Theat IX. 
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wears ya ged Rena al a weal vfdardarot °? | 
fiera? gen arqueqt tafe amet ad so1* 


adhyasya sete hrdayam nidhaya 
bhimau ca padau pravisaryamanau / 
SiraSca dhrtva karadandayugme 
dehagnikararh makaradsanam tat //40// 


40. Lie prone, the chest touching the ground and the two legs 


stretched out. Hold the head with the two arms. This is Makarasana 
that increases the heat of the body. 


105 yearn Ha dayroned °° 
TS frernft ya wee | 


107 


108 ster a io wat 9 aafra isan 


adhyasya Sete padayugmavyastam 
prsthe nidhaydpi dhrtarm karabhyam / 
akunicya samyagdhyudarasyagadham 
austram ca pitham yatayo vadanti //41// 


Waa 


41. Lie prone with the legs upturned and crossed. Holding the 
crossed legs with hands, contract forcibly the abdomem and the mouth. 
This is called Ustrasana by the sages. 


101 Ba searet Vi. 
402 & vardart vul., VI, Vill, XV to XIX. 
103 fax wife wa sersqr | to Vil; firafa aa viil, xi; fR a 


yet XV. 
104 waTaaa Vill. 


* This verse is not found in IX. 
105 STEIRE VII, IX, XV. 
106 Itt: | to Vil. 
107 aeqorteriyarnng | to V. 
108 Ja | to V, Vi. 


109 fiat | to VII, XV, XVI, XVII 
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"0 seapsafreraayt a faq" | 
eri eT qeatedatht: wolta fF sg 


angusthanabhiparyantamadhobhimanu ca vinyaset / 
dharam karatalabhyarn dhrtvordhvasirsah phaniva hi //42// 


42. Let the lower part of the body from the toes upto the navel 
touch the ground. Place the palms on the ground and raise the head 
like a serpent. 


setae fad addafaanr | 
wef aeet tat aremararerng "13 


dehagnirvardhate nityarn sarvatogavinaganam / 
jagarti bhujagi devi bhujangasanasadhanat //43// 


43. By practising (this) Bhujangasana Kundalini is aroused, heat 
of the boay increases and all diseases are destroyed. 


wart ut gen Wearatae "3 wp: | 
aeriat dura UI Sar 1S Si 


uttanau caranau krtva sarnsthApyopari janunoh / 
Asanopari samsthapya cottanam karayugmakam //44// 


44-45. Turning the feet upwards and placing them on the 
(opposite) knees and keeping the hands on the seat with the palms 
turned upwards draw in air by inhaling and fix the gaze on the tip of 
the nose. This is Yogasana assumed by the Yogis for practice of Yoga. 


110 Wenpet ates sept a faaeq Vi, Vill, 1X, XI. 
111 fafaraq vul., X to XIV. 


112 MUeTEy SEMA | to 1X, XV, XVI, XIX; AAP PASM VI. 
113 Mea WHT | to IX, XV to XIX. 


56 Gheranda Samhita 


“utdirpar arenmactenay | 
ahaa wacarter apraee "Sse ii 
pirakairvayumakrsya nasagramavolokayet / 


yogasanam bhavedetadyoginarh yogasadhane //45// 


45 Translation : See previous page. 


sft steevsatarai Owsuvedae ucertt "> gearvanit 
art fedtatads: | 
iti $i gherandasamhitayarn gherandacandasarnvade 
ghatasthayoge dsanaprayogo ndma dvitlyopadesah / 


Thus ends the Second Lesson called Asanaprayoga of 
Ghatasthayoga in Gheranda-Canda dialogue of Gheranda Samhita. 


114 We Hil to VIL 
115 Pea Vi, Vill; aA XV, XVI. 
116 Wea xix, 
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NOTES 
LESSON Ii 


In the following notes the reader will find the main features of the 
Asanas and their variations according to different texts on Hatha Yoga 
and traditional practices. 


Verse ll-7 : Siddhdsana - the main features of its technique are : 

1. The heel of one feg, usually the left, is to be set tightly against 
the perineum and the heel of other leg to be placed against the 
pubic bone. 

Jalandhara bandha. 

Bhrémadhya drsti. 

Except for the neck, the spine is to be erect. 

The hands and fingers to be arranged to form Jfianamudra or the 
hands may rest on the knees. 


H.P |-36 gives a variation wherein the left ankle is arranged on 
the generative organ and over the left ankle is placed the right ankle. 


Aga farea wed you aaa | 

FPR a fea feraiad wea 

H.P. 37 states that the Siddhdsana is also called Vajrasana, 
Muktdsana and Guptdsana; but Jyotsna notes that there are slight 
differences in the technique of these latter in the form of arrangement 
of legs accordings to the expert on Asanas. 

it may be noted that G.S.-8 and S.S.III-102, 103 which describe 
the Siddhdsana, do not include Jalandharabandha in the technique 
of Siddhasana, but they emphasize the erect and steady position of 
the body. It is mainly a meditative pose and practised for spiritual 
culture. 


ar on 


Verse |l-8 : Padmasana - The main features of the technique are : 
1. Feet to be placed in the opposite groins, the soles being upturned, 
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i ae 


the heels almost meeting in front of the pubic bone and pressing 
on the abdomen adjacent to it. 
2. On the heels thus brought together, the left hand to be spread 
out with its palm upturned and on it the right hand placed similarly. 
Jalandhafabandha. 
Nasagradrsti. 
Except for the neck, the spine is to be erect. 
Milabandha is not prescribed by Gheranda or Goraksa but it is 
suggested in S.S. II-108 and H.P. I-46 by the words “3eeq 
Wat wah” 
The Padmasana described in Gh. $-lI-8, G.$.-9 and HP 1-44 
is popularly known as Baddha Padmdsana. 
TBU Mantr. 39 and 40 describe Padmasana and Baddha 
Padmasana separately as follows : 


walea? & ert aa qed wa) 

Tee wdedradente faweer 11 

WER aera ways TH: | 

aratvia ana agreed wad 1 

The Padmasana is a meditative pose and practised principally 
for spiritual purposes. 


Oak w 


Verse {I-9,10 : Bhadrasana - Gh.S. gives the following as the main 
features of the technique of Bhadrasana : 

1. Placing the feet on the two sides of the perineum, with toes 

turned backwards. 

2. Crossing the hands behind the back and holding the big toes. 
Jalandhara bandha, and 
4. Nasagradrsti. 

The word “Vyutkrama" is very important in the description of the 
technique since it marks the difference with the variety of Bhadrasana 
giver in H.P. I-53, 54. For discussion on the word "Vyutkrama" refer 
to Y.M. Vol. X, No. 1, pp. 28-33. 

According to H.P. I-53, the two ankles are placed on the two 
sides of the perineum, respectively (i.e. the left ankle to the left side 
and the right ankle to the right side). 


ad 
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“wei Wee ae wal wane g alert 1” 
H.P. I-54 says that this Bhadrasana is also called Goraksasana. 
But Gh. S. Il-24, 25 describes different technique of Goraksasana. 


Verse [I-11 : Muktasana-TBU, Mantr. 46 describes Muktasana as 
‘pressing the two sides of the perineum with crossed heels’. DU-III- 
9 gives a variation which according to H.P. I-36 is called Siddhasana. 


Verse {I-12 : Vajrasana - The main features of its technique are : 


1. The two feet with their soles upturned lie on the two sides of the 
buttocks, the heels being kept by the side of the corresponding 
hip-joint and the two sets of the toes lie pointing to each other 
with some space left between them. 


The knees are brought together almost touching each other. 
Sitting erect on the buttocks holding the spine straight. 
The palms of the hands cover the knees. 


bd aria i 


The eyes are closed. 


The name of Vajrasana is sometimes used for Sidhdsana also. 
However, the technique of these two differs. This Asana is generally 
practised for spiritual purposes. 


Verse {I-13 : Svastikadsana - the main features of its technique are : 


1. The legs to be crossed just above the ankles and the two feet to 
be placed against the opposite groins, the soles being in close 
touch with the opposite thighs. 


2. The spine to be kept erect. 
3. The palms of thie hands may cover the knees. — 


4. The eyes may be closed or the Nasagradrsti or Bhromadhyadrsti 
may be practised. 


This is a meditative pose. Jyotsna on H.P.-1-19 remarks that in 
place of ‘@ndrvorantare' the reading ‘Janghorvoriti' may be accepted. 


Verse Il-14, 15 ; Sirmhasana- The main features of its technique are : 


1. The two ankles to be crossed and placed on the two sides of 
the perineum. 
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2. The knees to rest on the ground. Sitting evenly on heels the 
buttocks are lifted up from behind. 

3. The palms placed on the corresponding knees, the fingers being 
spread out in an imitation of the Lion's paws; 

4. With wide open mouth, the tongue is stretched out to its utmost 
limit. 

5. Nasagradrsti. 

6. Jalandharabandha. 
This posture is a fine exercise which facilitates formation of the 

three Bandhas, namely, Uddiyana, Jalandhara and Mila as stated 

in H.P. 1-52. 


Verse Il-16 : Gomukhasana - The technique is as follows : 


1. Placing the right ankle by the side of the left hip and similarly 
the left ankle by the side of the right hip, the knees coming one 
over the other. 


2. The hands are comfortably placed on the knees. 


Ancther popular variety of Gomukhasana which may be called 
Baddhahasta Gomukhdsana requires the hands to be braced on the 
back, left hand coming from below and the right hand coming from 
above over the right shoulder. This arrangement of hands is not 
suggested in any old text, but is generally practised. BS, a modern 
printed text, however, gives the description of this arrangement of 
hands as follows : 


“pede aot eet gost waren | 

RUT J aoe ast fare 1” 

Hathayoga and A.S. do mention the arrangement of hands. But 
it is different from that of the popular method. These texts suggest 
to hold the big toes by the hands crossed at the back in 
Gomukhasana. 


For detailed description of Gomukhdsana and its varieties reter 
to Y.M. Vol. XVIII, No. 1, 41-44. 


Verse |I-17 : Virasana - The technique of Virdsana involves placing of 
one foot on the other thigh and turning the other foot backwards. 
This variety of Gh. S. differs from the one given in H.P. 1-21. 
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In H.P. variety one foot (say, the right) is placed on the left thigh 
and the left foot under the right thigh. This is also known as Ardhasana 
(Yogavartika, !!-46) or Ardhapadmasana. Besides H.P., this variety is 
described by other Yogic texts such as S.U. lil-4, TBU 37, A.S. XXX- 
39 and Tattvavaisaradi II-46. Traditions differ in the use of the upper 
foot being placed on the other thigh. J.U. Ill-6 prescribes left foot 
to be kept on the right thigh, while Brahmananda in his Jyotsna 
recommends right foot to be placed on the left thigh. But H.P. permits 
both these variations. Although there is no mention about the 
arrangement of hands in Virdsana, it being a meditative pose, the 
hands are comfortably placed on the knees. 


Verse il-18 : Dhanurasana - Its technique- 
1. In prone lying position one extends his hands. 
Legs are bent in knees. 


Gah 


Big toes are held with respective hands. 

The trunk and knees are raised simultaneously giving backward 
bend to the spine. 

In order to have a tirm grip of the legs Swami Kuvalayananda 
recommends legs to be held at the ankles. 

H.P.-25 describes a different variety of Dhanurasana which may 
be called Akarsana Dhanurdsana to differentiate from the above 
variety. For details of Akarsana Dhanurasana refer to ¥.M. Vol. IX, 
No. 4, pp. 42-45. 


- 


Verse II-19 : Savasana - Its technique involves : 
1. Lying supine with keeping the legs and hands comfortably. 
2. Eyes closed; No movement of the body. 
3. Rhythmic and deeper flow of breath. 
4. Mind to be concentrated upon the moving breath. 


Savasana aims at complete relaxation of the body and mind. 
The H.P. 1-32 and Gh. S. Il-19 have identical description Savasana 
prepares a person for his Pranadyamic practices which come after 
Asanas. Clinically. it has been found very effective in the disorders 
of psycho-somatic origin. Cardiologists like Dr. Datey are favouring 
the practice af Savasana in the management of Hypertension. 
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Verse {I-20 : Gupt&sana - Its technique consists of hiding the two feet 
between the knees and thighs in such a manner that the feet come 
under the anus. The significance of the word “Gupta” in this asana 
is due to the fact that the feet are hidden (not seen). 


H.P. 1-37 states that Guptdsana is a synonym for Siddhdsana. 
Brahmananda commenting on this informs us about different 
technique of Guptasana. When the heels are arranged right over the 
left and placed on the generative organ, it is Guptasana. Obviously, 
here the significance of the "Gupta" is due to the generative organ 
kept hidden. 


Verse II-21 : Matsyasana-The main features of the technique are - 
1. The feet with their upturned soles are set in the opposite groin. 
2. Lying supine on the ground. 
3. The head is covered with the elbows. 

This technique differs from the one that is generally practised. 
Swami Kuvalayananda describes this Asana in his book 'Asanas' as 
turning the head backward and resting it on the ground with arched 
back and the big toes are grasped with hands to help maintain the 
arched back. He has attached a great importance to the arched 
position of the head to stimulate proper functioning of the thyroids 
and parathyroids. 

The prefix “mukta" in "Muktapadmasana" has been used to 
suggest cross-legged position only. It differs from the description of 
Padmasana given earlier (Gh. S. il-8). In order to differentiate from 
the former the latter may be calted "Baddhapadmasana" though it is 
not specifically stated so. The word 'Muktapadmasana’ occurs only 
once in the whole text. 


Verse il 22-23 : Matsyendrasana - The main features of this posture are: 

1. The right heel is placed against the left groin and the left foot is 
set on the right side of the right knee. 

2. The right elbow on the left knee. 

3. The chin rests on the palm of the right hand. The jeft hand is 
swung back and catches the right leg above the ankle. 

4. The trunk to be rotated to the left and the head also is swung 
to the left. 
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5. The gaze is fixed between the eye-brows. 


The description of Matsyendrasana given in Gh. S. is not 
complete. H.P. +26 along with the commentary of Brahmananda, 
however, provides us complete information about the technique and 
its effects. The difference in the techniques of Gh. S. and H.P. 
seems to lie in the fact that the hand crossing the leg is extended 
to grasp the big toe according to the latter, while the hand is bent 
in the elbow crossing the raised knee and the chin rests on the 
paim of the hand according to the former. 


Verse ||-24, 25 : Goraksasana - Its technique : 
1. The feet with upturned soles are placed between the opposite 
shanks and the thighs. 
2. The heels to be covered with hands, the palms being upturned. 
3. Jalandhara bandha. 
4. Nasagra drsti. 

This dsana has a very close resemblance with Padmasana. The 
foot-lock adopted in this Asana is a tittle loose as compared to that 
of Padmasana. From the arrangement of feet one could safely treat 
this dsana as a lead up practice to Padmasana. 

H.P. 1-54 says that Goraksasana is a synonym of Bhadrasana. 
But Gh. S. gives another technique of Bhadrasana as distinct from 
of H.P. This is popularly known as Goraksasana. 


Verse II-26 : Pacimottanasana - Its technique : 
1, The legs are fully stretched out and kept close to each other. 
2. The hands with hooks of forefingers catch the respective toes. 
3. Bending forward, the forehead rests on the knees. 
4. The hands being bent, the elbows touch the ground. 

This is an important traditional Asana which tones up nerves 
supplying the pelvic organs and arising from the lumbosacral region. 
H_P {-28 calls it Pagcimatana and attributes passage of Prana along 
the back enkindling the gastric fire and reduction of the belly as 
advantages of the practice. SS. Ili-113, 114 says that Ugrasana is 
a synonym for Pagcimotténdsana. But they differ somewhat in the 
technique. For discussion refer to Y.M. Vol. XV, No. 2, pp. 17-18. 
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Verse {I-27 : Utkatasana - Its technique : 


1. 


In the squatting position, the heels are arranged by the side of 
the hips and are raised, the body being balanced on the toes. 


The thighs are kept in a horizontal position and held apart from 
each other, the hands being kept on the thighs. 


The trunk and the head are kept erect. 
This pose is a preparation for the practice of Jala-Basti, the 


Yogic method of flushing the colon. It is also a balancing pose. 


Verse |I-28 : Sankatésana - Its technique : 


1. 


Standing on the left foot and crossing the left thigh with the right 
thigh, the left leg is encircled with the right one. 


Front part of the head of Tibia of the Jeft leg is placed on the 
ground. 


One sits on the feet. 


The hands are placed on the opposite knees and erect sitting 
position is held. 


The key word determining the technique of this Asana is ‘citi’ 


which means ‘front part of the head of tibia.' 


Verse |I-29, 30 : Mayirasana - Its technique : 


ie 


In a squatting position palms are fixed on the ground with slightly 
curving fingers pointing backward. 


The elbows are placed on the abdomen just near the umbilicus, 
the forearms standing a little inclined to the front. 


The feet are stretched out and the body is kept parallel to the 
ground. 


This is a balancing pose which requires some strength in arms 


to support the weight of the body. One has to learn how to attain 
balance in this pose. Throwing the legs up with jerk will not help in 
attaining the balance in this asana. In the beginning hoiding of 
breath facilitates performance. Later, as the practice increases one 
can breathe normally during the dsana. 


Females have to take special precaution in performing this dsana 


because of the handicaps of weak muscles of the shoulder girdle, 
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heavy buttocks and loosely situated abdominal organs. Females are 
better advised to omit this asana from practice, barring certain 
exceptions. 


Different varieties of Maydrasana are stated by Srinivasa, the 
author of HR such as, Danda Maydira, Parsva MayUra, Sahaja Mayara, 
Baddha or Padma Mayira, Pinda Mayiira and Ekapada Mayira. 


But the one described here is more popular and is greatly 
eulogised in traditional texts. 


Verse I-31 : Kukkut€sana - Its technique : 
1. Formation of foot-lock as in Padamasana. 


2. Inserting the forearms between the thighs and calves near the 
ankles, on the respective sides. 


3. Fingers of the palms spread out and are placed on the ground. 


4. The foot-lock is raised as high as possible upto the elbows which 
are kept straight. 


KK describes Pangukukkutasana where the foot-lock is raised 
with balancing on one hand, the other hand grasping the wrist of the 
balancing hand. 


For detailed description of Kukkutasana refer to Y.M. Vol. VI, 
No. 1, pp. 75-76. 


Verse II-32 : Kiirmasana - Its technique - 
1. The ankles are everted and placed under the perineum. 
2. Hands are comfortably placed on the knees. 


3. The word ‘vyutkarama’ here means ‘in an everted manner’. H.P. 
|-22 has ‘We fave’ instead of ‘Gyeremut’. Both these terms refer 
to perineal region. TBU-38 calls it Yogasana. For the description 
of Kirmasana and its varieties refer to Y.M. Vol. Vill, No. 2, pp. 
27-30, Vol. iX, No. 1, pp. 6-9 and Vol. 1X No. 3, pp. 2-43. 


Verse I-33 : Uttanakirmakdsana - Its technique : 


1. A foot-lock is formed. 


2. Both hands are. inserted through the space between the thighs 
and calves as in Kukkutasana. 
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3. While sitting the neck is held with hands forming a finger-lock. 


The word 'Uttdna' also means supine. UttanakGrmakasana is 
performed i in supine position also. H.P. |-24 and TBU-42 clearly say 
‘He meaning ‘supine pose.' For details of technique and 
discussion refer to Y.M. Vol. IX, No. 2, pp. 37-40. 


Narayanatirtha in YSC calls this as Uttanakukkutdsana. 


Verse [I-34 : Mandukasana - Its technique: 
1. Sitting in a kneeling position as in Vajrasana. 
2. The knees are spread. 
3. Hands are placed on the knees. 


Although Mandukasana does not come in a sequence prior to 
the Utt€namandukasana as per the enumeration of the dsanas in 
the opening verse of this chapter, it is correct to describe 
Mandukasana before Uttanamandukasana because the latter is based 
on the former. For technique refer to Y.M. Vol. XI, No. 1, pp. 33-34. 


Verse |1-35 : Uttanamandukdsana - Its technique : 
1. Sitting in Mandukadsana. 
2. Hands are folded round the head. 
For technique and benefits refer to Y.M. Vol. XI, No. 4, pp. 35-36. 


Verse [I-36 : Vrksasana - Its technique : 
1. Standing erect with the feet closed up. 
2. Right foot to be placed vertically in the left groin. 
3. Hands folded on the chest. 


This is a balancing pose. For details refer to YM. Vol. VI, No. 2, 
pp. 161-162. KK and YSC have named this posture as Ardha- 
Candrasana. 


Verse !I-37 : Garudasana - Its technique : 
1. Sitting in kneeling position. 
2. Ankles placed in everted position. 
3. Feet are spread away from the body. 
4. Knees are brought together and hands are placed on them. 
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This is evidently a sitting posture which has a resemblance with 
Kirmasana. However, traditional and popular practice assumes 
standing pose. Placing one foot on the ground and encircling the 
same with the other leg, the forearms are interwoven, the palms 
folded and held just in front of the face. For further details see Y.M. 
Vol. XVII, No. 3 and 4, pp. 65-66. 


Verse I1-38 : Vrsasana - Its technique : 
1. Right ankle placed at the perineum. 


2. The left leg having turned backward is placed on the left side 
touching the ground. 


3. The hands are piaced on the respective knees. 


It is a combination of a variety of Siddhdsana and Vajrasana. It 
is a meditative pose. For description refar to Y.M., Vol. XVIII, No. 2, 
pp. 63-64. 


Verse I-39 : Salabhasana - Its technique : 


1. Lying prone, the hands are placed by the side of the chest, the 
palms touching the ground. 


2. The legs are raised from the ground to a height of 9 inches. 


Swami Kuvalayananda in his book ‘'Asanas' has described this 
Asana with hands extended along the body. This arrangement 
facilitates the raising of the lower extremities well. Those who are 
not able to perform this Salabhasana, he has suggestea Ardha- 
Salabhasana where the legs are raised alternately. 


Salabhdsana gererates extremely high intra-abdominal pressure. 
This puts considerable strain upon the heart and lungs. Therefore, 
Swami Kuvalayananda suggests that the beginners should proceed 
cautiously in this Asana, and advises those that have a weak heart 
or lungs to avoid it altogether. He introduced Ardha- Salabhdsana to 
reduce the intensity of the strain and to contribute to the desirable 
benefits of this Asana. 


Verse II-40 : Makarasana-lts technique : 


1. In a prone lying position the legs are spread out with ankles 
everted. 
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2. The head is held between the arms, while hands grasp the 
opposite shoulders. 


This is a relaxative pose and is effective in giving massage 
passively to the abdominal organs as the diaphragm moves up and 
down during respiration. For detailed description of its benefits refer 
to Y.M. Vol. Vil, No. 1, pp. 29-32. 


Verse Il-41 : Ustrasana - Its technique: 


1. In prone lying position the legs are folded and placed crosswise 
towards the back and held with opposite hands. 


2. The abdomen is vigorously contracted, head raised and mouth 
contracted. 


For details refer to Y.M. Vol. VI, No. 3, pp. 263-264. 


Verse {I-42 : Bhujangasana - Its technique : 


1. in a prone lying position the hands are placed by the side of the 
chest with the chin or forehead resting on the ground. 


2. The head and trunk are raised slowly reaching upto the unbilicus. 


3. The vertebrae are raised one by one so that the pressure on the 
spinal column is travelling down step by step until the whole 
pressure is felt at the sacrum. 


For greater details of technique and benefits refer to Y.M. Vol.. 
No. 3, pp. 139-142. 


Verse Il-44, 45 : Yogasana - Its technique - 
1. The foot-lock is formed by placing the feet on opposite knees. 


2. Palms of the two hands are upturned and placed on the seat on 
two sides. 


3. Gaze fixed at the tip of the nose after deep inhalation. 
TBU-38 gives a different technique as follows : 
‘We Fara wPEnal aean wale: | 
aired waeafefe atafaet fag: 11” 
YSC gives similar description of this Asana as in Gh. S. with an 
exception that the gaze is fixed in the middie of the eye-brows. 


Trtiyopadesah 


LESSON lit 


ASR VAST BEA Vey | 
Aare Hererel werden watt 11211 


mahamudra nabhomudra uddiyanam jalandharam / 
milabandho mahabandho mahavedhasca khecarT //1// 


favitrandt | atftduatet * afeterenertt 7 
3 arenft arogait * aan mierdt weaeNTOT 11211 


vipartakart yonirvajroff Sakticatant / 
tadag! mandukimudra sarhbhavi paficadharana //2// 


abet wrt arent agai a aorfgart i 
wafenferara fafea > ge ater 1311 


asvini pasini kaki matangi ca bhujangini / 
paficavirnsatimudrasca siddhida iha yoginam //3// 


1-3. The following twenty-five Mudras give success to the Yogis : 
Mahamudra, Nabhomudra, Uddiyana, Jalandhara, Miilabandha, 


Mahabandha, Mahavedha, Khecari, Viparitakaran7, Yoni, Vajrol, 
Sakticalan, Tadagi, Manduki, Sambhavi, the five Dharanas, Asvini Pasini, 
Kaki, Matangt and Bhujangint. 


1 


la 


wnp wn 


faattaanett lil to IX, X, XVI, IX. 

wan XV, XIX. 

amet XV. 

Eni | to Vil, IX, XVI. 

arsat |, IV, Alsat XV, XVI, XVII. 
acter a fafeer vi; afer fafeeratt i. 
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* arg ° apmeh diter gue: 7 | 
are Taran arerareaitear: * 1811 


payumilam vamaguiphe sampidya drdhayatnatah / 
yamyapadam prasaryatha karopattapadangulity //4// 


misdaad grea”? sabe? fader 1 
Vaedalq al werqat fared 1411 


kanthasarnkocanam krtva bhruvormadhyam niriksayet / 
purakairvayum sampurya mahamudra nigadyate //5// 


4-5. Firmly press the anus with the left ankle and stretchirig out 


the right leg, catch hold of the toes with the hands. Contracting the 
throat fix the gaze between the eyebrows. This is called Mahamudra by 
the wise. 


oon Om 


10 
14 


This is preceded by “Warm yea ea aha aa afr | “ 
falar adfate. warad 1 aia wets a 2g aa arate | 
Wee afer da geet wecafG 1” Vul., xX, XV to XVII. These 


verses seem to be an interpolation and are not found in | to IX, 
XI, XIX. 


We aR | ta V. 

ag IX. 

FMM YA | to 1X; HL YAINTA: XV to XIX. 

After this, three lines describing Witctt44I are found in Ms. IX, 
which is an obvious error of the scribe due to the common words 
‘RUSS eM occurring in the description of the two practices. 
mA I, lll to X, XVI 


were aaa ta ale: vul., X, Xi! to XVII; This is missing 
in IX, XI, XIX; 
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afd Wed da wa ad ard | 

3 ema seradctersivicat am | 

mreterdtenise werparrererare 4 git * 
valitam palitam caiva jara mrtyum nivarayet / 
ksayakasam udavartaplihajirnajvaram tatha / 
nasayetsarvarogamsca mahamudraprasadhanat //6// 


6. By practising Mahamudra, one can destroy consumption, cough, 


obstruction of the bowels, enlargement of the spleen, indigestion and 
fever. 


wa aa feet ant aden wader 

wedtere: feet aca aadetad Aer | 

aan waco ater darn ron + 
yatra yatra sthito yogi sarvakaryesu sarvada / 


irdhvajihvah sthiro bhitva dhdrayetpavanam sada / 
nabhomudra bhavedesa yoginam roganasint //7// 


7. Wherever (he be) and in whatever activity a Yogi may be 


engaged, keeping the tongue turned upwards one should always retain 
the breath. This is Nabhomudra that destroys the diseases of the Yogis. 


12 
13 


Omitted in X, XII to XIX. 
Omitted in XI and XVI. 

| AVA Vul,, Vill, X to XIV, XVI; Ha |, Ul, IX, Vil; HeeaTAT 
XV; aaa VV; Sa AAT VI. 

* Line omitted in XVI. 


anrerrt VI. 


¢ Line missing in Xil. 
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Saat aad a anieed q mrad! 
ved” aed cerafaard FEAT: | 
sedart wal are qed 1c 11 § . 


udare pascimam tanam nabhertirdhvam tu karayet / 
uddinam kurute yasmadavisrantam mahakhagah / 
uddiyanam tvasau bandho mrtyumatamgakesart //8// 


8. Draw backwards the abdomen above (and below) the navel, 
as a result of which the great bird (Prana) flies upwards. This Bandha 
is called Uddiyana and is as if it were a lion to the elephant-death. 


wgemedagesiart fates | 
Seeker wRed Alea: casnfaet saa 11211 


samagradbanaddhyetaduddiyanam visisyate / 
uddiyane samabhyate muktih svabhaviki bhavet //9// 


9. Among the Bandhas, Uddiyana is of special importance. If this 
is properly practised, it naturally leads to liberation. 


16 Line missing in I to XI, XIX. 
17 FEsaF | to V, Vil, Vill, XV, XVI, XVUL 
§ This verse is missing in | to IX, XI to XIII, XIX. 
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auodaread peat fagqa wed =a | 
WER wa aal'? qememarerny | 
TIARA FTA arnt 120! 


kanthasrnkocanam krtva cibukarh hrdaye nyaset / 
jalandhare krte bandhe sodasadharabandhanam / 
jalandharamahamudra mrtyosca ksayakarint //10/ 


10. Contracting the throat, place the chin on the chest. When 
(this) Jalandharabandha is performed all the sixteen Adharas are brought 
under control. This great Jalandhara Mudra conquers death. 


fagt sere aret alfirr fafgarre: | 
quae f8 a feel ara Aart: sg211 * 


siddho jalandharo bandho yoginarh siddhidayakah / 
sanmasamabhyasedyo hi sa siddho natra samsgayah /11// 


11. Mastery of Jalandharabandha brings success to the Yogis. 
He who practises this for six months is undoubtedly an adept 
(in Yoga). 


Wor artes aaa: | 
aifwaPa aad geht, aitea 9 aera: 112311 


parsnina vamapadasya yonimakufcayettath / 
nabhigranthirh merudande sudhih sampidya yatnatah //12// 


18 aed Ito Vi 
* This verse is omitted in | to XIII, XIX. 
19 @itea were: ae Vil to |X, XV to XIX. 
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Rag 70 aftr 2 qoarei WAR | t 
22 Serfeenfardt yar araret Perea 112311 


medhrarn daksinagulphena drdhabandham samacaret / 


BS St te cle Ser ae a cet la ae ee i 


12-13. Press the perineal region with the heel of the left foot and 
contract the anus. Then, pressing the navel against the spine with great 
effort, place the right ankle scrupulously on the generative argan. This 
Mudra called Milabandha wards off old age. 


3 


area yh aay Pte 1 § 
warred cage 7° adied aera: Ah: evil §§ 


vamapadasya gulphena pGyumilarh nirodhayet / 
daksapadena tadgulpham sampidya yatnatah sudhih //14// 


20 4a efeonpta Ta Peteatq VII. 
21 Yeh FT Vul., Vi, VIll to XIX. 

} After this line we have Wreetaerraft at qafeyactaq in Ms. |. 
22 This is omitted in VIII. After this line we get “Warann agate 


a War | Gat feat ae aeeat waa 1 spaeeTer 
aefeafnitg yay | ete aera et g afar: WW” 1to IX, 
XI to XII, XIX. 


§ This line is missing in VIII. 
2a ae: attsa aa: vul., X to XIV. 
§§ This verse is not found in XV. 
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IMaracdenten aftarprates: | 
were ercarot wevarett fara 24 sieeit §§ 


Sanakaiscalayetparsnim yonimakuficayecchanaih / 

jalandhare dharetpranam mahabandho nigadyate //15// 

14-15. One should press firmly the root of the anus with the 
ankle of the left foot. Then the wise (Yogi) should press that ankle with 


the right foot, slightly shaking the heel, contracting the perineum and 
holding the breath by Jalandharabandha. This is called Mahabandcha. 


Aside: Wl Get WACO: | 
Waa sera aericadarfseay 112e 11 t 


mahabandhah paro bandho jaramarananasanh / 
prasadadasya bandhasya sadhayetsarvavafichitam //16// 


16. Mahabandha is a great bandha which prevents decay and 
death. By virture of this Bandha one gains whatever one desires. 


wratarorand arto gen faa | 

qeeremeratht werae far ae 112911 
ripayauvanalavanyam narinam purusam vind / 
mulabandhamahabandhau mahavedham vina tatha //17// 
17. As beauty, youth and charms of a woman are of no avail in 


the absence of a man, similarly, are Malabandha and Mahabandha (of 
no avail) without Mahavedha. 


24 aga VI, IX. 


§§ This verse is not found in XV. 
} This verse is not found in | to X, XII, Xill, XIX. 
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nerarti ware * atqesrranacng | 
AeTae: GARMA aif fafa: 7° 11911 


mahabandham samasadya careduddanakumbhakam / 
mahavedhah samakhyato yoginam siddhidayakah //18// 


18. Assuming the Mahabandha position, perform Uddiyana during 
Kumbhaka. This is known as Mahavedha which brings success to the 
Yogis. 


Heerenaredt weraeraPaat | 
yeas Hed Bed a AA atafaraa: iecis § * 


mahabandhamilabandhau mahavedhasamanvitau / 
pratyaham kurute yastu sa yogi yogavittamah //19// 


19. That Yogi is the best among the knowers of Yoga who practises 
daily the Mahabandha and Mdlabandha accompanied by Mahavedha. 


a yea we ae a we cea faad | 

aierita: yao det s a atid: Roll § * 
na martyuto bhayam tasya na jara tasya vidyate / 
gopantiyah prayatnena vedho'yam yogipumgavaih //20// 


20. He has no fear of death nor does he become old. This Vedha 
should be kept secret by the adepts in Yoga. 


25 Swat qa Be | to Vil, IX Gesaea We XVE ER aes 
aa VL 
26 FR | to V, XV; aT VIL. 


§* This verse is not found in ! to X, Xil, XH, XIX. 
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frat wet afer?” want ureter | 
Fearadtas ater Hea 1211 


jinvadho nadirn sarnchitya rasanar calayetsada / 
dohayennavanitena lauhayantrena karsayet //21// 


21. Cutting the phrenum below it, move the tongue regularly and 
rubbing it with butter, pull it with an iron pincers. 


*vud fat wenencattaent deta dota | 

28 qaqredayared cat faeafe 7? weet 12201 F 
evam nityarh samabhyasdllambika dirghatam vrajet / 
yavadgacchedbhruvormadhye tada siddhyati khecari //22// 
22. By regularly practising in this way the tongue becomes so 


long as to reach between the eye-brows. Then Khecarl is 
accomplished. 


27 afer Vul., X to XVI; Shera 1, IX. 
2g wedgfte seated ot ast af Guay Vil. 
29 0 HmTeafa Vul., X to XVI; qat AFA VI. 

* This line is absent in VII. 


¢ This verse is not found in | and lil. 
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Seen are 2° go we wet: waa?) 
§§ qarcragat forat ofacer facdeen 1 
2 yanisd “3 aren gear wafa Wad 112311 


rasanam talumdle tu Sanaih sanaih pravesayet / 

kapdalakuhare jihva pravista viparitaga / 

bhruvormadhye gata drstirmudra bhavati khecari //23// 

23. Slowly insert the tongue in the passage above the upper 
palate. When upturned tongue enters the cavity above the upper palate 


and the gaze is fixed between the two eye-brows Khecari Mudra is 
attained. 


AO eel ae gem Aaa wera | 
aoa tt wa aeqdage: “4 aS ora vi 


na ca mirccha ksudha trsna naivalasyam prajayate / 
na Ca rogo jara mrtyurdevadehah sa jayate //24// 


24. (By the practice of Khecarl) one neither suffers from loss of 
consciousness, nor feels hungry, thirsty or lazy. Disease, old age and 
death are overcome and a radiant body is acquired. 


§ This line is not found in |, fl, VI. 
30 Ae ul, IV, V, IX, XV to XVI AERA HN, VI. 
31 Fara VIL 

§ § This line is not found in VII. 
32 wedghe wales at aat Af GAM VI, Vill. 
33 denfar IV. 
34 tate Foe | to VII, IX, XVI. 
35 Head XVI a UAH VI, VI, IX. 
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after °* aga wat a sirsafe arect: | 
a dé adearart aan 97 a AST: 1241 


nagnina dahyate galrarn na Sosayati marutah / 
na deharm kledayantyapo dasenna ca bhujangamah //25// 


25. Body cannot be burnt by fire, nor dried up by the wind nor 
wetted by water nor is one bitten by a serpent. 


arava a aden aatratad gay | 
mrareracaaat °° waar cea °7 E11 * 


lavanyarn ca bhavedgatre samadhirjayate dhruvam / ~~ 
kapalavaktrasamyoge rasana rasamapnuyat //26// 


26. Limbs of the body become beautiful and Samadhi soon 
supervenes, the tongue touching the opening into the skull tastes various 
juices. o 


Ya 
/ 


OsaRares u fet fai 

MT AAT ae aefetertanaeay QI * 
nandrasasamudbhutamanandarh ca dine dine / 
adau ca lavanam ksaram tatastiktakasayakam //27// 


Z 
Z 


36 a aftadaft 1 to Vit aPeEa VI, 1X. 
37 FMAT | to 1X, XV to XIX. 
38 wa VI, Vill, 1X, Xl; Te |, UW, VIL 
39 RAT Vi. 
 * Verse not found in XV. 


40 ArgHfaRY | to Vil, 1X; arene VIN, 
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aeita ga ait efframayh | 
4 ened a diga wed wrleary Rc § * 


navanitam ghrtarn ksirarh dadhitakramadhini ca / 
draksarasarh ca piysarh jayate rasanodakam //28// 


27-28. Day by day the person experiences the pleasurable 
sensations arising from these various juices. Among the juices secreted 
the tongue has the first taste of salt, then bitter, then astringent, then 
the taste of butter, ghee, milk, curds, butter-milk, honey, grape juice 
and lastly of nectar. 


wR AERA Ue: | 
Hat Wat Pletal Aya AT UAV T 


nabhimile vasetsiiryastaélumule ca candramah / 
amrtarn grasate siryastato mrtyuvaso narah //29// 


29. Sirya dwells at the root of the navel and Candra at the root 
of the palate. Man succumbs to death because the Sdrya swallows up 
the ambrosia. 


wed uo tne wd ure wad | 
farted qa adarag ater Zou t 


Grdhvam ca yojayetsdryarn candram capyadha dnayet / 
viparitakart mudra sarvatantresu gopita //30// 


30. That process by which the Siirya is raised up and the Candra 
is carried lower down is called Viparitakarant Mudra which is kept secret 
in all the Yogic texts. 


41. Line not found in V. 
§ * Verse not found in XV. 


+ Verse omitted in V. 
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at fiera deara weqt aarett: | 

pefore: 4? tert qeat farted “wer 113211 
bhimau siragca samsthapya karayugmar samahitah / 
irdhvapadah sthiro bhitva viparitakari mata //31// 


31. Composing yourself place the head and the hands on the 
ground and raise up the legs and thus remain steady. This is called 
Viparitakarant. , 


ai 4 a qed wrt aay a are t 

a fea: adetaey vor sf a atefa 1320 F 
mudrarn ca sadhayennityarh jaram mrtyum ca nasayet / 
sa siddhah sarvalokesu pralaye'pi na sidati //32// 


32. Regularly practise this Mudra and get rid of old age and 
death. One who does that is respected in all the worlds as a Siddha 
and does not perish even at Pralaya. 


fegred gare “° aofaaprarRa | 
weapscuttvearrn’: 4 faaefta 47 21133 


siddhasanarmn samasadya kamacaksurnasamukham / 
angustha tarjanimadhyanamadyaih pidadhita vai //33// 


40 «fart XV. 
43 taal Far |, il to V; fastener Hy, TV, VIL. 
44 BT | to Vil, IX, XV, XVI, XVII 

+ Line omitted in X, XI. 

$ Line omitted in | to Xi. 


45 Utena | to Vi, Holgate ey Xs aotaepelyqery VI, 
XV to XVII. 

46 Means |; aerTTereT HI, ih; HeaTeTfeA ATT IV to Vi, 
IX, XV to XIX. 


47 URAA | to IX; ATT XV to XIX. 
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33. Assuming Siddhasana, one should close the ears with 
thumbs, the eyes with index-fingers, the nostrils with the middle 
fingers and the mouth with the ring and little fingers. 


qorarper 4? aranftrart abs: | 
we weft ceargeancat 4? gf 5° gamer) welt: asi 


pranamakrsya kakibhirapane yojayettatah / 
sat cakrani kramaddhyatva hur harhnsamanuna suddth //34// 


aera fazer at asrefiett | 
vier afeat afta aaeorr wear ©? 113K 11 


caitanyamanayeddevim nidrita ya bhujangini / 
jivena sahitam Sakrirh samutthapya parambuje //35// 


afeaaat °> cag year a fires aR | 
amid fae ou fercdera qa 113811 


Saktimayo svayarh bhitva pararh sivena sarmgamam / 
nanasukham vihdram ca cintayetparamam sukham //36// 


STH: WT AHA | to V, Vil, XV to XIX; HBT WOT AHS vi, 
IX, 


Yet | to Vil. 
ERLE HB Wtove Bw View ix. 
WAT VIL 


RT Vul., X to XIV; FT WA IV, V. 
aa wfeaaAa vuil., X to XIV: wea taa | to V, Vil to IX. 
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Rranfecaarianard 4 ofa araaq | 
arraaret seat oe °° aalfer aerdq 113011 


SivaSaktisamayogadekantam bhuvi bhavayet / 
anandamanaso bhitva aham brahmeti sarbhavet //37// 


aaa we wen sarraft gore | 
wary °° meerefate: wentrer: a va fE 1gci* 


yonimudra para gopya devanamapi durlabha / 
sakrttu labdhasamsiddhin samadhisthah sa eva hi //38// 


34-38. Draw in Prana by Kaki Mudra and join it with Apana. 
Contemplate the six cakras in their order and awaken the sleeping 
goddess Kundalini by repeating the Mantras & and #4: Place the Sakti 
(i.e. Kundalini?) with the Jiva in Sahasrara. Identifying himself with the 
Sakti and becoming one with Lord Siva let him imagine the various 
enjoyments, pleasures and supreme bliss. Let him realise the union of 
Siva and Sakti and with him mind full of bliss, let him also realize that 
he is Brahman. This Yoni Mudr4 should be carefully guarded. It is not 
easily attainable even by the gods. Once it is accomplished, the Yogi 
has verily entered Samadhi. 


54 ware feerata vi; Sareea fared VIN; wena feerate 
IX; Vara wa satay XVI. 


55 ae Vul., X to XIV. 


56 apawMaaiea: | to V, Visa va saa: Vil; TEM wa Taq 
IX, ea waters XV, XVI, XVII. 


* This verse is missing in XVI. After this verse we get the following 
verses in Vul., and XV to XVIII ; “Taereet da wt TRACT: | 
Ue: oe fata aaa | at oa abate qaearntat 
a ai ai aalft asatea alae farce 11 cena 
alate afd aftesta 1” 
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snfaea °” afi °° aeaetomaned feteneqr 5? fee: I 
afeavgqed °° fersfterra ©! aaitferer ©? apt aaa ae 


aSritya bhimirh karayostalabhya- 

mirdhvam ksipetpadayugarn girah khe / 
Saktiprabuddhyai cirajivanaya 

vajrolimudram munayo vadanti //39// 


39. Fixing the palms of the two hands on the ground raise the 
legs and the head up in the air. The sages say that this Vajroli Mudra 
is conducive to the awakening of Kundalint and long life. 


FIR wMemsa: Avett wea | 
after °° aqorarenr areifaacenPran iol * 


miuladhare atmasaktih kundali paradevata / 
Sayita bhujagakara sardhatrivalayanvita //40// 


57) aaAaey |, Ill, V to Vil, IX; WAAR IV, VIII, XV to XIX. 


58 Ganart Vi. 
59 Wega lV, Vi; freee VIN; AFT A AIX. 

60 -wfeavatera | to Vil, XV to XVIII; water 1X; waa VIN, 
61 facsiara | to Vil. 

62 aalffr Xv, XVII, XVII. 


63 aqat Vil. 


* Between the verses No. 39 and 40 we have the following verses 
in Vul., XV to XVIII. 
“aa ant aap (Arrest wa Ait ul.) Arar Asay 1 a 
a faeate \ weal aet \ 
went aaenfafantas ver fray 1” 
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40. In the Miladhara sleeps the great goddess Kundalini, Abso- 
lute Energy. She has the form of a serpent in 3% coils. 


mace fitz a2 cassia: wer | 
FM 4 waa aacaleat ara 121 


yavatsa nidrita dehe tavajjivah pasuryatha / 
jnanarh na jayate tavatkotiyogarn samabhyaset HAAlt 
41. So long as she is asleep in the body the Jiva is only an 


animal. One should practise all the numerous Yogas so long as supreme 
knowledge is not attained. 


saNcaenae U am aAfarpat Ford | 
avafaem: 4 gata aaa witeaq © 112i 


udghatayetkavatarn ca yatha kuficikaya hathat / 
kundalinyah prabodhena brahmadvararn prabhedayet M42! 


42. Asa door is opened by a key, so awakening the Kundalini by 
Hatha Yoga one should pierce the Susumna. 


art waa ©? aedu aa ave 6” ale: feera: 8 1 
aietaye feercat ference 1311 


nabhimn samvestya vastrena na ca nagno bahih sthitah if 
gopaniyagrhe sthitva Sakticalanamabhyaset HA3i/ 


64. apeiten ae anit atenf iv. 
65 fastedq | to Vill, XIX. 
66 geated F | to V, Vil, Vill, IX; Gerad XIX. 


67 wet Ito VIL aa Ft VIN AT IX, XIX. 
68 feray | to V, VII to IX. 
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9 faaftaafita del fact wearer | 

aga vat qed aaa | 

Varga a alégan ated esi 
vitastipramitam dirgham vistare caturanguiam / 


mrdulam dhavalam siksmarh vestandmbaralaksanam / 
evamambarayuktam ca katistrena yojayet #44// 


43-44. One should practise Sakticdlana in a closed room covering 


(only) the navel region with a piece of cloth but not go out naked. The 
cover should be 9" long the 3" wide, soft, white and of fine texture. 
Covering (the navel) with a cloth of this description one should secure 
it by the waist-band. 


aftr 7° arena ard freraareea | 
ARR WORT arsage4e Ws4 tl * 


samlipya bhasmana gatram siddhasanamathacaret / 
nasabhyam pranamakrsyapyapane yojayedbalat //45// 


daarraaeraattyea "ar: | 
maarecerqerat 7? gore: WenTsTAG 11S II 


tavadakuficayedguhyamasvinimudraya Sanaih / 
yavadgacchetsusumnayam hathadvayuh prakagayet //46// 


69 
70 


71 
72 


fafa vin: fafert 1x. 


we TAS | to V, VII, XV, XVI, XIX; Het TA afeareT VI, IX, 
XI, XVI 


* This is omitted in VIII. 
afiaargar | to Vil, IX, XV to XIX. 
ary: Waa FST | to IX, XV to XIX. 
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45-46. Smearing the body with ashes and assuming the 
Siddhdsana (pose) one should inhale with both the nostrils and forcibly 
join Prana with Apana. Then by Asvini Mudra one should slowly contract 
the anus till the Vayu is forced into the Susumna and gives an experience. 


wa ager aaa a apefit | 
Berard year ctedant * waa isin + 


tada vayuprabandhena kumbhika ca bhujangint / 
baddhasvasastato bhiitva cordhvamargam prapadyate //47// 


47. Then by restricting the Vayu, Kundalini feels choked and 
rises upwards. 


fast afeeraertt alfaqer a faeafe 1 
ara urermnae aAyat Tal s RAL SCH 


vina sakticalanena yonimudra na siddhyati / 
adau calanamabhyasya yonimudram tato'bhyaset //48// 


48. Without Sakticaland, Yonimudra is not effective. So one should 
practise Sakticalana and then practise Yonimudra. 


73 Wasa | to VIL. 
74 wa [to Vil. 


+ After this appears “Metea wet Hot aT a aad” in|, Hl, 
Vil Teret Heee gatas aT aa | “VIL, IX, XIX. 
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gfa a afd uveana > afer | 
Tela wats fea fea aaa. uit 


iti te kathitam candakapale sakticalanam / 
gopaniyam prayatnena dine dine samabhyaset //49// 


49. Oh Candakapala, thus have | described to you the Sakticalana. 
Try to keep it a secret and practise it daily. 


vat "Softer asmnepfe ? ara | 
Parent a ua’? yar rRaaarh 401! 


udaram pascimottanam tadagakrti karayet / 
tadagi sa para mudra jaramrtyuvinasini //50// 


50. Draw the belly backwards so as to make it look like a 
pond. This is called the great Tadagi Mudra, destroyer of old age 
and death. 


75 WHR IV to VI, VIH, IX, XIX. 
+ This verse is absent in I to Ul, Vil. After this we have the following 
verses in Vul., XV to XVII. “Aga Wea Tear SRO | ATE TET 
. fafgerfaft. 1 fret at s saad ant fafa ae 
fera | der faaefafe: - renin darat wag it” 
76 Ufsaaart | to IX. 
77 Fe a aeMBla: | to V, Vil to IX, XV to XIX; TerPMEPaAPR| VI. 
78 seit | to IX. 


79 «Wat IX. 
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Fea waa qen ferent vere | 
aMdddeqa aoget afta faq: W421 
mukharh sammudritamn krtva jihvamilarh pracalayet / 


Sanairgrasettadamrtam mandukirh mudrikarh viduh //51// 


51. Closing the mouth move the root of tongue. Then slowly 
swallow the nectar. They call this Manduki Mudra. 


afd ufaad Aa ora Preoatar | 
a Oa wad Tet a: Hales 114211 


valitam palitarn naiva jayate nityayauvanam / 
na kege jayate pako yah kuryannityamandukim //52// 


52. The person who always practises Manduki gets no wrinkles 
or old age (enjoys) perennial youth and his hair does not turn grey. 


Farag °° aanctar urea fader | 
a wavoradiqar 9 adaetg wider 14311 § 


netrantaram samalokya catmaramarm niriksayet / 
sa bhavecchambhavimudra sarvatantresu gopita //53// 


53. Fixing the gaze between the eye-brows (inside) meditate on 
the Atman. This is SAmbhavi Mudra which is zealously guarded in all 
the Tantras. 


80 aS | to XI, XV to XVIL 
81 Wat Beraels VII. 
§ After this line is “a va adaag waiter Aeenfefe:” in Vill. 
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Baie i araraaftreat Fa | 
aq mivdtaar qe qoaee ay si 
vedasastrapuranani sAmanyaganika iva / 
iyam tu SAmbhavimudra gupta kulavadhiriva //54// 


54. The Vedas, the Sastras and the Puranas are like public women. 
This Sambhavi Mudra is to be closely guarded like a responsible lady. 


a ya aliens @ a ARM; waa | 
aa ae aftcant at qat ahr sad ee 
sa eva hyadinathasca sa ca narayanah svayam / 
sa ca brahma srstikari yo mudram vetti Sambhavim //55// 


55. He who knows this Sambhavi Mudra is himself Adinatha, 
Narayana and Brahma, the creator. 


aa Wea UA: wel Wes eva: | 

wid at footer WT Te A UT 4s II 
satyam satyam punah satyam satyamaha mahesvarah / 
sambhavirh yo vijaniyatsa ca brahma na canyatha //56// 


56. Maheswara said, "Verily, verily, the person who knows the 
SAmbhavi Mudra is Brahman itself and none else." 


wafer waa YOISA USTTEMLOTA | 
arom warn fh a faeatt att 149 


kathita Sarnbhavimudra Srnusva pafcadhdranam / 
dharanani samasadya kim na siddhyati bhitale //57// 
57. ‘Sambhavi Mudra has been explained; listen now to the five 


Dharanas. Having mastered them, what is there that one cannot 
accomplish ? 


g2 waa Vi, VII. 
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a Aa Ea TATA | 
aeasaet GeRed A NAA I&II 


anena naradehena svargesu gamanagamam / 
manogatirbhavettasya khecaratvarn na canyatha //58// 


58. He can have access to Svargaloka, while remaining in this 
body, and can move as swiftly as the mind. In this and in no other way 
does he acquire the ability of moving in the air. 


aaed aftercare °° sitet crenata | 

awa aaa aed gear gfe confticry | 

wo aa facta °4 qsanféanerniead ada | 
gar eatand war fafaord qateetencon 14 <ii * 


yattatvam haritaladesaracitam bhaumam lakaranavitamn / 
vedasram kamaldsanena sahitam krtva hrdi sthapitam / 
pranam tatra villya pafcaghatikascittanvitam dharayet / 
esa stambhakarl sada ksitijayarn kuryadadhodharana //59// 


59. Place in the heart that four-sided Earth-Element beautiful like 
the golden arsenic trisulfide which has the letter el as its bija and 
presided over by Brahma and hold Prana along with Citta for 2 hours. 
This is called Adhodharana by which one conquers the Earth and 
brings steadiness (to the Yogi). 


83 ef VI. 
84 fata | to V, VII, XV, XVI, XVIIL 


* After this we have the following verse in Vul., and XV to XVII : 
coffataronmt a: areata a Freaer 1 yeqara: waa @t sR a fired 


a 


fargyfa u” 
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weerquiad a aeatide aed farce’ > gyi 
aciiquaandisatd gad wat fron | : 
wo a face weoataahad aaa 
war? gascreartetteh eared encom got ¢ | 


Sankhendupratimam ca kundadhavalam tattvam kilalam subharh / 
tatplyUsavakmrabjjasahitarn yuktam sada visnuna / 

pranam tatra villya paficaghatikascittanvitam dharayet / 

esa duhsahatapapapaharani syadambhasi dharana //60// 


60. Merge for 2 hours Prana along with Citta on that auspicious 
Water-Element which is white like a conch, the moon and the Kunda 
flower, has nectar and the letter 4 as its Bija and is always presided 
over by Visnu. This is Ambhasi dharana which destroys unbearable 
sufferings and sins. 


ena 
ard afgaa °” ydtaneci eau afeafeey | 


yannahisthitamindragopasadrsam bijarh trikonanvitarn 
tattvarh vahnimayam pradiptamarunam rudrena yatsiddhidam/ 


* fale | to V, Xil, XV, XVI, XVII 
85 fart | to VIL. 


86 VOT Mifare FeaahMeMT,_ IX. 
+ The following verses are found in Vul., XIV to XVIII : “seTét 
Ten Fat at areata a arate ta a wel ait eer ae AY AAT 
aa q Wer ag ater vaera: 1 vernfeafee werd afr a 
eat: 1” 


87 avtAa | to V, Vil to IX, XV, XVII to XIX; Garay VI. 
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gi aa facta* wanttanteadiad aaa | 
vor 2? qremsizeitfaecot dear encom eit § 


pranam tatra villya paficaghatikascittanvitam dharayet / 

esa kalagabhirabhitiharani vaisvanari dharana NEA 

61. Merge Prana along with Citta for 2 hours on Fire-Element 
which is situated at the navel and is (red) like the Indra-gopa (insect) 
of which the bija is € and the presiding deity is Rudra and which is (as 
it were) the effulgent Sun. This is Vaigvanaridharana which destroys the 
terrible dread of death. 


aaRrapsrrpaam are , £89 erred Wt 

aed ward wanata wazad tact | 

wn aa facie °° wonfeaitearntad eng 

wa @ we wala aati ward encom Ez * § 


yadbhinnafjanapufjasamnibhamidam dhamravabasarn param 

tattvarn sattvamayam yakarasahitam yatresvaro devata / 

pranarh tatra viliya paficaghatikascittanvitarn dhaayet / 

esd khe gamanarh karoti yaminarh syadvayavi dharana 62H 

62. Merge for 2 hours Prana along with Citta with the Vayutattva 
which is smoky (in colour) and looks like a heap of powder Collirium, 
is full of Sattva quality of which the bija is@ and which is presided over 
by igvara. This is Vayavi Dharana which gives the self-restrained aspirant 
the experience of flying in air. 


* fata | to V, VII, XV, XVI, XVIII. 
38 eaemTeNaaM Vi eaeATTTTEMT TAHT MTT IX. 
§ This verse is omitted in XII and XIil. After this we have the verse 
afaat aft oer: 1 weet a sHafet 7 
qeqaray ” in Vul., XV to XVII. 
89 YT | to VI, IX. 
go fata | to V, VI, XV to XVIII. 
* § Alter this the following verses occur in Vul., XV to XVIL: “Sa qT 
Ten Fat BTAaSTT | aga faa ant a ees Talat 
wa sada a ta aed 1 ed a fafenh: enced 
afta aur a” 
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afer aurea * amend 
ard dquaida aféa ste earaaq | 
wet oa facta? weaftatarntad umda 
UT Harmarcsarad 7° qaleratencon °4 11g311 ** : 


yatsindhau varasuddhavarisadrsam vyomakhyamudbhasate / 
tattavarh devasadasivena sahitarn bijarh hakaranvitam / 
pranam tatra villya pahcaghatikascittanvitarn dharayet / 

ega moksakavatabhedanakari kuryannabhodharana //63// 


63. Merge Prana along with Citta for 2 hours with Tattva called 
Vyoma which looks like crysta! clear sea water, is presided over by god 
Sadasiva of whom the bija is letter %. This is Nabhodharana which is 
capable of breaking open the door to liberation. 


WESTIE TERI: TA: | 
at sdaathpa sftavateretet esi § 


akuficayedgudadvaram prakasayetpunah punah / 
s@ bhavedagvinimudra Saktiprabodhakarint //64// 


64. Contract and relax the anai aperture, again and again. This 
is called Agvini Mudra. It awakens Sakti (i.e. Kundalini). 


91 ait ox satay | to V, VII, IX; ea ea art at saftey 
Vill, XV to XVI; SHE Oe AR XIX, 


92 fata | to Ill, V, XV, XVI, XVII. 
930 HAUTe 
94 URMTA Vul., XVI. 
** After this the following verse is found in Vul., XV to XVIII. 


§ This is followed by the verse “aiffast ven qer wer - fear 
aeafieat darren #41” in Vul, XV to XVI, 


lhe 
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wveTsS farteret asraaqerrerty | 
Fa waren wfscrrateraniCoft 1g 11 $8 


kanthaprsthe ksipetpadau pasavaddrdhabandhanam / 
saiva syatpasinimudra saktiprabodhakarint //65// 


65. Throw the two legs on the back of the neck and hold them 
tight as if (making) a noose. This is called Pasinimudra that awakens 
the Sakti (Kundalini). 


armepgacret fag a: a: | 
crete waeat Aathtaasrst gil * § 


kakacaficuvadasyena pibedvayum sanaih Sanaih / 
kakimudra bhavedesa sarvarogavinasint //66// 


66. One should siowly take in air through the mouth formed like 
the beak of a crow. This is Kaki Mudra, the destroyer of ali diseases. 


Saosarina Racal aan seme | 
TafenbarTacaAN aEtd R91 


kanthamagnajale sthitva nasabhyam jalamaharet / 
mukhannirgamayetpascatpunarvaktrena caharet //67// 


§ § After this is the verse “Uirit Heat yer worahtefaentat 1 ares 
Arn wae are: fafeanfety: 1” in Vul., and XV to XVI. 
*§ This is followed by verse “arenlyat WI Hat Adaetg Tita 


FM: VASAT erase wae (TMT sR waa 1” Val, 
XVI} in XV, XVI 


95 @Veeey Vul.. X to XIV; HIST | to Vis BVSAPT XV to XIX. 
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A tacos YA: FA: | 
Areata wer qat orqeafaentirtt gc * 


nasabhyam recayetpascatkuryadevam punah punah / 
matangin? para mudra jaramrtyuvinasini //68// 


67-68. Stand in neck-deep water, draw in water thrcugh the two 
nostrils and throw it out by the mouth. Then drawing in the water 
through the mouth throw if out through the nostrils. One should do this 
again and again. This is the great Matanagini Mudra, the destroyer of 
old age and death. 


aaa fefaequvant utc wer iad! 
a wagner orerecaanert ee! 


vaktrarn kirncitsuprasarya canilam galaya pibet / 
s& bhavedbhujagimudra jaramrtyuvinasini //69// 


69. Protruding the mouth a little, let one take in air through the 
throat. This is called Bhujagi Mudra, the destroyer of decay and 
death. 


: Aner Seles this follow the verses “Rea Pott oa) fren degare: | 

watarashrt qet ade ea wad aa aa feral ahh 

HeITATS | TETRIS MEAT TH UI” in Vul., X to 
XVIIL. 
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% racagetat ten arattntar fastea: °7 1 

array aa Hat YeTEfiet eo + 
yavantascodare roga ajirnadya visesatah / 
tansarvannasgayedasu yatra mudra bhujangini //70// 


70. Whoever practises Bhujangini Mudra, quickly destroys all his 
diseases of stomach, particularly indigestion etc. 


art qelarrew: | 
iti $igherandasamhitayam gherandacandasamvade 
ghatasthayogaprakarane mudraprayogo nama trtiyopadesah / 
Thus ends the thid lesson called Mudraprayoga in the content of 


Ghatastha Yoga in the dialogue between Gheranda and Canda in Shri 
Gheranda Samhita. 


96 wat mata Wi i to IX; wart Get AT XV to XVII. 

g7_ faanfita: 1X. 98 aeMd | to IX, XV to XVI. 

$ Lesson ends in | to Xill, XIX, but in Vul., XIV to XVIII we get as ; 
x q emt Fa ave a Ay | 


weet Pafteeaa an aa a as 3 
afta yarea fafateated fafaarsct 1 
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NOTES 
LESSON Ill 


According to Gh. S., there are 25 Mudras. It appears to be an all 
inclusive group, since the list contains what are called Bandhas as also 
the five kinds of Dharanas. The nature of the set is more physical or 
physiological at one end and more psychological at the other. H.P. Ill- 
6, 7, and 8. S. IV. 24, 25 enumerates 10 Mudras, namely, Mahamudra, 
Mahadbandha, Mahavedha, Khecari, Jalandhara, Mitlabandha, 
Vipartakarani, Uddiyana, Vajroli and Sakticalana. 


Verse Ill-4, 5 : Mahamudra - cf. HP IN-9, 10 
Gayest apt aft adtea aferora | 
wate aq seat HMA assy | 
HIS Ge AAR oneagrepyeda: I 
aut qsea: wal evstHr: waned | 
adi can afta: qoscl asa wae i 


Thus the H.P. appears to suggest the Milabandha and it drops 
the Bhrimadhyadrsti mentioned by Gheranda. 


Verse [ll-7 : Nabhomudra —- This is different fram Khecari. Here 
‘Urdhvajihvah’ does not suggest that the tongue is to be forced into 
the nasal opening. It is simply to be turned upwards towards the 
palate and may be considered as a preliminary exercise for Khecari. 


Verse Ill-8 : Uddiyanabandha — H.P. IIl-56 reads ‘Urdhvam ca’ instead 

of ‘Urdhvarn tu’ and that ‘ca’ appears to be significant as remarked 

- ‘Cakaradadhah’ which means ‘nabheruparibhage adhobhage ca’. 

The abdominal viscera above and below the navel are to be puiled 
back (cf. J). 

This is an exercise of the diaphragm and the ribs. It is practised . 

either in sitting or in standing position. 
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There is no mention about the stage of respiration. Traditionally, 
when the practice is taken independently it is done under exhalatory 
condition. When accompanied with Pranayama it is practised under 
inhalatory conditions. 


But the anatomico-physiological mechanism differs. Uddiyana 
under exhalatory condition has been exhaustively studied in the 
Kaivalyadhama Scientific Research Department. For details refer to 
Y.M. Vol. |, Wl, 1V, VI, VIL 


Verse II!-10 : Jalandharabandha — J on H. P. III-70 explains Hesaye as 
— “aart aeqemat ye eq gy fx erg” 

This chin-lock may be planticed as a part of Padmasana ana 
Siddhasana or independent of them. But it is invariably practised 
during the Kumbhaka stage of Pranayama. The chin is to be tightly 
set in the jugular notch. According to some traditions, the chin is not 
set in that notch but plassed against the chest further down about 
four fingers below it. 


The name Jalandhara may have been taken from the great Yogi 
Jalandhara who was perhaps its inventor or at any rate its famous 
exponent. Or the word ‘Jala’ refers to the brain and to the nerves 
passing through the neck and ‘dhar’ denoting the upward pull. This 
bandha exercises an upward pull upon the spine and thus works 
upon the brain. ; 


Swami Kuvalayananda advises students not to practise Kumbhaka 
without Jalandhara to avoid possible mischief caused to the ear due 
to rushing of air through the eustachian or auditory tubes to the 
internal ear and feading to various disorders. Another purpose of 
Jalandhara, he suggests, is that during this exercise considerable 
pressure on the carotid sinus is exerted leading to the stimulation 
of carotid nerve, and after constant practice a trance-like condition 
may supervene and aiso slow down the heart. 


Jalandhara bandha is not only practised during Kumbhaka but 
also during recaka in the Murccha Pranayama bringing about stupor. 
Refer to Y.M. Vol. VI, No. 4, pp. 301-304. 


H.P. Ill-70 derives the word Jalandhara like this : 
aeata fe firemen frratsert | 
aa TereRt Geel: HVSg aH: i 
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Goraksa Sataka, 36 says : 


WR Hd ay Hvodatatay | 
a Wige vac a a aq: wegen Cf HP. Iil-71 


Verse IIl-11, 12, 13 : Milabandha - H.P. IIl-60, 61 emphasize the raising 
of the apana by contracting the anus. 


ufone dist aferapaag yey 1 
WIRES aoe s Pretest 11 


Milabandha is an exercise which mainly consists in forcibly 
contracting the anal sphincters. Although the anal contraction alone 
goes to form Milabandha, in contracting the anus one necessarily 
contracts the whole peivic region. So virtually Milabandha is an 
exercise of pelvic contraction which is facilitated by exerting pressure 
at the perineum and contracting the lower abdomen. This Milabandha 
is intended to work upon the central and autonomic nervous systems 
through the nerve terminals in the anal sphincters. 


Verse I!l-14, 15 : Mahabandha - H.-P. Ill-18, 19 gives a slightly different 
technique. Instead of right foot pressing the left heel, it is placed on 
the left thigh. H.P. clearly prescribes Puraka, Kumbhaka and Recaka 
during the Bandha, whereas Gh. S simply says “Wert eR WT” 
and leaves the rest as understood. H.P. quotes an alternative view 
regarding the use of Jihvabandha substituting for Jalandharabandha. 
It says — 


aA q wuiferepvoaet faastae | 
Uniexkeafsaan seu: seat wafefa i 


Verse Ill-18, 19 : Mahavedha — H.-P. Ill-25 to 27 prescribe a different 
and a more elaborate technique. Settled in Mahabandha, after 
performing Puraka and restraining the breath by the 
Jalandharabandha, balance on the two palms placed on the gound 
in the sitting position and softly strike the ground with the posteriors 
before the breath is exhaled. 

Mahavedcha is a combination of ‘tadanakriya’ (striking the 
posteriors against the ground) and Bandhatraya. Gheranda 
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recommends the practice of Mahabandha and Milabandha 
accompanied by Mahavedha. 


Verse lil-21 : Knecarimudra — The preliminary practice to Khecart is the 
lengthening of the tongue so that when drawn out it may reach the 
bhramadhya. 

Jyotsna on H.P. I-32 sums up Khecari as ‘aureraer forever 
was Gaata ae fey’ Kapalakuhara is ‘also called fava 
because the three important Nadis meet at that point. The derivation 
of the word Khecari given in HP. Ill-40: 


“Rr uaa @ wenficra uefa @ wat | 
aaa wad at am feNhieftar 1” 


(@ = sateararant). The aspirant is able to drink the nectar 
aozing trom the Moon which is situated to the left side of the interior 
of the two eye-brows. (sak-aaranreaeacaata 1) The elongated 
tongue is to be turned and taken inside till the posterior nasal 
openings are closed by its tip. Knecari induces secretions which are 
claimed to be of a very great physiological value and promotes 
deepest concentration helping the Yogins to go into Samadhi. These 
juices of varied tastes are described in Gh. S. Ill-27, 28. 


Verse III-30 : ViparitakaranT Mudra - Jyotsna on H.P. Ill- 78 sums up the 
Mudra as “Haitian saat fraetcreneitesy 1” 
Any pose which has its head down and legs raised up can be 
technically called Viparita Karant or topsy turvy pose. Viparita Karant 
may be considered as a class of practices wherein Sirsasana, 
Sarvangasana and Viparitakarani proper could be included. 
Viparitakarani is easier than the other two and its technique is as 
under: 


1. Lying supine and raising the legs to complete a right angle. 


2. Raising the hips and curving up the trunk and supporting the 
curving frame with the hands. 


3. The trunk is inclined, supported by the hands and the legs are 
kept vertical to the ground. 


4. The chest does not press against the chin as in Sarvangasana. 
5. Jinvabandha is formed. 
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In Sarvangasana the trunk makes a right angle with the ground 
and the chin presses in the jugular notch or against the chest. 


Sirsasana is a baiancing pose wherein the centre of the head 

rests on the ground supported with the fingerlock and forming an 
angle with the elbows the whole body is slowly raised to a vertical 
position. 
, The practice develops supreme vitality. According to Goraksa 
Sataka, this Viparttakhyakaranam is called ‘Pratyahara’ because in 
this Mudra the flow of the nectar from the Moon to the Sun is 
withheld. 

The concept of Sirya at the navel and the Moon at the root of 
the palate and that the nectar oozing out of the Moon is swallowed 
up by the Sun at the navel is not yet properly understood in terms 
of modern concepts of anatomy and physiology. 


Verse III-33-38 : Yonimudra — The technique consists in — 

1. Assuming the Siddhasana and then after a deep inhalation 
through Kakimudra. 

2. Closing the ears with the two thumbs, eyes with the index- 
fingers, nostrils with the middle fingers, the upper lips with the 
ring fingers and the lower lips with the little fingers. 

This is also known as Sanmukhi mudra because of the closing 
of the six openings, namely, two ears, two eyes, nose and mouth. 

As a necessary prreliminary to Yonimudra, the Sakticdlanimudra 
has to be practised. 

Gh. S. III-47, $.8. V-38 say that by this mudra one sees the Self. 

(qa TeUPTCs Vadtet a sata 1) 


Verse IIl-39 : Vajroli Mudra — This is a handstand. The patms are placed 
on the ground, the legs are crossed behind the neck and the body 
is lifted on the hands. 

This is entirely different from the Vajroli as it is commonly 
understood and described. Curiously enough this handstand with 
legs turned upwards is said to result in Bindusiddhi which is also the 
essence of the common and traditional Vajrolt. 


This is the best illustration of how Hathayogic practices are 
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presented in the chaste form in this text. The movement of chastity 
in the Yogic practices started by Goraksanatha, seems to have 
attained its result in the form of this text. 


Verse IIl-43, 44: Sakticlanamudra —H.P. I!l-109 takes the first two lines 
of Gh. S. 1Il-43 to be the description of the kanda and not of the 
piece of cloth encircling the lions. The technique of Sakticalana 
consists of : 


1. 


Paridhanayukti — Sitting in Siddhasana, both the hands are placed 
on the loins in such a manner that the index fingers reach the 
navel region and the thumbs go over the back. After inhaling 
through the right nostril and placing the hands in the manner 
described above, the head .is moved forward repeatedly with 
moderate speed during Kumbhaka. This helps the Kundalini 
currents to start moving upward which is known as rising of 
Kundalini in Susumna nadi. 

Tadana — Holding the ankles with both hands in Siddhasana, 
frequent strokes (101 times) are given below the navel at the 
region of Kanda. This is known as Tadana. 


. Bhastrika Kumbhaka ~ Assuming Siddhasana, Bhastrika 


Kumbhaka is practised. 

Pranava Japa — Assuming Padmasana and with repetition of 
Pranava or Soham and contracting the anal and navel regions, 
Kundalini rising to Brahmarandhra is mentally thought. 


The Sakticalanamudra rouses the Kundalint which then clears 


the mouth of the Susumn4 so that Pranavayu may pass through 
Susumna. It appears that the coiled up Kundalini when aroused 
straightens up, clears the mouth of Susumna and then along with 
Prana, herself enters the Susumna and reaches Brahmarandhra. 


Verse lll-50 : Taddgi-Mudra — According to traditional practice, this 
consists of ‘mock inhalation’ after complete exhalation (as in 
Uddiyana) in supine position with knees bent. It has the same 
physiological effects as that of Uddiyana. 


Verse i-57-63 : Gh. S. more or less gives the same description of 
Pafichadharanas as given in G.S. Patafjali prescribes no particular 
objects for dharana while Goraksa and Gheranda lay down the 
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objects and also localise them. Patafiiali defines Dhdrana as fixing 
the chitta only, whereas Goraksa defi. 3 it as fixing the ‘Cittanvita 
prana’ in one of the dhyanasthanas. Dharanda is manifold, according 
to both, but Goraksa describes this in clear terms, while, with Pataiijali 
we get at it indirectly. : 


Verse Ill-64 : Aévini mudra — In MGlabandha the contraction of the 
orifice of the anus is maintained, whereas in Asvinimudra there is 
successive dilation and contraction of the same. For excellent 
destription of the technique and discussion on cultural and 
therapeutical benefits refer to Y.M. Vol. Vil, No. 2, pp. 97 to 107. 


Verse Ill-65 : Pasinimudraé - H R Chapter 3, describes the same 
technique and calls it Phanindrasana. 


Verse I-66 : Kakimudra — !t refers to the arrangement of the lips and 
the tongue like the beak of a crow. It forms part of the Vatasara. 
Itis also used in the Sita! Kumbhaka according to traditional practice. 


Verse ill-67, 68 : Matanginimudra — The technique of MatafAgini Mudra 
seems to be a combination of Vyutkrama and Sitkrama Kapalabhati. 


Verse Ill-69 : Bhujangini Mudra — The neck is to be extended a little 
forward, the glottis is to be closed and air is to be swallowed through 
the gullet or aesophagus. It is used as a preliminary exercise during 
the practice of Plavini Pranayama. ° 


CaturthopadeSah 
LESSON IV 


WU: PIAA WASKHAK | 
zea Barra arnfatqarsry 11211 


athatah sarnpravaksyami pratyahadrakamuttamam / 
yasya vijhdnamatrena kamadiripunasanam //1// 


1. Now | shall expound the excellent Pratyahara by knowing, 
which enemies like desire, are destroyed. 


aet wat Prraa wareccorafeerey | * 

aaa Paaearrta ast Faq RH 
yato yato nigcarati manasgcafcalamasthiram / 
tatastato niyamyaitadadtmanyeva vagam nayet //2// 


2. Wherever the wandering and unsteady mind goes it is to be 
withdrawn from there and brought under the control of the Self. 


aa wa we gates waTote | 
we: veuretzaareraa ast aay 131 § 


yatra yatra gata drstirmanastatra prayacchati / 
atah pratyaharedetadatmanyeva vasa nayet //3// 


3. Wherever the sight falls, the mind follows, therefore, bring it 
under the control of Self. 


iS ee 


* This line is omitted in XV, XVIII. 
§ This verse is not found in Vul., Vill to XIX. 
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Ween fared gard a | wary | 
Feecanferdcarcraa ? ast aay YI 


puraskaram tiraskaram susravyam va bhayanakam / 
manastasmanniyamyaitadatmanyeva vasarn nayet //4// 


4. Mind should be withdrawn from (what is heard) whether it is 
respectful or insulting, pleasant to hear or terrible and it should be 
brought under the control of the Self. 


ita ent cen creot aaeceasiinta: | 
Tencsrenettaaerda dst ad ki § § 


Sitarh cApi tatha cosnarh yanmanassamsparsayogatah / 
tasmatpratyaharedetadatmanyeva vasam nayet //5// 


5. Mind should be withdrawn from the sensation caused by cold 
and heat and it should be brought under the control of the Self. 


are ars qed wat erery rae | t 
aerercaetedaranata a aad gi tt 


sugandhe vapi durgandhe mano ghranesu jayate / 
tasmatpratydharedatmanyeva vasarh nayet //6// 


6. One should withdraw the mind from smells whether sweet, or 
stinking and bring it under the control of the Self. 


§§ This verse is not found in Vul., X to XIX. 
t This line is omitted in IX. 
tt This verse is omitted in VIII. 
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aeromfeanaed Wa wat A: | 
Taree at aad igi * * 


madhuramlakatiktadirasam gatarn yada manah / 
tasmatpratyaharedetadatmanyeva vaSam nayet //7// 


7. The mind should be withdrawn from tastes such as sweet, 
sour and bitter and brought under the control of the Self. 


ga dtehusaara eRvguvsdare wean venere will ae 
aquives: 11 

iti Stigherandasamhitayam gherandacandasarnvade 

ghatasthayoge pratyah@raprayogo nama caturthopadesah / 

Thus ends the fourth lesson called Pratyahara prayoga in the 


context of Ghatasthayoga in the dialogue between Gheranda and Canda 
in Sri Gheranda Samhita. 


108 Gheranda Samhita 


a at ea ee ee aE, 


NOTES 
LESSON IV 


In Pratyahara the mind is to be withdrawn from the various objects | 
and it is to be brought under control. Now the mind goes out to the five ° 
kinds of objects through the five sense-organs. Accordingly, the 
Pratyahara is five-fold and has been described in this chapter. Vasistha 
Samhita, I!l-59-64, however, describes four types of Pratyahara as 
follows : 
1. Withdrawal of sense organs from sense objects. 
2. Seeing all things as Atman within oneself. : 
3. Performance of Nityakarmas mentally without any external means 
within the self. 
4. Holding the Vayu successively at the 18 vital points (marma- 
sthanas). 
The same verses describing the nature of Pratyahara are found 
verbatum in the YY-VIi. 


Oe 


** This line is missing in VIII. 


UsaATee: 


Paficamopadesah 


LESSON V 


aura: ayaa won aletert | 

* Fea ATTA Saea WIA: 1181 
athatah sarhpravaksyami pranayamasya sadvidhim / 
yasya sadhanamatrena devatulyo bhavennarah WA 


1, Now | shall expound the correct rules of Pranayama. By its 
practice alone a man becomes God-like. 


at ward aon are fare aaa | 

wigfe ad: warewora4r area RH 
adau sthanarm tatha kalam mitahdrarh tathaparam / 
nadiguddhirh tatah pasc&tpranayamam ca sadhayet HH 


2. First of all (one should look to) these things — (suitable) place 
and time, wholesome food in moderation and purification of the Nadis 
and after that begins Pranayama. 


qat aa sea Tera sears | 
aime a adit qraveifeafaen every 1311 


diradege tatha'ranye. rajadhanyam janantike / 

yogarambham na kurvita krtascetsiddhiha bhavet //3// 

3. One should not start (practice of) Yoga, in a far-off piace, nor 
in a forest...not in a capital city, nor in the midst of a crowd. If one does 
it, he will not succeed. 


* This line is absent in XVIII. 


110 Gheranda Samhita 


afavard qzest aod | eiafsraq 1 
atervd? yan ceed faaskte ei 


avisvasam ddradese aranye raksivarjitam / 
lokaranye praxasasca tasmattrini vivarjayet //4// 


4. In a far-off place, there is no security; in a forest there is no 
protection and in the midst of peopie there is the (fear of) distraction 
(due to publicity). Hence these three, one should avoid. 


aaa enfie ast gk Area’ | 
pe aaa aK welt, aitaftery sire 


sudeSe dharmike rajye subhikse nirupadrave / 
krtva tatraikarn kutirarn praciraih parivestitam //5// 


5. In a good welfare State, where one can get alms easily and 
where there is no nuisance, one should erect a hut having an enclosed 
compound. 


anftegesm a 4 uizaeaah a1 
areged ward ooo ack weafsey 11 


vapikdpatadagam ca practramadhyavarti ca / 
natyuccam natinimnarh ca kutfirarh Kitavarjitam //6// 


6. In the compound there should be a well or a pond. The cottage 
should be situated neither on too high nor on too low a site and it 
should be free from insects. 


1 wet {| to IX, 

2 9 aenrae XVI 

3 Fea | to Vil; Sea: Vin, IX. 

4 -8aq URI AeA: IX. 

5 aT I tov, vil; A OD VII, XVI, XIX. 
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weamivafrd a ak? aa Afi 
vd wag’? aay wore aaa? ron t 


samyaggomayaliptam ca kuffrarn tatra nirmitam / 
evarh sthdnesu guptesu pranayamarh samabhyaset 7 


7. In the cottage so erected and smeared over with cowdung, in 
such a secluded place one should practise Pranayama. 


dard fa Atel avtat aw sect? ae 
Gare a ada ga aa” fe dae: 11 


hemante sisire grisme varsayarn ca rtau tatha / 
yogarambham na kurvita krte yogo hi rogadah H8it 


8. One should not begin the practice of Yoga in these seasons, 
viz. Hemanta, Sigira, Grisma and Varsa. If practised, Yoga causes 
sickness. 


6 ale tafaafsry vi, IX; Het traf] | to V, Vil. 
7 wae yA A |, il tov. Vil; BAY WMA ZT Vi; APG Tay IX. 
8 FARR VI, IX. 


+ Omitted in Vill. 
9 Wat a Vil; Feaaate 1X; ata VI. 
100 at age: Vil; Ha WTHayE: 1X 
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wed anfe werd aera Warez | 
“ear deh? saierd darqadt waqyay ei 


vasante Saradi prokatarn yogarambham samacaret / 
tad yogt bhavetsiddho roganmukto bhaveddhruvam //9// 


9. It is said that one should begin the practice of Yoga in Vasanta 
and Sarada. Thereby the Yogi attains success and verily he becomes 
free from diseases. 


Taarapra a aenftereprad | 
Bl a aeqqurnaqararagqrag: 11201! 
caitradiphalgunante ca maghadiphaigunantike / 
dvau dvau masavrtubhagavanubhavascatuscatuh //10// 
10. (In one way) Duration of each season is two months; (but) 
from the point of view of general effect duration of each season is four 
months. (For the sixfold classification) the seasons begin from Chaitra 


and end in Phalguna. From the point of view of general effect they begin 
from Magha and end in Phalguna. 


aearaaaere wrsraret a dterat 1 

aaisraurranen srasataricant | 

Santis a dara: fafiet arate 12211 
vasantascaitravaig4khau jyesthasadha ca grismakau / 


varsasravanabhadrabhyam saradasvinakartikau / 
margapausau ca hemantah sisiro maghaphalgunau //11/ 


11. Wat Vul., X to XIX. 

12 at {to VII. 

13 Wheradl | we Il, Vi, IX. 
§ This line is omitted in XV. 
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11. (From the first point of view) Vasanta covers Caitra and 
Vaigakha; Grisma, Jyestha and AsAdha; Varsa, Sravana and Bhadrapada, 


Sarad, Agvina and Kartika; Hemanta, Margasirsa and Pausa and Sisira, 
Magha and Phdiguna. 


aed yarn seg a aenfecry | 

araftaearay  aaraged fag: * eR 
anubhavarh pravaksyami rtinam ca yathoditam / 
maghadimadhavantesu vasantanubhavam viduh //12// 


Sen? urard a"? fered fag: 71 
* greet? waned " wasp fag: 119311 


caitradi c’sadhantarh ca nidaghanubhavam viduh / 
asadhadi c&$vinantam pravrsanubhavam viduh //13// 


arate aniettated seats aera fag: "7 

aaftarsnenrard tara fag: 7 1 

aridtraga areata fag: °° nee 
phadradi margasirsantamn Sarado‘nubhavam viduh / 


kartikanmaghamasantam hemantanubhavarh viduh / 
margadimscaturo masafsisiranubhavam viduh //14// 


44 ANTAL Uito VV AAS; STRAT VI; SeETET VIL 
15 Ut 1to IX, XV, XVII Sa XVI 

16 MerVaTa: | to Vil. 

17 Wa: XV, XVI. 


18 @ asl UPTHarad: |, Ill to V, Vil. 
* This line is not found in Il, Vill. 
19 Wa: Ito IX, XV, XVI, XIX. 


20 Ud: IV to Vi. 
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12-14. Let me now explain the wider effect of seasons as laid 
down. The influence of Vasanta lasts from Magha to Vaigakha; of Grisma 
from Caitra to Asadha; of Varsa or Pravrs from As&dha to Agvina; of 
Sarada trom Bhadrapada to Margasirsa; of Hemanta from Kartika to 
Magha and of Sigira from Margagirsa to Phalguna. 


7 aert af wie anes gq aarEta | 
wat ai sraferat far ss ard wea 112411 


vasante vapi Saradi yogarambharm tu samAcaret / 
tada yogo bhavetsiddho vind’yasena kathyate //15// 


15. If one starts (practice of) Yoga in Vasanta or Sarada, then it 
is said to be easily successful. 


fren faat weq ahi gq Ra | 
aM steer fried a faeale 112611 


mitaharamh vind yastu yogarambham tu karayet / 
nanarogo bhavettasya kimcidyogo na sidhyati //16// 


16. He who begins the practice of Yoga without controlling his diet 
suffers from many diseases and does not make progress in Yoga. 


21 Fad we Ba aeet aaeaq Vill; gat aera wT GMAT 
aT IX. 
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meat 72 gaftee ar cen merrier 25 | 
Fat ara ae ype a queasy 112911 


salyannam yavapistam va tatha godhGmapistakam / 
mudgarh masacanakadi Subhrar ca tusavarjitam //17// 


17. A Yogi should eat food prepared from rice, flour or barley and 
wheat, green gram, black gram, horse-gram etc. which should be clean 
and free from husk. 


ade 74 qzot art arercntel 2° a ypenrsTeny | 
afar waidl wot geet arocarveaa 79 ec 


patolarh panasarh manarh kakkolarh ca Suka@sakam / 
dradhikam karkatirhn rambhamh dumbarim kanta-kantakam //18// 


ARRAT ARAT TATGVS TACHA | 
ariat qe aefe 2? ahh weromTretg 11¢< 11 


Amarambham baiarambham rambhadandarh ca milakam / 
vartakim milkarn rddhirn yogi bhaksanamacaret //19// 


_ 18:19. A Yogi should eat Patola, SGrana, Mana, Kakkola, 
Sukasgaka, Draghika, Karkati, Rambha, Dumbari, Kantakantaka, 
Amarambha, Balarambha, Rambhadanda, Malaka, Vartaki and Rddhi. 


22 f¥¥ | to V, Vil, VII, XV, XVI. 

23 fem | to V, Vii, VIII, XV, XVI. 

24 Miwa VITA Vul., | to V, VII, XV to XIX; Bet IX, 
25 chante Vill, XV to XVII. 


26 YAAa lil to V, Vil; HERVIT Vill; HITT IX, 
27 afd Vul., X to XIV; Mt ft to Vi; PAT VII. 
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SN TATANTE AeM Aer | 


ume wera eacifrary 12011 


balasakam kalasdkarh tatha patolapatrakam / 
paficasakarn prasamsiyadvastikam himlocikam //20// 


20. He may eat the five recommended leafy vegetables, viz. 
Balagaka, Kalasaka, Patolapatraka, VastGka and Himalocika. 


We qaet feveqeaifaatarery | 
are waiter 2 frre faq: 12211 


Suddham sumadhuram snigdhamudarardhavivarjitam / 
bhujyate surasampritya mitaharamimam viduh //21// 


21. They call that Mitahara (controlled diet) which is pure, sweet, 
lubricated and fills only half the stomach and which is palatable and is 
eaten to please the Goad (in oneself). 


get Waal ade gq qdlaay | 
varen 7? qdaiat aeeteGE 112211 


annena pirayedardham toyena tu trtiyakam / 
udarasya turiyamsam samraksedvayucarane //22// 


22. One should fill half the stomach with food, ane quarter with 
water and the fourth quarter should be reserved for the movement of 


the air. 


2a frail Ix, XI. 
29 waUia IV. 
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wear wat fra °° aye a aftreenany | 

BBS TM A ae AT TA AMT RBI 
katvamlam lavanarh tiktarh bhrstarmn ca dadhitakrakam / 
$akotkatarh tatha madyam taélam ca panasam tatha //23// 


wee ARC WY ASS HATHA | 
Gratatcrenftea a auctecd womens REI 


kulattharh masurarh p&andum kasmandarh sakadandakam / 
tumbikalakapittham ca kantabilvarh palasakam //24// 


mrad wed fare) aeget ?? mg faq 
arrest fart °3 a feeaprenfornaery 1124 1! 


kadambarh jambirarn bimbarh lakucarh lagunarh vigam / 
kamarangar piyalarh ca hingusalmalikemukam H25H 


adereat astaea 4 55 ofaedtafgatay 12611 
yogarambhe varjayecca pathistricahnisevanam H26it 


23-26. In the.beginning of Yogic practices one should avoid bitter, 
sour, salt, pungent, scorched food, curds, butter-milk, heavy vegetables, 
liquor, palm-nuts, Jack-fruits, Kulattha, Masdra, Pandu, Kusmanda, 
Vegetable-stems, gourds, berries, Kapittha, Kanta-bilva, Palasaka, 


30 ewer a IX, frat YCer VII. 

31 aha Vill: Free 1x; fee XVE 

32 aera fawq 1X; et Gera fae VII. 

33 fra XV, XVI. 

34.0 wate Vil; wera 1X. 

35 4H J, Il, IX, XVI to XVII; WaT VIN; AAT AV; TAT V, VIN; TA XV. 
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Kadamba, Jambira, Bimba, Lakuca, Lasina, Lotus-stalk fibres, 
Kamaranga, Piyala, Hingu, Salmali, Kemuka. Similarly, he should avoid 
much travelling, company of women, and basking near fire. 


wate ga eft watedert qSx | 
erat anita afgearafirarray °° | 
wat >? gq act °° ent capaftatsrery 112911 


navanitarn ghrtarn ksiram Sarkaradyaiksavam gudam / 
pakvarambham narikelarn dadimbamasivasavam / 
draksam tu lavalirh dhatrim rasamamlavivarjitam //27// 


Versnfacdeat aU dred wary | 
staat a wot aah serrate 1211 


elajatilavangam ca paurusam jambujambalam / 
haritakirn ca kharjirarh yogi bhaksanamacaret //28// 


27-28. A Yogi should eat fresh butter, ghee, milk, sugar, sugar- 
cane, jaggery, ripe plantain, cocoa-nut fruit, pomegranateanise, grapes, 
lavali, Dhatri (myrabolane), juice which is not sour, cardamom, nutmeg, 
cloves, Paurusa, rose apple, Jambala, Haritaki, dates. 


360 «Har TAZ XVI. 
37 -WeISAT Vul., | to XIV, XVIl to XIX. 


36 Wer Vul., XI! to XIV. 
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wees fra fear aon emquataory | 
9 aafraftd dra di sitsrraretd 112¢ 11 


laghupakam priyam snigdham tatha dhatupraposanam / 
manobhilasitarm yogyam yogt bhojanamacaret //29// 


29. Similarly he should eat food which is easily digestible, 
agreeable, soft and sticky, which nourishes the elementary substances 
of the body and which is desirable and proper. 


‘lef afta gRaqet {aft arom | 
afasita aft aes 4? aed anf faastia i301 
kathinarh duritarn ptimusnam paryusitarh tatha / 


atisitarn caticosnarh bhaksyarm yogi vivarjayet //30// 


30. A Yogi should avoid food that is hard, polluted, putrid, producing 
heat inside the body, stale, extremely cold and extremely hot. 


Weenies arerecnfarer cen | 
gener Pred {3 armrest a a area 11321! 


pratahsnanopavasadi kayaklesavidhirhn tatha / 
ekaharam nirahararh yamante ca na karayet //31// 


31. He should avoid early morning bath, fasting etc. or anything 
that causes fatigue. Similarly, he should avoid eating once a day, or not 
eating at all or eating (again) within three hours. 


rere a er 
39 wt faafta ix. 


* This verse is omitted in VIII. 
40 aifdet | to IX, XV to XIX. 
41 weet IX. 
42 ata Il, Vi, XV, XVI. 
43 frMeIe | to VI, IX. 
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va fafa worn warty 44 1 + 

area wat aafeelted “* Renita | 

weae Ya “oarnd steered 113211 
evam vidhividhanena pranayamam samacaret / 


arambhe prathame, kuryatksirajyam nityabhojanam / 
madhyahne caiva sayahne bhojanadvayamacaret //32// 


32. Following the rules thus laid down, one should practise 


Pranayama. In the beginning, he should take milk and ghee daily and 
food twice a day, once at noon and once in the evening. 


SIR aise crenfert a aeaet | 
zyerast 4” wari: wWespet areyzezyT: | 
mSgyis aaa Wort WaT 13311 


kugdsane mrgajine vyaghrajine ca kambale / 
sthildsane samasinah pranmukho vapyudanmukhah / 
nadiguddirn samasadya pranayamam samabhyaset //33// 


33. He should sit on a thick seat of KuSa-grass, antelopeskin, 


tiger skin, a blanket, facing the East or the North. (then) Having purified 
the Nadis, he should practise Pranayama. 


44 


45 
46 
47 


waa Vi. 


+ This line is omitted in IX. 

ard | to V, Vil; ataet Vill etter FrerHeRy VI. 
aad UT VI. 

eqeaayt Vul., Xtl to XIV, XVI, XVH. 
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areigyfe wet apiendtgtg wget 1 
aed sitqfreant ageca “? carted ge 


nadiguddhim katham kuryannadisuddhistu kidysi / 
tatsarvarn Srotumicchami tadvadsva dayanidhe //34// 


34. | want to know how the Nadis are purified, and what the 
purification of Nadis means. Oh, merciful (Master), tell me ail this. 


warner asty aredt Aa west | 

wera: wy feeds wa wad | 

aerrstyfeart wore 4? eat s era 134 11 
malakulasu naédigu maruto naiva gacchati / 


pranayamah katharh sidhyettattvajfianam katharh bhavet / 
tasmannadisuddhimadau pranayamam tato'bhyaset //35// 


35. When the Nadis are full of impurities, Vayu does not enter 
them. How can Pranayama be successful and how can one know the 


Truth (about Reality) ? Therefore, first of ail, purify the Nadis and then 
begin the practice of Pranayama. 


wrigfetien wear wafer | 
* ator wer aii ebfeerston © 113g 


nadigsuddhirdvidha proktaé samanurnirmanustatha / 
bijena samanum kuryannirmanurm dhautikarmana //36// 


48 aff A qeonfy vi, vill, IX. 
49 TEM aaa VI 
50 eftaenafit | to V, VII, IX. 


* a... We Pinte | aaet shred Peet stores: 
erat any ay yaa ef A in VII. 
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36. Purification of Nadis is of two kinds : Samanu and Nirmanu. 
Samanu is done to the accopaniment of Bijamantra, while Nirmanu is 
done by Dhauti Karma. 


eifeced qa Wet wemniarert aem | 
guys way aos aigyfeden sae 11391 


dhautikarma pura proktam satkarmasadhane yatha / 

Srunusva samanum canda nadisuddhiryatha bhavet //37// 

37. Dhauti Karma has already been explained in the context of 
Satkarmasadhana. Listen, now, Oh Canda to Samanu Nadisuddhi (the 
process of purifying the Nadis to the accompaniment of Bijamantra). 


wafasare abit wana AAR | 

Tite *aatedta qenitay | 

weighs vada wenaafagqed 113¢11 
upavisyasane yogi padmasanam samacaret / 


gurvadinyasanam kuryadyathaiva gurubhdasitam / 
nadiguddhim prakurvita pranadyamavisuddhaye //38// 


38. Sitting on a prescribed seat, the Yogi should assume the 
Padmdasana posture. Then inviting the deities to the various parts of the 
body as advised by the Guru, the Practitioner should begin purification 
of Nadis for a faultless performance of Pranayama. 


argaitct act earcar epraut actarery | 

* ara waa chet seme: geht: 113911 
vayubyjam tato dhyatva dhumravarnam satejasam / 
candrena pirayedvayurn bijam sodasakaih sudhth //39// 


51 Heal | to Vill, IX. 


* yaaa veto det: ai vi. 
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WEIS Aaa a ara wa” | 
akira ag erent a terete soi § 


catuhsastya matraya ca kumbhakenaiva dharayet / 
dvatrimsanmatraya vayurh Siryanddy4 ca recayet //40// 


} 


39-40. Contemplating on the atqaifet which has a smoky colour 
and is lustrous, let him inhale by the left nostril repeating the Bija, 16 
times. (Then) Retaining the air for a period required to repeat the 
Bijamantra 64 times, let him exhale through the right nostril, repeating 
the Bijamantra 32 times. 


tarurenfta area 5? careoit s aeitacy 1 §§ 
afedioriest qiarea a GA SRI §§ 


utthdpyagnirmn nabhimalat dhyayettejo'vaniyutam / 
vahnibijasodasena siryanadya ca pirayet //41// 


Tare ara a % qpardieta ema 1 §§ 
aitaearcen ary afirearea °4 a tad sit * 


catuhsastya matraya ca kumbhakenaiva dharayet / 
dvatrimganmatraya vayurn Sasinadya ca recayet //42// 


§ Verses starting from #twT BAF... (2&) to the end of this verse 
are omitted in VII. 


¢ amen catoradiqay i to v, Vil aR rrenefeqearca 


XV to XIX. 
52 uray XVI. 
§§ These lines are not found in VIIl and IX. 
53 ¢ ae I, V, VIL. 


54 qaateat | to V. 
* This verse is omitted in VII to IX. 
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41-42. Raising the fire from the root of the navel, contemplate on 
its light associated with the Earth-Element. Then repeating the Agni-Bija 
(%) 16 times inhale through the right nostril and retain the air for the 
period required for 64 repetitions of the Bijamantra and then expel it by 
the teft nostril, repeating the mantra 32 times. 


arena) mrnigftnal career Gatco | 
S aie siewta yer ware V3 T 


nasdgre Sagadhrgbimbarh dhyatva jyotsndsamanvitam / 
tharh bijarh. sodasenaiva idaya pirayenmarut //43// 


agree aan a a dita emda *t 
aa orf earcar °° ardtenfet fasiedry 1 * 
aie 9° wate ge wet fatuag issu * * 


catuhsastya matraya ca vam bijenaiva dharayet / 
amrtam plavitarn dhyatva nadidhautim vibhavayet / 
dvatrimgena lakarena d?dham bhavyam virecayet //44// 


43-44. Contemplating on the luminous orb of the moon at the tip 
of the nose, inhale through the left nostril, repeating the Tham (3 ) Bia 
16 times. Retain the air for a period required to repeat Vam (4 ) Bija 64 
times imagining that nectar is oozing and the Nadis are being purified, 
and unwaveringly contemplating exhale, repeating the lakara (A) 32 
times. 


t This verse is omitted in I to V, VIII, X. 
55 < ltoV. 

«+ This line is not found in VII, VII, X. 
56 Aletta IX: goa BRAT | to V, VIL. 

* This line is omitted in VIN. X. 


57. wae ets Vi, IX. XV. XVI to XIX. 
** This line is not found in VI, Vii, X, XVI. 
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vafaen aretgfe great °° arét faster | 

Fel Yea ssa Ge WTA TATE S411 * § 
evarnvidharh nadiguddhim krtva nadir visodhayet / 
drdho bhitva" sanarn krtva Pranayamam samacaret //45// 


45. Purifying the Nadis in this way one should assume Asana 
and practise Pranayama with firm determination. 


ae: wher goat vitae cer | 

afta °° aad qeot Bach © ae awe isen + 
sahitah siryabhedasca ujjayl sitali tatha / 
bhastrika bhramart marecha kevall c€sta kumbhakah //46// 


46. There are eight Kumbhakas, viz. Sahita, Siryabheda, Ujjay’, 


Sita, Bhastrika, Bhramari, Marccha and Kevali. 


afget °! fafaer, stra: 6? autre frrmtas: 1 §§ 
wait dorqeart Pai dhrafire: “4 sient 


sahito dvividhah proktah sagarbhasca nigarbhakah / 
sagarbho bijamuccarya nigarbho bijavarjitah //47// 


58 


59 
60 


61 
62 


63 
64 


yaet |; Feat avi iv. 
*§ This verse is not found in Il, Ill, V, Vil, VII and X. 
t This verse is missing in Vill. 


wad, tl, Vil. 

Sao tare aT | to i; Bae AEG eB til, Vil; 
earns BRAT VI. 

algal ffaet creat | to V, Vi, Ix. 


oTarh AAA! | to V, VI, XV, XVI, XVI, XIX; Baa Peat IX, 
§§ This line is omitted in VIII. 
Pebt ito V, VilPatat xv; Pept vi. 


afar | to Vil. 
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47. Sahita Kumbhaka is said to be of two kinds - Sagarbha and 
Nigarbha. Kumbhaka performed while repeating a Bija Mantra is 
Sagarbha and that without such repetition is Nigarbha. 


wore ami a we $s aon a 
genet relay reget oe SGT | 
SS cyiqut fai eardeqcaviratanr 1X11 


pranayamam sagarbharn ca prathamarh kathayami te / 
sukhasane copavisya prafmukho va'pyudanmukhah / 
rajogunam vidhim dhyayedraktavarnamavarnakam //48// 


48. Let me first explain to you Sagarbha Pranayama. Sitting in 
Sukhasana posture facing the East or the North, contemplate on Brahma 
associated with rajas, red in colour and characterised by the letter 
H (of Om). 


xem Waa Aaa ses: aelt: | 
qerd * aperprt aderqsara: © sen 


idaya pirayedvayurm matraya sodasaih sudhih / 
purakante kumbhakadye kartavyastiiddiyanakah //49// 


49. Let the wise (Yogi) inhale by the left nostril repeating 4 16 
times. After inhalation and before cessation of breath let him perform 
Uddiyanaka. 


65 aet IX. 

66 earafeft TINT | to V, VII, Vill, XV to XIX; earn ahr Tine 
Vi; eaTeat Per caine IX, 

67 SRTErA XVI. 

68 wderafszarray Vi, Vill, IX. 
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arcana eft caren gern 6? qromevfary | 
aga a aren qraa 7° enedq ikol * 


sattvamayam harirh dhyatva ukararh krsnavarnakam / 
catuhsastya ca matraya kumbhakenaiva dharayet //50// 


50. Then contemplating on Hari associated with Sattva, of dark 
complexion and characterised by the letter (of Om) perform Kumbhaka 
repeating J 64 times. 


aatera ” fit career went”? yercravfeny | 
afisraran da’? teataften 4 gr een 


tamomayam sivarh dhyatva makaram Suklavarnakam / 
dvatrimmSanmatraya caiva recayedvidhina punah //51// 


51. Then contemplating on Siva, associated with tamas, of white 
colour and characterised by the letter 4, exhale as prescribed by the 
right nostril repeating 9, 32 times. 


69 SHR Wawa: | to 1x, 
70) afte ase A | to Vil, IX HRA GAT AA VII. 

* After this line occurs “HetHrd tae adet a Weer” in tll, 

Vv, and “qerard tan ate a vee” in VI to IX. 

71% TANT | to IX. . 
72 Archie: arora: | to IX. 
73 anit IX. 
74 Maem VI, VIN; fete rere IX, 
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wT: Rena ss aerate ot 
gear tadeaserq, adie wat’? | 42H! 


punah pingalaya’pirya kumbhakenaiva dharayet / 
idaya recayetpascat tadbijena kramena tu //52// 


52. Then inhaling through the right nostril, retain the air by 
performing Kumbhaka and expel it through the left nostril, repeating the 
Bijamantra in the way prescribed. 


76 saciafactat ana a wert | 
yeaa 7? qearenrd 7° eqerrenqeeey | 


aProraftereysetort 9 weadt fae 131 


analomavilomena varamvaram ca sadhyet / 
pirakante kumbhakantarh dhrtandsaputadvayam / 
kanisthandmikangusthaistarjant madhyame vina //53// 


53. Alternating the nostrils practise Pranayama again and again. 
After Paraka hold the two nostrils with the thumb and the little and ring 
fingers not using the middle and the index finger so long as breath is 
restrained. 


75 Wane XVI. 

760 Has ofa a VII. 

77 HBA | to Vil; BeTHA |X, XVI. 
78 Yat Il to IX, XV, XVI. 


79 aaipat feat yay | to V, VII, VI; weaAT aor FRAT 1X; ASAT 
meat feat XV, XVI, XVIIL. 
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omer °° fmieg feat dist werd 

armiqaad ° aati watq 1 + 

2 vanferanded yearernterey §F 111 
pranayamo nigarbhastu vina bijena jayate / 


vamajaniparinyastarh vamapanitalam bhramet / 
ekadigataparyantam ptrakumbhakarecakam //54// 


54. Nigarbha Pranayama is performed without the repetition of 


Bijamantra. Rotate the left palm placed on the left knee. Pdraka, 
Kumbhaka and Recaka may cover the time (taken) by such rotation 
from once to a hundred times. 


waar faafttar aera atest aya | 
aera great Arar wromerenfeaen 84 ape: 1144 11 


uttama vimSatitrmatra madhyama sodas? smrta / 
adhama dvadasi matra pranayamastridha smrtah //55// 


55. Pranayama is of three kinds - the highest type of Pranayama 


has its Piraka lasting for 20 Matras, Kumbhaka 80 Matras, and Recaka 
40 Matras. The moderate Pranayama has Piraka of 16 M&tras, Kumbhaka 
of 64 Matras and Recaka of 32 Matras. The lowest type has 12 Matras 
Piraka, a 48 Matras Kumbhaka and 24 Matras Hecaka. 


80 
81 


82 
83 
84 


gerard Peat gl, i; wera a fT xv, arora Pant g Mil 
to VIL. IX, XVI. 

we MATT |, Ill to V; ROTTER IX. 

¥ This line is omitted in XV, XVI, XVIII. 

WIG {to VU; AraT VIN, IX. 

aA | to V, VI, XV to XVII; Saat VII. 

west ATT ALAA Vul, |, Vil, VII, X to XIV, XVI, XVI, XIX; ATT 
Wewmemat iV, XV; womaraeq fae: VIII; WTaraetea Aa: 1X, 
féaen Wat: Vi, XVI. 
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aeprsaia °° oat aeaerre 8 aera | 

TeAea yfrcamfeatae °? fafeeerory 14 E11 
adhamajjayate gharmo merukampasca madhyamat / 
uttamacca bhumityagastrividham siddhilakgsanam //56// 


56. The lowest type of Pranayama gives warmth. The moderate 
one gives rise to tremor, particularly in spinal columm, while the highest 
type of Pran&yama leads to levitation. Success (in Pranayama) is 
characterised by these three (experiences). 


qoTaaeaced yronargen © fa: 1 

Worararesfecater: °° qroraeriart | 

areal aa fart woraeit aedt wae 14911 
pranayamatkhecaratvam pranayamadrujam hatih / 
pranayamacchaktibodhah pranayamanmanonmani / 
anando jayate citte pranayami sukhi bhavet //57// 


57. Pranayama gives the ability to move in air. By Pranayama 
diseases are destroyed. By Pranayama the Sakti (Kundalini) is awakened. 
By Pranayama one enters the Manonmani state. By Pranayama, the 
mind experiences bliss and the practitioner becomes happy. 


wid aed ard qian yoy 1 
wien a aenfea 9 abetted 4c! 


kathitarn sahitam kumbham siryabhedanakam srnu / 
pirayetsiryanadya ca yathasakti bahirmarut //58// 


85 wat VI, 
86 Wea eH VI. 
87 Hae 1X; waeant Vi. 


88 WRIT | to IX, X to XIV. 
89 alereasfRt | to IX, XV, to XVII. 


90 @ AAA VI. 
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undagrer aera rere: | 
WAS RAP MIA AAS Y ATT KR! 


dhdrayedbahuyatnena kumbhakena jalandharaih / 
yavatsveda m nakhakesabhyarh tavatkurvantu kumbhakam //59// 


58-59. Sahita Kumbhaka is explained. Now listen to SGiryabhedana. 
Take in through the right nostril the external air according to your capacity 
and with great effort retain it by-means of tUalandharabandha. Continue 
the Kumbhaka till heat is felt right upto the tips of nails and roots of hair. 


get su: warden "ada ai * 
2a a ata arrest teor! t 


prdno’panah samanascodanavydnau tathaiva ca / 
sarve te siiryasarhbhinna nabhimilatsamuddharet //60// 


91 Fae: Ito V, Vi, IX; @ Alea: VIL 

* This is absent in XI, XII. After this we have “AnLagiea Hart 
Jae uate: | Ef wed sere Teavect | Bat aaa 
@ Bart Beer: (in Vul., X, XIll to XVII) USA aATeT are 
WaT: WH Aa: | TEN: aoalaeae ATEN TST area: (Vul., 
Ito V, Vil, X, XH to XIX) 4 Sarna a Ws I a aaraEy 
(Vul., X, XIll to XIX) | SQM aM seaea: aheetert Ty: | 
PRC GPA HH serch Hype az oes ya aft ators 
iat: | ant yea Saad apieta MAwry (Vul., | to V, Vil, x, 
XIll to XIX) U age FHeds TE { FSW (Vul., X, XIll to 
XVIII) | aaa: aoa aT PAE (Vul., | to V, Vil, X, XIll 
to XIX). 11 


g2 ad J Ito Vl. 
93 qa feat | to Vil; FAR ca Vu. 


+ This line is missing in XIl. 
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Feat taadcavarstomavsara: 74 | 
Tr: Ba ape Hea year wenfarer een + 


idaya recayetpascadhairyenakhandavegatah / 
punah sGryena cakrsya kumbhayitva yathavidhi //61// 


Soften aerry wa UT GT: | 
rh: Bee Tegan: 116211 + 


recayitva sadhayettu kramena ca punah punah / 
kumbhakah suryabhedastu jaramrtyuvinagakah //62// 


aertequselt wfeat aerfta 6 a faaiaq | 
afa a afia wos ater gail t 


bodhayetundalim Saktirh dehagnim ca vivardhayet / 
iti te kathitam canda stryabhedanamuttamam //63// 


60-63. Prana, Apana, Samana, Udana, Vy4na-all these are 
connected with the Sarya (in the navel and connected with the right 
nostril). (inhaling through the right nostril) the Yogi should raise them 
from the root of the navel and then exhale by the left nostril carefully 
with a continuous flow Again inhaling through the right nostril and 
having retained (the air) in the manner prescribed let him exhale. This 
process should be repeated. The Stiryabheda Kumbhaka prevents old 
age and death; awakens the Kundalini Sakti and increases the heat of 
the body. Thus have |, Oh Canda explained to you the excellent 
Stryabhedana. 


#4 This verse is missing in XI. 
04 AaanaS Hara: vill; dT wed wa 1X, 
95 wae tehtear weet YL YA: VI, IX. 
96 terete | to V, Vil, XVI; terme TW ada IX. 
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arena ap Heated 9? mea | 
Teena WPA, ay, we’ a amet evn t 


nasabhyam vayumakrsya mukhamadhye ca dharayet / 
hrdgalabhyarn samakrsya vayurh vaktre ca dharayet 64/1 


ape yerea 9 dare °° apaisoneret Te: | 
wafer arr gear emetafacert: 118411 


mukharn praksalya samvandya kuryajjalandharam tatah / 
agakti kumbhakarh krtva dh@rayedavirodhatah //65// 


64-65. Drawing in air by both the nostrils hold it inside contracting 
the chest and the throat and then moving the air in the mouth and 
bending the neck perform Jalandharabandha and retain the breath so 
jong as one can do it with ease. : 


10) Seaneftegeeren great wdcnraifor meer | 
a waeewiara AATACS 1S 1 


ujjayikumbhakam krtva sarvakaryani sadhayet / 
na bhavetkapharogasca kriravayurajirnakam //66// 


97 meta Ito V, Vil; AY aaa IMA XV, XVI. 
98 aI | to V, VIL. 

¥ This verse is missing in XIl. 
99 WHF | to V, Vil. 
100 Set | to V, Vil; AAA VU, XVE AAT XV. 
101 JT HH We Vill;.. HAH AVS Vi, IX. 
102 wat = VIII. 
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ammara: aa: art S Gee: witat a fade 4 1 

Pears asa AMI: 116911 
Aamavatah ksayah kaso jvarah pliha na vidyate / 
jarAamrtyuvinds4ya cojjayim sadhayennarah //67// 


66-67. Practice of Ujjayi Kumbhaka accomplishes all things. There 
will be no disorder of phlegm, flatulence or indigestion, rheumatism, 
consumption, cough, fever or enlarged spleen. A person should master 
Ujjayi Kumbhaka to get rid of old age and death. 


firen apart tet qareo: 9 | 
a U aA Hea Aaa Tae: eC 


jinvaya vayumakrsya codare purayecchanaih / 
ksanarh ca kumbhakart krtva nasabhyam recayetpunah //68// 


68. Draw in air by the tongue and fill the chest slowly, (and) 
performing Kumbhaka for a short time, exhale through both the nostrils. 


Waal aeRabh sitar PT | 
aeitel aati a Aa aer wore 116811 
sarvada sadhayedyogi Sitallkumbhakam subham / 


ajimam kaphapittarn ca naiva tasya prajayate //69// 


69. A Yogi should always practise the beneficial Sitali Kumbhaka. 
He will never suffer from indigestion or disorders due to phlegm or bile. 


103 vaRdst Ill to V. 
104 Waa | to V, Vil to IX, XIX. 
105 1 wh we Ul. 
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afeaent °S oteareron aerator aaa | 
aa? ag a aRRAEpNA UTA: 119011 


bhastrika lohakaranam yathakramena sarhbharamet / 
tatha vayurh ca nasabhyamubhabhyam calayecchanaih //70// 


70. As the bellows of the blacksmith is inflated again and again, 
similarly, (one should) steadily move the air in and out using both the 
nostrils. 


va finite a gear qaica 9 array | 
aed ureter Yard a aenfater igi 


evam virhstivaram ca krtva kuryacca kumbhakam / 
tadante calayedvayurh pirvoktam ca yathavidhi //71// 


71. Doing so twenty times, (let him) perform Kumbhaka and then 
exhale in the manner laid down. 


Fak ares uftsarapatar gel: 1 § 
au wit a a aan area w fea fea 9a 


trivaram sadhayedenam bhastrikakumbhakarh sudhih / 
na ca rogo na ca kleSa drogyarn ca dine dine //72// 


72. A wise man should perform this Bhastrika three times (in one 
sitting). There will be no disease or suffering. Day by day he will gain 
in health. 


106 MEI | to V, Vil, XV; MEAT IX, XVI to XVII. 
107 Aa I to V, Vil, XVI, XVIN. 
108 Weal qearA Vi; ade IX. 


§ This line is missing in VIII. 
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109 seid wa anit seqai weafera "| 
"po fer geanat aaleqenaparay |"? 110311 


ardharatre gate yogi jantiinarmn Sabdavarjite / 
karnau pidhdya hastabhyam kuryalpdrakakumbhakam //73// 


73. When it is mid-night, in a place where there are no sounds 
of any living creatures etc., let the Yogi practise Pairaka and Kumbhaka, 
closing the ears by the hands. 


qureat aol areata qa! 1 
waa fafteamrre asia cde: aq lost 


srnuyaddaksine karne nadamantargatam Subham / 
prathamarh jhillikanadarn varnsinadam tatah param //74// 


"4 doled weet HR Ta: FET 
qityremfaPrraragagy |" 941 


meghajharjharabhramari ghanta kasyarh tatah param / 


turibherimrdangadininadanekadundubhih //75// 


74-75. Then he should listen by the right ear to welcome internally 
aroused sounds of cricket, flute, thunder, cymbals, big bee, bell, gong, 
trumpet, one sided drum, double sided drum in the order. 


109 ankramd |i to V, Vil, Vill; aektfaret 1X, XV, XVI, XVII 
110 weyweafaaird iv; sduscafstd Vv. 

111 wut frena | to V, VIL. 

112 FRA | to V, VIL. 

113 Qt: | to V, Vil to IX. 

114 Fear | Vill, IX; Awe eA DW I to V, VIL. 

115 @torres | to V; atengete iil; ater Vul., X to XIX. 
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va apifaen arat orad frererang | 
MASA Weta A Weer at caf: iE 


evam nanavidho nado jayate nityamabhayasat / 
anadhatasya Sabdasya tasya Sabdasya yo dhvanih //76/ 


eerie waiferalfaett we: | 
"6 Sara food ofa afgont: wei Waa: 
va wnifafe: wafers 1991 


dhvanerantargatam jyotirjyotirantargatam manah / 
tanmano vilayam yati tadvisnoh paramam padam / 
evam bhramarisamsiddih samadhisiddhimapnuyat //77// 


76-77. In this way, various sounds are heard by the daily practice. 
The resonance of the internally aroused sound blended with the internally 
aroused light and Manas merges in that. That manas disappears. Then 
remains Visnu which is the ultimate aim and object (of the Yogi's quest). 
By mastering Bhramari in this way one succeeds in Samadhi. 


Waa apres seat wave"? apdieaeq | 

dey fawarudiaripeetarat | 

area aaa? ahrerral WIR Yay OCI 
sukhena kumbhakam krtva manasca bhruvorantaram / 


samtyajya visayansarvanmanomircchasukhaprada / 
Atmani manaso yogadanando jayate dhruvam //78// 


116 afereq | to V, Vil. 

117 FAD ito V, Vil; ASz VIII, 1X, XI, XVI. 

118 aT A: | to V, Vil; FRAGA VII, FART HARTCT IX, 
119 Waaannerire | to V. 
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78. By performing Kumbhaka comfortably, fixing the mind between 
the eye-brows inside and detaching oneself from all objects there arises 
enjoyable tranquillity of the mind. When the mind in joined with Atman, 
verily there results bliss. 


Sonu afeaiia aaa faseq: 1 * 

werent fearrat aeandafaata: | 

wort ara wre oftal orafe adar w9ei 
hamkarena bahiryati sahkarena vigetpunah / 


satSatani divaratrau sahasranyekavimSatih / 
ajapam nama gayatrim jivo japati sarvada //79// 


79. (The breath) goes out making the sound Har and comes in 
21,600 times making the sound sah during a day and night. This is 
called Ajapa Gayatri which every being repeats incessantly. 


erent wen sare RB ge was 
aur wagers fafa: !° yicot 


miuladhare yatha harnsastatha hi hrdi pankaje / 
tatha nasaputadvandve tribhirharnsasamagamah //80// 


80. There is Hamsa in the Miladhara as in the heart-lotus (chest) 
as in the two nostrils. The Harhsa operates in these three (regions of the 
body). 


* Before this is the line “wwehrarssarras sat THT” 


in IX. 


120 Baikal to V, Vi; Pafer are Vili, XV, XVI, XVI 
fat: eresrniey 1x, 
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ora we aeTHy | 
aerated arg: cavrend aremMETle: Ce 


sannavatyangulimanam Sarirarh karmarGpakam / 
dehadbahirgato vavuh svabhavat dvadasganqgulih //81// 


Wort emeged wary fasfeecen | 
uafisreafe: wat Part Pree: | 
Fem wefingad cant a cet s rary CII 


gayane sodgangulyo bhojane vimSatistatha / 
caturvirnsangulih panthe nidrayarh trimSadangulih / 
maithune sattrirnSaduktarh vyayame ca tato’dhikam //82// 


81-82. The body which (we get) according to (our) Karmas 
measures 96 times the breadth of (one's own) finger. The expired air 
ordinarily reaches out upto 9 inches, while singing it goes out upto a 
foot, while eating to 15 inches, while walking to 2 feet, in sleep 2% feet, 
in copulation 3 feet and while taking physical exercise it goes out still 
further. 


wna ser maa? qeng: wake | 
Brat § res wert Ared ureaeena 9 116311 


svabhave'sya gaternyune paramayuh pravardhate / 
ayuhksayo’dhike prokto marute cantaradgate //83// 


83. As the natural range of the expired air decreases, life is 
prolonged. If the length of the range increases, they say, life is shortened. 


121 Way | to V, VIL 
122 UI IV, V, VI; BTM | to Hl. 
123 4% ward Vill. 
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cera fed 23 ae Aa wee | 
at veda waedaeerTe: 24 110% 11 


tasmatprane sthite dehe maranam naiva jayate / 
vayuna ghatasambandhe bhavetkevalakumbhakah //84// 


84. Threrefore, if Prana stays inside the body, death does not 
come. When Vayu gets spontaneously confined to the body, there vesults 
Kevala Kumbhaka. 


wand Waray | 
waar yd deatawd Haciiged C411 


yavajjivam japenmantramajapasamkhyakevalam / 
adyavadhi dhrtarn samkhyavibhramam kevalikrte //85// 


wa va f ade: Paster At: | 
wach uorrden fen a ater cgi! 


ata eva hi kartavyah kevalikumbhako naraih / 
kevali cajapasamkhya dviguna ca manonmani //86// 


85-86. Throughout life one should recite the Mantra (Hamsa, ie. 
breathe) always at the Ajapa rate (i.e. 15 per minute), On being blessed 
with Kevala Kumbhaka there remains no question of any rate (of 
respiration). In Manonmani (reduction in rate of respiration) is double 
of that in the (state of) Kevali (Kumbhaka). 


124 AHA Vul., Vill to XV, XVII to XIX. 
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Area GPP Haat BRT UNI | 
vanfaaqatte emacrat fet 1¢911 


nasabhyarh vayumakrsya kevalam kumbhakarh caret / - 
ekddicatuhsastim dhdrayetprathame dine //87// 


87. Drawing in air by both the nostrils, just stop breathing. On the 
tirst day retain breath trom 1 to 64 times. 


Bactcen Hata ae far far 
aA a Wan Halen await a icc 


kevalimastadha kuryadyame y&me dine dine / 
atha va paficadha kuryadyatha tatkathayami te H88// 


wreiearearare wears 7 aqelat | 
freveanen ater fea fet ice 


pratarmadhyahnasayahne madhyaratre caturthake / 
trisandhyamatha va kuryaisamamane dine dine //89// 


88-89. One should perform Kevali 8 times a day, once every 
three hours; or one may do it 5 times a day, as | am telling you. First, 
in the early morning, then at noon, then in the evening, then at mid- 
night and then in the fourth quarter of the night. Or one may do it thrice 
a day dividing the day in three equal parts, every 8 hours. 


waar fet afgatta a fet aan! 

aaaaftat a arafeafe ward eo! 
paficavararh dine vrddhirvaraikam ca dine tatha / 
ajapaparimanam ca yavatsiddhih prajayate 90// 


90. One should increase the rate of the Ajapajapa from one to 
five times a day till success is achieved. 


125 wea afy vul., X to XV, XVII to XIX. 


142 Gheranda Sarnhita 


word Bact a6 aar aafe ahraq | 
Bastard” fas fe a faeafe yaa eer 


pranadyamarh kevall ca tada vadati yogavit / 
kevalikumabhake siddhe kirh na siddhyati bhitale //91// 


91. To that Pranayama, which then results, the Yogis give the 
name Kevall. Kevali Kumbhaka being mastered what is not achieved in 
this world ? 


aia sftexosaftarat Rusavedare weeerhrencel wonarant 
A aera: | 


iti $figherandasamhitayarn gherandacandasamvade ghatasthayoga- 
Prakarane pranayamaprayogo nama paficamopadesah / 


Thus ends the fifth chapter called Pranayama Prayoga in the context 
of Ghatastha Yoga in the dialogue between Gheranda and Canda in this 
Gheranda Samhita. 


126 AM Ito V, Vil, Vill; @ar arRT Baek 1X. 


127 Brat Haeit ff: | tov, vil; BAA Hac Rel xv, xvi, xvill, 
XIX, Bars Had AWS vill, 1X. 
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ee 


NOTES 
LESSON V 


Verse V-3 to 7 : Compare H.P. |-12 to 16 which deals with the selection 
of a suitable place, the erection of Matha, some of the personal 
vows and observances, etc. before beginning the study of Yogic 
practices. 


Verse V-8 to 15 : The influence of seasons and selection of either 
Vasanta or Sarad for the commencement of Yogic studies do not 
seem to have been described in other texts of Hathayoga. 


Verse V-16 to 32 : Dietary rules and restrictions with a fairly long list 
of fruits and vegetables recommended and prohibited are given 
rather elaborately in this text. Compare also H.P. 1-58 to 63; 8. S. 
I-36 to 44. 

Some of the fruits from the long list are not adequately known. 
The Jack-fruit (Panasa) is listed both under recommended and 
prohibited fruits in most of the copies. 


The Jyotsnd quotes Paficagaka from Ayurveda as ‘vitae 
arqyeaet aware Griar t” AR-4693 gives different version as ‘ een. 
a aa meena a ear | ETS Usa maT Tea 10" 


Verse V-33 to 45 ; According to Gheranda, Nadisuddhi is preliminary to 
Pranayama. it is said to be of two kinds - Samanu and Nirmanu. 
The Samanu process comprises Sabija Pranayama whereas the 
Nirmanu consists of Dhautikarma, the physical cleansing process 
(Satkarma). Three rounds of Pranayama with the Bijas tf, t, 3, the 
duration of POraka, Kurnbhaka and Recaka, being 16 : 64 : 32, purify 
the Nadis. H.P. fl-10 describes the process of Nadisuddhi. There no 
bijamantra is prescribed to accompany Piraka, Kumbhaka and 
Recaka. H.P. Ill-19, 20 gives the results of Nadisuddhi as follows: 

When the Nadis are purified, the Maruta enters the Susumna 
easily. That leads to Manasthairyam which otherwise is called 
Manonmani and as Jyotsna explains, is a synonym for unmani. 
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Then begin the various kinds of kumbhakas whose main object is to 
secure the unmani avastha. S. S. lil-24 to 28 prescribes 20 ordinary 
Pranayamas 3 or 4 times a day, for 2 months for Nadisuddhi. VS. II- 
64-66 gives a procedure of Nadiguddhi which includes controlled 
inhalation and exhalation without Kumbhaka. This type of procedure 
is not found in other texts. Although Gh. S. does not talk of the 
results of NadiSuddhi, V.S. tI-68, 69 and H.P. 11-78 describe slimness 
of body, stimulation of gastric fire, lustre and experience of Nada 
(internally aroused sound) as the signs of successful purification of 
Nadis. For elaborate discussion on Nadis refer to Yoga Mimamsa 
Vol. VII No. 4, pp. 61 to 78. 


Verse V-46 : H.P. |l-44 also describes eight varieties of Kumbhaka 
(Pranayama). But Gh. S. omits Sitkari and Plavini from H.P. and 
substitutes Sahita and Kevali, thus completing the number of eight 
varieties. 


Verse V-57 : Pranayama has a far-reaching effect both on the body and 
the mind. As H.P. 11-38 tells us it purifies the body and as such Is a 
substitute for the Satkarma. In the present verse, its effects on the 
mind and consequent miraculous powers are ‘described. The aim of 
all types of Pranayama is to wake up the dormant Kundalini. S.S. tI- 
58-64 describe the effects in detail. Pranayamic exercises are to be 
done with a concentrated mind which leads to unmani. 


Verse V-58-63 : Siiryabhedana — In this variety inhalation is made through 
the right nostril. SGrya stands for the right nostril. H.P. II-50 attributes 
the benefits of cleansing the frontal sinuses, destroying the disorders 
of the Vata and the diseases caused by worms, to the practice of 
Stryabhedana. 


Verse V-53 : For closing nose during Kumbhaka the use of fingers 
avoiding index and middle fingers seems to be a Hathayogic and 
Tantric tradition. Smritis allow the use of all the 5 fingers during 
Pranayama for closing the nose. “Teretafrata a aaa aq 
faeeq Wi” SVS Il-22, 23. The rationale for avoiding the touch of 
the two fingers during Pranayama is not clear. Read this between 
the contents of Verse V-46 and Verse V-57. 


Verse V-64-67 : Ujjayi - According to H.P. I{-51 there is a sound produced 
during inhalation and exhalation by the partial closure of the glottis. 
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Verse V-68, 69: Sitali — The name of this Pranayama is derived from its 
cooling effect on the body, the air being sucked up through the 
mouth. After inhalation the protruded tongue is to be withdrawn and 
the lips closed. The word ‘Ksanam’ indicates that in this Pranayama 
the emphasis is not on prolonged Kumbhaka but inhalation through 
the mouth. 


This is the only variety of Pranayama described by Gheranda 
(the other being Sitalf described by H.P. I-54-56) where the air is 
inhaled through mouth. In all other varieties of Pranayama the air is 
invariably inhaled and exhaled through the nose. Brahmananda in 
Jyotsna cautions against exhaling through mouth in these words: 


“qean aa ART J AAA a aa, eoreaPraecaT 1” 


Verse V-70-72 : Bhastrika —- The technique consists of Kapalabhati 
followed by a Kumbhaka. There are different varieties of Bhastrika. 
Gh. S. requires 20 strokes of Kapalabhati followed by inhalation 
through both the nostrils and exhalation through the left nostril after 
restraining the breath, while H.P. II-59-64 recommends Kapalabhati 
to be continued until fatigue sets in (to the capacity) and then to 
practise inhalation through the right nostril and exhalation through 
the left after due restraining the breath. In these two varieties there 
is no difference in the pattern of Kapalabhati, but the difference lies 
in the manner of inhalation and exhalation. Brahmananda, in Jyotsna, 
however, describes two more varieties of Bhastrika in which 
Kapalabhati is practised by the manipulation of the nostrils for 
inhalation and exhalation. 


Bhastrika is a favourite variety of Pranayama which is practised 
by the students of Yoga. The scientific investigation about the effects 
of Gh. S. variety of Bhastrika Pranayama indicated that prolonged 
practice of 45 minutes does not lead to an increase in the urinary 
acidity. For details refer to Y.M. Vol. VI, No. 1, pp. 9-18. 


Verse V-73-77 : Bhramari — According to H.P. Il-68 this Kumbhaka is 
called ‘Bhramari’ because its technique requires the production of a 
humming sound resembling that of a male bee in Piraka and of a 
female bee in Recaka. It is a nasal sound produced as in pronouncing 
the word ‘King’ accompanied by the vibrations of the soft palate. 
Gheranda gives a different technique here in this verse. 


146 Gheranda Samhita 


ee 


Verse V-78 : Mirccha — it means ‘ioss of awareness’. This Pranayama 
leads to it. Hence the name. The technique described in H.P. II-69 
is as follows : 


At the end of deep inhalation one is to practise Kumbhaka with 
Jalandhara which is very tightly fixed, is to be retained even during 
Recaka which leads to a sort of stupor. Elsewhere Jalandhara is 
required to be released at the end of Kumbhaka. the floss of 
awareness is not only pleasant but helpful in concentration as it 
excludes ali sensory disturbances and leaves the mind free from 
associating ideas. Gheranda's technique consists in Kumbhaka and 
fixing the mind, freed from all objects, on the Bhrémadhya. 


Verse V-87-91 : Kevali Kumbhaka — This is an abhyantara Kumbhaka 
preceded by an inhalation by both the nostrils. In the Kevall Kumbhaka 
state, the Soham mantra is mentally repeated at the rate of 15 per 
minute which is a Ajapasamkhya. The words Kevali and Kevala seem 
synonymous. But the technique given in H.P. differs from that of Gh. 
S. H.P. I-72 as well as VS Ill-28 describe Kevala Kumbhaka as 
retention of breath with ease (without any Piraka and Recaka). In 
the variety described by Gh. S. one is specifically asked to inhale 
through both the nostrils and retain the breath. 


weSrres: 
Sasthopadesah 


LESSON VI 


zy Tift gen earrea fafaer fag: | 

wae after wed vatftedaieed cer 

ea, fargaad ser aqvect aaa 1181 
sthilar jyotistatha siksmarh dhydnasya trividharh viduh / 
sthilarm mirtimayam proktam jyotistejomayarh tatha / 
siksmarn bindumayam brahma kundall paradevata //1// 


1. Dhyna is said to be of three kinds : Sthila (gross), Jyoti (of 
light) and Saksma (subtle). Sthdla Dhyana is said to be of a concrete 
image. Jyoti Dhyana of light and SGksma Dhyana of Brahman as Bindu 
(down of Brahma consciousness), - the ultimate reality beyond Kundalt 
(Sakti). 


waged | caTACAMATR TA | 
waned werd? q Geran 12H 


svakilyahrdaye dhyayetsudhasagaramuttamam / 
tanmadhye ratnadviparh tu suratnavalukamayam //2// 


adit Atrae agqurraaay | 
Alimaraagetatied aftear Fa 11311 


caturdiksu nipatarurh bahupuspasamanvitarn / 
nipopavanasarmkulairvestitam parikha iva {3H 


1 TaHTT Vul., XVII. 
2 qi Vill. 
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Meccan haaATP AT | 
uuitsie: wrmehivemifearteapa: 11% 11 


malatimallikajatikaisaraig$campakaistatha / 
parijataih sthalapadmairgandhamoditadiAmukhaih //4// 


wred dena genet wear) | 
qaqa Peaqerncn aay 11% 11 


tanmadhye sarhsmaredyog! kalpavrksarh manoharam / 
catuhsakhacaturvedarh nityapuspaphalanvitam //5// 


wu: olfkorda ipatea PaePa a 
carraa Rent acar aernftreery 11611 


bhramarah kokilastatra guijanti nigadanti ca / 
dhyayettatra sthiro bhdtva mahamanikyamandapam //6// 


warea q Grant wiga aacterq | 

wea eater Teeter 11911 
tanmadhye tu smaredyogi paryahkam sumanoharam / 
tatrestadevatar dhyayedyaddhyanam gurubhasitam //7// 


wee deer aqd ae weMaeay | 

aga card Pred wyaeariad fag: C11 
yasya devasya yadriipam yatha bhisanavahanam / 
tadraparn dhyayate nityam sthdladhyanamidarh viduh //8// 


2-8. Imagine that in the region of the heart there is an excellent 
ocean of Nectar; that in the midst of that (ocean) there is an island of 
Precious stones where sand (too) is of gems; that on the four sides of 
the island there are Nipa trees with an abundance of flowers; that it is 
surrounded by a forest of Nipatrees containing flowers of Malati, Mallika, 


30 Wa I il to V, Vil. 
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Jati, Kesara, Champaka, Parijata and Sthalapadma making the quarters 
fragrant with their sweet smell, as if it were a ditch all around. In the 
midst of that, let the Yogi imagine a beautiful Kalpavrksa (wish yielding 
tree) having four branches representing the four Vedas and perpetually 
laden with fruits and flowers, and beetles humming and cuckoos singing 
there. Fixing his mind there contemplate a pandal set with precious 
gems. In that (pandal) let the Yogi imagine a beautiful throne and on that 
meditate on his tutelary God according to the technique taught by the 
Guru. Whatever are the form, ornaments and vehicle of that deity that 
vision should always be meditated upon. This is cailed Sthila 
Dhyana. 


Wear weal witrera fafa | 
faerrafed vai acetate 11911 


sahasrare mahadpadme karmikayam vicintayet / 
vilagnasahitam padmam dalairdvadasabhiryutam //9// 


qacaul 4 Herasit ® grestdtoraftray | 
* gram sah? wma 11201! 


guklavarnam mahatejo dvadasairbijabhasitam / 
hasaksamalavarayum hasakhaphrem yathakramam //10// 


4 yRaf |, ill to V, Vi. 
5 Wee IX, 

* aeemaattg ramet warm 1 |, Ill to V, VIL. 
6 at IX. 
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ared afin y saree | 
waerarigqad ? yore aa ada eel 


tanmadhye karnikayam tu akathadirekhatrayam / 
halaksakonasarhyuktarh pranavarh tatra vartate //11// 


9-11. Let the Yogi imagine in the pericarp of the great thousand 
- petailed lotus (another) lotus with twelve petals white in colour, highly 
refulgent and having twelve Bija letters, viz. f, 4, &, 4, a, 4, % 4, 
%, U, G, F in this order. in the pericarp of this (smaller) lotus there 
stands the Pranava (i.e. Om) in a triangle of which the sides are 3 a 
at ff lines and angles ¥, @, & 


arfagra dts samba ale | 
wate cag wet aa ada ei + 


nadabindumayam pitham dhyayettatra manoharam / 
tatropari hamsayugmarh paduka tatra vartate //12// 


12. Let him (also) imagine that there is a beautiful seat having 
the (decorative mark) of “. On that seat there is a pair of swans - a 
foot pair. 


wrraa ze ed feast u Aeta 
wdaieeR ta WSRTHUTTERT e311 * 


dhyayettatra gurum devarn dvibhujam ca trilocanam / 
$vet&mbaradhararn devarh suklagandhanulepanam //13// 


yaar wed trance * 
vataempecarreyreart weak 112% 11 


Suklapuspamayam malyam raktagaktisamanvitam / 
evarhvidhagurudhyanatsthiladhyanarm prasiddhyati //14// 


7  @ Wal. ¢ This verse is omitted in Vill & * this line in IX. 
8 FT Vill. 
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13-14. There let him meditate on the Lord (Siva), having two 
arms, three eyes, dressed in white, anointed with white fragrant paste, 
wearing garlands covered with white flowers together with Sakti having 
a red tinge. By meditating on the Lord in this manner, Sthila Dhyana 
is attained with success par excellence. 


wend? q ard dviear yopa a1 

rear Ghrfateererrcrarra 14 I 
sthiiladhyanarh tu kathitarh tejodhyanam Ssrnusva me / 
yaddhyanena yogasiddhiratamapratyaksameva ca //15// 


15. | have explained to you Sthiia Dhyana. Listen now to 
Tajodhyana by which success is attained in Yoga and the Self is realized. 


Feu avefert syorrencatiewt | 
aa Resta stan wétraferanrgta: | 
taaaciad wer Avteart wererey "? p2E11 
miladhdre kundalint bhujagadkarardpini / 
tatra tisthati jivatma pradipakalikakrtih / 
_ dhyayettejomayam brahma tejodhyanam paradtparam //16// 


16. in the Miladhdra resides Kundalini in form of a serpent. 
Jivatma resides there in the form of crest of the flame. Meditate upon 
Tejomaya Brahman. Tejodhyana is Dhyana par excellence. 


wahiea ware Ga: Wore | 
eaaaranacigqad aster ada f rego + 


bhruvormadhye manadrdhve yattejah pranavatmakam / 
dhyayejjvalavaliyuktam tejodhyanam tadeva hi //17// 


9 «what eyerart | |, Ill to V, Vii to IX, XV to XIX. 
10 aaa fF |, il to V, Vil, IX; a Gate Vill. 


= This verse is omitted in VIII. 
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17. In the middle of the eye-brows, meditate on that Teja with a 
subtle aura of rays which is Pranava and is beyond (the reach of)- 
Manas. That is verily Tejodhyana. 


avitart qd wes yeaa yop" a | 
aera Avge stat wa ue 
tejodhyanarh Srutarh canda siksmadhyanam sfnusva me / 
bahubhagyavasadyasya kundall jagrati bhavet //18// 


areet? ag attr aaeentiatar? | 
fagtarsmt a asucicaral gaa 1129 11 


atmana saha yogena netrarandhradvinirgata / 
viharedrajamarge ca caficalatvanna dréyate //19// 


18-19. ©, Canda you have heard (about) Tejodhyana. Listen to 
me for (a knowledge of) Suksmadhyana. When by great good fortune 
the Kundalini is awakened it becomes one with Atman and rises above 
(level of) the sockets of the eyes and vibrates in the Brahmarandhra. It 
is not perceived because of high frequency (of vibration). 


mrewdtqea anit eqmana faeata | 

qertarite wat tarraft geez 112011 
Sambhavimudraya yogo dhyanayogena siddhyati / 
suksmadhyanamidam gopyarh devanamapi durlabham //20// 


20. Yoga becomes successful by Dhyanayoga along with Sambhavi 
Mudra. This is Suksma Dhyana which should be zealously guarded. It 
is not easily attainable even by the gods. 


11 WereTE |, Ill to V, VI, XV, XVI, XVII. 
1200 ASIA Vill; STAT? |, Ill to V, Vil, XV. 
13° WRRFU Ix. 


14 GWA |, Ill to IX, XV to Xvi, 
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Scecimceara aenent AER 
Aatearneaerya qercard 6 aereray |” 1AVH1 § 


sthGladhyanacchatagunam tejodhyanam pracaksate / 
tejodhyanallaksagunam siksmadhyénam paratparam Hail 


21. Tejodhyana is a hundred times superior to ‘Sthiladhyana. 
Suksmadhyana, which is the greatest of all, is a hundred thousand 
times superior to Tejodhyana. 


afa a aid woe cara qqeay | 
ae TaTguaTerarasart faired 12211 


iti te kathitarn canda dhyanayogarh sudurlabham / 
atma saksadbhavedyasmattasmaddhyanarh visisyate //22// 


22. Thus have |, O Canda, described to you Dhyanayoga which 
is a rare achievement; by virtue of which (the Yogi) becomes one with 
the Atman. This is the characteristic feature of Dhyana. 


CAPER AR GSAT: | 
iti Srigherandasamhitayarn gherandacandasamvade ghatasthayoge 
saptamasadhane dhyanayogo nama sasthopadesah / 
Thus ends the sixth lesson called Dhyanayoga, one among the 


SaptasAdhanas of Ghatasthayoga in the dialogue between Gheranda 
and Canda in Sri Gheranda Samhita. 


15 Gere wTaeT |, Ill to V, Vil. 
16 dea |, Iilto V, VIL. 


17 aaa |, iil to V, Vil; fare XVI, XVI, XIX. 
§ This verse is omitted in VIII. 
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NOTES 


LESSON VI 


Dhy4dna is said to be threefold - Sthdia, Jyoti and Suksmaa. In the 
Sthila dhydna, the form of the Istadevata is brought before the mind. 
The Guru will direct the aspirant as to the form, raiment, Vahana and 
the title of the Devata. In Jyotirdhyana, the aspirant meditates upon the 
Tejomaya Brahman i.e. the Jivatma resembling the tempering flame of 
a candle and which dwells in the Maladhara where the snake-like 
Kundalini also lies or he may meditate alternately on the Pranavatmaka 
tejas between the eye-brows. In Suksma Dhyana, a help of Sambhavi 
Mudra is taken. Atma is revealed through the process of Dhyana. 


The other classification of dhyana as we come across in the Yogic 
literature is in the form of Saguna and Nirguna. Vasistha Samhita gives 
five types of Saguna Dhyana as follows : 

(1) Forming a mental image of Narayana in the lotus of the heart. 

(2) Forming a mental image of Agni, in the Kanda, awakened by 
Pranayama within the lotus of the heart and the Supreme Self 
within its flames and identifying with it. 

(3) Forming a mental image of the lustrous Self like a pillar between 
the eye-brows. 

(4) Mentally forming a miniature image of the Self in the lotus of the 
heart located in the circle of the moon being sprinkled all around 
by the thousands of showers of nectar coming from Sahasrara. 

(5) Forming mental image of the orb of the Sun with the conviction 
that “I am that Self”. 

The Sthila dhyana and the Jyotirdhyana described in Gh. S. are 
the forms of Saguna Dhyana, while Suksma Dhyana is a form of 
Nirguna Dhyana. : 

B.Y. defines Dhyana as the control of Buddhi, Ahamk&ra, Manas 
and Indriyas with their objects in one place. 


STANT: 
Saptamopadesah 


LESSON VII 


antes at! anit agenda maa | 
WW: FaTATes Wad youtsaa: 11211 
samadhisca paro yogo bahubhagyena labhyate / 
guroh krpaprasadena prapyate gurubhatitah //1// 
1. Samadhi, the supreme Yoga, is attained by great merit (earned 


previously). It is achieved by the grace of the Guru (obtained) by devotion 
to him. 


faomdifa: <apercttfeereracitiestra: waiter: 1 
fa A ae vaca ae queraeaqae aa: 1211 


vidy4prafitih svagurupratitiratmapratitirmanasah prabodhah / 

dine dine yasya bhavetsa yogi suSobhanabhyadsamupaiti sadyah //2// 

2. That Yogi soon acquires this exquisite experience who is 
convinced by what he has learnt and heard from this guru who has 
developed seif confidence, and whose mind is thus becoming more and 
more enlightened day after day. 


ved wa: geal dad quieras | 

wae a faatenenecast eenfere: 11311 
ghatadbhinnam manah krtva caikyam kuryatparatmani / 
samadimh tarh vijantyanmuktasarmjnyo dasadibhih //3// 
3. Detaching the mind from the body one should make it one with 


Paramatman. That is known as Samadhi which is not a state of any 
kind of consciousness, as we understand this word. 


1 ®% at |, lil to V, Vil to IX. 
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Me Sal A at sea wees A Mea | 
aRaerrced sé Preaqed: cararaary 11% 11 


aham brahma na canyo'smi brahmaivaham na sokabhak / 
saccidanandaripo'’ham nityamuktah svabhavavan //4// 


4. | am Brahman and nothing else. Indeed | am Brahman and 
Brahman alone. | know no sorrow. | am Reality, Consciousness and 
Bliss. | am ever free. | am always what | really am. 


mien da wal ? Waal aac | 
ear Ard tard cafaferagiaen 11411 


garnbhavyé chaiva bhrarnane khecarya yonimudraya / 
dhyanarh nadam rasanandam layasiddhiscaturvidna //5// 


wen aed wiest a wefaen | 
wefaet sa aaa: Telnaaemad 131! 


paficadha bhaktiyogena manomurccha ca sadvidha / 
sadvidho'yarh rajayogah oratvekamavadharayet //6// 


5-6. Dhyana, Nada, Rasananda and Layasiddhi (states) are 
accomplished by Sambhavi, Bhramari, Khecari and Yonimudra, 
respectively. The fifth (state is accomplished) by Bhaktiyoga. The sixth 
(state) is Manomurccha. These are the six aspects of Rajayoga. Listen 
to (a description) each. 


2 eTrat Vik; = — Vul. and all Mss. 
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mad afar: great arena | 
farq wert? great anes frateraa 1911 


Sarmmbhavim mudrikah krtva a4tmapratyaksamanayet / 
‘bindu brahmamayarh drstva manastatra niyojayet //7// 


7. Assuming the Sambhavl Mudra realize the self. Once the 
Bindumaya Brahman is seen, fix the mind’on that. 


aad HE USAT Ud He | 
aR ward gat a feafereft gqead | 
aera Yat wafer ware CI * 


khamadhye kuru catmanamatmamadhye ca kharh kuru / 
atmanarh khamayarn drstva na kificidapi budhyate / 
sadanandamayo bhitva samadhistho bhavennarah //8// 


8. Merge yoursef in the Knamaya Brahman and fill yourself with 
the Khamaya Brahma. Seeing the self as Khamaya Brahman nothing 
else is seen. Becoming one with perpetual Bliss one should stay in the 
state of Samadhi. 


amt areata urdapra oe | 
ae wed ade Years Tat WaT <1! 


anilam mandavegena bhramarikumbhakam caret / 
Mandam mandam recayedvayurn bhriganadarm tato bhavet //9// 


3 Wal |, Ill to V, Vil, XV, XVI. 
* After this is the verse “@aqaay ........ START fewaTy | 
in all ather Mss except in VII. 
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award wad yea 7a At AAT | 
warned wa are: ats efter: 1201 


antastham bhramarinadarh Srutva tatra mano nayet / 
samadhirayate tatra canandah so'hamityatah //10// 


9-10. Draw in air slowly, perform Bhraémari Kumbhaka and expel 
the air gradually. Then there will be (heard) a humming sound like that 
of a big bee. Listening to this internally aroused humming sound fix the 
mind on that. Then will ensure Samadhi characterised by the bliss of 
(the experience) "| am that’. 


wradqarnerng 4 Taree zat | 
aa aatifate: cafecer aencorfarary 11221! 


khecarimudrasadhanat rasanordhvagata yada / 
tada samadhisiddhih syaddhitva sadharanakriyam //11// 


11. When the Khecari Mudra is pertormed and the tongue is 
turned upwards Samadhi is achiéved, other ordinary Yogic practices 
being abandoned. 


arya warn cad afecrat weet | 
aamedaa faster 112211 


yonimudramh samasadya svayam saktimayo bhavet / 
susrmgaratasenaiva viharetparamatmani //12// 


were: We tad safer wad | 
we wale uddaaatreda ora 112311 


Anandamayah sarbhiitva airkyarh brahmani sarhbhavet / 
aham brahmeti cadvaitasamachistena jayate //13// 


4 aera GE Ae Vil, XV to XIX. 
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12-13. Assuming Yoni Mudra and the role of his Sakti, become one 
with paramatma as with a beloved. Unity with Brahman is attained by 
being saturated with Ananda (bliss). In this way ensues Samadhi, in 
which the individual realizes that he and Brahman are one and the 
same. 


wanlaeed eafevetarrntat | 
freaenfars rerecnaqgeny 112 e 


svakiyahrdaye dhyayedistadevasvaripakam / 
cintayedbhaktiyogena paramahladapirvakam //14// 


arranger © eamata: WeTee | 
wae, WTA AdeT AA 4 1 


anandasrupulakena dasabhavah prajayate / 
samadhih sambhavettena sarnbhavecca manonmani //15// 


14-15, One should meditate on the form of one’s tutelary Deity 
within one's heart and contemplate with devotion and great joy; with 
tears of joys and thrilis one gets exalted condition of mind (astasatvika 
Bhava) and there will ensue the state of Samadhi and Manonmani too 
will arise. 


Wiest ware wa arenfy ater | 
cera: © ware SeaTeTAT 11261 


manomircchém samasadya mana atmani yojayet / 
paratmanah samayogatsamadhirh samavapnuyat //16// 


16. Drawing the ordinary experience of manas, one should join 
the manas with the Atman. Samadhi is attained by union with the 
highest Seif. 


5 Yerrey Aa: |, Ill to V. Vi. 
6 waar Vii. 
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we ct afd uvs anfirifeacay | 
Tet, wae: wIeaHEraa Wee | 
wart aeoraen wd tareraraam: ” 112911 


iti te kathitarh canda samadhirmuktilaksanam / 
rajaogah samadhih syadekatmanyeva sadhanam / 
unman? sahajavastha sarve caikatmavacakah //17// 


17. Thus have | told you, Canda, Samadhi which signifies mukti. 
The essence of Rajayoga and SamAdhi is becoming one with Atman. 
(these two terms) as well as Unmani and Sahajavastha are all used as 
synonyms. 


a fae, ead oyfioy, WaETa | 
FaerareanaAe faoq: ad op TTT LCI, 


jale Visnuh sthale Visnurvisnuh parvatamastake / 
jvalamalakule Visnuh sarvarh Visnumayam jagat //18// 


18. Visnu is in water, on land, on the peak of a mountain and in 
the flames of fire. The whole universe is pervaded by Visnu. 


qe: Geerart ® qed viasraa: | 
» a wat: | 
wa ag fasritenead safe meas ees 


bhicarah khecarascami yavanto jivajantavah / 
vrksagulmalatavallitrnadyah vari parvatah / 
sarvam brahma vijaniyatsarvarh pasyati catmani //19// 


19. All the living creatures that walk on !and or move in air, all 
trees, shrubs, creepers, grass etc., and water and mountains, know all 
these to be Brahman. One should see all these in the Atman. 


7 werfara xvi. 
8 aren VII. 
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22 3 3 ae ee SO 


Wea Ucar Wy | 
vereterat ? grea dari faery R011 


atmaghatasthacaitanyamadvaitam $asvatam param / 
ghatadvibhinnato jhatva vitaragarh vivasanam //20// 


20. The Atman is Caitanya residing in the body. It is without a 
second Eternal and the highest. Knowing it to be separate from the 
body one should be free from desires and passions. 


wa fer, wari: ererdtancratsra: | 
wet qaerifeareag ernfey | 
way Pete aca went wera TATA 118811 
evam mithah samadhih syatsarvasamkalpavarjitah / 


svadehe putradaradibandhnavesu dhanadisu / 
sarvesu nirmamo bhitva samadhirh samavapnuyat //21// 


21. Such a Samadhi is free from all consciousness. One should 
attain it, becoming disinterested in everything, in his own body, in his 
children, wife, relatives and in his wealth. 


ara "grange vitai fiteterst fafaenfa 1 
asi aaaarara wd afer 1/221! 


tatvarn layamrtarh gopyarm sivoktarn vividhani ca / 
tesarh sarhksepamadaya kathitarh muktilaksanam //22// 


29. Siva has declared in various ways the secret Truth, the exalted 
Laya. | have told you briefly about all of them which lead to Mukti. 


Cay ee 
gq f¥erat FT I, Illi to V, VIL. 

io. FART 1, HH to V; fae: Vil, Xv; fae XVI 

11 Ma HW Aa |, lil to V, Vil. 
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aft a afta woe wanfirgcter: we | 
a Fea a yaa waa aftarogel 112311 


iti te kathitam canda samadhirdurlabhah parah / 
yam jhatva na punarjanma jayate bhimimandale //23// 


23. In this way, O Canda, | have explained to you the great 
Samadhi which is so rare. Having experienced this, one is not born 
again on this earth. 


waftreaiet ae aaa: ware: 11 


iti Srigherandasamhitayam gherandacandacandasamvade 
ghatasthayogasadhane yogasya saptasare samadhiyoganama 
saptamopadesah samaptah // 


Thus ends the seventh lesson called Sam&dhiyoga, one among 
the. seven essentials of yoga, in the accomplishment of Ghatasthayoga 
in the dialogue between Gheranda and Canda in Sri Gheranda 
Samhita. 
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NOTES 


LESSON VI 


Verse Vil-1 : Among other practices leading to Samadhi, the importance 
of service to the Guru, his blessings and one's fortune are also 
recognised here. 


Verse Vil-2 : Sivananda Sarasvati, the author of Yogacintaémani, quotes 
similar verse in moditied form as belonging to H.P. Possibly it has 
some common source. 


Verse Vil-3, 4: Describe the state of Samadhi and its result. 


Verse VII-5 : While enumerating first 4 types of Samadhis, the sequence 
of Bhramar? and Khecari has been interchanged in ail the manuscripts 
except in Ms. IX. Sequentially considered Nadayoga Samadhi is 
attained through Bhramari and Rasanandayoga Samadhi through 
Khecari. Due to the change in the sequence of words, one faces 
a difficulty in explaining attainment of Nadayoga Samadhi through 
Khecari and Rasanandayoga Sama@chi through Bhramari. Possibly 
the interchange of ihe words was done to suit the metrical need. We 
have preferred the reading of Ms. IX to suit the technical requirements 
of the practices. 


Verse VII-12, 13 : Layasiddhiyoga Samadhi attained through Yonimudra 
is also termed as Advaita Samadhi. 


Verse VII-17 : Compare the synonyms of Samadhi given in H.P. 
IV-3, 4. : 
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afer Neti (Verse 1/49) 
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i (Versel/51) 
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Stages of Laul 


201 


i ‘ 


QePa Ae Af Vyutkrama Bhalabhati (Verse 1/57) 


sftapa wre wna Sitkrama Bhalabhati (Verse 1/58) 
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auseif Dandadhauti (Verse 1/36) 
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aaadif Vamanadhauti (Verse 1/38) 
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aearify Vastradhauti (Verse 1/39) 


Weqania Padmasana (Verse II/8) 
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fier Simhasana (Verse II/14, 15) 
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{ARRAT Dhanurasana (Verse II/18) 


Fant (314A) Mrtasana (Shavasana) (Verse |I/19) 


TTR Guptasana (Verse 11/20) 
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Publisher’s Note 


I have great pleasure in oftering Hatha-tatva- 
kaumudi at the hands of the followers of Yoga tradition. 
This is a large compendium on hathayoga written by 
Sundaradeva who hailed approximatcly 200 years ago 
(around 1700-1800 AD). This text, so far neither edited or 
published, is a fairly less known work of Sundaradeva (there 
is another work by the same author named Hatha-sanketa- 
candrika which is much known to the scholars of Yoga). The 
work expands to 56 chapters which claborately describes 
the intricacies of hatha practices by way of providing in-depth 
knowledge of the subject which is scattered over the traditional 
texts and scriptures. The author demonstrates superb acumen 
hands on in compiling all the available related knowledge 
from the reliable, authoritative sources. In support of his 
contentions, this medieval author appropriately refers to and 
synthesizes the diverse views of more than sixty authorities. 


Morcover, the author of Hatha-tatva-kaumudi 
supplements the existing knowledge of Yoga with many 
techniques of Hathayoga which are yet unknown and are not 
in-use in general. This further enriches the knowledge bank. 


On the subject of Hathayoga there are not many texts 
avaible in published form. As there is a vreater demand for 
Itathayopa im today's time, there seems to be also some 
previthop contusion among the modern teachers of Yoga. 
Ihhin is dtle to non availability of such authentic and 
withortitive works on the subject which might provide 
concep ial clarity, in-depth knowledge and also much 
required iasiytht ato the truc nature of this ancient subject to 
the scholars, teachers and serious students, which was 
developed chictly by the ascetics exclusively as a part of their 
spiritual progress, 


This need was long felt by Dr. M. L. Gharote, the 
Founder-Director of The Lonavla Yoga {nstitute (India), 
Lonavla, who took initiative in bringing out such ancient 
works to the benefit of the serious students of Yoga. Under 
the auspices of Dr. M. L. Gharote, in the short span of last 
one decade of its existence, the Institute has worked on a 
large number of such texts and published them. The present 
text of Sundaradeva is one more sincere effort on the same 
line. 


Hlowever, it is sad that Dr. M. L. Gharote could not 
survive publication of this text which he loved very much, 


The very vastness and intricate style of the present 
text evidently stand in witness to the hardship that the 
research scholars of the LYI had to undergo to produce the 
work to the benefit of the Yoga fraternity of the world which 
they, we hope, will cquivocally appreciate. The Institute takes 
pride in their commitment towards research work. With kind 
co-operation from all our associates, friends, well-wishers 
and patrons we wish to bring out many more such rare texts 
on [athayoga in future. 


! express my heartfelt thanks to Shri Shriram B. 
Sakhalkar who painstakingly helped in typesetting a major 
part of the text and also all our friends who have directly or 
indirectly co-operated in bringing out this publication. 


17th January, 2007 -- Dr. Manmath M. Gharote 
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Introduction 


There are very few traditional texts on hathayoga 
available in print. However. there are many other texts which 
ure in manuscript form deposited in the Oriental libraries 
nuwaiting the light of the day. These are not very known to 
the yoga community. 

hathatatvakaumud? is such a text which is not known 
to many. This is a text composed by a very versatile Sanskrit 
scholar, an Ayurvedic physician and a practical student who 
has studied extensive literature on yoga. We have undertaken 
to bring out the Critical Edition of Uils text for the benefit of 
the yoga community. 


Critical apparatus 

With an exhaustive search for the manuscripts of the 
hathatatvakaumudi of sundarade va we could obtain only three 
manuscripts mentioned below for preparing the present critical 
edition of the text. 


‘a’ Ms. No. 29853 deposited in the Varanaseya 
Sanskrit University Library, Sarasvati Bhavan, 
Varanasi. It has 121 folios, size 10.1°x4.5, 9-10 lines, 
44 letters approximately per line, script Devanagari, 
Samvat 1946, complete, name of the scribe not given, 
handwriting good and readable. It was treated as the 
base (vulgate) for this edition. 


‘b’ Transcript of Ms. No, 93896 which is 
deposited in the Sarasvati Bhavan Library of the 
Sampurnananda Sanskrit University, Varanasi. This 
transcript was obtained through the kind help of Prof. 
Dr. Dhanaraj Sharma of the Sanskrit Department, 
Punjab University, Chandigarh. It was copied by 
Tribhuvan Mishra. It is written legibly in Devanagari 
script and is complete. 
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It contains different and extra readings as 
compared to ‘a’ Ms. Similarly there is an absence of 
the repetition of verses as we find in the ‘a’ Ms. This 
transcription proved to be very helpful in deciding the 
correct readings in the text. 


Probably both the above copics follow some other 
manuscript which is not known. 


Apart from the above two we have been able to obtain 
a zerox copy of the Ms. of hathatatvakaumudi No. Chambers 
455-a,b from Berlin (Germany). This is quite different from 
the two copies referred to above. This is not complete. The 
readings are faulty. The number of pages are also irregular. 
It appears that the contents of two Hatha texts are combined 
as a result of which it is not possible to decide the original 
readings of the hathatatvakaumudi. Due to lack of clarity, 
absence of sequence, inconsistency in readings, we could not 
use this copy for the critical study. 


Thus, from the point of the utility of the contents of 
the text we have depended on the two copics for this critical 
edition. 


About the author 

From the colophons of the hathatatvakaumudi (HTK) 
it is seen that the name of the father of the author sundaradeva 
was vovindadeva and his grandfather’s name vis vanathadeva. 
He belonged to kasyapa clan (gotra) and the name of his 
family was deva. He originally was a brahmana of the south, 
but settled in kasi or varanasi. He had earned the degree of 
vaidyavidya-visarada and possibly ayurvedic physician was 
his profession. From the quotations of several texts in the 
HTK, it becomes clear that he had extensively studied sanskrta 
literature. He had the mastery over different branches of 
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sanskrta literature such as prosody, grammar, astrology, 
puranas, upanisads, darSana, tantra, Ayurveda. However, he 
was greatly interested in the study and propagation of yoga 
which can be seen from the mention of different texts on yoga. 
He was feeling proud of residing in kasi, the holy place of 
Siva and a place of the learned. His spiritual guide was 
visvaripa who was a great personality in yoga at his time 
and sundaradeva had a great reverence for him and considered 
him as the lord of the yogis. Many of the unknown secrets of 
yoga were revealed by him at various places in his texts of 
HTK and hathasanketacandrika (HSC). There are many such 
indications in HTK which are very important for the realisation 
and understanding of hathayogic topics. 


Fixing the period of the Author 

Although the author has supplied some information 
about his family, teacher and education in his treatises of HTK 
and HSC, he does not indicate about the time of his birth etc. 
It is, therefore, difficult to say anything definitely about his 
period. In HTK he has referred to the work of hatharatnavali 
(HR) in the context of the discussion of astakarmas and also 
juoted some verses from the text. This suggests that HTK is 
a later composition than hatharatnavali. Srinivasa’s 
hatharatnavali was first published by M. Venkata Reddy in 
1982. In this publication the period of Srinivasa has been 
tixed as 1625-1695 on the basis of several evidences. 
hatharatnavali was again critically edited and published by 
the Lonavla Yoga Institute (India) in 2002. In this publication 
also the period of Srinivasa was accepted similarly. On this 
basis the period of sunderadeva should be fixed about 100 
veurs later, that is 1700-1800 AD. 


Name of the text 
The author himself has addressed this text by three 
ditlerent names as hathatatvakaumudi, hathasarvasvakaumudi 
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and hathahrttatvakaumudi. Thus, it is natural to ask the 
question about the rcal name of the text. The name of 
hathasarvasvakaumudi has been referred to only twice in the 
whole text, while the name of hathahrttatvakaumudi is 
mentioned only once in the last chapter. In the colophons of 
all the chapters the text has been referred to as 
hathatatvakaumudi. Thus the author considers the name of 
his text as hathatatvakaumud!, although looking to the 
importance of the topic and its characteristics, occasionally 
he used the two other names. 


Other contributions by the author 
In addition to HTK the other treatises available on the 
name of sunderadeva may be mentioned as follows: 


1. muktiparinaya nataka, 6. hathasanketacandrika, 

2. vinodaranga prahasana, — 7. pranava kundalt, 

3. bhapalavallabha or 8. vairagyasaémrafyodaya, 
bhipacarya, 9, hathasruti, 

4. ramasundara mahakavya, 10. yogahrdaya. 

5. suktisundara, Hf. bhavartamanovisranti 


Out of these muktiparinaya nataka," vinodaranga 
prahasana, ramasundara mahakavya and siktisundara are 
literary compositions, while bhadpalavallabha is related to 
dietetics. Other compositions are related to yoga. About 
yozahrdaya, it is said that the text of HTK is the essence of 
youahrdaya, This indicates that the text of yogahrdaya must 
be bigger than the HTK. It is surprising to note that the two 
texts HSC and HTK do not refer to each other. However, 
there is no doubt that both these treatises are the compositions 
of sundarade vit, 


Language and style 
The authors of hatha texts in sanskrta are seen using 
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anustupa metre to make the presentation easy and intelligible. 
From the texts like HP (Hathapradipika), GhS (Gheranda 
Samhita), Gs (Goraksa Sataka), HR (Hatharatnavali) it seems 
clear. But this is not applicable in case of sundaradeva. Being 
a great scholar of sanskrta as well as a poet we find in HTK 
the reflections of his poctic inspirations. He was quite skilful 
in using appropriate metre suited to the subject matter. He 
has profuscly used metres like vasantatilaka, indravajra, vam 
Sastha, malini, arya, Sarddulavikridita, bhujangaprayata, 
Sikharini, mandakranta, anustup etc. Similarly, he has used 
many synonyms for technical terms, such as, pitha, vistara 
for asana, abja, saroja, ambuja for padmasana, manomutra for 
vayu, ibhajihva, vetandajihva tor hastijihva nadi, surarajatanu- 
bhavarivaktra and triadsadhisa-tanujavairijata for karna (ears) 
and nada. The figure of speech such as upama, utpreksa, 
riipaka are seen scattered throughout the text. This 
distinguishes uniqueness of the author from the other writers 
on yoga, 

He frequently uses figures of speech like alliteration 
(unupras2). Sometimes he uses prose order to explain the 
deeper meaning of the verses which are not clear. Thus, this 
treatise is a mixture of prose and poctry. 


References to the other works used in HTK 

In order to substantiate the narration and explanations 
sundaradeva has mentioned many works and authors which 
mnuty be listed as follows: 


! chandogya Sruti 8. markandeya purana, 
(upantsad), 9. kalika purana, 
. avetasvatara upanisad, 10. visnupurdna, 
' Dhapiavadgita, Il. | bhagavata purana, 
v vasisthav ita, 12. | karma purana, 
4 uitaranit, 13. Jivanmuktiviveka, 
o nuhiabharata, 14, viraktasarVasva, 


shana purina, 1S. siddhantaSekhara, 
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16. tripurasarasamuccaya, 35. yogabija, 


17. khecaripatala, 36. nathasanketa, 

18. wipurabhairavividya, 37. pataiijalasiitra, 

19. paficikaranavartika, 38. yogadipika, 

20.  keralatantra, 39. yogabhaskara, 

21. yajiiavalkyasmrti, 40. yogasara, 

22.  Sarirollasa, 41. spargayogasastra, 

23. sitasamhita, 42. vairagyasamrajyodaya, 
24. miéanasollasa, 43. amanaskayoga, 

25. vayusamhita, 44.  Sivasamhita, 

26. yogahrdaya, 45. kumbhaka paddhati, 
27. rajayoga, 46. hatharatnavali, 

28. hathayoga, 47. yogacandrika, 

29. yogataravali, 48. hathapradipika, 

30. patanjalabhasya, 49. iSvaraminandtha- 

31. yogamrta, samvada. 

32. yogatatvaprakaSa 50. nandikesvara purana. 
33. yogasamgraha, St. keralatantra. 


34. yogayajnavalkya, 


Other than the above works, the following authorities 
have also been quoted: 


i. Siva, Vill. gaudapadacarya, 


li.  goraksa, ix.  vidyaranyasripada, 
fii. guravah, Xx. Sruti, 

iv, muniprokta, xi, vagbhata, 

v.  vasistha, xii, yajfavalkya, 

Vi. patafijalamata, xilt. vartikacarya. 


vii. dattatreya, 


Out of the works and authorities quoted above, 
sunduradeva has frequently quoted HP, yogacandrika, 
siddhintasek hara, kimbhaka paddhati, yajfiavalkya, goraksa, 
Sivaswmbita, pila, yogasitra, 
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There are other quotations names and sources of 
which are not mentioned. They are indicated by such terms 
as ‘taduktam’, ‘uktam ca’, ‘granthantare’, ‘kecit tu’. 


All these references confirm that sundaradeva had 
studied extensive yoga literature for writing his treatise. 


Contents of the text 

sundaradeva calls his treatise of hathayoga as 
hathatatvakaumudi which means ‘Light on the Principles of 
hathayoga’. The contents of the text are divided into 57 
chapters for which he uses the term ‘udyota’. The distribution 
of various topics is as follows: 


Chapter I: 

According to the Indian tradition, in this introductory 
chapter, the author starts his treatise with the salutation to 
Lord ganesa and adinatha isa. Recognising the importance 
of prana in the practice of hathayoga, the author also offers 
luis salutation to prana. The purpose of the treatise, according 
to the author, is to help the ordinary aspirants to practice 
hathayoga without any delusion. Therefore he has composed 
this treatise based on the essential principles of yoga drawn 
{rom various sources. He emphasises on the fact that the 
hnowledge of ‘sanketa’in the traditional texts is essential for 
the success in hathayoga, which is possible only through the 
rice OFa guru. Mere knowledge of the texts is not enough. 
He mentions about the fortified and unfortified bodies and 
ciipluasises on the need of fortifying the body by a yogi 
ihneuph the fire of yogic practices. This is not possible 
without the control of prana which pervades all the parts of 
the body, 


Chapter I: 
lor the success in yoga, the knowledge of dsana, 
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kumbhaka, mudra etc. through the mouth of the guru and 
their practice is essential. Then only there can be the entry of 
prana into susumna and attaining the void state of the mind 
possible. For this union of pranaand mind is necessary. They 
are interdependent. Mind controls all the sense organs and 
mind is governed by prana. 


This chapter also mentions the characteristics of the 
guru and sisya meaning the teacher and the taught. 


Liking solitude, indifference towards sensual objects, 
devoid of lethargy, courage, firm determination, 
inquisitiveness about the Ultimate Reality, follower of the 
vratas, firm faith on guru like God, control of the senses, 
consuming modcrate diet, are the characteristics of a good 
disciple. 


He is considered as real guru whose gaze is fixed 
without the help of any object, whose vayu becomes stable 
without any effort and whose mind becomes steady without 
the object of concentration. 


To be continuously engaged in yogic practices and to 
behave according to the guidance of the guru is the source of 
success in yoga. 


Chapter III: 

While explaining the importance of various yogic 
practices, selection of appropriate season and region or place 
has been emphasised. Any disregard to these factors can result 
in various complaints like loss of memory, dumbness, 
blindness, fever, loss of hearing, respiratory troubles etc. In 
order to overcome such problems as a result of faulty practices, 
some remedics have also been described. 
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Chapter IV: 

This chapter deals with the importance of moderate 
diet during yogic practices. Consumption of excess food, or 
undesirable items in the food or fasting and their ill-effects 
have been elaborately discussed. 


Chapter V: 

According to the propensities of the individual 
aspirants they are classified as mandadhikari (lower category), 
adhimatra (moderate) and uftara (supertor). Their 
characteristics and period required for the success in yoga 
have also been mentioned. A daily routine and precautions 
have been described for the sadhak.. 


Chapter VI: 

This chapter relates to the discussion of yamas and 
niyamas. Ten kinds of yamas and niyamas according to 
yajnavalkya have been discussed. ahimsa has been treated 
as mahavrata. 


Chapter VII: 

* This chapter deals with the topic of asanas. After 
mentioning suitable place, importance and effects various 
4sanas have been described with their utility in different 
disorders. For example, dhanurasana and kukkutésana for 
nadiguddhi or purification of the nadis, matsyendrapitha for 
pain and fever, mayérasana for pain, fever, indigestion and 
removal of toxins, Savasana for mental rest, simhasana in the 
disorders‘of vata humour, bhadrasana in the disorders of kapha 
and vata humours, virdsana for the stability of the mind, 
kérmdasana for eighty types of disorders of vata humour, 
prasaritasana for the attainment of rajayoga state, padmasana 
for pranayama, baddhapadmasana in the disorders of vata and 
Kapha humours and in fever. yonyasana or siddhasana for 
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the control of apana. pascimatina asana for the control of 
vayu, improving digestion and removing flatulence. 
Svastikasana for the peace of mind. padmasana and 
siddhasana have been greatly eulogised from the point of yoga. 
Along with the practice of asanas, practice of pranayama, 
mudra, dharand are also recommended. 


Chapter VIII: 

It describes eight purificatory processes which include 
dhauti, cakri, bast, neti, gajakarani, trataka and two forms of 
nauli as antar nauli and bahya nauli. 


Chapter IX: 

Before the practice of pranayama some special 
practices are recommended which include meru-calana, 
cakribandha, tanabhyasa and carana.  carana has been 
described of ten types. This is a new information for the 
readers. 


Chapter X: 

This chapter deals with kumbhaka and its varieties. 
After discussing the importance and effects of kumibhaka eight 
known varieties like sdryabhedana, ujjayi etc. have been 
described. Apart from these some unknown varieties have 
also been described. These are—utkarsa kumbhaka, 
apakarsa, sahaja kumbhaka, cakra kumbhaka, gada 
kumbhaka, nadivisuddhi kumbhaka, bhitaSuddhi kumbhaka, 
Srnkhala kumbhaka, jivacala kumbhaka, merucala kumbhaka 
and ghatibandha kumbhaka. 


Chapter XI: 

Importance of practice in yoga has been described 
here. Whether it is the cure of diseases, or purification of the 
nadis, or leading prana into the susumnd or attaining the state 
of unmani, one cannot get success without practice. As the 
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practice increases and maturity develops, an individual 
progresses towards the attainment of desired goal. 


Chapter XII: 

Betore one progresses further in his sddhana it is 
necessary to remove the physical distress. Varieties of 
practices of vayusadhana have been described. These 
practices include sucking of the air through the mouth making 
it like a beak of the crow, sucking the air through the crevices 
of the teeth, pranadharand at the toes, navel and nose, etc. 


Chapter XIII: 
Utility of hathayogic practices, especially that of 
mudras has been explained. 


Chapter XIV: 

After defining the word *mudra’ ten mudrds have been 
enumerated. However, only two mudras, namely, 
viparitakarani and khecari have been mentioned. The 
process of lambikakarand has been specially described. 


Chapter XV: 

Jn this chapter three bandhas, namely, milabandha, 
uddiyanabandha and jalandharabandha and three mudras, 
namely, mahamudra, mahabandhaand mahivedha have been 
elaborately described. 


Chapter XVI: 

It deals with the topic of bindu. For the contro! of 
bindu vajroli and its two types sahajoli and amaroli have 
been recommended. 


‘Chapter XVII: 
Control of bindu has been greatly eulogised. It gives 
physical beauty, strength etc. There is a correspondence 
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between nada, bindu and manas and contro! of one brings 
control of the other. 


Chapter XVIII: 

In this chapter again there is a description of khecari 
and for the success of khecar? the khecari mantra has been 
prescribed. Repetition of this mantra five hundred thousand 
times is said to bring siddhi. To attain success through 
mantra there is also a description of the repetition of 
bijamantras, especially vakbija at miladhara, kamabija at 
hrdaya and Saktibija at the ajfacakra. Eighteen hundred 
thousand repetition of these bijamantras are said to bestow 
all the supernormal attainments. 


Chapter XIX: 

Man becomes miserable due to his ignorance, his 
karmas and attachment with worldly objects. When he 
develops detachment or vairagya and the knowledge dawns 
upon him, he becomes liberated. 


Chapter XX: 

Man reccives the perishable body depending upon the 
impressions of his past karmas. In this body the mantra ham 
and sa is continuously repeated in the form of inhalations 
and exhalations. In the eight petalled lotus of the heart the 
jiva is constantly moving 21600 times in the form of 
inhalations and exhalations. This kind of repetition of mantra 
is called ajapa. This body is in the form of.hamsa and prané 
and apana arc its two wings. 


Chapter XXI: 

In order to keep the body fit and free from diseases 
(wo kalpa reatments have been referred to which are mundi 
kalpa and varahi kalpa. [tis also described how the jiva moves 
in the dvadasara cakra and how and why this body in the 
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Chapter XXII: 

This chapter describes how the ten vital airs as prana, 
upana etc. conduct different functions in the body including 
the absorption of vayu, distribution of the nourishment through 
tood-intake. 


Chapter XXIII: 

Elaborate description is given of the fourteen main 
channels (aagss) their location and functions, especially the 
location and working of ida, pingala and susumna. 


Chapter XXIV: 

I this chapter is given the description of 16 adharas 
in tWo fornia, One form includes six cakras like mdiladhara 
ele, atl the ton nagis which muintain efficient working of the 
body, The other trom includes naetradhara, vyomadhara, 
Hasiha Ghose), jiliva (onguc) which are commonly known 
wong the vous. Knowledge of these ddharas is essential 
forthe yowss, 


Chapter XXV: 

From this chapter onwards starts the discussion of 
cakras. Piercing of cakras leads to the state of laya 
(absorption). This chapter deals with the description of 
miilédhara with its location, colour, bijaksaras, deity etc. 
Similarly, there is a description of kanda, yoni and susumna. 


Chapter XXVI: 
Here description of svadhisthana cakra with its-petals, 
colour, aksara, deity etc. is given. 


Chapter XXVII to XXXI: 
These chapters describe the cakras like maniptra, 
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visuddha, ajfd and sahasrara along with the significance of 
4jaia and sahasradala. 


Chapter XXXII: 

Referring to the other texts the satcakras are called 
Jyotisthana, nébhimidla (root of the navel) as bindusthana 
which is the source of the production of nada. 


Chapter XXXII: 

For the attainment of abhyudaya and nihsreyas 
elaborate description and discussion of yonimudra is given 
inthis chapter. bindu, nada and Sakti have been considered 
as the three matras of prana itself. 


Chapter XXXIV: 

It describes the importance of nadisuddhi in yoga 
which is attained through the practice of astakarmas. 
Purification of nadis is essential for the success in pranayama, 
control of mental activities and bindujaya. 


Chapter XXXV: 

In this chapter is described the importance of 
preliminaries before the nadisuddhi. In this is suggested the 
use Of vallijacurnd mixed with ghee to be kept in the mouth 
before the practice of pranayama. Similarly, it is suggested 
to start nadisodhana on an auspicious day after remembering 
one’s tutelary deity like gancSa etc. 


Chapter XXXVI: 

There is an elaborate discussion on the topic of 
nadisuddhi. Before the practice of nadisuddhi pranayama 
importance of mitahara (moderate diet) and its influence has 
been discussed in the light of varied opinions on it. 
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Chapter XXXVII: 

From this chapter onwards a discussion on pranayama 
begins. The measure of the body is stated to be 96 angulas 
(digits) and the measure of prana is 12 angulas (digits) more. 
One who reduces the measure of prand to the minimum is 
considered a real yogi. prand should be held through 
candranadi after performing nadisuddhi. 


Chapter XXXVIII: 

This chapter gives the definition of pranayama, 
describes the three phases of puraka, kumbhaka, recaka, 
examining the length and subtleness of pranayama, selection 
of suitable dsana, cffects of pranayama on scnse organs and 
mind, technique of increasing the duration of kumbhaka, 
effects of sagarbha and agarbha types of pranayama, control 
of prana and apana, characteristics of bahistha kumbhaka, 
udghata laksana, measures of pranéyama and clevation of 
pranayama on the basis of kala and samkhya. 


Chapter XXXIX: 

Out of the four stages in yoga the first stage called 
drambhavastha has been discussed here. prandyama is one 
of the means of attainment of this stage. In this meru 
Aumbhaka las been given great importance. This kumbhaka 
inthe Jonger run culminates in aisarga Kumbhaka. The 
importance, characteristics, results of this has been elaborately 
discussed along with the technique of piercing of adharacakra, 
puthouhania, agnijayacte. 


Chapter XL: 

‘There is a description of the techniques of controlling 
ten vViilyus such as prana, apana, naga, kirma etc. Different 
practices like pratydhara, dharana, dhyana etc. are discussed 
on the basis of their duration. Thus the importance of kala in 
the attainment of siddhis in hathayoga is explained. 
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Chapter XLI: 

This chapter describes stages of pratyahara and 
ghatavastha. There is a mention of marmas or vital points in 
the body and their relationship with the removal of certain 
disorders by practising pratyahara on those vital points. Thus 
here we find the description of pratyahara according to 
yajnavalkya and sftasamhita. 


Chapter XLII: 

It describes the state of paricayavastha in which the 
prandé enters the susunina and travels up. To reach this state, 
the intensity of nisarga kumbhaka required is mentioned. 


Chapter XLIII: 

There is a discussion about the effects of the process 
of sakticalana, Through the long practice of pranayama, 
Kundalini is aroused and it ascends to the sahasrara after 
piercing the three knots, as a result of which one attains the 
success in the stability of bindu, stability of mental activities 
and in vajrolicte. 


Chapter XLIV: 

The process of Sakticalana is elaborately described. 
Arousal of Kundalini through pranayama, the process of 
sarasvati calana, piercing of the cakras and granthis (knots) 
are the topics discussed with their results. 


Chapter XLV: 

utkarsa prnayama lorms an integral part of sakticalana. 
An elaborate narratioon of utkarsa pranayama has been 
provided in this chapter. 


Chapter XLVI: 
It deals with the state of nispatti, mainly related to 
dharana. An attempt has been made to co-ordinate the concept 
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and practice of dharana as explained in the PYS and in hatha 
texts. On the basis of duration of dharana leading to 
proficiency in it and following the results a co-ordination is 
attempted with the results of samnyama. Therefore, this chapter 
is named as samyamasiddhikala vivecana. , 


Chapter XLII: 

In the light of the supernatural powers resulting from 
the process of samyama as described in the PYS different 
kinds of dhérana of hathayoga are described in this chapter. 
It is indicated that different dharandas of hathayoga on five 
elements lead to the attainment of vivekakhyau. In an attempt 
of co-ordination with the PYS the terms of PYS like 
madhumati, upasarga, kicSabija, visoka etc. have been 
profusely used. 


Chapter XLVIII: 

This chapter also discusses the attainment of 
supernatural powers through dharanda in which scven and ten 
types have been mentioned. Thus by the practice of 
dharana how various disorders are removed and how one 
attains the feeling of well-being has been described. 


Chapter XLIX: 

This chapter elaborately discusses the topic of dhyana 
in the light of description of PYS. Views of other authorities 
like puranas etc. on dhyana have been synthesised. Different 
topics related with dhyana such as definition, characteristics, 
saguna-nirguna dhyana, duration of dhyana, siksma-sthila 
dhyiina, sabija-nirbija dhyana, dhyana on the various cakras 
according to hathayoga, nirguna dhyana in Sambhavi-mudra, 
saguna dhyana-mudra, dhyana ultimately leading to the state 
of samprajnata and asamprajfata or void state etc. are 
claborately discussed. 
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Chapter L: 

This chapter is also related to the description of dhyana 
in which elaborate techniques and experiences of saguna and 
nirguna dhyana are discussed. To attain agarbha-dhyana from 
sagarbha-dhyana and from sabija-dhyana to nirbija-dhyana 
the mind has to be stabilised which is done by dhyana of 
iSvara with loving devotion. It is a superior technique along 
with viveka, varragya, abhyasa and control of prana. There 
is an elaborate description of bhrimadhya-dhyana, nasagra- 
dhyana, jyotir-dhydna, &atma-dhydna, Siva-dhydna etc. 
Similarly, sadhima and nirdhima dhyana in the nirgund type 
has been presented along with its experiences in a lucid 
manner. 


Chapter LI: 

It describes characteristics of samadhi and its varieties 
of samprajfata, asamprajnata, sabija and nirbija. The process 
of going to samadhi trom dhyana has been described in terms 
of duration the state is held. In this context a co-ordination 
has been attempted with unmani state, union of kundaliniin 
the sahasrara, balanced state of gunas, vyuthana state and sam 
skaranirodha as mentioned in the PYS. 


Chapter LII: 

Description of apakarsa pranayama is found here in 
which there is a discussion about how the prana is ascended 
to sahasrara through susumnd channel while piercing different 
cakras and descended downwards. There is also a description 
of the technique of absorbing prand into the three units of 
OM, namely, A, U and M. 


Chapter LIII: 

Technique of utkranti pranayama is given here. When 
a yogi wishes to leave his mortal coil at will he uses this type 
of prindyima. He withdraws all his sense organs into the 


Introduction xix 


mind and with the combination of prand leads through all 
the cakras to the sahasrara where with the union of parama 
Siva and contemplating on pranava leaves his prana through 
brahmarandhra. Similarly, when the yogi becomes aware 
that his death is approaching and if he does not want to leave 
his body, resorts to the same technique and holds the prana 
in sahasrara until the time of death passes off. Thus he can 
voluntarily avoid the time of death. 


Chapter LIV: 

This chapter on nddanusandhana discusses the 
technique of listening to the anahatanada and absorption of 
the mind into it. In the context of nada the four stages of | 
4rambha, ghata, paricaya and nispatti have been described. 
There is a description of the experiences of different kinds of 
nada resulting trom the piercing of every knot. In this 
connection, the four stages of ndda, namely, para, pasyanti, 
madhyamda and vaikhart and their conditions have been 
described. 


Chapter LV: 

In this chapter on rajayoga how the various practices 
of hathayoga lead to the attainment of the state of rajayoga 
has been Meribed. The topics such as the conditions of a 
rajayog?, transformation of hamsa mantra into soham mantra, 
union of prana and apéna, are discussed at length. 


Chapter LVI: 

How to know the time of approaching of death has 
been explained with the help.of the quotations from different 
puranas. The life-span has been decided on the basis of flow 
of breath through the nostrils. In this connection chaya- 
purusa laksana and other indications of death have been 
described. 


With this the text ends. 
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Chapter L: 

This chapter is also related to the description of dhyana 
in which elaborate techniques and experiences of saguna and 
nirguna dhyana are discussed. To attain agarbha-dhyana from 
sagarbha-dhyana and trom sabija-dhyana to nirbija-dhyana 
the mind has to be stabilised which ts done by dhydna of 
iSvara with loving devotion. It is a superior technique along 
with viveka, vairagya, abhyasa and control of prana. There 
is an elaborate description of bhramadhya-dhyana, nasagra- 
dhyana, jyotir-dhydna, a4tma-dhyana, Siva-dhyana etc. 
Similarly, sadhiima and nirdhima dhyana in the nirguna type 
has been presented along with its experiences in a lucid 
manner. 


Chapter LI: 

It describes characteristics of samadhi and its varieties 
of samprajnata, asamprajnata, sabija and nirbija. The process 
of going to samadhi from dhyana has been described in terms 
of duration the state 1s held. In this context a co-ordination 
has been attempted with unmani state, union of kundalini in 
the sahasrara, balanced state of gunas, vyuthana state and sam 
skaranirodha as mentioned in the PYS. 


Chapter LIT: 

Description of apakarsa pranayama is found here in 
which there is a discussion about how the prana is ascended 
to sahasrara through susumna channel while piercing different 
cakras and descended downwards. There is also a description 
of the technique of absorbing prana into the three units of 
OM, namely, A, U and M. 


Chapter LIII: 

Technique of utkranti pranayama ts given here. When 
a yogi wishes to leave his mortal coil at will he uses this type 
of prindydima. He withdraws all his sense organs into the 
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mind and with the combination of prana leads through all 
the cakras to the sahasrara where with the union of parama 
Siva and contemplating on pranava leaves his prana through 
brahmarandhra. Similarly, when the yogi becomes aware 
that his death ts approaching and if he does not want to leave 
his body, resorts to the same technique and holds the prana 
in sahasrara until the time of death passes off. Thus he can 
voluntarily avoid the time of death. 


Chapter LIV: 

This chapter on nddanusandhana discusses the 
technique of listening to the anahatanada and absorption of 
the mind into it. In the context of nada the four stages of 
arambha, ghata, paricaya and nispatti have been described. 
There is a description of the experiences of different kinds of 
nada resulting from the piercing of every knot. In this 
connection, the four stages of nada, namely, para, pasyanti, 
madhyama and vaikhari and their conditions have been 
described. 


Chapter LV: 

In this chapter on rajayoga how the various practices 
of hathayoga lead to the attainment of the state of rajayoga 
has been A@Kcribed. The topics such as the conditions of a 
rajayogt, transformation of hamsa mantra into soham mantra, 
union of prana and apana, are discussed at length. 


Chapter LVI: 

How to know the time of approaching of death has 
been explained with the help of the quotations from different 
puranas. The life-span has been decided on the basis of flow 
of breath through the nostrils. In this connection chaya- 
purusa laksana and other indications of death have been 
described. 


With this the text ends. 
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Critical Appraisal of the Text 

During the period of sundaradeva there were 
innumerable cults and traditions working on the name of 
‘adhyatma’ (spirituality). Apart from the influence of 
Buddhism and Jainism on the masses, there were also 
branches and sub-branches of the saddarsanas. However, 
the secular and practical nature of yoga was acceptable to all. 
They not only adopted yoga but also contributed towards 
development of yoga. Thus the principles of all these various 
cults were so intermingled with yoga that the original nature 
of yoga was difficult to be recognised. The influence of 
bhaku, laya, tantra, Jaina, vedanta, purana is seen on yoga. 
To isolate yoga from these mutations and present in its chaste 
form was done by scholars like sundaradeva. Without retuting 
any system sundaradeva accepted all the authoritative opinions 
about hathayoga but maintained its original nature. This is 
why we find various quotations in his treatise that support 
the principles of hathayoga. 


All the principles of Aathayoga are based on the 
concept of ‘prana’. prana is the most essential feature of lite. 
Since mind is controlled by prdana, it is the controller of mind. 
Thus the whole efforts of hathayoga consists of controlling 
the mind through prana. That is why the author has offered 
his salutations to *prana’ in the beginning of his treatise. 


The author has rightly-emphasised the need and 
importance of controlling prana by means of pranayama for 
attaining success in yoga. In this regard he refers to apakva 
(unbaked) state and pak va (baked) state. The state of pakva 
body is attained best through the practice of pranayama. 


The author had a practical experience of yogic 
practices which he performed under the guidance of his guru. 
Therefore, he was aware of the difficulties faced by the 
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beginners of yoga and without ignoring these he has tried to 
explain them in detail. 


For the effective practice of yoga selection of suitable 
place and season is very important in the absence of which 
one is likely to suffer from such problems as loss of memory, 
dumbness, deafness, blindness, fever, lethargy etc. The 
author has emphasised on this point and has supported the 
suggestions given in hathapradipika. 


Due to some faults in the practice of yoga, if a sadhaka 
suffers from any difficulties he relies on such methods as 
paficabhita dharana, especially on the troubled spot, 
pranayama, etc. in absence of adequate medical aid. The 
remedies suggested are based on the natural principles. In 
this discussion we find the reflections of his medical 
knowledge which we do not find in other texts. 


ae 

Diet 

All the yoga texts emphasize on the importance of a 
particular diet for the practice of yoga. However, the detailed 
discussion with subtictics on diet that one finds here is not 
available in other texts. From Vedic times it has been 
recognised that purity of diet brings increase and purity of 
sattvaguna which refines memory. While explaining this view 
the author discusses and analyses the effects of meagre cating 
or overeating on the body and mind. There is a novelty in 
the description of the prescribed rules of dict for bhiksus, 
sanyasi and paramahamzsa, as also the effects of heavy food 
on the pranasadhana and details of selected or prohibited food 
items. During the period of s#dhané, salt intake is prohibited 
except the use of rock-salt whenever felt necessary. Food 
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with pungent, sour, bitter tastes is prohibited on account of 
its production of heat in the body. These considerations are 
based on the principles of ayurveda. 


Characteristics of a sidhaka 

By way of characteristics of the Sadhaka the author 
discusses the daily routine for him, the time and the duration 
of the practice according to the nature of practice. On the 
basis of the inclination towards the practice the Sadhakas are 
divided into three categories out of which ‘ufttura’ sddhaka is 
considered to be supcrior. It has also been explained why in 
the place of practice at night ghee lamp should be lighted in 
place of oi] lamp. 


yamas and niyamas 

According to the author the observance of 
yamas and niyamas should be done until one attains 
vivekakhyati. He accepts the division of yamas and niyamas 
as ten each according to yajfavalkya. However, the 
description of Himsa and asatya, are elaborately classified as 
direct (krta), indirect (karita) and consented (anumodita). 


asanas 

‘If yamas and niyamas are considered as seeds of 
yoga, then the asanas and prandyamas are their sprouts,’ says 
the author in the poetical language. The special feature about 
the discussion on asanas by the author is that he describes 
and classifies asanas according to diseases based on vata and 
kapha. Similarly he classifies them according to their utility 
in nadi§uddhi, arousal of kundalini, practice of pranayama 
and for the peace of mind. The description of savasana is 
some what different in that both the hands are rested on the 
chest and gaze directed at the tip of the nose. In one place he 
used three synonyms for padmasana as ambujasana, saroruha 
and abja. Sumilarly, he uses * vistara’ as a synonym for 4sana. 
Such synonyms are rarely used by the same author, During 


Introduction XXili 


the practice of a4sanas he recommends rice and buttermilk with 
rock-salt. It is also suggested to practice pranayama and 
mudras along with the practice of 4sanas. 


astakarma 

There seems to be two traditions in the practice of 
purificatory processes or kriyas. One is that of astakarmas 
and the other satkarma. hathaprdipika describes satkarmas 
while hatharatnavii and hathatattvakaumudi are the advocate 
of astakarmas. In addition to satkarmas described by the 
hathapradipika, cakrikarma and 4ntarnauli are the two extra 
kriyas included in astakarmas. (For details refer to 
hatharatnavatii published by the Lonavla Yoga Institute (India), 
2002). Apart from these kriyas sundaradeva has included such 
kriy&s or practices which are preliminary to pranayama and 
helps in purification of nadis and easy entrance of prana into 
the susumnd. These are not known to the modern yoga 
practitioners. Such practices include merucalana, cakribandha, 
tandabhyasa and carana. : 


kumbhaka 

The cight varieties such as sdryabhedana, ujjayi etc. 
are well-known. But their application in theory has been 
discussed by sundaradeva on the basis of his medical 
experience. siryabhedana and ujjay! produce heat in the body 
as a result of which disorders of kapha, vata, worms are 
removed. Similarly, sitalfand sitkari are capable of removing 
fever, heat, thirst etc. due to their cooling effect. Other less 
known varicties of kumbhaka such as utkarsa, apakarsa, sahaja, 
bhiitasuddhi, jivacala, merucala are taken from ‘Kumbhaka 
Paddhati’. (For details see Kumbhaka Paddhati published 
by Lonavla Yoga Institute (India), 2000). 


Importance of the Practice 
For the regulation of pranic activity in the body 
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practice of pranayama plays a prominent role. One chapter 
is devoted to emphasize on this fact. With the intensive 
practice all the impuritics are removed from the body, physical 
lethargy is overcome, group of diseases is destroyed and one 
attains desired utility of espcecially that of kakacaficu 
kumbhaka, where one sucks the air through mouth, which ts 
greatly praised. Similarly, controlling the vayu in different 
parts of the body has been advocated for removal of different 
disorders. This is important from the therapeutical point of 
view. 


mudras 

According to the author just as following of yamas 
etc. is useful in samadhi, similarly, in hathayoga tradition 
astakarmas and mudras have a great utility. The topic.of 
mudras has been elaborately discussed in six chapters out of 
which one chapter is devoted to the significance of mudras 
in yoga. Another chapter defines mudra and discusses 
Viparitakarant and khecari mudra. In the practice of 
viparitakarani the suggestion of closing the right nostril 
(sdryanadi) with cotton gives new information. Similarly, 
for the elongation of the tongue for the practice of ‘/ambika 
vidhi’ has been described. In this connection it is to be noted 
that the khecariis described as bahya (external) and a4bhyantara . 
(internal). In bahya variety the tongue is elongated and 
directed into the nasopharyngeal cavity, while the abhyantara 
variety renders the mind void. For the success in khecari there 
is an elaborate description of the technique using mantra. 


milabandha, uddyanabandha, jalandharabandha, 
mahamudra, mahévedha, mahabandha have been described 
in one chapter where their techniques and effects are given 
in detail. It is stated that onc which practices uddiyanabandha 
four times a day, destroys group of diseases by purifying the 
vayu at the navel region. The effects of jalandharabandha 
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and khecari mudra have been differentiated. The practice of 
mudras in yoga lead to nadicaélana (activation of nadis), 
bindudharana, removal of demerits, annihilation of diseases, 
increase in the energy and entrance of prdna into the 
brahmarandhra. 


In recognition of the great utility of the triad of vajroll, 
amaroli and sahajoli in bindusiddhi, it has been dealt with 
separately. It contributes to the great strength and beauty. 
Since there is a mutual correlation among nada, bindu and 
manas control of one brings control and success in others. 
Thus bindusiddhi also contributes to the desired effects in 
yoga, 


Like the utility of praaa-sadhana in yoga, mantra- 
sadhana is equally important. The nature of kundalini is not 
only that of préna but also that of mantra. Thus with the help 
of mantra, it is possible to arouse kundalini and successtully 
lead it upto sahasrara. On the basis of the faatric authorities 
the author has thrown light on the utility of Kundalini sadhana 
in the form of mantra. However, for the successful results 
one requires to develop varrdgya and freedom from the 
instinctual urges. 


yoga-§arira 

In any yogic practice body plays a prominent role. 
Therefore, it is necessary to have adequate knowledge of the 
structure and function of the various parts of the body. 
Although all texts of yoga more or less give description of 
body useful in yoga, this text discusses the topic of body 
extensively. It describes the locations in the body of candra 
and surya, ida and pingala and flow of nectar or poison 
through them, jiva, kanda, brahmarandhra, jatharagni. 
kundalini etc. in a detailed manner. This information is useful 
for deriving the benefits of the yogic practices. 
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The body is called brahmapura because Brahman in 
the form of jiva resides in it bound by the past karmas and 
samskaras. This jiva governs the body through the 
inspirations and expirations 21600 times a day from the 
candranadi and siryanadi and expresses himself in the form 
of ‘han’ and ‘salv. This is known as ajapdjapa. Through the 
various techniques of yoga this sequence is changed in ‘sah’ 
and ‘ahanr’ meaning *so’ham’. 


One and_ the same prana pervading throughout the 
body is classified into ten vayus according to their different 
functions. Out of these préna and apana are the chief. These 
play a vital role in digestion, absorption of food, nutrition 
and elimination. 


In this connection there is an claborate description of 
14 nadis, their location and functions. Despite being an 
Ayurvedic physician sundaradeva does not discriminate in 
the terms sira, dhamani and nadi and consider them as 
synonyms. However, ayurveda makes difference between 
these three. Out of these nadis, the utility of ida, pingala and 
susumna in sadhana has been greatly emphasised. 


The sixteen 4dhdras (vital points) have also an 
important place. These have been elaborately described with 
their location, function and effects which is important not only 
in sadhana but also removing some disorders. 


Without piercing through the cakras the practice of 
hathayoga is incomplete. The location of cakras has been 
considered within the susummna nadi. Although the description 
of cakras forms a separate topic in other hatha texts, 
sundaradeva has preferred to deal with it in the chapter on 
yoga-Sarira which ts significant. The author considers the 
muladhara, ajna and sahasrara as most important cakras and 
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has elaborately described their petals, colour, presiding deity 
and their cffects. In this connection the location of Kanda 
and utility of yonimudra in piercing malacakra described is 
worth noting. The piercing of cakras lead.to the state of 
equilibrium in the three gunas of sattva, rajas and tamas and 
control over thirst, hunger, old age, premature death etc. 
discussion of yoga-sarira is a special contribution of 
sundaradeva. 


nadi§uddhi 
While differentiating between asfakarma and 
nadisodhana the author says that through the practice of 
astakarmas the morbidities like kapha etc. in the gross body 
are removed which is a gross purificatory process. But the 
impurities from the nadis could be removed only through the 
process of nadisodhana. Without naédisuddhi one does not 
succeed in the practice of pranayama ctc. The emphasis given 
-by the author on the nadisuddhi can be noted trom the fact 
that he has devoted 90 verses to explain the significance of 
nadisuddhr, caution to be exercised before its practice, region, 
place, season for the practice and the diet explained in a great 
detail. 


The discussion on various methods of aadisuddhi, 
helpful special diet ete. gives quite anew information. In 
addition (o the types of aadesuddhi advocated by brahma, 
visnu and rude, the author described four more types of 
nadisaddhi which we find here for the first time. Similarly, 
while supeesting items of food there is a special mention of 
moong-dala , sastika (a special variety of rice which harvests 
in six months), manda, cow-ghee, palaka (spinach), dried 
ginger, cumin, khicadi, yavavata, payasa etc. 


The period required for attaining success in nadisuddhi 
depends on the quality of the sddhaka. If one practises it 
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along with following the yamas and niyamas, the success is 
attained in three months according to the author. Otherwise 
one may take more time even upto one year. 


pranayama 

According to yogic tradition the measure of the body 
is considered 96 digits of one’s own fingers. The measure of 
prdana is stated to be !2 digits more outside the body. A yogi 
attains proficiency in yoga as he reduces this measure of 12 
digits as far as possible. Mental activity depends on the 
activity of prana. By controlling the activity of prana onc is 
able to regulate the activities of citta and sense organs. 
Therefore, pranayama is considered as a potential means for 
the control of pranic activity. On the basis of the definition 
of pranayaina by the patanjala yogasitras sundaradeva has 
classified pranayama as puraka, kunibhaka and recaka which 
are made prolonged and subtle on the basis of desa, kala and 
sainkhya. This has been discussed on practical level. Since 
the control of pranic impulses regulate mental activities various 
methods of regulation of prana have been suggested. In this 
respect characteristics of udghata and its mdtras have been 
discussed. Nine methods of measuring mdtras in pranayama 
are tound mentioned only in this text. Thus all details about 
pranayama desricd by the practitioner are found here. 


Real states of yoga start after the control of prana and 
agni through the practice of pranayama and asanajaya. These 
states of progress in yoga are called avastha-catustaya which 
are named as i. adrambhavastha, it. ghatévastha, iii. 
paricayavastha and iv. nispatti-avastha. In these states are 
included pratyahara, dharana, dhyana, samadhi, samyama and 
helpful practices like sakticalana, utkarsa pranayama cte. 


i. arambhavastha 
Before the beginning of this state it is necessary that 
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the sadhakza has attained nadisuddhi through the practice of 
mitahara, yama, niyama, asana, mudra, kumbhaka, recitation 
of OM, isvarapranidhana etc. During arambhavastha when 
kumbhaka is prolonged the hunger increases, sweating, 
tremors and levitation are experienced. According to 
sundaradeva one should engage in arousal of kundalini and 
piercing of cakras only after attaining asanajaya and vayujaya 
during arambhavastha. 


Although different yoga texts refer to the ten vayus 
and their functions, it is only in this text that we find the 
techniques described of controlling the ten vayus. Also we 
get scholarly explanation of the ‘sapta-pranta-bhimi’ 
mentioned in the yogasdatras of patanjalt. 


ii. ghatavastha 

sundaradeva does not consider any difference between 
ghataévastha and pratyahara. As the sattvaguna in sadhaka 
increases by the practice of yamas and naiyamas, his mind 
attains stability. prana ascends to the brahmarandhra, leaving 
the channels of sdrya and candra and there forms the union 
of prana with apana and jivatmd with paramatma. As a result 
of this sadhaka attains such powers as clair-audience, entering 
into the body of others, memory of the past life, and power 
of speech. The author refers to various vital spots in the body 
with their locations and discusses various disorders related to 
these and their remedics. 


iii, pariycayavastha 

While discussing the results of paricayavastha it is said 
that the sédhaka could see his ‘Triad of karma’ for which it is 
necessary to develop capacity of nisarga-kumbhaka for ten 
ghatikas meaning 4 hours. After attaining this state onc attains 
the control over the prana and modifications of the mind and 
the vasanas characterised by the kevala-kumbhaka and 
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awakening of the kundalini. Since Sakticalana and utkarsa- 
kKumbhaka are used in attaining the state of paricayavastha, 
these have been elaborately discussed. With Sakticalana the 
three vranthis are pierced and the yog/ attains the stability of 
bindu and the body. The effects of utkarsa pranayama have 
been mentioned in terms of piercing of cakras and its effect 
on the whole body. 


iv. nispatti-avastha 

During this state when fiva along with prana and 
manas enters susumnd after the arousal of kundalin/ one gets 
the experience of ‘so ham’ state. This is referred to as a state 
of samyama in patanjala yoga under which are included 
dharana, dhyana and samadhi. This is also known as 
antaranga yoga. dharana to be effective has to be of five 
ghatikas, i.c., two hours. The results obtained from the 
different durations of practice of dharana are found mentioned 
only in this text. Similarly, kinds of dharana on different 
spots of dharana, pancabhita dharana, manasi dharana, sapta 
dharand and their results have becn elaborately discussed in 
onc place here. 


The difference between dhyana and samadhi by the 
author thus: so long as there exist the subtle tanmdatras like 
Sabda etc. in the indrryas like ear etc, it is the state of dhyana, 
while the absorption of tanmatras leads to samadhi. In support 
of this view the author has quoted the references to dhyana 
from pataiijali, purdnas etc. and presented the synthetic view. 
Similarly, he has discussed saguna-nirguna dhyanamudra 
according to hathayoga under which are included dhyana on 
various aspects of i§vara and the experiences of the yogis in 
sadhiima and vidhiima dhyana. 


The final stage in nispatti is samadhi. In this both 
samprajnata and asamprajfiata types have been critically 
appraised on the basis of various characteristics of sabija- 
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nirbija saméadhi, the ultimate condition during samadhi and 
procedures to be followed to return from the state of samadhi 
have been elaborately discussed. 


During the process of return from samadhi practice of 
apakarsa pranayama is used. By using this pranayama, the 
prana centred in the sahasrara is gradually brought back to its 
original position and the yog7 returns to the normal condition, 


If a yogi decides to leave his body he resorts to the 
utkranti prandydama. The author explains vividly the process 
of leaving the body. However, when he perceives the moment 
of his death but does not want to leave, his body the process 
to be followed is also specially described. 


In a separate chapter the author has described the 
above mentioned four stages in relation to the discussion of 
nadanusandhana in hathapradipika where he has mentioned 
different nadas are produced when various cakras in sequence 
are pierced. 


Thus the practice of hathayoga culminates into 
rajayoga. The similaritics between Jaya and rajayoga have 
been described in a separate chapter. 


The last chapter deals with the perception of the time 
of death on the basis of certain omens and the characteristics 
of ‘chayapurusa’. 


When we consider the contents of the text we find 
that the doctrines of hathayoga have been claboratcly 
explained and an attempt has been made by the author to 
establish co-ordination between the concepts in yogasittras, 
Puranas etc. and about the concepts of yoga. In this 
endeavour sundaradeva has succeeded and his efforts are 
laudable. 
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Method of editing — 
The editors had to manage editing this text despite certain 
limitations. 


1) Even though we have tried our best we could collect 
only two MSS. The third Ms. Obtained from Chambers has not 
been of any significant help in any way as it is very much an 
alien to the MSS ‘a’ and ‘b’. 


ii) There are number of corrupt readings, might be due 
to mistake of the scribe. We have tricd to present a fairly 
compromised version based on the pair of MSS consulted. 
However, we have tried to give the correct translation on the 
basis of the demand of a particular technique or topic/ subject. 
Our object is to explore the hitherto unknown areas of Hathayoga. 
We decided not to interfere much with the original reading of 
the text. 


iit) The book has been divided broadly into nine Ullasas 
by the author. This is not done by the author on the basis of the 
subject dealt in an Ullasa. Beginning and end of the first Ullasa 
is nol mentioned, thercfore, could not be determined by the 
editors, It is also not mentioned where the third, fourth and fifth 
Ullasa would begin. 


iv) This text is divided into fifty-six Udyotas or Chapters. 
Each Udyota ends with ‘various’ reading such as —- 
vivdecanodyotah, — vivecano namodyotah, —kathanodyotah, 


—norUpakodyotah. 
OK 


We wish that the wise readers will derive adequate 
benefit from this vast pool of knowledge. 


--Dr. M. L. Gharote 
--Dr. Parimal Devnath 
--Dr. Vijay Kant Jha 


Scheme of Transliteration 
Letters, their sounds and description 
of these sounds 


Simple Vowels — 


x) om like oO in home 
a a oa a e but 
ar a a 3 far 
g i 2 i Fe pin 
g 1 = ee es {cel 
g u ‘r u “3 fulsome 
B iT] ss fore) Ac wool 
% r r as German 
Dipthongs — 
q c * _a . fate 
t ai re ai 5 aisle (but not 
drawled out) 
at o 34 0 over 
ay au 4 ou af ounce 
but not 
drawled out) 
Gutturals - - 
cy k 2 k “ kill 
gq kh se kh a ink-horm 
T g 3 g 3 girl 
u gh we gh 3 longhouse 
7 n _ n Bs king or ink 
Palatals — 
tl c i ca i church 
$2) ch i like the sound in Churchill 
a j Pe j in join 
a jh iy palatal ‘z* in azure 
a ii $3 n in pinch 
Cercebrals -- 
é ee t a tub 
S th is th a pot-house 


z d _ dh 5 dog 
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3 dh 53 dh 35 mad-house 
ul n 6 n = splinter or and 
Dentals — - 
a t » dental ‘t’ as in ‘thin’ or like the French ‘T’ 
aT th a th in thunder 
Lf d > th si then 
gq dh me th % this 
ca n +5 n i no 
Labials —- 
q p ” P . paw 
q ph i ph 3 top-heavy or 

gh in lough 
a b ! b 3 balm 
tT bh Fe bh is hob-house 
tT m a. m 3 mat 


Semi-vowels — 


ca y om y 3 yawn 

t r or Ir 3a rub 

aT ! ys I s lo 

a v Pe Ww 2 wane 
Spirants — - 

@1 s x T sh ashes 

u $ 5 a strong lingual with rounded lips 
tI S ra S * sun 
Aspirate — - 

Ld h * h h hum 


nasaliscd = as in @aq (samyama) —m 
visarga ; h 


sorraat yal 
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WN 'sitrtara TA: il 
ll Stiganesaya namah || 
Tr. Salutation to sriganesa ! 
art gfe afaft: wagkedy 
meet faraest ad: wet Il 
a ee: wear warat- 
arg’ a wagers ga: | 9 Il 
sanandam hrdi munibhih svariipanisthais 
(adatmyam cirasahaje gataih svaritpe |I 
vo dhyatah parasukhabhirnijaprakaso- 
dayat sa Samasukhamadinatha isah \l 1 
Tr. munis, who are devoted to their own selves, who 
have attained the innate (natural) state forever, and who have 
become one with that (brafman), who is meditated upon by them 
as the Self through enlightenment, is Sa the &dinatha, (full of ) 
peace and Bliss. I. 
Try aivafaaaqd: verdad | 
antghreat: vorterr:a Pret afteearsaratary 21 
pranamya yogiSvaravisvartipa- 
guroh padimbhojamabhistasiddhidam || 
arodhumicchoh pararajasaudha- 
nihsrenikam yastimivavalambadam \\ 2 | 
Tr. With a desire to climb the rungs of the Supreme 
Royal Palace with the support of a stick (the state beyond), | 
salute the lotus feet of the Universal guru of the great yogis, 
who fulfills the (ultimate) accomplishment and take him as the 
(final) support. 2. 


aE UEC Wt Hasadwawy | 
correcta soadeaatqaty il 3 Il 


1. att —b. 2. Aff -b. 3. gansta —b. 4. festive —b. 5. 
ates —b. 
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akrsva yvogahrdayat saéram Kurve ‘stasumsayam | 
hathabhyasayalpadhiyam hathasarvasvakaumudim || 3 (I 
Tr. I prepare hathasarvas vakaumudy, a condensation of 


yogahrdaya, removing all the doubts for the dull-witted for the 
practice of hatha. 3. 


Note: vogahrdaya is one of the author's important 


texts. 3. 


Gorrq — 
yugman) — 
(Here follows) a Sloka— 
area wai Rectsaatented? verge ah’ 
THIS Begaaet A wena ae Aratsfhras lteil 
yasceslayd svapriyaya sthito'ntar- 

vvapyatminam pbrahmapuram Sariram | 
namo’‘stu kalamrtaripine me 

pranaya tasmatmanaso‘dhipdya I 4 1 
Tr. I salute that prana, the form of kala (time) and 


amrta (immortality), the lord of mind which volitionally dwells 
in the corporeal body, the abode of brahma, pervading within. 4. 


Termatieranmadars: oebteae: | 
mace Prokragfa: a wert seat i Il 
guripadesadadhilabdhasastra- 

samketakah prananirodhadaksah || 
paatitmatatvo jitacitavrttih 

sa rajayogam hathakarmanaits | 5 Ii 
Tr. Acquiring the terse lessons laid down in the 


scriptures, through the teachings of the guru, onc who is able to 
control the prana, realize atman, controls the modifications of 
the citta, atlains rajayoga through hatha practices. 5. 


qreatdemeanadatetag ag 7 wet | 
wean eft feet aatgd abmaa + afe lg Il 
kKutarkavadairbahusastrajatlair- 

vimohadaistad gaditum na Sakye || 


|. afaaar-a. 2. cafenfert —b. 3. gergtatie —b. 4. aes —b. 
5. adtfr —b. 
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svatmaprakasam hrdi fivartipam 
Karmavrtam yogamyte na veut 61 
Tr. The Light of the Self in the heart, which is in the 
form of jiva and is wrapped up in karma, cannot be known 
through absurd logic or debate, or through numerous confusing 
scriptural arguments, but only through yoga. 6. 
Hahrestrorctia fran ast at yer | 
Ser! age a ga md Peete g awry fi 9 il 
Jivabhidhasriparamatmabhinnam 
vikdrajatam sakalam tanau mudhi |i 
ruddhama lobhadisukham ca duhkham 
jianam vinattyastamidam tu yogajam | 7 I 
Tr. Pleasure or pain, of greed etc., which are but 
distortions happening in the Self (body), called jiva, which is 
alicn to sriparamatman, cannot be annihilated without 
acquiring and inculcating the wisdom of yoga. 7. 


ma Fy attested Ate 


ais a magdsitt yw I 
fret arat fray 
eats ara fear a ater il ¢ ti 
fildinam na yogojjhitamasti moksadam 
* yogo ‘pi na jlanamrte’sti muktaye Wl 
jitendriyo jianaparo virdgavan 
devo'pi yogena vind na moksabhak |! 8 Il 
Tr. There exists no wisdom without yoga which offers 
liberation, so also there exists no yoga for liberation without 
knowledge. Even a god does not qualify for emancipation 
without yoga, even though he has restricted the senses, is wise 
and detached. &. 


oT TH: Gy ae: were att get frag | 
ar wear seed oe eaceashige @ ola: tI < tl 
apakva uktah khalu yogahinah 
pakvastu yogena budho viragavan }t 
|. Stara —b. 2. wnfeq@ —b. 3. atta —b. 4. atm -b. 5S. 
Tare ates RAS —b. 
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yogagnina pakva udastasoko 
jadastvapakvo'rttigrham sa parthivah \ 9 1 
Tr. Berelt of yoga, one is known as apakva. A wise 
and detached through yoga is pakva. He who is pakva in the 
fire of yoga has transcended al! sufferings. apakva is the 
mundane one, who ts apathetic (inert) and is source of suffering 
for himself. 9. 
Note: cf. Gh.S. [-8, yogabija 34. 
ere: @ fratse & ait 
wa: sftatenrerr: dead 7 II 
ae: greet: aed gq 
fed aig werd ada |! 90 I! 
dhyanasthah khe vivaso’sau hi yogi 
dvandvaih Sitosnadibhih pidyate na \\ 
anyaih Sastradibhih capyanckats- 
cittam jfandt ksobhyate cantakale |) 10 11 
Tr. A youi, in the state of oblivion, docs not suffer from 
the dualities like heat and cold or even numerous weapons. At 
the time of death his citta may not get disturbed duc to knowledge.10. 


mer ate ateqte oat gtr: german PTT | 
aera Be Madea’ sae aA aTeTZ I 99 II 
prina yadi ksobhamupaiti vato 
duhkhaistatah ksubdhamadamano nrnam |i 
dehadvasane hrdi bhavayed-yat- 
tadeva fivasya bhavaya karanam Il 11 1 
Tr. Due to grief pranas are agitated which further vitiates 
vata disturbes the mind also of a person. At the time of departure 
from the body whatever one thinks forms the cause of following 
birth. 11. 


for rit 3 wesfae AT 
athivat carat’ were ll 
ast se ayEg aad 
at Prerenfdarerarart: 11 92 II 


|. ame ob. 2. sete —b. 3. gareaé —b. 4. aaa -a. 5. artyat 
a. 0. falaa oa. 7. ayaereeres —b. 
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jita Sarirena sakhe’khild nara 
yogisvaraistadvijitam Sariram | 
tesim katham tatsukhaduhkhamilakuam 
phalam vidhattajjitasarvatatvaih il 12 Ui 
Tr, O dear! Man achieves cverything through his body 
which is controlled by the great yogis. How will they be afflicted 
by the very cause of happiness and suffering since they have 
transcended the very effects by controlling all the taftvas? 12. 


amntra 48: aera yare'aela: | 
q grat ataqe? awrentera ara Tt 1931! 
yogdgnina yath partdagdhasapta- 
dhatvatmakam pudgalamastadosaih \I 
na drsyate yogatanust tesam 
icchavihar# amara ramante |! 13 Ul 
Tr. Those who have purified the body (pudgala) 
constituted of the seven bodily constituents (dhatus) with the 
fire of yoga, their yogic body is not visible. These immortals 
wander at their free will. 13. 
waa ae a aa ah fat staf ae a: | 
afer! ary Brae a aa ae Fa aracty Ae I9vil 
yaudakhilanam maranam sa tatra 
yogi ciram jivati nasya mrtyuh \\ 
jivanti yasmin mriyate sa tatra 
sada muda yogabalena dhirah \ 14 1 
Tr. Whereas all (ordinary) human beings perish, a yog? 
does not face death, rather he lives long. On the other hand, in 
the matters wherein mortals live long(get entangled in the 
mundane world), a wise (yogi happily transcends that 
through yogic powers. 14. 
wet yh aat face Praftiar aecqgrts | 
a aR: eg wt cee’ gies: arate: 1194! 
jNanena pirnd apare virakta 
vivardhita nasvarapudgalena \I 


|. ajerat -b. 2. age -a. 3. dla —a. 4. sftafa —-b. 5. fae —b. 6. 
aqrereagiss —b. 7. agents —h. 
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te yogibhih syustu katham sadaksah 
kudchinah sonitamamsapindan Wl 15 | 
Tr. Some yogis got evolved with wisdom and some 
through detachment. How can they, who live a mundane life, 
excel in yoga with the bad physique which is merely a bundle of 
flesh and blood? [5. 
gar aia Raeta at ot ae stg ate | 
we: Gag aaa? art ar a Re mare yet 9c 
yuddheaa viryena vindsinaiva 
Katham jayam vira upaitu dhirah |i 
fayah sukhadgcna vadanti yogam 
vind na di pidnamihast: muktvai ll 16 1 
Tr. A warrior requires sword along with the valour. 
Wise say that victory is attained through appropriate weapon. 
Similarly, one cannot attain knowledge without yoga for 
liberation. 16. 
apis a amydsa Pret sat gat awrrerny | 
fretritera fe fe dead cemcattandie qa: i 99 Il 
yogo'pi na jianamrte ‘tra sidhyati 
kadapi pums#m calamdnasandm || 
vidyogayostanna fit bheda iksyate : 
tasmattayorbhedamavaitt midhah \) 1741 
Tr. yoga alone does not bring success without wisdom 
to the man having a fickle mind. No distinction is desirable 
between wisdom and yoga. Only a fool would discriminate. 17. 


waite at way aeq gear Z| 
wet A aia Tsk art Ane: feed ay il9cll 
bhavairbhrsairjaanamudeti yogo 
bhavena catkena susamvidaiti nu || 
ato na yoganna paro’sti margo 
moksapradah siddhipadam naranaim |i 18 1 
Tr. Knowledge acquired in several lives can be attained 
justin one life through yoga. There is no other way except yoga 
which brings success in liberation to the human being. 18. 


1. qué —h. 2. aah —b. 3. wR —a. 4. as —b. 
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a agad qat aeqa: aon afr 
Aa” Te: TU Tag earns aaa: Il 
tat Tree ga 8 afedsurrt 
me Teena waaaet sé at grad 1 98 Il 


deham dhatumayam bhuvoe dahanatah saftjaraycdyogirat 
nasyantyasya gadah pardtmant layad dhyanadikam vedhatah || 
dchycso gaganasvariipa iva vai santisthatc :pranano 
loke dagdhakapalavat svayamaho dehi vasam drsyate 19 1 
Tr. A great yogi should purify the bodily constituents 
with the fire (of yoga). Thus the diseases are alleviated through 
absorption in paramédtma and meditation through vedha etc. In 
such a state, one remains like the pure sky, without pranika 
movement, and alas! lives in the world as if forehead burnt. 19. 


waa war oadaad:' ots fad? aqy aah | 
amifrartt fe aeataasnad® aga seat Il 2o Il 


rajveva rajva parivardhayantah 
prénena cittam tanusu yvyavasthitany | 
nanavicaraima hi sadhyamecetat- 
taj-jayate tadupaya ucyate } 20 | 
Tr. As the fibres of a rope fasten a rope (closely), 
similarly, crtta is fastened to the body by prina. This (prana) 
cannot be controlled through different views. A technique is 
being narrated. 20. 
mys Tas 7A gheaq Avoes: | 
art aa’ 3 fe feet fratoreartite efeat far 1291 
pranarodhanamrte tadupayo nyo 
na vuktimanu bhesajadikal | 
prana esa na hi sidhyati siddhopaya- 
margamiha dehinam vina || 21 tl 
Tr. There is no effective technique like medicine etc. 
than control of prana. For human beings, control of prana is not 
possible without an efficient technique as narrated by the 
experts. 2]. 


1. ward -b. 2.4 Wasa -b. 3.90 -b. 4. WRagaepe —b. 5. 
wrtied —b. 6. Aaa —-a. 7. gw -h. 
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aereataraat aerate Reet strat frye: 
arem aq! darsaia agate acerat aye: Il 
aster agqyea: wea ore aba 
at aoe ae: afeasfataraiad aye 
ajnatopayamadau kalayati dhisanam yogamarge vimidhah 
kKhandajiatena tenapatati bahutaram kicsaraSau manusyah || 
yo jitva vayumuccaih sprhayati tamas@ yogamesastvapakvam 
yogam caruhya mandah salilapatimivakanksate tartumugram|2211 
Tr. Without knowing the techniques of yoga even 
intellectually, a man, duc to ignorance (tamas), gathering half 
knowledge sulfers iminenscly, who sets a lofty aim (in yoga) 
without controlling prana. This is apakva-yoga. One who 
wishes to cross a rough ocean (of life) with the help of 
(apakva-) yoga is unwise. 22. 
wifea aft fe areas seq euate sad A yararyz | 
wea Te Brera: wget wae aageie (231 
Jivite satt hi sadhake marut 
fainyamctt patate na pudgalam |i 
yasya tasya kKumanomalandsah 
syac-chucau manasi samvidudeds || 23 
Tr. While alive, a sadhaka expericnees absorption of 
prana, yet the body is not destroyed. When the impurities of the 
mind are removed and it attains purity, one attains super conscious 
state. 23. 
ae FAST TNT 
SH Sa: WTS at SAT Wy Il 
wera Aterereed> ache: 
Rat Free qeaat qfrare il ey |! 
&tmajhanam Janmanaikena lasmat 
syadyogo tah sadhakendro‘bhyaset prak | 
prinayamo moksalabdhyai yatindraih 
sevyo nityam punyado muktidasca || 24 Il 


1. aust oa. 2. wigad -b. 3. ays —hb. 4. wresdl —a. 5. Marreht 
—b. 


Hathatatvakaumudi 9 


Tr. A good sadhaka should first practise yoga to attain 
atmajnana in this very life itself. Therefore, a sadhaka should 
always practise pranayama regularly which is auspicious and 
which begets liberation. 24. 


antrat vate weit ah a a ver ott fret | 
a act sate fret teeage a: agra |R4l 


yogagnina dagdhamidam Sariram 
yog! sa vai pukva upaiti siddhi | 
na kevalam jianamuhastt siddhyat 
valragyayuktam yaminah khatulyam || 25 || 

Tr. A yogishould temper his body in the fire of yoga so 
that he becomes fortified and attains success. For success 
knowledge alone ts not enough. Complete detachment like space 
is also essential. 25. 

attra st arena get att areria ca 
ae: |I 

alo'stingayogo'pi phanantargato mukhyam jiandagam 
fldndntargata eva drastavyah || 

Tr. Therefore, asfangayoga should be considered 
included in the mainstream of knowledge itself. 

TERA — 

taduklam — 

It has been said— 

ma wea aare Perrearel force: | 

twarenreatta warraaaay ll ee ll 2G Il 

mana ckatra samyuyjya jilasvaso jitasanah | 

vairagyabhyasayogena dhriyanananmatandritam |Witi26 | 

Tr. Through an intense and diligent practice of 
concentration of mind and detachment, gain mastery over prana 
asanas and integrate both (knowledge and detachment). 26. 


lat aosasufiatiaat soaconreeat 
aeresratrardarara 
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Il iti sundaradevaviracitayam hathatatvakaumudyam 
yogabijavivecanodyotah | 


Here ends the chapter yogabijavivecana 
of hathatatvakaumudi composed by 
sundaradeva. 


Chapter—2 
ger aYaralercoda  — 


atha yogamahatmyam — 
The importance of yoga— 
Tee ae TTT ad 

aay verre weeregeahat Prat I 
wag Bat Pomeqemtcrent + chi 

watt + qa set ater gt: 9 
yavanmudrabhyasanamamalam sampradayanna yatam 
yavat pithanyatha gadaheranyuccakairno fitint Il 
yavat kumbho nijagurumukhannopalabdho na dirghas 
favadyogo na bhavati kalau folacittasya sdraih |l 1 I 
Tr. So long as sublime mudras, according to the tradition 


are not pertected, so long as superb asanas which remove the 
diseases are not accomplished, so long as prolonged kumbhaka 
(pranayama) has not been learnt from a guru, cven a learned 
person with a fickle mind would not attain success in yoga in 
this kalryuga. |. 


aeaaa wire aearedt sear 

ma get 7 aa ge: oreraarae: || 
Wag ate aerage sat Aq fad 

mag wt safe fed confers: tl ll 
yavannaiva pravisali caranmdrulo madhyamargam 
yavat siiksmo na bhavati drdhah pranavataprabandhah i 
yavad vyomna sahajasadrsam Jayate naiva cittam 
tavat sarvam vadati tadidam dambhamithyapralapah | 2 
Tr. So long as prana does not move into the middle 


path (susumna), so long as praéna docs not become subtle and 
steady by the control of pranayaina. and so long as the cifta does 
not attain the state of sahaja merged with 4kasa, (the state of 
self-realization is not attained), it is hypocrisy and boast, to talk 
of jiidina, 2. 


amt ot aafe stata sftaed 
TAS stale vat Prat A wag Il 


|. varaq —a. 2. ats —b. 3. wast —b. 
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weit At aatte a facitatsa 
Aa 7 Teaft asa saat |i 3 Il 


ffanam kuto manasi jivati durvikalpe 
prano‘pi jivati mano mriyate na yavat | 
prino mano dvayamidam na viltyate "ra 
moksam na gacchati naro‘tra kathaticideva \\ 3M 
Tr. How can wisdom descend on the defiled mind, so 
long as the prana remains active and the mind docs not cease its 
activities? When mind and prana cease to act, then alone onc 
attains liberation and not otherwise. 3. 
Ferrer ty'aamfertser wren feet: Pera yar | 
waar ae aad aaea dt fafa aq lvl 
cittasya hetudvayasalino’sya 
prano vilolah kriyaya kuvasana | 
fayorvindse yadi nasyato dva- 
vekatratau siddhiranuttama bhavet | 4 I 
Tr. There are two characteristics of cifta—fickleness 
duc to prana and insidious desires. When the two ceasc to exist 
atone time, then alone the final attainment (of liberation) takes 
place. 4. 
Parga afiiad? ata qrafedt arraaed a 
Wee Tosh aA AT | & Il 
dugdhambuvat sammilitau sadaiva 
tulyakriyau manasamarutau ca | 
yaévanmanastatra marutpravrttis 
tatraikanasadaparasya nasah | 5 || 
Tr. Having common characteristics, both mind and 
miruta are always blended like milk and water. Whenever mind 
is active, marut also becomes active. When one ceases acting, 
other too follows suite. 5. 
TEMG AeA AMTTET ATM: | 
aeerthttaaertafattererat:| sterocey fafa: it & Il 
ckapravrita vaparapravettir- 
ckasya naSadaparasya nasah |I 


1. @q -b. 2. wae ar —a. 3. aftftadt —b. 4. feet —b. 
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adhyastayorindriyavargaVvrttir- 
vidhvastayoh moksapadasya siddhih i 6 | 
Tr. When one acts, the other too becomes active. When 
one stops, other too stops. When the two are active the sense 
organs remain occupied, But when both are annihilated, one 
finds success in attainment of the state of liberation. 4. 
wey ada se aie amare wa: | 
ae: wae Et: ae: Tara! Ta Gar Il 9 Il 
manastu sarvendriyanatha uktam 
samirano manasandtha csah || 
nathah samirasya muneh samadhih 
samasraycta salatam suyogi |l 7 Il 
Tr. Itis said that mands is the lord of all the sense organs, 
and prana is the lord of the manas. For a muni, samadhi is the 
lord of samira which a yogi should always resort to. 7. 
Rat aa Vedas agent farqoed Reed serie | 
Rexeasa fda wate yfrsqeet eng licll 
sthire manase sthairyamayaui vayus- 
fato binduruccaisthiratvam prayali | 
sthiratve ‘tha bindordayasatvamojo 
bhavatyeva pumpindasusthairyamasmat ii 8 I 
Tr. On stabilization of the manas, prana also gains 
stability and bindu is established in the higher region 
(brahmarandhra). Stability of bindu brings about the virtues like 
benevolence, satva and vigour, which results in bodily fortitude. 8. 
ft geraraqad feet + athfatae aeoentt | 
arenes FO gesereeda: wera free: |! Sil 
vind drdhabhyasamrte viragam 
na yogasiddhistu Kathaficanast! |l 
vatragyamalambya pura budhena’- 
bhydasastatah pranajaye vidhcyah ll 9 I 
Tr, There is no success in yoga without intense practice 
of detachment. A sincere practitioner commits to detachment at 


aaa ¢ -a. 2. a ath —b. 3. wea -a. 4. antag fee weet — 
b. 5. yeaa -b. 
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first and then undertakes the practice of pranayama. 9. 
arate went frase te: sosdtsaaaer | 
sheer Reet wen fed ert a mise gaftem:? li9oll 
alodya Sastrani vicdrasiddham 

dehah prapafico"yamanityamittham | 
fivasya cittam hyavindsi nityam 
dhycyam sa iso‘nya upadhiruktah il 10 1 
Tr. On conclusive deliberation of going through the 
scriptures, it has been found that body (physical existence) is an 
illusion and is temporary, and the cifta of the human being is 
affected with the attributes. Therefore, isa alone should always 

be meditated upon, who is immortal. 10. 

Protrdsqatrs Pea at faite fats ger | 
TeISeisa sR a ae Fea fafwata? 1991! 
niriksite nusravike viraktam 

mano vilofam visayesu yasya |! 
tasya ‘dhikaro’tra budhasya yoge 

ndnyasya kasyapi vini§cayena | 11 Il 
Tr. After studying the srutis, a wise, whose mind, 

attracted towards the objects gets detached. Such a person 

certainly qualifies for the practice of yoga and none else, 11. 
ala aoitorguaauaer’ were ll 
iti mManovayuparasparaikyakathanam |! 

Here ends the narration of inter-dependence of 
manas and prana (vayu). 

MATSUI Ay TACIT | 

area sa verrdadtrigaatang 192 Il 

svadhyayakarmacaranadahimse 

jfya-caradanebhya udarasatyat | 

dayakhyadharmadayamuttamo ‘tra 

yadalmasandarsanamidyayogae \| 12 1 
Tr. Realization of the Self, through yoga is superior to 


|. Pacisfrenfy —b. 2. sarftrrns —a. 3. fayada -a. 4 .arqeataa - 
b. S.aoresfef¥aem—a, asada —b. 6. . ama —b. 
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study of the scriptures, Karma, abimsa, good behaviour, worship, 
good conduct, benevolence and truthfulness and virtucs like 
kindness ete. 12. 

afa aferarercease 

fU yogamahatmyam || 

Here ends the superiority of yoga. 


Prema fregatqdy year: 
Teng: wears wz: II 


areratrearaqeya: watsaaredeer- 

Prarie Herrera? apt + Rretq set il 93 I 
mithyavadaralasya nisthuravacovrtter gurudvesinah 
Sraddhajadyavatah prasaktavisayasaktasya  dharmadruhah || 
yogabhyasavidhavanudyamabhrtah prapancikarthasprha- 
cintarlatmana druvasanayujo yogo na sidhyet kalau (131 

Tr. In this kaliyuga, a person who is engaged in 
falsehood, harsh talking and acting, hates a guru, has no faith 
(for yoga), completely given into the sensual indulgence, defiles 
the virtues, not enthusiastic to undertake the yoga practices, 
preoccupied in temporary objects like wealth and (fulfillment of 
the desires), is worried and cherishes big cravings, will not attain 
success in yoga. 13. 

retain ffratrteer datarcer 

ALP TM AANA TTT Il 

adage: eerie gernfierarg ataed- 

PMI Teaser Aare’ ay ae” afer 19! 
ckasyaikantabhajo vigalitavisaychasya samgepsitasya 
sammuktalasyalaulyatyaSanaSayanasambhasanayasakasya || 
dhairyadudyogatah syanmanasi drdhataranniscayal lokasamga- 
tyagat tatvaprabodhad vrataniyamajape yoga csah susidhyet \14 

Tr. Success in yoga is assured on adherence to such 
means as: staying alone in a desolate place, removal of all the 
desires of the objects, desirous of union (with the Self), 


1. ways —a. 2. gaan -b. 3. vevareageit —b. 4. fasrizer -a. 
5. deifta wea gan —b. 6. dafgerma -a. 7. wa -a. 8. abryye -b. 
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overcoming laziness, greed, excess cating, sleep and talking, 
perseverance (patience) and diligence, firm mental resolve, 
shunning public contact, understanding of the tatva (Self) and 
performance of the vows, japa and niyamas. 14. 
wired’ gahiraa: wT Tar At: Yterggen’ 
TaisToataa' Past st Prom af qabrdiery 94 
phalisyatii drdhaniscayah prak 
Sraddha guroh pijanamisabuddhya 1 
samo ‘nupafAcendriyanigraho ‘lam 
mitéSanam ceti suyogabijam | 15 Il 
Tr. The following forms the base for yoga: a firm and 
positive resolve towards the goal (success), devotion, worship 
of the guru considering him as iSa, tranquility, pacification of 
the senses and morcover sticking to moderate diet. 15. 
gfte: Rert wer fra grag 
aq: fet aver far wae |! 
fad fet aeq Prsarang 
aw at © ye: a Far: i 9G I 
drstth sthira yasya vinatva dréyad 
vayuh sthiro yasya vind prayatnat It 
cittam sthiram yasya vind ‘valambat 
sa cva yogi sa guruh sa sevyah || 16 | 
Tr. A yogi is considered a sadguru, whosc gaze is 
fixed without (seeing) an object, vayu is stable without an effort 
and the mind becomes steady without object of concentration. 
Such a guru should be accepted. [6. 
gfraditrr qecudia: wremhirg, arat Fria: | 
ua dat’ aqfeanit vat atte men i909 
Srutipratitisca gurupratitih svatmapratitir manasonirodhah 
etni sarvani samuccitani matani dhirairiha sadhanani \17\ 
Tr. Knowledge of scriptures, guidance from guru, 
personal experience and contro! of mental activity are considered 
together as valid means of success, according to the adepts. 17. 


1. eferartsf -a. 2. qa -b. 3. smisqadPea —b. 4. watt —b. 5. 
ga —a. 6. afrodifiva qe — aqvereres—b. 7. aqvereratas -b. 
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afa fetsereyperaronfer |i 
iti Sisyagurulaksanani | 
Here ends the characteristics of the teacher and 
the taught. 
aretragsars: dagiey ata! | 
scorer aera Fores sts wey 9c! 
abhyasavairag yadrdhavalambaih 
samsdravritisu asamgatasu l 
drdhaikatatvabhyasanadabhista- 
dhydne marutspanda upaiti rodham \\ 18 tt 
Tr. Restraint of the pranic movement is possible by a 
firm resolution of practice (abhydsa), and vairagya (detachment), 
detachment towards worldly occupations, unswerving 
concentration to one tatva (Self) and devotion to the cherished 
goal. 18. 


Peaqrrenkragarataqgenrcreray | 
caerray fate zat a aatSeg AANMT:198! 
viruddhavrttyantaracitlavrttava- 
bhedabuddhyadtmamaheSsayoryat || 
tadatmabhavena vicintanam yad- 
yogah sa ukto’bhyasanat samadhih | 19 | 
Tr. One remains indifferent towards the internal 
conflicting modifications of the citta and onc does not discriminate 
between the (individual) Self and mahesa (the cosmic Self) and 
meditates with this kind of an attitude. This is called yoga, 
practice of which is said to result into the state of samadhi. 19. 
TTA AA Tas ATT | 
aarat gqahrrsager’ watt: || 0 II 
avacyasadrasantaralaya’mrtasya madhuri | 
avapyate suyogina’patrsmarajayogatah || 20 || 
Tr. A yogi who has overcome desire through the 
practice of rajayoga enjoys the inexplicable sweetness of the 
nectar of immortality. 20. 


1. danger —b, 2. aassaeaa -a. 3. fafarrtutns -b. 4. 
a afrasiae —b, 
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aa Pratt atrafrraratacant 
Préta: sftcteh:' geese sh aftr: It 
qaraesnt sae Preaerarct fetes: 
Teratara frais aah a? qeref: | 29 Il 
sadaé cintahino galitavisayasaktir-acalo 
vihinuh Sitosnaih patahaSataghose ‘pi badhirah || 
mrtavastho’vadhyo vihatabhayarogadivikrtih 
pardnandonmanyam visall varayogi na gunadhih |\ 21 Il 
Tr. Aneminent yor? enjoys the absolute Blissful state 
of unmani having been ever devoid of worries, detached from 
sensual engagement, tranquil, unaffected by heat and cold, 
remains deaf even to the noise of a hundred drums, attains a 
death-like state, who cannot be killed, overcomes the disturbances 
like fear, diseases etc. and not by other merits. 21. 
amt wfread’ erected 
gett ar ge ae seth eng Il 
feet? afe afere at gaqaT:° 
Groen 7% ware waatshery Il 22 Il 
jagartt) pranidadhate svariipacintam 
mrtyorbhih kuta tha tasya varsmani syd¢ Il 
pithastho yadi yatirat bhajate sumudrah 
pithastho na hi Sayanasya sambhavo’smin \I22II 
Tr. If the yog7 remains alert and meditates on the Self, 
practises the mudras in asana, he overcomes fear from death. 
Because during dsana practice there is no possibility of going 
into sleep. 22. 


we streatt fet cere fea a | 
ARR yet arcaertry* tl 23 


manasa kapicaficalcna nityam 
paramalasyagunena nidraya ca | 

tribhirebhirupayamilabhitatr- 

‘ maranam camaratéavamisam \|\ 23 |I 


[. oftatels -b. 2. acvatft -a. 3. ym aed —b. 4. watsrae -b. 5. 


teat -a. 6. wtraqer -b. 7. fathead —a. 8. anrarearmater — 
b, AeA —a. 
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Tr. Fickleness like mind as a monkey, extreme laziness 
and sleep are the three basic sins of mind which lead to death 
and snatch away the immortality from a yog?. 23. 

fed! Fernfete verperd atrataatit 

reat Ye wrod aat az Il 

wert @ stat Palrrrare areata cst 

Wer: wate’ Gora safe fret fefeeraseer Av! 
cittam cintavihinam paramagurumatam yogatatvaikadarsi 
tatvajianam Subham yachvasanaparidhrtiryoginam khecari ca Il 
garbhajfidnam ca mokso dvividhalayapadam kundalibodha eso 
mudrah sarvasca pithanyapt manasi jite siddhidanya'nyatha no \24\ 

Tr. The following means and none else, bring about 
success in yoga: citta free from worries, guidance of an eminent 
guru, one-pointed devotion to the principles of yoga, knowledge 
of tatva (Self) which ts auspicious, control of breath through 
yoga (pranaydma), (pertection of) khecari, knowledge of 
conception and liberation, attaining two types of Jaya state, 
awakening of Kundali, (practice of) all the mudras and asanas 
and control of manas, 24. 


dear tim oaleseneuawmedara — 


tatha coktam nandikesvarabrahmajiane — 

Therefore it has been said in nandike§vara 
brahmajiana— 

Pratrrertaea® fara fear va: | 

ata dat ort ward ata PE Il 24 Il 

nirvanapadamapyctadyatra cintam vind manah | 

tadeva kevalam jfianam garbhajfianam tadeva hi |! 25 | 

Terran wet aera wa | 

Rewer att: dr: argdat: 1 26 Il 

mahdnandapadam tacca yaccintavarjitam manah | 

Sivasaktyostatra yogah samgamah Sasisiryayoh \\ 26 Il 


|. fae -b. 2. aga —b. 3. ofteaft alfiren -a. 4. agrees —b. 
S. Hala, ob. 6. cena oem -b. 
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aera: a ute Pestaaeattic: | 

a a aftepatfe ax feat Prat aa: il gfe lt 29 II 

moksamargah sa evaisa nihSesamalavaryitah | 

Sa eva srstikarttapi yatra cintam vina manah \l iti \| 27 Il 

Tr. When the mind is free from all thoughts, that is the 
state of nirvana, absolute wisdom, knowledge of origination, 
state of Absolute Bliss, where there is the union of Siva and 
Sakti, and sun and moon (polarities), only path to liberation, free 
from all blemishes and he is the lord of all creation. 25-27. 


wo feat feeaft ast ad! vovenft a wat | 
aererydad: yrreadd? ws aqyertafasey il ze I 
hatham ving sidhyati rajayogo 
narttc hathascapi na rajayogam |i 
tadabhyasct pirvamatah suntspatyantam 
hatham sadgurunopadistam \\ 28 | 
Tr. Success in rdjayoga is not possible without hatha, 
and vice versa. Therefore, one should practise fatha first with 
firm resolve under the guidance of a guru until the state of 
nispatti (samadhi) dawns. 28. 
Note: Also cf. HP-iv.69. 28. 


SATS IT Weta serge aaa | 
aa Ta aerate: aa Krashet wt Prete ferrz 123/I 


sarvatmasambhavanayanukampaya 
ragadilainye stamupaiti vasana | 
yada tada pranajayah sukhena 
fite’nile svam jitameva cittam || 29 || 
Tr. When all the desires due to attachment and craving 
are subducd through compassion towards pervading all beings 
then alone prana can be easily controlled resulting into natural 
control of citta. 29. 


1. afef -b. 2. qfrerert -b. 3. avqratiagqemae: Warrqhrsy, 
avin, | taaarsaneficerny Ter stir te || —Repeated 


sloka_ not available in b. 


Hathatatvakaumudi 21 


arama selec! fash aate 
qe? vferiinraraay a @ ade | 
wet Taqwa Ayaeetay 
aaa wt ga ad gaten deft igo 
sangatyagala istamistarasantyagad dvisanmitrayos 
tulyatve pravinasibhavanataya dehe ca vitchaya || 
laksmyamtucchamrdadibhavanataya striputradchadikesu 
audasinyataya svaym dhruvamasau durvasana sidati | 301 
Tr. Bad desire certainly comes to an end, when one 
gives up attachment of desired objects, does not discriminate 
between friend and foc, maintain an attitude of transformation 
towards the body, relict from desires, with an attitude of trifle 
aimed at worldly possessions, indifference towards wife, 
offspring etc. 30. 
wre cifaditerata® fraty’dtat af: 
trae reac years sye: |i 
arerél Prrererave Pree Ate ferferenfear:” 
aetna atereTggere ia: |” 1391 
tyaktva laukikavaidikapaddhatim vikscpabijam munih- 
vatragyabhyasanena nigscalamana vyutthanakale'sprhah 
utsahi vigatalasasca mitabhun mauni tiliksanvitah 
sadyogasanamaviviktaSarano yogyastad hrdyadhrtih (311 
Tr. A muni would attain success by discarding all that 
is vaidika or faukika commandments, the cause of disturbance 
( viksepa), through the practice of detachment, attaining stability 
of the mind, remaining undeterred in the state of vyutthdna, 
having been enthusiastic, shredding inertia, consuming moderate 
diet, remaining silent, laced with forbearance, undertaking 
genuine practice of asana ete.31. 
arargay, Xf fata qut- 
aay aera aT: II 
T. texan, —a. 2. feanfiaat —b. 3. cient -b. 4. terededt —b. 
5. waqa —b. 6. weft -a. 7. araeata fata —b. 8. atdifa faeaPacs 
-b. 9. aPafermsret —b. 10. atrerer at ghas —b. 11. tereraar 


—a. 
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word wa ager Prorataferen: 

RIMS TAZA: || 32 li 
saksatkricsu tu vivekadhiya subhoga- 

doscsu vantaparamannavadasukamah \\ 
tyajanta eva vidusa nijayogavighnah 

Klesadipaficakagrha bhavaduhkhamalah || 32 | 
Tr. Through the discrimination and realisation of the 


ills of the sensual enjoyment, a wise eschews them like the 
content of vomiting to attain sure success. He gives up the group 


of the five kfesas in the body, which is the root cause of suffering 


and are the obstacles on his own path of yoga. 32. 


Perr wer mere a et aetitieg | 
Rreqaaaaaived: Sean: Hy: ead aay’ ll3all 
Viharalté yatha Séstramanvaham 

na (varam carcdyogasiddhisu || 
clrasamayasampakvasiddhayah 

prstasatphalah syuh svayam satam | 33 I 
Tr. As one should study the scriptures consistently and 


not hastily, similarly, the practice of yoga yields success to a 
great (yog/) after a long time when it gets matured. 33. 


arm feta: aq aeay oat Pra: qaeadtsee4rt | 
watgt at ganehe: get gd faq qarediay! 
adau vidheyah khalu sadhakena 

dharmo nijah Suklataro’ghahari || 
dharmadrte nasusuyogasiddhih 

kumbho drutam siddhyati §uddhacitte \\ 34 || 
Tr. In the beginning, a sddhaka should discretely follow 


his own duties (dharma), which are very pure and remove sins. 
Success in yoga does not occur without the virtues. Once the 
citta is purified, kKumbhaka takes place soon. 34. 


BIT aa AT Tatarstan | 

Tae abreent ap: Paqedy aarsearareRrren:!34! 

kayena vaca manasa subhakti- 
visesasamsevitasamkarasya || 


asia ou. 2. wat -a. 3. sovertt —a. 4. qaterai -b. 
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prasadato yogaphalini yogah 
siddhyct sada ‘byasaviragabhajah | 35 | 

Tr. Onc who is devoted to the regular practice, is 
detached, and who has surrendered to Sankara with complete 
devotion, in action, specch and thought, enjoys benefits of yoga 
by the grace of Sankara. 35. 

a adda agit? att erenacted! fiareara: | 

aq area apr gftgeag gerd’? arecrateraaed seafe3e! 

na danaurvratairva tapobhirna yajfair 

na Sastravalokairna siddhasanadyath ll 

na maunena yogah susiddhyed budhanam 

vindbhydsavairagyadardhyam Kadapi \\ 36 |! 

Tr. Even a wise never meets with success in yoga 
without regular practice and detachment and never by way of 
charity, vows, austerity, fire sacrifices, study of the scriptures, 
practice of siddhasana ctc., or observing silence. 36. 

arrart oat? arermer Rega! ee: Yogeatay? | 

Hferatarehrat wae at we atfaa’ | 30 Il 

mandpamanau hrdi sadhakasya 

visamrte stah sukhadubkhamevam || 
pritipradodvegakrdingitokta- 
parasya va svasya vaSendriyasya |l 37 \I 

Tr. A sadhaka who has controlled the senses remain 
unaffected by honour or insinuation, poison or nectar 
happiness or sorrow, objects of love or anxiety, related to the self 
or other. 37. 


aerddareaa at art sats sare ares: | 
Barrera 7 afk? = eageratd: 13¢ Il 


yatkaryasamsadhanamcva saram 
jianam Srayita prayatastu sadhakah \\ 
yajjianabahulyamidam na yoga- 
siddhi-pradam jfieyabahutvaragatah | 38 II 
Tr. Precise application of knowledge by a sadhaka 
1. grerrctart —b, ated -a. 2. gui —b. 3. aft —b. 4. fersqaa 


-a. 5. puge w -a. 6. pieafénat -a. 7. watford —b. 8. arraccfitd 
-b. 9. Pafrd -b. 
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leads to successful accomplishment of an action. Accumulation 
of excessive knowledge leading to pride would not bring success 
in yoga. 38. 
wear! aataet a 
were fader wret wtrety Il 
SAAT ler TEP Aa TTT 
aaeherta® abet ait areraer | 38 II 
paribhavamapamanam manayedadaram svam 
bahumanasi viveki svadaram svopasargam | 
stavananulipurask dradiyogantaraya 
vyavahrirapi lokairno sati sédhakasya \| 39 1 
Tr. A wise should readilly accept defeat or insinuation 
as honour. On the other hand he should consider honour as an 
impediment. Praise, worship, promotion ctc. are for mundane 
people which form obstacles in yoga. 39. 
art! aaa sted? aereartsceraite: Pea: 
ararisd wehrtitaagcaais: aernentace trol 
atyaharo lolata lokasango 
jalpastyago’-pathyajagdhih kriyadeh || 
ayaso’lam sadbhiretairvinasyed 
uccairyogah sadhukasyasthirasya | 40 | 
Tr. A fickle sadhaka loses the success of yoga due to 
these six: excess eating, craving, public contact, talkativeness, 
desertation (of practice), consumption of prohibited food and 
lacking initiative to begin the practice. 40. 
Note: cf. HP-i.48. 40. 
werent Praca tater daeftaenea | 
we mee oT tage aT ee Il x9 Il 
utsahato ni§cayatasca dhairyad 
yogasya sandarSanatastathaiva | 
jflanena tatvasya janaprasanga- 
tyagena samsiddhyati yoga csah \l 41 MI 
1. afta -a. 2. aft —b. 3. araeafeeil —b. 4. adie —b. 5. 
Maedmsag —b. 6. arartsavefetafayae —b. 7. arerdtet a 
b. 
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Tr. Success in yoga can be achieved by enthusiasm, 
firm determination, patience, faith in the efficacy of yoga, 
knowledge of fatva (Self) and giving up public contact. 41. 

ToT: WHaey Tea MeTsaet often: | 

Pod Wat: wrt Hats Fil x2 Il 

hathayogah sakalastu rajayoga- 

spadalabdhyai parilabdharajayogah || 
purusastanutc sakamacarah 
svasatirena krtantayaficanam ca \\ 42 1 

Tr. The whole scheme of hatha is for the sake of 
rajayoga. A person who has attained the state of rajayoga can 
move at will physically anywhere and overcome (premature) 
death. 42. 


raraieiqshare GwUdatmamiiaTe | 
Tay verses wea at FT say Ga: v2 | 


dravyadyascsarthavidambitasya 
puranavedoktadasapriyasya || 
trsnabubhutsdsahanasahasya 
Jayeta yogo na kadapi pumsah \\| 43 I 
Tr. A man who is obsessed with endless material 
engagement, enamoured with the states described in the puranas 
and the vedas and is unable to withstand the conditions of thirst, 
hunger, can never practise yoga. 43. 
ated @ atc Prova Arras ga’ | 
wed ot Re wet a taentgengy 4 il vy ll 
vasikrtam yona manovilolam 
jiliSca yenendriyasatravo dhruvah | 
jfagattrayam tena jitam samastam 
sa devasarpasuramdanusam ca \l 44 |i 
Tr. One who has restrained the fick!eness of the mind, 
overcomes the deep seated enemies in the form of senses, 
conquers the three worlds containing reptiles, deities, demons 
and the man is certainly a yogi. 44. 


1. xorastmreafasiaer —b, mea -a. 2. qyen —b. 3. wag —b. 4. 
yas —b. 
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wets ward ener! Pert arate ga: | 
aaa aft YF aA wAaTE FA: AeT ll xe Il 
loko’vanam caficalamanase syad- 
asmin sthire kananamcsa dréyah \\ 
dehabhimanc galitc tu yatra 
samddhayastatra munch sadaiva Il 45 1 
Tr. Diversities of the (mundane) world are experienced 
by a disturbed mind. But when the mind is stabilized the world 
appears pleasant. A muni experiences the state of samadhi for 
ever on dissolution of the identity of the body. 45. 
7 aarenga ater Patter autangenit dag | 
TW Te arrctiartdearcies sata tl xe 
na cakrinastatsukhamast) kincin- 
na Sripatestatsukhamasti tadvat \l 
na tat sukham bhimipaterjitarer 
yacchantacitlasya samadhiyoge \\ 46 II 
Tr. Happiness experienced by the one who in the 
controlled state of mind in samadhr, is not enjoyed even by a 
king or a wealthy or one who is a landlord and conquered the 
enemies. 46. 
fet fet at fava ft ast 
aed ot: arate weft tl 
waren rear Ret zy 
wetqraet afr F Il wo ll 
visam visam no visaya visam bhrsam 
satyam punah satyamidam bravimi \\ 
janmantaraghna visaya visam nrnam 
ekodbhavaghnam ksanikavyatham ca |i 47 |i 
Tr. I will emphatically tell the Truth that poison does 
not pose a threat, but sensual engagement poses the real threat, 
since that defiles several (forthcoming) lives, while the former 
causes a little pain and kills in one life alone. 47. 


1. warraseq ary —a. 2.4 ao feorerge —b. 3. wT - 
b. 4. vatasasa —b. 
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weamsrrdigan fe ser wae TTA Toad: | 
a AS yreporns act a afar ce ats we 
sadasajjagadidrsam hi yasya 
sakalamsvatmamayam prapasyatah Il 
na hi ko‘pi gunagunapragadham 
dayito va dayitasti tasya ko’tra || 48 I 
Tr. One who perceives the world comprising sat (eternal) 
or asat (temporal), pervaded by the Self’. there lies nothing like 
guna (attribute) or aguna (non-attribute), lover or loved. 48. 
fayegha:? awaatepoa: THI, THEY AAT: | 
ar Kt mare a WR aM A GT: OAR Ixel 
visuddhabuddhth samalostakaficanah 
samastabhitesu vasan samahitah II 
sthanam parain SaSvatamavyayam ca 
param hi gatva na punah prajayate \\ 49 | 
Tr. One who has attained purified intellect, does not 
discriminate between trifle and gold, dwells in all the beings, is 
highly poised, reaches the highest immutable cternal abode from 
where there is no return. 49. 


atest Tetra erertarrofaiaiaa: | 
wreak Fer Paka aaa ATA: yo! 


samahito brahmaparo ’pramadi 
Sucistathatkantaruciryitendriyah Il 
samapnuvanyogamumam mahatma 
vimukumapnoti tataSca yogatah | 50 || 
Tr. Through the practice of this yoga, the eminent yogi, 
who is tranquil, devoted to brahma, undistracted, pious, enjoying 
solitude and who has attained restraint of the senses, achieves 
liberation. 5Q. 


we wa oft wa: ada dere | 

at Rect faye art goo ateiag fare i 49 Il 
rajasa tamaso vyrttim rajasah satvena samechadya | 
tatve sthito viSuddhe yogam yuijita yogavid vijane |51\ 


1. erat atsaatitees ata —b. 2. fay feahas —a. 3. asst 
anfakasr —b. 
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Tr. In asccluded place the yoo? should undertake the 
practice of yoga by overcoming the tamasika qualitics with the 
help of rajasika qualities and rajasika qualities with the help of 
satvika qualities and remaining devoted to the tatva (Self), which 
isever pure. 51. 

Note: The metre is faulty and some word seems to be 
missing. 51. 

antertvaarst qa: area & grat | 

Rearrges: scart + caretfrtsearafirar gatt: 142! 

arohatastailasamrddhapatram 

bhuvah samaddaya hi tungamargam \ 
vyfanamuccaih pravilokyate na 
syadyogino"bhydsadhiya suyogah |! 52 U 

Tr. Just as a person ascending a mountain starting from 
its bottom holding a pot filled with oil would not look at the 
height, similarly, through the practice of yoga, a yogi would 

- gain unswerving concentration, 52. 

Rreaahtoomany ia der add t7 | 

ab ath afar sto oftastarrrena | 42 Il 

tilakakrtirurusavakasrngagram 

viksya vardhate tena || 
sa ha yogi siddhiganam kramena 
parivardhamanamapnoti || 43 Il 

Tr. Just as the gradual growth of the horn of a young 
animal, in the length of a sesame, similarly, a yogr indeed 
acquires siddhis (powers) in a steady manner. 53. 

amid stat aft yrqeta:' area ara at | 

Wradtsd we gettoearer Far a wet? are l4yl 


jagarti fivo yadi mrtyubhitih Kutastada yogavarasya dehe 

mudranvito‘yam yadi baddhapithastadasya nidré na sakhi 
yamasya || 54 1 

Tr. Accomplishing the mudraés and asanas a yogi 
would not fall asleep, which ts the companion of death. When 
Jjiva remains awake he would not even fear death. 54. 


1. iff -a. 2. gat -b. 
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Haren FT wT axa aeleghea: 
afearareied a: Rerceat faratsta: fee: Il 
er mma a fra Pema ay 
amt arraghate! ofteraeaeratt we: 144 Il 
moksddhvad tu. sa csa indriyajayo nadivisuddhth para 
yaccintarahitam manah sthirataram bindorjayah siddhayah \\ 
dhyanam jhanamanalpakam ca vimalaé nispattyavastha muner 
yogo mianasavrttirodha uditastatsadhanangam hathah | 55 || 
Tr. The course of liberation, consists of: control over 
the senses, thorough purification of the nadis, mind frec from 
worries, control over the bindu, attainment of the siddhis, practice 
of meditation (dhyana), immense wisdom, attainment of the pure 
state of nispatti. yoga is an undisturbed state of mind and hatha 
forms the means. 55. 
arrerarat aft ta? fafeatrer att + oer aa: | 
wirdadte ages atetser FH ger were hall 
alasyavasyo yadi naiva siddhir 
yogasya dosam na tada vaddmah II 
pangoryadaroha asakyasaile 
doso'sya kim tasya mahidharasya \i 56 || 
Tr. Ifa lame is unable to scale a mountain it is not the 
fault of the mountain. Similarly, if onc is not able to attain success 
due to Icthargy it is not the fault of yoga. 56. 
arrest Prt gd? gfet alter’ dere at 
Rrra wittreargued? aatsarartdsr |l 
Fat T TT: FoR a wraltsenca: fra 
qm: fataqtia meget ataifatattg 401 
abhydsena vind drdhena suciram sdngasya yogasya no 
vidvanyati samadhisadhupadavim madhyc'ntarayairyuja \\| 
vrddho va tarunah saruk ca Sanakairyoge’statandrah kriya- 
yuktah siddhimupaiti §astrapathananno yogasiddhirbhavet |57\ 
Tr. A wise through firm practice of the components of 
yogacven though facing intermittent obstacles, would soon attain 


\. afte: -a. 2. axalfeta —a, oneremagal aff Fa —b. 3. eda —b. 
4. ae —a. 
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the noble state of samadhi. Even the old, young, or diseased, 
through diligent practice of yoga without lassitude would attain 
success and not by mere study of the scriptures. 37. 


a aRaetseraads snergiat at agafia | 
araiastrayy atat a atafahe! wat safe i4cl 


yo nastiko‘bhyasavihina ugras- 
catupriyo yo bahubhasitasca I 
apathyaSilo mitabhug daridro 
na yogasiddhim labhate kadapi \| 58 
Tr. Onc, who is a atheist, is bereft of practice, aggressive, 
flatterer, talkative, consumes non-recommended and excess food 
and poor never meets with success in yoga. 58. 
ater dist get feta feta abrear we wert! 
daar: srear? get act arava ART 1481 
yogasya bijam paramam kriyaiva 
kriyaiva yogasya phalam prada \\ 
” sanketavidyogaguroh pralabddhva 
sudhi mato yogaparasya nadnyat 59 Il 
Tr. The essence of yoga is practice. Practice alone brings 
about results. None other, but a guru, who is an expert in sanketa, 
is devoted to yoga alone, matters for a wise (practitioner). 59. 


lata onftiroseuapaagooas uftraftrarat 
Goacumaar? 
anernqort seararetarrare eters 
ll iti govindadevasutasundaradevaviracitayam 
hathatatvakaumudyam sadhakapitirvabhyasaSiksasamudyotah |! 


Here ends the chapter sddhakaparvabhyasaSiks2 of 


hathatatvakaumudi composed by sundaradeva, 
the son of govindadeva. 


1. atofefsy -b. 2. cere —b. 3. roalqui —b. 


Chapter—3 
ger ateTareronter — 


atha yogasadhanapi— 
The means of yoga— 
amrarmarat safer 
aq am & aftr att Rass ll 
aitsareea Preaeraregy- 
arena tereahratag! ware: tl 9 Il 
atmajianenapavargam vadanti 
taj-jflanam vai nastt yogam vind'tra | 
yogobhyasadeva siddhyatyanalpa- 
kalad vairagyabhiyogad yamadyaih W | | 
Tr. It is said that apavarga (liberation) occurs as a result 
of atmajfiana (self-knowledge), which does not happen without 
yoga. Success in yoga takes place in the longer run through 
practice of vairagya (indifference) accompanied with yama and 
the like. 1. 


Temata Fat aw | 
ar: wrerarteratd: seat ar Il 2 Il 
paramatmajivayoryaltvaikyajiianam sa yogo va | 
yogah pranapaneranayoryah kathyate va jfiaih \| 2 | 
Tr. The experts hold that yoga is the knowledge of the 
union of paramatma (the cosmic soul) and jiva (the individual 
soul) or union of prana and apana. 2. 
Reratrara afer ros 
Teed FT Re TT aT il 
a AR favaaateit’ aicerfataty 
Fee: TACT PAT | 3 Il 
sthiratamiyadnna salilam ksanamekam 
pavanadhatam mana idam tatha calam | 
na hi visvasettaditi tatsthitihetor- 
marutah Sraycddharanamantare kramat \\ 3 |\ 
Tr. As the water swayed by wind would not become 
still, similarly, mind remains disturbed by the pavana and cannot 


1. Savane: —b. 2. afefe —b. 3. satreae -a. 
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be trusted. Stability of the mind should be brought about 
slowly through the control of murut(prana). 3. 
aaread: wae ard 
Pree eerste: tl 
aT art ser! wart 
wets araftrnfetrera: it it 
abhyasatah sthairyamupaiti manasam 
nirantarabhyasata tranatrutib |I 
ananda aryo'bhyasanat tathatmant 
sandarsanam capyanimadisiddhayah I 4 | 
Tr. Stability of the mind occurs through practice, 
continued practice removes the faults of the mind, yields into 
Bliss, realization of the Sclf and attainment of the siddhis like 
animdetc. 4. 
MoS ATA TAY ATH Bare aaa: | 
Wt aeatgtrrseareaa: Ya Sat wa Il 4 Il 
caruripatabhyasato bhavet 
sadhakasya hrnnddasambhavah \\ 
parapure gatirvayuvegata’- 
bhyasatah Subha khecari tatha (| 5 1 
Tr. Through the practice, the sadhaka gets a beautiful 
appearance and (hears) nada (emanating) from the heart. 
Through practice, he travels to another plane, enjoys the speed 
like that of wind and perfects auspicious Khecar?. 5. 
are: waarvetaterdtst abreneraty aret ata: | 
Gis § streets’ 1! 
abhyasah sakalapadarthalabdhibijam 
yogasyadimamapi karanam variyah || 
pumso ’nabhyasanamavaptayoganasa- 
milam vai janaratilaulyanidranadyam |\ 6 I 
Tr. Practice alone is the crux of every success. The 
same applies to yoga also. Without practice, a person slips into 
public contact, greed, sleep and the like, which is detrimental to 
yoga. 6. 


1. wT -a. 2. aeegm -a. 3. @ama -b. 4. Prove -b. 
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gwar aneery seatenreh foracead — 
atha sadhancsu desakalau niriipyate — 
Narration of place and time forming part of the 
means follows— 
aa gah wen — 
latra deso yatha — 
About the place— 
armen te a ae Pept weg att acer at: 
awa yard wey qadte aftdaga wo 
anadrtya de§am ca kaélam vimidho 
bhajedyastu yogam narastasya dosah || 
smrubhramsamiikatvamandhyam jvarasca 
bhavantyeva badhiryajadye sadete | 7 i 
Tr. Anunscrupulous person, who without considering 
the (appropriate) place and time undertakes the practice of yoga, 
faces such six troubles as: loss of memory, dumbness, blindness, 
fever, deafness and lethargy. 7. 


Termes? frettse achat | 
amet serge? fart area: qu ye? faaete ici 
gahvarayatanalirthasudurge 
nirjane tha dharanidharavapre | 
sobhane'stakaluse visaye va- 
bhyasadhih subham matham vidadhita | 8 Il 
Tr. A wise who is devoted to the practice, should 
construct a suitable hermitage (a cottage), in the expanse of cave, 
in the place of pilgrimage, unaccessible, desolate, at the foot of a 
mountain, which would be serene and pleasant. 8. 
SOT — 
athava — 
Or else— 
ara queantiaquadggiiae cna ad qt | 
Transit afar § qataa’ ath aferrstg < 


1. atirist -b. 2. sttereqa —a. 3. gure —b. 4. afraaftt -a. 5. 
aaa —b. 6. qaamfafy -a. 7. deadafe —b. 
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suvisaye Subhadharmikabhipatcr- 
bahusubhiksavatyatitabhaye Sucau | 
sukrtasalini malini vai bhuvair- 
manasi yogavidhau matimasrayet \l 9 | 
Tr. One should concentrate on the yoga practice with 
full devotion choosing a nice place ruled by a king who is 
benevolent and religious, where abundant alms is easily available, 
where there is no apprehension, which is pious and inhabited by 
generous people. 9. 
aftrysrt asatitad’ qieraratratiornre | 
wIVarenqenatsd’ ayeswatseyd saa! 119 0ll 
atinigddhapadam maSsakojjhitam 
tuhinataépavivarjitamantara ||| 
usarakanlakasuskadalatrhrtam 
pitrerha navagostamrte’malam \\ 10 II 
Tr. The place should have secret accessibility, free from 
mosquitoes and snakes, (extreme) heat and cold, not a barren 
Jand, it should not be thorny and free from dry leaves, not an 
ancestral home, should not be an old cowshed, and it should be 
clean. 10. 


anitpasarag :weardarea 
waited? ferredad Rory ll 
aerated aTayat 
atretarretar wet frets: 11 99 II 
valmikasaficayacatuhpathavarjyamagnya- 
bhyasojjhitam vigatasarvabhayam vijantum | 
vatyabhighatarahitam gatabhitarakso 
yogarthamevamavalokya matho vidhcyah || 11 it 
Tr. It should not have an anthill, not situated at the 
crossing of roads, not to be affected by fire, free from all fears 
and animals, free from drought, ghost and demon. A cottage 
for yoga practice should be constructed by considering these 
factors. 11. 


1. eratfagdt —b. 2. geet —b. 3. acteq —b. 4. set —b. 5. amt -b. 
6. ensitfeed —b. 
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frsraonaa Hoagot age Boudiftareaa 
viScsakamatha mathalaksanam taduktam 
hathapradipikayam — 
There are some special considerations for a 
cottage as mentioned in hathapradipika: 
aMaaeardred MyeraTad 
waters Ptr il 
area wrarquafertad wrarcedafted 
we aro wae Prtdorenfae: 1921 
alpadvaramarandhragarttavitapam natyuccanicayatam 
samyaggomayasandrahptamamalam nihsesajantijjhitam | 
bahye mandapakipavediracitam prakarasamvestitam 
proktam yogamathasya laksanamidam siddhairhathabhyasibhih \121 
Tr. An ideal cottage for yoga practice, according to the 
experts in hathayoga, should have a small entrance, without holes 
and pits, not high or low, very well besmeared (treated) with a 
paste of cow dung, clean and free from all insects, having a 
canopied platform outside and a well (with pure water) and a 
raised compound wall around. 12. 
afr San 
iti desah \I 
This is (the description of) place. 
ag tien — 
atha kalah — 
The (narration of) time— 
wer a fear Brant werd ae wig | 
aa was aay yd ca yale arsered yet male 1931 
ekahne va dvikalam trikalam 
pranayamam madhyaratrau bhajet | 
yaine ratrch paScime putrva ceva 
parvahne va’hnaSca madhye pradose |\ 13 I 
Tr. In one day, pranayama should be practised twice 
or thrice, in the midnight, or in the later part or the first part of 


|. wget —b. 2. vastet —b. 3. wh -a. 
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the yama (three hours) in the night, or first part of the morning or 
in the middle of the day or in the evening. 13. 


aT stareget’ smeared + fe 7 fe aT 
qoarrerst? eraragerserrrn: | 
oer seater a a Pafecrararaferget 
wast caedgeete a qershreegft: lox Il 
na Sitenalyusne Sramavikaladche na hi na hi tatha 
Ksudhayamadhmane vimalavapusacelanamanah || 
ajirne mlodgadre na ca vihitavatavatisrtau 
prabhuktau vyasangakulahrdi na yukta‘niladhrtih (14 
Tr. pranayama should never be practised in (extreme) 
heat or cold, when one is very tired. when onc is fecling hungry, 
when body is unclean and mentally disturbed, when food has 
not been well-digested, having acidic belching, when vata 
humour is vitiated, immediately after having meals or having 
been over-powered with worries. 14. 


Prarget yareegfiatserd 7 atreq sale garg | 
arate teradtaat wedtnegdt wart 194) 
cintékulo mitramalaprad@sito- 
*bhyasam na yogasya kadapi kuryat |! 
karyatisakto rauikaryatatparo 
ndnekarogadhiyuto janante || 15 | 
Tr. Practice of yoga should never be undertaken when 
one is worried, being filthy of faeces or urine, over-burdened 
with work, occupied with passion, afflicted by several diseases 
or remaining in the midst of people. 15. 
Tarr frqaitwarnt’ fereart® aeafy Seats | 
at Peer wait aren: acer waq ase H9EIl 


rathyantare sindhusarinnadantare 
cirantane vesmani caityadese |\ 

yogam vidadhyanna kadapi sadhakah 
khedadaurmanasyadi bhavet krte’tra |\ 16 || 


1. agst —a. 2. wa —b. 3. areart ~b. 4. Pradt -b. 5. qmreafts —b. 
6. sft -a. 7. aaa —b. 8. ardaent aradafitfet -b. 9. eat 
-b. 
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Tr. If a sadhaka undertakes practices, avoiding a 
highway, an ocean, a river, old house, a monument (a Buddha 
or Jaina temple), he would never suffer from worries and 
depressions. 16. 

qeagq — 

yugmam — 

Here follows a Sloka — 


age a: areat aera 


wast at fe ae ae | 
WEAra Asawa Fateay 
Were Fe: | 99 I 
anadrtya yah sadhako dcsakalau 
prayunjita yogam hi dosastu tasya \\ 
prakupyanti dehe‘ntaraya ivoccair- 
jadatvandhyamikatvabadhiryamukhyah 3 17 | 
Tr. A saédhaka, who does not follow the noms of the 
place and time while undergoing the practice of yoga, invites 
the acute vitiation of the main obstacles like inertia, blindness, 
dumbness and deafness. 17. 
Srerant wedi afters: | 
gfrrasart vftqont? ag abt aaa: 19! 
smrtilayo jadatangavimikata 
badhiratandhyarujakasanajvarah I 
kuvisaye’samaye pariyufijato 
vapusi yogamami calarosatah Il 18 MN 
Tr. If yoga is practised in a wrong place and time, 
having unsteady and agitated (mind), one gets loss of memory, 
inertia, stiffness (or numbness) of the limbs, dumbness, blindness, 
disorders of cough and fever. 18. 
IT: TTA Seats: 
TAIT AWAMTACTT II 
WAGwT WIS: TTA 
aq Waray Wedeatecn At | 98 Il 


1. qarnftrd -b. 2. oftqaat —b. 3. adrarittda —b. 4. amenfa —b. 
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apramattah samapto tidosanatah 
Svasasamrodhanam savadhanatmana \\ 
jaanayuktcna satsadhakah sadhaycc- 
cect pramadat gadastaccikitsam bhajet | 19 I 
Tr. A sincere and careful sadhaka should overcome the 
acute disorders through diligent practice of pranayama with 
proper understanding. In case of lapses resulting into diseases 
he should undertake treatment. 19. 
wen — 
yatha — 
As for — 
Reret ate wer ge? oka aye 
wag seas eaehe vermanhett wary’ ll 
ead tt & car ge gt strat: ovata 
ater abaart are fayaacand® Tate Il 20 Il 
snigdhéim kosmam yavagiim hrdi parivibhryad vatagulmaprasantyai 
tadvad dadhyarSasi syaditi pavanabhavagranthiroge yavagim || 
dhyaycdamam phalam vai rasana iha trsi Srotrayoh pragvadcva 
vadhirye vagvighate nagamatha vibhryadvatsaghate rasanke \\ 20 1\ 
Tr. One should spread lukewarm and unctuous rice- 
grue] on chest to treat inflammation due to vata vitiation. 
Similarly, curd can be uscd to treat piles, rice-gruel may be applied 
to cure inflammation caused due to vata. One should think of 
unripe fruit when thirsty. In case of deafness one should visualize 
roaring sound in the ears as before. In case of stammering (or 
stuttering) and in spasm in chest one should visualize a mountain 
in the tongue. 20. 
Note: cf. agamarahasya-28th patala, s].4914, 20. 
wy wre aft Prtar’ derwdg’ weet qetvay | 
arya Bese ara” ART TET | 39 Il 
kampe nagendram hrdi cintayedva 
samsthapayet sthalataram (athopalam |\ 


Ll. wat -a. 2. aren wat que —b. 3. ystyd —b. 4. aPath aan -b. 
5. aaerda -a. 6. Trayaremerd —b. 7. off feartar —b. 8. waa 
-b. 9. qaegaiatet —b. 10. aarqatgrarrt —b. 
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ghrtaplutam kosmayavagukain drag- 
ayamaje mastakasila wlbane | 21 1 
Tr. To get rid of tremors, one should visualize a 
mountain or place a heavy stone on the chest, in case of a very 
bad headache a warm rice-grucl mixed with ghee should be 
applicd for immediate relicf. 21. 


afery afeiva sar tet aguante eer! | 

faa? set? sftat sit freed arerract tl 22 Il 

yasmin yasminsca yada deSe tadupakari dharandm | 

vibhryad usne sitém site vidahinim sadhanakarani || 22 1 

Tr. One should apply judicious dharand (when affected) 
like that of heat in the cold and cold in heat for relief. 22. 


aie Rr erg a ae areey aTedq wa | 
wea FA: SCT AM Sat FA Hl 22 Il 


kilam Sirasi sthapya ca kastham kasthena tadayet samyak 
nastasmrterapi munch smaranam drag jayate tena | 23 Il 
Tr. After placing a nail on the head onc should hit a 
wooden stall with another wooden staff. Thus a muni, who has 


lost memory soon regains it. 23. 
amast! war aerate fafeera® afraten® car | 
tedRad agate wary aenire tie aq Il 2x Il 
amanujam yada salvamantarc 
nivisate munirdharanam tada | 
dchasamsthitam vayuvahnijam 
sandadhan balannirhareddhi tat \| 24 |i 
Tr. When a muni applies dharand on the beings other 
than human, then he should forcefully draw out the prana along 
with fire and establish tt in it. 24. 
arergirat eaqa’ wat dante aatrenaar: | 
MIT TIA anaes saat APA: Rll 
dyavaprthivyau hulabhuksamirau 
samvyapinavapyabhidharayenmunih |I 


1. arcry -b. 2. Prye -a. 3. o-b.4. aga —a. 5. fafeta —b. 6. 
arafer —b. 7. ofrataraqa -b. 8. data —b. 
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amdnusat satvasamudbhavadya 
badhasthitistena vadanti yoginah \i 25 || 

Tr. A muni should visualize the pair of ether and earth, 
fire and air, even though these are subtle and extensive. Thus 
the yogis overcome the obstacles created by supernatural 
elements and (other) creatures. 25. 

wafrrarreadaey erarea' | 

wate fad ad: wafataar adt il 26 Il 

pravrttilaksanasmrtermuncstv vismayattatha | 

prayati vilayam tatah pravrittiheyata sati || 26 | 

Tr. Innate nature and memory are not only to be 
forgotten but also to be discarded. Thus a muni attains laya 
state. 26. 


AMIE IT TA: AX 
aaq fatatteratins wfrerd arty il 


at aepEAdey Fat Tat SAT- 
TRIS AAT | V9 Il 
vatapradhanabahula bahudhd gadah syus- 
tadyat cikitsitamiha pravicarya karyam \\ 
no yatyupakramasataistu yada gado’nta- 
mudrasana’nilanirodhanato jayettam || 27 I 
Tr. There are several diseases caused due to the vitiation 
of vata humour, which should be treated carefully. If these are 
not cured through various efforts, same can be brought under 
control by the practices of mudra, 4sana and pranayama. 27. 
geararet Prag athe: oftarerace | 
we anftretia gad: adarairequadien it 2 Il 
dhaturasantaranam nijabindum 
yogivatah paripalayattha || 
tasya samadhirudeti sudirghah 
sarvasamamatirudbhavatidya || 28 |I 
Tr. A wise yogi, who takes care of his bindu, which 
pervades all the bodily constituents, enjoys a prolonged samadhi 


av 


wat —b. 
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and indeed a very fine equanimity of mind towards all which is 
praiseworthy. 28. 
ARTA: WTS Tel aN ae SER: TN | 
waarageed tag afraf wre atq ll 28 Il 
ayamatah priéinamarut pradusto 
vamapratike yadi rukKarah syat | 
svadaksanasaputakena reca- 
purau munirva manasanyatha caret || 29 |t 
Tr. During the practice of pranayama if the prana moves 
through left nostril (alone) adversely causing diseases, a muni 
should practice recaka and piraka through the right nostril or 
visualize it so happening. 29. 
ety a ateemdteren waa aalairarernts | 
marred weet cay at! ate: aqMTFAy Il 30 Il 


kKurvafi ca taddeSajamarmadharanam 
Sameti tadrogajidasanant |I 
tathanilenakalitam pradcSam 
pramardayan bhiri havih yadubhabhyam | 30 | Il 
Tr. By efficiently practising both dharand at a particular 
vital point and applying intense massage at that very (vitiated) 
spot and practising certain therapeutic asanas, disorders caused 
due to vitiation of vata (humour) can be alleviated. 30. 
vores wicrer waaPaqrntacenay ery | 
CAMARA SIM BeTCEAKIa TTT: 113 911 
hathavarodhena samiranasya 
syurgranthitulyagnivadhasca Silam || 
Svasadhmahikkodaramukhyaroga 
udgarakasascalapittarogah || 31 I 
Tr. Injudicious practice of pranayama, which causes 
blockades for the passage of vayu mainly creates the troubles 
like hard swelling, feeling heat (fire), excruciating pain, asthma, 
inflammation, hiccup, dropsy, belching, cough, tremors and 
diseases caused due to the vitiation of pitta (bile) humour. 31. 


1. afi —a. 
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neta fe yeaa: recor Rreefat we: | 
wey a oPeotets wastage ATE 122I 
malamsSayoganna hi milabandhah 
siddhyatyapanasya visargato hyadhah || 
pranena na granthirupaityancna 
malaktadehe’sthirahrdyuja manak \\ 32 
Tr. milabandha cannot be perfected if there is residual 
faeces which causes downward movement of apana. Moreover, 
if the body is replete with impurities, the mind remains fickle 
and the prana cannot pierce through the granthi. 32. 
Petters Tee teary | 
qaeragreashatt ed! adtsarghie:? gfe: 1221 
vikarya'’medhyantamalaprabhavan- 
nunno‘ntaruddho marudeti rosatam \I 
durvasanayuktahrdanilcona 
hathe tato’nnambumitih susiddhibhah |i 33 | 
Tr. Due to impurities caused by stagnated and 
unwholesome food (in the body), and practice of pranayama 
with wrong attitude the marut (prana) gets obstructed and 
(consequently) it goes astray. Therefore, one should consume 
moderate dict which brings success in the practice of hatha. 3. 
FIM Warsaw’ Waray 


Rrra’ ate atacand II 
Uren aagara Petr 


at gaara gt qaq wey tl aw ll 
kicsa§ca paficalasata pramadas- 
cittasya dosa asadannajanmalat \\ 
rogastatha vatakrtasca vighna 
yoge purabhyasa ime bhavet param \l 34 II 
Tr. Impurities resulting from (consumption) of bad food 
produce in the mind defects like— five kleSas, lethargy and 
obstacles like diseases caused due to the vitiation of vata humour. 


1. From second half of Sfoka 26 to first half of Sloka 33 not 
available—b. 2. wdtsatssfifa —b. 3. a asmaat —a. 4. Para —b. 
5. FIR —a 
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In the practice of yoga, these and other obstacles are laced 
initially. 34. 
wag feat MoTaSTTITa 
wr apaeted Il 
qgaerrre ahaa az 
wafer art meat a: weg aha? g: Il 34 Il 
bhayamatha dinanidra svapnasaijagarasca 
bhramanamatiratam yanmitravidrodhanam ca || 
bahulavisamajagdhi bhiricinteti cetair 
bhavati nari gado yah kathyate yogajah sah (351 
Tr. Fear, siesta, (over)sleep, loss of sleep, wandcring, 
excessive sex (or attachment), obstruction of urine and faeces, 
excessive consumption of toxic food, and excessive worry 
during the practice of yoga produce discases which are called 
yogaja (diseases). 35. 


| afa soacomrgat 
araMmaratamateatayeara |i 


ll iti hathatatvakaumudyam 
sadhakarogopakramadisamudyotah I 


Here ends the chapter sadhakarogopakramadi 
of hathatatvakaumudi. 


|. fastest —b. 2. waft amit ata: sead atyas as -b. 


Chapter—4 
ger onrslajeq'ueteararagyien — 


atha nadisudhyupayogyaharasuddhih — 

Narration of purification of the food which 
purifies the nadis— 

aarrmaarrad 7 fe aad TT | 

a eae wa sat Shweta Pt Key 19 

alpasanamapatarpanam- 

ubhayam na hi yujyate pura \\ 
abhyase ksudbhavati yadaiva 
tad@ bhoktavyam va mitam stokam |\ | 1 

Tr. In the beginning, neither less consumption of food 
nor abstinence is recommended. Whenever one [ecls hungry, 
one should consume smal] quantity of food. 1. 

uktafica — 

It has been stated— 

aonfteg aft & aenikcnmrearg erat are Feri: | 

FIM TGeA BH oat eesrTsTaTTE lee 2 

annadhikyad vardhate vai maladir- 

annahrasat kstyate dran maladih || 
alpasane dhatusamksobha ukta 
adhikye syacchayana ‘nuttamad \\ itt || 2 

Tr. Excess consumption of food produces excess amount 
ot faeces, while less food reduces the faeces very much. Less 
food aggravates the bodily constituents while excess food makes 
one [eel sleepy which is undesirable. 2. 

4 at dare ad Pretec sarge aca 
Were | abiecearaas atreqa afea: | Arq | 
Teme fratrrteatearnermreafad wate it ait 

na tu krte samnyasc yate bhiksaikadaSane kadaSanapara 
yatatayam pranayamaprathamabhyase | yogoktapathyabhavanna 
yogabhyasa ucitah | maivam | tasyap! 


1. aét aq —b. 2. aa waft —b. 3. Prreitaa -b. 
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hitamitamcdhyadvivarasanadyucitam bhavati I 3 || 

Tr. Arecluse begs alms only once a day and/or takes 
bad food. In absence of recommended food, he should not 
undertake the pranayama or yoga practice seriously. It is highly 
recommended that he should consume two meals in moderation 
containing wholesome and healthy food. 3. 


ar a oe — 
tatha ca maitrih — 


maitri has this to put forth— 


fet fit aerate sitter | 

ag: seat aq aed ata i ¥ I 

hitam mitam sadaSniyadyatsukhenaiva Jiryati | 

dhatuh prakupyate yena tadannam varjaycdyatih || 40 

Tr. A yogi should always consume suitable food in 
moderate quantity, which is easily assimilated. The food that 
aggravates the bodily constituents should be eschewed. 4. 

ufatss: — 

vasisthah — 

According to vasistha — 

werat aT aeatd a Pod agataat ad wat 
Taq \3fe | are mre ll afer & Il 

brdhmanakule va yallabheta tatra bhufijita madhumam 
savarjam sdyam pratarna trsyed \\ iti ll sayam pratar | iti 50) 

Tr. One may eat whatever is served in the home of a 
brahmana or elsewhere, avoiding honey and meat. He should 
not feel thirsty in the morning and evening. 5. 

saree rarareafaa Parr werd ats 
eatienitcaetenearara: sara qguaft ata awa 
Reger ig il 

aSaktayogajhanabhyasinam bhiksuvisayam ekakalam 
carcd bhaiksyamityadivacanavirodhdstvitaresam atah 
prathamabhyase Ksudbhavati tadaiva bhoktavyam bhiksuna |l 6 It 

Tr. “A yoga practitioner. who is a mendicant and is 
weak should take alms only once’ — this is in contradiction with 
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the former statement. Therefore, in the beginning a bhiksu 
should eat whenever he fecls hungry. 6. 

ar ou oitocafeftrara ftrerqoaaunfttor 

fatha ca fivanmuktiviveke vidyaranyasvaminah — 

vidyaranyasvami holds in jivanmuktiviveka— 

wat fat at qsoota wea: | 

a St Tae weet Aa war’ It afer il 9 I 

ckavaram dvivaram va bhunjita paramahamsakah | 

yena Kena prakarcna jnanabhyasi bhavet sada \\ iti |! 7 Il 

Tr. A paramahamsa may eat once or twice. By all means, 
he should always concentrate on practice. 7. 

wt od ot wast: areal | a Ta yea IHeE: | 
TH VERT ITe stHacym A ats: llc ll 

tena uttamam jfianam dandayeh dharayati \ sa eva mukhyah 
paramahamsah | tasya prathamayogabhyadse’nekavdrabhuktau na 
dosabh 11 8 Il 

Tr. He holds the Supreme knowledge in the form of 
danda (stick). Therefore, he is considered the chief paramaham 
sa. It is not considered odd if he cats several times in the initial 
phase of practice. 8. 

Prenehrareg arrattc sfttatentrnert stir | 

Preparer: arreateat ater a mated Premiers: 181 

bhiksddiniyamastu jhanavarfitam 

prativihitamitasano bhavennityam || 
bhiksurmoksaparayanah kamadarvadayo 
dos# na bhavanti mitasinah |i 9 | 

Tr. One should daily stick to moderate diet and follow 
the guidelines regarding alms (even though he is ignorant). A 
bhiksu, who is devoted to emancipation, would not face the 
distractions like carnal gratification or demon (evil spirit) etc., if 
he sticks to moderate diet. 9. 

wregreagd uw — 


chandogyaSsrutau ca — 


l. aq —a. 
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According to chandogyaSruti— 

SYS aya: erage gar aye: eB aerial 
Feria: 1 gfe tl 90 TT 

aharasuddhau satvasuddhth satvaSuddhau dhruva smrtih 
smrtilambhe sarvagranthinam vimoksah |\ iti |! 10 I 

Tr. Purification of the food yields to purification of the 
satva (the inner self), which consequently offers perpetual 
memory (smrti that removes all the knots (of ignorance). 10. 

‘souditenitean 

hathapradipikoditam -- 

According to hathapradipika— 


mE sa aT asa 
areasaead afedda: aq tl 99 Il 

Sdlidugdhagodhiimamudgayavasastikadyam 
ulpannayogasya ca nadisuddhau syaccantahsatvam Srutiviryatah 
satil 1 

Tr. Sali (a variety of rice), milk, wheat, green gram 
(mudga), barley and sastika (a variety of rice which takes sixty 
days to harvest) — food prepared from these is helpful in purifying 
the nadis, which enhances memory and stamina for a beginner 
in yoga. 1. 

waa Ba ofa a Teds ste’ Ate 

arrerriaard ster ydaordd arate: | 92 II 

yavanna Kumbhah privrddAimett 

svam milato pana upaitt nodgatim | 
apanakapranavikirya medhya- 
gurvannajdlairna samirasiddhih |i 12 0 

Tr. So long as kumbhaka does not get prolonged and 
apana does not rise up from its base, one does not attain control 
over prana, Due to unwholesome and heavy food prana and 
apana get distorted which poses an obstacle in accomplishment 
of prana. 12. 
1. After Sloka No. [0 aaqeng gagarifea not available -b. 2. 
gftearedsumar -h. 3. aver afsqal -a. 4. amaed-b. 5. gargs - 
aqreremres -b. 6. aff —b. 7. ferrets aegs -b. 
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wise aed aeam'oat aan fate ara: | 
wt + aafafert esassvat aafeairert xA1931 


préno ‘dha ardhvam vahametyapanako 
yavannaranam visaycsu cadarah |! 
mau na yavadviitau hathena’- 
pathyairhi tavadvikrtistanau munch |) 13 Il 
Tr. So long as the human beings are attached towards 
the worldly objects, prana and apana would move downwards 
and upwards respectively. So long as these two are not controlled 
through hafha, a muni’s body would get afflicted due to 
unwholesome food. 13. 
attic weregefeitsredt? | 
eafrargidt wrens’ tafrerat li 9x II 
agnisomatmakau pranapanavusnahimaujasau | 
svaniddnaprakupitau pragghathe rogavighnadau tt 14 II 
Tr. pranaand apana are hot and cold being of the nature 
of agni(tire) and soma (moon), respectively. Both may go astray 
duc to ones own mistake in the beginning of hatha, which may 
cause discases and obstacles. 14. 


Ter aweMcetse mem: Ba st akey | 
Fars aefagtearrea Yt: erg wolafefaery | 194il 


dosaghnasatvapradaSobhanannau '- 
rhatvatmanoh kumbha upaiti vrddhim | 
malanyada nadivisuddhikalas 
tadaé munch syad hathasiddhicihnam |! 15 1 
Tr. The wholesome and satvika food removes vitiation 
of the humours, increases kumbhaka and leads to wellbeing. 
Removal of impuritics from the nadis brings about the signs of 
success in hatha fora munt, 15. 


wateratenna Tar a cad orator: | 
weygeseraras a8 a yctt Pasa fate: 196! 


1. agit —b. 2. geafe tort —b. 3. gread—b. 4. dwn —b. 5. ard 
-b. 6. wae -a. 
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rasotthadosaprabhava gada ye 
liyanta ayamasupithabandhath || 
nadivisuddhya 'starasamadose 
dehe na milena vind tra siddhih || 16 1 
Tr. With the practice of pranayama, asana and bandha, 
all the disorders related to plasma (rasa) are removed. If the 
nidis in the body are not purified at the very level of plasma 
(rasa) and toxins (4ma), no success is possible without 
miulabandha. 16, 
Prt qeeard wstaretyferpe wat seq der! | 
Het Booey TeTATTR wa Sea: 19191 
vind milabandham bhajennadisuddhtim- 
akriva yamo yastu tathrnmalantam |I 
bhavedvai hathaprinarodhdagamukhyam 
jadapanayuk pranarodhe ‘stasiddhth | 17 1 
Tr. Without m@labandha, yama and without purification 
of the nadis, if one practises without removing impurities from 
the heart, one docs not render the mind pure. If the apana remains 
impure, one does not get success in prandyama. pranayama 
forms the foremost practice of hatha, 17. 
gavqat a wpm sre AAG 
areata aad aregtag waz Il 
eet aft gard gic ae: gfrtisa’ 
ate a a oe abate: emer way Il 9¢ II 
buddherbhramSakaram ca papajanakam karmasanadyam manak 
yanahdraviharavdgvilasitam yogecchuretat tyajet |i 
sthairyam yau sumanasam Ssucitaya dchah Sucirnadika 
dogo nama na cli yogamanilah kumbhapravrdhya jayam Wt 18 1! 
Tr. A yoga practitioner should avoid the activities which 
dcfiles the power of discrimination (buddhi), that which is sinful, 
course of (bad) karma, food and often the vehicle (for moving), 
and wondering and loose talk. A prolonged kumbhaka brings 
about stability to a sound mind, purification of the body and the 


|. aieegqaerrard -b. 2. 9¢ -b. 3. aafsraa —b. 4. aarearerfiercart 
-a. 5. afar —b. 6. aus -b. 
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nadis and (ensures) one remains free from defects and gains 
success in controlling the prana. 18. 
aetaqerennay' freteey aeafreectt | 
Reg wey aie ag: Rateratara es eng ll 98 Il 
nadivisuddhyutlaramaprayoge 
siddhyankure kumbhavidagdhadose I 
riktasu nadisu yadeti vayuh 
sthilistadapctabhaya hathe syat \ 19 11 
Tr. The practices followed after the cleansing of the 
nddis otfer consolidation to the foundation (of yoga). Burning 
of the impuritics through kumbhaka renders the nddis free 
enabling the vayu to stay in. Then alone one is freed from 
fear, 19, 
Proerera rere aafrerry | 
ait Preitfarearet atatreakrgg AT I Ro II 
mitaharasca vairagyamayamo dhycyacintanam | 
sango mitoktirabhyaso yoganispattikrd gunah || 20 |i 
Tr. The following practices form the virtues which bring 
about the state of nispatti: moderate diet, detachment, pranayama, 
concentration on the desired object, other components (of yogi) 
and moderate specch. 2(). 
war wag Prerert goetaoy’ wag 
Tye ada AYR TACT | 29 Il 
yada bhavet mitéharo drdhasthairyena purvavat | 
tasyutsahabalddyanki nadisuddhim tadarabhct || 21 | 
Tr, One should resort to purification of the nadis when 
one gets established in moderate diet, which results in satiety, 
enthusiasm, stamina etc. 21. 
mergeantot — 
athadeyani — 
Recommended food— 
TeAterrera tes Mt TAT 
dhrrears qatar || 


1. arent -b, 2. Predad -b. 3. reddy —b. 4. eequae -b. 5. 
ahtea —b. 6. FST -a. 
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qPovetas' meats a WDans- 
qameReaqrasa FATE || 22 Il 


godhimasahyavasastikafobhanannam 
ksirajyamandanavanitasitamadhings | 
sunthipatolakaphaladi ca paficasaka 
mudgadi-divyamudakafica munindrapathyam \I221I 
Tr. The wholesome food items for a yogi should 
comprise good grains like wheat, rice, barley, sastika (a variety 
of rice that takes sixty days to harvest), milk, ghee, cream, butter, 
sugar candy, honey, dry ginger, pafola fruits (a species of 
cucumber), the set of five recommended green leafy vegetables, 
green gram and rain water. 22. 


qed yd ae aa anrdifaqercr yorae | 

sist act aferria st aad at fet ATelyhe: Il 22 Il 

mukhyam ghrtam Ksiramiti dvaye san- 

nadivisuddhavatha miélabandhe I 

ojo balam trptimativa datic 

- satvannato va kila nadisuddhih 1 23 | 

Tr. In the process of purification of the nadis and 
milabandha, chiefly these two— ghee and milk are very helpful 
in augmenting virility, stamina, contentment and satva diet 
which in true sense is nadisuddhi. 23. 


rere aed mia: ser Pref ae: | 
Te: aat ware aes: Ted aT II Vy Il 
siddhantaSravanam satyam 
Santih Sraddha mitam vacah 1 
guroh sevam kramabhyadsam 
sadhakah prathamam bhajct || 24 ll 
Tr. A sadhaka should initially undertake the practices 
of listening to the scriptures, truthfulness, tranquility, respect, 
moderate speech, service of guru and an orderly practice (of 
yoga). 24, 
Tat wa: waren seat a gd! at gay 
mH wasger andre Pre aso ye a wal 24! 
1. Wala -a. 2. wage —-b. 3. agua -a. 4. yd —a. 5. ga —b. 
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gavyam payah saghrtasitalam yad- 

dhaiyyangavinam ca ghrtam navam Subham I 
takram tatha ‘nudhrtasaramistam 

muiste sita’pasya gudam ca phanitam |l 25 |l 
Tr. Cold cow milk with ghee, fresh pure cream, ghee, 


buttermilk, and unextracted buttermilk and among the sweets — 


sugar 


candy, but avoiding jaggery and molasses, are 


wholesome. 25. 


UTsagTANMHeg — 

paficasakastue — 

The set of five leafy vegetables are— 

sree a steht aaa a garter | 

Aerreratr ge: ames: watfta: | aft i 2 Il 
Ksiraparni ca fivanti matsyaksi ca punarnava | 
meghanadasccti budhaih pafcasakah prakirtitah |Witil26ll 
Tr. The set of five leafy green vegetables declared by 


the experts ure — ksiraparni, jivanti, matsyaksi, punarnava and 
meghanada. 26. 


water. 


Dennett — 
granthantare — 
According to another scripture — 


Ther ak vatfrat ah aeraeqarg i gfe ll 20 II 
pitva ksiram payomisram yogi balamavapnuyad (itil27I| 
Tr. A yogi gains strength by drinking milk mixed with 
27. 
Reareantar | 
ityadeyani | 
Here ends (the list of) recommended food. 
ger oreifer! — 
atha varjyani — 
The unwholesome food: — 
BEATA TTI HT leas 

atta rrr | 


1. af a. 2. ur —b. 
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ort Per aeftrmaerat t- 
PrrareheypayATTTT TATE: RCI 
katvamlatiksnalavanosnaharitasaka- 
sauviratailatilasarsapamatsyamadyam || 
ajavimamsadadhitakrakulatthakola- 
pinyakahingulasundadyamapathyamdahuh || 28 | 
Tr. Hot (food), (tastes like) bitter, sour, pungent, salty, 
hot, green leafy vegetables, sour (gruel), oil, mustered, sesame, 
fish, alcohol, meat like mutton and lamb, curd, butter-milk, 
kulattha (a type of lentil), berries, oil-cakes, asafoetida, garlic 
etc. are unsuitable for consumption, 28. 
aired femprToeigd sary | 
afirarnitage saranatme Feq Il 28 Il 
bhojanamahitam vidyat punarusnikrtam ruksam | 
atilavanddikayuktam kadasanasakotkatam dustam || 29 || 
Tr. Food that has been heated over again, dry, 
excessively salty, stale food and excess of leafy vegetables — 
are also unwholesome and must be eschewed. 29. 


SAYA AS THT ATT: | 
Tash WEST: Wort: MTaearqarerasyay lzoll 


ksiraprabhitannamabhityajet pura’- 
bhyase garistham canakasca masa Ml 
tathadhakiyam dahakarah syuruttamah 
syadadhakistpamihajyamisrann| 301 
Tr. In the initial phase of practice. one should avoid 
food containing excess of milk, heavy articles like horse gram, 
black gram and pigeon pea (arhar pulse) which cause burning. 
However, the soup prepared of pigcon pea mixed with ghee is 
desirable. 30. 
ararimeerway Fy Neteed? qRafer- 
eee ara afte’ get ait a ahq |i 
fret ax corégitmerrtt’ aftrttet Perit 
ft wararean arent aft ail 39 Il 


1. ann —-b. 2. card —b..3. afahrqete —b. 4. afaeafa —a. 5. 
erragg -b. 


54 Chapter IV 


kayaklesadikarmesadapi ca na bhajeccatanam bhirivahni- 
strisevam yadvidahi plutimusasi bhrsam vacamirsyam ca cauryam| 
himsam dvesam tathahamkrtimaSanamati pranipidam vimoham 
mutramitratvabuddium hyanasanamasatam santyajet sangatim ca 31 

Tr. Even little physical work (generating exertion), 
wondering, excessive contact of fire and woman, (food) that 
causes excessive burning, hopping in the morning, talkativeness, 
hatred, stealing, violence, jealousy, ego, over-eating, torture of 
animals, infatuation, non-discrimination between friend and foe, 
fasting and company of the wicked people should be 
avoided. 31. 

a TEMA PAqIHaT TT Ssas- 

meray tte aaafe'agt tater tl 

TH wet gin: gq afters: epifeattonk- 

aa a ad Prager gerrg | 32 I? 
madyam bahvatyannapanam Subhasutabhavanaramapandityaveda- 
Sastralokasca gitam tatamatimadhuram hemaraupyambarani || 
ortyam rajyam turangah kusumamulayayje satstriyah sphitisauryenadi- 
fambulam ceti sarvam visayasukhamathamusmikain yattyajettat|32! 

Tr. Liquor, excessive drinking and eating, living in 
luxurious palace, scholarship in the vedas and other scriptures, 
singing sweetly for long time, gold and silver canopy, dancing, 
kingdom, horse (riding), flower with sandal, beautiful woman, 
arrogance, (showing off) prowess, (chewing) betel Icaf—all these 


1. daafa —b. 2. var ate abrafeara - 

aqhrtam ade, aeveraem see Te weafatafaatte sfrardf 
ara at argvansatey oar vated qernireatrteadt aaa i 
agua PrakeegetPracs ofeareradte ser waitretia adits cet 
TA AeAAT ATA U2 II 

worsaqe a sdid wserats ere wareged at a qd ah 
SVAATEATRaT ue Ma qadsa a aorstarhaaasa 
UMA AGIT SATHANA TUT AA F AMM Baa 
fier sae Perit aes oma a uPeetea aera @@ Rafa 
ee oat ware aa ea ant Pre aatear sererara eee tot gaf 
SAH Fal set tl — aftraares -b. 
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temporal objects may be given up. 32. 
cer ar aderitogmreat — 
tatha coktam yogacandrikayam — 
It is said in yogacandrika— 
aart fe ad WRreragd atest sitar 
werert fret erate crt Prfarere ga! ll 
werset stata carrteiaert asa 
aat abt fe Premiere agit aarz Il 33 Il 


yosidrago hi ganamratirabhasayutam vag vivado'timdra 
bahvahdaro viharo bhagavati ramanam nirgatahara eva |l 
bahvasango’eniseva rasanaratiratijalpanam cendriyanam 
yesam bhogo hi nityapratidinamamala yogayuktirna tesam |I33il 

Tr. Those who indulge in excess attachment towards 
woman, exciting and amorous songs, verbal assault, over sleep, 
excessive cating and enjoyment, carnal gratification, abstinence 
from food, overindulgence, contact of fire, falling prey to the 
dictation of palate, talkativeness, continuous sensual indulgence, 
for them yoga does not succeed. 33. 


aramretrared Rea werresarTny | 
gaaaagkaad wt a tenrercnetg i 3y Il 
kadannasakadikamilamavyayam 
vihaya dadhyamlakasayatiktakam || 
ghrtodanaksiramapiritodaro 
yami ca godhimavikarainasrayet || 34 || 
Tr. A you should prefer ghee, rice, milk, leaving the 
stomach half empty, wheat products and avoid unwholesome 
food, vegetables, roots, curd, sour (food), astringent and (food 
of) bitter tastes. 34. 
eet alararanque saqe wet ad watz | 
etererteng | afafataraest = parrnrerqaat fete 
Prat | cat weer ahh ydtenieteaitat a oratg | 
aia Peaq gaa ae ait qa qo | a sat 7: 


). Prfaverf -b. 2. Pregia —b. 3. faPeanme —b. 
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frag | Provera: wat wag ll 34 1 
kadannam kodravacanakamasiradi kandamilam 
bahutaram sarvam tyajet| Slesmakaritvat | dadhitintinyadyamlam 
ca kasayamapak vabadaryaditiktain nimbadi| etani tyaktva yogi 
ghrtodanaksiragodhimavikaram ca asrayet | bhufijita kificit 
ghrtena saha ksirena bhuktam bhufjita| va kevalam payah pibet 
| mitahdrayuktah sada bhavetl 35 || 
Tr. One should entirely eschew unwholesome food, 
kodrava (a varicty of rice), Bengal gram, masira (a kind of lentil) 
and the like, various types of bulbous roots. Moreover, a yogi 
should avoid curd and tamarind which are sour and which 
generate phlegm (kapha), astringent (food) like unripe berries, 
bitter like neem ete. Rather he should consume ghee mixed 
with rice and milk and preparations made up of wheat. Always 
he should consume (food) with little ghee and milk or only milk 
and should always stick to moderate diet. 35. 
TYAN By ayia: 
warad Sat aearelayher:! 
aT’ sae at A AT 
wet Fetsavanite saarq’ ll 26 i” 
aharasuddhya khalu satvaSuddhih 
prajayate to varanadisuddhil: || 
nyaggamya’panasya jayo na mula- 
bandho drdho ‘dhascalavit kadannat\ 36 || 
Tr. Purification of food results in purification of satva 
(inner self), which consequently purifies the nddis. As aresult 
of bad food apana which moves downwards, is not controlled, 
milabandha is not perfected well, faeces would not move 
downwards. 36. 
Smo — 
uktafica — 
Moreover— 


|. garadsal aenisqhes -repeated-b. 2. =ra —b. 3. sare at 
-b. 4. gem -b. 
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Warder Pererequfest eat ser | 

Ben cag acer orth areqrentvrarg gatscry: tl ger? 130911 

prasaryamano Viralastilapindo ghano yatha | 

siksmibhavet tatha pranau abhyasadhikyad 
dhruvo ’tyanuh |! iti || 37 it 

Tr. A solid ball of cotton when spread out becomes 
subtle and fine, similarly, prana becomes stable and subtle through 
prolonged practice. 37. 

Sa maar gem at aang | 

ASST FMT: WIT: TareTferat sey: | ze Il 

kumbhe Svasocchvasalayo vyutthane karma viksnat | 

aridhasya susumnatah pranah svabhaviko 'styanuh |38\ 

Tr. Inhalation and exhalation get merged in Kumbhaka. 
Jn the phase of vyutthana, one gets the perception of karma. In 
the state of drudha, prina becomes subtle and naturally flows 
through susunua. 38. 

foritsara:' wat wt ATRIAL | 

aed? kaart: aerate ll 38 Il 

Jjito ‘panah prakrtam svam milenantascarannanum | 

dhatte vaikrtamutsrjyam vahantaémasamannajam | 39 Il 

Tr. apdna defiled (vatkrta) due to famasika food is 
modified into prakrta with the practice of malabandha making it 
internalised and subtle. 39. 

grat fe — 

ato hi — 

Therefore — 

aaa wet wet aerating: ll xo Il 

abhyasakale parthamam Sastam 

ksirajyabhojanamityahuh |i 401 

Tr. Itis emphasized that, in the initial phase of practice 
itis desirable that one should consume Ksira and ghee. 40, 

afeg — 
|. eatvaerget —b. 2. yalswuehte —b. 3. ams -b. 4. qearagatens 
-b. 5. ad ~b. 6. Tey —a, 
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kecit-tu — 
Others contend — 


Taare srarngaey qarad | 

ver areet ee aed gad et il x9 Il 

parvabhydse desakalanusarena yadapyate | 

rucya yatsahate dehe tatpathyam bruvate 1141 Il 

Tr. Inthe initial phase of practice, one should consume 
food which is suitable to the body taking into consideration the 
factors of place and time (season), which will be known as 
wholesome food. 4. 

HeMaAaAarss — 

asyayamasayah — 

This means— 

Tart: Qratrarniskeaaty: oq satay | 

Frifeat aangtie oa feast wert sefareng iyi 

mudrasanaih kumbhakavahninantar- 

nadi-sthadosah khalu yantrageksuvat || 
nipidito lainyamupatti tatra 
hitahitam svabhyasane ’rthavadavat}\ 42 |i 

Tr. Practice of mudraé and &sana and heat generated by 
kumbhaka removes the impurities from inside the nadis like 
sugarcane is thoroughly squeezed out in a crusher machine. 
Therefore, effectiveness or ineffectiveness lies with ones 
understanding of arthavada (assertion) in the course of 
practice. 42. 

Note: arthavada —- It usually recommends a vidhi or 
precept by stating the good arising {rom its proper observance, 
and the evils arising from its omission, and also by adducing 
historical instances in its support, 42. 

rare we Paaarratqardery | 

Postipeaerarsrantin tat warren! Il 

yattamasam rajasamannapanam 

nidralasatvamayamaudhyabljam || 


L. arent -b. 
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mutasanoktivyavaharabhajam- 
abhyasinam tatva sadalpamastat|| 43 I 
Tr. tamasikaand rajasika ood is the root cause of sleep, 
laziness and disease. The practitioners who stick to the guidelines 
of moderate food face less troubles. 43. 


qe wet Sratiia-- ga ataraneaaEy | 
Rearmed terri aren sata wey | maT A 
ae oa ae Aye serdar Rte wale 
I afer il we il 

yatha lavane saindhavamiti—ityadSayena 
atilavanadikayuktamityuktun lmitasanavatam hathayogabhajam 
vasindmapathyam pathyameva vidhyuktamt kramena mandam 
mandam yuktayuktam vimrsya pranasam 
yamanamisvarapranidhanenasiddhidamarogakaram — bhavatill 
ial 

Tr. ‘saindhava (rock salt) in salt” — by this statement it 
is emphasized that there is an excess amount ol salt. The hatha 
practitioners who are restrained and stick to moderate food, for 
them (excess salt is) not recommended. What is recommended 
(quantity) is said in the precept. Undertaking the practices of 
pranayama and isvarapranidhana in an organized manner in a 
slow and steady fashion and in moderate amount, one mects 
success and gets rid of the discases. 44. 

want ara — 

yatha coktam — 

Therefore it is said— 

wahee Proreratat Prtg? i 

aft -- wanderer il x4 II 

yamesviva mitaharamahimsaé niyamesu || it1— 
hathapradipikayam \\ 45 || 

Tr. “mitahara (modcrate dict) is (important) among the 
yamas and ahimsa (non-violence) among the niyamas” — 
hathapradipika.45. 


1. ayversemtas -b. 2. Praafafa —b. 
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amt wey PronafratieParcrn gasit Preeti 
wareary | adataenedt caerfrtee aaa ga | 
CONTAIN THM TTHcaes Net 
FEMI TI | SP AHTATATeHa AAT CATT 
gfe wfererfr | we II 

ato nddisuddhau mitdSanamitoktinidrajayd ghrtaksirce 
mustannanuty prasastam | sarvayogasasue davananiscdhastu samanya 
tva | hathayogagranthadyanuktatvadajanmanityabhydsasamyatvad 
balakaratvéaeca faunau lavandliyogatyaga eva | 
Katvamlakasdvanatidahakawat sarvatha tyaga it pratibhati \46 tl 

Tr. Therefore. in the context of purification of the nadis, 
observance of moderate diet and speech and controlled sleep 
(are desirable). ghee, ksfra. sweet candy are highly 
recommended. In all the yogic scriptures, prohibition of salt is 
commonplace. Though it is not held in the batha texts, due toa 
lifelong habit built through daily practice and also due to its 
enhancing strength, it is of secondary importance (to talk about) 
excess salt intake. But it appears that bitter, sour, astringent and 
(food items) causing excessive burning should be entirely 
avoided. 46. 

agen wMevea mgee - 

taduktam vagbhatena ayurvede — 

vagbhata said in ayurveda — 

meat aay watz lt ge il vo | 

Sakd varannabhityisthamatyamlalavanam tyajed With4a7| 

Tr. Vegctables, heavy food items in excessive quantity, 
excessively sour and salt should be eschewed. 47. 

wet gi sgremrater yaks 7 aed | 

ware aftca: waft: état: gerfta: vc! 

svalpam sumistam bahuvaramannam- 

abhyasina bhuktamidam na badhate |i 
annddasau bhiripayah sasarpih 
pradiptayoganalatah Ksudhardditah || 48 1! 


lls wa Fal -b. 2. qa -b. 3. aeasat —b. 
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Tr. Little quantity of sweetened milk mixed with ghee 
consumed several limes 1s a better preference over rice (and the 
like) for the one who has works up a strong appetite due to the 
fire lit up through the yoga practices. 48. 

Tieaictt a: gira: eargaen: wpa | 

ore a Prearert: qathrat ate: Il x8 ll 
turyamSavarjito yah sausnigdhah svaduraharah sambhujyate | 
tucilaya sa mitahdrah suyoginam proktah il 49 U 

Tr. Hearty consumption of food that is unctuous, keeping 
one fourth (of the stomach) empty —its mutahara for a sincere 
student of yoga. 49. 

at weardt Prvea'ateht Proeateraeft: qe: | 

arte sme: a Peery aor ag? 40 

yo brahmacari mitapathyabhoji 

nirantarckantaratih susantah || 
samastasangojjhita atmadrstih 
sa siddhibhadg yogaparayane syat il SO {1 

Tr. One, who observes celibacy, consumes wholesome 
moderate food, always, prefers remaining in solitude, poised, 
abstains from all the public contact, devoted to Self and yoga 
practice, embraces success. 50. 


lafa aoceasuftraftrrat soacoanregat 
anenueareattoreanrera* | 


Hit sundarade vaviracitayam hathatatvakaumudyam 
sadhakapathyapathyavivecanodyotab I 


Here ends the chapter 
sadhakapathyapathyavivecana 
of hathatatvakaumudi composed 
by sundaradeva. 


1. Piferaea —b. 2. amfaga-b. 3. caatseert -b. 4. Frsdaatatts -b. 
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ga arena MeOTAeR — 

atha sadhakanam laksanabhedah — 

Various characteristics of sadhakas— 

at TETRA Wal ATS aT | 

we aq We aT wR Bee ae ea Waa 9Il! 

saisango gurulaksyamatmani 

sada vitmias varipasya Vil || 
laksa tat pathi sa vrajan vyavaharan 
asnan svapan bhavayan |! 1 | 

Tr. While walking on the road, dealing with people, 
eating, sleeping or thinking, one should always keep an aim at 
Self-realization and have company of good people and a 
guru. 1, 

weer Rect Ptr votre | 

aera gee? a weed’ Il 2 Il 

pratahsndnam Sirahsnanam nisiddham hathayoginam | 

yoganispattavap! tadyuktam na brahmacaryatvat 2 Il 

Tr. A hathayog? should refrain from taking morning bath 
and head-bath, because it does not suit a celibate even in the 
state of nispatti. 2. 

aes Tot: ad orga 7 aq | 

Porm F we 7 sal wig wT tl 3 ll 

avasyake tisnajalath karyam Sitambund na sat } 

kanthasnanam tu madhyahne na kadapi bhajet prage (31 

Tr. lf necessary, one should take hot water bath and 
never cold water bath. Neck-deep bath should be taken in the 
noon and never in the early morning. 3. 


Tat wet ard she ati freq | 
qa arn fa? ten frdaersa se ate’ Il « Il 


trliye prahare karyam bhojanam yogina mitam | 
bhuktva ayama naiva sevya tisthcdabje’tra sat ghati \l 4 


i. Incomplete Sloka. 2. 7G -a. 3. geradaq -b. 4. F-not available 
in -a. 5. Were ararta —b. 6. fassardaueufeeqrarmag —b. 
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Tr. A yogishould do well by consuming moderate meal 
in the third prahara (afternoon). After taking meals one should 
not practice pranayama for a yama. He should rather sit in 
padmasana for six ghatis. 4. 

aarrrad wt aes Aq aaatq | 

aga! teats aed wet wer il & Il 

vydyamamatapam rosam sddhako naiva sevayct | 

ambupanam Saityadesam bahulam bhramanam tathd |5! 
Tr. (After taking a meal), a sadhaka should not 
undertake exercise, going into the sun, become angry, drinking 
water, (staying in) a cold place and engage long walk. 5. 
waiter: wet Tateay | 

aera @ fattat aaa aaq Il & Il 

ayamottaramanganam marddanam samyagthayet | 

maunamekantavasam ca Utiksim sadhako bhajet il 6 Il 

Tr. After prinayama a sidhaka should massage the 
body thoroughly. He should observe silence, remain in solitude 
and exercise forbearance. 6. 


AMAT BITE | 
wig Fara at aed wed! ga Il 9 ll 


klesodvcgasramakaram kayavanmanasaistyajet | 

bhajet sukhavaham karma yogyam panasanam tatha |71 

Tr. He should stay away from physical, vocal and 
mental activities, which are highly strenuous, causing anxiety 
and are laborious. He should engage in convenient and casy 
(physical) activities and should take suitable food and drink. 7. 

area  Terd As a tetrad | 

ered ser ae apr Tey TT Hc Il 

yogabhyase bhigrhante mathe va tatladipakat | 

kumbhitah prana eti dragapatham tadamum tyajet It 8 Il 

Tr. Practising yoga inside in an underground cell or a 
cottage while using an oil-lamp moves the prana quickly astray 


|. waar -h. 2. watia —-a. 3. weds —b. 4. aM -b. 5. 
qenfras -b. 
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in the course of kumbhaka. Therefore, this should be 
avoided. 8. 

amt ame gata sagee aft | 

alo yogamathe ghrtadipa upayujyata tt | 

Tr. Therefore, a lamp of ghee suits in a cottage for yoga. 


weet Te TTT aa | 

We: Teed! ait Aare sll «Il 

brahmamuhirtta utthapya prandyamian samabhyasct | 

pratah praharasatkantam tato mudrasanadi ca \9 1 

Tr. One should get up in brahma-muhirtta (early in the 
morning, two hours before sunrise) and undertake the practice 
ol pranayama. And thereafter early in the morning uptill half- 
an-hour one should practise mudra, dsanacte.9. 


Ta: Tmtet aefarecahe | 
amt featrniirt: enfrssa watsamma’ || 90 II 


punah prananirodhane sarddhadvipraharavadhi | 

tato hitamitasinah syattisthet padme‘nnapaktaye | 10 1 

Tr. Thereafter again one should undertake practice of 
pranayama untill first half of the second prahara (upto 10.30 in 
the morning). After that consuming wholesome and moderate 
tood one should sit in padmasana for digestion of food. 10. 


Pram: dase weary Arad | 

WAS WM: MAY MOTI wae 99 II 

nisayah pirvayame'‘tha prainayamin samacarct | 

yamamekam tatah svapyadane pranayamam bhajedanu 11 

Tr. Again, pranayama should be practised in the first 
three hours of the night, after which one should sleep for three 
hours and then again should take up the practice of 
pranayama. 11. 

were a ad gt asty Pay! 

THETA TATAIsHe Ty |! 92 II 

ghatasamSodhanadyam ca Saucam turye bhafenmitam | 

nadisudhyayamamiti sanmisinya ‘bhyascddrdhaim W12 Il 


1. seard —b. 2. fransrenfrstaataand —b. 3. staged —b. 
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Tr. One should undertake the purificatory practices and 
nddisuddhi pranayama in moderation in the fourth yéma (three 
hours before sunrise). One should parctise this intensely for six 
months. 12. 

met qe wana Shean? yedag | 93 ll 

madhyc madhyc manahsantiruccigavam muhurbhajet \13! 

Tr. He should intermittently take up the practice of 
Savasana for pacification of the mind. 13. 

“Kean @ ate ale alertae |” 

eet Berta | Feat yoifaeeteanfaed: 19x 

abhyasina ca bhoktavyam stokam stokamanckadha | 

svalpam svalpamanekavaram | 

naikada pitrnodaramasniyddttvarthah | 14 

Tr. “A practitioner should take food several times in 
small quantity” — Jittle quantity of food several times—this means 
that one should not cat food to the full-stomach. 14. 

Peart arerat faftragq aear | 

AYR: TTR THAT ATAZ | 94 Il 

Kriyayogamupasita sadhako vidhivat sada | 

asuddhamanasah samyak samprasédarthamuttamam | 15 1 

Tr. A sadhaka should practise kriyayoga as prescribed. 
This is hivhly efficacious in bringing about complete pacification 
ofan impure mind. 15. 

ay Pearaty gers | 

atra kriyayoga isvararadhanameva | 

In this context. kriy@yoga stands for worshiping God. 

wea! atingarraamea adatraresty afters live ti 

facca yogangabhiitaniyamamadhye sarvayogasastrcsu 
ganitamastt | 161 

Tr. This is included in’aiyama in all the yoga 

scriptures. 16. 


we UW Wasaga — 


tatha ca’ patanjalasttradvayam — 


1. wast —a. 2. mresore —b. 3. masaivam -b. 4... aca —b. 
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These two sitras of patafijali (support the above 
contention) — 


wTeeetramahrernts fraratt: | 
gamitenereatsamtrearii: Fra: it gf li 99 I 


tapahsvadhyaycSvarapranidhanani kriyayogah | 
Saucasantosatipahsvadhyayesvarapranidhandat niyamah ttn 7} 

Tr. Ariyayoga comprises tapas, svadhyaya and 
iSvarapranidhana. niyama stands for Sauca, santosa, tapah, 
svadhyaya and isvarapranidhana. 17. 

To: HeQaaTTy: | area: weenie: wer Tat 
walrtaa adeatioy | out Peart geet aaaqeerta’ 
wate: aerate’ tl 9 Ml 

tapah krcechracandrayanadih | svadhyayah pranavadih 
pranidhdnam paramesvare phalanirapcksaya sarvakarmarpanam | 
ete kriyayoga  ittyucyate yattadanusthinena  samadhih 
sambhavati |! 18 1 

Tr. tapah means austerities like krechracandrayana cte. 
svadhydaya stands for (meditation on) pranava and dedication of 
all the actions to God without any expectation for results. These 
are called kriyayoga practice of which enables one to attain 
samadhi. 18. 

Reo Pret fed mrt oacenitat afrarcargint 
atone wea i 9° I 

iSvarapranidhane  niruddham  citlam — kramena 
ptasantavahitam samidajyahuuprakscpe vahniruttarottaravrddhya 
prajvalati il 19 1 

Tr. When citta becomes annihilated (niruddha) through 
isvarapranidhana, it gradually gets more and more enkindled in 
the state of prasantavahita like the fire (gets fanned) being fed 
by fire-wood and ghee. 19, 


afrarfeera weraert Pefacereafe | gadacart 
meade | aa serra Rrt smaitar ta il zo il 


samidaditksaye prathamaksane kificicchamyati | 
ultaroHaraksane sainuirvardhate | tatha pranidhdnantraddhe citte 


|. soda -b. 2. wftaafr —b. 
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prasamavahilajaicya | 20 1 

Tr. Initially it (fire) becomes slightly mitigated due to 
lack of fire-wood. As the time passes, peace gets enhanced. So 
also, when citta attains the state of niruddha through devotion to 
God Bliss reigns willfully. 20. 


aq wena: Refetsiadt aritema wa: | 
ard ao Pe ahr ard sereqetf + arateta: I 29 |I' 


yena syanmanasah sthitirhathavidhau 
svabhistabhave layah | 
tatkaryam sa hi yoga arya uditas- 
tsnim na vayorjayah \l 21 1 

Tr. Practice of hatha which results in stability of mind 
and one merges (/aya) in his true nature, should be indulged in. 
Such (practices) are known as noble, which bring about silence, 
not mere control of prana. 21. 

ore aaqhaktatrdt ate qegeat 

wens afrntvatstrearret dre: veered: | 

ASAT Shahrey Cay Bt STA: | ATT 

wh aft areq? Praise qd: Pargeat:? 22 

ulsth? bakavrturarttikalito lobhi gurordisako 

bahvasi vanitapriyo’ucapalo bhiruh paradhinadhih || 

mandacarabalo ‘tinisthuramatirmtko'lasah sadhako 

ragt ceti gunastu siddhyati bhrSairyatnath dvisadvatsarath22 

Tr. A sadhaka who is (over-) enthusiastic, hypocrite, 
badly miserable, greedy, condemns a guru, overeats, attached to 
woman, extremely fickle, scared, inclined to remain a 
subordinate, poor in daily regimen and weak, extremely rough, 
dull, lazy, and (sensually) indulged—(a sadhaka having such 
characteristics) will take twelve long ycars to attain success after 
diligent work. 22. 


ata oaeftrenfreratonfet || 

ig, mrdvadhikdarilaksanant |\ 

Here end the characteristics of a low category 
sadhaka. 


|. sioka incomplete. 2. Wore —a. 3. fawaetts -b. 
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eres: Reet yout cat caTaeTATR 
Tt cat staat! ome avira: | 


Tear aarti sere wat at wag 

Yrs scat feat a swearat: Il 23 Il 
svadhinah sthiradhirbali gurupade rakto dayasatyabhak 
Siro daksataro dayaikadhisano gadham gabhirasayah \\ 
Sraddhavan atiyogasastranipuno “bhyasi sada yo bhavet 
bhayistham hathayogabhajanamasau siddhyct sa sadvatsaraih 23 

Tr. A practitioner who is self-dependant, composed, 
(physically) strong , devoted to the guru, kind and truthful, brave, 
attentive, compassionate, serene, devoted, respectful, a master 
in the yogic scriptures, devoted to the consistent practice in great 
length, can attain success in six years through hatha 
practice. 23. 

ReaftrarranecnciaTontat il 

ityadhimatrasadhakalaksan4ani || 

Here end the characteristics of a mediocre 
sadhaka. 

sereTeare eet Ppt ss’ gfe: ade 

cat daadeatrRaartatreE:: get | 

erat? FAA saps Tear ented aafl a: 

a aq abated ser saa witaay: | 2y II 
utsdhyabhyasasilo mitibhuganalaso'bhih sucih karyadakso 
data dhimanyathestasthitirakhilajanesvaviraktah sudharmi | 
svacaro luptacesfo’maragurd ratiman vyadhihino vasi yah 
sah syad yogadhikari taruna uparatajnana esastrivarsaih || 24 1 

Tr. A young practitioner of yoga who ts enthusiastic, 
devoted to (regular) practice, takes moderate food, is devoid of 
laziness, fearless, clean, is smart in actions, gencrous, intelligent, 
contented (in whatever he has), detached from all people, 
virtuous, possessing good conduct, effortless, has an immortal 
guru, interested, free from illness, sclf-restrained, and is free from 
ignorance attains success in three years. 24. 
1. a@afrent —b. 2. Pain —b. 3. searasene -b. 4. aeratsat — 
b. 5S. swelferens -b. 6. aararés —b. 7. qurdeet -b. 
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Reafrenradaeanecneaonter |! 
tlyadhimiitratamasadhakalaksanani |l 
Here end the qualities of a superior sadhaka. 
arr Meats Yat at | 
courant Vgtyatniradt aq: ea tl 24 Il 
adhimatratamastu sadhako- 
*khilayogasya susadhane varah | 
hathayogasusadhanc patur- 
manuyogadhikrtau mrduh smrtah |! 25 1 
Tr. itis held that a highly illustrious sadhaka excels in 
performance of all the yoga practices and proficient in hatha 
practices. While a mediocre practises manuyoga (rituals). 25. 
qmdera: erage: Rriae: qraairenta fe | 
Fare Ushers Aer set TaaTaTeTy! 1261 
susantadantah ksamayabhiyuktah 
priyamvadah punyamatistathaiva he || 
madhyastha cso'khilakaryajate 
madhyastha ukto layayogabhajanam || 26 Il 
Tr. One who remains balanced in all the activities and 
is tranquil, restrained, merciful, is sweet-speaking and is pious 
(in intention) and balanced is qualified for fayayoga. 26. 
FAI VUeHaareganreneayon> — 
atha sadhakasvottarasadhakalaksanah — 
Characteristic of a progressive sadhaka— 
ty am: wfreate’ fre gacareyz | 
a aat argiaad weit gieary ge? ll 29 II 
naisa yogah prasiddhyati vind hyuttarasadhakam | 
sa citpto hitakrnmitram gambhiro buddhimdn sukhi |27| 
Tr. Without being progressive, yoga does not bear fruits. 
Such a yogi is authentic, affable, friendly, serious, intelligent 
and joyous. 27, 
Note: cl. kumbhaka paddhati verse no.287. 27. 


1. abrasrt —b. 2. ao -aquereerqves -b, ates -a. 3. afte 
—a. 4. at —b. 5. gah —b. 
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are abreat! fatten fret Preegear wary | 
arareat wfrera yet srt afer wears ary Il 2c I 
yogasanam maunamatho ltiksa 
mitasanam nihsprhata samatvam | 
vyaparamatram pravihaya guptam 
srayHa ceti pravidhaya yogam \i 28 Il 
Tr. Adopting yoga, one should practise yogic postures, 
observe silence, fortitude, take moderate diet, remain indifferent, 
balanced, should give up all activities and remain in a secluded 
place. 28. 
eer waa sa Prarerraie? aret: | 


WeyTRaseaad Tet: weaned 128! 
varnasramacararalo yamanvito 
velt@ kriyasthanapadadi vayoh | 
nadyudgamasthanavidhanakrt sudhih 
pavitrayuktannaviharascvi || 29 it 
Tr. He remains devoted to the regimen prescribed as 
per his varna and &srama, practices the yamas, well versed in the 
practices, locations and quantity (of practice) etc. of prana, and 
also can manage with the roots of the nacis, is gentle and takes 
(moderate) wholesome and pure food and activities. 29. 


areata sarrearatweage rare: | 
aPrptese gat sat erg Rarer afsfaget aar'izol 


alasyanidradivivarjito ntarabhyasa- 
vairagyayuto jitasanah \I 
munirgunaisceti yuto yada syat 
praSasyate nadiviguddhayc tada \| 30 11 
Tr. A muni, who has overcome laziness, sleep etc., is 
devoted to higher yoga practices and detachment, mastered the 
asanas and is virtuous, is cligible for purification of the 
nadis. 30. 


Geary — 
1. gat -b. 2. cafe —b. 3. Rreaaqa -a. 4. garter | 


anreatatiattatsantareawraga Rraraas | aPrtttvaf gat aar 
wat yaad aAfsfayEa Tar || —aryrersetaas -b. 
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yugmamatha — 

A §Sloka follows— 

Henkagrsd were yftdtey' | 39 I 

jivasaktikundali jagradavastha miirtibijam | 31 | 

Tr. kundali which is the jivasakti (vital force of life), 
isthe bija (essence) of the body in the awakening state. 31. 


qeatrorrat wT wveee wet ate: | 

strearrarareaat a: etaxaia: ater ll 32 Il 

buddhindriyamanasam ya jagradavastha hyasau mohah 

Jivasyalmajnanabhavo yah karmasamsrtih sokta || 32 1 

Tr. The awakening state of intelligence, senses and mind 
(actually) is a state of delusion. (Because) it is said that 
involvement into karma occurs due to absence of Sclf-realization 
ofa jiva. 32. 

qa ae Bsr afera agfe | 

oer yard sere erg li 23 Il 

suptadasa yatmasaktya kundalya avidyaya vapusi | 

adhare malagartte vidyakarmasaye svapnat \| 33 II 

Tr. Inthe sleep or dream, the kundali, through the power 
of the self-knowledge remains at the 4dhara (cakra) in the body 
which is full of impurities, is absorbed in ignorance and the 
depository of karma. 33. 

Terai wel At: wmitert FT | 

HUTA WATS We MAM Tal Aa: 1a¥! 

tatspandapuryastakamattamoham 

calam muneh prananirodhane pura | 
abhyasato jianadasatvabijonmukham 
jada svapnadasa tada bhavah \\ 34 |! 

Tr. In the beginning of the practice of pranayama, in 
the body, which has eight puras, wherein the force of life vibrates, 
and wherein the inert state of sleep reveals the creation, through 
practice a muni leans towards acquiring the satvabija which 
bestows wisdom by removal of delusion. 34. 


1. wafefdiert -b. 2. uente —b. 
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ears aerated afer ta acre | 
& cept! Arar safes: at ae art erat ail 


svadhisthane calanayamamudra- 

bhydsairdirgham cahita saiva yatnad |\ 
vai tadgranthim gaunamabhidya Saktih 
satvam dhatte yogadam santibhdje Wt 35 tl 

Tr. Prolonged practice of (Sakti-)calana, prandyama and 
mudra at the svadhisthana forcefully pierces the knot (granthi) 
therein and moves the sakt from other attributes to the satva 
state which begets peace and success in yoga. 35. 

wt Sse: Waa 

iyam Kundalyah jagratadasa \. 

This ts the awakened state of kundali. 

an fe area gfimty weemmbdaarree | 

MTA a Hantedy eaeaydearneaag: || 36 II 

nrmam hi mayasabalam sulingam- 

om brahmaSakicrvalayantarale |I 
adharacakropari jivaSaktir- 
yal spandapuryastakamitmabandhah || 36 1) 

Tr. In the human beings the attribute of mayd as OM, 
the Absolute (/iiga) is located at the center of the brahmasakti, 
which is placed above the adharasakti, wherein the vital energy 
of jiva vibrates and wherein the Soul is contined in the body 
abode. 36. : 

wer: waterdyaitatsd wnfegal seat are: | 

war a atte siemiega: qafaterd 13091 

asyah prabodharthamudirito'yam 

yamadipirvo hathayoga adyath Il 
hanta ca karmisayabifakasya 
kKlesadibhimeh subhasiddhisapta | 37 Il 

Tr. The ancients have recommended the course of hatha 
preceded by yama etc. to be practised to awaken her (the latent 
kundali). Thus one can overcome the root cause of residue of 
karma which forms the very substratum of k/esa and the like 


|. aeraaaPa —a. 2. tom -a. 
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and enjoy the seven Blisstul Stages. 37. 
wer ale sierra — 
tatha coktam gitayam —- 
It is therefore, said in the gita— 
a fin adda cea at dat | 
wea omafe! gent ar fra veal at: ll gfe ll ac il 
ya nisa sarvabhitandm tasyam jagarttt samyami | 
yasyam jagratt bhitani sa nisé pasyato muneh | itr || 38 
Tr. A yogikceps awake in the night when all creatures 
sleep. When al! creatures keep awake, itis night fora muni .38, 
aerdorsfy — 
Keralatantre’pi — 
So also in keralatantra— 
adorei sai Qrsterat Perera? | 
ae Te Tae: TAQSIT sad |! ef Il 38 Ul 
sarvatatvan! devest Kundalinyam vibhasate i 
yasya yasya yathabhasah tattadritpena bhasate Il iti |! 39M 
Tr. Odevi! All the tatvas ect revealed in Kundalini. 
A fatva is revealed according to ones own nature. 39. 


lafa aoeascaftrafrrat soaconreet 
arernoraronfeftrorerairara Il 
Il iti sundaradevaviracitayam hathatatvakaumudyam 
sadhakalaksanadivivecanodyotah |i 


Thus ends the sadhakalaksanadivivecanodyota 
in 
hathatatvakaumudi 
composed by sundaradeva. 


1. arg -b. 2. frared —b. 


Chapter—6 
ger aafotrat — 


atha yamantyamau — 
yama and nalyama— 


wage war rarerateas STATA: | 
WaT TITS Mea TTT ET HO I 


fadnapirvakamabhyasadavivekantamatininah | 
faanadiptistaratanivat syad hrtkicSaksayatmika | 1M 
Tr. A secker of @tman should practise with full 
knowledye (of yoga) thus reaching to the end of the power of 
discrimination which brings about steady revelation of the light 
of wisdom which climinates the klesus dwelling inthe heart. 1. 
aftasyd aerate 4 
wrsetaite gira ll 
Prarere. geet art qATEAT: 
TAT Ueacratiea stares tl 2 Il 
ahimsa’mrtam brahmacaryarjave ca 
ksama‘stcyaSaucam dhrtiscdnukampa || 
mitahdra ittham dasamt yamakhyah 
Subha yajfavalkyodita yogasiddhyai || 2 || 
Tr. Non-violence, Truth (amrta), celibacy, 
straightforwardness, forgiveness, non-stealing, cleanliness, 
fortitude, compassion and moderate diet —these auspicious ten 
are called yamas by yajfiyavalkya for the success of yoga. 2. 
Note: amrta is not mentioned in yajfavalkya, instead it 
is satya. 2. 
aft aware |i 
ii yamah || 
These are the yamas. 
ATR TAT SATA 
Rrearrargrarne ary il 
wen aa Taare 
Sher afiee: Pret: aa il 3 I 


1. amacteatiar -b. 2. wqyeteangregs -b. 3. Rett —b. 4.anver -a. - 
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astikyasantosatapo ‘cy utarca- 

siddhanta-sadhuSravanadi danam |! 

lajja japah sanmatiritthanmete 

prokta munindrath niyamah dasatra \\ 3 || 

Tr. Belief (in God), contentment, austerity, worship of 
acyuta (God), listening to doctrines (laid down in the scriptures) 
and saints, generosity , modesty, japa and noble intention — these 
are the ten aiyamas told by the great munis. 3. 

afta forerem il 

iti niyamah | 

These are the niyamas. 

aq! sifrerrerrerathtia aga: | 

aq efreata Rarsd area yea Il ¥ Il 

ya jatikilasamayadcsatrbhinna caturvidhath | 

na hanisyeti himsa‘lam tanmahdvratamucyate U4 II 

Tr. “1 will not kill” —irrespective of the four states like 
species, scason, time and place—(to adhere to such a 
commitment) for ever is ahimsé which ts a mahavrata. 4. 

aera | wt ane saat aeey | arahacTRT 
afarteeaiea yQHET: aRrrgakaermn | wy Te 
Rercaterar’ I & II 

ahimsctyupalaksanam | cvam satyadisu yathayogam 
yojyam | krtakariteranakrt lobhamohadikansca mrdumadhyah 
adhimatraduhkhavidasamkhyaphala | esu  bhavanam 
vipaksataya || 51 

Tr. An example of afimsa has been provided above, 
which may be applied appropriately in all the subjects like satya 
etc. 

Involving directly (Krta), indirectly (karita) or giving 
consent to the acts being motivated by greed, delusion in the 
states mild (mrdu), moderate (madh ya) and intense (adhimatra) 
will result in innumerable suffering. Whenever one sulfers one 
should think in opposite manner. 5. 


|. a -a. 2. ama -b. 3. aerere —b. 4. fase —b. 
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Note: cf. PYS-ii. 34. 

cer erp ftracatoad — 

tatha coktam viraktasarvasve -- 

It is said in viraktasarvasva— 

cacentreatste! wreray mre: ofrareferg? 

Peer wera Rafe: ge’ efter ae: day: Il 

aeriemtergy cr addy ade 

aid: amrrye Fafredietay aya aa: leferle| 
Stritailamisavarfiiim Katipaye grisih pavitrirthatas 
uihsnanam rahast sthitih brdi haridhyanam vacah samyamab | 
audasinvamasesavasttyt dayd sarvesa bhitesvapt 
Ksantih sagasinasprha Avacidapityetan mumuksor vratith Witt Oi 

Tr. Giving up woman, oil and meat, (sticking to) 
moderate die... pious intention, bathing thrice a day, living ina 
desolate place, meditation on bari in the heart, restraint of speech, 
detachment, compassion towards all the creatures, forbearance, 
desirclessness, indifference — these are the vows of the one 
seeking emancipation. 6. 

apa saat gdarara sfta- 

wate feteeatirgrgateae |i 
qaeraaane Magen eare 
Tey aE TesE™T:® | 9 Il 

yamaniyama ubhabhyam purvamasddya Sauca- 

manasi vividhayonikriradurvasanadye || 

bhrsaSamalavilole Saucayugmadindlam 

tada malaguniasampaddarsane sacchadatgah | 7 II 

Tr. One should first of all get proficient in the practice 
of yamaand niyama. witha purified mind, one should get rid of 
the incriminating desires imbibed (in several previous lives), 
which pull one down to the whirlpool of suffering, and resort to 
both internal and external purity. Thus onc attains the divine 
virtues through the practice of six components of yoga. 7. 


1. aR —a. 2. ofaavdftas -b. 3. ea —b. 4. qaafh -b. 5. amfrager 
-b. 6. aafife -b. 7. qot -b. 8. asta -a. 
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weird rare ger a fare faenie afeary | 
7 wae Be sere’ aed waa eSATA Mle II 
sadangayogabhyasanam vinabhyam 
wriha na siddhim vidadhati janminaém \\ 
na samprasado hrdi durmalakse 
satvain yamadbhyam hathayogabhajam Wl & WU 
Tr. Fora living being, practice of six-fold yoga cannot 
be had without these two (yama and niyama), nor the pacification 
of the heart which is full of impurity can be attained. The 
practitioners of Aatha can attain satva through yama and 
niyama. 8. 


are wea dt at? i 


yadi Sakya ctau bhavau |I 
Onc must aspire for these two, if possible. 


laf sodcrnrqet weaforrarera |i 


With hathatatvakaumudyam yamaniyamodyotah II 


Thus ends the chapter of yama-niyama 
of hathatatvakaumudi. 


1. gdoned -bh. 2. aqyaererafins -a. 


Chapter—7 
geratentet — 


athasanani — 
The asanas— 


warereaere wba att: | 
WITTE MITT AT | 9 Il 


sampraptabijabhavo yamaniyamdbhyamayam yogah | 

pranayamasanakairankuravan sadhakasya bhavet || 1 \\ 

Tr. On attainment of bijabhava (foundation in yoga 
practices) by the practice of yama-niyama, this yoga flourishes 
(sprouts) fora yor through prandyama and asana. 1. 

err! ehiretraty wed q-aqater st: | 

watt sey aftrgat aed aarfera sara 121 

syadasanc sthairyamarogalaligesu 

laghavam duhkhasukhosnasitaih | 
dvandvairjite’smin abhibhayate 
nanante samapattitaya yamabhyam | 21) 

Tr. One gets stability, good health and lightness in the 
limbs through dsanas and moreover, overcomes the duality of 
happiness and suffering, heat and cold, by meditating on infinity 
and practice of yama and niyama. 2. 

areas Ford wife fe Premieres | 

three aerqe afreargain asad’ Ul 2 ll 

sadhanalrayamidam marujjaye 

proditam hi mitajagdhivistare I 
Sakttcalamatha sadhanayugmam 
nabhivayudhrt; nadicalanam |i 3 

Tr. Moderate diet. (mastery in) 4sanas and Sakticalana— 
these three means are (recommended) for control over prana. 
Retention of prana at the navel and (moving the) prana into the 
nadis are the two means . 3. 


Praise aatetnis tn: sara gage die: | 
Rrereraarar sraren ara: agin ya: |v! 


|. ware -b. 2. gsa@qete —b. 3. arert —b. 4. vara —b. 
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niyamaisca yamatrvisani rogah 
pravinasyanti susamyutasya pithaih | 
cirakalayadantara asadhya 
yaminah sadhujitésanasya pumsah | 4 | 
Tr. A yogi, who is well-balanced, has contro! over food 
intake can alleviate the chronic and incurable diseases and toxicity 
through the practice of yama, niyama and asana. 4. 
ger ay onsejatyqudiedaicaaa — 
atha tesu nadisuddhyupayogyasanadvayam — 
Here are the two dsanas helpful in purification 
of the ndadis: 


Terps wats ger aniaeatty eT Mag | 

qiearned? atta aarigqet | & Il 

padangusthau paniyugmena dhriva 

Karnavadhydkarsayet svasya SaSvat || 
kKuryaccadpakarsanam proktametad- 
alasyaghnam dosayjinnadi§uddhau \l 5 1 

Tr. Catch hold of the toes with the hands and pull them 
upto the ear repeatedly. This removes inertia, overcomes humoral 
disorders and consequently helps in purifying the nadis. 5. 

afa ongraye? aeyarateret ll 

iti nadisuddhau dhanurdsanam |i 

This is dhanurasana for nadiSuddhi. 

BI BHCTATR - 

atha kukkutasanam — 

kukkutasana— 

Teed dere aateat at | 

Prasq qh cera anne: ager il & Il 

padmdasanam tu samsthapya jantirvorantarc Karau | 

nivesya bhiimau samsthapya vyomasthah kukkufasanam6 

Tr. Adopt padmasana and insert the hands between the 
thighs and the knecs and place the palms on the ground and 
hoist the body in the air forming kukkuta@sana. 6. 


|. auffaea —b. 2. carmeeady —b. 
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aft Weil Reger |! 
ii nadi§uddhau kukkulasanam | 
This is kukkutasana in the context of nadifuddhi. 
ger atftmen etuentforcorara'epentearat 
aAcalostion — 
atha sak tibodhopayogijvaramastladiroge 
matsyendrapitham — 
matsyendrapitha is being described which is 
helpful in arousal of Sakti and which removes fever, 
pain due to ama (toxins) and the like. 
ateqatttarne wrataieeiterarratay | 
wre fasq waht: serena? arg | 9 Il 
vamorumilarpitadaksapadam 
jJanvorbahirvestitavamadosnya 1 
pragrhya tisthet parivarttitangah 
Srimatsyanathoditamasanam syat | 7 II 
Tr. The right foot is placed at the root of the left thigh. 
The Ieft leg is placed by the outer side of the right knee. Holding 
the left leg by the right hand and twisting the body, one remains 
steady. This posture comes from Srimatsyendranatha. 7. 
Aas sows verstersy Wenay | 
wear: aeterivate water a aafe gary ic! 
matsyendrapitham jatharapracanda- 
runmandalakhandanakhandanastram 11 
abhyasatah kundaliniprabodham 
dandasthiratvam ca dadati pumsam \l 8 It 
Tr. Practice of matsyendrasana enhances the digestive 
functioning and works like a weapon to destroy hosts of severe 
ailments. It also helps arousal of kundalinrand gives stability to 
the spine. 8. 
afa eiftete acadesdiod 
iti Saktibodhe matsyendrapitham || 
This is matsyendrasana for the arousal of Kundalini. 


1. ats -b. 2. fefaaraat —-b. 3. wetgavg —b. 4. gusy — 
aI. -b. 
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ger wearatat 9 vorateaal caranretiof 
atontsaaat — 


atha maylrasanam jvarodaragulmamayjirnasilavisadiharam 
Here follows mayurrasana which alleviates fever, 
dropsy, inflammation, toxins, indigestion, severe pain, 
toxicity and the like — 
qurTaery area ag Eternia: | 
Tere wsaghea:' BS aad weed fez Il ¢ il 
dharamavastabhya karadvayabhyam 
tat kdrparasthapitandbhiparsvah | 
uccasano dandavadutthitah khe 
maydrametat pravadanti pitham |! 9 | 
Tr. Both the palms are placed on the ground. Elbows 
are placed on the respective sides of the navel and the body is 
raised in the air like a horizontal stick. This is called 
mayurapitha. 9. 


CC UMEC LIL DG GMC ILTICIG | 
afrrafa a ater rary 
ear Heated 
wat Fea AY BeaAey Il 9° Il 
Jvaramatha rasadosan hanti gulmodaradin 
abhibhavati ca dosanasanam srimayiram \| 
bahukadasanabhuktam bhasmakuryadasScsam 
janayatl jatharagnim jarayet Kalakdtam | 10 I 
Tr. mayirfsana removes fever, disorders related to 
plasma (rasa), spleen and the stomach and alleviates the 
imbalances caused due to the humours. It also digests excess of 
food and accelerates digestive fire to such an extent as to digest 
even poison (kalakata). 10. 
aft uftcrenemaaqatsoarel Aearatatet |i 
ii vahnimandyadmarasajvaradau maydrasanam || 
This is may@rasana for poor digestion, disorders 
of Ama (toxins), rasa (plasma) and fever etc. 


|. qarterats -b. 2. atei —b. 3. aterareaa —b. 
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ga feaftrarodt eroratatel — 
atha cittavisrantau Savasanam — 
§avasana follows for pacification of the mind— 
werd oat ararye ee! ll 
areas aera aa? wey Re 
paera tat w aq 99 I 
ulla@namarvyam sayanam vidhaya 
prasarya pddau Karasamputam hrdi || 
nasdgra adhaya drsam smaran sivam 
prsthotthitryatra Savasanam hi tat i Lb 
Tr. One lics on the ground in supine position, legs are 
apart, placing the folded palms on the chest, gaze fixed at the tip 
of the nose while meditating on Siva. This is Savasana. 11. 


Ta Bafana | 
watered ret arate 192 II 
Savasanam hrtkupitavalagranthivibhedakam | 
sarvasanasrantijithrt-Ssramaghnam yogisaukhyadam (121 
Tr. Practice of savasana cures the knots (obstructions) 
caused duc to vitiated vata in the chest, removes the fatigue of 
the body and mind arising due to the practice of all the dsanas 
and exhaustion. This brings wellbeing to the yogi. 12. 
watenit Ravers’ sneered saci Rig | 
Ot” wy waiteen® eniret ey fet eared waft | 93 Il 
sarvasandni siddhapadmadinitah Srantiparisramastam 
jayatiti jit| punah hrt hrdascittasya visrantikaram Sayane cittam 
svasthyam bhavati || 13 1 
Tr. All the asanas like siddha, padma etc. lead to success 
(in yoga), bring rest to tired body, Art means heart (or chest), rest 
to the cifta happens on lying and citta becomes poised. 13. 


aft Broratera | 


1. af -b. 2. ag —-a. 3. wafenPatia ea -b. 4. sergarft -b. 5. 


fraamurtfra: -a. 6. spret —b. 7. aadif Bras qas -b. 8. erreqaftarer 
—b. 
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iti Savasanam || 
This is Savasana. 
ger oldatery fierce — 
atha vatarogesu simhasanum — 
simhasana for diseases caused due to vata humour — 
qe deen: firtq od aR 
Agere aft qanqpeny’ | 
wa Tee afiet wry ead’ 
areat: arr waryelt: wera il 9x Ul 
gulphau sivanyah ksipet parsvc yupme 
medrasyadho daksinc savyagulpham |I 
savye guipham daksinam sthapya hastau 
janvoh krtva svangulih samprasarya \! 14 1 
west @ detq arene 'ard «i fara were | 
wg Fe atest wet we wa aTy 194 
‘nasagram svam viksayed vydtlavaktras- 
ciltaikagryam svam vidhaya svalaksyc | 
etat pitham yogasimhasanakhyam 
sandhanam syadatra bandhatrayandm tl 15 |i 
Tr. The two ankles are placed under the scrotum on both 
the sides of the perineum, in such a manner that the left ankle is 
on the right and the right on the left side. Thereafter, one places 
the palms on the knees, spreading the fingers out and keeping 
the mouth wide open; one fixes the gaze on the tip of the nose 
and keeps the mind fixed on the Self. This is yogasimbdsana, 
which helps to form the three bandhas. 14-15. 
Sy: WeITTITHaa weaTaatatad vata | 
arnet dteiqeds:? ll afr ta: 96 I 
nadyah svavyaparaparabhavanti hastapadayorlaghavam 
bhavati | vrsanddhara sivaniparsvakah | if Sesah || 16 tl 
Tr. nadis regain their normal functioning. All limbs 
like hands and legs gain lightness. Under the scrotum means 
the side of the perineum. 16. 
1. dteane -b. 2. gargs —b. 3. watt —b. 4. ta dhedaraafiadt — 
b. 5. vat -b. 6. waa -a. 7. guuneediadtuseda —b. 
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afa uraaret areiaratare | 


i) vataroge yogasimhadsanam || 
This is yogasimhdasana for disorders of vata humour. 
Fa MHoldatel Welatotel — 


bhadrasana for disorders of kapha and vata: 


ade oedgt wyrarantscesterer free fasy | 
eat a od act rae ax amedemicet iu 
sdtsivant parsvayuge svaguiphavadho- 
‘ndkosasya vidhaya usthet tI 
dorbhydam ca parsve caranan nibadhya 
bhadram kaphaksvedasamirahari tt 17M 
Tr. The two ankles are placed under the scrotum on the 
sides of the perineum. One holds the fect with the hands. This is 
bhadrasana, which removes disorders of kapha, toxins and 
vata. 17. 


arigreraonatieard' weatote | 

sarvarogamanahsthairyakaram bhadrasanam || 

This is bhadraésana which removes all the 
diseases and offers mental stability. 

ge Howard cviraratotal — 

atha manahsthairyakaram vVirasanam — 

Now virasana for mental stability— 

wehngedtante od? atett | 

gercery weld drrariftd dit: tl 9c Il 

ekasminnurusamsthitamckam padam carcdyogi | 

itarasmin drumidam virasanamiritam dhiraih |) (8 | 

Tr. One foot is placed on the opposite thigh and the 
other foot under the opposite thigh. This is virasana according 
to the adepts. 18. 

arrerrtetdarrreday | 

TIT Ts FSANZ! | 98 Il 

virasanamanahsthairyakaramutsdhaviryakrt | 

laksyasandhanajananam sukhdsanamanamayam || 19 II 

Tr. virdsana gives mental stability, enhances enthusiasm 
L. at —b. 2. Aang —b. 3. wera —b. 4. Garararray -b. 
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and stamina. It helps achieving the goal. It is comfortable and it 
removes diseases. 19. 
afa drarateral Il 
itt virdsnam | 
This is virasana. 
geretifrorded thefataet — 
athasitivalaharam karmasanam — 
Now kiémndasana, which removes the eighty 
varieties of vata disorders — 
ywraaren otter Te sed Ara fees | 
etet ahittagwatttraranavet aq! tt 20 Il 
gulphadvayabhyam paripidya payum 
fanudvayam bhiimitale vidhaya |i 
karmasanam yogtbhirctaduktam 
asitivatamapahari varyam |! 20 Il 
Tr. Onc presses the anus with both the ankles (everted) 
while keeping the knees on the floor. This kdrmasana is superior 
which alleviates all the eighty varieties of vata disorders as said 
by the yogis. 20. 
ayatarerat | 
iv kirmasanam \| 
This is kirmdasana. 
ge anrerencetter wanfearataat — 
atha rajayogopayogi prasaritasanam — 
Now prasdritasana suitable for rajayoga— 
wnt aap wed add Gay | 
attverrarerd wartd qarrayz tl 29 Il 
pranamitam tathonmukham prasdrya dordvayam sukham | 
Krlopadhanamasanam prasaritam suyogadam || 21 Il 
Tr. Turning the face upwards in a saluting pose, one 
keeps the hands widely spread out comfortably under the head 
like a pillow. This is prasaritasana, which brings success in 
yoga. 21. 


|. aa -b. 2. eager —a. 
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afa canfraraterey I 

iti prasarilasanam || 

This is prasaritasana. 

gq Wronararcetfer Ugenatea — 

atha pranayamopayogi padmasanam — 

Now padmdsana helpful in the practice of 
pranayama— 

wirdaeedt ey: adi feta Rratiamty | 

frartaigeraty qatarrateqtie att i 22 Il 


Sarivasamsadhanahetave syub 
sarvani pithani sivoditéini 
siddhasancnamburuhasanena 
suyoganispatuumupaitt yogi th 22 1 

Tr. Allthe asanas as propagated by srva are helpful for 
physical well-being. Adopting siddhasana or amburuhasana 
(padmasana) a yogi attains the nispatti state. 22. 

sat sent fara faftraraeafteact! ating 

wrt wet a aergrerd ay ae at |i 

ares seerrere feaqe attr aaa? 

qe ayaa shrartg we Uae aT Il 33 Il 
uftanau cafanau vidhaya vidhivatsakthisthitau yogirat 
uttanau svaKarau ca sakthiyugalante sadhu krtva samau \\ 
nasaégre drsamavidhaya cibukam cottolya vaksasthalam 
millam sadhurasajfiaya’bhikalayet svam rajadantasya tat || 23 || 

Tr. A yogi places the upturned feet on the thighs as 
prescribed. He places the hands upturned between two thighs 
and gazes at the tip of the nose. He raises the chest up and 
fixing the chin presses the root of the teeth (rajadanta) with the 
tongue, 23. 


UTS Tt: Ver: wet MET a ES aty 
TM TMi: ay Tee BPG |e 


|. avafraRedt -—b. 2. qat —b. 3. ay —a. 4. aaeasa —a. 5. Taq 
—6. 
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upanamutthapya sanaih svasaktitah 
pranam samakrsya ca kumbhakam caret || 
dhrtva yathasaktyanurccayecchanaih 
vayum gadaghnam smrtamabujasanam || 24 || 
Tr. Gently onc raises up the apana as per the capacity 
and sucks the pranaand retains the air in. After retaining it up to 
the capacity one exhales in a sustained manner. This is 
ambujasana, which alleviates diseases. 24. 
Gear ugeatarejom — 
yugmamatha padmasanagundh — 
In the following two (stanzas), the benefits of 
padmasana are described: 
Wrerataraaernet we at Yarary | 
Om: AAS aah MT FACTS Ase IX 
samastadosajvaradahapitta- 
haram gadaghnam saralam sukhavaham |I 
pranah samo’smin calati ksanena 
muncranusthanavidhau saroruhe |i 25 il 
Tr. Practice of sareruha (padmasana) removes all the 
disorders caused due to humours, fever, burning and acidity. 
This makes the prana moving smoothly in a balanced manner 
and quickly offers wellness. 25. 


Wirt sMIsHTataATa | 
AAAS AF Il 2G Il 


prabhojanante kantéhjamukhascvanamacara | 

manoramaharasaraparindmasukham bhaja 'l 26 Il 

Tr. After consuming a meal one should chew cardamom 
in the mouth (practice of padmasana). Thus one would enjoy 
the advantage of proper digestion of a sumptuous meal. 26. 

afa weatatatejor: |! 

iti padmasanagunah nl 

Here ends the description of the benefits of 
padmA€sana. 


Ugatata aAcafeerss || 


Special instructions for padmdsana: 
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eer weed at goat wer a wed 

m™é vate aires fags art a decate! I 

a aerate weary yay 

wa TAs ateage aferwateag |i 29 I 

krtva samputitau karau drdhataram baddhva ca 
padmiasanam 

gddham vaksasi sannidhaya cibukam dhydinam ca 
facectast II 

Varam Varam-apdnam-rddhvam-anilam proccalayan 
puirayan 

mufican pranam-upattt bodham-atulam 
Saktiprabhavodayat \l 27 I 

Tr. Firmly adopt padmdsana and fold the hands, firmly 
press the chin against the chest, meditate on that (Supreme 
Reality). Move the apana and prana repeatedly upwards through 
inhalation and exhalation respectively. Thus one attains higher 
state of consciousness through the arousal of Sakti 
(kundalini). 27. 

aera wear? aedafe fanaa aqeater’ 
ageisranet sei a) sage wwate cenrenqtic 
ate? | aug sherry aebreday | sortearcts 
Wt WY YT: wae wy | Se a: ae TT | 
we: Sater: Tat at sar set TAT ll Re Il 

paramdtmano— yaddhyanam taccetasi —nidhaya 
atulabodham atulanadijalasodhanam prapnoti va | atulam 
brahmabodham prakésastamupatti bodhah | apanamirddhvam 
proccalayan Orddhvamdkarsayan | apanorddhvakarancna pranam 
pirayan punah brahmarandhre tyajan | kasmat Sakteh 
samarthyasya va | Sakteh kundlinyah prabhavo jagaranam udaya 
utthanamarddhvakaranam tasmat i 28 |! 

Tr. One should meditate on paramatman. The entire 
network of the nadis is purified. Or rather one attains the 


|. waft -b. 2. waa -b. 3. veamem -b. 4. age ated —b. 5. aerate 
aes -b. 6. ayrererre: -b. 7. gered —b. 8. qedaret -a. 
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bralima-bood which is but immensely luminous. apana is raised 
upwards and prana is sucked upto the brahmarandhra. This is 
due to awakening of kundalini. 28. 

go Teradata UldwHwouael — 

atha baddhapadmasanam vatakaphajvaradau — 

Now baddha-padmasana for fever caused due to 
vata and kapha— 

arteaht aftret! a amt der a war 

water? oats fata ger area 7 |! 

ast get Frere faqa arearitaag 

wa anftiraratt atrat varet ted i! 2< Il 
vamoripari daksinam ca caranam samsthapya vamam tatha 
daksorupari pascimena vidhina dhrtva karabhyam drdham |! 
angusthau hrdaye nidhdya cibukam nasagramalokayed 
efad vyadhivinasakari yaminan padmasanam procyate \| 29 || 

Tr. Place the right foot on the left thigh and left foot on 
the right thigh and catch hold the big toes winding the hands 
over the back. Press the chin on the chest and fix the gaze on 
the tip of the nose. This is padmasana which alleviates all the 
disorders of the yogis. 29. 


wate ah agtarty yey | 

wrod eae A Amt Aa dea: Il 30 Il 

padmasanasthito yogi nadidvaresu piirayan | 

marutan dharayedyastu sa mukto natra samSayah |i 30 || 

Tr. A yog? fills (the body) with air inhaled through the 
nostrils and holds it in. Doing so, one undoubtedly attains 
emancipation. 30. 

aa adaért ara areart oof adie: i 

atra sarvanddinam dvarini abhyantaram purnam 
kurvannityarthah W ; 

It means all the internal openings of the nadis are filled 
(with prana). 


gratarafysreardt tirefare — 
T. ean —b. 2. agiteait —b. 
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Chapter VII 


dsanaparisramato karyamaha — 
For removal of the fatigue arising out of the practice of 


dsanas certain practice is being recommended. 


ga drereafegenrnms — 

atra yogacandrikakarah — 

It is maintained by the author of yogacandrika— 
art At Ser wTdT aT | 

aera atcasraraty ll ef it 39 I 


anganam marddanam krtva Sramajatena varina | 
kKatvamlalavanatyagi Kstrabhojanamacarcd || iti |! 31 II 
Tr. One should massage the limbs with the perspiration 


caused duc to exertion, One gives up (the tastes like) bitter, sour 
and saline and consumes milk. 31. 


with pe 


Bani aed! watt seyrouie’ Faq | 
WoT TH Tas HaqeTt: | 22 Il 
svedajalenangamarddanc laghavam 

bhavati Katusunthyadi idam \I 
pranayamajasveda uktam 

tadasanasrame pi jitecyamutsargah || 32 il 
Tr. Lightness is experienced if one massages the limbs 
rspiration gencrated by the practice of asana, pranayama 


and (consumption of) pungent (ingredients like) dry ginger 


etc. 32. 


Sha wer UaaatetTe I 

iti baddhapadmasanam — 

Thus ends baddha-padmasana. 

ge fareratcrel — 

atha siddhasanam — 

siddhasana— 

atrearraatryrated ser qt warty 
ag Terteta get gen ae Perey ll 

wary: dahraPaatsanga wie? qatwat 
aaatearenarae fram stead ll 33 Il 


—b. 2. aggenfe -b. 3. wer —b. 4, fart —b. 5. aya -b. 6. 
ated --b. 


L. wad 
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yonisthanakamanghrimilaghatitam krtva dhruvam vinyasct 
medhre padamathaikameva hrdaye dhrtva samam vigraham \I 
sthanih samyamitendriyo ‘caladrsa pasycd bhruvorantaram 
caitanmoksakapatabhedajanakam siddhasanam procyate || 33 | 
Tr. Onc should press one heel firmly against the 
perineum and put the other foot over the organ of gencration. 
He remains erect and steady keeping the image (of God) in the 
heart, controls the senses with the gaze fixed between the 
eyebrows. This is called siddhasana, which opens the door to 
liberation. 33. 
Note: In hathapradipiké we find hanum susthiram instcad 
of samam vigraham which is quite appropriate. 33. 
art ge area ofetar 
wer frites aerate | 
agro! wer Yarae:? we 
aaa wera ae aay il ay ll 
yonim drdham vamapadasya parsnina 
sampidya tisthediha sadhakasciram Il 
medhropari nyasya susdvadhah padam 
vametaram sthapya samam Sarirakam || 34 | 
Tr. Perineum is firmly pressed with the left hecl. Other 
(right) foot is placed on the organ of generation and the 
practitioner maintains this position carefully for a long time while 
keeping the body erect. 34. 
qede: eahrariqes: dated aes: aetsiery | 
yearn wieght! gate ware Athy Il 34 Il 
muh@rmuhuh kambunimargamuccaih 
sankocayel sadhakah asane’smin || 
guriiktamargena samorddfhvadrstim 
kuryadapanasya jayaya dirgham | 35 | 
Tr. The s&dhaka should contract the pelvic region 
repeatedly while maintaining this asana. He fixes the gaze at 
the center of the eyebrows for long as instructed by the guru. 
This helps controlling the apana. 35. 


1. Fa —b. 2. qaraae -b. 3. Prafirqede -b. 4. gfe —b. 
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Reaaiasawsia + walYsaratotet il 


ityapanajayabijam yonyasanam | 
This is the yonyasana which controls apana. 
Note: Note the synonym of yonydsana for siddhasana. 
fren vata ada ge at adit | 
Ter we aaa Prrareaterh orverd lt 3g Il 
siddhasane ckasminneva 
sarvada drdham miélam kurvati | 
tatha yathad svayameva 
nirayascnonmanl utpadyate |) 36 | 
Tr. In siddhasana alone one should gain perfection in 
mila (-bandha). so that one easily attains the state of unmanion 
its own. 36, 


Tree! errr sey? at ae ary: | 
ert wt aft Byam: ot fet srat Bll 30 Il 
nastyasanam siddhasamanamanyad 
yasmin krte saramapasya vayuh |i 
sthinam param yati suguhyametan- 
natah param vidyate asanam kau Il 37 | 
Tr. There is no asanaas siddhasana, adoption of which 
directs the prana to the final abode (brahmarandhra). This is a 
great secret. On this earth, there is no better dsana than this, 37. 


Rrereadwrg TI FIeN Eterty «pact Ger | 
ware Sadenita? aren freed Prevdea qe 13! 
Sirasvasamkhyasu yatha susumna 
Kumbhesvanantesu ca Kevalo yatha || 
mudrasu khecaryupamasti nanya 
siddhasanam vistarasanghake tatha \| 38 1 
Tr. As susumna (is the most superior) among the 
innumerable nadis, kevala among the innumerable kumbhakas 
and khecar? among the mudras, similarly, siddhdsana is (superior) 
among the group of asanas and nonce clse. 38. 


|. aRered -b. 2. rawr aft -b. 3. qarae aq amit -b. 


Hathatatvakaumudi 93 


arrears at attest aft at aed 

weater wact Proeadt? xe gremet 

fren: ash aaa quate aq fered teary 

Prd arena?” aeafaa oat arr: fete Pere: 113811 
ayamabhyasane varam sarasijam yasmin samau marutau 
trdhvadho bhavato mitaSanavato rodhena duhkhapradau i 
siddhah ke'pi vadanti mukhyamiti tat siddhasanam scvandn 
nityam sdramapasya yacchatt param pranah susiddhim jitahi39| 

Tr. For the practice of prandyama the superior 
padmasana is suitable, wherein the two vayus (prana and apana) 
can move freely up and down. One should consume moderate 
diet. Any disturbance in free flow of (prana and apana) causes 
suffering. Some siddhas consider siddhasana as the best, 
regular practice of which moves the controlled prana in the 
brahmarandhra. 39. 

Tats Ta Ta we Yayfaay’ | 

waterreger wart afred ygiate: |i vo Il 

guptamekam sada ghasré sthancha sutrptidam | 

prabhojanasprha tyage tadvidhcyam subuddhibhih |401 

Tr. This should always be kept a secret. Consumption 
of (excess) food would not bring any satisfaction. The wise 
should avoid craving for too much of eating. 40. 

af faatateret |i 

iti siddhasanam |! 

Thus ends siddhasana. 

gear uUfeaaacat — 

atha pascimatanam — 

paScimatana— 

ward oet af aeedt  ateat vam ferd yeier | 

wT aeameta sated ofaraqvaea: tl x9 Il 

prasarya padau bhuvi dandartipau 

dorbhyam padégradvitayam egrhitva || 

b. at -a. 2. weavaeafet —a. 3. Prosamaat —b. 4. tert —a. 5. 
area —a. 6. weal ware —a. 7. aghae —b. 8. af agat —b. 9. 
werd -b. 
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fantpari nyastalalatadeso 
bhavedidam pascimatanabandhah il 41 II 
Tr. Both the legs are stretched out on the ground. The 
big toes are held by the respective hands and the forehead is 
placed on the knees. This is called pascimatana-bandha. 41, 


aft wera ved sfrarenied! acter | 

ved Four Batgat aredata @ Lary live Il 

itt paScimataénamasanam 

pavanam pascimavahinam karoti | 
udayam Jatharanalasya kuryad- 
udare kKarsyamarogatam ca pumsdm tl 42 | 

Tr. This pascimaténa asana which causes the currents 
of pranato pass through the posterior path, increases the gastric 
fire, reduces the belly and offers good health to a person. 42. 

Forma sed Seb | ate: AAMT 
frerdaarataqarged? waft | rea eervafa | weng 
grams avant wait | set awdy yard renga 
aad? | aeraany amt a fase | attra 
aeaaracemt why | aa were seq yz 

jatharanalasya udayam urdhvagamanam | yoginah 
kriabhyasanabhyasat pittasanjnakam-agnim-udarad-trdhvam 
nayati | Sirasi sthapayati | yasmat ksut-pipasa-jaradi-dosa-varfito 
bhavati | udare karsyam malapakarsanaHaghutam sampadyate | 
asmadasanat malo na tsthati | arogatam dosatraya-vikaras-tannase 
nadisuddhirisyate | ata etadésanam Srestham | 43 |I 

Tr. Stimulation of the gastric fire takes place to a yogi 
who practices this asana. It raises up the fire of pitta (bile) from 
the stomach and establishes it at the head. Thus one frees oneself 
from hunger, thirst, old age and such disorders. Duc to removal 
of morbidities the belly gets reduced. This asana does not allow 
the morbidities to settle in the body. It brings well-being by 
alleviating the dosas and disorders of the body and purifies the 
nadis. Therefore, this is the best asana. 43. 


1. afta -b. 2. gaaearanaftrrdae —b. 3. qameaed -b. 4. 
ergfiraramafe —b. 5, erat —a. 6. atoagferarr -a. 
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aft gearartoil saarenerontsaréittand 
orgeres ufweraderatae il 

i) gulmamajirnodararogadavagnidiptikaram vayujaye 
paScimaténasanam || 

Thus ends pascimaténa which removes diseases 
like (gulma) inflammation, (4ma) toxicity, indigestion 
and dropsy and stimulates the gastric fire and offers 
control of prana. 

ger aroraiteaonateatad auofaanratata 

atha yogasiddhi-manah-sthairyakaram svasitkasanam || 

Now follows svastikasana, which begets success 
in yoga and stability of the mind. 

aerrgyTarat Ye! waged ser aq | 

daa: way: waiea: eaererearrat sre ee lye 

sakthijanuyugalantare subhe 

padayugmatala avidhdya sat \l 
samsthitah samatanuh samdahitah 
svastikasanamado 'nilahari || 44 || 

Tr. One arranges both the soles properly between the 
(opposite) thighs and the shanks, and onc sits erect and balanced. 
This is svastikasana which removes disorders of prana. 45. 


TTA WE: FAMiagy | 

west eats adatitied mya Il ye Il 

Sramaghnam-udvcgaharam manasah sukhasanukrt | 

Pavitram svastikam sarvayogasiddhipradam smrtami46| 

Tr. svastikasana removes fatigue, anxiety, brings mental 
peace and happiness. It is auspicious and it gives success in all 
the yoga. 46. 

afa aofyanratere tl 

iti svastikasanam | 

Thus ends svastikasana. 


1. quermty —b. 2. qeqma —b. 3, eftraraaatsfra —b. 
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ARTETA: areata aPrae | 
Heteasiatn? at gay gecatnaylesl 


mudra-pratyahara-saddharanabhih 
pranayamair-ausadhanr-yukubhir-va || 
pithais-tais-tatr-nadisaficaravijio 
yo kuryad dustadosarttisantim \| 47 Ii 
Tr. One who is an expert in the science of ndadis pacifies 
the obnoxious disorders through the practices of mudra, 
pratyahara, dharana, prandyaima, medicine and asanas. 47. 
TRAY Ata: sHtateayara- 
aaaaataarea weet grad aig || 


qeatareeaey car frarasrar'aa 

Satara a teat: eran waft il vc ll 
uktesvasanakesu vatakaphayoh kopotthasilanala- 
mandyas vasakaSaityakasapavanddau siryabhedam bhajet \\ 
miurcchadahavisajvaradisu tatha pittasrajatamaye 
kuryacchitalikam ca Saityakaphayoh syaddharana bhvagnija |48| 

Tr. In the context of the dsanas, one should practise 
siryabheda if one sulfers from the disorders of vata and kapha, 
severe pain, acidity, poor digestion, cough, cold, asthma and 
gas. Sitali should be practised in case one suffers from faint, 
burning, toxicity, fever and disorders caused due to biliousness 
(acidity). One should practise dharandon earth (bhi), fire (agni) 
in case of cold and phlegmatic disorders. 48. 

stieeiitet ara sfiact ar asiq fravecaredt | 

IR TM aa gy set a erat et wee les 

Sitkartkam vapyatha Sitalim va 

bhajet pittajvaradaharoge || 
syad dharana vatra tu varunt va 
Sripavamani kila sadhakasya || 49 |! 

Tr. One may practise either sitkarika or Sitalt when 
affected by disorders of acidity, fever and burning. A sadhaka 
may even practise varuni-dharané and vayavi dharana. 49. 

1. wercnits -b. 2. asanfaen —a.3. varaaht aera —b. 4. freq 
-b. 5. aserawats -b. 6. ararn -b. 
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ga aa qelfeftraruainaaaar — 
atha tatra mudradiviscsasanketasamasah — 
Now follows, in short, some special narration 
(indications) regarding mudra— 
wear! wae: WoetySy” 
at ag grergtanirerdaay I 
Ry wakae aft sreeae- 
Biers! REP aCTAga SARE: | 4o II 
rjvasane samavahah prapadangulinam 
ko ced drgantakupitinilasafijayena il 
syat svastike sarastjc Sramadahakheda- 
hanih Sirasyva-caranagradhrtaukasiddhih || 50 | 
Tr. Adopting an upright posture of svastika or sarasija 
(padma) keeping the feet properly, one overcomes fatigue, 
burning and remorse and (problems related to) head and mouth 
by setting right and controlling the prana which has gone astray. 
One relieves the air going astray. Thus one attains success. 50. 
waa oreo afar — 
Kasya vayorjaya i) — 
Control of which vayu—- 
Toren say we wed? aera" 
ays weetanitaraered ests at: it 
WTA ae terahrrerT Seal TH SRTATA 
ware AAeravet seqeaat aefraraee | 49 Il 


pithanyanvarthanamani apyamrgaya sakhe 
padmamabjam yathapsu 
samsuddham laghavenodgatisamavahamaruto 


tisthate ‘dhotigabhagah | 
pranayamagnidagdha vanijalagurutadosapanke 'stasaroabhyasat 
ksutttjvaraghnam pavanajayakaram dahapittasrahari || 511 
Tr. O beloved ! Don’t go after the meanings. The names 
of the asanas are indeed veritable ones. padma (lotus) is called 
|. aeareaRe —b. 2. yoetysit -b. 3. afrnPrersta —b. 4. aaah 


-b. 5S. reas —a. 6. aegis —b. 7. waved —b. 8. aay —b. 9. 
groan, a. 
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abya because it grows in water, which becomes purified and light 
and thus floats on the water, although it remains rooted in the 
mud. Similarly, the heat generated by the practice of pranayama 
overcomes the defects of earth and water elements (heaviness 
and instability) thus moving the prana in a balanced manner. 
Onc gains control over prana, overcomes hunger, thirst, fever, 
burning and acidity of the blood. 51. 
afr waciirttrent qeafterafr 
Gott ariit' aeaferertery |i 
iret ath 
era a fant aargafs 11 42 I 


yan prayatnasithilani sukhasthirani 

pithani taniti khedavidahamohan 1 
pittajvarasrapavanaSramanetrarogan 

saumyant hanti ca visani sadadrtani || 52 Il 

Tr. dsanas are those which (are performed through) 
effortlessness and which give wellbeing and stability. When 
constantly practised they remove discomfort, burning, delirium, 
acidity, fever, (impurity of) blood, (disorders of) vayu, fatigue, 
eye diseases and toxicity. 52. 

WAIT HAM SH ES Veet 

aed traghdiecr wtaeat awd sHt: Il 

wernfstyet! aeferereftra freee efter wt: 

ad artva aa: strangest wry il 42 Il 
pranayamakramedhva-jvalanabharadruto-’sau hathe svedarupo 
nadyasthai romaképair bahirathe pariyantvantare dahyate’nyah || 
tasmannadivisuddhau laghuvisada-dhiya vistara frita jflath 
sardham Kumbhaisca mudrah  pramitalaghuhitaharabhajam 
jananam tl 53 |! 

Tr. Due to practice of pranayama in hatha heat is 
generated which expels some morbidities through the pores in 
the form of sweat which are the end of the nadis and some other 
(morbidities) are burnt (inside). Experts opine that after the 


1. arasufe -b. 2. wt sae -a. 3. gatset —b. 4. argifagat —b. 
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purification of the nadis, one with a gentle and broad mind should 
practise the vistaras (asanas) pranayama alongwith . kumbhakas 
and mudras. They should stick to measured, light and nutritive 
dict. 53. 
perry TTEcaterd Reha: | 
a Tr eeTTEge At: wed oefafeter: iqwl? 
grhaksctrayatradikaryaya gantum 
mandgutsukasyasthira cittavrttth ll 
dhruvam tatra yatyalpatakasatulya 
muneh syddasau pithasamsiddhibijah | 54 | 
Tr. House-hold activities, traveling (or pilgrimage) make 
the mind a little fickle. But when a muni gets perfection in asana, 
certainly it renders the mind subtle and void. 54. 
aqarid 9 Peaacaea4e 


ery aed terry Il 
me gird weet fed 
rent cat weaaretdert a7 44 Il 
anudvcjaniyam ca nihkampametadyada 
syan munerdsanam sevyamanam || 
fadedam susiddham gadaghnam sthiratvam 
vidadhate tanau dvandvabadhogjhitam ca I 55 \l 
Tr. When the asana of a muni is practised without 
quivering and shaking, then the asanas are well perfected remove 
diseases. This brings stability of the body and it overcomes the 
obstacles rooted in duality. 55. 


Taare: ae AAT Tad Pad fet aia a | 
aqradwtetetts sdf 46 I 


rasavikarabhavah sakala gada 
rasalaye vilayam ka yanti tc il 

tanuvivartanamoltanapidanairata 
udiritamasanamarttiit ll 56 II 


1. marfearat a —b. 2. afasardt —b. 3. acaeits semtetugsaieare 
as atrasis - sa qacaferfaara soma — aftracres -b. 4. feat 
ayeeia a —b. 5. Pensa —b. 6. aaé —b. 7. Eaarenfeda —b. 
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Tr. All the diseases occur duc to degeneration in plasma 
(rasa). If the plasma (rasa) 1s rectified, diseases disappear. asanas 
overcome illness by way of turning around, pressing and 
compression. 56. 
Sea Tea hea aaterredt y Sehr a: 
Sree feats wad gated 
qd dagafrags: eq teftia: ge 
aa: faker a wt? aanirerd yA: 49 
valrag yoparamairvivekavalitasyonmrstacintahamsah 
Kumbhesvisvaracintanena satatam durvasanasanksayc II 
purvam samyamasuddhacitlavapusah syat pithasiddhih subha 
vayoh siddhiratastadasya na tanau dvandvabhighate munch |57\ 
Tr. One overcomes mental modifications (thoughts) 
which is caused due to sins. On attaining of power of 
discrimination which appears when onc settles with detachment. 
Through the practice of consistent meditation on iSvara during 
kKumbhaka, remove the noxious desires. Success in pitha (4sanas) 
and control of prana is attained by the one who has purified the 
citta (mind) and the body through saimyama. Thus a muni docs 
not face physical afflictions duc to duality. 57. 
merqarard felrerarqe a erye:- 
at Ferert: worecaeierrry I 
rea aed gaa yer qatar 
WaT AtaNafagedtolratea ll 4c I 
mahamudrabandhairvividhatanusammotanapurah- 
saram mulaghataih pranavasahitair madhyadhamanim || 
mahadva vyaghatam  srjati bhujagi ksubhyati 
tadaprasupta matsyendraprabhrtidrdhapithangadalita 1581 
Tr. Practice of various body twists i.c. asanas like 
matsyendra etc. coupled with mahdmudra, bandha along with 
pranava-chanting strikes at ma@ladhara, which intensely 
stimulates the latent bhujagi (kundalini) and sends her forth 
to the middle nadi (susumna). 58. 


1. qsteagat -a. 2. 4 tat —-b. 
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TAT WR ATT a: | 
mene aeamtearterndhs RaTTEId: | 48 Il 
pathyamasanasamabhyasane prak 
takrasaindhavapugodanabhuktih tl 
sadhakasya gaditapramitaryais- 
tyaktasamgina ityatmakuvritaih | 59 il 
Tr. A sadhaka in the initial stage of practice of asana 


should stick to recommended food comprising buttermilk, 
rock salt and rice as recommended by the experts. One should 
also give up sinful attitudes. 59. 


a oma asda wafsraierscateta | 
Prva aed ae Ae gat eq a a: argo 
yah prajiiavan nadisaficaravijnio 
nadimarmaslistaSdriravetta |! 
nityabhyasi satvadhi pranarodhe 
naisa dubkhi syat yah sammutas? \ 60 1 
Tr. One who is wise, expert in the intricacics of the 


nadis, has knowledge of the nadis and marmas (vital points), 
(human) anatomy, is a regular practitioner, having upright 
nature, adheres to moderate diet would not face difficulty in the 
practice of pranayama. 60. 


Nata apogadouftraftraran’ 
BodcumlegeMaratareara ll 
Il tti sundaradevaviracitayam 
hathatatvakaumudyamasanodyotah II 


Here ends the chapter on dsana 
of hathatatvakaumudi 
composed by sundaradeva. 


1. seq —b. 2. srqmumtaaqreryitns -b. 3. qaacfarfrarat —b. 


Chapter—8 
ReTSSHAOT — 


athastakarmanmt — 
The astakarmas— 
agiye' reg goed feroqmennad fed meq ag’ 
Tom sett acta at mater etce fe adit 19! 
caturangulavistttam suvastram 
uth) Sbahvardatamam sitam grasct tat | 
gurund Kathitena vartmand (am 
Sanakaiscabhiharcdasau hi dhauti | 1 A 
Tr. One should take a fine white wet cloth measuring 
15 (cubits) in length and four fingers in width. Following the 
guidelines of a guru, one should slowly but completely swallow 
it and then pull it out. This is dhauti. 1. 


Piaf acer wn: aravardt! cer | 

qs: cfter ate fend etftedrares il 2 Il 

vimsSati Kaphaja rogdh kasasvasau tatha | 

Kusthah pliha yati vindsam dhautikarmaprabhavena \\ 2 |! 

Tr. Practice of dhautikarma removes twenty types of 
phlegmatic disorders, cough, asthma, skin diseases and spleen 
(pliha) disorders. 2. 

afar ehtferenet 

iti dhautikarma || 

Thus ends dhautikarma. 

ga unin — 

atha cakrikarma — 

cakrikarma— 

Ww Boacnucaa — 

taduktam hatharatnavalyam — 

hatharatnavali says— 

wget? carafe? wrraahe | 

meyer: creamed frre il 3 | 


lo ag@yd ob. 2. aaqq -b. 3. beerfi -a. 4. araverditd —b. 5. ae 
-b. 6. qt b. 


Hathatatvakaumudi 103 


payuvaktram prasaryantarangulyau bhramayedabhi | 

yavadgudavikasah syaccakrikarma nigadyate \\ 3 1 

Tr. Open the anus and insert (the finger) and rotate it all 
around so long as the anus gets fully open. This is cakrikarma. 3. 

entre wey A Mara: | 

aagfeated a aad afrefr ily II 

mulavyadhigulmarogo nasyatyatra na samSayah | 

malasuddhirddipanam ca jayate cakrikarmani \l 4 \l 

Tr. cakrikarma overcomes piles, spleen disorders, 
removes the impurities and enhances the (gastric) fire in which 
there is no doubt. 4. 

afa amie il 

ii cakrikarma | 

Thus ends cakrikarma. 

ga ofsanea — 

atha vastikarma— 

vastikarma— 

aR! ae Tafa” 

amimaraer ated aq Il 
see dftadtsomdatad 


apg wad ated’ afer ag ll 4 Il 
nabhidaghne jale paiyuvinyastasannala- 
margatsamakrsya cordhvam samam | 
utkatam samsthito panasankocanam 
canukuryat bhavet ksdlanam vasti tat 5 
Tr. One adopts utkutasana in navel deep water. After 
inserting a tube in the anus, one manipulates the anus to raise the 
apanavayu upwards. This cleansing practice is vastikarma which 
cleanses the vasti (big-intestines). 5. 
ISOM THRICHS TAIT, | 
array ade Perera seated 1§! 


|, wa —b. 2. fastener —a. 3. eae —b. 4. aie -b. 
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dhatvindriyantahkaranaprasadam 
gulmodaraplihamalapaharam | | 
kantyagnikrt sarvagadan nthanydd- 
ubhyasyamanam jalabastikarma \t 6 I 
Tr. The practice of jalavasti streamlines the body 
constituents, brings poise to the internal sense organs, offers 
brightness, stimulates digestion and completely removes the 
chronic disorders of the spleen and abdomen. 6. 
afta fsa il 
ith vasGkKarmat | 
Here ends vastikarma. 
qgrqfratty garrett sree | 
Farrier qed zeae’ weit s Is 
mrdumafijuvitastisitramantas- 
tanu-ndsasamanala avidadhyat \l 
mukhanirgmanddasau hi dhautt 
mukharogaén nasyati bhalasodhini ca \l 7 \I 
Tr. Insert a smooth sheaf of cotton, measuring 
(approximately) 23cms. in length, in the nose and pull it out 
through the mouth. This is dhauti, which cures the disorders of 
the mouth and shines the forehead. 7. 
Bafa orden | 
iti netikarma || 
Here ends neti. 
FAI saTHAON — 
atha gajakarani — 
gajakarani— 


serrate Fred 

TTT Broaeaersang I 
mrafrarad eareaq mast fe 

Trees seat Ata: tl ¢ Il 
udaragatapadarthanudvamcdeva nityam 

pavanagamanamdargat kanthandlapraveSae || 


1. aafefts —b. 2. tom —b. 3. weafa -b. 4. tata —b. 
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kKramaparicayavasyam syacca gargaddayo ht 
gujakaranamitiha prahurarya munindrah \\ 8 I 
Tr. One regularly vomits out with great force the 
contents of the stomach by stimulating and raising the apanavayu 
by inserting a stalk of castor leaf in the throat. This is mastered 
through gradual practice. The great munis like garga ctc. call 
this gajakarani. 8. 
wT | | aTAaTgedacng | Kedaey 
vee | aera! aati ag agetq | Seoteeang 
aT WS AT RT Wee | ca ae: agate: 
warfare: |< 
pavanagamanamargat | apanavaydrddhvakaranat | 
firddhvakaranam pavanorddhvakaranena vayvakarsanena 
yadbhaksitam vastu tadudvamet | kanthandlapravesat va kanthe 
nalasya pravesa crandandlapravesastasmat | (ada kramaparicayah 
vastuparicayah syadityarthah |\ 9 | 
Tr. By raising the zpana up through the passage the 
consumed food contents are vomited. One may insert a hollow 
stem of castor plant into the throat. One gets proficiency 
gradually in the technique. 9. 
aa acm — 
atha watakam — 
trataka follows— 
wet? waniearia: Percetaarent 
aetq qaerattraratroredtrarg |i 
Mes PHAIATANTENe Tae- 
Werat yet Wat Tq il go Il 
laksyam samahitamatih sthiralocanabhyam 
viksyet sustksmamativadspanipatasimatat I 
tratakam sakalanctragadapahari tandradi- 
patanakaram bhrsam gopyate tat || 10 1 
Tr. One gazes at a very subtle object with raft attention 
till tears roll down. This is trataka, which cures all cye diseases 


|. aroraredta —b. 2. aequitaa: -b. 3. ai —a. 4. wae —b. 5 marvel 
-b. 6. tagtad -b. 
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and lethargy. It has been kept very much a secret. 30. 

aft sem wat il 

if tratakam karma it 

Thus ends tratakakarma. 

ge otic — 

atha naulikarma —- 

naulikarma— 

Re Mensoaa' Neen |i 

idam bahyabhyantarabhedadvidhd \I 

This is of two types, external (bahya) and internal 
(antar)-- 

di Maa aay — 

fatra bahyam yatha — 

Here follows the bahyanauli— 

ware | weEareradmah: qaatta: st | 

wart yarn aact ates att stra wow: 1991 

savydpasavyam laghunabhika- 

vyavartakavegaih krtadoryugah Kau \t 
sambhramanam bhiryudarasya sarvato 
nauliti yoge kathita hathajfiath With 

Tr. One rapidly rotates the navel region all through left 
and right while placing the hands on the knees and bending the 
head down. This is nau/i, according to experts of hatha. 11. 


warreirreanieeranerrapd Wea | 
atertstcaaatseta? vofeaset sade ater: 1921 


mandagnisandipanapacanadi- 
sandhaytkanandakari sadaiva |! 
ascsadosopacayasosaniva 
hathakriya‘sau jayattha naulth WU 12 U 
Tr. nauli, which is highly valued kriya of hatha, 
stimulates weak digestion, streamlines gastric fire, brings a deep 
sense of wellbeing and totally removes all the disorders caused 
by onbilanee of the three humors (dosas). 12. 


Co araiene ob 2. dategaumtah a ob. 
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ata orate tl 

iti bahyanaulikarma | 

Here ends bahyanauli. 

wercaa onferna =— 

athantaranaulikarma— 

antarnauli— 

Ugh Boaconaerdia - 

taduktam hatharatnavalyam — 

According to hatharatnavali — 

geradatsy ae Perea IA: | 

sareat wrraeer wera after war ll ge? I 93 Il 

idayavarttavegena tatha pingalayd punah | 

ubhabhyam bhramaycdesa hyantara kirttita maya \iti\13) 

Tr. Quick rotation (of the abdomen) like a whirlpool on 
both sides in the clock-wise and anti-clock-wise directions is 
called antara by me. 13. 

Reansaoddonterma il 

ityabhyantaranaulikarma ll 

Thus ends abyantaranauli. 

aeafesnrat gq — 

yogacandrikayam tu — 

According to yogacandrika— 

arradary yar eee | 

wae wraatar atferitfe: asaread tl gf il ox Il 

amandavarttavegena muda samkhydpasamkhyatam | 

natamso bhramayedesa naulirmaulih praSasyate |i itilAl 

Tr. Bend the shoulders forward and rapidly and 
comfortably rotate the abdominal (recti) muscles counting in 
inverse and reverse manner. This forms nauli, appreciated as 
the finest of the yoga practices. 14. 


aM Te Haat wt wr area | aa qT 


1. warat —b. 2. Waa —b. 3. Tanqaed -a. 
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are dem dere wet wae acer! Het aeitreart 
wrarag | 9 Il 

asamantat manda @varto bhramo yasya vegasya | tena 
muda anandena samkhyaté samkhyaya bhramanam ganayitva 
nataskandho naulim nélotthanam bhramayct \W 15 (1 

Tr. All round rotation of the abdominal (recti) muscles 
in arapid fashion for several times, while keeping the shoulders 
bent forward. This mudrd brings joy. 15. 

ger cpurersiferenaf — 

atha kapatabhathikarma— 

kapaélabhathi— 

a deere quae grat tage 7 

waraal oats? areageereg saree’ tl 96 Il 

ya lauhakarasya subhastrikeva 

susambhramau rccakapirakau ca | 
savyadpasavyam parivarttancna 
nasdputesnastu Kapalabhathi || 16 | 

Tr. Onc imitates the movements of the bellows of a 
blacksmith and inhales and exhales rapidly using the Icft and 
right nostrils changing alternatively. This is kapdlabhathi. 16. 

Note: Here kapalabhati requires the use of alternative 
nostrils. This can be done in lwo ways: 

1) By closing the right nostril with the right thumb, inhale 
quickly through the left nostril. Then suddenly close the left 
nostril with the last two fingers and removing the thumb, exhale 
rapidly through the right nostril. Repeat this process to the 
capacity. Then practice inhalations and cxhalations through the 
nostrils interchanged. Close the left nostril with the last two fingers 
and inhale through the right nostril. Quickly closing the right 
nostril with the thumb and removing the last two fingers cxhale 
rapidly through the left nostril. Repeat these inhalalions and 
exhalations to the capacity. brahmananda, the commentator of 
hathapradipika describes this process used in bhastrika 
pranayama. 


L. aderdt —a. 2. qaad —b. 3. oftadda —-b. 4. ararge eeqanrrnet 
—b. 
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2) With the other method, inhale rapidly through the Icft 
nostril by closing the right with the thumb and exhale quickly 
through the right nostril by closing the left. Again inhale through 
right nostril and quickly closing the right, exhale through the Icft 
nostril. Repeat this process to the capacity. 16. 

Tage apernerat ger aqueted qatq | war’ 
amameigend? sft aarncaram teased dsr! | 
arene aatsearareraneratsoren: enhrta: | apetede 
weratet fafet: | gtratarnenersa: FAA Il 99 Il 


ndsapulau angusthanamikabhyam dhrtva 
vayumadhordhvam kuryat | esa kapdlabhathityucyate itt 
kaphamarasamalaSosinyusmavatapidaghni | kapalabhathi 
karmastakayastasamastakosthantah sthatibhcdah | 
kKaphadosasanghe pranavarodho vihitah | 
susiddhakevalasadhakasyasramatah sukhena || 17 |i 
Tr. One plugs the nostrils alternately with ring and thumb 
fingers and inhales and exhales. This is kapalabhati which 
removes phlegm, toxins (4ma), disorders in plasma (rasa), 
impurities, usmavata (heat in the body), pain. This is one of the 
eight karmas (recommended for purification) of the body. 
Phlegmatic accumulation obstructs the Ice flow of priana, hence 
this is recommended. A diligent sadhaka can master it well 
easily. 17. 
Wray aa A Aw: 
wrerrarstat® areiberfeersiteht I 
Teng wera: wifata: 
satraeray Aeniy at tl 9¢ I 
pranayamad yanti nagam malah svam 
pranayamaurvi malaughabdhisosi |l 
asmat prandyamatah sarvasiddhih 
karmanyastavatra gaunani manye |l 18 (I 
Tr. Practice of pranayama removes all the morbidities. 
Even the multitude of the impurities can be cleansed with the 


|. quftar —b. 2. mretgead —b. 3. atfirgen —b. 4. dt —b. 5. aa 
~b. 6. arial -b. 
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finest techniques of pranayama. Therefore, (it is said that) 
prandyama brings all round success. I consider other eight 
Karmas as secondary. 18. 


wera sty Pram: vereareaca: | 
da fats ver att cen verre Il 98 II 


brahmadayo pi tridaséh pavanabhyasatatparah | 

tena siddhim gata yoge tasmat pavanamabhyasct || 19 | 

Tr. Even the deities like brahma and others attained 
perfection through the consistent practice of ~ pranayama. 
Therefore, one should practise pranayama. 19. 


| afr Boacomrgurascanatfara | 
iti hathatatvakaumudyamastakarmodyotah Il 


Here ends the chapter of astakarma 
of hathatatvakaumudi, 


Chapter—9 


ga ApeMeouHns — 


atha merucalanaprakarah — 
Method of merucalana— 


fear frat cafes ar afer sea | 

aera eaves set Peer! ota wT II 9 II 

sthitva siddhe svastike va 

sakthiyugme karadvayam | 
samsthapya prsthadandam svam 
vidhaya pronnatam samam \I | I 

Tr. Assume siddha or svastika posture. Place the pair 
of hands on the thighs. Keep the backbone upright and well 
aligned. 1. 

fete aeare: arr wT wera | 

wa Prefer serge” wR Fares: It 2 Il 

tiryan manyamadhah krtva pramrjya skandhayugmakam 

netre nimilya vadanamamudya prak susadhakah |I = Il 

Tr. Bend the neck downwards by adjusting the 
shoulders. sadhaka keeps the eyes closed and the face 
composed. 2. 

tat faaq sroant sere aerrary | 

arrsapaeant aeata yet Fey ll 2 Il 

grivam kificit kanthasaktam jalabandhavadanatam | 

krtva’sakrddaksabhage calayettam bhrsam drdham \ 3 \l 

TATE yo Te AAAS] aTaay | 

ATIAt yaaeqeaeant Far Taq I! 

warrenty fat’ Asearet sata: ly 

pancasSadvarakam dakse vamabhage'‘nu calayet | 

andbhyurahprsthakatitundacdlo yatha bhavet Il 

tathabhicalayed grivam merucalo'yamiritah || 4 I 

Tr. Bend the neck against the throat like one does in 
Jalandhara-bandha. Then move (the neck) firmly for 50 times 
on the right and then 50 times on the Icft in such a manner that 


1. ag Reva —b. 2. aaa —b. 3. aaa —a. 4. aQzRTATT —b. 5. 
Taras —b. 6. wa -a. 7. aerdeial —b. 
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upto navel including back, waist and abdomen would shake well. 
Similarly, rotate the neck, This is called merucalana. 2-4. 
BCS: HSMP H UMA: | 
ato Fed Pete: TZU 4 Il 
Katiprsthasamiraghnah Kanthasthakaphanasanah | 
kosthavaksogatam marut kapharogaharah param |I 5 


qn aA? od Arse qaea | 

aera ST aeteAZ I & Il 

susumna rutam dhatic kKundaltksobhadastatha | 

nadisanghaslathakaram asramdatam bhajedamum |! 6 | 

Tr. This removes the air ( vata disorders) from the waist 
and back and phlegmatic disorders from the throat. vata (disorder) 
is relieved from the intestine and the chest. It entirely cures the 
phlegmatic disorders. susumna becomes straight, kundali is 
stimulated and the entire network of the nadis is stirred. One 
should practise this till one gets tired. 5-6. 


ll aft Urorarenaeyt aapereroe | 
I iti pranayamarambhe mecrucalanam || 
Thus ends merucalana as a preparatory to 
pranayama. 
ger ules? — 
atha cakribundhah — 
cakribandha— 
weird? weet ag a ad 
Sree egraey’ Hersey seat:” Il 
TAA AT ICT TY SAT PTAA” 
eerste” gee gfe Paya li 9 | 
prasdryanghridvandvam prathamamavanau sadhu ca samam 
karabhyamardhvoruyugalakam athd'sprsya padayoh || 
talasudyottanascaranayugam unnamya pragitt 
svamirdhnorvegenopari muhérlam bhiri vibhryat tl 7 |! 


1. aeitta -b. 2. eqai —b. 3. dermteat —a. 4. aaa -b. 5. yarat 
fies —b. 6. anefeqymay -b. 7. warssevauedls -b. 8. qedlarat 
-b. 9. waft —b. 10. caqufadtatah —b. 


Hathatatvakaumudi 113 


Tr. Sit with legs extended. With the hands hold the feet 
half-way. Raise up the fect and stretch them up over the head 
speedily and repeatedly. 7. 


aypraeay AY aeaq fete Reva! ofraaqedyzes: | 
sored yeradg fs arene THE” IIcll 
samunnatasphik nanu cakravat Ksiped 
vidhaya panidvayamirdhvamuccainh | 
Sramavadhimam muhirabhyased dine 
cakryakhyabandham sakalamayaghnam \| 8 || 
Tr. Raise the buttocks and rotate them like a wheel 
speedily with the help of the hands. Practice this until fatigue 
sets in. This is called cakribandha which removes all the 
disorders. 8. 
ame: gradient at at dred ae | 
adie waéhiunad gafarnsietyenferery it < il 
cakribandhah kundaliksobhakari 
tanam nabhau samvidhatte tathatva || 
agnerdiptim nadisanghaslathatvam 
kuryadamajirnaséladinasam \\ 9 | 
Tr. cakribandha agitates the kundalini, pulls up the navel, 
enhances gastric fire, network of the nadfs is made supple and it 
alleviates toxicity, indigestion and severe pain. 9. 
afa anise |i 
itt cakribandhah |! 
Thus ends cakribandha. 
Fa doses — 
atha tanabhyasah — 
tanabhyasa follows— ; 
amt ateqaroaatat gtset aad Tete: | 
qert aad qe at aftant far 90! 
ndbhau caredangulapaiicakopari 
hrdo’dhare tanamalam muharmuhth | 
sukhasance ndbhimabhiprapasyato 
dhrtva Karau vastigatau militva \t 10 I 


|. apart aifkera —b. 2. qaaH —b. 3. aaptar —hb. 
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Te) a: MASS AVS: ATTA | 

mT: webitoet fe ae aay saver 8 1991 

Parasparam yah samaprsthadanda- 

manyasirah santatamadarena II 
pranah praticinapatham hi tasya 
yatyasu kandaSscalatisvari ca || 11 II 

Tr. Assume sukhasana. Repeatedly pull the region five 
digits above the navel and below the chest, while staring at the 
navel and placing the hands on the pelvis. One should carefully 
keep back, spine, neck and head consistently erect. Thus prana 
moves in the posterior path (susumnda) and kundalini soon leaves 
Kanda. 10-11. 

q -- 

yugmam-- 

A Sloka follows-- 

qe tad TTT AS | 

aagq mee ad: aaaleet FA: ll 92 ll 

athava kevalam tanamabhyasen nabhimandale 

asakrt pratyaham dhirah kandaksobhakaram muneb |I121\ 

Tr. A wise should daily practise f@na alone at the 
navel region repeatedly which agitates the kanda. 12. 

aft cena |i 

itt tanabhyasah |) 

Thus ends tanabhyasa. 

sa argon — 

atha carand — 

caranad follows— 

aem Prareaarart — 

taduktam siddhantasckhare — 

According to siddhantaSekhara— 

ater acini wa | 

STTIO AUT FST TTT SAT qe 93 1 


1. cre —b. 2. aa ges —b. 3. fastaren —siddhantasekhara-ch.15. 
4. ween seer sat —siddhantasekhara-ch.15. 
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anulomavidhanabhyam caérandngabhramo bhavet | 

dasadha carana mukhya jaghanyanya smrta budhaih |13\ 

Tr. carana is movement of the limbs which is practised 
on both sides. Chiefly there are ten caranas. According to the 
adepts, others are jaghanyda (of less importance). 13. 

Rreisetatersaey fad TET | 

Teagyt Fat AT aE AAT’ Il oy Il 


SirojatharadordandacaranadvVitayam tatha | 

urijanuyugam caisam caranaé daSadha mata |! 14 I 

Tr. Ten types of caranas involve head, stomach, hands, 
pair of the legs, pairs of thighs and knees. 14. 

aPrredt ytsqra: weratsa a ten: | 

TT AN Ae Yes AA: Il 9% | 

manibandhau pade‘ngulyah sandhayo’nye ca dehagah | 

jaghanya carana tesam mukhyamukhyataya tatah 15 1! 

Tr. Wrist joints, feet, toes and other joints in the body 
are prominent ones in jaghanya carana. 15. 

qrred? fret caren’ ereeraraty. qe:° | 

we dagen aed fe Per a 96 I 

nrtyaripam Sivam dhyatva caranamacared budhah | 

hrdam samsprstatyasparSasahitam hi vidhaya ca \| 16 Il 

Tr. A wise undertakes the practice of cdrand meditating 
on Siva’s dancing form. One rotates the head while touching 
the chest. One touches the heart (chest) in a manner as if not 
touched. 16. 

Note: aftcr this verse we come across the following 
additional verses in the MS. of siddhantaSckhara which present 
a complete technique of carana. 

aren yf aren a gafarory | 

set aaaae Yo adtarafy | 


T. at —siddhantasckhara-ch.15, 2. wai —b. 3. 4 -b. 4. gana — 
siddhantaSekhara-ch.15. 5. waa -siddhantaSekhara-ch.15. 6. geht 
siddhintaSekhara-ch.15. 7. deyseaerst -b. 8. fe fagaa a —b, in 
siddhantasekhara we get sPMaRee . 
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Seba arte a argat | 

wae arerenity waaay | 

UM Mae FEA A A agedas I 

apradaksinatah pirvam daSadha ca pradaksinam | 

udaram bhramayettadvad bhujau ktrparakavapi |! 

pratiwomyanulomyena daSadhori ca sanunt | 

paficadha manibandhdnghri bhraimayet prativasaram |I 

caranam Satasamkhyatam mukhya sa no tadirdhvatah |! 

Rotate the abdomen in clock-wise and anti-clock- wise 
manner for ten times (cach). Similarly, move the shoulders and 
the clhows. Rotate the thighs and knees in reverse and inverse 
manncr. Rotate the wrist and the feet for five times everyday. A 
wise should practice these daily as recommended. carana 
practised for hundred times or more makesit an cffective 
practice. 16. 

wae a ced a Tey ACT | 

aemearated wirarerarafy' | 919 I 

Salardham ca tadardham ca jaghanyadisu carana \ 

c#ranamacarcdevam pratimasatrayavadht || 17 Mi 

Tr. The jaghanya carands should be practised fifty or 
twenty-five times (a day) for three months. 17. 


Terre ata? ease | 

a? titre agaist ll 9¢ I! 

asananyabhyascdcevam yogyah syannadisodhane | 

varam rogopasamanam vayuvahniprabodhanam || 18 | 

Tr. If the asanas are practised in such a manner, one 
becomes prepared for the purification of the nadis. It is excellent 
in alleviating the diseases. prana and (bodily) heat are 
enriched. 18. 

agin ata aguaterry | 

TMTGM shay | 98 Il 

laghurogopaSamanam vahnivayuprabodhanam | - 

laghutvamayuso vrddhirapamrtyujayastatha || 19 | 


1. qorakr —b. 2. atrit -siddhantasckhara-ch.15. 3. am — 
siddhantaSckhara-ch.15. 4. att —-b. 
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Tr. Minor diseases are also cured and (bodily) heat and 
prana are stimulated. One feels light. Lite span is enhanced. 
Premature death is prevented. 19. 

carey Tat are ata:! war Il afer A 

evamadini jayante caranadm caratah sada \l iti \I 

Tr. Regular practice of cérand brings about all these 
and other benefits. 

afa erzom il 

ili cdrand | 

Thus ends carana. 


l afer eBodeontaet oronereqoter 
aneraftregeras |i 


i iti hathatatvakaumudyam 
pranayamaptrvangasadhanavidhyudyotah | 


Thus ends the chapter containing 


preliminary practices of pranayama in 
hathatatvakaumudi. 


1. ame -b. 2. qafter —b. 


Chapter— 10 


wa Meinaigdeataan — 
atha kumbhakasamgrahasamasah — 
Description of the group of kumbhakas— 
Tae] Qestawenar — 
tatradau kumbhakastakam — 
First of all the eight kumbhakas— 
Hares? a dicat 
waeditel aeet at ata Il 
wae Te wsrarctsa 8 
qe: qeee sh wet Fl 
trsadahapittasramaghnim ca sitkam 
bhajecchitalim sadhako va sadaiva 1) 
Jvaradau tatha grismakale ‘tha haime 
budhah siryabhedam kaphe marute ca \\ 1 ll 
‘Tr. A sadhaka should always practise sitka or Sitali 
which would pacify thirst, burning, acidity and relicve fatigue. 
These may be practised on the onset of fever, or in summer. A 
wise would do well by practising s@ryabheda in the winter or 
when affected by phlegmatic or vata disorders. 1. 
wera Saat = AP: GaTereCTeTTE Bey" 
aad weet sara’ qa daar: li 2 il 
bahugadakKalito’pyabalo munih 
pavanasandharanabhyasanad bhrsam | 
na manute Samanaddamanam manag- 
gatabhayo bhuvi samyatamanasah |I 2 I 
Tr. A muni who is enfcebled by host of diseases can 
quickly alleviate them through the pranayama practices. Rather 
than suppressing them he should pacify them, remaining fearless 
and keeping the balance of mind. 2. 
fattrrarrere aroma tyre reread Pratretsar: | 
Pratt reat’ weet we fat srt yet wsoea! 


1. gareeq -b. 2. qorerdarmret} —b. 3. eras’ —b. 4. FaAPTATAt 
—b. 5. faftragitra —a. 6. valu —a. 7. west —b. 
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vidhivadanisasamiranaprarodhair- 
vapusi Siravalaye viSodhite‘ntah |I 
visali marudaram mahapathasyc 
hatham vind bhujagi mukham hya‘pasya tl 3 |i 
Tr. Prolonged practice of pranayama in the manner 
prescribed renders the tubular vessels of the body (Siras) purified 
internally which facilitates the forceful entrance of marut into 
the mouth of the bhujagi (kundalini). 3. 


at Aedt AeTAsaraa:| 

ae Pamir: eHAART II 
TeV WT AM A 

Be ea Tay Prefaherares ty I 
yada maruto madhyasaficdradaksah 

(ada cittamctanmuneh sthairyameti |\ 
manahsthairyamuktonmanim ya dasa sa 

hrdah syat tada SAambhavisiddhidasya || 4 \\ 

Tr, When marut freely courses through the middle path 
(susumna), a muni, then gets his mind stable. Stability of the 
mind results into the attainment of unmani state which then leads 
to Bliss and successful attainment of sambhavi. 4. 

afered arefrersttan 

qara dra fatretsa aera | 
fafea'qearererrg fafa 

gare: Peery ewer! 8 il 4 Il 
tatsiddhaye sadhuvidhanavijiia 

kurvanti dhira vividhadmSca kambhakan || 
vicitrakumbhabhyasanad vicitram 

susadhakah siddhiganan bhajanti te || 51 

Tr. For that success, the wise adepts of yoga practise 
various kumbhakas. The wise sédhakas attain host of 
supernatural powers through the practice of various amazing 
kumbhakas. 5. 

ger aiteaqerm — 

atha stryabhedanakumbhakah — 

T. wea —b. 2. eaaras -b. 3. faftat —b. 4. maf —b. 
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suryabhedanakumbhaka— 
We ASTM AHA HAA eg || 
va Tet ad! vatTqMt: tedtage’ 
acnet werdmemage etd faq & Ul 
baddhva vajrésanam praganupavanamupakrsya bahyabhivaham 
mandammartandanadyam tadanukacanakhagrantamakumbhayccca 
ruddhe nadye yatam pavanamanusanath recaycdctaduktam 
vataghnam bhdlasamsodhanamasakrdaho siryabhedam 
vidheyam |! 6 I 
Tr. First adopt vajrasana, slowly draw the (external) air 
in through the right nostril and retain it to feel its sensation at the 
fillet of hair and tip of the nails. When the prana is held (in this 
manner) it moves to the aadis and then one should gently exhale. 
This is said to be removing the disorders caused duc to vata, 
cleanses the forehead (frontal sinus). This s@ryabhedana should 
be practised several times. 6. 


afa mmonaatera foreluet caftranaeg 
swrmites? apisteqesim |! 

ii kKaphavatarogukrmidosasaityavikdrahara usnaviryah 
siryabhedakumbhakah || 

Thus ends siryabheda-kumbhaka which 
generates heat and relieves of phlegm, vata, worm and 


cold. 

TMNT ABest = — 

ujjayi kumbhaka— 

ae aay aayeqrefra arg ay 

at aed Tere oat aereragad: Aare: Il 

Baer jarmerorate wera Tadare 

Tasha Eq: sect Ata’ AraToTs: ll 
dsyam samyamya ndsdputayugasustabhyam samakrsya vayum 
mandam mandam yathasau lagati galatatadahrdantah sasabdah | 
|. ee Teale —b. 2. tagaagm —a. 3. words -b. 4. watered - 
b. 5. asmeas -b. 6. =reifa —b. 7. aifa --b. 
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ruddhva kesannakhagravadhi pavanamamum recayedvamanadya 
proktojjayiti kumbhah kaphagadadalano diptikrjjatharagneh |i 7 \ 
Tr. Close the mouth. Slowly suck the air through both 
the nostrils causing sonorous sound at the (root of the) throat 
upto the chest and retain it so Jong as to feel its sensation upto 
the tip of the hair and nails. Now draw the air out through the 
left nostril. This is called ujjayt kumbhaka, which cures hosts of 
phlegmatic disorders and stimulates the gastric fire. 7. 
wy onta'ey Eat qa 
ogra ea arate: | 
Tea Resa atte afer 
Gare rargat aaa: Cll 
esa upayikakhyastu kumbho bhrsam 
dhatulinamayadhvamsadavanatah \\ 
gacchatéd Usthala yoginad sevito 
vrddhanadinatambidaradhvamsanah |i 8 | 
Tr. This ujjayi kumbhaka soon purifics the morbidities 
of the bodily constituents with the heat generated (by it). When 
a yogi undertakes this practice all the time, he destroys (the 
impuritics) of the large intestines (vrddha-nadis), dropsy and 
abdominal disorders. 8. 
wort at qarqe edt qa: | 
faqgisnqerheraedan ait il < Il 
ujjayisiryabhedau dvau kumbhavusnau smrtau munch | 
cidriposmamsudhamanivisavahataya tanau \\9 | 
Tr. ugay7 and suryabheda are the two kumbhakas which 
are considered heat generating. The ray of heat generated in the 
body removes the toxicity from the tubular vessels in the body 
of a muni. 9. 
Rcgounredrageaen: = il 
ityujjayikumbhakah I 
Here ends ujjayi kumbhaka. 


1. wa genie —b. 2. armaed -a. 3. warqet -a. 4. gait —b. 5S. 
aeta —b. 
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ga aitcnrgesvia: — 

atha sitkikumbhakah — 

sitkakumbhaka follows — 

aieet wary yaa! semaqegea a? arergereat 

Prarerrasatntatr wat ae: aracat fara: II 

Parmreangeageted’ ge atatirtamda: 

qe: deat fet a waturat a grey llgoll 
sitkam dadyan mukhena prathamamanuvijrmbham ca 
nasapulabhyam 
nityabhyasaprayogaditi bhavati narah kamadevo dvitiyah | 
nidralasyaksudhatrirahita tha caredyoginicakrascvyah 
srsteh samharakari viharati sa sadopadravo na prthivyam tl 10 Il 

Tr. One sucks the air through the mouth making a 
hissing sound (sif) and thereafter exhales through the nostrils. A 
regular practice makes a man second to cupid. It removes sleep, 
lethargy, hunger and thirst. He is favoured by the group of 
yoginis (deities), becomes a creator and destroyer and moves on 
the earth without trouble. 10. 

gare Rricearang aad? AST | 

fert Preamgq facta diced satseem 1 99 Il 

sudhasravi Sirarandhratalu sprstvamrtam matut | 

himo jihvagrayuk Sitalycva sitkarya'to’ruja \\ 11 Il 

Tr. As the prana touches the aperture above the upper 
palate, the ambrosia secretes from the siras (tubular vessels). The 
tonguc turns cool. The practice of sitkari is like sitali which 
brings wellness. 11. 

afa fterourerequrél afreenra’qqeereml 

iti pittajvaradahatrsddau sitkarakumbhakah |I 

Thus ends sitkakumbhaka recommended for 
acidity, fever, burning sensation and thirst etc. 

ger wfarenrayeston” — 


atha bhastrikakumbhakah — 


1. dreerarq@ —b. 2. fea —h. 3. qfedea -b. 4. atey —-b. 5. 
weyasad —b. 6. dat —b. 7. after —b. 
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bhastrika kumbhaka follows— 
Racret' weenie: dry awry za 
wrerg” gyd deste? ees soreatty | 
aay gd aa Re greg trey 
wa mate Feat Grey a GA: FRAT 19 il 
sthitvahjc samakandharodaratanuh samyamya yatnan mukham 
ghranenasu supirya samslisatt hrtkanthe kapilavadhi \l 
samyag dhrtam yaya viricya punarapyapuirya vegadanu 
hrtya pravadhi kevalam punarapi tyaktva punah pdrayet |\ 12 \I 
Tr. Adopt padmasana and kecp the shoulders, abdomen 
and the trunk erect. Caretully keep the mouth closed. Rapidly 
inhale through the nostrils making a friction from the heart (chest), 
throat and upto the forehead and hold to the capacity. Again 
rapidly inhale with the same nostril through which exhaled, upto 
the chest with force and again exhale and inhale repeatedly. 12. 
we maga’ we wea Aas 
Reet ved ate ae wets” gfe Il 
aia: eq gy sa da Pot qtr dtaag 
yt atacrera Fem ae Ta Tag 1193 | 
ittham saSvadupacarediti yatha bhastreva saficalayed 
dchastham pavanam tathaiva matina saficalayed buddhiman Il 
Srantih sydd tu yada tada nijatanau siryena samrecayet 
pirnam svodaramakalayya marut@ mandam tatha purayet |! 13 
Tr. In this manner, a wise should practise it continuously, 
moving the bodily air like a bellows with full attention, When 
tired, the wise should exhale through right nostril and then slowly 
fill up the whole cavity with air fully. 13. 


AAAI YGs Aa Ta: 


edt ydaater vat df Patan Il 
TaN: GU Are: wit op dt wit 
ayes Zapata gts: | 9¥ Il 


1. Reratss? -b.2. ureter —-b. 3. dfeeaft -b. 4. waguat -a. 5. 
aa—b. 6. wafedé—b. 7. aswsuratRfa—b. 8. etarenda -b. 
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nasdmadhyamamantarena sudrdham satarjanibhyam (atah 
kKumbham pirvavadavidhaya pavanam tam recayedvamaya | 
bhastrakhyah khalu kumbhakah syati kapham pittam samiram 
susumnaagastham dubkaphamagnidastrigunaja- 
granthitrayodbhedakah 4 

Tr. Then holding the nostrils firmly with fingers (index), 
one should retain the air as said before and then exhale through 
the lett nostril. This is bhastra kumbhaka. This removes the 
disorders caused by phlegm, bile (pifta) and air (vata) and also 
the tough phicgmatic obstructions in the susumna. This enhances 
(bodily) ftre, brings (balance among) the three gunas by piercing 
through the three granthis. 14. 


afa anfstuccretuor arofdrstredq 
grarciotoraon safes: I 


iti sarvadosamalasosanah sarvapidahara 4mdjirnajarano 
bhastrikdkumbhakah | 

Here ends bhastrika kumbhaka, which dries up 
impurities caused by three bodily humours, alleviates 
all sufferings and digests the undigested food caused 
by 4ma (toxins). 


ger eiraciagevias «= — 
atha Sitalikumbhakah — 
Sitali kumbhaka follows— 
AES TY YM wraeaysy ae wy | 
qeagy tangas aaitsd aera: tl aft tall 
akrsyakrsya vayum bhrsamati 
pragvaccakrsya baddhva laghu \\ 
surasakrd recakapirakabhyam 
kumbho’yam cantarangakah Wig Wis 
Tr. One should very forcefully draw the air in, as told 
before, retain it for a short while and leave it in a very controlled 
manner. With this kind of inhalation and exhalation this is 
antarangaka kumbhaka. 15. 
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Prat aftr! arg ara areas as” Fa 
qaaq | ad ae ae aeesig§ weuhrenar- 
Weare, Aageqraaaean at tary ll 96 Il 

jihvam bahirnihsarya dantamale krtva vayumakrsya 
purakam bhavet pirvavat { tato mandanasabhyam vayum 
adhastyajet Sanakatrasikhagramanakhagravadhyuccaiscanu 
nasdéputayugalabilabhyam tato recayet Il [6 Il 

Tr. One draws the tongue out of the teeth and takes the 
air in and slowly leaves the air out through nose as before till 
one feels the sensations at the tip of the hair and nails. Thereafter 
one draws the air out through both the nostrils. 16. 

Tere arent wrayge’ werd Prefa | 

ay aa" aq perdi saat: afta! Bar: |] 99 Il 

gulmaplihodaraghno jvara- 

ksavathutrsam yaksmapitte nihant# \\ 
dosam devam ca hanyaditi 
madadalanah Sitalindma kumbhaA | 17 \ 

Tr. This cures inflammation, spleen disorders (pliha), 
dropsy, fever, sore throat, thirst, consumption, acidity (pitta) and 
the evils related to deities (deva — evil spirits) and controls lust. 
This is Sitali kumbhaka. 17. 


fa eircetraqeen: | 


ite Sitalikumbhakah | 
Here ends Sitali kumbhaka. 
FI wMadlQewns — 
atha bhramar? kumbhakah — 
bhramari kumbhaka— 
ames yee Prd Pd tae way | 
Tarrant aA Braces 19¢! 
vegakrstam pirakam bhriganadam 
bhrnginddam recakam mandamandam \I 


|. Rrearaftfrara —b. 2. qf -b. 3. garda -b. 4. aq aera —- 
fuera —aqrererres -b. 5. tadd —b. 6. qefet -b. 7. qaqa —b. 8. 
MG we —b. 9. stat —a, 
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yogindranamevamabhyasayogac- 
cite fala kacidanandamirccha i 18 Ni 
Tr. One inhales forcefully to produce the sound 
resembling that of a malc bee and exhales very slowly, creating 
a sound similar to that of a female bee. This technique fills the 
mind ofa yogi with exceptionally ecstatic fecling. 18. 
se qeetqenm — 
atha mirccehé kumbhakah— 
mirccha kumbhaka— 
Te yard fre wie 
Te Seed wt: TAIT Il 
TPT: BT Tet 
mia At seg | 98 Il 
pura pirakdntc vidhaya pragadham 
gale jalabandham Sanaih recayettam || 
manomurcchananaémakah kumbha cso 
manomuircchanasaukhyada yogino’smat | 19 I 
Tr. Inhale and retain the ajr firmly adopting 
jalandharabandha and then exhale slowly, while maintaining 
falandhara bandha. This is called manomérccha kumbhaka, 
which brings about a state of swooning toa yogi. 19. 
afa aeotqesa | 
ii muirccha kumbhakah || 
End of murccha kumbhaka. 
ger Celorotrayeete’ « — 
atha plavani kumbhakah— 
plavani kumbhaka— 
FPR AA ALATA ATTAST: | 
gare vate wad ah gaa freq iro Il 
abhyantarapravarttitabhiritaradharavdyuparitajatharah | 
alalasparsc payasi plavate yogi sukhena ciram (| 20 | 
Tr. Fill the stomach completely with the air. Thus, a 
yogi comfortably floats for a long time in the deep water. 20. 


1. aqyereertres -b. 2. qPermsent -a. 
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wedrratarrrgiaagq! gftdtat: | 

wet ATS wet ware Pertshret Hi 29 Il 

frdhvamakarsitapandadrtivat piritodarah | 

Jale suptva ‘psu plavate samavahe jite’nile i 21 Il 

Tr. One pulls the apana vayu up and fills the stomach 
with air like a container. Gaining control over the air (prana) 
and establishing balance, one lies on the water and floats. 21. 

afa cerositayesta: |! 

iti plavanikumbhakah \\ 

End of plavanikumbhaka. 

sera aeenoaa fats — 

athatra granthantare visesah — 

In this regard some significant information (is 
available) in another text. 

ga Usatoreseant theo! SugqrmR Mmesmr 
weed — 

atha prasangadabhyasartham kecana  upayuktah 
kKumbhakah kathyante — 

In this context, some useful kumbhakas are 
being described for practice — 

date teat & ma aye Teg ee 

gag wat qq tagegetgs: afta: F ant || 22 | 

sankarsako rodhabalam hi yavat 

sammuAya nasdyugarandhramidlam 1 
kuryat tadagre nanu recapiravutkarsa- 
kumbhah kathitah sa dhétra |) 22 1 

Tr. One inhales and holds (the air) to the capacity by 
pressing the openings of the nose and thereafter exhales and 
inhales. This is utkarsa kumbhaka propagated by the creator 
(brahmé). 22. 

acqene gen 

ityutkarsakumbhah |) 

End of utkarsa kumbhaka. 


L. efttaa -b. 2. ayer —b . 
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aryaret ore ren fare | 


mat frente fers il 
aw gt ated fret 
ATs: WTATSTSTT |! 23 Il 
amuhyaghonardhamadhovibhage 
yadrecaptrau vidadhati usthan | 
sa esa Kumbho gadito vidhatra 
namnapakarsah pranavatmana yam || 23 | 
Tr. Closing one nostril, one does inhalation and 
exhalation steadily. This is apukarsa kumbhaka propagated by 
the creator which is of the nature of pranava. 23. 
ReauHsaeer I 
ityapakarsakumbhah I 
End of apakarsa kumbhaka. 
ata wfated far at 
carat? waft areatsy: | 
a weg Rafer saearrea 
agit: @ Wet: YAR: Il 2x Il 
Karsake pravihite kila kumbhe 
Svasako bhavati dirghataro‘nub || 
no balat sthitigatau §vasanasya 
samdhrtih sa sahajah Subhakumbhah || 24 | 
Tr. Practice of karsaka kumbhaka renders the breathing 
prolonged and subtle. One retains breathing naturally without 
torce. This is auspicious sahaja kumbhaka., 24. 
mega ced yaa stoterny | 
aaa: WIT: TEMA aT |! 24 Il 
nadisuddhim tatharogyam susukham dirghajivitam | 
nadasrutih papanasah sahajabhyasato bhavet |i 25 Il 
Tr. With the practice of sahaja kumbhaka, one gets 
purification of the nadis, health, happiness, longevity, hearing 
of the mystical sounds and removal of the sins. 25. 


Bafa arecraqestejons |i 
l. arqeratfiam —-b. 2. gwaramiset —b. 3. faerqravarad —b. 
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itt sahajakumbhagunah-- 

End of the merits of sahaja kumbhaka. 

afa mvinngqesaanqe |! 

iti karsakakumbhasahajakumbhau || 

Here end karsaka and sahaja kumbhakas. 

waar tarcaarea fretted 

adenrgd' wed Bragacearay’ Il 
wag Pr AT Ta 

grasa te? afroradama: |! 26 II 
daksavamavarttabhedaccakraSankhau dvidhoditau 
sdryenapirya marutam kumbhayedudarasthitam | 
recayedindund bhiyastatha dakscna purayet 
kumbhayedidaya recya daksinavarttacakrakah || 26 || 

Tr. By the distinction of right and left, cakra and Sankha 
kumbhakas become two-fold. 

Drawing the air in through the sarya nadi (right nostril) 
and alter retaining it in the cavity, one exhales it through the 
candra nadi (left nostril). Then again one should inhale through 
the right nostril and exhale through the Icft nostril after retention. 
This is daksinavartla cakraka, 26, 

Pretatsd apgedt araread: Fret fed: | 


eerste gt gets gtfedt Al 

aren sirentat kererematrt | 29 I 

vilomo'yam cakrakumbho vamavarttah Sivoditah | 

siryacandrivimau kumbhau druhinecna puroditau | 

atyusnasttalavetau desakalaprayoyjitau |! 27 Ul 

Tr. Doing cakrakumbhaka in the reverse order, itis called 
vamavartta according to Siva. 

According 'to druhina (Siva), these are called sirya and 
candra kumbhakas respectively. These being of the nature of 
heat and cold, they should be practised taking into consideration 
the region and season. 27. 


TY. ado -b. 2. qeragtRed —b. 3. Rsditem —b. 4. aq cb. 
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saa qwtard Bara senfaft | 
sae tat acdaa: Bea: Prather i ze ll? 
ubhabhyam pitraycdvdyum kumbhayitvad yathavidht | 
ubhabhyim recayedvartmagatih kumbhah Sivoditah |i28il 
Tr. Inhale through both the nostrils and hold upto the 
limit and exhale through both nostrils. This is varttmagatt 
kumbhaka propagated by Siva. 28. 
atarat Tet aarat aE Ades tet’ 7 | 
we: shen: sree 8 ed sleet! aera 128l 
yatrobhabhyam piranam glauravibhyam 
samyan martlandadhvand recanam ca ll 
esah proktah srigadakumbhanama 
dche dhatte sribalam sadhakasya |! 29 1 
Tr. One inhales through both nostrils (sun and moon) 
and exhales carefully through right. This is srigadakumbhaka 
which offers stamina to the sédhaka. 29. 
afa «= apatarorarodforeforftronanreta acorns 
Hes swemessad usearm i 
tu) cakrasankhavamavarttavaritmagatinamanascatvarah 
kumbhah gadakumbho‘yam paficamah | 
Here end cakra, Sankha, vamdavartta and 
varttmagati the four kumbhakas and this gadakumbhaka 
the fifth. 
eae Ratrry> saat @ taaerrat wet | 
any yaaa weiqerrera ger wa: I120] 
hamseti vidvamsamanu dvayabhyam 
sve hamsasaficintanato manasvi |i 
Apirya muncedravisitagubhyam 
nadivisudhyakhyakakumbha esah \\ 30 1 
Tr. Knowing hamsa well a practitioner inhales through 


Ll. arg Qmfret aenfafr carat tade - aqrererres -b. 2. aatyrat 
qeaere, Qf aenferfer | 
sara tadeaiafa: Be: fratfla: i ze Wsloka 28 is repetition of 
sl. 27, not available in —b. 3. at a —b. 4. eAeftan —b. 5. fre 
wy —b. 6. fagpearem -a. 
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both nostrils while meditating on hamsa and thereafter exhales 
through ravi (night) and sita (left) nostrils. This is nadivisuddhi 
kumbhaka. 30. 


Prermentarqa ge 
at wafesernftarey I 
arden fast qa 
arett freq gare tl 29 II 
nidaghamadhyandinasiryatulyam 
nabhau raver mandalamavibhavya Il 
martandanidya vihite sukumbhce 
nadyo visudhyanti susadhakasya |! 31 II 
Tr. One visualizes the luminous solar disc like that of 
the summer noon at the navel and inhales through right nostril 
and retains the air inside. This purifies the nadfs of a sincere 
sadhaka. 31. 
mare Paleg aera wag | 
antrat? at ene qe’ asa? i 32 Ml 
Saradraka nisithcndusahasradalamadhyagam sravat | 
sudhamidam Kumbhe dhyatva Sudhyanti nadik@h \\ 32 || 
Tr. One visualizes oozing of the nectar in the ida from 
the moon of the autumn night, situated in the lotus of the thousand 
petals. This leads to purification of the nadis. 32. 
Rrretacerd aftr eg’ sree Awa: | 
areata serra asa athe ll 33 II 
pittadosadalanam Sasinad syad 
bhaskarena kaphavatamalantah | 
masakaistribhiraho bhyasancna 
nadi§uddhiramalad samudeti || 33 I 
Tr. Disorders caused due to pitta (bile) are rid off by 
practice (of pranayama) undertaken through the left (candra) 
nostril, while phlegmatic and airy ( vata) disorders are removed 
by the practice undertaken through the right (s@rya) nostril in 
three months. One attains thorough purification of the nadis. 33. 
|. arntusarearfafesdafaa —b. 2. Fisftedd —b. 3. qenPrei —b. 4. 
qaPa -b. 5. afsat —b. 6. sfirarer —b. 
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afr ugearery fiiztart orsrajequetet 
SUSTRI CAT BAH FAH: It 

itt catubkalesu vimsadvaram nadisuddhyupayogi 
nadisuddhyakhyakumbhakah || 

Here ends the kumbhaka called nadifuddhbi 
effective in purifying the nadis which may be practised 
twenty rounds four times a day. 

wa wager — 

atha bhitasSuddhikumbhakah — 

bhitasuddhi kumbhaka— 

eer Steg! arg qTTEhe ATT | 

qaaferia sim onary weeqar il ay Il 

ruddhva ghonayugam kuryad yugapadyadi satkramiat | 

bhitasudhiriti prokta adindthena Sambhuna |! 34 || 

Tr. One plugs the nostrils and practises (kumbhaka) 
simultaneously in the stx cakras in sequence. This is called 
bhitasuddhi kumbhaka by adinatha Sambhu. 34. 

sfa syretferaesrae: |i 

iti bhatasuddhikumbhakah || 

Ends bhitaSuddhi kumbhaka. 

ge ajarcnagesns — 

atha Srikhala Kumbhakah \I 

$§rnkhala kumbhaka follows— 

Taya TTT Hay Es 

ara? qed: ae ofera: aed face ge: Il 

Wt Tere aca ad ate ga 

Trea Fatt at Tt: Frag Il 24 Il 
SaSvatpirakakumbhakau suvibhryat sampirayet kumbhaka- 
Srantah pirakatah Sramam parigatah kKumbham vidadhyat budhah | 
puram pérakamacarcdatha tatha kKumbham caret kumbhakam 
yavacchaktyanurecakam ca kalayct kumbham punah samsrayet |351 

Tr. Have continuous inhalation and retentions. Being 
tired of retention have inhalation to relieve fatigue. Then again 


L. agn —a. 2. aqtad -b. 3. are -b. 4. gi -b. 5. Paeemaan -b. 
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the wise retains. Inhalation is done fully, so also retention to the 
capacity, followed by exhalation. Thereafter again have 
inhalation. 35. 

a: Hrarety Mt yeasts ger wt: | 

eae tanitqatased treat Peer spotter 136 I 

recam punah kumbhakamacarej jiio 

guripadistena yatha rahogatah || 
svarecakam recakamangakuryad’- 
svanganamni kila §rikhalodita || 36 |\ 

Tr. Retain after exhalation to the capacity as guided by 
the learned guru while remaining in solitude. Exhalation is done 
with full capacity. This indeed is asvangasrnikhala. 36. 

afnatergtin aferat arqzerer arisen: 

qe aie’ grnngy! aq te Red qe i 
qt ada qa? quecd vaste var 
WI SM AATgiya: Ra: A Prat 1291 
sakuirbodhamupaiti Suddhimayatc vayustatha nadikah 
Suddhim yati krSatvamasu tanutc recam vidhatte Subham || 
param vardhayati dhruvam subhatarasau srnkhaloktaé maya 
yasya syat sasurasurairabhinutah siddhah sa bhiimandale \) 37 |i 

Tr. Sakti (kundali) is aroused, prana and nadis become 
purified and the body gets slim. One exhales adequately and 
surely prolongs inhalation which is highly desirable. This is 
§rikhala told by me. This brings success to one on carth and one 
is equally eulogized by demons and gods. 37. 

Rcaaverajarcngssimn: |! 

ityasvangusrikhalakumbhakah 1 

Thus ends asvangasrnkhala kumbhaka. 

gue fag gran aateM | 

wea qatrrnnterededataas aad tl 3¢ ll 

kumbhake tvitarakumbhasangamat 

kumbhakantarasusrnkhalodita | 


T. mtae a atrquiexinae —b. 2. ay —a. 3. aha —b. 4. army 
-b. 5. ya —b. 
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sddhakasya Subhacitraphalaptts- 
tirthadarsitapathena jayate | 38 | 

Tr. A kumbhaka followed by another kumbhaka is 
kKumbhantara srikhata, which brings auspicious and amazing 
results to the sadhaka if practised as per the guidance of a 
guru. 38. 

Reads HeaModgalaMoenagesin 

ityaparah kumbhantarasrnkhala kumbhakah Wl 

Here ends another kumbhantara§rnikhala 
kumbhaka. 


eet 4 aParmreda Aq 
TT PAA TAT TAT |! 
aerate! att: a ait 
are Rreten: Pee sieeres: 1 38 I 
hathena vai kumbhitamarutasya cet 
pranasya saficalanamangamanasat || 
adhastathordhvam yaminah sa kumbho 
namna Sivoktah kila jivacalakah '\ 39 || 
Tr. One forcefully moves the retained prana through 
all the limbs of the body in upward and downward directions 
along with mind. This is jivacala kumbhaka propagated by 
Siva himself. 39. . 
afa <vfrorneraesta: || 
iti fivacala Kumbhakah |) 
End of jivacala kumbhaka. 
sa apace — 
atha merucalakah — 
merucalaka follows— 


atetontra att Paersaaq yeafreeat we: | 
a adda” gaat act aereien Fator > Ibvoll 


amerumcruprabhida mahcso 
dvidha’vadat kumbhamihadimo phaltah || 


L. erated —h. 2. met —h. 
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na Vardhaycedrodhamatho susamyamam 
krtam yathasakui cirena siddhidah || 40 3l 

Tr. Two-fold kumbhaka has been propagated by mahesa 
as ameruand meru. Although the former is not futile, when it is 
increased judiciously and to the capacity, it leads to success in 
the longer run. 40. 

apr: Yat taPiatoagier: | 

agit: sretefarg apragqea: carga: Il x9 II 

amumabhyasatah pumso naisargikamerusambhitin | 

bahubhih kalair bhayat aganyapunyaih parésumatch | 41 4 

Tr. With this practice one attains perfection of meru 
naturally with a great fortune in course of time. 41. 

we Bearer Prcaearearet yard | 

wer tahfadt afreradg teatta i wz Il 

tasya tribhdmikatvam cirakalabhyasato bhayat | 

dvadaSa naisargikato hyadhikaSced daivayogena tl 42 | 

Tr. There are three stages of development with its 
prolonged practice. The first stage (natural) consists of twelve 
(matras), one may have more (stages) by good luck. 42. 


arr were eqdaaatsadig xdta9e | 

ower fat ae seat Pyt 3q oenteh att v3 

mitra prathamabhuvi syurdattatreyo’bravit dravibhave | 

asya dvigunam kampam trigunam utthapikam yoge |1431l 

Tr. A yogi gets perspiration on the first stage (12 matras) 
according to dattatreya. (In the second stage of) 24 matras one 
experiences tremors, (while in the third stage of) 36 matras 
onc levitates. 43, 

TAT Wa a AT | 

Aaa caren eraraerera:? ll we Il 

bahyabhyantaravisayc saficarajhanato va mandam | 

matrasamkhya Svasapramitisamayavadharanatah | 44 | 

agra wer: wed of a: | 

TMS ASE ATER AeA’ i vy II 


1. gat —b. 2. veg -b. 3. 2a —b, 4. sarefif —b. 5. efor -a. 6. 
aaane —a. 7. wetas -b. 


136 Chapter X 


manugananairva Kramasah pravardhate yatta vai kumbhah | 
ayamekanicrurukto yogarahasyam mahesena li 45 |! 

Tr. When kumbhaka increases slowly with the 
knowledge of internal and external movement of prana or 
determining the number of matras or time of respiration, kumbhaka 
is increased gradually by 14 mdtr#s. This is known as ekameru 
according to maheSa, whichisasecretin yoga. 44-45. 


Tener we Foteng | 

teat gaa rte: = Paferarrs: Il we Il 

pirakenabhivrddhena dvimerumerurohanat | 

recakenapi vrddhena trimeruh siddhidayakah |! 46 || 

Tr. With the increase of paraka, it becomes dvimeru. 
Similarly, with the increase of recaka it is fri-meru. When meru 
is practised progressively in this manner, it leads to success. 46. 

I 
id: merukumbhakah || 
End of merukumbhaka. 


TaTaeat cared defeats are | 
Roger Tas Tt ae ws ufeaagd: Il we Il 


tamrapatraghatikonmitakalam 
Uirthadarsitapathena kumbhakam \\ 
merukumbhakasubhasadhaka cso 
bandha evam ghatikdpadaparvah \l 47 || 
Tr. As directed by the guru, one practises kumbhaka by 
measuring the time of a hourglass made up of copper. This is 
called ghafibandha kumbhaka, which is used by the practitioner 
of meru kumbhaka. 47 
afa udtecaqesia |! 
itt ghattbandha kumbhakah || ae 
End of ghatibandha kumbhaka. 


1. afte -b. 2. maasebeatPrcere defeittorts qureq | Asqera 
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ll aft qyoeeuguttrafiiaeat soacoarget 
WewHnolaawwmugorooerairearas I 
I iti sundaradeva-viracitayam hathatatvakaumudyam 
kumbhakanamasvarlpagunavivecanodyotah 1 


Here ends the chapter describing the name, 
nature and advantages of kumbhaka of 
hathatatvakaumudi composed by sundaradeva. 


Chapter -11 


RENFATATE — 
athabhyasah— 
abhydasa (practice) follows— 


aerate rakes yt 


wary aghearaty'faiea fergie tl 
day waecreae we: Rat ATT 
Terres we fcr enafrctsa? ah: | 9 Il 
abhyasaccittarodho visayavirasanaccatmanisasya miurttau 
anyasmin vanyavritivyavadhivirahite cittavrttipravane | 
Paunahpunycna yatnapracayakaranamabhyasa esah sthirah syan 
nairantaryadarabhyam saha ctrabhajanat syadavirato’tha yogah |L| 
Tr. Practice (abhyasa) brings control of the modification 
of the citta, detachment towards the (sensc-) objects, establishes 
God in the Self, and there is absence of other disturbing factors 
in the flow of thought. Repeated, intensive, steady, consistent 
and devoted effort made over a long period of time is abhyasa. 
This is yoga. 1. 
qeatrat ete wrayer 
we: ate TH TH TTT | 
ai syeat? Praqa saat aT 
AGMA: FTA THOT Il 2 I 
murcchangato harati rogasamithamaddha 
baddhah karoti gaganc gamanam narandm | 
vato"mrto vitanutc maratém samastam ~~ 
abhyasatah sulabhameva samiranasya \t2 |i 
Tr. Practice of pranayama renders prana invariably 
inactive which removes diseases, stabilizes prana which takes 
one to gagana (brahmarandhra) and causes prana secreting 
ambrosia which leads onc to immortality. 2. 


1. afta —b. 2. faraerdiearefeetta —b. 3. ver -b. 4. atatsqat - 
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aed aq et aftaart ata 7 way 

aa sre! aarefere’fraa: frit freq lt 

ood gt waget oie 4 

TT wet seTaatadadhyaTata4y | 2 Il 

adahyam sat svarnain dhamitamanale yati na layam 

bhuvi nyasto vajradyakhilavisayah Siryati ciram | 

idam sarvam sito dahanamukhago jarayatt vai 

tatha prano‘bhyasanalavalavalipudgalamalan || 3 || 

Tr. Even though gold is put in fire, it does not perish. 
While hard objects like stones cte. would perish lying idle on 
earth for long. Just as all the (impurities of) mercury are destroyed 
when itis subjected to fire, similarly, fire generated by the practice 
of pranayama removes the host of bodily impurities. 3. 

writ: Rrectafafe’ garam sevarearest sayz" 

agent oats waftare ot geod sary wt ll 

aed ARTs Bree ofertas say’ 

Teraearea va* waftcrgrar ataredteaseang’ | v Il 
syat sangah siddhatirthadyadi sukrtavasat pragbhavabhyasajo'yam 
yaddvara paScimena tvaritamiha phalam dréyate kvapi loke || 
tatsarvam nanyanadya Sirast parigatcnanilencksyate ‘das 
tasmddabhyasa cva tvaritalaghubhidd yogatastirthalabdhat | 4 | 

Tr. In this life when the results are obtained quickly, it 
is due to the practice in the previous life and with the fortunate 
company of the guru. This ts by prana reaching to the head 
through the posterior path and not through any other channels 
and with the grace of a guru. Therefore, practice of alone is 
important. 4. 

AIT: WTR AA Tara qahenss 

wal aed cay aacat'! qa att ge: Il 


|. waet —b. 2. aasfaa —-b. 3. adgat —h. 4. aeaqar -b. 5. daf 
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qgarren + —a. 10. srasreae —b. 11. aardt —b. 
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aaatged' drat a ate: aera 

fresend? ye agit aac aqemeatsy ll 4 |! 
nasyaotyabhyasatah prak tanusakalagadascanusarirajadyam 
candro varsatyajasram tadanu samaraso bhiya vatena yuktah || 
vahnirdhaturasam samgrasati ca paritah syustadanandaptra 
jitva’syayam mrdutvam vapusi khecaralé vayuvegadayo ‘nu |5\ 

Tr. In the beginning, through the practice of yoga all 
the bodily disorders and inertia are removed. Fire united with 
préna stimulates the moon to secrete (ambrosia) profusely and 
streamlines the bodily constitucnts entirely. This leads to Blissful 
state. When this is attained, one gains suppleness of the body, 
specd of the wind and moves to the space. 5. 

aft? ooh aq aiSel ce oe | 

Hea Tate Bora |e: ll & Il 

kKarpiire jirnata kifcit kathinyam tanna jayate | 

ahamkarajaye tadvaddche kathinata kutah || 6 I 

Tr. Camphor having been old, becomes soft. Similarly, 
if cgo is controlled, there remains no rigidity in the body. 6. 

agen mcateareaened \aa: wae: | 

wear waareta: aay Meyer! liyll 

avritikasyatmani Santavahita- 

sampadanartham manasah prayatnah | 
abhyasa esascirakalasevitah 
satkaravan syaddrdhabhimiratrt | 7 i 

Tr. All mental efforts are to attain the state of quietness 
(Santivahita) of the Self, which is devoid of mutation 
(modification). When practice becomes consolidated one 
becomes desireless over a long period of time. 7. 


SerIMMeraaTdsHqa> Fartsa Ptos 

Zar: ay wa a° aqya: |: Paes: Il 
age.’ oferta go aot Revere: aafeg 
mere eeTeq fat at: eeteat qa il c ll 


l. ag ta -a. 2. qgmt agfe wat aya —b. 3. wt -b. 4. 
woqrge -b. 5. eaeaanf 4 ad wa —-a. 6. vat -b. 7. Saae —b. 
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rukstyanadinavantarayakaluse citte’tra viksepaja 
duhkhadyah khatu pafica tc tanubhrtah syuh samyamasyarayah 
maitryadch paribhavanena tu kalau cittaprasadah kvacit 
pranabhydsata franasya vifayo yogah svamidyo bhavet 1 8 || 
Tr. The nine antarayas like disease, languor etc. defile 
the citta. The set of five like duhkha etc. arise from viksepa 
(disturbance of mind). These are the enemics of a person in the 
path of samyama. In this katiyuga pacification of the citta may 
be attained by assuming the attitude (bhavana) of mattri etc. 
Through the practice of pranayama, one controls prana and 
becomes respectable. 8. 
ar aa eR FONT 
Arad: aaadteafeang | 
TH TT we Bral- 
sey agar agian at’ i < il 
yatha yatha syad drdhabhimika 
mundavabhyasatah santatadirghasevitat 1 
tatha (athad pranamarut susidho- 
*dan dhatudosan tanumipsitam carct || 9 Il 
Tr. As the practice conducted over long period with 
consistency becomes deep rooted, the pranavayu having been 
well-controlled eats up the impurities in the bodily constituents 
ofa vog7and course through the body in the desired manner. 9. 
fr geraraqet ate 
Braga aerantea ied: tI 
TTS SMYT Tay e- 
agar” RI: YRTERT Field: I 90 Il 
vind drdhabhyasamrte sutirtha- 
krpasamudrapranavadivuktitah | 
untarmukho’pyasuga ctyamukhya- 
nadya sirah Sunyakrddesa kalatah i 10 
Tr. Without intense practice, without blessing ofa guru 
and practice of mudras conjoined with pranavaete., the prana 
|. sonfrer —b. 2. afeatsesa -b. 3. ata -b. 4. fearerqar —b. 5. 
feqmne -b. 6. aim —b. 
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would not get internalized and it would not enter the mouth of 
the prominent nadfs and as a consequence the state of void would 
not be attained. 10. 
merge: oftata’ aes 
a aratehatdtieas yar? tl 
T oTOTEaT Tae: HA: 
a fret % geet | 99 Il 
tathapamrtyoh paripaty sddhakam 
na kayasiddhirvihitena pumsam |I 
na dhdranadhydinasamadhijah kramah 
na siddhayo vai subhadharanoktah |! Vt ll 
Tr. (Without intense practice) one cannot attain bodily 
accomplishment, avoid (premature) death, gain success on the 
sequential practice of dharana, dhyana and samadhi, auspicious 
results of dharand. 11. 
PMTCT ST At ATMA: 
ma: fad eet qaticel gated dad: Il 
ge aqmatwaqenicaedy Hay 
Tiinrrantaranecntettst 7 AE N92 I 
samprajiatasamadhisaukhyamamalam no tyaktasastradhvahnah 
prayah siddhipadam kalau kvacidaho gurvaptasanketatah | 
drstam samsrutamekadcesaumapamrtyughnadivacced bhavet 
tannirhijasamadhisanucirajivitvadibyjam na hi i 12 1 
Tr. The pure Bliss arising out of samnprajnata samadhi 
hardly ever occurs in this Iron Age (kaliyuga) if one does not 
follow the path laid down in the scriptures. This happens through 
the saiketa (guidance) of a guru, who is an apta (adept). Even 
though one overcomes premature death, one should remember 
that this is not the essence of nirbija samadhi, Bliss and 
longevity. 12. 


1. oora —b. 2. + & alnftfes qeef qacnrsanternra Fada farsoftr 
deat warts fafattieta gai — aftrecres -b. 3. amftsrm<eat 
aq gaat-a, onftardama —b. 4. tuaaqeenitaeda -b. 
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wet Pacer wresafy qapenrey 
are: Branca ran: | 
Taree’ Cetfateattirrriia® ated 
q at a we waft cet dar ee ll 93 Il 
Kalau kiftcitkalam pranavajapasiddhyunmukhamarun 
mahimnajiah kumbhastakajanitasiddhyamsakalitah || 
tatharambha pithotthitimadhibhajantii yadidam 
nz yogo na jhanam bhavati paramam samyama itab || 131 
Tr. In this iron age (kaliyuga), one may practise for 
some time the cight kumbhakas along with pranava, which 
controls préna ina great way and one may attain some success. 
One may start with the asanas in the beginning and experience 
levitation. One also may experience the stage of drambhe. But 
without parama samyama neither yoga nor ynana (wisdom) would 
be attained. 13. 


wera Pratt 


fat gereraftrat = frererary ll 
fra Zettai 
freata att qemereterg’ |i 9x II 
chantavasena mitasancna 
ciram drdhabhyasadhiyam jitatmanam II 
filasananam drdhaniscayanaim 
siddhycta yogo gurusastrascvinam (I 14 II 
Tr. One, who stays in a desolate place, takes to moderate 
food, practices for long with firm determination and controls the 
self, masters the asanas with firm conviction attains success in 
yoga by serving (devotion) to guru and scriptures. 14. 


Fret waft arectsererryeardarg a: 
grated waaqerareaad: Il 

T Ere ara we gel 
Taeagqaaregrae te waZ | 94 Il 


1. waft —b. 2. wat —b. 3. wasrdif --b. 4. afer -b. 5. aaqfrac 
-b. 
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jito bhavati maruto’bhyasanabhiridardhyat tatah 

krsanurabhivardhate satatakumbhakabhyasatah || 

gate hutabhujiddhatamasanameti pakam = sukham 

rasadikasudhatavassyurnauyati dche balam \ 15 \ 

Tr. prana gets controlled through the firm practice, thus 
the (bodily) fire gets enhanced through the continuous practice 
of kumbhaka, which digests the food well, nourishing the rasa 
(plasma) etc., all the bodily constituents and thus increasing the 
bodily strength. 15. 

Tera Tag St UAT 

Ta A eT at: AAEM: Il 

Pesata’ Peqatareat say’ 

qm atest aterara it 96 Il 
mahabhyasavidhau balat sno rasasya 

tada jaranam syacca dosah samastih \\ 
visusyantt vinmiutrarogadayo ‘ghair 

Aarnam kotijanmarjitair vyadhayasca |\ 16 | 

Tr. Asa result of intense practice there is adequate 
secretion of rasa (ambrosia) which eliminates morbidities and 
the diseases related to urine, faeces and resulting from the sins 
committed in several previous lives are destroyed. 16. 

Torq — 

yugmam— 

Here follows a Sloka— 

ahirqarerreats ee Waray 

Re ae wre tag |! 
are aed Yagrared 

qulfnghwafed? oof at ll 909 II 
yoganuSasanavacansi hrdi pramadat 

visinrtya sadaramaho pravibhavya natsat I 
nalocya yogahrdayam bhrsapunyalabhyam 

dharttokttyuktivalite rajameti Kumbhe | 17 It 


lL. gare —b. 2. fagqeata -b. 3. se -b. 4. sparsPrit -b. 5. 
afta bh. 
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Tr. One who neglects the teachings of yoganusasana 
and does not refer to yogahrdaya which begets great fortunc, 
but gets misguided by the unwise, invites diseases in the parctice 
of kKumbhaka (pranayama). 7. 

area rat oft 

frat wsaet! Pargeraqht: Il 

qTatenghe tet qit- 

St Tp=Tey wet siadtrsyz It 9¢ It 
nddivisuddhirhathasiddhilaksanam 

vind hya‘partho cirakumbhasad§rtin \\ 
guraditadyuktivisesato dhrte’- 

nile susumnasya rte*gnidipanam || 18 \I 

Tr. Purification of the nad? is the sign of success in 
hathayoga without which it is not possible to retain kumbhaka 
lor longer time, Without guidance of a guru and enhancing the 
gastric fire, one cannot move the prana in the susumna, (8. 


wearer onfrarsattea gfe: 


wistsa act yet ez Il 
Prearireat car afercrat- 
FCAT AHCI MT | 98 Il 
pratyaharat praghriti’ksaughavrttih 
yogindro tho célayet kundalim svam |I 
siddhapranabhyam (ada calitasa- 
vriyuccaidrag brahmarandhrantare syat | 19 II 
Tr. Practice of pratyahara subdues the activity of the 
sense organs. A great yogi should therealter move kundali 
and pass the controlled prana (into it), Thus kundali becomes 
straight and rises quickly up to the brahmarandhra. 19. 


rere at wat at at a Ae’ 
fread Pryerq gfe decane: II 


1. Rrareasarat -b. 2. qefrargfis -b. 3. seareroa viPaaseiter -b. 
4. fastens a —a. 5. vereme{ cel te -b. 6. frare —-b. 
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ara! qeeeargaost MT ATA TTA: 

dered gagarkqege atrgmarrey tl 20 I 
pratydharavisesanant ca yada kartum yada te marut 
siddhyartham vimrsantu yuktinivahan sankctakdn saédhakah \ 
ayame bhrsarustavayajarujam santyal jajantvatminah 
saukhyartham suvidunmanisukhakrte yogasrutannaparam ||2011 

Tr. Special practices of pratyahara when get 
accomplished through the controlled prana a sadhaka needs to 
carelully udiciously) make use of sanketa to prevent the praéna 
from going astray and producing diseases. Thereafter, one should 
try to attain the Blissful state of uamani which ts the culmination 
of yoga. 20. 


lafa aeeacutrafiasoacum et 
Borsaaraercraanearearea i 


Il iti sundaradevaviracitahathatatvakaumudyam 
hathabhyasamahatmyavivecanodyotah II 


Here ends the chapter describing the 
supremacy of hatha practice of hathatatvakaumudi 
composed by sundaradeva. 


1. ram -a. 2. waa ob. 3. ararasyt —b. 4. gerrara —b. 
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GA wereilesorganelaraiera — 

atha kieSaghnavayusadhanasamasah — 

A brief description of control of vayu which. 
removes suffering — 

agemh Mennusd 

taduktam Kumbhakapaddhatau — 

According to kumbhakapaddhati— 

afereraget arg frerargwer! | 

sar arta? teteeege: |! gfe il 9 tl 
nalikasadrsim kakum vidhayapirayettatha | 
Svasanam kumbhayennabhyam recayetkakacaficukah \t iti 1 Al 

Tr. Forming the tongue like a tube, draw the air in 
through it. After es breath, exhale through the nose. 
This is Adkacancuka. 


stead’. yt ag frteaq | 

eiiret wire Reergd get il 2 1l 

kakacaficuvadasyena puirya vayum nirodhayet | 

Grdhvajihvam samaniya pibeddharamrtam sukhi || 2 1! 

Taag errcerad sftadtereasga: | 

sere ahaarrer aera tl 2 Il 

recayed ghranarandhrabhyam Sitalikakacaiicukah | 

pranapanavidhanajho muktibhagasya sadhanat \\ 3 | 

Tr. Forming the mouth like the beak of a crow, one 
should take the air in and hold it. Then raising the tongue, one 
should drink the flow of nectar and exhale through both the 
nostrils. This is sitalikékacaficuka. An adept of pranayama 
attains liberation through practice. 2-3. 


Preareareaaet aif THaTeTSTATT: | 
Aaa Wey Preaegt aay it y Il 


nityabhyasavato yanti Sramadahajvaramayah | 

masabhyasat mrtyujayo nirantarakrte bhavet |l 4 | 

Tr. Regular practice of this overcomes fatigue, burning 
sensation, fever and such other diseases. Continuous practice 


1. qvaaar -a. 2. steal —a. 3. afar —b. 
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for one month makes one free from premature death. 4. 
afreftiac me dea afteaa aa: | 
qredt frag arrest aft! ater li 
Reesor atts aserfate Pky i & Ul 
mantkarnibilam gadham pidya lambikaya tatah | 
kundalim cintayet kakacaficva yadi samiranam \ 
pibecchanmiisayogena kavirbhavati nigcitam | 5 I 
Tr. Turning the tip of the tongue and pressing it at the 
uvula one should take the air through the mouth forming it like 
the beak of a crow and contemplate on kuaddali. Practising this 
for six months, one undoubtedly becomes a kavi(poct).5. 


aren gett sant aed zat | 
waa weed eat wy tl & I 


dhyatva kundalinim cakragaminam marutam yada | 

kakacaficum prakurute ksayarogat pramucyate |I 6 Il 

Tr. Forming the tongue into a beak of a crow, one should 
take the air in and contemplate on kundali while prana enters 
into cakras. With this, one becomes free from the discase of 
consumption. 6. 


qafdgterralnes wry | 

aerist warren? sat At Aaa: Il 9 II 

darasrutirdiradrstirantardhanadikam phalam | 

aharnisam sadabhyasat jayate nadlra samSayah | 7 Il 

Tr.With daily and continuous practice one surely attains 
clairaudience, clairvoyance and ability to disappear. 7. 

fasiry ter ay areacey fides: | 

weir: Qarent? tatg wrractar Il 

arg: ST oH bad Maye ll 8 Il 

dvijairdvijan pidya vayum kakacaficva pibecchanaih | 

trdhvajihvah kumbhakaro recayed ghranavartmana \\ 

kakacaficuh kumbha ukto Kenayam kakudasrava \\ 9 || 

Tr. By pressing the teeth together, one should take the 


|. areas —b. 2. wrmara —b. 3. wesuarama -b. 4. qsrart —b. 
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air in slowly through the mouth, and after holding the breath 
with upturned tongue, exhale through the passage of nose. This 
kumbhaka has been called kakacaficu by one kakudaSrava. 8-9. 

areata! wae a: Parag | 

adtnatrtat aerry zee way Il 9° Il 

avatsarardhamabhyasat pratyaham yah samacarct | 

sarvarogavinirmukto vatsaran mrtyujid bhavet \\ 10 II 

Tr. By daily practice of this kumbhaka for half a year 
one completely gets rid of all the diseases and after a year 
overcomes (premature) death. 10. 

Bree: Rrra afr yafaasrntead: | 

arrreptiat scar deat weg Il 

aad aid oe Qug: Tease: | eft 99 Il 

trivarsath Sivatam yati bhitendriyajayanvitah | 

animadiguoairyukto jaraya rahito bhavet | 

khecaryam gatidam praha krpaluh paramesvarah itil 

Tr. After three years, one attains siva-hood, having 
controlled all the senses, accomplishing siddhis like animé cetc., 
one overcomes symptoms of old age. It is the means leading to 
khecari, as narrated by paramesvara, the Benevolent. 11. 

Note: kumbhaka paddhati has been published by The 
Lonavla Yoga Institute (India) in 2000. 11. 

yajfavalkye — 

According to yajnyavalkya 


Wree AT ee wenfeerery | 

we meraata: adycreands: Il 92 Il 

pranasamyamanam nama dche pranadidhararam | 

Cs# pranajayopayah sarvamrtyopaghatakah || 12 |! 

Tr. Holding the prana in the body is pranayama. This 
is the means to control prana which overcomes premature 
death. 12. 


|. ayuTa —b. 
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fest wrersratars: ca arnt ard | 

qeng srt wart qefreatat! Req i! 92 
kifica prénajayopayah tava vaksyami suvrate | 

bahyat prinam samaropya purayitvodare sthitam | 13 II 


areal eS aret TaiysSs Y aCTe: | 
aay ATA Wt Aaa, a AAT Il 9¥ Il 


nibhimadhye ca nasagre padangusthe ca yatnatah | 
dhairayan manasa pranam sandhyakalesu va sadé \t [4 \ 
Tr. O suvrate! Moreover, I will narrate the technique of 


controlling prana. 


Draw the external air in and fill the cavity and hold it at 


the navel, tip of the nose and big toes with care. One should 
hold the prana with attention in the morning and evening or all 
the time, 13-14. 


wetrrreyat seeth rere: | 

areamereet TPE aratfetsraareery tl 94 I 
sarvarogavinirmukto jivedyogi gataklamab | 
nasagradharanam gargi vayorvijayakarapam | 15 \I 

Tr. A yog? alleviatcs all the discases and lives (long) 


without being tired. 


O gargi' By holding (of prana) at the tip of the nose, 


one can control prana. 15. 


atin: errr wt arcing’ | 

mr aga aa waipeg> ered tl 96 II 
SarvarogavinaSah syanaadbhimadhye ca dharanat | 
Sariram laghutéam yati padangusthcsu dhdaranat \\ 16 \I 
Tr. If one holds (prana) at the navel, one gets rid of all 


the diseases. While holding it at the big toes, the body becomes 
light. 16. 


Rrerat agaria® Prange frtetq | 
a: Rta Pray ae qarye |i 909 II ee Il 


L. at -b. 2. arate -h. 3. unora aft - a. 4. areteergat --a. 5S. 
Trenpesg -b. 6. arin 
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jihvayam vayumaniya jihvamillam nirodhayet | 

yah pibedamrtam vidvan sakalam bhadramasnutell 7th 

Tr. One should bring the prana at the tongue and hold it 
at its root. Sucking the ambrosia in this manner, a wise reaps all 
that is auspicious. 17. 

wer a figaranzargqead — 

tatha ca tripurasarasamuccayc-— 

Moreover, in tripurasérasamuccaya— 

THETA TATA ELT T 

area teat wala Il 


areresqyened? frag 
Were Ay | 9 Il 
rdjadantayugulantamasprsan 
sannidhaya rasandin tadantike |i 
Kakacaficupulamarutam pibet 
pranasamyamanametaduttamam |) 18 
Tr. Without touching the front teeth and placing the 
tongue near them, one should draw the air in by making the lips 
like the beak of a crow. This is a superior practice of 
pranayama. 18. 


freee wtedan:? wake waa’ | 
TTS ATT: WA Tat a ll 98 ll 
dvikacancusaminaniaimn sanair 
dhayatah samparikrsya saatatanr | 
sramadahagarodaramay it- 
Jvaravulodl prasaaan prayanti ca | 19 tl 
Tr. Continuously suck the air slowly through the mouth 
making it like the beak of a crow. This practice rids one off 
fatiguc, burning sensation, abdominal disorders, fever and spleen 
diseases. 19. 
reat Her saqrengyd 
ard aMeadtefacen |! 


1. aywiq —b. 2. amet —b. 3, udas -b. 4. aaftwer aa -a. 5. 
amaremian -b. 6. aT —a. 
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wet ed oy: frtq qe! 
ate: gt: area: wWafe:? tl 20 Il 
Hhvam krivi@ndkulastalumile 
dantairdantan gadhamdapidayitva |! 
mandam mandam yah pibed gandhavaham 
saudhath piraih sakamantah sravadbhih (| 20 | 
Tr. Take the tongue comfortably at the root of the 
tongue. Press the teeth closely with each other and gently suck 
the air. Thus the flow (of nectar) fills one internally. 20. 
sghrtratcardtare: 
Waa Aer aera: I 
weRafaa AIH 
fret pt deere a seq! | 29 Il 
Sadbhirmasairantarogairascsaih 
papapeto mucyate sadhakendrah tt 
astadekadvisrasam mrtyuditim 
jitva bhamau dirghakalam sa jivet 21 
Tr. In six months, all the diseases are removed, entire 
sin is removed and the great sadhuka with eight months practice, 
overcomes premature death and lives long on the earth. 21. 
ataareareamadtrre aaa: | 
fre AB wert Ta mee TT oa: I 22 I 
varsatrayabhyasavasadatitam- 
andgatam veltyalinilakesah \\ 
visam na dche kramate tadiyc 
daste’pi ghorairapat pannagendraih \t 22 1 
Tr. With three years of practice, one knows the past 
and future. His hair remains black, he is not affected by poison 
even when bitten by deadliest of the serpents. 22. 
+ RA: earaceintat 
fre: Perse aretaye: I! 


1. fredgeeraré —b. 2. qt2 aranateaafis -b. 3. gamit —b. 4. are 
aida -b. 5. aeash —b. 
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eee! areraa4atey" 
abet state? Aeat ar ll 23 
na krtrimaih sthavarajangamiairva 
visath Kimanyatrap! kalakatath | 
gunastakam kalavasadapetya 
mahitale kridati bhairavo va |i 23 (| 
Tr. No artificial, (poison from) animate or inanimate 
(source) or even kalakita (the deadliest of the poisons) would 
have any effect on him. He transcends eightfold prakrti in due 
course of time. Being bhairava (Siva) he roams on the earth. 23. 


MT APSrercararcaeaarcreanenrcteren tt 

ater wibtoegee at: dart sex | 

Taree: wmaratiem at freeang 

Te meas ee eT a AAT gfe vil 
ya mundadharadandantaravivaragataharaniharagaurl 
saudhidhdra nabhombhoruhbkuraravidhoh samsravant? vahantt |l 
lasyavajikhyanadyah khagamudaradarimadhyagam yo vidadhyat 
tasva brahmandabhande pralayamapayanam syad ghanam 
mutvunntvoh | iti 24 

Tr. Inthe center of the spine which supports the head 
lies the cavity where the white ambrosia secrets from the moon 
lying in the lotus of thousand petals with a murmuring sound. 
One who holds the bird (prina) atthe cavity of the nad? named 
vajra would overcome the severe death in this Universe. 24. 


lata aesacatrattraat xoacontget 
Welralesrongyanieaoaraonreras I 
il iti sundaradevaviracitayam hathaltatvakaumudyam 
kicSaghnavayusadhananisemanodyotah | 


Here ends the chapter of hathatatvakaumudi 
composed by sundaradeva on the techniques of 
pranayama which remove sufferings. 


1. womeq - bh. 2. ammeader —-b. 3. aisha —b. 4. met —b. 5. careers 
-b. 6. germaaa—b. 


Chapter— 13 
ge aotegedstot' Bomand forced 


atha — yoganganimudradinam hathopakarakatvam 
niripyate— 
Here follows the efficacy of the components of 
yoga like mudra etc. in complementing hatha practice— 
mere ear aTert 
aa were a yee: Il 
statwerrer wea aang 
watrareaqatd #11 9 Il 


Jalandharoddiyanamilakanadm 
vedhasya bandhasya ca mudrikayah |\ 
Srifakticalasya tathaiva saksad 
hathopakdaratvamudiritam jfath \\ 1 
Tr. The savants emphasized the efficacy of jalandhara, 
uddiyana, milla (bandha), (maha) vedha, bandha, Sakticala 
mudra in the hatha practices. !. 
ental wererey gift it 
cakarat khecarya api— 
khecari is also included (in the above list). 
Tort aa fafa sea 
wae ca Hen yw: 
antes Arafat wale: 
arate gard? ya: Il 2 ll 
pithani Kumbha vividha ananta 
yamadi tadvat karanani yuktayadh || 
karmastakam cetyakhila hathakriyah 
Srirajayogasya padaptaye smyrtah || 2 lt 
Tr. For attainment of the state of rajayoga, the asanas, 
various Kumbhakas, yams, (numerous) karanas (mudras), 
yuktis (means), the eight (purificatory) karmas —all these 
hathakriyas are efficacious. 2. 
ware waretat ara Mratoath re | 
Tes as wotmed qareadtet: il 3 ll 
1. qaéeit -b. 2. atat -a. 3. aarea —b. 
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samadhestu yamadinam saksat proktopayogita | 
paramparyena ca hathaagatvam mudrastakarmagoh \3\ 
Tr. For samadhi yama etc. are directly effective. 


According to tradition, mudras and the eight karmas of hatha 
are also effective. 3. 


terrae afatainhiea: | 

arse warait sateroat reread ly | 
iSvardradhanam karmayogangamiritah | 

samadhestu pradhanangam kiesapapanirasanat \\ 4 | 
Tr. Worship of iSvara is said to form a part of 


karmayoga (kriyayoga). For samadhr, it is considered the main 
practice as it rids one off suffering and sin. 4. 


frat + aatseot gfafe: serad aah qarreer fe | 
faretart' gata ee aed aera: | 4 Il 
vind na Karmasrayanam susiddhih 

prajayate kvapi susadhakasya hi it 
citsvargabhogau sukrtena hinair 

aa labhyate sadhanamabhyasedatah Wi 5 || 
Tr. Success is never achieved without proper practice. 


A good sédhaka without merits would never enjoy the state of 
consciousness and heaven. Therefore, one should indulge in 
practice. 5. 


at amatt get wsbit aegis | 
ato bhaktiyogo mukhyan raijayogdagam bhavitumarhatt 
Tr. bhaktiyoga should therefore be considered the 


main practice of rajayoga. 


aArattaraga:? Taq 
atrearrra td aA’ II 
ware wararea far Planet 
vet aferitat freearapyg: | & Il 


samdavarjitascesvarah proemabhaktya 
hyabhidhyanamatrena caitvam mumuksum Il 


lo att -b. 2. mararttavdyae -b 3. qyet —b. 4. waved —b. 
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samadhim samapadaycnnirvikalpam 
tato bhaktimise vidadhyan mumuksuh || 6 |\ 

Tr. One desirous of liberation can attain the state of 
nirvakalpa samadhi by meditating on isvara by surrendering to 
Him with devotion and love. Therefore, one who aims at 
liberation should have devotion towards isa. 6. 

fad aat wer waritrta 

Teaaeet Tg ae Peraqz ll 
at sit aearft aarftrtiret 
wa Pearaty getafese: | 9 II 


cillam vase yasya saniidhirevam 
tasyopadisto na tu yasyu cittam | 
vase'sti tasyapi samadhisiddhyai 
samyak kriyayoga thopadistah \\ 7 | 
Tr. One who has restrained citta for him samadhi is 
possible and not for others. The scheme of kriyayoga is 
recommended for attainment of samadhi to the one who has not 
controlled citta 7. 


af Boaconreet 
sotanunranioreraireara: i 
ll iti hathatatvakaumudyam hathangopakiaraka- 
vivecanodyotah | 


Here ends the chapter on the utility of the hatha 
practices in hathatatvakaumudi. 


Chapter— 14 


aa Fer — 

atha mudrah -- 

The mudras— 

tallaksanam tu — 

The characteristics are— 

Ae Aa wher! weararePratfern: | 

Tae’? ware aaa aa ll 9 Il 

mudrastu mudranat proktaé yadvyaparantyojitah | 

tadvyaparasya tannamna yogasiddhirhita da§a |i 1 || 

Tr. They are known as mudras since they do sealing 
(mudra). That particular activity is named alter that (mudra) 
wherever they are applied which are beneficial towards success 
of yoga. There are ten (mudras) which lead towards attainment 
of siddhis. 1. 


ger frasramaotwi -- 


atha viparitakarani— 
viparitakarani follows — 
‘eet areas gad woe gaat 
aeare? get aateq wat aa: Ada: Il 
safer gfe dProm Praag: frag 
at a: get Rrra Aerie aed wa: Il 2 Ml 
urdhvane sontakalijataan suvimalan Kanthasthaladurdhvato 
Hasante susie nayeccea gaatadvarany latah sarvatab: || 
Grdhvasvo bhove sanaipatya neburaniittinapidal pibet 
evam yal Kurute pacndivagano maiviste Gisva Ksayab ll 21 
Tr. One should tike position on the ground raising the 
legs up and keeping the face up. ‘Thus he should raise the sacred 
secretion oozing from the moon from the aperture at the end of 
the nose which ts above the throat at the opening of the head. 
Having controlled the senses one who does this practice docs 
not perish. 2. 


1. qaurene —b. 2. verre —-h. 3. queen —a. 4. avert -a. 
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setrat welrere: erg at 
metsaaserd Feat qq! Il 
aN BAT AAT 
Tah ey sare area? It 3 Il 
trdhvapado hyadhomastakah syat ksanam 
vasare ‘thidime ‘bhydsam vrddhya dhayet |\ 
chamubhyasalo yamamatram sada 
mirdyujit syay jarajicca sanmasatah |\ 3 Ul 
Tr. Inthe bezinning, one should take the legs up and 
head down fora short time and thus prolong the time gradually. 
Through the practice, one should maintain for three hours (one 
yama), thus overcoming (premature) death and old age in six 
months. 3. 


eer fred oer arrange aaqe froay | 
waaay sata ay mM: Tet FE lly Il 
iilasya pindam pravidhaya daksa- 
nasdputante arkamukham niruddham 1 
bhavedatascanu yathoktamatréayamam 
bhajej jab praharatrayam hi || 4 Il 
Tr. By plugging the right nostril — the mouth of the sun — 
with a cotton bud, a wise should practise pranayama ds told or 
even for three pruharas (one prahara = three hours). 4. 
Pravereraey fe soft iecarratt i 4 | 
nitvabhyasadasya hi jatharagnirvrddhimayad || 5 | 
Tr. Daily practice of this enhances the gastric fire. 5. 
werd? — 
asyayamarthah — 
Tt means —- 
a: Rr qrata vecaedt we: arg | a 
Terra ae vad qdactey seer: | arertsag 
TH we: ares ae A HG Il 


1. svarvaqeeraa -b. 2. cameitearem —b. 3. meres -b. 4. aaa 
—a. 5. arevarands -a. 6. rae -b. 
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yah Siro bhimavaropya praharatrayasthitau Saktah syat | 
sa masatrayasamaptau kalajid bhavatiti triivastokena sambandhah 
| Aharo’tas tasmai sampadyah sddhakasya bhiri jfaih |! 6 Il 

Tr. One who is able to maintain head-down position tor 
three praharas, controls (premature) death in three months of 
practice—thus this is to be interpreted in the context of the third 
Sloka. A wise should, therefore consume good quantity of food. 6. 


afert ofct ta aerrata gead | 
waa Fat Perea F J wei ll 9 Il 


valitam palitam caiva sanmasannaiva drsyate | 

yamamatram ca yo nityamabhyaset sa tu kalajit \| 7 | 

Tr. Onc who practises for one yama (three hours) 
daily, gets rid of wrinkles and grey hair in six months and 
indeed overcomes death (untimely). 7. 

afa firadramaot tl 

itt viparitakarani | 

Thus ends viparitakarani. 

ger cifemenfoftrs ~— 

atha lambikavidhih— 

The technique of Jambika — 

aeoaTot g— 

tallaksanam tu-- 

The technique — 

mepernn ae Rerecaames fear | 

wet cart ae werent Preeti eft llc I 

(umilagata yatnajjihvayakramya ghantikam | 

ardhvam randhragate vale pranaspando nirudhyate | iti \i8il 

Tr. By inserting the tongue effortfully at the root of the 
palate and taking it beyond uvula while allowing the prana to 
enter the cavity, the pranic vibration is suspended. &. 

aewqoroeat eet — 

tatkaranaprakriya yatha — 

The practice of which is— 


|. arengerrat —b. 2. eT —a. 
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ereanred Prrafraiererrrery 
Qe wet ay neaie! feeng wary il 
at We: Teaagacantart rere 
aed aasety garde Saafete: |i ¢ Il 
snuhipatraprakhyam nisitamatisusnigdhamamalam 
Subham Sastram tena prathamamiha chindyat Kacamitam || 
vranam sadyah pathydpatuvararajogharsitatalam 
caredevam sapta’hant punarapi chedanavidhih |i 9 11 
Tr. Take a clean, fine, well-lubricated and very sharp 
instrument resembling the leaf of milk-hedge. In the beginning, 
cut (the Irenum) as breadth of the hair. Then rub the tongue 
with haritaki (chebulic myrobalan), rack salt for one week and 
again practise cutting. 9. 
wt mT aed Pee: | 
ware Taras Ve TAZ II 90 II 
cvam kKramena Kalayecchanmasam nityamudyuktah | 
sanmasad rasanatalam@lasirabandha cti layam \\ 10 1 
Tr. Continuc doing this practice daily carefully for six 
months. A six months practice severes the frenum. 10. 
aa freer Rrtaetntey® wet aq | 
aredtag wfofet ware att sag il 99 tl 
atha jihvadhama Sirovastrenavestya mandam tat | 
akarsayet pratidinam sanmasam karsanam pragvat \l 11 
Tr. Thereafter wrap the tongue up with a cloth used for 
turban and gently pull it up daily for six months as said before. 11. 
Maem set T He | 
Tease sorgza ad wd ated ge ap 92M 
calanadohanamanudinamupdacarcc 
cChedanam tu aha ii 
(rtiye’hni uspambunatra sarvam kKaryam 
Sandohanam vaca madhuna \I 12 
Tr. Practice of moving and milking should be done 
everyday while cutting should be done every third day. All 


1. garanfie —a. 2. eed —b. 3. deem —b. 4. a a aya —b. 
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these should be performed with hot water, while milking should 
be done with honey and vaca. 12. 
wd atse we! waaqyrarr fay | 
Rrdertat & faqera: a wat aft aera: Il 93 Il 
evam krte'tha rasana 
prayatyanubhriitalantabilam I 
tiryakkarnavadhi vat 
cibukadhah sa svayam yati abhyasah |! 13 Il 
ga e adams aaa Tatay” | 
werat sfaate freer yrengetrn || 9¥ Il 
iti ha varsatrayamatra 
krtastada rasajficyam ll 
brahmadvaram pravisati 
bhitva bhrimadhyamirdhvagaté \| 14 || 
Tr. By doing this (the tip of) the tongue enters the cavity 
below the center of the eyebrows and it touches the end of the 
ears and below the chin on its own. After three years of practice 
(the tongue) reaches the center of the eyebrows and enters the 
brahmadvara and tastes the rasa (ambrosia). 13-14. 
teent sataraarenttat? ara fret | 
ToT we Pabe deer aa wreTz 194 | 
raupyasvarnd 'yonyatamasalakikam 
nasikarandhre snigdhena || 
tantund saha niyojya 
samrudhya manase prandn i 15 | 
Tr. Take up a special probe of silver, gold or iron and 
with this insert a Jubricated cotton sheaf in the nasal cavity. Hold 
the prana while focusing the mind. 15. 
Garett’ «oie aaaershere:* Zafq | 
qe ary st getter qafagqay | 9g Il 


sudrdhasano parigato 
mathanaSanakaistatah kuryat \l 
1. qtsa tam -a. 2. wqayeerd —a. 3. aad —b. 4. eqvifsatsa - 


b. 5. srenfeat —b. 6. aiearcda aya +b. 7. aged —b. 8. aa 
WAHT A-b. 
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bhrimadhye pyasva drsau 
drdhacittinianestada susuptisukham lt 16 | 
Tr. Whilc adopting a firm posture, keep the gaze fixed 


at the center of the eyebrows and gently rub (with the cotton 
sheaf). Thus a muni of steady mind experiences the Bliss of 
susupti state. 6. 


7 Bar wera | ATA AT Tar at 

att! cat arent: afefat feted aftr it 99 I 

na sada manthanamuaditam mise mase tada cared | 
yor? evan dvadasavarsath sanisiddhim vikhecari yati \171 
Tr. This massaging should not be undertaken everyday 


but once in a month. Thus a you? attains success in Khecari in 
twelve years. 17. 


Bouditrenraa gq - 
hathapradipikamate ty — 
According to hathapradipika— 
Baraat: may reat wadiq | 
Ma A aa wet wai sar Sesleri ge i9cil 
chedanacalanadohaih 
kKramena jihviim pravardhayet |! 
tavat sa yavet bhrimadhyam 
sprsati tadi khecarisiddhih \\ iti 18 1 
Tr. The tongue should be lengthened by cutting, moving 


and milking until it touches the center of the eyebrows. Then 
alone Khecari is perfected. 18. 


wea at wraigud 
TM a PEST II 
Petra fed ay at fre 
qe’? waq ofa a freee: 1] 98 Il 
bhriinadhye dese canakankuraprabham 
yadrajadantopart ca trikifam (I 
niyojya cittam Khala tatra pinvaya- 
miriam sravat pati sa divyadchah || 19 1 


1. saree -b. 2. Rreamargd -a. 3. aft -b. 
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Tr. There is a trikita (crown of the head) at the center of 
the eyebrows above the uvula, resembling the sprout of a gram. 
One should insert the tongue there with a concentrated mind and 
drink the flowing ambrosia. Thus one gets a divine body. 19. 


war aad ery yt: Pega Il 20 Il 
yada bhribile sannivesya svajihvam 
vilomam ygatam bhrvantare sthépya drstim | 
svalaksyam sthiram bhavayan yati sinyam 
tad@ Khecari syan munch siddhamudra \\ 20 | 
Tr. When the upturned tongue is inserted in the cavity 
in the center of the eyebrows while fixing the gaze at the center 
of the eyebrows the muni meditales on void, kKhecari mudra is 
perfected. 20. 
warner’? arated aff aft: ofteetshra: | 
waar weet wargey creer 12 91 
rasanayordhvagayd ksanamasthito 
yadi munih pariruddhamano'nilah || 
sakalarogaganal parimucyate 
prabalamrtyujaradibhirupsitah || 21 | 
Tr. If the muni with the tongue uptumed remains even 
fora moment while controlling the mind and prana, he gets rid 
of all the diseases, overcomes (prenitture) death and old age. 21. 


Tartetra fret qat’ 


wofe a: aft rat gay’ ll 
eet oe 4 freqeatscret 
gate: enqsrefered Fl 22 Il 
rusdnayordhvagaya vivaram bhruyo 
vayas! yah sati mudrayatt dhruvam 
Asatrati tasya aa bindulavo pyuho 
yuvatibhth svabhuja kalitasya ca \22 I 
[sewer -b. 2. waarmee —b. 3. waedua -a. 4. qe -b. 
5S. oft -b. 6. qat —b. 7. qa —b. 
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Tr. One who firmly seals the cavity at the center of the 
eyebrows with the upturned tongue does not have even a scant 
of bindu dribbling when embraced by young women. 22. 

erage sat oka aad 

aa fra a: a 8 sat aatitsat: Il 

AGUA SM STATA Ba fe a: 

a menqiae marta Bf? aq ll 22 I 
kKapdlakuhare Kalam parinivarttya somamrtam 

sada pibatr yah sa vai payati yaksameso'marah |\ 

sadendugalita mrti sanasuptrnakayo hi yah 

sa taksakakudamisajam garalamunnaval stauti tat it 23 I 

Tr. One who always drinks the ambrosia from moon 
by turning the tongue (ka/a) at the cavity in the forehead, controls 
the yaksas (demigods) and (gains) immortality. The body which 
fully absorbs the ambrosia always oozing from the moon, digests 
easily like food the poison of the deadliest of the serpents like 
taksaka. 23. 

we? stemanriad wreneadt ser’ 

peter cet Preear eet ake od Prez | 
veniam ard ead a: fitz 
Prete: a aereretrragy abi fee strafer evil 
ardhvam sodasapatrapadmagalitam pranddavaptam hathad 
ardhvasyo rasandm niyamya kuhare Saktim param cintayan \\ 
utkallolakalajalam suvimalam dhaéramrtam yah piben 
nirddosah sa mrnalakomalavapur yog? ciram jivatt |i 24 | 

Tr. One should meditate on the supreme Sakti (kundali) 
after carefully inserting the tongue in the cavity, with upturned 
face and by raising the prana up in the lotus of sixteen petals. 
The yox? who drinks the divine nectar flowing from the supreme 
moon, maintains the body as tender as the lotus stalk and lives 
long without diseases. 24. 


1. aq -b. 2. ify —b. 3. qed —b. 4. argent -b. 
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garth ate aftaamaatret Prearceeatadt 


WAT Saragyea' ae AATITge TAT II 
area eet aE areal eet 
TA UAT aS TST TT | 4 I 
cumbanti yadi lambikagramanilam jihvarasasyandini 
saksara katukamladugdhasadrsim madhvajyatulya tatha \\ 
vyadhindm haranam jarantakaranam Sastragamodgiranam 
lasya syadamaratvamastagunavatsiddhanganakarsanam 12511 
Tr. If the tip of the clongated tongue always sucks the 
flowing nectar, which tastes salty, pungent, sour or like milk, 
honey or ghec, one gets rid of all the diseases and old age, 
becomes proficient in the scriptures, attains immortality, 
accomplishes eight siddhis and receives the power of the deitics 
presiding over the cakras. 25. 
Tata wae gia Peary ll 
way ae? wake age Ate 
dq wef gece aren srafefe: 26 Il 
patale yadvitatasusiram merumile tadasmin 
tadvaccaitat pravadati sudhistanmukham nimnaganam |i 
candrat sarah sravati vapusastena mrtyurnarapam 
tam badhniyat sukaranamrdd nanyathad kayasiddhih |I 26 1 
Tr. According to the wise the aperture which is located 
at the base of the spine is called the mouth which opens 
downwards. The human being dies because the nectar secreted 
by the moon flows down. With the application of this mudra 
one presses the mouth and controls the flow, thus, attaining a 
fortified body and not otherwise. 26. 


fed Prada wre Rrear aererft @? ad | 
ater sire Meet sar’ marie? Sat aH Il IW Il 


cittam vicarati gagane jihva yasmaccarati khe yata | 
tenaisa Kathita jiiair mudra bhadra bhadrati khecari némni || 27 | 


1. get —b. 2. sett —b. 3. faadgfat —b. 4 qeam -a. 5. aaqae 
-b. 6. qat —b. 7. @ —b. 8. Hyyererares -b. 9. gant —h. 
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Tr. This auspicious mudra is called khecari by the 
experts because it enables one to make the mind void so long as 
the tongue stays in the nasopharyngeal cavity. 27. 

frera gd qayqeaed ort da: ary Pree aera: | 

werent! afeed 7 ah ateaat aqaitaatait ic! 

vidhiya ptrvam drdhaumitlabandham 

pranam tatah sidhu nirudhya kumbhatah 
falandhare samvihite au yout 

carcdrasanam laghulambikopari || 28 Il 

Tr. first firmly apply sadsabandha and then properly 
retain the prana (kumbhakia), while applying jalandhara. Then 
the yogi should take the tongue over the uvula (above the 
fambika). 28. 

7 yet on aa Rar a an a agy oo ae! 

wa aaah ears: aaa Sat area: 1281 

na mérccha trsé naiva nidra na roga 

naa mrtyurna Jara tasyodbhavanti | 
bhavet kayasiddhistatha kalpamayur 
munih seveta khecarim yogavidyah |\ 29 | 

Tr. A muni, an expert of yoga who performs Khecari, 
does not experience fainting, thirst, sleep, or get affected by 
diseases. Death or old age do not appear to him and he lives for 
long in a perfect body. 29. 

Teaeraaeat eat Peer Aer | 


aban Saud wratsmMtastse |! Zo II 

bahyabhyantarabhcdabhyam khecari dvividha mata | 

fambikadya khecaratvam manaso‘ntyctya‘nekadha 130\ 

Tr. khecariis twofold —external and internal. The first 
one is elongation of the tongue and the other one which is 
manifold to attain the void state of the mind. 30. 

wat qaftet a7 ae Pret Prenfta: | 

wernt a ser Gael wt Il 39 Il 

baddham miflabilam yena tena vighno nivaritah | 

ajaramaratam yati yatha paficamukho harah || 31 


1. omer -b. 2. qr Aa —b. 3. gas -b. 4. wiftraren -b. 
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Tr. One, who successfully closes brahmarandhra, 
overcomes obstacles. He overcomes old age and becomes 
immortal like five-faced hara (an epithet of Siva). 31. 

Agfa weet wea Prec ery | aa ai saat 
are: | 8 ar? aprereprer sqder cer’ a: |] 32 | 

miflabilam brahmarandhram baddham jihvaya pthitam | 
tena yogind upadravo nasitah | sa yogi ajardmaragunavan 
Sambhuryatha tatha jneyah || 32 1) 

Tr. The cavity of brahmarandhra, is plugged by the 
tongue. Thus a yogi removes troubles. Such a yogi, who is 
free from old age and is immortal, may be cquated with 
Sambhu, 32. 

ape attr abana | 

wed pede tat aftrneypiea: | 33 

amrtapirnadchasya yorino dvittivatsarat | 

frdivam pravartate reto Ayanimaddigunodayah | 33 |) 

Tr. When the body is filled with divine nectar, the yogi, 
in two to three years, remains in perpetual celibacy and attains 
the supernatural powers (siddhis) like anima ctc. 

were wala attract fretat sea: sett Il 

trdhvarctéa bhavati animadinam siddhinam udayah 
pravarttate | 

He becomes drdhvareta and attains sidhis such as anima 
ele. 


lafe apesacuftraficaesoacmraat 
froframaoreatedranerarara = il 
ll iti sundaradevaviracitahathatatvakaumudyam 
viparttakaranikhecarisadhanodyotah I 


Here ends the chapter describing 
Viparitakarani and khecari practice in 
hathatatvakaumudi composed by sundaradeva. 


|. aftas -b. 2. watt —b. 3. arqrereraes -b. 
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FY Borsiokls — 
atha milabundhah 
Here follows mialabandha— 


aera water meat 
Taatwawetjer: || 
amt qatel’ wars ava 
west Pet ae yeas: 9 ll 
adhogamyapanun Gamapidya parsnya 
gudakuncanartrdhvandakarsayesjiab I 
apanam yalhordhvan prayatyesa sasvad 
hathena vidheyam tatha miffabandhah 11 
Tr. With the help of the heels, press the perineum and 
pull up the apana which has a tendency to move downwards. 
This technique ts called milabandha since it ensures forceful 
upward movement of apéna. 1. 
Faq: Il 
ayamuktah Il 
It has been stated as above. 
aeor  — 
athava— 
Or else— 
wis ae frarseataterg 
warteaq wears gfe il 
aot qargoatatehyed: 
fear aac et Beara: ll 2 Il 
bhagapanamadhye vina’styasthideSas- 
tamapidayet parsnibhagena bhiri \\ 
apanam gudakuficancnordhvamuccaih 
Kriya Sasvadevam krie millabandhah || 2 11 
Tr. Press well the perincum between the genital and 
anus with the heel. Forcefully pull up the epana by contracting 


the anus. A consistent practice of this Ariya is mdlabandha. 2. 


1. geafy -b. 2. wegurt —b. 3. femsema —b. 4. Rearesvaetd —b. 
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tant sor wrratfarqe- 


deqra:’? ergvent fe yar | 
wel adtsorat ware: 


er det ease agen il 3 Il 
aikye ‘panapranayormiutragitha- 
Kksainyadvandvah syadupastho hi molae \ 
Urdhvam yale ‘panavayau yadagneh 
sthanam dirghd syac-chikha vayusangat |I 3 || 
Tr. (Thus) apana and prana become united. Urine 
and faeces get scanty. Internal conflict becomes waned. Being 
stimulated by prana apdénavayu moving {rom the center of the 
perineal body reaches upto the location of fire which gets 
enhanced. 3. 


aa aera aff} srergsr 
massa? ctereter’ tet sf: II 
reread a genre 
were wT ates: Il yl 


tato vahnyapanau hArdi pranamusma 
fato‘nte diptastada dehago’gnih || 
ghatakhyasthitau tena suptabhiapta 
bhavedasamantat kramenatva Saktth || 4 
Tr. Thereafter, the fire and apana heat up the prana in 
the heart. Being enhanced, the bodily fire gradually heats up 
the dormant Sakti from all around 1n the state of ghata. 4. 
aftaa medt ava: Pet sta’ eaeda" gor | 
reTagaa ear on saraceraapary il 4 Il 
Paricaye maruto manasah sthitau 
pragiti dandahateva bhujangami |I 
Sayanamutsrjati Ksudhita rusa 
kavalayatyadharanilamirdhvagam lt 5 |! 
Tr. In the state of paricaya, mind and prana tend to get 
stability. The kundali, like a serpent being bitten by a stick, 


1. waatsam —b. 2. qave@ong gas -b. 3. aeas ot —b. 4. af& —b. 
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comes out of slumber and being enraged and hungry, swallows 
the ania at (he lower part and moves it upwards. 5. 
fact mestasat aged! ae Yee AT ar: 
apt Fer a ae? ate: werargert atefeie: 
Ta Fees: ward aad sed feta: 
fa ahha Pre shyarrdtsarerta aaa il & Il 
bilam pravisteva vane gutvant vrajet susumndm irano vatah 
anugo yasya sf agace saktih paseddvayustena yogasiddhih | 
tasmat milabandhah sadayvan yoguibhiravasyam prathamam 
vidheyah 
im yogibhireva nityam srimtilabandho hhyasaniya adarat t 6 Il 
Tr. The air (préna), (like a snake entering into a pit), 
moves into susumnd becoming straight. The vayu follows the 
Sakti of agni (fire) and thus one attains success in yoga. Therefore, 
the yogis should certainly practice malabandha lirst regularly 
with devotion. 6. 
weet seer AenfeTeT 
atieat dad? gr 
afta agra stgedt 
BI aaHenpra eats: SB Il tl 
prasddena bandhasya mualabhidhasya 
sarojasanc samsthito bhiijayena | 
dharitrim samutsrjya kautuhalena 
kramat sadhakasyasritasparsanah khe || 7 
Tr. By the grace of malabandha practised in sarojasana 
(padmasana), and by controlling the clement of earth, one 
surprisingly levitates. 7. 
Tor Tees AA Aaary | 
Tet aire alata wesc) Aa aaras Il ¢ Il 
pranapanau nadabindu mulabandhena caiketam | 
gatvd yogasya samsiddhim gacchato natra samSayah \Bl 
Tr. When through the practice of m@fabandha prana and 
apdna, nada and bindu are united, one undoubtedly attains 


success in yoga. 8. 
1. saya —b. 2. at -b. 3. aRadt -a. 4. arreceaeaa —b. 
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fa yer || 

it mitlabandhah \ 

Here ends milabandha. 

satksart euem fda ge qf 

athoddiyano bandhastatra vidheyo drdham sw hiya || 

Tr. Here follows uddiyana-bandha which a wise should 
firmly practise. 

ater at sate wats | 

SUIT TT WT: TA aTI aRTT IS li 
nabherurdhvamadhastat tanam kKuryat prayatnena | 
uddydnabandha esah samastaduhkhaghan#sano yaminam Wl 9 Wl 

Tr. One should cffortfully pull the lower and upper 
region of the navel upwards. This is uddyana-bandha, which 
retards all sufferings and demerits of a yogi. 9. 

ant oftay gat arteed way’ afar | 

wea ut ager Atay: Il 90 II 

fanam pascima udare nabherirdhvam bhajen matiman | 

uddyanabandha eso mrtyughnah vatramekapaficasyah 10 

Tr. A wise pulls back the abdomen above and (below) 
the navel. This forms uddyéna-bandha which overcomes death. 
To him Siva alone is the enemy. 10. 

mre sa Pye et 

qrereairse fat TA ae” Il 
ar Weta roearartag 


Tt er Paget fag” die 99 I 
vajrasanc Karayugena nigthya pidau 

gulphapradcsanikate kila tatra kandah |I 
drak pidayedrucirapascimalanametat 

tunde hrda cibukamadt viyujya dhirah | 11 I 
Tr. Adopt vajrasana. Hold the legs with the hands near 


1. wrewort arefarctsorara: sat ora: | sitar arg aa Rta a 
afer i. 3 lla. 2. Taam —b. Saga -a. 4. ae -b. 5. FRA - 
b. 6. maQia -a. 7. ae ame -b. 8. dsdafararamd g tert —b. 
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the ankles and press the Kanda (perincum) with the hecls. 
Thereafter press the abdomen towards the back and press the 
chest with the chin. II. 


ud gisqarqé:' wfteeay: 
aay abeanteresia aera || 
seeraqsaata: we: 
Prat safe aftrdt aatsPagiey’ tl 92 Il 
evam krteCnusanakath partruddhavayuh 
Kandasya sandhimadhigacchatt sadhakasya | 
uddyinabandhadrdhasadhanatah samirah 
siddho bhavatt adtaram tanute ‘gnivrddhim | 12 II 
Tr. Doing so, gradually the obstructed vayu (prana) 
moves into the kanda. The practitioner attains success in 
controlling (prana) by a firm practice of uddyana which enhances 
gastric fire. 12. 
ata we ag: serra’ wereut adtsat | 
TUT: BM ser ards! Aorerenanhifh: Radar: 93 
yenoddiyancna bandhena vayuh 
proddiyastc brahmanddy4m yato'sau \I 
uddyanakhyah smrto bandha aryah 
sevyastasmadyogibhih siddhasevyah i 131 
Tr. The practice of uddyana-bandha which causes the 
vayu to get established in the brahmandadi, is called uddiyana- 
bandha. Therefore the yogis must practise this auspicious bandha 
which is practised even by the siddhas. 13. 
aard srry: ata wer sgt gé° afr | 
Brat wares wet a Ped aes: dary’ liz 
avisrantam pranavayuh sadaiva 
yasmad uddaénam drdham samviddhatte |}! 
uddiyanam syattatastatra bandham 
dhiro nityam sadhakah samvidhattam I 14 II 
Tr. Since the practice of uddiyana incessantly and firmly 


1. aqertés -b. 2. vaasafe -b. 3. dtestaeda —b. 4. wet ards -b. 
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moves the pranavayu upwards, a wise sadhaka should regularly 
practise uddiyanabandha. 14. 


Tega vem wages az 

wel 4 fier vemic aa? ag ae wy | 

atieat aetq oercercen:? atom arated 

ager fate: ware wat ary ll 94 Il 
adharakuficanena prathamamanu tathoddyanabandhena caidam 
nadim vai pingalakhyam pavanugati yada sadhu baddhva samiram 
yogindro vahayct paScimapathamamanah karmana yatyalaulyam 
vayustenasya siddhih sakalagadajayo jayate camaratvam \\ 15 || 

Tr. Application of mélabandha followed by uddiyana- 
bandha moves the prana firmly into the susumna, which has 
otherwise been moving either through ida or pingala. Thus the 
great yogi makes the prana stable and the mind is rendered 
steady. He attains success in controlling préna, overcomes all 
the diseases and attains immortality. 15. 


mae | agagatey wea @ ara | 

Te AT: ares Prat wate area: Il 96 Il 

pratyaham yascaturvaram udyanam ca samabhyaset | 

tasya nabheh sadhanena siddho bhavati marutah \\ 16 Il 

Tr. One who practises uddiyana for four times a day 
purifics the navel and gains control over prana. 16. 


Creat sPaghara Recer free =| 
rte were aq qa’ il 90 Il 


rogaksayo ‘gnivrddhisca sthirataé vigrahasya ca | 

anenodyanabandhena sidhakasya bhaved dhruvam \171 

Tr. A sadhaka by this practice of uddiyana, certainly 
gets-rid of diseases, enhances (gastric) fire and gets stability of 
the body. 17. 

afa ssararuces | 

iti udyanabandhah | 

Thus ends uddyana-bandha. 


\. areragsatat —b. 2. vat —b. 3. gaan -a. 4. aforgeseted — 
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Fa uvilelotawots — 

atha palandharabandhah — 

jalandharabandha— 

arsract frat! Parga fereter | 

aathrreaneramaanenss ata: ll 9¢ Il 

piyusdvarane Usro viparitakytistathd | 

kKhecarijdlandharabandhascctyadinathena coditah |i 18 1 

Tr. ‘Yo restrict the flow of ambrosia the set of three — 
viparitakarani, Khecart and filandharabandha is propogated by 
ddinatha, (8. 

aad fardtgsveresitaert | 

MPI STS ATEATS: 1 98 Il 

khecart cittapiytisa-pravaha-paribandhani | 

jalandharo’mrtamarut-pravahaparirodhakah | 19 1 

Tr. Practice of khecari restricts the flow of the activity 
of citta while jalandharabandha controls the flow of nectar and 
marut (prana). 19. 

aE ard ged Pree 

aq a Fy Meera TT: II 
at Rime 


TARGA TWAT STMTT I 20 Il 
akuficya kantham hrdaye nidadhyat 
kificit sa tu jalandharabandha esah || 
ayam karotyavyayamarkavaktre 
patatsudhaya vapuso’maratvam || 20 | 
Tr. Contract the throat and press the chin slightly against 
the chest. This is jalandharabandha, which prevents the flow of 
ambrosia from falling into mouth of the sun, thus making the 
body immortal. 20. 


wena % aokrraqe! area? ait TH: Teas | 


ATT Be: Poe: Ty wrogatafrnansg: 129! 
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badhnati vai kanthasirasamitham 
nddhastato yati nabhah sravajjalam || 
jalandharastena krtah susiddhath 
syat kanthadubkhaughavinadsahctuh || 21 1 
Tr. Application of jalandhara-bandha controls the group 
of channels in the throat firmly, which does not allow the nectar 
to flow down. With this practice, the adepts remove the disorders 
of the throat. 21. 


qt wodstatta aWea- 
qa! wreatds were I 
ee TemMercawrtmTy- 
Ta: TPT: aT tl 22 
nrnam kanthasankocanenaiva nadyav- 
ubhe stambhaycttena madhyasthacakram || 
idam sodasddharanamoktamiasu- 
gatch stambhitavayoh sudhapatamagnau | 22 Il 
Tr. By the contraction of the throat (jalandhara-bandha) 
one can stop both the nadis, thus stabilizing the madhyacakra. 
This further moves the vayu in the sixteen adharas. This practice 
quickly controls the prana and stops falling of the nectar in the 
fire. 22. 
are: waa af 
Reed-aet: ofteore rena y | 
Piedarrargd daftry 
a rate! oft a ap ca at il 22 I 
amramahimaguh svamesa nabhi- 
sthita-dahanah prapivajjvalatyajasram || 
nitiiakamalatascyultam tadagnir- 
na pibati pati ca bandha cva dhatte || 23 || 
Tr. The huge fire that continuously burns at the navel 
naturally burns up the nectar oozing from the moon. Application 
of this bandha (jalandhara) prevents the fire from devouring the 
nectar flowing from the lotus at the forehead. 23. 


1. age -b. 2. qserty —b. 3. vftawa —b. 4. aff -b. 5. wey a 
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afa oneretraaetr l 
iti falandhara-bandhah. 
Thus ends jalandhara-bandha. 
we wead ses yorr'gfifeay | 
wae area aed? athrat fag: | ey II 
idam bandhatrayam srestham marujjayasusiddhidam | 
sarvesam yogatantranam saédhanam yogino viduh \\ 24 | 
Tr. These three bandhas are excellent for proper control 
of prana according to the yogis and are culogized in all the yogic 
texts as great techniques, 24, 
FRM pra woratety & | 
met gary eI wet wT: Il 24 Il 
adhastat Kuficancenaiva 
kKanthasankocanena ca | 
madhye pascimaténena 
syat prano brahmarandhragak }\ 25 || 
Tr. Simultenuous contraction of the anus (mifabandha) 
and throat (jalandharabandha) accompanied with abdominal 
retraction towards the back (uddiyana-bandha) channelizes the 
Prana to the brabmarandhra. 25. 
ST: ST: THAT: FIT Ad | 
ream wearer argon seat! g areag 126! 
pranah pranavayuh brahmarandhragah 
susumnapathacarl syat Il 
madhyago bhavenmilasthanam 
samakuficya udydnam tu karayet || 26 || 
Tr. One should practise uddiyana and milabandha so 
that pranavayu courses through susumnd — the middle nadi 
and reaches the brahmarandhra. 26. 
wi a feat agen aetg Raed qe | 
artdatat faera searqardatad aa: | 29 Il 
idam ca pingalam baddhva 
vahayet pascimapatham milasthanam \l 
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miargasankocanam vidhiya 
udydnamudarasankocanam tatah | 27 {i 
Tr. Contracting the m@lasthana and retracting the 
abdominal wall which is uddiyana, prana courses through the 
posterior path Jeaving ida and pingala. 27. 
gsi fina agen qodataty oan ysodwart 
vad! aedtg Zaty | 
idam  pingalam = baddhva — kanthasankocancna 
pascimapatham prsthavamsamarge pavanam vahayct kuryat I 
Tr. Closing id@ and pingala by contraction of the throat, 
one moves the prana through the posterior path which lics at the 
spine. 
qeda fet guia? Rerasary | 
Tere aa aired aqMEt_ Il 2 Il 
prsthavamsam sthiram kKuryad- 
anabhram sthirasaticayam | 
dandadharanametaddhi 
samordhvam viyumaharet || 28 || 
Tr. Keep the spine erect, remove the thoughts, and 
keep steady. And lead the vayu upwards judiciously. This 1s 
known as dandadharana. 28. 
afa goserqore |i 
iti dandadharana. 
This is dandadharana. 
sa AGIs — 
atha mahamudra— 
mahamudra— 


wed afirght: waft ofegft agt ag: Breer | 
Rreenfer Prateot cart aft apart era tl 28 Il 
ghatanam SasisOryayoh Karoti ; 

pariguddhim tanute vapuh siranam 
vidadhati visosanam rasanam 

nari mudradhigata mahapadya |i 29 |! 
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Tr. Practice of mahamudri which is highly respectable; 
unifies the moon and the sun, purifies the channels (Siras) in 
body and dries up the toxicity in the body. 29, 

away: wer age att waraifien' 

gen a aaeitt we? act afte | 
ang eata' afrgret! ager mt taay 
we anther qredt yar 7 Beadiz0l 
vaksonyastahanul prapidya sudrdhum yonim svavamanghrina 
dhriva’ paniyugena samprasdriiam padam tato daksinam | 
apirya svasanena Kubsivugalam baddhva Sanai recayed 
esa vyddhivinasiné sumihate madd nrndm Kathyate W301 

Tr. Place the chin on the chest firmly, press the 
perineum with the left heel, stretch the right leg and hold the 
right foot with both the hands, inhale through the nose, hold the 
air in the chest and slowly exhale. This forms maha-mudra, 
which removes diseascs of the practitioner. 30. 

arom aati Fra aR 

fet Fast Pere Perera I 
fra’ amd faga giz xa 

wares aafartereany ll 39 Il 
dvarani sarvani niyamya samyak 

cittam nijam cittapathe vidhaya || 
vidhaya gadham cibukam hrdi sve 

samarabhed vayunirodhamasyam || 311 

Tr. Shut down all the doors (sense organs) properly 
and become aware of mental activity. Firmly press the chin 
against the chest. Start controlling of vayu (pranayama). 31. 

auras are Tey afer 

aera asitre weatng Il 
ara set Aer" 
gare eet sey Afra gaan’ Il 32 Il 
T amish -b. 2. waaftame —b. 3. ada b. 4. qyaé -b. 5. 
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maranasadrsabhavam prapya Saktistadinim 
saralagatimupatte va‘hiraf dandayogat || 
Jayamanilacaydnam calanam nadikanam 
Srjaui harati mrtyum sevitasau sumudra |! 32 11 

Tr. On attainment of a state similar to death the sakt 
(kundalini) becomes straight and starts moving upwards along 
the spine, and all the prana are controlled. nadis are stimulated. 
Practice of this auspicious mudra alleviates (premature) 
death. 32. 

watt seer AAPL aah! sera eT 

wa eI watt sake ard aa sed Srey’ Il 

wer at war a amit wate: aearge YT SY 

Tere arey: arrest wdfefewe a ll 33 Il 
candrange’bhyasya samyag daSasatakirandnge ‘bhyascttulyasam) 
khya 
yavat syat tavadenam punariha kathitam nasti pathyam 
Kupathyam || 
asya agne rasa ye jigali gatarasah kalakitam sudha syan 
mudrasau kamadhenuh sakalagadahari sarvasiddhiprada ca | 33\ 

Tr. Practice this properly on the Ieft (lunar nostri!) 
followed by an equal number through the right. For the one 
who practises this does not have anything like recommended or 
restricted food, since the (gastric) fire is cnhanced. For him all 
tastes are tasteless. The deadlicst of the poisons (kalakata) 
becomes like nectar. This mudra ts like kamadhenu (the wish- 
fulfilling cow), which removes all the diseases and offers all the 


asad! fegeret weaned artery | 
aan = maeTs agar axel? wy Il 3y Il 


nadicalanam bindudhiranam - 
papanasanam rogaSosanam |I 

Saktitapanam brahmarandhrake 
vayudapanam mudrikam carct || 34 || 


1. fens? —b. 2. aquerernes -b. 3. ava —b. 4. ware oa. 5. 
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Tr. This mudra brings about the stimulation of the 
nadis, stability of bindu, alleviation of sins, removal of diseases, 
cnergysing of saktr (Kundalini) and forcing prana to the 
brahmarandhra. 34. 


wd frertsacaradt? a ll 34 I 
yogayanaridhamunach kacov 
sadi sadubhyasaparasya mudré 
abhipsitartham balamindriyanim 
jayam vidhatlemaralamasau ca || 35 II 
Tr. Being firmly established on the path of asin, ifa 
muni always undertakes this mudra with devotion, fulfills all the 
desires, gains strength, controls the senses and attains 
immortality. 35. 
RKO yeTHSya TT: | 
we ae: wt aia Herat a A MIT II 36 Il 
Ksayakusthagudavarttaguimaplihapurogamah | 
tasya dosah ksayam yanti mahamudram ca yo bhajet 36 
Tr. One who practises mahamudra, alleviates all the 
disorders including consumption, skin diseascs, constipation, 
glandular enlargement, spleen disorders and many others. 36. 
afar aereyet I! 
iti mahamudra. 
Here ends mahamudra. 
SY ASlTHots — 
atha mahabandhah — 
mahdabandha follows — : 
ger aairaetys wrerart sya ay 
we ater aasaga af Perrqatseeaq i 
Marea wma aT, 
am Rats wrgeddg used a freq 1130 II 


1. atseprecrpts -b. 2. ag di —b. 3. qe -b. 4. wet —b. 


Hathatatvakaumudi 181 


dhrtva vamanghriparsnigudabhagavisayante ‘nubadiiva samiram 
mandam samrecya savye’vayava iti vidhadyanudakse ‘bhyascttat 
vamendasthyanghrimanyam caranamabhividhayanusampirya 
vayum 
nyak cite ‘panamirdhvam bhagamanukalayed rajadante ca pihva37 
Tr. Press the Ictt heel at the perineum, hold the breath, 
then gently exhale through the left (nostril). Practise this through 
the right (nostril). Put the other (right) hee] at the (pubic) bone, 
thereaficr inhale gently and with full concentration raise the apana 
up the anal region while pressing the root of the front teeth with 
the tongue. 37. 
Aererg: whet wafertacra’ 

aer ard arg saftafadtessra: II 
watechet va? fer sarees’ 

Cray TT TIT FMT II 3C Il 
mahabandhah prokto yamakutilabandhaikadalanas 
tatha nadinam drak uparigatibodhaprajanakah | 
manovenisangam nayatt kia kedaramavisan 
hyapanapranatkyan munaya upaydntyasya bhajanat (38) 
Tr. It is held that practice of mahabandha removes the 

intricate fetters of death, promotes upward movement of the nadis 

and directs the mind to kedara (center of the eyebrows). Through 

this practice the munis attain the union of prana and apana, 38. 
at! asad wre 

wae seaatnee: dterqzed: | 
ware: Mes Ae: KT 

Fed eg yftetisRaared ytva Il 38 Il 
ayam nadicadladrasaugham samastam 

nayati uttamangadadhah saudhamuccaih | 
sadabhyasatah Sa4mbhavi madhyagah syan- 

marul syal pustirange sthidardhyam muncsca 39 
Tr. Practice (stimulation) of this nad pulls up the hosts 

of secretions from the upper parts (perineum) to the lower part. 


I. amare -a. 2. satdutandafa —b. 3. afayie -b. 4. ag -h. 
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A regular practice of this by a muni offers success in Sambhavi, 
directs the maul (prana) to the middle path (susumna), nourishes 
the body and strengthens the bones. 39. 

Fert abie: aetq adhe | 

mrmrratet Aer fryrteay it wo Il 

bandhendncna yogindrah sadhayet sarvamipsitam | 

apanaprinayoraikyant Krtvé tribhuvanesvapi || 40 II 

Tr. An adept of yogu fulfills all desires through this 
bandha, unites prana and apana and (moves in) the three 
worlds. 40. 


afa aerrce I 
i omubhabandhah. 
End of mahabandha. 
SI Aes — 
atha mahivcdhah— 
mahavedha follows — 
wearer ser et god Perr | 
merase Here feat wen ll x9 Il 
rapalavanyasampurna yathaé sui purusam vind | 
mahamudramahabandho mahavedham wind tathad \ 41 Il 
Tr. Just as charm and beauty of a woman is futile 
without a man, so also mahaémudra and mahabandha are fruitless 
without mahdvedha. 41, 
meaadent aft: oe ae 
me Te VATA T II 
Rot! wetq wera vet art 
waitfot ater afer il x2 Il 
mahavedhasamstho munih pirya vayum 
gatim casya ruddhvanujalandharena «|| 
sphicau tadayet sthapya hastau saménau 
Sanair bhatale nasikam sannirudhya || 42 Il 
Tr. Inthe practice of mahdvedha, a muni inhales the 
air and retains the breath with jalandhara-bandha and placing 
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the hands on the ground strikes the buttocks gently on the 
floor. 42. 


ed degutatd att 
eeatreta! were Il 
wacarter gfe” 
atiner wHremtagray || v2 Il 
krte samsphuratyevamevam samiro 
Ardantargatastena sandhanamcsam |I 
bhavedarkacandranalandm susiddhyai 
sprseqjihvaya rajadantordhvarandhram |i 43 |I 
Tr. With this practice prana dwelling in the heart gets 
stimulated. For further success one should press the tonguc 
against the cavity above the uvula. Thus one unites the forces 
of arka (sun), candra (moon) and anala (fire). 43. 


TATA ACTA MAT IA 
frsdarrent fattraferaa: apes: II 
mere: de: wHattecent’ aferaig 
AAT MYM aT FE Il we Il 
yadotpannavastha maranasadrsatranupavanam 
vimuficedabhyusto vidhivaditibandhah suphaladah | |\ 
mahavedhah sevyah sakalapalitaghno valitajit 
calatyantahSaktirbhrsapavanasantina tha |\ 44 || 
Tr. When a death-like state arises, one should release 
the prana. Having been perfect in the proper technique, 
mahdvedha brings about the auspicious results like removal of 
all grey hair and wrinkles, moves the internal energy (Kundalini) 
and expansion of prana. 44. 
Rateagie qeorgaenta’ fegary 
aera % Rrra yet yfreey Il 
weraeste” cara og fragt 
waan''sey arta’? werty ll x4 Il 
1. ged ate —a. 2. AUT -a. 3. Gat -b. 4. cfertet — aqarerns: 
-b. 5. afar -b. 6. qemraat —b. 7. geemfi —b. 8. werqard -b. 9. 
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bhruvorantardrstim’ sudrdhamanubadhnati vibhryan 
mahdmadradyam vai (itayamitt guhyam mrtiharam Ul 
jarapanmacchidt jvalanaparivrddhim vitanute 
caturdvaieunyend hani satatametat paribhajet | 45 
Tr. One firmly fixes the gaze at the center of the 
eyebrows and practises the triad of mahamudra etc. consistently, 
eight times a day. This is the secret of overcoming death, 
alleviation of old age, and enhancing bodily heat. 45. 
etre Rarerrere a yh 
Greet wear aaeryz Il 
qiaegames aaa 
fret ceret ge asthe? &: Il we Il 
samicinasiksavatamevamuktam 
purasadhane sadhakanaém sadalpam || 
mrgodadhyutasadh vasamsevanandam 
vidheyam tathadau drdham varjanam jilath ||46ll 
Tr. Whatever little has been said above is of primary 
importance even for those who are well trained. In the beginning 
a wise practitioner should not run after the (siddhis) like a 
mirage. 46. ; 
att tet atte de ae afrery:* | 
wey Rae vecett a merce J) Arar: it ve Il 
ancna vedhena samiranena 
samvidhya samyai munipungavagryah || 
granthin bhinatyasu mahdpathena 
sa brahmarandhrena tu yogirajah \\ 47 Il 
Tr. A skillful practitioner would pierce the granthis 
(knots) located in the middle path (susumna) with prana by the 
practice of mahdvedha and taking the prana_ to 
brahmarandhra. 47. 7 
Aerarrate attest Tey | 
aehrnaertameTt aratahrgy ii we il 


L. gftgeqamsed —b. 2. aefa —b. 3. afraqrrarus -b. 4. q -b. 
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mahamudratrayamidam Sakttbodhakaram param | 

nadigatakhilamalasosanam kayasiddhikrt |i 48 ( 

Tr. The triad of mahaimudrd etc. is efficient (means) to 
arouse Kundalini, through cleansing of all the morbidities in the 
nadis and brings perfection of the body. 48. 

afa weer il 

iti mahavedhah. 

Here ends mahavedha. 

aervaret! sed frag 

qet Ferret araTay Il 
wory’ Teteny Eat 

TEV ATe SAraTTHN SATT || XS Il 
mahapadadyam prathamam vidhaya 

mudram mahibandhamatho samabhyaset | 
hathan mahavedhamanu prakurya 

Saktipracdlo bhyasanakramo‘nvayam 1 49 I 

Tr. One should first practise mahamudré followed by 
mahdbandha and then mahavedha. This is the sequence of 
practice for the arousal of kundalini Sakti. 49. 


Area yaarqser FA 
wear aay westsy I 
Ten ae aetq wkatsy- 
at ae area etter! Il 40 Il 
milasthénam piirvamakuficya samyag- 
uddiyanam karayet sadhako’nu || 
nadya baddhva vahayet pascime ‘nu- 
marge vayum sadhayet karmanaivam ll 50 I 
Tr. Firstly contract the anus (mi@labandha), then 
practise uddiyana. Thus one should course the préna through 
the posterior path after controlling the nadis. 50. 
afa qeraonfttee | 
iti mudranavakamidam. 
Here ends the group of nine (?) mudras. 


|. mercery —b. 2. Gem -b. 3. var —b. 4. arfaq -b. 
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aaa TET Ht Hoary | 
att Yel Far sar aPecgatresie:| | 49 II 
sasakdcalin prasupta 
saktihodhakrte sevyam Il 
ancna subuddha yada 
tada grantiipadmamabhicchakuh | 51 II 
Tr. These mudris along with sakticala may be practised 
for the arousal of the dormant sak) (kundali). Thus being 
awakened, the svkt pierces the three granthis in the form of 
lotus. 51. 


lata aoeacuttratraat soacoarget 
Bowmsagenaaearara | 


I) iti sundaradevaviracitayam hathatalvakaumudyam 
bandhatrayamudratrayavivecanodyotah I 


Here ends the chapter narrating the three 


bandhas and three mudras in hathatatvakaumudi 
composed by sundaradeva. 


aPeaaPrestes -a. 


Chapter— 16 


ga aq feoguotaa — 

atha tatra binduvarnanam — 

Description of bindu— 

dan dém aenafesmraa — 

tadyatha taduktam yogacandrikayam — 

It has been stated in yogacandrika— 

frg: Rrat wr: afey fPrgiegy’ wit we: | 

oat: area ote TH Gaz 9 II 

binduh Sivo rajah Saktir bindurindur rajo ravih | 

ubhayoh sangamadeva praptavyam paramam padam \1\ 

Tr. bindu is considered Siva and rajas is Saku, bindu is 
moon, rajas is sun. By union of both, one certainly attains the 
highest state. 1. 


aga afrerctt we a aa Tt: | 
afr fact: ated? wae Roragerar li 2 Il 


vayund Sakticalena preritam ca yada rajah | 

yati bindoh sahatkatvam bhaved divyavapustatha |\| 2 | 

Tr. By the practice of Sakticala and the stimulation of 
vayu, when the rajas is channcelised it (rajas) gets united with 
bindu, as a result of which, the physique of a yogi turns 
divine. 2. 

arg Reg | we wt wera atfhRreteery | 
marae? aatenieray II 

sangamat milanat | paramam padam brahmasthanam 
yogibhir-labdhavyam | tadabhyésartham vajrolyaditrayam || 

Tr. samgama means union. paramam padam stands 
for brahmasthana which is attained by the yogis. For this, the 
triad of vajroli etc. recommended. 


een adfaritsht apie: 
Saat aes: alata? Il 
qert set qaatfersreaaa: 
aditrereade afr qret Il 2 Il 
1. Rrgitea —b. 2. w8a —b. 3. wef —a. 4. arfytsft -a. 5. arsams 
-b, 
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svecchava varlamidno pr yogoditaih 
sadvidhiinatvina sadhakah sabalah | 
mucyate sau suvasrolikabhyasatah 
sarvasidhyaspadam yati bhimandale \|t 31 

Tr. I:ven without following the techniques laid down 
in the yoru (exts and acting on his own accord, if a sadhaka 
practises this efficient vajrolt willfully, he gets liberated and 
qualifies forall the supernatural powers on this earth, 3. 

orarteens UWeleiseratvarat eseis 
arerefogenraa — 

vajrolyah prathamabhydasaprakaro yatha 
yogacandrikaydam— 

The initial practice of vajroli according to 
yogacandrika— 

aorrarta: PaAg TTT TTT | 

Gor ay at a avatar ll Il 

apanamargatah samyagirdhvakuficanamabhyascet | 

puruso vapi nari va vajrolisiddhibhajanam |\ 4 1 

Tr. Firmly pull the anus up. Success in vajroli can be 
achieved by both man and woman equally. 4. 


art jet welt ger dateredy orertt 
mq wee il Fil & 


apanamargato gudadcscna urdhvamupari kuficanam 
sankocanaiirdhvam akarsanam va abhyaset \ iti i 5 1 

One pulls up-the anus, the location of apana. 5. 

FA Uenlalotaor ules Werasaae — 

atha prakarantarcna vajrolyah prathamabhyasah — 

A variation of the initial practice of vajroli — 

at ae — 

Sa yathii 

It is as follows — 


WR MATTE 
Te Tet aeay Fer Il 


|. wayyereerares -b. 
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aft avifrenteteageat 
arate: wafdsfateetar il & Il 
prak sanairmchancnordhvamakuficanam 
sundaram sundart vabhyasct purusah t\ 
yal vajrolikasiddhimatyudamam 
kayasiddheh prasirbindusiddhiryaya i 6 | 
Tr. A man or woman, in the beginning, pulls up the 
generative organ {requently. One certainly attains success in 
vajroli, a perfect body and success (in controlling) bindu. 6. 


MAHAN MTT MATT TAT 


edfrard:? afrgeraccts, | 
we? wafer at: vasrt- 


ae agent aq ily il 
saliikaya dhituganaintarotthaya 
Kaninikatah ausiiksmayalpakam tt 
randhram svalinvasva sanaih pravesana- 
bhyidsakramat vayugatiksamam caret | 7 I 
Tr. Carefully insert a fine metal tube in the passage of 
urethra. As onc continues this practice, the urethra becomes 
free for air circulation. 7. 
AUG ad atte gepaftetatiay | 
wry Pram wt wafrqrtedaretq llc il 
apanamakufcya tato balenordhvam 
dugdhamakrstividhikramena || 
samabhyasen niscalamalpam hhage 
patadbindumathordhvamaharet | 8 I 
Tr. Thereafter, by a forceful contraction of the apaéna, 
one gradually suck milk following the prescribed technique. With 
this steady practice onc can even suck up the ejaculated bindu 
(semen) falling in the vagina. 8. 


L. woratereran -a. 2. ater -b. 3. ofeqenareda ce —b. 4. 
mafteaiata | anda Frramed wt qafaquateefer 
aTTereTs: —b. 


190 


Chapter XVI 


afar fargo fate: maT 
seata safes oe: 


at wafer atafhhenrg ea 
Peat Prt ofteirta RL eI 
i bindujaye vidhih kKramena 
hathayogiaya upadista uktah Il 
Maranam syalt yogusiddhibhak syat 
Arla bindau pariraksitena kim kim \\9 il 
Tr. This is the narration of the sequence of the 


techniques for success in bindu propagated in hathayoga, By 
retention of bindu a practitioner of yoga can retard death and 
what not? 9. 


aa aie Wewody 
tathd coktam granthantare— 
It is said in another text— 
afed § we feguedrqse way | 
grant afr et sat fagereng il ge ll 9o Il 
calitam tu svakam bindum- 
ardhvamakuficya raKsayet |\ 
sugandho yoginam dche 
jayate bindudharanad |\ iti || 10 II 
Tr. Onc should raise one’s.bindu upwards which is 


ejaculated, and preserve it, which creates pleasant smell in the 


body. 


10: 
ger ogirent 


atha vajroli — 
vajroli follows — 


quatre Precareent 1 99 Il 


1. daa —b. 2. gftren —a. 
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atha hi kusumitayah puspamiirdhvam svaniirdhai 
kKramata upart kuryat Kurcitallinganalat || 
nlja upagatabindum sannivadhyanukuryat 
suratarasanimagno lingasaitcalanant Wi 11 1 
Tr. Aman having engaged in copulation should contract 
the urethra and suck the rajas ofa menstruating woman by raising 
it upwards and he should preserve the ejaculated semen while 
moving the penis. 11. 
Prey: wegt oe! ax afta: Yat wdanid 
Rrquftt wa: send? qa afters’ |i 
tet meat? wast por at wads afey 
wrist Tasted wader 92 Il 
binduh pindura esa candra uditah siiryo bhavcdarttavam 
sindirapratimam ravch padagatam Sukram SaSisthanake |I 
aikyam sddhvanayoh svavarsmani arnim no jayate "to mrtir 
anyo‘nyam arvadhtrate’nilamahimnaikyam dvayorvarsmani 12 
Tr. The white bindu is called candra while artava 
(menstrual secretion), which is as red as orpiument, is called sirya 
(sun). Union of Sukra (semen) in the abode of ravi(sun- menstrual 
secretion) and vice versa is considered auspicious which should 
happen in one’s own body which overcomes (premature) death. 
Aman and a woman should mutually unify (rajas and Sukra) in 
the body by the grace of prana. 12. 
ararecreacrar’ fererenfty atfirg’ 
wd qed ofterfrr: yirgy ll 
werd warren ahr a 
qatfrarateratireare wart i 93 Il 
abhyasapatavataya vidadhati yosid 
evam nurirdhvam parikarsanatah subindum Il 
yadyarttavam svamabhiraksati yogini sa 
vajroliketyakhilasiddhipadam prayati \| 13 \\ 
Tr. A woman is considered a yogini, who through 


1. wa -b. 2. cand -b. 3. ete —-b. 4. tet —b. 5. argsaate -b. 6. 
urada —a. 7. afae -b. 
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skillful practice, sucks up bindu and her own artava (menstrual 
discharge) and preserves them. This ts called vajrolika which 
offers the entire set of the supernatural powers. 13. 
at wat Prged west 
wateq ati! oererdtsherry’ I 
at frst wardataatert 
tet fe mategfter afeferar it oy Il 


sakti rajo bindurayam maheso 
dvavostu yogat parilabhyate khilam \ 
virvanl nipum stryarlavametyostinau 
aikyamn bi vaprolyudita susiddhida | 14 Il 
Tr. rajas is sukd and bindu is mahesa, union of which 
brings about all (success). The process in which one unifies 
both — bindu and artava — in the body is known as vajrofi which 
bestows the auspicious supernatural powers. 14. 


Renee ame Aadt werd: | 
fag 28 fear a4 F Ay ware ll 94 Il 


sahajolitvamaroli vajrolya bhedato bhavatah | 

bindum dche vibhryad yena ca Kena prakarena \| 15 || 

Tr. sabajoli and amaroli arc the variations of vajrolt. 
By any means, one must preserve bindu in the body. 15. 

Ta Tag: a alrdaTrT, 

Soar an azar year aot afte: I 

Sater aes gat: stent: qa 

aatete aot ater Prat hist syey ll 9G Il 
vajrolimithunoftaram naravadhih yo svangasamlcpanat , 
sandagdhachaganotyapambuvrtaya bhitya ksanam samsthitth || 
saisokté sahajolika suranutaih Sriadinathaih Subha 
vajroliti nrnam tanoti niyatam bhogo’tibhukte’mrtam |i 16 1) 

Tr. Both man and woman should besmear the body 
with ashes of (bumt) cowduny mixed up with water after the 
practice of vajrol7. And then one should stay for a while. This is 
also known as sahajolika by the followers of ddinatha. The 


1. sata -b. 2. Pred -b. 3. ayeat -a. 4. ouiteaat -b. 
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auspicious practice of vajrol7 not only brings about the vast 
material pleasure but as well as immortality to man. 16. 
sfa oraretrateciteelt I! 
i vajrolisahajolyau— 
Here end vajroli and sahajoli. 
gereraren — 
athamaroli— 
Here follows amaroli — 
Rriterreng wet a ard! Perr Pearcarerenny | 
Prat arma antes: weatsatet || 99 Il 
pittolbanatvat prathamim ca dhariéim 
vihaya othsaratayantyadharam |\ 
nisevyate Sitalamadhyadhara 
Kapalikaih Khandamate’maroli \ U7 U 
Tr. The first and last flow (of the urine) should be avoided 
due to its acidic contents and it containing no substance and 
consume the cool middle flow (of urine). This is amaroli 
according to Khandakapalikas. 17. 
Reaararent | 
ityamaroli \\ 
End of amaroli. 
argued TTACTETS Ty 
at at dey art Il 
aretel aga at we 
fred act fagiafa a aft il 9¢ Il 
akrsyordhvam miitramalpalpakam tad 
_ Varam varam samsrjen mitraneyam | 
akrsyordhvam vayuna yo hathena 
nityam dhattc bindusiddhim sa yati Il 18 Il 
Tr. While urinating one should frequently constrict the 
urethra by pulling up the vayu with force and urinate in a very 
small quantity. With a daily practice, one attains 
bindusiddhi. 18. 


J. et -a. 
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a wea fag: at aie il 98 Il 
i sanmasabhyasanad 
furunoktapathena santatam | 
yort santim gatah sa bhoge 
na tasya binduh ksayam vrajati N19 Il 
Tr. A consistent practice for six months as guided by 
the guru, brings Bliss to a yori. Even (sensual) engagement 
may not bring consumption of bindu. 19. 


lafe aeeasuftiratraat soacomaqat 
wateaferaranearara | 
It iti sundaradevaviracitayam hathatatvakaumudyam 
vajrolyaditrayasadhanodyotah |! 


Here ends the description of the three 


techniques like vajroli etc. in hathatatvakaumudi 
composed by sundaradeva. 


1. snfarfas -b. 


Chapter—17 


ga fRoguaaercearay — 


atha bindujayamahatmyam— 
Benefits of gaining success over bindu— 
a: adarnfiry ay eat 
wasemn fegrat wey Il 
a torr git tat 
wr: fra: thors éte7q IIs! 
yah sarvatatvadhipa esa devo 
bhavo’vyayo bindumayo jantusu | 
sa paurusastraina iti dvidhokto 
rajah striyah paurusamesa bijam |I 1 Il 
Tr. bhava (Siva), who rules over all the tatvas, who is 
immutable, who is in the form of bindu among the living 
creatures, is twofold —i.c. male and female principles in nature, 
rajas representing female principle and bindu representing the 
male principle. 1. 
ertuat aaawe Peeqedtratsefaceta | 
Rear seta Ta Faces garg: ll 2 Il 
svargaprado moksakarasca bindur- 
dharmaprado ‘dharmakarastathatva | 
suksmasvaripena vasanti tatra 
vradarakastatvamidam subinduh |i 2 || 
Tr. This auspicious bindu is the essence (tatva) in which 
the deities reside in subtle form, which offers heaven and brings 
about emancipation. It can lead one to both virtuous and also 
sinful acts. 2. 
aan cate? fegert fargeestett 7 area’ | 
at am ait agement aah ated Peet fag: Hall 
vayuna patati binduramando 
bindusadhanamthasti na cényat tl 
yam das4m vrajati vayurasantas- 
tam dasam Kalayate kila binduh \l 3 tl 


|. aenftrg —b. 2. fafa —b. 3. are -a. 4. fag -a. 
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Tr. bindu Nows in great amount due to vayu (préna). 
There is no other means to preserve bindu. A restive state for 
vayu (pranit) loads toa similar state for bindu as well. 3. 
way! areart weg? waft frgerery | 
facta os fafa: qyfedat sense: Iw Il 
yathatsa sadhyvate marut tathaitt bindusddhanam | 
vilina esa siddhidal sumircehito rujapahabk \\ 4 | 
Tr. As pranit is controlled so also bindu is controlled. 
Absorbed bindu offers the supernatural powers and it having 
been deactivated retards all illness. 4. 
wer’ wer feqam wae cer cer Paameqefc | 
qa aaa os fagerar Petal aye Fe: Il 4 Il 
yatha yatha bindudasa bhavet-tanau 
tatha tatha ciltadasabhyudet it 
yada samiracala esa bindus- 
tada vilolo manujasya dustab || 5 1 
Tr. Whatever states bindu would undergo in the body, 
mind too undergoes those very corresponding states. Ifthe samira 
(prana) becomes unstable, bindu also being thus vitiated, becomes 
unsteady. 5. 
aera fgre FTAA 
SRST SPT TAT II 
aenfea> aster area st: 


Rema ad | quitters: | & Il 

nadasca bindusca manastrayandm 

syadeKasandhanamihasramena |t 

samsaddhite varsmani marute’mih 

siddhyanti sarve Subhasiddhibhajah || 611 , 

Tr. The triad of nada, bindu and manas — has only one 
technique (to success)—that is, a diligent practice of marut in 
the body, success of which offers all the auspicious powers. 6. 

afar frat ate faegea feet frat varity 

ont fact att argesarcant antetat frat? list 
T. aaa b. 2. Fe —a. 3. Rrdtfergorrered -aiftranres -b. 4. agat —b. 
5. daria —b. 6. Pratt —a. 
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vayuryaddsau mriyate yadalva 
bindusca cittam mriyate tadanim \\ 
tatvani bindostu caranti vayu- 
salicarato vatalaye mriyante || 7 Il 
Tr. When vayu becomes stable, bindu also becomes steady 
which results into stability of mind. Duc to movement of vayu, one 
experiences existence of different fatvas (elements) in the bindu. 
Absorption of prana results into absorption of tatvas. 7. 
Herren a veararat 
qasangeg:eaeafas: Il 
feat HaaAe TT Yat 
fra a fee 7 fH qt ae geil ll 
mohapramadamahima sa pavitrakayo 
durddosadhatugadaduhkhasahasrakhinnah | 
divyo bhavedamara esa suratnabindau 
siddhe na siddhyati nu kim bhuvi yasya tasya 18l 
Tr. One suffers immensely due to insidious dosas 
(humours), dhdtus (bodily constituents), diseases and sufferings 
arising from delusion and carelessness despite possessing a holy 
body. One having controlled the valuable bindu, enjoys divinity 
and immortality. 8. 
frqacatrarcgaerge faq: . 
wert Preheat aregea: watt? 1 
repraraienga: eg vet’ weraret 
gira aqfret erate ce angy ll 8 ll 
vikrtarasavikarodbha@tadhatitthabinduh 
skhalati vikrumeti dracchucctah prayoge 
dravagunamabhijitvabhtyah syad ghato brahmanadi 
prapibati tanusiddhyai syattadeva csa dhatin |9| 
Tr. bindu becomes contaminated and dribbles due to 
toxicity arising out of bad plasma (rasa) and bad bodily 
constituents or mental involvement. One can arrest the liquidity 
of bindu in the body and reach it to brahmanadi (susunina) which 


1. qa -a. 2. vart -b. 3. eer -b. 
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nourish the bodily constituents and thus one attains 
kayasiddhi. 9. 


watetton fafraraat aPretgy qy=ta ediq ar | 
a: Gere! g ata agfrg cet Sabfeieme A: 1901 
tadordhvarcta vijitendriyo munir- 
dhiatun susumnopart karsayet yada | 
sith Khotabaddhau Qa tadatva vayu- 
bindu tada Kaceartsiddhibhan munip Wi 10 1 
Tr. When a munr pulls up the dhatus (bodily 
constituents) 1n to the susumndand controls the vayuand bindu 
in the body he is considered an drdfvareta and visitendriya (one 
who has controlled the senses) then alone khecari is 
perfected. 10. 


qernrrranit sare Rarer 
aera «oygdit adreaitet fg erq il 99 I! 


surtpalavanyabalani vajra- 
Sartrata vigrahasampadesa \\ 
saubhagyamange mrduteti sarvam- 
abhyasino bindujayasya ripam |! 11 i 
Tr. For a sadhaka, the signs of success in bindu are — 
handsome appearance, charm and strength, sturdy physique, 
divine, auspicious and tender body. 11. 


caittaestfrente wat fateh we 
ware atrenararet: wareraae = Il 
aimidtatwearetrarand witty ty 
Praaratrasea aq? frt 7 ffatod l92t 
vajrolisahajolikadi sakalam bindorjayartham hathe 
samproktam kapiladisiddhanivahaih sadbrahmacaryadi ca ll 
ojoviryamanahprasddavicalatvadyam samadhirmuner 
bindvayatamadolaye sya kaluse citte na siddhirhathat \121 
Tr. In the practice of hatha, all the siddhas like Kapila 
have recommended the practice of vajroli and sahajol7 for the 
accomplishment of bindu alone. This results in celibacy, vigour, 
valour, mental pacification, removal of fickleness (of mind), 
1. atzaet —b. 2. ata —a. 


s 
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(attainment of) samadhi—all are controlled by bindu. If the citta 
is defiled, hatha practices do not bring success even in the laya 
state. 12. 
frat: wordt yt: Racge:' ereret defer 
tatrresaraiiea fret aamt efr: | 
waergreenace dasat Awa, 
aaqrana areag fatefatewe:® | 92 II 
bindoh safijayato muneh sthirasukhah syédasane samsthitir 
dhairyotsahabalanyabhihitamitam satvasanam scvinah || 
abhyasacchuciruttarottaramasau dipte’naic kumbhakad 
dhatvambumalaksaye Kanakavad videhasiddhipradah \\ 13 | 
Tr. If the stability of bindu is achieved by a muni, 
stability of asana with comfort ts also achieved which is of 
primary importance, (so also one achieves) patience, enthusiasm 
and stamina. One should resort to good quality favourable 
moderate food. Through practice, the gastric fire is enhanced 
by and by. As a consequence gastric fire is enhanced through 
kumbhaka. It removes the morbidities from the dhatus and water 
like fire removes the dross from gold. This offers 
accomplishment of the transcendence. 13. 
yodageren at Prat sata faery | 
wer ett fanedafad waerty || 9¥ Il 
prsthavamSadrdhadandadharanam 
no ving bhavati bindusadhanam \\ 
pranarodhanamapanakarsanam 
nicatrdhvamakhilam bhavakaryam || 14 I 
Tr. bindu cannot be accomplished without a sturdy 
and erect spine, control of prana by pulling it down and apana 
by pulling it up. This ts all the practice related to body. 14. 


Taye Aerisvet wear | 
Serer Ae TT FISTS ararerprenaatt: 194 I 


1. qen -a. 2. wat —a. 3. diffs —b. 4. agfarathart -a. 5. qrrang 
—b. 6. afatet fof: gas -b. 7. vara —a. 8. meas aieitorat —b. 
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pancabhitakaraniuughasamyaman 
madhyanddipathagaa marudagnt |! 
svojasd siha layad susumityd - 
bhyasatastanumalinvikarsatah UW 15 | 
Tr. Control of the five elements and senses, moving 
the prana and vent through the middle path, coursing ojas into 
the susumma and expulsion of bodily impurities —(are the 
means). 15, 


erate cea ada waa | 
ogdarqareatata: mera gottarrafag:? 1 96 Il 
ripakorupiramansajam yathi 
Karsayeditt sadabhyasancaa tl 
dhatusanghamamuniasanasthitih 
Sambhavi hyuparimanasabinduh | 16 II 
; Tr. One should pull (the prana) so that the body becomes 
handsome and it is controlled. A consistent practice cleanses 
the entire range of the bodily constituents which leads to stability 
in sana, success in Sambhavi, stability of mind and bindu. 16. 
fet dftad agar’ fesrarer:' : 
rata set: wrens 
TAAL: BA SI I 90 It 
tada recakam pirakam samvidhaya 
ciram samsthite vayuna citranadah \\ 
Pravarttanta uccath sravaccandrabimbam ¢ 
tadastaksadhatrnmunih syat svaripe \\ 17 I 
Tr. Then if one stays for long after doing recaka and 
piraka, due to vayu amazing nadas occur. The ambrosia from 
moon secretes profusely and thus the muni being established in 
the Self does not experience hunger or thirst. 17. 
qofearesrren TT A | 
araaaarcreeears aq Il 
1, vaatefreing —h. 2. woftarafry, —b. 3. fat aed agar — 


arene: -b. 4. fayarets -h. 5. qatsmragen —b. 6. qefearearea — 
b. 7. at —b. 
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aradaftraceditecadtatsn- 
erafetatty  ergafergatery || 9¢ I 


yadyadvidahakamapathyaganoktamannam 
yatsatviketaramadhikrdaghapradam yat tt 
tatsarvamagmibbaladhiharamarttibija- 
bhyasasiddhiripudhatujabindubijam | 18 | 
Tr. Food that causes burning, cereal that is classified 
under the apathya (not recommended), which is not satvika, that 
causes 1mpurity— all that reduces bodily heat, strength and 
intelligence. Such food is the root cause of illness, hindrance in 
the success of practice, inimical to bodily constituents and 
bindu. 18. 
aiden yt: adtat- 
wey frerast? aftaarag Il 
maigerpaTgy fargats- 
qearqra ate waatRT: SMW Il 98 Il 
abhedopacaran munch karyahetvo- 
rapathyam viharasanam sdtvikanyat Wi 
tamoduhKhakrddhatukrd bindubija- 
yathabhiisca bijam tathaivankurah syat i 19 
Tr. Without considering the cause and effect 
relationship, if a muni does not exercise discrimination between 
satvika and other clements in food and behaviour, it will cause 
inertia and suffering. Asa seed, soa sprout would be. Similarly, 
dhatus (bodily constituents) are influenced by the bindu which 
is the essence. 19, 
Prefs sit Sad ReraPay 
feoccrrgdearmatarg Prefer | 
wariegas Yarrs 
Rega acta std Aq Il 20 Il 


L. dereraifseg —b. 2. faerisat —b. 3. fegdsrrerygsa del attarge: 
wag | ferpfairs efit 2 — aqgesarqes -b. 4. qaterdRaqesra — 
b. 
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vikrtimiha Sarire vaikrtam pillumagnir- 
dvirudarubhagasusamsthanaprabhedad dvidhasti 
bhramamadaparimohaksutpradam Suddhamiddham 
Sikhikradamalasatvodyotakam yogadam tat (20! 
Tr. pitta (bile) which is bodily fire, is of two types 
occupying two locations - udara (stomach) and bhaga (genital 
organ). When vitiated, itis called vaikrta which causes confusion, 
intoxication, delusion and hunger. The pure (pitta) when 
intensified takes one to the highest abode, enhances the pure 
satva (guna) and brings success in youd. 20. 


wae wegen eed! wareyq fra: Fereey | 
Sqraditerarraraemrns Rage: 1291 
prakasukam satvayuja supittam 
prasadakrd vaimanasah sukhavaham | 
Srikundalibodhanidainakama- 
vahnyatmakam frttanuvayusiddhibhin |i 21 II 
Tr. The good pitta is enlightening being merged with 
the satva (Self), pacifying to the mind, pleasing, causes arousal 
of kundali, leads to a transcendental state of mind bringing 
success in control of heart, body and prana. It is of the nature of 
desire. 21. , 


wv anferacen Pras . 
tsa Parqaa:? Tarsy: Il 
fad 7 aalagyd ware; 
aqaead a aaRafd PAT ll 22 Li 
na satvikestapramilaSanam 
dehe ‘tra saddhatucayah chicane \| 
citte na sadbindumrte prasadah 
sadbrahmacaryam ca manahsthitim vind |) 22 | 
Tr. Without resorting to satvika, desirable and moderate 
food, the (human) body does not have nourishment of the bodily 


1. qf —b. 2. aware —-b. 3. arqarafefang -b. 4. 7 —b. 5. 
wargaa: -a. 6.4 ahadeeshrmst té5% warquas qfrgatt yor 
Tearayfhi offered aerdt qs fda aefqqd gare: aq verad a 
washataterar - sfa werd -b. , 
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constituents and pure bindu. Without purity of bindu, the mind 
does not get pacified and without mental stability there is no 
good (observance of) celibacy. 22. 
set cheat frgary zo 
waraafe! sie aq Red 
faga srad fagest AAts- 
at waraaitargdfeé a: Il 23 I? 
jivanam procyate binduyoge arnam 
tathapanamytim jivitam tat sthilau \\ 
binduna jayate bindureso mano- 
dhina clajjayascittavrtterhi sah }\ 23 | 
Tr. For men, preservation of bindu is life. Activity or 
inactivity of apana depends on control of bindu which is under 
the control of mind. Control of the modifications of citta is 
possible only through control of bindu . 23. 
oe ta wee aren Feta: | 
wratirnr srerare aetes frewa a il 2y Il 
Urdhvam retah prabhévena sanakadya maharsayah | 
Khandayitva kaladandam yatheccham vtharanti tc || 24 I 
Tr. As aresult of driving the retas (semen) upwards, 
the sages like sanaka ctc. have controlled the whip of time (kala 
= death) and move freely. 24. 


laf aoereufrafiaat soacoarget 
froguanarcrafotesaotreres tl 
Il iti sundaradevaviracitayam hathatatvakaumudyam 
bindujayamahatmyanirdpanodyotah 


Here ends the description of greatness of controlling 
bindu in hathatatvakaumudi composed by 
sundaradeva. 


1. qu werorayfy —b. 2. fea sted Regatta qo veroraghi 
sffadt afeedt feqa sad faqiat watseta qawaiangat as - 
sft Waray -b. 


Chapter— 18 


feta sora — 

Siva UVaca 

Siva says— 

frat a aatt a weet atefeheary | 

a wT eet ath aahfefery vq ll 9 I 


vidya ca Khecarim devi pravaksye yogasiddhidam | 

na tava rahito yout Khecarisiddhibhag bhavet | Ll 

Tr. Odevil shall explain the wisdom of khecari which 
brings success in yoga. Without this, one would not get success 
in kAecar. I. 

eat aut goneatttigdar | 

aquifer @aty aa sag! | 2 Il 

khecarya Khecart yurjatkhecaribijaparvaya | 

Khecaridhipatir bhitva Khecaresu sada vaset | 2 | 

Tr. Onc practising kKhecar? alongwith the bijas of khecart 
(hrim etc.) becomes master of Khecarividya and attains the state 
of void. 2. 

aura afer rgurenqiray | 

arend atts! a1 att: ofteafe tl 3 Il 

khecaravasatham vahnimambumandalabhusitam | 

vyakhydtam khecaribijam tena yogah prasidhyati \| 3 Il 

Tr. khecara means “h'-kara, vahnim is “r’-kara, avasatha 
is “?’-kara and bedecking it with ambymandala the nasal half- 
syllable “m’ (anusvara) making it the khecari-bija “hrim’, which 
brings success in dambika-) yoga. 3. 


aaa af Preattarct fre | 
wer arash fe carat! ge: Il & Il 


somesénnavamam varnam vilomendparam priye | 
tatha tatpaficamam devi tadadirapi pancaman |! 4 II 
yas fagefeax ayetsd oath: | 
Termendt a adetanfeteey il 4 Il 


L. @autinty yer aaty wer wag - aque -b. 2. davaawaent 
-b, aff a-—a. 3. wad —b. 4. aarfemt -a. 
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indro’pi bindusambhinnam kiito’yam parikirtitah | 

gurtipadcesaHabhyam ca sarvalokaprasiddhidam \\ 5 

Note: The above two Sslokas are supposed to provide 
the Khecari bija mantras in a coded language. We find it 
incomplete. khecarimudrapatala (ms. No. 6-4/398, Prajita 
Pathasala, Wat) reads the following Slokas which give the 
complete sct of the khecar? bija mantras— 

aaa seh viata arata | 39 I 

THAME MA TSTHT | 

werearend avf faettrarat fra 1 32 Il 

Terentia aaa vars | 

Fart Rega: aera oftalfefas | 33 tl 

According to this reading, when decoded, the khecart- 
bija mantras arc lound as — Arim, gam, mam, nam, sam, pham, 
fam. 

According to yogakundalyupanisad (ch-IL.17-20) the 
Khecart bija mantras are as follows — 

hrim, bham, sam, mam, pam, sam, ksam. 4-5. 

are aa ArT reo | 

eats a waar Pred aera: | & Il 

yattasya devata maya virtipakaranasrayd | 

svapne pi nu bhavettasya nityam dvadasajapyatak 6 tl 

Tr. By the grace of the deity being adored, one will not 
face distraction cven in dream state if one chants (mantra) 12 
times everyday. 6. 

aa aan steft qatar: | 

wer steahfata: ata weds lo Il 

ya imam paficalaksani japcdapi suyantritah | 

tasya Srikhecarisiddhih svayameva pravarttate \\ 7 | 

Tr. If one chants this mantra five lac times in the 
prescribed manner, success in Ahecari takes place on its own to 
him. 7, 

aaa afer wetafar a ac: | 

adtferiaga afaeaia + dara: tlc il 


|. aaa —a, 2. ceaeetfy —b. 3. wear —b. 
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nasyanti sarvavighnant prasidanti ca devatah | 
Valipalitandsasca bhavisyali na samSayah |! 8 |i 
Tr. All his obstacles vanish, deities favour him, and 
wrinkles and grey hair would certainly disappear. 8. 
wet: Ff aah aa: | 
prastarah brim khecaryai namah | 
at ae seater warnfearat af: | 
aattisne tat tan | 
om asya srikhecarimuntrasya bhagavanddinatho rsih i 
Khecarastddhiprada Khecari devatii | 
at Fs dey | 
7A: MFR: | 
wa atrered? ot fatrarr: | 
om hraim phram bijam | 
namah saktih | 
mama yogasiddhyartham jape viniyogah | 
at si operat gaa 7H: | 
at FF asia Breet ere | 
at g° yerrat frend age | 
at & aattarat aca ¢ | 
at a afiitserat java ate | . 
at BE RIAs HAM Fe Il 
om hrim angustabhyam hrdaydya namah | 
om hrim tarjanibhyiim Sirase svaha | 
om hrim madhyamabhyam sikhayai vasat | 
om hraim anamikabhyam kavacadya hum | 
om hraum kanisthikabhyam netratrayaya vausat | 
om hrah karatalaprsthabhyam astraya phat | 
wa tacit — 
atha dhyanam — 
Here follows the prayer (of kundalt)— 
qaaacard margaret | 
sorqanarnrarerea era ary ll & Il 
1. af ef a at —b. 2. free -b. 3. & -a. 4. of | -a. 5. atta -a. 
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miladibrahmarandhrantém visatantutaniyasim | 
udyatstryaprabhajalavidyutkotisamaprabham \| 9 | 
Tr. I salute (Kundali) which emanates from mila 
(perineum) and extends upto brahmarandhra (crown of the head), 
which is as subtle as the fibre of lotus stalk, which is as luminous 
as a rising sun or acrore of lightning. 9. 
waaterararaa a etm aa | 
atrorrgcafattatre erate: tl 
aren vit af fread aad ad: 
AST aeAat Fat WT I Go II 
candrakotiprabhadrava-trailokyaikaprabhamayim 
asesajavadutpattisthitisamharakarinim I 
dhydycdyatha mano devi niscalam jayate tatah 
sahajanandasandohamandiram bhavati ksanat \110it 
Tr. O devi! If the mind is directed towards (kundali) 
which ts as bright as a crore of moons illuminating all the three 
worlds, which is the cause of creation, sustenance and dissolution 
of the entire universe. Thus the mind is immediately stabilized 
resulting in natural Bliss coming from a multitude of 
temples. 10. 


wat frvacrat smd frasrkarerac: | 
waisted aa dareafagera: 11 99 I 


mano niscalatam praptam $tvasaktiprabhavatah | 

samadhirjayate tatra samjiadvayavijrmbhitah tt 11 11 

Tr. By the grace of Siva and Sakti, once the mind is 
stabilized, samadhi state takes place, which overcomes 
duality. 11. 

aft earcor woe Il 

ite dhyatva japct |l 

By meditating on the above, one should undertake 
the practice of chanting. 


ment aT ay get yar Il 92 Il 


Sa4mbhavena ca vedhena sukhi bhiyannirantaram \\ 12 | 


1. wat —b. 2. afte —b. 3. ad var —b. 4. aa -a. 
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Tr. One becomes happy forever by practising Sambhavi 
and mahavedha.12. 

we wre Ferd arta: | 

arr Prat a a fafa: srerétee Il 93 1! 

evam dabdhva mahividyaimabhyasam karayettatah | 

anyatha klisyate devi na siddhih khecaripade || 13 | 

Tr. After receiving this mahavidyd one should undertake 
the practice. Otherwise, O devi! Suceess in khecari is not 
possible, and one sullers. 13. 

sararerdt fet a wie: gerry | 

aT awe Reet a cea Ret ayETag! Il9y Il 


athibhyasavidhau vidyam aa labhedyah sudhamayim | 

na tasya melakadau ca labdhva vidydim samujpayct Il 14 II 

Tr. Onc who has not received this technique (of Aheciari- 
vidya), which ofters ambrosia along with melaka(mantra) docs 
not succeed. 14. 

Note: For a detailed account of melaka(na)-mantras sec 
yogakundalyupanisad chapter--II.13. 14. 

ara weit te a zafaftatery qq | 

aad aeat amet car fret wrsraq | 


aretatiant fafeagy of aad fre i gfe? i 94 Il 

anaya rahito devi na kvacitsiddhibhag bhavet | 

yadidam labhyate §a4stram tada vidyam samasrayet || 

tatastatroditam siddhimasu tam labhatc priye f iti \l 1S || 

Tr. O devi! Without this success is never possible. If 
one receives the knowledge of this technique, one should resort 
to the practice. O dear! Thus the success 1s soon attained. 15. 

afa aretracenrat srefren |i 

iti Khecaripatalat khecartvidya || 

Here ends the knowledge of khecari taken from 
khecaripatala. 

arn Pod wet attra ll 96 Il 


athava tripuram balam yogasiddhyaye || 16 || 


1. aqaradt —b. 2. sft adeatt aera aatifaen — afraues -b. 
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Tr. Or else one should take resort to ipura bala lor the 
success in yoga. 16. 

agen froatfecea — 

taduktam Sivasamhitayam— 

It is said in Sivasamhita — 

ag draenh wrarerryaay | 

tearqfreqa! 37 eefetten: | 909 II 

adhuna sampravaksyami mantrasadhanamuttamam | 

athikamusmikasukham yena syadavirodhatah || 17 | 

Tr. Now I shall explain the technique of mantra which 
certainly brings about material and spiritual happiness. 17. 

aay Tat md aitieday’ ay | 

atm: wane adeige Faq ll 9¢ Il 

yasmin mantravare jiate yogasiddhirbhavet khalu | 

yoginah sadhakendrasya sarvaisvaryasukham bhavet 18 

Tr. By knowing this great mantra one indecd attains 
success in yoga, that brings all supernatural powers to a great 
sddhaka of yoga, 18. 


Aare ska ae aqkareaatanry | 

area aed det regrrdemey |! 98 Il 
miiladhare’sti yatpadmam caturddalasamanvitam | 
tanmadhyc vaégbhavam bijam prasphurat tat taditprabham \I 19 | 

Tr. The lotus with four petals which is located at 
mialadhara, has at the center bagbhava-bija (aim) having 
illumination like that of bright lightning. 19. 

ee art free gga | 

Tariret mere aratfermry il 20 II 

firdaye kamarajam tu bandhikakusumaprabham | 

ajiaravinde §aktyakhyam candrakotisamaprabham |20\ 

Tr. In the heart, there is kamabija (klim) which is as 
bright as bandhuka (the tree called bandhujiva) flowers. In the 
lotus of aja (cakra) there is Saktibija (sauh) (ret. mantrakosa- 
p.145) as shining as a crore of moons. 20. 


1. qa —b. 2. anfafewaa -b. 3. ars -a. 4. Ee -a. 
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feared ate afaginnarey | 

cera ati aedieraes:' || 29 Il 

bijatrayamidam gopyam bhuktimuktiphalapradam | 

clanmantratrayam yori sadhayetsiddhisadhakah \\ 21 || 

Tr. The triad of the bijas should be kept secret which 
bestows upon (one) material pleasure and emancipation. These 
three mantras should be practised by a sadhaka who aims at 
attaining the supernatural powers. 21. 

urrst yteteer a ad A Ready | 

ees Parra wT I 22 Il 

clanmantram gorotlabdiva na drutam na vilaumbitam | 

tryaksaraksarasajianam nthsandigvdhamand japet || 22 A 

Tr. Obtaining this mantra, having Uhree letters, froma 
guru, one should chant neither fast nor slow with awareness und 
remaining without any doubt. 22. 

4 areaaatra: mentale get: | 

tare Fut we Be wat FAT I! 23 Il 

na vydhataScaikacittah Sastroktavidhina sudhih | 

devyastu purato laksa hutva laksatrayam japet || 23 I 

Tr. Without being distracted, with unbridled attention 
a wise should chant it as prescribed in the scriptures before the 
deity for three lac times and offer one lac oblations. 23. 

adtag ¢ ysdkrrdgqy | 

ee ater drat aearegfes | 2 I 

karaviraprasinam tu gudaksirajyasamyutam | 

kunde yonyakrtau dhimanupante juhuyacchucih || 24 Il 

Tr. A wise having purified, should give the oblation of 
the flowers of karavira mixed with jaggery, milk and ghee in the 
kunda which is triangular in shape. 24. 

ager et dary wt dar ya way | 

wet saris & aay dh faecteerd ref tl 24 II 

anusthane krte dhiman pirva seva krta bhavct | 

tato dadati vai kaman devi visvesvari sikhi \| 25 1 
1. qaeraad ath aredicafaereas: - aqvererdftts -b. 2. dard —b. 3. 
qed —b. 4. qard agagfte -b. 
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Tr. Before this sacrifice the wise should perform the 
preliminary services. Then alone the goddess viSvesvari Lulfills 
the desires. 25. 

WI swaraR es A ATs: | 

Ta wa Rate Tad Il 2 Il 

jape’stadaSabhirlaksairdchenanena sadhakah | 

uttisthonmecdinim tyaktva divyadehastu jayate \\ 26 || 

Tr. If the Sadhaka completes in this body a chanting of 
18 lacs, he levitates from the ground and assumes a divine 
physique. 26. 

waa Beso ats feat ech ARIK | 

sete Heart aad TA oe Il 


wee sett Ataris: | eT i 29 I 

bhramate svecchayé loke chidram pasyati medinim | 

kotyckayaé mahayog? liyate parame pade | 

sadhakastu bhavedyogt trailokyasyatidurlabhah | iti 27 

Tr. He moves willfully and perceives under the earth. 
The great yogi performing the chanting of one crore times gets 
merged in the Supreme abode. And a sadhaka becomes an 
extraordinary yog? in all the three worlds. 27. 

afa fagatradiforer ii 

ti tripurabhatravi-vidya. 

Here ends tripurabhairavi-vidy4. 

Bret aI Steaks ae eras | 

qa? a sect! enaq aes a aire Il 2c Il 
kalim japej jivasaktim mohinim miilapankaje | 
suptam va kundalim dhyayan sadhakassyat sa yogirat || 28 ll 

Tr. One should chant (mantra) of kai in the form of 
mohini— the life force at the m@ladhara or one should meditate 
upon the dormant kundali. Thus one becomes a great yogi. 28. 

ae — 

tadyatha— 

(kali) is described as—- 


1. weag’ —b. 2. Aft —b. 3. qa —b. 4. qreeit —b. 
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aearcatiradaian aa 

af: amaattyirarge arn | 
ear Tatar saedto;” 

Tefafwa TeHtaTE_ Ft Hl 2 Il 


vaisvanarasthasivasankalila sadaiva 
saktih sasankaparibhasitamurdhabhaga || 
Sydma timogunapanirjadasavapitha 
trhokriya paramadaivatamasty bhityar | 29 tl 
; Tr. The eternal concentrated power of Siva adomed 
with moon on the head is called syaimd located at vaisvanara 
(seat al the navel) which generates inertia, having seated on a 
corpse, which is active in the form of annihilation and 
consciousness, is the Supreme Divine Power for all 
creatures. 29. 


aun aredt stankroer: adders atarafea 
wre sret Wl fet I 30 I 

saisa| kKundali jivaSaktiratmanah sarvatatvatmika 
kicSakarmartipa jagraddasa kali 1\ iti | 30 it 

Tr. kundali in the awakened state is Known as kali— is 
the life-force, pervading all the fatvas, is in the form of kleSa 
(suffering) and karma (action). 30. 


laf godeualee aoxanecieara il 


ll i hathatatvakaumudya4m mantrasadhanodyotah |! 


Here ends the description of the practice of 
mantra in hathatatvakaumudi. = 


1. qerefarm —b. 2 dst -a 
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Herratag terrors array | 
ATTA THAT THETA YT: 
wee ateracatrenaa a atest? 
tar aera’ Pratasaqe: eq: afaraafer’ 9 
bibhatsograpurisapityarudhiramedh yamagandhyulbane 
apatalagabhiranarakaganesvakalpamartiyujah || 
nanasahyasutiksnasastrasikatorvogra ca pidajusa 
jiva vasanaya viyonya’kabhujah syuh karmanadsavadhi \\ | 1 
Tr. Till the karmas are (entirely) annihilated, one may 
suffer in the womb which is terrifying, intensc, (replete with) 
faeces, pus and blood, smelling rotten meat, lying in an extremely 
abysmal dungeon, endlessly suffering, being tormented by 
several unbearable sharp rough weapons, due to a host of desires 
suffering through various lives. |. 


writen sateen far 4 
Ae fergeke air reacrarrea fear il 
Arahy wear Praga set sree 
Y ora a aarague ae we ahr: Il 2 Il 
ajidnopahata alikavisayopadhau nimagnasca ye 
meve viltasuladi ceti vihatatmajndnalaksya dhiya || 
ndnayonisu sambhramanti vidhurd jiva asatkarmino 
tc jananti na yavaddlmasupadam tatvam param yogatah | 2 It 
Tr. Being absorbed in un-agrecable issues and attributes 
which maybe wealth and off-springs, bereft of making the 
knowledge of the Self as an objective, they are poor distressed 
persons who are engaged in the mundane activities till they come 
to realize the Supreme Self through yoga, and stray through 
different lives (yon#) having been laid down by ignorance. 2. 
aware: area 
aha? wa aft aera: wy Il 
qatar wetarqrar- 
Frearfa!” fet 7 ra ATA, 2 II 
|. Taqratty —a. 2. amma —b. 3. Thereritqa -b. 4. asa 
-b. 5. dhreaarergst —a. 6. arava —b. 7. ataraftis -b. 8. 1 —b. 9. 
afta —b. 10. Preaf —b. 
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yamantyamamukhah samustadharma 
duritahara api natmatatvadah svam || 
suravidhipadada yathansapunya- 
vadhiniraydyi sukham vind na yogat \l 3 | 
Tr. Practice of yama and niyama and the religious 
ceremonies though removes the sin, these would not make onc 
realize ones own sell’. Through merits one may enjoy heavenly 
pleasures but would come back on waning of merits. Real 
happiness does not come without yoga. 3. 
Ca hata — 
tatha coktamamianaske 
It is said in amanaskayoga— 
weedeat: wear ars: | 
yqort! cerrd grant? yererag il afer il vl 
mahavisnurmahesanah pralayesvapi yoginah | 
bhufijante paramanandam bhusundadi mahatmavad (I itt | 4 II 
Tr. The yogis like bhusunda etc. enjoy the pure Bliss in 
the dissolution of the universe like mahadvisnu and maheSa. 4. 


forearagq  aeayastonef aratt forerredt 
Uaeuataney SB Feo Il 


vistarastu matkritabhavartamanovisrantau 
vairagyasamrajyc ca drastavyah || 

Tr. For a detailed account, one may consult either 
bhavartamanovisrant or vairag yasamrajya authored by me. 


l afr ae 
Qustiosatiaa wacatan ser |i 
ll iti sundaradcvaviracitayam hathatatva-kaumudyam 
kundalivasanavivecane vairagyaviveka udyotah |! 
Here ends the account of kundalivasana in the 
chapter vairagyaviveka in hathatatvakaumudi 
composed by sundaradeva. 


Note: Probably this is the end of first allasa. 


L. qart -b. 2. qqare -b. 3. frercegerga —b. 4. gt —-b. 5. 
qvseiaraat —b. 
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gersraftroa: = — 

athajapavivekah — 

ajapaviveka— 

feat wegt een! ; 
eatqaraenantat: It 

wat ste strat va 
ay wa a a amster | 9 ll 


vinasSvare brahmapure svamatma 
svakarmanunnanteradaivoghagotrajain \I 
pratarito jiva adhibhagno hamsam 
Japan svam na sa velya’vidyaya || 1 1 
Tr. In this mortal frame which is the abode of bralma 
(the supreme consciousness) the #tuman in the form of jiva (the 
embodied soul) propelled by previous karmas and destiny 
through several lives remains distressed and does not realize the 
Self and due to ignorance continuously repeats hamsa 
(mantra). 1. 
Prete arctatrrscaa 
eernciamt 7 acd 
frame ema antec 
eaferts wat Fer wer ll 2 Il 
vilomahamsarnajapindatatvam 
svaripamatmiyamajam na vettyasau || 
vindvatmakam krsyata adisaktya 
Karmakhyaycha bhramate yatha tathd \l 2 || 
Tr. One docs not realize one’s true nature which is aja 
(unborn) and repeats the stream of hainsa in reverse order in this 
pindatatva (body). The jiva (in the form of bindu) is incessantly 
moved by the 4diSakti in the form of karma. 2. 
qeareaa® oferperst Pifadt atagen’ 
merearragan eT” II 


1. waren —a. 2. ddtertat: -b. 3. aedersPreai —b. 4. tartar 
asda —b. 5. aaratadasal —a. 6. af ala —-a. 7. adSeaT —a. 8. 
Aggqal —a. 9. Waa -a. 
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fraftrdt sabrafsat afer sia os: 
ara: wegettn aft aa wate: Il 3 Il 


paficalyeva pratigrhamasau bhiksito lobhatrsnam 
kKrodhenahamkrtimadayuja dvesaragattasaran || 
cintésindhau hatanijahito majjito jiva csah 
kKamendajiah Sathahrdarina vettt natra svamebhib |! 3 | 


Tr. Onc begs at every doors for a pittance being driven 


by greed, anger, ego, arrogance, envy and infatuation, absorbed 
in the ocean of worries, beaten by selfish ends. Being ignorant 
and misled due to passtons, one would not realize the Self. 3. 


aaqisatena cy: dearatst + wea stry | 
eereqeat aed SA aq oe ea ee wate: Ie! 
karmiévrto‘ntarjadabhava csah 

samskaraSeso na jahati jivam tl 
sadastapuryantara akulam sve 

yat praktano hamsa iti prajalpah |l 4 1 
Tr. Having been enveloped by the karma in this morbid 


body, the jiva is not set free by the residue of karma and it 
always fidgets in the city of eight doors (body) and it chants on 
its own the pristine hamsa. 4. 


afay wieraita® qtr wetge: | 
aan fe att’ wae qrziy il - 
saccid brahmevayamiti suryendubhyam jadikrtah | 
mayavidyatmikabhyam hi Karmarc bhramati dhruvam 5 
Tr. The (iva) who is brahma — the eternal and conscious 


principle is made stupified by sarya (sun) and indu (moon), and 
it continuously moves in the wheel of karma due to maya and 
avidya. 5. 


at as | 
are cakre | 
ara stands lor wheel. 


L. artards -a. 2. areas -a. 3. uss -b. 4. aenegqdat —b. 5S. & 
wa —b. 6. arntife —b. 7. arm —b. 
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Ca way ae: wat caret scadata gastta:' | 
ta wate? Prorererrst werreaee? a at ll Il 
hamso hakarcna bahih prayati 
sakarato‘ntarvisati iSajtvah | 
hamsam japatyesa nijasvartipa- 
mantram sadetyatmavidam na dhatte || 6 1 
Tr. isa in the form of jiva moves out while making the 
sound ham and moves in making (the sound) sa. It always 
chants famsa, the mantra which is innate, but does not realize 
the anna. 6. 
arerafcsnrarat — 
yogacandrikayam — 
According to yogacandrika— 


aerate arate aq yrR | 

fisetpaca gvara:' vest fF Ilo 

astapatrakramenaiva vayurvahati yat prthak | 

vimsatyekasahasrani Svasah satsatani hill 7 |l 

Tr. The prana (vayu) moves in an orderly fashion to 
eight petals (of the lotus of the heart) for twenty-one thousand 
and six hundred times. 7. 

Tea weet wtenfearrn sare | dad 

mane RPS sateread wat 

9340 | Geduet ueeniet wera wan: weaq:ad 
afrata | cer Beyhect wares at arqdeft 
wedrtaneaders: FTE | Teta daar ead 
arend waft 9ocoo Il ¢ Il 

yatha Sabdadinam sodaSavikaranam nyénadhikyam | 
tadval vaksyamanagagananayagunakhavargaslokoktankam 
tritrigunikrtya trayodasasArdham bhavati 1350 | tirdhvamadhye 
hyadhastaditi sthanatraya kramasah  saérdhacatuhsatam 
tannihsarat! | tasmat trigunikaranam hyrtKkamalastapatrakramena 
yo vayurvahati sardhatrayodasatmakasamkhyakah prthak | 
patraipatri tadastagunitam daSasahasram sastaSatam bhavatt 
10800 (18 II 
1. sefae -b. 2. wats —b. 3. wrerdid -a. 4. TepaTas -b. 
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Tr. Inthe number of the sixteen vikaras (evolutes) like 
Sabda (sound) etc. there maybe some little variation. The number 
1350 may be arrived at by multiplying the number of the sloka 
of khavarga (?) for 3x3 times. The prana moves for 450 times to 
the top, middle and bottom in this order. This number is 
multiplied tor three times product of which is again multiplied 
by cight times as there are eight petals in the heart wherein the 
prana moves. Thus the number arrived at is 10800, i.e. one 
breathes for 1O800 times in a day (12 hours). 8. 

Note: Refer to our publication of ‘Introduction to 
Yuktabhavadeva’-p.35. 8. 

vag oferasarat feat waft | cag faqefiad 
Piaetsarear vera Fafa 29G00 Il 8 Il 

etat parimilasvaso divase bhavati | clad dvigunikrte vim 
Satyckasahasrani satSatani bhavanti 21600 || 9 I 

Tr. In aday time (12 hours) number of breaths is 10800, 
multiplied by two (for 24 hours) we arrive at the number 
21600. 9. 

wear ae ota — 

tatha ca gorakso — 

goraksa has stated— : 

westy frat aeaht-waintt: 29G00 | 

wag dented wat stat sofa ada il 9° Il 

satsatani divdratrau sahasrani-ckavimsatih 21600 | 

etat samkhyanvitam mantram jivo japati sarvada \\~10 1 

Tr. In a day and night an embodied soul (iva) chants 
the mantra for 21600 times. 10. 


ware fra: afte: warrencaeary | 
Ramana at et Be WITT I 99 | 
hakarastu sivah saktth 

sakdrastatsvariipavan (I 
Sivasaktyatmakam mantram 

jivo hamsam japatyamum W111 


1. mit —b. 


Hathatatvakaumudi 219 


Tr. The letter “ha’ represents siva, while “sa” is the 
representation of Sakti herself. The jiva chants this * hamsa‘ 
mantra which is of the nature of Siva and Sakti. 11. 

mettre fe aad startet Aer- 

Prat srefenftett after stgrehrgeery? Il 

TATE ars: et M~TT | 92 II 
gayatrimajapamimam hi satatam Sripranavidyam maha- 
vidyampranavidharinim paricaran srikundalinyudbhavam || 
jivo jalpati cdtmamantramamalam hamsakhyataram tanau 
gayatriyamupakaroli yamingmenah ksayendmrtam |I 12 |! 

Tr. If the jiva constantly chants this géyatri, which is 
Sripranavidya, mahavidya and pranadharini, which arises trom 
kundali. A yogi taking up this pious mantra which is imbued 
as “hamsa’ in the body, and which ts innatc, can supplement 
gayatri, which removes demcrits and offers immortality. 12. 

dem orae — 

taduktam gorakse— 

According to goraksa — 

ware ateatit warty feety FA: | 

ta: eee sat stat saa ader i 93 Il 

hakarcna bahiryati sakarena viset punah | 

hamsah hamsetyamum mantram jivo japati sarvada (131 

Tr. It (prana) goes out making the sound ~ ha’, while 
going in, it makes “sa’. The yiva always chants this mantra— 
hamsa hamsa. 13. 

wefierye ea: wart yet aa 

amerrartsy aa: ort Pretate lt gfe il 9¥ Il 

sattrimSadangulam hamsah prayanam kurute sada | 

vamadaksinamargena tatah pranam nirodhaycd \ iti |141 

Tr. The hamsa’ goes out always upto 36 digits, through 
the Icft and right nostrils. Therefore, one should control 
prina, 14. 


|. crease —a. 2. sitqusfereqaat —b. 3. art —b. 
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ae a eat aPrat ateranert | 

wen: daeray ada: wart | 94 Il 

ajapa nama géyatri yoginam moksadayins | 

asyah sankalpamatrena sarvapapath pramucyate \| 15 \\ 

Tr. To a yogi this gayatr? which is known as ajapd 
brings emancipation. Just by solemn vow (sankalpa) one gets 
releaved of all the ills (sins). 15. 

ort agaft Per sat agait a: | 

ar agt wet a yt a afaeaa il 96 Il 

anaya sadrsit vidya anayd sadrso japali | 

anaya sadrsam jiinam na bhitam aa bhavisyati 161 

Tr. There has never been and never will be a vidya 
(wisdom), chanting (apa) or jnana (knowledge) like this. 16. 

gratia aya! mat orate | 

a a Per seen get ate a ateg Il ef i900 I 

kundalinyam samudbhata gayatri pranadharint | 

ya sa vidya mahavidyd yastam vetti sd yogavid |l itr 1 7Il 

Tr. giiyatri the sustainer of prana arises from kundalini. 
This wisdom is of supreme kind. One who knows this is an 
expert of yoga. 17. 

dane Resta werd at | 
deorasterg? wiftaatsit + freredicd: il 9¢ Il 

ctenatmabhinnam kundalyevdtmakasvaripam pranavam 
fapati | samskdravisesad bhrantibaddho ‘pi na 
vismaratityarthah 1| 18 Il 

Tr. Thus it is concluded that the kundali which is not 
different from soul, herself chants this pranava which is only of 
the nature of soul. Even though due to past karmas producing 
delusion it docs not forget this mantra due to special 
inclination. 18. 

aa CO — 

ala cva— 

Therefore — 
l. aqara —a. 2. masttornfrer weft -b. 3. deprestore -a. 4. 
sifatraat shi —b. : 


i) 
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ay wrarst reat: arate zt: | 

ore PR aT ada Tyee: | 98 II 

sagunam pranavakhyam cicchaktih kundalini munch | 

upadanam nimittam ca ldteva tanujivayoh | 19 11 

Tr. For the body and soul of a yogi kundalini having 
the attributes, which is of the nature of pranava, is the 
consciousness- is both material as well as efficient cause- like a 
spider (which produccs as well as withdraws a cobweb). 19. 

wen a oan — 

tatha ca gitayam — 

So also in the gita— 

wert got aa frgeraet serait i gfe! il 20 I 

prakrtim purtisam caiva vidhyanadi ubhavapi |i iti M20 1 

Tr. Understand that both prikrth and purusa have no 
beginning. 20. 

atau: ert Prey | 

wahegretrded arta freerez il 29 II 

abhedatadripyatayatmanah sagunamom Sivam | 

svasaktikundalisamstham dhydyedyogi nirantaram (2 

Tr. atma which is undifferentiated and is of the form of 
OM and Siva and which is situated in kundalini with its power 
should be constantly meditated upon by a yogi. 21. 

Weaeedty aM Hert FaaTq | 

atstvareat ware du: earetseferdt? | 22 II 

prapaficasnehasangena daSante malino jvalan | 

dosollasi ragastkhi dipah svidho‘dhamiksyate \ 22 I 

Tr. The wick (of life) is contaminated in the company 
of illusion and attachment, until the end of life burning 
downwards and kindled by demerits and infatuation. 22. 

fracryers yaar eae: 

od? ceattd warhearrez Il 
gah gehia wet Tanyaregar 


[Ee ta: ard’ | 23 Il 
|. orerfifa —b. 2. -a. is Gk ~b. 4. pense —b. 5. at 


-b. 6, aA) —b. 7. arasenii —b. 
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vikalpamukhyakagunatritvadyahambhavanah 

kartle taccaritam mamakhilamaham \\ 

dubkht sukhiti bhramo Sudhasuddhavimukta 

baddhabahuladhyasaistu jivah aSrami |) 23 \\ 

Tr. The jiva never tires due to vikalpa, three gunas, 
egotism, doership and actions does with such an attitude —“all is 
mine’, “fam happy or unhappy’, illusion, purity or impurity, 
bondage or liberation and a whole range of superimposition. 23 

ferreantftrey: ata! wad adil actast 

tearrrecaternssacden? drat ata: il 

watt saa war wiraremtfivadgatog 


ary et ot PG ater teaferareadiettie arary i 2y Il 
lingajyotiranuh sadeva satatam varvartt hripankaje 
jivatmadsadavidyaya’varakasamstho dipako dyotakath | 
sarvangam prabhaya sada pravicalajjyotiscaladhrnmarud 
yogat svam na hi vettt# mohamatinantarvarttircti ksayam || 24 Il 

Tr. The jivatma which is real continuously shines in 
the lotus of the heart which is linga, illuminated and very subtle. 
Just as a lamp would always illuminate even being surrounded 
by darkness, so also the Soul (would light up) even when covered 
by ignorance. The light, (of Self) cmanating from the heart 
illumines the whole body which stimulates the prana (in the heart), 
but one docs not realize one’s Self. Being deluded by internal 
defilement, one perishes. 24. 

ee satitriittrattigact satsedt Rremtsrt? 

ait fe ofeentt afefatrdt®: ot farmer |! 

Setaitrasterng arr aaa 

vat da ga conf Pret eargetearg waz’ It 24 II 
svam jyotirmalinangavarttihrdayo’jno’sau Sikhagrefijanam 
vyomo hi pravisari varttijanitam dhatte vikaraspadam tl 
snehopadhikujivanal Kuvisaya matraddasadvarato 
jivo dipa iva prayati vilayam hrdvayulaulyat ksayam | 25 |l 

Tr. Just as collirium would exist around a light of lamp, 


1. aaa —-h. 2. aveatét —b. 3. Rrarisay —b. 4. ami -b. 5. afterad 
-b. 6. aa --b. 
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so also the soul which is in the form of light would have internal 
defilement in the heart as ignorance. The (formless, limitless 
space assumes form (and limitations) for the convenience of 
behaviour (or the pure space assumes detilement produced by a 
wick of lamp). Just as a light of lamp would dissipate due to 
wind, so also the jiva perishes duc to attachment, attributes, wrong 
life-style and bad sensual objects passing through several stages 
of life (like infancy, youth ctc.) and fickleness of the heart and 
prana. 25. 


PyeyrTaadt yaaa saa:| | 

shat drat wciterfer: aorerstt qaftefa: 1 2& I 

vi§uddhagunasadvartti Suddhahrtpatrago’calah | 

jivo dipo hatopadhih suprakaso dhruvasthith || 26 II 

Tr. A pure and stable Self (jiva) is like a lamp which 
has the wick in the form of pure quality (satvaguna). A Jiva 
devoid of attributes is like a lamp which is illumining and 
stable. 26. 

qaaaemet atrearte Pra: | 

worenqy fects drat shat werrarq |! 29 II 

Suddhasatvadasasangi yogantargrhaniscalah | 

upddhyayuk cirafijivi dipo jivo prakasavdn \| 27 | 

Tr. Just as the steady light of a lamp placed in a house 
illumines, similarly, the jrva having becn attached to pure satva, 
through the practice of yoga and being devoid of attributes 
illuminates forever . 27. 

apentrtsa fergat earned’ qared 

asi qara qteaagftattd qa ll 
are wreeterarecendt eared warded? 
wittrest waited ge eed qty Il 2 Il 

angusthapramite ‘tra lingasutanau Artpadmamadhye sukhadhyam 
bijam bhuvanasya srstilayakrcciddipam Subham || 
adyam bhaskarabimbavistaragatam hamsasvariipam janantahstham 
jyotirajam gamdadirahitam yuktam svariipam bhajet || 28 || 
1. ageraatsaee -b. 2. abierfe —a. 3. gaara —b. 4. aarsateas 
-h, 
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Tr. At the center of the heart, the consciousness which 
is like an auspicious lamp, is of the size of a thumb, which is just 
a (linga), is the sced well-placed, which is the cause of creation 
and dissolution of the universe. This is pristine, which is situated 
steadily in the disc of the sun, of the form of hams (purity), 
located inside all the creatures, all-illumining, unborn and steady 
which one should contemplate as it is ones own truc self, 28. 

REAM CHARA MAGA aT, | 

ityatmasvarupadhyanam | 

Here ends the meditation on the dtma - it’s (rue form. 

am wate statsd Prftere: wafer: | 

ferrearat seq! deareafa 7 eee II 28 Il 

line manast jivo’yam airvikarah sadasivah | 

cittadhyaso’sya samskdradvett! na svasvarfipakani || 29 |! 

Tr. Due to’superimposition and samskara (past 
impressions) in the citt2 one does not realize one’s truc Self. 
With full absorption of the mind, the jrva becomes sadasiva 
(immutable, ever auspicious). 29. : 


Rarsarategaeart swift a: wet wey | 
Raraaria fected a oe SARE Ae IZ0l 
pisacavarttadidhrtivadhano 
yathanisam sah Sayanc sasambhgamam || 
pisacakaneva vilokatc svam 
tatha svamatmanyanurakta atmana |\ 30 || 
Tr. Just as one dreams of a demon alone while sleeping 
after carefully listening to the stories of demons, similarly, one 
experiences the self having been completely absorbed in it. 30. 


wert aaransatreta: | 

aerred were rr 7 fF Il 39 Il 

adhydropapavadabhyam vedantadvaitanirnayah | 

atmasvariipam paroksamamanaskam vina na hi \l 31 Il 

Tr. One can arrive at conclusion of advaita in vedanta 
through adhydaropa (superimposition) and apavada (refutation). 
In the same manner, the self can be realized directly perceived 
1. Ferararits=a —b. 2. ware —b. 


in) 
i) 
a) 
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by transcending the mind. 31. 

waarsnt! eae sade 

fra? wR aera, anaatage I 

aaterenshrerat ea git Aqd® freqrererate- 

waren wet afte ata watg eerie: 11321 
dchabrahmanadanathe hrdayasarasifabhyantare fivasamyric 
cittatve bhrajamane karanatalisu tatsvadhidaivavrto || 
sumohakhya vidyaya hamsa iti manute vismrtavyastasoham- 
bhavadhyasena Sambhau kamitha varamito bhavayed 
dhvastamohah |\ 33 II 

Tr. In the universe of body, the Lord named as jiva 
resides in the center of lotus of the heart, which is full of 
consciousness, which expresses through the sense organs having 
been governed by their nature (deities). Ilusioned by the pleasant 
infatuation and ignorance, the hamsa is considered as soham 
due to superimposition. One should meditate on supreme, 
Sambhu. 32. 

_— : 4 
gir: darmerwmage adeatieaad Jerrad 
wate farrreaerer eats oerat stray 

Tserets you scaee 
een wider ast ar aa Rygret ferrde: 32 


dhrtimanah  sankalpakamabhramatrt ksuttrtkrodisalatam 
gudhacitsvam 
tvameko vijnananandasvaripastvamasi paraSivo jivabhavam \| 
vimucajanihydtmanameso smyahamiti puruso‘likadche 
svariipo ragodirnasya te’ntc carati tava ripurfunthanc cittacaurah33 
Tr. The mind (the retentive power of mind) is always 
deeply involved in mental constructions, illusions, desires, 
hunger, thirst and anger (emotions). “You are the only 
consciousness, Blissful and the Supreme si va. Please get rid of 
the form of jiva and realize the atman, that is yourself”. The 
purusa, taking up the unpleasant body as its own, gets tormented 


1. genosared —b. 2. Faget —b. 3. vata —b. 4. qorfaa —b. 5 
faararreed —b. 6. droga —b. 7. wrath —b. 
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due to attachment and works under your command. Since you 
steal (the true form of) the self you are considered a thief. 33. 


ararertt: srr ati af war awed Pad sar car 
TImtaTcrhte wise + seat wtq' aril 


nasasyayoh prana upaiti yati 
sada nabhastam pivatc yada tada || 
prajalabodhadanujiva eso’'drstapta- 
Jivatvam na udito bhavet 1) 34 Il 
Tr. The prinz always moves in and out through nose 
and mouth. But when the prina gets absorbed in the space 
(brahmarandhra), the jiva realizes its true Self and due to fortune 
it looses its jiva-hood. 34. 
arent Pot tied waeetd a ate act | 
Terra? Tee BI ara: 1341 
atmasvaripam kila hamsariifpam 
brahmasvarilpam ca tathaiva varttate || 
atmanamante daharambarasya 
krtvatmani dhyanamabhedamatmanah \\ 35 |\ 
Tr. The nature of atma, hamsa and brahma being 
identical one should meditate on atmd in the region of the 
heart. 35. 
aren — 
yatha— 
As for— 
wat wet fqaarenta yeafert? gaan Preit: | 
att wendtetqaasa: wares | 26 Il 
rudro vaktram binduvaksd4stathaiva 
mirdhomkaro hamsariipasya visnoh | 
agnisomau paksatijivahctépaksachinnah 
svasvaripoyamatma || 36 || 
Tr. rudra is situated in the mouth, bindu in the chest 
and omkara in the head — which are the forms of hamsaof visnu. 
agni (fire) and soma (moon) are like the two wings of a bird 
(hamsa) bereft of which the truc form of atmd gets revealed. 36. 


L. sgerasftar aghnqat waa -b. 2. arenard —b. 3. year —b. 
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waa sagt weredt frraqaq! aiparcndt | 
RAGS Tet TeasgEt? saaftera 1309 
bhramati paksayugena bhavatavim 
visayapadapakarmaphalaptaye || 
satataduhkhasukhamisabhug jado 
vatapa sukhago’sadavidyayd \\ 37 | 
Tr. With the pair of wings, it flies in the woods of 
(mundane) world to consume the fruits of the tree of sensual! 
objects while continuously enjoying the objects giving sorrow 
and happiness while remaining unaware due to attachment to 
cowries (trifles), unhappiness and ignorance. 37. 
> gat Tera: | 
fern Freafaret* auifserend> ef arte: Il 3c Il 
pranapdnavagnisomavetau paksau prandyamath | 
chitva nirvyaparo muktavidyastatvam svam vettyesah38 
Tr. Through the practice of pranayama, the pair of wings 
in the form of prana and apdna representing agni and soma is 
severed, rendcring one inactive, free and relieved of ignorance 
which facilitates self-realization. 38. 


l aft Boacumrge Sarandrafroreciretra |i 


I iti hathatatvakaumudyam hamsaSariravivecanodyotah II 


Here ends the chapter narrating the hamsaSarira 
in hathatatvakaumudi. 


1. Preraraa —b. 2. aes quam —b. 3. staraat —b. 4. Prearot -b. 
5. faerered —a. 6. voatyei —a. 
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gel were eu: — 

athausadhakalpah — 

Rejuvenating medicine — 

Grigg a yet fase Aa | 

fee carter ah? aerrererarran: | 9 Il 

surasuraistiyamana si mundi trividha mata | 

sid caktasita cet satvardjasatamasith | 1 Al 

Tr. mundi which ts of three types has been culogized 
by the gods and demons alike, a is White, red and black 
representing satva, rayas and tamuts. 


gam yar peta 

Tess We Me at WTEtT Il 2 Il 

Suklapakse tu piirndyam pusyarevatirohine | 

Sravanc’rke samabhyarcya samiilim tam samaharct |! 2 | 

Tr. Ona full moon day or ina bright fortnight, in pusya, 
revati, rohini, Sravana constellations or on arka (Sunday), one 
should collect it along with roots after warshipping it. 2. 

Teta wat miter wag | 

faraferd area aera | 3 Il 

taccirnasevanat saptardtvau Sériravan bhavet | 

dvisaptadivasam khadannamaratvamavapnauyat |I 3 I 

Tr. Consuming its powder for seven nights (days), one 
attains a perfect body. Consuming this for fourteen days, one 
lives long life. 3. 


erage g det af atcazar ae | 

aaa ot ea ste ater il x il 

chayasuskam tu taccirnam karsam gopayaga saha | 

varsdikena rajam hanti Jived varsasatatrayam |\ 4 II 

Tr. It should be dried under shade and the powder 
measuring one karsa (54 gms.) should be consumed with cow’s 
milk for one year which rids one of diseases and one may live 
for three hundred years. 4. 


L. equart —a. 2. aff -b. 3. vat —b. 4. age -b. 


Hathatatvakaumudi 229 


at wt wradsygatqrarasyd |e caret ll 4 Il 


om namo bhagavate ’mrtodbhavayamrtam kuru svaha— 
(mantra for consuming the medicine). 5. 

afa qostaeu: 

iu mundikalpah | 

Here ends mundikalpa. 

aubiaaqe yaysafed waagq | ofteqfa: 
wate Prrmeara Srey at: ates Bcona: Tact iG ll 

varahikandacérnam ghrtagudasahitam bhaksayct | 
pustivrddhih takrodanamitasastvatha punarapi goh ksirake 
kusthanaSah tadvarndmsa || 6 1! 

Tr. One should consume powder of the roots of varahi 
along with ghee and molasses which offers nourishment. One 
should consume rice and buttermilk in moderation and also cow 
milk to overcome skin discase. 6. 

ge andrateena — 

atha sarirollasc — 

Now the discussion on anatomy — 

er wre aquatarerene® — 

tatha coktam sparSayogasastre — 

It has been maintained in sparsayogaSsastra— 

aerate at: | 

mitered fenced Peat at il gat ti 9 ll 

nadisaficdripavanagatisthanavido munch | 

Sarirajnagurorante nisnatastat kriyam cared \ iti | 7 Al 

Tr. One who has received expertise from a guru who is 
a master in anatomy and possesses the knowledge of the 
movement of prana in the nadis and its locations, should only 
undertake the practice. 7. ; 


MTS 9 ESM ae TH SATS STM TAT | 
adie viet? wetge: ato ad gd feerswag il ¢ ll 


To qheqimaraiga ca. 2. wasfatetere —a. 
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Santasodasa l6kalabhiranvitas- 
tungameruSikhare’mrtamsuman |I 
varsati pratidinam hyadhomukhah 
so'mrtam tata idam dvidha‘bhavat 1 8 | 
Tr. The (moon) is placed on the top of the meru (spine), 
is adorned by 16 kalas (digits), which are (Santa) cool in nature, 
which has rays containing ambrosia, which faces downwards 
and secrets the nectar incessantly. (The nectar) herefrom has 
got divided into two. 8. 


msean ay qqearasdakt qpetsmay | 
gona’ te wed vaenetgensea aa ll < Il 


ida‘dhvand yatt sustiksmametan- 
pusnati deham sakalam naranam- 
idatisiksmayanaya tameva |I 9 Il 
Tr. Extremely subtle and pure flow of mandakini 
secretes through the passage of ida for replenishment. This 
very subtle 4 nourishes the entire body of a man. 9. 
aw wal ay aad aaftadtsaae ga Il 
qat voritrrsatsd qreuedarnie qrsdtse: 1901 
sa esa candro nanu vamaparsve 
vyavasthito 'thapara indurdaste \t 
Suddho hathakarsitamandalo’yam 
srstyarthamayati sumeruto’dhah || 10 Wl 
Tr. The moon is indeed located at the left side. There 
is another moon flowing from the sumeru (spinc) downwards is 
for creation and pure which is forcefully pulled. 10. 


THEM Fe FAT: afaesd wen area | 
err erect aret wet af drew: wate: | 99 II 
randhradhvanaé milapade sumeroh 
santisthate dvaidaSa satkalavan Il 
dedipyamano ravirtirdhvavaho 
dakse pathi praudhakarah prajcSah | 11 |i 
Tr. The sun (ravi) having twelve kalas is located at the 
1. qornft -b. 2. aaftasttensat gz wa -b. 3. td —b. 4. wef 
‘aret —b. 
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base of the sumeru (spine) which flows on the right side (of the 
spine), has the rays shooting upwards. It is the lord of all the 
creatures and it causes old age. I. 
Taras At Fa Tasratt wat TWIT | 
aw gat aaa”? awaratreqad shrgfteq’ 119 2M 
grasatyasdvindusudham ca dhatin 
siryo‘khilange bhramate naranam | 
sa esa siryo naradaksamarge 
lagnaprayogiccalate’tisrstim || 12 II 
Tr. The sun which moves through the whole human 
body consumes the ambrosia flowing from the moon and the 
bodily constituents. The sun courses through the right side of 
the body. It moves according to the zodiacal signs and transcends 
creation. 12. 
ated arate gar gaa: 
art! warfare’ fase agey ll 
aren ot gaara ter gray’ 
vara Fea até tl 93 Il 
daksetaram gatimatitya yadé sumeroh 
samyam prayati taranir visuvam taduktam | 
jfatva tanau visuvakalamativa punyam 
utkrantikalasuyuja sukhameti yogi \\ 13 | 
Tr. When the sun moves to the Ieft and a balance in the 
meru (spine) is established, it is called visuva (equinox). 
Knowing the time of which in the body a yogi cnjoys Supreme 
Bliss, devotedly adhering to the time of utkranti (dissolution) 
which is highly auspicious. 13. 
teen wet RR: Ge eq’ 
CRS GORE LEE ML 
on Pretet a aanreret!! 
weal Prer'? frssfr ora 19¥ill 
\. naernfre —b. 2. aerart —b. 3. ge —b. 4. araea. 5. afin — 


b. 6. fawarat —b. 7. qua —b. 8. gaia —b. 9. wea —b. 10. qarrgae 
—b. 11. tea wa —b. 12. Bro —-b. 
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dehasya madhye Sikhinah padam syat- 
(attaptajambiinadasannikasam Il 
arnam trikonam ca tadantarale 
tanvi Sikha usthali pavakasya \\ 14 | 
Tr. At the center of the body of man there is the abode 
of fire which is as bright as hot gold, which is triangular in shape 
at the center of which lies the slim ray of fire. 14. 
AMT atyedt! zarg 
ere? wing ae TTT II 
tee aed oftertash 
amen: ya: wate: 194 I 
nabheradho dvyangulito sudattu 
syad dvyanguladirdhvamidam narinanm |I 
dehasya madhyam parivarnayants 
Sariravijiah munayah pravinah \\ 15 il 
Tr. The munis who are adepts and who are experts in 
(human) anatomy, describe the center of the human body which 
is two digits below the navel and two digits above the anus.-15. 
wearer aya ate 
arr fey cE | 
Torre frerary’ feref 
ara Aret wyaitea:* i 9G I 
firdhvamadharato dvyangulanmchanad 
dvyangulanyattanormadhya ckangule |\ 
taptajambinadabha sikhavan sikhi 
manave manato hyangusamsthitah 1 16 1 
Tr. Two digits above the 4dhara (perineum) and two 
digits below the gencrative organ, measuring one digit is the 
center of the body. This is the location of fire with flame in the 
body measuring one digit, which is as shinning as hot gold. 16. 
Tere seer’ at sRawaPrarcH cing, | 
wearers fafa’ aa araq'! ofr: il 99 II 
1. weleisaedt —b. 2. yarn —b. 3. dsaereg —b. 4. antag 


—b. 5. tera —b. 6. nat —b. 7. revny —a. 8. ads asaften 
—b. 9. waters —b. 10. afenfrafear —b. 11. ae -b. 
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tasmaccakradirdhve utsedhaa- 
nabhyadho‘dhvi4sammitatkarajat | 
brahmagranthirnamna trisilika 
yatra nandata jivah \| 17 1 
Tr. Above this cakra and below the navel at the distance 
of 4 digits, is location of brahmagranthi in the form of trident, 
where the jiva rejoices. 17. 
Tae Tyas aq wat wade sta: | 
meaqda qyaate 'terateqan stray 19! 
tadiyamadhyec tanunabhicakram 
tad dvadasaram bhramatiha jivah \\ 
jalasthalitteva susumnikordhva- 
rohavarohadrutato nilabhyam | 18 Ut 
Tr. Inside this the subtle nabhicakra of twelve spokes 
Jiva moves up and down like a spider in its cobweb, through 
susumna, being driven by (two) pranas (prana and apana). 18. 
a ward a werd fr: 
wat fe at oftaeer’ dita: Il 
at: wrnea aferatefar tl 98 1 
4 brahmarandhram ca mahapatham Sirah 
sarva hi kandam parivestya samsthitah || 
kandatprayata manujasya lagna 
yoneh samantadiva latikornaya || 19 II 
Tr. All the nadis encircling the kanda courses through 
the susumna upto brahmarandhra. Like the cobweb of a spider 
(the Siras) originate from the kanda and sticking all through the 
perincum in the human body. 19. 
ae wy gered ferret ada wned:® | 
aofteret Pratt mperst: wat ll 20 Il 
adharato dvyangulamtirdhvamasic 
lingadadho dvyangulato bhagantah |! 


1. qgPrate —b. 2. gaat -a. 3. aauftewed —b. 4. aera —b. 5. 
waite —a. 6. ade —b. 
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kKandoparistidarunam trikonam 
fajjatharagneh padamamanants || 20 || 
Tr. Two digits above the 4dhara (perineum), two digits 
below the genital and above the Kanda, is the red triangle which 
is considered the scat of gastric fire. 20. 


a wy vena! set teret yar aR | 
Pear a shed Tae ys: TAT TH I 


sa esa pakvitSaya ucyate jitais- 
fadantare millramalasayo nyak (I 
vinmutravahnyantarago st) garbha- 
sayo bhujangyah padamatra dakse Wi 21 Ul 
Tr. Experts call it pakvasaya below which lie urinary 
bladder and bowels which are replete with faeces and urine. 
The garbhasaya (womb) is located at the center of big intestine, 
bladder and fire at the right of which the seat of bhujangi is 
located. 21. 2 
Rates: qored aq 
we ayet Meer sa II 
TARY: BT ite AAT 
Rreft aatset yor ware Il 22 Il 
trikonamagneh puramandalam yat- 
tad varttule bhaskaramandale'ntah |i 
tatrastyanuh kama ttiha naémna 
Sikhi tato’dho bhujagi cakasti || 22 | 
Tr. The abode of fire (abdominal) is triangular in shape 
which is situated inside the circular orb of the sun. There lies 
the subtle kama (desire) which is named sikhi (flame) below 
which bhuyagi (kundali) shines. 22. 


aprarataget acter werergit: | 
Henman Meera: | 22 Il 


Vinagravarttasadrsi sarpabha pranavakrtih | 
arundngyastavalaya Sekulitatkatantvandh Wl 23 (I 


1. vara —b. 2. qerandt —a. 3. ae —b. 4. qusetsat —b. 5. aareauss 
—b. 6. weuTTTE —b. 
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Tr. Rounded like the head of a vind, Sakti (kundali) is 
like a snake in the shape of pranava (om), red in colour, sporting 
eight coils and as fine as the fibre of a spiders cobweb. 23. 

waeeaet! otter aret 

a Areagarasarenr aaa: tl 
edednita wget ger 

qe Peer aed a aercered! Il 2y II 
evamvidheyamuragi parivestya nadi 

sa kundalakrtitaya’gnisikhataladhah || 
Kandordhvamasti parisuptaphanindratulya 

puccham nivesya vadanam ca mahapathasyc | 24) 

Tr. Such is the serpent (Kundali) encircling the nadi 
lies in a coiled state. It lies under the flame of fire above the 
kanda like a serpent in a dormant state. Its tail inserted in her 
mouth, it lies in the path of susumna. 24. 

art ys acarereret 

maa aTeirereer fer II 
aq ered ofp 

ayer Preaftre fren’ tl 24 I 
yonau bhujangya vadanantarale 

garbhasti nadiinivahasya lingam || 
tat paScimasyam pariguptamantas- 

tanmastake visvamidam vibhatt || 25 1 

Tr. In the entrance of the mouth of bhujagi, there lies 
the garbha (womb) which is the sign of the group of the nadis. 
It faces westward (backwards) and hidden inside and the whole 
universe rests on its head. 25. 

mercer, Aayted 

teem satsitt a aes: II 
wedyats® tatyfreqhreat 
a state a ferdterery tl 26 Il 


1. agent —b. 2. sffren -a. 3. wafie —a. 4. errerel -b. 5. ira 
-b. 6. sae —b. 7. Rena —b. 8. aeetqet -a. 
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adharacakrattu navaéngulordhvam 
dehasya Kando‘sti sa nabhikandah i) 
abdhyangulo4d dairghyasuvistrtibhyam 
sa jivagcham ca Straughamialam || 26 Il 
Tr. In the (human) body nabhi-kanda resembls a 
bulbous root, which is placed nine digits above the #dharacakra. 
It is well spread extending four (4) digits, which is the origin of 
the sirds (channels) and is the abode of jiva. 26. 
dar ate aerafesanrena — 
tatha coktam yogacandrikiiyam — 
Accoding to yogacandrika— 
oe Agee! at: sate: weym 
wa Wea: aya weary feaaa: | 
ay aereedy eerafroaea 
Wert: wane YE se? ETT: Il 2 Il 
firdhve medhradadho nabhch kandayonth sadangula 
tatra nadyah samultpanna sahasrani dvisaptatih || 
tesu nadisahasresu dvisaptatirudahrta 
pradhanah paficavdhinyo bhiyastatra dasa smrtah || 27 I 
Tr. The kandayoni measuring six digits lics above the 
generative organ and below the navel. The set of 72 000 nadis 
is originated from this, from among which seventy two are 
considered important, still these ten are considered very 
important and among which five are more important. 27. 
afr wenierstirerc: a oe: Il 
iti brahmagranthirnabhikandah sa uktah || 
Therefore, nabhikanda is called brahmagranthi. 
STM WT area Ut Maroy | 
Reet aft aearcrerifterg Preatefardt? | 2 I 
kandadadhastat prana asyadya ecti svadhisthanordhvam | 
sthito cativaktranasanabhihrtsu nityordhvaydyi || 28 | 


1. Sefaeremt —b. 2. am -b. 3. 8 oe: Il PeTeTeM IPT aTeTait 
eafteerte! Rerat afa —aqueremme: —b. 4. Prato -b. 
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Tr. prana arises from below kanda and courses to the 
mouth above svadhisthana and always moves upward through 
mouth, nose, navel and heart. 28. 


afa ajoeaeuttraftrarat 
eodcunqumeaga foreaoireara Il 


Il itt sundaradevaviracitayam hathatatvakaumudyam 
brahmapuraniripanodyotah | 


Here ends the chapter describing 
the abode of brahma 
in hathatatvakaumudi 
composed by sundaradeva. 


|. ger -b 


Chapter—22 


ger Uronfeoraros | — 


atha pranadivayavah — 
Description of the vayus like prana— 
LATA ATA CATT TS ft ATT 
Ue: TT HET BS I 
\ fog 
FTA POTN TAT 
Rrarger wert ae tl 9 Il 
Svdsocchvasoccdranddernidaénam 
esdh pranayama dkrsya kosthe | 
anydanvayin kanthandbhyangausamstiin 
ciltaésibhyam sambhramatyeva vatya \ 11 
Tr. Characteristics of prindyamaare inhalation, exhalation 
and (production of) sound. This requires pulling up of all the vayus 
from throat, navel and limbs to the (chest) cavity and move it with 
onepointedness along with mind and prana vayu. 1. 
at xt aftaat ate Agederqstatatey art | 
wiry gra? yaad Pret eorta wert ae il 
apadno gude samsthito yatt medhra- 
kalijanujanghodarorisu nabhau |I 
samiravamg kumbhake milabandhe 
nirodho hathannaiva sakyata adau \I 2 |i 
Tr. apana is located at the anus but moves to gencrative 
organ, waist, knee, calves, abdomen, thigh and navel. These 
two pranas (prana and apana) can be controlled initially through 
kumbhaka and milabandha and not by force. 2. 
tet aanfay qge verg were 
ag’ aie ae saacaa: artefact: II 
Gera eMH ay TE: TAI: TT ATTA’ 
aa watt ad wart sist gee il 2 il 
isvarya valayairmukhesu sudrdham baddhasu nadisvalam 
yatum ndsti tatha kadannarasatah sasiesmapittairmatain || 


l. araragqa —b. 2. atewaret -b. 3. are -b. 4. ag -a. 5. 
assent —b. 6. qearara —b. 7. at -a. 
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siiksmasyantaragarbhakasu pavanah Sakyah purd sddhanc 
vityeva bhramati drutam calamano yoge‘ntare Ksubhyati Wi 31 

Tr. All the nadis are well tied up at the opening of 
isvar? which is coiled. The prana won't move in the subtle 
mouth of the nadis due to impurities of phlegm and bile caused 
due to unwholesome food. In the initial phase of practice of 
yoga the mind sways fast and gets irritated like wind. 3. 

agar aefeage' dartatrenrg’ 

freee: yea: waeTadag il 
et at aver mag ofr acess: art 
ard Reacdacdia’ fated feferftarrer tv! 

yatyunmargamasau marudvitanute rogananekavidhan 
hikkaSvasamukhanatah prathamatah svalpakramadvardhayct | 
kumbham no sahasa tyajet pramitabhuk satsddhakah sadaram 
caikante sthiracetatyeti vihite siddhirbhavennanyatha \\ 4 Il 

Tr. When the prana goes astray, it produces several 
ailments like hiccup, asthma, and diseases related to mouth etc. 
In the beginning one should increase the time of kumbhaka 
slowly and it should not be released abruptly. A bona fide 
practitioner should consume moderate food, live in a desolate 
place which leads to poised state of the mind. Following this 
prescribed path, onc attains success and not otherwise. 4. 


WRIT AI Wa: We | 

Bea wataaa’ ate Pere: BAT: | 4 Il 

prino ‘panasamanavyanodanasca vayavah paiica | 

hrdgudanabhi sarvavayavagalesu sthitah krama§Sah Il 5 | 

Tr. There are five vdyus like prana, apana, samana, 
vyana and udana which are located at heart, anus, navel, all over 
the body and throat respectively. 5 


ae: qed* art wis: taad | 
Paygrades? iG I 


T. aad —b. 2. atarfer —b. 3. quaint —a. 4. aap —b. 5. 


aaafa —b. 6. ways —b. 7. wafsaa —b. 8. wad —b. 9. ctagupfiagd 
" —a. 10. warren —a. 
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ktrmah krkaro nago dhanafijayah devadatta ime | 
unmesaksutkrtitangamotanamaranantalambhajrmbhikah | 6 Il 
Tr. And, kurma, krkara, naga, dhananjaya and 
devadatta — are responsible for functions like movements of 
the eyelids, hunger, crushing of the body, death and yawning 
(respectively). 6. 
Us: ST awe 9o fe: arate: adardtestsay | 
art esta steady sreferen aatafar: il 9 tt 
ekah prano dasadha 10 bhaktih 
ndminacestah sarvanddivaho ‘yam 
vyapto dche'nena fivadvayena 
prinityikhya mrtyuretadviramats (7 1 
Tr. The prana divided into ten bearing different names, 
moves into all the nadis, pervades the whole body. Once is called 
prani(living being) because of the two jivas (prana and apiina) , 
pause in the movement of which is known as death. 7. 
Uae: Heres: A Ca Tatas: Tee: | 
wetter aq’ Prompet ate act wot Pra ll ¢ Il 
etajjayah kalajayah sa eva 
sacctaso ‘syabhilayah samadhinh |I 
grantherbhida yattu nijasvaripam 
tadeva tatvam hyaparam vinasi |I 8 Il 
Tr. Control of this (préna) means control of death. 
Absorption of it (prana) with cittais the state of samadhr, picrcing 
of the knots Jeads to realization of the Self, which is the tatva. 
Everything else is transient. 8. 
Ferrer weg yet agitd att waa qa 
aararg age seh cat ager art Pry il 
aed: eae ceca Art aa saaed tar 
qe aft a wera afl: a et? ad: 8 
cittasya prasarad bhrsam vapuridam ksobham prayaéti dhruvam 
samksobhad vapuso vahanti pavand ulsrjya sdmyam nijam | 
vaisamyaih Svasano vahatyatha Sirad ydntya'vyavastham tada 
bhuktam yati na pakamamarasato vyadhih sa hiito mrteh || 9 I 


1. afte —a. 2. fem —b. 3. ag -a. 4. on —b. 5. & Git -a. 
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Tr. Duc to disturbance of citta, body certainly gets 


agitated. Due to disturbance (of the body) the pranas which are 
circulating in the body give up their balanced state causing 
distortion in breathing. A disturbed flow of breath (prana) tn the 
Siras (channels) would not allow the consumed food being 
digested properly which would produce 4marasa (toxicity). This 
produces diseases inviting quick death. 9. 


a aaa ota & wer wear! a tT! 
PTET ATTA ET BAZ II 90 Il 
yatha svabhava parirecanena hi 

pathya haratyamarasam ca rogam || 
samadhayastatvavibhavanojasa 

manahprasadena haranti mrtyum \I 10 Il 
Tr. Just as myrobalan by its purgative effects naturally 


removes undigested food clements and disease, similarly, 
contemplation on fatvas in samadhi causes tranquility of mind 
and increases energy which overcomes death. 10. 


aot sattr Part Pra Pred gest: | 
watts aft fea qe a get Pobre 1991 
karoti karmani vicarya citte 

vilipyate tatsukhadubkhahetubhinh || 
samadhilinam yadi cittamatra 

sukham na duhkham nijanirgunatmani || 11 
Tr. (Even) if one conducts the activities after thorough 


deliberation in the citta one indulges into the cause of happiness 
and suffering. If citta is absorbed in samadhi, being in one’s 
own self bereft of attributes, one would not experience happiness 
or suffering. LL. 


1. ema -b. 2. Reem —b. 3. ame -b. 4. daaedta —a. 


ha: Reer wemt att 
CC 
me erate atest 
ag saree 7 AZIM 92 Il 
jivah sthitva dvadaSarc saroje 
baddhah svaiyaih karmabhir durgunatmi | 
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erahi svarthanam manohrtayogad- 
deham ksudram ccetayanvetti na svam (I 12 Il 
Tr. jiva is confined in the lotus of twelve petals due to 
its own defiled karma. One perceives one’s own objects 
remaining under the control of the mind and gives importance to 
the trifle body. Hence one does not know the Self. 12. 
weTaamsd aay statsat ater | 
warreearata grad tert syearq i! 93 Il 
pranapanavaso "yam dhavati jivo’dhare cordhvam | 
savyapasavyamirednna drsyate laulyatonutvat | 13 1 
Tr. jiva, having been controlled by prana and apana 
moves up and down, through the right and left channels, which 
(jiva) is not perceived due to its being very subtle and fickle. 13. 
mena aderty yet? ce: ores onftrat serge: | 
Weed AGA Te Ete Talyss wT aed 9¥ 
pranapanau sarvavatesu mukhyau 
esah pranah prinindm prinabhitak || 
nasasyante talumadhye tatha frn- 
madhyc padangusthake prana aste || 14 1 
Tr. Among all the vayus, prana and apana are chicf. 
For the living creatures, pran is the life force which resides in 
nose, mouth, top of the head, center of the heart and big 
toes. 14, 
wet cere: vita qeien: wévafessfa araaaet? | 
wet Tasman TT Te BATA It 94 Il 
ardhvam tathadhah parito bhujangyah 
pradipavattisthati bhasayatyasau |! 
samikrtam tundagatannavari- 
pranaprthak tatra gatah karoti || 15 1\ 
Tr. It resides and shines like a lamp at the top, bottom 
and all around bhujyane? (Aundali) and assimilates the consumed 
food and water in the stomach and also separates them. IS. 


!. dieq -b. 2. qaree a. 3. gal -b. 4. wqvererme: —b. 5. 
ware -b. 6. yan aad —b. 
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ates Rem gavdsa'qenty sca gz | 
array: erry aa at? ater sad Gar’. 196! 
agnerupary 'ambu vidhdya toyoparyanna- 
mukhyani karots tunde || 
upanavayuh svamavapya tatra prancna 
vati jvalanam sunabhau Il 16 Il 
Tr. In the stomach ambu (water) is placed over agni 
(fire) and over it (water) food is placed. Merger of apana and 
prana in the navel kindles the (gastric) fire. 16. 
mivaa Prenfedt stent sarah tere | 
water: meres! aa serenfrtat safer welftra: 19191 
Sanairapanena vicalito’gnis- 
tato jJvalatyatmant dehamadhyamce Il 
sampreritah pranabalena tatra 
Jvalabhireso jvalati pradipitah | 17 \ 
Tr. Being stimulated by prana and fanned by apana, 
the bodily fire burns in the centre of the body. 17. 
attr asardatsraten amar | 
watay aeafrataet wi vad fretsra serait’ 19¢1 
Karoti varyusmamativakostha- 
madhyasthito vyafijanayuktamannany || 
samarpitam yatsalilopari svam 
pakvam vidhatle’nala usmavari | 18 Wl 
Tr. The food along with vyafijana (sauce, condiments 
etc.) contained in the stomach is cooked by the fire by heating 
the water. 18. 


a’ aaa a ta ated te: eresqaria® fe | 
wT: FoR aacerir ated te aa Rr geiq 98 
stah svedamiltre ca rasasca virya- 

ripam rasah syacchakrdannameva hi I 
pranah prthak samvidadhati kosthe 

rasam saméanena sirasu pirayet \t 19 It 
Tr. prana separates perspiration, urine, plasma (rasa) 


1. aedsa -b. 2. aot a —b. 3. qart —b. 4. vrata —b. 5. ari 
-b. 6. serant —b. 7. es —b. 8. sear -b. 
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faeces which is the essence of food, which are derived from 
food in the stomach and samiina fills the channels (Siras) with 
(nourishing) plasma (rasa). 19. 
eorerin ot aed 
ada’ wetatt: otsPren: |i 
Rrastt yarrete wera’ 
Freee asdf aft aan: | 20 I 
svam Svasumargena fanau caratyayam 
Kurvanti candhrairnavabhih pare'nilah | 
visarjanam miitravidddi papmanam 
nirantaram varsmant dehihém calah | 20 1! 
Tr. prana moves in the body through respiratory passage. 
Other vayus continuously expel the waste products like urine 
and faeces through nine outlets moving them in the 
body. 20. 


laf aesacorfirattiaat soaconraqet 
wronfeorgfarasaoirere: Il 
ll iti sundaradevaviracitayam hathatatvakaumudyam 
pranddivayunirupanodyotah || 


Here ends the chapter accounting the vayus like 


prana etc in hathatatvakaumudi 
composed by sundaradeva. 


1. adfa —b. 2. wart —-b. 3. tq —aquereraes -b. 
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ser onrsiatt vearmaqoTayy — 

atha nadindém vyikaranam — 

A description of the nadis follows— 

wareddarrcnirs Ahted Rernfera! gareq Tea: | 

Stared fiafeer atest aca serranf ear |i 9 Il 

satparsvavamsaparanamni nicror- 

madhye sthitastisra imdstu nadyah || 
srisambhavi pingalika tathaida 
sarasvali madhyagatadimaya \I | |! 

Tr. These three nadis — namely pingalika, ida and 
sarasvati are situated in the middle of the meru (spine) which is 
also known as parsvavamsa. The Srisambhavi ie. adimaya 
lies at the center of sarasvati. 1. 


fern aaret? gratia are 


earsemeg frst’ ab WATT Il 
aat aire: ret! warrg 
war readen:oe Bro: stg: | 2 Il 
sthita Kandamadhye susumncti nadi 
smurta’syastu tisthanti cakre samantal | 
atho nabhisanjah Siranam pradhdnas 
tanavindrasankhyah 14 Sirah karmamailah | 2 1 
Tr. Around the centre of kanda susumna-nadi is situated 
around which network of all nadi is located. The prominent 
nadis are called as nabhi. 14 chief nadis are responsible for 
the activities. 2. 
Fer fire are eftafsrea 
qe ae fet aed ail 
RTT TT FT TAT 
antag ered? arenitarear il 3 Il 
ida pingala varuni hastijthva 
susumna kuhd Sankhini bharati-ca \\ 


1. Remar —b. 2. mei —b. 3. egitexttrerteanfe -b. 4. frm. 5. 
vat —b. 6. qtaeq —b. 
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payasvinyathalambusa caiva pisa 
yasasvinyanu syacca gandharikakhya \\ 3 \l 


Pretcttatrraggr 9x aea: warn ater orig | 
qed fares ser stafetdeat Aen Iv! 


visvodaritye vamumascaturdasa 14 

nadyah pradhanad gadita amisu 

mukhydstu: Gsrastsrsu pradhand 

srimuktipradatkatstakar? susuminad \ 4 || 

Tr. ida, pineala, varuni, hastijihva, susumna, kuho, 
Sankhint, bharati, payasvini, alambusa, piisd, yasasvint, followed 
by gandhari, visvodari — these are 14 chief agdis, among which 
three are very significant, and susuamdis honoured which brings 
emancipation. 3-4. 

ara — 

yugmam — 

A Sloka follows— 

wa FU aq serie Tey Ten aad sale | 

ane: aie ware! ptenragia et yea fret: 4! 

saksat susumnd Khalu vaisnaviyam 

bodhena nadya@ amrtam dadatt | 
4vih karoti svapade munestas- 
caturdasa svam bhuvanant siddhih tl 5 \ 

Tr. The susumna, which is vaisnavi, when awakened, 
ffers immortality, realizes one’s true Self and brings about 
siddhis in the 14 worlds. 5. 

a? aRrasrafetsa arena qrarerart? | 

Tartar wae Mh: TTP Tat Persad: & 

sto nabhicakravalito’tra 

- gandharikebhajihve nayanantamapte I 
nasantametatkila cakravalam 
Saktch samasritya sada sthite‘ntah || 6 4 

Tr. gandharika and ibhajihva (hasujihva) originating 

from nabhicakra, extend upto the end of the eyes. The cakravala 


|. tay —-b. 2. et -b. 3. trenteufreaaaerama -a. 4. 
ATS aikaa —b. 
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-ida and pingala, encircling the Sakti (susumna) upto the endl 
reach the nostrils. 6. 
argren et a Ist 
wae atgt TTT I 
want? aahtaareddiean 
aed aaa @ Preary il 9 Il 


alambusakhya dhamani ca piisa 
samasritc karnayugam narandm | 
barvantam yasasvinyabhisarpatidya 
sarasvat? vakprasuraé ca jihvam |\ S |I 
Tr. In the human body, alainbusa and piisé reach the 
ears, while yasSasvini goes upto the end of the eycbrows. 
sarasvati producing speech, is to be adorned, which resides in 
the tonguc. 7. 
Rated? ort sam aghast a qaftedt qa: | 
wear aor ad a: ath ata ayer Icl 
visvodari dhamiani prabhuke 
caturvidhannam ca payasvini punah | 
patyamasau kanthagata ksutam nuh 
Karoti nadivalayat samutthd Il 8 it 
Tr. viSvodari assimilates the four types of food (solid, 
liquid, which ts licked and sucked). payasvini which originates 
from the group of the nadis causes hunger and thirst. 8. 
fratsa Were: |: Ye wer wtqsadie® | 
? Retarasgpparacd wre a wert? aril < tl 
tsro’tra nddyastvadharantah syuh 
sukram eka parimuficatiha | 
mitram sinivalya nubhuktamatra- 
rasam samadaya ca Sankhini ya \| 9 
Tr. Three nadis course through the lower region one 
of which releases semen. sinivali releases the urine. While 
Sankhini gathers the rasa (plasma) from the food consumed and 
assimilates. 9. 


1. argqaen —b. 2. qs -b. 3. fastat -b. 4. aeisgqset hb. 5. 
wRaqadie -a. 6. anfterfi —b. 
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Tear aoe fad wate get war dfaqd yor al 

Tet: ad Aagag! aet Rretrtargee yyN 190! 

gatva kKapalasya bilam svamiérdhat 

sudham sada saficinute nrnam sa |I 
nadyah satam tvekayulastu (asim 
Sirogataikamrtada susumna |i 10 1 

Tr. There are hundred and one nadis from which 
susunind goes to the cavity in the head and collects the ambrosia 
from there and offers immortality. 10. 

Note: Ref kathopanisad-6.16. 10. 

PI J wal Tea aret ger a ire ae | 

wee: afirgatarattet warefraryz i 99 Il 

Kandantare lu savye tasya aste ida ca pingala daksc | 

saficuratah Sasisdryavanayormadhye Kramadanisam \111 

Tr. ida and pingala (respectively) in which moon and 
sun move continuously in turn, originate from the core of kanda 
and course through left and right sides (respectively) of 
susummnad. 1. 

Bare a: Bay? sreanrt wera | 

aren: oetga et aide eer 1 92 I 

Kalagatairhett stah sGrycndii kalasosini prathama i 

asyah parsvayuge sto bharatikaika kuhdrapara \i 12 1 

Tr. siirya and indu signify the course of time (kala). 
The former one (pingala) devours kala (time). On one side of 
it (pingala) is bharatikd and on the other is kuha. 12. 


Treantteren shies a en gdydyscer get | 
Rrerm: ator outer & ee: Rae yeagdat 1931 


gandharikakhya karipihvika ca 
stah pirvapérvaprstastha ida \\ 
siraya kramena yasasvini dve 
stah pingala prstakapirvabhage MW 13 11 
Tr. gandharika and kariphvika (hastiyihva) are located 
over the front and at its back where id is situated. yaSasvini 


1. @aeaag —b. 2. ven —b. 3. qa -b. 4. wibneitear -b. 5. oe — 
b. 
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and pingala are the two located at the back and front sides. 
This is the sequence of the Siras. 13. 


Hretrarearaatteat st 

fer arg faearedt are Il 
Raasat: QeararRaate- 

Tert JZ Tt Fate it gy Il 


kuhthastijihvadvayormadhyadese 
sthita sadhu visvodart varanatha || 
sthita 'ntah kuhitkayasasvinyamogha- 
grhante nu pisagiro vatrasohva || 14 1 
Tr. In-between kuhi and hastijihva lic auspicious 
visvodari. Between kuhiika and yasasvini is the auspicious 
abode of varand. Between pisaand gir (sarasvati) lies vairasa 
(payasvini). 14. 
Faint srg Bayes 
Bt: Tera! Freee | 
itera? edt q banter 
gah a aenttargsent | 94 I 
idapingale’*lambusé kandamadhyc 
kKuhith savyadakse purastadatha || 
samsthita mchanam tordhvamajihvamange 
suvani ca gandharikaprsthabhage | 15.1 
Tr. ida, pingala and alambusa are located inside the 
kanda. From left, right and in front of kanda, kuhd goes upto 
the generative organ. suvani (sarasvati) lies behind gandharika 
and goes upto the tongue. 15. 
arama weaarsrt feat | 
Beare atta aren a aarti 96 Il 
dasavyapadangusthastha hyadsavyanayanam sthita | 
hastijihva sarvagaté varana ca yasahsvini \\ 16 | 
Tr. hastijihva# gocs from the left big toc, upto left eye. 
varana and yaSasvini cover all the body. 16. 


1. wareed —b. 2. qrengaraiRea —b. 3. at -h. 4. aaa ob. 
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areRrriypstiteren Rate adat awry | 
arrae yer’ wage: sifted 19:91 
adaksindngusthavilocanastha 
visvodarl sarvatanau narandm | 
ayamyanctradiha pisikaékhya 
savyasruteh Sankhinikantamasti |) 17 tl 
Tr. In the human body vwiSvodari extends trom right 
big toc and eye. plisiké is located at the right eye. Sankhini 
resides at the lettear. 17. 


feat vaRatl & aftroranfafr fer ee | 
waa Taegan afte aye il 9 Il 


vitataé payahsvini dve daksinakarnavadhi sthite dehe | 

avalambya paéyumitlakamalambusa samsthita nadi it 18 \ 

Tr. payahsvini extends upto the right ear in the body 
while alambusa is located at the base of the anus. 18. 

get ages =ret ae ageifta: | 

aren Pifearentiracatdt aq fear tl 98 il 

ittham caturddasa nyaso nadinam vapustritah | 

asvanya nilitastabhiscalayanti tanum tvimam 19 1) 

Tr. This is the network of the fourteen nadis in the 
body. The other (nadis) having been mixed with these nadis 
regulate the bodily functioning. 19. 

aera yeetetr aedtsfaen: date: FIAT | 

Rrarrétst eft anf? Prear vd marae tesa 1Rol 

yonyagrato millasaroruhena 

nadyo’khilah samvalitah susumnaya \\ 
vijianabijam hrdi satitanvi 
bhida padam brahmapadasya yacchati || 20 | 

Tr. The group of nadis courses through mulapadma 
from front of yoni (in kunda) surrounding susumna, which is 
extremely subtle, source of knowledge in the heart and which 
offers brahma-hood (liberation). 20. 


1. qfveren —b. 2. aisaafta —b. 3. sad warmaad—a. 4. a 
fem: — ateract qeattet93.— aque: —b. 5. af at -b. 
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ae sa: aeasataat sa aftr 

aT: Yaly: ate 7 saragrdt a gee i 

eigras a oTomerreT aTTAge TZ 

Tie uGgdaerarrats yet: Il 29 II 
Aste Kandah sahasrachadajalajatale tatra yonistrikona 
retastasyah sudhamsuh ksarati ya uditastadgatam sa sudheti |i 
svamsiamisram ca dharatmakamadharagatam vamandsdpule tad 
gangetyuktam hyudaksamvahanamatitamanidsaroje munindraih 21 

Tr. Kanda is located under the lotus of thousand petals 
wherein the triangular yoni is placed, wherefrom the moon 
secretes the flow which ts called sudhad (ambrosia). The flow 
mixed with its rays courses downwards through the left nostril 
which is called gangd. The great munis hold that this water 
flows from lotus of ajna. 21. 

HMM: Tae: A ee BY AT AT aera 

wt a Rncteatafake sat aed arrery 

wer area aera ater qalsat 

fatal aa Sat Pafeetera: fefeat Se oe | 22H 


ajndretah pravahah sa tha khalu mata tena varansidam 
sthanam ya pingalodakasthitiriha kamale yityasau daksanasam 
prokté sasiti varanasiraparasira vamaged@ bhruvo ‘nto 
vi§veso yatra devo nitilatatagatah siddhido deSa esah || 22 I 
Tr. The retas of 4jna flows here. Therefore this abode 
is called varanasi. The flow of pingala comes out of the lotus 
and goes through the right nostril which is called as7. The other 
Sirai.e. varanasi flows at the left side which is id@ and goes upto 
the center of the eyebrows. visveSa is placed at the center of the 
eyebrows. This is the place that offers all success. 22. 
arate a aaa 2 ama g ate aay ll 
wear ara wiht wert fe Pearce: 1231 
vetandajihva ca yaSasvini dve 
abhyam tu vamaksipadavadhi sthitam || 
nadigatam vyapya Sarirametayo 
rajastamobhyam hi vikdrasantatth \| 23 (1 


1. d@asPrearageRaat —a. 
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Tr. vetandajihva (hastijihva) and yasasvini — trom 
these two a hundred nadis would originate extending from left 
eye to the left foot which cause the host of disturbances in the 
body duc to rayas and tamas, 23. 

Byrn wer erter a fea: Ree seray fern: srerarer: 

Rertgeaierar A area FMA at Fees lel 

susumna tatha pingaleda ca tsrah 

Sia pranamaree sthitah pranavahah |) 
sadagnindustryaunika madhya asim 
susumadntare pnayate bhittabhavi | 24 | 

Tr. ‘Vhe three siraés—susumnd, ida and pingala are 
located on the path of prana (along the spine) and (they) are the 
conduits of prana, which (respectively) represent agni (fire), indu 
(moon) and sirya(sun). susumnd ts located in the center which 
holds the key to past and future. 24. 

war TT shernsarg Asa WI: WAHT | 

Fae: Aa: Riser snPraryssden: 1241 

eka susumna‘khilanddikasu 

nddyo paréh santyamumakalayya \\ 
adhomukhastah sakalah saroja- 
sitropama asritaprsthavamsah Wi 25 | 

Tr. susunina is the chief nadi, holding onto it all other 
nadis, like the fibres of a lotus facing downwards, through the 
spinal column. 25. 

sored wee witseaery’ gen were | 
Adarcen ath’ fafecdearnisd fate ati ie! 
upadhiripo naradeha cso’- 
styasmin susumnpda prabhinnaripa tl 
mervantarastha samupaitt siddhir- 
yaddhydnato ‘gham_ vinthatya yogi |\ 26 | 
Tr. The human body is in the form of attributes. Therein 
through the spinal column, susunind is located prominently. By 
meditating on this (stisumna) a yogi overcomes the sins and 
attains success. 26. 


1. ustsvafery --b. 2. ayafa —b. 
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aqeahtcrsra:! fear arrared 


TAR Tea AT ARNT II 
ae > finde 
feaen’ aero? Prk: Brake: i 29 tI 
dhamanyastvidadyah sthita vamaparsve 
samashisya madhyam susumnam samantat Il 
fala vamandsdpute pingalatvam 
sthita daksaparsve seitabhih sirabhih |i 27 1 
Tr. The dhamanis (nadis) like id@ etc. are situated on 
the left side holding onto the central nad? susunina from all around 
and courses through the left nostril. pinga/a is situated on the 
right side along wtih the other Sirds (nadis). 27. 
THMCMSHHS Bh: A AMT 
ae Renitsepedrartrenrry Il 
Rr afrterergt a As: 
aya yssdeed ll Re II 
sakunyandavathanda uktah sa nabher- 
adho fingato‘styardhvamatrakhilanam It 
siranam janirbrahmadandi sa meruh 
susumndpadam prsthavamSastadante || 28 || 
Tr. All the Siraés (nadis) are stemming out from kanda 
which is in the form of the egg of a bird situated above the 
generative organ (/inga) below the navel. susumna is located at 
the center of the spine which is called brahmadandi or 
meru, 28.. 
wen fro Tytseta- 
orrearaateanimarty | 
wa Ta a wee Ae 


Tereraraty ay WAT: Il 3s il 
Saktya niruddham tanuvestancna- 
dhdrasthakandotthasirapratanam || 


|. urraftartsrires —a. 2. Rereat —b. 3, aa —b. 4. aqussaqe 
—b. 5. qausd ~a. 6. TeaaTgrear —b. 
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randhram yada si# tyajattha madhya- 
nddyastadamisu vahet samirah || 29 | 
Tr. sakti in a coiled form in the body forcefully blocks 
the whole network of the nadis rising out of the kanda located 
at the 4dhara(perincum). When she (Sakti) leaves the opening 
of the central nédi. then alone the samira (prana) goes to all the 
nadis. 29. 
wet Tarerpeat etary: 
qa oan eraedsta’ ate: 
gar aah” afert Tes eT: 
wearer aged ATT II 30 Il 
aho milapadmasthakandordhvayonih 
Subha pascima syattudante'sti Sakti |! 
ida vamake daksine pingala’syah 
sahasraranalam (adirdhvam sarandhram \l 30 || 
Tr. The yoni, which is auspicious faces backwards, is 
based above the Kanda in the mitlapadma atthe center of which 
Sakti is located. On its left id@ is located while pingala lies on 
its nght. On top of it, the aperture of the passage of sahasrara is 
situated. 30. 
TAM sataet ATT 
MASA TATE II 
Saercaias ad’ aret 
wrt atfrae fram’ | 39 Il 
nalantare ’dhovadand susumna 
abrahmarandhradadharam gataste \\ 
Sribrahmarandhrantika arya asim 
samagamo yonipade Usrnam Il 31 0 
Tr. susumna, facing downwards moves down [rom 
brahmarandhra throuch the passage. Confluence of these three 
nadis ts considered auspicious at the region of yont adjacent to 
Sribrahhmarandhra. 31. 


1. earagdfta —a. 2. araé —-b. 3. arf —b. 4. vafaftaat —b. 
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er wed Rr gta 
areal TET SATA | 
agen Preeqerarte areat 
waritsa fafaeat wert! I] 32 II 


ida jahnavi piigala stiryakanya 
sarasvatyasau brahmandle’bhigupta | 
susumna trivenyaékhyasambheda 4s4m 
prayago‘tra siddhihrdo majjanena | 32 II 

Tr. ida@is called jahnavi, pingala is the daughter of sun 
(yamuna), and susumna which is sarasvati 1s concealed in 
brahmandla. The confluence of these three is called prayaga 
wherein emersion begcts success (in yoga). 32. 

aaa feat Agqyt aeavd sad faenit a! 

aye fe vere qaege sean |! 33 |! 

yadbrahmarandhram Kila taélumiile 
sahasrapatram Kamalam vibhatr ca Il 

tanmifarandhram hi mahdpathasya 
bhruvastaduttham Kutilatvamiatyat || 331 

Tr. brahmarandhra is obviously at the root of the 
palate, whercin a lotus of a thousand petals shines. The great 
path which is curved originates from the center of the eyebrows 
and goes upto the mdlarandhra. 33. 

eee Recatad gat fe aemesnny | 

a were: darts watsdestadterierneary |2y 

millabjakandasthitayonivartti 

siiryo visam tannijamandalantat \l 
ha rajasah samksarati pravahe’- 
saudhe ‘rpayatyankanamatmanadyam || 34 \ 

Tr. The s@rya which is located at the center of yont is 
bascd in the kanda in the milapadma, secretes the poison (visa) 
which is rajasika in nature, from its own mandala, in its own 
nadi (pinga/a) thus defiling the nectar. 34. 


|. Pefeefadtora —b. 2. yastaHx —b. 
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cerargen (atPrace') swireaatean’” 7 | 
arated Pratracan qyTset tt 34 Il 
Sankhaprakarakatila (yonisadaksa) jagatsamastirtipa ca | 
vamavarteniste nirmanasataté susumnd sau || 35 11 
Tr. susumné (Kundalini) is spiraling leftward like a 
conch which is the origin of the whole creation and is ever 
engaged in creation. 35. 
frre a tao Pigarafrer saq | 
TTT: wast aaa fad frctad ll 3g Il 
pingala ya devayanam pitryanamida bhiavet | 
susumnantah pravesena Saktya visvam vilokate |l 36 1 
Tr. pingala is called devayana, while ida is called 
pitryana. When Sakti enters into susumna, then alone the 
universe is revealed. 36. 
FSa TACT Ta AT - 
WAR TeyHeMTS GTA I 
mresgeaim Frearnty feet 
Rewsest Yat aq Il 30 Il 
idapingalamadhyagabrahmarandhre ’- 
prthak satsusamsthanakesiilasant | 
Kramacchadthanga nityangani divyc 
sahasrachadantajjaye pankajam yat || 37 1 
Tr. Along ida, pingala and madhya (susumna) upto 
brahmarandhra tn a sequential order the six cakris are placed, 
whercin the divine lotus of thousand pctals lies over which one 
should gain control. 37. 


west say a aTatse- 

Wt wat Tt ge MAT Il 
ofart aerrvar fed: frat- 

sat oetd afraid ayer il ac il 


prano ‘yam vasati sa janmino rkit- 
bhage candram mana tha jivayuktam | 


|. atfreen —b. 2. srteqafteent —b. 
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jivatvam calamanasa citeh sivo’- 
sau tatsthairyc Kathitamidam suguptam |i 38 (1 
Tr. For a living creature, the prana resides at the 
arkabhaga (right side) while manas alongwith jiva dwells in the 
(moon) in the left side. Movement of the mind means Jfivatva 
(quality of a jiva), while its stability is Sivatva (divinity), This is 
the revealation of the great secret. 38. 
wet TAIT J awst 
Feenfta aren:' qerreredt II 
Tern sted weet 
a cian: pftrerfearn ii sil 
madhye SmaSanasya tu vajranidt 
citrasli casyah Subhamudhyadese |\ 
tanmadhyagd Kundalimi paraste 
sé pfivasakuh kathitadimaya Wl 39 
Tr. At the middle of the crematorium (susumna) 
vajranad? is located at the center of which citra lies, still at the 
center of which the great Aundalini lies, whichis jrvasakti and 
which is also known as ddimiaya. 39. 


lafe aoeacoftatiraat poacomrget 
arsafecarma@orrara: | 
Il itt sundaradevaviracilayam hathatatvakaumudyam 
nadyadivyakaranodyotah I 


Here ends the chapter narrating the aadis 
in hathatatvakaumudi 
composed by sundaradeva. 


|. fire tea —— feria aren: — aqseerqes —h. 


Chapter— 24 


TTT ATs = — 

athadharah -- 

adharas— 

wea Semen fart atrsaay | 

ees Fa aaa se Prefs afr: 1 9 Il 

sateakram sodasidhdram dvilaksyam vyomapaficakam | 

svadche ye aa inant) Katham siddhyanti yoginab Wb i 

Tr. Withoul knowing the six cakras, 16 adharas, two 
laksyas, tive vyomans in the body, how a yog? can attain 
success? |, 

Note. Instead of two there should be three Jaksyas vide 
SSP-IE3L. 1. 


wae Aa Ze Dearie | 
eee aT aaa set feet ae: tl gfe il 2 
ekastambham navadvaram 
grham paficadhidaivatam || 
svadche ye na jananti 
Katham sidhyanti yoginah \\ it# | 2 1 
Tr. Without knowing the abode having only one pillar, 
nine doors and five residing deities in one’s own body, how a 
yogi can attain success ? 2. 
wet yerert eats aqet send 
re yaaa ge Agreagqfed:' | 
Patisdaamre serena a aq 
ama frgreracerqdaart | 2 Il 
smrto mifadharo bhavati vapuso madhyamapadam 
gudadirdhvam yugmdangulata tha medhrannyaguditah | 
trikona dhovaktrigraka uragakantasti ca tad 
agrake bindupranasvanadahanasérbrahmadhamani | 3 | 
Tr. miladhara is considered the center of the body which 
‘lies two digits above the anus, below the generative organ, 
triangular in shape, facing downwards, as bright as a snake in 
front of which are bindu, prana, svana (nada) and fire are 


1. Rererpfeas—b. 2. wtagarg —b. 3. arisRa —b. 4. qaeenrf-a. 
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manifested and brahmadhamani (susumna) is located. 3. 
yisdakeargaararn are! serrata’ | 
aaah & aeairettrae’ Rrra teil 
miule’rdhamacchinnasuvamSsakabha 

nadi sadadharasamanvitaste | 
tatparsvakonadvayaradhato dve 
nadyavidapingalake Sirapadc |I 4 || 
Tr. On the half part of this miladhara a great shining 
nadi resembling a bamboo embracing all six adharas emanates, 
by two sides at the corners of which there is a pair of nadis 
named ida and pingala. 4. 
Tada Te stragyrdt careersinyad 
Wa: weypeditaqewediy areata | 
wet wereorarartrercaanm IoaeregTa1 
Wage A WaT AT ll & Il 
nasavamsa uronehribahuyugalam syatsakthijanudvayam 
bhailah kandharaprsthavamsacibukanyasthini nadyo dasa |! 
evam bhrajakarafjakadtkabhidhapaktyatma lOvahnistatha 
pranavayurastavairamansam hyabhyasamesam caret Il 5 | 
Tr. The ten nadis run through nosc, spine, chest, pairs 
of feet and hands, the pairs of thighs and knees, forehead, 
shoulders, back-bone, chin and bones. pranavdyu in the form 
of fire always flows through (these 10 nadis) conducting the 

functions like illumination, colouring and digestion. 5. 
wert Teret afte: eetorH: 

weet taet aes: Mra: Il 
art arsed 28 aT 

atrarert: steer: weet: Il & Il 
bhrajako rafijako vatikah Slesmakah 

pacako recako dahakah Sosakah || 
posako bandhakaSceti dche dasa 

yogaparangamaih proditah pavakah Il 6 | 


|. area —b. 2. geremcenPanrd —b. 3. xauet —b. 4. Rime -a. 5. 
airahrardearero —a. 6. agteat —b. 7. det —b. 
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Tr. bhrajako (lustre), rafyako (colour -pigment), vatika 
(causing air), slesmuka (phlegimatic), pacako (digestive), recaka 
(expulsion excretion), dahaka (burning), sosaka (drying), posaka 
(replenishing) and bandhaka (retention) — these are the ten types 
of agni (fire) as told by the experts of yoga. 6. 

afeameat Cerreecradits:! awenitretariatt ane | 

Rares H Weare sped? wean Il 9 II 


vastipradese ravimandalantar- 
‘vahoth kalabhirddasabhirvibhats || 
vipdcako’nnasya sa yavadarka- 
Mmadhvastha aste pralayagnigatre \ 7 Al 
Tr. {n the lower abdomen, the fire in the orb (mandala) 
of the sun shines with 10 kalas, which digests the food, so long 
as it resides inside the sun, which is the fire of dissolution. 7. 


frgaratsamers wena dysaereshe: | 
weal Hfaaefrat 4 eaeat a aaad gare: Il ¢ Il 
binduprabhavo’yamakhanda csas- 
tivattu. piyisamayastatha gnih Ul 
balaprado jivitadasctram val 
svastho naro yavadayam hutasah (8 tl 
Tr. So long as bindu remains always effective and 
replete with ambrosia and the (bodily) fire offers strength and 
Vitality, one remains healthy. 8. 
Goag - 
yugmam — 
A Sloka follows — 
arerkter abreae: qaseqq* | 
aera setae tl < il 
atastadavirodhena yogabhyasah sukhestakrt | 
katvamlalavanadyam yadyadvidahyagnikopanam UI 9 || 
Tr. For peace and poise one should without any conflict 
resort to the practice of yora and eschew the food items of bitter, 
sour and salty taste which vitiate the (bodily) fire. 9. 


|. afta —b. 2. eearet — aqorarnnes —b. 3. qa@agq —a. 
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wits: PreaPate 1 
agnih pittamitt | 
The fire stands for pitta. 
seas TWSee — 
athidharah sodasah — 
Sixteen adharas are:— 
wl TTS yet wa! He ll 
atra susummamukham miladhara eva jiicyam | 
Tr. The opening of susumnda is maladhara which should 
be understood. 
qudmheardyss say 
ge? ed ora aa ady 
wend: wef erga 
atee coed eq il 90 Il 
kuryattejodhyanamurigustha aceatr 
drsteh sthatrryam jayate tena varyam || 
sampidyanghrch parsninddharamélam 
dvaitiyakam tvetadagnipradam syat \ {QI 
Tr. One should intensely meditate on the light in the 
big tocs. Thus onc attains intense stabale gaze. This is the first 
adhara. The second highly recommended (technique is) that 
one should press the root of the méla-ddhdra with the heels. This 
stimulates fire. 10. ; 
PRETTTRsaa ese: MATS TMT” aa: | 
W wad eetagdd wets Tarereqwy 1991 
gudadharamikuficayecechasvadanghreh 
samakocancnisyapanasya vayon Il 
param jayate sthairyametattrtiyam 
samakocandkhyam sadadharamuktam |\ 11 | 
Tr. One should always contract the anus by pressing 
the heels thercin. Such a contraction of the apanavayu makes 
the vayu (prana) stable. This forms the third adhara called 
samakocana. It. 
|. wa -b. 2. ds —b. 3. Wisaisms —h. 4. aftf —b. 5. daayddsas 
—hb. 6. yaqrter —-b. 
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Ager! wsearets 
werd” Ay AAT Weg Il 
aataratderrent® ween 
Pegera: wate aa: || 92 Il 
medhradhare dandasankocancna 
brahmagranthin trin samutpadya pascat \I 
cetovayorbrahmanadyam pravesad 
bindustambhah sambhavatycva sadyah || 12 1 
Tr. Contracting the generative organ the three granhtis 
(knots) like brahma ctc. are pierced. This ensures instant 
stability of bindu as the vayu (pranavayu) along with citta (mind) 
enters the brahmanadi (susumna). 12. 
Wet weet set ae qede:’ | 
ape Ta wal gaz ll 92 Il 
motunam paficamadhare katau datva muhurmuhuh | 
malamiitrakrminam ca jaranam bhavati dhruvam il 13 | 
Tr. In the fifth 4dhara, that is in the waist, one should 
apply frequent crushing. This certainly reduces the urine, faeces 
and worms. 13. 
Want aes ae 
we: getters att I 
PIR ITY tetast Pray- 
at areata: eng eq ll oy Il 
nabhyadharam yojayettatra vayum 
nadah siinyenatkaciftena yatt | 
samyak pranan rodhaycttatra citti- 
dharam hrtkanjavikasah ksanat syat \\ 14 I 
Tr. One should direct the prana (vayu) in the adhara of 
the navel. Thus the nada merges in the void along with the 
mind. Onc should also intensely retain all the pranas in the adhara 
of citta which immediately opens the lotus in the heart. 14. 


wot aoad aaa 


1. teert-b.2.dsq des-b.3 dataradtderna—b.4 yeEs—b.5. 
uacnfaaras —b. 
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wrath Prqaacaany Il 
Ten: qa-areratatons 
werme: ear: Pets | 94 I! 
kKanthadharam kanthakijpam vadanti 
samyagyogs cibukenardaycttam N\ 
nddyoh siryendvakhyayormarutasya 
samyaggrahah susthirah syadanena Ul 15 | 
Tr. A yogi should press properly the kanthadhara in 
the kantha (throat) with the chin. This practice restricts the flaw 
from the two nadis i.e. s@rya (right) and candra (left). Thus the 
prana can be controlled and made stable properly (8). L5. 


ware ata eftearenah 
qantas) at aaa: Il 
wat AegIT: Ae ATT 
t wera aM agfavats | 9g |! 
pavamamatha vartyo ghantikadharamuktam 
drutamatirasandgram dapayet sadhakendrah | 
sravali madhusudhayah sathala santataisa# 
sahajagalamuninam sé sutrptipradatri9 | 16 I 
Tr. The ninth adhara is known as ghantika adhara. A 
wise yor? should properly stimulate this by pressing the tip of 
the tongue. Herefrom the swect nectar oozes all the time, which 
naturally offers supreme contentment to the munis who have 
attained the sahaja (samadhi) state (9). 16. 


q ater aerterean seifgor a ferterrty | 
RIGpRrTrat warsg aaa’? sare gil 


yd lambika célanadohanabhya4m 
dirghikrta $4 viparitamargat \\ 
yastalumilantaramargadese 
praveSayet sonmanatam prayatilO "17 II 
Tr. The tongue which is clongated through the practice 
of movement and milking and turned backwards and inserted in 
the cavity above the root of the soft palate (ta/vadhara), brings 
about the state of unmani (samadhi) (11). 17. 
3 8 TSea —a. 2. aterm --b. 
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HM: Wraeret we 
warm! At at ae ll 
a weaty et argareara:? 
Pretgq afro dares 9 il 9c tl 
asyah prabhavasvariipe pragukte 
rasamidhdram mile dhamanam yadt 1 
yah prakuryat svamamrtisvadah 
sidhvel kavitésaktirbhavettasyal } \| 18 Il 
Tr. As a result of the practice narrated above, in 
rasanadhara one should press (the Up of the tongue) at the root 
(of the palate). Thus one tastes the nectar and attains talent of 
composing poctry. (11). 18 


Preamdueta:> gat 
waa Tafrectet AIR |! 98 It 
trdhvam dvijadharamidam suguptam 
tattudrajadantakhyakamatra samyak |\ 
Phvagrasanvhattanatah suyogi 
sanmdsato Jyourudiksate svam 12 0 19 I 
Tr. The dvijadhara is situated above, which is a great 
secret, which is called rajadanta. Ifa yogi properly presses this 
with the tip of the tongue, he perceives the inner light in six 
months (12). 19. 
wate ured said 
afte: fra aa watareng2 Il 
aged’ eraferertay 
washret aa afi erqae Il 20 I 
trayodasam ghrarapadam vadantt 
drsuh sthura Gatra bhaveanarasya 13 |I 
caturdasam syadnnitilakhyametan 
mano nilay yatra nunirjitau svam tl 20 I 


1. Tare —b. 2. aygaene —b. 3. Rrahafeenafts —b. 4. eradarer 
-b. 5. gaas —b. 6. gab -b. 7. agéa -b. 
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Tr. The thirteenth is ghranadhara at the tip of the nose, 
where one fixes up the gaze (13). The fourteenth is called mitila 
(adhara nasamGla) (meditating on which) a muni controls both 
mind and prana(14) 20. 

ata fret: aaa str 

atitearctt Prerenieareat |! 29 II 


aropya siddhih sakala upaiti 
yogisvaro nityasamahitatma tt 2t I 
Tr. Through a poised mind attained by regular practice, 
a great yog7 attains all the siddfis with the application of these 
adharas. 20. 


arreat agate 4 gay 
Pret att waqrertay |! 


at? wate a: adqarat’ 
atiarttraced warfros | 22 
vyomadharam caksasordhvam ya iksen 
nityam yogi paitcadasakhyamckan) |I 
Sighram pasyatyeva sah sarvamusra- 
Karam youindradhipatyam prayatt 15 1) 22 1 
Tr. vyomadhara lics above the two eyes, which a yogi 
should regularly gaze at. This is the fifteenth Gidhfra). Doing 
so he soon perceives everything as light and attains the status of 
a great yogi(15). 21.- 
aarat Stet caraget! 
ah warm aerterad a: Il 
Hao SRrawaat sg: 
Rt wake seareratamgys |! 23 Il 
netradharam sodasam syattadirdhvam 
yogi samyak kalayctsantatam yah Wl 
Jyotthpufijantaddhyapange ‘bhipasyatycsah 
ksipram syacchivobhyasayogat!6 \\ 23 | 


1. wqyererqas —b. 2. ofa —b. 3. qemart -b. 4. ware —a. 5. 
wadad —b. 6. GaaeUstt —b. 7. qwada --a. 
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Tr. netradhara forms the sixteenth (adhara) which a 
yogi should always thoroughly meditate upon. By secing 
multitude of light through the comer of the eye he soon becomes 
Siva through diligent practice. (16) 22. 

Note: for 16 adharas see SSP-II-10-25. 22, 


lafa goaconraeat wrsenenqmerciera' |! 


I iti hathatatvakaumudyam sodasadharakathanodyotah I 
Here ends the chapter narrating the sixteen 
adharas in 
hathatatvakaumudi. 


1. eff coatqgar sist wreeef ath aaa arat aad uw 
wafsysAasmercsertata —b. 
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ger aaraareifa umiftr 

atha layopayogini cakrani — 

Here follow the -cakras which are helpful in 
(attaining) Iaya (state)— 


Toes set TTT AATHSEy | 
Teatarateanra afereareeaitarereneadt: 1191! 
athadharapankeruhdnyatra vaksyc 
susumnantarasthant samKksepato ‘ham | 
tadambhojapatrasthitanscapi devans- 
tathadharavarnanstathadhdradevib | 1 Il 

Tr. Now I shall narrate in short the lotuses in the adhara 
cakra and susumnd, the deities, basic colours and the goddesses 
presiding on the petals. 1. 

ae ate arerafesenraat 

tathd coktam yogacandrikayam — 

It is said in yogacandrika— 

ad wena fe wad atted afta: 

tet wats Rayrraret aeaty aafaq i 
arereares rarer Rete | carat: 
et aeat a mba atari Pea RI 
sarvam padmamadhomukham hi satatam yogodhrtam yairitah 
tesam dvandvendriyormitrigunabhayamaho nopasarpet kadacit 
vyadavyakarsanasuprakasavilasatkanjasthitam dhyayatah 
riipam carularam ca santiramala yogesvaranam Kila \\ 2 \\ 

Tr. All the lotuses here face downwards which should 
be turned upwards through persistent practice of yoga. Thus 
one can overcome the waves of duality caused due to sense 
organs and fear of three gunas. The great yogis experience 
beautiful appearance and impeccable peace by meditating on 
the lustrous lotus by opening and drawing it. 2. 

aati, wen’ steel Zennhy 

erat aetqenty adar fessfer i 3 Il 


|. wafeatfl —b. 2. at —a. 3. vara -b. 
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sarvant padmdni astan dchagaténi kamatani 
adhomukhani sarvada tisthanti 3 II 

Tr. All the cight lotuses are located in the body always 
facing downwards. 3. 

ata arta ati: aye aebqel Read fete mi 
ware pred a oreaty | safer wag | wafer? 


aa | vetted: aftr | atte srergayferorat serie sft | 
TT: Tata ll yl 

tadeva tinveva youthhih uddhrtam drdhvamukham 
Arivaie yaistesan praninam dvandvendrivormitrigunabhayam na 
upasarpett Kadécinna bhavet! pancendrivabhayam nasti | 
sadtirmibhayam nasti |) Sokamohau jardmrtyuksutpipase 
sadtirmaya ith | gunah satvarajastamanst | 4 

Tr. [tmeans— the yogis turn those lotuses upwards, so 
that they would not be deterred by oscillating duality and fear 
of three gunas. Also, they will not be bothered by the five sense 
organs. The six distresses (of life) like: sorrow and infatuation, 
old age and (premature) death, hunger and thirst would not 
frighten them. The gunis are — satva, rajas and tamas. 4. 

aaa aan wafa: | wararaeat atfra: 
orga | Re! faery ? aat ahah areas guanait 
we | at edtararenct as fed ad aera wey | 
are mfaderastt vac i 4 Il 

salvarajastamasam samyavastha prakrtih | 
prakrtyavastham yoginah prapnuvant | kim visistanam ? tcsam 
yoginam vyadavyakarsancna suprak4So yasya | tena 
dedipyamanayatkamalam tatra sthitam yadripam taddhyayatam 
smaratam | amala santirbrahmadarsanam bhavati | 5 tl 

Tr. The balanced state of satva, rajasand tamas is called 
prakrti which is attained by the yogis. What are the characteristics 
of those yogis? There ts an attractive bright light perceived by 
the yogis by opening and drawing it. One should meditate on 


1. watson —b. 2. araPeana -a. 3. qugRivd -a. 4. oeqafefe - 
b. 5. qauradi —b. 
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the r@pa (form) on the highly illuminated lotus. Thus one 
achieves pure peace and realizes brabma. 5. 

aeae: TH eearteqrracared: | 

qe: ater: verry GR: gfe: lg ll 
astavetah Sarire hariharasayanodbhusanakarakastah || 
suplih sambodhyaminah puvanagamanakenasu  pumbhih 
susiddhaih | 6 II 

Tr. These eight (lotuses) in the body are in the dormant 
serpent of hari and ornament of bara (Siva), which have to be 
awakened through pranayama by the great siddhas. 6, 

wa cage: otea'Peraevstraa? araz | 

Tea JF ee weap werd faa tl 9 Il 

evam samvyakulivah parihrta- 

nilayddandmityeva kayam | 
dandakaram tu krtva sakala- 
gunamaya brabmarandhram visant Wl 7 1 

Tr. One should agitate the coiled serpent by pulling it 
out of its abode, make it (straight) like a stick. Thus being enriched 
with all the qualities it enters in brabmarandhra. 7. 

mR at oaringes: aed a ae fet arth get 
ares yet fect meqeda festa it c Il 

Sartre astau dakiniprabhrtayah hakinyam ta mite linge 
nabhau frdaye kanthe bhriidcse sthitay brahmandeva 
tisthanti 118 il 

Tr. All the eight (deities like) dakini, hakini etc. are 
residing in the human body at the perincum, generative organ, 
navel, heart, throat, center of the cyebrows ctc. as these are 
situated in the Universe. 8. 

Sram: apa: 2? eReerrtgger | | advert 
a am a: | qaqa: ae: watery: ye: args: 
aregtecttar: ts il 

kathambhitah saktayah ?) hartharaSayanodbhisanam | 
sarpatadvadakaro ya sa tah | susuptah santyah sambodhyaménah 
1. afted -b. 2. aftedtramme Parta —b. 3. aoe -h. 4. areqyrt a. 
5. greys —b. 6. arat —b. 7. aster —b. 8. afte - b. 
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pumbhih vyakulivah vyakulikaraniyah 9 || 

Tr. How are the Saktis ? like the serpent of hari in his 
inclined position, and the ornament of hara which resembles the 
form of a serpent, which has to be agitated and awakened by an 
individual. 9. 

ea watt, TATA | waraaiad tet 
aren! | 10 

Kena pavanena, viyucdlanena | tadaésaktanilayam 
sthanam yabhistah | 10 1 

Tr. These abodes should be stimulated through 
manipulation of prana. These are to be moved at their 
locations. 10. 

MK weet gar aed fre aed soft 
weet wafa 1199 II 

Sariram)  dandakaram  krtva saralam — vidhaya 
brahmarandhram kapalavivarc pravisfa bhavanti i 11 | 

Tr. Thus the Sakti, leaving the abode enters 
brahinarandhra which lies in the cavity in the head, through the 
body kept as straight as a stick. I1. 

Tarren Peoeatid fetaqearease freq- 

wre go aaa wa feet way’ Il 92 Il 

payavadharacakram nigamadalamitam 

siddhibuddhyavastavighna- 
rajasthanam suraktam varakanakanibham 
yatra lingam svayambhii Il 12 1 


feat wa farest Rrevit aad atari a tat | 
ae art BP eaaafer feet ared ara a Il 92 Il 


siddho yatra dvirando viharati 
satatam) dakini yatra devi | 
tasya dhyanena bhtimaim tyajatt 
vijayate miiratam manasam ca il 13 I 
Tr. adharacakra \ies at the anus, which has four petals. 
The abode of ganesa, who is deeply red adorned by the eight 


|. arftremts —b. 2. Pfsqeara —b. 3. werd —a. 4. aaa —b. 
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siddhi, buddhictc. where svayambhd is the Jinga having colour 
of pure gold. Here dviranda the siddha and dakini the goddess 
reside always. (ref. sivasamhita-V 8). One levitates by meditating 
onit. One also gains control on prana and mind. 12-13. 
aiaratt agit aeeate: walkrtowrea | 
aqe'ane Pratrarn weeranteadta 4 Il 9¥ Il 
kantiprakarso vapuso ndda- 
vyaktth pradiptirjatharanalasya |i 
laghutvamangasya nijendriyanam 
vy patutvamdrogyamadinaté ca |) 14 II 
Tr. (One attains) handsome appearance, good physical 
health, manifestation of the nada, stimulation of the gastric lire, 
lightness of the limbs, dexterity of the sense organs, excellent 
wellbeing and wealth. 13-14. 
Ger at Peary yeas’ TT: Tae | 
ya wecaty afased aefa mearat aaqmiy 1941 
krtvé mano niscalamatra miila- 
cakre narah santatamadarena II 
bhittam bhavaccapi bhavisyadartham 
vadanti Sastranyapi casrutini Wt 15 4 
Tr. The men, by making the mind steady on this the 
miladharacakra with consistent and devoted (practice) can tell 
all that is past, present and future and knows all those scriptures 
which they have not even heard of. 15. 
Per wa: sree sarge Serre | 
wy wargqestard aah yar Rare 196! 
vihaya sadyah kamalasanasya 
vaktrambujam prititarangasangat |i 
tadiya vaktrdamburuhodarante 
sarasvati nrtyati divyaripini || 16 || 
Tr. The divine sarasvati immediately leaving the lotus 
seat, manifests through speech with affection. 16. 


afrry wtarafiiadt at a ftir stare | 


1. ager —b. 2. Wear —b. 3. Apraat -a. 4. aera -b. 
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TTT AIT aed WTA Fal Td Il 909 II 
adhigamya rascndramantrasiddhir- 

api kalam ca viyitya durnivaram || 

ajaramaralamavapya cante 

Paramanandapade muda# ramante || 17 U 

Tr. Alter acquiring the science of alchemy and 
perfection in mantra, controlling uncontrollable ka/a (time), and 
attaining good health and immortality ultimately one happily 
enjoys the Absolute Blissful state. 17. 

walgartary: area ydardteqd! 

way ghtteretiscaearyictresdt aya || 

sefrerfeRtcnen wargeam: sEhrraota: 

waft: attra eat? qanafatredtaca wea: | 92 | 
ckibhitarnavambhah plutamakhilajagal piirvanidsidapirva- 
jyolr martistadantarmahitamahimabhallmgarip? babhitva || 
satsiddhadhisthitatma sakalasuranutah sadbhirasyairupetah 
sadbhih kosatSca devo bhavabhayatimiradhvamsahamso 
mahesah Ul 18 Ii 

Tr. In the beginning the whole of the Universe was 
condensed and merged in the ocean. The extra-ordinary Light 
in the form of sublime Jinga is kindled at its (ocean’s) center. 
The deity ts adorned by six siddhas and all the gods. It has six 
faces and the goddess with six sheaths. He is the god mahesa 
who is the purity, as of hamsa who dispels the darkness of the 
frightening mundane world. 18. 

at fetraqyat wradt tat faretswag 

wet’ ype Ree? g serenagerrry il 

aed eRroriygeatrcet® sa: Rraret A: 

Wad STS’ CT MAY THETA 198! 
angam lingavapurbhrto bhagavato devo dvirando bhavad 
balo pirvamukham sivasyva ta mahakalistadtirdhvananam | 
vaktram daksinamasusuksantrasau devah pinaki punah 
pascatyam chagalanda esa bhagavin vamasyamasyabhavat |19| 
L. qd —a. 2. veftar -b. 3. 2a -b. 4. wear -b. 5. dasitaag 
~b. 6. etornggqgqenfird —a. 7. ota —b. 
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Tr. Body of this god in the form of /inga has deity 
dviranda, eastern face of Siva is’ bala, upper face is called 
mahakéala, southern face is known as aSusuksant, rear face is 
god pindki, while left is god chagalanda. 19. 

wren ae aaftrecre4 | 

area: aera Teqen: eqitefar | Ro I 

stambhastobhavutpratisca dardari khegatistatha | 

bhiiniityagah saédhakasya sadgunith syurihadime |! 20 ll 

Tr. In the initial phase of the practice, a sadhaka acquires 
the six qualities like immovability, stoppage, hopping, jumping 
like a frog, moving in the space and levitation. 20. ; 

oer — 

goraksah — 

According to goraksa— 

ars yea wed FT agery | 

wea cert ath: ararer’ fefeareerar il gfe 1291 

adharakhyam gudasthinam 

pankajam ca caturddalam || 
tanmadhye procyate yonih 
kKamiksa siddhivallabha \ iti il 211 

Tr. The lotus of four petals lies at the anus (perineum) 
which is called adhara at the center of which the yoni called 
kamaksa@ is located which brings accomplishments. 21. 

Treat ahirabrye water sat | gare II 

wa Test aga | ae onerred qared arf: 
tre | a arran aaa feet | owt qetoht feng 
ae at: 11 22 il 

gudasthanam yogibhiryogamilam jndtavyametasya 
adhara ityakhya \\ 

yatra pankajam catuhpatram | tanmadhye adharakhyam 
gudamadhye yonth procyate | sa kaéamaksa yonernadma 
siddhikartri | etcna milopari lingadadho yonth | 22 I 

L. ert dad a agtay | ay — orem: —b. 2. aPesteart a 
armen —b. 3. Pafeaeear it gf it—- shed a arma—-  ayarares 
-—h, 
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Tr. According to the yogis the perincum is the base of 
yoga, that is why this is known as adhara —the base, wherein 
the lotus of four petals is situated. In itis the yonicalled kamaksa 
which brings accomplishments. [tis thus, clear that the yon/is 
above the anus and below the organ of generation. 22. 

ar are fgarant — 

fatha coktam Wipurasare — 

It is said in tripurasara— 

ara TI aq wate! 

warearera aaeite Aad: Il 
qatnrtraght: aed 

aaah Aeediyary? tl 23 
ajagranthipadmam pura yat mayoktam 

tadadharamadyam vadantiha santah it 
suvarnabhavarnatscaturbhih sametam 

dalairyogigamyam mahascaryibhitam || 23 t 

Tr. The ajagranthipadma (the méladhdra lotus) of 
immortality is the foremost adhara, which I have narrated 
previously, which is culogized by the saints. It is the lotus of 
four petals and letters, golden in colour, which is a great mystery, 
that can only be known by the yogis. 23. 

wife qenerd! vert ame | 

iti miladharam prathamam cakram 4) 

This is the first cakra — the mualadhara. 

Raritan weneereasree a eared 

aera amet aatt sage wien 4 aa ll 

Waswraracregherrad’ srrettore 

arrentsha: atat® freratr getteammnars ar 12¥! 
lingapanantarale bhagagaravigatatryasravahnyalayante 

‘astavarta Sonavarna vasate maligrham garbhasayya ca tatra || 


1. qovate—a. 2. resediqa—a. 3. eff qeest att g état / 
one ad aa saeataRratcas —aftraaes —b. 4. aera —-b. 5. 
TaTTqaeM —b. 6. awrsaf —b. 7. wgfeiterad —b. 8. arredtsfifas 
wéq -a. 9. art a. 
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tatraivoddyanabandhastaduhitamacalam kamarapithamadyvam 
kamakhyo’gnih sadevo vilasati Kuharinyatmasaktisca nag? ||241| 
Tr. In the generative organ and ap4na, at the core of the 
vagina (bhaga) which has three fires of ravi (sun) in the three 
foldings of fire where lies the malagrha (store of faeces) and the 
womb deep red in colour, having eight circles. This is the place 
of uddiyanabandha, where kamardpitha is located and wherein ~ 
the fire called k&ma (desire) is always existing with the presiding 
deities. Here in this cavity atmasakti—the serpent power 
exists. 24. ‘ 
age rertaraeaae ea 
a son! satyeaarrt sie 
fart? qotft aearacet 
werqict ag oT I 24 I 
caturddalantargatakandasamstha 
tryusre‘rano ‘dhomukhakonage ‘sti | 
bindau bhujang!t valayantarasthe 
svayambhulingam Khalu pascimasyam \l 25 I 
Tr. The kanda which fies in (the lotus of) four petals, 
having three rays, red in colour, shaped as an inverted triangle. 
At this point the coiled Kundalini (bhujangi) lies, in which 
svayambhilinga facing posteriorly, exists. 25. 
wer wr aera — 
tathad coktam yogasare — 
It has been narrated in yogasara— 
qeAgred ye Prater | 
Req dracer wrt afarere7 ll 
wa aster aa costes: sfaftoa i 26 Il 
gudamcdhrantaralastham milladharam trikonakam | 
Sivasya diparipasya sthanam Saktiprakasakam || 
yatra.kundalini nama parasaktih pratisthita || 26 I 


Tenaga areas fag: refer | 


1. qaeeeTt —b. 2. faat —b. 3. fet —b. 
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qerarat at! sat Tenge AA: Il 
Teaerrearet Te BHT ll gfe tl Vo Il 
tasmadvayustato vahnistasmad binduh Saririnaém | 
yasmannado yato hamso yasmadutpadyate manah || 
tadctatkamariipakhyam pitham kamaphalapradam \) itt 1271) 
Tr. The parasakti named kundalini is situated in the 
triangular méladhara between the anus and the gencrative organ 
which is the place of siva in the form of light, which enkindles 
Sakti, There from vayu (prana), vahnar (tire), bindu, nada (the 
unstruck sound) , famsaand mind of the human beings originate. 
This seat ts called kaémariipa, which fulfills the desires. 26-27. 
ee Miweant Farercaatiia 7 | 
idam Saktisthanam muladharacakramiti jiicyam || 
This seat of Sakti should be known as mitladharacekra. 
Area: attarakadte 
Perera aferate il 
aakats wa: y= 
Ae araPatag Taw Il 2 Il 
milasyantah karnikasaktipitham 
nityabhyasattatra Saktiprabodhe | 
vayoscittena pravesah susumna 
madhye jaragranthibheddd gurtiktat || 28 || 
Tr. In the pericurp of ma@ladhara is the seat of Sakti. 
Through a regular practice, being guided by a guru, sukti is 
awakened. ° prana alongwith citta moves into susumna by 
piercing the jaragranthi (brahmagranthi). 28. 
we angina werd snr aeargerdt ater 
saa: I 2 Il 
ida capakrurbhatvi. mahdpatham aslisya nasaputintam 
gatottha tryasravamatab tl 131 
Tr. ida making three ares (like a bow) moves along 
susumna originating from the (left point of the) triangle 
(mialadhara) and ending at the lel{ nostril. 29. 


|. wersretoat o-a. 2. ona -a. 3. vateergarm: —a. 
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find aerart! cag Pretrer aréter | 

amare aet waaay? Aart 30 Il 

pingalaivam daksabhagam syat trikonasya nadika | 

vakribhiyashisya nadi daksanasdputam gata \i 30 Il 

Tr. The nadi known as pingala is on the right side of 
the triangle and with arcs around susumnda ends in the right 
nostril. 30. 


arét ayyaom | 

nadi susumna | 

nadi stands for susummna. 

Terran wy: waqarataane | 

weft aad ayn aqaaga’ seed Me | 39 II 

mahapathantargatacttranadyam 

syuh paficabhitadhipadevatasca | 
Saririnam moksapatham susumna 
yadbrahmasitram pravadanti saisa W311 

Tr. The presiding deities of the five clements dwell in 
citranadi which is situated in mahdpatha (susuntna). The 
brahmasdatra, in the form of susumna is considered as the path of 
liberation for the human beings. 31. 

aftireoaag’ — 

adhidevatastus — 

The presiding deities are— 

wer ae oa kerews Tahee: | 

frarerteaaeen: weryatetaa: ll gfe il 32 Il 

brahma janarddano rudra isvarasca sadastvah | 

citrakhyanadyantarasthah paitcabhitadhidevatak |iti32\ 

Tr. The presiding deities of the five mahabhiltas situated 
inside the citranadi are brahma, janérdana, rudra, i§vara and 
sadaSsiva. 32. 

am u gfe — 


tatha ca Srutih — 


1. Rieteta ceramien —b. 2. ea -b. 3. Ten By: Paqaftweansa 
wifon mead qprn aqaaqa — aqraeme: —h. 4. anteaag -b. 
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This is corroborated by the Sruti too— 
Tearet get get afer ad wfehory i aft i 32 Il 
tasydnte susiram sitksmam 
tasmin sarvam pratisthitam Wl iti 1 33 Il 
Tr. Inside that lies a subtle aperture where everything 
exists, 33. 
eet day ad attra sear goa 
wgtd a werafaite an aussie’ || 
Aa wer: ATT Rearas fife weerayaqd: 
wed & ydarty f& wait qaser ect ater || ay Il 
kandam samvestya sarvam taranisasisiramadhyaga prsthalagna 
payugrivam ca dandakrtirtha sarala brahmadandya‘sthinall || 
madhye tasyah susumna vilasati pihita paScimasyendusiiryah 
nddyau dve pirvavahena hi bhavati mukhe'sya hatho 
dosanaddhe | 34 || 
Tr. All the nadis like tarani (pingala), Sasi (ida) and 
madhyaga (susumna) wind around the kanda and are situated at 
the back. The passage in the spine is brahmadandi which is as 
straight as a stick and originates from anus and ends at the neck. 
At its center susummna is concealed which faces posteriorly. The 
two nadis i.e. indu (id&) and strya (pingala) course anteriorly 
upto the mouth where they merge with the practice of hatha as a 
result of which all the impurities are removed. 34. 
ater faqacaren: | atercat at | eet wear: Il 34 II 
dosa vikrtarasédyah | Kkrodhadayo va | hatho hathayogah35 
Tr. The impurities are harmful rasa (plasma) etc., or 
even anger etc. hatha stands for hathayoga. 35. 
Qa sataeaatt qarartaifetrntait | 
avers ofearreang? at ser afeiraad’ qa4rag 
Suddhasya kumbhignividagdhadose 
mudrasanairnadivivartanairpita Il 
arambhake pascnnavahavaya 
sagni yada Sakuvitapanam (ada || 36 II 


1. ad=roftt afirt —b. 2. aeft —b. 3. amar —b. 4. frame —b. 
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Tr. kumbhaka (pranayama) which burns out the 
morbidities and also practice of sana and mudra which alters 
the conditions of the nadis in the arambha state brings about 
purity and moves the prana (and ap&na) along with fire through 
the posterior path which agitates the Sakti (kundalini). 36. 

At: SAAT ah: YT svar | 

Rrair: darts Patahaersifirn: i! 39 Il 

muneh kamadugha §aktth susumna Kalpavallart | 

cintamanih samyamo’sya siddhikaivalyakanksinah |371| 

Tr. Fora muni aspiring for kafvalya state, Sakti is like 
kamadhenu (wish fulfilling cow), susunind is Kalpavallart (wish 
fulfilling the creeper) and practice of samyama is like cintaimant 
(wish fulfilling stone). 37. 

aermeame aise Freya aherercet | 

waangreaargararraed Fret yi Awe 13cll 

sahajamadyamidam tanupaficakam 
cidamrltaspada-saktimahapathau | 
rasanatalusahasradalambujany- 
abhibhavanti imtho yujt muktaye || 38 1 

Tr. The natural and pristine path for this body which 
has five sheaths (pafcakosa) leads towards immortality and 
consciousness through sekti (kundalini) and mahapatha 
(susumina) which overpowers the tongue, palate and the lotus of 
thousand petals and leads to emancipation. 38. 

widta whet Para wets’ | 

Hered wa we: erates sear il 38 Il 

tamasiva manorajyam nidraéyam svapnavestanam | 

maudhyariipam tatha Saktch spandapuryastakam tada|39| 

Tr. The fanciful-state is enveloped in darkness, like 
one dreams in the sleep state, because the Sakti (kundali) ts 
overpowered by ignorance in the living body of eight puras 
(cities) where creative pulsation throbs. 39. 


1. faesyarere -b. 2. aed —b. 
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Tags qrscdranca _ureh? aa: 
Ried sqymegred wa ease qaqaNyqe ixol 
vasanadrdhavikalpakundalair- 

yanwititmant suragini tatah i 
kKlesakarmya sususaktikundal? 

svam svapitya tha tadajiatayuja | 40 | 
Tr. One is engulfed in the intricate craving, severe 


mental constructions which are attractive. (Without finding the 
way out) due (o ignorance (one indulges in) karma leading to 
suffering which puts the kKundal7 asleep. 40. 


FI hos — 
atha kandah — 
The description of kanda follows — 
Peqaet: aerate: 
WISI A ae: | 
a wera: wEder Far 
a7: frarghayt: Pret i 9 tl 
cidbrahmanah kalpakaletyavidya : 
maydtmana’sacchavalam sa kandah | 
sa brahmagranthih prakriesca pumsa 
yogah kriyabhistricunaih wrist? | 41 1 
Tr. kanda is the brahmagranthi which has been evolved 


from union of prakrti and purusa, which is the seat of karma of 
the nature of three gunas in the form of the triad of sufferings 
(iisali). This (Kanda) is the kalpakala (time of creation) of brahma 
which is in the form of avidyd that has m4ya (illusion) at its very 
core and which is variegated. 41. 


Tea Se A AHR: 

a Berea weay: TT Il 
suiet A reer qi 

TRISTAN? Waly eqaefary Weil 


ddharakando'stu ca nébhikandah 
sa kundatinyéd jadabhavabhah para \i 


l. geara -b. 2. mefaeatrh —b. 3. areefaer —b. 
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aSritya tam svapnagata bhujangi 
Saktya‘nayaima bhramati svakarmavan | 42 1 
Tr. adhara-kanda ts also known as nabhikanda which 
in companion of kundalini turns inert. The bhujanei (Kundalini) 
dwelling in Kanda lies dormant. The atma wanders being pushed 
by the power of its own Karma. 42. 
merrier BT: ARAB HAH: | 
atest ah: qargrrareng il vz |! 
dadharapadmitntarakarnikante 
Kandah sahasrachadakanjakandah |t 
meroradholambimahapathasya 
janih sahasrdmbujarandhramadhyat \\ 43 I 
Tr. kanda having thousand petals is located at the root 
of the spine at the pericurp of the lotus (ce. maladhara) 
wherefrom susumnd originates, from the aperture of the lotus of 
a thousand petals. 43. 
om Ua oag — 
uktam ca gorakse -- 
According to goraksa— 
ama watid Reniiqe fery | 
mere argh at aria a atafag ll vy ll 
yonimadhye mahalingam pascimabhimukham sthitam | 
mastake manimudbhinnam yo jana’ sa yogavil I 44 I 
Tr. At the center of the yoni the great linga, facing, 
posteriorly is situated like a shining mani (jewel) worn on the 
head. One who learns this is a true yogi. 44. 


waataraed deta Pregry | 
ag wt Fetcrag saftey il gfe ll 45 I 


taptacdamikarabhasam tadillckheva visphurat | 

caturasram param vahucradhomcdhramavasthitam \1til45| 

Tr. It is as shining as hot gold, or as bright as a lightning. 
It is quadrangular in shape, situated above the fire and below the 
generative organ. 45. 


1. yeti —a. 2. gesagt -a. 3. Be -a. 4. Ted -b. 5. aria 
-h. 6. #e —b. 


282 Chapter XXV 


arrest: ara zeta | caret aerfert 
WF ll veil 

yonimadhye yonih kamaks# gudalingantaralavarttini | 
tanmadhyc mahdlingam jicyam It 46 I 

Tr. yontmadhye means, the yoni named kamaks4 which 
is between the anus and the organ of reproduction. mahalinga 
exists there. 46. 

Pefefiree 

Aimyvisistam ? 


akankge Red | garters Prefs | ah aah! 
aed aPrafery fre ef ia: afr a ata il vo I 


pascimabhimukhe sthitam | punarmastake sirasi | manim 
udbhinnam sahilam manisahitam Stra iti \ yah vetti sa 
yogavit 147 II 

Tr. What are its characteristics? It faces backwards. It 
adorns a mani (jewel) on the head. One who knows this is a 
truce yogi. 47. 

wer a fagarany — 

tatha ca Wipurasare — 

So also according to tripurasara— 

at Raggett wract eat farstswaq il gf il xe Il 

angam lingavapurbhrto bhagavato devo 
dvirando’bhavad \\ iti 48 1 

Tr. The lingaSarira represents the bhagavan who has 
become the deity dviranda.48. 

wage Ag fet ah qwaq 

efadrsam medhram lingam yogi pasyct It 

Tr. A yogi should perceive such a linga. 


1. RreftasAra --b. 
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late qosciagapyeoreuaau- 
MeSauwaagrwarare | 


H iti kundalipadasusumnasvariipa- 
kandasvartipavivecanodyotah II 


Here ends the chapter describing the seat of 
kundalini, nature of susumna and kanda. 


Chapter—26 


ger aonftisoraemat 

atha svadhisthanacakram — 

svadhisthanacakra— 

wars g¢ ati ctanfraade def a a 

atetatrge git ge at! uet terfer 1 

wen aired? gat a Pat tea aera: 

ae: A Srey! aa TMT TMT TEE: I 
svadhisthauam ti sarojam rasa ganitadalam6 pitavarnam ca tatra 
savitrisakiiyekto druhimatha vate rikin’ devyadhisi | 
prapla Kamagnirurvi vasa ca aivamo vaikhari vaksiddhah 
balaksakhyah sa tyjapya na vasatt tatha dharana sthiladehah 3 | 

Tr. The lotus of svédhisthana has six yellow petals. 
druhina (brahma) along with the power of savitr7 stays here as a 
yati, presided over by the goddess rakini. The intense blazing 
fire of (kernel) desire resides here which has vatkhari as vak 
(speech), bal@ksa as siddha, where one chants loudly and 
dharana is practiced on the gross body. I. 

carat feiryrate:? aaa TT: | 

et Teresa Aa: Bary Il 2 Il 

svadhisthane lingamrsirmoksuh sdyujyata rajah | 

akaro badisatlinta matrah syur-hamsavahanam |i 2 Ul 

Tr. In svadhisthana, linga is the rsi, moksa 
(emancipation) is unification, rajas is letter 4. Vere are letters 
from ba to la fi.e. ba, bha, ma, ya. ra, fa), the swan is vehicle. 2. 

ag: wera arg: Refract ahet wre 

eaRrordt wed afte artetrtert ez il 

atmedatiorea a areata erect eat 

tart ufwoedagarcaearem area tt 2 | 


dhatuh saktesca vanvah sdutsadaninidam yogino pidinamilam 
svadhisthanam sahamsam manuiha kalayeechantimedhaksame 
SVam (I 

saktndharmatnuka ya vyavahrorakhila Kundali scyamange 
jivanam saktiraccatrvidanutajadatisvadasa vyakaroti |t 3 II 


L.qdt--b. 2-dt—-b. 3 aremereas-b. 4.4-b. 5.afeas-b. 6.aaftafa-b. 
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Tr. This is the abode of the creator, Sukti and speech 
(vani) and the source of wisdom for the yogis. A munishouldl 
resort to this svadhisthana along with the hamsa (swan) for peace 
and intellect. The entire virtuous behaviour of Sakti is Kundali 
which resides here. The Sakti when awakened, offers 
heightened taste of nectar and motionlessness to the living 
creatures. 3. 


cen wre gaara — 
fatha coktam tripurasdra-samuccaye— 
It is said in tripurasara-samuccaya— 
ge eattart Pfeatoradt wang 
arate: Ratrgca: aeeac: Il 
waa sia: Referrer at yea 
aretuat crate wee arian il ¥ II 
iha svadhisthane nihitanijaccto layavasad 
amandanandaughah stimitabrdayah sadhakavarah |! 
sametango‘nangah ksilitalagato va mreadasdm 
smarasmerayangam ramayati ganam kantikalitam |i 4 Il 
Tr. A great saédhaka directs his consciousness in this 
svadhisthana and with a gratifying (heart) gets absorbed to enjoy 
ocean of Bliss. Herein one may enjoy Bliss by defeating the 
cupid or else being attracted by the beautiful women gratities 
the sensual desires. 4. 
ge afe Pera aed et aaa agement: | 
agree at: aft safe Aggie: lu 
tha vetti nidhaya manasam svam 
kavividham vasrutasastrajalamuccaih || 
avadhttajardmayah sa marttyah 
suciram jivati vitamrtyubhitth | 5 Il 
Tr. Focusing the mind into it, one becames wise and 
knows the-entire range of scriptures which has not been heard 
of. Such a mortal who has transcepded old age and diseases, 
lives long overcoming fear from death. 5. 


|. adteas —b. 2. ua -b. 3. udafefd —b. 4. aa — b. 
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aqtsyfrrea meat phates yar | 
maga te gout wal a weer | € Il 
vapuso’sucibhdjanasya Sasvat- 
paramam Suddhimihatanoti pumsam || 
Saradambudapelavasya dehe 
drdharuddho ghanatém ca Sukrabinduh |I 6 II 
Tr. Overcoming impurity of the body a human being 
here would achieve eternal and supreme purity. His body 
becomes as slender as the autumn cloud but sturdy and stout 
and the semen turns condensed. 6. 
afd aeM Feta? sancterdt frat | 
ge 2 fata’ eat aq dha: yesh’ & lol 
calitam sahasa maharascndram 
Kamalalokanato viyatsarojat \I 
tha ye vinivarayanti santo 
nanu dhirah purusottamasta eva || 7 tl 
Tr. Those who restrict the flow of maharasendra (nectar) 
here, which oozes from the akasakamad/a (lotus at the aperture 
above) by concentrating on this kama/a (lotus) are indeed sages, 
wise and superior among the human beings, 7. 
wadtrsel vererat® amas aer erewag’ | 
aaah & geetsd mee: wat waaay’ iicll 
madadhautakato mahégajendro 
vasatimeti yatha Sanairupdydt || 
balavaniha vai sudhaikaro’sau 
kramaruddhah svavaSo bhavatyavasyam |\ 8 |! 
Tr. Even an intoxicated elephant, can be gradually 
brought under control tactfully. Similarly, the powerful moon 
certainly comes under ones control by and by. 8. 


watery Sermeratatreaet wat wea 
wrkraar waramg’ afafercghtar it 


1. ede -a. 2. wate —b. 3. faq —a. 4. fafraratafa —b. 5. 
Tet waned -a. 6. Mey —b. 7. eyerqa —b. 8. amy —a. 9. 
afeareqyagma -- b. 
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atime TT as aateaa4g 
atrafatearrerrast gaq:! | Il 

ctasmin kulisabjayoganiratadadau layo jayate 
ragadindriyadantinam layavasat samvittirapydarjita | 
antarlinamaharasadravajusam nrnam ca cctolayad 
avirbhavamupaityamandasahajanandachalendidayah || 9 || 

Tr. At this cakra, in the beginning, through the practice 
of yoga on the lotus the state of Jaya (absorption) supervenes 
and as a result of control gained through Jaya, the forceful senses 
are withdrawn like an elephant is controlled with a goad, from 
the objects of attachment which results in attainment of the state 
of samvitti (state of samadhi). Those who are absorbed in the 
internal flow of the great nectar makes the cetas absorbed (in it). 
To them the supreme Blissful state of sahaja (samadhi) shines 
like a shining moon. 9. 


HUTT aes ad TaTySnTaT | 
wh aasema git satin farts a: ll 9° Il 


apanacandrasthiticakrarandhre 
dhatte yadabhyasaguriktayuktya || 
yogt tada’stadravamortirindur- 
arogata bindumaaoyayau stah | 10 Il 
Tr. Through an advanced practice, as guided by a 
-teacher,a yogi holds the apana and candra_ in the aperture of 
this cakra, thus preventing the flow of the nectar from moon 
and he enjoys good health and he controls bindu and 
manas. 10. 


lafs soaconreyeat 
zorfersaterercnreires Il 


ii hathatatvakaumudyam svadhisthanacakrodyotah || 


Here ends the chapter describing svadhisthanacakra 
in hathatatvakaumudi. 


|. oetgaus —b. 2. waiRafa -b. 3. aatsaga —b. 


Chapter—27 
gar aforqam ama — 


atha manipitrakam cakram— 

Description of manipfracakra follows — 

aR afigr aredgo damrmgd 

aettaiva' frgatteda Pro ep i 

srar’ qfte after eet seaice” are WET 

eerattatitegie aewtareiey tl 9 il 
nabhistham maniparakam dasadalam!O nildAjanabhatryutam 
davarnairdalagaisca bindusahituryuktun sriya visnuna | 
prapta bhirtha daksindgniranio'syarsisea van madhyamé 
svapndvastiitiiingadchayugidam sirtipyamoksaspadam tL Ul 

Tr. manipira of ten petals, blue in colour, is located at 
the navel, adorned by the letters from da (dam, diam, nam; 
tam, tham, dam, dham, nam, pam, pham) on the petals with the 
nasalized sound, presided over by faksmi and visnu. Here 
daksinagni is related to earth, anila the rsi, vak (speech) is 
madhyamia, It is in the state of sleep, related to the causal body 
(ingadeha), and it offers sarupya (unification) and 
emancipation. 1. 


art sare: wreygre ae | 

mien gaygen aed reel Faq Il 2 Il 

manipire ukarah syatsatvamuddiyanam tatha | 

lakinya yugyajusrutya vihanam garudo bhavet |! 2 | 

Tr. ukara (the letter u) is located in manipiira. prana 
rises upwards from here, deity /akini presides over here, yayurveda 
is the Sruti and garuda is the vehicle. 2. 

aPrgt aradoo aftrerm was: | 

PUSPATI MATL AT Arar | 3 Il 

merry: ot watirey: Rreoftr qate:” | 

Red aera faga' af: aeferarefar tl ¥ I 


1. srifzriva —b. 2. frat —b. 3. wen ob. 4. aPreeaiteenfty —a. 5. 
afiva —-b. 6. wqyImenciie: —b. 7. aftrearwasem —b. 8. aqdt 
—b. 9. qdas —-b. 10. Rage —b. 


Hathatatvakaumudi 289 


manipire dasadalel0 nabhistatra sadasrakah | 

tatrarkavalayantasthatanudipasikhantare 1 3 Il 

mahavisnuh param jfyotiranuh Usthati siryabhah | 

sthitau valatra tripurasuktif: sarvepsitarthada \\ 4 I 

Tr. manipira with ten petals, which is at the navel which 
has six angles, there in the orb of the sun in the body of the . 
flaming light, subtle mahdvisnu is located who is as bright as 
sun which is all illumining. Herein is the young goddess 
tripurasakti who fulfills all desires. 3-4. 

Note: According to satcakra-niripana the shape of 
manipiira is described as triangular and that of andhata hexagonal. 
However, sundaradcva mentions the shape of manipura as 
hexagonal but does not describe the shape of anahata. 3-4. 

agataghtras:' acait a ary freer 

amet Pitiiecnyg: atnfte ats a II 

tah qeatrdtearea: crea arererat 

Bearer saat: eas Be il 4 I 
dhaturvadasusiddhayah Kalayati ca drék siddhasambhasanamt 
vasydkarsanam airvistkaranapih ksobhadikam dhattc'pi ca I 
(ejasvi subhayogasaukhyaniratah syadatra satsadhako 
abhyasadhikyatayabhito hatatamah satvaprakasad bhuvi Il 5 | 

Tr. One gains mastery over alchemy, get the ability to 
converse with the siddhas, cxerts influence on others, 
detoxification, (can manage with) disturbances of emotions. 
Remaining devoted to auspicious yoga, a sincere sadhaka 
becomes lustrous. Through a pronounced practice he dispels 
ignorance and enjoys all-round satva. 5. 


eat sheafateorrt: gets: werefahea: Te 
wera aera enaiftad a firdt I 
ed afhitastt oegt af: wae a- 
ort afer ear ares a aT Mell 


1. fafevs —a. 2. a-aftre -a. 3. wes —b. 4. atenftre -a. 5. 
TOGA SAS GAR --a. 


290 Chapter XXVII 


sthine sminnihitatmanah sukrtinah patalasiddhih para 
kKhadgasyapraltimasya sadhanamapi syadipsitam ca ksitau |l 
ripam bhamivisarjanam parapure Saktih pravestum jara- 
hanim cakhiaduhkharogasamanam kalasya va vaficanam \\ 6 || 

Tr. A fortunate one gains patalasiddhi at this point, 
gains capacity to make use of an invaluable weapon through 
full concentration. One gains desired sources on this earth, a 
great look, levitation, capacity to enter in another body, removal 
of ailments and the entire range of suffering and overcomes 
(premature) death. 6. 

oreare — 

goraksa— 

According to goraksa —- 


wy ara wit we se: FIT | 

watered ae read aPrqcey il aft ilo Il 

tantund manivat proto yatra kandah susumnaya | 

tannabhimandalam cakram procyate maniptrakam titil7| 

Tr. As a bead is strewn with a thread, similarly, kanda 
is pierced with susumna. This cakra at the navel is called 
maniptira. 7. 


lata godcoarget aforqezenrera 


(iti hathatatvakaumudyam manipiracakrodyotah || 


Here ends the chapter describing manipidracakra 
in hathatatvakaumudi. 


Chapter— 28 


BI AMSTAMA — 

atha anahatacakram — 

anahatacakra— 

eetstenet atr'ansgd aimed ag 

tH ats ae wafa ofr arate ae: | 

met at wmearsaraer Pre aaa she area 

Tae are afte a qyfade ast ail 9 Il 
hrddesc'nithatabjam taranidalal2yutam banalingaspadam tad 
raktam rudro‘sya natho bhavati parigata bhimikomatha Sakuh || 
prano ko garhyapatyd nalasadanamidam sadmavedo'sti vaca 
paSyant? kdrandkhyam vapuriha ca susuptirddasa kakini ca \\ 1 \ 

Tr. andhata the lotus having 12 petals is situated in the 
heart region, which is the seat of banafinga which is red in colour. 
rudra is its presiding deity who is along with urmda-- his Sakti, 
prana is vayu. garhapatyais the fire. sdmais the veda, pasyanti 
is vak, (Causal) is the body. susupti is the state and kakini is 
the deity. I. 

waft: aenfticag' fevered: agra Affe seer | 

fea: fret a att spisa ae? wart grad a 12l 

jyotih kalarsigsca hiranyagarbhah 

sayujyata muktiriha pradista || 
siddhah pinaki ca tamo guno'tra 
varno makaro vrsavahanam ca || 2 || 

Tr. jyoti (the light) is the kala, hiranyagarbha is the 
rsi, sayujyaté is emancipation, pinaki (Siva) is the siddha, 
tamas is guna, varna (letter) is ma, bull is the vehicle. 2. 

aaa — 

yugmam— 

A Sloka follows — 

HATS THAT sara | 

aren’ frawaa watargretfea: | 3 Il 


1. sareatssaaaht —b. 2. faq a. 3. i aftgyftadsnfedtt —b. 
4, aenftsa -b. 5. anf —b. 6. areren -a. 
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adhomukham yatkamalamctanmadhye ‘valambate | 
jivatma vicaralyatra manovayupracoditah | 3M 
Tr. In this cakra lics the lotus facing downwards, 
wherein the jivatma moves being swayed by manas and 
prana, 3. 
HATet ASMA ATS 
wh wad aaeheate lt 
earent ay gat! 7 
Fart Garay’ Paq erg ll ¥ Il 
anahate marutatatvabhedad- 
yor? svayam Khecarasiddhimet. 
svecchavihart Khalu bhacarm ca 
siddhim sudirasrutidrk suvit syat ll 4 1 
Tr. When prana pierces anahata a yog? attains siddhis 
like success in Khecari?, movement at will on the earth, 
clairvoyance, clairaudience and omniscience. 4. 
area aa: FAT 
amt fe sera cae afew: It 
are See aTeTeat 
wat afi: eaacard aed Il & Il 
anahatare yaminah susupter- 
dasam hi sivaya dadati Saktih \\ 
jilanatmane syddtha dharandkhyo 
fayo munih svepsitayanta dstc \l 5 | 
Tr. The yogis attain the state of susupti which energizes 
the jiva in this anahatacakra, and a wise achieves the state of 
laya (absorption) named dharana here and remains in it at 
will. 5. 
aaferadd Peerra: eat fearaftera: 
graraqyreraidetrn freaftrat! attra: | 
art aniet Prefiyd ate: gua aay 
queda? a ate a aia” erentheh aay il € il 


1. qué -b. 2. aftea —b. 3. efteaar —b. 4. feanftaal —b. 5. 
queqa —b. 6. eanfas —b. 7. earatfrt -b. 
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clasminsatatam nivistamanasah sthane vimdnasthitah 
ksubhyantyadbhutaripakantikalita divyastriyo yoginah || 
jfanam capratimam trikalavisayam ksobhah purasya §rutir 
daradevam ca darsanam ca khagatih syddyoginimelanam | 6 || 

Tr. Through unswerving concentration on this (cakra) 
the yogi gets strong feelings in the celestial damsels in the space 
who are possessing exquisite charm and lustre. (The yogis) attain, 
matchless wisdom encompassing three times (past, present and 
future), feeling of agitation towards the body, clairaudience, 
clairvoyance, moving in the space and contact with the 
yoginis. 6. 

ye aarutoerdaaraangeis seat Il 

tha Kakaradi-thakarantadvadaSasabindvaksarayuktant 
dalint \t 

Tr. In this (cakra) there are twelve letters from kato tha 
along with bindu (im) like kam, kham, gam, gham, nam, cam, 
cham, jam, fham, flam, fam, than) embosscd on the petals. 

onee — 

goraksah 

According to goraksa — 

eM Aerts Trargeaeattt | 

areca wats aaa 7 Prater tl efi tl 9 I 

dvadasare mahacakre punydpunyavivaryjite | 

lavajjivo bhramatyeva yavattatvam na vindati | it? | 7 Il 

Tr. Inthis great cakra of twelve spokes, which is beyond 
all that is pious or sinful, the jiva wanders till it attains the tatva 


(Self). 7. 
llafa aqpesacouftrafraat 
BoderailaAaaonedenreras' II 
Witi sundaradevaviracitayam 
hathatatvakaumudyamanahatacakrodyotah |! 
Here ends the chapter describing andhatacakra 
of hathatatvakaumudi 
composed by sundaradeva. 


Chapter—29 


ge foapeaunma — 

atha visuddhacakram— 

Description of vi§uddhacakra— 

wort ga vatr atte qwrt atz9¢4- 

don wa a mere Fe oTeratsitr featsa ea: Il 

watsd sere freee wad wmf Secret 

Tisrent Rue sarge a owe arredafera | 9 I 
kanthasthane visuddham bhavati sarasijam dhtmravarnam 
narcndra 16- 
samkhya patram ca falindhara tha chagalando’sti siddho'tha 
devah | 
ham‘soyam pranasaktya vilasati satatam Sakini devataste 
turyavastha virat syanmuniratha ca para vagatharvasrutisca |l | || 

Tr. The lotus of viSuddha located in the throat, smoky 
in colour, having 16 petals is the abode of jalandhara wherein 
there is god chagalanda as siddha, the hamsa (swan) residing 
always with the vitality of prana, Sa@kini the goddess, turiya is 
the state, virat as muni, vak is para and Sruti (veda) is 
atharva. 1. 

wren sear TTT sarag: afi = aire | 

Mee Ae Ae WiRsEET TVET TAA: Il 2 Il 

jvala kala jangamalingamaste 

udanavayuh samita ca bhimika | 
salokata moksa tha pradistas- 
tatha mahakaranadeha ultamah || 2 || 

Tr. jvalais kala, lingais jangama, udanais vayu, santa 
is the bhimika, salokata is moksa (emancipation) — these are said 
to be here, and the mahdkdrana (great causal body) is deha. 2. 


yeas sacaearg wets att alee rete | 
aR ae: Basa: afer: eM 131 


1. taqfet —a. 2. Taare —b. 3. gfewerea -b. 4. gfeae -b. 5. 
age -b. 6. fran —a. 
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visuddhacakre mbaratatvabhedat 
Pprépnoti yogi gutikadtsiddhim || 
krodhadilainyatpartvrddhasatvah 
kaye‘ksayah srstivikampanah syat || 3 | 
Tr. A yogi by piercing the akdsatatva in the 
visuddhacakra attains the gutikasiddhi etc. (alchemy solidifying 
mercury). Moreover, by subjugating anger etc. the satva is 
increased, the body becomes imperishable, and one gains the 
power to move the world. 3. 


wane aaa wT TT | 
war Seretameaag ass TLE SHE Il w Il 
abhyasayogadiha sannivista- 
svintasya Sas vannarapungavasya | 
samarthala syadanadhilasastra- 
sadbhavabhave vasudhatale ‘smin | 4 Wl 
Tr. (In viSuddhacakra) a great yogi through consistent 
practice of yoga becomes established in his own Self. He gains 
the ability in this world to reproduce the scriptures which are not 
studied. 4. 
wrsa damn AWA Pernt: | 
frat serasord? tera: fend fae staf Aerqy: [4 
sthane ‘tra samsaktamana manusyas- 
trikaladarsi vigatadhirogah | 
jitva jaramanjanam nilakesSah 
ksitav ciram jivati vitamrtyub i 5 Ul 
Tr. At this point (cakra) the man with a poised mind, 
knows (the events of) three times and overcomes diseases. By 
controlling old age, maintaining black hair he lives long on this 
earth overcoming (premature) death. 5. 


ge wat fad aaaqaeraracat’ 
aft gat ahh ance wret Pry |! 


1. farnfraas —b. 2. wane —b. 3. aearaerarqat —a. 
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ae weneoy: + a eftedt Ae) ani 
att armed araftrgret anf erg.” 1G I 

tha sthane cittam satatamavadhayattapavano 
yadi kruddho yogi calayati samastam tribhuvanam |\ 
na ca brahmavisnuh na ca harihayo naiva khamanis 
tadiyam samarthyam Samayitumalam napi ganapah || 6 I 

Tr. At this point one should focus the mind continuously 
by controlling pr@na. If the yogi gets angry, the three worlds 
shake. Even brat, visnu, indra, sirya (khamani—sun), or 
ganapa (Siva) would not be able to pacil’y his anger (power). 6. 

ew anette cnt at ee iG x eT 
Ge Ut ot ts aI 
tha akdradis varair-dalaparigatam tadyatha am aim im im um tim 
mo rmirm irm cm aim om aum um ah |i 61 

Tr. The vowels adorning the petals are — ain am im im 
um dninn fm irmirm em aim om aum am ah. 6. 

afa wWeserRuqgena | 

i) sodasasvarayuktam || 

These are the sixteen vowels. 


laf eodernrget forapecamrera: i 4 |! 


iti hathatatvakaumudyam visuddhacakrodyotah || 


Here ends the chapter on viSuddhacakra 
in hathatatvakaumudi. 


1.34 -b. 2. nernftrs —a. 3. serait -b. 4. § | not available-b. 


Chapter -30 


we grareana — 
atha ajnacakram— 
Description of ajfiacakra is as follows — 


warntate versa ayarard frearcer ar! 


cukranamiti paficukavadhi munavaste vikarasya hi 
sanskarotthalavottarottaralayat syajpagradaditrayam Il 
yadvatturyagatam na badhata ihaivam bhrvantare linatam 
citlam yati vikaraSGnyamupasarge tam vasikaratah (| 1 Il 

Tr. Ina yogi, elimination of impurities occurs upto the 
fifth of the cakras, whercin the three states of consciousness i.e. 
Jagrat, svapna and susupti take place here and the latent 
impression diminish gradually. On attainment of the fourth state 
(turya) the citta merges between the eycbrows (4jndcakra) and 
through controlling the obstacles, the impurities are 
removed. I. 

qe satel ass maT rity Parerserrrratta: | 

ah car agar ergerit® ara reereqea: 121 

yatha yathordhvam vrajati kramenit 

granthin vibhidya‘bhyasanativogatah Il 
yogi tatha jhanasusatvadhiman 
syadunmanim yati vikarasinyah | 2 i 

Tr. As the yogi gradually moves up picrcing the granthis 
through intense practice, the wise who is free from disturbances 
and is equipped with the wisdom of the self attains the state of 
unmani which is immutable. 2. 


arrest PII wwaagd’ Cadtaayay 
Serer Ror ferry aay a ate qT II 


1. faery -b. 2. dante -b. 3. amaad —b. 4. qaqdud -a. 5. 
area —b. 6. aga —b. 7. ge wat at —a. 8. aeaagitns —b. 
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am arasdarr Patrat arate: ware- 

felt Rearrarer! Perera afeet sftafrreraatr:? | 3 Il 
ajhabjam bhrityugante iha nayati yutam hamsacaitanyasinyair 
jivasthanam dvimatram dvidalamanupamaé vik ca Saktih susumna 
sama Srutya'rdhamatra vimalamanisame jianadehah prasdda- 
lingam vijidénapantha vilasati sabilc’sminniralambayogah |! 3 I 

Tr. The lotus of 4jfa at the center of the eyebrows 
which leads to the union of hamsa, cattanya (consciousness) and 
Sdnya (void) which ts the place of jiva, fire adorned with two 
syllables and two petals, where the vak is anupamaé, Sakti is 
susumna, the Sruti (veda) being sama, syllable is half (anusvara), 
which shines like a pure jewel (mani), wisdom as the body, 
prasada the linga, the path being vijfdna, the niralambayoga is 
accomplished and flourishes here. 3. 

oreprarcred afer Fret Peet werent geriet fee: | 

ta wear cate wet Peetvactatrs fe areft ll vil 

akaSatatvam pravibhati divyam 

siddho mahakala thasti divyah || 
devi sada raksati hakinidam 
viSvesvaraksetramiyam Ai Kasi \t 4 It 

Tr. The element of akaSa, which is divine, gleams 
here. The divine mahakala as siddha dwells here. The gackless 
hakini always protects it. This is kasi, the abode of 
visvesvara. 4. 


veritas ag¢renrcras Pifaty Peter | 
agar teat’ Rrra abt war ai yet wari: I4l 
brahmargaladvaramidam yaduktam- 
ajlakhyacakram girisena siddhidam |I 
taddvaramadhye rasunam vidhaya 
yost vada yatt sudham taddmarah 5 | 
Tr. This is the gateway to brafima-hood, which is called 
the ajfacakra, wherein girtsa (Siva) offers success (in yoga). A 
yogi who inserts the tip of the tongue inside this door (aperture) 
and sucks the ambrosia, becomes immortal. 5. 


1. gat --b. 2. Reresiaains -b. 3. tam —b. 
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aaedgica yoctel! wetae: serrengeia’ | 
TAMA TM set ArTaTs ara 4: a: 1el- 
Kedaravaicalika bhritalordhvam 

pralcyddrch Saityamasmadudeti \\ 
tatsarasyaplavanadroganaso 

dusto nasdsrava dyati yah sah || 6 1 
Tr. The aperture above the center of the eyebrows is 


known as kedara wherefrom the rest of the snowy mountain — 
the cool flow (of nectar) oozes. Rhinitis is cured by the flow of 
this essence. 6. 


aged fe eat germ: vert Il 
Ga TCIM ST 
awed go aeag Gat az Il 9 Il 
aho pingalad nasikantam gatokti 
tadirdhvam hi dhara sudhayah pradhiina || 
baruvo brahmarandhrintamukta maratve 
fadartham pura sadhayet Khecarim tim \| 7 1 
Tr. pingala extends upto the edge of the nose, above 


which the prime nectar flows. From the eyebrows upto 
brafimarandhra is the location of immortality, where one should 
practice Khecari first. 7. 


favare: firerar‘frerai gear Aa: 

were: eta weraas a me ll c il 

visavahah pingalayamidayam sudhayad samah | 
nabhyasah stryavahe saccandravahe sa sasyate | 8 Il 
Tr. Toxin flows through pingalZ, while ambrosia flows 


through ida. Therefore, one should not practise when sdryanadi 
(right nostril) is active, practice through candranadi (left nostril) 
when active is bencficial. 8. 


merece FT ah EHaraty | 
aftrare g¢ wet Tetaeredg Il < ll 


dhdrandccandravahe ca yogi kumbhakamacaret | 


1. qqeitéf —b. 2. deyperecfa —b. 3. aeeqa —b. 4. fiver — 
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Sasivahe tu pavanam pirayedatmanastanum tl 9 | 

Tr. A you? should practise kumbhaka and ptraka when 
left nostril is active. 9. 

wae a atert: wed deqed! | 

aye areand Prearenfiat zz I 90 II 

ravivahe na cotsargah sasyate dchavrddhaye | 

suguhyamidamakhyatam Sivenabhyasinam mude || 10 |i 

Tr. For the growth of the body, excretion etc. is not 
recommended when right nostril is active. This is a great secret 
related by Siva for the success (pleasure) of the practitioners. 10. 

arrera afa ferara- 

wyitaaiiad: fait | 
ari fra: tae wa ary 


iva wld _fretq | 99 Il 
ajnakhyacakre bhavi cittatatva- 
‘sampirnabhedidakhilah vifitya | 
you! Stvah kevala eva siéksan- 
manojayal sarvamidam sustddhyet | 11 tt 
Tr. By completely piercing the element of citta at the 
ajnacakra, a yogi controls all on this earth and becomes Siva 
alone. By controlling the mind one achieves all success. 11. 


were afer Rertarara: @ererge aftr Pah: | 
sgaarnt feet ted wrerarretaetdeg: | 92 II 


tasmadadau yogina cittabheda- 
bhyisah sevyastadrtc nasti siddhih \\ 
satcakranam cintanam bhcdabijam 
pranayamadyairmanahsthairyahetih tt (2 A 
Tr. Therefore, a yog? should undertake the practice of 
cittabheda (control of mind) without which there is no altainment 
of success. Contemplation on six cakras causes piercing of the 
citta (mind). Stability of mind is achieved through the practice of 
pranayama. 12. 


l. tequa —b. 2. gyal —b. 3. afrada—a. 4. tantadatafafirs—b. 
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a waft cofetarerres frtrg i 93 II 
bakavadiha to tisnim bhavalabdhirna kificid 
driivadudarapirttau vayuna srantireva \\ 
vividhakaranabandhairdchabandhe jagatam 
na bhavati hathasiddhiscamanaskam vinaisat |13) 
Tr. Remaining quict like a crane and not attaining any 
bhava (state), filling the stomach with air like a bellows only 
results in fatigue. Practice of various mudras and bandhas does 
not bring about even little success in hatha without the state of 
amanaska (transcending the mind). 13. 
ararae sR aes Raw aratee afta: 
THM FA: WAT STAY ATA ree’ Sz | 
aren at wed eee pn atta 
WT Set MM Beat Jor: METS FT TH: 19%Ill 
ajhacakre “‘bhiyato muhituSivapade jranadchastu jivah 
saktya muyrtyuvyapetah Kramata upagatin manasat svaspade tra |h 
attmd yati svaripam vilayamatha guna dharmameghodayena 
saktva lainyam smasanc kalayali purusah svasvarupe sa ekah || 14 
Tr. On arrival at 4jnacakra, the siva transforms into 
jianadcha (wisdom) and achieves the high state of siva-hood. 
Gradually one overcomes (premature) death and mind through 
Saku (kundalini) at this point and gets established in his own 
nature. On arousal of dharmamegha (state) attributes (gunas) 
are eliminated and the &tmd realizes its nature. The purusa gets 
merged in Smasana (sahasraracakra) through Sakti and he 
establishes in his true form. 14. 
ge age te oad waft wie g aay | 
erat aa yori aa: Il 


1. amektegaoht —b. 2. fefaairagargdt —b. 3. argat anfa ta -b. 4. 
wate —b. 5. ait —b. 6. gaa —b. 7. sommes — 
b. 8, wfutada —b. 
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aa feghret a get afasera: are’ ll 94 Il 
tha dalayueme hamsam varnadvayam bhavati padmamidam tu 
Svetam | 
dhyanayoganiratasya jayate parvajanmakrtakarmanam smrtif || 
atra bindunilaye ca dirato darSanasravanayoh samarthaté || 15 || 

Tr. Herein (in this cakra), in the pair of the petals of the 
white lotus the two varnas (letters) hain and sam are embossed. 
Memory of the deeds in past lives appear to one who is engaged 
in meditation. In the abode of bindu here one gains clairvoyance 
and clairaudience. 15. 

qe afatencafaagta: wfearn: weet sae | 

Tm TAG Tt se Freer yer | 9G Il 

iha sannihitasvacittavrtuh 

praumayah paryalpanam karoti || 

gamanam ca narah pure paresém 

punarutthipanamapyaho myrtasya || 16 || 

Tr. By directing the mental modifications to this cakra, 
one converses inarticulately with the pratimd (divine bodies). 
One becomes able to enter another body and resurrect a dead 
body. 16. 


eae Peiktt capgn'afeatiy |i 90 I 

airalambam mudram nijagurumukhenaiva viditém 
tha sthane baddhva sthiranisitadhih sddhakavarah \\ 
sadabhyadsat pasyatyamaranilaydnantarakhian 
udusrenim visnorapi padamudinamadhipatim || 17 1 

Tr. At this point (cakra) one should adopt the 
otralamba mudré learning it from one’s own guru, through firm 
and undeterred attention. A bona fide student, through consistent 
practice, sees the abode of the immortals (deities), the entire range 
of constellations, the abode of visnuand the moon, 17. 


l.a —-b. 2. aneat —b. 3. geTgTRETTTTaTE —b. 4. Prawn gat — 
b. 5. qgaeft —a. 6. ceqgaT —-b. 
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ATA AIST 
wer wat! ater areas: | 
wrayeaMortr sary 
TAA Ta TAT Ve I 
dpatalam satyalokantamatra 
lokdn sarvan viksate sédhakendrah | 
antahprthvimerumadhinsca devan 
yaksannaganmanavanscadbhutant | 18 A 
Tr. A sadhuka secs all the lokas (worlds) trom patéala 
(worlds underneath) upto the sutyaloka. He also sees the deities, 
yaksas (demigods), serpents, human beings and supernatural 
beings on and above the earth. 18. 
watery TARGA TT 
wart area: Percafe:? datsrety ART Il 
ah artis mrad Presa 
waaMege waamafatacaadny tl 98 Il 
etasmin paramadbhutivyayamahdnandatkakande pare 
sthane manasamaimianah sthiramauh samyojayen mudraya | 
yogi tanmayatamupaiti Sunakaisecto niralambaya 
pascannaiyamahasukham layavasadavirbhavantyanataram i) 19 1 
Tr. In this kanda, which is highly astonishing, 
immutable and supreme Bliss, which also is the abode beyond, 
one having stabilized the mind, should focus the mind on it, 
through nirdlambamudra. The you? gradually attains the state 
of absorption of the mind, which brings supreme Bliss to the 
self, which arises through absorption in due course of time. 19. 


a safe aa Peart asetftart aon 
gertsacrat Ft Praga’ wéhige:* II 
aera ftararea agetetag act etad’ 

Tar ETM eaten wel AE: Il 20 Il 


L. atenefa —b. 2. aeiya -b. 3. aayasaat —b. 4. qerrtade — 
b. 5. ferafts —b. 6. war —b. 7. Paaame —b. 8. vdiviqag —b. 9. 
ataq —b. 10. gat —b. 
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line cetasi tatra viSvanilaye vahuertvadau Kana 
drsyante ntaranantaram ca Vilasadriipah pradipankurah | 
bdlasyeva divakarasya buhulodyotas tato dyotate 
yadva bhigaganantaralavilasan fyotsna samartham mahah W20\| 
Tr. On absorption of the mind in the Universal abode, 
onc sees the subtle sparkling of the fire at intervals, glowing 
little lamps and many morning rising sun. Moreover, one 
secs illumination of moonlight everywhere from the earth to 
sky. 20. 
Frama gfe Pra: afar sftargea: gary 
amare wafea'afer at fad athe: I 
eat sfery TAT wa wary at Farrer: 
aetrerCarmnracnasaaaatatsse' il 29 II 
nityananda iti sriyah patiriti Srivasudevah puman 
atmetyacyuta ityacintyamahima yo giyate yogibhih ti 
sthane’smin paramesa cva bhagavan vyakto bhavatyavyayah 
saksirahurivantarantaragatascandrarkayormandale | 21 1 
Tr. That which is eulogized by the yogis is this ever 
Blissful, sripat, Srivasudeva, atma or acyuta. At this place the 
immutable paramesa the God, who is unmanitest becomes visible, 
who is known as s#ksi (observer) and perceived at the center of 
the orb of sun and moon. 21. 
faced wera: Md TAI 
ware ate geht: wemaritera |l 
Prat . ; aartd sh 
Pere cea aarerrtaeet FT Il 22 Il 
vi§vasyayatanam mahadbhagavatah sthinam tadetatparam 
yatraropya samiranam sukrtinah pranaprayanotsave || 
divyam tam paramam purdinapurusam vedantavedyam kavim 
visvadyam pravisanti santatamahinandaikakandam bhuvi |i 22 I 
Tr. This stands to be the highest abode of bhagavan 
and also the source of the Universe. The great yogis would 
direct prana at this (point) at the time of leaving the (corporeal) 
body from this world and enter the divine supreme self, who is 
1. geafefea -a. 2. areftreft —b. 3. resets —hb. 
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purusa (primeval supreme being), realized through vedantit, is 
kavi (omniscient), the source of the Universe and who is source 
of the eternal Bliss. 22. 


laf Bocecomrepararareaniereas |i 


With hathatatvakaumudyamajiacakrodyotah Il 


Here ends the chapter describing 4&jfacakra in 
hathatatvakaumudi. 


Chapter—31 


ae were! awewareaary || 

atha brahmarandhre sahasradalakamalam || 

In brahmarandhra the lotus of thousand petals is 
located. 

ay wdacarerrd seed! ait 

were dietieatr sre? Teaeey II 

dora: a fagitee: Rragd aa-aaea qe: 

wart aa frog aie: Reafoam art ca aa’ fe 19! 
youu bhalasahasrapatrakanndante mahardirdhvani lato 
brahmandakhyatanorbahirvilasati sevabjpim sahasrachadam | 
katlasah sa vimuktidah Sivapadam cattanyasaktya guruh 
svami yatra virad rsth sthitidasé vani para yatra hi li | 

Tr. At the center of the lotus of thousand petals in the 
forchead there lies the mahar(-loka) above which flourishes the 
Srikamala having thousand petals representing the body called 
brahmanda. That is kailasa, the abode of siva, which offers 
emancipation through power of consciousness, wherein the guru 
is the svamr, which has virat as rsi, sthiti(cxistencc) is the state, 
where vak is para. |. 

gata: eat: qavtaenen atsé aa: | 

aa at: wat aaraen'” Sere aetsared!! Il 2 It 

turyatitah saksih bhiltascattanyatma so’ham vedah | 

mdatra varndh sarva yatravalyo vairat dcho‘traste \\ 2 |! 

Tr. Here is the complete range of all these— state 
transcending the turiya, witness, bhita, the conscious atm, 
so'ham, the vedas, the matras, varnas (letters), the virat 
deha. 2. 

Goa — 

yugmam — 

Here follows a Sloka— 


1. verey -—b. 2. at -b. 3. qeeed at ob. 4. a -b. 5. saad -b. 
6. frags —b. 7. sarer —a. 8. Grea hb. 9. aetdes —b. 10. 
aataeat --a. 11. taetetsara —h. 
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werd ET yee! «-eatetery | 

wera arise Hy TafeaaTTe | 3 II 

brahmarandhram susumna bhiragnyagare dhvanirmahin 

trdhvaprayogamargo’yam susumnavasthitistviha || 3 | 

Tr. susumpa is brahmarandrha in which are situated 
bhd (prthvi —earth), agni (fire), dhvai and is the path of 
transcendence. 3. 

ate: a ayer Ra ge ced fat dhrrty 

aekrartar a wr Pred a yeTZ Il 

fae wifekafa afer Perrareatz® 

Aa TaeT PACT ae TTT II Il 
saktth sd millamadya Siva tha paramam daivatam pitavarnam 
vakeittagocara (2 paramalayapadam nihprapaficam ca Siiayam || 
nityadhydnam samadhisthitigalitasadopédhikam cittavacyor 
malasthaénam fayasyottamam bhramaraguha 
nadasandhanasinyam | 4 i 

Tr. sakti is that mifamaya, which is beyond speech and 
mind and siva here is the absolute god who is yellow in colour. 
This is the place of supreme /aya (absorption), bereft of any 
diversion, void, always in a meditative calm, ever berelt of 
upadhis (attributes) in the state of samadhi, root of both citfa and 
speech, void and /aya (absorption), bhramaraguha where nada 
appears. 4. 

Agaranaargeea — 

(ripirasarasamuccayc — 

According to tripurdsérasamuccaya — 

wearer Rremtaren4ncnaarrrnesaeayary | 

airy thitagreaceguienra: gag: wrt 14! 

sahasrarapadmam visargadadhastad- 

adhovaktramaraktak iijalkapunjam |! 
kurangena hinastrisrngastadantah- 
sphuradrasmijalah sudhansuh samastc | 5 WU 


lL. qwarm -b. 2. wedvaty —b. 3. avant —-b. 4. Resttaaan — 
b. 5. warfeted —b. 6. faaaratt —b. 7. waehasamerna —b. 
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Tr. The sahasraracakra is situated below the visarga, 
facing downwards, as red as a host of blossoming lotus, free 
from blemishes, the place called trisrmga (trikdta) casting inside 
the flood of rays like that of the moon. 5. 

werd aad age waned aenerien: | 

Raq we Renard ytd git warn & 

tadantargatam brahmarandhram sustiksmam 

yadadharabhitam susumndkhyanadyah |! 
tadetat padam divyamatyantaguhyam 
SURUrapyagamyan sugopyaim prayainat i 6 Il 

Tr. brafmarandhra is inside it, which is the subtle base 
for the nadicalled susumna. This is the divine abode, highly secret 
even to the gods, which should be concealed with all care fully. 6. 

Taberadae” TEE” Faget pe 

wart Aaeat Hanafatedagal wes:” 

Warrant Tarrant” sili 


ate ara! Pqoaattraneal attra ater: it 9 Il 
elatkailasasafijam paramakulapade binduritp? svartipi 
yatrasic devadevo bhavabhayatimiradhvamsahamso mahesah | 
bhatanamadidevo rasavirasasitam santalamantarange 
saudhim dharam  vimufacannabhimataphalado  yoginam 
yogagamyah \l 7 Il 

Tr. This is called kailasa, the absolute abode, which 1s 
in the nature of the form of bindu, wherein supreme God resides. 
maheSa who ts the dispeller of darkness caused due to fear of 
the world. He is the primeval god of all the bhdtas (living 
creatures), who causes incessant internal sccretion of the nectar 
of extraordinary taste and pure and who offers the desired results 
to the yogis and who can be realized through yoga alone. 7. 


Sareea Tt AAS Ta ta YT: 

Tor wane ae of cred aie: aM c 
1. qaamt —b. 2. qyereaeart —h. 3. Rarer -b. 4. qteard 
-b. 5. qatrae —b. 6. aadaredst —b. 7. arm —b. 8. Preefrerett 


-a. 9. eaeatantas —b. 10. tafarafted —. 11. ered —-b. 12. 
yr —b. 
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sthanasyasya jadanamatrena nrnam 
samsare'smin sambhavo naiva bhiyah || 
bhitagramam satatabhyasayovat 
kartum hartum syacca sakth samagra \\ 8 || 
Tr. Just by getling experience at this point, the human 
beings would never return to this world. (Thus) one attains the 
entire power through consistent practice of yoga to create and 
climinate the living creatures. 8. 
wr we vaaegd daraarste fre aa: | 
ath vconfiree-—anitrareatet staf yaqm:' |< Il 
sthane parc hamsanivasabhite 
kailasanamniha nidhaya cctah | 
yogi gatavyadhiradhahkrtadhi- 
vadhasciram jivatt mrtyumuktah 19 Il 
Tr. This is the supreme abode called kaasa, wherein 
the hamsa resides and wherein one should fix the mind, as a 
result of which a yog7 overcomes ailments and mental obstacles, 
lives long without facing (premature) death. 9. 
wart ster aaghenaten fraticasetyett? 
aerate mga: ae ae stet | 
ame Prater wan wy waa a 


ger agai? Peachtree |i yo Il 
sthane'smin kKsayavrddhibhavarahité nityodita ‘dhomukhi 
baladityanibhaprabhad SaSabhrtah saste kala sodasi \\ 
balagrasya vikhanditasya Satadha bhagena caikena ya 
siksmatval sadrsi ntrantaragalatpiyisadharadhara || 10 1 

Tr. In this point the sodas kala of tull moon resides 
which is immutable, ever-shining, facing downwards, as bright 
as the morning sun. It is as subtle as the hundredth part of the tip 
of a hair, is constantly seercting the flow of ambrosia. 10. 


Uren: Tea: Ree wradt qenfertenitren 
a Patreadaagien a steamed? aT Il 


1. qeqafns —b. 2. Preafemseamgat —b. 3. aed -b. 4. eset -a. 5. 
agit —a. 6. astsd —a. 
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ame ara frafrcetda’ arta a 
wea ase? Prete a wesw 199! 


etasyah paratah sthita bhagavati bhitadhidaivabhidha 
ya nirvanakalardhacandrakuuila s4 sodaSantam gata |l 
balagrasya sahasradha vidalitasyaikena bhagena ya 
suksmatvat sadrsi trilokajanani ya dvadasarkaprabha | U4 

Tr. bhagavati is situated beyond it, which ruels over 
the bhdtas, which ts as crescent as the half-moon adorned with 
nirvana-kala, and has reached sodasanta, which is as subtle as 
the thousandth split of the tip of a hair, who is the mother of the 
three worlds and as bright as twelve suns. Lt. 


Fratireneanrvet oft Prafernis: oer 
HMA TATA AT Il 

ater war arenret Prenfea Prete 
Pearce oritand Pree il 92 Ul 


nirvandkhyakalapado parigataé nirvanasakuih para 
kKotyaditvasamaprabhatigahana balagrabhdgasya ya || 
kKotyamsena sama samastajanani nityodita nirmala 
nityanandapadachalorunagaradvara niralambana || 12 || 
Tr. She is the supreme nirvana-sakti which is placed at 
the location of nirvana-kala, as shinning as a crore (multitude) 
of suns, highly profound, as subtle as onc part of the tip of a hair 
split into a crore, mother of all, ever shining, pure, like the gateway 
to massive city of the ever Blissful state of niralambana. 12. 
Ue: Tea: Taq Wat? Prater: gay’ 
a menmtaad Preed Peary 
afaent: vatieqata’? gira: afiq ce wart: 
afaq tart Presroe shafrarerarq i 93 |! 
etasyah paratah paurat parataram nirvanasakteh padam 
Saivam Sasvatamaprameyamamalam nityoditam nmiskryam | 
tadvisnoh padamityusant: sudhiyah Kecit padam brahmanah 
kKecit hamsapadam ntrafijanapadam kecinniralambanam || 13 1 
1. freftardtaa -b. 2. gas —b. 3. ag -b. 4. arama -a. 5. 


age —b. 6. waa —b. 7. a@ —h. &. tamvaqrgaa —b. 9. 
vafieasifa —b. 
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Tr. The scat far beyond this nirvana-Saktris Saiva, which 
is eternal, immeasurable, pure, ever illumining and passive. 
Some wise call this as the abode of visnu, others know this as 
the abode of brahma. Some call it hamsapada, others call it 
nirafijana-pada and also nirdlambana. 13. 

ANAT whe Pea eae ATT 

erty anrarartsatedecakeaean wT II 


areat Arareerd? SeTQa ATTRA TAT 

aretarrerrararntarada saeegey ll sft l9wil 
@ropyaropya Saktim Kamatajantlayadatmané saékamesu 
sthanesu ajhavasdnes vavahitahrdayascintayitvd Aramena || 
nilva nadavasanam khagamakulamahapadmasadmantarastham 
dhyaycccaitanyartipamabhilasitaphalapraptaye "bhistamurtim Viti 

Tr. One should accumulate the sakes trom the abode of 
brahma (maladhara) along with the Self, and direct her at several 
points while withdrawing from ama, thereafter with one- 
pointedness and then take it te the end of the nada. prana and 
Siva, at the abode of the great lotus (sabasrara). One should 
meditate upon the chosen deity who is of the nature of 
consciousness for deriving the desired results. [4. 

MATA ALATA | TTT TET RT RTS AT 

Crear Rergdd gait a fay wee are ll 

ae ae arqacaedeadtagaanen: 

Bae: TM: BTM, wets |] 94 II 
saksallaksarasabham gaganagatamahapadmasadmasthahamsat 
pitva divyamrtaugham punarapi ca viscn madhyadesam kulasya 
cakre cakre kramenamrtarasavirasaistarpaycddevatastah 
hakinyaédyah samastah kamalajapadagantarpayct svestadcvam \151 

Tr. From the hamsa which is residing at the abode of 
the supreme lotus in the sky (sahasrara) one should drink the 
divine ambrosia which is as red as the fresh juice of /aksa (lak), 
and enter again the abode of Sakti (kula). One should offer the 


1. aaefiern —b. 2. maarvaftaged —b. 3. Taqaad —-b. 4. aaa 
—b. 5. ararenitard —b. 
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libation in an orderly fashion of the ambrosia of extraordinary 
taste to all the deities like akin? etc. in each cakra which lead 
to the abode of brahmda, and also offer libation to tutelary 
deity. 15. 
art J Team Freed werqaetad arg | 
Srreart yraithat stqrectterresrara7 1961 
dhyanam tu satcakrajamantaram manah- 
stharryam mahabhtitavibhedadam kramat \ 
srisadhakanam subhayogastddhidam 
Srikundalibodhamarujjavapradam | 16 Il 
Tr. dhyana should be related to the six cakras 
sequentially and piercing of the mahabhatas, which leads to 
mental stability and brings about the auspicious success of yoga 
to the practitioners. This also brings arousal of kKundali and 
control on vayu. 16. 


Teamateeae Ara seratad: 
tqaifercernsantent agqyfateag! il 9 tl 


satcakrakramavinyaso maniatso“bhyantarasthiteh | 

heturbahyacarasyadya ‘bhyasino vayususiddhikrd t| 17 il 

Tr. Internalization and stability of the mind in six 
cakras sequentially brings about control on prana to the beginner 
who is an extrovert. 17. 


lata aoeacottraftraret AA ah al 
*fareauvrreiras | 
aTvaqgrqqg gat 8 
Il iti sundaradevaviracitayam ee eae 
sahasrapatrapadmanirupanodyotah | 


Here ends the chapter describing the lotus of 
thousand petals in hathatatvakaumudi composed 
by sundaradeva. 


1. arqafatrqa -b. 2. agaqar —b. 
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aeemory — 

granthantare — 

According to another scripture— 

watearnht tat seer sepfer:| | 

fegert aye aeetetrarery il 9 Il 

fyotthsthanaéni caitani satcakrani jagurbudhiah | 

bindusthanam nébhimalam nadasyotpatlikaranam Wi 1 

Tr. These six cakras are the abode of jyotis (light) as 
said by the adepts. The root of the navel is the location of bindu 
wherefrom nada originates. 1. 


a yet? agy seit aRrercee: Rea: | 
aera afeatath gatas || 
TASC HM QT HMeHeTy | 2 Il 


yo mukho vayusu prano nabhikandadadhah sthitah | 

caralydsye nasikayornabhau hrdayapankaje |! 

sabdoccaranaimhs vasocchvasakasadikadranam Ul 2 II 

Tr. Among the vayus, préana ts the chief which ts located 
below the nabhikanda which (prana) moves into the mouth, 
nostrils, navel and the lotus of the heart and it causes production 
of sound, respiration and cough ete. 2. 


awry at ag sfestatat arg | gene | 2 I 

apanasti gude medhre katijanghodare Kramat wityad? 1131) 

Tr. apdana is located at the anus, generative organ, 
waist, thighs and abdomen — in this order. 3. 

ore — 

gorakse — 

According to goraksa— 

wet agree ae: saath: ersag | 

wa aes: aya: Asan fafa: | y I 

trdhvam medhradadho nabheh kandayonih khagandavat 

tatra nadyah samutpannah sahasranam dvisaptatih || 4 

Tr. Place of kanda which is like the egg of a bird is 


1. aqydens —b. 2. ye —b. 3. oT -b. 4. sretararent -b. 5. AS —b. 
6. Aoretarts —b. 
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placed above the organ of generation and below the navel, 
wherclrom the seventy-two thousand nddis originate. 4. 
TaTaTIeT TST Tae: | 
wad smrenfea: atrgattaen: tl gfe tl 4 Ul 
idapingalasusumna ca pranamdarge samasritab | 
satatam prainavahinyah somasiryagnidevatah || iti | 5 I 
Tr. ida, pingala and susuminad representing soma 
(noon), sérya (sun) and agni (fire) respectively, are located on 
the pathway of praéna which constantly carry prana. 5. 
aera fer qdéateiy seaterenr Referees: | 
atiRaat:3 aened:' enfaghcagtagei’ @ ell 
adharacakram kila taryakonumad 
satkonarupa sthitirardhacandrah || 
manistrikonah3 sadandhatah syad- 
visuddhirapirnavidhtupamam ca |l 61 
Tr. adhadracakra is indeed rectangular, ardhacandra 
(svadhisthana) is hexagonal in shape. manipira is triangular 
followed by andhata and visuddhi which is of the shape of a 
full moon. 6. 


arn wer feagtretatar’ att ve areiaata ae | 


watt aah g fekeah aap fetter | 

Terasty feniy qger' seed arse waftet> lol 
ajnd tatha divyasikhopameya cakrani sat cakrtimanti dehe | 
sarvani cakrani tu siddhidani jaatvaivamuktakramato vibhindyat 
guriipadesena hitani buddhva yathakramam yogavida svasiddhyai7 

Tr. ajfacakra is of the nature of divine flame. These 
are the shapes of the stx cakras in the body. All the cakras bring 
about success knowing which a yogi should pierce them 
sequentially as per the guidance of the guru, for the benefit and 
success in yoga. 7. 


1. wasnred —b. 2. yftraquffaeqam ob. 3. feereafratwar —b. 4. 
gem -b. 5. waft —b. 
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laf eoacrnrge weummaneroieara 


iti hathatatvakaumudyam satcakrakramakathanodyotah | 


Here ends the chapter describing the order of the six 
cakras in hathatatvakaumudi. 


1. goadeaatqat —b. 
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FEI firerarparaftrenraronasy ear for-erer 
wregurasar atforayat force — 


atha jJitamarulamavikdrandmabhyudayanithsreyah- 
priptyupéiyabhita yonimudra nirtipyate — 

The technique of yonimudra which is instrumental in 
offering great fortune and emancipation is narrated to those who 
have gained control on vayus and who are free from emotions. 

wer arp fAgaiatzatgqeras — 

According to tripurasarasamuccaya— 

ga feteraerctat — 

atha lingasthanam — 

Now follows lingasthana— 

ah frst a eamaq | 

yogi lingasthane kamam dhydyct | 

A yogi should meditate on kama at the fingasthdna 
(location of the generative organ). 

aferatfened erohattrerarenrcreray 

aeaarnyTHtagmercaearry I 
Wd TAT OT BAA- 
wi at aay aroma afekrray | 9 Il 
taditkouprakhyam svaructjitakalanalarucim 
sahasradityamsuprakarasadrsodyotakalitam | 
bhramantam yonyantahsphuradarunabandhakakusuma- 
prabham kamam dhyayc) jarathasasabhyt kotisisivam | 

Tr. One should meditate on kama which is as bright as 
a crore of lightnings, which by its own brightness supercedes 
the brightness of kalénala (fire of death), which is also as shinning 
as thousand of sun-rays, identified with shining resplendence, 
moving in the yoar us brightly red as bandhuka flowers 
(Terminalia Tomentosa). One should meditate on a crore of 
auspicious old siva wearing moon. I. 


1. ayaa -b. 2. cysage —b. 3. aya —a. 4. aeaaG —b. 
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art arttafay | 
Kamam Sariragnim | 
kama is the bodily fire. 
aete”' ¢ Ren frafirageraeranrg7 
GT FIAT ATTA Fe II 
Tayi wean aie Peary 
Serra Pera taped FT: 13M 
tasyordhvam tu Sikhaé ctradyutilatapufijaprabhabhasura 
sitksmd brahmapathdntarantaragata caitanyamatra kala || 
ckibhitamanantaram sahataya dhyaycddhiya niscalam 
svatmanantanivatadipanibhaya hamsasvaripam budhah U 2 || 
Tr. Above this lies the flame which is as bright as 
continuous stream of bright subtle light placed in the passage of 
susummna, which is the kala (part) of consciousness. A wise should 
one-pointedly meditate on the very form of hamsa having been 
completely merged in it, with an unflinching mind like a 
unwavering Mame placed inside the self. 2. 
Ranged yaar aaq || 
areata’ Rerat earaferae: I 
cidra@pakalakundalindm — piirvoktasikhamadhyagam 
dhyayct |l 
antarvyapya sthitim dhyiyedityarthah II 
Tr. One should meditate on the kala (part) of kundali 
whichis the very form of consciousness placed at the center of 
the flame as referred earlier. 
It means that, one should meditate on the one that 
pervades inside. 
ae: aretha’ a Prefer oer ary- 
Pratt aactert wfrcrerdtartttarren I 
teardirn caapsrrerdt’? sprite 
area wvaradiaran aytareferg!! i 3 ll 
1. wemted —b. 2. aftargst —b. 3. areata -a. 4. Prather 
—b. 5. fasa -b. 6. fraraim —b. 7. aarafen -b. 8. queen - 
b. 9. aad —b. 10. aIGerMet —b. 11 dartargfa —b. 
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Saktth Kundalinit: va nigadita dimusanjna jagan- 

nirmane satatodyata pravilasatsaudaminisannibha || 
Sankhavarttanibham prasuptabhujagakaram jaganmohinim 

tanmadhye paribhavayedvilasata tantipameyakrtim |3i 

Tr. The kundalini Sakti, which is also known as 4-i-ma 
which is always active in the creation of the world, is ever 
flashing like lightning. One shoul! meditate on the mohini of 
the Universe which is placed inside it (Sakti), which is like a 
dormant coiled serpent as subtle as a fine fibre (of lotus) and is 
ever shinning. 3. 

gar Tackett wteara Ee ad: 

eer a sera aa Tea Fagor dary |! 
wa rete wnikrmreneaty ataai- 
ate wares afearnentd: caer Hl ¥ Il 

hinkdrena gurtpadistavidhind protthapya suptam tatah 
krtva tam kalaya taya paramayd cidripava sangataim |i 
mayam kKundalinim samahitamandstamuccaret kaulaki- 
Sakum brahmamuahapathena sahitamadhiratah svatmanda || 4 | 

Tr. One should awaken it (kundalini) which is dormant, 
with a sound of Aum as tok! by the guru and merge her with 
kala which is a part of absolute consciousness. With an one- 
pointed mind, one should raise up the kaulaki-sakt in 
brahmamahapatha (susumina) raising it from the base — mitladhara 
along with the self. 4. 


Pre fetarre get aarent aetedy 


Te a? ger watery | 
atria wart ae Pret 
wart aataht ofremrettgreney tl & li 
bhitva lingatrayamatha budho brahmanadya sahordhvam 
gacchaatim tam druhinanilayat prapayedatmasaktm I 
vyomambhojapraniyiparamdnandakandam visarga- 
sthanam candropari parigaladraktapiyasadharam | 5 ( 


|. gary —b. 2. qari —b. 3. Text —b. 4. goff —b. 5. gers —b. 
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Tr. A wise should pierce the three Jingas, along with 
brahmanadi and rise the 4tmasakti upwards collecting it from 
the abode of druhina (brahma) and reach it to sahasrara, which 
is the source of Supreme Bliss wherefrom the moon— the 
fountainhead lying above oozes the red ambrosia. 5. 

Gear yaar gata! frag 

ne terete” wean Il 
Wa |RayMt FAI ATA 

atta trac akrrfads tl & Il . 
pitva kulamrtarasam punareva divyam 

madhyam viscdayaghanasya samahitatma lI 
payal kuladakulameva punasea matra- 

yogena desikavarapratipaditena || © \\ 

Tr. One should again drink the divine nectar flowing 
from Kula (Sukti) and with onepointedness enjoy the good fortune. 
Onc should enter from kula (Sakti) to akula (Siva) again through 
miitrayoga as directed by the respected guru. 6. 

met gare: | faegata: | eepat arrayed aT 
are: waaritehaga weitsefata | aeasa ¢ aa’ yeh: 
weer: Ag oftarad? yee: | oret orerarg:’ | agai wear 
way AT’ | 9 I 

madhyam miladharah | bindurnaddah | Saktayo 
matratrayamucyate s@ Saktih sakulasaririyjivabhita prano “savitt | 
gadita’tra’ tam tatra mukhyaih udghatah sa tu 
Paripasyatemunindraih | prano pranavayuh | sprsati yada kramena 
nita 71 

Tr. madhya means miladhara. bindu is nada. Saktis 
are three matras. That Sakti pervades the body of ali the living 
creatures, is prina indeed. When that prana is forcefully 
stimulated (udghata) sequentially and when it touches the top, it 
is realized by the great munis. 7. 


1. gata -b. 2. favtaerrrey —a. 3. aerfireax -b. 4. aera: —b. 5. 
Friftasa aa —b. 6. gars —b. 7. aftvagd —b. 8. sara: —b. 
9. te —b. 
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gah wmoset — 
asau kundali— 
Here follows kundali— 
ay wrearce wefterarearatred: 
aafr sera aarragastaaara: | 
a amt solitons | 
ported? at ga’ fat staf Ae ic il 


amum svadharastham pratidivasamabhydsaniratah 
Karol sraddhavan satatamavadhiita *khiamalah il 
sa mukto dubkhaughatrapagatajaraklesamarano 
fLunagramopetah sura iva curam jivati bhuvi il 8 | 
Tr. A devotee who is engaged in regular practice and 
who is free from all the impurities, constantly meditates on that 
(prana) located in svadhara (miladhara). He trees himself from 
the host of sufferings like old age, pain and (premature) death 
and being endowed with the host of merits, he lives for long on 
this earth. 8. 


agitar a afade afte: sat ar aeenfd sey | 
weitat a sre aren toattaararery ll <i 


caturvidha ya gaditeha srstih 
pravarttate ya sakalapi yasyam | 
praliyate capt jagatsamagram 
kalagnirudradisadasivadntam |I 9 || 
Tr. Creation is said to be of four types from which the 
entire creation from ka/agni-rudra etc. to sadasiva evolves and 
wherein it dissolves. 9. 


a make eq attra aereqg 2teht gefeitser: | 
aT eT A Me sata a Aaa Il 90 Il 
seyam mayokta khalu yonimudra 

bandhastu devatrapt durlabho'syah | 
ancna bandhena na sadhyite yan- 

nastyeva tal sadhakapungavasya Ml 10 U 


L. werRtsrret —b. 2. amas —b. 3. grat ga —b. 4. ayprereares 
—b. 5. ta -b. 


Hathatatvakaumudi 321 


Tr. This is yonimudra narrated by me application of 
which is rare even to the gods. There is nothing which can not 
be accomplished by a sadhaka through this bandha. 10. 

Jatwearsfaty wr AAT il 

purvoktadhyanavisesa eva mudra \l 

Meditation, as said betore, itself is the mudra. 

qeated good! foe aga: getty | 

aan frat wae wag apart sets 11991! 

gurutalpaniscvanam ca panam 

dvijahatya madhunah suvarnacauryam tt 
amuna vilayam prayati samyak 
sakrdapyacaritena bandhancna \t 11 Il 

Tr. Even a single judicious practice of this would relieve 
onc from the sins having illicit relationship with the wife of a 
guru, consumption of liquor, killing a dvija (brahmana), stealing 
of honey and gold. If. 

a g aaa: a we ath zoe: veniteaar: 7 & | 

apt adie wert a: aad eAfacertadiass: || 92 II 

Sa tu mantrivarah sa ceva yogi 

gunasiddich padamasthitah sa eva il 
amuna caratiha bandhanam yah 
satatam svociadharmakarmanisthah |! 12 U 

Tr. Such a yogi is an expert in mantra. He imbibes all 
the qualities and remains established in the highest state. One 
should apply this bandha consistently remaining adhered to ones 
own suitable dharma (virtuous deeds) and karma (activities). 12. 

ar wade sears 

waar? ett eT II 
aq watigaur & wat 

Ta ay: sire a fe: it 93 Nl 
amund bhavatiha dehabhajam 

satatabhyasam krtcna bandhanena \\ 


1. an —b. 2. een —-b. 3. waftetamai —b. 4.cma —b. 5. aafiger 
b. 
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na jarapitrraja vai jayanti 
na ca mrtyuh pratipadita ca bhitth | 13.1 

Tr. A human being (gains) success by consistent 
practice of this bandha. One would not face old age, pitrraja 
(death) diseases, or even would not have fear of death. 13. 

wer a Pe were aga: wreifa way ag 

ware atrnttieage wate agstary | 

art amit wt a mea: arerer’ a aaa 

afaent: vet ad meat oeaier ages: ll gfe ligvill 
efasya ca ti bandhanasya manujah prdpaotw samyak krtad 
abhydsad animadisiddhimatulém samvitiumapyarypitani |I 
yogam capratimam jayam ca marutah kalasya va vaficanam 
fadvisnoh paramam padam parataram pasyanti tatsirayah |Wital14ll 

Tr. A man who practises this bandha properly, would 
attain the supernatural powers like animé ctc., highest state of 
consciousness, control on prana, deception of kala (death), the 
supreme abode of visnu which is perceived by the sages 
alone. 14, 


lafa goarfaunteai 
atorgetforsuoiara ll 


iti hathasarvasvakaumudyam yonimudranirdpanodyoltah || 


Here ends the chapter describing yonimudra in 
hathasarvasvakaumudi. 


ae qaumted alagqeraa — 

idam milacakrabhcdanam yonimudrocyate — 

This is called yonimudra which pierces the 
milacakra— 

ae sir neakreten attyarcrred” art tearet 
aa? Te: Tet: We yeHabratfrara: veratfrergeras- 


1. uqega —b. 2. Rremaei —b. 3. aff -a. 4. arena —b. 5. Tet 
—b. 6. am -b. 7. wie —b. 8. arf —a. 9. sv —a. 


ws) 
te 
LoS) 
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at | gfe woavctdietez: | 

atha prajitamarulavikarina yonimudrabandhanartham 
cakrandm bhedandrtham cagre vaksyamanah prakarah hyatha 
purakayogayojitantah = satSvonijamiilacakradese | mw 
paficaSlokairvidheyah | 15 | 

Tr. In the following five slokas (verses) a technique 
has been narrated for the piercing of the cakras and application 
of yonimudra for those who have gained control over maruta 
(prana) and attained equanimity. This is done through the 
practice of piraka in six cakras starting with the location of 
milacakra. 15. 

Note: The five verses are missing here. 15. 


lsfa aeeaeuftrafiaal soataunreet 
eisareerant fadras il 
ll iti sundaradevaviracitayam hathasarvasvakaumudyam 
Sdrirollaso dvitiyah | 


Here ends the second ullasa on Sa4rira 
in hathasarvasvakaumudi 
composed by sundaradeva. 
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ga graesiieciat | — 
atha arambhollasah — 
Here follows drambhollasa— 
wa dageaict' onsreyfefefaaceadt - 
datra tattadadhamangam nadisuddhirniripyate — 
The technique of nédisuddhi which is the initial process — 
wa oedema frat — 
tatra Catkartavyaprakriya - 
Here follows the technique (of nddisuddhi)— 
antes’ & qq teqfe: gota wqafate: safeiiig | 
seraa | arelfaghaaet’  arétrnstrrafeegerdt 191 
kKarmastaka vai prthudehasuddhih 
purodita sthilavidhih kaphadijit \\ 
athantara nadivisuddhirddau 
nadigatascsamalacchiducyate || 1 II 
Tr. The set of the eight karmas form the process of 
purification of a corpulent body, as narrated before, which is the 
gross technique to reduce phlegm etc. Thereafter, in the 
beginning of nadisuddhi, a technique which thoroughly cleanses 
all the morbidities in the nadis is being narrated. 
We dk: dhrarenedat 
ay a: agen: ll 
eer aretyfarat Fears 
qa Aefiererrarrte ag’ | 2 I 
pithe dhirah sammitaharasevi 
yogesu yah sadgunairyugyamadch || 
krtva nadiSuddhimadau vipapma 
yuktya tirthaHabdhamayamamihcet \I 2 |I 
Tr. One who has gained stability in sana (pitha), 
consumes moderate food, devoted to yoga, imbibing the virtues 
like yama etc., and having been (ree from impurities through the 
practice of nadisuddhi undertaken in the beginning should 


l. war amerris —b. 2. anfsaar —b. 3. ya —b. 4. fagfiret —b. 
5. qattdrame: —b. 6. daferermadtey, —b. 
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judiciously practise prinayama after learning it from the 
guru, 2. 
Rregreanfsredirest wnirats wettest: | 
aa fram Rreeraret aretfagertate ereqt a: 131 
vidhyuktavarnasramakarmanistho 
yamadimannadimarutsthitikriyab | 
vetta vidhanani viragamapto 
nadivisuddhaviti Sasyate jfiah Wl 3 
Tr. One who is devoted to the assigned karmas 
according to the varna and a4srama alter knowing the techniques, 
practises the yamas, undertakes the Ariyés which stabilizes the 
prana in the nadis, attaines detachment, is eulogized as an adept 
in the science of nadisuddhi. 3. 


Taye Yh Tease aad Ereta: | 
qed ammayeatt at atiqeerntt: ear il 
nadisuddhya suddhiraksavrajanam 
suddhya‘ksanaim jayate hrtprasadah I 
Suddhacitte jhdnabhitsatvayoge 
vayornadisuddhakhantargatih syat |l 4 
Tr. Purification of the nadis brings purification of the 
senses which leads to tranquility. When the crtta is purified, 
wisdom dawns and one gets attached to the Self, which further 
leads to purification of the nadis and onc enters the state of 
void. 4. 


W wigs ved wedararrrdad wy ye:°| 
aM: Fate aa Ate ais: aewet’ gets: & 
yo nadisuddhim prathamam hyakurvan- 
nayamamasevata csa mitdhah || 
klesah vrthastasya sakhe samasta 
yogangakaih sardhamasau yathoktah | 5 | 
Tr. It is said that one who resorts to pranayama without 
first purifying the nadis is a stupid and suffers from all the 
unnecessary troubles despite his devotion to yogangas. 5. 


|. Fassarnftaranis —b. 2. weRafafeors —b. 3. aig —b. 4. 
araaxxxatls -b. 5. tarasafte -—b. 6. qe —a. 7. arefadt —a. 
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AMEE at Tt Aer 
ated! erent vt: | 
erearditiars ad aafe 
qe: Prete: et Femme lg ll 
malakulasu svasano na madhyago 
nadisvayam syat-Kathamunmani janih Al 
syatharyasiddhisca katham yadett 
Suddhah straughah ksama trapagrahe || 6 ti 
Tr, prana cannot move into ihe middle path (susumna) 
if the nédis are replete with filth. How can the state of unmanit 
arise and how can one attain success? Only when the group of 
Siras is pure, one becomes capable to retain prana. 6. 
eran seretara 
ait Rrreerrnfate:* aya: Il 
a fefagrearg freeads’ 
waded it rargaternry’ (I 9 1 
astangayogastu yatharthanama 
vyango vinaghaghnayamadibhih krtah || 
na siddhikrtsyat cirasevito ‘pi 
hyantarbahirbhttrimalavrtatminam | 7 WI 
Tr. Practice of astangayoga is indecd an exercise in 
futility without purification of the impurities through yama cte. 
It (astangayoga) docs not bring about success even though 
practised for a long time to the one who is internally and externally 
replete with toxins. 7. 
awitsa ant vontqaritoret: veakrart | 
ae varatets’ Paha: ereatsaeray? ic 
séngo-ra yogo hathakarmamudra- 
pithadikaih pathyamitasanena \\ 
abhyastit ckantanisevanena 
stddhipradal syadaphalo’nyathayam |I 8 1 
Tr. yoga with its various practices (angas) should be 
1, atvasd —b. 2. 482 —h. 3. yafePts ob. 4. Rredferdtsfa —b. 
5. fa -b. 6. gaferns —b. 7. carnPraeata —a. 8. ge —a. 9. 
saetsa —b. 
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undergone with hathayogic karmas (purificatory practices), 
mudras and asanas ctc., observing mitahahara (moderate dict), 
remaining in a secluded place which would bring success, and 
not otherwise. 8. 
a faageeg fear Prete areifaghedoers' art: | 
aie gta wt ateafeacta aiitiey: isl 
ya cittavritestu vind nirodham 
nadivisuddhirdharanena vayoh || 
yamadihinasya vrthaiva manye 
kolhatikasyaiva samirasiddhibhih || 9 I 
Tr. It is futile to undertake the practice of nadisuddhi 
and pranayama without controlling the modifications of citta and 
without resorting to the practices of yama. I consider such a 
breath control undertaken by a kolhatika (a class of people who 
carn a livelihood showing small physical feats on the street). 9. 


watt: wramateditet watsemt aa aa il 
mentee: wera ater seat Try 1901 


yamadibhih svasramavarnakarmabhis- 
citte prasanne’stamale yada tada (I 
pranidivatah pravahanti margats- 
tenadhirogau pravinasyato nrnam i 1011 
Tr. When the mind becomes pacified through (the 
practice of) yama etc., and performing the prescribed karmas 
according to one’s own asrama and varna (caste), and when the 
impurity is cleared, the vayus like prana etc. course through the 
(proper) channels. Thus men become tree from mental suffering 
and diseases. 10). 


Sat Aaa 8s 

writes eareqae shred | 
arart: se Ae Ue At 

a wisqa: ara: wtsaq Il 99 Il 


1. dwt —b. 
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anndni samyagjarayanti dehe 
pranaddike svadhvavahe ‘bhisante i 
ayamatah pran mala eti naSam 
sa nadisuddheh samayah paro’sat || 11 (I 
Tr. When the prana etc. courses without disturbance 
through their (proper) channels, food is thoroughly digested in 
the body. Practice of prindyama, in the beginning itself, removes 
impurities. This is the right time for nadisuddhi. 11. 


qe aa: wa gatafata: 
areata arelasaese || 92 Il 
manojayam bindujayam svavasana- 
ksayam yamadyath kuru vayurodhe |) 
sukham tatah pasya suyogasiddhih 
Sastrodita vyarthamatha ‘nyatha sau || 12 || 
Tr. Through the practice of yama etc. and pranayama 
have control over the mind and bindu and annihilate the vasanas 
(cravings). Have smooth practice of pranayama. Then alone 
one attains success in auspicious youa as told in the scriptures. 
Otherwise, it is all futile. 12. 


Peerimtrearmaat aa trad TTT | 
fet gorareadt wrewarrfafanata arg ll 93 Il 


vighnaghnamisSapranidhanamadau 
tadeva vairdgyavato narasya |I 
ciram drdhabhyasavato yamadyair- 
ayamasiddhipradameva nanyat \\ 13 |I 
Tr. One should worship God in the beginning itself 
who removes obstacles. Then alone a detached practitioner would 
attain success in pranayama through yama etc. after a long and 
intense practice and not otherwise. 13. 


orrearet fe afte aferrerdivecrated act A: | 
amar + abt att a ataraecte’ fafa: x 


1. qaratt —b. 2. vam -h. 3. abas eb. 4. atoraadie —b. 


Hathatatvakaumudi 329 


yavadyamadyairna hi yatt Suddhim- 
antarbahistavadidam calam manab || 
sagarbhakayamavidhau na yogyam 
yogah kva dosattahrdtha siddhibhih tt 14 1 
Tr. Unless one undergoes the practice of yama etc. 
and purifies oneself internally and externally, the mind remains 
fickle. For him the practice of sagarbha pranayama is not 
suitable. How can success in yoga be attained when the heart 
remains defiled ? 14. 


werd werner drat: shaty Beary 

ama feyqar fantraferatsored'arattae: | 

Reréet Preaeaeqarg¢ at sarratt atagha: 

ated erate carat sreataigkey’ 194! 
ekante bhiguhantarvasat ratiyamaih proktakalesu Kumbhan 
asevan pithaniudra vigalitavisayo pastasamsarikchah il 
cintahino mitéfyasnutamadhurapayo ‘nnasano dhycyavrttih 
sattirthasyantike samyvamavidhibhitimam pragbhajennadisuddhim 
i151 

Tr. While living in a desolate cave being devoted to 
yama, one should diligently practise the Kumbhaka, asana and 
mudra at the prescribed times, one overcomes the (attachment) 
towards material objects and remove the desires towards the 
mundane world. Free from worries, one should resort to 
moderate food which is, unctuous, mixed with ghee and milk. 
He should remain devoted to his objective. He should remain in 
the company of the guru and in the very beginning undertake 
the practice of nadisuddhi along with the practice of 
samyama. 15. 

wera areca afase? 

ge tat wage? gong her: Il 
at: Aaxrwew4el Far 
THT: HI wea tay ll 96 Il 

“T. saver —a. 2, Proamaeqrryt «= —b. 3. adiefert -b. 4. gigs —b. 5. 
ufo —a. 6. eed —a. 7. daraserast —b. 
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pranayame sadhutirthopadiste 
pirvam nainam syadrte Kumbhavrddhih \ 
vayoh sancaralpanadimalaktam 
randhresvantah syat praveSasca naivam | 16 || 
Tr. Without undertaking the practice of pranayama in 
the beginning as directed by the guru, kumbhaka does not 
become prolonged. Since vayu (prana) cannot move freely 
through the nadis which are filled with morbidities, how can it 
course through susunma. 16, 
Terraced! Parra: Ceetaeeare: | 
aearefearartasa anreraaeang tea:’ Read: eqz'99 
pranayamabhyadsadardhyam nitantam- 
arambhah syatsvedakampadikdlah || 
anvarthakhyaScittarodho ‘tra cct 
sadayatatvad bhedyapanah sthitch svam (1171 
Tr. One experiences perspiration and tremor through 
the intense practice of pranayama in the beginning, which aims 
at gaining control of mind. Through effort apana ts stabilized in 
its place. 17. 
wage Tet! Fata 
grea eracentPraren:> | 
Prarreasia esa ysis’ 
qaferm: wera: sera: | 9c Il 
nadisuddhyd dhvastapape bhavanti 
kKumbhasthairyabhyasadardhyagnimandyah | 
nidralasya ‘paya idya bhujiccha 
bharyasyayah sanjayah pranarodhaih \\ 18 || 
Tr. nadisuddhi eliminates impurities resulting in stability 
in kumbhaka, intensification of practice, enhancement of gastric 
fire, removal of drowsiness and lethargy and strong appetite. 
One gains control over prina and becomes praiseworthy. 18. 


L. aah —a. 2. dereracreartusums —b. 3. tq —b. 4. ever -a. 
5. area, —b. 6. WensaEeryarest —b. 
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laf gBoacamigeal onrsrapet 
faedermeanrcaferpaoneare: | 

Witt hathatatvakaumudyam nadisuddhau 
vidhyangapradhanyaniripanodyotah il 


Here ends the chapter describing the significance of 
vidhi and afga in the context of nadisuddhi 
in hathatatvakaumudi. 


Chapter—35 


ger anSiapal uifeotaftttime — 

atha nadiguddhau pragvidheyavidhikramah — 

Here follows the sequence of the preparatory 
practices for nadifuddhi— 

agm auefareetat — 

taduktam sparsayogasastre — 

It is said in sparSayogaSastra— 


Taree wie feet ge Way Il 

am tet Ger ware = waeag ll ee ll 9 Il 

yogasédhanamabhyasyam divasath siddhisicakam | 

tasmadidau samirasya vifayam Kuru samumatam I 

vamanam recanam krtvd pascadvayum samabhyased \itill 

Tr. One should practise vomiting (vamana) and 
purgation (recana) produced (before -) by practice of 
pranayama to gain control over prana. Thus practice of yoga 
indicates success day by day. Therefore, it is advisable to gain 
control on prina in the beginning itself. L. 

Soietay Gg — 

anantaram tu — 

Thereafter — 


Ser tr Aer Aen Tovrgay | 

Ber wate eeetaat ares: gyfer: Il 

ea AT Met Weel satfeary il ee il 2 Il 

sudinc mangalam krtva natva gurupadambuyjam | 

smrtva ganapatim svestadcvatam sadhakah Sucih \l 

prarabheta muda Santo nadisuddhim yathoditam | itt (21 

Tr. A saédhaka having been purified on an auspicious 
day alter performing mangala (auspicious beginning), worshiping 
the lotus fect of the guru, worshiping ganapatiand the tutelary 
deity, should start nadisuddhi as prescribed, in a poised and 
peaceful manner. 2. 


1. Feat -a. 2. Paes qaaq —a. 3. qitt -b. 
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wPrterrgia aye wat FT | 

oofrearacee sarge afta: II 

a were ge frst gaa Il 2 Il 

Slaksnavallijacirnadyagoghriam svanane pura | 

upajihvantarachidre datvangusthena yuKtitah | 

fena prapdyamamadhye sukhan tisthati kumbhake |! 3 11 

Tr. At first one should judiciously put the fine powder 
of black pepper mixed up with ghee in the opening of the uvula 
in the mouth with the help of the thumb. Thus, in the process of 
pranayama onc can comfortably maintain Kumbhaka. 3. 

saOT — 

athava— 

Or else— 

a fe terete: oa go aeritsyraadt: | 

Geet Mayaarnsgaaat ayes fahearaga: IIx 

na hi dehavismrtimadakabhavah 

pranave pura calamano‘nugavayoh || 
sukhado vinendulataya mrlakartrya 
vapusistasiddhidaayadupayah Il 4 

Tr. Belore the practice of pranava, since a restless mind 
follows the senses, one would not expericnee swooning and 
obliviousness of the body. Without the (creeper of) moon 
producing pleasant ambrosia in the body there is no other means 
to have success. 4. 


rit ata at mT 
wie catteterr ser II 
wer yee a at fect 
at waite year srs: Il 4 Il 
Ksino yathendurapahantt tamo kramena 
pirnastu tadvadiyamankamapanajadyam || 
hatva sudhavahamamum ca tanau vidhatte 
yoge raveriva munerhitapathyabhajah || 5 Il 


1. faa —b. 2. aqsite -b. 3. qofeqagitetaar —b. 4. mea —b. 
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Tr. Just as a waxing moon gradually dispels darkness, 
similarly, impurities (inertia) lying in apana is removed by the 
practice of yoga which establishes the moon (which secrets 
ambrosia) in the body of a person who sticks to moderate and 
wholesome food. 5. 

Te saraet Yfacorat: meget! saves: 

Rent artqarddgadane’ fasetsoeafad: I 

arr tot yaeery Pegg area: styhieiit 

ae eT AT TOURS Tae”? NG Il 
Suddhe caikantadese Sucir apagatabhih pranmukho vottarasyah 
sthitva krttyamsukadyairmrdutara visade visiare*pastacintah | 
Artva pithant mudradikamanu mitabhuk sadhakah Srinrsimbhamghrau 
datva hreca natva gurupadamapatrt mandamayamaminet |i 6 |I 

Tr. Resorting to a serenc and isolated countryside, after 
having been purified, free trom fear and worries, one should sit 
ona seat of hide of antelope, cotton and other soft scat and face 
cither cast or north. 

A sadhaka should consume moderate dict, perform 
Asanas followed by the mudras ctc. He should salute the feet of 
orsimha and guru, overcome the desires and slowly undertake 
the practice of pranayama. 6. 

TT TO ope saat sersaptotrarrnieay | 

Pera geen faite: wet geet fafa wyRatq 9 

Nalva gurum! pragupavisya casanc 

Kriva’sakranmeruvicdlanadikam |I 
visramya susvasthamana viricya 
pranam puratho vidhivat prapaérayct \| 7 || 

my att wisera araet fatatargaetsirray | 

ar wt aga + frat wey ad Prertseie: < 

Kramena dirgham pravidhadya savadho 

virccayedvayumatho ‘mandam | 

yatha tanau vyikilala na citte 

bhaven manist vijane'stacintah Wl 8 | 


1. vefistsqat —b. 2. atamee - b. 3. art —b. 4. fag -b. 5. 
sqftieset —b. 6. wordtéa —b. 7. qaerrn —b, 
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Tr. After paying obcisance to the guru, one should sit 
on a seat and undertake repeatedly the practice of merucalana 
etc. After taking rest and with a poised mind he should exhale 
followed by inhalation in the prescribed manner. After holding 
for long he should exhale the vayu extremely slowly in sucha 
manner that he does not experience discomfort in the body or in 
the mind. A wise remains in a desolate place removing all 
worries. 7-8. 

Reraratd sgtagt set sa area 7 ade: | 

ad 7 oe a get cet waaay Soo ee: 18) 

sthiratmanatvam myrdurccaptirau 

sevyau yatha vyakulata na cetasah \l 
drutam na mandam na bhrsam prasanno 
hyakhedayan svam pranavam bhajejfiah || 9 I 

Tr. Remaining poised, one should slowly inhale and 
exhale so that there is no anxiety felt in the mind. The wise ina 
pleasant mood without any worrics should chant pranava 
repeatedly neither slowly nor rapidly. 9. 


Tayayeard Tera Sh ars: | 

aerereschrare peyararst: Il go Il 

recapirakakumbhdante naisacchanto’pi sadhakah | 

abhyasavicchedabhiyadanusyitakriydparah || LO | 

Tr. A practitioner should not give into even a little 
complacency followed by the practice of recaka, piiraka and 
kumbhaka. Onc should remain engaged in the practice without 
giving any break in the practice. 10. 


TTT AAIQT AW FAT | 
aren ae? aad? et ae! at ae i 99 Il 
anusyuatabhyastakumbha 
nadisthamarasam drutam || 
krtva bahih krtyutam svam 
svedadah syuma canyatha || 1 I 


“1, Pram -a. 2. rn af: — aamernres —b. 3. gard —b. 4. 
gazatz —b. 
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Tr. A consistent practice of kumbhakas flushes out the 
amarasa (the bodily toxins) soon from the nddis and produces 
perspiration and not otherwise. [1. 

weak ge ger fascaatae | 

Teaearter oenart qrerty |! 92 Il 

adhahsaktim drdham dhrtva tisthet padmasanopari | 

gurupadistiamargena pranayamam purabhyascet || 12 | 

Tr. Adopting padmasana, one should firmly hold the 
Sakti at the bottom (practising mulabandha) and undertake the 
practice of prangyania in the beginning following the instruction 
of the guru. 12. 


laf somrgqe onrsralfeadoaamatera |i 


itt hathakaumudydm nadisudhikartavyatakramodyotah || 


Here ends the chapter describing the technique 
of nadiguddhi 
in hathatatvakaumudi. 


Chapter — 36 


wa arses — 

atha nadisuddhth — 

The technique of nadiguddhi is as follows— 
an wn eadreritssaraa — 

tatha coktam yogacandrikayam — 

According to yogacandrika— 

sere? gatqa ast fearon: | 

Tererty weary wTdts il gfe il 9 Il 


athasane drdhibhiite vasi hitamitaSanah | 

guriipadistamargena pranayaman samabhyaset itil 1 tl 

Tr. One who has mastered the asanas, has restrained 
(the senses), takes nutritious and moderate food should practise 
pranayama being guided by the guru. |. 

ast frdfaa: | ST: TTY TATA | 
art aft il 

vast yitendriyah | svabhyastasanah prandyamian 
samabhyaset | anyathd nets ll 

Tr. vas? means the one who has controlled the sense 
organs. After practising the 4sanas thoroughly, one should take 
up the practice of pranayama and not otherwise. 

aa vererserat ufaferasiraet aatot — 

aura prathamabhyase parimitabhojanam tadvan — 

Initially moderate diet is recommended because — 

aeMgerg, Arete Aredt Aq Ae: | 

at egarine: sage: ed waq | 2 Il 

malakulasu nadisu 

maruto naiva madhyagah Il 
katham syadunmanibhavah © 
Kayasuddhih katham bhavet |\ 2 | 

Tr. prana does not move through susumna if the nadis 
are defiled. How can then the state of unmani supervene and 
the purification of the body occur? 2. 
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ae: ararit az wat der | 
aT F wage: st wag ll 3 Il 
vayurmadhyagah susumna- 
margago na bhavatt tada |! 
Kathamunmanyavastha ca 
kiyasuddhih katham bhavet || 3 |i 
Tr. The prina does not flow through susumna. How 
can then the purification of the body take place and the state of 
unmuani supervene. 3. 
am: mie sora gag | 
atah Sartrasuddhaye pranayamam Kuryat | 
Tr. Therefore, to make the body pure, one should 
practise pranayama. 


gfeatt war ad ata aergey | 

aeq oat ath oreretmey re: I ys Il 

Suddhimeti yada sarvam nadicakram malakulam | 

tadaiva jayate yogi pranasangrahane Ksamah \\ 4 |! 

Tr. When the network of the nadis is purified, then 
alone a yogi becomes able to hold prana. 4. 

ame Aer lL arerdvet writes acct! weed? 
wre: | ata API wera: soa aera Treaster 
qe wer Baty ae gyre seat reeerhiy | 4 Il 


cakram nadisamiham | pranasangrahane pranordhvam 
carane brahmarandhrapraptaye samarthah | ato yogarambhe 
prathamatah prinadyamam satvikaya rajastamovarjitaya buddhya 
tatha kuryat yatha susumnanadistho maladosaskhalatiti \ 5 I 

Tr. cakra means the network of the nadis. 
pranasaigrahana means raising the prana upwards in the 
brahmarandhra. Therefore, in the very beginning, pranayama 
has to be practised with a satvika attitude, relieving rajas and 
tamasinsucha fashion that the impurities from the susumné nédi 
are eliminated. 5. 


L. act —b. 2. yraat -a. 


Hathatatvakaumudi 339 


wT wie maps areetsartyz | 
ay arg weatigen argeiel qetq wlard ¢ 
pranayame padmapithe svadaksa- 
fvusthenddau sannirudhyendunadim \\ 
vayum natidrak Sanaimmatiyuktya 
vyakrsyordhvam purayct svodarante |t 6 | 
Tr. One should adopt padmasana for pranayama. He 
should close the left nostril with the right fingers. Then, he 
should slowly draw the air in cautiously upwards through the 
left nostril and fill up the cavity. 6. 
Ter aT A Tear 
area aa: Rrra fateaq 
frteéty facta se 
ear Reatnsaat yPrratz Il 9 I! 
yatha svaSaktya Jaghu dharayttva 
nddya tatah pingalaya virecayet | 
virodhahinam viratitamadhyam 
hrda sthtrenaé “bhyasanam muniscaret |I 7 Ul 
Tr. Retain the air to the capacity for little time and then 
exhale through the right nostril without facing any resistance 
and having any pause between. A muni practises this with a 
steady mind. 7. 
a wag oF fated gen gets tates: | 
arene Ya: Rafe weet aaferargeaa: icl 
yena tyajet tena virodhahinam 
dhrtva puranyena virecayecchanaih | 
yantyevamabhydasaratasya pumsah 
sthitim svalaksye calacittavrttayah \\ 8 |I 
Tr. One inhales comfortably through the same nostril 
through which one has exhaled and after holding exhales slowly 
through other nostril. Such a practice brings about stability to 
the fickleness of the mental modifications. 8. 
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TAMAS EST GT Teagat Wt: | 

arran gat qwaeaaeerted: tl & Il 

yathasaktya‘krsya kKhagam poraycdudaram Sanaih | 

yathasaktya dhrtam pascadrecayedavirodhatah \\ 9 |! 

Tr. Draw préna slowly in as per capacity and fill the 
cavity. Hold to the capacity and then exhale without 
resistance. 9. 

oh a — 

uktam cit 

It has been said— 

wt afsea Refratd qetsaa teaq 

tha Rae eter asqen waster |i 

gatraraes faitrrsad wraraay 

qa waern wata aat araarargeda: I gfe tl 90 Il 


pranam cedikaya pibenniyamitam bhiyonyaya recayct 
pitva pingalaya samiranamatho baddhva tyajedvamayéa |i 
séryacandramasoranena vidhina bhyasam samatanvatam 
Suddhaé nadigana bhavanti yaminam masatrayadirdhvatah \iti 10) 
Tr. One inhales through the Icft nostril and exhales 
through the other after retention and again inhales through the 
right nostril and holds the breath before exhalation through Icft. 
Consistently and frequently following this technique through 
right and left nostrils, one gets the nadis purified in three 
months. 10. 


aa =o afharfhfe = batfarearae | @7 
‘ aTaighatarrge watt | aeatet 
qT Magen? setefy | an Berd agqafatertag 
wataf? 199 1 
atrasoyaminamiti  hetugarbhasadhakasya | tcna 
yamadigunasampannasyoktaprakdrena 
nadisuddhirmasatrayadiirdhvam bhavati 1 taditaresam— tu 
Saucanuripo kaladairghyam | yatha trimasam 
caturmasamekabdametad dvayorva | 11 II 


1. yar) —b. 2. Marge’ —b. 3. tanetaaal —b. 
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Tr. In this context, ~yaminan’ means — the sadhaka 
who is laden with a cause, that is enriched with the virtucs like 
yama etc., attaining the purification of the nadisin three months. 
For the others, it may take a longer time depending on degree of 
purification—as long as three, four months or even one or two 
years. 11. 

aWaagterdiagay = — 

yajnavalkyasya — 

According to yajnavalkya— 

arereeer yarn sae aeeaat RAT | 
Bart aa 1 92 Il 

yatsadhakasya mrdoscadhimiatrasya 
yogangakarmavyavasthaparam syat | trimasam yathoktc || 12 Il 

Tr. Both mediocre and intermediate sédhakas should 
follow the proper sequence of the practices of yoga. Three 
months as said before. 12. 

a areper wed ae? 

et: ware qyfattresa:* II 

wate saa: Rrra: 

Str a: a watqyd? aa: Il 93 Il 
yah sadhakasya prathamam Sarire 

gharmah samayati supitipicchalah \\ 
samirarodhe Sramajah Sirabhyah 

kumbhagnina yah sa rasodbhite navah I 13 il 

Tr. As a result of exertion during the holding of breath, 
the fire called Kumbhagni produces morbid and sticky sweat 
which is peculiar in the body of the practitioner in the initial 
phase of the practice. 13. 

atenergearet sera | 

aasigrgae ona: Pret ad? ora: Il 9 Il 

yogasiddhydrambhapirvakale dvddasamatrakat | 

nadisuddhyuttaram jatah siddhyangam gharma uttamah 
1. atmsarf —a. 2. aft -b. 3. qafaftean —a. 4. aratagqd -b. 5. 
qegat -a. 6. wf —b. 
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Tr. Prior to the commencement of siddhis, the secretion 
of perspiration which is considered superior and which is a part 
of siddhis is followed by nadisuddhi practised with 12 matras 
(time units of retention). 14. 

arerafesaraa — 

yogacandrikayam 

It is said in yogacandrika— 

atagq arts at: wiry atacretr | 

Rarcrtrcaare: arenayeanttarrgh: 94 Il 

sitansumarecna Sanaih samiram- 

aptrayet sodaramadarena | 
vikaramatrablirapctatandrah 
kKalagnimiilarpitacittavrttih | 1S 

Tr. One should slowly fill the (chest) cavity with air 
drawn through the Ic{t nostril in an unperturbed manner, with 
controlled senses and an unflinching mind and with full 
diligence while focusing the mind at the centre of the 
eyebrows. 15. 

Mary sarah ara: | argeag yaay | arety 
args | rere’? afar | det aren: rereasherrercaarang 
Te | ata: eee wre | arena galery 
amiftarerdaha: 1 96 Il 

sodaram udaravarttimitn bhavah | apiraycet Kumbhayct | 
adarena anudvignena | vikara indriyani | tesém matrah 
Sabdasparsaripagandharasatanmatrastasu | apetatandrah 
savadhanas tyaktasprhah | kalagniméle bhruvorantare 
aropitacittavrttin Il L6 Il 

Tr. sodaram means in thoracic cavity. One should inhale 
and hold with ease. vikaras stand for the senses. Their objects 
are Sabda, spursa, ripa, gandha and rasa tanmatras. “Devoid of 
drowsiness’ means atientively or giving up desires. ~ At the root 
of kalagni’ means at the center of the eyebrows, wherein one 
would direct the mind. 16. 


1. arg —b. 2. faara -b. 3. earmeges —b. 
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wear at aldaifeareret — 

tatha coktam sftasamhitayam — 

It has been said in s#tasamhita— 

THOU STAT TAR Tet | 

VT TH MT AtT Ul 99 11 

utkarsakhyamuttamapranayamamuktva tadante | 

evamabhyasalastasya lato vayujayo bhavet 4 17 Il 

Tr. After narrating the superior pranayama, called 
utkarsa, at the end, a diligent practitioner attains success in 
controlling prana. 17. 


wea: we: weg ert qa | 

wert @ athe frertaq Pretshret |i 

waren Fett! fray il 9¢ 

prasvedah prathamah pascat kampanam miunisattama | 

ufthanam ca Sarirasya cihnametat jite‘nile | 

evamabhyasalastasya miifarogo vinasyaui {l 18 II 

Tr. Initially the practitioner experiences perspiration 
followed by tremors and thereafter levitation of the body — which 
are the signs of mastery over prana. 

One who practises in this manner gets rid of piles. 18. 

wares wt ae | 

ityadyarambhavastha param jiieyam | 

One should know that this is the aranzbhavastha. 

arsiaye! g - 

nadisuddhau tu — 

In the process of nadiSuddhi— 


frgararamsag wets area 
aaeraager aeiget water | 
aa Pradenntdfasanrcaa: 


qifeany eft arg: eareer aretafe: | 98 I 
vikrtarasavisosat pranarodhena nadyo 
malavilayavisuddha nadigsuddhau bhavantt \l 


L. qe —b. 2. gearaturaen —b. 3. fastort —a. 
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atha vimalatadantargarbhasafcaradaksah 
Sucitanu hrdi vayuh syattada nadisuddhih || 19 (i 
Tr. In the course of nadisuddhi, when prana is 
controlled, the nadis get rid of the morbidities. Thus, when the 
internal passage (susunina) becomes capable of free movement 
of vayu upto the region of heart, the body becomes purified. 
Then alone nadisuddhi occurs. 19. 
THe TA SAM APSHTAT- 
fa atta yoda soneawy ll 
Araceae Aq Batse 
wearers TN BVT I! 20 Il 


rasamalakaphalipte’bhyantare nadikana- 
miva carati marunnantarmalayam pranalyam | 
masrnadhamanirandhresvaittino cet krto’lam 
jadasahacara-cittakrsta ctyagu kopam || 20 Il 
Tr. Like filthy channels if the internal parts of the nadis 
are filled with rasa (plasma), mala (morbid elements) and kapha 
(phlegm), the prana cannot move smoothly. Even if it moves 
being guided by citta, it would become agitated. 20. 


wae que dag aftaty 
atrarryereren’ gar shia’ st 11 
aaa’ a cat elernd® Fay 
mera’ ge gat! aretgha!! faa tl 29 Il 
vrajati Kupathamantarnesta isad bahirdrak 
Kalitatanukapatabhyam hrda karsito’pi | 
Kalayati sa tadaram sphotyapato javena 
gatamata tha pitrvam nadisuddhim vidadhyat || 21 | 
Tr. It is not desirable that prana should go astray, even 
though when it is slightly pulled up towards the heart by 
contracting the organs. For speedy movement of prana, one 
should practise nadisuddhy in the beginning itself. 21. 


1. Faas —b. 2. Tawi —b. 3. fame —b. 4. wari -b. 5. 
averai —b. 6. gearaffat -a. 7. aaaha —b. 8. eeu —b. 9. qend 


-b. 10, gf -b. 11. arétghax —b. 
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me fapstseaten widest fre | 
wife serena! yraredy:? wre wanfa | 22 I 


male visuske’skhalita samira- 

gatirbhavennicagamam vihaya \\ 
praticivaham kalayatyapano 
bhitvordhvagah pranapadam prayati \\ 22 | 

Tr. When morbidities are dried up, the prana flows 
placidly in the posterior path. Moreover, apiina moves upwardly 
and reaches the abode of prana. 22. 

aertaar UPSTATE 

wet ya: araetia Brey il 

Gat? aa: M wet TM- 

Test aie ata | 22 Il 
sahagnina pranahutasanabhyam 

prano yulah satvarameti Kundalim | 
suplam tatah sa dahanena tapti- 

madhya'yane yati samiracdia t) 23 

Tr. prana having been mingled with the fire soon 
reaches to kundali, which is latent and which having been put 
on fire and fanned by prana, moves through the middle 
path. 23. 

qearq — 

yugmam — 

A Sloka follows — 

aeafaadta ga: weed aarfeet Peftrag | 

meq wate ge wera PR yf: ses: [Ry 

tavadvidadhita budhah 

pranayamam samahito vidhivat \\ 
yavat sambhavatt bhuvi prandyamasya 
siddhim bhargunah Sresthah || 24 |! 

Tr. A wise should undertake prescribed techniques of 
pranayama with full concentration, till one attains success in 
pranayama leading to profound stability. 24. 

1. ae @ereasarh --b. 2. qyutedns —b. 3. aerftan —b. 4. qua 
—b. 5, aff —b. 
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aa — 
sa yatha— 
It is explained— 
wettrahrera targrereterrt | eaatreT 
girs eet erg Tera ade & II 
art 32 wert waft a at frequen Tay 
anta thirteen ened abr 124! 
nddibhivyaktiruccairabalahutavahoddipanam sparsanasya 
bhiyistham dharanam syad gadaganidalanam naédisamsodhanam 
Ca Il 
karsyam dehe prasado bhavati ca vadane bindubandhasca tanvam 
4rogyam dirghamayurnayanavisadala syadidam yogalaksma || 25 |h 
Tr. Profound revealation of nada, enhancement of 
(gastric) fire and sensation of touch, prolonged retention of 
(breath), removal of host of diseases, purification of nadi, 
slimness of the body, pleasing appearance, retention of bindu in 
the body, feeling of wellness, long life, clarity of vision— are 
signs of yoga. 25. 
Rerarged? Aerateraret- 
Tey witsa wa WIT! II 
mia: weitere: waratseara- 
weet aftr: area: |] 26 Il 
mahapayustham malamatindd?- 
Suddhir jayo’tra pranavasya payam || 
Santih pradiptirmanasah prasado'- 
bhyasapravrddhau yaminah sadabhyabh \| 26 
Tr. The excretions are passed out from the big intestine, 
purification of the nadis, success in pranava, atonement of sin, 
enhancement (of gastric fire), tranquility of mind —are achieved 
through advanced practice by a practitioner. 26, 


1. deve —b. 2. ane? -a. 3. seri -b. 4. ae -a. 5. were —a. 
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wet Peet atarequrdtat 
Proerstrrdcra amare tl 
Waa Tato FT 
eadier werat set Il 209 II 


malam pingala siryanddyusmavirya 
oiruddha ‘enimadipya dahyacchirastham || 
pratuptam gadahopasantyai sudhamuhyaman- 
vaindavida pradharya sramaghni || 27 | 
Tr. pingala that is stryanadi (the right nostril) burns 
morbidities residing in the siras by enhancing the heat, thus resulting 
in removal of the ailments. While :dii.e. indu-nadiis the one through 
which ambrosia flows which removes fatigue. 27. 
TT Aasareaas sed gd? area fee weet: | 
ah sgt sadtsvear’ wera sitet afetit eq ic! 
pura mala jadinapadendvapana- 
jadyam drutam casya cittam sagharmah: || 
ojo mrlansam Sramato “neasaram- 
abhyasa orvyam bahireti dchat \! 28 1 
Tr. Initially morbidity, ignorance and lethargy of the 
cittaresiding inthe indu— (-nadi) and apana are removed along 
with perspiration. With the advancement of practice ojas that 
forms the essence of the body and which is the part of ambrosia 
secretes abundantly trom the body. 28. 
arr: smrrrer ter 
Ta Tiss: gqeet® safe’? I 
at pr: Hear’ sera 
wer Beret ayMTaredy'! | 28 I 


ayamatah pranajayasya Saighryam 

gato guno’gneh ksudaghnam bhavati || 
bhaumo gunah pivarata’stameti 

tadé krsatvam laghutangadardhyam \\| 29 | 


1. qfarewerdiaf —b. 2. fires —b. 3. aad —b. 4. atasam — 
b. 5. areareaye -b. 6. abet -a. 7. smdberar —a. 8. quits: qz—b. 
9. wafrered -b, ret -a. 10. fret —b. 11. wget sree —h. 
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Tr. Control and winning over of prana qualitatively 
enhances (bodily) fire which (consequently) controls hunger. 
Once gets rid of the corpulence which is (quality of) earth element, 
and makes one experiencing slimness, lightness and sturdiness 
of the limbs. 29, 

BCICA COUNT MCI 

ae ret street fareq ll 

Sareeat Soret eT THe era - 

Satta: a adt oat af: Il 30 Il 


nadivisuddhya ‘stasirimalo yada 
tadé samartho niladharane ciram | 
syatkosthagarttasthamalograkardamaksaye ’- 
gniriddhah kva tanau rujam janib i\ 30 | 
Tr. Through nadisuddhi as the impurities of the sira 
are removed, one becomes capable of holding the prana for long. 
Moreover, impurities and toxins deposited in the abdominal cavity 
are removed through enhanced (bodily) fire. How then diseases 
would occur? 30. 


frarmresate Patel adeit' shar | 
Ate WOT geet’ Sareea: | 39 Il 
siddhapanadajagranthim bhitvordhvam saryanto’gnina | 
munestada pranayuja hrdyaste ‘nahatadhvanth || 31 
Tr. When control of apana moves the agni along with 
prana piercing through ajagranthi, then the muni being attached 
to prana, hears the anahatadhvani in the heart. 31. 
Tweterreraiat ead TA: | 
ayant? aferd eiferarerseatey: | 22 Il 
rasakhotavadasténtarmalapankadravam munch | 
susummapaesvam malinam dhicittidya’ksadosabhéth |321 
Tr. Impurities of mercury would affect its quality, 
Similarly, impurity in susumnd would generate malfunctioning 
of intelligence, mind and organs. 32. 


1. att —-b. 2. gysmaeret —b. 3. arorareaeafts —b. 4. 
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were Paga ga:' wernt att aroreatitat sand | 
fret: dommes Arrtsd cafatedtery 11331 
pranastu cidrifpa inah prakaso 

yogena capanahrdormitho ‘tvat || 

vimidhayoh sangajajadyamabhyam 

malaksaye yam tanusiddhibijam | 33 | 

Tr. praénain fact represents sun which is light. Through 
yoga one brings about harmony between apana and frd (heart), 
which are otherwise inert. By removing inertia from these 
through climination of impurities, it brings control over the 
body. 33. 

aT vag’ Getter qe Pergo: | 

arggiada qrasta: feRava otis ll 3y Il 

na patet khecarimudra sukram bindujayastatah | 

ayurvrddhirbalam murtyurjayah siddhisca yogaya | 34 1 

Tr. Success in khecarimudra does not allow the sukra 
(semen) to flow downwards. Thus one gains success in 
controlling bindu. One attains long life, stamina, control on 
(premature) death and the yogic supernatural powers. 34. 

aera seat yt aged a: 

Ya: wera 7 Bat ae T sats: Il 

gtsnhratramrarra: at wa garg’ 

Tag ward Brame qsternyy 134! 
nadimadhyamalaksaye Ipasayanam miitram vidustena sah 
pumsah svalpamarogata na krmayo Jala na gharmo’ratih Il 
duhslesmanilapittasantiramalah kayo bhavet sundaras 
tavat kalabhayam kubhojyaniyamagraham bhajedalpabhuk 135) 

Tr. When the impurities lying in the nadis are eliminated, 
one experiences reduced sleep and scanty urination. Moreover, 
he has less (chance) of ailments, worms, saliva, perspiration, 
disinterestedness, insidious (kapha) phlegm, vata and pitta—thus 
rendering the body purified and handsome. One faces fear of 


1. WoTeyeaes —b. 2. ffatsena —b. 3. ada —b. 4. svar —b. 
5. atat —b. 6. gsytenshra —b. 7. wdaaa —b. 
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(premature) death who sticks to unwholesome food. Therefore 
one should consume moderate food. 35. 
aremeraa fe aight? tt one salt’ | 
Taka sort 7 yet craalt: aeHer aqette: 1361 
yogdarambhadyangamuktam fi nadi- 
Suddhirdche Sirsa adyam yathange I 
yavatsiddhaisa hathangam na mukhyam 
tivadyogah sadhakasya vyalikah 1 36 | 
Tr. Just as in all the limbs of the body head is of prime 
importance, similarly, among all the yoga practice naédisuddhi 
assumes significance in the beginning. Unless and until this 
hathanga is practised intensely, yoga practice of a practitioner ts 
futile. 36. 


Tagkatedt Ta Ty 
frasha ala wa: wa aq | 

ar} arereatiateared 
arama: eaqiitr Frets il 30 Il 


nadivisuddhirmaruto jaye syaj- 
jite‘nile yati manah svayam ksayam | 
ksinc manasyastamitathikarthe 
jfanaprakasah svamupaitt nirmale | 37 | 
Tr. nadisuddhi brings about control over prana which 
causes natural annihilation of the mind. On sublimation of the 
mind which thus is rendered pure and reduction of attachment 
to mundane objects enlightenment occurs on its own, 37. 
Tee cae Toate | 
may eerie Rreatraged fe aafarergeiy il ac ll 
nadivisuddhya pranavaprayogad 
drambhakale hathasiddhicihnam | 
Kramena kampadi jitanilanuriipam 
hi dharmaataramabhyudets | 38 I 
Tr. In the drambhévastha, duc to purification of the 
nadis coupled with the practice of prunava, there gradually arises 


1. qatt qe fe aedtgfade ate omeyf aatt —repeated —a,b. 
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the signs of success in hatha like tremors etc. The very degree 
of control of prina itself manifests in the transformation of 
qualities. 38. 
area saratset! afrecarcer sete Pare: | 
anfsqa: ctor wr: wart ayo far at 139! 
sagarbhakdyamata udgatinho 
munistadarambha udceti siddhibhan | 
sannddisuddheh parinama csah 
samprapyate sadguruna vind no || 39 II 
Tr. Practice of sagarbha pranayama alleviates sins 
(impurities). In the a#rmnabha stage the foundation for success is 
laid for the muni. ‘The effects of nadisuddht are not obtained 
without guidance of a genuine guru. 39. 
wad a Heated are fraat 
MVIAT FAHY A | 
aerate c ops TATA CAT, 
agawimt reatseay AG" Il Yo Il 
prabhate ca madhyandine saéyamardhanisayam 
Sanatrabhyaset kKumbhakan jilah | 
sadasiti80paryantamabhyasadaksas- 
caturvaramangani madhye‘bhyasan sat || 40 1 
Tr. A wise should practise 80 rounds of kumbhakas in 
the morning, noon, evening and midnight. Once one gains 
proficiency, one should practise the other (yogic) angas in 
between. 40. 
ga fore: faratoaereart — 
atra viSesah siddhantasckhare — 
In this context something significant from 
siddhantaSekhara— 


aery ye meat a4 ag tat | 
Fer aK Waa |rHy Il v9 Il 


l. wagaase —b. 2. vagatormf —b. 3. aq -—b. 4. gard —b. 
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tater Tem gated FA: G7: | 

wee ae a oaarsa! Prva || v2 Il 

yasmin pute marudvati tena vayum virecayet | 

putcna vayusiinycna pitayedatha Kumbhakam |I 41 1 

recayedanyayd nadya Kuryadanyam punab punah | 

brahmokta gadita ceyani rudraya ‘tra nigadyate \\ 42 |! 

Tr. One should exhale through the nostril through which 
one finds dominance of air flow. One should gently inhale 
through the nostril through which the air is not dominantly 
Nowing and then retain (Aumbhaka) followed by exhalation 
through the opposite nostril. Thus, repeat this through alternate 
nostrils again and again. This is propagated by brahma. The 
one narrated by rudra is being narrated. 41-42. 


wT Tas Baar a say | 
ait fatatq qearq facentaqseq Il 


areigharea? Oat aheset wetter ll x2 Il 

idayd pirayedvayum kumbhitvd ca yathdkramam | 

tato Virecayet pascal vidadhydidevamanyatha || 

nddisuddhiriyam raudri prokta’nye prahuranyatha \\ 43 | 

Tr. Inhale air through ida (Icft nostril), hold and then 
exhale. And then practise in reverse order (through opposite 
nostril) as prescribed. This nadisuddhris called raudri which ts 
called differently by others. 43. 

genet wet aa wftaag | 

Tt aE Fey Taaq Il ve ll 

aTaaTEs atarat geraaitay | 

wa ay aaa TT Il yl 

Ppuladvayena pavanam mitrayd parirecayet | 

ekena vayumakrsya putayugmiena recayet || 44 Il 

vayumakrsya vobhabhyam putabhyamabhirccayct | 

idaya vayumdapirya samékumbhanyaya tyajct \| 45 | 

Tr. Following the prescribed ratio, exhale air through 
both the nostrils (after inhalation). Inhale through one nostril 


1. saat -b. 2. qhaftd —b. 3. stare —b. 
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and exhale through both. Draw the air through both nostrils 
followed by exhalation through both. Inhale through ida (lett 
nostril) and hold, thereafter exhale through opposite 
nostril. 44-45. 
aaa: wae Aegeteneang tl ve Il 
saptabhedah samdkhyata nddisuddheryathakramat 461 
Tr. These are seven varieties of nadisuddhi told in 
this order. 46. 


GA Weaotagradiens Uronenet Oreordia’ 
omsrayrers — 

atra praéguktagoraksamatoktah pranayamo vaisnviva 
nadisuddhih —- 

The technique of pranayama narrated previously 
according to goraksa is called vaisnavi nadi§uddhi. . 


waster aT aghast | 

Bart a agar agate mag ll ws Il 

etesvekena margena nadisuddhimathacaret | 

trikalam va catubkalam caturmasavadhi kramat \\ 47 | 

Tr. Out of these, one should select one type of 
nadisuddhi and parctise for three or four times a day for four 
months. 47. : 

Geary aero: yaR shew: stew: | 
waregee aAighedada: | gfe il xe Ul 
purakan recakan prajnah prthak sodasah sodasah | 
cvamabhydsayuktasya nadisuddhirbhavettatah | itt 48 
Tr. A wise should practise sixteen rounds of piraka 

and recakz. This practice consequently brings about purification 

of the nadis. 48. 
aet aurea Taped mga Pret ae | 
arrive forrhray ea Teeatea Fa: Il 


1. Gord a —b. 2. Qrsnraferafra —-b. 3. seraensadiert —b. 
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IeTarrs aT aTHeTaastrer are: | 
at wrest erengagy qe wareterrtigg il ve Il 
astau kumbhasca samyaghitamitamadhuraSasya nityam vivikte 
mudrabandhansca pithanyabhiyuja ita trtkhedamohasya pumsah 
pranayaniaikanisthasya ca satatamahabhyasasilasya sadhoh 
kamam padmasane sy@laghuvapusi Subham svasanotthanamisat49 
Tr. bight Aumbhakas, judicious, moderate and unctuous 
daily food, living in isolation, practice of mudras, bandhas and 
dsanas would remove thirst, and illusion of a person. A wise 
who is solely devoted to the practice of pranayama in a regular 
manner ina large scale adopting padniasiand, which ts auspicious, 
would experience slimness of the body. Moreover, onc 
experiences slight levilation in an dsana. 49. 
watseraa! arebrrmraetast wefratgaa:” 
Heat aftase? ofaferit ona gerd yt: Il 
waren: setae q afr: ae yet wei 
aserreanraaren featiaofrrrtaannsaitay || 50 I 
tadvo'savatra nadigatamalahavisa gadhamiddhoddhutasah 
audaryo bhastrikeva pratidinamabhito dhmata iddharya kumbhaihl 
jvalabhih pratapterbhavati ca yamunah Ksud bhrsam raksaniyi 
sé ‘syamabhyasabhajim hitamitaruciranckavaraSanena || 50 II 
Tr. In this context (of nadisiddhi) one oblates the 
impurities stuck up in the nadis into the fire kindled by bhastrika 
daily. The enhanced and blazing fire of kKumbhaka increases 
hunger of a yogi which should be taken care of by frequent 
eating of judicious, moderate and preferred food. 50. 
serovar fritse wrt 
Ta Ma Wes: WaHea Il 
Rt: MTT: ATCT" 
Prete wary aed arferpy I 49 II 
atharambhakale jito‘yam samiro 
yatha syattatha pivakah sadhakasya | 
[. qamtserasa —a. 2. meftdtema b. 3. stadrihftaea —b. 4. 


astra —a. 5. sAwaTisMaa —h. 6. SaTATASHAISAAISA — 
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jitah Santabhavah kramatksuttadamum 
nictham manag badhate natibhuktam \! 51 
Tr. In the drambha state when prana is successfully 
controlled, it also controls the (bodily) fire of the sadhaka. Asa 
poised state gradually dawns upon the sadhaka having been 
tree from desires, neither hunger nor overeating would pose a 
trouble (for him). 51. 
aera arerrentareanang- 
wen wer aftaqy ged: | 
Ug: watered fe arr. 
Ty: Biter we Ha ll 42 Il 
Kudhaimayantraumalabilantar- 
nadydém yatha karsitadhima uccaih || 
patuh prayatyevamayam hi kumbha- 
vayub kunddyantara cti krcchrat | 52 | 
Tr. Asachocked up smoke-machine sucks up the dirty 
smoke with great difficulty, similarly, the vayu retained in 
kKumbhaka moves with difficulty through the defiled nadis, 52. 


adisteateneapernaeyy cate vafsqet | 
weet He Tage E Tatra Sota Sh 14 31 
ato vidadhistapavitradugdha- 
Jyannadibhuk syadtha nadisuddhau || 
yadamlatiksnam kaftu yadvadusnam- 
usnémbuvatpittarusagniko ‘pi || 53 
Tr. Therefore, it is desirable that in the course of 
nadisodhana, one should resort to favourable, pure food (rice) 
of milk and ghee, while eschewing food (that causes) burning, 
tastes sour, is hot, bitter, hot water, which vitiate pitta and agni 
(gastric fire). 53. 
a Red fed actecitewnegat | 
Re ase weg Fok! ll 4y Il 
dehe vikrtam pittam madamoha- 
tamohabhramadikrddahi || 
1. fasfswafsat —-b. 2. yoretanetizqet -b. 3. cast 
wereaeeqengqaata —b. 4. wats --b. 
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pittam rdsasamagnirddasa- 
vidhamannasya pakakrj jathare \\ 54 || 
Tr. In the body if pitta which burns, is vitiated, it 
causes delusion, swooning, inertia, confusion etc. pitta which 
is rajasika (in nature) is (actually) fire, which residing in the 
belly digests all the ten types of food. 54. 
aera warns! mae: ary | 
arhtratedtts? amrtrearnradatrecy ll 4% II 
avikriametacchuddham prakésakam jiianavahneh syat | 
ndgivibodhabijam sarirasvantasarvadosaharam || 55 
Tr. When not vitiated, it remains in the pure form causing 
enkindling of the fire of wisdom. It causes the awakening of 
nagi (kundalini) and resides in the body expelling all the dosas 
(impurities). 55. 
a dt wary fed oe a | 
afe: qfatrart: ar areata? rarera: | && I 
yena kena prakarena vidhcyam palanam ya | 
vrddhih Suddhipittagneh sa jhanagnih prakasanah (| 56 \ 
Tr. By all means, one should nurse and enhance the 
fire of pure pitta which promotes wisdom. 56. 
arg! wat TI RGM aye: Fa- 
we wes qed creates agaq’ |l 
we mente aq fet safe oedg’ 
fatrere’Rrrateniiat aretsaferet Far 14191 
yogecchuh prathamam pura hrtatusa sanmudgadalyah pala- 
dvandvam sardhamanena tulyamamalam syacchastikam tandulam 
toye dvadasasclake laghu ciram mandagnina pacaycd 
dvitridarabhirardhasclakamito mando’vasisto yada \| 57 tt 
Tr. In the beginning, an aspirant of yoga should take 
good quality of mudga without husk two palas (1 pala= 93 gms.) 
in quantity and take good variety of sastika rice and boil those in 
twelve setaka (1 setaka=900ml) of water slowly for a long time 


1. verge --b. 2. faaterite -b. 3. avardsfas - bb. 4. atts —b. 5. 
aaa —b. 6. aga -b. 7. wade —a. 8. upferefh -b. 
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over sim fire of two or three woods till the boiled gruel (manda) 
reduces to half ofa Setaka. 57. 

snatedt = asfica'sa vies waite: get 

aa ay Yaad? Araya sary: I 
wrsisd ofae: gear: tat wafrewet 
weimerergicett att fea: Pefre: Wl 4c 

ultaryathemam susitale‘tra palikam gosarpisah sundaram 
datva sadhu suvasite surasumatvakasunthyiradibbhih | 
mando’yam recidah ksudagnisamanah peyo balatvitprado 
nadisodhanakrilaghurmalaharo yoge hitah siddhidah | 538 1 

Tr. Remove the gruel from fire and allow it to cool 
down and add one pala of good quality cow ghee, nut-meg, dry 
ginger and cumin seed etc. to add nice fragrance. This manda 
improves taste, reduces fire of hunger and makes a hearty drink 
which quenches thirst, purifies the nadis, is light (on digestion), 
and expels facees. This is suitable in yoga practices and augments 
success. 58. 

gear afr aos: | 

yugmamam iti mandah |! 

The pair of Slokas on manda. 

ga orsiapel aearetel oaoag' — 

atra nadiguddhau pathyasane guravastu — 

In the context of recommended food for 
nadi§uddhi the gurus opine— 

aegatagen wre ge Te ogee rare: 

feed <@ gfturat cefta etre mar BAGS |l 

wet sent asiftcodel wanireitat aye ae: 

ady ware: aratrmreneqet area: | 48 Il 


1. serafedasfiva —b. 2. qdifit —b. 3. quaqgife -b. 4. qraq - 
b. 5. athagpdagen -b. 6. ga -b. 7. deafta —b. 8. aquererie: — 
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yogecchurhrasavrddhya pranava tha 
paratandulatrmudgadalyah 

kKhiccam svam bharipakvam palamitahavisadyat kramat 
hrasavrddhya | 

ubnim ahnaim casiti80sankhyam lavanavirahitam 
bhigrhe bandhamudrah 

Kurvan padmasanasthah kramayamitamarunnadisuddhau 
vratasthah | 59 

Tr. An aspirant of yoga (should chant) pranave in high 
and low (pitch). He should consume good variety of rice cooked 
well with mudga mixed with one pala of ghee everyday in an 
increasing and decreasing order for 80 days, without adding salt, 
staying underground, while practising bandha and mudra. 
adopting padmdasana and judiciously controlling breath for 
purification of the nadis and observing vows (vrata). 59. 

aera Pgratt deard cerehtetet a aa aga! 
Tererersss Preae’rte Prreisey il go Il 

diliratra vitusaSesam sankelagamyam yavavatavilepikam 
ca kecil saghriam payasamajyakhandamcke mihamahuriha 
trimasamistam || 60 II 

Tr. dali (pulse) here means without husk which is 
implied. According to others this is called yavavatavilepika 
(grucl of baked barley). Still others contend that it should be 
taken with ghee, milk and sugar sprinkled with water for three 
months. 60. 


VeEraisaatadea onfsarear — 

prathamabhydsaratasya nadisuddhau — 

The following is recommended for an initiate in 
the course of nadiSuddhi— 


me: firret xara sqegeta aesads | 
aaa PaNgdaanary il &9 I 


1. aga -a. 2. Prenefte —a. 
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malah Ssirastho dravatamupatti 
pravrddhakumbhena saha‘nalena | 
sajyatipak vag hanapavakannat 
sukhapravrttirghanaviddhatayam |i 61 || 
Tr. Anadvanced kumbhaka with (bodily) fire liquities 
impurities in the sirds, and with the consumption of well-cooked 
rice along with ghee, lingering impurity is easily eliminated which 
leads to wellbeing. 61. 


ad Wy ava 
racerdieanttrartcre4rs: II 
afrat seated see erga arry 
vata afe & aay il &2 Il 
mala esa sarasvatitanustho 
dravatasarpirivagninatisdndrah || 
yanuno‘bhyasito stakumbhamudradibhir- 
udveyia ec val tadastvam |. 62 | 
Tr. The impurity which sticks in the body of surasvatt 
(susumna), gains mobility like ghee melts in tire. As the yogis 
undertake the practice of cight kumbhakas along with mudras 
ctc., prana starts moving into the mouth (of susumna). 62. 
Rae Tare VA at TTT 
mer tedtatsra atryaM: Il 
a: waPaage afta4se 
Corea Garret sete I & 3 Il 
dravantyangasandhisthamedovalisa- 
mala dehaviryasraya rogamalah | 
tatah pathyamajyannadugdham fasita ‘Ipam 
hathabhyasavrddhagnikumbhausmahart || 63 1 
Tr. The medas (fat) and phlegm stuck up in the joints 
of the body and which are deposited in the bodily constituents, 
forming the root cause of diseases, start melting. That is why 
one should consume recommended food comprising rice with 


1. svarftate --b. 2. aered —h. 3. ganistaPa —b. 4. tatanane — 
b. 5. garema --b. 6. estore —b. 
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ghee and milk as the gastric fire is enhanced due to hatha 
practice of kumbhaka. 63. 

aerate Prete | 

ghrtamapi mitameva | 

ghee should be taken in limited quantity. 

an ama — 

tatha coktam: —- 

It has been said— 

afore senfr! atta: i sft tl ey i 

ausniedhant riksant varjaycdatmavannarals | itt i 64 

Tr. One should eschew excessively lubricated (with fat) 
or also dry food who is on the spiritual path. 64. 

qeaqa — 

yugmamatra —- 

A pair (of §loka) here: 

arog sae | 

Tag Teg? aaq Tae Tea Peay I G4 Il 

Ksiraprabhitannamabhilyajejjias- 

tathaiva riksannamathajyabhar! || 
takrannayuktam gadahcte cattat 
trayafica dadhyavilamannamcvam || 65 Il 

Tr. A wise should eschew the three types of food ic. 
rice mixed up with excess of milk, dry food smeared with excess 
of ghee and rice mixed with butter milk or curd which causes 
diseases. 65. 

aquafareranad — 

sparsayogasastre — 

It is held in sparSayogasastra— 

qfeargyaarn att at: Besa | 

Terargrar Hert Pred il gr Ge ll 

bhirisvadubhrtaséinam nastt yogah kathaficana | 

tasmadyoganugunyena bhojanam mitabhojanam |Wit 1661) 


|. venftt —b. 2. vexag -a. 3. aa a ce —b. 
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Tr. Itis not conducive for yogato indulge in excessive 


consumption of sweet and large quantity of food. Therclore. it 
is desirable that one should take moderate food which is 
favourable to yoga practices. 66. 


seHROTGEAR ST — 

nandikes varabrahmajnane— 

It is said in nandikes varabrahmajiana— 
aren wayyy? Preeraeft ward | 

Teng wdwarty Pravert wadtq i sf il gs tl 


atyahare bhaveamrtyubh niraharadapi Kramat | 
tasmat sarvaprayatnena mitéharam pravartayct \t iti 67 Il 
Tr. Excessive food as well as abstinence from food 


might consequently Iead to death. Hence, by all means one 
should resort to moderate diet. 67. 


arersratat 

yogabhaskare -- 

According to yogabhaskara— 

TRACT PTET Try | 

arofratedtaa oetara’ see: | ge Il 
nasikarandhrayugmena sitramakrsya gharsanam | 
jiradhikasitaubhaya utkledasca jalannayoh Wl 68 |I 

Tr. Rub the thread after inserting it through the passage 


of the nostrils. One should consume cumin seed and sugar candy 
in water and vomit this out. 68. 


Note. See also yogabhaskara quoted by 


yogacintamant. 68. 


aetgqat yr sore waareae | 
m cerartrt arattragaia aftr il afar es I 
nadisuddhau muniprokta 
upaya cvamadayah || 
ma yathoktabhojanam vayor- 
bandhasccti matirmama \l itt \| 69 It 


1. a —b. 2. gqy—a. 3. vagy —a. 4. neaeatard —b. 5. Tht - 


b. 
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Tr, These torm the means of purification of the nadis 
as suggested by the munis. According to my opinion one should 
consume food as suggested above and practise pranayama. 69. 

gadaet’ a wosma aaterre vary” | 

urrertreraraatid attegta wetq’ | vo Il 

buddherbhransakaram ca pipajanakam 

karniisanddvam manik I 
pandharaviharavag Vilasitam 
yogccchurctal Lyajet | 70 ti 

Tr. An aspirant of yoga should stay away from the 
acliviies and consumption of the food, drink, behaviour and 
(vocal) interaction which defile the conscience and produce 
sins. 70. 


ret Reat ga: gfecra te: gferatisar 
aa awa a oft atria: Bagel wey It 
qivat watsed! werawadt Ter 
wee ae’ waiter Pret ven area fea i991 
prapnoti sthiratim hrdah 
Sucitaya dchah sucirnadika |! 
doso néma na ch yogam- 
anilah kumbhabhivrddhau jayam || 
sfiryapravese pavane Sanam sac- 
candrapravese Sayandmbupanam || 
ityadi canyat svadhiya vicarya 
pathyani yogabhyasane hitini || 71 II 
Tr. Thus one attains stability through purity of heart 
and purification of the nadis in the body. Prolonged kumbhaka 
and control of vayu would not allow the impurities to exist. 
One should consume food when prana moves through 
right (nostril) and go to sleep and drink water when prana moves 
through le(t (nostril) —and so on. Such other regimen shoukl be 
incorporated by one through proper deliberation which are 
favourable means in the practice of yora. 71. 


l. g@unet --b. 2. aradaare —b. 3. attetaaay —b. 4. 
wasmsad —b. 5. wt —-b. 6. as=a —b. 
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giaroarnqernnieday ays: | 

Sate: CATT TATA Il 92 Il 

krtordhvasavyajanusthastathordhvadaksajanukah | 

candrdrkanadtrodhaghnah syatlada panabhojanam 721 

Tr. One should raise the left knee above and also right 
knee to release the blocking of left and right nostrils respectively 
when one drinks and eats. 72. 

MAIeFa = — 

yajilyavalkyah --- 

According to yajfiavaikya— 


Towra aay agg | 

a wR seaiee sareatt + wTadg | 93 Il 

Aa princnapyapadnena vegairvayum samutsrjct | 

yena sakuin Karasthansea svasayoge na calayet || 73 (I 

Tr. One should never exhale air through prana and apani 
ina rapid manner so that the satis (wheat Hour) placed on the 
palms do not move due to breath, 73. 

erate? ag YT: | 

a7 warett g a ah cat aa: ll ga ll wy il 

Sanaunasdpute vayuniutsrjenna tu vegatah | 

na kampayecchariram tu sa yogi paramo matah Wl itr 7A 

Tr. One should exhale through the nostrils in a very 
controlled manner and not speedily. And also he should not 
shake the body. Such a yogi is considered a great one. 74. 

mefacett ge: ornare annie faftrag | 

awa ara ea wera ateAsaT TT: lights4ll 

(avadvidadhita budhah praniyamam samihito vidhivat | 

yavat sambhavatt bhuvi pranayamasya cottame ‘tra gunah 
iti 75 1 

Tr. One should continue practising pranayama as 
prescribed with devotion as to realize the higher benefits of 
pranayama in this life itself, 75. 


1. wea --b. 2. am a —hb. 3. aeaga —b. 
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Set: ATA: II 
samithituh sévadhinah | 
sumnahita picans being careful. 


lafa otftroseuapaacers oftraftrara 
Boacumrge arsraffefoamsaorere |i 
iti govindadevasutasundaradevaviracitayam 
hathatatvakaumudyam nadisuddhinirtipanodyotah | 


Thus ends the chapter narrating nadifuddhi in 
hathatatvakaumudi composed by sundaradeva, 
the son of govindadeva. 


Chapter--37 
ga Wronaranedoaftttr: — 


atha pranadyamakartt avyavidhih — 
The prerequisites for prapaya4ma— 
wad att wataiaehir 
qe: sora yw |! 
fetatqetfa: mrrerit- 
Sis: orerdat? Act ataigy: 1) 9 Il 
athedam Sariram svakiyaigulibatr- 
budhaih sannavatyangulayamamuktam || 
dinesangulibhih Sariratsamiro’- 
dhikah pranasefijo mato yogavidbhih | | I 
Tr. According to the experts, this (human) body 
measures 96 digits by one’s own fingers. As per the opinion of 
the experts of yoga, when the air flows out upto twelve digits, it 
is called prina. 1. 
ae way aaseadt at 
we Td TTT II 
are miter at qaetshery 
a ya gtowt ata il 2 ll 
ia pranavayum sada‘bhyasato yo 
naro nydnabhavam nayatycnamangat |) 
samatvam Sarirena vi bhitalesmin 
sa piyyo budhairuttamo yogavitsu 2 | 
Tr. One who through regular practice minimizes the 
flow of prana- vayu in the body bringing about balance of the 
body, is respected by the experts as an eminent person of yoga 
on this earth. 2. 
frankthtvaraaaciert FUT owe weqrra: | 
geraasy weer yt qe sw tear ail 


1. wuqdetyera —b. 2. grisdat —b. 3. aergsta ---b. 
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vikaricities varacandranadi- 
dayim pura ptraka istakrnmatah \\ 
drdhasane’mum pravidhdya kumbham 
dhitva yathasaktya recuyanyayé \t 3 
Tr. It is opined that, in the beginning, while adopting a 
firm posture (a4sanz), one should first inhale the air through the 
left nostril, which is the lord of citta causing disturbances, 
followed by retention to the limit and exhalation through the 
other (nostril). 3. 
we Ge aaaqed wertaa a 
aed oe freeway afsert ated |l 
ae me ay tad aa g: 
faheera sorafatea aegt wat 7 Il 4 il 
candre krtyam sakalamuditam pranarodhasya sarvam 
vyastam vyartham visavaharaver nadikayam sutatksayat tl 
ittham jhdtva pranavamanisam sevate sadhako yah 
siddhistasya pranavavihita ndtidiire sramo na \l 4 (I 
Tr. All the practices of pranayama are suggested 
through the left nostril, while the same are futile if practised 
through right nostril which produces heat and toxin. Knowing 
this, a sadhaka who practises pranava all the time attains quick 
success related to pranava and also does not become tired. 4. 
ATS ST SeATTATAT A TTT ret ATS 
qa aig: saad waa sh |! 
oe ssersairg fe cer dirt aftrararay 
wT Fer sireaferaa eft? wosdeq cag ll 4 Il 
nadisuddhya ‘stamitamalabhipapapankarddhabhave 
buddhau satvankura udayate samprasadasya bijam | 
uptam krstavanisu hi yatha bijamom vahnidagdhantar 
bhiimau nustada hristhitimayata tadhim prapaticebhya ctat | 5 
Tr. Due to naédisuddhi morbidities and sins are removed. 
Then the state of satva which is the source (bija) of pacification, 
arises in the conscience (buddii). Just as a seed sown in the soil 


Ll. araiat -a. 2, qatqerrenRaferadeaki bb. 
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sprouts due to its heats, similarly, om having been established in 
the heart of a man would remove all the worldly distractions. 5. 
Prosar saat a fafieae afadta et | 
We: MT BZ aT oH: T Pan saeHsAe: Iigil 
nuruddhavrityantaracetaso ya 
viniscala vritirativa Sambhau |t 
samasatah s@ Khalu yoga uktah 
sa paficadha mantralayadibhedaih | 611 
Tr. In short, it is called yoga when the mind is 
unswervingly focused intensely towards sambhu (Siva) keeping 
all other modifications (of the mind) suspended. This is of five 
kinds like mantra, layaetc. 6. 
mate fed aaafeert ated? Aserd ayy | 
waa wa aT ara wa Prrargqzte: | 9 Il 
pramatht cittam balavadvirigam 
ndpeksate mechamidam tamugdham | 
durjeyametasya fuyaya yoga 
dyama elat priyavdyurodhah | 7 ‘1 
Tr. The citta is fastidious and stubborn which does not 
care for detachment but rather gets always indulged in” mine’, 
*I-ness’, which never tires, hence it is difficult to bring under 
control. yoga has been propagated for the control of this mind 
which is made easier by comfortably controlling prana. 7. 
Sho — 
uklatica — 
It has been said— 
Furgaatateadt ate graft areaaredt q | 
Tra Toate srMeT AT: llc ll 
dugdhambuvatsammilitau sadaiva 
tulyakriyau mdnasamdarutau ca II 
yavanmanastatra marutpravrttis- 
latratkanasadaparasya na§ah \| 8 Wl 


1. Pregame --b. 2. aster —b. 
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Tr. Both mind and marutz, which are interdependent, 
are blended like milk and water. Whenever md@ruta is active, 
mind also becomes active and vice versa. If one ceases to exist, 
other too follows suite. 8. 

Note. Also sec I1.5. 8. 


Wag Fat Wed: Se cafe art sear | 
maa qatter wrenaaeredte arate’ isil 


yavad baddho marutah svantamitram 
tavacerttam yogino‘stavalambam | 
yavatpasycdvai bhruvormadhya esas- 
tavannasyastiha kalatprabhitih 9 il 
Tr. Fora yogi, citta, which is a close associate of maruta, 
ceases (to act) so long as maruta remains controlled. So long as 
one’s gaze is fixed at the center of the cyebrows there would be 
no fear from death. 9. 


wearratsh? waftst aqui aareratatrss: | 
Were sy As A earl Tents Biel 


bahvamayo pi sthaviro ‘pi jantur- 

ndpnou vatabhyasanaikanisthah || 
prapaficasakto"pt bhayam na kalad- 

apnoti tasmatpavanam nirudhyat \\ 10\\ 

Tr. Even an old man afflicted by several ailments if 
one-pointedly devoted to the practice of prandyama, would not 
face fear from death even though engagcd in the illusory world. 
Thereforc, one should control prana. 10. 

aad? Prat Rertcaty oa aad Prada | 

ah wry sare attareray tetd wT 1991 

valadhinam praéninam cittametat- 

tasmin ruddhe manasam nigcalam syat \I 
you? sthanutvam prayatyasya yoge 
tasmidvayum rodhayettam kKramena tt UL I 

Tr. The citta of the human beings is under the control 

of prana, therefore, control of prana renders the mind steady and 


L. otifa —b. 2. werratft -a. 3. gareserain -b. 
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the yogi attains stability. Therefore, prana should be controlled 
gradually. 11. 
a wage ase 
maces Saif? sare: 
afar ster weransaty 
Tera tetamgwy |! 92 Il 


dehe yavadviyuraste caro’sya 
tavalloke jivatiti pravadah || 
tanniskrantau procyate paiicata "jiais- 
tasmadvayum rodhaycdyuktayuktam | 12 Il 
Tr. It is commonly understood that so long as (the prina) 
moves in the body, it is called life. And itis death, when prana 
departs. This is held by the experts of prana. Therelore, prana 
should be controlled in a judicious manner. 12. 
warerrgra: wTvay: wieset 
waa aerdet Paisirerarets | 
aa waa: a a: pry = 
qargiresntatrdrrarerrary | 93 I 
sakalakaranavrtth prinavayuh pradisto 
bhavati Karanusangho nirjitastajjayena il 
vapuratharathamasvah khani siitah pumin svam 
pavanadhrtikasavinnirvrttipragrahabhyam ll 13 II 
Tr. It has been seen that all sensory functions depend 
on pranavayu. Hence, control of prana results in control of 
senses. Human body compares with a chariot. Sense organs are 
like horses and the man ts the charioteer. One should control 
the reins (of the horses) by controlling the prana. 13. 
arg fet fad at: arty 
a? mag st’ mary ll 
WaT THAT ATT 


erreerpiaae Mg il oe Il 


[. weit —b. 2. sfafafr —b. 3. gard —a. 4. smteda —a. 5. aaft-a. 
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dkrsya cittam vidhrtam Sanath Sanatr- 
dhyeye prapaticebhya upaiti Santim | 
pranaprarodhograkasabhitaditam 
svanandasampirnapadonmukham syat tt 4 | 
Tr. Gradually bringing back the citta from the objects 
and pointing it towards the desired object, one attains peace. 
Control of prana which is like a whip, attains the inner state of 
Absolute Bliss. 14. 


llafa Goaconrget worrere- 
cadfosfaterforanacirerds' Il 
iti hathatatvakaumudyam 
pranayamakarttavyavidhinirupanodyotah ti 


Here ends the chapter describing 


the prerequisites of pranayama practice 
in hathatatvakaumudi. 


1. Preautetas— ary qereeraras —-b. 


Chapter— 38 


gaq Wore — 
atha pranayamah — 
pranayama follows — 
ear Vie sad 
tath# proktam bharate — 
It has been said in (maha-) bharata— 
TTT aH: aeTeT Efe ae 
gute Haat TT il gail 9 Il 
pranayamastatha vayoh pranasya hrdi dharanam | 
KumbharecakapttraKhyastasya bhedastrayo arpa \t iti Wl 
Tr. O king! pranayama is holding of vayu, which is 
prina, inthe heart. kumbhaka, recaka and piraka are the three 
divisions (of pranayama). | 
wet TASHA: Ws: BIT 
wet tet tae: aaa | 
dental acargkrntrgy 
serra erg atigetser arg: ll 2 Ml 
bahyo reco‘bhyantarah ptirakah syat- 
stambho rodho desatah kalatasca 
sankhyabhirva tarakavrttigabhir- 
drsyascet sydd dirghasiiksmo'sya vayuh || 2 |i 
Tr. bahya is exhalation, abhyantara is inhalation, 
stambha is retention decided by location and time or numerals 
as repetition of om—thus making the prana prolonged and 
subtle. 2. 


areata afer ¢ wend Agr 

Piart weRiretsycattaat sorrel 

tae a Yared? TEM ase 

at: ga: Ritctermgiat wre eT I 2 Il 
1. onmarmartaatatatrecst ere arate grove ge arnt aqntcaadt 


wafahtifrern - attrac: —b.2. qfemfagsa -b. 3. t& yt —b. 4. 
adit -b. 5. aerrargfed —b. 
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antarhrnnabhimilesvatha bahirapi ca dvadasante caturvim 
Sdatcsattrimsadante ‘bhyuduyavilayane pranavayorbhavettam | 
rekapire ca tilapraculanamukhato bahyadeso vaso’sya 
Sparsaih siksmaih pipilicalanajatucittairantarasca Kramena | 3 |i 

Tr. Internal sensation of prana like the subtle creeping 
of the ants felt at the heart, navel and perincum during inhalation 
and exhalation, while external sensation of prana felt wherein 
movement of a tuft of cotton placed before the nose at a distance 
of 12, 24 and 36 digits during exhalation and inhalation 
(indicate subtle and prolong state of prana). 3. 

ama:' waiarteta aq 

wer der aarahrgea i 


yam eta at Brrafag 
eemray dena gear il x ll 
Ksanadyaih svasanketikaireva kalats- 
tatha sankhyayd tarakavrttivrddhya \l 
fyattaé parikscta va kumbhakadisu 
ahahpaksamdasesu sankhyasca vrddhya \\ 41 
Tr. Prolongation of kKumbhaka should be judged by 
measuring the time of movement decided according to one’s 
own choice and counting the increased repetition of om and 
also by monitoring daily, fortnightly and monthly progress, 4. 
Ba? BA Ad |eoataay 
ated a att arrest |i 
dere fe’ ag a a 
Reersereq abrraredtera:” i & tI 
channam kramat yat kuSacarmavastrat- 
noccam na nicam samamaryadcse \\ 
samsthapya pitham mrdulam ca tatra 
sthitva bhyaset yogamapastacintah VW 51 


|. aod: —b. 2. fetta entaen dem anagfagea | gm cies 
a aerate, -— aque: —b. 3. vem -b. 4. yaenvaqsa — 
b. 5. oF -b. 6. aega —b. 7. Ws —a. 8. aborreafafees —a. 
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Tr. Select an isolated favourable place which is neither 
high nor low and sit adopting a posture on a solt seat by spreading 
kuSa grass, (deer) skin and cloth in this order. Remaining alone, 
practise yoga giving up all the worries. 5. 

wen trp ealerfegareneat — 

tatha coktam yogacundrikayam — 

According to yogacandrika— 

TTT Y Brat Preto wt: | 

wera aay aera ll « It 

vanmanahkayasuddhim tu krtva niskarmanda Sanath | 

tyaktendriyaraso dhyayct sacctdaénandamadvayam |I 6 II 

Tr. Purifying the speech, mind and the body, one should 
meditate on sat, citand ananda which is One, after gradually 
giving up the attraction towards objects of senses through 
renunciation of karma. 6. 

Tage: ary largess atta | aT 
aagia ya | errata | azar efterets | rept 
eter |aay | cbtaaa: fara: Il 9 Il 

vaksuddhih satyabhasanam | manahsuddhirabhyasena 
yogena | va kayaSuddhirmrda | hastapadddipraksalana- 
snanidinad | yadvi  harismaranena | niskarmand 
Karmaphalatyagena | Sanairmandam | tyaktendriyarasah 
visayarasah || 7 II 

Tr. “Purification of speech’ means speaking the Truth. 
Purification of the mind is done through the yogic practices. 
* Purification of the body* means cleansing the body with mud. 
Washing of the hands and feet by taking bath, Or else, this is 
done by remebering hari. “Renunciation of the karma’ means 
“renunciation of the fruits of action. One gradually gives up the 
interest of the senses towards their objects. 7. 

uwosiaa g - 

vasisthagitayam tuo — 

According to vasisthagita— 


Tl. ar erage —b. 2. aquereres —b. 
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aed qr fraaareyftory | 

erririate a fared year aft tic i 

4sanam (tilasampirnam sitavastravagunthitam | 

Arsndjinottartyam ca vinyastam myducarmani \ iti \ 8 Il 

Tr. An asana (seat) is made up of white fine cotton 
cloth spread over the soft skin of antelope. 8. 

gE TN: A ad: Ta 

Teftrcert: amet Prtarg i 8 i 
tha grhasthaparah aa yateh tisya 
(ilasitavastrayoh sasire niscdhat 9 1 

Tr. Use of white cotton cloth (or asana) is for the 
houscholder and not for ascetics which is prohibited in the 
scriptures. 9. 

aaa — 

bharate — 

According to (maha-) bharata— 

Terme aged yt wha: | 

aprefaet qo attra eazy ll sf tl 9° Il 

madhyapramanamacalasukhadayam subham suchth | 

yogasamsiddhaye bhipa yoginamasanam smrtamitilO} 

Tr. O king! A medium size steady asana (seat) which 
gives comfort and which is auspicious is recommended for the 


mat frevy qetagrgag wart ater aay 99 Il 


1. at -b. 2. ad —b. 3. abraftad yoalPrenet aah repeated — 
b. 4, zat? —b. 5. aeirerge —-b. 6merqaetisfeacaatts —b. 7. 
afiaisas —b. 8. wratsat -a. 9. aaerafter —b. 
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jihvam dantordhvasandhau 
sudrdhamabhinibadhyarjumanyottamangam 

vaksdlunnamitcesadvicalacarasirah Slistadrn namito’msah 

anyo ‘nyant ' savyadaksarjubhuyugamasthapya 
sakthyOparistad 

vakso vistabhya prsthonnatiyuganujayed bhrvantaram 
viksya vayum I 11 I 

Tr. Press the tongue at the joint above the teeth (palate), 
keep the head and neck upright, keep the gaze fixed, and 
shoulders bent, keep both the stretched hands on the respective 
thighs, move the head down slightly on the chest, keep the chest 
fixed raising the back and the eyes fixed at the center of the 
eyebrows. thus one should control the breath. 11. 

Note. The description suggests the adoption of 
Jalandharabandha during kumbhaka. 11. 

wre wad ay ae der gtr a aay | 

fratad a gata ahh arnate fgg feria: 192! 

pranasya safcaramalam ca bahyam 

samfirtya piirena ca mandamandani 
viambitam aa drutameva yogi 
prandvarodham vibhryat sthirdingah | 12 W 

Tr. One very slowly draws the air in and holds the 
breath while keeping the body steady, thus controlling the 
external flow of prana. 12. 

mer eye fais | ear Pert wef rare: | 

cer rar anftrnar Prom wrnete fort fava 93 


yatha susumnasthamalo visosam 
prayati citte bhavati prasadah |\\ 
tathad dhiyd satvikaya mitasi 
pranavarodham vijane vidadhyat | 13 | 
Tr. As the impurities in the susumnd are expelled, there 
dawns a state of poise in the mind. One resorts to satvika and 
moderate food and staying in a lonely place undertakes the 


practice of pranayama. 13. 
1. dare ~b. 2. atm —b. 
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wears fe wer aeedararad 
Typrieamsa aren yaya | 
wrercd sae ee yn deter adt 
agin seat a caren seri qo 
bhastrotpannasamirancna hi yatha vahnirjvalatyanvaham 
cotomilajanidhyavajjadataya vyapta susamvicchubha |i 
pranaspandata uccakairhrdi arnim sambodhyamiina sati 
cetovrttitaya jvalatyal? ca tanndmaya akanam bhava i 14 1 

Tr. Being fanned by the air of bellows, fire burns 
continuously. In the form of material producing heat, auspicious 
consciousness pervades the very root of cefas (mind). Through 
advanced practice of pranayama the light (fire) dispels the 
modifications of the mind residing in the heart of men and one 
overcomes inisery. 14. 

gfe: were itarset 

fretfratearen! Ta I 
areal Serene ae Hat 
atal waste tq° aie | 94 I 

vrttth pranaspandasamprerita sau 

clotpattuvasandkiyam gatanyam | 

dardhya ‘bhyastarthaikasambhavanena- 

folam janma'piti hetum vadanti |) 151) 

Tr. Modifications originating from the citta are duc to 
impetus coming from the movements of prana which take the 
form of desires (vasands) arising out of the mind (which are 
always) in a state of flux. Through consistent practice this 
fickleness which is the cause of cycle of birth can be 
overcome. 15. 


l. weer & an ataraers tabperteamaisn arn qifega 
—aqyreeaes --b. 2. aercaqedat —b. 3. saerusftraaarat —b. 
4. afaared -b. 5. aaduensal Rriafvafarerasam -- repeated 
-b. 6. %q -b. 
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Tr wT Te Be aay | 
aerate fe fed? dtorpeqerad feesa sneeg: 1961 
pranasya saspandanamutra 
vasanavasannaranam Khalu vasanapi | 
tenodbhavatyeva hi cittam biya- 
Kasyalambate tisthata adyahetub MW 16 I 
Tr. Due to desire of a man préina moves and so also 
prana stimulates the desires. Therefore, the citta is the prime 
cause. 16. 


WT WARES UT ase wrod rted:! | 
deterrent at? wostatarererrrearesna: || 99 II 


pranaspando manasaspanda esa 
yo'sau prandyamato dhimatoccath | 
dirghabhyastannaprano yo hathajiair- 
nandimudrabandhapathyasanadyath | 17 At 
Tr. Movement of prina is the movemnet of manas which 
can be contro/led by a wise through advanced and prolonged 
practice of pranayama along with mudra, bandha and prescribed 
dietary regimen. 17. 
war ares adaeoay — 
tatha coktam Svelasvatare — 
According to Sveta§Svatara— 
Prov? ware at wi eePrahr svar afree | 
werger’ cata frary arate aati waren ll 9¢ I 


trirunnatan) sthapya samam Sariram 
hArdindriyani manasd sannivesya || 
brahmodupena pratarcta vidvan 
srotansi sarvani bhayavahant | 18 1 
Tr. A wise should keep the three parts of the body 
(trunk, head and neck) upright and withdraw the mind along 
with the sense organs. Thus sailing with a boat in the form of 
brahma, he can cross over all the frightening rivers. 18. 
1. arerae —b. 2. areafi —b. 3. fart —b. 4. divateds —b. 5S. 
dateereanrttat -b. 6. Bewd -a. 7. getsgaa —b. 
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weary siete a awe: 
art ort aifrerategeedia’ I 
geeagaa aes 
rary wat aredarswra: | gf il 98 Il 
pranin prapidycha sa yuktacestah 
Ksine prane nastkayoccAvasita |I 
dustasvayuklamiva vahanamenam 
vidvin mano dharayecta pramattah tl id il 19 
Tr. After eflorttully holding the breath when exhaustion 
sets in, one should exhale through the nose. Just as a charioteer 
controls the chariot which is attached to wild horses, similarly, a 
wise controls the mind attentively. 19. 
WR ate at aA sets? Set: qaqa: | 
war ae cece a Ta aa: Wea Teta: Roll 
pranasya samrodhanatastu dosa 
dahyanta uccaih karanaih prthakkrtah Il 
tatha yatha parvatadhatusambhava 
malah pradahyanta udaravarkrtah || 20 
Tr. Just as the dross of the minerals emanating from the 
mountains are scparated through cleansing by putting them in 
the fire, similarly, due to control of prana, impurity is very well 
burnt by separating it from the senses. 20. 
wrerey tereacharas4s 
frarrarn: sed aeitet I 
meres a: ere cerita 
ere: & ferer aitsy addy lt 29 Il 
pranasya rodhaccalacittacesta’ 
vidyamadadyah pralayam vrajanti |i 
pranusya yah spanda thabhilaksyate 
spandah sa cittasya tato’mum mardayct \t 21 | 
Tr. Control of praina dissolves the fickleness of the mind 
and arrogance (mada) arising due to ignorance and the like. 


1. adstereades —b. 2. ontafteaadia -b. 3. tere ~b. 
4. gaz —h. 
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The movement of prana is nothing but the movement of citta, 
therefore, it (prana) has to be controlled. 21. 

sm u ofand — 

uktam ca vasisthe --- 

According to vasistha— 

a Tera: erated! aaitsea4 | 

a wea fret wer geet faepferrat? il 22 I 

su bahyadbhyantarah spandascittajo vatajothavi | 

na yasya vidyate tasya dirasthau virktiksayau || 22 \I 

Tr. External and internal movements are either of prana 
or of citta. One who is tree from these movements is also free 
from modification and mutation. 22. 

a TOMI MATa vata: | 

aaa: dftekt a8 4 waa sere Il 23 I 

sa bahyabhyantare santaspande pavanacetasoh | 

dhatavah samsthitim dehe na lyajants kadacana |) 23 | 

Tr. Oncc the external and internal movements of prina 
and mind are suspended, the dhatus (bodily constituents) would 
never get dissipated from the body. 23. 

grad ae ot area ata raat | 

werg dat yt ser afar: il eer lly Il 

asamam vahatt prane 

nadyo yanti visamsthitin | 
asamyak samsthite bhiye 
yatha varnasramakramah ite) 241 

Tr. Just as the system of varndsrama gets disturbed, 
similarly, the nadis get distorted due to prana going astray. 24. 

arerérftrenrearaly — 

yogadipikayam —- 


It is said in yogadipika— 


1. frat —b. 2. frafrert --b. 3. amd —b. 4. arigaeia -b. 5. ant 
-b. 
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aaedhaagiacr wet arg: waitteta: | 

waatersarag fafa water fe i efe?  24 l 

samastendriyavrttisca prano vayuh prakirttitah | 

tajjayddindrivanveva viyitani bhavanws hi |) itt W250 

Tr. The entire set of modifications of senses are actually 
otherwise known as the modifications of pranavayu. Therctore, 
the senses are controlled by controlling prana. 25. 

aa dim drerefogmrera — 

tatha coktam yoracaundrikayaim: -~ 

It has been further stated in yogacandrika— 

Tareas SAT | 

Tarrearatred wrererat Freer tl 26 Il 

pirakadyanilayamadrdhabhyasddakhedayat | 

‘ckantadhyanayogacca pranaspando nirudhyate || 26 I 

Tr. pranic movement is stabilized by diligent practice 
of pranayama through controlling piraka etc. in a comfortable 
manner and meditation practised in a solitary place. 26. 

MATA ATI | 

aya: afaat ont orrerat | Freed il 29 

omkaroccaranaprantasabdatatvanubhavanae | 

susupteh samvido jate pranaspando nirudhyate || 27 || 

Tr. Movement of prana gets subsided on arousal of the 
state of susupti through the recitation of om and meditation on 
tatva and hearing of anghatadhvani. 27. 


wet Pat wat atswearecnea | ad az Il 
gyre: saat ord ar several Freed tl 2 I! 

printe nikale svasarire yo ‘ndhatasabdastasya | talvam 
jfladnani Il 

fasya anubhavandd brahmaparicayadvd uccaranad 
lirddhvakaranacchravanadva susuplyavasthayab samvido jate satt 
L. & -b. 2. aquremes —b. 3. ytarafrerarrecreat —b. 4. afaat 
“a. 
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pranaspando nirudhyate Wi 28 I 

Tr. pranta means nearby one’s own body where the 
unsiruck nada is located. tatva is wisdom. 

Repeated contemplation (anubhavandd) of this or 
knowledge of brahma or pronouncing and Itstening to this when 
the state of susupti supervenes, the movement of prana gets 
suspended. 28. 

aremiqardt! aTamnararat | 

faag hr warrant srrerat Freer Il 28 Il 

dvadasdigulaparyante naésagradvimalambare | 

kifcid drsi prasimyantam pranaspando nirudhyate |129|| 

Tr. By fixing the gaze with opening the eyes a bit at the 
clear sky twelve digits away from the tip of the nose controls the 
breath. 29. 

Tena Prfarenst weft at ad aft il 

ferkre ? meng, wenyert |l 

Ga: eager waren aasatsio a werd 
Freed Il 20 Il 

onasagradvimalimbare nirmalakase brahmant vayau gate 
Sati || 

Kimvisiste ) dvadasangulaparyante, dvadasangulavadhau 

punah kificiddrsi prasamyantamnanimesavarjitéa ya 
pranagamanam nirudhyate | 30 II 

Tr. prana moves to the brahma in the clear sky away 
from the tip of the nose. 

What is the characteristic? Upto twelve digits. 

The gaze is fixed without blinking but keeping the eyes 
open a little. Thus the movement of prana is stopped. 30. 

ae Pea qe dfeary | 

weed ad set wrrerat Proet’ | 39 Il 


1. wf -h. 2. Pafaefirgaie —-b. 3. qarat --b. 4. Pefearst —b. 5. 
yaraat —b. 6. gare —b. 7. read —b. 
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talumilagata pihva yunnadakramya ghantikam | 

ardhvarandhram gate prane pranaspando nirudhyate |31\ 

Tr. When the tongue is fixed against the root of the 
palate beyond uvula and prana moves in the upper aperturc, 
one hears nada. Thus movement of prana is suspended. 31, 

reat areyst Fraga: sfaser | fi arr? aftest 
aay seta oman se cat at garrenrd', aar 
wrererat TH Proerat li 22 II 

filhvad talumitile Viparitatah pravisti| kim kreva? ghantikam 
yannadakramva ullunghya pranavayau tirdhvam randhre gate 
brahmandaprapte, tada pranaspando gamanam nirudhyate M32 1 

Tr. The tongue is upturned and inserted at the root of 
the palate. How? The uvula would thus stimulate the nada and 
the prana would enter the cavity above which is called 


brahmidnda. Thus the pranic movement ts held up. 32. 
Waa mata | 
at at ga: wrest Freed il 32 il 
bhrimadhye tarekalokasantavantamupasate ! 
cctane ketane buddheb pravaspando nirudhyate || 33 | 
Tr. Eyes are fixed at the center of the eyebrows. One 
meditates on this peaceful point, which is the abode of 
conscience. Thus the pranic movement is brought to rest. 33. 
wa aa Aageiear Fert wer waft a | = qe: 
amt gaye | act fea som aa wrt | yaad afi 
mrererat froeaet il gfe il ay il 


bhrimadhye taraka netraputtalika sthira yatha bhavati 
tathé | buddheh ketane buddhigrhe | cetane citta upagate tatra 
prapte | bhriimadhyagate sati pranaspando nirudhyate \\ iti || 34 1 

Tr. One fixes the eyeballs at the center of the eyebrows. 
Abode of buddhi- conscience. When it reaches the center of 
the eyebrows, the pranic movement stops. 34. 


1. 7adetsared —b. 
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Trane: agen! sean’ ofeerraftarg | 
aati eaMEen weer: Freer | 34 I 
parakadibhih vayusamyamat 
akhedajat parisramavarjitat |i 
fanavarpitasthane dhyanakaranat 
pranaspandhah nirudhyate || 351 
Tr. By practice of prandyama through puraka etc. ina 
comfortable and stress-free manner while meditating in a 
desolate place, the flow of prana is brought to rest. 35. 
quafarerenas® — 
SparsayOgasasue -- 
It has been stated in sparSayogasastra— 
Bearenanty farcry | 


amt waq were? searenfes ere i gr il 3g Il 

sudidhabhyasayogena stddhirgrambhasambhava | 

tato bhavet ghatavastha pavanabhyasinastatha lt i Wt 36 U 

Tr. A practitioner gets the success in drambha state 
through diligent practice. Thereafter, in a practitioner of 
pranayama, the state of ghatavastha takes place. 36. 

feren’ aear vareaitsd eaderer Fer | 

reat Fey TSS: wTaAty sat | 30 Il 


cittasya tatha Svasavego’yam dhavatastatha yatha | 

Svaso yasmad drdho’nuh pranaydmopctasya jayate 371 

Tr. The agility of citta is nothing but the forceful 
movement of prana, which can be enfeebled and made subtle 
through the practice of pranayama. 37. 

at sare arate Paereparearadt atetg: 

eat serait? we maf qe aft eater!” HI 

ange: yderterargghtaist'? wer aren 

eitaancraryhraea art wat Fz: ll 3c Il 


l. aad —a. 2. wee —b. 3. aa -a. 4. seerfei—b. 
5. german -b. 6. TaAsRaTey —b. 7. Reater —b. 8. gererys —b. 9. 
amas —b. 10. far —a. 11. wats —b. 12. erfera gaghtaisst —b. 
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sdro’panasya naésam vrajat’ vidhtkrtabhyasato mohahctuh 
bhrvamsena pranavayoh saha manasi Subhe yati 
dharmantaram cit |! 
satstrah pirvadharmaksayatadduritamse tada dharanasu 
hrnndbhibrahmarandhraprabhrukavisaye cctaso jayate 
nuh It 38 I 
Tr. The essence of apana which is the cause of delusion 
disappears through prescribed practice. A wise annihilates the 
depository of the previous karma which forms the residuc of 
sins by fixing the cetas (mind) at the points like heart, navel, 
brahmarandhra ete. The mind is fixed at the eyebrows along 
with prana which brings about transformation of cit 
(consciousness). 38. 
werd wade | ae: Yer: TST: | 
wt aa ga a wfareange' a ashy 138! 
pranavam prajapetsada yatih 
sudrdhabhyasaratah svariipalinah tl 
tha janmani krtah pura va 
pravilapyasubhameti yogasiddhim |i 39 |i 
Tr. If a diligent practitioner chants pranava, being 
merged in the (truc) nature of the Self, thus dissolving the 
inauspicious (Karmas) done in this life or the previous lifc, he 
attains success in yoga. 39. 
ge diirequrte: set ad? cera eyefeften: | 
wat ay worm arent a tard: Il xo Il 
iha sammityupasargakah kalau mandam 
dambhalasata sprhadivighnah || 
aksabhih khalu kanthamagatairapi 
yogabhyasanam na heyamaryath tt 40 | 
Tr. In this ka/iyuga arise the composite obstacles such 
as mediocrity, pride, lethargy, infatuation, desire and the like. 
One should not give up practice of yoga cven though one faces 
death. 40. 


1. ofeemeagyy —b. 2. we —b. 3. aegis —b. 
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gareatratnta eigen feat ear’ 

at grins prt sate: CTTAT: II 

wa: amingigrprrtse we aie aq 

WITS Saray TTT STZ Il w9 Il 
pumprakkarmabhiyogadvikrtimupagatam cittasatvam tvapana- 
vayur medhrapradesaksiipadagunago ‘dhogatch sthdnamesah 1 


candrah satvamsamivtirvikrlagunatamo ham padam krtrimam tat 
pranayaimeddhakumbhanaladalitamidam syattadayam 


svariipam |. 41 Il 

Tr. The citta is defiled duc to man’s association with 
previous karmas. Therefore, apana moves downwards. This 
downward pull (affects the) perineal region due to dominance 
of carth element. It is where moon is located. Though the moon 
embodies sutva, due to defilement, it promotes ego artificially. 
Only when one burns this with the fire of Aumbhaka lit up by 
the practice of pranayama, revelation of the truce self takes 
place. 41. 

aera Atse:° aimee zat | 

We feagen’os writen: feggratita tl xe il 

satvesavisnvatmaratam mano ‘dah 

satvamsamataharimayaya yada |! 
madham kriyalubdhamapana 
evamistettadah pitrputrayortva || 42 Il 

Tr. By the grace of hari, the mind being dominated by 
satva becomes absorbed in visnu who is the Lord of satva(- 
guna). apéna, which remains active is related (to prana) like a 
son related to father. 42. 

AMMM SAT aay IW At ll x3 Il 

satves varesa cyutavasabhiimirmanastu ya sa || 43 | 

Tr. The abode of manas is occupied by the lord of 
satva who is acyuta. 43. 


1. Rraimfe —b. 2. aurea —a,b. 3. Rafase -b. 4. sree —b. 5. 
freed —b. 6. witgs —b. 7. Prarqems—a. 8. aravatenseqa —b. 
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qa P , ee 
aeat saghe' errata? wert ile 
drdhakumbhakasya sthanam yadiyam 
malamatyapancndorarkayogat || 
nasdgre dattadrstirv tana Visayagas- 
cabhyasametat pranarodham | 44 i 
Tr. One should firmly apply Kumbhaka by unifying 
apanaand indu in the arka tor removal of impuritics. One should 
live in an isolated place and practise pranayama while keeping 
the eyes fixed at the tip of the nose. 44. 
apnea we wre teeta | 
rate! datsd caaghraenaanperd a! il x4 Il 
akuiicyordhvam hyapéinam 
pavanam-amumaho yojayctpranavayau tl 
Saktyordhvam niyate’yam 
Sakala-vryinatastavatamucyate jah | 45 Il 
Tr. Onc should pull apanavayu upwards and unify it 
with prainavayu. This is pulled upwards with sakti (kundalin?) 
which overcomes the mundane afflictions. 45. 
wear ate oiaer — 
tatha coktam! goraksc — 
Therefore it has been stated in goraksa— 
art wae free? wed den sé enftd 
Trerereraatreed meat aqeaary ll 
areas fr fer yet qa 
wars’ mata sen det Mead ll wg Il 
dvaranam navakam nirudhya marutam pitva drdham dharitam 
nitvakaSamapanavahnisahitam Saktya samuccalitam || 
a4tmadhyanayutastvancna vidhina vinyasya murdhni dhruvam 
yavattisthatt (@vadeva mahata suighena’sanstityate || 46 | 
Tr. Close down all the nine openings, suck the air in 
and retain it firmly, raise it up (air) with the fire and apana with 


l.astsaz -b. 2. samadtaaq—b. 3. gfrren-b. 4. aqaeregras— 
b. 5. Pree -—b. 6. grgst —b. 7. waftrefr —a. 
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Sakti to the space above by moving (Sakti) properly. Remaining 
centered in the Self. Following this technique, firmly holding 
her at the top, one is eulogized by the assembly of the 
learned. 46. 
araragfte: Arar 
get get at aftrernfary II 
aasefrd var a aa! 
aren aarrfedt geht BAM |! xo Il 
nasagradrstih samakayamanya 
mardha sudham va dadhicandrabimbam 
vame ‘rkabunbam jvalanam ca dakse 
dhyatva sadayamavidhau sukhi syat \\ 47 0 
Tr. Eyes are fixed at the tip of the nose, the head, neck 
and trunk are upright. One meditates on the ambrosia oozing 
from the moon located on the left side and the blazing disc of 
sun at the right side ina consistent manner. Thus one enjoys 
Bliss. 47. 
wa? araged ware teat wera 
wee order ane dadtgq goal: Il 
Rit cag’ Tditatse adt ge atq waft: 
wa wa st deraaet ae: add at il ve Il 
ghasre kumbhacatustayam prathamake sevyam manisavata \| 
pratyckam dasasankhyakam yugadine samvardhayet paficabhih || 
vimsa syattu trtiyakehani tato vrddhim carct paficabhih 
ghasre gharsa upaitt sauksmyamanilo bandhaih sahaitvam krte \481 
Tr. A wise practises four kumbhakas on the first day. 
On the second day he should (increase by five kumbhakas and) 
make it to ten. On the third day kumbhakas become twenty. 
Then one should increase each day by five kumbhakas. When 
this is practised with the application of the bandhas, prana 
becomes subtle. 48. 


[wa —b. 2. a —b. 3. Riga —b. 4. ateame Pat —b. 
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wad a qs: | 
fainyam vd pathah | 
fainyam (merger) is another variant reading. 
erat gd ira! 
Te Prey garract eae I 
et ry watt 7 we’ 
art qt zw sera | xe Il 


dhydyennabhau pitrake padmayonim 
raktam) Visnum Syamavarnam firdabje |l 
kumbhe sambhum bhaladese ca laksyam 
yoge bhitye muktaye nhahprasantyai || 49 U 
Tr. While inhaling, one meditates on padmayont 
brahma, red in colour at the navel, visnu dark bluc in colour at 
the lotus of the heart while retaining the air, and Sambhu at the 
forehead (while exhaling). This is to flourish in the field of yoga. 
to attain Bliss and for removal of sins. 49. 
aaa aaw 
age srt ged ll 
afragaicty Paiva 4: 
Meat MCB ARTS: || Ko Il 
devatatrayavicintanam yada 
vayurodha upayati hrdunte \\ 
agnivayusalilais tribhisca tah 
Sodhyate dhaéranakumbhakarecakaih || 501i 
Tr. Meditation on the Trinity of the gods retains the air 
at the core of the heart which is purified by agni (fire), vayu (air) 
and salila (water), through the process of inhalation, retention 
and exhalation. 50. 
Rar seared an ara arat gq amt ard: | 
a arenas warewatarenmtear:° as IK9l 
vind japadhyanamagarbha ukta 
ayama abhyam tu sagarbha arya i 
1. waaift-b. 2. wa—b. 3. eaamd—b. 4. ateagamam -b. 5. 
anteasats -—b. 
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yo yoganadydsrayavan prasantar- 
Jvalasagarbhastvaparah sadhiimah \\ 51 |1 
Tr. In agarbha (pranayama) there is no involvement of 
Japa or dhyana, whereas in sagarbha which is superior, these are 
included. The other varietics of pranayama i.c. prasanta, jvala, 
sagarbha and sadhama take recourse to yoganadi 
(susummnid). 51. 
amet ayer | 
yoganadi susumna | 
yoganadi is susumna. 
TTT eat ata | 
arr afi: wy: Pafaarrdtera: Il 42 Il 
prandyamattamobhvabjam ksiyate karma-bandhabhii \ 
kKramena bhitmijayatah syuh siddhijianadiptayah i 52 1\ 
Tr. Practice of pranayama annihilates the bondage of 
karma through the control of earth (element) which ts in the form 
of tamas, and gradually brings about success (in yoga), wisdom 
and Bliss. 52. 
eee ty Wars: | 
ma maser Rterafefa: 11 43 Il 
dchasuddhiscatha tena rom#ficanandasambhavah | 
AKramena jayate bhyasdd videhavasthitir muneb ti 53 i 
Tr. Through the practice, as the body is purified 
gradually a man enjoys thrill and happiness. Through further 
practice, a muni transcends body consciousness. 53. 
ne aegetttat: aes dtr) tas 
mera ada aa Ae BT Il 
wert ered ferred age a fret: 
we wna? agedraeremed? Preteh ag: l4vil 
madhye yajfatharorasoh sarasijam nicananam recake 
prandyamavidhau tadirddhvavadanam krtva nyasettatra hrt \\ 


Ll. Wart -a. 2. waerg -b. 3. aqeduerenet -b. 
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fasyam ravimandalam viSayanasthanam tadiirdhvam ca vidhoh 
cakram svaprapadam (adtirdhvamanalasyaste trikonam vapuh 54 
Tr. Between the stomach and chest lies the lotus facing 
downwards. Through the practice of recaka in the course of 
pranayama makc it facing upwards and meditate on it. This is 
the resting abode of the dise of the sun, above which is the 
location of the cakra (disc) of lord vidhu (moon), still above 
which the triangular body of anala (the fire) is situated. 534. 
Tete a giomearricarnd ATE 
Sarma ater gt at gy=recdt' I 
af atari ae sgager’ 
a faaer od aa: swat ad eeeTgTa [44 


tasyordhvam ca turiyapaficagaganatmabrahmanadam kramad 
omkaratmani Karnikantara iyam nadi susumnastyasau \\ 
ardhvam syadakhilamandalantaragata cordhvam pravrttasubha 
sa cittasya padam munch prabhavati jnanam hrdastadgatau |\55\\ 
Tr. Above this, the fourth state, five gaganas, dtma and 
brahmanada in this sequence would exist in the self which is of 
the form of omkd@ra in the center of cornice. This is the naci 
susumna. Above this, at the center of all the mandalas lies the 
holy disposition above, which is the scat of the mind (cif(ta) from 
which wisdom flows down to the heart of a muni. 55. — 


arts Se Asat sah raea: 4G! 
sphulingo jnanagneradharatalasthah pranavajat : 
krameddhah kumbhagner yuji vihatadustanavamalah ll 
Kano ratnasyeva dyumanikarasatigena tuhino 
vrajan tadatmyena syati jadatamo'rkagnisahitab | 56 || 
Tr. Sparkling emanating from the tire of wisdom comes 
out of the pranava based at the root (méladhara), which ts 


1. cet -a. 2. Gearen —b. 3. gqutgar -a. 4. arart yeu -a. 5. 
Wan —b. 6. grt -b. 7. atagqeat —a. 8. aeaat —b. 
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gradually kindled by the fire of kumbhaka, which burns the 
impurities. Just as the sun removes the dust of a jewel, similarly, 
with the help of arka (sun) and agni (fire) stubborn famas 
(darkness) and frost would be dispelled. 56. 
aq Va g — 
ata eva tu— 
Therefore — 
WTI Wate: BPPAy 
TM Sate! WATT: I 
Ta We: arerguty 
TTY Ay aA Fy: Il 49 Il 
pranayamaddht prasadah khasuddhir- 
vajrat papadrch susiddhyamburaser- 
asman adnyaj jlanamanam hetuh i 57 Ul 
Tr. pranayama alone brings about (a state of) poise, 
purification of the space (kha), dispelling ignorance (sin) and 
revelation of light of wisdom, Just as a thunderbolt would blow 
offa mountain, similarly, pranayama dissolves mountain of sins. 
There is no other means to wisdom. 57. 
wert dtrethtr ares’ were arent aatfaggea | 
Srarra seer reacts mieastorenfa? a aT I cll 
malaksaye diptirupaiti sadhakam 
prasada ayati manovisuddhya | 
a4yamato ‘pail! samastapatakam 
Santirjapadyaui ca tarakasya |\ 58 Il 
Tr. On climination of the impurities, the sadhaka gains 
pacification of the mind. Through pranayama all the sins are 
removed. One attains Bliss through japa of (taraka) om . 58. 
Wears aaa de Ta oaeget | 
Rr wt etanaesatnrg sete aTaeraaed 148 Il 


|. afeateat -b. 2. avers —a. 3. afadsqus -b. 4. met - 
a. 5. sfarnft —a. 6. are —a. 7. arey —b. 8. areas —b. 9. wftaite - 
b. 
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pranayame japyatéraprabhavan- 
naste panke Suddha adarSatulye || 
citte jia@nam dhyeyatadatmyayogad 
bhrigikitunyadyavajjianasante || 59 1 
Tr. Duc to japa of om in pranayama the impurities are 
burnt which renders the mind (cift#) as pure as a mirror. Then 
arises wisdom through the unification of object of meditation 
with the meditation itself, which brings out wisdom and Bliss . 
like the nyéya (a popular maxim) of bhrnigi-kita (like a cocoon 
turning into a bec). 59. 
arama gegic Rater! 
et Fae Te kIT Il 
area arreaasat 
Wetfefa:? febacat faarsyrzy il go Il 
atyamasamsuddhahrdi sthircna 
prano yutastisthati tatva isat Il 
dyamaruddho yaminastada ‘sau 
pithotthiti. kificidatho vida’mrtam || 60 {I 
Tr. pranayama purities the heart, thus prana becomes 
stable and pure tatva (Self) manifests a little. pranayama 
moreover, raises the dsanaa lite and the yogis taste the nectar 
of wisdom. 60. 
wena: eatetser arq- 
teeea sted atte: | 


WATSHIY FY IH 
Tavaat srartraresy (1&9 Il 
prandyaimah sviyadeho sya vayu- 
rodhastasya procyate yogavidbhih | 
esastrcdhd ‘smat kramat ptirakumbha 
recairanvartha ‘bhidhanaiscalasya |) 61 ll 
Tr. According to the experts of yoga, pranayama means 
(control) retention of vayu in one’s own body, which is of three 
types, namely, piira, kumbhaand reca, which are veritable (terms) 
for prana. 61. 


T gaat —a. 2. fatRaft: —b. 3. faeseya —b. 4. teh —b. 
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awrease otter afta 
get Pree! saad ger: Il 
wy tert afeed aitfehe: 
arent fe tees eft wares: tl G2 Il 
Karasakhaya tha paripidya nasika- 
putakam nirudhya udaranta franah 
laghu recyate bahirayam manisibhih 
Kathito ht recaka iti prakasakah | 62 | 
Tr. One closes the openings of the nose with fingers 
for holding the vayu inside the cavity lollowed by sustained 
drawing out of the air which is known as recaka by the adepts. 
This is iuminating. 62. 
aretacermiat a dtd’ ate qoq aa’ srgEraat: | 
yar ga: yearend pechrama ez 163! 
samiakarsayedabjanale ca toyam 
yathaiva marud bahya akrsyatentah 1) 
mukhenayamukto budhaih ptrakakhyas- 
fanum plraycdanghrikesdvadht svam |\ 63 (I 
Tr. Just as water is sucked in through a pipe in the 
mouth, similarly, one should draw the air in. According to the 
wise, this is called pGraka which fills the entire body. 63. 
SAMA Ty 
wat: Wel TAIT ASAT: II 


piety” a 
wie ate: fer Bers: a ll Gy Il 
ucchvasamilsvasalayena yatra 
vayoh sada bahyavahasya ca’ntah || 
pirnambukumbhopamasamsthitir ya 
lineva soktah kila kumbhakah sah \| 64 | 
Tr. External and internal movement of prana through 
inhalation and exhalation is ever suspended. bringing about a 
state like a filled-up pitcher, one remains poised (merged). This 


\. Prea -b. 2. ate -a. 3. wearer —a. 4. esftrderaftra -b. 5. 
quisqartardkafr —b. 
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is indeed called kumbhaka. 64. 
mrereaat fart act wer aa ve aegadt grat! | 
a at: arampqad canter il &4 Il 


pranastvapane vilayam gato yada 
yavat mandn nabhyudito brdahje | 
sé yogibhih Kumbhadasanubhiyate 
tavatsamadhipravanairmanojia | 65 UI 
Tr. priina gets merged in apana, until it docs not resume 
in the lotus of the heart. Then a yee? experiences the state’ of 
kumbhaka which results in the advanced and Blissful state of 
samadhy. 65. 


aerafsgaraa — 
yogacandrikayim — 
It is said in yogacandrika— 


mse Te wt say aged ae | 

wa a Saran athiratyyad tl ee 

apane’stam gatc prano yavan nabhyudito hrdi | 

tdvat sd kumbhakavastha yogibhiryanubhayate || 66 | 

Tr. So long as prana docs not get merged in apana, the 
pranavayu does not enter the heart, which is its own abode, the 
state of kumbhaka is not experienced by the yogis. 66. 

meq wera: ee a agian: eet + waft, wed 
frsia; eee 7 wale Taq Wad 7 Baran said | 
a weer ah: aqqad frat tl G9 Il 

yavan pranavayuh hrdi na abhyuditah hrdistho na 
bhavati ; Grdhvam tisthati ; svasthanastho na bhavati ydvat taval 

na kumbhakavastha bhavati | ya avastha yogibhih anubhilyatc 

krtyate || 67 II . 

Tr. So long as pranavayu rae not get established in 
the heart, which is its own abode, it is not considered the state of 
kumbhaka. Such a state is expcricnced by the yogis. 67. 


area ate: | aa af 2? sot sored | aed wz 


1. eased -b. 
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aa | sant sretmatad | ornate acter! ile cil 
anayaiva yogasiddhih | kva sati? apane apdnavayau | 
astam gate sali | apinavyapare adhogamananivrttau | 
prandpinayoraikye satityarthah | 68 | 
Tr. This heralds the success in yoga. How? apanaviiyu 
gets subsided. which otherwise has a downward tendency, and 
is virtually stopped bringing in unification of prapa and 
apana. 68. 
afe: srerarat actsed awret 
q Taq aa? sad aT II 
are wT Hae’ wats 
aes ge: are dred ll 6s ll 
hahib prinavayau gate'stam samaste 
na Yavat sakhe drsyate apanajanmia || 
avasthaé sami akhandité ivadesa 
bahistham budhah kumbhakam saigirante |169|| 
Tr. Odear! prana too becomes completely suspended. 
Morcover, activity of apang is also suspended. A sustained state 
of equanimity for long supervenes which is culogized as bahistha 
(external) Kumbheka by the experts. 69. 
afeeet Tat wet aaa SET: | 
mead Geese aes Gras fag: Il V0 | 
bahirastam gate prane yavannapdna udgatah | 
lavat piirasamavastham bahistham kumbhakam viduht70\ 
Tr. So Jong as the external movement of prana is 
suspended and apana does not move upwards there supervencs 
a state of equilibrium which ts known as bahistha (external) 
kumbhaka by the yogis. 70, 
wag ae wet sradt sedad afetreraretact 
aris ae: ae 7 eee aes game figutata 
ar: 169 It 
yavad bahye  prane pranavayau — astangaie 


L. afte —b. 2. aa —b. 3. aareftsar —b. 4. arasnert —b. 
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bahirgamanavyapdranivrtitau: apano panavayurna udgatah 
ardhvam na praptastavad bahistham Kumbhakam vidurjananti 
yoginah | 71 1 

Tr. So long as pranavayu does not stop moving 
outwards and apdinavdyu does not reach the abode above, it is 
called bahistha (extemal) Kumnbhaka by the experts. 71. 

PS fairey » qohaaery | phe Fea sen oe 
wy tt FT aa wenoalted att lot afeatoe' Pad 
a: MAN: | a afer: set Ha ga |i 92 Il 

kim visistam *) pirnasamavastham | ptirnasama niscala 
avastha yasya lam irate na yatra prandpanayoratkyam nasti | 
prane bahirgamananivrttau apanah svavyaparaparah | sa 
bahisthah kumbhako jiteva iti! 72 

Tr. How this (external Aumbhaka) is recognized? One 
experiences a state of undisturbed fullness, which does not 
happen without unification of prana and apana. External 
kumbhaka means — prana stops -moving out and apana is 
engaged in its own activity (downward movements). This is 
called bahistha (external) Kumbhuka. 72. 


eurafarea: fer teat gat Frye aeedge qe | 
wT saya ea eae: A TET ART liz 
svabhavasiddhih kila recako frdo 
nigrhya nasigrakasammukhe nub | 
samapyale rkangulakavadhi svayam 
Svasah sa cabhyamupaiti nabhim | 73 | 
Tr. In natural recaka, prana moves from the chest and 
goes upto twelve digits through the nose, while (natural) prana 
(breathing) moves in through the nostrils and reaches upto the 
navel. 73. ‘ 


mera afr afetetaryeny- 
eet Prrgeatyerarredt ery | 
we saeniart g aT 
Bea TTT ASAT: || 9 | 


1. afeanrae -b. 2. ayaa: —b. 3. sat -a. 
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adharato yati bahirjinangula24- 
vadhau (risats vangwakavadhau svam || 
layam prayatnatiSaye tu nabhi- 
kadidcsasamksobhabharena ca‘ntah || 74 I 
Tr. The (praénavayu) moves out from the ddhara upto 
24 digits or 18 digits. When with great effort prana is stirred at 
the navel etc., it gets merged internally. 74. 
Preagaitmate waeritt ger af: qed wale | 
Terantgaean a ate Prearenfedtaz lo4ll 
niscetumasminnahi sakyamasti 
dhrtva bahth stiksmatalani tadiyam |\ 
taccalancnatisubuddhina svam 
muanisina niscayasadvidheyam \\ 75 | 
Tr. How long one should hold the external air which is 
very subtle, is difficult to decide. A wise should firmly judge 
the movement wilh sharp intelligence. 75. 
fafaftferra arerafsemea — 
tribhirviscsakam yorucandrikiyam —-- 
In the three special verses quoted above 
yogacandrika has explained— 
arempardad aera Ta: | 
WI eM a: A TH serd Il 9g Il 
dvadasdngulaparyantam baéhyamdkramatim gatah | 
prananamangasamsparso yah sa piiraka ucyate |! 76 II 
Tr. When pring moves inside coming trom outside 
upto 12 digits and touches inside (the nose), it is called 
puraka. 76. 
ae af: | omer rea! «6oareatya atid 
Taga «| Te wraar yaa : aareca* 
Aree SITTERS | VS I 
bahyam  bahih | dkramatam — gacchatam | 
dvadasadngulaparimitam pranavayiinam i tasmat 


|. genrasam —b. 2. 7 —b. 3. ware —b. 
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dvaddasdngulavadhaih = samdhrtya — angasparsobhyantara- 
pravesastatpariminam pUrakah Kathyate || 77 Il 

Tr. béhya stands tor external. akramatain — moving. 
Twelve digits for the pranavayus. From 12 digits (prana) gets in 
the body by causing a touch in organs which is considered 
piraka, 77. 

TAT Ta at aerate: | Shaye: erat 
Pq: | wa ye TE Tete ceMyedarge TT 
Tete! reste orang: | at yee fag: Ils Il 

bahyalpara patatyantaraé yate  yatnavarjilah | 
yogaprapiiranah = sparso viduh | tamap! pérakam 
bahyadesadabhyantare dvadaSangulaparyantamirdhve para 
patatt gacchati pranavayuh | tam piirakam viduh || 78 | 

Tr. From outside it (prina) moves incflortlessly. spars 
is known as filling (of air) according to yogic technique. That 
puraka too is felt from outside to inside upto twelve digits above 
by the movement of pranavayu. This is called piraka. 78. 

amt amas: afeiat Pqaa: | sed wet aa: 
ag: itd ga: ae oefetets | oftarit: ge wef: eater 
aft | areas? araqe Peru! at fag: ye 
ga I 98 il 

apane yatnavarjitah bahirgamanc nivrttah | Grdhvam 
gamane sampannah vayuh | evam = punah- yogena 
trdhvakarsanena | piritaSarirah punah sparsah sparsaguna iti | 
dvadaSdngulaparyantenasyagre Samasamumukhe 
nailyamapanasya | tam viduh pirakam budhah | 79 

Tr. apana effortlessly stops moving outwardly. That 
is, the vayu moves upwards. When filled inside it generates (a 
sensation) of touch. Twelve digits from the nose in the space is 
always the location of apana. The wise knows this as 
puraka. 79. 


1. qeanfa —b. 2. arar? —b. 
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wT Ket Tes: aamyardd | any sat 
were wraay art | Pare ont 2 areamdqa aft icol 

apanasya adho gacchatah dvadasangulaparyante | vyomni 
akase brahmande prapayed yogi | Kimvisiste vyomnt ? 
nasagrasammukhe tt || 80 1 

Tr. apana always moves downwards upto twelve digits 
in the space. akaSa—is the brahinarandhraa yos? should take it 
upto. What is the characteristic of that space? Away from the 
nose in front. 80. 

we Sarasa | 

seyam desapariksa | 

This is the examination of the location (de§a). 

WraegaR wae fastrstee: | 

Takart 8: serrata anes ll co ll 

pranavasvavrttayo yadrsavimsatikadikal | 

recdidikale jhaih kalapartksoktd Ksanddike | 81 II 

Tr. Recitation of prana va for 20 times while exhaling 
etc. is known as the ime units or moments (Ksana) by the 
experts. 81. 

wet trreradran il 

seyam kalapariksa \I 

This is the measure of kala. 

ofr arastry earn ate 

gee qeRoficden sat afte daz ll 
Tey aT Were Bargerzo mT 
affair & ea atrdeaaten lc? ll 

pralidinamapi mdse’smin dasagami masi 

ityatha nakha2Omitasankhya uttare masi caivam \l 

tadanu ca paramase trimSadukta430 kKramena 

munibhiriti ha seyam yogasankhydpariksa \\ 82 | 

Tr. One should practise daily ten rounds in the first 
month, twenty in the second month and thirty in the third month 


|. atPagremiqerdst —b. 2. area —b. 3. anrnfrrdia —b. 
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as prescribed by the munis. This is the criterion of number. 82. 
wie tt a ad a deat 
ae tas Yas atswsere: Il 
FasMTast: Bat: Frat sa 
agdfkat dftafa: fafediery tl ¢3 Il 
anddrtya desam ca kalam ca sankhyam 
tatha recukam plrakam yo'sya’khandah || 
drdha bhyasajah kevalah kKumbhako’yam 
caturthasciram samsthitth siddhibijam 1) 83 | 
Tr. Irrespective of any consideration of desa (place of 
practice), kala (time), sankhya (number), and recaka or puraka, 
a consistent and firm practice ts the fourth kumbhaka known as 
kevala which brings about siddhbis in the long run. 83. 
Fa SEuracqwaoa — 
atha udghatalaksanam — 
The characteristic of udghata— 
at: ate omrargert 
way yt at aa: Il 
WHS EAT Waa 
wetdygamn sa! ath: wafeee: lew! 
pirnah Karsan pranavayustvapanam 
padangusthan mitlato vapi nabheb | 
dkantham hrtkhat prayatycva 
tvayyapaitinyudghato’yam yogibhih sampradistah U84ll 
Tr. When one tifkes prana along with apana from the 
toes, anus, navel, chest upto the throat, it is called udghata by 
the yogis. 84. ‘ 
ATT US ATH IV: 
Be y ay faqea ay ae” II 
Softaeqaa’ stadt a" 
coer) a feierarrat ST: | c4 Il 
. Hie -b. 2. gauream -b. 3° gata —b. 


Tadaaatdhkeartsa —b. 5. fepoya —a. 6, wea --b. 7. 
afteferecara —b. 8. 2 -b. 
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arambha cso laghurarkal2mdatrah : 

svedam ca kampam dvigunasca24 madhyah | 

Sresthastrirudghata asanam Kham 

dhatte sa sattrimSatimatrako‘nub | 85 | 

Tr. The initial (udghata) is a minor one of 12 matras 
(time units) wherein one experiences perspiration. The 
intermediate onc is of double (that of the minor one) having 24 
miatras which causes tremors. The supreme udghata is the third 
one comprising 36 matras whercin one experiences levitation 
inan asana. 85. 

Tae Teatirrers wTAT of a: | 

TAREE wae: sag wae Feat TH: cell 

nadivisuddhyantaramacchagandhtr- 

drambhake prikrta et) gharmah |) 
nadivisuddhyantara ugragandhih 
sramdd bhaved vaikrtagharma csah || 86 |I 

Tr. [nthe initial phase of naédivisuddhi, the perspiration 
which has an agreeable smell is prakrta. With the varkrta 
(unnatural) kind of perspiration during nadisuddlu there is a 
strong smell duc to exertion. 86. 

are payer? g att a tem gay | 

at aq era att a ctigenhtrerengitey licsll 

ubhyasyate plrakakumbharccatra- 

yam tu kélena ca sankhyaya dhrtam || 
desena tat sambhavati kramena 

sa dirghasiksmabhidhamasugottham || 87 |! 

Tr. One who practises piraka, kumbhaka and recaka 
adhering to (prescribed) kala (time), samkhya (ratio) and desa 
(place), would gradually experience prolonged and subtle 
kumbhaka and levitation. 87. 


Prieta watt areata | 
oer Terdtar: get froatstrar sent icc 


1. fagarert -b. 2. qtaatd —a. 3. qenfherng, ated —b. 
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pipilikdsparsasamanumanatl 
sparsena caépadatalotlamangam |! 
abhyantaram bahyavadisikabhah 
siksmo niruddho’nila avrnoti |i 88 | 
Tr. Moreover, one experiences a creeping of an ant 


from feet upto the head and like the pricking sensation internally 
and externally which significs that the subtle prina has been 
retained (Kumbhaka). 88. 


wettest Paya aeskaretay | 
vetea: caedieatsd Fert Presi qe: | cs ll 
taptopalanyastajalam visusyad- 

visvagpatha yatya vikasamevam Il 
ruddhakriyah samvahanakriyo'yam 

Maruttanau Usthati siksmabhatah || 89 || 
Tr. Just as water when poured on hot stone though 


disappears, remains in the space, similarly, prana which 
replenishes the body, when retained remains in the body in a 
subtle form. 89. 


qaateraterat qaaracaryaea4y’ | 
adresse, Tl ASAT: Il So | 
pitrarecakavidhavakhilange 

tilakaisikalavanuvahabhak || 
sparSaniscayavikalpavidyad- 

afficyametyané tada marunmanah |l 90 || 
Tr. Practive of piraka, recuka renders the body as light 


as a bud of cotton. When prana and mind become subtle a wise 
can only feel them through sensation alone. 90. 


wer wer Hea agerce ateratseet: | 
mare Pater of atsyarered TTSK II9 9Il 
yatha yatha sauksmyamupaili vayu- 

spandastu samrodhanato’stavegah || 
prapaficikebhyo visaycbhya cti 

mano ‘nutamastamalam tatha'stam || 91 II 


1. watve —b. 2. gt -a. 3. warenrR —a. 4. atearqtfa —b. 
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Tr. As the movement of prana becomes gradually subtle 
through retention (kumbhaka) it becomes less active, the mind 
withdraws from the mundanc objects and having been pacified 
it becomes subtle und inactive. 91. 

wrerdtared aaa cena wtsd wae | 

aay at mind Tee weet ste aCaT: |< 2 

pranaspandasceittartipam vadanti 

tasmat sarve vibhramo’yam bhavasya \I 
tasmin yate santibhavam naranam 
samksiyante ghorasamsdaratapah || 92 \ 

Tr. Movement of prana is considcred as the very 
expression of citta, That is the cause of all this illusion of the 
world. When this is removed, the men attain peace. That 
annihilates the extremely awful worldly sufferings. 92. 

wrenfate: afetarty A qeaniead!’ @ atest | 

Rrcetrtate wert ade geat qf atid: iis atl 

pranadibhth sanvijitair manisi 

prthvyaditatvam ca jaycdajeyam | 
fitaramibhir bhavati prakémam 
sarvajna idyo bhuvi yogivaryah || 93 | 

Tr. By gaining control over prana etc. a wise even 
gains control over the tatvas like prthvi etc. which are otherwise 
difficult to control]. Gaining such control, one becomes fulfilled, 

omniscient and is respected as a great yogi on this earth. 93. 

WUT TTT Tere ea SeAT AH ET: 

ware: Bergaren wera: a eta: i ky ll 

pranapanasamayogastvadhordhvakrstayormithah | 

Ardgraathih kumbhamélabhyam pranayamah sa iritah |94\ 

Tr. Unification of prana and apana is done at hrdgranthi 
by pulling them together upwards and downwards through 
kumbhaka and mialabandha. This is called pranayama. 94. 


I. gseaniited —b. 
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seared Prat sonra! a geaaray waftrz | 
rere Preatsqypartead oer gat sega Ate 184 


udayastamenam mitho jaydjayato 
val ghatandimavapya svasmin || 
grasatastu: mitho ’mbubhitkalanatavat 
prana ino rutamupaiti |} 95 II 
Tr. The alternate rise (inhalation) and fall (exhalation) 


of pr#na which takes place in the body is overcame. Just as an 
actor removes his assumed role, similarly, powerful priina 
overcoming water and earth elements becomes straight. 95, 


at: TTT TM ATMS: | 

tayreary aerect eff stares: Il <6 Il 

muneh parasparapanapranastodayakumbhakah | 
recapiirakavan granthirfipo hrdt jadatmakah || 96 |! 

Tr. A muni practising recaka and piiraka experiences 


cecession of apana and prana resulting in (the state of) kumbhaka 
in the heart giving an experiencc of serenity. 96. 


Th Teraapeshay gate: aft | 
aMTaet aPergeatstaa aed il e9 ll 
prano bahyabhronmukho‘enir hrdabhronmukhagah §ast 
apanendpyasau granthikumbho‘gniriva vardhate |) 97 | 
Tr. prina going outside is in the form of agni (fire) 


while going inside it is in the form of moon. With apana, the 
kumbhaka enhances like fire. 97. 


araraee raft att arereta:? wer geTTATATT | 
wate aarea® caerftergen’ yerereaqetrye ll 


aft ll se I 


apyayalyesa Sas? Sariram 

bahyaddravih praga thannamantaram || 
hrdvyoma santépya pacatyabhiksnam- 

usno mukhadyatyanuSitagustu Witt || 98 


1.4 aadt -a. 2. gitsomm —b. 3. ges —b. 4. arate -b. 5. 
ararafts -b. 6. gaeaterea —-a. 7. vaasdieryst —b. 
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Tr. The moon replenishes the body, the sun does this 
from outside, while préna which is hot assimilates the food inside 
by heating up the internal cavity continuously. The moon 
(Sitagu— which has cool rays) always moves out of the body all 
the time. 98. 

arrarciarrerns wad Pret ee site orca | 

yfeantartarars airgeyeist! waet: <8! 

apanasdramsamatavyapaye 

svayam cidarko hirdi fiva atm Il 
prihivydditatvaughajayaya 

tattabhiitasugader vijaye prayatnah || 99 | 

Tr. When all the impurities of apana (are removed) the 
sun that is pure consciousness residing in the heart in the form of 
fiva which is tm itself, puts effort to gain quick control over 
the hostall tatvas like prthvicte. 99, 

Ro wenasaty wheat Pret sfctenersrarferered | 

Seay ISTESrAI SAE WT 19 0ol| 


dche pranipanayor granthiviho 
mityain silosnaunakascaviraste | 
fadyddhikyal Gimuso jiana-riipe- 
ndvatma ‘rkasydharnisam bhramanena |!1000 
Tr. In the body prana and apana work together evidently 
in the form of heat and cold, due to enhanced inertia darkness 
(tamasa) of ignorance is produced in the form of indu. atm in 
the form of sun (prana) moves in the body day and night. 100. 
feat: woarqd: atie aren: et erat | 
Rearakearsiarat set Reorsasyecarary 19° 9] 
cittatvamSath paficabhittaih sadatti 
nasd4yah svam svasvatatvamsayoge |\ 
hripadmantascittajivabhiyogam 
prano vipgjadya nuriipakriyavan | LOL I 
Tr. The five elements are in fact the part of cit 
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(consciousness) which always moves through the nose with the 
dominance of their respective elements. The unification of citta 
and jiva takes place in the lotus of the heart while prana functions 
according to the nature of conscious and inert state. 101. 
werd antares! Prraratwar’shaaaatert sa: | 
feat at qéstenerd act det oe Phere 902 
ghatantam tamogranthiman citta-vayvor- 
ahankdarajivatvavarmatmano ‘tah || 
Kriyddau mano bhirya’vidyanisantam 
tato rodhanam pran bhiristamasya || 102 11 
Tr. The entire form of ghata (body) is dominated by 
tamasa_ which envelops even the functioning of citta, prana, 
ahankara (ego) and jiva, the embodied soul, which conceal its 
(true) form. Mind is entirely covered by avidya. Therefore, one 
must control these well in the beginning of the practice 
itself. 102. 
wp wyprtseed Fat: 
wey watrereaygy wey | 
fragt: ayratteasty a 
Praverearisrat ofaarz il 903 II 
prance tamogunamaye ‘bhyasanam puranaih 
Ppathyam tamopaharasatvagunam pradistam \I 
Sikséguroh kalusakarmavivarjanam ca 
citlaprasadukamajadyakaram pavitram W 103 II 
Tr. According to the ancients, when the prana is 
enveloped in tamoguna (inertia), one should indulge in 
consumption of recommended food which removes inertia 
(tamas) and enhances satva. The guidance of a guru is 
helpful in removal of sinful activities, pacification of the citta, 
removal of inertia and (bringing in) purity. 103. 
PPrrere’ dteqaraehrerara | 
arate frie sae fe Ars: |! 90% Il 
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nimittakaranam pithamudranddimalaksaye | 

Saktibodhadacintokta upadanam hi Kumbhakah 1 104 11 

Tr. Removal of impurities in the nadis through pitha 
(asana) and mudré forms the efficient cause. kumbhaka becomes 
instrumental in arousal of Sakti leading to thoughtless state. 104. 

’ ball a 

va — 

Or else— 

wera soars AeaAEA | 90% Il 

pranaydima upadanam malajidvayuhryyjaye \ 10S Ul 

Tr, pranayama acts as an efficient cause in removal of 
impurities and gaining control over vayu and frt (heart). 105. 

THAR carat: qeqatrca aaa SETI 

we: ae: veeratena: aes area il 

wiseradsd wafarare asfiat spitsa: 

werty ssa wt eft aad’) tagd amie ll 906 Il 


nabhernyak prinavayoh padamavanirasau timasaksmam 
Sako smal 

stokah srastuh padatvadadhikalavarajah sviyagaunamsa 
abhyam || 

rago'sminedhate ‘lam bhavavisayapade dvcsamisrau 
jano’tah 

pradhanyena prapaficc mana iti satatam recaptirau 
dadhati || 106 11 

Tr. pranavayu located below the navel is also the 
location of the earth element which has taémasika quality in parts. 
This is the abode of brahma which due to these two prana and 
avani (earth element) has some influence of rajas which is its 
secondary quality. In this abode of mundane world people are 
effected by attachment and aversion, therefore, the mind mainly 
remains involved in worldly affairs and continuously inhales 
and exhales. 106. 
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wasmaigtaaneanyt: wrgas: saa gefefae: | 
meter fafeftrrg: et at a mrad waft i900! 
laye nayordurmalaviahayormunch 
syatkhumbhakah kevala istasiddhidah | 
yasyodgame siddhibhiraédrtah svam 
yogi sa bhogairamrtam prayati |! 107 WU) 

Tr. By merging these two, which carry morbidities, 
Kevala-Kumbhaka takes place which brings desired success. 
Arousal of this (kevala kumbhaka) brings about host of 
success and the yog? attains immortality through worldly 
enjoyments. 107. 

we eat ecard Ret: oe aecdtiaeangq' | 

Tet aay faire wT AeaTy oc 

tirdhvam svanabhe hrdayantamevam 

visnoh padum satvapatcrnisantam | 
dadhati tatkevalakumbhakam cit- 
siddhipradam pranalayena nadydm || LO8 |! 

Tr. The region of visnu extends from navel to the heart, 
who rules over the abode of satva (Self). kKevala-kumbhaka 
results into attainment of the conscious state on merging of prana 
in the nadi (susumna). 108. 

ar: Greasy arate fret: ward wer sacw- 

wen Pear ya eet aaa: wey | 
want yet taaud dead: o 
ar west Parana’ 1908/1 
nabhih pitrakadhama savadhi vidheh sthanam tatha kevala- 
kKhyasyoktam kila kumbhakasya hrdayam satveSavisnoh padam 
bhrvanto mrtyuharasya recakapadam samharakartuh param 
sthanam bhitapaterahamkrtitamo viksiptacittantakrt (| 109 I 

Tr. Ii is said that upto navel is the abode of vidhi 
(brahma) where ptiraka takes place. The heart is the abode of 
visnu Who is the lord of satva, and is also the place of kevala 
kumbhaka. In the middle of the eyebrows which is the abade of 
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Siva is the place of recaka. The abode beyond is the place of the 
Jord of the bhdtas who eliminates all the thoughts from the 
mind, 109, 
weraeat:' Raker wy 
ae? ael at WeTTETA II 
ey Gitsed: east:’ sact 
aaa: aaa are carta: |! 990 Il 
pranavahnyoh sthitgranthibhede bhaven- 
ndda adau tato brahmanadyantare |) 
syad ghano nahatah samyujoh kevale 
cottamah samyame vasanotthanatak | 110 II 
Tr. After piercing of the granthi in miladhara by the 
prana and fire, in the beginning, anahata nada may be produced 
inthe brafunanadi. A subtle kevala brings about samyama on 
elimination of desires. 110. 


WIIEMIT THM: Tt tM AT: 

Praeger sare writ Pert: taeda: | 

wr ata we aataftrqeraaty AerTas 

err: ombrtedt fatteper: fefet varrarra: 119991! 

prandyamahutasanena sakalah susyanti dosa matdh 

pittaslesmamukha apanamiaruta prano jitah syaccalah || 

raga yanti layam bhavodadhimahasetor mahapatake 

dhyanagnch prananirodhato viddhimukhah siddhim 
gatascdmarah ll 111 ts 

Tr. The entire sct of the dosas (vitiations in humours) 
and impuritics which are of the form of pitta (bile) and slesma 
(phlegm) would be removed by the fire of pranayama. prana 
moves combined with apana and removes the attachments. 
Control of prana enhances the fire of dhyana which burns the 
great sin and helps as a bridge to cross over the ocean of the 
mundane world. Thus cven the gods have attained 
success. III. 
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greg 896 etared afte: 
ate afc gfirge! a: 
greg fear deteqec 
fateta aad areatsaeqarg ll 992 Il 
yuktiyuktam tyajenmarutam yuktitah 
piraycd yuktito yuktiyuktam Sanath |I 
yuktiyuktam dhiya rodhayeechuddhaya 
siddhimevam krte sadhako vapnuyat \l 112 II 
Tr. One should exhale, inhale and retain air in a judicious 
manner, with a pure conscience. Thus a practitioner would gain 
success. 112. 
HTT WIAA TIT- 
varafeentirartt 'fefsrarea: (I 
Pye tM TT: 
wrraat: walter afer 1 993 II 
anyatha sadhakasyodbhavati jvara- 
Svasahikkaksikarnarttikasadayah || 
sambhavantyulbanahatam dosa@ gadah 
prapavayoh prakopasya catikramat tl 113 II 
Tr. Otherwise, a practitioner might be attacked by the 
dosas and diseases like fever, asthma, pain in the eyes and ears 
and cough having been vitiated by copious (substances), due to 
Vitiated prana going astray. 113. 
mete oret wade aetgel saenhttst addy | 
ery a aes yet soar ea a99y 


prasveda @dau bhavatiha nadi- 
Suddhau Sramattambhasimenam mardayet | 
svangam drdham yogavidanyatha’sya 
ksubdho marudgatramasimsca hanti va | 114 I 
Tr. In the beginning of nadisuddhi due to exhaustion 
perspiration would take place, which a wise yogi should massage 
vehemently on the body. Otherwise the pranz going astray would 
harm the organs and (other) prinas. 114. 
T. varedattarstiamt —b. 2. qeitreqmargsd —b. 
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Tea warm: agers yeretat: | 
ara wqaeneearrtea” ager str gd: 11994! 
nadisuddhau prasramajah sapitir- 

frambhakale bhrsagharmayogah | 
ayamake pravrtavigrahasya- 

naritetya udehata upaiti pirvah \ 115 1 
Tr. In the beginning of nadisuddhr, duc to exertion a 


lot of fetid perspiration might happen. Due to enhanced practice 


of pranayama udghata takes place in the body. 115. 


arerafogarart 9 — 
According to yogacandrika — 
wee Ta a: MOTTA atseH: whe: | 
at me: gat arart aathtt ae ll 996 Il 
prasvedam janayati yah 
pranayamesu so‘dhaniah proktah \t 
Kampam madhyah pumsam 
bhamityagam tanot: parah il 116 II 
Tr. pranayama which produces perspiration is inferior 


varicty, that which produces tremors is the medium onc and that 
in which a person levitates is the superior pranayama. 116. 


fraeta ge: srerart ewnfedt faftraq | 

mag arate! wearer abet fe yA: 1 990 
vidadhita budhah prandyamam samiahito vidhivat | 
yavat sambhavali pranayamasya cottamo hi gunah i117 
Tr. A wise must practise pranaéyéma in the prescribed 


manner with an attentive mind so that pranayama would yield 
finer results. 117. 


1. sas —b. 2. frreensaef a —b. 3. yfrar? —b. 4. aff —a. 


arate searaafe | aarfet: Tears: | 

janayati utpadayati | samahitah sa4vadhanah || 
janayati means produces. samahita means attentive. 
Wear uUldouemada g — 
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According to patafijali its characteristic is — 
wR eae aac rerrara:| | 
VET Teh: TT AAT: Rat Ae art: 119 9¢Kl 
yatpreritasya Svasanasya nabhi- 
mithicchirasyirdhvamthabhighatah |! 
udghata ukiah sakrdesa matra- 
fraydtmako nub kila madhya aryah W118 1 
Tr. The breath, that originates from the root of the 
navel when moved and hits at the roof above is called udghata. 
According to the measure of time in three matras, itis anu (subtle), 
madhya (medium) or arya (superior). 118. 


RTA TT Sata 9 GAP Tas 

we Weert Be ageMeNEy STAT | 

TT Wy A mas FT oft taaq 

aan Risitdernsafisa’ aarerqyer: ey: 119981! 
smrtvakiratanuluso sanuta l6matrabhirdpirayed 
bahyam marulamantare hrdi catubsastya64 smarcnmatraya || 
ukdrena japen manum pranavakam tam pliritam recayed 
vyagryd trimsatisaakhyaya mumidaya matrakhyakumbhah 
smutah 119 tt 

Tr. Remembering ‘a’ for 16 matras which nourishes 
the body, one should inhale the external air, retain it inside by 
remembering and chanting *u’-kara for 64 matras and while 
leaving air through the idanadi in a controlled manner for 30 
matras while chanting “mm. This is known as mdatrd- 
kumbhaka. 119. 

APTA UT MTs: Tasha: | 

aren ardent ararger: waif: | 920 II 

matrakumbhaydma csa Sosakah samprakirtitah | 

dahano nabhisamsthano matrakumbhah prakirtitah \1201I 

Tr. Practice of matré-kumbhaka ts said to be causing 
dryness and burning at the navel region. 120. 
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dr dp Qenued — 

tatha coktam kumbhakapaddhatau —- 

It has been said in kumbhaka-paddhati— 

eattrsrrgt: ast wMeatsyaea: | 

Aa yaad seect Aa: ll 929 Il 

svadhisthananugah so‘yam plavanomrtasecanah | 

miéladhare krtaSciyam kathin@karane matah || 121 | 

Tr. When it (Aumbhaka) is practised in svadhisthana, it 
increases the flow of nectar, while practised in maladhara, one 
overcomes hardness. 121. 

qt: wort weeyed:! SI Beas: | 

weet Pratta afwe: oftathefa: | 922 Il 

punah kanthaénugo paficavytihanah sydtsa kunrbhakah | 

brahmastidne niyogena muktidah parikirtitah || 122 1 

Tr. When practised in the region of throat, this kKumbhaka 
bulances the bodily constituents and when practised in the 
brahmasthana (brahmarandhra), it leads to emancipation. 122. 

Bro Weyer | 

Sesah praguktah | 

The other things are as told before. 

ga Uroneraarars  — 

atha prandyamamatrah — 

matra (time ratio) for pranayama is as follows— 

aro — 

ladranva 

It is stated there— 

ara Aefere siteer at Ph erecteereafatt he: | 

Patatry arrears werertira: 1 923 I 

matra navavidha prokta yogibhistatvadarsibhih | 

nimesonmesanam matrakdlo laghvaksaronmitah || 123 |I 
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Prat! aresreearti efterspearcester: | 

were ad a qd a frefaay i 92y il 

mita dvadaSahrasvanam Sighramuccarakdalatah | 

pradaksinikrtya janum na drutam na vilambitam || 124 II 

ayitred ar steamcng ag | 

mMateerrartgy toerercatira | 924 Il 

angulitrikato matra chotikakaranad bhavet | 

godohavatsapanesu ksepaghantaravonmita || 125 I 

Tr. The learned yogis state the measure of time, called 
mitra as nine fold which are —time taken for twinkling of eyes, 
pronouncing the short vowel, time taken for quick pronunciation 
of 12 short vowels, going round the knee-joint with hand neither 
slowly nor too fast, snapping together the three fingers, ringing 
of the bell when feeding the calf at the time of milking the 
cow. 123-125. 

aged wf: ayer? Sen: wt: Tt: | 

AareaTTAeT MEAT: FT 9RE I! 

caturo hyatimatrah syustasca scvyah Sanaih Sanaih | 

deSakalanusarena prahuryogisvarah pura || 126 

Tr. There are four other matras narrated by the ancient 
yogis, called atimatra (large-mdatras), which are to be used 
gradually according to the region and season. 126. 

eayetay Pretafity a: | 

aa: AT Aare: SQ MAHAN: |! 9.219 II 

kumbhaptirakarecesu nisargajanitesu yah | 

kalah sa matrasafijah syat svasvamanakramadimah |\12711 

Tr. The duration of time taken for paraka, kumbhaka 
and recaka by the individual according to his natural capacity is 
also known as matra. 127. 


aon aa Prat serra: gdfea:? |192¢ Il 


auma iti trivaram mahamitrah puroditah |) 128 | 
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Tr. a, u and ma are regarded as mahamatra trom 
ancient times. 128. 

ard weft! Pret aeery | 

serge «= eae? safrftadt! 1 

ara: watrrahrtearcreat aa il sf 11 928 Il 

jainum pradaksinikrtya tivaram chotikamanu | 

Karanat svamiatraisa madhyaisa sadbhiririto \ 

Janvoh pradaksinakrtirnavavaramasau vara | itt || 129 1 

Tr. Going round the knee-joint for three times and 
snapping the fingers for three times is known as svamitra. By 
six rounds it is madhya. Going round the knee-joint for nine 
times is a superior marra. 129, 

SAY AM PASI FeCTEEA MTT TAT 
ASAT TIS ST ate Maia aT TaAaT 
wera AafT |! 930 Il 


Aumbhesu aumanam Kramavrddhayutamatra 
drdhataramahatamahatardmitlyaghantatara-mandramanda — 
ranarandyanantarnada iva dirgha palatmikad va paladvaya 
prandyamamdatratka bhavats || 130 1! 

Tr. In the practice of kumbhakas, there is increment of 
a, Uma with the time (méatra) with the forceful strike on the bell 
producing prolonged resonance tor one pala or two, which makes 
one matra of pranayama. 130. 

an: warren defer waft | cer eased art 
mace Rafe cer lave at wnitrrar]e et safer (192911 

yathad ekasvdsumayi dirghakdla bhavatt | tathi 
kumbhe’sau taro brahmarandhram bhinatti tatha \ tathad yogi 
samadhiparanande lino bhavati \| 131 1 

Tr. Therefore, the prolonged matra extends to one breath. 
The tara (recitation of om) in the practice of Aumbhaka pierces 
brahmarandhra which merges the yogi in the Bliss of 
samadhi. 131. 
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ant def apt were aeseseaed = 6omarped 
waged cert aftfetery i 932 Il 


tato dirgha matra ckasvasamayt sadhakasya bhyasc 
Saktyanuripam manovayujaye pradhana yogasiddhibijam 132i 

Tr. In the practice, prolonged matraé extends to one 
breath depending on practioner’s capacity which plays a 
prominent role in controlling mind and prana and is the seed of 
success in yoga. 132. 

aan di ates — 

tatha coktam skinde — 

It has been stated in skarida- (purana)— 

VST AT WMATA Proed ll gfe || 933 Il 

ekaSvasamayi matra pranayame niruddhate | iti Il 133 1 

Tr. In the practice of pranayama, matra is of one 
breath. 133. 

TaaHTaTs Zdet:'Gw | weMIt:92 ALATA: | 
agitate y (orate)? | ae sea STA: 1193¥Il 

asdvekapalal gurvaksaraih64 |) dvadasapalaiht2 
laghuprandydmah | caturvimsapalairmadhyah24 (aksaraih6) | 
evam saftrimsanmatraka uttamah || 134 1 

Tr. ekupalad means 64 long vowels. laghupranayama 
consists 12 palas. With 24 patas it is madhya. Superior 
pranayama cxtends to 36 matras. 134. 

wt atsaed sty Meeqatensead:? | 
sree? aig: aera tated agqeishaaded 
afer Fey 1934 Il 

ele trayopyarambhe kKramena 
svedakampasanotthanahetavah | uttarottaramekasvasam dirghikrtah 
kdlasya dairghyanurapam vayumano’gnijayakara iti dik W135 Ul 

Tr. In the @rambha state these three would respectively 
cause perspiration, tremors and levitation. In a progressive 
manner, the breath is to be prolonged. Depending on the length 
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of time, they control vayu, mind and fire. This is told as an 
indication. 135. 
re! Toraedtef sorted get arg arent’ cH: | 
pera saedtsa Yast! Aeweniy aftee wat: 1936) 
hrasvah papadnyatidirghe ‘pavarga- 
datte irptim drak plutastira ckah | 
pranayame prodito‘tra plutoyam 
yogacaryair yogasiddhyai bhavaghnah | 136 |! 
Tr. Short (mdatra) is for (removal of) sins. Prolonged 
(matra) is for emancipation. A loud (more extended) and (pluta 
of three matras) would often offer contentment. According to 
the adepts of yoga, in the course of pranayama, pluta (matra) is 
(suitable) for success in yoga and to control the (attachment of 
the) world. 136. 


lafa orftiegsuapaaoeas oftraterarat 
Bodum ga Wore | 
iti govindadevasulasundaradevaviracitayam 
hathatatvakaumudyam pranayamavivecanodyotah II 


Thus ends the chapter narrating pranayama 
in hathatatvakaumudi 
composed by sundaradeva, 
son of govindadeva. 
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sa AA FHT ReT— 
atha drambhavastha — 
arambhavastha follows — 
MAAAP TT WATT AT T 
Preqeraccraantest ssa II 
warden ya ord 
ee: grrrifamet erg ll 9 Il 
omkaraprajapamitisandsanadyatr- 
vidhyukticuranayamidinesabhaktya | 
mudrabhirvihatamalisya pumsa arya 
@rambhah krtadhanianivisodhane syat i tl 
Tr. Recitation of omkara, moderate dict, postures, 
practice of yama etc. in the prescribed manner, devotion to God, 
removal of impurities through the practice of mudrdas ete.. 
bringing about purification of dhamani (channels) form the ideal 
state of drambha. |. 
mpeyie Gtate odq feast eradtarse: | 
Terme saacdrt attefdt vacrym: Il 2 Il 
praguktakumbhaatha turyavdram4 
kurvan hitas? hrtasarvavaiichah | 
ekantasevi Sramakhedahino 
dhyeyatkacitto bhavarogamuktah | 2 1 
Tr. The above said kumbhakas should be practised 
four times. One should consume wholesome food, overcoming 
all the desires, remain in a secluded place bereft of exertion and 
worries, having a centred mind, thus getting rid of the mundane 
afflictions. 2. 
Tens Buaykgemn ytdeserratwoeqaag: | 
Reet aahigytrenra: abies a a ond wT 3 
arambhake kumbhakabhiirivrddhya 
munceryathestasanasaktirudbhavet || 
jitasya vayorlaghubhamikakramaih 


syurgharmakampau ca kha adsanam syat || 3 i 
T. Wan saan —b. 2. avrmnftas -a. 3. aqgeermes --b. 4. 
aifae Fat —b. 
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Tr. In the state of drambha, with much prolonging of 
kumbhaka a muni develops increased appetite. When vayu 
(prana) is controlled in a slow and progressive manner, 
perspiration, tremor and levitation in a posture would 
happen. 3. 


aap eat eater | 
aa: eererat SI wat adh? wT II ¥ II 


saVilarkasamapattisamprajidtamunestanau | 

gharmah sthilalambane syat kampo dardarikum kramat \l4ll 

Tr. Inthe states of savitarka samapatti, and samprajnhata 
samadhi on a gross level, a muni experiences perspiration, 
tremor and hopping of the body. 4. 


aire sang we sore 


fa: qerat sored aretracarg Il 
wedsat aye sent 
qf: erererraret rr: Id 4 II 
laghiste sramat sveda ayamamadhye 
sucth kumbhako ‘pastanadimalatvat \\ 
praharsaprado anusma udvegahino 
munih syanmahinandabdhau nimagnah | 5 | 
Tr. In the inferior (pranayama), due to exhaustion, there 
will be perspiration. Due to purification of the morbid agents in 
the nadis, kumbhaka takes place which gencrates thrill and is 
cooling in effect-and a muni would experience joy without 
feeling of anxiety, as he is drawn in the ocean of Bliss. 5. 
Prgreatrrerd eral ar sega ae races | 
Teta” agrcaacttecratt qa wa shrag Ae: & 
vikrtadhamanimadiyasamsthadosa ’- 
laghujalaparthivasarasamlayena || 
tarumiva vapurastasdramisac- 
calati yada pranave‘nilat sakampah }l 6 i 
Tr. The morbid impurities lying in the dhamanis 
(channels) in the form of liquids and solids get dissolved and 


1. aarafa —b. 2. aga —b. 3. adésoret —b. 4. say —b. 5. ceftr 
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when the body gets rid of these (solids and liquids), it causes 
the body to quiver like a tree being fanned by pranava. 6. 

Ta strana Bray! | 

TA sed adqesadteng il 9 Il 

tato'dhikatarabhyasacchithila susirasvalam | 

asaradehe vyaghate dardaryucchalatiranal | 7 || 

Tr. Thereafter, in an advanced state of practice (of 
prandyama), Sirs are slackened and as the morbidities are 
removed and hopping of the body takes place due to hitting of 
the vayu. 7. 


merase sa Rrts- 
MMS Sey? FATA | 
Ravage qe 
meaape afracea fase: | Il 
bahyantarakhilamalapagame ‘tha citte’- 
stépanajadyanta udcesnuh susamprasdde || 
vikscpahinaparikarmayujiha Suddhe 
tatvoamukhe munivarasya visddanasah |I 8 II 
Tr. Elimination of the internal and external impurities 
bring about heightened serenity and shreding all inertia of apéna. 
Being prone towards pure tatva (Reality) the great muni who is 
free from viksepa and is engaged in noble activities. 
experiences freedom from dejection. 8. 
war dtm qenmued — 
tatha coktam kumbhakapaddhatau — 
It has been stated in kumbhaka-paddhati— 
bE Tes GIRS ICS Cosa 
merukumbhapranayamabhydsavatastu || 
Tr. The following is recommended for the onc 
undertaking the practice of merukumbhaka pranayama. 
water firequr: Progerrent yg: | 


rertSats: TT | aT II 
ear wafer At: eerqat! ee lle Il 
1. aftreeasa -a. 2. cteq —a. 3. ure -h. 4. qt -h. 
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ekodghato dvirudghatah trirudghatastato mrduh | 

madhyamerustivrameruh pratyaharasca dhirana |\ 

dhyanam samdadhirityukta meroh sthilabhuvo dasa | 9 1 

Tr. One udghata, two udghatas, three udghatas, 
mrdu(meru), madhyameru, tivrameru, pratyahara, dharand, 
dhyana and samadhi are stated to be the ten gross stages of 
meru. 9. 

Sr BTA arated afeadtery | 

gat eeaqggitemd g sayz 190 I 
udghatatritaye nadisodhanam vahnidipanam | 
mrdau svcdasamudbhitirmadhyamerau tu Kampanam 1 10 1 

da @ unisty warmaga ery | 

aerated aactaedtceda: | ze 1199 I 

livre Khe rajate*nycsu svanamasadrsam phalam | 

samddhyantanuihoddistam tattatsamnastatastatah WG UI 

Tr. Inthe three stages of udighata, purification of nadis 
and increase of gastric fire would arise. In mirdumeru, perspiration 
is generated. In madhyameru one experiences tremors and in 
fivrameru,one levitates. In other stages upto samadhi, one gets 
the results as the definitions indicate. 10-11. 

TAT Byte: wae: Tetera: Il RTH 92 Il 

tatraiva caturas(advadasabhih 

Kramadadydah palaistrayab | itr i 12 1 

Tr. These (three udghatas) are determined by four, cight 

and twelve palas (respectively). 12. 


saurran afefagiared ate qafesceas wart: | 
Teast wats at yeaa Freq 11931 


udghataké nidivisuddhimadhye 
kramena turya4sta8ravil2pramdanaih |! 
palaistrayo'mi prabhavant! Kumbhe 
munerdrdhabhyasayujo nisargat | 13 
Tr. In the course of purification of the nadis, the three 
udghatas are determined by four, eight and twelve pai/as in this 


lL. gat —b. 2. w@ --b. 3. Warez —a. 
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order. These three (udghatis) arise naturally to a muni who is 
an ardent practitioner of kumbhaka. 13. 


WMS wis: ATErTgegaas eat Fa: | 
Proreafit: seeiaftfs mentaret fafa loll 
ravisankhyaka!l2matrakah sakri- 
laghurudghataka irito budhath 1 
nigamad4pramitaih palairbhavediti 
madhyottamakau dvikatribhirhatau | 14 || 
Tr. According to the wise, the laghu udghata is said to 
be of twelve matras (equal to 4 pafas), the madhya (udghata) 
is twice that of Jaghu, while the uttama (udghdata) is thrice that of 
laghu. 14. 
aitarafary ad: | 
ardacematdeat atafafey: | 94 I 
yamadigunasampattya varnisramavidhim gataih | 
kamasankalpahinairjiair labhyate yogasiddhibhiih \151 
Tr. Success in yoga is attained by the wise who is 
equipped with the virtues of yamactc., and who performs rituals 
of varnasrama and who ts without desire. 15. 
Preteens | 
ah: erfratrads |! 
EMH At: AT 
fafa: erat oat gaat: il gfe ll 96 Il 
nisargusamstddhasukumbhakena 
bhimih svamanapramitabhivardhate || 
ityuktakalakramato munch $a 
siddhih svakale tanute susamyamaih Wl itr \ 16 (I 
Tr. With the practice of auspicious nisargasiddha 
kumbhakas, the foundation (bhéimd gets enriched according to 
its own (fixed) Ume units. With such progression of time, a 
muni achieves success in due course with the control of 
senses. 16. 
afa wanrfeajorsferse || 
iti yamadigunabhayiste || 
T. afifeqgeraa —b. 2. agate -b. 
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Los) 


‘iti’ stands for enhanced virtues of yama etc. 


Patra 3 Prevtgiteger- 
Rat earareraig! ata | 
fats qeanrea wet 
aatstatragm Fed aPret: Il 99 I 
nirvasanasya tu nisargasusiddhakumbha- 
siddhau svaminamitabhamisu coktakale | 
siddhim susamyamavipakasama hathena 
vayorjayabhisadrsa marutam jayisnoh | 17 It 
Tr. Auspicious nisargasiddha kumbhaka |eads to 
desirelessness in an appropriate time according to levels of 
achicvements. Onc attains success as a result of judicious 
control of prana (pranayama) in hatha, 17. 
Tras Fshrtataater zt: | 
WUeyAT SHA TH Tt Talapa vartaty'9cl 
upastabahyantarapapadose 
Kumbhaé ‘gnincddhodaravahnina munch || 
sapadaghalyuttaral{imatra gharmo 
mrdau svatattvonamukha udbhavedyadi | 18 Il 
Tr. When internal and external impurities are removed, 
the Kuimbhaka enhances the abdominal fire, the muni gets 
perspiration after the practice of mrdu pranayama tor one and a 
quarter ghatika (30 minutes). He advances towards tatva 
(Reality). 1&8. 
eA sae 
atra trambhic-— 
In the a4rambha phase— 
erred a adadtaatais ey seit gat 
art oT: wea Pad watape set ga’ 98 
syanmadhyamerau kia sarddhanadi- 
dvayottaram2is Kampa udeti pudgate |i 


L. qfiw -b. 2. wtrmagae —b. 3. sardaafe —a. 4. Praag -a. 5. 
aweaape —b. 6. gE —b. 
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arambha csah pranave nimesa- 
trayam svatattvonmukha udgame hrdah || 19 
Tr. When madhyameru is practised tor two and a half 
midis (1 nadi= 24 minutes), it generates tremors in the body and 
remaining in prapava tor three nimesas (blinkings), one 
experineces tatva (Reality) in the heart. 19. 


ariet 7 Preetgt @ used taofteetss | 
wd aafafara’ avate’ qeedigua aqyag: |R0l 


syattivramerau tu nisargakumbhe 
khe rajate pankajavistare ‘tra || 
ghatitrayad vyutthiliratra Sasvaddhi 
miidhadharmodbhava udhbhavenanuh || 20 | 
Tr. In the state of tivrameru, when nisarga-kumbhaka 
arises, one levitates in padmasana. If one sustains this state for 
three ghatis (one ghat?=24 minutes) one certainly experiences 
loss of bodily consciousness. 20, 
are: Mya! waar MT Tate- 
at! weutpetrsre Weta | 


arraghioertatr eft cer attr: dfaqe 

mera afes smahe aqerea seflar agar Il 29 Il 
dnundah svapnapirvo bhramararavajanant jlanamangavamota- 
Kampau jadyadimorcchanayanajalamaho romuaharsastatharva |i 
anandapirtiruccairbhavati hrdi tatha yoginah samvisuddhe 
prandiyame varisthe prabhavat) manujasyatha sattrimsa36matrel 211 

Tr. In the superior practice of pranayama for 36 matras 
which makes the body pure, one experiences joy, humming of a 
bee, wisdom, crushing and tremors of the limbs, inertia, 
swooning, tears, thrill and happiness in the heart. 21. 


iat ss feat waa Yat g Prertqrs | 
ot ad ot: polcniiet aaah G 
bhiamijayanukramato ‘tra siddhayo 

bhavanti pumsam tu nisneslkunbnake II 


|. qftafiea —b. 2. avafe -b. 3. epryaf —b. 4. atemat —b. 
mam —a. 6. west —b. 7. fort at a. 
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kalam ca tam (ah kila siddhayo maruj- 
Jayanurapa vimala yathottaram || 22 || 
Tr. In nisarga-kumbhaka, as one conquers the bhamis 
(stages) the siddhis (supernatural powers) are attained related to 
tatvas progressively. In due course of time, those siddhis become 
refined more and more as one gains control on prana. 22. 
Preretgr: WEA ATH: AH Sa sa:' | 
Wiresarneatgraen: MTA: 1231 
msargakumbhah praharapramdéna 
arambhakalah sakalo‘tra kayikah |I 
pranagnyapinddijayodbhavastah 
Sighrangamavitkaphamiutratalpatah || 23 | 
Tr. Initially nisarga-kumbhaka lasts for one prahara 
(three hours) which itself ts drambhakala. Control on prina, 
aga, apana which are in the body bring about fast movement 
and reduction of faeces, phicgm, urine, 23. 
ar a amosagqai — 
tatha coktam miarkandeyapuraue 
It has been stated in markandeyapurana— 
wea aSEd TE: Get yaya | 
ara: cere: wea a abmgd: wed fe fren ev 
waulyamarogyamanisthuratvam 
gandhah Subho miitrapurisamalpam |I 
Kantih prasadah svarasaumyala ca 
yogapravriteh prathamam hi cihnam |) 24 | 
Tr. The initial signs of success in yoga are — non- 
attachment, well-being, kindness, pleasant smell, scanty faeces 
and urine, lustre, pacification and sweet voice. 24. 
wera: Tee sete THT: | 
wegen Te a Phe: ca GMP waft 124 
pranapdnayoh parasparabhibhavariipa 
a4rambhokto jayanmanasah |! 
tatvonmukhata na hi manal pirnajayah 
ciani titpannayogino bhavants || 25 II 


L. anfter -,a. 2. aeprtsem —b. 
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Tr. prana and apana are mutually merged in the 
drambha state which control the mind. Leaning towards the 
tatva (Self) does not signify full control on the mind. These are 
experienced by an ufpannayogt. 25. 

wena g dam — 

tallaksunam tu tatraiva — 

The characteristics are mentioned there itself as- 

dient ae a arat | 

aT Heat’ asetererea fatesofterd | gf tl 26 Il 

Sitosnadibbiratyugrair-vasya hadha na jayate | 

na bhitimeti ca nychhyastasya siddhirupasthita Al iti 2611 

Tr. Extreme cold and heat don’t pose an obstacle, one 
does not fear from others and success ts attained. 26. 

aermee g — 

yogaritdhe tu — 

In the state of yogariidha— 


art 7 wit aft wept | 

a frat a cent fracterrparry il gfe Il 29 II 

aragam na jano yatt paroksagunakirttanam | 

na bibhyati ca satvéni siddhcrlaksanamuttamam Al iti W271) 

Tr. One does not indulge in public contact, nor one 
talks in other’s absence and does not fear from beings. These 
form the superior characteristics of success. 27. 

Payers detertar vetted: | 

ata aeraqge srresdtad FA: Il 2 Ii 

visuddhanadisamhatiryada marunnirodhatah | 

tadaiva tatvasammukho ‘manaskatodaye munch |i 28 I 

Tr. Through control over prana when the entire sct of 
the nadis is purified, then alone the muni experiences tatva 
(Self) and the state of amianaska supervences. 28. 


aera: Rected Prratedyradt | 
Tar aqaentatatamerege At I 38 Il 


1. watae -b. 2. diff -—a. 3. af —b. 4. aa -b. 
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yadapanah sthitermadhyam bhitvordhvamupasarpati | 
tada vapubkrsatvadisiddhilaksmasphutam munau |I 29 | 
Tr. When apana leaves its own place and pierces the 
middle (nadi), a muni attains slimness of the body and other 
apparent signs of siddhi. 29. 
Ge 1 ge a a sey 
air qa ahr ealfearetrz il 
wa Raat arsaq a 
ae fait senraarS* tl 20 II 
sukham naa duhkham aa ca sitamusnam 
yogt yada vetti hrdindriyarthan | 
daye sthitastisthati kisthavat sve 
tatve vilino bhyasanakramceddhe Il 30 II 
Tr. When the yog/ neither experiences happiness nor 
sorrow, neither cold nor heat, ner the objects of the senses in the 
heart, he stays in the state of aya (absorption) like a log of wood, 
having been merged in his own ttva (Sell) through gradual 
practice. 30. 
aearedt watt ead qerrrera saree fear: | 
wae deat wt aedeaanea: wad 1391 


abhyasato brahmani liyate yatha- 
manastatha S§vasupaladikakramath I 
tatvasya samsparsanato layena 
carambhotthavatadijayah prajayate || 31 | 
Tr. Through practice, one merges in brahma along with 
mind and breath according to time units. As a consequence of 
laya one gets the glimpse of tatva and this ee about the control 
over vayu heralding the state of drambha. 


apa? tee cena 
af war state eeprtrafatematafeth ll 32 


amiirtiamirtiam prabhida dvidhaitat- 
fatvam purarambhadasatrikcesu || 


1. qoi —b. 2. aft —b. 3. waa —b. 4. arerereagen —a. 5. age — 
b. 6. fata - -b. 
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miirttam frda dhycyamidam khabhita- 
Jayotthasiddhivrajasiddhiret || 32 
Tr. fatva is of two types—amdrta (unmanifest) and 
marta (manifest). In the first three stages of 4rambha etc. miurta 
(tatva) should be meditated upon which brings control on kha- 
bhata (ether element) giving rise to vrajasiddii (moving in the 
space). 32. 
Stara Terenas | 
Rrett gatstrren ania wt art 13 all 
sriyoganispattidasantarale 
saddharanddhyanasamadhipake I 
cittatvaline purato ‘nimadya 
avirbhavaal’ svamima munindre |) 33 1 
Tr. On the final stage of the state of Sriyoganispatti 
when dharand, dhyana and samadhi are matured, the citta gets 
merged in fatva (Self) and the great muniexperiences the siddhis 
like anima ete. 33. 
vartird wearrarerrara wea! apfarnfearcn: | 
rae: afar & Preitat gt fers seri ax 
Svasoumitam sthanavdhamavapya 
svasthane kKirmandgadivatah 
pranayamaih sanjita val nisarga- 
siddhe kumbhe citta adharaline || 34 |i 
Tr. In nisargasiddha Kumbhaka when the citta gets 
merged in the adhara (mitla) and the stage of sthanavaha measured 
by one breath arises through pranayama one controls the vayus 
like kerma, naga ctc. in their respective places. 34. 
ferarerat srern: were 
argard aafreairgtey Il 
wears Pet arent 
adres freee’ werang ll 34 Il 


dvisvasayam praénagah sarvavata 
dhatuvratam bandhayitvangapustim | 


|. Faraereea -a. 2. smart. —a. 3. atweaiqrt —b. 
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S§vasadvandvam citta adhdratatve 
nadisatkam siddhakumbhe svabhavat || 35 
Tr. In the state of pranaga measured by two breaths, all 
(bodily) airs and the bodily constituents are made stable and limbs 
replenished. Two breaths merge in the adharatatva (prthvi 
element). In siddhakumbhaka one remains in adharatutva (prthvi 
element) for six nadis (approximately 2 and a half hours) ina 
natural way. 35. 
am: at gfe arg qd'vsad fad ga srereeit | 
a ge drat fe ee Gt asses erase 
vataih sarve pustida yantu turya4- 
§vasam citte punsa adharaline | 
dehe pustim samvittanvantt siddhe 
kumbhe ninam nadisatkam svabhavat |\ 36 | 
Tr. In the stage of pustida, when citta merges in 
muladhara, all the vavus enter into fourth kumbhaka. When 
Kumbhakais naturally held for six nadis (2 and half hours) it 
nourishes the body. 36. 
Prorat APs: eleTercaaerd Eele | 
T feed a: wet ge FA sy sues’ gis zo 
filasana bhiimigatah palaikam- 
adharatadatmyagate brdiha | 
na Khidyate jah sahaje susiddhe 
kumbhe manak sadghatike supithe \ 37 I 
Tr. In the jitasana state, which is dominated by earth 
(element), one merges his citfa in the adhara for a pala. In an 
auspicious asana while perfecting natural Kumbhaka Jor six 
ghatikas (one ghatika =24 minutes) one does not suffer at 
heart. 37. 
arrearat facet facts’ feardt adterraiet Efe | 
Preefgpat tagaisarrrred® weary itary 13! 
andhatayam dvipalam viline 
sthitau yadihagnigasaktige hrdi \l 


|. aarqqds —b. 2. wanrara -b. 3. gated -h. 4. waufes —h. 5. 
fasita —a. 6. terorfsaraasatedt —b. 
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nisargakumbhe rasa6nddimanam- 
undhatam sSabdamabhisrnotyalam |) 38 U 
Tr. Inthe state of anahata, Sakti along with fire merges 
in the heart for two palas. If nisargasiddha-kumbhaka_ is 
maintained for six nddis (1 nad =24 minutes) the anahata sound 
is heard. 38. 


areveretse Prarearet Pratt eafet wart: | 
mama yeaa! qt ofeaterara tl 38 ll 


arambhakale tha jitasanayam 
jitanilena svajito hyapanah A 
adharabhedaya guritktamargair- 
yojya bhujang? partbodhaniya it 39 1 
Tr. Inthe drambha state of jitasand, through the practice 
of pranayama, apana is controlled, lor piercing adhara and for 
awakening of bhujangi (kundalini), one should follow the 
instructions of a guru, 39. 
aa — 
yatha— 
Like — 


ae qaqa? ysavat Prompts | 
freee qa: waist werrattat wary ilvoll 
atha purakapdrayoyitaatah 
prsadasvo nijamilacakradese 
vidadhita budhah samahito ‘jo 
payadagranthibhedanc prayatnam 1 40 || 
Tr. A wise should practise piraka and hold prana at 
the miladhara cakra with a concentrated mind and put an effort: 
to pierce the payada granthi. 40. 
THT ae at: a dateaq’ agrrenrt’ wat | 
qrercrentratiianen aataorghrartzed: Ie 91 
Sakrisamutsrjya yatha Sanaib svam 
sankocayel Kambunimdargc marvd \l 


Ll. arfafem -a. 2. qranenframs —b. 3. aett -b. 4. dda 
-b. 5. aafrmt --b. 6. dahadenghr -a. 


Hathatatvakaumudi 431 


budhastathadharaniyojitatma 
sankocayetkambunimargamuccaih \ 41 U 
Tr. Just as one gently contracts the ana! sphincters after 
passing out of stool, similarly, a wise should forcefully pull up 
the anal muscles with intense concentration at the 
muladhara. 41. 
Pret qefetanardt eaaters air: | 
Fooal Ta Tae MATH UTA: Ul YI 
vidadhita muhurmuhurguroktakramato 
himkrtamankalagnapanih | 
drdharuddhagudadhvajantaralasthita- 
tcjomayapuskaragrayonih i 42 I 
Tr. Onc should frequently make hum sound keeping 
the hands specially arranged on the lap and holding the air firmly 
atthe passage of the anus as directed by the guru, wherein the 
resplendent puskardigra-yout (narayana) is located. 42. 
Bey: THUIT: WITT zx a: sayef: | 
Teer waated afr: Eng |) vz Il 
svarupah puskaragrayonih naréiyano yasya sah 
ayamarthah | malabandhanisagragatam  brahmasthitam 
darsanagamyah syat || 43 | 
Tr. puskarégrayoni is an epithet for narayana, who may 
be visualized at the mijla(-bandha), tip of the nose and brahma 
(-randhra). 43. 
ger — 
atha— 
It means-- 


arahr arec Preen wftett at: waster | 
any yt epbaeerat FTI Ml ve ll 


kambuni marutam jitatma 
pratilomena Sanath pravesaycttam \t 
Kamalasanapankajasya milam 
svaguruproktavidhanato durapam \\ 44 || 


l. daar —b. 2. Teed = —b. 
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Tr. One who has gained contro! over the self should 
slowly direct the maruta through the rectum in a reverse manner 
(raising it) from the mala (anus) while adopting kamalasana 
following the guidelines of one’s own guru which overcomes 
suffering. 44. 

aq ary batt scare aed aay wi: 
maT: Tae | ber? oft eee 1d aay | eT: et 
rer ll v4 Il 

atha anantaram | yogi Kandamargabhyantare marutam 
vayum Sanath kramatah pravesSayet | kena ? pratilomena 
viparyayena | fam vayum | brahmaaah miilam karanam \ 45 |i 

Tr. Thereafter, the yogi should slowly and in an orderly 
manner direct the maruta (vayu) through the center of kanda in 
a reverse manner. Because that vayu is the root (cause) of 
brahma. 45: 

ard: | grementdactt arena’ | att 
mr ape Pftrn | ye: eda waa: arghy area: qatset 
at tarry stated ate ii xe ll 

ayamarthah | hrahmasthanakamalordhvakaranena 
karanabhitam | anena kramena amuna vidhina | muhuh krtena 
kKramatah kambuni marutah krto'sau ajam 
pankajamiladeSamargapranayi granthivibhedanam karoti \\46ll 

Tr. It means- the lotus at brahmasthana is the root 
cause. In this manner when one moves the prana in an orderly 
manner through the rectum one pierces the knot at the 
muladhara. 46. 


Ue enficendtsd aft aaa shri | 
art BTM Wag Paige view way vis 


parthrtya Khagddhipastato'sau 
saranim candramaso nabhomanesca || 
kamalam kamalisanasya pascad 
vidadhitordhvamukham pravisya samyak || 47 | 


|. wands —a. 2. aroma —b. 3. asat -a. 4. afeffir —a. 
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Tr. The prana, thereafter, leaves the passage of moon 
and sun and entering the lotus (at the ma@/adhara) faccs 
upwards. 47. 

werarrrengyd wast ead: Tater: atat | 

AGM qe: Haye! aourderey afadiiea: tteferlixcll 

pratibhanamathadbhatam praviste 

bhavanantah paramesthinah kKhagcese |1 
laghutaé vapusah bhavatyudagra 
Jatharantardahanasya catidipuh | itt | 48 Il 

Tr. When prana entcrs the abode of paramestht 
(brahma) onc encounters amazing experience which follows 
slimness of the body, excessive increment of gastric fire and 
lustre. 48. 

Rearengqernsreatterters = — 

ityadharacakrabhedanavidhih — 

Thus ends the technique of piercing of the 
adhara-cakra. 

aren ae sgufegera’ ofterdeccaniid? v4: | 

fafa stir car aPtafe arrrat Uee gay live 
smarahara bhuvi sadghatikumbhake parinatestapalapramitam manah | 
vidhisaroja upatti tadd munirjayati kimamasau ratihetukam \|4911 

Tr. In the state of smarahara when kumbhaka is 
retained for six ghatis and the mind is retained at the maladhara 
even for one pala, then the mun/s controls kama the root cause 
of desire. 49, 


farroqcatita arf ara arterat 

aR: ge YT Taryqares ara: Il 
meet Prat grad safari 

uftarerat sa afwaratsa fretq? ll 4 Il 
athilSpalamiti kilam manasam margadayam 

yaminah iha susumnadvaramudghatya vatah | 


1. wager —b. 2. arewafa —b. 3. vasfeqraé —b. 4. dearesfird 
-b. 5. Rett —b. 
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praharamiti nisarge kumbhake ‘ntarvisanti 

paricayasamayo ‘yam Sakticalo'tra siddhyet \ISO\ 

Tr. In the state of margada, a yogi retains the mind for 
{5 palas by opening the gate of susumnd through the vayus 
and retains for one prahara, which is the state of nisarga- 
kumbhaka. This is known as the state of paricaya when Sakticala 
is perfected. 50. 

Tere: yrspa wei St aa fayeafeter: | 

AST, Taranaki zsaa AMT 4 9l 

arambhamahuh subhanadisuddhau 

Kalam hi tam yatra visuddhavarsminah \ 
viSuddhanddisu sukhapravesa- 
sthitisamirasya yada ‘cala syat il St) 

Tr. Those who have purified body would enjoy the 
auspicious practice of nadisuddhi when the prana moves freely 
in the purified nadis and also get stabilized. This time is 
known as 4rambha. 51. 

wash oreretteeitsd een fare were fereghra: 

wafrart aqd sPaqrgarmanfrarateracrardfe: 114 211 

tadagaind prinasamirano yam 

hrtstho timiram hyadharatikumbhitah || 
gharmavisdraip lanute gniyugghrtam- 
atragivajyosmavadangavarbahih 52 1) 

Tr. Then prana residing m the heart along with fire 
dispels the darkness and impurities in the form of perspiration in 
the body and illuminates it. 52. 

AM: IEA wWerea we Tt | 

are wafer ssa sours ae: 43 

dhvastanhasah pragdrutanaddidose’- 

nnambhomaye jadyarujam pade gurau \\ 
arambha ctyagniviSuskadhatu- 
sarocchagharmo’gurusatvavad bahih |! 53 | 

Tr. Remaining at the feet of a guru one destroys the 
sins preceded by the purification of the inertia and ailments 
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of the nadis of the body made up of food (carth clement) and 
water. The dhatus (bodily constituents) are purified by the 
fire, which secretes light and clear perspiration revealing satva 
in the drambha state. 53. 

wa yet | et tH: Il 

annam prthvi | ambho rasabh || 

anna means prthvi (earth) element whilc.ambhas 
means water. 


Tmo Maga yWAatH STatT | 
wy oN AT AT Hag ay A OM Vamey’ A Gy 
Sramajatajalena vibhitiyuja 
fanumardanamadarato ‘nucaret || 
laghut# drdhaté nanu tena bhaved 
vapuso na rusd pavanasya gatih || 54 1 
Tr. Perspiration caused due to (physical) exertion should 
be rubbed on the body with vibhiti (holy ash). Thus the bady 
will become light and sturdy and the prana will not go 
astray. 54, 
Weare eet wate y: | 
qa ae ctafatd? ato: eq gets: Il 44 II 
prandyadmasramasvedagharsanena bhavanti yah | 
bhityd saha tanorvayorna kopah syat sudhdmsatah 551 
Tr. The perspiration gencrated duc to exertion of 
pranayama, should be rubbed on the body containing nectar 
along with ash would not allow the vayu to go astray. 55. 
guaretdinn sttareat aeat aerefestea’ | 
aq: Rrreat start aan Fa FATT NGI 
Kumbhakramasthairyajito’nalena- 
dharam tanirvya malavarvisosya || 
vayuh Sirastho’visdramangam 
calatyapanasya jaye drutatvat || 56 || 
Tr. Through gradual practice of kumbhaka and gaining 
ground in it, one gains control over (mdala-)adhara with anala 
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(fire). Thus the body gets completely free from impurities. 
Control of apana soon moves the vayus into the Siras (channels) 
all over the body. 56. 
Teararn teaqesttt 
qrergateran’ sar II 
wetatse gq Pretshraraty 
aa aearseat fe aarreteryz il 4 II 
patalaga Sesatanurbhujangi 
munestanirvyastamaladribhara }I 
prasarpato’mum tu mitho’tivayvor- 
yale cala’sau hi tadangalaulyam | 57 1 
Tr. bhujangi residing at the patala (maladhara) like the 
Sesanaga (the mythological snake on whom the earth rests) holds 
the body of the muni replete with impurities. Since this snake 
moves the body with the help of vayu, the limbs of the body 
appear shaky. 57. 
att seater aver! aa 
; wa a ate: |catquarert |i 
Wetted? qt agieran 
WM: THe: STAT: Il ee Il 
apinajadyamSalayo yada tada- 
rambhe kva dosah kurasodbhavdastanau | 
pithotthitau bhiimijaye tadutthita 
yantyastamugrah sakalah svamamaydh | 58 Il 
Tr. On the commencement of arambha state 
impurities are removed entirely from the body. How then the 
toxins can arise out of defiled plasma (rasa)? Levitation in 
asana and control on bhaémi (earth element) cause removal of 
allthe terrible diseases on their own. 58. 
orrratsia wr afraerea fa: afrreratsa: | 
Tea antares ade Ty: 148! 
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apanavayorjaya csa bhimi- 
tatvasya bhedah kathitastamo’mSah I 
nadivisuddhcranugharmakampadi- 
siddhicihnani tatastanau syuh |! 59 | 
Tr. Control of apana-vayu leads to the control of the 
earth clement, which is said to be a part of tamas. Purification of 
the nadis yields to perspiration and tremors in the body signifying 
symptoms of attaining success. 59. 


merareret wa wmireiadtia aWlety- 


mirage tt grey il 

wrist seaitsy ya wz stel aa arcsa 

am: et mkt weg wets @ aren ligoll 
prapenabjasanc svam samagatikalitendtra nabheradhobhi- 
carisapdnavayor-jayaladgatajadatvedharangam frndbham 
anyo’nyam Kanksato‘nu purata iha yadordhvam tada sinalo'yam 
pranah kumbhe sartram svayamanrjugatau nanyapithe kha dsya 60 

Tr. One should adopt padmasana and make the 
movement of prana cven. Thus one controls the apana-vayu 
lying latent in the earth (element) which is inert and is located 
below the navel. prana and apana would mutually pull each 
other and prana along with fire in the state of kumbhaka becomes 
unobstructed and rests above. 60. 


ware wet gah get ged FT 

ae anfhtreartia satet aareiteferarera: Il 

ara syaraira: aretsetiv ska afr 

get ate a artarqia oe ab: Ret ater: 11 G9 Il 
abhyase prathame sukumbhita thayame hrdante pura 
vase vabhivisarpati prataralo vyalolacittaccalah | 
astenukramayojitah kramakrso’dhogo’gnina cesika 
siksmo yati sa margadabhuvi padam Saktch sthitau yoyitah \61|I 

Tr. In the beginning of the practice of pranayama, prana 
moves in its abode tn the heart and duc to fickleness of citta, 
prana becomes active. Duc to fire applied like an arrow through 
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b. 5. @rqoratt —a. 


438 Chapter XXXIX 


proper technique makes prana subtle which has a tendency to 
move downwards and moves it at the seat of sak (kundalini) 
in the state of margada. 61. 
wearagedeed aarrt Rreet wae vee: | 
aI Tar Baer cet? ag: ati Ayers: le 2 
abhyasasusthairyahathatvabhajam- 
ante Siranam samavahi marutah \\ 
yada tad&4 cumbakavattu loho- 
pamam vapuh karsatt samyaguccakaih || 62 | 
Tr. When at the end of the consolidated practice of 
hatha one is established and the martit moves properly through 
the siras (channels), the body pulls up marut properly and 
intensely like iron attracted by a magnet. 62. 
Rearakeirarras Tt ty steht | 
ied sere wa at oer: wate eraTy llvoll 
sthityaraSaktiksitibhedancna- 
panena niinam vijitena cordhvam | 
tilopamam katyadha eva yoge 
pranah samakarsati Suskasaram | 70 {I 
Tr. When prthvi-tatva (earth element) is pierced in 
(mila-)adhara and apana is controlled and moved upwards, lower 
pelvic region feels as light as cotton and prana pulls apana 
which has turned pure. 70. 
Reed wat gedmmis gett wry | 
aor: Tet aera? wet: Tarai oa 1991 
sthityararandhram pravibhidya prstha- 
vansantike hyardhvagatim bhajantam |\ 
apanamagnch padagam nyagantah 
pranah samakarsati pascimatma || 711 
Tr. apana moves upwards through the spine by piercing 
(the openings) in the ma/adhara. prana pulls apana posteriorly 
and reaches to the seat of agni below. 71. 
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a aetaqtie Parredard serait: | 
wd ward Pea aga a sradtere: wanes ioall 
amum mahibhcdamupaiti vidvan- 
drambhakale ‘bhyasanairjitanilah 
gharmam prakumpam kila darduri ca 
kramadatitaghah samé@hitatmani || 72 | 
Tr. In the drambha stage, a wise, through the practice, 
with an onepointed mind can control prthvi-tatva (earth element) 
and overcomes sins and by gaining control over anala (fire) 
experiences perspiration, tremors, hopping —in sequencc. 72. 
aret a ertethata: a 
atest: a wr atenraryz | 
MSTA TATA AT 
atthe: daa: Qevat a Il 93 II 
arambhe ya padmapithotthith khe 
yogecchoh sé saktibodhagrartipam \\ 
Sambhavyantarlinavayavamusya 
bodhenoktah kevaluh Kumbhako yah |I 73 | 
Tr. Inthe 4rambha stage an aspirant of yoga levitates in 
the space while adopting padmiéisana which heralds onset of 
arousal of Sakti. vayu having been absorbed in sambhavi and 
arousal of kundali brings about the state of kevala 
kumbhaka. 73. 
Pretftrat? ardtsd cersee' fd gaz | 
HEMP LTA TET SETA || OY Il 
nisargasiddho kumbho'yam ghatyastakamitam dhruvam 
arambhasiddhibhiscanupratyaharo “ksahrjjay! || 74 Il 
Tr. When nisargasiddha kumbhaka persists for eight 
whatikas, success is attained in the state of arambha followed by 
(perfection in) pratyahara and control of aksa (sense organs) 
and frt (heart). 74. 
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Perea vateeanaaarraa oat 7 te | 
Tepe aa: ahah attra |i 


vikrtagadakardmadosalainydd- 
vimalasiravalaye rujo na dehe |I 
tadanucarajadudravatmadhatvoh 
kaphasikhinorjitayogavahivayau || 75 11 
Tr. On removal of the impurities in the form of ama 
(toxins) and) dosas which cause discases, when the Sirds 
(channels) are rendered pure, the body does not get affected by 
ailments. The bodily constituents which are in fluid and solid 
forms would also be removed as one gains control over phlegm 
and fire as consequence of vayu turning yogavahi (a good 
medium). 75. 
yeaa SEAT Scrat 
ret Taoist? ATT II 
qetsta agi mearrardy’ 
areata gat: wera etsm:’ || 96 Il 
prthvijayena kaphamitramala ‘Ipatinge 
rogaksayo rasamalapagamo’pahjaye syat || 
vahnerjaye vapusi laghavamamaydntar- 
vayorjaye drutagatih Khajayat svaro‘gryah ||76\| 
Tr. Control on earth element results in reduction in 
kapha (phlegm), urine and faeces and absence of ailments in the 
body and free flow of rasa (plasma) and impurities due to control 
gained over water clement. Control on fire in the body, results 
in lightness and an end to diseases. Control on vayu (prana) 
olfers high mobility. Control on kha (space) offers sweet 
voice. 76. : 
vat wa dherardeof tg 
: wt wad Franti sos” II 
arr: ep aera! searat 
a a: Were: FTAA: Il 919 Il 
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urvya jaye saurabhamaryavarnas- 
tanau bhavedvai surasadharo’pahjayat || 
gaunah smyto bhitajayo’yamadyo } 
yah yah pakvasatsamyamajah sa ultamah \| 77 Il 
Tr. Control of carth element offers good smell and 
makes the body glowing. Control on water clement offers lustre 
in the body. All these initial control on bhdtas are insignificant. 
Maturity attained through samyama is ideal. 77. 
aarreanrsat: qoaga'at FR: | 
Pres: &: Weer a ara wad: war? Il 9e Il 
samanyamadhyaryabhedaih paficabhitajaye munch | 
siddhayah syuh pakariipa va vyagryat prajayaih samah 178) 
Tr. There are three types of siddhis attained through 
control on the five bhdtas for a muni, which are samdnya 
(ordinary), madhya (intermediate) and arya ((superior). Like 
the multiplication of the progeny, the siddhis also keep growing 
as they are matured. 78. 
Frama Aaaaet dhrett gefa: were: | 
agian serene tee Mr 198 
cittaprasade malamitramalpam 
saugandhyamange suructh prasadah || 
vaksiddhisanmanayaso ’rhanad-yam 
ayamaviryastadu ranhast syat || 79 | 
Tr. Pacification of citta attained through the power 
achieved through pranayama quickly results in scanty faeces and 
urine, sweet fragrance in the body, pleasure, power of speech, 
honour, reputation and worthiness. 79. 
wer ae aga: eet cer cer safe waren: | 
q: reakeafyhececnan aa Pergeratsa aAalcol 
yatha yatha vayujayah Sarire 
tatha tatha cetas! samprasdadah || 


1. samet 4a: 3: verardary: a oat ll arama as: waqa— 
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syuh siddhayascittavisuddhi-ripas- 
tatha tathad bindujayo’tha nadah || 80 II 
Tr. As one (progressively) controls the vayu in the 
body, one achieves pacification of the mind more and more. 
Pacification of the citfa brings about the supernatural powers, so 
also control on bindu and (hearing of) nada. 80. 
eros ves we a aafaaert | 
Refrari ferrgen: eq: Reet qaee venice 
syatpratibhasrivanakad? satkam 
ghate munau satvavijrmbhanena || 
cittendriyanam vijayanuriipah 
syuh siddhayo bhitajayaisca madhyab |) 81 I 
Tr. Predominance of satva (Self) results in revelation 
of the set of six siddhis like pratibha, Sravana etc. in the body of 
a munt. The corresponding siddhi would befall on control of 
the senses and the citta and intermediate (siddhis) occur on 
control on bhitas. 81. ; 
Fes Sears! Yarnt FayT | 
qa Tae eI FaaHaaegia|c 3 
asangalagresva tha kantakanam- 
amafjanam pankajalantare sukham || 
Ksudhatrsadau prasahisnuta syat 
susadhakasyasanasaktirudgatih | 82 1 
Tr. A sincere practitioner would not be affected by 
thorns, nor be sunk in mud or water, rather improves tolerance 
towards hunger and thirst and enjoys increment in appetite. 82. 
aaa TseMTe wanes arama ae 
Rreraf fraatirtetastrse att i 
Rr rs dear! R > Prot 
Pre-aanert age’ mera dirs fearté ic3l 
ayamena’stapape yamamukhavidhibhiscittasantiprasada- 
viplavani bibhyatyabhigataparikarmaikanisthasya yose | 
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citte satvankurotthiinam bhavati Sayane ‘tyalpasitosnabadha- 
siddhendvarkapradagdhe vapusi malamaye bhautike divyadehcl 831 

Tr. Practice of pranayama along with yamas brings 
about enhanced pacification of the mind and thus when one 
becomes devoted to the practice of yoga suffering is overcome. 
satva increases in citta, On merging of indu (moon) and arka 
(sun) one does not get affected by sleep, cold or heat. The body 
is rendered free from impurities and it turns divine. 83. 

aretcearrrest at: wert FA: | 

Forts FT Hay PaTQrs: ll cy Il 

asanotthanamarambhe tatah paricaye munch | 

marullaye susumnayam bhavet kevalakumbhakah |\84\| 

Tr. In the arambha state, one levitates in an asana. In 
the paricaya state, marut(prana) merges in susumna and kevala 
kumbhaka takes place. 84. 

aya orasy’ age aaern | 

wan oftatseter skeet afer i 4 Il 
nyagirdhvam dhamancddhe'nu vayubhyam kamavahaind | 
tapta paricaye dosa Saktirjaigarti cata 85 Il 

Tr. One pulls and heats the two vayus (prana and apana) 
downwards and upwards alongwith the fire of kama (desire). 
In the paricaya state, when heated up, the pure Sakti having 
been awakened, moves. 85. 

movsetas Preectitedt verenat’? aageqer yt: | 

PIIMIeragiwatte as WIHT Baty Boge 

marujjayadanviha vistarotthitau 

pathyadyabhavo vasatrtksudha munch | 
pilasanatvdnyapuripravesatata- 
mukhadi cabhyasata udbhaved hathat || 86 |I 

Tr. Control of marut results in levitation in an dsana. 
One gains ability to enter another body. One gains control over 
thirst and hunger even in absence of recommended food. 86. 


WT Great ater HATE Te: | 


guard taentart sat parr: ayy licwll 
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prainayame purakasyavasane 
kartavyo jiiaih sadhujalandharakhyah || 
kumbhasyantc recakasyadibhage 
uddiyanam mijlabandhah sapirvam |i 87 I 
Tr. In the practice of pranayama, a wise should apply 
jalandhara (bandha) at the end of piiraka and uddiyana and 
milabandha at the end of kumbhaka and before recaka 
begins. 87. 
aE nifaetsqredatarg wWeraatser | 
WT: FETT: YHA: ARTA CC 
akuficanc adhovihite nukantha- 
sankocandt pascimatanato'sya || 
pranah susumnantaragah sukumbhda- 
bhyasatmaneh syadajaramaratve || 88 I 
Tr. By contracting the throat (application of jalandhara) 
and pulling the prana which lies below, by practice of pascimatana 
(uddiyana), it (prana) can be moved inside the susumnd during 
kumbhaka resulting in freedom from old age and gaining 
immortality. &8. 


am grat arr at aa eter wa dq | 
ed aa apetert ware? ae aie arvana: ce 
apirya pirabhyasanena yoyind 
samam yada sthiyat eva dirgham \ 
sthairyam tada Kundalini prayatyalam 
tatha Sartrasya supinabhavah | 89 Il 
Tr. In the beginning, a yogi draws (the air) in and 
through practice remains stable for a long time. Then Kundalini 
indeed arises and stays there making the body thick. 89. 


qe goers rege’ ge fe ser Regd? werqEe: 
ag diet & ara eg ea airy | 
rerted ott aqeferrangerdt: wren: 
mkt wmata waar wad aa tateafq il So Il 
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pura purnantara vistrta tha Ai yada vistrtam pranamuccath 
sodhum sanniyate vat samamatividusa hanta Karmakramastu \\ 
adayordhvam bhujang? tanukalitalatatalyanadih samastah 
Sariram plavaycdvai prabhavati Khacaratvam tada recadairghyat |\90\ 

Tr. When the prina is extended in the course of 
inhalation, then alone it can be heightened and retained and a 
wise can take it to a balanced state. Following the proper 
techniques, bhujangi can be raised up saturating all the nadis 
like the creepers in the body. A balanced person breaks the 
cycle of karma. Then projongation of recaka causes 
levitation. 90. 

ge Tanaundietaanraaier 9 — 

atha plrakarecakayorhrasaprakarakalah — 

Here follows the reduction in time of piraka and 
recaka: — 

caer dep faratoasrary — 

tatha coktam siddhantasckhare — 

It has been stated in siddhantaSekhara— 


yd ot sadia aaataca: | 
TUT asar Fa Aa Il 


Freatq yet g eae adatg war ll gf ll <9 Il 


pirvam pirvam prakurvita yavannottarasambhavah | 

uttamapranasamrodhaddchotthanam yada bhavet || 

Arasayet piirarccau tu Kumbhakam vardhayet sada \itil91 II 

Tr. Take up the initial practices if the advanced one’s 
are not possible to practise. Perfect retention of kumbhaka causes 
levitation of the body. One should lessen both piraka and recaka 
while kumbhaka should be prolonged. 91. 


1. aaa —b. 
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Lili sundaradevaviracitayam hathatatvakaumudyam 
pithotthanadtvayvagnijayasiddhivivecanodyotah Il 


Here ends the chapter describing levitation in an 
asana and successful control of vayu and agni in 
hathatatvakaumudi composed by sundaradeva. 


Chapter—40 
ger Wife sao ora waar — 


atha pranadidaSavayujayaprakaropayah — 
Here follows the technique of gaining control 
over the ten vayus like prana etc. — 
Teg wheter me? wate 
ge age aay a ah Prey ll 
we fier syd cet wa Treas" 
weg sy aT ora feareararg’ || 9 II 
nadyakrsya samiranendvabhidhayé gidham prapuryodaram 
dartva ghrinapurastu vamacaranangusthe ca nébhau ciram |i 
evam pingalaya prapiirya pavanam samyak punardaksinangusthe 
pranapuro’nunabhivisayapragval kriyadhyanavan \ 1 | 
Tr. Draw the air through the left (indu) nostril, fill up 
the cavity fully, hold the pranz at the left big toe and the navel 
fora long time. In the same manner a devoted practitioner should 
fill up the air through piiga/a (right nostril) properly and again 
hold the prana at the right big toc and navel as before. 1. 
ag yeaa eraftat sgftd aPetsqtaag | 
sentra: enfehr aeaceareat Pra: GeeQPates: 121 
vayum pulabhyamatha dharayecciram 
prapiritam yogivaro ‘nurecayet || 
prananilah syaditi Sasvadabhya- 
sato jitah pirakakumbharecakaih \\ 2 11 
Tr. Inhale through both the nostrils, retain the inhaled 
air for a long time and exhale. A continued practice brings 
control over prana through piraka, kumbhaka and recaka. 2. 
aerate Tet wearer: Tait | 
prin mere aq arated: srr siardtery Ill 
arambhakoktam sakalam bhaven mano- 
malaghadhatumalah prayanti | 
pumarthaté laghavamangake bhavet 
satvasthilih pranajayc’gnidipanam \|\ 3 I 
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Tr. All the benetits mentioned in drambha state would 
occur. Impurities of the mind and dhatus would disappear. 
Strength and lightness of the body is experienced. One attains 
achievements of life. One will be established in satva (Self) 
gaining control over prana and enhancing bodily fire. 3. 

sfa drororgoreferfer |! 

it pranavayujayavidhih | 

Here ends the technique of controlling pranavayu. 

Beret By Tousad woray Perercatow: | 

wre ata wart wt wT I y II 

Katipradese Khalu prsthabhage’- 

panam hathattatra vidharayeyjnah | 
samanadesabhinirodhanattam 

: tatraiva sandharya jayct kramena \l 4 It 

Prera od goqeronstead gis apices: | 

mutate wrote F way A: Ill 

vidhaya puirvam drdhamilajalo- 

dyanam puroktam munirastatandrah |I 
sadrecakordh vordhvaciaraprarodhat 
sthanaprarodhaditi tam jaye] fiah WW 5 Il 

Tr. A wise should forcefully hold the apana indeed at 
the pelvic region at the back. Holding the apana at the location 
of samana, a muni should firmly apply milabandha, 
jalandharabandha and uddiyanabandha he should diligently 
exhale very slowly and hold apana at the higher and higher point 
for a long time to gain control over it. 4-5. 


sort ust fart Pert afead arenitsaand | 
wararmetat = =oase wera weterrery Il & Il 
apana eso vijito vidhatte 

ghatidvayam dharanato’parakaye |! 
pravcsasamarthyamalam karoti 

pataélayanam ksatarohanadyam I! 6 || 
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Tr. When apana is controlled and retained for two 
ghatikas, it enables one to enter another body, one can move 
into patala (world underneath) and have wounds quickly healed.6. 

Reaarataraforets I 

ityapanajayavidhih 1) 

Here ends the technique to have control over 
apana. 

WeEaagaeaederenra at wae 

werent yee ay sat fr ll 
qed: Wedel WeraaReranqardeay 
amt tragarasd: sft ast atafeag i 9 tl 
ndsahrdgalatalucilistrasthasthapya yogi jayed 
ardhvakarsanayogato muhuramum vayum samanam dhiya |! 
mardhnah padatalam ca yavadasakrdyatanuyatakriya 
yato recakaptirakumbhavisayaib Sighram vasi yogavit \l 7 tl 

Tr. Raising up (semana) and holding it at nose, heart, 
throat, palate, eyebrows and head, a yogi controls tt with 
onepointedness. This technique should be repeated from head 
to toes through recaka, Kumbhaka and piraka. Thus onc soon 
gains control on it. 7. 

Tear aim aqesimued — 

tatha coktam kumbhakapaddhatau — 

It has been stated in kumbhaka-paddhati— 

wa tat vad sate’ oath | 

art yt att age? ener faenfta: lc ll 

samam raséndm nayanam karmasya parikirtitam | 

adbhau pirya samiram cceddehe vyapya vidharitah | 8 1 

Tr. Its function is said to be proper distribution of rasa 
(plasma). The véyu should be filled up at the navel and held in 
the entire body. 8. 


eat aed erty TAM IY Bye: | 
Tet wearer Ratq taty aeag |< I 


|. Predieseerc ob. 2. agaemfe -a. 3. a 8% —h. 4. wed -h. 
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kumbhite jvalanam dhyayet samanasya tu kumbhakah ! 

radhate prajvalan svidyet romakipese yojayct Il 9 Il 

Tr. When the vayu is held with concentration on fire, it 
is samana-kumbhaka. When it catches heat, it becomes 
intensified and causes perspiration through the pores. 9. 

afa arercrorgerattrft: I 

itt samdnavayujayavidhih | 

Here ends the technique of controlling samana- 
vayu. 

art att area eater: | 

qr ay Berta atte: | 

watrrgsats srt qenferng ll 9° Il 


vyano vyapi vydnayanast(vagindriyantketanah | 

pérayitvantara samyak hrjjagadvyaptiyogatah || 

sarvangamakuficanena Kumbhite siksmacintanat || 10 it 

Tr. The vyana pervades all oves the body in the skin. One 
should withdraw vyana from all over the body followed by drawing 
itin fully and hold it in the region of the heart with full attention. 10. 

a wea: feed ara: aateaaft free: | 

tietaardt Gerad wat! 99 Il 

na Sastraih chidyate napah kicdayantyapi visakramah \ 

Sitosnayostvathasango roganaSasva jJayate ll 11 I 

Tr. The benefits of vyana-kumbhuka have been described 
in terms of protection from weapons, water and poisons, immunity 
from cold and heat and removal of discases. 1 1. 

afa veraorgoraftftr: | 

iti vyanavayujayavidhih | 

Here ends the technique to control vydnavayu. 

arava aettary wer EreMTAarTag | 

THRE EIN Bes Tet Tats’ Il 

gered aq aera: Bia’ storergrrs: 1192 II 
1. wa -b. 2. anzart —b. 3. @: feet arta. 4. sittoratecerat 


amare: ford ade va sed -a. 5. sReayg | ae 
aqiwene: —b. 6. qatat -b. 7. aearaaaiat -b. 
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nasabhyaim karsayedvayum balat hrtsthanamanayet | 
utkrsyotkrsya Artsthanat Kaathe télau bhruvo'ntare | 
mardhnantam ced gatayatah krttisresthakhyakumbhakah WU 12 | 

Tr. One should forcefully draw the air in through the 
nostrils and take it to the heart. Further, he should hold it at the 
throat, palate, at the center of the eyebrows and top of the head 
by raising it up repeatedly from chest region. This movement to 
and fro is Artti-Srestha-kumbhaka. 12. 

arariyt afy adaert! wary | 

erdedgarrey sree: Qrre: Spa? il 93 Il 

kanvitenasugam karsan Kurvanticcataram svanam | 

dharayeceedudanasya prahitih kumbhakah smrtah |)131| 

Tr. Sucking the air with onepointedness with a loud 
sound and holding it, is known as praéhati-kKumbhaka of 
udana. 13. 

Note: kumbhaka-paddhati (70) calls it pradgati- 
Kkumbhaka while hathusanketacandrika calls it) prakrti- 
kumbhaka. 13. 

acyeratorgaraferfer: tl 

ityudanavayujayavidhih | 

Here ends the technique to control udana-vayu. 

Her wae ay Hedaya: | 

aq tetenad ager serreat Fez Il 9° Il 

odanagrasavadvayum kanthenapirayecchanaih | 

tam rodhaycdyathakalam baddhva jalandharam drdham|4 

Tr. One should swallow the air slowly into the throat 
like a morsel of rice, retaining it to capacity, with firm application 
of jalandhara-bandha. 14. 

afa orerorgoraftrttr: i 

iti nagavayujayavidhih | 

Here ends the technique of controlling nagavayu. 


Prieta fem Rafage areata | 
gmerneget @ agen: ett attenuate’ i941 
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nimilanonmilanake vihaya 
sthitirdrdha kasthamivapracalya | 
drsostanorbhiri sa kirmakumbhah 
sthayairyam karotyasugacittayorht | 15 Il 
Tr. When the blinking of the eyes is controlled and one 
becomes perfectly steady like a log of wood and devoid of 
movements of the cycs and the body, it is called AGnmakumbhaka. 
With this practice i“ ene one attains the steadiness of vayu 
(prana) and mind. 


aft ain aE 


it) Ktirmakumbhah kirmavayujayavidhif |i 


Here ends kinmmakumbhaka and the technique of 
controlling k@nmavayu. 

wand agar: sreore:' odd By | 

tacts sad? state | 9G II 
Jrmbhodbhave samvrtasyah kanthadhah prapayet Khagam | 
devadattajayastena jayate sanKaroditam || 16 II 

Tr. When yawning occurs, one should close the mouth 
and push the air down the throat. According to sankara, this 
leads to control of devadatta vayu. 16. 

aft togaorgoraforttr 

iti devadattavayujayavidhin |! 

Here ends the technique of controlling devadatta 
vayu. , 

awed ay Tat Breit azar | 

TT: wet ay Arendt way’ ll 90 Il 

dchasthamakhilam vayum grasate kundali yada | 

dhanafijayajayah kale tasmin gaunastato hyayam \| 17 Ul 

Tr. When kundalini absorbs all the vayu in the body, it 
is the control of dhanafjaya-vayu. In this state everything else 
becomes insignificant. 17. 


1. wetsas —b. 2. amd —a. 3. aferptoreniteeasa -b. 
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wy wag watst wat AAT I 
aarti yaa wat wg ll ee il 9 II 


ityukto dasavayinam jayo’yam kramato maya | 
pirvoktabhyasayogena yugapadva Jayo bhaved (iti 18 
Tr. I have narrated control of ten vayus progressively. 
With the practice as stated carlicr, one simulteneously attains 
mastery over them. 18. 
afa goerurazorguratores I 
iti dhanatijayavayujayavidhih | 
Here ends the technique to control dhanafijaya- 
vayu. 
Qe Wage Fe Ts aaa Sd 
meiapeakre seed ufeiyeH Il 
we aye wade afraid Rra 
wearas Rrermreaikre st aeddiar arty li9sil 
dhrtva yaddhirandnukramata tha padam dharayedyatnato ‘lam 
Sas vadabjiighricdngusthakasiva urudhostatpadam parsniguiphau 
tra janusca payurbhagamatha munisaddharttanabhisamam 
Artkanthosthe jihvanaseksanasira ite sancintayeddhama dharyam |191 
Tr. Following the order of dharana, a wise muni holds 
(prana) at the feet, toes, heels, ankles, thighs, knees, anus, genital, 
navel, heart, throat, lips, tongue, nose, eyes, head with full 
concentration at these vital points. 19. 
a wereragqar afr: 
arr: weeny I 
we fart oftavat qt 
wife: a yet farts: arg Il 20 Il 
ya evamabhyasasuyogato munih 
sydtlanmayah sarvasamirananam II 
jayam vidhatte paripasyati dhruvam 
you sa stiksmam vijitasanah prak || 20 | 
Tr. Mastering the asanas first, a munr, through devoted 


1. godt —b. 2. afroetftrarft —b. 3. vara —b. 
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practice, becomes absorbed, gains control over all the pranas 
and perceives the cternal light which is very subtle. 20. 
Geng — 
yugmamathava — 
A Sloka follows— 
wager Paferraetfatertae! ater 
wrt ay ee Pater ary rence I 
fret arnraaent a aa: sera 


TAPS AIS OHA: 11291 

ekikrtya viciravarnasikhisamyuktam samiravrajam 
svdntc sadhu Arda vicintya tamanu sribrabmarandiravadht Il 
nitva vantalasat sthalani ca tatah sribrahmarandhrat 
padangusthaddydvadavantarasthalaparavrtyabhyased 
vyutkramash || 21-1 

Tr. With a concentrated mind one should unify the 
movement of prana along with varna (letters) and anusvara (om 
i.e. pranava) and ncditating on it inside the heart and going upto 
brahmarandhra and then bringing upto svadhisthana and further 
down to big toes and such other minor points repeating it in 
reverse order. 21. 

aden are tmifernrgarot — 

tatha coktam kalikapuranc — 

It has been stated in kalikapurana— 

ag ater a at 9 arta Paget | 

warts agra afr: it gfe | 22 Il 

vayum nitva-ca nabhau tu dgneyat kincidutszjet | 

jayetsarvanancnaiva vdyiinabhydsato munih Wit 22 11 

Tr. After taking the vayu from the location of fire to the 
navel, one should draw it out. Thus a muni through practice, 
gains control over all the vayus. 22. 


wT aTanagqhreadt aaeagiieed: | 
Sratigre: wr: Wat are arent Fa: 23 


|. Rafagaat—b. 2. gat —b. 
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apana apadatalaikavrttir- 
udana amastakavrttiruccath | 
andbhivritin samagah samano 
vydnastanau vyapyabhito'sti pumsah || 23 I 
Tr. Function of apana is located upto the soles of the 
feet, thal of udana is located upto the head, while that of samana 
is up the navel, and function of vyaéna pervades the whole body 
of a person. 23. 
We Aeae artgia:! wert Fed THtaTy | 
wt wetaaghrorn omnitiinmiy aq enerary ie 
pranastu nasamukhavdha amano- 
vritih pradhdno marutam orjivanam | 
iyam samastendriyavritiruttama 
pranddilingdtmant tatkriyatmindm || 24 | 
Tr. prana moves through the nose and mouth. It closely 
functions with the mind. Itis the chief of all the vayus, signifying 
lite. All the sensory functions are actually the signs of prana cte. 
which manifests in the form of respective sensory activities. 24. 
earatey ve od afrrat aaah: 
Feed: weet afeat adtseneret aa: By: 24 
sthanaprabhedena padam padam yan- 
niyantranaum tatpadacintancksnath || 
marudvatah prananirodhancna sac- 
ciram tato’Ipatvamasau jayah smrtah || 25 I 
Tr. Fixing (dharana) of prana tor a long time at various 
points by contemplating on those respective points makes it 
(prana) subtlc, thus resulting in control of prana. 25. 
arenaen: fats arent? fort | 
were” aenrasaearen feraftreerg | 26 | 
drambhaghatayoh siddhibijau vayvanalau fitau | 
Artsatvam (arakajiana vadhyabhyam jitamistasu || 26 (I 
Tr. For success in the states of drambha and ghata 
(respectively), vayu and anala (fire) are the two root causes. 


L. arriqits —b. 2. gfttai —b. 3. a -b. 4. weadl -b. 5. arensadt 
-b. 6. FG ~b. 
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Through these two along with the wisdom of taraka (om) bring 
desired control on the satva in the heart. 26. 


afeqaygarnatidareatishied oa: | 
fea wa aot aga y: Port godtshafed 20911 
yuktiyuktamrdusantvanayogair- 
mandamandamabhisilita ugrah | 
himsra ctt bhujago vasatam nuh 
AinjHena Kuruto‘nilacitte \| 27 Il 
Tr. Even a powertul and fierce serpent is brought under 
control through judicious, steady, slow and peaceful means ina 
gradual manner. Then why not ania (prana) and citta (mind) 
can be brought under control ? 27. 


wat waregite: anaftranet difte cer fret 

wat 28 Bete: Refrgkerraret qd mat aq ll 

we fad werd Prana a yo afeararcnd 

aad mer Pret Pra sft @ Feel: fH a aenq'lizcil 

sarvad brahmandasrstth sakalamidamaho bhautikam 
yasya nighnam 

sarvo dche kriyaughah sthitimrtijananadyam dhruvam 
prininam yat I 

lolam  cittam) = -yadattam—svicalati ona onrndm 
yadvinakdranattam 

cailanyam yasya nighnam jita iti sa marudyoginah kim 
na dadyat || 28 |i 

Tr. The entire Universe and al] this mundane, all the 
functions in the body, sustenance, dissolution and generation of 
the creatures, wandering and distraction of the mind towards the 
trashes without reason, is all because of prana which takes 
caitanya (Consciousness) for support. [f controlled, what is not 
bestowed by méruta to a yog?’? 28. 


WMeMrTEMI? arararaareatg’ sft qatfrar | 
erent: aalgrer ce ae: ge ageraae 112 
l. vite fad card Raat + pi aearcmd = aaet ae Pe fra eft 


a worth: Pe a qara—aqveeerres —b. 2. grevecarsat—b. 3. 
aeafa--b. 4. garerats—b. 
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fadnanalapranahutasanau dva- 
vayamadardhyat prajitau suyogina || 
hrdakhayoh karsyamupasya tasmai 
dattah sukham satsujanavrataviva || 29 Il 
Tr. Through firm practice of pranayama, both the fire 
of wisdom and pranz are controlled. For a wise to make the 
prana subtle in the heart is like a vow which gives pleasure. 29. 


SMPm: aoranatwatetaarnia: wy: | 
asaygergagrat watt ge aad ser il 3° Il 


Sriyoginah safipitakamalobha- 
krodhendriyasvantadhiyah Khamdarteh |! 
nadivisuddheranuvadyusiddhau 
samvittibhogo hrdi jayate tadz |i 30 II 
Tr. A great yogi who is the embodiment of void, who 
has overcome desire, greed, anger and the senses and has pacified 
the Self within, enjoys the state of consciousness in the heart 
followed by nadisuddht which follows control of vayu. 30. 
aah aypeatsed attrat as ser! aersqy | 
Great ae aaa Rreactsret qeqve ati 11391 
samvittiyogena samrddhayo ‘lam 
sriyoginam yaatt yada tada nium | 
susiddhayo bhart bhajanti siddha- 
Tupo ‘nilo madhyapatham tadaiti Wl 31 1 
Tr. For a great yogi, attainment of consciousness 1s 
enough for prosperity which brings the great supernatural powers 
in abundance, when the controlled anila (prana) moves to the 
central path (susumna). 31. 
fed carrard aA: eq ateed fart Tite | 
TH warard a seated? aie sar aah: 32 
ciftam fadinandamayam munch syat 
sadaikarapam visadam nabhopamam || 
mauo yadanandamayam ca bahya- 
kicSojjhitam yati tada samadhih \\ 32 | 


1. vat -b. 2. qutag —a. 3. var —b. 4. antattited —b. 
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Tr. Then the mind of a muni gets replete with happiness, 
it becomes like a clear sky remaining in one state. The state of 
samadhi occurs when it (mind) is filled with Bliss being devoid 
of external KleSas (suffering). 32. 

qa fread enti aster seme ofaeey | 

areata art athe qag? wae wrt 133! 

yada cidinandamayam samadhim 

bhajenmano madhyapatham pravistam || 
samastaduhkhojjhitamesa yogi 
Karoti yattad bhavati ksanena || 33 I 

Tr. When the yogienjoys the blissful state of samadhi, 
by bringing the mind to central path (susumn4a) having been treed 
of the entire range of suffering, the yogi becomes successful in 
whatever he does. 33. 


art safe fateesht = wecaracanie’? aagq’ | 
qe: serraguddran af ashrafeha: ll ay il 
yogino jagati siddhivarsmano laksyakayaracanadi yadetat | 
dératah Sravanamanyapurantahsampravesa iti sa'nilasiddhih| 34\ 
Tr. The yogi who is accomplished, brings about 
(supernatural powers like) clairvoyance, knowledge of formation 
of the body and entering another body which is called 
antlasiddhi, 34. 
Raga eratera. on fafear eang® veritreret | 
waa afitsa ates: anf: a Fe tte: 124 
hrdvayutatvakramatastisrnam 
siddhiryada syattu. mahabhidhasau || 
bhavettada yogivaro'tra jivan- 
muktah samadhih sa hi dharmameghah \\ 45 |) 
Tr. The siddhi which follows transcendence of these 
three — Art (heart), vayu (prana) and tatva (mind) is considered 
the finest one. Then the great yogi attains liberation while living 
and such a state of samadhi is called dharmamegha. 35. 


1. qateaats —b. 2. as aq —b. 3. tafe -a. 4. ataeg -b. 5. 
eargeat —b. 6. waned -a. 
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Seat dant dat aati adiecenite: | 
Prrrsaerht Tarra sire AA: aq 136 
svecchagatim sambhajate tadanim 

vayorjayat sarvavidastamohah || 
pijyastathd vyadhatadhi gatajna- 

nando ‘khilaisvaryaguno munih syat || 361 
Tr. Then the muni can move at free will, since he has 


controlled vayu. He becomes omniscient, free from delusion, is 
respected, enjoys unrestricted speed of intelligence, enjoys Bliss 
arising trom dispelling of ignorance and the entire range of the 
(eight) aisvaryas (Super-natural Powers). 36. 


Sea WII: ATA FTTSTE: | 
GReRaetaadt wel at ware aa’ 113011 


samastasiddhyakalito hyavadhyah 

samastabhataitmaka i§varo‘parah | 
srstisthitidhvamsavidhau samartho 

yogi bhavedvayumanojaye sat || 37 | 
Tr. He becomes another i§vara by accumulating all 


the supernatural powers, who can not be destroyed and who 
pervades all the creatures. By gaining control over prana and 
mind the yog? becomes able to manage the process of creation, 
sustenance and dissolution. 37. 


ge dreieoaaaa — 

atha yogi§vararipam — 

Here follows the nature of yogis vara— 

wagers aan fee | 
ctadutpannayogartdhayogabhedabhyam dvidha 
There are two types of yogis, namely, utpanna and 


arudha. 


care gen — 
fatradyam yatha— 
The former one is being explained — 


1. af@ -not in a. 2. arares —a. 
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a ad aafed aateratag' egtae? sardt oH: | 
sera arey Maarecatrey aa: a fee: | 3¢ I 
na Hyate yavadidam manontar- 

yavat sphurennida udatta ekKah || 
tpannayog? Kathitastu tavad- 

aridhayogastu tatah sa siddhah || 38 II 
Tr. One is known as an utpanna-yogi who does not 


hear clear nada and whose mind is not internally absorbed. When 
this happens, one becomes an driidha-yogi. 38. 


Teyeyaeitd sora ecadate: | 
ASSAT Wawa BZ BMA A Tarp: 38 


nadiviSuddhyultaramiritau jiatr- 
utpannayog? hatasarvadosah | 
dridhayogo dasavatsaradva 
syad dvadasabdat sa suyogapiirnah |i 39 Il 
Tr. According to the wise, an ufpanna-yogi becomes 


free from all the blemishes followed by purification of the nadis. 
An aridha-yogi becomes full-fledged after ten or twelve years, 
of practice. 39. 


sara go aPrtsT ye geet aptia gay! 
area yatrise at ay: eerie amgixol 
ufpannayogasya te yogino ‘ngam 

pustam Krsatvam samupaiti Suddham | 
ariidhayogasya suyogino tha 

ksinam vapuh sthaulyamupaiti yogat || 40 | 
Tr. An utpanna-yogi has the limbs of the body well- 


nourished, slim and pure. The slim body of an aridha-yogt 
becomes heavy. 40. 


areca g ahrit ay 
ad safer’ qtq waRPM Il x9 Il 


l. watwatad, —a. 2. eater —b. 3. aeraen -b. 4. wat -b. 5. 
quer —b. 
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utpannayogasya manastu yogino 

balat sthitim niyata avilolam \\ 
aridhayogasya tu yogino manas- 

calam kadacinna bhavet svalaksyat il 41 \ 

Tr. An ufpanna-yog? forcefully brings the restive mind 
to stability. While the mind of an artidha-yogi never deviates 
from the object of concentration. 41. 

waht J wea fea aracdn: gaat ata | 

saath fear weaferrssatreay Ferd: SAT Ileal 

ufpannayogi tu sadaiva Khinna 
aradhayogah susukhi tathaiva 
utpannayogi kila mandavahnir- 
ariidhayogastu mahisanah syat | 42 1 

Tr. An utpanna-yogi is always distressed, while an 
ariidha-yogi is very happy. An utpanna-yogi indeed always 
suffers trom poor appetite while an ariidha-yogi has a large 
appetite. 42. 

ads srecqatrisd womgeantady | 

rary qasfrct sara aatert Pah sft wate: 1x3! 

jiryata dridhasuyogino lam 
phalaprastinachadanadisarvam | 

sthanatrayad bhirya ‘nile prayate 

tadocyate siddhi iti pravinah | 43 \I 

Tr. When préna moves away [rom the three points, an 
4riidha-yogi can easily digest all types of food. According to 
the experts this is altainment. 43. 

Note: For ariruksu and yogarfidha yogis refer to the 
gita-vi.3. 43. 

afer ferftrereirefreraronter it 

iti dvividhayogilaksanani || 

Here end the characteristics of the two types of 
yogis. 


1. afar —a. 
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TAY TATA EMT USAT Th 
aft wed satse' fee tl 


meats fe afsatagey 
ayfrarat:24 Fa Tetra: Il vw I 
palayugamadandahatadharakhya’vadhi 
yamino maruto Jayo ‘sya siddhih | 
prathamamiha hi nadikavisuddher- 
anumitatvapalaih25 puro ghatotthah \ 44 I 
Tr. Success in controlling prana does happen when a 
yost holds breath for a couple of pales at andhata and (mula-) 
adhara. In the state of ghatottha, prana is held for twenty-five 
palas followed by purification of the nadis. 44. 
MTATTA 4 Te Tee aT 
aeaaaratt afraterpea: Il 
termite aT 
wrengara? fregarny: ey: ll v4 Il 
Saranayana2Spaloparistikalc 
paricayanamani saktihodhamukhyah | 
isuSghatisamayaatasiddhayo ya 
hrdanilabhitukham bindusajjayaih syuh | 45 1 
Tr. Chief achievements are like arousal of kundalini 
Sakt in the state named paricaya, when prana is held for twenty- 
five palas. Control of Art (heart), anila (prana), bhata (elements), 
space, bindu and sat (mind) occur when prdna is retained for 
five ghatikas. 45. 
qtr ah arceraryaert: | 
wet werden: Rea: canary ll ve Il 
bhatendriyajayi yogi dharanayamrtambharah | 
sandhau sastyantyayorbhimyoh sthitah samyamasiddhibhaki46l 
Tr. A yogi gains control over bhitas (elements) and 
senses through the practice of dharand and thus he is known as 
rtambhara and qualifies for success in saniyama by remaining in 


1. ware -b. 2.9% -b. 3. are —b. 4. wsisaatyent: —b. 
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this stage for sixty ghatikas. 46. 
Rrorerearatrar Teer: waft fe a: | 
ar yt serio wy: Mera'aengi daisye’ vo 
jitasanakhyamadhikrtya gandhavaly- 
antamistaéh Subhasiddhyo hi yah | 
dhyane munau sastighatinute60 syuh 
nispattyavasthayuj! samyame 'sprhe || 47 Il 
Tr. From the state of jitasana, upto the state of gandhavatt 
in the practice of dhyana (meditation) auspicious supernatural 
powers are attained. In the course of samyama,a muni remaining 
detached holds préna for sixty ghatikas. This state is known as 
nispatti. 47. 
qa wed areme amas | 
eaattvantrea areard fre: il xe Il 
ita irdhvam dvadasiham samprajfatalayasprsi | 
syurmanojavadayinya asanantam siddhayah || 48 | 
Tr. Hereafter for twelve days in the asana one gains 
high mental speed and absorption in samprajfata state. 48. 


aa we wast area wt ot | 
atria ara a a arent abiftea: tl xs Il 


tata irdhvam madsamatram yogasthasya pare padce | 

animadya yinti ta svam vyutthane yogasiddhayah \ 49 II 

Tr. Thercalter, as once remains in the transcendental 
state of yoga for a month, one gains supernatural powers, namely, 
anima ctc.in the state of vyutthana. 49. 

Preetgratrertt sre: weary x: | 

Piaeatatzo wet at areal Ft srry Il Yo Il 

nisargakumbhasiddhindm kélah prakkevalan muneh | 

trimSatpalottaram30 prane fine nédyam kva kalabhith |501 

Tr. Prior to kevala, nisarga-siddha-kumbhaka is 
experienced. On exceeding thirty palas wherein a muni 
merges the prana in the nadi (susumn4), time does not exist. 50. 


|. fractsaem -b. 2. dakse@t -a. 3. arrears —b. 
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ver dre Goud tera — 
tatha coktam hathapradipikayam — 
It has been stated in hathapradipika— 
cra oa: ae waaay | 
Wet FIT sare Twaagdferz ll 49 Il 
siryacandramasau dhattah kalam ratridindtmakam | 
bhoktri susumna kdlasya guhyametadudiritam |i 51 
Tr. Sun (pingala) and moon (ida) represent the time in 
the form of night and day. But when susumna is active time 
does not exist. This ts the secret. 51. 
aq: oftfadt aeneaa ae avec | 
errr qa ofate ted: eT 4k Hl 
vayuh paricito yasmadagnina saha kundalim | 
bodhayitva susumnayam pravi§cdanirodhatah \\ iti | 52 || 
Tr. The paricita-vayu, along with agni, awakens 
kundali and enters into susumnéa without any obstructions. 52. 
Note: prana which has been controlled by continuous 
practice of dsanas, kumbhuaka and mudra is called paricita-vayu 
(HP-iv.19). 52. 
at Vora — 
ata evoktam— 
Therefore it has been said— 
WHE: wearin: ary 
wee watt, ToT F Il 
ard sth sRereamago &: 
Tastes 2 st were: ll 42 Il 
pratyaharah pancavimsatpalath syan- 
nadibhirvai paficabhirS dharana ca \ 
dhyanam proktam sastighatyatmakam60 jfiath 
Sdnyo rkahami2 dve pale pranarodhah \t 53 | 
Tr. According to the experts, (holding of prana for) 
twenty five palas makes pratyahara, for five nadis (ghati) it is 
dharana, for sixty ghatis it is dhyana. Retention of prana for 
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twelve days brings about the state of samadhi along with 
retention of prana for two palas. 53. 

Wray aA! Hg CRATE: | 

Rredieaera afer: daterg’ ll 

aa ca Peer ate: aqrerafererarers: | 4y Il 

pranayama yvama ckah! pirakumbharccatmakah | 

cittavrtterdvisvabhavo bahirantah samsarpanat || 

ata eva dvidha proktah vyutthanavilayatmakah || 54 Il 

Tr. pranayama is defined as holding of prana tor one 
yama (three hours) involving puraka, kumbhaka and recaka. 
Modification of citta (mind) is said to be of two types since it 
moves outwardly and inwardly which are respectively of the 
nature of vyutthdna (active) and vilaya (absorption). 54. 

ate aa: faired cetera wea | 

amt t areata: ger atifafey i 4 Il 

folam manah sthitipadam svalpakaliana laksyate | 

ato na kKdlantyamah kumbhake yogasiddhibhih | 55 | 

Tr. A little practice does not bring about the stability of 
the restive mind. Therefore, time has no relevance in kumbhaka 
which forms the key to success in yoga. 55. 

FTG: Ba: wt a: a 7 Pay | 

Prefaratiagerant sea: wataferq: | 4e Il 

avasthasicakah kalah sthifo yah sa na siddhibhih | 

nisargakumbhajitahrHayajo Ipah svasiddhibhah || 56 

Tr. The measure of time is superficial which has no 
importance in gaining success. Jaya (absorption) experienced 
even fora little while due to nisarga-kumbhaka in the heart leads 
to success. 564. 

Se Bet: Ae: FF: Il 

sah kalah alpah siksmah || 

That small duration of time means subtle time unit. 


|. amt —aqrererses —b. 2. orm —b. 3. veto —b. 4. oat —a. 
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wer ure serra uUcdooftranr 

tatha coktam bhagavata patanijalina — 

Therefore, it has been stated by bhagavan 
patanjali in the following sa#tra— 

serqdrrats ae eas ATTA 
wanfa: -- sft a 49 I 

ksinavritcrabhijatasyeva manergrahitrgrahanagrahyesu 
tatsthatadafjanata samipattih — iti siitre || 57 |i 

Tr. On complete restriction of all the Muctuations of 
citta (mind) consciousness undergoes a profound transformation 
like a precious jewel, wherein the experienced object, 
experiencing and the experiencer become identical. This is called 
the process of samapatti(PYS-1.41).57. 

ao Prntditeqergheaen yt: 

ae'aaRedt armaghy wtary: | 4 II 

yatha nisargasumsiddhakambhavrddhistatha munch | 

tatvalainyasthitau kalakramavrddhiny vrajenmanah |S8il 

Tr. As the nisarga-siddha-kumbhaka gets prolonged, 
the mind of a muni gets absorbed in the Self for longer duration 
of time. 58. 


Preararaeatrer senate: | 
am: eat searefeet Pa: eaeraa ea: | 48 Il 
siddhamanaskyogasya 
dharanasiddhikalasah || 
siksmah sthalo ‘bhyasavidhau 
dvih svabhavataya hrdah \\ 59 \\ 
Tr. Attainment of amanaskayoga (absorption of mind) 
dharanda are gross and subtle stages due to two conditions of the 
mind. 59, 


Pra sasarqearrerer Pe aarera: eqergeea fear: | 
ard fad ereqarremd are? ae wed ersaifale ol 
nityam prapanicaékulamanasasya hi 

kKramanmanah sthdlasulaksyacintanaih | 


I. wet -a. 2. Goa —a. 3. at -a. 4. det a. 
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Santam sthitam syadanusiksmalaksye 
kale tatha préintadhara’valambi | 601) 
Tr. The mind which is generally distracted towards the 


mundane world is pacificd and stabilized through gradual 
concentration on gross and subtle objects. Thus when it is indeed 
rendered subtle, it (mind) attains the state of prantabhumi (level 
of atlainment). 60. 


wer a RA — 
tatha ca sitram — 

Here the sitra follows— 

wer wren ore: oa ll G9 I 

tasya saptadha prantabhimuh prajfia \W iti \l 61 Il 

Tr. For him (who possesses this unceasing vision of 


discernment) there arises, in the last stage, the discriminative 
knowledge which ts sevenlold (PYS-II.27). 61. 


Note. Refer to PYS-IL.27 for prantabhimi. 61. 

am gen fagata’ atee aerghray | 

grr aati aPrargirarant’ tl 2 Il 

yoram budha vidurjidinam tadidam saptabhimikam | 
muktistu faicyamityaste bhamikabhtmikantare || 62 
Tr. According to the wise, the knowledge of yoga is 


sevenfold. By passing from one stage to the other, one attains 
liberation. 62. 


| 
a 


WY: (eee wee aye | 


fran feria g adhe TaArTaT I &3 UI 
jianabhamih subhecchakhyd prathama samudahrta | 
vicdrand dvitiya tu trtiyd (anumanasa | 6311 
weafaragel wanradt seatn ater | 

vara swedt art gdm am li gy il 
sativapattiscaturthi syattato ’samsaktunanuka | 
padarthabhavini sasthi saptami turyagaé smrta || 64 || 


at -b. 2. atefagdrraed-a. 3. qPrarqarr -a. 4. surett 


468 Chapter XL 


Tr. First sfanabhOmi is known as subhecca, second 1s 
vicarana, third is fanumdnasa, fourth is satvapatti followed by 
(the fifth) asamsake, sixth is padarthabhavini and seventh is 
turyaga. 63-64. 

orrraiRen greta yat a atafe ligt it g4 il 

asamantahsthita muktiryasyam bhilyo na Socati \ it? Wl 651 

Tr. One who has established in the state of liberation 
will not suller again. 65, 

fraaaeg onfad gece | 

vistarastu vasisthe drastavyah | 

For details, one may consult (yoga-) vasistha. 

STA qT EEE | 

aagararret areanegaed:’ Preaeday il etl 

sampraptasuptavidhabhuprajfiasyantyam subhimikam | 

madhumatyabhidham saksatkurvantah siddhayastada66! 

Tr. After attaining the seven states of prajna 
(discriminative knowledge), one realizes the auspicious stage 
called madhumati, wherein the siddhas experience Self- 
realization. 66. 

atrtaraiararaeh ae aft: | 

ae wt g gta arersetcertan: || G9 | 

. avirbhavantyatikrantabhavani yasya yoginah | 

adyam bhage tu turyasya vyutthdne syopasargakah 1671) 

Tr. A yogi who attains the state called 
aukrantabhavani in the initial part of turya (state) faces the 
upusargas (obstacles) in the state of vyutthana. 67. 

rrentrdarnadiagsya: --- | 

way ora Ta: aT edtes: | Ge Il 

ksanakramabhisamyamadvisamvidudbhavah .......... | 

kKramena pakvataém gatah sa dharmameghabhirmunch6s 

Tr. Practice of samyama undertaken on ksana 
(moment) and krama (sequence) will give arousal to samvid 


|. aafay —b. 2. creismigquirat -b. 3. syncasfaeat -b. 4. qdas 
—b. 5. anfedata arrireft ger -b. 
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(consciousness), which when matured is known as the state of 
dharmamegha. 68. 
Note. Refer to PYS-I1.52. 68. 
Wee STAT ST 
erica: efateatt I 
Rrreet afte: ae 
Pret Bret: SM TATA TARY HGS Il 
pratyaharstcna yamatmako'yam 
kumbhasyoccath sthairyasiddhikramena || 
cittasthairyam karttumesah kKramena 
siddhyat kalah syat palairatra tatvaih25 || 69 |\ 
Tr. Practice of pratyahara for one yama (three hours) 
with a heightened kumbhaka through perfection of gradual 
stability will cause stability of ciftta. Practice of pratyahara for 25 
palas (one pala = 24 seconds) will subsequently bring about 
success. 69. 
Teas 4 Bre: Wee afatey:' | 
Preteen sret ararerat Ad: Il vo Il 
panecavimsatpalah25 kalah pratyahare sasiddhtbhin | 
nisargasiddhakumbhasya kalo yamatmako matah \\ 70 |! 
Tr. pratyahara is perfected when practised for twenty- 
five palas. It is considered that nisargasiddha-kumbhaka takes 
one yama to be perfected. 70. 
WTI ST” RAST ATMATS ATT | 
TetaIssT Beare sara sat BHT [I 9ll 
pratyahdrasyadyakalo25rkanighnah 
stho‘nurdharanoktesuS nadi | 
Sakterbodha ‘tra kalavyavastha 
kaumbhika kevale kumbhakena || 71 WU 
Tr. The time duration for pratyahdra is twenty-five arka 
(palas). dharand takes five nadis (one nadi=24 minutes). This 
understanding of time is for arousal of Sakti which gives rise to 
kevala-kumbhaka. 71. 


1. gerery fafays —b. 2. artswafrers —b. 3. wisg —b. 4. 
meat —a. 5. attafaaataesy —a. 
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ert arena asi wt dat ers serie: | 

WT TASHA AAtSatsearewrenter waafshe: (9H 

dhyadnc samadhaviti yojantyam 

svain kevale kumbhaka unmantbhavah || 
yada tada pastamalam mano’do’- 
bhydasakramadyati sumadhitsiddhih \\ 72 || 

Tr. One may apply this in the practice of dhyana and 
samadhi as well. The state of uamani occurs in the practice of 
kevala-kumbhaka, and then mind is cleansed of impurities. 
Gradual practice consequently brings about samadhi. 72. 

ver ure Proteaceae — 

tatha coktam sivasamhitayam— 

It is stated in Sivasamhita— 

art wa ad ard: eredta: | 

WME RATT Fat ETT Il eer tl 93 Il 

yamamdatram vada dhartum samarthah syadatandritah | 

pratyahdrastadaiva syannantard bhavati dhruvam \Witil73i 

Tr. When one is able to diligently hold (the prana) for 
one yama (three hours), then alone pratyahara is perfected surely 
and not otherwise. 73. 

Re corer Peitaqergaarent waz || oy i 

tadevam pratyahdre nisargasiddhakumbhasthalakalo 
yamamatram || 74 II 

Tr. Gross measure of time for nisargasiddha-kumbhaka 
in (the course of) pratyahara practice is only one yama. 74. 

aa Rera weeemttead welinttonti 4 ad 
ae ER: TeEreTerrenaat aaa: | 9 A 


atra sthitasya  sadhakasyabhistatatve  paficavim 
Salipalani25 Jinam yalsa saksmah 
pradhanapratyahararambhayoryogasiddhikalah || 75 |! 

Tr. A practitioner can get merged in a desired fatva 
(object) maintaining the state for twenty-five palas. This forms 
the chief practice of pratyahara and also of drambha state which 
is subtle, and is the time of success in yoga. 75. 
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waaay erent Paherrairg deatemanqet 
Prearererefreat sear onfedaxiit ae il 96 Il 

evamutturottaramy dharanadau siddhikdlabhimisu sam 
Yamaparinaémanuripam nikrstamadhyapravarasiddhayo 
vyutthdna avirbhavantiti jaeyvam || 76 I 

Tr. Similarly. one should learn that subsequently in the 
practice of dhdrand cte. time for successful attainment of such a 
state would befall according to the results of samyama which 
may vary as inferior, intermediate and superior, in the state of 
vyutthana. 77. 


ara waa siren ye: sate 


wager aad fe wet Re Tet aie |! 

Bar Marcids wae watsa’ wet AA: 

WUE TSR TTTKAS Ay ye: Phy: ll ve Il 
avine palavugmalkala uditastatvonmuKkhah cetast 
nadisuddhyavasdinato he sahaje siddhe sukumbhe sat Il 
Aalosarddhavhataitand rasapalumo sthilo‘tha yamam munch 
pratyihira shinirakts isudrksamkhyath25 palath siddhibhih78\ 

Tr. [f prandyama is practised tor a couple of palas, 
preceding completion of purification of the nadis followed by 
the sahaja-Kumbhaka, it indeed directs the mind towards the tatva 
(Self). If pratyahara is maintained for one ghati and for six 
palas, or even for one yama, it is a gross practice. pratyahara 
practised lor 25 palas by a muni is considered subtle which 
brings success. 78. 

ge fareciaronfat — 

atha stddhatlaksandni 

Here follows the characteristics of a siddha— 

teerted’ feava andra @ aati 3 

areareret wenhraeCaTaatsTy Il 

Batwasarss fafa ga: free aerert 

whe Rreatditdgit: wares gr || 98 Il 
1. Pree bh. 2. aa —a. 3. q@ —-b. 4. adem —b. 5. dit -a. 6. 
wet -b. 7. termaeal —a. 8. wanhreter --b. 
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dehantarmarutaém kriyasca dhamanicakram ca marmani vat 
yogasyabhyasanam tadangantivahairanyangasamyojanam Il 
svecchotkrantividhanakam tvitr punah siddhasya sallaksanam 
proktam siddhavarairbudhairvasumitaih sadyogasastre Subham 
79 It 

Tr. Practice of yoga involving bodily vayus and their 
functions, the nctwork of the nadis. the vitals points and 
combination of different yoga practices and ability to leave the 
body at will (and also to return) are the ideal characteristics of a 
siddha according to the eminent siddhas as laid down in the 
authoritative scriptures. 79. 

soaey — 

anyacca-- 

Another opinion— 

wae: Gerard ae’ | 

PriPraaete: ao a sprite il gfe il co Il 

dvandvahanih sukhavaptirirogyam vasyacittata | 

pitendriyatvamakrodhah Krpa ca fanagopitaé | iti i 80 il 

Tr. Freedom from conflicts, enjoyment of pleasure, 
good health, control of the mind, control of senses, freedom from 
anger, kindness and seclusion (are the characteristics of a 
siddha). 80. 

Tora saetg TPT 

ava fat vata after Il 
aw ah a fda: ga 


Far a aaa Qawates: | co 


guruprasadanmarudeva sddhitas- 
tenaiva cittam pavanena sadhitam \I 
sa cva yogi sa jitendriyah sukhi 
mudha na jananti kutarkavadinah | 81 | 
Tr. By the grace of a guru, prana is controlled, by which 
the mind is brought under control. He is a yogi who has controlled 
the senses and is happy, who is not understood by the uninformed 
sceptics. 81. 


1. q@ -b. 2. aivaaya —b. 3. gaTet —b. 
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Rrarrse aff rad & at adic ects! are: | 
TT ae wa gy ae wet Teed Jot Atel 
citlapranastam yadi bhisate vai 
tatra pratito maruto’pi nasah | 
Na va yadi sydnna ta tasya sastram 
natmapratitirna gururna moksah |i 82 II 
Tr. [f it appears that cifta (mind) becomes standstull, 
prina too becomes stable. [f it does not happen so, for him the 
scriptures, sclf-experience, a guru and even liberation have no 
meaning. 82, 
a amar Pracerstsit 
Rrareat aarrTaes I 
wri aera oer aaty 
fea: ve arg’ o aréty]as il c3 Il 
yo bradimiaedrt mitapathyabhopt 
jildsano yosapariyanasca | 
tvagr sadabhydsata cu) varsat 
siddheh padam cdénu sa nadisuddhch iW 83 1 
Tr. One who is a celibate, consumes nutritious and 
recommended food, has mastered the asanas, devoted to yoga, 
is detached attains success in one year through regular practice 
followed by purification of the nadis. 83. 
aq welaed fae freer wit | 
Te aeMaMTaM yet asaya Il cy Il 
yadaiva nadivalayam visuddham 
WVidhvastapapasya samirarodhat |! 
tadaisa drambhadasapraveso 
munestanau nadivisuddhilaksana || 84 II 
Tr. When the entire set of the nadis is purified of the 
morbidities through pranayania, then alone a muni enters the 
stage of arambha, which is signified by the purification of the 
nadis in the body. 84. 


1. odiatsf a. 2. warsvaraa -a. 3. aq -a. 4. afeae: —b. 5. 
mem -b. 
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Chapter XL 


agm Goudifteraa — 
faduktam hathapradipikdyam — 
According to hathapradipika— 
aed at Wea 


aretagyhadoreharerry lef tlc il 
vapuhkrsatvam vadane prasannata 

nadasphutatvam nayane suntrmate | 
arogala bindujayo gnidipanam 

nadivisuddhirhathasiddhilaksanam | itd Wl) 85 
Tr. The signs of success in hathayoga are —slimness of 


the body, cheerful face, hearing of the mystical sound, brightness 
in the eyes, sense of well-being, contro! over the bindu, increase 
in gastric fire and purification of the nadis. 85. 


aerenatrdcat: fate 

wate? sea CATT Hrs: | 
arr a qaiftreedy 

wit via att ocaettatg il ce UI 


avasthatribhirvatsarath siddhimetya 

muneryati cedya subhabhyasabhajah || 
avasthabhirevam ca turyabhiruccau- 

vrajct parnatam yoga utsahadhatryat || 86 1! 
Tr. Through several years of auspicious and devoted 


practice, a yogi gains success in three avasthds (stages). 
Thereafter, by attaining the fourth stage, one attains the highest 
state of yoga through endcavour and patience. 86. 


-b 


area verte ae oftaat FA: | 
Profratatatreear gaa: HAT || cis Il 
drambhasea ghatascatva fatha partcayo muneh | 
nispattrryogasiddhinamavasthaésteakah Kramat tl 87 Il 
Tr. arambha, ghata, paricaya and nispatti are the 


|. africa -b. 2. fatter -b. 3. q3 aia —b. 4. dda —b. 5. amvaer 
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stages in sequence signifying success to a muni. 87. 


aa qiekaararegeergaay frgican | 
ayia wad TaHlterMaay Afreg il cc It 


atha bhitritaradaritabhyasanac- 
chubhabindujayasya vibhittitaya | 
carabhiicarasiddhibalam tabhate 
gajasimhaparajayakrn munirat | 88 Il 
Tr. Success in controlling auspicious bindu occurs 
through intense and devoted practice. This subsequently 
follows gaining control over all the creatures on the carth and 
also (gaining power) to defeat elephant and lion by a muni. 88. 
eaten tet arat aga wadtearcn’ | 
af: waseratintadatg gears asenr ics! 
kandarpariipadatiramyartipam 
kamyo vadhindm bhavatiddhakantya \I 
munth sada bhyasajitagniviryad 
bhrsasanairnartumupaitya “trptya | 89 tT 
Tr. A muni due to extreme lustre, becomes more 
handsome than a cupid or even more handsome so as to become 
attractive to women, . A muni gains control over increased gastric 
fire through practice and thus being powerful, does not suffer 
duc to overeating or out of dissatisfaction. 89. 


Preifatractotiaget wate | 

qearegic Ted yf at ae Ft Il fo Il 

nisargasiddhadrighati7mittakumbhe bhavediha | 

palastakah8 smarahara bhuyi riipam balam munch |i 90 |i 

Tr. nisargasiddha-kKumbhaka is maintained for 7 ghatis, 
while in the stage of smarahara, itis maintained for 8 palas and 
a muni attains lustre and strength. 90. 


1). ease -a. 2. wadtearen -a. 3. afiqiheasgem -b. 
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lafe aqposacuftatiaat Bsodcomaqeret 
SAFI AAS Of ates Hrevaffareny fororeraivara: I 
I! iti sundaradevaviracitayam 
hathatatvakaumudyamarambhavastha- 
hathasiddhikalabhimikavivecanodyotah II 


Here ends the chapter narrating the state of 


arambha and time taken for gaining success in hatha 
in hathatatvakaumudi composed by sundaradeva. 


|| Reaaeetroraeiteoraragerers 11311 


H ityarambhavasthollasastrtiyah 


This is the end of the third chapter 
on drambha state. 


1. fafeareryfraratat Pree —b. 


Chapter—41 


ge Ucererarcafseciroraetectanr = — 
atha pratyaharaparabhidhaghatavasthollasah —- 
Here follows the chapter on the state of ghata 
which is synonym of pratyahara— 
BAY CHT EAT ately Yast” a: 
ier get aot eto + ae A AZ II 9 II 
kramena bhiimyantaralabdhimicchur- 
abhyasadairghyena susadhako yah || 
vijitya piirvim sapardm samipad- 
yathdkramam na tvaraya na mandani |l | | 
Tr. A sadhaka desirous of scaling the higher bhimis 
(stages) through sustained practice, should first of all gain mastery 
over the previous stages not in a hurried or slow manner. 1. 


att oat aah RrePaegla: 11 2H 


prino ‘vamusno sti rajoguno rko 
hyapana indul sistrastamogunah || 
chaydlapavasya vahau cidarkah 
somo jado varsma cidagnibhirdvayoh |t 2 | 
Tr. pranais hot and rajasika in nature which represents 
sun. apana representing moon is cool and tdmasika in nature. 
Sun and moon are the conductors of shadow and sunshine 
representing the two— fire and earth respectively of the inert 
body. 2. 
aera art sete frei? mat | 


me Tee satire’ waited erePrnie afery 3 
drambhakalottaramasya yogino 

ghatadi siddhyettritayam Kramena | 
bhaktam sudirasravancksitad! | 

svdbhipsitam syadanimadi yasmin tl 3 1 


1. wifeftregts —b. 2. quneal —a. 3. sramarase -b. 4. Fama 
--b. 5. Rreatfrad —b. 6. age -b. 7. sect -b. 


478 Chapter XLI 


Tr. Followed by the state of arambha, the yog? undergos 
the three stages like ghata etc. in sequence. This will enable him 
to enjoy clairaudience, clairvoyance as desired and attainment 
of anima etc. and also other secondary supernatural powers. 3. 

ge dfesier — 

atha (advibhagah — 

Its division is as follows— 

qe ae ah! anes cer cer daft waren: | 

freqyerd @ me stse? aearefe: wrergal: TISaITe 

yatha yatha yori yamiadisuucam 
tatha tatha cctast samprasadah || 
siddhyunmukhatvam ca tatha ghate‘sya 
pratyahruh pranahrdoh prapanicat | 4 | 

Tr. As the yogi progressively gets purified through the 
practice of yama etc., he enjoys pacification of the mind and 
heads towards success. Moreover, he withdraws from the 
mundane world. 4. 


mn erat waa ager wd a ae ee | 
waerraangared Pidactae! Mg lull 
prand indriyani pravrttamatratvam 
taduktamalpam jianam ca satvam hrdi il 
samprasadadrtambharaprajnabudhagra- 
ripam nirvicaravaisaradye syat\\ 5 (I 
Tr. Involvement of prana and sense organs results into 
limited knowledge. Thoughtless state culminates in pacification 
of the mind giving rise to rtambhardprajna. 5. 
Parse Ferd aghtergene qa sary | 
qceerpente daaten® fate qa arse: lel 
jiinalapranahrdo ghalantc 
vaksiddhyadrsyadi ca Khecaratvam || 
dadhatyamukhyamiha samyamottham 
siddhim sustiksmam Khajaye ksavargah |! 6 II 


1. af —b. 2. qéseq —b. 3. Prfeferter —b. 4. fase —b. 5. Rrasact 
~b. 6. gaetwaetsd —b. 7. araftfearsgemhe —b. 8. dante —b. 
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Tr. By gaining control over fire and prana in the ghata 
stage, one achieves control on speech, ability to disappear and 
movement in the space. Moreover, one gains subtle secondary 
siddhis arising out of samyama through contro] over ether 
element and the sense organs. 6. 

gage eearagaam ae arraita | 

a mired ¢ aT sadg ye Ill 

darasrutirdiragatistathanya- 

purapraveso bhuvi kamacarita \\ 
syat pratibhasravanakadyatita 
jaanam ca samanyata udbhaved ghate \\7 I 

Tr. Thus one will generally have clairaudiance, travel 
to distant (place), entering another body, free movement, 
intuitional knowledge in hearing and other (senses) and 
knowledge of the past arising in the ghata stage. 7. ie 

aerknertarraatan aad: oiferrentcdieg? | 

at ahrafgraccasstrrearra yar ll < Il 

vaksak idhamasthiticakrabheda- 

prabhavatah pratibhakadisamvit Il 

dire gatirvayujaydlparatina- 

praveSanadyaksajayanuropam |I 8 || 

Tr. Piercing of the (maladhara-)cakra where speech 
is located gives rise to intuitional knowledge. One can have 
access to distant places. Moreover, by controlling prana, one 
can have ability to enter another body and also the control 
of the senses. 8. 

Faraaartat sa aTatgya: ed saat sheer | 

Se astpargat set abner ger qtr Peery lis il 

mialarasafcintanato'tra nado- 

dbhavah hyapanam jayato‘nilasya || 
svam varsmabhimyambumale pradagdhe 
yogagnina drsyamupaiti divyant \l 9 |! 


1. deme —b. 2. aBaq —b. 3. gasraasemn —b. 4, Gort —b. 5S. 
Perera —b. 6. daefyraisquat —b. 7. atPrreva —b. 
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Tr. Meditation on the maéladhara gencrates nada. By 
controling prana, one gains control over apana. When the 
impurities of earth and water elements in the body are burnt out 
through the fire produced by practice of yoga, one gets divine 
vision. 9. 


THe spear! wqdeatgia: 
wag ara setieard || 90 II 


asmat pratyaharato hrdvikdram 
yog? sarvam daratah sanjahat | 
bahyanande unmukhakanam pravrtter- 
vyavrttih syat sambhave ‘syaihikarthe | 10 II 
Tr. A yogi through the practice of pratyahara fully 
gets rid of mental disturbances. External involvement into the 
mundane world is entirely withdrawn. 10. 


weed frsadrcrarreitet 
TT sent ater Il 
Tare wife Farrat? shreta 


qruatsqarwastrsta fe qatar | 99 Il 
pratyahrtau visayasamgatabahyakhaugho 
vyaparasinya upayati tadaikatatve \\ 
yatratmani vrajati cittamado’nilena 
bhrigyonuyantya‘lipatim hi yathotpatantam |111 
Tr. Withdrawal from the cxternal sensual world renders 
the mind free from activitics. Thus it gets absorbed in the self. 
Through onepointedness the mind turns towards the Self along 
with the prana like the black bees follow their leader. 11. 
wat meres ott abt Rrargatteatracenit a: 
weed aera: asd: wars TT 1931 
tyaktani Sabdadisu khani yogi 
cilttanukarinyabhisandadhati yal | 


1. aera —b. 2. frat —a. 3. aaafes —b. 
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pratyahriau saktamatih paratah 
prajayate ksuvrajavasyalé (ada \t 12 | 
Tr. A yog? puts an end to the objects like ether, of 
Sabda etc. which take to form in the cffta (mind). Therefore, 
practice of pratyahara leads to control of the movement of the 
senses. 12, 
mesa TH: wat At 
Pat aa: ome Il 
Te wat! eats Vit sory 
arrears wate Tht Il 93 Il 
yathestasaficari nabhah svato mano 
Mitram tatah prananirodhanena | 
rodham mano gacchati rodhite’smin 
vydpirastinyani bhavantt khani || 13 I 
Tr. The mind wanders on its own in the space which 
can be brought under control through the practice of pranayama. 
When the mind is controlled, the senses within are freed from 
activities, 13. 
aa — 
bharate-- 
It has been stated in (maha-)bharata— 
gear wiraqa:” wets sed a: | 
Sucrect at yee: a aed: Il 9x Il 
indriyanim svavisayabuddhch pratyckanisastu yah | 
Karotyaharanam jiicyam pratyaharah sa panditaih || 14 || 
Tr. According to the scholars, effective withdrawal of 
the senses trom their respective objects with due deliberation is 
called pratyahara. 14. 
Were AT AY TAT TYTe AF: 
arte aad’ fidq aeaafwe Bage Il 
reeyerraray: are + 
Was sehr TeMesq 1941 


1. wrt —b. 2. wfaqa: —b. 3. gate —b. 4. maya -b. 
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pratyahrtya rascbhya au rasanantam talurandhre munih 
krtvordhvam hyamrtam pibed gatarasasaktistadad syadatrt || 
gandhasparsasuripasabdavisayebhyah svantamahrtya vai 
pranayamaka atmacintanadrdhabhyasaisca gandhadyit || 15 |! 

Tr. A muni sucks the nectar by withdrawing from other 
taste and quickly raising and inserting the tip of the tongue in the 
cavily beyond the soft palate. As a result one transcends the 
attraction towards objects like thirst etc. By withdrawing internally 
from the objects of smell, touch, form, sound and by focusing 
on the Self through the diligent practice of pranayama, one 
overcomes the senses like smell etc. 15 


Rental eben qeaftientree eft arash a | 
Riese Tacs meadsq weset:96 
medhyamedhyam sparsamasparsamuccatr- 
mistamistam hari vaca’priyam va | 
tvagdrejihvasrotrakhaistam tam-atmety- 
apadya vyavarttayct sthairyahetoh || 16 tl 
Tr. To gain stability, onc should transcend both 
favourable or unfavourable, touchable or non-touchable, tasty 
or insipid, pleasant or unpleasant speech, withdrawing from sense 
organs like eyes, ears, skin, tongue —considering all of them as 
part ofthe Self. 16. 
aarerantdt seq fatqeqray | 
at aarti frara seared atrirg ll 90! 
abrahmastambaparyantam yacca kificiccardcaram | 
tam tamatmeti vijflaya pratyaharatt yogavit || 17 Il 
Tr. A learned yogi exercises withdrawal of the senses 
considering them all mobile or stationary, from a post upto 
brahma as the Self alone. 17. 


wt tu apevatea ast sera asst: | 
reread Pfert Prt &d? afr arconfi: ii9cll 


Sarve roga asanairyanti nasam 
prandyamo vajramanhomahadreh i 


L. wrsfasersf —b. 2. eayfreat —b. 
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pratyaharanmdnasam nirvikaram 
cittc dhairyam yogino dharanabhih W 18 | 
Tr. All the ailments are cured by the practice of asana. 
pranayama works as a thunderbolt on the mountain of sins. 
Withdrawal of the senses (pratyahara) renders the mind free 
from disturbances. A yogi gains stability of the mind through 
practice of dharand. 18. 
arrearassyad war a qt weracuferss: | 
waa at ad fae gear aaa’ ait Aery98 
dhyanaccaitanye ‘dbhutatvam prayati 
yogi §inye svasvaripapratisthah || 
sadvasadva karma sarvam vihaya 
buddhyd satvodrekayaé yati moksam || 19 || 
Tr. A yogi attains amazing (state of) consciousness 
and gets established in his real Self which is void, through 
dhyana. He transcends the karma --both sat (prescribed) and 
asat (prohibited) — with the power of discrimination and attains 
moksa with the arousal of satva. 19. 
war ure dermfsemrae — 
tatha coktam yogacandrikayam — 
It has been stated in yogacandrika— 
ae aaa ety seer | 
qaerect tet Tee: A Fert Il eer ll 20 Il 
caratam caksurédindm visayesu yathakramam | 
yatpratyaharanam tesim pratyaharah sa ucyate || iti \201) 
Tr. Systematically withdrawing the wandering senses 
like eyes etc., from their (respective) objects is called 
pratyahara. 20. 
wea warm ada | Perty qeentarcere’g | 
wert weer? | aniitcaremy | deat Rete: | oeareet 


Gat: BS Weer ae ll 29 II 


L. war —sftres ges —b. 2. qeemt -b. 3. alae -a. 4. aqudenne: 
—b. 5. aenfeftranrg —b. 
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caratam osvavydpdram = kurvatém | visayesu 
SabdasparSariiparasagandhesu | yathakramam yathadhikarat | 
tesamindriyanam | tebhyo visaycbhyah | pratyaharanam 
sambharah | sz pratyahara iti || 21 
Tr. Wandering means being involved in their activities 
in their respective objects like, sound, touch, form, taste and 
smell], as (the senses) are allotted their respective objects. The 
senses are withdrawn from their objects by severing the 
relationship. 21. 
FAI UcaSTAOIOUaasAatchieks 9 — 
atha pratyaharapranagyamabhyasakalah — 
Duration of pratyahara and prandyama— 
aree aftaragiaatietsare aired wig 
wat asef dat sft art freeng! asf 
werent qa weed a aaa 
meng ares? cer wraat At qagqwey’22 
arambhe kathitascatuhsamaytko bhyaso munistam  tyajed 
ratrau va’hani kevalam pratidinam yamam vidadhyad vasi || 
pratyaharamiti dhruvam pratidinam yamam samabhyasyatam 
yatnad yogajusam tadé smayakaram viryam bhavedudbhatam || 
22 II 
Tr. Practice of pranayama has been prescribed four times 
earlier, which a muni should put aside. Instead, he should practise 
pratyahara for one yama cither in the day or night. Carefully 
doing so with total devotion to yoga practices, he gains 
astonishing and excellent energy. 22. 
wat a Pret: qa 
Wea BM TaysSa: F: Il 
wy asi wegen” feet 
fret ae aaa gery ll 23 Il 


yada yamamatram nisargah sukumbho 
munestilavat kau tadangusthatah sah |! 


1. fagear —b. 2. atgsi —b. 3. sand —b. 4. way —b. 5. equa — 
b. 
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faghuvarsmand sasprsanvé viharam 
vidhalte drutam vayuvegena tulyam |! 23 I! 

Tr. When the state of nisarga kumbhaka is maintained 
for one yama (three hours), the muni becomes as light as cotton. 
Then just by pressing the ground with the thumb, the light body 
is moved (in the space) at the speed of wind. 23. 


a eaEagM: Ey: Mata aeqlleel 
kayavythamanojavitvapurusajnadnaddi vaksiddhayo 
dyauyatadimajanmavittu pratibhasarvajfata divyadrk || 
bhataksabhijayo’nimadiparilabdhiripall bhavaja 
Jigradadisamadhipakasadrsah syuh saktibodhottaram |\ 24 11 

Tr. Arousal of Sakti results in getting the knowledge of 
body, speed of the mind, knowledge of purusa, control on 
supernatural power of speech, movement in the space, 
knowledge of (past) lives, intuitive knowledge, omniscience, 
clairvoyance, control over elements and the senses, attainment 
of animéete.,and attainment of samadhr. 24. 


were Aad Pret fe 
agree afta weet ll 
aaIsa dart A aay 
ETT SH SITUA TAT |] 24 Il 
svadhadhagatya melanam mitho hi 
yadgranthistada bhiribal@ bhavecca \ 
sdgranthya nayd sankalanam ca vatyayor- 
ivadhare nyo ’nyaparabhavecchaya \|25\l 
Tr. Willful movement, unification (of prana and apana), 
piercing of granthi, ample power, concentration of the vdyu at 
the miladhara—are in an attempt of pulling each other. 25. 


1. afraat —-b. 2. qmsenty —b. 3. ofteredreaeht -a. 4. seas mie 
—-b. 5. aieaisaar -b. 
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area yd recht sersetey’ erarsetoneny 
waged: sate Re qatar | 
wt gent sitirrocrandttargerreay 
ata: ot: magia: warracafeetary 126 II 
vatya piirvam prasarati yatha‘ksobhya hatlva‘rthajatam 
pascdduccaih Kalayati divam siiksmarekhamavapya || 
evam Ksubdho'dhijatharamupayatistkastiksmagatya 
sdgnth pranah kramadhrtiyitah sthanamctyatidosan \ 26 || 
Tr. In the beginning, prana along with agni expands 
without disturbances. Thereatter, prana reaches the space above 
through the subtle passage. Moreover, préna being stimulated 
like an arrow moves from the abdomen. When it is gradually 
controlled, it reaches its own abode being free from the 
blemishes. 26. 
frat yet? aquedt Telsel 
Tater steaareqd: | 
aerea: fateqtia att 
(era area aera” ll 29 II 
mitho bhrsam yadghatanam ghato'sau 
vayvostanau dosabalanurtipatah |) 
abhydsatah siddhimupaiti yogi 
Suddhyanti khainyasya malaksayadanu |\ 27 \I 
Tr. Depending on the condition of dosas (humours) 
and bala (strength) the pair of vayus (prana and apana) in the 
body merges in one another. Removal of the morbidities bring 
about purity of the senses. Through practice, the yog/ attains 
success. 27. 
ger uUcereraaefearforsirett steeatt 
BsoIerath: + — 


atha pralyaiharamarmadcsavibhago gadaghno 
yajfavalkyoktah — 
Here follows a graphic account of the locations 


L. aenentear -b. 2. qarren -b. 3. yt —b. 4. Brense -b. S. 
aremaresay —b. 
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of the marmas (vital points) for the practice of pratyahara 
which cures diseases as narrated by yajaavalkya— 

at aa - 

Sa yatha — 

Which is as follows— 

a Irre Tenaatte stead ageiy’ 

wey see ae aay Rragqaiypiso sre II 

wart fat agree arrtyo aad erage 

abate 2 ora a aa: aay aerTerq 2c! 

manam gulphasya padatsadalamiha bhavedangulinam 
catuskam4 

gulphaj janghasya madhyam Kalaya 
visikhayugmangulam 10 janghamadhyat \l 

marmasthanam cite yadgaganasasimitam 10 cangulam 
sydttadardhvam 

janormadhydngulam dvi2 prabhavati ca tatah 
navangeulam sakthimadhyam | 28 1 

Tr. From the foot to the heel the distance is four digits, 
from heel to the middle of the calf measures ten digits, from the 
middle of the calf the vital point of citi (upper end of the shin) 
measures ten digits, above which is in the middle of the knee 
that measures two digits, from which middle of the thigh ts nine 


digits. 28. 
wet aga! aay caqeibtend aq? eg 
weary Ag a arated are? eg |l 
Rater areterreokrangoll’ wre J AAT 
Perey F Taq a Taarqeaeaade a’ 1281 
drdhvam tatpdyumiilam nava9 tadanutanormadhyamam 
dvyangulam2 syat 
tasman medhram ca sardhangulayugalamitam21! 
naébhirtrdham svamedhrat |! 


1. agqeevil -a. 2. qemq —-b. 3. waiqe —b. 4. adamrerqag —b. 5. 
aired —b. 6. eolls —b. 7. afrrdigs —b. 
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vijieya sardhapanktyangulakaparimita 101! 
svantamadhyam tuo nadbher ‘ 
indraprakhyangulam 1d vai tadanu ca 


galakandhurbhavecchanmitamé ca || 29 11 

Tr. Above it (middle of the thigh) the root of anus 
measures nine digits, after which center of the body is two digits, 
trom here the genital is two-and-a-half digits above, from which 
the navel is located at the distance of ten and a half digits. From 
navel, heart region is fourteen digits, from which the throat 
measures six digits. 29. 

R : as'aft ak _— ' 

freer arerqee atte ears’ il 

wart @ areas attirdl carat satya 

gre me cerengaht Pratt wig wa #: Iz 

jibvamiflam  galandhorupari — salilanathangulam4 
ghranamilam 

jibvamilattu bahydngulakaparimitam4 
syattadanghrerdrganghri |\ 

marmasthanam ca kKhunddngulakaparimitami! 
syattato rdhangulami! 

bhrimadhyam = bhalam  tasmadupari — nigaditam 
svanigulanam trayam3 jiaih | 30 1 

Tr. Root of the tongue above the throat is at a distance 
of four digits, root of the nose is at a distance of four digits. 
Above this the eyes are at a distance of half a digit, from which 
marmasthdna (vital point) is at half'a digit. From there the center 
of the eyebrows is half a digit, above which forehcad is at a 
distance of three digits according to the experts. 30. 

ery Needs ag aqyariqeadt 743 4 

Sade ape st Fe Bae: || 


1]. freaprisseat -b. 2. aadsiaa -h. 3. waddtsf -b. 4.0 
wasyme —b. 5. argarqyaa —b. 
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erg tar! wre a aaa Eda: MATGCT 

werent Ravan mer Pear atm: 113911 

syad bhaladvyomasamjiam vapus! 
tnubhriamangulandm trayam3 ca 

sthancsvetesu) vayumanasa uparamantam drdham 
Kumbhayesfah |! 

sthanat sthanam samakrsya ca satatamaho kurvatah 
SiG 

ptatyaharam vinasyantyakhilagadagand jlasya siddhyantr 
yoga I 31 0 

Tr. From the forehead vyoma (void) in the body of a 
human measures three digits. A wise should firmly maintain 
Auinbhaka holding vayu (prana) and the mind in these points. 
Ia peaceful manner one should continuously hold (prana) at 
these points Moving from one point to the other. Practice of 
pratvahara overcomes the group of ailments and a wise gains 
success inthe practice of yoga. 31. 

af araocredice weelera ll 

ie yajnavalkyoktah pratvaharah | 

Here ends pratyahara narrated by yajfavalkya. 

ga afcaifedrm: — 

atha sitasamhitoktah — 

According to sitasamhita— 

at aa — 

sa yatha-- 

Which is as follows— 

warenisapE: ay Pireeact? ara 

Rertearcarygatiared: ear saad | 


Tanabe area att se 
werent: wat water fre: orrat:’ FatTZ2 


|. tam —b. 2. weer —b- 3. gerats — aqrereres —b. 
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pratyaharo’yamuktah khalu vijitamaruddhdranam 
celasajfiats 

crtratmaikyavadhanadhrtasitamarutah 
sthanato ‘nyasthalaate |I 

ta(tatsthatisaficintanavilayajusa cclasa yogino’yam 

pratydharah prayukto bhavati jitamanah pranayoh sam 
yamena || 32 1 

Tr. A wise holds the prana which has been controlled 
with undivided attention and mental focus moved from one (vital) 
point to the other. This is called pratyahara which removes 
impurities deposited in those points. A yog? does this with mental 
aid. One qualifies to make use of pratyahara when onc has 
controlled the mind and prana. 32. 


HA SHY THY A eay ATTA TAT 

art! a wt frareePrio2 atone aA: Il 

she arr er Te aa eat” 

arg fahage: wet art #: aren: sf ll 33 Il 
janvangusthakagulphayugmanitilabhrimadhyanasasusumna 
apanam ca bhagam divakaramitam!2 cotkrantikale munch || 
proktam hyagamanc tathé puratanau samkramane svatmani 
Sasvat siddhijusah sthalam varataram jiaih dharandydah iti || 33 || 

Tr. One should practise dhdrana on the points which 
yields success, like pair of the ankles, toes and heels, forehead, 
center of the eyebrows, nose, susumna, apana, and generative 
organ for twelve time units at the time of utkranti (leaving the 
body) and entering another body or at the time of returning to 
the body. 33. 

Terraced: eat Peet 

Rereanna praredarrresn ll 
TTTTTAST FT MEH a 


WY MM Mracarpatrste era: M2 vil 


manahpranagranthirdahanasahitah samyame vidhau 
ghatavasthapdke kathitapadasamkramanahathat || 


1. sum -b. 2. caf -b. 
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manobandhanmantrairuraga tva satkanduka iva 

vrajan sthandt sthdndntaramadhikrtastisthati fitah || 34 Il 

Tr. In the course of samyama when ghativastha is 
mastered over, by gaining forceful control over mind, prana, 
granhti and fire, one should move from one (vital) point to the 
other like a snake which has been controlled with incantation or 
like a bouncing ball, and stay at that very point. 34. 

wera ae: wtmTTTy | 

Ter wart sa ateatwrrarary tl 34 Il 

prindyamagranthiradyo ndbhyadhah proktadesayuk | 

dharandydém bhrvantago ntarnadyagnipranacctasam ||351| 

Tr. The prime knot in the practice of pranayama lies at 
the point below the navel. Practice of dhdrand is exercised at the 
regions of center of the eyebrows, nadi, prana and the mind. 35. 

ogee - 

hetumahis 

The rationale is explained as follows. 

aa aa 

fatha coktam 

It has been stated as follows— 

wreart Prd? ferret stra: | 

wed Ter Tom wae A AST Il BA Il 3g Il 

bhavanavaSagam cittam cittavaSago'nilah | 

prahrtam tacca maruld yatrastham sa marutthd \I iti || 36 | 

Tr. Mind is under the control of bhavand (attitudes), 
prana is under the control of mind . It (mind) can be grasped by 
prana at the point where it is embedded. 36. 

aeretsgmranr — 

yogacandrikayam— 

According to yogacandrika— 

aot: aff ort wreitsot a adit | 

pete: aditrredt at arnt a ata | 39 Il 
1. sansa —b. 2. asmfra —a. 3. qeafsas —b. 
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apanah karsatt pranam prdéno‘panam ca karsatt | 

Ordhvadhah samsthitavetau yo janati sa yogavit W 37 WU 

Tr. apana pulls priina, while prana too pulls apana. 
Both are situated at the bottom and the top (of the body). One 
who knows this is a master of yoga. 37. 

het Ted sat stat ster Ted | 

Herearrreat et ae Harrell ga il 3c I 

jivena grhyate jivo jivo fivena grhyate | 

jivasthanagato jivo vala sivantakarakah |i iti | 38 1 

Tr. iva (apana) ts attracted by iva (prana) and vice versa. 
When apana-vayu moves to the location of prana (and thus both 
are united) a yogi retards death. 38. 

eT AAT | asomae srpeRt’ | wt Sawa 
maga | Ae: weary: aed | ae seer se: 
Wrage sear att serene 
TAT Fait | Ae ARR ARS: BY ATTA 
mache i 38 Il 

jivena prdnavayuna | jivopinavayurgrhyate akrsyate | 
cvam punarjivena apanavayund | jivah pradnavayuh akrsyate | 
yada jivasthanagato jivah pranasthanagato ‘panavayurckibhito 
granthibhittastada yog! ghatavasthayim asyam_ valantakarako 
bhavati | vala mrtyustasya antakarakah svayam mrtyundsako 
bhavatiti |) 39 1 

Tr. jiva that is pranavayu, jiva that is apanavayu have 
been caught or pulled. In the same manner jiva (apanavayu) 
pulls up the yiva (pranavayu). When apanavayu located at the 
place of pranavayu becomes united, the yogi having been in the 
ghatavastha overcomes death. vala means death which is 
overcome. 39. 


Brisa ander set metserect 
fat wraesaat agit warat ge Il 


T. aay —arqarermes —b. 2. ager —b. 3. gaefida —b. 4. arene 
-b. 
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,aftreaqaa' are’ arate anfart 
wersteasheatag mate arg ll xo Il 
jite’tha daSasankhyake maruti jathare bhyasato 
jite hutavahe’male vapusi samprasade hydi \ 
susiddhyudayakaranam yamavatiha dharmantaram 
fada’vida‘risatvavit svasamasiddhisatvaprasti |40\ 
Tr. The ten vayus are controlled through practice 
involving abdomen and when bodily fire is controlled, it renders 
the body purified and the mind pacified. [t promotes success 
when one practices yama bringing about transformation and 
one overcomes inertia, ignorance, enmity and even safva. 
Further, one becomes able to produce similar siddhis and satva, 
(mind). 40. 
qed agey 7 
ager taatrn aat aeriy I 
Sa Brea PrenPrercrrereat 
wT afwaterrya str wT Il v9 Il 
diramgamatvakhacaratvam  sudiiradrk ca 
adrsyatvamevamanimdadi munau yadaryam | 
caitam yutaimant jitintlapavakabhyam 
no Saktbodhanamrte’sti samajanma | 41 Il 
Tr. When the self (mind) is controlled along with prana 
and agni, a muni attains special abilities like reaching far and 
movement in the space, clairvoyance, ability to disappear, anima 
etc. All this is not possible without the awakening of Sakti 
(kundalini). Life is not worthwhile unless there is awakening of 
Sakti. 41. 
ae dats a we: Il 
hrdi samyamo'‘pi va pathah |! 
Tr. There is a variation in reading (which means)— 
control over the Art (mind). 


1. afirqea -b. 2. eras —b. 3. mead —a. 4. qgtger —hb. 
5. sqyara —b. 
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AAPA Sore CY TATA ST SS 


wren ayers ait: ti 

ae wt weer ge Prat: aeaarroa- 

sayeth? tafrgetatritagyst af career aery Ile 
aydmabhydsato ntarbahtirasucimalasyavasanedyadehe 
pranagnyoryogaviryat Kalusaviyanacchantacittasya canob || 
dehe syurvat ghataditraya tha jitayoh satvasampatprakaso- 
dbhitau jieyadusiksmasthitigatisuyujordhycyatadatmyatatvam 42 

Tr. Practice of pranayama purities the body internally 
as well as externally and thus the body becomes divine. 
Unification of prana and agni enhances energy which removes 
sin making the mind pacified and subtle. Thus all the three stages 
like ghata etc. are obtained bringing about the enormous 
i]lumination of satva. Thus one realizes the subtle and integrated 
nature of tatva (Self). 42. 

amt Prettertragedt’ fra fad agegefe | 

amd af aitrt aq caer dyed? a ge li x3 || 

yamam nisargasthirasiddhakumbhau 

niyamya cittam vapuravrnoti || 
apérya sarvam vasino balcna 
tadonmani sammukhatém sa cti || 43 Il 

Tr. On attainment of the steady state of nisarga-kum 
bhiaka for one yama, thus the citta pervades the whole body and 
all the faculties are forcefully subjugated. Thus the state of 
unmaniemerges. 43. 


aetetarhe Petar rag he: 

Brrere ee oat eat anita: Il 
meray’ or gt Peardftfar- 

Ua: wT: eafager’ war ge: Il we Il 
yathornanabhirniyjasiksmatantubhih 

Artvéspadam svam tata atmani nabhitah |! 


cA 


L. aretree -b. 2. ganstagqet —b. 3. arama —a. 4. Pega —b. 5. 
aya am —a. 6. aati —b. 7. varasa —b. 8. enfeaa —b. 
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pratyagvrajen prana imam sthiterbhida- 
panah khagah syadvipada tadd ghatah || 44 || 
Tr. As a spider which weaves its own cobweb (home) 
by bringiny out the fibre from its own navel and then moves in 
it. similarly the prana, the bird along with apana moves upwardly 
which gives rise to the stage of ghafa. 44. 
ahrartat: 8  aeHer Praca: | 
Te: reared sarqrestrarafatec: tl ¥& Il 
sakacdlanakalah sa sddhakasya jitatmanah | 
uktah paricayakhyo’savutkarsayamasiddhidah |! 45 ii 
Tr. This is the appropriate time for Sakticalana for a 
saédhaka who has gained control over the Self. This is the state 
of paricaya which is attained through the practice of utkarsa 
pranayama. 45. 
wet feraieet fara gergheat tr: | 
Preqerqaata'yearer 8: casey’ Il ve Il 
sarvaan hitvaihtkim cintim kumbhavrddhikrame ratalr | 
Visayavvavrdiksaughapratyaharam jiiah ctya‘ruk (| 46 || 
Tr. Giving up all the worldly worries a wise should 
engage in prolonged Kumbhaka which results into withdrawal 
ol the senses from their objects which begets wellbeing. 46. 
Saas FeRTTIAT 24 
; were: weenie yt II 
am: a fre: yartse Tay 
werden ofiit Port ae il wo | 
u(pannayogina ihesudharapulesu25 
pratyahrtih praharamatrakasiddhakumbhe | 
siksmah sa siddhasamayah prthulo'sya samyag 
abhyasakala udito vifayi calade || 47 |I 
Tr. Through the successful maintenance of kKumbhaka 
for one prahara, an utpanna-yogi experiences pratyahdra tor 
25 palas making the prana very subtle which brings higher 
success . 47, 


|. argeseita —b. 2. a waseR —b. 3. fre -b. 
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lata siftiicectuadagoeasurftrateraa»#; 
Boacan eet 


c 
WedTere cl ro c © || 


I iti govindadevasutasundaradevaviracitayam 
hathatatvakaumudyam 
pratyaharalaksanatatsiddhikaladivivecanodyotah II 


Here ends the description of the characteristics of 
pratyahara and its time for success in 
hathatatvakaumudi composed by sundaradeva, 
son of govindadeva. 


lafa weareratecnrazeagefs 


iti pratyaharollasaseaturthah 


Here ends the fourth ullasa on pratyahara. 


Chapter— 42 
gear ufxeetecnan — 


atha paricuyollasah — 

Chapter on paricaya— 

FT WTETaasa TAS 

ai! ad att sate festa svafert’ Il 

war urea Uearrd ed oftad 

SIs wat ae a aa maAiez IgM 
atha pratyaharabhyasanavirata’kse bhavasukhe 
samam yale lole manast visuycbhyo ‘pavalite || 
yada pranastyaktva ravisSasigalam svaim paticaye 
gnya'panabhyas#enih sprsaui sati sa tada brahmasusiram I! | 1 

a at: | 

Sab apinah | 

‘sa’ here stands lor apana. 

Tr. Practice of pratyahéra isolates the senses from the 
worldly indulgence making the restive mind pacified. In the 
state of paricaya. the priina leaves the two paths of sun (pingalé) 
and moon (id) being united with agniand apana through practice, 
enters the brafmarandhra. 1. 

arate: tig Fey TETeTN- 

STAT YN MTS AT Fel 
weraeted sy TaATSTTAT 


am @ aren often aa: ll 2 Il 
vayvormithah syad ghatanad ghatakhyda- 
‘vastha Subha Santahrdo‘gninad saha \I 
pratyagvahordhvena taya‘stavairayor- 
dasa ca yadya pariptrvaka tatah | 2 \l 
Tr. In the auspicious state of ghata, both (prana and 
apania) unite with fire in the body and move upwards. This 
brings an end to previous contlicting state. 2. 


|. waag@ert -b. 2. fereteatsaafitt —b. 3. warenaarerafat 
fesrractastta -b. 4. aff aft a —b. 5. gerastefa —b. 
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Aart a Tat aaftetsterg set ate | 
Ie TT art eomrats ve wy fefey: 131 


jivdimano yatra paritmano dvayor- 
mitho virodhat ghatate yadaikata || 
pranasya caépanacalusya yogino 
hrtpranayorvai ghata esa siddhibhah \\ 3 I 
Tr. When union of fivaétméd and paramatma, prana and 
apana and mind and prana takes place in the body, this is called 
the state of ghata which brings success . 3. ‘ 
Recrenita qateyaratsaa: em: ofterareareea | 
errant sd eater werd aatelt aed: weed lel 
sthityaramabhidya padordivamudgato '- 
panah Khagah pascimavahavayuna |I 
kandadadho'gnim dhamatt prakamam 
tadoragi cdlanatah prabuddhyate | 41 
Tr. The vayu moving through the posterior path pierces 
the miladhara and takes the apanaat the abode (brahmarandhra). 
The intense fire (desire) gets stimulated which stirs the uragi 
(kundalini) and she gets awakened. 4. 
garrarntaasr zea 
ate a arf fatter arg: Il 
aa ATT] Tat ea? 
arent? aft ae mat gear 4 I 
buddhamapanagniyuja grhitva 
Saktim ca cakrani vibhidya vayuh \l 
apanaccto ‘nalayug yada svam 
sarasvatim yaui ca tada trtiyad il 5 
Tr. prana along with apana and agni awakenes Sakti 
by picrcing the cakras. When prana united with apana, mind 
and fire reaches sarasvati, this leads to the third state 
(paricaya). 5. 


{. aft a -b. 2. qr —b. 3. avert —b. 4. @ -b. 
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arr’ fteraraeer | 

trtlya partcayavastha | 

trtiya stands tor the stage of paricaya. 

wet oem were wey 7A: | 

aHfge att car cate ase Il & Il 

asau paricayavastha yadabhyasad bhaven munch | 

karmatrikiitam yogena tada pasyati so’statrt || 61 

Tr. When this paricaya state is attained through practice 
of yoga, then the muni who is berett of desire, perceives the 
triad of karma. 6. 

Note. Three types of Karma are saficita, prarabdha and 
Ariyamana. 6. 

Reacatrazo apatreat at yrs | 

Protaras arener Prefers: | 9 I 

trimsatpalamita30 sakubbodhinyam bhuvi kumbhake | 

nisarganaivandidyantamY sddhakasya muitasinab || 7 Ul 

qerenkean aafracarctrted: | 

arte aret’ aahafier arferear aati ¢ Il 

midddhdarastaita Sakuscitavatanirodhatah | 
Jagat’ calane samyagvadhinad calita tada |) & II 

Tr. In the state of sakti-bodhini when kambhaka is 
retained for thirty pa/as, and misarga-Kumbhaka for 9 nadis, a 
sidhaka who resorts to moderate diet, gets Sakti located at 
miladhara, aroused duc to control gained over mind and prina, 
when she is moved up through proper technique. 7-8. 

Goanr— 

yugmam — 

A Sloka follows — 


ufesatin ateaeitarn aie | 
Preatgeradteada argo qetaa ll Il 


vhaukaikamita Sakticdlanonnayana bhuvil | 
nisargakumbhasthenoccairghati dasalQ sudhimata || 9 | 


1. qdtar a-b. 2. aeded—h. 3. arta -b. 4. dt -b. 
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ward aerts sated aodtett | 
afe' oeaararter aatarnfatra: | 9° II 


tavatkdlam calanena sadordhvam marutoragi | 

ydti paScimamargena manovaligniyogatah || 10 1 

Tr. In the stage of sektica/and maintained for one ghati 
wherein aisarga-kKumbhaka is maintained for 10 ghatikas, if the 
uragt (kundalini) is stirred for that much time with vayu (prana) 
she moves upwards through the posterior path (susumna) along 
with mind, prana and fire. 9-10. 

Note. Cl. Kumbhuka-paddhati-226, 9-10. 

Goat — 

yugmam— 

A Sloka follows— 

RATATAT saa: weiter fe 

Poa Ramet rarreaty ayaa: II 

Ta Rear erergernmnnrtaadt aa diag 

qearardara yrs qagetse arqaty: 11991) 

yogas(vasanmanasavrttirodha ayamatah 
prananirodhanena hi 

niruddhamantahsthiramastadosamabhydasadairghy at 
kramaluptavasanam || 

yada tadesapranidhanalubdhamapastakarmodayate atra 
samvil 

Sucyanayalitavida | susumnpdsye sitrasdcyopari 
vayuyogah || LL Il 

Tr. yoga means practice of pranayama bringing in 
control over prana which sublimates the evil modifications of 
the mind. A prolonged practice brings internal control and 
steadiness which removes the blemishes and then desires 
gradually disappear. Then, one gets absorbed in the worship of 
God and the karmas vanish as a result of which consciousness 
arises, purity of which sends the préna in the subtle mouth of 


- 


|. aa -a. 2. am g yard —b. 3. wea -a. 4. aafaedtse —b. 5. 
quasva -—b. 6. qaitfta —b. 


Hathatatvakaumudi 501 


susumna like a thread entering in the eye of ancedle. 11. 
Gea — 
yugmam — 
A Sloka follows — 
area see fered rarer set at! Preaeat 7 are | 
Rent + eqeoatrrs: eat data? sah 119M! 
yavanna madhye vilayam prayati 
prano mano niscalatam na yati Il 
cihnéni na syurhathayogabhajah 
siddhesciram sumyaminah kadapi || 12 I 
Tr. So long as prana does not enter in the middle path 
(susunina), the mind docs not become still and a yog? does not 
become able to experience the signs of success in hatha. 12. 
a: crareeaared® Refasrftrart 
Rais sReacredrat ey II 
ate arafefra: Ayr 
area: afrggriea ll 93 Il 


yah Giditmyamaptim sthitisakutatve 
ArdeKunddilsthiramastadosam | 
yadaiva vayurvisitah susumndsye 
Saktivogah suvidudgamasca || 13 I 
Tr. Absorption of mind in adharasakti (miladhira) tor 
one nadi, removal of blemishes, control of préna, cntcring of 
Kundalini in the mouth of susumna result in revelation of 
consciousness. 13. 
wererg wPoanset sorthiet cease qo | 
seat weanfernse seared aTETT 119% 
pratyahardd prigjita’kse hathargair- 
nitvam calibhyasabuddham bhujaigim |! 
Utkarsaydmena sancalita’sau 
pratyaharante vrajenmadhyamarge \\ 14 I 


1. wiry --b. 2. daft} —a. 3. areai -b. 4. geet -b. 5. ae —b. 6. 
adurfernt srt —a. 
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Tr. The senses are controlled through pratyahara in the 
beginning. Regular practice of the hatha components awakens 
the kundalithrough stirring by the practice of utkarsa pranayama 
and she moves to the central path (susumna) at the end of 
pratyahara. 14. 

aa ufnttesarqgererae otearaen «6 afwatatat 
Poaftrem asatt set qtdae Prarareamrererraantry 


TOTAAL mAOTEqra TT 194 Il 

atra Saktibodhakevalakumbhakavadht paricayavastha 
saktibodhottaram nispattidasa rajayogo’sau munerbhavati 
vinayasatmasvariipalayasamadhir dharanddhyana- 
samadhyangatrayavan KramenabhyasaSilasya | 15 I 

Tr. Practice of kevala-kumbhaka till the awakening of 
Sakti (kundali) is the state of paricaya. After the arousal of 
Sakt, itis the state of nispatti which is actually rajayoga attained 
by a muni, which effortlessly brings in the state of Self- 
realization. Jaya (absorption) through dharand, dhyana and 
samadhi—the three components of samadhi are practised in 
sequence. 15. 


Nafe yaoersuitararat soacamrgeat 
ufsernorsenttrdrerairerea: Il 
Il iti sundaradevaviracitayam hathatatvakaumudyam 
paricayavasthavivecanodyotah It 


Here ends the description of the state of paricuya 


in hathatatvakaumudi 
composed by sundarade va. 


1. varagher —b. 


Chapter—43 
ger 2iftpererma — 


atha sakttcalanam — 
$akticalana follows— 
ag otareret! aredt Rrerety? 
reer? afer yer’ | 
wisatr strat mat aredtsd 
ara sate Rreenit aartt aq ll 9 Il 
atha partcayakale kundaliyam jitagner 
anusamapavanabhyam calita bhiritapta |I 
pravisati kapHangim simbhavim maruto ‘yam 
kramata upari bhindanyati cakrani mandam \\ | il 
Tr. In the stage of paricaya, through prana and apana 
made subtle, kundalini is stirred and heated and is thus 
awakened with fire. prana gradually moves upwards by piercing 
the cakras and reaches susummna. |. 
aad art FETGGa PSI Ad 
ere ater ater ont yargrz I 
aga wfaetetg qoverqarety yfaa- 
are qe aera eq awatitstas 12! 
kKandordhvam bhujagi mahapathamukhadvaram samacchadya tat 
svasyenabhividhiya dirghasayanum yatasu: milambujam | 
taddvaram pravibhcdayed drdhahathadudghdtayet kuncika- 
yogenaiva yatha kapatamacalam svat Saktiyogo‘aviha |l 2 
Tr. kundalini covers the mouth of the great path 
(susumna) whichdies above the kanda. She covers the mouth of 
mialapadma and takes deep slumber. Just as a door is opened 
with a key, this door (of susumnda) should be forcibly opened 
with intense practice of hatha. 2. 
aeareht ystrh® ad setaq qerq | 
wae sapeige aty wrecesfay ll 2 il 
adhomukhi bhujangam? bhavam pradarsayet arnam | 
samadhi uamukhikrta caret svartipadarsanam |i 3 
|. otaqerara --b. 2. qveeraRrartt -b. 3. samara —b. 4. 
qftact -b. 5. eat -b. 6. samt —b. 
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Tr. kundalini which has the mouth facing down 
reveals the world to human beings. When it is upturned through 
samadhi, one realizes the Sclf. 3. 


ITs sea wat Prova fear arse | 
werren ta Preofraret fared wan: warrard: » 
pranayamacchaktibodho yadatva 
sarva nispanna Kriya sadhakasya \\ 
tasyavasthd saiva nispattinamni 
siddhisthinam samyamah sydttadaryah \\ 4 1 
Tr. When through the practice of pranayama, Sakti is 
aroused, then alone all the ctforts of the sadhaka become fruitful. 
This is the state called aispatti, the fountainhead of success, in 
which the superior practice of samyama happens. 4. 
armretiraat? aati qyrrernserst | 
fad wierrqueracstereearen:! oftysRats? i 4 II 


aydmadirghabhyasanena satva- 
dhiya susumnagatamavidhaya |\ 
ciltam samirastamanupradhdvaty- 
aviskhaladadyah parisuskadose (| 5 I 
Tr. Removal of all the impurities, prolonged practice 
of pranayama while maintaining a sétvika attitude and focusing 
the mind on susumna, move the prana trecly into (susumna). S. 
Raft PARE waco atebra wrap: | 
WSs ares aril oRarsa Tar tl & Il 
sthium vinirbhidya Jjavadapano 
yadordhvamayat! samasScaranmunch \I 
pratyanmukhapranayugagniresa 
ddipya nagim paritapayettada \I 6 | 
Tr. apédna pierces (Mmuladhdara) and speedily moves up 
without obstruction. The fire along with prana moving posteriorly 
heats up Kundalini. 6. 
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eaten series ate eet Ta! | 
Pre ged oftatiteret get festarerrerer"rerz II 9 II 
saficalita pranasamiranen- 
apanena lola dahancna tapta |) 
nigrhya pucche paribodhitasau 
tOrnam visenmadhyupathasyamadhyam | 7 Il 
Tr. Being moved by prana stirred by apana and heated 
by fire, being caught hold of at the tail and awakened, she 
(kundali) soon enters the central path of susunind. 7. 
aaerst q— 
matantare tue — 
According to another opinion— 
aati earmea gt yateitsay stir afer | 
mrrey serra fee qs warez! ici 
adhogatim svamapahaya tirnam 
bhitvordhvage ‘pana upaiti vahnina I 
pranasya samsthanamapanavahni- 
prana mifitva bhajangi prayatyarant Ul 8 Il 
Tr. Giving up its own downward movement, apana along 
with fire soon moves upwards to the abode of priaina and 
bhujagi, taking apzna, fire and prana along enters ara (cakra) . 8. 
Udorad g - 
elanmate tu— ‘ 
According to this opinion— 
fren wane wise sted: arreed® a | 
Teer mryeqea deh ast waht ry 8 
bhitva brahmagranthimadau rajonkam 
vepenoceaify satvararundhali sa | 
brahmacchidrasthé vrajantyardhvamucecair- 
visnugranthim satvajam yal citlam 19 Ih 
Tr. In the beginning arundhati (kundalini) forcefully 
and quickly picrces the brahmagranthi which has predominance 
of rajas and enters the cavity in the brahmearandhra and then 


1. wat —b. 2. aaren —-b. 3. edutsart —b. 4. wath caret -a. 5. 
weausead —a. 6. aaaqedyyed —b. 


506 Chapter XLIII 


soon moves up to visnugrantin, which makes the mind full of 
satva(-guna). 9. 
af! wets fatter freittadte a adtstrresit | 
renter watt a wet aT ab gQaTsAyz i9oll 


granthim svavegena vibhidya visnor- 
mahiyasordhvam ca tato"bhigacchati |\ 
granthinmahesasya cakastt yatra 
bhramandalam yati tatoglumandalam | 10 Il 
Tr. With its own force, it pierces the visnu-granthi and 
(freely moves upwards reaching rudragranthi at the centre of the 
eyebrows from where it reaches candramandala. 10. 
aatgd tenth: qaerrenet Per ct aay | 
ard wer ira att ers aaeorraftrasry 11991! 
dalairvrtam sodasabhih sucakram- 
andhatakhyam Kila tatra candrajam \\ 
dravam sada Sosayate bhujangi 
Slesmatmakam carkajamasrapittajam 1 11 1 
Tr. The auspicious cakra named andhata ts decorated 
with sixteen petals wherein the phlegmatic fluid (ambrosia) 
oozing from the moon and also the fluid secreting from the sun 
are devoured by kundalini. 11. 


wre Atreaferdt frarectt 
artes Prarcey || 
amare ata we: 
eres’? wag Regret sear qe ll 92 II 
pranasya vegaccalitau sitarunau 
vasomanotvena vikdrahett |l 
sansosanaccanu tadeva Saktch 
svaccham bhavet sindhujalam yatha tathd |! 12 1 
Tr. An impetus coming from prana sets both moon 
(white) and sun (red) into action which is the cause of 
modification of the mind. Duc to sucking by Saktr it (the mind) 
becomes purified like the water of an ocean. 12. 


|. aRa —b. 2. eres -h. 
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Gear a Warr weg weed aria sida andy | 
wera yaa aa Preeterarsaragat 119 31 
pitadrava sa paravrtya pascat 
svasthanam dragett jivena sdrdham | 
prandpanau muktaghasraksayatma- 
bhavau nityamstustada satsadtinau | 13 4 
Tr. She (Kundalini) which has conjured the secretion 
(mentioned before) later on retracts and quickly reaches her own 
abode along with jiva. Thus prana and apaniat become relieved 
of day (pingala) and night (ida) and free from sat (intransitory) 
and asat (transitory). 13. 
were fraragaans 
waa a soutadddsa arty |! 
aefa Preece ire xrefacen 
THAT TT BEET I oY Il 
samarasumatha cintatyakladurvasanainkam 
bhavati ca patharagnirvardhate lam tadaniny tl 
dahatt nikhtlamantarbhautikam dravayitva 
tanurumrlarasakiat syajaramrtyvuhind | 14 Il 
Tr. One attains tranquility having been free from evil 
desires and worries. Gastric fire is enkindled. All the internal 
fluids (toxins) are conjured up. The body becomes replete 
with ambrosia and remains free from oldage and (premature) 
death. 14. 


mereqraat aa we dire fered 

aa aa: sft afater qey il 
aa aft grva aa aren wdftfe- 

wa abit ferex garget afer il 94 Il 
prandbhydsakrama itr fade bhautike divyartipam 
satvam {(ejah pratidinamalam sadvivekena Suddham lI 
vrddhim yau drutamatha tadd dharand sarvasiddhi- 
patram yogt himakara ivapiirna sadvikramena | 15 1! 


1. qaeaeaaret —b. 2. weet —b. 3. waft a —b. 4. wqyTTAT -a. 
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Tr. Practice of pranayama is undertaken in the gross, 
mundane body which reveals the divinity, satva and effulgence 
day by day through pure conscience. It becomes pure and grows 
fast. Then the you? masters dharana and qualifies for all the 
siddhis gradually, like the crescent moon (gradually) gains. 15. 

we qsitaecadady: were waa aa | 

mea MT See Aaa Aatseeate! Tal A ATT: 9G 
bodhe bhujangvahatasarvakarmanah 

samadhyavasthd svayameva jayate Il 
mahapathe prana upaity linatim 

mano ‘stikarmisya tadai na murtyuh | 16 It 

Tr. The state of samadhi oecurs on its own on the 
arousal of kundalini which eats up all the karmas. The prana 
moves to the mahapatha (susunina) rendering the mind absorbed 
and tree from kKarmas. Then one does not face (premature) death. 
16. 

ered fara: feet gaat ae fared af: GET | 

arene Heat wees? Bat wll PawwqHways 

Kalam vidhattah kila puspavantau 

naktam dindkhyam yaminah susumna 
kalasya bhoktri sahajastadatmyam 
Kumbho bhavet kevalanimakasca \\ 17 | 

Tr. The blossoming time of a yogi in the form of night 
and day is conjured up by susumna. Then alone kevala- 
kumbhaka supervenes naturally. 17. 

wet gynacd wee we wat vata aad | 

wath afrraecr aati freafe shisha 

prance susumndvadanam praviste 
Samam praydte manasijacdpale || 
tadamaroli muninayakasya 
vajrohika siddhyati dirghajivitam | 18 1 
Tr. When prana enters the mouth of susumnda restless 
mind becomes pacified. Then a great mum attains success in 
amarolt and vajroli which offer long life. 18. 


L. qatser@afsea -b. 2. aecreard —a. 3. aria —b. 
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ferret sreq'gftre: emrenq firgaftrd? aftatst 
feged’ wearers: freetd areruged a 198! 
ciltasthairye marutasusthirah syat- 
tasindid bindususthiro yoginon ‘ge |I 
bindusthairye syaddayasatvamojuh 
Pindasthairyam kayasampadbalam ca | 19 || 
Tr. As the mind ts stabilized, prana is made stable, as a 
result of which bindu in the body ofa yox7becomes stable. Stability 
of bindu brings about kindness, truth (or enthusiasm- satva), 


heightened energy, stability, strength and an adamantine hody. 19. 


TPT aM Fey 
Rrerrsreq see! rarer tl 
qa wmeatsera srestayeat- 
Cirearert et aes gtd | 20 I 
mahamadraya paticabandhat supithair- 
vidhidyablyasct pratyaham sakucalany it 
pura sadhakobhydsa utkarsukumbho- 
ragicalane sto yathokte ghatote tt 20 Il 
Tr. Initially one should practise sukUcala daily adopting 
a suitable posture. applying five bundhas and mahamudra. A 
sddhaka should engage in the prescribed practice of moving uragi 
(kundalini) along with urtkarsa kumbhaka. 20. 
Testaments way | 
etsatrannd ana’ aad aferatg 129! 
utkarsamarambhadasapravesa- 
dharmadisiddhyangakajanmane bhajet |I 
kumbho‘yamindvarkabhavam Kaphasra- 
piitmakam dravamalam bahisearet || 21 I 
Tr. One should practise utkarsa pranayama to enter the 
stage of drambha, which produces virtue and supernatural 
powers. Practice of this kumbhaka removes all the impure 
fluids produced by indu (moon) and arka (sun) in the form of 
phiegm, blood and bile. 21. 
lL. vreq —b. 2. afte —b. 3. faa -b. 4. que —b. 5. aera —b. 
6. Tae -a. 7. wae ~b. 
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TRAYS swe: wet: YUpSeraTista: | 
ot vad sqaqeastcarceneaat sears: I 22 II 


nadivisuddhau sramajah pragharmah 
puranunaddyantarajirnadurmalah 1) 

ubhau praydto nuvisuddhavarsmany- 
arambhagharmo ‘rkasasimaladravah |! 22 (I 

Tr. Purification of the nédis will initially purify the 


chronic bad impurities in the nadis and perspiration gencrated 
by exertion. The body is made pure when in the state of 
arambha impure perspiration produced in the fluid form by 
arke (sun) und sas7 (moon) is removed. 22. 


Prattantsrprd ecard ad vasPasracrdtd | 
at stators: dared? eitswwa! 1231 
vikaricandrosmagug harmartipa- 
drave gate bhva‘gnijalatmavirye |i 
ksine ‘Ipaviryospavahenduravyoh 
saigyastaviryam frton’gakampah || 23 | 
Tr. When the impure perspiration produced by moon 


and sun ts reduced, of the elements in the form of earth, fire. 
water and mind are also reduced. Moreover, when ravi and 


midu are enfeebled, one experiences tremor. 23. 


qe wet easPronerdtistsert ayreterdter yt: | 
wer afedreracraged Rrarett ay wad fafa ll ae Il 


yatha yatha bhva‘genijalatmavirya- 
Sosastanau Kumbhahavirbhuja munch | 
tatha bahirdagdhakapaladrsyam 
visdramangam laghu rajate divi || 24 \I 
Tr. As the energy of earth, fire, water and mind is 


absorbed by the fire of kumbhaka, one looks as if burt of the 
forehead and the body is reduced of essence and thus one moves 
inthe space. 24. 


|. axterpmad —b. 2. dafsatgens -h. 3. araserdrd —b. 4. 
gamstarqs --h. 5. phason —b. 
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Udeget aresict aus ll 
ctanmulam yogabije spastam II 
The fundamentals of this is clarified in yogabija. 


lafe aesasatraftraat aoareget 
ule a 3 i 
itt sundaradevaviracitayam hathakaumudyam 
Sakticalavivecanodyotah | 


Here ends the chapter describing Sakticdla in 
hathakaumudi composed by sundaradeva. 


Chapter—44 


ger aiftpercratomiras 9 — 
atha Sakticalanaprakdrah -- 
Varieties of Sakticalana— 


aren rad merry ae aa 


Way yatrectarerraqeamt Pee Fra: II 
at aada:’? wnerrn ate ae 
TNE Breda Sead? wats fag ll 9 | 
nadisodhanasarvalaksanayulastvarambhamiasevayed 
yavan mitravidalpatisanasamutthanankisiddhanilah II 
varsam vanalasah samahitamand varsatrayam vabhyasct 
pratyahara upahrtaksa uragicalam yathoktam kriyat to Tt 

Tr. One should maintain the state of drambha until it 
reveals all the signs of purification of the nadis like, scanty facces 
and urine, levitation in an dsana, control over praina. (Followed 
by this) one should diligently practise pratyahara tor a year or 
three with controlled mind and by withdrawing the senses 
coupled with practice of Sakticala. 1. 

aweeay — 

Which ts as follows — 

gored ages aa Ret wart Pretatay | 

erg aa aeorgge’ at aa gett fafreq 2 

puranilam vayusakhena saékam 

dhiya samaropya nirodhayettam | 
dhyayet sada cakripamaprabuddham 
nabhau sada kundalinam nivistam \\ 2 }\ 

Tr. In the beginning control anila along with agni, the 
friend of vdyu, by holding it with focussed mind. One should 
always meditate on God visnu who is in slumber adorned with 
earrings and located at the navel. 2. 


1. Rea —b. 2. ame -b. 3. eniteen atad areeq soe grea 
voter -aqrrernme: —b. 4. wearer -b. 5. afeerem waa. 
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at wrtey’ Faq Ferm: warts Rov The: 
eye Pry wag varied reafta drag 3 


dvaram sumavestya mukfiena madhya- 
manyadh svabhogena Sirasca nabhijah Il 
svapucchamasyena nigrhya samyak 
panthanamidyam marudagnicetasam || 3 || 
Tr. With her hood (i.c. with her mouth), kuadalini 
closes the door of susumnd and also the Siras originating from 
the navel, putting her own tail in the mouth (of susumna). Onc 
should follow the path of prana, fire and mind. 4. 


Pre ges yorit wqurqatedaeraat sere | 
frera Prat acated tar verq waft arae iv! 
nigrhya puccham bhujagim prasupltim- 
udbodhaycdastabhayo balattant \ 
vihaya nidrim saralordhvam ncya 
hathat samuttisthata attavega i 4 || 
Tr. Awaken the latent kundali by use of force without 
fear, and by catching with tul. Giving up slumber, she becomes 
straight and soon moves intensely upward, 4. 
Note. See HP-V.41-42; 172. 4. ’ 
URReaete wnat a ode aed vec | 
wy qaiq verge sya Paty oftarerttar i 4 Il 
paristhitasycha phanavati sa 
pratastu siyam praharardhamatrani Wi 
prapacrya stiryat paridhanayukta 
pragrhya niryat paricdlaniya || 5 Ul 
Tr. One should catch hold of the hooded serpent 
which is lying (latent) and stimulate her daily by inhaling 
through sdrya (right) nédi for one and a half hours in the 
morning and evening. 5. 
Note. For paridhanayukti see HP-v 41-42(Lonavla Yoga 
Institute): 11.108 (K’dhama). 5. 


T. aardeet —b. 2. weasPa —b. 3. acetedata —b. 4. anaam -a. 
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wre ater: Foe Pag! Tenet Bradt | 
PAAR AAT BAAATT I & I 


prinasya samrodhanatah purdsau 
muktanrjutval saralasti kundali |! 
sandipanacalanamuktamasyas- 
calatyasau madhyapathasya calanat |! 6 II 
Tr. In the beginning, through the control of prana, 
kKundali which had been crooked becomes free and straight. 
Due to stimulation, movement and thus being free, kundali 
moves through the middle path (susumma). 4. 


Tere? at area a aaa at faa ary | 
aor wad frye ate’ anit efe fray aft: is 


muklasane va Kamalasane va 
vajrdsanc va vidadhita cafanam | 
apanamérdhvam prasabham nigrhya 
yogena nagim hrdi cintayan munil | 7 
Tr. Once should move her (Kunda/i) after adopting 
muktasana, kamalasana or vajrasana. The muni, through yoga 
practice carefully moves apana upwards through control as he 
meditales on nagi (Kundalini) in the heart. 7. 
wererraete freq: Raaisy ware 
wararernrrtaeitd Boar fatter feats: | 
oe agar wen atererteady 
ange atetasomea wear Pra: grec ic! 
prandyamayathoktavidhyupagatah sthitva’nu padmasane 
hyagravahamapadnamantaragatim krtva vibhidya sthitib \l 
irdhvam kamahutaSanena saralam yonyasyarodhardanair 
vamanghrerdrdhaparsninad parapada rudhva sirah kundalim \8il 
Tr. One maintains padmasana and follows the 
prescribed technique as laid down for pranayama and moves 
the apana upward while piercing the ma/ladhara with fire which 
makes her (Kundalini) straight. This is done by blocking the 


1. AISasyea, --b. 2. eA —b. 3. Prywenta —-h. 4. vale -b. 
5. atamentensdaz -- b. 6. dz —b. 
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Sirds (channels) and the mouth of its origin by pressing the 
perineum with the left heel firmly and putting the other foot 
over it. &. 
at austerity oa! garg 
aA se Tee? sheasetaeay ll 
gaeskeria aera wre year 
area: ort Frere tao ss gt edt atys 
varam varamapanakordhvakalanairmilena ruddham hathad 
ayujydgnipadam ca taddhamanato diptanaicnahatam || 
kurydcchaktimativa dolanatayad samyan muhiirttadyayam 
janvoh paniyugam nidhaya ravina jiabh ptirya kumbham caret 9 
Tr. By blocking the maladhara, apana is forectully 
raised repeatedly upwards while taking the fire along, blowing 
up sakti (Kundalini) vigorously for a couple of muhirtas (1 
muharta=48 minutes). One places the hands on the knees and 
practises Aumbhaka alter inhaling through the right nostril. 9. 
ge af eres ata aarse wed cer 
Heisei sitar ada: | 
ee att a asad eT 
mM A Aa: Jatand Biometry 190! 
Ksubdhyd sett dhanafijayena Sayita tapta’dha trdhvam tatha 
ausnycnarkddhvagateranasya jatharottheddhagnina sarvatah || 
pluste vatmani nidrita gatamalc ‘ntarmudritam svananam 
Saimbhavya na natah prthagvitanute sphurjatphanarosanam |10\ 
Tr. The latent kundalini having been stimulated by 
dhananjaya moves up. Being heated by prana and abdominal 
fire and also being stirred, she becomes free from impurities, 
and she spreads the hood with a hissing sound. 10. 
werent yEdgrad wearwrtaryet- 
esa: area: ofa aa otseaftar ti 
RI SeMaMMary aeeaTaA FaT- 
art afr afeetar gftrepray terete: 11991 


1. agrees —h. 2. areata —b. 3. ceqaat —b. 4. marseeed 
-b. 5. arardaeasmnry, -h. 
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kKatyindolanato muhirtayugalam saficalanenakulo- 
rdhva dhah sapavandnalath pratidinam sdyum prage‘tyardita || 
abhyaseddha-hutasatapitatanurhajyanacandri sudha- 
Srantauyati bahistada mrtigunabhrirandhranadilayah \\ 11 

Tr. By the movement of the waist for a couple of 
muhtirtas (1 muhdrta=48 minutes) everyday in the moming and 
evening she along with prana and fire becomes very much 
stimulated. As the ghee melts due to heat of fire, so also the 
ambrosia flows down and then kuadalini?merges in the 
bhrirandhra (center of the eyebrows). 11. 


artic Fo aed uftret aqqatiastte: abi aar 
aeat qaequtarcntt aretrarghecatirefrssd' 1921 


calayitva pura kundalim bhastrikiim 
canukuryadvisescna yogt sada || 
calane Ksubdhahrdbhastritaptati sa- 
sannivakrstidarvagbhiruttisthate | 12 1 
Tr. A yogi should always specially practise bhastrika 
after moving kundal? in the beginning. Being excessively 
stimulated by the movement of bhastrika, she (Kundalini) rises 
up spreading the hood. 12. 


Reet warat wry tererairan gerard dhhy 


aa aqyed qecteca: dererasqakey” || 

areat ase at Pivatrsreat arafiarsqaeat 

gaaeredtser ofan afr ate aor it 93 ll 

sthitva padmdasanc prak ravidhamanikaya 
Kumbhamapirya dirgham 

cépanam vayumiérdhvam muhiratibalatah sam 
vidhaya ‘nusaktim || 

adharc vd ‘tha nabhau vihitanijapadam 
calayitva nubhastrim 

Kuryadabhydasato’sya pratidinamacala yati bodham 
bhujangi | 13 1 

Tr. In the beginning, adopting padmésana, inhale 
through right nostril to fill up the cavity. Then very forcefully 


1. @ftecaffrefesd —b. 2. dPremnsagite —b. 3. eae -—b. 
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hold the apana after raising it up suddenly and then fix the Sakti 
at the adhara (miladhara) or the navel. After this following the 
prescribed technique, practise bhastrika. A daily practice of 
this will make the Kundalini awakened. 13. 
Waray hareaaraea 7- 
amare ta sae I 
fox fae worth gaged 
mei fatter Feat Aa TATA Il Oy Il 
sancalanaksubhitaruddhasamiravega- 
sangapradiptasikhiyogata utpratapti || 
chidram vihaya bhujagi drutamirdhvamcti 
geranthin vibhidya marut4 manasa $masanc || 14 II 
Tr. Being stirred, the heated up kundalinidue to blazing 
fire and retention of préana, leaves the hole and soon travels 
upwards while piercing the granthis .along with prana and mind 
to reach the void (brafimarandhra). 14. 
Talyeewiara sears | 
frat tas rhraqetetarry tl 
aportig: oft 7 
Farag: tae ary | 94 Il 
turyangula4pramitavestanavastramasya 
vistérato ravi] 2mitanguladairghyamanam || 
angusthatarjaniyuge parigrhya tatra 
savyapasavyamasakrt paricalaycitam | 15 11 
Tr. Take a cloth four digits in width and twelve digits 
in length. Hold it between thumb and index fingers and rub it 
trom left to right. 15. 


areata ge qradl avatq 

qaat eqivattrerai® a at ll 
sftacitrerd 2 arearherat 

q TAT Aer Aha: || 9G Il 


1. mame —b. 2. aif —b. 3. mag —b. 4. eS —a. 5. epeieaterat 
-b 
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calayitva drdham Kundalim yascaret 
siryabliicde smrtojjayikayam ca va || 
sitalimabhyasedevamabhyasino 
na Sramascalancnasti bhastryam mrtih | 16 1 
Tr. Move the kundali tirmly. Then follow the practice 
of saryabheda, ujjay? or Sitali. Thus a practitioner will not be 
tired or exhausted by the practice of bhastrika. 16. 
edad aetidas 
aired qdaed sire! II 
aetteiedag Pefaard 
STN rset Aa? TEM: | 99 I 
dace vayam calayennirbhayena 
bhujangimimadm siiryakumbhe‘tidirehe |i 
tadaisordhvamakarsayct kificidasyam 
susumnagaté Kundali tena tasyab Wl 17 tl 
Tr. Without fear, move kundali for a couple of 
muhirtas (96 minutes), through a very prolonged practice of 
siiryabheda. Then kundaii is pulled upward and she enters the 
mouth of susumnaa little. 17. 


fret Teresa Tat 
a Tenant ay RAT Il 9¢ I 
susumnaya mukhameso jahati 
tasmal prano vrajati brahmarandhram | 
nityam tasmaccalayecchambhugarbham 
nagim yasyascdlanadyogyaruk syat U 18 Il 
Tr. Then she leaves the mouth of susumna and prana 
travels to brahmarandhra. Therefore, regularly stir up the naci 
(kundalini) which has sambhu in its womb which makes one 
free from diseases. 18. 


1. sfrétef --b. 2. ayseita —b. 
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wea am Memory — 

tatha coktam granthaatare — 

It has been maintained in another text— 

Tees Fe AMR Ay | 

merited aagedt watt erect ll 98 Il 

tatsa@dhanadvayam mukhyani sarasvatyastu calanam | 

pranasamrodhanam nabhyamrypvi bhavati Kundali Wl 19 + 

Tr. These two techniques are of prime importance — 
movement of sarasvati and holding of prana at the navel which 
straightens up kuadalini. 19. 

wate weaned Ba: | 

aeaa ar ga igs: aca il 20 Il 

tayoradau sarasvatyascdlanam kathayamyatah | 

arundhatyeva kathita pura vidbhih sarasvati |! 20 |I 

Tr. J shall first narrate the technique of movement of 
sarasvati. The experts have called arundhati as sarasvati. 20. 

wen: waite wae aati Breet | 

yer ae YF aa HMA Fe Il 29 II 

asvah safcalanenatva svayam calati Kundali | 

idayam calayitva Qa baddhe padmiasane drdhe |) 21 

Tr. Movement of her (sarasvati) sets kundali moving 


on her own. After firmly adopting padmasana one should move 
the prana through ida. 21. 
aemgael J aat agyey | 
ferent ay of wet tefrar g argeh: || 22 Il 
dvadasanguladairghyam tu ambaram caturangulam | 
vistare tena (am nadim vestayitva tu tatsudhih | 22 1 
Tr. The cloth measures twelve digits in length and four 
digits in width. A wise should wrap this nad?. 22 
atpeabivat af waarenttg aq) 
ee aeaarl ats GA: Ga: I 22 It 
aigusthatarjanibhyam tam hastenakarsayed drdham | 
svaSuktya calayedvame daksine ca punah punah || 23 1 
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Tr. With the help of the thumb and index pull her up 
with the hand and with force frequently move it to left and 
right. 23. 

aedardat Prfarrenfeary | 

werettgy Raq YET Hreciga ll 2x Il 

nuhdrttadvayaparyantam nirbhayascalanddimam | 

Urdhvamikarsayet kincil susumna Kundafivrta |t 24 | 

Tr, After fearlessly moving her for a couple of muhdrtas 


(96 minutes) raise her (kundalinif) up to open the mouth of 
susumina, 24. 


wr Beet TET: Fy Fe EAT | 

Me Te Hess FIT Taf ea: ll 2 Il 
tad@ Kundalini tasyah susuminaya mukham dhruvam | 
jahati tasmat prano’yamn susumnam vrajati svatah | 25 1 
Tr. Then alone kundalini soon leaves the mouth of 


susumné and therefore prana on its own will course through 
susumna, 25, 


Iw St weds al 

ae aradtiaed afeerat aceadty tl 26 Il 

tunde tu pavanani pirya Kanthasankocane Krte | 
sarasam calayennityam suktigarbham sarasvatim 1i 26 il 
Tr. Fill up the cavity with air and contract the throat. 


Regularly move sarasvat? adequately, which is replete with 
energy (sakugarbha) . 26. 
wer waar abt a wpe | 
yet aetet ote! a art geaqern: II 
at ad oftware dn aaa Praag it aft ll 20 II 
asyah saficdlanenaiva yori rogaih pramucyate | 
gulmam jalodaram pliham ye canye tundamadhyagah |i 
te sarve sakticdlane rogad ausyanti niscayad | itt | 27M 


1. often? —b. 2. sem —b. 3. abs —b. 4. ee -b. 5. dasataz 
-b. 
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Tr. Movement of this (kundalini) makes a youi rece 
from diseases like gulma (inflammatipn), dropsy, spleen disorders 
and also those related to abdomen. All these diseases are certainly 
cured by the practice of Sakticalana.27. 

wear de are — — 

tatha coktam yogabije— 

It has been maintained in yogabija— 


aaret Raat abt aera x grey | 
gar weal grey stety | 2¢ Il 


vajrasane sthito yogi calayitva tu kundalim | 

Kuryadanantaram bhastrim kKundalimasu bodhayet \\ 28 | 

Tr. A yogi should adopt vajrasana and move kundali. 
And thereafter he should practise bhastrika. Thus Kundali ts 
soon awakened. 28. 


Reet weal ait Tactenenaa | 
ata godt eq oferta aga il 2¢ II 


bhidyante granthayo vamse taptilohasalakaya | 

tathaiva prsthavamse syad granthibhedastu vayund 291 

Tr. As the knots of a bamboo are pierced with a hot 
iron rod, similarly, the granthis in the spine are pierced through 
prana. 29, 

Rete ser aa were wad | 


Tra ceareaanq aad aga wag li go Il 

pipilika yatha lagnaé kampastatra pravarttatc | 

susumnayam tathabhyasat satatam vayuna bhavet |l 30 II 

Tr. In the spine a sensation is felt as if an ant is 
creeping. Such an experience occurs in the susunind due to 
movement of vayu due to regular practice. 30. 

amet at freer fa ant Prarie | 

erat wh ger aati: wedi | 39 Il 


rudragranthim tato bhitvé saiva yali Sivantikam | 
candrasiiryau samau krtva tayoryogah pravartate || 31 1 
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Tr. Piercing the rudragrantht she (kundali) reaches the 
abode of siva-- center of the eyebrows after uniting both sun 
and moon. 31. ° 

wae: Ng wrsafrtap: | 

Rrankerratiesrat Tea Rete: | 32 UI 

gunatrayadatitah syad eranthitrayavibhedakah | 

Sivasakusamiyogapyayate parama sthith | 32 1 

Tr. Due to piercing of the three knots, one transcends 
the triad of gunas and attains the union of Siva and sakti which is 
the Absolute State. 32. 

wear attetta ote ofttcer | 

FIN aeiad wet waaay ll 33 Il 

yathd Karikarenaiva paniyam prapibettatha | 

susumné cakranilayam pavanam grasetsada | 33 I 

Tr. As an elephant drinks water with the help of the 


trunk, similarly, susumna sucks the prana located in the 
cakras. 33, 
awe MRT Taal: | 
ayerat Ren: et gat afr gall 3y ll 
vajradande samudbhat# manayvascaikavimSatih | 
susumnayam sthilah surve sitre manigana iva || 34 Il 
Tr. There are twenty-one beads (vertebrae) in the 
vajradanda (spine) which are actually in susunina like the beads 
strewn ina thread. 34. 


arya gftat argatfact arf ares: | 

ot: Freda fe oRrarerrrz ll 34 Il 

apurya pirito vayurvadito yati sadhakah | 

punah punastadeva hi pascimadvaralaksanam (1 35 | 

Tr. When moved, prina enters in the posterior path 
with a sonorous sound repeatedly which signifies its entry. 35. 

ft Teartiecgereat aa: | 

waterdraty aq: ofeerarte: II 

tae: aera af yee: aware ll 36 Il 


Les) 
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paritastu navadvaraitisatkumbhakatayn gatah | 

pravisetsarvagatresu vayull puscimamargatah || 

recakah ksinatém yatt ptirakah sosaycttada || 36 |i 

Tr. Inhale préna, close the nine openings with a little 
retention. Thus pranz moves through the posterior path. 
Exhalation is redueed and inhalation is suspended. 36, 

a we oremiada aft il 

sa csa nathasanketa it | 

This is the indication of the natha. 


aT MATT Tac | 
Pq a adit wet Prot Raqg fefeqtit aedr39 
Sramajatajalena sardhamangam- 
abhydsinabhivimardayettadante | 
mitubhuk ca vasi svariipam ntstho 
hitabhuk siddhimupattr mandalena |) 37 1 
Tr. As aresult of exertion duc to practice (of pranayama) 
the perspiration produced should be rubbed on the body 
thoroughly. He should consume moderate bul nutritious food 
and gain control on himself. Thus he attains success in onc 
mandala. 37. 
ona ge qrarenqmantareretared | 
sete Gaet aferatetie cert anfirg l3cll 
4Saktibodham Subhabandhamudra- 
divatsadaivabhyasaniyamadarat \I 
utkarsakaydinaka etadangam 
sakuprabodhity ghatania asritam | 38 1 
Tr. One must continue practising the auspicious bandha, 
mudra ete. with full devotion till the arousal of Sakti, Practice of 
utkarsa pranayama forms the part of this arousal of saktf which 
is located in the human body. 38. 


afemga Ferd? geht wger qoaetvayara | 
yitage Garena wager eared 135! 
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avidyaprasupta ghatantam bhujangi 
prabuddha drdhacdlanaiscanumaya | 
munerdivyadrk pudgalajidnakartri 
bhavecchuddhasatvatmavijjmastadisau |i 39 1 
Tr. In the body, bhujang? lies latent due to avidya 
(ignorance) which a muni can awaken through vigorous 
stirring. Then alone one attains a divine vision, acquires 
knowledge of the anatomy, a pure safva (mind) and realization 
ot the Self. 39. 
adedt — 
malantare + - 
According to another opinion — 
warat sTq oftaretacd- 
art Pree areary Il 
qedget oftarrdoa: 
ate’ ae oRetaq geq Il gfe Il vo Il 


padmdasane prak paricdlayitve- 
dayam nirudhydsugamarkanadyam | 
muhirttayngmam paricatlayejfiah 
sumvestva nadim parikarsayan drdham \l iti |!401 
Tr. First adopt padmdsana and stir up (kundali) by 
moving prana in the id# followed by holding it (pratna) in the 
right nostril. A wise should move her fora couple of muhirtas 
(96 minutes) and should firmly pull up the nadi. 40. 
aeritosart g — 
yogacandrikayam tu -- 
According to yogacandrika— 


wrest Fatq erect stetuc: | 
qT ae ANd BMT: ll v9 I 
bhanorakuficanam kuryat Kundalim bodhayettatah | 
mrtyuvaktragatasydp!i tasya mrtyubhayam kutah | 41 | 
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Tr. Contract the sun (right nostril) and then awaken 
Kundalini. Thus one overcomes fear from death even if one is in 
the clutches of death. 41. 

wuTtugsat fit: sf gafq att | aa: 
WaIgery sed tetq aad: | qdéaenatts ae: 
wet Tera tae | aaraetts a aesca stat 
waft || v2 Il 

bhdnorakuficanam piigalayah kKarsanam kuryat yost | 
talah bhanvakufcanat kundalim bodhayet ayamarthah | 
sdryanadyakarsanena vahhch pracuryam tasmajjvalano tejasa | 
apanavayvakarsanena va kundalya bodho bhavati \ 42 1 

Tr. A yogi contracts the sun (right nostril) which 
awakens kundali. This pulling up of prana abundantly enhances 
fire. That sets the fire blazing duc to pulling up of apana which 
awakens Kundalini. 42. 

Tea aware: TI AAA Fa: ll v3 | 

tasya Sakucalanakriabhydsah tasya mrtyubhayam 
Kutah | 43 1 

Tr. One who practises sakticalana does not fear from 
death. 43. 

rear ye TTS wad sata | 

et getta! ator at aget oad ake ey vy 

miilasthanam prak samakrsya samyag- 

uddiyanam karayennirbhayena I 
Kumbham dhrtvanenaiva karmana 
jiio vayumarge pascime vahayet svam | 44 1) 

Tr. First of all apply m@fabandha and then fearlessly 
practise uddiyana in a proper manner. A wise, while practising 
kumbhaka should move the prana through the posterior path 
(susummna). 44. 


af qaresefe shen wep | 
wets ate qarghtred afer lt wy Ii 
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ii mudradasakamidam 
proktamadinathena Sambhuna || 
ckarthdkarane ‘smin Ksamaiva 
mudrésusiddhaye yamindm il 45 II 
Tr. Here ends the (description of) the ten mudras as 
narrated by adinatha. Success in cach of the mudras brings 
stability toa yor? 45. 
arerafegeraal — 
yosacundrikayam -- 
According to yogacandrika— 
aeaerrgn! at set Fret wrt | 
aera aa fragiteraitary il ve Il 


abhyasanthsrtam candrim kalam nityam samasrayct | 

dharanamuttamam catva divyadrstipradayikam || 46 |! 

Tr. One should always take recourse of kala to moon 
(ambrosia secreting from the moon) through practice, and also 
uttama-dharand (nabho-dharana) which bestows upon divine 
insight. 46. 

at at an aaa Pe wraagq aac | 
fePRret ? aearehgay | aed araarl) A: set 
arent? ater aaaaq’ | aatat wet sare: il ve ll 

yosi cindrim kalam candranddim | nityam samasrayet 
seveta | kimvisistam ? abhyasanihsrtam | abhyasena 
Krtavasyam | punah uttamam dharanam nabhodharanam 
samasrayet sarvésdm madhye ayamarthah || 47 II 

Tr. A you? should always practise through lunar (lett) 
nostril which controls the flow of ambrosia. Thereafter he should 
practise nabhodharana. 47. 


wardeat aqaate: | watearera atafife: | 
aattyea fete: wafer yar wet gfe Il wo Il 


candranaddisevane amrtavaptih | nabhodhdranaya 
yogasiddhih | Khecarimudraya siddhih sarvasam mudrandm 
madhye tril 48 U 
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Tr. In short, practice through left nostril offers ambrosia 
and nabhodharand brings about success in yoga. se all the 
mudras, khecari brings success. 48. 


Aearesecants Percgfersrad: waa | 
aaa AT Sachs weerasHchay ll ve Il 


marutabhyasanamctadasesam 
citavrttijayatah pravidheyam Il 
neluatra mana adarantyam 
svasvarlipalayamatkarantyam || 49 1 
Tr. The entire practice of pranayama should be 
undertaken to gain control on the modifications of citta. It is 
futile to focus the mind elsewhere apart trom getting absorbed 
in the Self. 49. 
war aren thaadox 
tathad coktam keralatantre — 
It has been stated in keralatantra— 


wits weeny ad safe tera il aft il 4o Ul 
manojaye mahesani sarvam jayati lilaya it iti SO II 
Tr. O parvati! Control brought over mind yields casy 
control over everything. 50. 
TTT eae gered aera: eg 
qe omredteqarqetca ator! qsirally oll 
aralacalamadhyama nddikasau 
drdhabhyasato yoginamasanath syat | 
drdham pranasamrodhamudrasubandhatr- 
avakra bhavenmafjumargd bhuyjangyah | 5 | 
Tr. The middle path (susumna) which has a curved 
passage becomes straight through practice of 4&sana, 
pranayama, mudra and bandha and makes the passage of 
kKundalinieasy. 51. 
qataest feet arses 
edt qed a fire: a deat 
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Tarbes Pad arg 
wet 3: a Aatnrry || 42 Il 
mudropadesam kila sampradayikam 
datte gururyah sa Sivah sa tsvarah |I 
tadvakyanistho niyatam samabhyaset 
samahito yah sa susiddhibhajanam |! 52 | 
Tr. A guru who imparts the traditional knowledge of 
mudra is the embodiment of Siva and iSvara. One who devotedly 
follows his advice and undertakes the regular practice, attains 
success. 52. 
afa @qosciaesonmm: |! 
itt Kundalicaélanaprakarah || 
Here ends the techniques of movements of 
kundali. 
meeps after arg Prae: yftr | 
Geer Beas aera? setter wa? ye: isl 
astadhakrtikavestanabaddha 
anila asu nibaddhah purita || 
sukuhara Kuharad bahirasyam 
bandhamocanata cti bhujangyah | 53 11 
Tr. prana is moved and held in the kundalini which has 
eight coils. One should remove the mouth of kundalini from the 
opening of susumna which sets the (kundalini) tree. 53. 
WT Way: aby TATAT- 
mae! eae CATA APTA: I 
UA: HAMSTETal |rTHt SA 
ARwmsarast: ATS ll 4y Il 
yada pranavayuh vahed brahmarandhe- 
antare santatam syattada yogabhajah \\ 
subhah kevalakhyastada kumbhako’yam 
Srutokta ‘dhvanayamajah samyamo’sya II 54 Il 
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Tr. When the pranavayu consistently flows in the 
brahmarandhra, then alone yoga is accomplished. Then the 
auspicious kevala kumbhaka occurs. As a result of authentic 
practice of prandyémia bringing about success in sumyama. 54. 
a Tyee ag: et fateargeivate 
eee werd Preston Rearerereia sora Pare: lieu 
yada susumndntavaly vayub 
Sinyam visedyogvuragiprabodhe || 
svayam taddvam nijakarmapasan 
chinattyavapnou paritsca siddhif | 55 1 
Tr. When, due to arousal of Kundalini the vayu which 
moves in susummna reaches the sdnya (brahmarandhra), then a 
yogi on his own severs the bondage of karma and attains the 
absolute success. 55. 


areata fafetdeqrtefit' aactea Para 
we wa fer qvetrateat arqhraraarenpay f && Il 


asanaisea vividhairbahukumbhatr- 
bharicitvakaranamatha kintaih |! 
cha eva Kila Kundalibodho 
vayuciltajavakaranamuktam || 56 II 
Tr. What is the use of varictics of dsanas, kumbhakas 
oreven different kKaranas (mudras)? Since arousal of Kundalini 
alone will indeed be instrumental in gaining control over vayu 
and mind. 56.. 
qa tang Pr fear a ayers tafe: 
wha: Sarqeratse aha: Iga aheTry 
ad Paes + ye agi Tea WT 
te aft a wasted act Rar areag lass! 
muktva recakaptrakau nisi diva ya kumbhakena sthitih 
proktah kevalakumbhako‘sya yaminah syadudgame vafichitam 
sarvam Kificidihasti na tibhuvane yaddurlabham tasya tat 
Sighram yali sa rajayogapadavim yatnam vind s&dhayet \t 57 | 
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Tr. Giving up recaka and piraka through day (right) 
and night (left), the state of Kumbhaka maintained (naturally) ts 
known as kevala kumbhaka which is desirable for the evolution 
ofa yogi. Everything that is even not available and hence is 
rare in the three worlds is made available to him and a yog? 
attains the state of rajayoga without effort. 57. 


wtserd a ated! a ofecrenrdientea ae: | 

mega fefeatatta: aang MT Mec 

mManopavitvam ca Manojfayam ca 

palityahanw valitasya nasah | 
naddasrutiscastavidhasya siddhir- 
vayorlayah Kevalakumbhake syat || 58 II 

Tr. Successful absorption in kevala kumbhaka brings 
about dexterity and control of mind, removal of gray hair and 
wrinkles, hearing of the mystical sound and eight supernatural 
powers. 58. 

pouditenraa 9— 

hathapradipikdyam — 

According to hathapradipika— 

Te: SATA Bet AAT | 

werd sa TH TA ATA | 48 Il 

Saktah Kevalakumbhena yathestam vayudharane | 

rajayogapadam caiva labhate natra samSayah | 59 tl 

Tr. kevala kumbhaka results in ample retention of 
breath. Thus one undoubtedly attains the state of rajayoga. 59. 

area: omteard gaifead Prova | 

wre wett THT FA: il go il 

Kumbhitah pranarecante kuryyaccittam nirasrayam | 

evamabhyisayogena rajayogam labhet punah |i 601 

Tr. One should render the mind objectless by retaining 
the breath alter exhalation. This practice also brings about the 
state of rajayoga. 60. 
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Prd daerfery ll 

nirasrayam sankalparahitam I 

Tr. Without support means— without any mental 
construction. 


era setae: gredtstedt aq | 

arta gyn a sofas: werat ll ef il 69 tl 

kumbhakat kundaltbodhah kundalibodhato bhavet i 

anargalaé susunina ca hathasiddhih prajayate Wl iti 61 WV 

Tr. Practice of kumbhaka brings arousal of kundall, 
which (further) leads to [ree passage (of prana) into susummna 
and consequently one attains success in hathayoga. 61. 

erearrararg atet art | ae arte aaa 
safe | adt atthe eft i &2 Il 

Kumbhakaprandydmat bodho jagaranam | susumna 
anargala badhakarahité bhavati | tato yogasiddhirbhavati itt 1621) 

Tr. Practice of kKumbhaka pranayama brings arousal (of 
Kundalini). Free passage of susumina — means without obstacles. 
That brings success in yoga. 62. 

wistegaerisarea: werearaaar: | 

fast ffdersa wat safe atfrry tl G3 Il 

pranastocchvdsanihsvasah pradhvastavisayajvarah | 

niscesto nirvikdrasca layo jayati yoginam |i 63 | 

Tr. Anxiety created due to objects is removed with 
suspension of inhalation and exhalation. A yogi gets absorbed 
having been motionless and without any modifications of the 
mind. 63. 


wer are froraiftarerat — 
tathd coktam Sivasamhitaydny -- 
It has been maintained in Sivasamhita— 


ma yoty way afreatstrererer | 


rrr sen Te cng afedag il 
Spa: wears se TT: TAT: Nl set HRY Il 
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yada pirnadsu sarvasu sanniruddho’nilastada | 
bandhatydgena kundalya mukham randhrad bahirbhavet 
susumiantah sadaivayam vahet pranah samiranah \itie4 
Tr. When praénavayu is filled up and held in all the 
nadis (channels), then alone, alter breaking up the bondage the 
mouth of susumnd, Kundalini rises. Then pranavayu flows 
through the cavity in susumna. 64. 
TH WaT: Wee CTs: yaa At: a | 
qa wag Wa a Whisker 164! 
praino yadantah pravahet susumaa- 
naidyah sunispattidasa munch si | 
yada bhavet bhati ca rajuyogo’- 
gaindvarkabindipamamatmabhanam || 65 1 
Tr. When préna cnters inside the susumnda naédi,a muni 
enjoys the state of nispattall the time and attains rajayoga as a 
result of merging of fire, indu, arka (sun) and bindu etc. in the 
Sclf.65. 


caer onftferendataairecnrat — 

tathoktam vartikacaryairmanasollise — 

It is stated by the author of vartika in 
mdanasollasa— 

Wt AT Wasa: BrAseer | 

weg strona dra vaearerag | && Il 

prane susumndsamprapte nado‘ntah sriiyate’stadha | 

ghantadundubhisankhabdhivinadvenvaditalavat || 66 | 

TETAS AM MATA TTT | 

wearer wet faged waren ll ge il G9 Il 

tantinapaltadittaratarcsatapanopamam | 

brahmanadigate prane binduripam prakaSate |\ iti \\ 67 I 

Tr. When prana reaches susummnd, the eight varicties of 
nadas arc heard inside which are like the sounds resembling 
that of a bell, trumpet, conch, sound of an ocean, vind, flute, tiny 
bell, tinkling of a very fine pot, cracking sound of the fire, loud 
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thunder and shrill sound of blowing air. When prana enters the 
brahmanadi the (real form of 4tm4a) ts revealed in the form of 
bindu. 66-67. 

Preafcramrainva Fat ag il ge Il 

nispattidasarajayogasca bhavati tadaiva || 68 II 

Tr. Then both the states of nispatti and rajayoga take 
place. 68. 

aem ateréftmrend | 

taduktam yogadipikayam || 


This is what is stated in yogadiprka. 


late aosareuftraftrnat soaconrgeat 
BitPenreto ean neagetnrodararads Il 
iti sundaradevaviracitayam hathalatvakaumudyam 


sakticalanaprakarakevalakumbhakavivecanodyotah II 


Here ends the chapter narrating the varicties of 
sakucalana and Kevala 
kumbhaka in hathatatvakaumudi 
composed by sundaradeva. 
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ge aiftpenrctateracnsoroneras = — 
atha Sukttcalandngamutkarsapranayamah — 
Here follows utkarsa pranayama which is a 
component of Sakticalana— 
aaa: Gert ca ae wrt fit farsi facrwat | 
seta St ag: gerd! Aetsaqgae: |g 
ayamatah suddhamano eva folam 
Praue pite Usthatt cttparatmant || 
utKarsakdyama upait vayuh 
sukumbhito madhyapathe vamudgauh | Vil 
Tr. Practice of pranayama makes the restless mind 
stable. Control of prana engages the mind on paratman. 
Retention (kumbhaka) in the practice of utkarsa pranayama 
very well moves the vayu (praéna) through the central path 
(susumna). 1. 


way: taal get at qehs Prieta | 
Fara qeataht aanpee sqetoernceasyay |2Ml 
andadadhah sivanikim susiksmam 
vamena guiphena nipidayettam |i 
niksipya gulphopart daksagulpham 
baddhvorujanghantarasandhyabhitkam | 2 I 
Tr. Press the very subtle perineum located below the 
scrotum with the left ankle. Place the right ankle over the 
left. 2. 
ware Pere an: Recrdts swafisrereny | 
qersrariat aga eat ge qe aw ll 3 ll 
samasthiram vistarake samah sthiram- 
asina pasyannijadaksaguipham \\ 
suraktakinjalkavirafate catuh- 
patre smarannom hrdi milacakre |i 3 tl 
Tr. Remain steady and stable in an 4sana while staring 
at the right ankle. While remembering om in the mind meditate 
on milacakra which has four deeply red petals. 3. 
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wien wWeadta ae caq wit sre Pretaaz | 
aaa ate Prat wort waaerd: saqefarg:! I y II 
munolayo yavadativa tasmin 
tavat samiram manasa nirodhayet |i 
ancna yogena jilo hyapano 
vrajettaddgneh padamiirdhvabahuh |i 4 0 
Tr. Retain the prana with mind tll the mind gcts 
completely absorbed in it (prana). This technique moves the 
controlled apana to the abode of agni (fire) above. 4. 
Teras wweet & Pratt 
THrre:? weet sear II 
aa: at aferrstt ag 
ery at! adtat eq Il & Il 
asydencye mandale vai trikouce 
rakuinnadeh pacako dehayata |! 
agnib sardham vahnina nena vayum 
dhyiyan taram dharayettatra mandam | 5 | 
Tr. In the triangular mandala of fire lies the digestive 
fire of food ete, One should meditate on tara (om) by holding 
prana along with fire at this point. 5. 
Wa ATR TOA SUA 
Teme sat weppehy Il 
THT SSeS T 
aq eased: PATHS Il & | 
yavat samyak syajjayo panavayos- 
(4vajjate enerjaye samyagirdhvam || 
tasmadagnermandalakandanabher- 
nyak svadhisthanadadhah sthanake “mil 4\ 6 | 
Tr. So long as one controls apana-vayu, one also 
controls the fire above. Therefore, one should raise up agni 
from its mandala located below svadhisthana between kanda 
and navel. 6. 
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wera Tae are 
aathanstran ares Il 
Wag Fea AY AAT 
arene tats eer Il 9 Il 
pranapanau mandamaropya sardham 
vayormitrena ‘gnina nabhideSam It 
pasyed drstyi samsmaran téramantas- 
fasmunvaiyum rodhayed hArilaydntam | 7 Il 
Tr. One should gently hold praéna and apana at the 
navel along with by fire and fixing the cyes (at the navel) and 
meditating on om while holding the vayu there till absorption of 
mind supervenes. 7. 


ants ateqtia |recit 
4 TR Pry Baz II 
aie: waearoraata 
aT wrt siifad'’ gd ag il ¢ Il 
lato'gnind bodhamupaiti Kundali 
svam nabhirandhrat phanamasu kandam \l 
sakuh prabuddheyamapakarou 
tena smasdno‘nghribilam drutain tat |\ 8 | 
Tr. Therefore, kundali is aroused along with fire by 
raising the hood from the cavity of the navel where the kanda is 
located. Sakti (Kundalini), having been aroused, quickly reaches 
the cavity in the susummna. 8. 
get wt ar at: AA ATeaY Tet aaa’ | 
ange spierrgeny wm: waa areca Ge sil 
Phullam bhave tatra Sanaih samiram 
sampirayen madhyapathe supavakam |t 
4mitrdina udgithamanusmaran jiiah 
sandharayen marutamagnina saha | 9 Ul 
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Tr. Slowly draw the air to the central path (susumnda) 
along with fire and (fill it) up fully up to the head while meditating 
on udgitha (om). 9. 


rerrafergye gia a afer wreaes fare | 
AT TAT FIT TT ARE aera? afefahy: warHe:90 
mahdpathacchidrasumirdhaipirite 
su vahninad gandhavahena vigrale || 
atma tada drsyata esa mitrdhar 
yathambare didhitibhih prabhakarah 10 I 
Tr. In the body when the air along with fire is filled up 
in the cavity of the great path (susumnd) upto the top of the 
head, one realizes the atmean in the head, like the sun is seen 
with its brilliance in the sky. 10. 
sorter saree: ore: wate a Prete cy: | 
qedard geared: et areifagat wert fea: 1199 Il 
ulkarsakayama udaradhibhih 
pratah pradose ca nisitha csah | 
muharttamitram susamahitaih sve 
nddivisuddhau prathamam vidheyah il U1 i 
Tr. The great practitioner who is poised, should first of 
all practise ufkarsa pranayama followed by purification of the 
nadi, tor a muhdrta (48 minutes) in the moming, evening and at 
mid-night. 11. 
ama Prerafads agit’ atq cea’ | 
Tat 8 vohifetaent sal mTaRSTTSTy 19 Rll 
anena nityabhyasitena vayur- 
jito bhavet pathyamitasanasya I! 
bhavanti dehe hathasiddhicihniini 
adau kramadvayujayagraripam || 12 'I 
Tr. One who resorts to moderate but wholesome food 
gains control over vayu through the regular practice of this, and 
thus as a result of controlled vayu in an intense manner, the first 
signs of success in hatha, arise ina sequential manner. 12. 
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Terr sada dear ged: Per aera | 
sate aratstafeherat? eavarrerreticraery 119 31 
abhyasyaméno’yamativa dirgham- 
arambha uccaih kila sadhakaya | 
dadati vayorjayasiddhimagryam 
svedaprakampasanakhotthitadyam Al 13 
Tr. When it is practised for a long time, it offers the 
sadhake higher (results) like control of vayu and advanced 
siddhis and also (one experiences) perspiration, tremors, 
levitation etc. in an dsane. 13. 


war mt cea: gfreeda sats gah Raz | 
Wg Fay sferpiser’ fafregedtsd Radler geil 


yada Sarire pavanah susiddhas- 
tada muncryfidnamudeti divyam | 
Jfanad bhaved vrddhiguao’sya siddhir- 
adiirato’sau_ hitadirghalambhe || 14 I 
Tr. When prana is very well controlled in the body 
then the divine wisdom dawns on the muni which enhances 
virtues and the siddhis appear very close. 14. 
aftirett Rreargutrt war qed say | 
war frarrerd aatsal Ted qatar Il 94 Il 
sustddhiripo jitavayuratminam 
yada susumnantarasangato’yam | 
tada cidinundamayam mano‘do 
nabhopamam susthiramekaripam || 15 | 
Tr. Those who are devoted to Self (-realization), who 
have controlled prana move vayu (prina) through the cavity in 
susumna which ts a great achievement. Then the mind becomes 
poised and remains in the state of equanimity like a clear sky 
and also gets absorbed in Blissful State. 15. 
war wares tsa Prafetee atarrtey ad: | 
Parga Pera abt sar wafer fart Freeh 11961 


1, paemrrisam —a. 2. faferai -b. 3. qa —b. 4. waahe - 
b. 5. ferafi —b. 6. waft —b. 
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yadé sadanandamayam mano'do 
vivarjitam klesaganaisca bahyaih || 
samsaraduhkhdint vihiya yogt 
tada samadhim visate nisargam || 16 1 
Tr. When the mind is rendered free from the host of 
external mundane sufferings, it becomes full of eternal Bliss 
giving up all worldly miseries and it enters the natural (state of) 
sanadhi. 16, 
fea cer Prerareg-etcerer aq ged’ gah | 
ad ara’ var qaise efter gif 1901 
siddham tada cittamapastadubkham- 
ctadyada yat Kurute suyogi II 
sarvam Ksanattad bhavatt dhruvo'sya 
susiddhakayasya susiddhilaksma |i (7 | 
Tr. When a yogi who has gained mastery over the body 
and is adored with the signs of supernatural powers makes the 
mind {ree from misery, then he certainly achieves all. 17. 
GOTT TTT a a 
aes a aget way at Il 
Saieaget 4 wal zat 
fafeerar a yPrere wetter il 9¢ Il 
déreksanaSravanamanyapurapravesam 
vyithadikam ca vapuso bhavalt ksancna || 
cefahsamiravapusam ca yada trayanadm 
siddhistada sa munirat parasiddhipatram || 18 || 
Tr. One attains clairvoyance, clairaudience, ability to 
enter another body and knowledge of the body. One controls 
all three — the mind, prina and the pre Then the muni becomes 
eligible tor higher achievements. 
taqrace vat’ afer i apr 
wey aed ata wer: SIE Te: aay | 


|. tagqeraeqed -b. 2. amg —a. 3. ma -a. 4. Te —a. 
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ada: @gq etter ora: waft ot 
hire! caraaearreaeaant sat: 19811 

jivanmuktipadam gato bhuvi mahasiddhastada ‘sau munir 

gacchen moksapadum yadaiva sahajah sydd rajayogah 
svayam Il 

sarvajiah Khala dharmamcghamanagham praptah 
samadhim param 

yogindrasty tadinimadipadabhagavyahatajiio’marah 1191 

Tr. Then the mun? who becomes mahd-siddha attains 
the state of liberation while living in this body itself and 
consequently attains (the (inal state of) liberation. Then he attains 
rajayoga easily. [1c becomes omniscient indeed. He attains the 
pure state of dharmamegha. The yogindra attains the state of 
transcendental samadhi which results in attainment of anima 
efc., gains immense wisdom and becomes immortal. 19. 


wd”? ateeent want a aa a | 
ude Jer are: arre: Preatfira: | 20 UI 
evam varsasahasrini laksant ca Satani ca | 
parvatagre guha vasah sénandah siddhayoginah |I 20 || 
Tr. The siddhayogis (in such a state) reside at the top of 
the mountain or in a cave in a Blissful mood for hundred or 
thousand or lakhs of years. 20, 
arey seataqrtarsentsed aq wqeq’ yay | 
ese way wasp sa FT aTEt 1291 
arambha utkarsakakumbhamevam- 
abhyasyato‘Ipam ca Sakreca mitranam || 
abde ‘tha sanmasi bhavettato ‘nu- 
gantavyamabdatrayo ‘to na vahane Il 21 1 
Tr. Practice of utkarsa kumbhaka in the state of 
arambha results in scanty urination and faeces within one year 
or six months. Therelore for three years one should not use a 
vehicle. 21. 


1. abies -b. 2. ca a —b. 3. dies —b. 4. age —b. 5. agate 
b. 
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wearer on Brad! qty aeareqed? Pate |” 
a afr yattecrra watered feet aera 112 2M 


ghatantamirambhata 4 trivarsam 
pathyena kumbhabhyasanam vidheyam || 
na yoging miltravidalpataya ‘ 
gantayyamisatkila vahanddau || 22 || 
Tr. Practice of kumbhaka is recommended for three 
years from the state of drambha up to ghata while observing 
moderate diet. Thus a yogi has scanty urine and faeces. One 
then should not use vehicles. 22. 


aa weaaeret ated 
Prrecraatsat atreaeasy il 23 I 


atha paricayakile bodhaniyamaviryat 
jitakaranabalo ‘sau yogasamsadhakeni |! 23 (I 
Tr. In the state of paricaya, a yoga practitioner, through 
control over senses effortlessly awakens kundalini. 23. 
an at aleresraqoeray — 
It has been stated in yogayajfavalkya— 
we at afer aR mem’ aya acatsiey | 
aad ad? ae afta oer ae aguitenta fl 2x Il 
bodham gate cakrini nabhimadhye 
pranastu sambhiya kalevare’smin || 
caranti sarve saha vahninaiva 
yatha pate tantugatistathaiva || 24 Il 
Tr. Just as the libres pervade the whole of the cloth, 
similarly, when prana courses through the nabhicakra and cakri 
(Kundalini) is awakened, all the (pranas) along with fire pervade 
the whole body. 24. 
Pred afar: wart wer earTTet: | 
at ert g ated qey ll 24 Il 
bhitvaivam cakrinah sthanum sadé dhyanaparayanah | 
tato nayedapanam tu nabheriirdhvamanusmaran | 25 | 


|. fre ——b. 2. ssaaa —b. 3. faserarai —b. 4. oq -b. S.ad -b. 


542 Chapter XLV 


Tr. A devoted regular practice pierces the abode of 
cakri (kundalini) and moves apéna above the navel while 
remembering (om). 25. 

agta agqeay ard aie maim ca: ait | 

tr: woah aenfigha: aa: aerit waft weil g 

vayuryada vayusakhena sardham 

nabhim tvatikramya tatah Sarire || 
rogah pranasyant’ balabhivrddhih 
kantih tadinim bhavati prakrsta || 26 |I 

Tr. When prana along with fire passes above the navel, 
the body is rendered free from diseases. Further, the body gains 
excellent stamina and lustre. 26. 


TTS We: Tas we at wae | 

aatafee! aahh care aterrgiz” gqetofrarn: || 29 Il 

brahmarandhramukhamatta vayavah 

pavakena saha yanti kKhamadhye |! 
Kenacidtha vadami favaham 
viksanaddhrdi sudipasikhayah || 27 | 

Tr. The prinas accompanied with fire move to the 
void of brahmarandhra. According to some, one perceives the 
blazing flame by meditating in the heart. 27. 

Prtea: wargfe! at age aer ageea arty | 

ara qa wir qatq qrqetge fast tcl 

nirodhatah syaddhrdi tena’ vayurmadhye yada 
vayusakhena sirdham | 

Ssahasrapatrasya mukham pravisya kKuryat 
punastirdhvamukham dvijendre || 28 1 

Tr. Control of vayu in the cavity of the heart courses 
the prana along with fire in (cakra of) thousand petals and turns 
it upwards. 28. 

wget aefery’ wT: Ft | 

aera treet’ Pacers MATT: | 28 II 


]. daafee —b. 2. deme —b. 3. Profits —b. 4. Barafeta —b. 5. 
ar —b. 6. ams —b. 7. strat —b. 
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prabuddhahrdayambhoje gargyasmin brahmanah plire | 
balarkaSrenivadvyomni virardja samiranah tl 29 | 
Tr. O gargs! On awakening of the lotus of the heart 
sends the prana in the abode of brahman wherein prana shines 
like the rising sun. 29. 
Ser Ty aaa Era | 
wrargarang fayetsa Wid | 30 II 
Arnmadhyattu susumnayam samsthito hutabhuktada | 
sajalambudamalasu vidyulekheva rajate \| 30 | 
Tr. Then the fire shines in susummna at the center of the 
heart like,the lightning in the lap of the clouds. 30. 
Wyse Faas oy? a afer’ fare a! 
faenfy anf ceararafr drfegents’ waft ae39 
prabuddhahripadmasusamsthite gnau 
prane ca tasmin vinivesite ca | 
cihnani bahyani tathantarani 
dipadidrsyani bhavanti tasya \\ 31 II 
Tr. When the lotus of the heart is awakened and when 
the prana is also established in it along with fire, external signs 
appear and also the internal signs like perception of light 
etc. 31. 
aay wa wae arery meraqa’ afagy | 
Tera J Tae Mea Fear | 32 Il 
vayumunnayala eva savahnim 
vyaharan pranavamatra sabindum |\ 
balacandrasadrse tu Jalate 
balacandramavalokaya buddhya | 32 \\ 
Tr. Raise up prana along with fire, while chanting 
pranava accompanied with bindu (nasalized sound) and visualize 
the waxing moon with full attention at the forchead. 32. 


|. sqagerg —b. 2. qakedsst gm —a. 3. cafe —b. 4. ah 
-b. 5. germ -b. 6. afta -b. 7. smara —b. 8. aeraaaraage 
-b. 
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waeragara yarted frat ae | 

area: wearers il 33 Il 

savahnivayumaropya bhruvormadhye dhiyé tada | 

dhyayedananyadhih pascadantaratmanamatmani || 33 |I 

Tr. Hold prana along with fire at the center of the 
eyebrows with full attention and meditate on 4tman with unbridled 
concentration. 33. 

wt wt aa aft wre abet TTT | 

Preargtsyrart qed aerefay! |i ay ll 

mano fayam yada yati bhrtimadhye yogato nrnam \ 

jihvamile ‘mrtasravo bhrimadhye catmadarsanam \t 34 Il 

Tr. Due to practice of yoga when mind is absorbed at 
the center of the eyebrows, secretion of ambrosia at the root of 
the tongue and perception of atma at the centre of the eycbrows 
occur. 34. 


ad ae afet artery | 
Satara Tea ae as AAT: II 
wee: Frererat: wart afeat atrarz il 34 Il 
Kampanam tatha mirdhni manasaivatmadarsanam | 
devodyandni ramyani naksatrani ca candramah It 
rsayah siddhagandharvah praka§am yanti yoginam \35il 
Tr. One (experiences) tremors and one perceives atma 
with mind at the top of the head and also the exquisite heavenly 
gardens, stars and the moon. Moreover, the yogis perceive the 
rsis, siddhas and gandharvas (semi-gods). 35. 
Watsat Pet Peete a ated a dest | 
afery war afer sat ot Am: aid ated gaia 1361 
bhruvo‘atare visnupade nivista- 
jive ca tasminamrte ca samsthe |I 
tasmin sada yati mano layam cen- 
mukteh samipam tadidam bruvanti I 36 | 
Tr. It is said that, when one concentrates at the center 
of the eyebrows which is the seat of visnu, where jiva is located, 
1. aerate —b. 
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wherefrom the ambrosia secretes, and wherein the mind gets 
absorbed, one approaches liberation. 36. 
wet fee Pfast Pypegqet a sarfrs | 
arrayed ad a mt wareaqagqe 130 
samiranc visnupade niviste 
visuddhabuddhau ca tadatmanisthe \\ 
dnandamatyadbhutamasti salyam 
tvam garet pasyadyavisuddhabuddhyéa \\ 37 |\ 
Tr. Retention of prana at the seat of visnu with a pure 
conscience and devotion to atman brings about inexplicable 
Bliss. O gérgi ! You might perceive it with the purity of 
conscience. 37. 


fe at wEge Grey ll gfe tl 3c I 
cvam samabhyasya sudirghakalam 
yamadibhiryuktalanurnmtasi Ne 
atmanamasadya guham pravistam 
muktim vraja brahmapure punastvam |I 38 Il 
Tr. Following a sustained practice along with yama 
etc. and nourishing the body by observing moderate diet, onc 
attains atma in the cavity and being liberated, one travels to the 
abode of brahma. 38. 


ityutkarsapranayamanh |i 
Here ends utkarsa pranayama. 
ary’ gata arene wed At oy | 
ay geet feeteraeryn gaara: I 38 Il 
sdmanyabhilingajaye suyogina 

drambhagatyam maruto jaye prak |\ 


1. qtfared —b. 2.41 —b. 
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laghutvamange §ubhavarnagandhau 

vilSlesmamitresvanuta sukantih || 39 |! 

Tr. While entering the state of arambha before the 
control of prana, a yog? casily controls the bhalinga (earth 
element). Thus one enjoys the lightness of the body, pleasant 
smell, fair complexion, scanty faeces, phlegm and urination and 
attractive lustre. 39. 


arate FA: eres aera | 
Yau: fot area: g7e aera lvol 


sdmanyavorlingajaye munch syad- 
arambhapake salilesvamajjanam || 
pankesvasangah kila kantakagneh 
ksuttr( sahisnutvamapanasafijaye || 40 Il 
Tr. A muni, by gaining control over apana on the 
maturation of the state of arambha preceded by gaining control 
over water element, does not sink in water, does not get 
affected by mud or thorn or fire, and can withstand hunger 
and thirst. 40. 
area saat yt: cerca srarenped: | 
dadargardtete warrarattat smasare: | v9 Il 


samanyato‘encrvijaye munch sydd- 
arambhamadhye ‘gnivasatvamuccaih || 
saudaryamagnerbhrsadiptimedhe 
samanavayorvijaye gnya’dahah || 41 
Tr. When a muni in the middle of arambha state 
controls fire element, he gains control over fire. Control of 
samana vayu increases gastric fire and one does not get affected 
by fire. 41. 
we @ arataiecrat — 
tatha ca manasollase — 


According to mdnasollasa— 
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TATA HATA AeA | 
att sect aq Ted street ea it x2 Il 


bahvannapdnabhoktrtvamalapagnisahisnuta | 
darsanam Sravanam dirat ttiyam yogalaksanam W421 
Tr. The third characteristic of yoga is—amople cating 
and drinking, endurance of heat and fire, clairvoyance and 
clairaudience. 42. 
aT war At: were sels seat: | 
amegh: eneqaheatea gat wareahaks: liv ali 
Khagasya saminyajaye muneh syad- 
adrambhake darddarikam ghatckayoh |! 
drumotplutih syadanusaktibodhe 
turyarabhede Khacaratvasiddhih \\ 43 | 
Tr. Initial control of prana in arambha state enables 
a muni to hop like a frog, to jump on the trees, and on piercing 
of the fourth cakra (anahata) and on arousal ol Saku 
(kundalini) one levitates. 43. ; 
TaN ah alotaitecrat — 
tatha coktam manasollase -- 
It has been maintained in manasollasa— 


frat Preaaat art srt wet wd ad | 
Rerany art Taya Fry ll ger li xy il 


citle ni§calatam yate prane madhye layam gate | 

cihnanyctani jayante pancabhitajayat prthag \! iti | 44 

Tr. When the mind becomes stable and the pranu 
merges in the central path, the signs of control of (different) five 
bhitas supervene. 44. 

areTaraaa— 

yogabhaskare— 

It has been stated in yogabhaskara— 


1. qearaemtasanaita —b. 2. Gata -a. 
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Tara eRe Watead Peta | 

Tage Brat Hrecatrary ll RT UW vy Il 

yavadantahsphurannado ydvaccittam viliyate | 

tavadulpannayog? syattata drtdhayogavan |! iti \ 45 

Tr. When the internal nada reveals and when the mind 
is merged, one becomes an utpanna yogi and thereafter 
qualifies to be called an artidha yogi. 45. 

ca a AMotaitecnat — 

tathé ca manasollase — 

It has been further stated in manasollisa— 


Wt ay wart watsd: yatsea li eft ll we Il 


prance susumnam samprapte 
nido’ntah sriyate’stadha MW iti | 46 1 
Tr. When praina moves through susumna, eight types 
of internal nada are heard. 46. 
are erst ae araferatfarord aenttratrst: | 
aed Fel eT Read” wena Taagattws 
sdmanya drambhajam nada adya- 
sthitcrbhidapanacaligniyogajah i 
anghato yastu sa mahapathantah 
pranagninordhvam rasadhatukarsane \\ 47 | 
Tr. nada is heard in drambha state when maladhara is 
pierced by apana and fire. The anahata (unstruck sound) arises 
due to prdna and fire traveling through the great path (susumna) 
and when rasa (plasma) and dhatu (bodily constituents) are 
extracted. 47. 


eer args side? yore qr afer | 
oe wratit ora asd fa wy a carer ve 
abhyasa akrsta uparyalam marud- 

yadé susumndsyata angidhattn |\ 
ardhvam samdakarsati rundhako yatha’- 

sram cilra esa sa tadaviraste I) 48 I 


|. Rfasa —a. 2. weraras —b. 3. sadsRt —b. 4, eae —b. 
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Tr. When the prana having been pulled upwards 
through practice, pulls up the dhatus (bodily constituents) from 
the mouth of susumna then the passage becomes clear like a 
picture when the tears are rolled down. 48. 

aera rarest 

at wat aft a fagtea: | 
gate aft ft Raa? a 

Wafer sar’ fafeer gaat Il ve Il 
abhydsayogena jitasancna 

lainyam mano yati na bindurctyadhah || 
kumbhavidha yati ciram sthite svam 

bhavanti nada vividha hrdantare \| 49 Il 

Tr. As a result of practice when the dsanas are 
mastered over and when the mind docs net wander, the bindu 
does not flow down. Prolonged practice of kumbhaka reveals 
various nadas in the heart. 49. 

daakerprsd Tal agers weave’ ate: | 

ererer sre saat afta afredt vats: | 4o II 

samsravadhimagumandalam tada 

ksuttrdadi parinasyati dosaih |I 
sVvasvaripa upayati kevalam 
samsthitim munivaro gataSokah \ 50 || 

Tr. Then the ambrosia from the moon flows down 
and hunger and thirst disappear along with impurities. A 
muni overcomes suffering and gets established in the true form 
of the Self in kevala kumbhaka. 50. 

ae tie = areraiare— 

tatha coktam yogasamgrahe— 

It has been stated in yogasamgraha— 

gererqaer seat’ aa wea yERt | 

mag aad ah sat awaqyag il gfe li 49 Il 


1. ai -b. 2. Ret —b. 3. Aer —b. 4. asafa —b. 5. agrnsta —-b. 
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durdhatvambuvaha nddyo tada nadyasca puskare | 

Sosayct satatam yogi tada vajratanurbhaved \l itr tl 54 | 

Tr. Just as a lake (puskara) dries due to the rivers being 
depleted, similarly, as a result of drying up of the impure channels, 
a yogi dries all the bodily constituents and his body becomes 
adamantine. 51. 

erieadaan afearantivrd 90 

Profart efesrad yA: Il 
aarert! sferenft are 

WHT StS? AISA FA: | 4? Il 
syaccittakampa ghatikadasonmite!0 

nisargakumbhe ghatikadvayam munch | 
yadabhilainyam pratiyati manasam 

prakampate ‘do’sya tada‘ntare munch | 52 | 

Tr. As a result of nisarga-kumbhaka retained for two 
ghatikas, the state of cittakampa occurs for 10 ghatikas . Thus 
fickleness of the mind disappears and a yogi experiences 
tremors. 52. 

AGRA SaRM TATE MNT | 

wemget> aq ater feet sreerat araftrar's-ga 43 

sadyaprabuddhaksubhitoragi rut- 

phatkara-bhitam bhavatrt Smasanam | 
bhavapralubdham tanu viksya cittam 
prakkampatc yatamiva'‘ndhakape \\ 53 |! 

Tr. kundalini which has got entangled in the mundane 
world, having been recently agitated, becomes infuriated and 
makes hissing sound and enters the void (brahmarandhra). Being 
attracted towards the mundane world, the serpent perceives the 
mind and it (mind) quivers as if it has entered hell. 53. 

Proerearcerae sears Prarrafeterrd:? war | 

afteadt waroredtset fafie aer sraa satsa: [yy 


|. qaftteta--b. 2. gaqdsatee —b. 3. yeret —b. 4. araftrat —b. 5. 
Prangaieada afeqhirattqdsad wales —b. 
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nirdlambamatasmasane stadosam 
visasdnucintodvegamantah sada |! 
vyulthittau sambhramatrasato ‘lam 
vinidri tada jayate kampate'tah | 54 | 
Tr. Being free from blemishes, thoughts and worries 
she (kundalini) remains in the void (brahmarandhra). In the state 
olf vyutthana, being awakened and _ slcepless, she agitates as a 
result of which quivering occurs. 54. 


aaa! abt dafegaatrte | 
aman 7 facht freragq ll 4% Il 


abhyasecchantaye yogi dhairyacchvasanirodhance | 
atmaikatanatayuktam na kificidap! cintayct (| 55 | 
Tr. A yogi should undertake the practice of 
prandyama for poise attuned to the Self and should not think 
of anything. 55. 
afreginght qdveditrarai 
wt af: wenftaqyrst sa |! 
safes Be Aft Aat- 
fag wort verre aeatd:? | &e II 
agnisphulingadrsi turyatghatimitayam 
bhimau munih sahajasiddhasukumbhakc'tra |! 
rudrapramana!lghatike hrdi bhiiri tejo- 
bindin prapasyanti mahdpatha attadhairyah 561) 
Tr. A muni maintains this state of sahajakumbhaka for 
four ghatikas and perceives the sparkling of fire, and maintaining 
this Kumbhaka for eleven ghatikas perceives excessively shining 
particles in the great path (susumna) courageously. 56. 
aaa FT Hotes weed 
a Arg: Ant queef ge Raq I 
wares Sel areas Prafsyarat 
MAIS BAA sTats Aq [4191 


{.oraa—b. 2. aradds-a. 3. qufafevadw—b. 4. xurer—b. 5. 
aretayt—b. 
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nadolpattirarogata ca jatharadgncerddipanam protkatam 
dehe bindujayah sira Subhavisuddhisectyanuktam hi yat Wl 
abhyasasya phalam samastamakhilam nirbijasinydvadhi 
jiatva bhyasamapasya karyamaparam pranavarodhe caret 
5711 

Tr. The entire set of the results of devoted practice 
appears as arousal of ndda, well-being, excessive enhancement 
of gastric fire in the body, control over bindu, free passage of 
the Siras and also those which are not mentioned. This will 
continue until one arrives at (the state of) nirbija or Sdnya (void). 
Knowing this one should put aside all the practices and other 
works and devote in controlling prana. 57. 

an wrgydaeiaa4a — 

tath# coktamuttaragit(ayam — 

It has been stated in uttaragita— 


 weftTSsy wa ae ageiact wy | 

adarratty aeageaat: Il gfe ile il 

gacchanstisthan sada kalam vayusvikaranam param | 

sarvakdlaprayogena sahasréyurbhavennarah \\ tt \l 58 \\ 

Tr. By practising pranayama all the time with full 
devotion, one lives long. 58. 

wer Uw aleracomrenra’t — 

tatha ca yogatatvaprakase— 

It is stated in yogatatvaprakaSa— 

aan aimteday | 

eee wat: stat argarta: li gar 4s Al 

recakdditrayabhyaso nadisodhanapirvakam | 

svasvotkramanaparyantah prokto yoganumargatah \iui59\ 

Tr. One should practise nadigsodhana and 


a a —b. 
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pranayama systematically ull one leaves the prana through 
yogic technique. 59. 


afta alread oiforaftrarant 


Boden aaa cn g- 
worarafetroceteara | 


iti sundaradevaviracitayam hathatatvakaumudyam- 
utkarsapranayamadi-vivecanodyotah II 


Here ends the narrating of the technique of 


utkarsa-pranayama in hathatatvakaumudi 
composed by sundaradeva. ' 


ll aarcisa wdoraneoit use || 


| samapto’yam bahirangasadhano paficamah il 


Here ends the fifth —bahirangasadhana. 


Chapter—46 
ger forsufeerea seca — 


atha nispattidasakhya ullasah — 

Here follows the chapter describing the state of 
nispatti— 

ahete Feria ene: we eer atsethta 
TURAN eT AA ATA AIT 
seme: l1 9 tl 

§Saktibodhe susumnantargatapranagnimanobhih saha 
jivasya so‘hamiti jagradavasthayam = astarigayoganisnatasy- 
d4ridhayoge mune samyamikhya antaranga ullasah \\ 11 

Tr. A muni in the state of sagrat (waking), who has 
thoroughly mastered over the eight components of yoga, after 
coursing prana along with fire and mind in the channel of 
susumna, who has realized that soham - 1am That’ with jrva 
(embodied soul), in the process of arudhayoga, to him antaranga 
called as samyama is recommended. |. 

Tarcaen wiv Praaticrenh Rav 

wera Reader ates: | 
atsadeaessa weraet af: earvdg 
qer ferre wdifiaet ater atere 12 Il 

Suddhantahkarano yamaisca niyamairjitvasandai sthiram 

prandyamajitanilo visayasamvyayattasarvendriyah | 

deSe'ntarhrdayadike ‘tha ravicandradau bahih stha4payed 

vwrlyd cittamatha praticiparame caisa bhaveddharana \I2\| 

Tr. Gaining mastery over @sanas, rearing a pure heart 
and senses through yaina and niyam, gaining control over prana 
through pranayama, withdrawing all the senses from their objects, 
one focuses the mind along with its modifications in the heart 
region inside and the sun or moon outside, oreven on susumnd 
(posterior path). This is dhdrana. 2. 


wen aw Haar — 


tathd ca bharate— 


1. yen aeri—b. 2. amitatva —b. 3. denaa —b. 4. saeco --b. 
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It has been stated in (maha-) bharata— 
qa gealest aca aa acy | 
Pacer a afgratetcatretad il 2 I 
Subhe hyckatravisaye cetaso yatra dharanam | 
niscalatvattu s@ sadbhirdharanctyabhidhiyate \\ 3 || 
Tr. The mind is focused and concentrated steadily on 
One auspicious point. This is called dharana by the experts. 3. 
ar fe - 
atra hi — 
Here too— 
Fanfeentiergar’ Prrariearen 
ometiaarts Pratt Il 
wattact fe wafer earean- 
areal? adisraesrerat fretay tl w tl 
maitradivadsitahrda niyamadibhaja 
pratydhrtendriyaganena jitasancna | 
dvandvojjhitena hi manahsthitaye svanasa- 
gradau sabijasahajdbhyasanam vidheyam || 4 
Tr. One who has parctised ntyama etc. by cherishing 
the attitude of maitrietc., withdrawn the senses, gained mastery 
over asana and overcome duality, should practise the sahaja i.e. 
sabija (samadhi) by concentration on the tip of the nose to acquire 
stability of the mind. 4. 
mer: mParaier a | searertetPrareang Rice | 
aight af geet gatq an men tees ll 4 Il 
pranaydmath pragvinirjitya vayan 
pratyaharenendriyanyasu jitva WV 
cetovrttim mirta isanariipe 
Kuryat saisa dhdrand dhidhrtcrbhiih i 5 Il 
Tr. The vayus arc first of all controlled by pranayama. 
The senses are soon controlled by pratyahara. Then one should 
direct thesmental modifications (vrttis) towards the embodied 


1. qa -b. 2. aa —b. 3. gat -a. 4. gee -b. 5, ears -b. 
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God in the form of isana. This is called practice of dharand 
which is donc by the stability of the mind. 5. 
ah gird Preerecararrretelarg 
reread sara saregeiag: ashe lt 
wattiva qara a! aeet atitparaahr 
at arate 7 afer we Tar TTT GI 
yog? susthiravistaro filamaruccadyamatastirthagal 
pratyaharata indriyarthata upakrstcndriyah sanilam \\ 
ckasminsca Subhasca ye sukaranam yogktakalavadhi 
dhatte svantamupaiti na cyutilavam laksyat tadd dharand \ 6 tl 

Tr. The yogi gains steadiness in an dsana. He controls 
the prana through pranayama learnt from a guru. The senses 
along with prana are withdrawn from their objects through the 
practice of pratyahara. 

One holds (the mind) along with the senses on an 
auspicious internal point for the length of time as recommended 
in the scriptures of yoga and one does not flinch even for a 
moment trom that point. Then alone dhdrana takes place. 6. 

at am — 

sa yatha--. 

Which is as follows— 

ATA THAT [HH yada THs 

qnarantaared 8g Fen il 
amt ait cert Parrafearerer tart 
Wea area seaweed Il 9 II 


nasangustakajanugulphakagudagrivansasivanyaho 
bhrabhalagrakalambikagrahrdayam mcdhram susumpasira |! 
nabhi ceti padani cittasahitapranasya desantare 
pratyaharamukhena dharanamilau kayapravesadike | 7 I 

Tr. The points for dharand with pratyahara are —(tip 
of the) nose, big toes, knees, ankles, anus, neck, shoulders, 
perineum, eyebrows, forehead, Jambika (uvula), heart, 


{. pats —b. 
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generative organ, the channel of susumnd and navel — by 
focusing on these points and moving on to the next in the 
processes like entering into another body etc. 7. 

Waretearcies: frat: weetesty eterna | 

Se he tetatsqyet? qe aren fear Ic! 

pratyaéhrnmaruddharanakhyah 

siddheh pragrapeccabhirdharanayam || 
dehe sviye scvaniyo ‘nugurvyo 
bhiimyadyasta dhdrana siddhayasca il 8 |I 

Tr. One should practise dharana of marut (prana) in the 
body by focusing on gross to the subtler points and subsequently 
dhrarana — i.e. withdrawing progressively on the further 
elements, which offers supematural powers. 8. 
ear zag wafhenitd aq aa et Prag 
pare’ fe aaftrearacdt aren eft area? aa feet arrquafer |i 
Toad TMs Tea ’se fe waa 
wat siete fet exph atereatgendam® aq 13! 

frtsaikalpatmakam nurvapusi yadabhidharitam yatra 
yatra dese nibandham 

vrajati hi tadabhidhyanato dharana iti asyam yatra sthiram 
draganupatati |I 

marutsaksacitto dharanadeSabandho marudvajjaye’sau hi 
yaddeSabandhas 

tadiyam karotyeva siddhim svabhimau 
susiddhanusandhanahctusmrtiksatra Karyam \\ 9 | 

Tr. Inthe body on whichever region dharana of prana 
with mind and samkalpa (resolution) is done, the bandha (fixing 
of mind) is also done therein. Concentration on these (points) is 
dharana. On these points wherever prana with mind and senses 
is firmly concentrated, it is dhdrana at that particular point 
(deSabandha). This deSabandha (concentration on a particular 
region) is gitective in controlling prana. One attains success in 
lo mppeath -b. 2. daaaitsareat —b. 3. qdgft -b. 4. aaafa 


-b. 5. wet -a. 6. Weanse fadtsqestsy aaaeadisa Krafteaasa 
qfikseqqerarens aie —b.° 7. sean -a. 8. esx —b. 


558 Chapter XLVI 


(a particular) state. One must introspect on memory. 9. 
wired «6 fafedhequraraenrgeasrie! et | 
erent oh: wetwaters THETT! IFO! 
manojayartham vihitostyupiyas- 

cakranusandhanamiti Smasanc || 
svadeSabandhapravisesa uktah 
svasvoktasiddhiprada uktaruptyah | 10 Il 
Tr. To gain control over mind, the recommended 
practice like piercing of cakra, (entering into) susumnd, and 
concentration of a particular point (desabandha) are suggested. 

These further help in attaining one’s cherished goals. 10. 
am wera aera yexe: danatsy add | 
werenes YF TTA at waq afaadratl sat 199! 
dhyane samadhavatha dharanayam 

muhurmuhuh samyamako’nuvarttate || 
pratyahrtavesa tu dharandyam 
dhyanc bhavet sendriyacetaso jay! \l 11 
Tr. Repeated practice of dhyana, samadhi and dharana 
gradually leads to sarmyama. One gains control on the senscs 
and mind through pratyahara, dharana and dhyana. |\. 

am Pat wate arent ager: Pea’ arated: | 

PA Waren wa fife: weed” art grer” sa: 192! 
ya airvicare rajascha dharano 

munyuktakdlah kila kélalopatah \\ 
syat paficaghatyatmakaS eva siddhibhih 
pratyahrtch kala inaghna iritah || 12 | 
Tr. In the state of nirvicara where there is a 
predominance of rajas, duration as suggested by the sages. 
Practice of pratyahdara for five ghatikas brings about success 
and one transcends time. 12. 


1. vaarsarenta -—b. 2. cadseeaafats —b. 3, omeeus —b. 4. 
waar —a. 5. danalsg -b. 6. eam —b. 7. aqyerernes —b. 8. 
geared: —b. 9. get —b. 
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a: were freperetsitirecat yrernte 34: 
weragarecacatd RTT ST F Miwa: 193! 
syuh paficandd? mitamukhyakale’- 
sminnsiddhayo bhiitajayadika muneh || 
priiksiddhakumbhasta&ghatisamcte 
rlambharakhyec'tra ta Saktibodhah || 13 11 
Tr. A time span of five nadis produces supernatural 
powers and also a muni gains control on bhdtas (elements). 
Perfection of kumbhaka for me ghatikas which brings ne state 
of rtambhara, awakens Sakti. 
Prarie far feat. ert gt: weit eaten: 
erg Blame: aes: wate: gfe: wr Poaary'or 
nisargakumbhe Kila sastinadikc60 
dhyanam munch pakvamidam svasiddhibhih || 
syad-dvadasahaih sahajah samadhih 
susiddhayah syusca vipaScitam I 14 II 
Tr. When a muni meditates for sixty nadis while 
maintaining msarea Kumbhaka, he gcts maturity to generate 
the siddhis (supernatural powers). A twelve day's practice 
brings about the state of sahaja-samadhi and the yogi attains 
siddhis. 14. 
wadterageta: at wet aftgetsepere: | 
B eaeraer: often: eaerenfahrad are: 194! 
sarvarthalaikagryasudharmayoryah 
ksaye bhavo dharmihrdo'nukdlah | 
sa svatmasamsthah parinamakalah 
syaddharandditrilaye svasiddheh Wl 15 | 
Tr. Several-objectness and one-pointedness of mind 
are subjugated and manifested respectively. The three processes 
- dharana, dhyana and samadhi merge when one remains in 
Self which is called parinamakdla. 15. 
Trg aatsaeqhtae mses eas | 
ata arrrargetifeteererg? wad Fate 96 
1. @ -b. 2. arasftr frat -b. 3. gems: —b. 4. fara —b. 5. 
qferey —b. 
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pratyagvrtya dhyiyato’trestamaru- 
sohambhavenastasarvaihikasya 1 
yogindrasya jianamay abhujangi- 
siddhisvastasu svayntam yunakti i 16 II 
Tr. Meditating on the desired deity (God) with an 
attitude of “fam That’ and by turning the senses inwardly one 
annihilates all the mundane desires. Thus a yogi attains wisdom, 
raises Kundalini and gets eight supernatural powers. 16. 
Te Preergyad ze 
Tent art vada i 
weraerra’ gat afta 
werd wd afaqera: waz li 99 II! 
gandho vinecchamanubhiyate yatha 
puspani kamam nayatottamani || 
brahmanyahambhavayutena bhiriso 
labhyanta evam suvibhitayah svam i 171 
Tr. Just as the fragrance of flowers is enjoyed even 
without wishing to do so, similarly, due to merging of the Self (I 
am That) in brahman, the supernatural powers reveal on their 
own. 17, 


frifrrentiiriors awe aaa wt Aa: | 
aaa TS Bearer eae rea: loci 
Jitendriyasyabhijiteranasya 
yuklasya sandharayato harau manah || 
saddharanayamupayanti pake 
susamyamasya svayameva siddhayah || 18 | 
Tr. One who has gained contro! over senses and prana 
and one who is poised through meditation on bari, will 
accomplish the siddhis easily when dharana is matured. 18. 
Trae zat? 
Fat: wearers Hered | 


1. am a act waPt—b. 2. geraesa—b. 3. wad a —b. 4. qaeee - 
b. 5. eronmayat -b. 6. aaneratt —a. 
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wh marty saree TT 
qordeaast Avot’ || 98 II 
paficatatvatmikd dharanato mukau 
bhuvoh sastasaptahnayormadhyasandhau | 
munau tajjayen mayadeti tanmatrakam 
bhittasanghatajam tajjasiddhistada i 19 | 
Tr. In a time between six and seven days a muni 
through dharana, gains control over the five elements related 
to bhami etc. for realization. Consequently he attains the 
supernatural power related to tanmatras and power born out 
of the bhitas, 19. 
ge Roem wtaaa rege: | 
aeareryeea qortirraaren fad || 20 Il 
tha bhitadharanasthe paroksavitlajjastddhyudayah | 
satvapatyanuhrdaye bhotajayaiscittadhdrana visate (201) 
Tr. Establishment of dharana@ on the bhitas brings 
about the Supernatural Powers like extra-sensory perception. 
When the mind is attenuated, there occurs an increment of satva. 
Control of the bhdtas establishes the citta in the practice of 
dharana. 20. 
mrat ocr faarsaga at | 
earenraren: wy: reat yreorag | 39 I 
rtambhare dharandyam vipakasadrsa munau | ‘ 
sanyamasyanimadyah syuh siddhayo bhitasafijayat \2111 
Tr. Inthe advanced practice of rtambhara dharand when 
samyama is established, siddhis like anima cte. are attained 
through control gained over bhitas. 21. 


ft + abit wort + afeatetsParerrd fer 
a free: dareoreret Rersfaedt Reed Prata A22 


vind na vayorjayamasti hrpjayo 

na Saktibodho’gnimarujjayam vind || 
na siddhayah sanyamahrtprasadunam 

vind ‘khilam citlajayam vinasti no | 22 1) 


1. feateretb. 2.qtafrers—oeed guqfie—b. 3. cashes —b. 
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Tr. Control on the mind ts not possible without gaining 
control over prina. Arousal of sakti does not happen without 
having control over fire and prana. siddhis do not occur without 
samyama and pacification of the mind. Nothing is possible 
without contro! of citta (mind). 22. 


ar ae thaerdey — 


tatha coktam keralatantre— 
It has been maintained in keralatantra— 


wiry seat ad safer steer i eft i 23 Il 

manoyiyan mahesdni sarvam jayati lilaya \ iti 23 1 

Tr. O parvati! Mental control leads to control of all 
with ease. 23. 


Prt at areiamageaaa: | 

Prerakestet sera! afasfrqz ll 2 Il 

nirodhadharma va vasanavipdkadustacctasah | 

viharasaktijivanam yadatra dharmadarganam || 24 II 

Tr. nirodhadharma (suspension of mental 
modifications), (enfeeblement) of the mind defiled due to 
maturation of desires and merging in the life force (prana) one 
realizes dharma (virtues). 24. 


meri werighrgem maa a frtet a | 
a She: ay Wer ay eRe etree eee 


pragdharmapravilayane hyadharmabhati- 
vyutthane prabhavati ya nirodhane ca || 
$4 proktah khalu pariniéma csa dhirais- 
cittasya ksanikagatermuni§varasya t\ 25 | 
Tr. By the suppression of the disturbed impressions of 
the mind and by the rise of impressions of control, the mind, 
which persists in that moment of control, is said to attain the 


controlling modifications of citta. 25. 
a wrt wad sate are aft avatsitr | 
areca cart ad? ga: fer att fasta’ 12K! 


1. aes7a —b. 2. aPratsfer —b. 3. ae —b. 4. feats —b. 
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na rigadharmam bhajate kadapti 
vyuthanahinam yamino mano’stt |l 
Santadidharmantarangam tadanim 
satvam Subhaih praiti munau visokah | 26 || 
Tr. The yogis never entertain the traits of attachment 
after transcending the process of vyutthaéna and the mind is 
pacified and internalized. Then the muni who has overcame 
suffering (Soka), attains the higher virtues and auspicious 
satva, 26. 
Rewer wert ser | 
verre aft eat wre setae: | 29 Il 
vivekakhyatimapanno bhitendriyajayi yada | 
padarthabhavinim bhiimim dhydne prapto’stavdsanah |27) 
Tr. One who has controlled the bhétas (elements) and 
senses, attains the state of vivekakhyati (discriminative 
knowledge). By overcoming the desires (vasanis), one attains 
the state of padarthabhavini in dhyana. 27. 
areata afatdser fad fact afaderratery | 
Tt oertsa aa fahattenr ahracetart ara 2c 
vyulthane va sannirodhe’sya cittam 
citsanlinam sadvivekaltabodham \t 
no yatyante lam tada siddhivighna . 
yogaridhasyonmanim sangatasya \\ 28 | 
Tr. In the state of vyutyhana or nirodha (suspension of 
mind) the mind merges in consciousness (cit) wherein 
discriminatory knowledge arises. Then the one who is yogariidha 
and who has attained (the state of} unmani (samadhi) does not 
~encounter the obstacles (i.c. siddhis) on his path. 28. 
ae qetraatet stearate: i 28 Il 
asya bhiitendriyajayino tikrantabhavaniyasyctlyarthah 29 
Tr. bhatendriyajayino (one who has gained control over 
the bhitas and the senses) means atikrantabhavaniya (one who 
has overcome the bhavanas— mental constructions). 29. 
eHagams J arena fryer watt afaterg | 
armen Pra areeye Prierdgena qearg 1201 
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Karmatrikatani (a dharanéyam 

visuddhisamyaml pasyati Saktibodhat \I 
dyamatastint vindsya kaya- 

vyuham oijaisvaryasukhaya dadhyat \\ 30 11 
Tr. One who is a samyayi (a yog?) perceives the three 


aspects of Aurma (prarabdha, saficita and kriyamana) in the pure 
stale of dharana through arousal of Sakti. Through the practice 
of pranayama he annihilates the karma and mobilizes the body 
for pleasure. 30. 


Terd agaeastatean ann fatedsrdcpnea 
WER wg Bern Wand ee: afew 139! 


arambhantam vayuvahnyorjayottha 

bhakta siddhirvarsmasampadgunadhya || 
pralyahare sanjayat syustrayanam 

dirasrutyadyam hrdah sendriyasya || 31 
Tr. At the end of the state of drambha one controls 


prana and fire, which begets the supernatural powers in the 
body. Mastery over pratyahdra brings in attainment of the three — 
clairvoyance etc., (control of) the mind and senses. 31. 


meqgaterrat? fret a: 

wenen:) dare eat: Il 
Faarn? wat |: WT 

Preadt orencadtter qt ll 32 Il 
Saktyudbodhanantaram siddhayo yah 

pakaprakhyah samyamasthasya varyah || 
bhitaksanam saiijaye syuh samasta 

nispattau tastatvalinasya Sinye \\ 32 | 
Tr. After the arousal of kundalin7 the higher supernatural 


powers occur to the one established in samyama. On gaining 
control on the bhdtas (elements) and the senses, all the (powers) 
take place in the state of nispatt? to the one who has merged in 
tatva in the state of samadhi, 32. 


1. aqarcatctaten —b. 2. Tren —b. 3. ature —b. 4. graven — 
b. 5. Yaseen —b. 
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wa: ware: I 
Sinyah samadhih. 
Siinya means samadhi. 
atranargd staf Ree afetrye: | 
TAT: SysaenTee Sha: 113 3 
asakuicdlonnayanabhuvam muner- 
yd siddhyasté bahtrangabhitah | 
yamdsanayamasubandhamudrikadyath 
syurjaydccitlajaye ‘gnivayvoh li 33 Il 
Tr. From Sakticalana onwards the miraculous powers 
like levitation are external, which are attained through yama, 
asana, pranayama, bandha and mudras and mind is controlled 
through control gained over agni and prana. 33. 
Wet Aarasatrdaea aaa | 
RTMNAT: Meee erga: tl ar ll 
taduttaram samyamiake ‘ntaranga- 
samsddhane samyamasansthitisya Ul 
rlambharaprajianiuach syur- 
agnyasciyddidharasusiddhyah W 34 
Tr. Thereafter, (follows) the antaranga (internal) that 
involves the process of samyama. Having established in sam 
yama,a muniin rtambhara state attains the great siddhis like 
gaining control over fire, earth etc. 34. 
Rees At: Taahay Bertad | 
rere yrds fadtaeanra | 34 Il 
sahajakevalakumbhavato munch 
paramasiddhisu kalamapcksate || 
jitamanahsthirata Subhasamyama- 
kramavipake vivekahatajnata \\ 35 || 
Tr. A muni perfecting sahaja kevala kumbhaka gets 
the higher siddhis in due course of time. He controls mind, 
gets stability, and vivekakhyat? (discriminative knowledge) by 
gradually progressing in the process of samyama. 35. 
1. qasfi -a. 2. fearasritsPa -b. 3.daqésatm —b. 4. qtsanfta ~a. 
5. weat -b. 
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wear afr ts: Il 

Paratatva th Sesah | 

The above suid state ts of vivekakhyau of paratatva (the 
Absolute). 

froma gear arconteteyterarant ge i 36 Il 

fiamunaso vyutthane dharanasiddhibhamikakala yatha \361 

Tr. One who has controlled mind gets success in 
dharana in vyuthina state in duc course of time. 36. 

Wem qewnnued — 

tadukiun Kumbhakapaddhatau -- 

It has been stated in kKumbhaka paddhati— 

frost aati feet sitet weg | 

AIIM etraghy: wet: ear tl 30 I! 

jitasana yamamita dvighni jyotismati bhavet| 

matraprakasa praharaiscaturbhih praharath smrta || 37 |i 

Tr. In the state of sitaSana (prana is retained for) one 
yama (three hours), in jyotismati for two yamas, in matraprakasa4 
for four praharas (three hours) 37. 

aerated weradt fren? carer | 

aercakate: shear Sarecreeh | 3 II 


ahoratramitayam gundhavati dvighna rasuprada | 

ahoratraistribhih prokta riipagrahanakarini \\ 38 | 

Tr. In gandhavati (prana is retained) for one day and 
night, in rasaprada for two days, in rupagrahanakarini for three 
days. 38. 

wart: wutafier waft: erexqaie: | 

qfacr veetaa: arate: afeatert il 3¢ I 

caturbhih sparsavatika paiicabhih Sabdasusrutih | 

buddhida sadahoratraih saptabhih Srutibodhana | 39 

Tr. In spursavatika (prana is retained) for four days, in 
Sabdasusruti for 5 days, in buddhida for six days, in 
Srutibodhanda for seven days. 39. 


l. am —-gete ear —aqereroe: —b. 2. Prem —a,b. 3. waits — 
b. 
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aetaa:' aghrtstouttrsrartren | 
waftatefataar’ ere aafafearestar ll vo ll 


ahoratraih vasumitairjatharagnijayabhidha | 

navabhirvaksiddhida syad daSabhiscitradarsana || 40 || 

Tr. In jatharigni-jaya (prana is retained) for eight days, 
in vaksiddhida for nine days, in citradarsana for ten days. 40. 

TeeMeTs: we aArarafeadrer | 

Trae owe: STATA Ul v9 I 

ckaddasdhoratraih syad vegavatyativegada | 

ravisankhyai!l2rahoratrath syanmanojavadayini || 41 i 

Tr. In vegavati (prana is retained) for eleven days, 
which enhances high speed, in manojavadayini tor twelve 
days. 41. 

maeatitdag sat afer | 

aqentearces muftrhanffersiea: it x2 Il 


trayodasamitairbhiyat Khecart Khagauiprada | 

caturdasadinarabhya dvyadhikairdvyadhikairdinaib (421 

Tr. In Khagatiprada (prana is retained) for thirteen days 
which gains perfection in Kheciri, from fourteenth day onwards, 
in cach subsequent state (pranit is held for) two additional days 
in each state. 42. 

sertatrdaatrren: afte: | 

water yaar arat arafttfeen: tl xa ll 

astavimSatiparyantamanmuadyvall sasiddhayah | 

bhavant bhiimayascapi tisim namadhirankitah || 43 | 

Tr. Upto the twenty-cighth day, the siddhis like anima 
etc. are attained. Therefore, these states are called by the names 
of that particular siddhi. 43. 

wre were oot Preraered Aerq | 

grea wPrerts fe 7 aref a yet ll ve Il 

priptam brahmapadam marge vighnaraSirayam mahan | 

i§asya pranidhdnena kim na sadhyam ca bhitale || 44 \t 

Tr. Approaching the state of brahma is the path full of 


1. wetud -b. 2. arfterdar —b. 3. sfravrat -b. 
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obstacles. What remains unattainable through the devotion to 
God? 44. 

meprata qaaatyret! aa: | 

adasittrrh Rast wtq ll x4 Il 

masinnivarttika biyannavabhirbhumayi tatah | 

sardhavarsattoyamay? tribhistejomayi bhavet Il 45 1 

Tr. A practice of one month leads to the state of 
nivartika, nine month’s practice to the state of bhdmayi, one and 
a hall years practice to toyamayi and three years practice to 
teyjomayl. 45. 

warrde: apr faetorataadt wag | 

aghtatrat: eng wersrmantrd il ve tl 

sadbhirvarsath vayumayi dvighnail2rvyomamayt bhavet 

caturvimSativarsaih syat pradhanajayadayini 1 46 Il 

Tr. Practice of six year’s leads to vayumuayi, twelve 
years of practice to vyomamayi, twenty four years of practice to 
pradhanajayadayint. 46. 

Yat Paeeriivr attuea: wT | 

Teasers stairs: il v's | 

parva vivekakhyatisca dharmameghastatah param | 

guripadistakalena jivanmuktimanahsthita | 47 |! 

Tr. vivekakhyati stage is followed by dharmamegha 
stage after the period as narrated by the guru, in which a yogi 
remains like a jivanmukta. 47. 

aa set gerd TTT: | 

wéqeren fsa’ yhra: Tey Il xe Il 

ata irdivam brahmamayi paramatmaprakasabhih | 

ckaivavyahata listhennanyé bhimiratah param || 48 | 

Tr. Hereafter, the yogi attains the final stage called 
paramatmaprakasabhé which is also called brahmamayi, in which 
he continues to remain. There is no state after this. 48. 


1. srafrefaet-b. 2. reg=ran-b. 2 
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wae at At: Tataewo ARE: | 

ame amy freot ad var il x8 Il 

elastu bhiimayo meroh saptavedamitih47 sphutah | 

agarbhasya sagarbhesu nirtipanam krtam may || 49 || 

Tr. These are the forty-seven stages of meru 
enumerated clearly. I have discussed the agarbha in the 
context of sagarbha. 49. 

aresaretar:' waft faterqr: | 

qaaroeraeMAyA AA: ll 4o Il 

aridhayogasyaitah syurvyulthane siddhibhiimayah | 

susamyamaparipakakramottarasubha munch |l 50 

Tr. These stages of siddhis are experienced by a muni 
in vyuthdna period, who has attained yogaridha stage and 
when the practice of samyamia is matured. 50. 


afeteearcratt erecta aa: | 
we eoretia etter yay il 49 Il 


sadvivckakhyatyavadhi syadaudasinata tatah | 

paramam rupamapnol’ dharmameghadhvayam subham 51 

Tr. Detachment supervenes uptill vivekakhyatt. 
Thereafter follows the absolute state of auspicious 
dharmamegha. 51. 

WTA ATT ETAT: | 

dearecineraa: ataratirgad Il 42 II 

pratyayantaramasyatra nopapadyenmahatmanah | 

samskarabijaksayatah kloSakarmanivrttaye || 52.1 

Tr. Then a yogi does not experience any 
modifications of pratyaya (cognition) when seed of safiskara 
(depository) is annihilated paving way to secession of klista- 
karma. 52. 

Tease aswartie yrery | 

ara mem aft: dearest: | 43 Il 

paramatmaprakasahvam tato‘atyameti bhimikam | 

agamyavacasam Santa bhimih samskarasesatah || 53 (I 
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Tr. The final state called paramiaunprakasa arises, the 
nature of which is inexplicable and ungraspable. This stage is 
of the nature of santa (quictude) as the saiskaras (depository) 
cease to exist. 53. 

a tt abrpiat Pred feesfa attra: | 

are gt wares apertsh fe farr:! I 

aaredrvanargara wea | eer | &y Il 

sa sima yogabhiiminam aityam Usthantt yoginah | 

nasya drsycna sambandho vyutthane ‘pi hi cinmayah I 

brahmavisnvisabhavanadyanuyati yatheechaya i i (54h 

Tr. This is the limit to all the stages of yoga whercin the 
yogi dwells forever. Herein the yogi becomes cinmaya (merged 
in pure consciousness) and does not get affected by coming in 
contact with the objects. He attains the abode of brahma, visnu 
or isa according to his choice. 54. 


wat grea wre wala feet 
arrest aster fester 
mrreyecd cent Prétst za: we? 
arr wa ate seater tl &4 Il 
sarva susiddhaya imastu bhavanti divya 
dantasya va bhyasanabharijitanilasya | 
Santasprhasya dadhato girigfe manah svam 
vyutthdna eva varasiddhaya udbhavanti |! 55 \\ 
Tr. All the great siddhis turn divine to the one who has 
attained restraintment through immense practice, controlled 
priina, pacified the desires and concentrated the mind on girisa 
(Siva). The higher siddhis arise in vyutthana state. 55. 
atraren: Pree, erenttreattan: | 
Tore: fefarcatienqurra i 4g Il 
animadyvah siddhayastu dharanabhirupasitah | 
pataiijaich siddhipadayogairjhasyodbhavantyami | 56 Il 
Tr. According to the vibhdtipada (siddhipada) of 
patafijali, the siddis like animé etc. are attained by a yogi 
through the practice of dhdrand etc. 56. 
T. heea —b. 2. aetaaa —b. 3. m@ —-b. 4. eitanqacpis —b. 
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Bar sofecota weadafis:. yar: | 

errr ga sa! A: Meet: Il 49 I 

vyulthana upatisthanti pakvasamyaminah subhih | 

svapadasya iva usram munch samskarascsatah || 57 

Tr. One who has mastered samyama realizes these great 
(siddhis) in vyuthana state. Due to residual safskadra a yogi 
enjoys radiance in this state. 57. 


rename strap afrdtag | 
Aish Tereqe PrereGTyz ll &c Il 
siddhyadivasanamukto jivanmukto munirbhavet | 
manute sau paranandasukhdgre siddhayastrnam || 58 | 
Tr. A muni relinquishing attachment towards siddhis, 
attains liberation during life. In the face of the exquisite Bliss, 
one considers siddhis as trash. 58. 
weed ¢ edad anaer’ qefealsrar | 
atearaearer frteart sq aereq fees: 114i 
saddhyanapakena tu dharmamegham 
samadhimanasya susamvidojasa I 
mumeratikrantavibhavanasya 
videhabhave kva tadasya siddhayah || 59 I 
Tr. Mastering the state of dhyana, onc proceeds for 
dharmamegha-samadhi, which further leads to susaim vid (pure 
consciousness), ojas, and the attitude of bodilessness (videha- 
bhava). After transcending these states, what is the importance 
of siddhis? 59. 


lata qaosaeoftrafiaeat Bsoacomraet 
aiaaifearenfeftrarean oarereara |i 
ll iti sundaradevaviracitayam hathatatvakaumudyam sam 
yamasiddhivivecano namodyotah tI 
Here ends the chapter describing the time of sam 
yama-siddhis in hathatatvakaumudi composed by 
sundaradeva. 


L. cqdereagassey —b. 2. warerey-a. 


Chapter—47 


ga sraonfesafatecermomaaararan = — 
atha dharanadttravasiddhilaksanaprakadrasamasah — 
Here follows a brief sketch of the characteristics 
of the success obtained through the practice of three 
techniques i.e. dharana etc— 
ae wear mq cna aad 
etittarat syisaaes Aa Ta ATC NT II 
TT Vy Spier” wre wed wa 
Teaorieerat saa aed eaarearad: 191 
adhare ghatikasca pafica dharanaccittasya vayordrdham 
svadhisthanatale nupaficaghatika nabhydam tatha dharanat || 
paiica syaddhrdayantarc ‘nughatika bhritmadhya ardhvam tathi 
prthvyambhodahanambaram jayati cdsyim samyamabhydasatah| 
Tr. One should firmly practise dharana of prana and 
mind on the 4dhara (miiladhdra) for five ghatikas. The same 
(technique) also should be followed on svadhisthdna and the 
navel later on. So also (it is practised) at the center of the heart, 
center of the eyebrows and also above this (the top of the head). 
Such a practice of samyama results in controlling earth, water, 
fire and ether elements. |. 
areas: aeadad eal 
aret Paget fearecra 91 11 
weaTefererg fey c STATA: 
ersatiaraters:” TRARY Ul 2 Il 
drambhakah sardhaghatitrayam 
sya3iinnadivisuddhirghatikasapadam {! tl 
pratyahrtistaddviguna8 nukalah 
syalpaficavimsatpalikah sukumbhe25 || 2 | 
Tr. When Kumbhaka is maintained for 25 palas, drambha 
state happens for three and hall shatikas, nadisuddhi for one 
and a quarter ghatikas and pratydhara tor eight ghaftikas. 2. 


1. wewarr —b. 2. squfeai —-b. 3. yeaisutaensat wafer —b. 4. 
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AO TLL eT rT rm AMEND «| Sao a 


Hathatatvakaumudi 573 


et Get: serercaret Saher: 
Tart TAT TCH: II 
ausau siiksmah pratyaharakdlo ‘rkanighnah 
pradhano bhitajaye dharanadkalah || 
Tr. When this pratyahara is maintained for 12 ghatikas, 
it becomes dharana whercin one gains control on the elements. 
aera sirearor — 
tatha coktam gorakscna— 
It has been stated by goraksa— 
am yet eftoa'trehrar aan? warataan 
daar aroarata fe ageern’ ge ener’ ll 
mei aa fate woaaiee feniad aratg 
ua erent wer ferfrora:® gate gat? are il 3 Il 
ya prthvi haritalahemarucira tapta lakaranvila 
samyukté kamalisanena hi catuskona hrdi sthayini || 
prainam tatra viliya paficaghatikam citlinvitam dharayed 
esa stambhakari sada ksitijayah kuryaid bhuvo dharana3 
Tr. The earth clement has hot golden colour of orpimant, 
having “/a’ (as the bija), brahimda as the deity and is square in 
shape. One should take prana at the heart and retain it for five 
ghatikas. This is bhuvodharana which brings restraint and by 
which one conquers earth element. 3. 
aedsuiet® a aqua aed gael’ fad 
aetqerant dered ya sa freq ll 
wet aa fata weaufes fred! ercagq 
war cbr war feet sferecttercen ily I 
ardhendupratimam ca Kkundadhavalam kanthe sutatvam sthitam 
yalpiytisavakarabijasahitam yuktam (ada visnund \\ 
pranam tatra villya paficaghatikam cittanvitam dharayed 
esa toyajayam sada vidhatte Srivarunidharana \l 4 || 


1. etfraret -b. 2. wat —b. 3. agent —b. 4. entey —b. 5. sr —b. 
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Tr. The water clement, which is as white as crescent 
moon and Aunda llower (Jasmine) is located in the throat, 
having > va’ as bijaand is presided over by visnu as the deity. 
One should take the prana along with mind there and hold it 
for five ghatikis. This is varunidhdrana which controls water 
element. 4. 

wages atrage at Pretest 

aMMeydt warrefet Vey TAT II 
wer’ aa facta qaaies Frafad aa 
we aed aa Reet ava aren ll Il 


yattalusthitamindragopasadrsam tatvam (trikonanalam 
tejorcphayutam pravadlaruciram rudrena yatsamgatam | 
pranam tatra villya paficaghatikam cittanvitam dharaycd 
csa vahnijayam sada vidadhate vaisvanari dharana \\ 5 | 
Tr. The fire element located in the palate is as deep red 
as indragopa insect (cochineal), has three shinning corners, * ra’ 
as the bija and rudra as the deity. One should take the prana 
there along with mind and hold it for five ghatikas. This is 
vai§vanari dharana, by which one controls fire element. 5. 
agransrgsrahwrare Gd att 
aed aged’ aerated cased’ tac Il 
wet aa Peete wauies feria eratg 
wr art sit ae eg aad eee lel 
yadbhinnanjanapufijasannibhamidam vrttam bhruvorantarc 
tatvam vayumayam yakdrasahitam tatreSvaro devata |I 
pranam tatra villya paficaghatikam citténvitam dharayed 
esa kKhegamanam karoti yamindm syad vayavi dharana | 6 \ 
Tr. The air (element) is situated between the two 
eyebrows, is bright like a heap of afyana (collirium), round in 
shape, consists of vayu and is associated with the letter ~ ya’ (as 
bija) and iSvara as presiding deity. One should bring the prana 
along with mind there and maintain it for five ghatikas. This 
vayavi dharand enables a yogi to move in the space. 6. 
1. fre -b. 2. wet —b. 3. argrd —b. 4. adyatt -a. 
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Note: This description about the shape and the colour 
differs from text to text. 6. 
arert ofyeaitaga! agreed feat 
wae «wae ated aa earaady | 
met aa fadta qweafes Praad aag 
UT Aas: WT THATCH Il 9 II 
akafam suvisuddhavarisadrsam yadbrahmarandhre sthitam 
tannidena saditsivena sahitam tatvam hak@rdnvitam || 
pranam tatra viliya paficaghatikam cittanvitam dhdrayed 
es# moksakapatapdtanapatuh prokta nabhodhdrana \\ 7 |l 
Tr. The akasa clement, which is as pure as water, is 
placed in the brahmarandhra. It bears that (unheard) nada, having 
sudaSiva as presiding deity and embedded with © ha’ (as bija). 
One should take the prana there accompanicd with mind for 
five gatikaés. This nabhodharand opens the door of liberation to 
the yogis. 7. 
er ah te cet wee ae | 
mrt ¢ atte ya wee Il c ll 
stambhini dravint caiva dahani bhrimani tatha | 
Sosani ca bhavedesé bhatindm paticadharand Wt 8 I 
Tr. These five dharanas on the bhittas are named as 
stambhini (stability), dravini (dilution), dahan7 (burning), 
bhramani (whirling) and sosini (drying). &. 
arrat erent ait few AA: 
dear wiyaet |! 
at asta a get Rtg 
wetafateaive dente tl < il 


miainasim dharandm bhirit vibhran manah 
suuksmyamapadyate sarvabhitatmani | 

mano mdnase’nyasya svam siksmam viset- 
tadvadevavisedhisca sauksmyaddhiyam \\ 9 |! 
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Tr. An intense practice of méinasi dharand renders the 
mind very subile. A subtle mind penetrates the mind of all other 
creatures. Similarly, due to being very subtle intelligence (dhi) 
would also penctrate another intelligence. 9. 

stag’ diate: afta antag Pre 

aa wees watt weararTete: Il 
AoThe swrerearacrfacwey” faye 

wear Rem: fret: aaatie fet gat igoll 
bhavedvaksamsiddhih salilabhidi Suktestu vividha 

tato vahnerbhede bhavati parakayantaragatih Ii 

marudbhede’bandhakhacaragatirabhrasya vibhidi 

tatha divyah siddhih sakafamiti citte suvijite || 10 Ul 

Tr. By gaining control on water (element), one gets 
control on speech and several other powers. Gaining contro! on 
fire (element), one gains ability to entcr another body. Control 
over air (element), makes one [rec to move in the space 
(levitation). Control on ether (element), gains all the divine 
siddhis. When the mind is controlled, all the above mentioned 
(powers) can be gained. 10. 

wer UTamron enaonfarfearenspettront 
firorasearcacd center Il 

atha praguktandm  dhdranasiddhtkalabhiminagm 
vivekakhyatyantam phalani \\ 

The results of perfecting dharan% and states 
(bhimis) and their duration as stated earlier would be 
obtained uptil vivekakhyati state follows. 

dgmh QMennard — 

taduktam kumbhakapaddhatau — 

It is stated in kKumbhaka paddhati— 


PaIeeTaya aT | 
wed ferea a ahr: enfead ger ll 99 Il 
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jitaésandyamaharagithamétralpata bhavet | 

laghavam snigdhata dche yoginah syaccira drdha \\ | |! 

Tr. In the state of jitasana, the food intake, urine and 
faeces are reduced and the body of the yog? becomes light, 
smooth and stubborn and one lives long. 11. 

warrant a | 

watfratahrrated agrart ovate Raft: i 92 Il 

Jotismatimanupraptasaptajyanubhavanam ca | 

jotirbhanubhiradiptam vyutthane tamasi sthitih || 12 11 

a7 wadorar” Pret vereraia? aes | 

Tafa sraresh wee aged Rerayz | 93 Il 

tena svatejasd visvam prakaSayati cecchaya | 

sptotthito ‘ndhakare'pi svadeham bhanuvat sthitam ||1311 

Tr. In the jyotismati state, one visualizes the seven 
worlds filled with light and one moves out of darkness to the 
light in vyutthéna state. Then one can light up the entire universe 
with radiance at will. Being awakened from the sleep, one sees 
his body like a sun in darkness. 12-13. 

arate wary fersaaret spreye: | 

ATA STAIN Yar: Kae Ware: | 9 II 


pasyalitydha bhagavan visvanatho jagadguruh | 

mitraprakasago bhiyah svatmatatvaprakaSatah || 14 | 

Tr. This is stated by visvanatha the universal guru. One 
gets enlightenment of one’s atman in matraprakasa state. 14. 

Raa emt wa: a Tae | 

reat Tore att aferrtay | 94 Il 

indriyajfianavistare ksamah kartum jagatyapi | 

gandhavatyam diragandha vetti vyutthitacctasi \\ 15 I 

‘ Tr. In the gandhavati state one gets the extrasensory 

perception of smell in the evolved state of the mind. And one is 
able to expand the capacity of the senses. 15. 
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Tare acted te ateaht ang | 

waeratea Ferd! wag tl 96 Il 

rasaprada dtirasamstham rasam bodhayati ksanat | 

ripagrahanakarinyam dirartpajiiata bhavet || 16 | 

Tr. In the rasaprada statc one gets extrasensory 
perception of taste. The state of ripagrahana-karini brings 
extrasensory perception of vision by which one is able to perceive 
the forms located far off. 16. 

eaten watatet ora: waedd | 

weqyrrerat x yaat set Pre ll 99 Il 

sparSavatyam sparsabodho diratah sampravarttate | 

sabdasusrutikayam tu Srilyante dirato girah || 17 1 

Tr. In the state of sparsavat?, a yogi gets extrascnsory 
perception of touch. In SabdasuSrutika one gets the ability to 
hears the sounds from a remote source. 17. 

Paras FERaTyTacsy | 

Reads abt arated qeng tl 9¢ Il 

paticendriyajidnamidam mahatsvanubhavatmakam | 

visvavarttanamctena yogi vettyakhilam sukhat || 18 Wl 

Tr. Thus are narrated the extrasensory perception of all 
the five senses based on rich personal experience. This helps a 
yogi easily gaining the entire knowledge of the functioning of 
the universe. 18. 

Gece? aeagfetPra: area | 

war feed wrafaed frreat afe deez’ ll 98 II 

buddhidaya4m mahabuddhiryoginah sampravarttate | 

yaya vi§vam jianavisvam vitarkya bhati yadrtam i 19 | 

Tr. In buddhida state,a yogi develops a apperception 
of the Reality by which one gains knowledge of the Universe 
and the rta (Truth) reveals. 19. 
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geaterpa gy aaftearadt aft: | 
aaeeeaya aeart wads tl 20 Il 
Srutibodhanabhumyam tu vedavijjayate munih | 
dbrahmavisvaveltrivam yvyutthane sampravarttate \\ 20 | 
Tr. In the state of Srutibodhna, a muni acquires the 
wisdom of the vedas. In the state of vyutthana, one has access 
to knowledge trom material world upto brahma. 20. 
Four ¢ Teens Are | 
Prot: ghaorere? arergyresttt |! 29 I 
jatharagnijayayam tu sahajastho'pi yogirat | 
nirogah ksutpipasadyairna badhamupagacchati || 21 \\ 
Tr. In the jatharagni-jayd state, a yogi remains in his 
sahaja state and is not affected by hunger and thirst and remains 
frec from diseases. 21. 
afratearnt afraha: mergwrecrentet | 
Ratan gq yearerati ovate il 
at g Patent aa act? a free ll 22 Il 
vaksiddhidiyam vaksiddhih sapanugrahanakarini | 
citradarsanabhumyam tu guptakaryani pasyati | 
vyutthane (u vicitrani tatra ceto na vinyasct | 22 i 
Tr. In the véksiddhida state, one attains supernatural 
power of speech, which gives ability to curse or grace. In 
citradarSana state of vyutthina, one perceives many secret 
amazing events. One should not get carried away by these. 22. 
aaa 7 are se we aihey | 
waco wed qeag avatar’ tl 23 Il 
vegavatyam (u manasa vriyd saha Sarirakam | 
javodayadyati dagdham tilavadyogavahnina || 23 | 
Tr. In vegavat? state, one attains high speed of the mind 
and body which enables him to move as light as cotton through 
the effect of yoga. 23. 


1. warms -a. 2. fet -b. 3. aatamnghreatatt saecertiar—a,b. 
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erring areprsnes | 

aheard Prater fray fated: Il 

Saat a aftiefanieerararat attra: Hy 

syanmiunojavaddyinya visvabhimandalakrame | 

Saktirurdhanimescna bhimitatvasya siddhitah \| 

Khecaryam ca gatirbhiiyaccintanadpai yoginah || 24 |t 

Tr. By gaining control over the earth element even for 
a fraction of moment, one attains supernatural power by which 
a yogi in the state of manojavadayini can move in the entire 
universe and in the state of khecari he can move freely. 24. 

atrreerain erage tery | 

arargred: wafer Freaker: tl 24 Il 

animadyastasiddhinam svanamasadrsam phalam | 

samadhavupasargah syurvyutthane siddhayastvimah l\25\l 

Tr. In the eight stages of anim etc. one attains the 
results according to their names. These are useful in vyutthadna 
state but obstacles in samadhi state. 25. 

Pattern aearatread | 

watetard Aaaet sata: | 3g I 

nivarttikamanuprapto vyutthanairnopahanyate | 

yavadvidehakaivalyam jivanmukto’yamiritah |i 26 

Tr. After having attained the state of nivarttika, one is 
not (adversely) affected in vyuthana state. When videha-kaivalya 
state is attained, one is called jivanmukta. 26. 

fatetsdeaad att: ate ea fra: | 

wate artratr tera attra: | 29 I 

videho ‘piksyate lokaih sadeha iva cinmayah | 

sarvanyasya Sarirani naikamapyasya yoginah \\ 27 || 

Tr. The public opinion considers a videha (bodiless) 
to be in the form though it is merged in consciousness. Since 
a yogi exists in all the bodies, nothing in particular belongs 
to him. 27. 
|. sferte —b. 2. nfaxfaffer —b. 
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wet ater q wert away | 

ae ate attra fea waffar ll 2c Il 

bhimayyam bhimikayam tu Sramano vajrasannibham | 

deham labhed bhimitatvam siddhyatyuktamkapardina28 

Tr. In the bhamay? state, the Sramana (yogi) gets an 
adamantine body and gets contro] over earth clement. This is 
stated by Kapardi (Siva). 28. 

mere! aq eta ary | 

qarermtciang yPiacare ware: (1 28 Il 

lattattatvamayam caiva Sariramapi tanmayam | 

bhatasvandmalingasu bhimisvityaha Saikarah || 29 | 

Tr. By controlling a specific tatva (element) the body 
gets influenced by that very name and form of the element. This 
is stated by Sankara. 29. 

rears seater rary | 

TAKA Tart? wT Il Jo Il 

pradhanajayadayinyam prakhyadigunasamyaya | 

yalrastyavydkrtakase tdvalarasano jayet Ul 30 tI 

arraea Taq wees atfrere | 

errata seraavafe gay il 39 Ul 

Karamalakavat pasyct brahmandamiha yogtrat | 

kayanirmanamakhilam yathavatpasyati dhruvam | 31 tt 

Tr. In the state of pradhanajayadayini, a yogi gets the 
apperception of the balance of three gunas, like that of a clear 
and pure sky. In this state the yogi subsists on air. The yogi 
perceives the whole universe like an Embolic Myrobalan at 
hand and is able to get the clear vision of the evolution of the 
body. 30-31. 

firey ara ferret frtrary | 

aett @ yoratet a ferret Il 

ata qeage! area goa: Il gfe ll 22 Il 
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lingamdtrena vyutthane lingamatre visesakan | 

aviscsam ca purusamalingam ca vilaksanc || 

velli pasyadriam yavadityudasina pirusah |i iti |! 32 | 

Tr. Inthe unique state of vyutthana, an indifferent yog? 
perceives the ra(Truth) through Jinga, alinga, visesa and aviSesa 
Cinga- prakrti, buddhi: alinga-purusa; viSesa-five mahabhiatas, 
five karmendriyas and manas; avisesa—five tanmatras and 
ahankara), which leads to further indifference. 32. 


area Praveen aeay: | 
aan wgadiee ete: Paka: 33 Il 
kraatasaptadharaprajno jitasvasagnibrttanuh | 
saksdn madhumatihasya syuretah siddhibhamayah 11331 
Tr. One who has gained control over prana, fire, mind 
and body attains madhumati state while passing through all these 
seven siddhibhimis. 33. 
arrears ate meaygater arcreatrat | 
Fret wart + grec’ efit sefiret? 13x! 
sangdyamabhydasanisthasya dirgham 
Saktyudbodhaddharanadhy4anasiddhau \\ 
unmanyakhyo rdjayogo na pirvam- 
astatmahe dharmamegho’stasiddhau \t 34 | 
Tr. Devoted practice of pranayama with its components 
for a long time would arouse Sakti (kundalini) which brings 
success in dhdrand and dhyana. The state of rajayoga which is 
also called unmani (state), does not occur before (the state of) 
dharmamegha (samadhi). 34. 


sea TeeaRrtshas 
Rpersrmaaes aA Il 

whee cerehe yaaa Tarq- 
ware aah ad Gere are HN 34 II 

utpannayoginit marucchikhinorjayena 
Vinmitrana Sanatanutvamukhad! yattat Wi 


1. gezaten -b. 2. fred —b. 
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proktam ghatévadhi munavajaye rasambu- 
sthinasya varsmana idam krtakam dirgham 135) 
Tr. An utpannayogi, who has controlled prana and 
fire, has scanty urination, faeces and food intake, gains control 
over svadhisthana in the body uptil the state of ghata which 
may take long time. 35. 
Gerd afrata: Reafrerafreriage' 
at arat fife & yas ll 
geehe’ qafrgeremegan- 
fee tet! Aes seaerasrad: |) 36 Ul 
ghatante vaksiddhih sthitikamalabhiddirghamadrdham 
munau naryd siddhistvaparamiti val bhitajayajam | 
sulaksmaugham dirasrutisurabhirapagrahamukha- 
dikam gaunam dehe’jita udakabhdvayujayatah | 36 I 
Tr. At the end of ghata (state) one gains control on 
speech through piercing of midladhéra. A yogi without a firm 
practice of this does not attain the other higher siddhis of gaining 
control over the bhitas. By gaining control over water, earth, 
air elements in the body the secondary siddhis like clairvoyance, 
good smell, beautiful form ete. are attained. 36. 
getter agate 
margiteadt® gash are I 
qe: ware qordearay 
oraeral BMT HA TTT: | 39 I 
abhyasina madhumatimavasanabhimau 
saksanmunervidadhato hrdaye’ntimayam |I 
muktch yadantikamupagatariipakasya 
prayastada syuramarughakrtopasargah |\| 37 
Tr. A yogi after going through the madhumaii state 
when comes to the last state, approaches close to liberation, may 
face the obstacles created by the gods on the path of 
emancipation. 37. 
|. Prdtiage —b. 2. werae -a. 3. quite -b. 4. cho —b. 5. aeanftrt 
—a. 6. Fant —-b. 7. geatf —b. 8. gaae —b. 
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grim: ay feat a wera: garry | 
maida wart ePiayet! daft araty 13! 
dubklesabijah Khalu siddhayo ya 
rajastamahsatvapadah suyoginam II 
prayantt satvaghnasureritasta 
vinibtjasinyena presanti carvak Il 38 Il 
Tr. The siddhis are indeed rooted in suffering which 
are of the nature of ritjas. amas and satva from which the yogis 
should remove even satva thus making them free even of the 
potentiality. 38. 


wat Pasiterrerar afte sefetg:acterrt aft Apa: | 
war a adenthy ae’ eahohtded «erg wz 38 


yada visokabhidhayd susiddhya 
praksinaduhkicSagane vasi munih | 
tada@ sa sarvajiamupaiti dagdhva 
svotpattihetiinsca gundnupaiti §am |\ 39 | 
Tr. When a muni attains the great supernatural power 
named visoka attenuates the host of severe kleSas (sufferings), 
then he becomes omniscient by burning the gunas which are the 
very cause of his own rebirth and attains the state of equilibrium 
(prakrti). 39. 


Tor? were. apt ase werarargqady 

aera waacerard At ae: | 

Taree sarmiaa wes at 

PRaget ad af frat sft at dre frat xo 
tisnim §ribrahmarandhre nyugupari bhujagi pranayatanuyatair 
asvadhisthanamirdhvam dasasatakamalantam sada cakrabhedath 
yavatkalarthadesavadhi kalanatayaikatra laksye’cyutam no 
kificidtrdhva sarvam tam dhriyata iti mano dhiramanyanna 
siddyai || 40.41 

Tr. bhujagi resides silent above brahmarandhra due to 
movements of prana till the cukras from svadhisthana to sahasrara 


1. ator Preiser -b. 2. mat —b. 3. qf -a. 4. faagen 
-b. 5. add -b. 6, aT —b. 


Hathatatvakaumudi 585 


are pierced. It remains there till the time one attains absolute 
concentration in regard to time, object and place. One should 
hold her (kundatini) a little above brahmarandhra. Then there 
remains nothing for attainment. 40. 

areca Rrreraegy aaa | 

qafs afweraet’? qaeawaritway7’ ll v9 Il 

sdksatharavadhi jitartipavastusu samyamat | 

yunakti Saktistadatmyai tadvahnyattatanorasum |! 41 1. 

Tr. By practising samyama on the forms and objects 
which are gained control over till the state of self-realization, the 
Sakti (kuyndalini) should be conjoined with fire and prana for its 
arousal. 41. 


qritahaenrant? sate yea: sTeeTS: Il xe Il 
svatah saksatkaradavavatisusiddhyatmakamuner 
abhinae hetutve bhuvasakalasiddhivrajabhuvam || 
aho siddhau svapdnubhava tha vai samyamakrtau 
trvritsiddhivrato bhavati puratah §ravanamukhah \l 42 1 
Tr. A gnunigets sell-realization which leads to siddhis, 

which unifies him with the cause of all siddhis on the earth. The 
siddhis which are like dreams are also realized while one 
practises samyamua. The siddhis come to him at hand. 42. 
gor carey Pret ant acay at fairy | 
atrerart wad aerators fare: tl x2 Il 
bbita cvatmani visnau tanmatram dhaérayan mano vijitam 
muniranimanam labhate tanmatropasaka visadah || 43 | 
Tr. A muniretains the bhitas (elements) in the Self and 
the tanmdatras in visnu. Thus he gains control on mind. A yogi 
who is visada (pure) attains the animdas (supernatural powers) 


1. ararencrafr —b. 2. erarerad —b. 3. vaemaatts| —a. 4. Pret —b. 
5. qfafetaart —b. 
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by meditating on the tanmatras. 43. 
wereriand anaes et erry | 
Taaets! a ce qe Teas Il vy II 
yadyatpadarthajalam tanmatravydpinam harim dhyayan 
lattidalmyena sa tatha bhityadyogi labhecchaktya \| 44 | 
Tr. All matter is pervaded by fanmdatras which is further 
pervaded by farion whom a yor? should meditate with complete 
absorption in Him so that he too becomes Aart. A yogi attains 
this state through Saku. 44. 
ah gyseradhiafet ei fe ag siege 4 zal 
wag aay" AMTeTAE Ta MAMaATT YG! 
yogi vubhisatyajaviryamasrito 
ripam hi yadyat parigrhya vai yada || 
taltad bhajen manasaripanias va- 
gajaditatstham samamekamisvaram |) 45 (I 
Tr. A yogi due to his (supernatural) power can adopt 
any form mentally, like that of horse or elephant, in whom he 
perceives one God. 45. 
RUITNTAGIC TA TAA aesTs Sy” aaaty | 
eahrartterargy mar freee aqafsaterar live i 
yaddcsabandhatmakadharanattam 
tadatmatadatmyalaye’nu tadviset \I 
hrdbhrnagikakitavadasu saktya 
jitanuvatam tanudahavahnina |\ 46 |l 
Tr. On whatever object (deSa) a yogi practises dharana, 
he becoming subtle merges in it by controlling prana, the bodily 
fire and by awakening Sakti (kundalini) like an insect assuming 
the form of a bee in the heart. 46. 


gerewrehrara’ ftetsd ataahrnfafrts | 
wa aT gt ae aet ata afr fe ll we Il 


siksmavajrakanikaya vivedhe- 
‘lam yathaivamanimidivibhede | 
1. wamw -b. 2. quam —b. 3. mata —h. 4. wave —-b. 5. 
aqme: —b. 6. asa —b. 7. aftrar —b. 8. ara —-b. 
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tatra yoga itt sattrayamojo 
bhirisamyamayujo vaSino hi |i 47 I 

Tr. Just as a small piece of diamond can cut through 
a jewel, similarly, a yogi through abundant practice o! the 
three samyamas (dharand, dhyana and samadhi) gains success 
in yoga by transcending animas. 47. 

Pras: Wad TEs weet ware 

were! mat ore ayy gem: II 

were area Recae agar yaaa aTaTE 

qa: ataered? aghrovearatedr atitvet: il we Il 
nispannah samyamante paramasukhapade svasvaripe samadhau 
unmanyakhye vrajati sumanasa sabhibhimim susastagah | 
tatsandhau dharanayam sthitavati madhumatyam mundvatra saksad 
devah satvaikSakastam catubhirupasamayanti yogopasargah \l481l 

Tr. At the end of samyama an accomplished yog? attains 
the state of samadhi named unmani which is the sixth state which 
reveals the true nature of the Self and which offers Absolute 
Bliss. A yogi remains in the madhumati state by practising 
dharand therein and the dcities appear before him to cajole which 
poses to be an obstacle to a yogi. 48. 

ae wre arena — 

tatha coktam yogamrte — 

It has been said in yogamrta— 


tarerrraa + yeatser Padtaa: | 
wt gag g tary rradt® a AI we II 


devahvayanapitram na prathamo'sya dvitiyakah | 

patram turyatrtiyau tu devan ganayato na hi || 49 Il 

Tr. Inthe first and second stages one does not qualify 
to perceive the gods. In the third and fourth stages (even being 
qualificd) one does not value the gods much. 49. 


1. gama —b. 2. quem: —a. 3. adesaret -b. 4. aeftrea eros 
-b. 5.%a 4 —-b. 6. THER -b. 


588 Chapter XLVII 


aerator wa- 
wera Veomateargay' tl 
yehaarafahy:? qoyets 
ya: waterades ae wt Il Go Il 
dchendriyadiparmamamayo hyaptrva- 
Jityantarena parinamamupaityapitrvam | 
bhitendriyaprakrtibhih hyupavrihanena 
pirvaih svakatravayavaisca saha ksanena i 50 tt 
Tr. The body and the senses are subjected to 
transformation to a future form (life). One can quickly transform 
by nourishing the bhatas (elements), indriyas (senses) and prakrtt 
along with the previous constituents. 50. 
wat ca fe freatsPrepen: daeqrang 
TEryTed Tar WHT TH AAT ll 
anarrergina: wares: fw qAfresa 
fret: ergata qa FRE 49 
sarva eva hi siddhayo’nimamukhah sunkalpamatral 
prakrtyapiracca tatha prakrtyapacaydadyogaprabhavat | 
satoyanadambunidhch prakrtyapacayah ksipram muncricchaya 
visnoh syanorharitrivikramavarahadau tada piranam | 51 |I 
Tr. All the siddhis such as anima and the like are realized 
just by overflow of material from prakrti by mere will of the 
yogi. By will he can also quickly increase or decrease just as a 
river flowing into the ocean. He can also take the form of visnu, 
hari, trivikrama (vamana) or varaha (sow). 51. 
aedieat a Tee aqaretiT 
afentite TIT Il 
tae afer wafioragdt 
water @ wPMisacaqeasteoa |] 42 II 
nandi§varam ca nahusam samudaharanti 
dharmadyayortha parasparabadhanena \i 


1. wRommroregd —b. 2. qaPeaafatis —b. 3. aftrfyerqertcen 
b. 


Hathatatvakaumudi 589 


devdtmana parinatau prakrtipravrttau 
saryatmand ca tyaginisvarakumbhayyesthya W521 
Tr. Upgradation of nandisvara to godhood and 
degradation of nahusa trom and clevated stature is cited in contrast 
to one another. Such an upheaval occurs duc to interplay of 
prakrti (base nature) and pravrtti (inclination) for upward or 
downward movements. 52. 
array ah grey fe sttesar faith 
Prater arate aera Prete way |! 
aa we, atearsaieeay 
wee wrieraeed att Rrra i! 43 tl 
nandkayesu yogi yugapadapi hi bhogecchayd nirmimite 
cittanyasmitvamatradapi bahumanasa cittamckam prayoktr \\ 
tattadbhinnapravritau bahusu manutapodhyanajanmausadhotthesu 
ekaikam ragurosasayamukharahitam yogajacittameva || 53 | 
Tr. A yogi with an intention to enjoy, simultancously 
creates many minds in many bodics just out of asmitd (I-ness) 
alone which are different from the original mind. The created 
cittas (minds) are having varied inclinations and are of five types 
depending on mantra (incantation), tapas (penance), dhyana 
(meditation), janma (birth) and ausadha (medicine). Each cifta 
being produced through yoga is free from attachment, anger and 
aversion. 53. 
aac atreaqeret- 
fee fare mepeicet a Ae ll 
wat Wer wat Te Teq- 
Pras ae Edt wet | ey Ul 
sankalpato yogasamutthadharma- 
dikam nimittam prakrtiranam na hi tl 
atrapi pakat svata eva tasya- 
nimadi jatyantarapakato bhavet | 54 1 
Tr. Good and bad deeds are not the direct causes in the 
transformations of nature (prakrti). Maturity of the virtues bring 


1. Rasher —b. 2. ofr —b. 


590 Chapter XLVII 


about the powers like animé ctc. on their own, 54. 
ATMAey HIATT 
gira witha eatapteg' I 
way aqacnaakreea? war- 
Tate eae i 4s Il 


manusyddidchesu jatyantaratma 
paripaka cso’sti dharmanmunestu Il 
bhavet sadhusatvadivaisistya riipa- 
maradyangakarambhayogyabhiparttya || 55 1 
Tr. Maturity of the virtues transmigrates one in the 
human body. Due to enhancement of satva, one becomes a 
sadhu (saint) and then may be elevated to the position of 
gods. 55. 
Paaerdaaa ge wed ara aa- 
aed @ greta werdtset wae Il 
Tarren watt wen: fea: wyeard® 
wae wired sfafrad’ gat PPA wafer I Ye II 
bhinnatarambhasamyogata tha prakrtinam Sariradi kaya- 
vhyéhadinam ca parltyapyapasaranataya laksyatc'tho prakrtya | 
pakajjatyantarandm yamavati sakalah siddhayah syustadayam 
tattaddeham pratisvam pratiniyatam hrdo nirmimite svacittat \50) 


1. aafereq —a. 2. aRrearecd —b. 3. arestares —b. 4. PR -a. 
5.4 4 &@ gaeeesera ofifkaata faceras 

qqenavaa yvatt swateeves 

qa Aral AS vale meas 

ware, forrenfea cays eftorrcerars 

arat weneferaren treraeferrerate BITE 

arretsat atfrarsentrrafacrea ahead ee 

Camara aeqerefrearreht Hh 

adud=auiss Tze art add gore 

fasiat wadte t4 args eat ae aafterae gros 

armen waa tenfaqriead FEPpTeTTE 

qrmaprarkaa fare canada anda daar gacd 
Il —b. 

6. giraaseedasa —b. 7. ofifraa —b. 
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Tr. Duc to variation in the content of arambhu state (he 
formation of the body and their nature being inflated and depleted 
can be observed through prakrti. All the siddhis occur ina you? 
due to maturity in the process of transmigration. Then alone a 
yogicreates many bodies and minds out of his citta (mind). 56. 

weer ate ah wdacc: arent wife | 

ator adh Pratt ated aafratgica: sea: 49 

ahankaramiatrad bahiinyeva yogi 

svasankalpatah samvidhatte mandnsi || 
Sarirani tairbhiri nirmati sanga- 
svayam: (vekanirmatrcittah pravrttcb | $7 1 

Tr. A yogi produces many minds (manas) through 
mental construction just out of I-ness (ego). So also many 
bodies are created inclusive of their constituents from one 
original citta. 57. 

cae — 

tadyatha 

This is as follows— 

wetia tRafaragergy a: dfanta’ Faq | 

ate ast a atrrt sired Pratt a ayyc 

prapnow Kaiscidvisaydnudaran- 

ugsran tapah samvidadhau’ Katscit |! 
Karoui varsmani ca yorwajo 

hhrajisnuteyja vikarott ca svam (58 Il 

Tr. Some turn towards the mundane world while others 
undertake severe penance. A yogi full of radiance, creates 
other identical bodies from his own self. 58. 

wadhige: yaa alert afar | 

toa ators pie Pratofad’ wmaaqas 

pravrtternivrtteh prthak kalpitam tad- 
vibhagakriyamajjitaprananamna II 


1. dfueanfe —a. 2. germ —a. 3. we ea —b. 4. qaheePrt 
ufacaart — aftreqe: —b. 
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deham ca nurmanacittavrajanam 
munindrasya nirmanacittam svatantram (59 I 
Tr. On sublimation of inclinations separate kriyd 
(function) and prina etc. are differently created. The created 
body and mind are different from the original citta (mind) of a 
muni. 59, 
arafarreara + Prafeadt yt: | 
warseaey fafrertertrssrracer: | Go Il 
kadacitkuntvekameva na nir#kriyate muneh | 
svatantrecchasya vividhadchadhisthanamatmanah || 60 
Tr. A muni, who is free, never severes (the 
relationship) with the different bodies that he creates out of his 
self. 60. 
WEeeTgeesta: wettest: | 
Tare Pata we tert age: 1&9 Il 
prakrtyadpiranajjivah svasvaupadhikayogatah |! 
gajasvadini nirmaya bhunkte hyat§varyasampadah \\6111 
Tr. A jiva (an embodied soul) through transformation 
according to one’s qualities creates and enjoys elephants, horses 
etc. 61. 
Ramee ala 
gengateat ara ferry li 
aa: Tasaeatey serra 
fecarfisrexrqarer wena Il G2 Il 
kiesadihinamamalam muninayakasya 
duskarmadurvyasanavasanaya vihinani |t 
cetah sada’nyahrdayebhya udattabhivam 
ditthadisabdavadapastaphalabhisandhi | 62 I 
Tr. A great muni who is pure having been free from 
klesa (sufferings) etc., and also a citta free from vicious karmuis, 
bad inclinations and desires would always be attached to others 
hearts expressing noble attitudes, not expecting any returns as 


l. wyad —-b. 2. qframere: —b. 3. cataa —b. 4. sera -b. 5. 
aesaread --b. 
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one may utter (the meaningless words like) dittha etc. 62. 
afa ararfifaree' str ll 


it samadhisiddhayah uktah tl 
Here ends the narration of success in samadhi. 


vada woatfererct aodcer afr fem | 


evameva Janmiidisiddhayo mantavya iti dik I 
In the same manner, the (supernatural powers) related to 
Jfanima (birth) etc. are also to be understood. 


aizahifeftrocraitracdas Urasurersatrset 
ewon | fwraarneres a vafsaar -afa’ II 


samyamasiddhivivecanavistarah  patanjalabhadsyc 
drastavyah | vistarabhayadatra na prapuficitam iti \l 

For the details in regard to success in samyaina one may 
consult the patafijala-(sttra-) bhasya (commentary on patanyala- 
yoga-sitra). This has not been accounted here to avoid an 
elaboration. 


lafs apeueuftraftraat soacomreat 
aiaaifeftroteararas’ | 
Hitt sundaradevaviracitayam hathatatvakaumudyam 
samyamasiddhivivecanodyotah |! 


Here ends the chapter narrating the success in 
samyama in 
hathatatvakaumudi composed by sundaradeva. 


1. waiter -b.2. yufsaa -b. 3. arpuereerqmes —b. 4. 
soraalyetaaafatetad ada —b. 


Chapter—48 
‘ger sraqonfaterea: — 


atha dharanasiddhayah — 
Here follows the narration of dharana-siddhi— 


Tse At qantas waenqy | 
Fay Tay wat aft a wt aaa: 19] 
bhiitatanmatrakadharanabhimukha 
mirdhat sandharayedyo vasi svalpabhuk || 
tanmayastadgunin stiksmakan hantyayam 
tatraitt bhiite layam vasyakhah | 11 
Tr. A yogi who resorts to moderate dict practises 
dharana of bhita and tanmatras like bhi etc.on the head, controls 
the senses and gets absorbed in the subtle attributes (of the 
bhitas), becomes united with them. 1. 
ame: frifra gfe tl 
vasyakhah jitendriya iti |! 
vaSyakha means one who has controlled the senses. 


Rat areaearprrt Are F sar ee ae | 
apps carer wets quiz il 2 ll 
viSate manasakhilabhitamano 
muniral tu yada hrdi dharanaya || 
anulamanuyatl tadasya muano- 
layameti suradikusangamrte |\ 2 I 
Tr. A yogi merges in the entire range of bhitas by 
mentally practising dhdrana in the heart. Then he becomes subtle 
and attains the state of absorption (aya) but remains without the 
company of gods. 2. 
aft agate: qerarend wire agra | 
eat: Far Hed ate arary wher aT Tafel 
itt jantumatramatih: saksmadharanam 
pravihaya tadgunamanutvamavapya |! 


1. Chapter 48 eronPremt to chapter 54 -Sloka 48 (verses) are 
not available in ‘b’. 
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sunmmateh sa yatra kurute matiragam 
samavapya saktimatha tatra na§yati \l 3 | 
Tr. Thus a yogi who reduces the mind to the level of 
lower creature, attains the subtle qualities and leaves even the 
subtle dharana behind. With clear conscience one applies the 
mind in an object and it gets absorbed. Thus one removes 
attachment towards it. 3 


ateefr qemre Pret fafeenr seraat a: ard eae | 
ye ee ore 


saktitint stksmapi mitho viditva 
jahatyato yah sapadam svameti \\ 
etam siksmani tu sapta nityam 
bhavaprabandhaya hi cetananam || 4 | 
Tr. One learns even the subtle attachment and 
relinquishes it. Thereafter, he returns to his own Self. For the 
human beings these seven form the subtle causes of mundane ° 
attachment. 4. 


qenkeorenfarsterrn Sarteret tery a am oa | 
omg aed oftertag went wT Il 4 Il 
bhatadigandhadiguues varigo'- 
travirbhavedyasya sa mukta eva 
jagat samastam parisaktametad 
gandhaddisu brahmanaréimaragham | 5 | 
Tr. The entire universe including brahma, human being 
and gods — is attached towards the qualities of gandha (smell) 
etc. One is free (liberated) who has developed detachment 
towards the bhétas and their attributes like gandha (smell) ete. 5. 
wT: aaa aren: ater ater aq aaa a | 
erat ahh at aft as aa tanita + dt: |6! 


imih saptayo dharanah samvihiya 
yadicchatyasau tatra tatraiva bhite |! 
vidhanena yogi layam yati dehe 
tadé devamartyadikanam na sangah | 6 | 
Tr. A you? has to transcend these seven dharanés and 
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may get merged in the bhdtas as he may wish to follow the proper 
process. In such a state, remaining in the body, he can not be 
attained even by the gods or the human beings. 6. 


af aicaenazoTe Il 
iti saptadhdrana I 
Here end the seven dharanas. 
TIgd weteitsd yaks fatateraeatary | 
wate Tar me pte anaes ll 9 Il 
manahpravrttam sasamirano yam 
yunakti siddhicchvivahninitram 1 
satvotkatam Suddhamanusca sakiya 
munestu tanmatrakalingavahi \t 7 1 
Tr. One applies mind, prana and fire for success. When 
satva becomes heightened, pure and subtle due to sak, one 


remains in tanmatras in the form of linga. 7. 


mira sres yt: Rafe: erat ara | 
wT Ten a aie ae: a Wage Wwaehe idl 
yamddisamyaggunamanditasya 
munch sthitih svatmani manasasya |\ 
ya dharand sa kathita munindraih 
sa paiticabhittairtha paficadheti |! 8 | 
Tr. The mind of a muni, who is adorned with the 
qualitics like yamaetc., remains focused on the Self. This is 
the five types of dharandas due to five bhitas as narrated by the 
great munis. 8. 
wear — 
yatha — 
Which is as follows— 


Try asaya sears werden: | 
amrtgtrdarete adtefarge a: ay li 8 il 
apadat syajjanuparyuntamurvya 

ajanorvai payuparyantamastyapah | 
apayorhrddesaparyantamagncer 

evam vayorbhrvantamiirdhvam tatah Kham Wi 9 I 
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Tr. From feet upto the knees is the abode of prthvi 
(earth clement), from knees to the anus is the location of water 
(element), from anus upto the heart is the place dominated by 
the fire (element). In the same manner, (from heart) upto the 
eycbrows is the location of air (element) and above this is the 
location of kha (cther element). 9. 


MATCH BNI MT YAATTT H: Il 90 Il 

adhdranoktaé dusal0 pradista Subhadhdrana jaath tl 10 1 

Tr. According to the experts, there are ten auspicious 
dhdranas. 10. 


Terra Rata errs sed ger | 

watwereraey aren afterad sHiferateiat”:9 9 

guripadesaddyadi cittamekasmin sthanake ruddhata 
iranena 

yalroktakalavadhi dharana 

sabhidhivate bhipsitasiddhthetuh WA tl 

Tr. Being guided by the guru, one should focus the 
mind along with prana on onc object for the prescribed length of 
time. This is called dharana which gives desired results. 11. 


cee faratodstart — 


tadyatha siddhantasckhare — 

It has been stated in siddhantaSekhara— 

eT Heaasaa anit weet | 

Bfearrerard a vat aratet are | 92 Il 

dharand kathyate thato yogangam sastamucyate | 

ghatikapaficakantam va mano vayosca dharand |i 12 1 

Tr. dharana which is the sixth component of yoga is 
being narrated in which mind and prana are held for five 
ghatikas. 12. 

werd TeEEHd Pea ane: | 

gem aad area freer Il 

aeRry A aa EY wT aqrray 1192 Il 

janvantam bahyagulphantam bhésthaaam caranaditah | 

idaya vayumapirya bhimisthdnam nirudhyatam | 
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samsmaren manasa tatra bhdmim ca caturasrakam (| 13 | 

Tr. Froin feet upto the outer ankles and the knees is the 
location of earth element. One should inhale through left nostril 
and hold (prana) in the abode of earth element, while mentally 
concentrating on the earth (clement) which is quadrangular in 
shape. 13. 

mae waa ocnet earygds: wearer 
mayergdennsmieearrraterce: Reartet xe: II 

ityadt paficabhitindm dharanaprakaro dhyanapirvakah 
pratyekamidaya vayupdranapirvastato -padisthanamirtt- 
varnaksaradith siddhantasckhare drastavyah | 

Tr. In this manner one should practise the live dharands 
on the five elements with full attention after inhaling through the 
left nostril and applying on the locations of apas (water element) 
etc., image (deily), varna (colour) and aksara (letters). One 
may consult siddhantasekhara for this. 

Tartans cated a aq 

Taraqeihirreradiaa athrere Il 
Prey eer sheatterenl Tay 
Tarakaatateate are a atreye: ll9eil 

tattatsvepsitastddhibijamatha tattatsiddhisamstham ca tat 
tadatmyasusamramairjitamaruccittendriyo yogiral ll 
visnum hrtkamalintare bhikalayettaddharanadm dhdrayan 
tattatsvepsitasiddhimeti gatabhirmuktim sa vitasprhah \\ 14 1 

Tr. The secret of success in the desired siddhis is 
(imbued) in those respective points, which a yogi can explore 
for success through a concentrated effort by controlling prana, 
mind and senses and by holding visnu in the lotus of the heart 
and practising a particular dharana. Thus one becomes free 
from fear, liberated and relinquishes desires and attains desired 
goals. 14. ; 

frat Prat at: at: aareeq aivat: | 

maser Targefa yferefetar il 94 Il 
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fitim jitam sanaih Sanaih samaruhan munisvarah | 
Sametya‘thanyatha gadanupaiti bhiimirarjita il 151 
Tr. A muni very gradually controls each step and 
attains peace. Otherwise, despite control gained on the bhimis 
he contracts diseases. 15. 
dhrq daaerercaeancereng fre: | 
aareratraaerarcerearrd: 1 9 Il 
bijat samyamavisayasdksatkarattu siddhayah | 
samyamas Vas VaVisayasaksatkaranimitiatah |! 16 1 
Tr. Realization of the subject of samyama through bija 
(essence) leads to siddhis (success). Moreover, success is gained 
by realizing the respective object of samyama. 16. 
aaa Rate at: ada: aaa: oageay | 
antenna ated wafattat eqredtuet: 199] 
Aramaddhinamadhyotamam cittarodham 
muneh kurvatah samyamaih paktutulyany |) 
autadisaksatkrtau jaadnamidyam 
‘ bhavennirvicare syurasyopasargah Wi 17 I 
Tr. Ammuni controls citta with samyama ull its maturity 
while indulging in an orderly practice of inferior, mediocre and 
superior practices. Thus he perceives the past (life) etc. and 
acquires higher wisdom in the state of nirvicdra wherein he 
encounters the obstacles. 17. 
Promkttrerct wera aq 
wows fired cred wr Sq Il 
aagkrraa aware 
aaar quftet: afadtese we Il 9¢ Il 
avjaparinatikale praptadharmantaram $yat- 
(aruphalamiha mistam prakkasayam yatha syat | 
malavrttijaccto muktakadsdyamaccham 
Kalayati Subhasiddhoh sannirodho’sya pake \W18il 
Tr. Transformation in the quality in due course of time 
makes a fruit sweet, which otherwise tastes astringent. Similarly, 
impure mental modifications are rid off like astringence, tuming 


600 Chapter XLVII 


it (mind) pure on maturity through restraint leading to 
success. 18. 


Teptive: cReomtectaat ate wefereitsfer | 
ae ae arenes Teen AT fe PARE: 1 98 Il 


mrcecirnupindah parinamabhedatr- 
anekatam yatr pariksino’ksni \I 
yatha tatha yogahutasapakvam 
pakanuriipaé mana cti siddhif 19 1 
Tr. It is observed that a lump of mud takes various 
shapes and fonns duc to transformation. Similarly, mind is 
transformed accordingly due to the fire of yoga. 19. 


7 reaecttrasa fetadrecrre: afrat aTyz | 
are waretanet wreoret wy: tl 20 Il 
na granthabahulyadhiya ‘tra siddhi- 
sanghastvanantah Kathito munindm |I 
anantya ejadvisayaprabheda- 
bhajam yamaderupasarga csah | 20 II 
Tr. To avoid inflation of the size of the book we avoid 
elaboration. Otherwise, there are innumerable siddhis for 
the munis. For those who see many, the siddhis pose as 
obstacles in the practice of yama. There are many siddhis 
due to variation in the objects, which pose as obstacles in 
observance of the yamas. 20. 
q: WAIST GH: TATA: | 
wanted RerRraqdss yetaatsanfes: 112911 
yah paficaghatyatmaKakdala uktah 
pravrttasajjyourasavrtambharah I 
sadbhamikante sthiracittavrtte’- 
tra bhitendriyaje ‘pyasaktikah || 21 
Tr. If one indulges in the practice for five ghatikas, 
one perccives light and is called rtambhara. At the end of six 
bhamikas, one gains stability of the mind by gaining control 
over bhitas (elements) and the senses making them 
powerless. 21. 
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maa a Pyne verdad 
Rae Yt a Bdatst aeaha at TT 7aT:122! 
Sarirametat Khalu paficabhita- 
tmakam marutpittakaphavrte tha || 
saddharanam bhiri ca kurvato’gnau 
nasyant! sarve pavamadnaja gadah | 22 | 
Tr. The (human) body is comprised of the five bhitas 
(clements), which is further constituted of marut (vata), pitta 
and kapha. One should abundantly practise auspicious dhdrana 
on agni (fire) which will burn all the diseascs caused by fire. 22. 
wara ad BIA aI ary Ueait wear st 
frend aemefaatatrn a ag % abrett i123 
nasyanti sarve Kaphajasca vatajas- 
ca drak parthivanse hyathava jalanse | 
vidhasyato dhdranamickacittas- 
tridosaja va Khalu vat anilanse | 23 | 
Tr. Moreover, all the diseases caused due to kapha 
(phlegm) and vata humours or all the three humours effecting 
the elements of earth, water and air can soon be cured if one 
practises dharana with devotion, 23. 
Wee TEN aaaKT: Aq wT: 
ant Pereitgererrer: oe eee ee el 


pranasamyamanatastu samasta 
vatapitlakaphajah khalu rogaly | 
Sonitodbhavagadah sudrdha ye 
samprayantt sahasa vilayante 24 I 
Tr. Practice of pranayama indeed certainly removes 
all the ailments caused by vata, pitta and kapha humours. The 
toxic fluids causing severe diseases (flowing) in the blood are 
also quickly overcome. 24. 
PAINT AWAY 7: Aa! 
we qa: wafer oad GTA Il 24 Il 
panicabhitadhadranam samabhyasettu yah sada | 
tasya mrtyubhih kvacinna jayate yugaksaye | 25 |! 
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Tr. One who consistently practises dharand on the five 


bhitas would not be frightened of (premature) death and lives 
long. 25. 


onfarsd =— 

vasisthe —- 

According to vaSistha— 

water wt wa te: eae wiht serena: | 

fest arat Se Beet Tea aalvaaied left 

sarvasam Saktindm javam tejah 
pradadati Sarire astaSaktayah |I 
Usthanti tasam pradhana kundali 
tasyaScalanena sarvascalanti \ iti || 26 1 

Tr. There are cight Saktis in the body which stimulate 
and give vigour to all the Saktis prominent of which is kundali. 
Movement of kundali moves all the Saktis. 26. 

weakest | 

SarvaSaktijavaprada | 

It enhances allround power. 

Gees wre see oraz | 

Pie qecderritadta wsrhz ll 29 Il 

puryastakam parakhyasya jivasya prananamikam | 

viddhi kundalinimantaramodayeva mafijarim || 27 |! 

Tr. One should know kundalini named prana, which 
energizes all the Saktis and which resides in the puryastaka (body) 
of jiva named préna, awakening of which offers Bliss. 27. 

aw ar Qaremarangd etd wy | 

afr Aad eed oer ara See Il 2¢ Il 

tam yada pirakabhyasadapirya sthiyate samam | 

tadcui bhaitavani sthairyam latha kayasya pinata tl 28 | 

Tr. If she (Aundalini) is stabilized by the practice of 
piraka then alone one attains stability of bhairava (Siva) and the 
body becomes stout, 28. 
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wT PEAT sa MTSE | 

frat dfrcated ate eetafta: | 28 Il 

yada pitrakapirnottara yata pranamarute | 

niyate samvidevordhvam sodhum gharmapartsramah 129| 
Tr. After fully filling up of prana-vayu (followed by 


inhalation), consciousness is moved upwards and one 
expericnces perspiration due to exertion. 29. 


ata wftdated aia aetet var | 

area: wat: Trea Veta TT: | 320 II 

sarpiva tvaritatvordhvam yalt dandopamam gati | 
nddyah sarvah samadaya dchabaddhalatopamdah \\ 30 Ii 
Tr. Having been like a stick, she (Kundalini) moves up 


like a snake, involving all the nadis in the body likea creeper. 30. 


TI Waddanenaa teny | 

ferry watargra 7TH 39 I 

tada sumastamevcdantisnavayatl dehakam | 
irandhrapavanipirnd bhastrevimbugaté naram || 31 1 


Tr. Then all the channels of the body of a man fills 


with prana like a bellows filled with water. 31. 


weaaarey att aber | 
aire: seqagetét gxemtia i! 32 I 


ityabhyasavilascna yogena vyomagamina | 

yoginah prapnuvantyuccairhind indradasamiva W321 

Tr. Thus the yogis who are devoted to the yoga practice 
fos o 


move in the space and attain the lofty as well as degraded 


(deprived) seat like that of indra. 32. 


aerdivae afte: arate ar | 
ated are mantyaqedh | 33 | 


brahmanadipravahena saktih kundalini yada | 
bahiriirdhvam kKapatasya dvadaSangulaméirdhani || 33 | 


tasaq watt aeisafrtftr | 
aed Reterctit ar atrrestaq li ay il 
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recakena prayogena nddisatamrodhina | 

muhiirte sthitimapnot: tada vyomagadarsanam |i 34 II 

Tr. When kundalini-sakti moves to the brahmanadi 
outside the opening twelve digits in the head. Practice of recaka 
for a muhdrta (48 minutes) blocks all the nadis and one attains 
stability. Thus one perceives the entitics in the space. 33-34. 

frarngrdety ghatae wea | 

grt ae: Pret: erraq waren AAT I 3% Il 

vijianddtrasamsthena buddhirnctrena raghava | 

drsyante vyomagal siddhah svapnavat svarthada api i351 

Tr. O raghava ! Through the internal eyes (buddhi) 
and through special wisdom one can perceive (the objects) at a 
remote place like the siddhas (adepts) who move in the space 
which is like a dream and which brings desired success. 35. 

qe afieafandt Tarareregina: | 

ret fat Rete Ae afar seh il 36 Il 

mukhad bahirdvadasante recakabhyasayuktitah | 

prane ciram sthitim nite pravisatyaparim purim |! 36 | 

Tr. During the practice of recaka, prana is held for a 
long time twelve digits outside the mouth which enables one to 
enter into another body. 36. 


aderaty fassedq sareate? wart 
woamétad anreamaterted: | 
Teta: TM Ta AT: 
teraetacaren: wer wer tl gfe il 20 Ml 
sarvathatmani tistheccct kvadhvordhve gamégamau 
tajjantorhiyate vyadhirantarmdrutarodhatah |\ 
rajyadimoksaparyantah samasta eva sampadah 
dehanilavidheyatvasadhyah sarvasya vighava iti || 37 
Tr. O raghava! {fone remains with the Self, there arises 
no occasion for upward or downward movements. Internal 
retention of prina alleviates all the discases. From the kingdom 
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to liberation all the wealth is achievable through the practice of 
pranayama. 37. 


laft aosacoftrafiana soacomeat 
eraonforssaoirea il 
iti sundaradevaviracitayam hathalatvakaumudyam 
dharananiripanodyotah |! 


Here ends the chapter narrating dhdrana in 
hathatatvakaumudi composed by sundaradeva. 
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aa eMart — 
atha dhyanam — 
dhyana follows— 
Wea TT Ta ae RHO: FIT | 
iran Ped feat aaearanseararisd: 1191! 
prokta pura bhiitajayaya dharand 
rtambharapraiamuneh suyogat |l 
bhitcnadriyanam vijayinirapyate 
dhyeydvalamba ‘stabhavaprapancah | 1 Il 
Tr. Earlier, dharand has been narrated for gaining control 
on the bhétas (elements). A muni who has attained rtambhara- 
prajna, who has gained control over bhiitas and senses and who 
has overcome the paraphernalia of the worldly affairs (for him 
the technique of dhyana follows). 1. 
wae ITs J seq satdiza gia eng 
Tet ermeftartst ate an a wate: lil 
Sabdadinam stiksmatanmitrakam tu 
yavat karnadindriye purasthitam sydt || 
tavaddehe dhyanamahurmunindras- , 
tesam lainyesam dasa sa samadhth |! 2 | 
Tr. According to the munis, so long as the subtle 
tanmatras like sound etc. are heard in the cars in the body, it is 
called dhyana. Complete absorption of all these leads to 
samadhi. 2. 
sea Saloeisiolal — 
atha dhyanalaksanam— 
Now follows the characteristics of dhyana— 
a at — 
tatra sttram— 
A séttra (of patanjati) follows — 
wets ary lt gfe I 


pratyatkatanaté dhydinam || ii | 
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Uninterrupted flow (of the mind) towards the (chosen) 
object (for meditation) is dhyana, 

Wee CHa ates: ware: Il 

pratyayasya ckatanatd tatvaikavisayah pravahah || 

Continuous flow of the mind faculty towards the object 
of meditation. 


a a fafae: | fafere fates area: acaarete | 
aT earrermt wad: | agTd watquaain abet Petersen 
wy TyTN | aad ear ser aud |i 3 Il 

sa ca dvividhah \ vicchidya vicchidya jhdyamanah 
santataScaui | (4vubhau dhydnasamadhi bhavatah | tadubhayam 
sarvanubhavayogina darsitam cittaikagryddyato jianamuktam 
samupajayate | tatsadhanamato dhydinam = yatha 
bah@padisyate || 31 

Tr. This is of two kinds—intermittent flow and 
continuous flow, Both of these become dhyana and samadhi. 
Both are experienced by the youis. The above said knowledge 
is experienced through concentration of mind — as the technique 
of dhyanais widely taught, 3. 

fasta wehl poet werd aa | 

arr yaar faa fafa il v ll 

viliya prakrtim krtsnam sambhavam vyatyayakramat | 

parisistam ca sanmatram cidanandam vicintayet |i 4 | 

Tr. Absorb the entire prakrti following the process of 
involution and meditate only on cit (conscious) and dnanda 
(Bliss), which alone is cit (eternal). 4. 


wererernararanet seal ar | 

Pa: ag arreaarata: i gfe ll & Il 

brahmakdramanovritipravaho ‘hamkruim vind | 

sumprajhatasamadhih syad dhyanabhyasaprakarsatahlita 5| 

Tr. With the intense practice of dhyana on brahma- 
hood where there is complete absence of ego, is called sam 


prajnata samadhi. 5. 
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ames — 

skande— 

According to skanda(-purana) — 

& Rena eet ag: Rea at gfe | 

m agearfaa osha eet Prefer fear il & I 

dhyat cintayam smrto dhatuh cinta tatve suniscala | 

ya taddhyananuti proktam sagunam mirgupam dvidhaé 

Tr. The root *dhai’ denotes cinta (to think). Absorption 
only in one thought is called dhyana. This is of two types— 
sauguna and nirguna. 6. 

apt atte Prft Sac aay | 

wrt at fata frfef aerating i eft tl 9 Ul 

sugunam sarvabhedena nirgunam kevalam matam | 

sumantram sagunam viddhi nirgunam mantravarjitamlitil 7\ 

Tr. saguna is on varied objects. While nirguna_ is 
(Absolute). With mantra it is saguna. Without mantra, it is 
nirguna, 7 

forsgygarot - 

visnupuranc — 

According to visnupurana— 

wae setenreratrat s-ah:eer | 

wea vet: weit: Premed ga ll gfe tlc ll 
tadvati_ pratyaikagrasantatirya ‘nyanihsprha | 
taddhyanam prathamath sadbhirangaih nispadyate arpa \\ iti i 8 Il 

Tr. When mind is unidirectionally absorbed in one 
object alone and is detached towards everything else, it is called 
dhyana which, O king! is attained through (the practice of) the 
first six components (of yoga). 8. 

waa — 

bharate — 


It has been said in (mahd-) bharata— 
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tee we st tq aren | 
arrest wd wry way A ey i gas il 
paunahpunyena tatraiva visaye saiva dhdrana | 
dhyanikhyam labhate rajan samadhimapi me srnu Witii9! 
Tr. One repeatedly concentrates on one object which 
is called dharand which leads to dhyana. O king! Now [ narrate 
samadhi.9. 
wearin = yeti ear 
wre: «YAN adtaq Ay Il 
Wears Ii TA Tey 
"wae wa eqenfeyierdt fata il 90 | 
yamadidharanantant sadangani dhyanam 
samadhih subhadharanad cetyetut trayam || 
sddhvavalambya yatnat ckatra saddhyeya 
umesa clat sthiladimurtukramato vidheyam WlOu 
Tr. The six components from yaniat to dharand and three 
(components of) dharand, dhyana and samiadhi-- are to be carefully 
adhered to on umesa (stva). These three are practised together on 
gross idol to subde objects in an orderly fashion. 10. 
ar Rahim ad gt atq anita | 
wala Ff frre fe at: gaye fart a qfranyss 
dhyadnam harervagisasya yojitam 
pirvam sagarbhesu samadhistittamam || 
sthilett tam cittamanukramena hi 
Sanaih susiksmaim visate ca bhiimikam tl 11 I 
Tr. In the preliminary course of practice of sagarbha 
samadhi the finest form of practice would be to properly meditate 
on hari and vaégisa. Though this may be considered as gross 
practice, gradually the citta enters extremely subtle bhamika 
(state). 11. 
Tareas sere at facterd giteafrataar ge | 
gare ae gad epeniegdl 7 car feafeiéase 
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guruprasadddyadi ceSvarasya va 
vilokyate Artsthitiyogyata pura |I 
susdksmabhiimau vinivesa isyate 
sthiladimérttau na tada sthitirhita (12 | 
Tr. By the grace of guru if the mind gains stability and 
perceives isvara, it can enter from subtle to subtler levels. 
Then it is not desirable to continue concentration on gross idols 
ete. 12. 
araraey f& gdtema ToT | 
atest ait wae: TC: wae: a: Il 93 Il 
dhycydvalambanena hi vrtterekagrata parama | 
tajjiairdhyanam kathitam samprajniatah parah samadhih 
sab 130 
Tr. The mind (it’s modifications) becomes highly 
one pointed only when one sticks to the (one) object of dhyana. 
This makes dhyana. This further culminates into samprajnata 
samadhi. 13. 
ACT: Sy Aaah oT wa: AAA: | 
ar am sere wet ded yuftea: a liovil 
saddharandntah khatu madhyavartti 
prajfiatanama samayah samadhih | 
dhyadnam taduktam praharastamanam 
sthilam tadante Subhasiddhayah syub \ 14 It 
Tr. The intermediate time at the end of dhdrana is 
called prajiata-samadhi. This is called sth@la-dhyana which 
extends for eight praharas. This is followed by the auspicious 
siddhis. 14, 
an th sarkasverord — 
tatha coktam daltatreyabhagavata — 
It has been maintained by bhagavan dattatreya- 


wea ae afearsiteta = | 
aq Pree enty tanftreafrtry | 
aera energy ll gfe il 94 I 
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samabhyascttato dhyanam ghatikdsastimeva ca | 

vayum nirudhya dhydyettu devatamistadayinim || 

sagunadhyanamevam syadanimaddigunapradam (Il iti VLSI 

Tr. Thereafter, one should parctise dhyana for sixty 
ghatikas, and by holding the prana, the tutelary deity should be 
meditated upon. This forms saguna dhyana which results in 
siddhis like animdetc. 15. 

qr W Med pare2l Heloacraqad 
uta - 

tatha ca bhagavate ekadaSc bhagavadvakyamuddhavam 
prai -  * 

It has been stated in the eleventh chapter of 
bhagavata which is addressed to uddhava by bhagavan 

art aera af at fae wetd cafererat atsrentt 
it gf i 96 I 

munirma Giddtmyena yam yim siddhin: bhavayettam 
tattatsiddhivaham yojayami il ite 161 

Tr. When one devotedly meditates on whichever stddhi, 
I bestow upon him that very particular srddhi. 16. 


Parad mama: atséaaanaet qefrea: | 
gia il 99 Il 

atah sagunadhyana eva siddhyupasarga avirbhavanti | 
samyamaparinatau Kitabhrnginyayena yaddhdranam 
tattadatmyadpattau Suddhasphatikarkakarayogayorantraragneriva 
nirvicdridacelo jahandtmasuddhesvarayoh so "hambhavatadatmyc 
Subhasiddhayah i iti i) 17 tl 

Tr. Therefore, in saguna dhyana, siddhis appear in the 
form of obstacles. In the culmination of samyama, as per the 
logic of kita-bhrngi, on whichever (object) dharand is practised, 
the mind merges in the same form like a pure crystal placed in 
the sun which appears containing fire. When the mind attains 
the state of nirvicdra (no-thought), then alone the wisdom of the 
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pure Selfand isvara with sohambhava (1 am That) and auspicious 
siddhis arise. 17. 
wate ays: wt we zr go aq! 
Ay qt aera eaetsraiahre: | 9¢ Il 
praithamiko dhanuskah sthilam 
faksyam yathd pura vidhyet il 
anu siksmam cabhyisattadvat 
sthtih avanivasiddhyab Ww 18 Il 
Tr. In the beginning an archer shoots at a gross object 
and afterwards the subtle onc. Similarly, one should (meditate) 
on gross to the subtler (objects). 18. 


atraaaired arraret fred 


aay Feraé arg Prt 
qafifa gare etdat aeighy- 
aaah earat sea AZ | 98 I 
savisayamatiramyam dhydnamddau vidheyam 
fadanu visayahine sadhu nirbijamuktam |I 
bhrSamiti hrdayasya sthatryato dhairyavrtu- 
sakaladuritasanghd dhyanato yanti nasam || 19 | 
Tr. In the beginning, one should practise meditation 
(dhyana) on objects which is very much enjoyable and 
thereafter, it is wise to meditate without object. (The later) is 
called nirbija, repeated practice of which brings stability of the 
mind. Continuation of this meditation removes all the 
sufferings. 19. 
wrperercaieg  faerefad earrrafrty 
Retert yet Pratt: afaatratr | 
fet doer fier safarqeren: fear: afrger 
atara afd waft acpi acenftredta li 20 Il 
praguktadharacakrddisu visadamidam dhyanamagryavidheyam 
sthilvaikadnte guhaydm niyanitapavanah sanniyamycndriyaat | 
cittam samrudhya hitva bhavavisayasamastah kriyah samvistjya 
dhycyaikagryc sucitte bhavali varamunau satsamadhistadaiva \(201I 
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Tr. As explained earlier, one should first meditate on 
adharacakra etc. while staying in a lonely place, like a cave. 
pranidyama must be practised regularly by controlling the senses 
and the mind (citta) and by relinquishing all the mundane objects 
and activities. Only when a yogi ts able to meditate with intense 
concentration (of citfa), then alone he attains the state of 
samadhi. 20. 

wats a wat ares aq | 

aq Profryat wait: wig ees atte war art:z9 

sampadhinispattinidénamuktam 

dhyanam sabijam savikalpakam yat || 
yadaiva nispattibhrsam samadhih 

syat svecchaya yogina eva aryah || 21 Il 

Tr. sabija and savikalpaka dhyana are the 
characteristics of samadhi. Only when the state of samadhi 
leading to aispatt7 happens on its own, this is called the 
(superior or) true slate of samadhi ofa yogi. 21. 

war fearkert geet wet aie yeaah | 

Pie amraftrents aPetse mart oftetetsz 122 

tada Kriydsaktimarany sucekindm 

prino grhitva bhrsavegavartt? || 
nijitya cakraényakhilant yogino’ - 
sau jadnasaktau pariliyate nu | 22 1 

Tr. prana, which is forceful and speedy, takes 
Kriyasakti and aram (cakra) along with consciousness and 
controls all the cakras ofa your which (Kriyasakt) subsequently 
merges in pianusaku, 22. 

qeaRy — 

yugmam 

A sloku follows — 


wareearrey: weakrencrtaeantraert | 
We CRE CRC CCE ECRUCME MCMC IMLS EET 
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tadaridhayoginah paravasikara- 
vivekakhyauparinatay ti 
gunantahctudharmameghasamadhir- 
usamprajnasamadhipragripaghnavirbhavati |iti23 
Tr. Then tor the 4rddha-yogi, the culmination of the 
pair (of the states) i.e. pard-vasikara and vivekakhyat brings an 
end to gunas, (and the following states such as) dharmamegha 
samadhi and asamprajna samadhi supervene. 23, 
arma af Rafsatact ysrat 
war eatarert eee made Me SP II 
a Par ata afeet a ante eafereit 
Prarre aren fe creat serait il ay Il 
asamprajhate asmin vigalitavikalpe bhrsataram 
sada dhyeyakéram sphurati gatabhedam hrdi drsth |I 
na nidra nonvitd smrurapi na vact smrttrapi 
cidanande magnasya hi parasamadhau prabhavati i 24 || 
Tr. In this (state of) asamprajnata, vikalpa (mental 
constructions) is completely annihilated. Thus only object 
(of meditation) remains and in the heart and (all) discrimination 
is removed. He attains a state in which there is no sleep, no 
memory and no speech. One gets absorbed in the Bliss of 
consciousness and (the stale of) Ultimate samadhi 
supervenes. 24. 
wer Urn Boudiftenranra — 
tatha coktam hathapradipikaydim — 
It has been stated in hathapradipika— 
wa ghtedaera yaar: | 
To aentagaadt gs wa ad TMT Il 2 Il 
yatra drstirlayastatra bhitendriyasandtanah | 
na sa Saktirhhavabhitandm drste lakse ksayam gata \25\ 
Tr. The interaction between the objects of perception 
and senses is eternal in the form of suki, Therefore,on whatever 
the mind is fixed, it merges into it. 25. 
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SMAI ATT Ee | 

wba madtqar adeaty after il 26 Il 

vedasastrapuranani samanyaganika iva | 

ckaiva SAmbhavi mudra sarvatantresu gopita | 26 4 

Tr. The vedas, sastras and purdanas are like public 
women. sdémbhavi mudra alonc is kept a secret in all the 
scriptures. 26. 

orate ait wer add | 

grea fraraca afere: wwaaqaafy II 

meet ay mvt safe a Gora TT: | 

Tagaatia aye aad we mMeqaz |! 2 II 
antarlaksavilinacittapavano yos? yada varttate 
drstya niscalataraya bahiradhah pasyannapasyannapt || 
mudreyam khalu sambhavi bhavati sa yusmatprasadat guroh 
Stnydsanyavivarjiiun sphurali yatatvam padam sambhavam 1271 

Tr. When the yog/ is in a state where both citta and 
pranaare merecd in the internal object of concentration and the 
gaze is directed outwards but remains steady, secing yet not 
seeing, that indeed is sAmobhavimudra, which is received only 
by the fortunate ones by the grace of the guru, who bestows 
upon the state of sambhavi, transcending both siinya and 
astinya. 27. 


art wifey data eRagerag qt 
yaaa art saqarttaey ag il 2 II 


tare jyolsi samyojya Kifcidunnamayed bhruvauy | 

pirvayogasya mirgo‘yamunmanikaranam Ksanat \\ 28 II 

Tr. Direct the vision towards the (internal) jyot? (light) 
and raise the cye-brows a little. This is the pristine technique 
which brings about the state of unmani. 28. 

Shrarroatt sfatrrrdaget | 

afraey Fara fa aaa aeeq Il 28 Il 

keciddgamajaiena Kecinnigamasamkule | 


kecittarkena muhyanti naiva janant! tarakam || 29 1) 
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Tr. Some get bewildered by contradictory views 
available in the #zamas (scriptures), some by those expressed in 
the nivamus, others are perplexed by logic and reasoning. No 
one knows féraka (the highest state of consciousness). 29. 

atcnteater: Recra aragadert: 

aaratart ctrargrratixercared aa: Il 

widtecateaentd wMderrdt i 

ae Tea ae Te aed Rerenitrey il gfe [gol 
ardhodghdtitalocanah sthiramana nasdgradattcksanah 
candrarkavap linutamupanayennispandavacyam tatah | 
Jyotiripavisesabihyarahitam dedipyamanam param 
fatvam tafparamasti vastu paramam vacyam kimatradhikam \liN30\| 

Tr. Keep the eyes half open and mind poised, fix the 
gaze on the tip of the nose, suspend the movement of both ida 
and pingala, maintain the internal calm, visualize the Ultimate 
Reality as brightly shinning internal light. Thus, onc attains the 
Absolute State of tatva (Self) beyond all material realms. What 
else remains to be said? 30. 

afer ferefoteareteyat |i 

ij nirgunadhydnamudra || 

(Here ends) the technique of nirguna-dhyana. 

SQ QiaOedlcaig st — 

atha sagunadhyanamudré — 

Here follows the technique of saguna-dhyana— 

ae — 

yatha— 

Which is— 

ae: wera gered wetstarafrteay: | 

weap aa a era ae AAR: I 39 Il 

adhah samasthdpya sukhaésanam sad- 

antarmanobahyanirihacuksub I 
samatvamuccairvapusastu yalra 


sa dhydnamudra kathita munindrath || 31 I 
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Tr. Adopt sukhasana (a comfortable posture) on the 
floor. Fix the eyes and withdraw the mind from the external 
objects and focus it internally. Keep the body steady and straight. 
The great yogis know this as dhyana-mudra (meditation). 31. 

ra — 

yogucandnkayam — 

According to yogacandrika— 

arian aerydaeta qaret | 

wed a otter earagati fafa: 11 32 Il 

antaSceto bahiscaksurbaddhastheva sukhasane | 

samatvan) ca Sarfrasya dhyadnamudreti siddhidah |i 32 

Tr. Mind is internally tuned even though the cyes are 
fixed on an external object while one adopts sukhdsana which 
keeps the body straight. This is called dhyanamudra which brings 
success. 32. 

Ta: AIM baa: awe | adaware 
Fears lat wei Garay we ait | wat at Bee I! 33 Il 

antah abhyantare | omanah babyavyapdrarahitam | 
caksurbhruvorantare samsthapva lo Ava sabite sukhasane baddhe 
Sali | samatvam Ssarirasya dvhasya il 33.1 

Tr. antah means internal.The manas (mind) is 
suspended of external activity. Eyes are fixed between the 
eycbrows and one adopts sukhdsana. sumatva means steadiness 
of trhe body. 33. 

miarprd aay wart a Preit aie weezy | 

Totter et a tarferaarret fe it ay Il 


saatiguaatvam kKendpi prakarena na vikrtim yati Sariram 

taccharirasamutvam sthairyam sa traikalikajianakaram hB4 

Tr. One also keeps the body steady and at peace by not 
allowing any diviation of the body. Such a practice bestows upon 
knowledge ofall three times (past, present and future). 34. 


HTT TATE TAHT AT | 
wat wa ea etetrremareahrg | 3% Il 
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yogabhyasattathadhyatmikabodhabijakamupadhihanya ||| 

bhavati prayuktam dhyanam harerddipavadajhatadyayjit 135) 

Tr. By removing the attributes through practice of 
dhyana on hari in the course of yoga sows the seed of spiritual 
evolution. This enkindles wisdom like a lamp dispelling darkness 
of ignorance. 35, 

quae aMeareaaraty | 

aaa agreed ara: aarti: |! 3g Il 

buddhipravaharapasya dhyanusyasyavalambanam | 

dhyeyamityucyate sadbhistacca sambah sadaSivah 361 

Tr. The flow of consciousness makes the support for 
dhyana. According to wise, continuation of this on sadasiva 
along with amba makes (the best) technique of dhyana. 36. 

mara Poa: | 

SEM: Waa eae Vetere Il 319 Il 

jldnavairagyasampanno nityamudriktamanasah | 

Sraddadhanah prasannatma dhyata sadbhirudahrta \\ 37 | 

Tr. According to the wise, a practitioner of dhyana is 
always endowed with wisdom, detachment, a poised mind, 
devotion and remains cheerful. 37. 

ema casa: | 

Bsqzoet serra Prerereft: il 3c Il 

asamprajNalaparyantam) paramesvarasamyamah | 

yoge’nukalpo sivatmasamyamv vighnahesadhih || 38 \\ 

Tr. Till the state of asamprajfiata appears, one should 
practise samyamaon parameSsvara. This will help (developing) 
devotion and merger of jiva and atma (the embodicd soul) , 
which (empowers) the conscience to overcome obstacles and 
devotion to isa (God). 38. 

wa ae qed edt | ceryyet: ayer art: 
htreydaa: fata | fers aeat | qaaaefa | 
Aaa esa: | 38 I 
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tatha casya mukhatvam smaryate | tasmanmumuksoh 
sumukho margah SrivisnusamSsrayah cittena | cintaydnena 
vafnicyate || dhruvamanyatheti | tadevamupayapratyayo 
hyakhyatah | 39 | 

Tr. The significance of this is upheld. Therefore, for 
the one who is craving for liberation has the effective path of 
wholeheartedly surrendering to Srivisnu. Thus onc is saved from 
the worries. Therefore, upayapratyaya (yogic techniques) has 
been narrated. 39. 

ATTY Aarenfagsra: | 

arena ares: | 

a at vert get |i vo | 

asamprajndtastu dhyeyabhavanniralambah | 

yogasyottamadhikari yogartdhah || 

sa yoge udatta ucyate || 40 1! 

Tr. asamnprajhata means — where there remains no object 
for meditation, that forms the absolute supportlessness. A 
yogartdha is the one who commands expertise in yoga. He is 
considered illustrious in vora. 40, 

agen sian — 

faduktan gitiyam 

It has been stated in the gita — 

wat fe Afrartg a ated | 

adder atrecertert |! ee ll x9 Il 

yada he nendriyarthesu na Karmasvanusazjate | 

sarvasambalpasannydst vordridhastadocyate |l iti || 41 Il 

Tr. Whien one docs not get involved in the objects of 
the senses, and the karmas and gives up all the mental 
constructions, then alone one is called a yogaritdha. 41. 

ames gq deferamvengtfa | aera war 
frafedt a: | ast am etaq sftfead ava: dhe 
aa arrary il ¥2 II 
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yogaridhatvam tu dirghibhyasapdtavadupatti | abhyaso 
nama cittasthitau yatnah | yatno ndma dhyeyad bahirgacchato 
manasah paunahpunyena dhycye dnayanam || 42 1 

Tr. The state of yogdridha is attained alter a prolonged 
and skillful practice. Practice (abhyasa) stands lor putting an 
effort to make the mind steady. * Putting an effort’ — yatna’ means 
to bring the mind back on the object again and again which 
keeps on straying outwardly. 42. 

ae ares sitar sero — 

tatha coktam gitayam bhagavata —- 

Therefore, in the gita’ bhagavan has stated— 

wat at face wrpartacy | 

areaat Preetaaerta at qae il eft ll v3 Il 

yato yato niscalati manascaficdlamasthiram | 

latastato niyamyattadatmanyeva vasam naycd Wl itt tl 43 UI 

Tr. The mind which ts restive and unsteady has to be 
brought back from the objects through discipline and has to be 
focused on the Self. 43. 

ae — 

tadyatha -- 

For instance — 

Rredterraert afro gard waraest 

sara ta frenfrreatt aq exfen @ a7 ll 

Ret Preatagiraaqerarr sar sag 

wis: awriaeyicetrceants tsq sary evil 
pindikrtyaksavargam munirupala ivasina ekantadese 
srotrabhyam naiva vindyanninadamapi manak sparsamaksna ca 
riipam |! 
vidyanno fibvayesadtranicayamudarani karmani jahyad 
yogindrah khapramathinyatidhrtikalitastant naicchet kadapi \i44i\ 

Tr. A muni withdraws all the senses and sits steadily 
in a desolate place like a rock. He does not listen even to aloud 
sound through the ears, does not feel any touch, does not see 
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any fonn through the eyes, does not taste any taste through the 
tongue. A yoxi gives up al] the karmas inclusive of the noble 
ones which cause afflictions and he should never aspire for 
them. 44. 
wm wit doy wart freer: | 
TART aaa: A TAH: Il wy Il 
famo manasi samsrfyit 
paficavargam vicaksanah 
samadadhyanmanobhrantim- 
indriyarthaih sa paticabhih i 45 |! 
Tr. tamas (darkness) lying in the mind is removed by 
a wise. The group of five senses which embodies the five 
objects of the senses (five) is also dissolved which causes 
mental illusion. 45. 
yd comarca a- 
sited Prderd: aerate: I 
Prd meg earrart gee: 
Rreaergrara fred i we it 
purvan patcadvaramatyantalola’- 
lokam nibsausdrvab nalambaniekah Il 
nitvam dadhvad dhydnamarge sudhirah 
svasyantarhrtkhaisca pindikarot? | 46 1 
Tr. Hirst’ ofall, all the five restless senses should be 
completely controlled, so that not even a single object remains. 
A wise should regularly devout to the practice of meditation, so 
that he merges the heart in the void by withdrawing the 
senses. 46. 
ere gat va ofaftta: gftrary | 
erisarat waka: aot Frese ora: | we Il 
dhyinapatha ptirve maya parivarnitah sudhiyain | 
sthana dhvanyatra samahitah ksanam Usthati prajiahbli47i 
Tr. This is the technique of meditation narrated by me 
in the beginning, which is for the wise. A wise becomes 
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samahita (tranquil) even if he follows this for alittle. 47. 
wet gaaqrty fed saad sad aiag | 
HeTaat TIA Sara M SaeA: Toast: livcll 
bhrantam punarvayupathena cittam 
bhavatyavaryam pracalam samiravat 1 
apastakhedo gatamatsaro ‘sta- 
Kleso‘patundrah susaméhitamanah || 48 | 
Tr. Ifthe mind again wonders due to the movement of 
prana, which is difficult to restrain like air, a yogi being 
intuitively discriminative gives up worries, jealousy, conflicts 
and lethargy, thus being highly concentrated through the 
practice of dhyana. 48. 
ema gay ahr Rraniaatvagedsag eq | 
wre Ae TE ea ata THe Il ve Il 
dhydnena kuryan munirad vicara- 
Vitarkavanscanuvivekavan syat | 
samaddadhanasya munestu pirvam 
dhyinam bhavedatmana uktarityd | 49 I 
Tr. A poised yogi who has developed an analytical 
and logical mind along with discrimination, gains success in the 
practice of dhyana on the Self as told carlier. 49. 
Predrag oenetered: II 
pindikrtya pratyahrtyetyarthah || 
‘pindikrtya’ means withdrawing (the senses). 
areoered = — 
yajnavalkye — 
According to ydajiavalkya— 
wet ot ae THNTETa: | 
wd waed ft at erent tl ga ll 4o Il 
ahameva param brahma puramatmahamavyayah | 
evam yadvedanam cilte sagunam dhyanamucyate |itiiSOll 


Tr. [am the Absolute brahma, paramatma and avyaya. 
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When such a feeling arises in the mind, it is called sagune 
dhyana. 50. 

SISTA COHISRTahotl Weoaraye — 

bhagavata ekadasaskandhe bhagavadvikyam — 

Here follows the words of bhagavan in the 
eleventh chapter of the bhagavata— 

eaarifaad ea Aas TAT: | 

ger aren ee: meray ada: il ga 49 Ut 

indriyanindriyarthebhyo manasakrsya tanmanah | 

buddhya sdrathina dhirah pranamenmayi sarvatah \Witi5 | 

Tr. The senses are withdrawn from their (respective) 
objects with the mind by the one who is absorbed. A wisc 
surrenders completely in me by directing the buddhi 
(discrimination) which is like a charioteer. 51. 


lata ajesacoftiaftrarat soacomteet 
earatfoferttrotreratrara: Il 
hit? suadaradevaviraciayan hathatatvakaumudyam 


dhyanavidhivivecanodyotal Il 


Here ends the chapter narrating the 
technique of dhyana in hathatatvakaumud? 
composed by  sundaradeva. 


Chapter—50 


aa tilotaiarats = — 
atha dhydnasamasah — 
Here follows a brief sketch of dhyana— 
TaN Watedae ware: wfreatrrad a: | 
PASTE Bt: adnan sTHTM At: SAT lg! 
bhaktya bhévayecectasi samprasadas- 

fateh smrtirdhyanamandkulam tatah | 
Kramitsvartipasya hareh sabija- 

Hayadato garbhalayo muneh syat |i 1 tl 

Tr. Devotion (in the heart) brings pacification which 
results into (clarity of) memory and (the state of) poise through 
dhyana and thereatter follows (perception of the) real form of 
hart. From absorption in sabija (state) a muni enters (the state 
of) absorption in agurbha (nirbija). 1. 

ate WHAT — 

alah asmat— 

atah means thereafter— 

Peart sat at qe: cased fRaferrts | 

ada aie: wae ate gen etefage ward 121 

vimdrgayap! pracalam mano muhuh 

pravesayanti sthitilambhancna || 
midtcva bhakuh paripau’ yoginam 
krtva harerdhyanasudha layante || 2 \! 

Tr. Even if the mind gets distracted, it quickly returns 
to steadiness due to devotion which protects one like a mother. 
Devotion transforms a yogi and turns him towards the nectar of 
meditation on fariat the end of laya (absorption). 2. 


fravecaaceraacd 7 Ae: 
ayrTaanshery at avaad: Pez ll 3 ll 


uparatimupayadlasyamavairagyabhag vam 
Pranavajapaparasya pranasanrodhanena | 
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vicalahrdayametadyavadaptam na bhaktch 
amrtamacalata smin nasti tavaddhthath kim W 3 
Tr. One who has practised pranadyama coupled with 
recitation of pranava (vi) attains quictude and qualifies for 
vairagya (detachment). What is the use of hatha if onc docs not 
find out the nectar (Bliss) and stability fora fickle mind through 
bhakui (devotion)? 3. 
arrargatrgata qeathra: staat- 
weagureskded rat stared |l 


RT AAV A aay 
dearstet gare ear aad Prevsaq Il i! 
anandasrinyabhisrjati muhuryoginah premabhakti- 
prodyadbhagaccharitahrdayam liyate Srisaripe | 
premna sattadgunamadhusudhdpanasaddhyanamugdham 
saukhyambhodhau plutamiva sada jayate nisprapaticam 1! 4 Il 
Tr. A yogi frequently gets drenched in the tears of 
intense Bliss arising out of love and devotion in the heart which 
merges in the form of Srisa. The yog7 enjoying the sweet nectar 
of eternal love springing out of absorption in meditation, plunges 
in the ocean of love. He becomes ever [ree from mundane 
paraphernalia. 4. 
. Peters of gatfri- 
Sereda eftakreda |! 
are Profakia faitrttg 
wearetens se AT | | Il 
vivekavatragya ubham suyogino’- 
bhyasasirtiyo haribhakuruttama | 
dhydnasya nispattirit’ Wibhirbhavet 
pranavarodhadi yadangamasya tat 51 
Tr. For a yogi conscience, detachment, (regular) 
practice, devotion towards hari, nispatti state of dhyana and 
pranayama form the components of yoga. 5. 
FI Caiay — 


atha dhyanam — 
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dhyana follows— 


ERscanttd sane ayfrad | 
meagan say Agta ll § Il 


brtpadme ‘stadalopete kandamadhyat samutthite | 

dvadasdngulanale smin caturangulavanmukhe 1 6 II 

Tr. One should meditate on the lotus of eight petals in 
the heart which shoots from Kanda which has a stalk of twelve 
digits having breadth of four digits. 6. 

wereaattatia praacarrs | 

aged ware aaarst ety ily ll 

pranayadmairvikasite Kesardnvitakarnike | 

vasudevam jagannatham narayanamajam harim |I 7 I 

aqalgqaris serareneTaTy | 

Peteaqrat wratrterrz il ¢ ll 

caturbéhumudarangam Sankhacakragadadharam | 

kirittakeytradharam padmapatranibheksanam |! 8 | 

Stead Prey qty | 

waar yet ypraearz | sll 

Srivatsavaksasam Vvisnum plrnacandranibhananam | 

padmodaratalabhaksam suprasannam Sucismitam || 9 I 

qeacseadan ttrareareqry | 

Wrage TWaIArsaTy |i 9° Il 

Suddhasphatikasankasam pitavdsasamacyutam | 

padmachavipadadvandvam paramatmanamisvaram |WNO\ 

wakrafaags ota: Foun | 

wTareaey eae adaaehe Rear | 

asearate Rare apt amar tl 99 ll 

prabhabhirbhasayadripam paritah purusottamam | 

manasdlokya devesam sarvabhétahrdt sthitam | 

sohamitmett vijaya sagunam dhyanamuttamam i 11 Il 

Tr. Practice of pranayama which blossoms through the 
pericurp adorned with filament (wherein) vasudeva, jagannatha, 
nérayana, the Unbom, hari, who has four hands with a handsome 
body, holding a conch, a wheel (cakra) and a club, a crown and 
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peacock feather (adorning the crown), eyes like the blossoming 
lotus, the chest embossed with Srivatsa, who is visnu whose 
face is as bright as the full moon, and eyes as shinning as the 
core of the lotus, who is very delighted and smiling, who is acyuta 
wearing a yellow drape, who is as blazing as the pure crystal, 
who has the pair of fect like lotus, who is but paramatma, isvara 
who ts the Supreme purusa who enlightens everything with Fis 
brightness. He is devesa (God of all gods) residing in every 
heart. “That atmais me’ — this realization should be followed 
which forms the saguna kind of meditation which is considered 
superior. 7-11. 

afa ateraraoerenrc il 

iti yogayanjyavalkydt |l 

This is quoted from yoga-yajiavalkya. 

a a Mera — 


tatha ca bhiigavate - 
It has been said also in bhadgavata— 


ay Beers mend yor TAT | 
wats sorceiterrereat aera arte | 92 Il 
Keer svadchantahrdaydvakise 
pridesamatram purusam vasantim 
caturbhujam kafjarathangasankha- 
gadadharam dharanaya smarani 12 
west Aeradat seaearahterrarerary | 
ween ET Aereateqrsay 11931! 
prasannavaktran) nalindyateksanam 
kKadambakinjalkapisangavasasam | 
lasanmaharatnahiranmayangam 
sphuran mahdratnakiritakundalam || 13 
Tr. Some meditate consistently on the purusa (the 
Supreme Being) residing in the space of the heart in the body 
pervading the whole region, having four arms holding lotus, a 
cakra (wheel), conch and a club, having a pleasing countenance, 
eyes like a lotus, wearing the tawny cloth as shinning as the 
filament of a lotus, sparkling great jewels on the body, the 
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crown and kundala with a shinning big jewel. 12-13. 
vaaeronationa ative wnfirrearay | 
Heer SYA TTT SAT 19% 
unnidrahrtpankajakarnikalaye 

yogesvara sthdpitapadavallabham (I 
srilaksmanam kaustubharatnakadharam- 
amlinalaksmya vanamalayaficitam || 14 1 
Tr. The yogis establish the holy feet along with 

Srilaksmana (having signs of srilaksmi) adorned with the jewel 

of kKaustabha and delightful Jaksmi having garland tn the head 

in the blossomed lotus of the citta. 14. 

Prafid teratatteratiyreantery: | 

fererrenrgtartagrrcta teammate | 9% I 

vibhisiam mekhalayanguliyakatr- 
mahadhanairniipurakankanadibhih i 

snigdhamalakuncitanilakuntalair- 
virocamanananahasapesalam |! 15 1 

Tr. He is decorated with waistband, highly precious 

rings, anklets and bracelets. He has flowing soft curling beautiful 

dark hair and a smiling face. 15. 
RATATAT TAAL TET AT ITSy | 
tea Reet heat aeertearcraratrsd | 96 Il 
adinalilahasitcksanallasadbhra- 

bhangasambhitabhiryanugraham |! 
iksate cintdmayamenamisvaram 
yavanmanodharanydvatisthate || 16 Ul 
Tr. One should visualize and meditate on this isvara 
who is graceful, glancing with a pleasant smile, bestowing 
immense grace with a knitting of the cyebrows, so long as the 

mind remains in the state of dharana. 16. 

weemsmi fr a wat 
Tae = aeatad Targa: | 
fad fret erate oeag 
at ot qe ddan wer Il 99 Il 
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ekaikaso‘ngami dhiyaé ca bhavayet 
padadi yavaddhasitam gadabhrtah || 
jitam jitam sthanamapohya dharayet 
param param Sudhyati dhiryathd yatha |) 17 | 
Tr. One should hold the mind on a particular limb like 
feet etc. alter visualizing the smiling (God visnu) holding the club 
and then leaving for another limb. Thus consequently the mind 
vets purified. 17. 


waa ada weeeshery favdsat ae afar: | 
may waa: gore, wt Peart wat ete igh 9cil 


yavanna jayela paradvare’smin 
visvesvare drastari bhaktiyogah || 
tavat sthaviyah purusasya riipam 
kriyavasane prayat smareta |i iti 18 Ii 
Tr. So long as one does not inculeate bhaktiyoga 
(devotion) in visvesvara who is the Absolute Seer, one should 
meditate on gross form, activities and their results. Therefore, 
one should meditate on Him. 18. 
afa urmoerd | 
i yajiavalkye Mt 
This above is quoted from yajfyavalkya. 
Gat: aaserreand wed adarery | 
erp qed aerterg ayferry Il 98 Il 
bhruvoh madhye’ntaratmanam 
bhariipam sarvakaranam || 
sthanuvat mardhaparyantam 
madhyadchat samutthitam Wo 19 
TITS | TTT | 
aTaeeT MSE SA AMATART II 20 II 
jagatkaranamavyaktam jvalantamamitaujasam | 
munasilokya so’ham syamityetad dhyanamuttamam U2011 
* Tr. One should meditate on the dtma, which originates 
from the center of the body and reaches up to the top of the head 
and is stable-- the Absolute cause, who is in the form of 
illuinination at the centre of the eyebrows. One meditates upon 
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the cause of the creation who is unmanifest, blazing with lustre 
and thinking ~ May I be That’. This forms the superior technique 
of meditation. 19-20, 

ae a werde: Rrferttaafare: | 

fra we eae eT Ararat tarr: | 29 I 

atha va baddhaparyankah sithilikrtavigrahah | 

Siva eva svayam bhatva naésagraropiteKsanah |! 21 | 

Tr. Or else — adopt baddhaparyanka dsana and keep 
the body relaxed. Imagine yourself as Siva while keeping the 
gaze at the tip of the nose. 21. 

Pita Rr aed Taree | 

meryd ents gated TTA I 22 Il 

nirvikaram Sivam Santam paramatmdnumavyayam | 

bhdripamamrtam dhyaycd bhruvormadhye varanancl22\ 

Tr. O beautiful lady! One should meditate on siva who 
is nirvikara (without mutation), paramatman, peaceful, avyaya 
(eternal), in the very form of illumination and amrta immortal) 
at the center of the eyebrows. 22. 


aerate a gfe: a a emt seed | 


aera ot Ae WAHTEAaaZ || 

wt weed AI apart tl gfe 123 Il 

sohameveti ya buddhih sa ca dhyane praSasyate | 

ahameva param brahma paramaétmahamavyayam Il 

evam yadvedanum dhycye sagunadhyanamucyate \itii23) 

Tr. Attitude of “I am That’ is considered beneticial. ~I 
am eternal paramatma and brahma the immutable’—such a 
feeling in the course of meditation is known as saguna 
dhyana. 23. 


Retadatadt wo ass weet | 
Herertterrgett wd wea ae Ae Be: || 2° Il 


bodhettadisapranidhato hathat 

dhydne’manaske sagunasvaripe || 
jJivatmanoratkyamanukramena 

svayam bhavedyatra sa moksa uktah it 24 U 
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Tr. In the course of meditation through hatha practice 
remains in the state of amanaska (no mind), while meditating on 
isa with his attributes (saguna), followed by unification of jiva 
and atman. This is called (liberation). 24. 

ae — 

tadyatha— 

Therefore — 


a: go tara efter aren sade aren | 
va Peteraygrnad adtatsrearmraay 1124! 
dhycyah pura Sankhagadadimdn hartr- 
yada hyavastha bhavatiha dhirana | 
tada kiritangadabhiisanojjhitam 
dhyayettadckavayavantamacyutam || 25 (I 
Tr. hari holding conch and club ctc. should initially be 
meditated upon. When such a stage of dharana appears, then 
one should meditate only acyuta alone without crown and 
ornaments. 25. 
wad HSE CoMagea 
aatsa ant wre ard il 
Tet aA A: By 
frensed yfrretardt fatq i 3g Il 
tatasca so’ham hathabhdvabuddhya 
satvo tha yatam) pranidhadya manase tl 
ahantaya dhyanaparo munih syaj- 
jitva dharam bhimimathottaram viset || 26 I 
Tr. Thereafter, having been replete with satva and 
intensely feeling — lam That’ in the mind, a yogimeditates with 
this transformed ego, leaves the lower bencfits and attains the 
higher state, 26. 
ger forafoTeerata — 
atha nirgunadhyanam — 
Here follows the narration of nirguna dhyana— 


wae aeoeray — 
tadyatha yajnavalkye — 
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It has been held in yajfiavalkya— 

ar 7 want yy we aT | 

erg fe saga aret aeraterat: |i 29 I 

dhydnam tu sampravaksyanu $rou gargt varanane | 

dhydnameva hi janttinam karanam bandhamoksayoh |27\ 

Tr. O beautiful lady, gargi! Now I shall narrate the 
technique of meditation which you may listen to. For the living 
creatures dhyana makes the very cause of bondage and 
liberation. 27. 

arin aad ATM wy | 

ay Pref wer ay ARNT ey Il Re II 

dhyanamatmasvaripasya vedanam manasé khalu | 

sagunam pirgunam tacca sagunam bahudha smrlam ||28\ 

Tr. The form of the true Self is indeed realized by the 
mind in dhyana. dhyana is saguna and nirguna. Moreover, 
saguna is of various kinds, 28. 


watt aaretieaty fasta | 
wy qemnta we cag Peprg 28 Il 


yatrotiamani tatrahurvaidikani dvijottame | 

esu mukhyatamdstisra cka eva tu nirgunam It 29 II 

Tr. O great dvija! The superior (techniques of 
meditation) are the vaidika ones, among which these are three 
prominent ones. But nirguna is only one. 29. 


wera weet dear A yay yay | 
at errant area safteryz il 20 Il 


marmasthanani nadinam samsthanam ca prthak prthak | 

vaydnam sthanakarmani jnatva kurvatmavedanam 1301 

Tr. There are various vital points (marmas) and locations 
ofthe nadis. There are also various locations and functions of 
prana which one should know to realize the Self. 30. 

area aneacrifad merase ear | 

Tetra wires edt ators 113911 

dhyeyasya nanavidhakalpanojhitam 

svariipasaficintanamadtmano hrda | 
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yaddhyanantspadyamasau samadhtr- 
dhyanam smrtam dhyeyasukalpananke || 34 
Tr. When one is busy in chosen mental constructions 
it is called dhyana. Meditation on the Self in the mind while 
leaving aside various mental constructions, is samadhi which is 
the culmination of dhyana. 31. 
Tere wet aft ar etareay | 
Prenat wraertacaradtseaeaeta Pert ll 22 Il 
yatkalpanahinamajam svariipam 
tannirgunam dhama hareravacyam || 
nijasvariipe paratatvamctad- 
avapyate ‘bhyasabalena citte || 32 |I 
Tr. When there remains no mental construction but 
only the real form of hari who is aja (unborn), who is also 
inexplicable, it is nirguna dhyana, the abode (of hart). Through 
a consistent practice, one experiences the Absolute (tatva— 
Self) in one’s own sell (citta). 32. 
wer tr udrerefssanraa — 
tatha coktam yogacandrikayam— 
It has been maintained in yogacandrikza— 
Proeanrt: gern sort aft | 
freq qa ga: qe deat AH: II 
Ta ofa Ged a YT 33 Il 
mirmathyamadnah siiksmatvad riipanimani darsayet | 
Saisirastu yatha dhimab siksma samsrayate nabhah | 
tatha dehaidvimuktasya pirvartipam bhava suta \| 33M 
Tr. ‘The form which is very subtle, can be perceived 
through prinayamu, like the subtle (layers of) mist in the winter 
sky. Similarly, O my son! one who is liberated from the body, 
would be able to perceive his former form. 33. 


we enea fart fate eraefaarear ara 
Peerraraerrt: || 34 tl 

atha dhimasya virame dvitiyam dhiimadarsanamatma 
vayuna nirmathyamanascalyamanah |\ 34 Il 

Tr. One perceives the subtler (layer) of mist when the 
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gross mist subsides. Similarly, atma is activated by the prana 
(pranayamia) and is perceived. 34. 

wi aearniy watt aftq | 

ma agent afates il ay il 

imani vaksyamandnt riipani darsayct | 

Aramato vayusadhanattant darSayati || 35 |) 

Tr. All these forms which are being told, may be shown 
in sequence through the practice of pranayama. 35. 

yer: wend ger te: Parefgeat eat 
arery | Rafat are gar Prarie | ae athe: wert gead 


Qrrqarae: tl ag il 

prathamatah svalpabhyase yatha Saisirah Sisirartiidbhavo 
dhiimo vaspam | sisire vaspam sitksma nihsarati | tathad yogibhih 
plathanato drsyate siksmadhOmakarah |) 36 | 

Tr. Initially through simple practice, 4tma is perceived 
by the yogis like the subtle form of mist. which is like the winter 
(water) vapours taking form of subtle mist (which is perceived) 
in the winter. 36. 

aren fafareet ? gm ger afrem: aH: dad | 
aaa qa: afer gad | at wate ae: waa 
aa 1 39 I 

atma kimvisisto? dhimd stksma atikrsah nabhah sam 
nabhah samSrayata itt |! 37 II 

Tr. How is atma? It is like the very subtle layer of mist 
particles held in the sky which can be seen. 37. 

aal — 

yadva 

Moreover-- 

ar et aa: aaa ae aT Ge: Teena 
wars AeaTHAS Fat Il RA i ac i 

yatha dhimo nabhah sanisravate tatha aima siksmah 
pavanordhvakaranannabho brahmandam sahasrapatrakamalam 
Srliyate Wit 38 I 
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Tr. That is why it has been said that ata which is 
subtle, is (seen) as it is placed in the space, just as smoke pervades 
the sky, which is called lotus of thousand petals through the 
practice of pranayama. 38. 

TH Fy wer teewer setae sem: tag 
ayaa gyda wafa il 38 Il 


tatha tcenaiva prakarena dchadvimuktasya 
dchabhinnasya = atmanah = dehad — bahirbhruvorantare 
purvartipamuktam bhavati || 39 | 

Tr. In the same manner, atmda which has been liberated 
from the body and trom its earlier form, is seen at the center of 
the eyebrows. 39. 


oe Pet | ar carat gre fet ytereared Pact 
gratd garnet werragaiad: il xo |! 

uta vilarko | atha tadanantaram dhimasya virame 
purvadhamasamapte dvitiyam dhiimadarsanam 
dhimantare sthaladhiimasadrsamityarthab \ 40 (I 

Tr. Here arises a doubt. When the earlier mist subsides, 
the later form of mist may be seen, which is grosser than the 
former. 40. 


areata aac wate | 
an afer afetad ward Il x9 Il 


jJalartfpamivakase tatraivatmani pasyati | 

apaim vyalikramenaiva vabnirdpam prakdSate (| 41 

“Tr. Just as the water (vapour) is scen in the sky, 
similarly, #fmais scen like water in the sky, after which it is 
seen inthe form of fire. 41. 


afar aa deat | 
THeTaeT Te wT warn Il x2 I! 


(asnumnaparate casya pitavastravadisyate | 

ulkdrunasvariipasya tasya riipam prakisate |i 42 1) 

Tr. After disappearance of fire, the form of &tmd 
appears like a yellow cloth which — further appears like the 
sparkling reddish meteor. 42. 
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epaeafiqd at art syateat wasactra 
UMaranegrancid att qeafs i x2 Il 

sthiladhimanivrtte kau akase  bhruvorantare 
jalaripamiva pantyakarasadrsamatmanam yout pasyati (14211 

Tr. When the gross smoke gets subsided, in the space 
between two eycbrows a yogi sees the atman in the form of the 
water. 43. 

mR gra ate acer afered ward | 
afred ati amar mam: safe il yy il 

§arire punurapam vyalikrame jalardpasamiptau 
vahniripam prakasate | agnirapam yogi atmanam kramasah 
pasyatt || 44 I 

Tr. In the body, when the water form is transcended, the 
form of fire appears. Then the yog7 subsequently sees the atman 
in the form of fire. 44. 


Peay and aerearrrcdt snen deaeaterd | 
aa dares ed cer ser get aqatad Il v4 Il 


punustasmin aparate vahniritpasamaptau  dtma 
pilavastravadisyate yatha pitavastre riipam tathé atmana tsyate 
anumtyate || 45 1 

Tr. When this (phase) also gets over, that is, when the 
form of fire is surpassed, 4tmé appears like a form on the yellow 
cloth. In this way atma is inferred. 45. 

wd gem aa eet aa qed a dit warm | oad 
wate ll ¥& Il 

sarvam drotyd yada sthairyam tad&a mukhyam riipam 
pitam —prakdSate | prakatam bhavati tl 46 II 

Tr. When all the (phases) become stable, then the 
prominent form (of 4fma) is manifested in yellow. 46. 

AeA: HA TTT PAR sae Uhr 
aafaaata | ae: Starts: wait ay aw aia 
dat: tl wis tl 

atmanah asmad upabhavastasya  kimvisistasya 
ulkarunasya ulkeva savalitatarcva | arunah pitaraktah savarno 
ripam yasya tasyeti sanksepah || 47 || 
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Tr. From this the form of 4ima manifests in red and 
yellow like gokl which has the hue of a mateor. 47. 


gid Vor siotaiiecnay — 


ata evoktam mdanasollase — 
It has been stated in manasollasa— 
aPregiasatfrantr afte att ayeray 
aaa ll ef ll we Il 
agnisphulingajyourapant Saktibodhe yogi susumndyam 
pasyati ll iti 48 Il 
Tr. A yogi perecives the illuminated sparkling forms 
of fire in the passage of susumna when Sakti is awakened. 48. 
aeri- - 
yatha-- 
It is said-- 
TTA SAI MTT TTT | 
werrerrt wey fad oe a qeafe il gfe il xe Il 
tanfinapataditarataresatapanopaman | 
brahmanddigate prine cidam rapam ca pasyats ii iti 49 1 
Tr. When prana moves in susunind, itmakes sound of 
fire, loud thunders and shrill sound of blowing air and one 
perceives one’s conscious form (af the Self). 49. 
Note: Sec HR HW-148. 49. 
ae weerroqed val freatsawa: gt ea | 
war Praftarraaaren afrerd gee safe ikoll 
yatha hyakasmattarum@rdhar paksi 
vilokyate“uvesatah purah sve Il 
tatha vibhuscittagatascidatma 
savityayain drstipatham prayati | 50 1 
Tr. While one searching fora bird, sees it suddenly on 
the top of the tree, similarly, the all-pervading 4tma comes on 
the path of perception in the citta all of a sudden. 50. 
aera smear Pretec 
tat Heat Prrtears: | 
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sat geet a fe afr ser 
mM aq: aaretia erred i 49 Il 
abhyasato jardinadrsa vilokyate 
devo maheso nijabodhariipakah | 
srutvapi drstva na hi veltti kascana- 
tmanum vadhth kvahamiva ksanaratau \t 51 i 
Tr. Through practice developing the insight into the 
knowledge, mahesa (Siva) who is one’s own form, manifests. 
Even by seeing or hearing one docs not realize atm, just as a 
bride forgets about herself during copulation. 51. 
tent grad wre: Weng | nereatst er Il 
teyjahparam) = dyutimatéam tamasah  parastad | 
atmariipadarsanam yatha || 
The effulgent dtm is seen beyond tamas. 
Reafe earereogarere 
ityadi yogacandrikayam Il 
It all has been stated in yogacandrika— 
amet g ate waft eaeatrry | 
get a: Metts ee wee | 4? Il 
dtmavarnum tu yorena pasyati sphatikopamam 
yukto yah Saktibhedena svayamatma praSasyate || 52 | 
Tr. Through the piercing of kundalini in the practice of 
yoga, the form of 4tma which is as pure as crystal, is 
perceived. 52. 
area? | AAS TA Laaa amas | 


eaenaternes watt il 43 I 

atmavarnam atmasvariipam | yogena yogabhyasena | 
sphatikavannirmalamatman? pasyat? || 33° 

Tr. atmavarnam means form of atman. yogena means 
through the practice of yoga. atma is scen as clear as crystal. 53. 

ar aides at arg: eae Pret afta ae 
aaa ane fret | ca wan grec am fred | a4 
ea AEA: ST ae saerdt grat wader: ll ay ll 
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yada Saktibhedena yukto vayuh Saktya bhidvate 
Saktibhedastena yatha kuficikaya kapatam bhidyate | tathd saktya 
Kundalya cakram bhidyate | tena svayam sahajatah svabhivat 
dima prasasyate drsyo bhavatityarthah | 54 

Tr. The prana awakens the Sakti (kundalini) like a key 
opens a door. Moreover, saku (kundali) pierces the cakras as 
aresult of which afma is manifested on its own. 54. 

Wee Sth Welloty — 

tadyatha uktam granthantare — 

It has been stated in another scripture — 


waerassra vst area | 
welenedena dear Ae Were | 44 II 


yadailanyavatisthant? manahsasthant catmani | 

ptasidantavasamsthaya tada brahma prakasate || 55 | 

Tr. When all these (five senses) inclusive of the sixth 
i.e. mind are turned towards @tman and one remains in a 


poised state, then alone brafuma is manifested. 55. 


Pret ga dtenftafery ga aftary | 

taatsPakerest warrants | 46 Il 

vidhiima iva diptarciraditya tva miirtiman | 

vaidyuto‘snirivakase pasyatyatmanamatmant || 56 II 

Tr. Like a lamp withoul smoke or the illuminated sun 
or the light of the lightning in the sky, dtm is seen in the 
aima. 56. ‘ 

Pregt amr aa gents a ata | 

arrrttzand ated wreaths i 4 Il 

girabsmmec tatha cattve vrksdgresu ca yojayet | 

sammvamycudriyagramam kosthe bhiadamanimiva M57 

Tr. Afler controlling the host of the senses, atmé which 
is like a yowel kept in’ a casket, is seen on the top of the 
mountain, or in the caves or ontop — of a tree. 57. 

werd freiret atrsatastar: | 

ates wet aay set Ae A MW 4c I 
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ckante cintuycnnityam yogannodvejayermanah | 

yenopayena Sakycta sanniyantum calam manah }\ iti \'58il 

Tr. One should meditate in a secluded place not allowing 
the mind to get distracted from yoga, adopting whichever method 
is possible to control the fickle mind. 58. 

aeeart Pret aa: watered a frat il 4e ll 

tatvadhydnam nirgunam yatah svayamevotpadyate na 
Kriyate t 59 4 

Tr. The state of nirguna that is tatvadhyana (meditation 
on tatva—atma) arises on its own and not attempted. 59. 


late apeeasuftratraea soacongat 
atgjorforaforeenatftrcrerotreiras Il 
ll iti sundaradevaviracitayam hathatatvakaumudyam 
sagunanirgunadhyanavivecanodyotah |i 


Here ends the chapter narrating saguna and 
nirguna dhydna in hathatatvakaumudi 
composed by sundaradeva. 


Chapter—51 


ger arent: ~— 

atha samadhih — 

Here follows samadhi— 

ae womacrammarated: |! 

asau samprajialisamprajnatabheddd dvividhah |I 
Itis of two kinds —samprajfata and asamprajniata. 
wat SM amos — 

tatra yatha skande— 

It has been stated in skanda (-purana)— 
are wa: ger saat Tort | 

watge Reta aba: a vert tl 9 Il 
vritihinam manah krtva Ksetrajiam paramatmani | 
ekikrtya vimucycta yogayuktah sa ucyate Wi 1 il 

Tr. One frees the mind of its modifications and unites 


atmé in paramatma which brings liberation. Such a person is 
called a yous. I. 


afefent a aafit perarafr 4 | 

areata Faery ater |i 2 II 

hahirmokhani ca sarvani Artvanyantaraai vat | 
manasaivendriyagrimam manuscatmant yojayet M2. 
Tr. The oulgoing tendency of the senses is turned 


inwardly through mind and the mind is united with 4tma. 2. 


aduiattirtel tat maf arg | 

ured e ape tats were: | 3 Il 
sarvabhivaviaiemuktam Ksetrajiam brahmani nyaset | 
eladdhyanam ca yogasca seso‘nyo granthavistarah |\ 3 | 
Tr. One unites ksetrajiia (4tma) after making it free 


from all the biavis (modifications) in brahma. This makes the 
actual technique of dhyana and the true form of yoga. 
Everything else is only elaboration. 3. 


meas — 
asyarthah-— 
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It means— 
sere Prrteat Prac 
weaqearneayarans anfarse AaStey ea ATA 
Serene a arene we fart ava dati sta 
aetaerig CIT: wren FA ll x Il 


parak-pravanavisayabhimukha-pravrttisilasy antah- 
Karanasya visaychhyo nivarttya 
pratyanmukhikaranatmaprayasapeksavisisla jivartipena 
vydvritd manasa karanabhittenotpadita ya gatistasyd 
brahmani visaye yasca samyogi fivasya brahmdbheda- — cintanat 
saniprajiatalaksanah samadhirukta ttt |\ 4 Il 

Tr. The senses which have a tendency to move 
outwardly are withdrawn from their objects and turned towards 
the Self which is jiva. ‘This is done with the help of the mind 
along with its senses. Thus one moves towards brahma. A yogi 
considers jivaand brahmaas one. This brings about the state 
of samprajnata samadhi. 4. 

ary — 

bharate — 

It has been stated in (maha-) bharata— 

aeart que ferrera afta: | 

atereraq sft aart: atsiretat tl sf il 4 Il 

arthamatram tiipagrahye cittamadava parthivah | 

arthasvaripavat bhati samadhih so‘bhidhiyate Waite 5 i 

Tr. When there remains consciousness alone of the object 
of meditation along with citta (mind), itis called samadhi.5. 


ae warranty TTS: | 
wareqaaattet afta: water wtaqt | & Il 


ayam samidhirasamprajiater- 
angamesa samprajidtariipah i 
samadhisturyairbhedairhhidyate 
casmitadyaih samkscpena procyate | 6 
Tr. samadhi is four-fold like asmutai cte. which is 
narrated in short. samprajnata (samadhi) forms a part of 
asamprajnata (samadhi). 6. 
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Tata at Pert seraaa: | 

fatprabhedajfianam bhasye vistarato'syavadhcyah | 

The details of this is noted in bhasya which should be 
consulted. 


areata suftattrat facet 
Qa frat ge Prfaa: fefeat i 
Be gusyfraaa: Yar 
area freeafeteeteran il efet i 9 I 
sandchakotika upasthiuko vitarko 
dhyeye vicdra tha nirnayatah sthitirya |\ 
sthile pura’nunicayasamyamatah sukhasya 
saksatkrtau cidahamasmividasmita | iti (7 1 
Tr. Where there arises doubtful knowledge. it is the 
state of vitarka. When one firmly gets established in the object 
of meditation, this viedra-staute. When one does samyama of the 
subtle on the gross object of meditation and realizes the Bliss, it 
is dnanda and when one identifies the ego (l-ness) as the 
consciousness, (Cis asia. 7. 
wer are mre — 
tatha coktaa Kauraiye 


It is said in kirma(-puradna)— 


ma Watt werd Perrier | 

mae a Herat afr: weet: | ee llc Il 

yatea pasyadl cétmianan nitydnandaniranjanam | 

minncham sacmnahivort bhasitah paramesvarah | iti | 8 | 

Tr. One who sces the ever-Blisstul Pure dina in me is 
considered a miaddivogi as said by paramesvara. 8. 


ftafterar waft qerteqry il 8 il 


samskarasSese na viokyate vibhur- 
gunatrayanam vilaye sa iksyate |! 
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aupadhiko nésya munch svariipake 
sthitistada brahmani sambhavetsvayam || 9 1 
Tr. The vibhu (all-pervading) is not perceived on the 
annihilation of sanskara, but at the dissolution of the three 
guns. A muni devoid of all the attributes is established in 
brahina, the true form of the Self. 9. 


wer ae TA A wed Peta | 

aetart eI TeEAMTHa Pry: || 90 Il 

yatha malimase patre na svartipam vilokyate | 

tadapctamale spastam tathahantaksaye vibhuh |! 10 1 

Tr. Image of the Self cannot be seen on a dirty vessel. 
But the image of the all-pervading vibhu (God) is clearly 
perceived when the dirt of ego is removed. 10. 


wn trp aeefesmeannqt — 


tathad coktam yogacandrikayam— 

It has been stated in yogacandrika— 

wera J A MAT aeatieg ea: | 

mae at ea afi: eq il 99 Il 

Sabdadinam tu ya matra yavatkarnadisu smrtah | 

(avadeva smrtam dhyanam tatsamadhiratah param |i 11 | 

Tr. So long as Sabda etc. are heard in the ears etc., it is 
called dhyana. Thereatter follows samadhi. 11. 


watt weer BW AT Wa arate | 


ety sera, BM May Tea | 

ot: THe wate: ater: i ge il 92 I 

Sabdadindm Sabdasparsariparasagandhanam ya matra 
yavat sambhavati | 

Karnaddisu) Sravanatvagjihvaghranesu smrta tavat 
taddhyanam | 

alah paramasmal samadhih boddhavyah | ttt Wt 121 

Tr. So long as one perceives the objects of sabda, sparsa, 
rupa, rasa and gandha into the respective organs like ears, skin, 
eyes, tongue and nose, it ts considered dhyana. After that 
samadhi occurs. 12. 
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wer tne fararoagrers — 

tathaé coktam siddhantasekhare — 

It is stated in siddhantaSekhara— 

wag ae ait aed ae | 

eae: ara MT areca: | 93 I 

samadhimadhuna vaksye yogangam castamam tatha | 

samadhih samata prokta jivatmaparamatmanoh \! 13 11 

Tr. I now narrate samadhi— the eighth component 
of yoga. samadhi is considered the union of jivatma and 
paramatma, 13. 

fafrer a Aare Maser: | 

et Prt aar att ema fresertan: | oy Il 


dhycye sive sada lino dhyaté tisthatyabhcdatah |! 14 I 

Tr. It is of two types — jnate (samprajfata) and ajnata 
(asamprajnata). When one absorbs completely in sadasiva as 
the object of meditation, (itis called dhyana). 14. 

sort wag Peg wet er ans | 

| fre Reta: ay een starr: |i 94 Il 

apdnantam bhavat kincid jodnam syat samadhike | 

dhycye sive vilinah san dhyati dhycyatvamagatah | 1S | 

Tr. Inthe state of samadhi there arises no perception 
or a very little perception, When the dhyata (meditator) 
merges in siva (object of meditation) he becomes the object 
of meditation, 15. 

Prerracet CTATATT TT TAT: | 

faarravenees Taset MATTE: || 9G Il 

cidanandarasollasaparipirnadigantarah | 

cidanandarasajfiasca yada’ste ruddhamanasah || 16 |! 

Tr. When mind is controlled, the exuberant flavour of 
eternal consciousness repletes the entire horizon and one enjoys 
etemal and Blissful state of consciousness. 16. 
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ATAMTa: Meare | 

HER: TA AAT AHA: | 99 | 

asamprajfasamadhih syaddhyanadvadasakavadhi | 

aguriiktath samayukto dhyanasamsaktamanasz2h || 17 | 

Tr. The period of asamprajnata samadhi is twelve 
times greater than that of dhyana, for the one whose mind is 
devoted to the practice of dhyana which ts not instructed by a 
guru. 17. 


meaner wer adtaairercny | 

BreSgsra I Ta Waitreeadt Il 

Tergearated ge arated ante: ll eA Il 9¢ Il 
dvadaSadinaparyantam yada sarvendriyavismaranam | 
kasthakudyavat sthanam tadé samadhirucyute \\ 
yathambusaindhavayoraikyam tathad manasoraikyam samadhi: til8 

Tr. When once forgets all the senses for twelve days and 
remains like a log of wood, itis called samadhi. Or when mind 
merges in atma like salt in water, it is called samadhi. 18. 

TY Saath TreTdTayarg | 

aay wae a mater ser ae lt gail 98 Il 

yadyat ruipasivasyoktam 

tataddhydyamstadapnuyat \\ 
tattadbhiya samadhim ca 
jiinabheda yatha yatha ite 19 1 

Tr. By repeatedly meditating on a particular attribute 
of Siva, one attains the same. Moreover, by frequently entering 
into samadhi state, one gains intuitive discrimination. 19. 

ga talotaleainrcaaraeraeraaranes = — 

atha dhydnadvadasakottaramasamprajfiatasamadhih— 

Here follows asamprajiiata samadhi which is 
twelve times greater than that of dhydna— 

aeauUeg — 

tats varupantu — 


The characteristics of which are as follows — 
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dearth shacqfrearad Frteat vara: | aarft: 
ada: | aearahtreranq saat 
erated arerq ll 20 II 

samskarasceso kKhilavrttlainydvadhau nirodho 
manasah | samaddhih syaddhyeyabhavanniralambah | 
abhyasadhikyavasat Karmaso hunyad-akhila-samskdaran || 20 1 

Tr. Residue of samskdaras, annihilation of all mental 
modifications and restraints of manas is the state of samadhi 
which is bereft of any object (of dhyana). Intense practice 
gradually eliminates the entire range of samskaras. 20. 

aaavareretarrza frag kre carery | 

areata aar aarit Préfsrenftreqeate | 29 I 

sadusapndanaviliyanaporvakhilavrttisamskaran | 

nasavall yada tadaaim ntrbijasamadhirudbhavatt i 20 

Tr. When one eliminates all the previous samskaras 
and (mental) modifications on dissolution of knowledge of 
both sat and asat, then alone the state of airbija samadhi 
arises, 21. 

FHUMTSTIAM AAA CANTsT | 

arene sat A eTRATTT | 22 Il 


asamprynhita atyadasa sarvasamiskaradalika | 

prirabdhakarmapt tato na svapakasaniiptisu || 22 | 

Tr. Vhe ultimate state of asumprajaata removes all the 
samskaras. On the maturity of the samshkdras, prarabdha karmas 
(karmus of the past lives) do not exist. 22, 

ard setae abrdtenrcarda: | 

wee, fed aftenftrert Saat sar ll 23 Il 

sanmuirdian prabhaveddhinam bhogasamskarakaryatah | 

Gatastu citan cartadhikaram Kevalam tad || 23 1 

Tr. Then one ts able to render (the Self) free from the 
cycle of enjoyment and samskara, which makes the citta 
useful only for remaining as part ot life. 23. 
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mere ae aeantra Pretest: | 

art F: aes sa TEs | Rye Il 
prarabdhakarmund sirddham samskdaraisca nirodhukaih\ 
svakarane tain sahitam Nyata svasvartipake \\ 24 11 

Tr. The prarabdha karma along with samskdras and 


their source having potentiality of subduing (the modifications), 


Merge in ones own true Self. 24. 


ae a ward 

tathd ca smaryate — 

It has been stated — 

Wa Saat At sate Aetaa: Ul afer Ml 24 Il 
manaso"bhyudaye naso manonaso mahodayab \\ iti 125i 
Tr. When the source of mind is climinated, mind too 


disappears. Then Blissful state supervenes. 25. 


gar otfsurereanats — 


atha gaudapadacaryah — 
According to gaudapada— 
wate aaa Parent age Haq | 
a wart ete Pre mer ater Teer lief ze! 
samidhnurdhitamalasya celaso 
nivesilasyatmant yatsukham bhavet | 
na Sakyale varnayitum gira tada 
yadctadantahkarancna grhyate | iti || 26 1 
Tr. The happiness that occurs in the 4tma (Self) followed 


by the purification of the mind by samadhi can not be expressed 
in words, which can only be realized in the antahkarana (inner 
heart). 26. 


ware aerreanay fra | 
TN Fareed a wd eee ly I 


samprajhalasamadhau tatsukhamasvadayenna dbtya | 
vritya sukhasvadaratacitto yogi layam Aarau tl 27 
Tr. In the state of samprajfata samadhi alone one 


vnjoys that happiness and not through (di) intelligence. Then 
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the mind (citta) of a yogiremains absorbed in the Blissful state 
of laya. 27. 


Peerpiracraran saat: a AAT alsa | 
eaten: a & trad aera eat gaeua:2¢ 
Vinastasampurnavikalpavasana 
jivesayoh sa samat# dvayordrdha |! 
samdadhiruktah sa hi satndhavambho 
yatsamyavaddhi vilaye bhrsaikyatah |i 28 |i 
Tr. When all the mental constructions and desires are 
completely annihilated, (a state of) equanimity for the two Viva 
and paramatma) arises firmly which is called samadhi, which 
is like mixing up of salt in water. 28. 
TT waa seit ahaa at gat zat 7 
garters freer area dadstaate: 128i 
aha praptasadyosantdrasya kalo 
yatindrasya no drsyate srityate cat Il 
Hhravormadhvadese sivasthanamadyam 
manastaratyam liyatenanyavrtah i 29 
Tr. When a youi attains the state of yorunidré, time 
ceases to exist. One fixes the mind onepointedly and makes it 
absorbed at the center of the eyebrows which is the abode of 
Siva. 29, 
mM ad qe a wT 
OA: HTS AAT TTT II 
iat: waergq wat: aed 
Proeatrta PePafeeayz |! 30 Il 
param tatpadam turyamuktaum sa yatra 
na kKélah kar@lo’sti mudra tadante 1 
tavindvoh pradadyad dvayoh Khecari 
nuralambacittena kKificidvidheyam | 30 Il 
Tr. That transcendental state is called qurya (the fourth) 
where exists no vicious time. When both ravi (right) and indu 
(lelt) (nosteils) cease to function, then the mudra called khecari 
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supervenes which makes the mind free from objects. 30. 

war aTeargfeteta: art 

we eS BT OT CaM I 
wearer sd Rrevat 

at cratsenetse fra: | 39 Il 
yada bahyavayurvilinah khamadhyec 

padam svain hrda prina etyarkabhage \\ 
sadabhyasyamdnasya caivain Sirtyam 

balam liyate ‘bhyasato ‘sya cittah || 31 11 

Tr. When the external air merges in the (internal) space 
(susummna), one perceives one’s own abode through mind. When 
prana flows through — the right (nostril), one instills a lot of 
energy in the Sirés (vessels) and through regular practice the 
citta gets merged. 31. 

aie erate te 

grr wed da arate: 
m™: oh wy ae eafearm- 

aren Predera fer il 22 Il 
samirastada sndpayedyog! dcham 

sudhaya samastam tada ka@yasiddhih |\ 
manah suktimadhye ca Saklim svacitta- 

ntarastham vidhayeksyacittena cittam |32\ 

Tr. Then the prapa repletes the whole body with 
ambrosia which brings kayasiddhi. Mind is focused towards 
the saku and the Sakti is pointed towards the citta and thus one 
observes the citta with the citta itself. 32. 

WW aad frerdttaghay 

at wed attergeaag ll 
are waeaet of fea 

wet a aersfert = areaem: | 332 Il 
param fatpadam cintayedckavrttir- 

varam sddhanam yosinamuktametat | |I 
Khamadhye svamatmanyatho Kham vidhaya 

svardpam ca krovihhilam bhavayejfiah Wt 33 0 
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Tr. Onepovintedly meditate on that Absolute Abode 
(state). This is said to be a superior practice fora yog?. Place the 
space in the space of the Self which reveals the true Self thus 
one should meditate on the Totality. 33. 
ARTA HINT WT 
darren fe vata |! 
aarrrarragrey falar 
apres Paraarargis war mfr il 3x Il 
sankalpamatrakalanaiva fagatsamagram 
Sankalpamatrakaland hi manovilina |! 
sankalpamadtramalamutsrjya nirvikalpam 
asritya niscitamavapnuhi rdma santim |) 34 I 
Tr. O rama! The whole universe is just a mental 
projection. Imagination is also mind’s faney. Eeven daily 
activities of a person are also mental whims. Hence abandon 
mental constructions and attain peace through state of 
nirvikalpa. 34. 
a ada a amd wT gerd | 
wet Re aed ase ae: re Pata: 1 34 Il 
Jleyan Sarvapravitam ca 
faynanam mane ucyite Ih 
Jn pheyam: saman nasa 
nanyah pantha dvitivakah W351 
Tr. | Knowing all that is known, is known as 
knowledge which is mind. Both knowledge and object of 
knowledge have to be destroyed (transcended). There exists no 
other way. 35. 
ated agafrcrt a Preaftnrer ge RreraPr | 
a: A Teper Te A MAA VTE IE 
avedanaum yadbahirantiram ca 
niruddhacittasya drdham cidaimant |i 
layah sa ukto’khilavasanantas- 
tatv# parokse sa bhavenna canyathé \\ 36 1 
Tr. Absence of internal and external perception 
signifies a controlled mind, which brings the state of faya 
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(absorption). This is the state of cessation of all desires which 
occurs on direct perception of tatva (Self) and not 
otherwise. 36. 
an are sero — 
tatha coktam bhagavate — 
It has been stated in bhagavata— 
RamrwMeae A aq Shaq ake a 
apt wht arattracn + rte oes Il gel goll 
tadaivamatmanyavaruddhacitlo 
na veda kificid bahirantaram va \\ 
yathesukaro nrpatim vrajantam- 
isigatatma na viveda parsve | iti || 37 Il 
Tr. Just as an archer, while walking by the side of the 
king would not be aware of the Self, but only of the bow and 
arrow, similarly, the citta (mind) having been encapsulated in 
the 4tmd does not perceive anything internal or external. 37. 


af arenftreraroTet I 
itf samadhitaksanam || 
Here end the characteristics of samadhi. 
SAT SH 9 USAT MSTA SRA TY Kat | 
qertég: ayant Praktereghateirer ararg 13! 
samskarascso ‘rka/ 2dinottara-sam- 
prajnakhyasinye'sti sa tu svakale tt 
vyutthanahetuh Kramaluptabhivo 
nivarttikavyutthitificca masat || 38 1 
Tr. After twelve days the residual sanskdras (are also 
subsided) yielding place to the state of asamprajfiata to supervene 
which is a void state. In a month the state called nivartika occurs 
when the process of vvutthana disappears gradually. 38. 


qrrcintwatatatetriakta: yirntsa arg | 
Tat sree Heap Ah: Megas: 1138 


vyulthanajatakhilasiddhivighnair- 
nivarttika bhimigato tha masat |I 
nt hanyate upastabhayastu Jivan- 
mukto munih syadanutatvalinah |} 39 || 
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Tr. Ina month all obstacles arising on the path of stddhi 
in the process of vyutthdna, are subsided on arousal of 
nivarttika state. A muni who is liberated in the present life 
and is merged in the Self, overcomes tear and does not face 
(premature) death. 39. 

frie: erie: cerreraerrt | 

Reser atta wrergg il xo Il 

jinastath syanmunerbhimih pradhanajayadayini | 

vivekakhyatirabhaya dharmamegho gunantakrt || 40 | 

Tr. In 24 years a muni attains the state of 
pradhadnajayadayini followed by the fearless states of 
vivekakhyati and dharmamegha which bring secession of the 
(interplaying) gunas. 40. 

Note: According to kumbhaka paddhati (236) the state 
of pradhanajayadayini takes 24 years. 40. 

Peaeratrercrdeat sera fe | 

mraaea wer ate: Beware il x9 II 

vivekakhyatividhvastasamiskire pallavasya hr | 

JMdnameghodaye phasya samiidhih kalpamatmani || 41 | 

Tr. Like the shredding of the leaves, all the saaskaras 
are annihilated on arousal of vivekakhyati which casts the cloud 
of wisdom and the wise assumes samadhi inthe Sell. 41. 


Te damage jer ae Pearse | 
fafrveret et afterrden: aafirderer at fe oe Ilya 
manaista sankalpavikalpastiauyant 
Artva Catha oirvisayaprapaticam (I 
vintscalam svanr partbhivayesiah 
samiadhisamsthasya varam hi laksma Wt 42 1 
Tr. One should make the mind free from all the mental 
constructions, positive or negative, and also all the objects. A 
wise should remain steady while meditating on the Self. This 
forms the good sign of the one established in the state of 
samadhi, 42, 


Ty: Sarge swat YT yet Baa | 
am fed oitqe cea gerseqet sirarafearz ll v2 
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vayuh kevalakumbhako ‘pavadhika Sinyd yada cetana | 

tam cittam parigrhya liyata tha’sthilo‘krivasaktiman \i43i\l 

Tr. Inthe state of kevalakumbhaka, prana is retained 
without any time limit. Then alone consciousness becomes 
void, Then citi merges in consciousness and thus it becomes 
subtle and devoid of functional potentiality. 43. 

Preffsrrererarfertterter: 

mirbijikhyasamachisthith | 

This ts the state of nirbija samadhi. 

Note: Here some lines scem to be missing. 43. 


gt aatsat a waheitsa: Il xv ll 
sankalpamatpranamano munis ’- 
hantadimacchaktisutatvalainyc || 
eunanta aumanyadhitisthate hre- 
chdnyam fayo’sau na Saririno‘ntah | 44 I 
Tr. When the mental constructions, préna, mind, ego 
(I-ness) and Sakti (Kundalini) are merged in the Sell by a wise, 
the gunas are dissolved in the @tman and one remains without 
the mind. This ts the state of faya (absorption) which is not the 
end of life. 44. 
wa va fe — 
ata eva hi— 
Therefore it has been stated— 
AMT Ast ANAT: | 
are: aa wetaraiearaag tl v4 Il 
dhycyanusandhdnataya vyavaharecta bhavanah | , 
anokaragirah santi fjadonmattapisacavat tl 45 |! 
Tr. One should cherish the attitudes according to the 
set objectives. Accordingly one utters words (language) like a 
dull, bewildered or a goblin. 45. 
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ear aa cd: a fer Reda @ | 

facet ae sed ae AMT: i we Il 

dhyeyonmanim gata linadh kau siddha viharanti khe | 

ciramakalya sahaja dr§yante vyutthitim gatah |i 46 || 

Tr. The siddhas who have merged the aspired state of 
unmani, move on the earth and the space. Moreover, after long 
practice they transcend the state of vyuthiti and attains saliaja 
(samadhi) state. 46. 

ee Borne Baa | 

idam gunasamye jficyam | 

This should be understood in the context of the 
balanced (state of) guzas. 

cer ur feroratfearareat — 

tatha coktam Sivasamhitayam— 

It has been stated in Sivasambita— 

Wear tayd Rad wreath |i vo Il 

sahasrare hamsabhite sthitam 
yatrakulikhyakamityupakramya |l 47 I 

Tr. This is narrated in the sloka (verse) — sahardre 
hamsabhitte sthitam yatrakulakhyam, 47. 

aa Beteriatard at geri | 

wat efter afteciiad cemeatr il afe il xe Il 

aura Kundalinisaktilayam yatr kulabhidha | 

tada caturvidha srsticliyate paramatmani it itt 48 1 

Tr. Sekti kundaliniis known as Kula which gets merged 
here (suhasrara). Then the four fold creation merges in 
paramiitnia. 48. 


Foueetsearaewte ade fated: advetghrst 
extagen waaay veanas: Yat aa 
wre KIA Hate ll ve Il 


purusavisese ‘ntardyavirahena sarvatha vivekakhyatch 
Alesakarmuniverttimile dharmameghasamadhau 
sarvivaranamalapetasya  prakaéSatmanak = pumso — yida 
jiadnasydnantyadalpato fitcyamalpam bhavati || 49 | 
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Tr. Transcendence of all the obstacles in purusa-visesa 
(iSvara) brings about the Absolute state of vivekakhyati, which 
arises due to subjugation of kleSa (suffering) and karma. In the 
state of dharmamegha samadhi all the darkness gets dispelled 
and the illuminated Self of a person manitests. Then one acquires 
infinite wisdom owing to which there remains nothing to 
know. 49. 

aa Soret rat wera gereigrast ae 
sfemeat ar fafteries: erecfresr aterefa: 1 4o Il 

tada krtarthanadm gundnam parindmakramasamaptau 
purusarthasinydnagm tesam pratiprasavo va citi§aktih 
svaripanistha moksaratih \\ 50 

Tr. Then the gunas which have fulfilled their function, 
stop producing further results. Due to involution of the (gunas) 
and devoid of efforts, the pure consciousness which is the 
revelation of the pure form of the Self experiences absorption 
in the state of liberation. 50. 


aadt aettapeafrgeays: weet srecatiirn 
dred qeresrrart: abit feta: 1&9 
tadanim dharmameghanispattituriyabhimeh pragripe 
aridhayogina dirghasamadhyartham Sanyakapraniyamah s#igo 
vidheyah |! 51 11 
Tr. Then on secession of dharmamegha (nispatti) which 
is the fourth bhami (level), in the beginning of which the aritdha 
yogi should undertake the practice of Sinyaka pranayama along 
with its components for prolonged (state of) samadhi. 51. 
ai ue age fraragray — 
sa yatha taduktam siddhantasekhare — 
It has been stated in siddhantaSekhara— 
qares: wrrette: wert oa atfta: 
THAT AAT TET aT: I 
Tee tae gered age 
saad @ froegerd a adit anita: | 42 Il 
Stnyakhyah pranasamrodhah kathyatc tatra coditah 
uktasanasamasino nasagranyastalocanah \\ 
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pirakam recakam Kumbhamutkarsam caépakarsanam 
ucchvasam ca nirucchvasam na kurvita samahitah || 52 1! 

Tr. This technique of pranayama is called Sinya, which 
is practised after adopting the said asana and gazing at the tip of 
the nose. One does not practise piraka, recaka, kumbhaka, 
utkarsa, apakarsa, uccvasa or niruccvasa. One just remains 
tranquil. 52. 

waren eae erat ada: | 

Prema at: ee wareterg Pra: | 43 Il 

sarvendriyami samyamya Sinyakarena sarvatah | 

niralambam manah krtva saméasitasuniscalah \t 53 | 

Tr. All the senses are controlled. One perceives void 
all around. Mind is made supportless. One remains motionless 
and tranquil. 53. 


arr srer erg adtieahrahrt | 

ara ara attra wear tl 4y Il 

yogendinena kastha syat survendriyantrodhini | 

unayd kasthayangim yorenabhyastayd sada 54 || 

Tr. Through this vogaone assumes the final state which 
subdues all the senses. This rendering of the limbs like a log of 
wood should always be practised through yoru. 54. 


gare ergefateanttrry | 
ait qanftarard orerrare: wantftfa: i fer tl 4 all 
Asulpipasagayans caiyurvrddhidchabaladhikam | 
i (0 suavadinanniyan prandydmah prakirtitah W ite 33 t 
Tr. One gains control over hunger and thirst. Physical 
strength is enhanced. One lives long lite. This pranayama is 
known as suv. 55, 


a torr Priced at anced a afta 
a Prdforenfitair i 46 Il 

ara vedantinam nirgunopdsanam va 
saumprajnditasamadhirapam va paripakvam sil 
uirbijasamadhirbhavati \ 56 1 

Tr. The followers of vedanta might term this as worship 
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of nirguna which can be equated with the state of samprajnata 
samadhi, which when matured, becomes nirbija samadhi. 56. 

ven a fienrqoasraer — 

tatha ca vidyaranyasripadah— 

vidyaranyasripada maintains — 

Prfitorat ced wate: cares: at: | 

a: waters: asm aad ll yo ll 

nirgunopdsanam pakvam samadhih syacchanaih Sanath 

yah samadhirnirodhakhyah so’niayasena labhyate || 57 | 

Tr. When worship of nirgiina matures it gradually 
yields to samadhi. The state of samadhi known as nirodha, is 
attained without effort. 57. 

waftreart Yatsacett aq Rea | 

Ga: gaalieastery area arta ore: 11 4c Il 

samadhilabhe pumso’ntarasangam vastu Sisyate | 

punah punarvasite’smin vakyaj jaycta tatvadhih 1 58 

Tr. Attainment of samédhi leaves a_ person still 
attached. By repeated contemplation of this mahavakya (like-I 
am That) one realizes the tatva (Self). 58. 

Areca STAY AT: | 

edaafrey wre: aeantet ataferran: | 

aves qat aafgaar: eam: |] 4 Il 

yogabhyasastvctadartho mrtabindvddisu Srutah | 

dharmamcghamimam prahuh samadhim yogavittamah | 

varsatyesa yato dharmamgtadharah sahasraSah || 59 \\ 

Tr. For this, practice of yoga has been recommended 
in amrtabindu (upanisad) etc. The experts of yoga know this 
samadhias dharmamegha, which incessantly showers the flow 
of nectar (immortality). 59. 

arate dat aan: sated: | 

art Pert aa get eat fre: | gfe il go I 


anddaviha samsare saficitah karmakotayah | 
anena vilayam yanti Suddho dharmo vidhrtah \ iti || 60 1 
Tr. In this world, which has no beginning, innumerable 
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karmas are deposited, which are annihilated when one adheres 
to dharma (virtue). 60. 

aa waft saeagenontrrae arnt «ara. 
Tey aterermeratr att Perceftrercetatfrareang | &9 Il 


atra yadyapi udahrtapuranadipranimatrasya yogadhtkaro 
labhyate. tathapi moksariipaphalavatt yore 
viraktadhikarasyaivocitatvat (| 61 1 

Tr. Even though according to the puranas and such 
other scriptures, all the creatures have been entitled to practise 
yoga, but practice of yoga which yields liberation, is only for 
those who are detached and are found qualified. 61. 

an we ogaifeceaa — 

tatha ca vayusamhitayam — 

It is stated in vayusamhita— 

ge aera Pre Ree aa: | 


ae Tenfrartshery att arerer seafeag tl gfe le il 

drste tathanusravike viraktam visaye manith | 

yasya lasyadhikiro'smin yore nanyasya Kasyacid Witi62) 

Tr. Mind ts made detached from all the objects as 
recommended in drsta(scen) or dnusravika (scriptures). Sucha 
rare person does qualify for this yoga and none else. 62. 


aera at Pdf wa | 

sree frat sa aed att wag ll G2 Ml 

cohunivavumanasam lainye airbiake liye | 

uomanyavastha siddhandm tadi Kalpain munau bhavet 1631 

Tr. When through fava (absorption) of consciousness, 
pranaand mind are made subdued in airbija state, then only the 
state of vamante supervenes (o an accomplished siddha and 
then the muni becomes accomplished, 63. 


Toray ataharaay st ayy | 
aPraeaentaree faites eared: | ae Il 
partnatonmantkakhyasamadhiman 
salatajivaparatmabhrsatkyayuk | 
muniravadhyatamontakahctibhi- 
vigalitatmatanuparibhavanah \\ 64 | 
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Tr. One who always stays in the state of samadhi named 
unmani and is ever devoted to union of jiva and paramatma, 
such a muni can not be perished even by death as he has 
overcome the distinction between 4tma (soul) and body. 64. 

oiaas  — 

goraksah — 

According to goraksa— 

wed FT Bet Tet aT ST | 

wet at sett age: ware ll ga ll G4 Il 

khadyate sa na kalena badhyate sa na Karmand | 

sadhyate sa na kenapi yogayuktah samadhind \\ iti || 65 I 

Tr. Such a person is not affected by kala-- (death- 
time) and he isnot bound by karma. Onc who attains the state 
of samadhi through the practice of yoga is not subjugated by 
anyone. 65. 

aaa Prict Pret Pied Pept aeq | 

aterm we wefeat fy: | Ge Il 

tatvraiva nirmalam nityam niskriyam nirgunam mahat | 

vyomavijiianamanandam brahma brahmavido viduh |661 

Tr. In that (state) itself the knower of brahma would 
realize brahma who is pure, eternal, passive, free from guna 
and mahat (the primal), wisdom as wide as the space and 
Blissful. 66. 

Prof Pret Preven | 


ath atakrerta comet ered Il gfe tl gs I 

niratanke niralambe niradharaniramaye | 

yogi yogavidhanena parabrahmani liyate \\ iti || 67 |I 

Tr. A yogi through the practice of yoga, merges into 
parabrahmia who is Icarless, supportless, devoid of any base and 
who won't mutate. 67. \ 

weareret agfetred mene ara sHared | 

aes areata sfranforeantatercrst tl gc Il 

yajjadyaripam tanulingaripam 

Saktyatmakam linamado‘kulakhye \ 
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avidyakam mayitkameti jiva- 

Tr. The Jinga (causal body) of the gross body which is 
the very form of sakt is merged in akula. By attaining Self- 
realization, one transcends ignorance which is illusive and is in 
the form of karma of jiva. 68. 


reTnteareaangaara Tarr | 
RR aarastregart saan frtatay oft ataries 
ciradanusyatasamadhisamyama- 
bhydsadrtanamanisam suyoginam | 
vibhidya cakranya ‘mrtastutanam 
Saktya vivekodaya cli sonmani || 69 1 
Tr. The devoted yogi vets absorbed in the state of 
samadhi and samyama throughout the day and night for a long 
time and pierces the cakras by Sakti which releases the nectar, 
as aresultof which viveka (conscience) reveals, giving rise to 
the state of unmant. 69. 
ae ure feroatfeaerat — 
tatha coktam stivasamhitayam 
Moreover, it has been stated in Sivasamhita— 
Feraghetar darsgereet qeAgat | 
we a 8 at ath Peaaat mq Il 
aa Petseremret Fret: il gf tl so It 


citlavritiryada lind ‘kulakhye paramesvare | 

praptam tena sa sampanno yogi niscalatém vrajet |i 

fad@ vijaye ‘khandajnanaripi nirafijanah iti |) 70 1 

Tr. When the modifications of citta are merged in akula 
that is the paramesvara, a yogi attains accomplishment and 
becomes stable. Consequently, he wins attains incessant wisdom 
which is blemishless. 70. 

Ta Ahrtsers mera trraemensta Pax 
Rafa: | atsarerercrnfa: set | 99 Il 

tadd yogino’khanda dtmamandsor- 
atkyadvadasdhabhedena ciram sthitih { 
so’yamasamprajiatasamadhih kathyate \| 71 \\ 
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Tr. Then a yog? enjoys incessant unification of 4a 
and mind for twelve days which persists even for long. This is 
called asamprajnata samadhi. 71. 

agen arerefosmaa — 

taduktam yogacandrikayam — 

It has been stated in yogacandrika— 


wqtarantet ger wate atta: | 

Taerretteet ante: a Presa | 92 Il 

ambusaindhavayoraikyam yatha bhavati yogatah | 

tathatmamanasoraikyam samddhih sa vidhiyate (| 72 1) 

Tr. Just as salt gets dissolved in water, similarly, atna 
and mind would unify, which is known as samadhi. 72. 

det afta | ate: ahrereng I 

atkyam abhinnatvam | yogatah yogabhyasat || 

aikyam (unification) means inseparability. yogatah 
means through the practice of yoga. 

wa yerlpeeavra — 

atra samaddherudaharanam — 

An example of samadhi can be given like this— 


Pe Autdhin gitatda a Pittetar: 
ered aeoeft: ret et i gfe iol 

gangdtire himarucisHabaddhapadmasanastha- 

brahmajnanabhyasanavidhina yoganidram gatasya \I 

kim tairbhavyairmama sudivasairyatra te nirviSankah 

kandiyante jarathaharipah srigamatige madiye \ iti W731) 

Tr. On the banks of the Ganges, assuming padmasana, 
seated on the rock adorned with snow, absorbed in the wisdom 
of brafma (following proper technique) and entering yoganidra, 
Trecollect those grand days when the old deer fearlessly would 
scratch the horns on my body. 73. 

Note: Ref. bhartrharisatukatrayam-vairagya-99. 73. 
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Bouditanrena — 
hathapradipikayam — 
It has been stated in hathapradipika— 
wags FT ya sara | 
aor we se _ay tl sy I! 
sunkhadundubhinadam ca na Srnoti kadacana | 
kasthavajjdyate dehe unmanyavasthaya dhruvam || 74 II 
qataentatrdss: wdfarnfrattta: 
Arafat ah a yet ara are: Il fer tl 0% II 
sarvavasthavinirmuktah sarvacintavivarjitah | 
mitavatlisthate yogi sa mukto natra samSayah |! iti 75 Ii 
Tr. One does not even hear the noise created by (blowing 
of) aconch ora drum. His body certainly becomes (as stable 
as) wood in the state of unmini, and he becomes free form all 
conditions and worries, A yog/remains like a dead body. He is 
indeed liberated. 74-75. 
Pearateerdis serdar: wat Fy: | 
waarigéia yt refed turers lt 9g Il 
vitekasapyndaavidasdhabipi 
“wrutthanasamskarah yada syalr tl 
fadommianliturvadasa muna syae- 
chidharninerhakhyasamadhipake 76 I 
Tr. Even the trace of safiskdra which, like a seed, might 
revive (a Adri), has been burnt (completely) through wisdom 
gained inconscicnce. “Then the auspicious fourth state of unmani 
occurs to a mum followed by maturity of dharmamegha 
samadhi, 70. 
aden with Aedes — 
Gath cokGun yogalaravalyam — 
Moreover, it is stated in yogataravali— 
a yearn 7 frre 
4 tuart 7 a aqee: | 
T TCT aT 
Re aa WATT | wo II 
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na drstalaksyami ta cittabandho 
na desakdlau na ca vayurodhah | 
na dharanddhyanaparisramo va 
sumedhamane sali réjayoge M77 WN 
Tr. On attainmentof the state of rajayoga, there remains 
no object for the cyes (senses), there remains no need for 
controlling cifta,one transcends time and space, there is no need 
to practise pranayama, dharana and dhyana. 77. 


AUG PAGS AAT AAS WHAT | 
T TPT AY gyre a shat at aeet fafa loc! 
asesadrsyojhitadramukhapandm- 
avasthitangmiha rajayoge WV 
na jagaro ndpi susuptibhavo 
Aa jivitam no maranan: vicitram || 78 I 
Tr. Those who stay in the state of rajayoga, there 
remains no object for perception. A strange condition, where 
no awakening, no decp sleep, no birth, no death 
prevails. 78. 


festa ata frzarersaeenfrratsieee | 
areaat arate adder fart fifa Pideery 9s! 


visrantimasadya turiyatatve 
visvadya ‘vasthatritayoparisthe || 
saccinmayim tamupi sarvakalam 
nidrabhaje nivi§a nirvikalpam Wl 79 Il 
Tr. Inthis fourth state, transcending the three mundane 
states, one attains rest. Enter this conscious state of nirvikalpa 


which transcends all time, which resembles sleep. 79. 


ger ftrzatenféraeraer vgpeetrottures at 
a — 

atha cirasamadhisthasya vyutthanopayah sa yatha— 

Here follows the process to resurrect the one who 
has entered the samadhi state for long— 

wer ares Gewnued — 

tatha coktam kumbhakapaddhatau — 

It has been stated in kumbhakapaddhati— 
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Sra efarerarn Prerst 
Sanat: graye: | 
aaeaq ats wera fed 
arama ser frday it ee tl coll 
antahsamadhisthitayogiraje 
hatyangavinaih surabhisamutthaih | 
sanmumarddayect so'pi yathasya cittam 
vyutthdnamayati tathaé Sirogram \\ iti \| 80 I 
Tr. The great yogi who is in deep samadhi should be 
applied massage with (cow) ghee on the head, so that he can 
regain consciousness. 80. 


lata aeereottrafrnrat soaconteet 
araftiraaftroreareras |i 
Hitt sundaradevaviracitayam hathatatvakaumudyam 
samadhidvayavivecanodyotiab || 


Here ends the chapter narrating the two varieties of 
samadhi in hathatatvakaumudi composed by 
sundaradeva. 


af aterarexet farsuftranrsrecian wey Il 


Lot samyamakhyo nispatiinamollasah sasthah i 


Here ends the sixth ullasa of nispatti 
named samyama. 6. 


Chapter—52 
seroma: — 


athapakarsapranayamah — 

apakarsa-pranayama follows — 

dem fraroagrany — 

taduktam siddhantasekhare — 

It is said in siddhantaSekhara— 

aventrartsa seat wera: | 

See eTAT YT TAEAAT: | 9 Il 

apakarsabhidhano ‘tha kathyate prinasamyamah | 

utkarscnodgatapranam susumnamadhyarandhragah | 1M 

TUTTE Tt: Wace 7a | 

ara STATE: WTA Aes Il gfe Hl 2 Il 

uftamangadapakrsya Sanath pragvadadho nayet | 

apakarso'yamakhyatah pranayamo muarujjaye \l iti 2 I 

Tr. The technique of prandyama known as apakarsa is 
now being narrated. prana which has been placed upwards 
previously through utkarsa pranayama, has to be pushed down 
in a sustained manner through the central path-- susumma . 
This is apakarsa pranayama recommended for controlling 
prana, 1-2. 

an dgm weadraed — 

tadyatha taduktam khecaripatale— 

It has been maintained in khecaripatala— 

qeagrtedt ake GyeTartarray | 

Garant eatery il 3 ll 

millakundalinim saktim susumnamargamdagatam | 

litaikatantupratimam siiryakolisamaprabham || 3 \I 

Tr. The kundalini sakti (rooted at the) mila (a4dhara) 
moves into the passage of susunind which is as thin as the fibre 
and as bright as a crore of suns. 3. 

yiery aPearart Rrearete fra | 

Prat tata ahh yrht Aeeaft tly Il 
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pravisya ghantikamargam sivadvarargalam Sive | 

bhitvad rasanaya yogi kumbhakena mahesvari |\ 4 | 

sitq atfeqay am erarqe fre | 

Tarqarereatet sftracatermfety tl 4 

praviset kotistirydbham dhama svayambhuvam priye | 

tatramrtamahambhodhau Sitakallolasalini \) 5 

fen Part a get verragetar | 

TaN Wg geHety qaty | «& Il 

pitva visramya ca sudham paramanandapirnaya | 

buddhyd tatsudhaya drstamatmadehcsu bhavayet \\ 6 | 

Tr. O Sive! mahesvari ! One should enter the passage 
of uvula (ghantika) which is the door 40 the abode of Siva by 
piercing it with kumbhaka and by upturning the tongue. O 
dear! Thus one should enter the abode of svayambha (Siva) 
which is blazing like a crore of suns. Therein one should enter 
the great ocean of nectar Which has cool (pleasing) waves, One 
should suck the nectar and take rest being drenched into the 
immortal Bliss. Using intelligence, one should visualize that 


nectar in one’s own body. 4-6. 


ata Prem aaa freraata: | 

aad strat addmadary il 9 |i 

anena divyvayogena paiyate divyadarsanah | 

Khecaratvamn bhavetsatvam sarvarogzaksayamkaram M7 

ae wea Fateawret ce | 

atrnepitd dtret aad gaz ll 

atierrarchit wsat afd wig ic Il 

vancanam KalamrtyGnam trailokyabhramanam tatha | 

annnddigunopetam samsiddho jayate dhruvam |\ 

youindratvamavapnoti pade‘cale gatim bhajet | 8 | 

Tr. This divine practice of yoga reveals divine vision. 
khecari: becomes a reality which relieves all! the ailments and 
one defeats (premature) death and transcends time. One moves 
in all the three worlds. Having been equipped with the 
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supernatural powers like anima cte., one surely becomes a 
great siddha. One adorns the status of an cminent yogi and 
attains the highest eternal state. 7-8. 

wm: day aaa aest aheTEg | 

ata ah wareaesarad wre: ll gf ll 8 il 

manah samyojya conmanyam sahajam yogamacaret | 

anena yori sanmasajjayate hyajaramarah |i iti 9 MI 

Tr. One should direct the mind towards unmani and 
practise this sahaja-yoga. Thus in six months a yogi becomes 
tree from old age and gains immortality. 9. 

wer ae amosagarol — 

tatha coktum markandeyapurane — 

Thus is said in markandeya purana— 

ar yeaa Tatqay | 

ga grstert ake fraceghrareftry il go Il 

athava millasamsthandmudyataistu prabodhayct | 

suptam Kundalinim sakum visatantunibhakrtim lt 10 1 

Tr. One should effortfully awaken the dormant 
kundalini sakti which resides at mijla(-ddhara) which is as 
subtle as lotus fibre. 10. 

ayaa: wfevta qa taatq | 

aa: Pra aearea eqeeriattafe tl 99 II 

susumnantah pravisyaiva paficacakrani bhedayct | 

tatah Sive Sasankena sphurannmirmalarocis# || 11 1! 

Tr. Entering the susumna, one should pierce the five 
cakras, Thereafter, O sive! one enjoys the pure and sparkling 
rays cmanating from moon. 11. 

weaernatadt ate Patsy | 

ae myer cat a wera aq Il 92 Il 

sahasradalapadmantasthite Saktim niyojayet | 

atha tatsudhayd sarvam sa bahyabhyantaram tanu |) 12 1 
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rake cat abt a feach Praag | 

ae Bert eT TTP tt afer tl 93 Il 

plavayitva tato yogi na kificidapi cintayct | 

tala utpadyate tasya samadhirantarangini Wl iti | 1311 

Tr. Direct sak at the lotus of thousand petals. Get the 
entire body drenched internally and externally by that nectar. 
Then a yogi should not think of anything at all. Then to him 
arises the state of samadhi. 12-13. 

wae ade aaty wat SoA: | 

war anita: adaerat wag il sf il 9x Il 

samadhim sarvada kuryat samanam ripamatmanah | 

sada samadhisampannah sarvatatvamayo bhaved |Witill4l 

Tr. One should always practise samadhi which indeed 
is the reflection of one’s true Self. By a regular practice of 
samadhi one pervades of all the tatvas (creatures). 14. 

TAT TTT ERTTA TR TT TE aA IL 

dhyanatmasaniprajhasamadhinispatta Vasanprajnmonmano- 
famrbhavati tl! 

Tr. The state of uamani arises when one undertakes 
the practice of dhyana (samprajnata samadhi) and attains the 
nispatti state of samadhi which 1s asamprajfata (samadhi). 

ae tree Useltenaoroneia — 

tatha coktam paficikaranavartuke -- 

It has been stated in paficikarana-varttika— 

Rarared frenrmzrrery | 

reraHagaag Aeaq eg: | 94 It 

omkaramatramakhiam visvapraiadilaksaram | 

vacyavacakatadbhedad bhedendnupalaksitah \\ 15 1 

Tr. oinkdara alone pervades all. It signifies the Universal 
Consciousness. Only for convenience the division of object and 
subject is conceived. 15. 

wercra Rea: eagercetere: eye: | 

et Were gtd wag wT FN 9G Il 
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akdramdtram visvah syadukarastaijasah smrtah | 

prajio makara ttyevam paripasyet Kramena tu |! 16 | 

Tr. akéra stands for the Universe (viSva) and ukdra for 
faijasa(fire). makara denotes prajfia (consciousness). One should 
understand this inthis order. 16. 

mayreet ga: Brera Peat: | 

qed aeeta qyftaredtad ti 99 

jidnamupasamharo buddheh karanata sthitih | 

vatabije vatasyaiva susuptirabhidhiyate | 17 || 

Tr. A desire to acquire (intellectual) knowledge comes 
to standstill. And discriminatory (analytical) power of buddhi, 
which is causal, also pauses. Just as a banyan tree rests in its 
seed, similarly, the state of susupti has to be understood. 17. 

attra catdeg srr geared i 9c Il 

abhimani tayoryastu prajna ityabhidhiyate Wt 18 

Tr. Among these two, the one who is cgoist is known 
as a prajna. 18. 

water sorta fated sacra: | 

qe at ata fav | 98 I 

samadhikalat prageva vicintyaivam prayatnatah | 

sthilasiksmakramat sarvam dhycyatma vilapayct || 19 | 

Tr. This has to be practised deliberately prior to entering 
the state of samadhi. One should get the Self merged into 
everything beginning with gross and going to subtle. 19. 


werteay sat tera weer | 

set trad vat werwq |! 

mart sret met Pract frag il 20 Il 

akaravisvam ukare taijase pravilapayct | 

ukaram taijasatmanam makare pravilapayct \\ 

makaram karanam prajiam cidatmani vilapayct || 20 | 

Tr. akdra representing visva (Universe) has to be merged 
in ukara representing taijasa (fire element). ukara which is of the 
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nature of tajjusa (fire) has to be merged in makara. makéra which 
is the origin of consciousness (prajfAa) has to be merged in 
(Universal) consciousness (cit). 20. 
fraeré Fred qaqeye: aera: | 
etary aqeatseaty sf ll 29 I! 
cidatmaham nityam suddhabuddhamuktah sadadvayuah | 
karmakleSaSayonmukto vasudevo’hamom iti || 21 | 
Tr. Iamever conscious 4tm4, eternal, pure, awakened, 
free and ever non-dual. [am vasudeva, the om, as Iam tree 
from aSaya (cause of) karma (action) and (k/es4) suffering. 21. 
wear Prefered feret acetate fraratg | 
aay fat safer 7 freraratgq il 22 il 
jfatva vivecilam ksiptam tatsaksini vilapayct | 
tadatmani vilinam cettaccittam aa vicdlayet 22 1 
Tr. One should realize this and merge in the witnessing 
agent (Self). When it gets merged tn the Self one should not get 
deviated, 22. 
we anita ahh sarafrettad: | 
facet fornatet ead wereatefe || 23 Il 
cram sannilito yvorr scaddhabhakdsamanvital | 
Hleadtiyo jitakrodhe dhyanam pakanvanehasi | 23 | 
Tr. ‘Thus a poised yous, having been equipped with 
pure respeet and devotion, having controlled the senses and 
anger on maturity of dhyana, will not wish for anything. 23. 
TMM A TT TATT | 
Matenngraaatat ats Il 
Rrerert car seterratarPret afe: it gfe i 2e Il 
asamprapmitakalayarambhe pranavasamyamat | 
proktomkiranusandhanalayalainyena catmani | 
ciditmanam (adi pasyedatmanyomasrito muni Wit 241 
Tr. When practice of pranava sets forth in the initial 
phase of asamprajiata, it is said that one starts merging into the 
Self preceded by merging into omkara. Then alone a muni 
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realizes the Self having resorted to om. 24. 


lafs qeeasoftraftraeat sodeonreere 
gonsororestiaeairereds | 


i iti sundaradevaviracitayam hathatatvakaumudyam- 
apukarsapranayamavivecanodyotah II 


Here ends the chapter narrating apakarsa 
pranayama _ in hathatatvakaumudi 
composed by  sundaradeva. 


Chapter — 53 


ger sanifoauionarr — 


atha utkrantipranayamah — 

Here follows utkranoti pranayama— 

agen fSrercaeraet - 

taduktam siddhantasckhare — 

siddhantaSekhara has the following to put forth— 

Mk wes waesath gr aa | 

arrears: yrafsatrery | 9 ll 

Sariram svecchaya tyaktumicchedyogi yada tada | 

Virasanasamasinah pirayedidayanilam (I | | 

THIRTY MCAT TY | 

Seas ITT ate ATT | 2 Il 

utkarsakramayogena susumndrandhramadhyagam | 

svadchavydpakam pranamaunanam copasamvrtam 121 

Tr. When a yogi wishes to willfully leave the body 
assumes virdsana and inhale through ida (left nostril). Onc 
pulls prana which pervades the whole body, along with atma 
upwards, through the central passage of susummna. J-2. 

aiet ares a eft da Peay | 

aot tai Pita arent ot ye ll 3 Il 

sendriyam samanaskam ca hrdi samyamya niscalam | 

kapalam randhram nirblidya dvadasante parc pade \W3tl 

Tr. He remains motionless by controlling the senses 
along with mind at the heart. He enters the abode beyond 
dvadasanta by piercing the aperture in the head. 3. 


Pra Pratsrtesitd wa werd erey | 


we weg test a gaan aq |i 

sonra Ee: esa seatert ll eer lly il 
Sive niyojayejjivam prajfiaya pranavam smaran | 

evam santyajya deho’yam na punarbhavabhag bhavet \\ 
utkrantisamjfia ityuktah svecchaya dehamoksane \\ iti \I 4 Ul 
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Tr. One should merge jiva (embodied soul) in Siva 
(cosmic soul) while consciously meditating on pranava. One 
who leaves the body while performing this technique will never 
return to this world. This is named utkranti recommended in 
the course of leaving the body. 4. 


sitararal — 

gitayam — 

The gita maintains— 

ada aaa at ge Pree a 

qeaeranes: seraitedt atrearcmryz ti 4 Il 

sarvadvarani samyamya mano hrdt nirudhya ca | 

mirdhayadhayatmanah pranamasthito yogadharanam |5\ 

Tr. Controlling all the doors (senses) and focusing the 
mind on the heart, fix the prana at the top of the head and be 
there in yogadharana. 5. 

Rite TW MET WTS | 

a: sofa woreé @ aa wear afey il afar il & Il 

omityckaksaram brahma vyaharan mamanusmaran | 

yah prayau tyajandcham sa yal) paramam gatim Witt Wl6ll 

Tr. One who leaves the body while meditating on om 
—the monosyllabic (denotation of) brahma and meditating on 
Me, goes to the Eternal Abode. 6. 

ae a — 

atah ca— 

Therefore — 

ad ar a geo aerq oat yetaatePy-gcanr | 

TMetragaeait freemen serrt waft lefts! 


Satam caika ca hrdayasya nadyas 
tasim mardhanamabhinihsrtaika |I 
tayordhvamayannamrtatvamett 


visvaganya utkramane bhavanti |i iti 7 |i 
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Tr. There are hundred and one naédis cmanating trom 
the heart, one of | which courses towards the head, which, if 
resorted to to move upwards, leads to immortality. Hone leaves 
the body through other naédis, one simply dies. 7. 

anfotat Chwemsgacerst atudioceaae 
Sanifedaronerat cer — 

yogina aicchikadchatyage kKhecaripatalad- utkrantt- 
prandyamo yatha — 

In the process of a yogi relinquishing the body 


willfully, the khecaripatala recommends utkranti 
pranayama, which is as described below: — 

aI X art ghar ted aaq | 

va Reet get Fereshe way Il ¢ Il 

yada to yogino buddhistyaktum dchamimam bhavet | 

fad@ sthirdsane bhitva mificchaktuim samujvalam | 8 A 

afeqdudiendt watt 

aaa Ted stearera: | 8 Il 

kKoustryapratikasam bhavayeceramainan’ | 

dpadatataparyaatim prasriin jivanaitmianabs 9 

adem stat yer AAT 

wa Grstertintwrcasmaarary il 90 I 

samhbrtya karmayogena mulidharapadam nayet \ 

tata kundalinisakuravarta lasunaibham tt 101 

Tr. When a yogi wishes to leave the present body, he 
should adopt a stable posture. He should collect the effulgent 
Sakti from miladhara through appropriate technique and take 
her to the base of miladhara where kundalini is situated like a 
coil. He should meditate for long on his own self, which 
pervades the complete body and which is as bright as a crore of 
suns. 8-10. 


arent ater read frei | 
wars Heras asadcra4g7y Il 99 |! 
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jivanilam cendriyani grasantim cintaycddhiya | 

samprapya kumbhakavastham tadidvalayabhasuram |\1 11 

Tr. In the state of kumbhaka one should meditate 
attentively on (kundalini), which shines like the disc of lightning 
and which devours jiva, prana and the senses. 11. 

mera fade ear eaktrorad Faq | 

are Aeafact wad frag afar: Il 92 Il 

mialad dvitiyam devesi svadhisthinapadam nayct | 

tatrastham jivamakhilam grasantam cintayed yatih \12I 

Tr. O great Goddess! From méladhdra one should 
take her (Kundalini) to the second svadhisthana cakra where one 
should meditate on her which devours jiva. 12. 


wa Ren at a frat qdarertg |! 93 Il 
taditkoupratikasam tasmdduttirya satvaram 
Mmanipirapadam prapya (atra pirvavadacaret tl 
samunniya punastasmadanahatapadam nayet 
tatra sthitva ksanam ca vigrasantim pirvavatsmaret \131 
Tr. One should then quickly move her (Kundalini), 
which is as bright as a crore of lightning, and take her to the 
point of manipira and do as said before. One should further 
raise her (kundalini) to the location of anahata. Remain there 
for a while and meditate on her as before who conjures up. 13. 

oat gy: stemt Praetq | 

cart fereraeis getaentrartierg tl oy I 

unniya tu punah padme sodsare nivesayct | 

tatrapi cintayeddevi puirvavadyogamargavit I 14 I 

Tr. Again raise her (kundalini) up to the point where 
the lotus of sixteen petals is located ( viSuddha cakra). O devi! 
there too a learned yogi should meditate as said before. 14. 
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wergata gre Aer std watq GA: | 

Tera Aerie: stfegeawry | 94 | 
tasmadunniya bhramadhyam nitva jivam grasct punah | 
grastajivam mahasakuh kotisiryasamaprabham 1\ 15 || 

Tr. Raising her (kundalini) from there and take her 


again to the center of the eyebrows where jiva is being consumed 
(by her). The jrvais captured by the mahaSakti who is as bright 
as a crore of suns. 15. 


wre we aia Ret wertet ang | 
Taree Part wrmatq it 9g Il 

manasé saha vagiti bhitva brahmargalam ksunat | 
paramrtamahambhodhau visramam samyagiacarct |1161l 
Tr. Soon she (kundalini) will pierce the mind along 


with speech ( va) and will enter the space in brahma (-randhra). 


There she will rest in the great ocean of divine nectar. 16. 


aaed oe af RA TeaTeTT | 

THT Te aay salted Prqatg | 99 Il 
fatrasiiam paramam devi sive paramakaranam | 

suktya saha samiyojva tayoraikyam vibhavayet 17 Ul 
Tr. O goddess sive! there the Absolute cause is 


situated. One should unite sakq@ with the Absolute cause and 


meditate ont. 17, 


aa: THATS weed we Prey | 

mem date Pate ate mafia fastq il 9¢ Il 
fatab paramasantusto brahmasthaénam gatam Sivam | 
saktvi samyojya airbhidya vyoma brahmasilam viset \18) 
Tr. Vherealler, one reaches the brahmasthana, the abode 


of siva and attains absolute peace. One applies Sakti to pierce 
(the brahmarandhra) and reaches the space. 18. 


ara erent argat Aerie | 
torent verted wears 11 98 Il 


678 Chapter LIII 


vyomatatvam mahavyomni vayutatvam mahdnile | 

tcjastatvam mahatejasyaptatvam jalamandale tl 19 I 

ered grant Prat AT: TZ | 

atarkapreaty aire Pretertq tl 20 Il 

dhardtatvam dharabhage niralambc manah param | 

vyomadigunatalvesu svendriyant nivesayet || 20 II 

Tr. The (micro) space element has to be dissolved in 
the (macro) space, the (micro) air element in the (macro) air, 
the (micro) fire element in the (macro) fire, the (micro) water 
element in the (macro) water and the (micro) carth element in 
(macro) earth while mind is to be dissolved in the Absolute. 
One should merge the senses in the gunas and the clements 
like space etc. 19-20. 

Ua arate maT Tas: | 

age: waqnetiin gta Aweay ll 29 I 

evam samsarikam tyaktva paratatvaévalambakah | 

adrstah paficabhitadyatrbhitva sitryasya mandalam || 21 |! 

Teaareanad Prt eta: ware | 

aq araicaee: Groat wg il 22 Il 

paratatvopadesante Sive linah prajayate | 

na kalpakotisahasraih punarivarttanam bhavet || 22 0 

Tr. Thus one should give up the mundane and resort 
to paratatva which ts adrsta (unknown). With the help of the 
tive bhiitas etc. pierce the mandala (disc) of sdrya. After 
acquiring the wisdom of paratatva one gets merged in Siva. 
Thus one would not come back even after a thousand crores 
of kalpas. 21-22. 

aque cart af te 7 weg! 

Weard TY a Mersarafrst il eet tl 23 Il 

anugrahdya lokandm yadi deham na santyajet | 

pralayante tanum tyaktvd svatmanyevavatisthate \t itt (2311 

Tr. If one does not like to leave the body being 
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merciful towards the public, he has to leave the body at the end 
of the dissolution (of the creation) and then one remains in one’s 
Self. 23. 

Demet — 

granthantare — 

According to another scripture— 

arent are Aft: ete wae: | 

gata abt aretse Prema aad aer il 2x ll 

jaatva kalam munih sviyam layasthanasamasritah | 

yunjita yogam kalo’sya nisphalo jayate yatha || 24 \\ 

Tr. A muni learns about his time of departure and 
seeks for Jaya state (absorption). Thus he should undertake yoga 
practice so that this time of death is not effective. 24. 

wetrorrt % yatq wears | 

arr ave feat ger aware teraz il 24 Il 

baddhasiddhisano deham pirayed pranavayuna | 

krtva dandam sthiram buddhyd dasadvarant rodhayet |25\ 

Tr. Assume siddhasana and fill up the body with 
prana-vayu. Keep the body steady and wisely close the ten 
openings. 25. 

ager a aad apt Herat a aT | 

aot yaad a seared cetat ll 26 Il 
baddhva ca Kheearim mudram erivayim ca jalandharam | 
upine milabandham ca uddiyinam tathodare | 26 It 

Tr. Adopt Ahecari-mudré and apply jalandhara-bandha 
at the throat. Apply miila-bandha (at the location of) apana 
and uddiydna at the abdomen. 26. 

sera yt ate yrererquiteranry | 

qarrin wearer afetf Rrargq tl 29 I 

utthapya bhujagim saktin milladharambujasthitam | 

susumnadntargatam paficacakranam bhedinim Sivam | 27 | 

Tr. Thus raise up Sakti which is like a serpent located at 
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the lotus at maladhara. Move her (Siva--kundalini) in susumna 
and pierce the five cakras. 27. 

ad ered ara aed gfeertqary | 

aeaarrenara sat PATA Il 2 Il 

jivam hrdasrayam nitva yantim buddhimanoyutam | 

sahasradalamadhyasthasive lintm sudhamaye || 28 || 

Tr. Place jiva at the heart along with intelligence, 
Kundalini and mind which merges in siva located at the lotus of 
the thousand petals which is replete with ambrosia. 28. 

a: yratayrryd ty Bed: | 

Reat aad te waa farang il 28 II 

tatah sudhadkarodbhitamamrte tena milatah | 

sifcantim sakaliam deham plavayantim vicintayet \t 29 | 

Tr. Thereafter, one meditates on her (kundalint) which 
drenches the complete body with the nectar oozing from the 
moon. 29. 

wer amd adt ahh eter waq | 

Terra yr Prats arasty |! 30 Il 

tayd sardham tato yost Sivenaikatmatam vrajet | 

paranandamayo bhitva cidvatimapi santyajet \\ 30 Il 

Tr. A yog? should get merged in that Siva and having 
been absorbed in the divine Bliss, should give up even 
(attachment towards) her (kundalini) which possesses 
consciousness, 30. 

Tat MRTaTAeTaaatay | 

eateries se aret Pera az il 39 Il 

iato laksyamanadbhasamahambhavavivarjitam | 

sarvangakalpandhinam katham kalo nihanti tam Wi 31) | 

Tr. Thereafter, one is unmindful of the objective and is 
free from the feeling of “I-am-ness’. He is also devoid of the 
entire set of mental construction. How then time (death) can 
devour him? 31. 
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a wr ae: a Re: a ad a for | 

& ot Seat at frat waft pra ii 32 I 

sa eva kalah sa Sivah sa sarvam napi Kificana | 

Kah kena hanyate tatra mriyate napi kascana \\ 32 || 

Tr. He himself is time (kala), Siva, everything and at 
the same time nothing. In sucha state who would kil] whom 
and who would face death? 32. 

wet adt aad srry writer: | 

ath quitters ga wftaté: satire: it 33 Il 

tato vyatite samayc kalasya bhrantirapinah | 

yogi suplotthita iva pratibodhaih prabodhitah | 33 

Tr. Then the time which is an illusion is overcome and 
the yogi like a person awakening from sleep gains 
consciousness. 33. 

wd fret ater asafia fear: | 

ae atradat detergyas fe tl 33 Il 

evam siddho bhavedyogi vaficayitva vidhanatah | 

kdlam kalttasamsaram pauruscnidbhutena hi tl 33 | 

Tr. Thus a’ yogi becomes accomplished. He 
systematically transcends the illusions of the mundane world 
and ké/a through amazing valour. 33. 


wakaygat ath fate wr a: | 

qa Panett esa Preafa: ll ga ll ay Il 

tatastibhuvane your Vicaratyeka eva sal | 

pasyan sumsdravaicitryam svecchaya nmirahankstih Witni34u 

Tr. Thereafter the yogi moves alone in the three 
worlds. As he observes the peculiarities of the world, he 
gives up cyo. 34. 
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af ottitcedunjdaaoeae oftraterarat 
Bodnar 
Saniedwioraratarpaorrera: il 


iti govindadevasutasundaradevaviracitayam 
hathatatvakaumudyam utkrantipranayamaniripanodyotah || 


Here ends the chapter narrating utkranti 
pranayama in hathatatvakaumudi composed by 
sundaradeva the son of govindadeva. 


laf tirerorstret 
arerforsaferrorateciats aca il 


itt kalavaficane yoganispaltipranavollasah saptamah Il 


Here ends the seventh ullasa on nispatti state of 
yoga and pranava 
in kalavaficana (transcending death). 


Chapter—54 


sa — 
atha-- 
Here follows— 


ARTearreenas ATH Fe TaN Il 9 Il 
nadanusandhanasamadhimekam ounydmahe 
mukhyatamam laydnam |l | II 
Tr. Among the Jayas, | consider samadhi — of 
nadanusandhana as the most prominent one. 1. 
atagtereey at: vata aety faetftrarg | 
ETE we: werted: weds Faria: Il 2 Il 
sarecaptratranilasya kumbhath 
sarvasu nadisu visodhitasu I! 
anahatakhyo bahubhth prakarair- 
antah pravartteta idanimahuh | 2 | 
Tr. With the practice of recaka, pitraka and kum 
bhaka of prana all the nadis are purified which enables one to 
hear vartous kinds of andhata nadda Gnternal sounds). 2. 
wear dir Bodrel — 
tatha coktam hathavoge 
It is said in hathayoga— 
Paes aifferarage- 
arayatrtas aq adarat at gitar ll 
ger aati aeareed yt Red eeag 
wd ane Pima ativacersr: | 3 Ul 
sambaddhasanamedhramanghriyugalam karnaksindsaputa- 
dvaranyangulibhimiyamya yad vartmavaktrena va piritam |\ 
dhrtva vaksasi vahnyapanasahitam mardhni sthitam dharayed 
evam yati Vinsattatvasamatam yogisvarastanmayah \I 3 Il 
Tr. Adopt an dsana (siddhasana) by placing the heels 
al the perineum. Plug the passages of ears, eyes, and nostrils 
with the fingers. Inhale through the mouth and hold it in the 
chest along with fire and apana and meditate on it in the head. 
Thus a great yogi equals twenty tatvas as he gets absorbed in 
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them. 3. 
Tre Ta ord eater FErq | 
Brera sarearat cat fafecgea: ll gfe tl ¥ Il 
gaganam pavane praptc dhvanirutpadyate mahan | 
ghantidinam pravadyandm tada siddhiradiratah \\_ itt Wi4ll 
Tr. A sublime sound of ringing of the bells etc. is 
produced when the air reaches the space. Then success (in yoga) 
is not far. 4. 


an uw fqaranaateeerer 


tatha ca tripuradsdrasamuccaye — 
It is said in tripurasarasamuccya— 
ae UtProapareasrattadararraantet: 
aera sare Pretest fatrafefctPrarsa: |I4 ll 
atha parsniniruddhakambunadhvaja- 
mitlasthitasavyapadaparsnifi | 
rukayaSirodharo yatatma 
visayebhyo vinivarttitendriyasvah |! 5 | 
Tr. Press the right heel at the perineum and the Jeft heel 
at the generative organ. Keep the trunk and head straight. 
Withdraw all the senses which are like horses from their objects 
and restrain the Self. 5. 
PATSTZLAeSecad FeIca TA: 


apaerpaa *ayeat wha a 32 ll 
ares Preeq Rexfrreraftterrarerery 
warned arr weds waz ll & Il 
kdkicaficva grakrstairmuhirudaradarim pirayitva samiraih 
angusthabhyamubhabhyam Srutiputavivare tarjanibhyam ca netre 
nasarandbre nirudhya sthiravimalamatirmadhyamabhyamathasyam 
tvanyabhirnatigadham Kamalajanilaye sthdpayenmanasam svam |\61| 
Tr. Frequently suck the air and fill up the cavity by 
practising kakicaficu (making the tongue like the beak of a crow). 
With both the thumbs plug the ears. With index fingers close 
the eyes. And also close the nostrils with the middle fingers. 
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Close the mouth gently with the other fingers. Keep a stable 
and pure attitude and meditate on brahma. 6. 
qerereaseared sfaferrta freed: 


Byrd weds wager: i 
wea At Ast Hah Ae: 
PATarraTET Ta aTT: | 8 Il 

yathasaktya bhyasam pratidivasamevam vidadhatah 

susummantascayam prasarali §anairddehapavanah | 

tada nado naijo bhavati sahajinandananah 

kramadvindvadiprahatamyduvinaravasamah |! 7 | 

Tr. Undertake this practice daily as per capacity. Thus 
the prana (bodily air) will enter in susumna. Then the nada will 
reveal on its own and subsequently it will produce sounds 
resembling a gentler note that of vina which brings about 
Bliss. 7. 

HA HATTA TET Tea Ter THT TET 

asa aRrerenProraRcrraatrearges: I! 

werrget aqaawearesht wR 

maerstaete: Wt ge Bet att ware: Il ¢ ll 
didau mattalimadlagalapathavigalitarambhakirahavi 
nddo'sau vamsikasyanilabharitalasadvamSanihsvanatulyah | 
ghantanadaoukari tadanujalanidhidhvanadhiro gabhiro 
garjatparjanyaghosah para tha kuhare varttate brahmanadyahr \\8!\ 

Tr. In the beginning in solitude one hears the sounds 
like that of intoxicated swarm of bees. Then comes the deep 
and rhythmic sound of (bamboo) flute. Then the sound of ringing 
of the bells is heard. Therealter, deep sounds of ocean and 
thundering clouds are heard. All these are produced from the 
cavity of brahmianad?, 8. 

Rist vate a ay: west TET | 

agkea: wre: after: waa i < il 

vijito bhavatiha tena .vayuh sahajo yasya | 

samutthitah pranadah animadigunah bhavanti \\ 9 | 
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Tr. One who controls the vayu effortlessly and in 
whom nada has been revealed, attains the gunas (supernatural 
powers) like anima etc.9. 

Tea Te AL TITT 

grarsraqraras ater | 
wait serafta ett. 
Ter: Wa awa TH Ae: ll 90 Il 
tasyamitapunyasya mahdgunaspadasya 
surarajatanubhavarivektre vinirudhya (I 
svakaranguladvayena jaladheriva dhira- 
nadamantah prasarantam sahasa srnoti marttyah 10 

Tr. A person who possesses unlimited fortune and 
enjoys the great supernatural gunas (powers), should close the 
ears with both the fingers. Thus a mortal hears the sublime 
sound like that of ocean which gradually spreads within. 10. 

Utrera sh Tease Preeeteraqadhtoray | 

add wade Te TATE | 99 Il 

paribhavayato ‘pi nadamenam 

tridasadhisatanujavairijatam | 

satatam bhavatiha tasya Jantor- 

fgunasampraptirapctakalmasasya UL Il 

Tr. One who always mceditates on this nada in the ears, 
gets rid of sins and attains the gunas (powers). 11. 

ymeanatipioe fattraq atest: sect 

Wa vaneinees FIs WF WShAay II 

aang werra wate wird ov 

wHrireatqgraqeErryerararaay Ty tl gfe ll 9 Il 
Srnganyangalibhirnirudhya vidhivat kKodandayoh pandito 
madhye ruddhamaruanirundhya vrsabhasresthe ca sasthendriyam 
saksat tatksanameva pasyati Sanaistraiyyantagitam param 
jyotistraipuramankamuktasaSabhillaksavalaksaprabham || iti \WW12I| 

Tr. A wise should close the openings (like ears etc.) 
with the fingers and hold the prana at the centre of the eyebrows 
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along with mind. Thus he soon hears the celestial songs and 
sees the light that of moon and red in colour like that of lac. 12. 

war a Bous terran = — 

tatha ca hathapradipikayam— 

According to hathapradipika— 

IMTS ste aan | 

qeqgeract: era: ext Are: (| 93 Il 

Sravanamukhanayananasanirodhanam caiva karltavyam 

Suddhasusummndsaranch vimalah samsriiyate nadah \:1 3 

Tr. One should close the ears, mouth, eyes and nose. 
Simultencously,a clear and distinct nada, originating in the 
passage of purified susummna is heard. 13. 

arerars versa ae stare | 

Preafa: adatty eneqenragsay Il oe Il 

a@rambhasca ghatasceaiva tatha paricayastithi | 

mispatuih sarvavogesn syadavasthacatustayaa Ub 

Tr. d@rambha. ehati. paricava and otypattrare the four 
states as (described) inalf the schools of yoga. 14. 

dat ga — 

tatra arambhah — 

The adrambha state follows — 

aearadeg Pras: aera: | 

fafearattrat @tsaeq: gad afr: | 94 Il 

brahmagranthirbhaved bhinnadanandah Sinyasambhavah 

vicitrakvaniko dehe‘nahatah srityate dhvanth | 15 | 

Tr. (On attainment of the arambha state) a yogi gets 
the brahmagrantht pierced, unbridled joy emanating from absolute 
void and hearing of a divine unstruck tinkling sound. 15. 

wearers ate art ad | 

Prarta sey Geageaternd: i eft 1 9& I 

brahmagranthisvadhisthanam tadbheda arambhe yate | 

jitapanena atha pirakapurayojitantah || iti || 161 

Tr. Inthe state of drambha through the control of apana 
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brabmagranthi and svadhisthana are pierces, which ts attained 
through proper application of puraka. 16. 

Bywater Peas memfer fare ah: | 
ae ait emit | caerearsreane: ast agguala | cataarht 
Raratrarsrerne cate yt aa: tl 99 Il 

tripurasaroccayoktavidhina vihite pano brahmagranthim 
vibhidya Sakich | adhah kamagnim dhamati 
tadavacya ‘nandasamadhih Ko‘pt samudbhavati | tatrotpannayogt 
citrakvanita nahatanadam svadehe srpoti bhavah M17 Il 

Tr, When apana is stimulated by following the technique 
laid down in tipurasdra, it pierces brahmagranuai and stimulates 
the fire of kama (desire) lying below sakt. Then arises the rare 
state of samadhi (Bliss) which is inexplicable. In this state an 
ufpannayog? hears the amazing tinkling sound of anahita 
(unstruck) nada within the bedy. 17. 

aTanene eT — 

tadbhedaphalam yatha — 

The above said piercing yiclds into — 


tet farmer frartetsatray | 
wpe qt maret aay wag ll 9 Il 


tejasvi divyagandhasca divyadcho'pyarogavan | 

sampurnahrdaye sinye tvarambhe yogavin bhavet 18 

Tr. One enjoys lustrous (body), divine smell, divine 
physique, freedom from diseases, contentment and his heart 
enjoys the void in this a4rambha state. And he becomes able to 
control the modifications of citta. 18. 

trary RraPrte waaay i eet qrarengraat tt 
WHR AMT TH: It 

yogavan cittanirodhe samarthyavan | ete 
ninamdrambhamutpannayogt pataijaloktabhyast sadhaka 
uktah || 

Tr. yogavan means gaining capability to control the 
citta. These are the qualities indecd arising in 4rambha state to 
an utpannayogi who can be equated with the sadhaka as 
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described in paétanjala yoga. 

FT UclhoIgei— 

atha ghatavastha— 

Now follows ghatavastha— 

fadtarat edt arr arqdafe yer: | 

garat waar art taarere | 98 Il 

dvitiyayam ghatim kriva vayurbhavati madhyagah | 

drdhasano bhavedyogi jitani devasamastatha W 19 (I 

Tr. Approaching the second state, the vayu courses 
through the middle path in the body, 4sana becomes stable, the 
yogi gets wisdom and becomes like a god. 19. 

agar: art wert wrt ag federal verre cea 
aera wert ofearet ayenaert aer wafr cet ath 
frorearetaiiceent erg il gf i 0 Il 

vavurupanab prancna ghatindm prapya yad dvitiyayam 
ghatavastha Gasya avasaae parinatau partcayarambhe 
susumnamadhyago yada bhavatt tadi yout jitésanastraikalikajiani 
syad Wl iti 1 20% . 

Tr. Inthe second stage of ghiatdvastha, in the body, the 
apana vayu inerges with prina in the body and at the end of 
this and in the initial phase of purtcaya (the prdna) courses 
through the central canal of susummna, then the yogi masters 
over dsana and knows about (contents of) past, present and 
future. 20, 

Preqafedar Ror war<giear | 

ayaa Aereera wag |) 29 I! 

visnugranthirvedd bhinaad paramdnandasicika | 

atisunyavibhedasca bherisubdastatha bhavet 1) 21 |! 

Tr. ‘Uhe visnugranthi is pierced, various sounds like 
thatol the kettle drum are heard in the absolute void heralding 
Absolute Bliss. 21. 

frepufeerat her: | 


visnugranthicnabnin | 
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visnugranthi is the navel. 

Hy ofvaqqrsaeeny 

atha paricaya vastha || 

Here follows paricayavastha-- 

Tia adt Pre wena: | 

ateg-aerygy: eentrareafsta: tl 22 II 

intivayam tato jitva sahajanandasambhavah | 

dosadubkhajaramytyuh ksudhanidravivarjitah tt 22 | 

Tr. Inthe third stage when onc controls (the mind) one 
attains sahaja-samadhi which overcomes blemishes, suffering, 
old age, (premature) death, hunger and sleep. 22. 


wt sate tree feaftict wad Hay i 23 I 

triiyaé paricayadvastha ya | asydmantatah Karmanam 
trikiladandakaradatmanam jitva yogdridhah sanmunih 
sahajasamadhyadnandasamamyavhapasuh Sak Uibodha- 
mahimna prasrate eva Kamakrodhddisadubkhadibhirgadham 
vivarfito bhavatiti jacyam | 23 M1 

Tr. paricaya is the third state wherein at the fag end, 
one controls the self (mind) and the triad of karma (saficita, 
praérabdha and kriyamana) and then a yogdartidha muni enjoys 
the Bliss of sahaja samadhi and peace. On arousal of Sakti, he 
gets complete relief from desires, anger, blemishes, suffering 
ete. This should be noted. 23. 


ga foroft: — 


atha nispattih— 

Here follows nispatti state— 

sated cat Para sretdtorrat saa: | 

Prvat aera: great aeerrdtorernt Faq Il 2y Il 
rudragranthim tato bhitva Sarvapithagato‘nalah | 
nispanno vainavah sabdo Kvanadvinakvano bhavet \24 
Tr. In this state rudragranthiis pierced and prana moves 
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to the Sarvapitha (abode of Siva at the top of the head). ‘This 
generates a sound like the musical notes of a finely tuned 
vind. 24. 

THAT TARTS Ta SOTA TAT | 

ae: seraererdt areata ae: I 24 I 

rajayogapadapraptisukhopayo ‘Ipacetasam | 

sadyah pratyayasandhayi jayate natra samSayah 25 | 

Tr. This is recommended for the mediocre sadhakus to 
attain the Blissful state of rajayoga which makes the mind 
absorbed (in nada). 25. 


waar ret tet yer mam aaiiate | aerecatrey 


Weare wear aeaarrcenfetate | TAT 
aareatregararet sea ef gate tl gfe i 26 I 

rudragranthim bhrimadhye desam yada Saktya 
vayurbhinatt) | tadaéridhayogasya muncrabhydsadardhyat 
rajayogaparanamnyunmanl saccidanandaghandvirbhavals | tada 
yosunspattinetuvatnavasabdo sya Karne patati it ite 26 1 

Tr. Sakti pierces the rudragranthi which is in the regton 
of the center of the eyebrows. Then the mun in arddha-yoga 
gains ground in the practice of rajayoga which is the synonym 
for unmani and to him the saccidananda (eternal, conscious and 
Blissful) state would supervenc. Then in the process of attaining 
the state of yoganispatti the sound of Mute falls in the cars of the 
yogi. 26. 

Tapia = aheeawrit gt seTy | 

arae saat saa A shpewst TT it 20 Il 

nadanusandhanasamddhibhajam 

yogisvaranam hrdaye praridham || 
dnandamckam vacasamavacyam 
janati tam Srigururaja cva \\ 27 |) 

Tr. The eminent yogis who attain the state of samadhi 
by the practice of nddanusandhana, experience an inexplicable 
Joy in their heart which srigururaja alone knows. 27. 
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qaraeent ath ARt wars meray | 

sprareert act aarerte Wat Il 2 Il 
muktasanasthito yogi mudrém sandhaya s4mbhavim | 
Srmuydddaksine Karnc nddamantargatam sad |l 28 | 

Tr. A yovi sits in muktasana and adopts Sambhavi 


mudra and always listens to the internally aroused nada in the 
right ear. 28. 


aot fret ae a pi ea AP | 

wa Pret fart qaterafercad aatq tl 28 Il 

karnau pidhaya Sinyena yam srnoti dhvanim munih | 
tatra cittam sthiram kuryad yavatsthirapadam bhavet | 29\ 
Tr. By closing the ears the yogi should listen to the 


sound which is heard by concentrating on the void till he attains 
undisturbed state of stability. 29. 


wert aatsd areata etry | 
vereawatadt fra art get wag ll 30 I 
abhyasyamano nado’yam bahyamavarttayed dhvanim \ 
paksadviksepamakhilam jitva yog? sukhi bhavet \ 30 | 
Tr. Through the practice of nada, all external sounds 


are subsided and the yog? becomes happy by overcoming all 
the distractions in a fortnight. 30. 


sat wearers arat araferet very | 

ase adart zat TER: | 29 Il 

Sriyate prathamabhyase nédo nanavidho mahan \ 
tato’bhyase vardhamane Sriyate stiksmastiksmakah \t3 1 
Tr. In the initial practice, various sounds are heard. 


With the progress of the practice, one hears subtler sounds. 31. 


art saftrsitgeae orator: | 

met taraten Serrerereresy |i 32 II 

adau jaladhyimiatabherinirjharasambhavah | 

madhye marddalasankhottha ghantikahalakastatha 11321 
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at gy Peach aerrer waehy-ert: | 

at arnfaer aer: qaet Aa FET: [| 33 Il 

ante tu kinkini vamSanada bhramaranihsvanah | 

itt ndnavidha nadah Sriyante yatra madhyatah | 33 

Tr. Initially sounds resembling those of the occan, 
thunder, big drum, water fall are heard. In the intermediate stage 
sounds similar to those of small drum, conch, bell and gong and 
finally sounds like those of tinkling of tiny bells, flute and 
humming of bee are heard. Thus different na@das are heard within 
the body. 32-33. 

we arts Fawkes Bt | 

TA GEN Trat Wert waged ll 3y i 

mahati Ssrayamane pi meghabheryadike svane | 

fatra siiksmat siiksmataram nddameva paramrset li 34 ti 

Tr. Even though loud sounds of cloud (thunder) and 
drum are heard, one should listen to extremely subtle to subtler 
sounds, 34. 


TE TEM TT TT | 

Tarra Pad sat AT weretag tl 34 Il 

fhiananiutsrpya vii stksme sdksmamutsryya va ghane | 

maaaadmanap) Asiprant mano nidtra pricdlayet i 35 1 

Tr. ‘The sound to be heard may be loud or subtle, and 
the mind should be absorbed in itand should not be allowed to 
distract, 3S, 

ww Bat a at amit we WA: | 

wi aferthyen ay arf facttad il 26 Il 

vatra Autrapt vit nade lagati prathamam manah | 

tatraiva sustiribhitva tena sardham viltyate 36 li 

Tr. In whichever sound the mind gets absorbed initially, 
one should concentrate on it and thus merge into it. 36. 

Rey aad ae Te Parga: | 

wary wear Frarart ferefae tl 309 1 
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vismrtya sakalam baéhyam nade dugdhambuvanmanah | 

ckibhiiydtha suhasd cidakase viliyate || 37 |! 

Tr. Forgetting all that is external, the mind should 
merge in nada like milk mixed with water. Thus being unified 
(one is) soon merged in cidakasa. 37. 

ahiart year wares aa | 

warttaras wt wate waregay li 3¢ Il 

auddsinyuparo bhiitva sadabhyasena samyami | 

unmanikarakam sadyo nadameva sadabhyaset tt 38 | 

Tr. A yogi after mastering indifference, should 
regularly practises listening to ndda, to bring about the unmani 
state very soon, 38. 

aterdrt sftcaret yet at 

qerert ara at wt at il 
ated PRrargeaneqped 

ah ate aft ar eter i 38 Il 
audasinyam situkale pati vd 

pathyahdro gopayo vi payo va \ 
bhojyam bhiksavrndamaranyakandam 

pani dront kapi va bhojyapatram 11 39 | 

Tr. During winter one may put on four-fold garment 
or remain ina shelter. He may take cow milk or water or he 
may subsist on alms or on roots available in the forest or he may 
eat in the hands or in the bowl made of leaves or in any 
plate. 39, 

eat ay aaa Aer | 

We Vaqetat ataraeaftresd Il xo il 

sarvacintam samutsrjya sdvadhanena cetasa | 

ndda evanusandheyo yogasamrajyamicchata || 40 | 

Tr. Giving up all the thoughts, one should listen to the 
nada attentively, wishing to rule over the field of yoga. 40. 

weed faq gt aed ated ae | 

arerees wer Pret frrata atafe il x9 I 
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makarandam piban bhrngo gandham napcksate yatha | 

nadisaktam tathad cittam visayanndiva kabksats 41 1 

Tr. Asa bee while relishing the nectar, does not care 
for fragrance, so also, the mind being absorbed in the nada, does 
not hanker after the objects. 41. 

wea RQ ad Terre | 

wT: Ue Procarerateay Il x II 

baddham viyuktam capalyam nadagandhakajaranat | 

manah paradamapnoti nirdlambakhyakhetakam || 42 I 

Tr. As mercury, when treated with sulphur, becomes 
stable, devoid of ficklencss, the mind being absorbed into nada, 
gives up fickleness and merges into the void. 42. 

Te: Yrenet aa: TIMI: | 

vata qa: wafesa gas: I x3 Il 

baddhah sugandhanadena sadyah santyaktacapalal | 

prayati sdtacitendrah paksacchima ivaprabhah 43 

Tr. Just as mercury when treated with sulphar gives 
up fickleness, similarly. the mind absorbed in nada, like a bird 
clipped off of the wings, becomes inetiective. 43. 

ATP THAI TA TH UT: | 

freq farrtam: aafer fe erafa il wy il 

nadaSravanatascittamantaraneak urangakal | 

vismrlya visvamekagrah Kutraciani hi dhdvats 44 th 

Tr. The mind like a deer having been absorbed in the 
internal nada by forgetting everything else, does not 
wander. 44. 

wt ate eatarrehet: | 

Prat aretsd frarafafratasr: ll x4 I 

muno maitagajendrasya visayodyanacarinah | 

niyamane samartho’yam ninadanisitankusah 45 

Tr. The sharp goad of nada is capable of controlling 
the mind, which like an excited elephant, wanders in the garden 
of sense objects. 45. 
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awragee afr: aftarad: | 

aerate fe Prarmat 7eq Il we Il 

antaraigaturangasya vajinah paridhavatah | 

nadopastikhalinam hi niyamanakaram drdham \\ 46 | 

Tr. All the internal senses are like fast galloping horses. 
Only through the practice of nada they can be firmly brought 
under control and made absorbed in void. 46. 

TASMAN TAT ATTA | 

TAAGCTA At aeradsh Fil wes I! 

nado nlarangasarangabandhane vagurayate | 

antarangakurangasya nido vyddhayate ‘pt ca | 47 Il 

Tr. nada is able to control the (internal) mind, which is 
like a deer. Similarly, nada is able to successfully snare (the 
mind), which is of the nature of deer (in swiftness). 47. 

HUET ARS RTH | 

area we Ufa afaet: A Taq Il ve Il 

anahatadhvanerantarjicyam yatsiksmasiksmakam | 

manastatra layam yali tadvisnoh paramam padam || 48 | 

Tr. By penctrating the core of the unstruck sound 
(andhata nada) subtler sounds can be heard. The mind gets 
merged in that which is the highest abode of visnu. 48. 

Teds wWaewesy: vat | 

Pre at wa Temata Aa Il ve Il 

tavadakasasamkalpo yavacchabdah pravartlate | 

nihsabdam tatparam brahma paramatmcti giyate || 49 0 

Tr. So long as sound exists, adk&sa (void) too is 
perceived. The Absolute soundless state is considered as the 
state of brahima which is also known as paramatma,. 49. 

are: safenftfes warett aera wraritra: | 

area frre @ agersafrend il 4o II 

nidah Saktiritt khyato aadajhinam sadasivah | 

nddajfiane vinasthe ca tadunmanyevasisyate || 50 Il 

Tr. nada should be known as Sakti, while perception of 
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nada is ever Blissful (sadasiva). The state of unmant prevails 
when perception of nada comes to anend. 50. 


wal Weerenesarart A AAT | 

are aft ad Pret mae seat Il 49 Il 

nido yavanmanastivannadante ca manonmani | 
sasabdam kathitam vate mihsabdam brahma kathyate i SW 
Tr. Mind exists so long as nada exists. When nada 


stops, the unmani state prevails. nddais perceived so long prana 
moves. Soundless state is the state of brahma. 51. 


RT Tagan aa} aera | 

Prot a aaa Prtad ferred tl 42 II 

sada nadanusandhanat samksine vasandksaye | 
niraijanc ca fiveta niscitam cittamarutag 52 |! 

Tr. Through the consistent practice of nadainusandhana 


allcravings are attenuated and both marutaand mind are certainly 


merged into miranjauna, 52. 


arealfcecanhr. fagatiecsantt a | 

ad wl wd afer aa tat Presta: gfe 42 Il 
nadakotisahasram bindukotisatant ca | 

sarve tatra fayain vanti yatra devo airanjana ll ite 531 


Tr. All the thousands of crores of nada and hundreds 


of crores of bindu are merged in the Absolute. 53. 


wer ate arerana ferooridaiore - 
fatha coktam yogasare Sivaparvatisamvade --- 


It has been sf&ted in yogasara in the dialogue 


between Siva and parvati— 


S2u0g sore — 

i§vara uvaca— 

ifvara said— 

a yareren' safes: a oer ferqehh | 
Terqeed aat Fig GenfeagEr: | 4e Il 


1. yer -b. 
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ya miladharaga Suktih sd para binduriipini | 

tasyamutpadyate nado bijat siksmadivankurah |! 54 11 

Tr. The Sakti which resides at the ma/@dh@ra is in the 
form of the finest bindu known as para. From this nada 
emanates like a sprout springs from a subtle seed. 54. 

at wait Prafted!’ aor safer attra: | 

eee aad atet astasirafars: | 4 {i 

{am pasyantim vidurvisvam yaya paSyanti yoginah | 

hrdaye vyajyate ghoso garjatparjanyasannibhah Wt 55 1 

Tr. With which the yogis perceive the whole universe, 
it is called paSyanti, The sound resonates in the heart which 
resembles that of a loud thunder. 55. 

wa fern aered seme | 

wrety Premety after tert ga: 1 4g Il 

latra sthita mahadcvi madhyametyabhidhiyate | 

pranena vikharakhycna prerita vaikhari punah |! 56 Il 

Tr. mahadevi which is also known as madhyama, is 
located therein. The prapa which is also called vikhara 
stimulates vaikhar? too. 56. 

MATIeHTSTT  Aeafaenrasart _” | 

TAT MAI AATAT ll 49 I 

Sakhapallavaripena talvadisthanaghattanat | 

akaradiksakarantadyaksaraépi samirayct \\ 57 

Tr. The prana hits at the points like palate etc., which 
produces the letters starting with akara and ending with ksakara, 
which are like its leaves and branches. 57. 

wa aa edt adgayern | 

aan aera RAT at: TA: 4S Il 

esa sarasvali devi sarvabhiitaguhdsaya | 

vayuna vahniyukicna preryamana Sanaih Sanaih \t 58 | 

Tr. This Goddess (of speech) sarasvati resides in all 


1. agaedi Payd —b. 2. Teer —b. 3, sarees areaftt 
-b. 
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the creatures. She would be gently moved by the vayu which 
is mixed with fire. 58. 
Hatey: Va Ey: TA aera: | 
adarearere Aart Aer: amen Ada: | 4s Il 
aksarebhyah padani syuh padebhyo vakyasambhavah | 
sarvavakyatmaka mantra vedah Ssastrani sarvasah || 59 | 
Tr. From letters words are formed, while words form a 
sentence. All the mantras, vedas and scriptures are in the 
nature of sentences alone. 59. 


gar a arent area fafeer oft | 

ware TENS at! TeAAGWaT: Il Go It 

puranani ca kavyani bhasas$ca vividha api | 

saplasvarasca gathasca sarve nddasanudbhavah i 60 (I 

Tr. Even the purdnas, pocms and various languages, 
the seven svaras, gathas (religious verses)—all emanate from 
nada alone. 60. 

Teagan yee Prater, | 

Rrreq diveqey afer aay ll 9 Il 

gudamedhrantarilastham muladharan trikonany | 

Sivasve diparipasya sakctipasya tittpadant ti 6 

Tr. In between anus and generative organ the triangular 
mitladharais located. This seatol siva, the luminous is in the 
forni of suki. 61. 

aa aratert are Ta aie: wfettocr | 

weTargra pitara faegaraent:? fret | &2 Il 

vatra Kuadaline aiima pari saktih pratisthita | 

tasnuidvayusca valnisca bindunddastatah Sive Il 62 1 

Tr. © sive! Where kundalini, the Absolute sakti is 
situated, therefrom prana, fire, bindu and nada emanate. 62. 

qeareet aa gt aa oe! FM | 

wTeaerrecred Mis arHATey Il G2 II 


Tad —b. 2. Rrgaftere —b. 3. aenewatent 2 —b. 4. gut —b. 
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yasmaddhamso yala tdam mana utpadyate nrnam | 

tadctathamartipakhyam pitham kamaphalapradam || 63 \ 

Tr. From this point Aamsa as well as mind of the human 
beings emerge. This is the seat of Aamartipa which fulfills all 
desires. 63. 

easTeme! g yiPrafentony’ | 

fig aed) wena! ae onret 9aq Il 

arn wT yatted Goqearrrey il gfe il Gy Il 
Ardaye‘nahatdékhyam tu pirnagiryakhyaptthakam | 
pitham kanthe sodaSasram cakram jalandharam bhavet | 
aja nama bhruvormadhye pithamudydnanamakam |I iti 11 64 Ii 

Tr. In the heart, the scat (pitha) of an@hata known as 
purnagiri, is situated. In the throat the seat (pitha) of cakra having 
sixteen spokes is situated, which is called jalandhara. At the 
center of the eyebrows, ajfd is located the seat (pitha) of which 
is called uddydna-pitha . 64. 

aft arercafts® Il 

i nadotputtih | 

Here ends the description of evolution of nada. 

ga umiemeor fatema seuadicaeaiong 
agar — 

atra cakrabhedakramena siddhtkrama i§varaminanatha- 
samyade yatha — 

In iS varaminanatha-samvada the order (of hearing 
of nada) which occurs due to an orderly piercing of the 
cakras and control over them has been described as 
follows — 

wat oad aferafe qed ay | 

seam fafretededar eqefrrea: | G4 I 

yada paricaye Saktiscalita tirdhvameti khan | 


satcakrant vibhidyoccaistada syuranimdadayah || 65 1 


1. Sareea b. 2. dee -b. 3. fied -b. 4. ormsug —b. 5. arebafte 
fb. 
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Tr. Inthe paricaya state, Sakti being stimulated. moves 
up. She reaches upwards to kha (space— brahmarandlira) aller 
piercing the six cakras. Then the anima etc. occur. 65. 

gu ahead Pret aged afters: | 

egera geodmitrrerat! atfrrerar tl && Il 

pura granthitrayam bhitva yatyirdhvam Saktiraimanah | 

sphutantt prsthavamSasthigranthayo yoginastada || 66 || 

Tr. Then alonc the Sakti of a person moves up alter 
piercing three granthis. Then alone a yogi pierces the granthis 
situated in the spine. 66. 

wea ag: watt tt wafer afser: | 

aR: saqqea: a gerd faerqes: | co I 

tadatva vayuh sarvangec lino bhavati sanjital | 

dhiraih Kevalakumbhah sa ucyate siddhimilakah || 67 Il 

Tr. Then alone vayu (prana) being controlled spreads 
thoroughly all over the body. The savants know (iis as Kevala- 
AKumbhaka which spearheads success (in yoru). 67. 

Fearne serra feratef afer Are: | 

wardtarmrreren att water’ aceret: | GC I 

milidharam yadapano bhitvordhvam yatt vegatih | 

fadatianagatajno yogi Phavati satvadhiy || 68 II 

Tr. When apdana pierces mulidhara and speedily moves 
upwards, then a yogr wao is committed to satva (Self), 
knows past and future. 68. 

Raft fretehitsaat war alvaateaty | 

wer waters att eft aad 1 G8 Il 

sthium bhitvordhvago ‘pano yada ksobhayantis§varim | 

tada nadotpattirasya yogino hrdi jayate || 69 II 

Tr. After piercing the maladhara, while moving 
upwards, apana stirs up iSvari, then in the heart of a yogi nada 
is revealed, 69. 


1. daranza -b. 2 yaa -b. 
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yore arara wag | 

area wwerapreekt F |i so Il 

mrdanganddotpattistu maniptrabhida bhavet | 

andhatavibhedena ghantadhvantrudcti ca i 70 11 

fagaamtey sare werad | 

aerceetard ytatht watery | 99 Il 

visuddhacakrabhedena yantrandda prajayate | 

aphacakravibhedattu muneryatt manolayam \\ 71 1 

Tr. When manipira is pierced, the sound of mrdanga 
(a small drum) is generated. Piercing of anahata generates 
ringing of the bells and piercing of visuddha cakra produces 
mechanical (metallic) sounds. When ajfdcakra ts pierced the 
mind of a muni is absorbed. 70-71. 

Rirear wemeragT wt wy | 

wer car yfaftrsde areeest seas Al ge Il 92 Il 

bhitva sahasrapatrabjavayuna Saktireti kham | 

yada tadai munustisthedakhandasahaje “Smavad t) itt N72it 

Tr. When the lotus of a thousand petals is pierced 
through prana, the Sakti reaches the kha (sahasrara). Then the 
muni stays in an unbridled sahaja state like a rock. 72. 


irsfs onficecuaatafraat soacomaeai 
wMelgatemaftaeareara il 
ith govindadevasutaviracitayam 
hathatatvakaumudyam nadanusandhanavivecanodyotah || 


Here ends the chapter narrating nadanusandhana in 
hathatatvakaumud?i composed by the son of 
govindadeva. 


1. qfaRarae ~b. 
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laf onergqatetioteenraistcas il ¢ il 


ll iti nadanusandhadnollaso’stamah 1 8 II 


Here ends the eighth ullasa 
on nadanusandhana. 


Chapter—55 


ger tr goatetasaraed caterfersurcenr 
Memeea gore firraronfssre seraratt 
wmagemeaea eafsras weitere aroretant 
fararcerd?-- 

athe vat hathayoganispattyantam yoganispattya 
yogatiidhasya svayam jitapranagnidehamanaso jatadrdhabodhasya 
yegtnah pramodaya rajayogo niriipyate — 

At the end of hatha-yoganispatti a yogarudha 
through yoganispatti, after gaining control over prana, 
fire, body and mind, gains mastery over consciousness. 


Now for the pleasure of such yogis, rajayoga is being 
narrated — 


ae alepay 

tatha coktam — 

It has been stated— 

ee? fer aeratit wrath far’ ee: | 

a fies cat qarnbrerdt: areretg il 9 tl 

hatham vind rajayogo raéjayogam vind hathah | 

na siddhyati tato yugmamanispattch samabhyasct \\ | | 

Tr. rajayoga without hatha and hatha without rajayoga 
does not bring about suceess. Therefore, both have to be 
parctised till nispatti occurs. 1. 

Tea watt ahh wd aqypoaria: | 

aarmraraga ett + aaa: tl 2 Il 

tasmat pravarttate yogi hathe sadgurumargatah | 

faydmajfidnavairagyamrte sthyairyam na cetasah \ 2M 

Tr. Therefore a yog? should undertake the practice of 
hatha under the guidance of a bonafide guru. Stability of the 
mind does not occur without prandydma, wisdom and 
detachment. 2. 


a mts bowed Wa: | 
Ret Prateivag tl 3 I 


__. TPS ag 
1. @ -b. 2. wet —h. wt —b. 4, eevee = 
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bodhena prdnarodhena vairégyasadhitam manah | 

akhandarajayoge syat sthiram nirvatadipavat || 3 |) 

Tr. Just as the flame of a light is placed ina wind-Iree 
place (remains steady), similarly, wisdom, pranayéma and 
detachment make the mind stable in the continued state of 
rajayoga. 3. 

warned fram aq | 

rer wet a ae was me! li yx ll 

abhyasapakaparyantam mitannasarano bhavet | 

anyatha rajayogam na karttum parayati jnarat |! 4 I) 

Tr. Till the end of the practice, one should religiously 
stick to moderate diet. Otherwise even a wise docs not gain 
success in rajayoga, 4. 

adtrereaant aget war wag | 

arg freecard genet frasttq il 4 Il 

aivasddhusamlipam sadhusangam sada bhayet | 

usniyal pindaraksartham bahvalapany vivargayet | SII 

Tr. One should always adhere to noble speech and 
enjoy company of noble persons. One should consume food 
only to preserve the body and eschew talkativeness. 5, 

art wed a dae ade crt! yay | 

wT 7 wa at aet satay ll & Il 

fyajyam tyajyam cia sangasea sarvathi (yajalam bhrsam | 

aayutha aa dabhenmuktin satyai satyam mayoditam |6ll 

Tr. Emphatically | would say that one should renounce 
atlachment. Or else liberation cannot be attained. This is the truth 
told by me. 6. 

BI orate wer acauspuatenatcas’ — 

sa rajayopo yatha tatsvaripasamasalah — 

Here follows a brief sketch of the nature of 
rajayoga— 


caer ure fProaifecneaa — 


1. qe —b. 2. are --b. 3. at —b. 4. wrens. —b. 
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tatha coktam Stvasamhitayam— 

It has been stated in Sivasamhita— 

art wahtcaetsttra:  oatcern-ad: 

werd gfrlagattars Reet wrt I 

meaeartaty yfra Pada’ weary 

aay Mat eS Tat TA: II 9 | 
adau svastikavistaroparigatah parsvopadhananvitah 
ckante Sucijantuvarjitamathe sthitva pranamycSvaram ll 
Svasvattatvavivecanena sudhiya niscintayd bhavaniam 
tasminscctast bhavayct prathamamatma ‘bhyasavairagyatah \\71\ 

Tr. Stay in an isolated good hermitage (cottage) which 
is free from insects. Firstly assume svastikasana with a lateral 
support (of a pillow). Bow down to isvara. With one- 
pointedness firmly meditate on that tatva (Self) which is eternal 
being free from worrics. Practise meditation on the Self (a@tma) 
with detachment. 7. 

tala? meTaggat stareraecarert: | 

we waged’ wRsers Pfraatz il ¢ Il 

aikyena Santasadbuddhau jivatnaparamatmanoh | 

aham mametadubhayam tyaktva’khandam vicintayct (l8ll 

Tr. With a poised and pure mind unify jivatma and 
paramatma, Relinquish Vl and* mine’ and meditate on the One’ 
(undivided). &. 

wertacaera ax ad fected | 

aetisrraaart adantratsta: 1 8 

adhyaropapavadabhyam yatra sarvam viliyate | 

tadbijamdasrayedyogi sarvasatigavivarjitah \\ 9 1! 

Tr. Through (knowledge of) adhyaropa 
(superimposition) and apavada (logic of exception) everything 
gets merged in that (Supreme). ‘A yogi should adhere to that 
bija (ultimate source) after giving up all attachment. 9. 


1. qfa —b. 2. Piftamar -a. 3. waa —b. 4. agua —a. 
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alae arate deren a: | 
stat treat! yergeld get waft stat i 90 1 


salile KkarakaSmeva diptagnaviva tanmayah | 

jive maudhyam prthagbuddhau yukto brahmani liyate ttOl 

Tr. Just as a pebble sinks in water or (an object) 
merges (burns) in fire, similarly, jrva (embodied soul), on 
dissolution of ignorance merges in brahma (cosmic soul). 10. 


ame fart emer afer’ ata | 
waga:’ ate a ae yet wast i! 99 II 


aparoksam cidanandam dhydtva tasmin praltyate | 

bhramakulah paroksam ca krtv@ mitdho bhramatyuho \1 | 

Tr. One gets merged in it after meditating on apuroksa 
(direct), cit(conscious agent) and Blisstul. Everything paroksa 
(indirect) is illusive and alas! an ignorant wanders 
aimlessly. I. 

Heasqaaricen Prat: pea: fra: | 

wart aga” fra aseredfe artreq i 92 Il 

fivakahcukavandima sivainsah kevalah sivah | 

svajidncna Kahcukam chindhi soChamasmity mayikam [2 

Tr. ating puts on the garb of fiva who is but a part 
and parcel of siva itself. Remove the cover of ignorance in the 
form of mayd (illusion) by acquiring Self-knowledge which 
comes as 1am That (brahmza)’. 12. 

areata’ fares aat wa: | 

wetsé yeu’ sefte weed wag |i 93 Il 

caracaramidam visvamalikam aasvaram bhramah | 

eko’ham puruso'smiha nanyadastitt bhavaya | 13 I 

Tr. The mundane world is illusive, mutable and 
delusion. Ponder over “me alone exist as purusa; nothing else 
exists’. 13. 


1. fem —b. 2. ar —b. 3. args —b. 4. draeqaaraen -b. 
5. aqme —b. 6. eqe —b. 7. Pre -b. 8. Rava —b. 9. gat —b. 
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wereaee! fret eee were | 

atyget aratat Prd zen? fre: i oe Ul 
evamabhyasato nityam svaprakasam prakdasate | 
Sroturbuddhau samarthayam nivarttante guno girah \\LA4il 
Tr. Such a regular practice enkindles the light of the 


Self. The observer, through his power of discrimination (buddhi) 
fails to explain its nature. 14. 


Teese et wr ToT | 

oat ari usratt weet Preaeq il 94 Il 
tadabhydsavasadeva svato jianam prajayate | 

ato yogi rajayogam prabhajeta nirantaram \\ 15 It 

Tr. Such a practice enables spontaneous revelation of 


wisdom. Therefore, the yogi continuously enjoys rajayoga. 15. 


we? areal aerated yaryz | 

wear Zod st aar aafsafeia: tl 96 It 

jnanam karanamanando yada notpadyate bhréam | 
abhyasam kurute yogi tada sanigavivarjitah | 16 \I 

Tr. When no more knowledge (cognition), cause (and 


effects relationship) or joy take place, then a yog7 undertakes 
the practice with a detached attitude. 16. 


aaet arat Pratt ora are ae | 

Temes wet A sedd |l 99 | 

yato vaco nivarttante aprapya manasa saha | 
tadabhydsavasadcva svato jianam pravartiate \ 17 
Tr. When both speech and mind cease to function, such 


a practice (state) alone gives rise to natural flow of wisdom. 17. 


wena amt ae ey aay | 

ara aad MI Teatsyd Bayz ll 9¢ Il 
sddhanddamalam jianam svayam sphurati taddhruvam | 
anando jayate jfidnat paranando‘mrtam smrtam Wi 18 11 
Tr. Through sadhana (practice) pure wisdom certainly 


1. wRRAt —b. 2. YH —b. 3. wa —b. 4. Tal —b. 5. wa —b. 
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supervenes on its own. Bliss springs from wisdom whicti ts 
“absolute Bliss known as ambrosia. 18. 

arerairat — 

rajayoge — 

In (the text of) rajayoga — 

Fert aa dart wat asa wa: | 

Tented Ret gate starter: | 98 I 

citte calati samsaro jayate ca’cale layah | 

fasmaceittam sthiram Kuryad audasinyaparadyanah \\ 10 1) 

Tr. When the mind functions, the world appears (as 
real) and when it does not, the world disappears. Therefore. 
one should make the mind stable through detachment. 19. 

war wagered erat acd weereret | 

we waited ae arse Faq Il 20 Il 

yada bhavedudasinastada tatvam prakasate | 

svayam prakasite tatve svanandastatksanat bhavet |) 20 1 

Tr. When one is detached, then alone the tatva (Sell) is 
revealed. When tatva (Selb) reveals on its own, immediate Bliss 
of Self is experienced. 20. 

are FY: ATMA Ag | 

waren Rerityt + fatrta a aA: || 29 Il 

anandena ca santustah sadabhyasarato bhavet | 

sadabhyase sthiribhite na vidhirnatva ca kramah | 2 | 1 

Tr. Drawing contentment from Bliss, one should involve 
in consistent practice. When consistent practice gets well settled, 
there remains no need for regimen or order. 21. 

7 PepaReatahh waded 9aq | 

a Peafearriea eed ad were | 

ere went aed TAMA HAT | 22 II 

na kificiccintayedyogi hyaudasinyaparo bhavet | 

na kifciccintanddeva svayam tatvam prakasate || 

svayam prakasite tatve tatksanattanmayo bhavet i 22 1 


L. weazardia -b. 
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Tr. A yogi should not think of anything at all and 
should rather remain indifferent. Freedom from thoughts 
reveals the Self. When Self is revealed, one gets instantly 
merged (into it). 22. 

aigeape wd? ofeiaq wars | 

waeeq sariherat Aorard weert |! 22 I! 

Manodrsyamidam sarvam yatkificit sacaraécaram | 

manasastu unmianibhavo dvaitabhavam pracaksate \\23\\ 

Tr. All animate or inanimate (world) is but mind’s 
projection. On attaining the state of unmani, onc perceives the 
absence of duality. 23. 

a wee Yxtaq atsafeesd | 

Preeartegaradrerd fitad ya ca a: I 2 il 

sada jagradavasthayam suptavad yo ‘vatisthate | 

nibs vasocchvasahinasSea niscitam mukta eva sah \i 24 II 

Tr. One who in the state of awakening, remains 
always as if in sleep and remains without inhalation or exhalation, 
is indeed a liberated one. 24. 

Part arent at aeequaradt | 

# we weary ah Rad pH cr a Il 24 Il 

nidradau jagarasyantc yo bhavastipajayate | 

tam bhavam bhavayan yogi niscitam mukta eva sab \\25iI 

Tr. The bhava (a state) which prevails before entering into 
sleep and after (at the end of) awakening should be contemplated 
upon by a yogi. Thus he certainly gets liberation. 25. 

ae axed: stag fevary wfrced | 

wrrda wat abit atafrarearsen tl sft i 6 Il 

yatha suptotthitah KaScid visayan pratipadyate | 

jagarttyeva tato yogi yoganidraksayattatha t\ iti || 26 | 

Tr. Just as one recollects all the objects after getting up 
from sleep. Similarly, a yogi awakens after coming out of 
yoganidra. 26. 

1. watzmfg —b. 2. ad —b. 


© 
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Gest ZR sores — 

yogabijc iSvara uvaca— 

ifvara maintains in yogabija— 

ware afeatin warty Pasty yA: | 

ta daft watsd at ster saa! 3 i 209 11 

hakdrena bahiryati sakarena viset punah | 

hamsa hamscti mantro’yam sarve jiva japanti vai || 27 (\ 

Tr. With’ ha’ it moves out and with* sa’ itenters — again 
. All the jivas (embodied souls) chant this mantra ~hamsi’, 
“hamsa’. 27. 


Toran BTA aki sateorg:? | 

ase atsettit wre: varabrercterd Il 2 Il 

guruvakyat susumniyvam viparito bhavejjapah | 

socham sochamili praptah mantrayogastadocyate | 28 |i 

Tr. Guidance ofa gurureverses the process of repetition 
in susumna in the form of ~ so"hani’, “so’ham’ which is known 
as mantrayoga. 28. 

witaatres srat orate | 

BRT T Tasat sat tgeed | 28 Il 


pratiirmantrayogacca jayate’ pascime patht | 

hakarena la siryo’sau thakarenendurucyate || 29 | 

Tr. ‘ha’ represents sarya (sun), while ‘tha’ represents 
indu(moon). One experiences this mantrayoga in the posterior 
path (susumna). 29. 

tat wert sed’ adetraqgyay | 

aa: wenn a aatted gar waq ll 30 Il 

hamsena vrasyate jadyam sarvadosasamudbhavam | 

Ksetrajah paramatma ca tayoraikyam yada bhavet (3011 

Tr. By union of kSetrajfia (@tma) and paramatma, the 
inertia which is the root cause of all demerits is removed by 
hamsa. 30. 


|, waft —b. 2. we st—b. 3. cant -b. 4. ea —b. 5. at -b. 
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aterettra aff fed af faefaeny | 

wa: eer wrantst af 39 Il 

tadaikyasadhite devi cittam yati vilinatam | 

pavanah sthairyamayati layayogodaye sats || 31 Il 

Tr. O devi! When this union takes place, the mind 
becomes absorbed, prana is stabilized and the state of 
layayoga appears. 31. 

wet ward det ered wet waz | 

aPrafiad wrt aed aerate: i 32 I 

layi samprapyate saukhyam svatnianam paramam padam 

animadipadam prapto rajatc réjayogatah \t 32 | 

Tr. One who attains faya enjoys Bliss of the Sclf and 
the Transcendental State. After gaining anima etc., one cxcels 
through rajayoga. 32. 

Waa Ht ATaqseay | 

aaa wert ar! Prarerer Breen? lt gfe it 33 

pranapadnasamdyoge fficyam yogacatustayam | 

samksepat kathitam va vindnyatha Sivabhasitam (itil33ll 

Tr. Four kinds of yoga should be understood as union 
of prana and apana. It is all narrated in a nut shell all of which is 
said by Siva. 33. 

eoudgiftaraa — 

hathapradipikayam — 

It is stated in hathapradipika— 

wt vomit webs say | 

WH TETSS: You: Bears: |] ay Il 

sarve hathalayopdyd rajayogaya kevalam | 

rajayogasamaradhah purusah kaélavancakah | 34 1 

Tr. All the hatha and laya practices are meant for 
accomplishment of rajayoga. On attaining rajayoga, one 
transcends kala. 34. 


1. fa -b. 2. Prevnferas—a. 
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HY T Me A Afwctarefed'’ yeq | 

wager det wsratrearad il gfe li 34 Ul 

astu vé mastu va muKtiratraivakhanditam mahat | 

layamriamayam saukhyam rajayogadavapyate |) 1 W3S5it 

Tr. There may or may not exist a state of (final) 
emancipation, but this certainly is a state of profound and 
uninterrupted Bliss. This Blissful absorptive state is attained 
through rajayoga. 35. 


lata aceacuitratiaat soacomaai 
aroretetfareravireras 1 
Hitt sundaradevaviracitayam hathatalvakaumudyam 
rajayoganirdpanodyotah 


Here ends the chapter narrating rajayoga 


in hathatatvakaumudi 
composed by sundaradeva. 


1. qRaetaratied F -b. 


Chapter— 56 


get oT atarare at = GTeTorstrotref 
Ruaigureaneagrone these aedecita |l 

athaivam yogaridhena kalavafiicanartham 
svasamupasthitakalajianartham kalajdanam sampadaniyam |! 

Tr. A yogarudha should learn the knowledge of kala 
(time of death) so that he can know the time of approaching 
death and thus he can deceive death (consciously preparing to 
Pass away). 

AewHicBlsataTae THe — 

tatkalaphanusamasah Kathyate— 

Here follows a brief sketch of the knowledge 
of approaching death -- 

a ath amosagarol — 

(athd coktam miarkcndeyapurane — 

It is stated in markandeya-purana— 

area wert Py arn! aft Tt | 

arrays Prt aris ata i 9 

aris(ani mahdaraja Srnu vaksyami tani te | 

yesamalokananmityum mijam jandti yogavit \\ 1 I 

Tr. Oking! Listen to me narrating the signs of 
approaching death. By knowing this, a yogi learns about (his 
time of approaching) death. 1. 

wea game eet aet qe! 

wad sree AF TAA TTy Il 2 Il 

yasya vai bhuktamdtrasya hrdayam badhate ksudha | 

jayate dantagharsasca sa galayurasamsayam || 2 || 

Tr. One certainly has exhausted life, who experiences 
hunger even after taking food and clenching of the teeth. 2. 

wet a gftef a dura 

mw ce a: waedarr tl 


T Ferner qs —b. 2. gtedadafafte --b. 3. waa —b. 4. 
acddarn -b 
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Feet ater! PR a ay: 
wtatea? gar My Wz 
trdhva ca drstirna ca sampratistha 
ta rakta punah sampartvarttamana || 
mukhasya cosma sisira ca nabhih 
Samsanti pumsamaparam Sariram |I 3 | 
Tr. The body of a person perishes to take up another 
when one’s eyes are upturmed but unstable and red, the mouth 
becomes hot and the navel is cool. 3. 
eae Yaa Twaeenfary | 
a: Yar aepared aeaiy fe fafafestg i wl 
svavastramamalam Suklaraktam pasyatyathasitam | 
yah puman mrtyumasannam tasyapt hi vinirddiset 1 4 
Tr. A person has exhausted the life spin and faces 
death when he sees his white cloth turning tnto red or black. 4. 
arated dt! at aft! aaispaierry | 
weearemree Tt at a safe it & Il 
arasmibimban) sticyain va vahnim catvainsumalinam | 
drstvaikadasamasamsty naro varsam sa fivati li St 
Tr. Aman who does not see the rays of the luminous 
sun and fire does not live beyond eleven months. 5. 
way a git aoa: wet ae | 
wera cert sift? serie il afer il & ll 
vamen mitram purisam ca yah svarnaranyjitam tatha | 
pratyaksamathava svapne jivitam dasamasikam Il iti |6ll 
Tr. One who vomits urine or faeces yellow in colour 
in a state of awakening or dream, lives only for ten months. 6. 


ar a atmles gaol — 
tathé ca skandapurane — 
It has been stated in skandapurépa— 


1. yaweraber —b. 2. safe —b. 3. af —b. 4. afta -b. 5. wauftfna 
—b. 6. ae -b. 7. ofa -b. 8. wee —b. 
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arrange ser agate fentrery | 
aersne Tergtracreaay fe i 9 II 


vamanasapute yasya vayurvall divanisam | 

akhandamekam tasyayurnasyatyabdatrayena hi || 7 | 

Tr. One whose breath is flowing continuously through 
left nostril alone for the day and night will face death in three 
years. 7. 

serra seta? vader wary | 

oeeat’ ate siftaraftreert I< Il 

ahoratram tryahoratram ravirvahati santatam | 

adyckavarsam tasycha jivitivadhirucyate |! 8 II 

Tr. Ifthe breath is continuously flowing through right 
nostril for one or three days, it is said that such a person lives 
only for one year. 8. 

atareage gt amety' rea | 

agra wfreerid® ver hetgqaayz il & I 

vahenndsdpute yuge dasahant nirantaram | 

vayuscet pratisamkrantim tada jivedrtutrayam || 9 I 

Tr. If both the nostrils are equally dominant for ten 
days, one lives for three seasons. 9. 

areractad® feat afteargeary’ | 

wa cena aatq wart wer areafs || 90 Il 

ndsavartmadvayam hitva matarifvamukhadvaman | 

Samse tasmaddhiyé caérvak prayanam tasya khadhvani 10 

Tr. If the breath flows through the mouth and not 


through the nose, it is apprehended that such a person heads 
towards death. 10. 


wt aaron sare a Prat’ | 
ten? a set eat qa at eadtg li 99 Il 


1. verdtsaeseaan —b. 2. sétua —b. 3. areteaf —b. 4. amet 
—b. 5. dara —b. 6. afaad —b. 7. ara —b. 8. faarsat —b. 9. 
des — a. 
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siirye saptamarasisthe janmarkse ca nisdKare | 

pausnah sa kalo nestavyo yada yamye ravirvahet | |1 Il 

Tr. When the sun is passing through the seventh sign 
of the zodiac and the moon is in the birth zodiac, when there 1s 
revati constellation and the prana moves through the right 
nostril, it is nota favourable time. I 1. 

THATS Trt Fy: awa wg! | 

feria: watt a aret gestern il 92 Il 

akasmattasya tatka#le mrtyuh sannihito bhavet | 

cintaniyah prayatnena sa kalo mrtybhiruna || 12 | 

Tr. Such a person faces death suddenly at that very 
time. One who is scared of death should carefully learn about 
(approaching) death. 12. 

apenas Jor Hentz’ | 

afaaa et wt a sda! arqeay ll 93 II 

akasmadviksate yastu purusam Krsnapingalam | 

tasminneva Ksane raipam sa jived vatsaradvayam A 13 || 

Tr. One who suddenly sces the figure ofa twany person 
lives only for (wo years. 13. 

wa at at pt gd wi ad g a! 

geaa’ aq vad ae? ceagtiftay Il 9¥ Il 
yasya viryam malam mitram ksutam mitram malam t va 
thaikada cet patate varsam (asydayuriritam || 14 tl 

Tr. One lives for one year if one passes out semen, 
facces, urine and sneezing simultencously. 14. 

ope gaiy at amg” Prow]a! | 
qieta: Wafer ward gy tats | 94 Il 
indravendantbham vyomai nagavrndam niriksate | 


itastatah pracalitam sanmasam tu jivati |! 15 1 


1, waa —b. 2. dred —b. 3. faa —-b. 4. aed —b. 5. aa -h. 6. 
gta a -a. 7. af —-b. 8. eg —b. 9. Ge -b. 10. Protea hb. 
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Tr. One who secs the group of snakes in the sky like a 
rainbow, which moves a bit here and there, may live only for six 
moths. 15. 


Ba wed qeq teartsht Prva | 
earge sea age me dt ATT I 9G Ml 


chaya prakampate yasya dehabandhe ‘pi niscalc | 

krtantadiita badhaant: caturthe mast tam naram || 16 |! 

Tr. When the shadow shakes even though the person 
remains steady, such a person may live only for four 
months. 16. 

ards eatarht ata Prt | 

wh aad aq Ra a a Rared il 90 Il 

matirbhrasyeccaledvant dhanuraindram nmiriksate | 

ratrau candradvayam caiva diva ca dvau divikarau |17\ 

fear qatar ax tat ate faarey | 

qmeq agg? me ateveqsay ll 9¢ Il 

diva satéraka@ candram ratrau vyoma vitarakam | 

yugapacca caturddiksu sakram kKodandamandalam \18\ 

Feat yt a Tera | 

fen fiaraqee @ at wareaa: Il 98 Il 

bhadhare bhidharagre va gandharvanagaralayam | 

diva pisacanrtyam ca hyete paicatvahetavah | 19 || 

wiaay Rrety atest dee! | 

mer arerafer’ yey weiter aT arf? I fet | 20 II 

sarvesvetesu cihnesu yadyckamapi viksate | 

tadé madsdvadhi mrtyum pratikseta na cadhikam (inl201 

Tr. One whose mind and speech are shaky, sees a 
rainbow, two moons in the night or two suns in the day, moon 
along with the stars in the day or the night-sky without stars, 
simultaneously sees the rainbow in all the four directions, the 
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city of the demigods in the mountain or at the top of it, dancing 
of the demons (pisaca) in the day — if one sees anyonc of these 
signs, one does not live for more than one month, 17-20. 

aa VII HIcoy — 

atha chayipurusalaksanam — 

Here follows the description of chayapurusa 
(examination of the shadow of a person) — 

wert Pert Pera ai yokes From 

Bat wore wats att wt ae: Il 

Tt wat cRret agerhart sey 

aywaraenags arreft' Fay ll 29 Il 
ekante vijane vidhaya taranim prsthisthiro‘lam niyjam 
chayam kanthatatetato ‘mbaratatam vikscta Sambhunntatah | 
Aiinam pasyati daisiko manujayenastottaro yacchatam 
Karpirapravaravadatavapusam nanakrtim sundarany W 21 I 

Tr, In a lonely place one should turn the back towards 
the sun. One should sec one’s own shadow from throat below 
and then he should visualize the same in the sky. One should 
chant the mantra as guided by the guru lor hundred and cight 
times. Thus one indeed sees Sumbhu and different beautiful 
forms as bright as camphor, 21. 

qatraracmiiedt atacand 

Tee THT MYT TST Aha 

wa ae set a genet: ga way 

qed gq aed oranfadrt ang | 22 Il 
mrtyurgulphapadodarapratihatau varsantadardhadvayam 
naste daksakare svabandhumaranam vame‘nganaya mrttt- 
Janghonam na ca kandharo na muragahanih dhruvam daksador 
mirdhabhaumasira ta masamaranam chayavilope Ksanat || 22 |i 

Tr. If one does not sec heels, legs and abdomen in the 
shadow onc faces death in one year, and if right hand is not seen 
one’s relatives die in six months. If the left side is not visible 
one faces loss of wife. If thigh and shoulder are not scen once 
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certainly dies. If the right hand, head and bhaumasira are not 
seen suddenly (in the shadow) one dies in a month. 22. 

watt! aera aq: ee’ Ha arathh? waz | 

war: eg afteteret orarget? wert sieprag’ | 23 Il 

hanyanile masasatkena mrtyuh 

Arsne pite trasarogau bhavetam || 
udyogah syad bhilrivarnasvaripe 
chayapumso laksanam proktametat || 23 || 

Tr. Hf the anila (prana) is waning, one faces death in 
six months. Ifa person turns black or yellow, fear and ailments 
arise. Ifa person turns into different colours, one faces troubles. 
This is the narration of signs of chayapurusa. 23. 

aAcatgy — 

mantiastu— 

mantra for chayapurusa— 

at oF vorart 7: II 

om hrim parabrahmane namah. 

aft Wrengageeore il 

iu) chayapurusalaksanam (I 

Here ends the narration of chayapurusa. 

often oe ae afr Peters | 

waged ye Prfat gq went tl gfe il 2y II 

hathavidyad param gopya yogina siddhimicchata | 

bhavedviryavati gupta nirvirya tu prakasita || iti II 24 || 

Tr. The science of hatha is to be carefully kept secret if 
one desires to gain success. If well protected, the vidya (science) 
yields good results, if not, it becomes futile. 24. 

reacted Argrabreed xeceq gfe faq Il 

vistarastu. matkrtavogahrdaye drastavya iti dik \\ 

For a detail account one may _ consult 
yogairdaya authored by me. 
|. gaidit —b. 2. ez —b. 3. arbi -b. 4. verm —b. 5. arargat 
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Gare af: ea vogre'art i 

ayiierentarenit qarssre: | 24 Il 

sundarasya krih saisé hathahrttatvakaumudi | 

Sringsimhatmadindthaprityar bhityaddhathaprasih \2511 

Tr. bathahrttatvakaumudi is the composition of 
sundaradeva which may please Srinrsimha and adindtha and 
which may promote the science of hatha. 25. 


Nafa ofrareercentaafera- 

SOO AT ord aon RTaerfercrora- 
forzureneré unrcatoren trae 3 UI- 
wagosasu traftraea soacomaqar' 
tTleorstioiraras || 
Hatt SrikasSyapagotra-pavitra-devavamsavatamsa-kasistha 
dvijavara-visvanathade vatmaja-povindadeva-sula 
sundarade va-viraciliydin hathatatvakaumudyiam 
kalavanecanodyotal | 


Here ends the chaper on the signs of approaching 

death in hathatatvakaumudi 
composed by sundaradeva, 

the son of govindadeva, the grand son of 

viSvanathadeva who was a respected brahmana 
descendent of a virtuous brahmana of deva 
dynasty belonging to SrikaSyapa clan 
resident of kaéi. 9. 


I sft aroratetreciar stores i 8 il 


iti rajayogollasah navamiah || 9 Il 
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Here ends the ninth ullasa named rajayoga. 


lance soacomad i 


il samapteyam hathatatvakaumudi | 


Here ends hathatatvakaumudi. 


Wi ayst srore? iil 


tl Subham bhavet I { 
May it be auspicious. 


I tretaq 9eeee iil 


Il Srisamvat It II 


Srisamvat 1946. 


KKE 
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A 

abja— synonym for 
padmiasana, lotus posture. 

adhar@— a state when 
prana is held for a couple of 
palas. 

adhara— vital points 
which are sixteen in number 
like maladhara etc. 

adhimatratama 
sadhaka—a yoga practitioner 
who excels in all the yoga 
practices. 

adhyaropa — 
superimposition (a Vedantic 
term). 

adimaya— a 
synonym for sdmbhavi. 

adifakti—the prima! 
energy, the unmanilest cause 
of creation. ‘ 

agni—the bodily fire 
‘said to be in the form of pitta 
(bile). 

aihikasukha— 
worldly pleasure. 

ajagranthi—a 
synonym for brahmagranthi. 

ajapagayatri— the 
mantra of ‘hamsa’ which an 
-embodied soul continuously 
chants naturally in the course 
of exhalation and inhalation. 

aksa—the sense 
organs. 


alinga—-a synonym 
for purusa. 
amanaska—the state 
of consciousness which 
transcends mind. 
amarasa—andizested 
food residue in the body which 
is (oxic in nature. 
ambumandala— 
stands for the nasal half- 
syllable ‘m’. 
amrta—ambrosia 
oozing from the moon. 
amusmikasukha— 
spiritual Bliss which occurs on 
transcending the material 
world. 
anilanirodhana— 
practice of pranayama. 
anuS§ravika -- 
scriptures which are received 
through hearing. 
apakva—one who is 
bereft of yoga. One who has 
not undergone penance which 
symbolizes the fire of yoga. 
apavada— exception, 
exclusion. 
ardhacandra—a 
synonym for svadhisthana. 
arkamukha— mouth 
of the sun that is the opening 
of the right nostril. 
aridha—one who is 
accomplished in the path of 
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yoga. 
aridhayoga—a yogi 
who hears nada and the mind 
is internally absorbed. 
asamsakti—the fifth 
state of jaanabhami. 
asu — préna. 
a§usuksani— 
facing north. 
atmasvaripa—the 
pure state of the Sel’. 
atikrantabhavani— a 
stage where in one faces the 
obstacles. 
atimatra— — extra 
matra (measure of time) which 
are four in number as narrated 
by the ancient sages. 
avidya4— ignorance 
which is the only cause of birth, 
rebirth and suffering. 
avi§fesa—five 
fanmatras and ahankara. 
ayama— practice of 
pranayama. 


Siva 


B 
bala— Siva tacing the 
east is called as bila. 
balaksa— name of a 
siddha who resides at 
svadhisthana cakra. 
bhavana— tccling, 
attitude, emotion. 
bhatajaya—control 
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over the bhitas (elements). 
bija- bindu in the male 
body and rajas in the female 
body which represents the 
Absolute Principle. It also 
means semen which is 
considered to he the 
embodiment of Siva in the 
human body, which represents 
moon. 
bijabhava — 
foundation in the practice of 
yoga in the form of practice of 
yama and niyama. 
bindujaya— success 
in making the bindu stable in 
the body. 
brahmabodha— 
attainment of brahma-hood. 
brahmadhamani— i 
synonym for susumna. 
brahmadvara— the 
opening of brabmarandhra. 
brahmagranthi-— this 
is a knot responsible for 
creation located below the 
navel. 
brahmamuhdirta— 
eurly morning, two hours 
before the sunrisc. 
brahmapura— the 
abode of brahma. 
brahmasusira—an 
aperture in the head. 
brahmasitra—a 
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synonym for susumina. 
brahmasvaripa— the 
state of brahina-hood. 


Cc 

cakravala—a 
synonym for ida and pingala. 

cakri— an epithet of 
vispu. A synonym for 
kundalini. 

candra—the moon 
located at the left side of the 
body. 

candrapravesa— 
flow of prana thorough the lett 
nostril. 

carana— carani 
stands for a technique wherein 
one makes rapid movements of 
the limbs. There are ten inent 
carands, others are called 
jJaghanya—the subordinate 
ones. 

chagalanda— Siva 
facing left. 

cicchakti— the basic 
energy in the form of 
consciousness. 

cintadmani — 
wishfulfilling stone which is 
equated with the practice of 
samyama. 

cittaprasadda — 
pacification of the mind. 


ot 


D 

danda—a_ stick. a 
symbol of control gained over 
the sense organs.. 

dandadharana-- onc 
closes ida and pingala by 
contracting the throat and 
moves the prana through 
susumna. This is called 
dandadharana. 

dandasthiratva-- 
stability of the spine. 

devaydna- the 
pingald nadi. 

dharana— repeated 
allempt to concentrate on one 
object. 

dharmamegha-~ the 
state of samadhiwhich a your 
enjoys while living. 

dhatusamksobha.- 
aggravation of the bodily 
constituents. 

dhyana—absorption 
only in one thought. 

druhinanilaya. 
abode of brahma. 

diragati—ability to 
travel to distant places. 

dirasruti-~- 
clairaudience 

dviranda—a siddha 
by this name who resides al the 
ddharacakret. 
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E 
ekantavasa—living 
alone ina desolate place. 
ekastambha—a 
stamp, a support. Here it stands 
for the embodied soul in the 
human body. 


G 

gaganadvara — 
doorway to brahmarandhra. 

garbhajiana — 
knowledge of the process of 
evolution of life. 

ghantika— uvula. 

gutikasiddhi— the 
process of alchemy which 
solidifies mercury. 


H 

hamsapada— also 
known as nirvanasakti located 
at the core of brahmarandhra. 

hamsasvaripa— the 
pure state of the Self in the form 
of hamsa. 

hrdgranthi—the 
heart. 


I 
indu— moon said to be 
flowing through the spinal 
column. 
i§vara-pranidhana— 
surrendering all the results of 
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action to God. 
i§vari— the origin of 
all the nadis which remains 
coiled. kundalini. 
ibhajihva— a 
synonym for hastijihva. 


J 
jdragranthi—-a 
synonym for brahmagranthi. 
jatharagni — gastric 
fire located two digits above 
perineum and two digits below 
the genital. It is red and 
triangular in shape. 
jivanmukta—a state 
of liberation while living. 
jivaSakti-—-a 
synonym for kundalini. 
j@anaSakti—the 
power of knowledge. 


K 

kala—duration of 
time which determines a 
matra. 

kaladanda—whip ot 
time (death). 

kalagnimila—the 
center of the eyebrows. 

kalajaya—control 
over kala (time —death). 

kalakita—the 
deadliest of the poisons. 

kali— the tantrika 
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Goddess of destruction who ts 
considered the jivasakti Le. life 
force. 

kapalika—a clan of 
hatha-practitioners shooting out 
of the tradition of khandamata. 

kolhatika—a group 
of people which earn a 
livelihood by performing small 
physical feats on the strect. 

kama—fire, desire. 
Desire also is named Sikh 
which has flame like fire. 

kamacarita— ability 
to move freely. 

kamadhenu—a 
mythological wish-fulfilling 
cow. 

kamaksa— at 


synonyin for year (perineum). | 


kamaraja— kimahija 
which is kfint. 

kandayont— location 
of kanda which is like the egg 
of a bird placed above the 
organ of generation. 

kapalakuhara— the 
cavity in the forehead. 

kapilangi— a 
synonym for susumna. 

karana—a synonym 
for mudras. A synonym for 
practice of mudra. 

karmara— wheel of 
karma. 
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kKarmanaéséa— 
annihilation of karma. 

karmatrikita— three 
types of karma, namely, 


saficita, prarabdifa and 
kriyamdana. 
karijihvika— a 


synonym for hastiihvika. 
kaulakisakti-a 
synonym for Kundalini. 
kayasiddhi — 
accomplishment of a fortified 
body. 
kedadra—the 
confluence that is the center of 
the eyebrows. 
khaga— that which 
flies in the sky, a bird, pranat. 
khandamata—i clan 
of hafha-practitioners. 
khecaravasatha— 
Ahecura) means hakdra, 
avasatha is iSvara. 
khecaribija— 
bijamantra of khecari which are 
drimete. 
kramabhyasa— 
sequential practice. 
kriyayoga— worship 
of iSvara- God. 
kriyagakti-the 
power of action. 


L 
Jaksya— visualization. 
According to 
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advayataérakopanisad there are 
three laksyas, namely, antar, 
b&hya and madhya. 
lingamatra—it 
comprises prakrti and buddhi. 


M 

madhumati—-an 
auspicious stage which follows 
the seven prantabhumis 
wherein a siddha experiences 
selt-realization. 

madhyamarga— the 
middle channel i.e. susumna. 

mahakala— __— Siva 
facing upwards is called 
mahakala. 

mahdlinga—the great 
Jinga which resides at the yoni 
— perineum. 

mahamatra— a, u 
and m as considered by the 
ancients. 

mahanandapada— 
the state of Absolute Bliss. 

mahavidya— the 
immovable technique of 
Khecart. 

mahavrata—a vow 
not to kill any species, in any 
place, or in any season. 

marmasthana— vital 
point. 

maranasadrsabhava— 
a death-like state that 
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supervenes mahamudra. 

matra— measure of 
time which is nine-fold. 

maya— illusion, the 
very cause of creation. 

meru—final stage of 
kumbhaka which may be 
equated with 
kevalakumbhaka. Spine. 

mitahara — 
consumption of unctuous food, 
keeping one-fourth of the 
stomach empty. 

mitokti-~ moderate 
use of speech. 

mohini— the 
enchanter — goddess kali ts so 
called. 

mrdusadhaka—a 
yoga practitioner of mediocre 
quality who practices 
manuyoga (rituals). 

mytavastha— a state 
of pure consciousness wherein 
one experiences a death-like 
condition. 

rartyu—death, when 
prana ceases its movements in 
the body. 

milabila—the cavity 
of brabmarandhra. 

mumuksu—one who 
is keenly devoted to the path 
of liberation. 

muktibhag—one 
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who qualifies for liberation. 


N 

nabhikanda-— it 
resembles a bulbous root 
placed nine digits above the 
adharacakra. 

nabhimila— root of 
the navel where bindu is 
located and wherefrom nada 
originates. 

navadvara—nine 
doors, nine openings in the 
human body like nostrils, ears 
ctc. 

nihégvasa — 
exhalation. 

niraélamba -- 
supportless. 

nirgunadhyana— 
absorption without a mantra ts 
nireunadhyana. 

nirvanakala— 
located at brahmarandhra. 

nirvanaSakti—it is 
located at the core of 
brahmarandhra. 

nirvapapada— the 
state of liberation. 

Riyama— according to 
the munis there are ten 
niyamas viz. belief in God, 
listening to scriptural doctrines 
and saints, penerosity, modesty, 
japa (chanting) and noble 
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P 

padarthabhavini— 
the sixth stage of jhanabhami. 

padmayoni-—an 
epithet of visnu. 

pakva—one who has 
undergone the penance of 
yoga. A sadhaka who has 
seasoned in the fire of yoga. 

Paticabhitadhidevata— 
the five deities presiding in 
citranadi sare brahma, 


janardana, rudra, isvara and 


sadasiva. 

paficadhidaivata— 
five residing deities of the 
htiman bady. 

pafnicamukha— once 
who has five laces, an epithet 
of Siva. 

Ppaficasya—one who 
has five faces, an epithet of srva. 

paficata— death of 
the body when prana departs 
it. 

pathya— suitable, 
recommended and wholesome 
food for a practitioner of yoga 
in the initial phase considering 
the factors of place and ime 
{scason). 

paramahamsa—onc 
who holds the Supreme 
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discriminatory knowledge in 
the form of a danda (stick). 
Pparamapada-—the 
abode of brahma which is the 
aim of a yogi. 
parananda—the state 
of Absolute Bliss. 
Pparapura— another 
place, the transcendental 
existence. 
paScimapatha— the 
posterior path that is susummna 
nad. 
padtdla—worlds 
underneath. 
pavaka—agni—the 
bodily fire which performs ten 
types of functions in the body. 
pindki— Siva facing 
backwards is called pinaki. 
pindatatva—the real 
self, the eternal principle 
residing in the corporeal frame. 
pitha—a synonym for 
asana. 
Pithastha— one who 
has mastered the asanas. 
pitryana— idanadi. 
prakrti—a state of 
equilibrium of satva, rajas and 
amas. 
pralaya—the process 
of dissolution of the world. 
pranava—the mantra 
om. 
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prantabhimi-— level 
of yogic attainment. 

prani— a living 
creature having prana moving 
in and out, 

pratibha— intuitional 
knowledge. 

Ppratyahara — 
withdrawal of the senses from 
their respective objects. 

pratyaya—cognition, 
function of the senses and the 
mind faculty. 

pudgala—the human 
body. 

pumpinda—the 
corporeal body of a human 
being. 

puskaragrayoni—an 
epithet of Lord nariyana. 


R 

rajadanta—the frontal 
teeth. 

rajas— menstrual 
discharge called Sakti which 
represents sun in the human 
body. 

rasa—mercury, 
plasma that is the immediate 
product of the digested food 
which forms the first of the 
seven bodily constituents. 
S 

sadirmi—distresses 
which are six—like sorrow, 
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infatuation, old age, 
(premature) death, hunger and 
thirst. 

sagarbhakayama— 
sagarbha-pranayéma which is 
practised along with repetition 
of om. 

sagunadhyana— 
meditation on several objects. 
Absorption in one mantra in 
saguna. 

sahaja—the state of 
samadhi. The state of Self- 
realization which is the natural 
state. 

Sakti— powers like 
dakinietc. which resides in the 
human body. 

samadhi— absorption 
of prana with citta (mind). 

Samvitti — 
consciousness. 

samjnadvaya— 
duality. 

sampradaya—a 
particular tradition of yoga. 

satiketavid—an adept 
in the secret science of sanketa. 

satva—the satvaguna, 
light. One of the three gunas 


which brings light and 
illumination. 

satvapatti—the fourth 
stage of jfanabhomi. 


Sesa-—the 
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mythological snake on whose 
head the earth is supposed to 
be resting. 
siddhantasravana— 
listening to the discourses 
regarding the scriptures. 
§itagu— moon. 
somakalajala—\low 
of ambrosia that oozes from 
the moon placed at the aperture 
above the uvula. 
§masana — 
crematorium, void that is 
brahmarandhra. 
somamrta— ambrosia 
that flows from the moon, 
Sravana— intuitional 
ability of hearing. 
Subheccha— the first 
stage of jAanabbami. 
sumeru—the spinal 
column. 
surya—the sun that 
resides in the human body. 
siryapraveSa—entry 
of prana through the right 
nostril. 
suvani— a synonym 
for sarasvatt. 
svadhyaya — 
recitation of pranava etc. 
§vasasamrodhana— 
control of breath, practice of 
pranayama. 
Syama— Goddess kal 


~ 
eS) 
nN 


who is black. 


T 

tanumanasa-— the 
third stage ol jnanabhami. 

tapas—austerity like 
krechracandrayana and the 
like. 

tara—a synonym for 
pranava—om. 

tatva—the Self. The 
mind. 

tarani—a synonym 
for pingala. 

tirtha—a preceptor, a 
guru. 

tripurabala — 
Goddess tripuresvari. 

turyaga— the seventh 
stage of jnanabhami. 


U 

ucchvasa — 
exhalation. 

udgitha—a synonym 
for om. 

udghata—strike of the 
pranaat the head in the practice 
of pranayama. 

unmani— the highest 
mindless or transcendental state 
of samadhi. 

upadhirakta— with 
the attributes. 

upasarga— obstacles 
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in the path of yoga. 

utpannavastha— the 
initial state of spiritual 
evolution occurring through 
yoga. 

utpannayoga—a 
yogi who docs not hear nada 
and the mind ts not internally 
absorbed. 

uttamaddharana — 
nabhodharana. 


Vv 
vag bhavabija— the 
bija mantra aim. 
vajradanda— spine. 
vala— death. 
vaikrta— it practice or 
process which has gone astray. 
vairasa— a synonym 
for payasvini. 
varnasramakarma— 
prescribed duties according to 
ones varna (caste) and asrama. 
vaSi— one who has 
gained control over the senses. 
vetandajihva— a 
synonym for hastifihva. 
Vicarand— the 
second stage of jaanabhami, 
videhasiddhi— 
transcendence of the body 
while remaining alive. 
vijiana—Selt- 
realization. 
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vikara— distraction of 
the senses. 

vi§esa—the five 
mahabhitas, five karmendriyas 
(senses) and mind. 

vyoma — 
brahmarandhra, internal space 
which is to be visualized. They 
are supposed to be five in 
number according to 
mandalabrahanopanisad, 
namely, akaSa, parakaSa, 
mahakasa, siiryakaga and 
paramakasa. 

vyutthadna— the 
process of evolution attained 
through yogic practices. 

vyutthanakdla— the 
process of progressive 
abstraction of the mind. 
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Y 
yama— yamas are sail 
to be ten according to 
yajnavalkya which are —non- 
violence, truth, celibacy, 
straightforwardness, 
forgiveness, non-stealing, 
cleanliness, fortitude, 
compassion and moderate dict. 
yoganadi— a 
synonym for susunina. 
yoganispatti—the 
state of culmination in yoga. 
yogavahi—a very 
effective medium or vehicle. 
yukti— method or 
technique of various practices. 
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Word Index 


A 

abhighata—412 
abhimani— 670 
abhyantaranauli karma— 
107 

abhyasa— 32,36,138,140, 
158,199 208,259 300,340, 
347,548 612,619,685 ,706, 
abhydsakala— 57,484 495 
abhyasa susthairya—438 
abhydsayoga—9,125,265, 
295,308,383 .530,549 
abhyasi —58,688 
abhyudaya—316 
abja—97,123 
abjasana—437 

acala— 709 

acalaté — 624 
acchagandhi—401 
acchagharma—434 
acyuta— 304,626,631 
acyularca — 74 

adahya— 138 

adhah Sakti— 336 

adhaki sipa—S53 
adhakiya—53 

adhara— 258,261 274,396, 
429,435,572, 
adharabhcda— 430 

adharé bhimi—631 
adharacakra— 72,235,270, 
314.612, 
adharakanda — 280 
adharakuficana— 173 
adharamiila— 261 
adharanila— 169 
adharapadma— 281 
adharatatva—428 


adharavayu — | 26 
adhidevata — 277 
adhimatra— 75,341 
adhimatra sadhaka—68 
adhimatratamasadhaka — 69 
adhomukha — 229,252,267, 
275,291, 
adhomukhi — 309,503 
adhovadana — 254 
adhovaktra— 258,307 
adhy4ropa— 224,706 
adibija— 142 
adideva — 308 

adimaya— 245,257’ 
adinatha — 1,132,174,206, 
525.721, 

adisakti— 215 
aditya—639 
advaitanirmaya—224 
agamajala—615 
agarbha— 388 569 

agha— 252 

aghanasa— 171 
agni—243,252,260,261, 
314,404, 

agnidipana — 145 447,474, 
agnidiptikara— 95 
agnikopana— 260 
agnimandala— 535 
agnimandya— 330 
agniseva — 55 

agnisikha —235 
agnisoma — 226,227, 
agnivasatva— 546 
agnivrddhi— 172,173 
aham — 622,671,706 
ahambhiava — 560,680 
ahamk@rajaya — 140 

aham pada—385 
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ahanta — 654 

ahira—6] 158.302,576 
aharasuddhi-—-47,56 
ahimsa— 14,59,74,75 
aihika—209 
athikicinta—495 
aikya—711 
airandanala— 105 
ai§varyasampad — 592 
aja (mamsa)—53,626 
ajagranthi —348 
ajagranthi padma —274 
ajapa —219,220 

ajara— 166,668 
ajihva—249 

ajirna —81,95,113 

aja —314,700 
ajhabja— 297 
ajnacakra— 297 301 
ajnacakra vibheda — 702 
ajfanapada— 347 
ajharavinda—209 
ajasaroja—251 
ajya—50,57,355 
akara—670 

akara matra— 669 
akarsana— 188,289 
akasa— 386,575 696 
akaSatatva— 298 
akhanda rajayoga--704 
akrodha— 47] 

aksa— 325,439 
aksadosa— 348 
aksara— 698 ,699 
aksaugha—495 
aksaughavrtti— 145 
aksavarga— 478 620 
akula—311,319 
akulakhya— 655,660,661 


dlamba—621 

alambusa— 245,247,249, 
250 

alasata— 384 

dlasya — 122,330) 
alasyaghna— 79 
alaulya—425 

alinga—581 

alpasana—44 
alpaSayana— 349 

ama 80,81,95,109,113.124 
amadosa— 440 
amanaska— 214,224,301, 
630 

amanaskayoga—- 466 
amara — 5,164,197 298, 
540,668 

amarasa— 81 ,240.241.335 
amarata — 166,180,271 
amaratva— 165,173,174,228 
amaroli— 192,193,508 
amaya— 436,440 
ambara— 519 
ambaratatva — 294 
ambhojapatra — 267 
ambu—243 
ambujasana— 86 
ambumandala— 204 
ambupina— 63 ,362 
amburuhasana— 86 
amceru— 134 
amla— 52,55 60,260,355 
amrta—2,74,122,174,175, 
192,229 246.284 392,408, 
481 624 667,708 
amrtabindu — 658 
amrtasana— 413 
amrtasecana—4}3 

amsa— 556 
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amsSumalina—715 
amirtta —427 
amusmika—209 

anadi— 221,658 
anagata— 152 
anagha—540) 
anahata — 292 314,409,429, 
548 683,687 
anahatabja—291 

anahata cakra— 291 
anahatadhvani— 348.696, 
anahata nada— 688 
anahata pada—676 
anahatara — 292 

anahata sabda— 380 
anamaya— 84 
ananda — 32.125,424,459, 
545 660,687 ,690.691,708, 
709 

anandamaya—457 
ananga—285 
anasSana— 53 
andhya — 33,37 

anga— 460,510 
angabhrama— 114 
angadardhya— 347 
angakampa—510 
angalaulya— 436 
angamarddana—90 
angapusti—428 
anghri—259 
anghrimila—90 
angulitrika— 414 
angusthaka —490 
anila—49,163,165,264,288, 
349,387,491 ,675,720 
aniladharana— 348 
anilanirodha—40 

anila siddhi—458 


Word Index 


anilayama—380 

anima —493 561,585,588 
animadisiddhi— 322 

anna — 45,50 ,60,200,243, 
327,360,404 434,435 
annaja—42 

antahkarana— 642,648 
antahkaranaprasada— 103 
antahasakti— 183 

antara (nauli)— 107 
antaranga — 562 
antaradya—655 

antaraya kalusa— 140 
antardhana— 148 
antardrsti— 183 
antarmukha— 141 

anu — 57,222 288,383,402, 
596 

anukampa— 74 

anuloma vidhana— 114 
anusandhana—557 
anusravika— 14,659 
anusthana—210 
anyapurapravesa— 479,539 
anyapuripravesa— 443 
apahjaya — 440 

apakarsa (kumbha)— 128 
apakarsa prandyama— 666 
apakva—3, 8 

apamrtyu— 142 
apamrtyujaya— 116 
apina—47,86,88,168,189, 
238,239 243 261.287.3513, 
385 386,394 398 ,399,400,430, 
448 454,477,490,491 498, 
504,536,541 687,688,701, 
apanajadya— 347 
apanajaya—449,479 
apanajayabija—92 
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apanakarsana — 199. 
apanapranaikya— 181 
apanasankocana — 103 
apdnavayu — 169,243,385, 
492 

apdnavayujaya—436 
aparoksa — 707 

apas —450 

apathya —48,53,59,201, 
apathyagana— 200 
apavada— 224,706 
apavarga—417 
aptatva—677 

ara— 505 
arambha — 330,351,400, 
423 434,443,455, 474,512, 
540 590.687 688 
drambhadasi — 427 509 
arambhasiddhi —-439 
arambhavastha — 343, 418 
dranyakanda— 694 
ardhacandra— 314 
ardhamatra —. 297 

arista —714 

arjava— 74 

arka — 183,228,477 
arkamukha— 158 
arkavaktra— 174 
arogata — 78,94 287,349, 
474,551 

arogya— 128.271.346.425, 
472 

arga—38 

arthamatra — 642 

aritava— 19] 
dridhayoga — 460,461,554, 
569,691, 
aridhayogi-— 656 


arundhati—505.519 
asamprajfiata —618.6019,641, 
642,647 ,652,647,671, 
asamprajnata samadhi—646, 
661 : 
asamsakti— 467 

asana — 40,58 64,78 92 99, 
101.116.199.278 354,374, 
379,400,418 482,538,554, 
683 

aSana Sakti—442 

dsana samutthana—512 
asanotthana — 354,416,443 
asmita— 589 642 

asta (roga) —98 
astadosa — SOL 
astakarma—- 102,154,508 
astakumbha -- 359 
aslangayoga— 9,326,554 
astapatra — 217 

aslasakti-- 602 
astasiddhi-- 580 
astavalya — 234 

asteya— 74 

asthidardhya— 181 

astikya — 74 

asvanga-— 133 

asya— 120 

alibhukta — 354 
wikrantabhavani — 468 
alikrantabhavaniya— 563 
atilavana—53 

atimatra —414 
atinidra—55 
atitajhana—479 
alitanapatajiia-- 701 
atma — 226,301 ,304 405, 
537,545 636,638,639 643, 
652 673 690.707 
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atmabandha-— 72 
atmabhava— 17 
atmadarsana— 544 
atmadhyana— 386 
atmadrsti—6l 
atmajiana— 8,31 
atman—544 
atmanistha— 545 
atmaSaktt—274,318 
atmasvariipa— 62,224, 
226,632 
atmasvarlpalaya —502 
atmavijila —523 
atyahara — 24 361 
atyaSana— 15 
audasinata — 569 
aupadhika — 592,643 
ausadha— 96,589 
ausadhakalpa—228 
avadhita — 285 
avarttavega— 107 
avastha —474 

avastha catustaya — 687 
avidahi—355 
avidya— 71,280,378 
avimamsa—53 
avisesa—581 

avyakta— 629 

avyaya— 195 303,304,622, 
630 
ayama—50,146,158,324, 
325,327,334 347,367 388, 
442,534, 
ayamabhy dasa — 494 
ayamadardhya—456 
ayamajiana— 704 
ayamasiddhi— 328 
ayuh— 166,346,716,717 


ayurveda — 60 
ayurvrddhi— 349,657 


B 
baddhapadmasana— 89,90 
baddha paryanka — 630 
badhirya — 33,3738 
bahistha kumbhaka — 395, 
396 

bahyabhra— 404 
bahyabhyantara— 135,379 
bahyanaulikarma— 107 
bala— 198 

bala —288 

banalinga—291 

bandha— 100,136,154,175, 
182.183 .301 320,353,632 
bandhatraya — 83,176 
bhadrasana— 84 

bhaga— 168,189,490 
bhagavata—61 1,623,627, 
652 

bhairava— 153,602 
bhakti— 155,624 
bhaktiyoga— 155,629 
bhala—259 488 
bhalasodhini— 104 
bharata — 371,374,481 ,608, 
642 

bharati— 245 ,248 
bhastra—517 

bhastri—521 

bhastrika — 108,516, 
bhastrikakumbhaka— 122, 
124 

bhautika — 456,507 
bhava — 641,710 
bhavaghna— 417 


Hathatatvakaumudi 


bhavanad — 654,706 
bhavarivaktra — 686 
bhavarogamukta—418 
bhedabija— 300 

bheri —692 
bherisabda — 689 
bhiks’ — 46,694 

bhiksu— 45,46 

bhoga— 55,192,194 ,408 
bhogasamskara— 647 
bhojana —53,57.62 
bhoktri—464,508 
bhrajaka — 259 

bhrama— 355,707 
bhramani— 575 
bhramaraguha — 307 
bhramari kumbhaka — 125 
bhrnganida— 125 
bhrngikitanyaya— 391 
bhri—556 

bhribila— 163 
bhrimadhya — 16! 162,382, 
488 490,677 
bhrumandala — 506 

bhi — 303 307 

bhiicari —292 

bhujagi— 100,118,234,.513, 
584,679 
bhujangi—75,430,436,444, 
501,505 506,516,518 .559, 
bhijaya— 170 
bhilingajaya—545 
bhimayi— 568.581 
bhimi—563 

bhimijaya— 389 424 436 
bhumika— 294 467 569, 
581,609 

bhimitatva— 436,580,581 
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bhimityaga—273 411 
bhusandadi—214 

bhita— 306,308 585 594, 
698 

bhitadharand— 561 
bhitajaya— 440,442,561, 
373,606 

bhitasuddhi— 132 
bhitasuddhi kumbhaka — 
132 

bhiitendriya—588 600,606, 
614 

bhitendriyajaya— 149 
bhittendriyajayi — 462,563 
bhuvodharana — 573 

bija -- 16,30,195 206,223, 
366,599 697,706 
bijabhiva — 78 
bijatraya— 210 

bindu — 13,40,163,187,189, 
191,192 ,195-198,200,258. 
276,286,287 319,549,551, 
097,699 

bindu bandha— 346 
bindubija— 201 
bindudharana— 179,190 
bindujaya— 190,195,198, 
328,349,441 474,475,551 
bindusdéadhana— 195,196, 
199 

bindusiddhi— 189,193 
bindusthairya — 509 
binduyoga— 203 
bodha—704 
brahma — 570,639 643, 
660,674 697,707 
brahmaé — 277 296 
brahmabodha— 8&8 
brahmaciri— 61,473 
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brahmacarya— 74,198 
brahmadandi— 253,278 
brahmadarsana — 268 
brahmadvara— 161 
brahmagranthi— 232,236, 
262,280,505 687,688 
brahmajiiana—662 
brahmamuhirtta—64 
brahman — 560,641 
brahmanadi— 172,197,262, 
318,532.685 

brahmanda — 269 382,399, 
581,634 
brahmapura — 2,215,237, 
545 

brahmarandhra — 88,145, 
167,184,233 254,255,256, 


269 270,306 — 308,383,415, 


454,518,575 584 
brahmargala — 677 
brahmasutra—277 
brahmasvariipa —226 
brahmvid — 660 

buddhi— 270,623 670,680 
buddhida— 566,578 


Cc 

caitanya— 456,483 
caitanyasakti — 306 
cakra— 129,245 ,267,297, 
311,314,389 ,471 498,503, 
613,638,661 
cakrabheda— 584 
cakrabheda krama-700 
cakrakumbha— 129 
cakri—542 
cakribandha— 112,113 
cakrikarma— 102,103 


caélana — 160,162,263 ,397, 
S514 

canakankura— 162 
candra— 139,183,191,230, 
256,385,718 
candranaédi— 365 

candra pravesa— 362 
candrarka—616 
candri—515,526 
capalya—695 

carana— 114 —117 
carvak —716 
caturddala— 209 273,275 
catuskona—573 

cetana— 595,653,659 
cetas — 303 367 383,704 
cetolaya—287 
chagalanda—272,294 
chandogya Sruti—46 
chayé—718,719 
chayapurusa laksana—719, 
720 

chayavilopa—719 
chedana vidhi— 160 
chottkakarana—414 
cibuka— 88,171,259 
cicchakti— 22! 

cid—279 

cidakasa— 693 
cidananda— 607,614,645, 
707 
cidanandamaya— 458 538 
cidarka— 405 

cidatma— 637,671 
cidatman — 651,670 
cidripa— 317,349,637 
cikitsa -- 37 
cintamani—279 
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cirajivitva— 142 
cirasamadhistha — 664° 
cit—155 

citisakti— 656 

citra—257 

citradarsana— 567,579 
citrakhya—277 
citta—4,7,11,12,14,16,19, 
20,66,82,119,156,162,165, 
178,196,202 238,241,295, 
297,347,348 367 — 369, 
375 —377 382,428,457, 
472,491 494,504,505 ,539, 
547,550,589 597,598,609, 
612,622 642 647,648 650, 
652,653,665 671.692.0694, 
709,712, 
cittabandha— 663 
cittadhara— 262 
cittadhadrana— 561 
cittajaya— 561 565 
cittakampa — 550 
cittanirodha — 68% 
cittaprasada— 140,406,441 
cittarodha— 138,330,599 
cittasthairya— 469 509 
cittavrtti— 17,99 302,327, 
342,661, 

cirna—228 


D 
dadhi—53,55 


daha —96,118,122,147,151, 


dahani—575 
daharambara -- 226 
daharoga— 96 
dakini — 269,270 
daksamarga— 23 
daksinavartta— 129 


dina—74 
dandadharana— 177,199 
dandakara — 269 270 
dandasankocana— 202 
dandasthiratva — 80 
dandayoga— 178 
dantagharsa— 714 
dardari— 273,420 
darduri—439 
dasa— 119,497 
daSadala— 288 
dasSadvara —679 
dasavayu—453 
daSavayujaya—447 
dattatreya — 135.610 

daya — 76,5009 

deha— 7,14,48%.49,190,202, 
225,230,241 306,362,537, 
$81,591,635 650,663 ,673-- 
675 678 480 704 
dchabhimana— 26 
dchanila— 604 

dechaSuddhi— 324,389 
dchatyaga —675 
dehavasana—4 

dehi—7 

dchotthana — 445 
desa— 33 ,37,75,371,400 
deSabandha— 557,558,586 
desakala— 663 

deSa partksa— 399 

deva— 195,267,595 
devadatta —239 
devadaltajaya—-452 
devadatta vayujaya—452 
devata — 205,277,294, 610, 
devayana— 256 

devi—298 

dhairya —482 
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dhamani— 247,253,471 
dhamanivisodhana — 418 
dhanafijaya— 239,452,515 
dhanafijaya vayu jaya—453 
dhanurasana — 79 
dharana — 39 150,284,299, 
383 420,453 ,462.464,471, 
482,490,507 526,554 — 558, 
560,570,595 — 597,606,609, 
631,663 

dharanakala—573 
dharanasiddhi— 66,566,576, 
594, 

dharma—658 
dharmamegha— 458,540, 
568 ,569,571,582,653.656, 
658 

dharmamegha samadhi— 
613,655 
dharmameghodaya— 301 
dhatu—5.45,140,284 
dhatudosa— 141 
dhatimala— 447 

dhauti— 102,104 
dhautikarmaprabhéva— 102 
dhi— 308 

dhrti—74 

dhima— 633,634 
dhimadarsana — 635 
dhvani— 307 684 687,692 
dhyana — 206 226,312,420, 
464,483 558.559 589 606 — 
610,612,613,618.622,624, 
625 ,629 632.644 646.663, 
669,671, 
dhyanabhyasa— 607 
dhyanagni—409 
dhyanalaksana — 606 
dhyanamudra — 616,617 
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dhyadnayoga— 380 
dhyata— 618,645, 
dhycya—619 
dhyeyabhava— 619 
dinanidra— 43 
dipasikha—288 
dirghajivita — 128 
dirghamatra—416 
divakara— 303,718 
divya— 197,570 
divyadarsana — 667 
divyadeha— 162,211,688 
divyadrk —485 523 
divyadrsti—526 
divyagandha— 688 
divyaripa—507 
divyastri— 292 
divyayoga— 667 
dordanda— 115 

dosa— 49,125,144 362,378, 
409 690 

dosaghna— 48 
dosajit— 79 
dravini—575 
drdhdsana — 365,689 
drdhata—435 
drsta—659 

drsti— 16,264,614,714 
druhina— 129,284 
dugdha— 47,189,355 
duhkha— 140,241 289,427, 
539.690 

dtradrsti— 148 
dtragati—479 
dtramgamatva -- 493 
duiraSruti— 148,292,479, 
564,583 

durvasana — 21,42 
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duskarma --592 
dvadasanta— 673 
dvadaSara — 233,24] ,293 
dvandva— 78 99,169 
dvandvabhighata— 100 
dvandva hani-- 472 
dvesa—53 
dvidala—-297 
dvijadhara— 264 
dvilaksya—258 
dvimeru— 136 
dviranda— 270,272 282 


E 

ekacilta— 210,418,601 
ckagra — 608,695 
ekaksara —674 
ekameru— 135 


ekanta— 329.380.612.639, 


706,719 

ckantadesa— 334.620 
ekantasevi—418 
ekantavasa— 63,143 
ckastambha— 258 
ckaSvasamayI—415,416 
ckatanata — 606,607 
ckatalva— 480 


G 

gada— 40,43 598,601 
gada—99 
gadaghna— 86,87 ,99 486 
gadakumbha — 130 
gagana— 303,684 
gaganadvara— 157 
gharma—401 
gajakarani— 104 
gamagama— 604 
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ganapali-- 332 

gandha-- 342,425,694 
gandhadijil —48 1 
gandhakajarana —695 
gandhiarika — 245,246,248, 
249 ‘ 
gandharva—544 
gandhavali —463,566.577 
ganga—251 

garala— 164 
garbhajhana— 19 
garbhasaya ~234 

gargs — 150,542,545 632 
garhapalya— 29) 

garuda— 288 
gaudapadacarya - 648 
gayatei —219,220 
ghanté — 692 
phantanada— 685 
ghantika— 159 381,382 
ghantikadhara— 263 
gharma— 341,349,419 423, 
436,439 

ghata— 197,442,455 474, 
479,486,494 498 687 
ghatasamSodhana— 64 
ghatavastha4 — 383,477,492, 
689 
ghatibandhakumbhaka — 
136 

ghatika-610 

ghosa—698 
ghranamila— 488 
ghrta— 51 55,229,360 
ghrta dipa—64 
girah — 249 

girtsa—570 

gila — 73.221 ,619,620.674 
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glumandala— 506 
godhtma—47,50 
goghrta— 333 
gopayah — 694 

goraksa— 218,219,273,281, 
290,293 386,573 660 
granthi—47,184,297,485, 
506,517 

granthipadma— 186 
granthi roga—38 
granthitraya— 123,701 
grha—258 

griva—556 
guda—51,229 
guda— 238 ,239,258,275, 
313,556 

gudadesa— 188 
gudadhara— 261 
gudasthana—273 
gudavartta— 180 
gudavikasa— 102 

guha— 545,612, 
gulma—95,103,125,151, 
180,520 

gulpha— 487 
gulphayugma— 490 
guna—50,268,613,654, 
656.708 

guna samya—655 
gunastaka— 153 
gunatraya— 643 

guru — [,143,306,332,473, 
527 
guruprasada — 472,609 
gurupujana— 16 
guruseva—51 

gutikadi siddhi—294 
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H 

haiyangavina—51 
hakara—217—219,575,711 
hakini—269,298 311 
hamsa—215—219,225,276, 
294,297,301 ,655,699,711 
hamsaSarira— 227 
hamsasvariipa— 223,317 
hanu—178 

hara— 166 

hari — 560,586,588 609, 
624,626,631 
haribhakti— 625 
haridhyana—76 
hartharaSayana— 269 
harilasaka— 52 
hastijihva — 245,249 
hatha — 20,29 ,49,50,118, 
134,193,198,238,278,624, 
630,704,712 
hathabhyasa— 1,359 

hatha hrtatva kaumudi—721 
hatha karma— 2,326 
hathakriya — 106,154 
hathapradipika —47,59,161, 
464,474 ,530,614,663, 
687,712 

hatharatnavali— 102,107 
hathasarvasva kaumudi—|, 
322 

hathasiddhi—301,531 
hathasiddhi laksana— 145, 
474 

hathavidya — 720 
hathayoga—25,72,190, 
683,704 

hikka —41,239,410 

hima— 122 


te 
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himagu mandala-— 549 
himsa— $3 
hingu—S53 
hiranyagarbha—291 
hita—44,45 
hitabhuk — 523 
hitamitaSana — 337 
hitapathya — 333 
hitasi—418 
hrasva—417 
hrd—239 
hrdabhra— 404 
hrdabja— 394 
hrdaya— 556 
hrdgranthi — 403 
hrn — 383 

hrt—236 

hrikamala— 217,598 
hrtpadma -- 626 
hripankaja—628 
hrtprasada— 325 
hinkara— 318 
hulasSa -- 260.515 
hutasana — 345 409 
hutavaha— 346,492 


I 

ibhajihva— 246 

ida — 131,176,230,245, 
248 249 252 254 ---256,259, 
299 314,347,365 
ijyya—14 

indra— 204 
indravrnda—717 
indriya— 623,675,684 
indriyagana— 555 
indriyajiana—577 
indriyavarga— 12 

indu — 187,230 231,252, 
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278,287,333 .345 477.711 
indunddi— 339 

irsya—53 
i8a—1,14,217,649 \ 
Tfapranidhana — 328,500, 
567 

isikabha—401 

ista—355 

istadevaté— 332 

i§vara— 155,277 ,459,527, 
574,586,609 626,628,697, 
700,706,711 
iSvarapranidhana — 66,155 
isvari— 114,701 


J 

jadabhava — 216,280 
jadaté —284 

jadya— 33,333.349,434,711 
jagadguru —577 
jaganmohini— 317 
jagannatha — 626 

jagara— 664,710 
jagat — 256,595,651 
jagatkarana— 629 

jagat traya—25 
jaghanya—114—116 
jagradavastha—71 554,710 
jagrat—297 

jagrata dasa—72 
jahnavi—255 
jalabandha— 111,126 
jalabastikarma — 103 
jalandhara— 154,106,182, 
294.700 

jalandhara bandha = 174 
jalodara -- 520 
janarddana— 277 
jangama -- 152 
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jangha — 313 
janghamadhya— 487 
janma—589 
janmadisiddhi—593 
janu — 490,556 
janudvaya—259 
januyuga— 115 

japa— 74,206,211,220.391, 
711 

jara — 163,166,295 320,507, 
690 

jarana— 144,262 

jathara— 80,115,355 ,389, 
492 

jatharagni— 81,120,233 ,507 
jatharagnijaya — 569,579 
jatharanala —94,271 
jati—75 

jalyantara— 589,590 
jihva — 122,381,382 ,482 
jihvamila—488 

jira—357 
jitasand — 429 430,463,576 
jitendriya — 337,594,671 
jiva—3,4,28,213,215-- 219, 
221,223 ,224,232,233,241, 


242 ,284 293 301 405 492,507, 


544,554,592 602 649,659, 
660,673,675 — 677,680,707, 
711 

jivabhava— 225 
jivacalaka— 134 
jivacalakumbhaka — 134 
jivana—203 

jivanmukta— 458,571,580, 
652 

jivanmokti— 568 
jivanmuktiviveka—46 
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jivanti-—52 
jivartipa—2,642 
jivaSakti—71 72,211,257 
jivatma — 222,291 ,498,645, 
706 
jiiana—3,6,11,31,143,220, 
467,538 559,618,651 ,708 
jianabhimi—467 
jfianadcha— 297,301 
jfianadipti— 74,389 
jianameghodaya— 653 
jiianaprakasa— 350 
jfiianasakti—613 
jiiani—689 

jficya —467,651 
jembhika— 239 
jvara—33,37,80,81,96,122, 
125,151,410 

jyoti— 264 

jyotih kala—291 

jyotih sthana—313 
jyotismati— 566,577 
jyotsna — 303 


K 

kadanna—55 
kahalaka— 692 

kailaisa— 306,308 309 
kakacaficu— 148 
kakicaficu — 684 
kakini—291 
kakudasrava— 148 

kala — 2,33 ,35,37,75.289, 
322,368 .371 400,464,465, 
469 508,565,649 660,679, 
680,681,716 

kala — 164,309,317,526 
kalabhaya— 349 
kalagni—320 
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kalajit—- 158,159 
kalajnana—714 
kalakuta— 81,152,179 
kalapariksa — 399 
kalavaficaka —712 
kélavanhcana—714 
kali— 142,143 
kali—211,212 
kalikapurana— 454 
kalpa—659 
kalpakala— 280 
kama— 234,316,317,433, 
457,690 

kamacarita —479 
kamadeva— 122 
kamadhenu — 179 
kamagni— 284,688 
kamaksa -- 273,282 
kamala— 255,267 


kamalasana~- 271,431,432, 


514,573 

kamaraja -- 209 

kamariipa 699 
kamaripitha 274 
kambunimarga — 430 
kampa —38.350,400.411, 
416,419,423. 

kampa- 135 

kanda~ 114,171,233 ,235, 


236.248.2511 .253,255.278, 
280,281 ,290.432 498 535, 


536 

kandaksobhakara — 114 
kandamadhya — 245,249, 
626 

kandamila—55 
kandayoni — 236,313 
kandhara —259 
kandottha — 253 


kanthadhara— 262 
kanthakfipa— 262 


kanthasankocana— 175,176, 


444,520 

kanti— 103,425 
kapala—248 
kapalabhathi— 109 
kapalabhathikarma— 108 
kapalakuhara— 164 
kapalarandhra— 673 
kapaélavivara— 270 
kapalika— 193 
kapardi—581 

kapha— 109.118.123.131, 
344 425,440 

kapha (roga) — 120 
kaphavataroga —- 84 
kapiladisiddha— 198 
kapilaingi-— 503 

karana— 154,301,708 
karanasangha— 369 
karijihvika —248 
karma—63,241,619.658, 
660 671.690 

karma bandha— 389 
karmaphala tyaga—373 
karmara— 216 
karmasaya—71 
karmiaSayabija—72 
karmastaka— 109,154,324 
karma trikiitta—499 563 
karmayoga—675 
karptra— 140 
karsa—228 

karsya— 94,346 
kasa—41,96,102, 
kasaya— 55,600,599 
kasi—298 
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kati—313 

katu — 52,6090 260,355 
katyadndolana - 515 
,kaulaki—318 

“ kayaklesga-- 53 
kayapravesa — 556 
kayasiddhi — 142,165,166, 
189,650 

kayaSuddhi— 337,338,373 
kayavytha—485 563 
kedara — 181,299 

kerala tantra— 73,527,562 
kevala— 92 408 463,508, 
608 

kevalakumbha — 530 
kevala kumbhaka—400, 
408 439.443 469 .470,502, 
$29 530,653,701 
khaga—311,340,452.494, 
498 547 

khaganda— 313 
khajaya—440,478 
khandamata— 193 
khecara siddhi— 292 
khecari — 32,92,163,165, 


166,174,204 299 567,580,649 


khecaribija— 204 
khecarimantra— 206 
khecarimudra — 349 679 
khecaripatala— 208 666,675 
khecarisiddhi— 162 
khicca — 357 
khotabaddha — 198 
khotavad — 348 
kila—39 

kinkini— 693 
kitabhrnginyaya—6l11 
kleSa— 42,155 ,320,592 
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klesabija—584 
klesadipaficaka — 22 
klcSagana— 538 
kodanda mandala—718 
kodrava—55 

kola— 53 

kopa— 344 

kostha— 238,243 
krama— 468,709 
kramavinyasa— 312 
kramavipaka—565 
krchracandrayana— 66 
kriya— 229,471 
kriyasakti—613 
kriyayoga — 65 ,66.156 
krkara — 239 
krmidosa— 120 
krodha—457 
krpa—472 

krsanu— 143 
krsnajina — 374 
krtlisresthakhya 
kumbhaka — 450 
ksama — 74 

ksana— 468 

ksaya— 180 
ksayaroga— 148 
ksctrajia—641!, 711 
ksira — 50 —53,55,57,360 
ksirabhojana—90 
ksiraparni— 52 
Ksitijaya—573 
ksudaghna— 347 
ksudha — 122 ,422.443,690, 
714 

ksut— 44,45 ,94,97,247.354, 
546,549,657,717 
kudhimayantra— 355 


Hathatatvakaumudi 


kuhara— 164,685 
kuharini— 274 
kuhti — 245,248,249 
kuhtka — 249 
kukkutasana —79 
kula—311.319 
kulamrtarasa— 319 
kulattha — 53 

kumbha— 11 .22,47,48,57, 
92 ,120,123,124,126,134, 
135.154,239 329 353,365, 
371 387,392,401 404,418, 
439 515,656,683 
kumbhagni—278 341,423 
kumbhaka— 86,119,127, 
132,133,238.299 333.351. 
372.393 395 404,408,413, 
445 465 531,666 
kumbhakabhyasa— 143 
kumbhaka paddhati— 147, 
413,420 449 566,576,664, 
kumbhakastaka— 118 
kumbhasthairya— 330 
kumbhavrddhi — 329 466 
kunda— 210 
kundalakrti—235 
kundali—71,145,148,211, 
212,280,284 ,317,320,345, 
452,464 503,514,516,518, 
521,524 536,602 

kundali bodha— 19,529,531 
kundalicaélana prakara —528 
kundalini— 73,221 257,275, 
318,444,603 668,699 
kundalini Sakti—655,675 
kupatha— 344 

kupathya— 179 

kirma— 239,428 

kirma kumbha— 451,452 
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ktrma (purdna)— 643 
kiirmasana— 85 
kirma vayu jaya—452 
kustanasa—229 
kustha— 102,180 
kita — 204 


L 

laghava —440,576 
laghu pranayama— 416 
laghuta— 150,435 


lajja—74 
lakara—573 
lakini—288 
laksya— 388,663 
lala — 349 
lalaita — 543 


lambika — 166,263 
lambikagra— 165,556 
lambika viddhi— 159 
Jasuna—53 
lavana — 52,260 

lavanya— 198 

laya —286,292 367,408 427, 
531,547.594,595 614,624, 
648,651 654,659 683,697, 
709 

layasthana — 679 
layi—712 

layopaya—712 

linga— 235,270,284 

linga deha—288 

linga jyoti—222 
lingamatra— 581 

linga ripa—660) 
lingatraya—318 
lingavapu — 272 

linga vapuh —282 
lobha—457 
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lokasanga-- 24 
lola citta--456 


M 

mada —- 355.378 

madhu — 45,50,160 
madhumati— 468,582,583, 
587 

madhya— 253,415 
madhyadeha— 629 
madhya dhamani— 100 
madhyadhara — {93 
madhyama— 288 ,698 
madhyamanadika— 527 
mahabandha — 180,181,182, 
185 

mahabhita — 312 
mahacakra — 293 
mahadevi— 698 
mahakala— 272,298 
mahalinga— 281,282 
mahamatra— 414 
mahamudra— 100,177,180, 
182,183 

mahamudra traya—1&4 
mahidpada — 185 
mahapadma—311 
mahapatha— 184,233,255, 
276,277,279,281,318,503, 
$08,537,551 
maharasendra— 286 
mahasakti—677 
mahasiddha — 539 
mahasukha— 303 
mahal — 660 

mahavedha— !182.183.185 
mahavidya —208,219.220 
mahavisnu— 214,288 
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mahavrata— 75 
mahayogi— 211,643 
maheSa— 134,135,192,214, 
272,308,506 ,637 

makara— 291 669,670 
mala— 327,344 345,347, 
358 359,378,409 441,717 
maladosa— 338 
malaksaya— 199,349,391, 
486 

malasaya— 234 
malasuddhi— 103 
malavrta— 326 

mamsa—45 

manah — 163,328 ,350,490, 
624,639,641 650,657,659, 
668,695 ,704 
manahprasdda — 198 24] 
manahsranti—65 
manahsthairya— 119,300, 
312 

manahsuddhi— 373 
manas-4,11,19,20,169,196, 
207,264 271,276,291 ,312., 
367,378 385 407,427,460, 
465,508 549 584,597,600, 
620,623,649 653,674,677, 
693 696,697 699,704,708 
manasa— 200,270,285 368, 
550,596,684 
manasanatha— 13 
mdnasaspanda— 377 
manasavriti rodha— S00 
manasi dharana — 575 
manasollasa— 532,546,547, 
548.037, 

manda — 50,356,357 
mandavahni —461 
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manibandha— 115 
manikarni bila-- 148 
manipiira -- 288,702 
manipiraka cakra—288 
manisi --403 

manobandha —490 
manobhranti--621 
manojava— 463 

manojava dayini— 567,580 
manojavitva— 485,530 
manojaya — 287,300,328, 
459 ,527.530,558,562 
manolaya— 535,544,594, 
702 

manomalanaSsa— 8 
manomircechna — 126 
manonmani -- 697 
mantra— 210.218.219.367, 
589.699.711.720 

mantra sidhana —209 
mantra siddhi-— 271 
mantra traya- 210 
mantra yora- 711 

manya-- TTI 

marana- 18,320,664 
marddala -- 692 
marddana--- 63 

margada — 433 437 
markandeya purina— 425, 
668.714 

marma—-47 1] 
marmadhdrana -— 41 
marmasthana- 487,488 632 
mirtanda - 130 

mirtanda nadi—120,131, 
marud — 393.410 
marudbheda — 576 
marujjaya — 78,176,312, 
424,443 541 666 
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marut—8,12.31.42.118.119, 
122,145, 181.196.239 351, 
357,367,601 686 
maruta— 169 322,386,473 
mdaruta— 11,89,118,143, 
148,151,173,196,263,270, 
337,367 368 410,431,432, 
503 

maruta tatva bheda— 292 
marut pravah— 174 
marutspanda— 17 

masa — 53 

mastaka Stila—38 
masura—55 
miitlarisva — 716 

matha—- 33,34 

mathana-- 161 
matirbhrasya —718 

matrai -— 135.284.306.413 
matrakala- 413 
matrakhya kumbha— 412 
matra kKumbha---412 
mitra kumbhakayama—412 
matra prakasa — 566,577 
matrasamjia -414 
miitratraya—-319 
niatratrayatmaka— 412 
matrayoga— 319 

muatsya— 52 
matsyaksi— 52 

mats yanathodita— 80 
matsyendra— 100 
matsycendrapitha— 80 
maudhya rupa—279 
mauna— 63,70 

maya — 205 ,216,318.559 
mayasabala— 72 

mayika— 660,707 
mayurasana— 8&1 
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meda— 359 

medhra— 90.91 ,236,258, 
275,281,282 ,313,487,556 
medhradhdara — 262 
medhyamedhya-—- 482 
meghanada— 52 
mechana — 188,249 
medini— 211 
melakadi— 208 

melana— 485 

meru— 134,245,253,281, 
303 

merucala— 111 
merucalaka— 134 
merucalana— 112 
merucalana prakara—I11 
meru kumbhaka — 136 
meru kumbhaka 
pranayama —420 
merumila— 165 

meru rohana— 136 
merusambhati— 135 
meruSikhara— 229 
meruvicaélana — 334 
mervantara— 252 
minanatha— 700 

mita— 44,45, 

mita—414 
mitabhojana — 360 
mitabhuk — 334,523 
mitabhung —21 
mitahdra — 50,56,59,61, 
74,361 

mitannasarana— 705 
mitapathyabhoji — 473 
mitasah—229 
mitasana— 16,46,58,60, 
70,143 ,326,.418,537 
mitasi— 375,545 


mitasin —46,499 
mitokti—50 
moha— 71 ,98,197,353,355 
mohini—2I 1 

moksa— 11 ,284,294,473, 
483 .630,632 
moksabhak —3 
moksadayini—- 220 
moksakapata — 90,575 
moksakara— 195 

moksa marga—20 
moksapada— 12,539 
moksaparayana— 46 
moksapatha —277 
moksaprada—6 
moksarati— 656 
moksarupa— 659 
motana — 239,262 
mrdanga — 702 
mrdu—69,75,341 420,421 
mrdvadhikari— 67 
mrlavastha— 18 

mrtyu — 153,163.165,166, 
178,240,241 321,361,508, 
690,714,715, 717-719, 
720 

mrtyubhaya—524 
mrilyujit— 149,158 
mudga—47,51,356 
mudgadali—357 

miudha— 385,707 
mudra— 11,40,58,64 92, 
96,97 .154,157,)77,178, 
180,278,302 321,326,329, 
334 353,527,649 692, 
mudraidagsaka — 525 
miikatva — 33,37 
mukharoga— [04 
mukta— 595 663,671,710 
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muklasana—514,692 
mukti—210,291 467.468, 
545,705,713 
mulabandha—42.49,51,56, 
57,166,168.170.238,431, 
443,679, 
miilacakra-—-271! 534 
mulacakcabhedana— 322 
muladhara— 209,258,261, 
274,275,319.413,499,699, 
701 

miladharacakra —276 
milamaya— 307 
milapankaja—211 
mularandhra— 255 
milaroga— 343 
milasthana — 176.14%5.307, 
§25 

mumuksu— 155,618 
mundi—228 

mundtkalpa —229 

muni —- | 48.70.198 264, 
292.294 399 454.459.5711, 
620.631 652.679 692 702 
mirchhd — 96,125,138,166 
miurchhakumbhaka— 126 
mirtti— 598 
mirttibija—71 

mitra — 193.243 244 247, 
425.440 441 512,545,715, 
W7 

mitralpaté — 576 


N 
nabhi — 236,239 383,396, 
408,487,542 556,715 


nabhi cakra—233.246 
nabhikanda-- 235 236,280, 
313 


nabhimila — 313.371.412 
nabhodharana — 526,575 
nabhyadhara— 262 

nada — 196,262 276,319, 
409 441 .460,547—549, 
575,685 ,686 687 ,692 --697, 
699 : 
nadabhivyakti— 346 
nadabindt — 170 
nadanusandhana — 683.691, 
697 

nadi— 235,236,245 250, 
259,277,313 332,337,603, 
632,674 

nadicakra— 338 

nadicdlana — 78,179 
nadidosa—434 

nidijaila Sodhana— 8&8 
nadimarma— 101 

nadi Sodhana— 116,357, 
421,512,552 

nadi suddhi—47 49,50,56, 
60,64 ,94,128,131,324,325, 
329 332,337,341 ,343 344, 
346.350,352 353,366,410, 
411.473, 
nadivisuddhi—48.50.51,70, 
98 144,327,401 436,460, 
4745 10,537 572 
nadotpaltti—55 1,700,701, 
702 

naga — 239,303 
nhagavayujaya—451 
nagi—274,504,514.518 
nahusa— 588 

haisargika— 135 
naksalra— 544 
nandikesvara— 19,361 
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nandigvara —588 niralamba yoga—297 
naradcha — 252 niramaya— 660 
narayana— 431.626 Nirafjana — 643 661.697 
nari— 188 nirbija—551 612,654,657 
nasa — 236.490 ,556 nirbija samadhi— 142,647, 
nasagra— 83,150, 381, 657 

nasagra dharana-— 150 nirguna — 608,632,640 660 
nasagra drsti— 387 nirguna dhyana —63} 
nasaputa— 108,109,120, nirgunopasana— 657,658 
363,716 nirmana citta—591 
nasasrava— 299 nirodha — 238 327,647 
nasika— 182 nirodha dharma— 562 
nasika randhra— 161 niroga—579 

nasta smrti—39 niruddha citta—651 
nastika— 30 niruddha vrtti—367 
nasvara—5,707 nirvanakala -. 309 
natambidara— 121 nirvicadara — 558,599,611, 
nathasankcta— 523 nirvicara vaisaradya—478 
nauli— 106,108 nirvikalpa— 155,651,664 
nauli karma— 106 nirvikara— 224 482,531,630 
navadvara— 258,522 nisarga kumbha—424,425, 
navanita—50 429,550,559 

nelikarma— 104 nisarga kumbhaka—424 
netradhara— 265 nisarga kumbha siddhi—463 
netraroga— 98 niscalata— 50] 

nidra — 122,166,279 330, niskriya —660 
513,614,690.710 nispatti— 474,504 613,625, 
nigama—615 687 690, 

nihsprha—608 nispattidasa — 502,532,533 
nihSrccyah— 316 nispattyavastha —463 
nih$vasa— 313,710 nitya— 660,671 
nijasvaripa— 240,633, nityananda— 304,310,643 
nilakega— 152 nityodita —310 

nimba— 55 nivarttika — 568 580,652 
nimittakarana —406 nivriti—S9] 

nirahamkrti— 681 niyama —66,74,76,78,554, 
nirahara— 361 213 


niralamba — 303,550,619, 
647 657 ,660,678 O 
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odana— 55 

oddyana bandha -- 173,274 
ojas— 198,509 

om — 72,534,671 674 
omkara-- 390,669 
omkaranusandhana— 671 
omkaroccarana -- 380 


Pp 

pacaka— 259,535 

pada — 321,487,556 
padangustha — 150 
padartha bhavini—467.563 
padma— 97,209 .267 301 
padmapitha — 339 
padmapithotthiti-- 439 


padmiasana —- 79 86,89 336, 


354.514.516.519.524 662 
padmayoni- 388 

paka- -599 

pakva— 3,9 440 
pakvasaya— 234 

palita--- 159 

palitaghna -- 183 
palityahani —530 
paficabhiita— 199,405,596, 
598 

paficabhiita dharana—601 
paficabhitadhipa— 277 
paficabhita jaya—441,547 
pafica cakra— 668.679 
panca dharana-. 575 
paficadhidaivata — 258 
pafica gagana--- 390 
pancali—215 
paficamukha-- 166 
paficasaka -- 51,52 
paficavarga— 621 
pajicendriya nigraha— 16 


paficikarana varttika 069 
pankaja-- 256,273 

pankaja vistara—424 
papa— 346 

papanirasana— 155 
para — 306,697 
parabrahma— 660 
parada— 695 
paramahamsa— 46 

parama karana—677 
parama kula pada— 308 
paramananda— 214.689 
paramananda pada—271 
paramapada — 187,696,712 
paramiatma — 7,498 622 626, 
630,045 696,706,711 
paramatmaprakasa — 569 
paramatma prakasabhi — 
568 

param brahma— 622.630, 
696 

paramesthin—433 
paramesvara— 149,643,661 
param jyoti—288 
parasakti-— 275.699 
parasiva-—--225 

paravag —-294 

para vasikara—613 
paricaya — 169,433,443 462, 
474 497 687,700 
paricayavasthd — 499 502, 
690 

parinama -- 562 

parinama krama~--656 
paroksa — 707 

parsni—91 

parsva vamSa-- 245 
pascima -- 254 
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pascimabhimukha — 281 
pascimadvara — 522 
pascima marga—500,522 
pascima patha— 173,177 
pascimasya— 235 275,278 
pascimatana—93,94,171, 
176,444 

pascimataéna bandha—93 
paScimatanasana—95 
pascimavahi— 94 
paSyanti-— 291,698 
patala— 165,303 
patalasiddhi—289 
patanhjala— 688 

patafjala bhasya—593 
patafijala mata— 411 
patanijalasitra— 65 
pataijali—466,570 
pathya—51,58,59.101,179, 
326,359,362 406,537,541 
pathya — 160,241 
pathyasana — 357 
patolaka—SlI 

pausna— 716 

pavaka —231.259 354 
pavana — 94,123,238 ,299, 
368 386,447 538,684,712 
payasvini— 245 247,250 
payu—85 
payumila—487 
phanavati—513 
pinaki—272,291 

pinda raksartha—705 
pindasthairya— 509 
pingala — 173,176,245. 
248 252 —256,277,299,314, 
347 

pinyaka— 53 

pipasa —-94 
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pipasajaya —657 

pipilika sparsa—401 
pitha— 11,78,81,83,86,96, 
97,98 ,154,276,324,329, 
334,353 372,699 
pithasiddhi— 100 
pithotthiti— 143,392,436 
pilryana—256 

pitta—94 96.118,122,123, 
125,201,260 ,355 ,601 
pittahara— 87 

pitta roga—41 96,98 
pittolbana— 193 
piytsa--309 
piytisadhara— 318 

plavanit kumbhaka— 126, 
127 

pliha — 102,103,125,180. 
520 

pluta—417 
pradcSamaltra— 627 
pradhina—573 
pradhanajaya dayini— 568, 
381,653 

prahiti kumbhaka—451 
prajiia — 466,621 ,669.670 
prakampa— 439,538 
prakasaka— 202,356,393 
prak karma—385 
prakrta— 401 

prakrti— 221,268,588 ,607 
pralaya— 153 
pralayagni— 260 

pramita bhuk— 239 
pramtasana— 202 

prana— 4,7,11,12,42,48,57, 
63,86--88,93,114.139,150, 
164.166,169,176,219.226, 
236,239 240,242 256,258, 
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262.291 313.319.334.340, 
345,349 378 380.394 397, 
404,409 437,438 444.455, 
477.486.491.497 .506,508, 
$31,532.536,541,547,602, 
613,650,673 ,674 698 
pranadharini— 220 
pranajaya— 13,20,347 447 
prana marga— 252.314 
prananirodha —409 481,500 
prainapdna samayoga—403, 
712 

pranadpdna vidhanajfia— 147 
prana rodha—49,101,330, 
366,386 464,704, 

prana Sakti—294 

prana samyamana— 59,149, 
151.601 

pranaspanda — 159 376,377, 
380,381 383.403 

pranava — 100.141.220.333, 
335.346.357.366, 384,399, 
412.419 ,423,543,.673, 
pranavajapa— 143.024 
pranavakrti— 234 

pranava prayoga— 350 
pranava samyama—671 
pranavayu— 172,176,259, 
365 369 394 398 400,492, 
$28,679 
pranavayujaya—448 
pranayama—8 35.64.78, 
96,97.109,112.227,238, 
300,329,330 333 .336--338, 
343 345 354,363 ,365,371, 
377,385 389,39 1,392,403, 
407,409 411,465,482 484, 
504,514,554 ,555 626,657 
pranayama granthi—491 


787 


pranayama krama - 9& 
prandyama matra—4]3 
pranipida— 53 
pranmukha— 334 

pranta bhumi— 467 
prapaiica— 14,478 
prarabdha karma—647 648 
prasada— 202 346.375, 
391,425.44] 
prasarilasana — 85 
prastaéra— 206 
prasveda— 343 410.411 
pratah snina—62 
pratibha— 442.479 
praticina patha— 114 
pratiloma -431 
pratima — 302 
pratiprasava — 656 
pratyahara — 96,145,420, 
439 404 ,469--471.477, 
480--484 486,489 495, 
SOLS12.555 
pralyaharakala— 573 
pratyaya -- 606,607,608 
pravrtti— 40.591 
prayaga—255 
prayatnasithila—98 
premabhakti— 625 
prstha danda—I11 
prsthavamsa— 177,199,252, 
253,259,438,521 
prthvi— 303,435,573 
prthvijaya— 440 
puccha—513 

pudgala— 5.8423 
pugodana bhukti- 101 
punarnava— 52 

punya— 686 

piiraka— 124.125.132.200, 
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365,371 383.397.398.400, 
401,445 656,687 
purakabhyasa— 602 
pirakayoga—323 
purana--615,699 
puranapurusa — 304 
pucisa—425,715 
purnagiri— 700 

purusa— 188.221 ,225,301, 
581,627 .707,712,717 
purusa viScsa—655 
purusottama— 286,626 
purvayoga—615 
puryastaka— 71! ,72,279 602 
piisa— 245,247,249 
pisika— 250 
puskara—549 

puspa— 190 

pustida — 429 

pusya—228 


R 

raga— 407.409 
rajadanta— 86,151,162, 
180,183,264 

rajas —27,192,195,228, 
251,268,284, 

rajasa— 58,255 

rajayoga — 2,20,25 502,532, 
533,539,582 663 664,704, 
705,708 709,712,713 
rajoguna—477 
rakini—284 

rama—651 

rafijaka— 259 

rasa — 140,243,344,348, 
435,548 

rasadosa -- 81 

rasana — 15} ,161,164,298 
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rasanadhara — 264 
rasaprada — 566,578 
rasatanmatra — 342 

raudri —352 

ravi— 187,230,401.716 
ravimandala— 260,389 
ravivaha— 300 

recaka — 124,125,133,200, 
259,371,393 396,400,445, 
603,656 
recakaditraya—552 
recatraya— 401 

revati— 228 

rjukaya— 684 

rjvasana —97 
roga—42,78,102,166,239, 
241 482,542,601 
rogaksaya— 173.440 
roganasa— 299 450 

rohini —228 
romaharsa— 424 
romaktipa—449 

rsi— 206,284 288,291 306, 
544 

rta—578 

rtambhara dharana—561 
rlambhara prajiia— 478,565, 
606 

rudra— 226,277,291 ,320, 
574 

rudragranthi— 521,690,691 
ruja— 144,228 

ruksa—53 

rungamandala — 80 
ripagrahanakarini — 566,578 


Ss 
Sabda — 342,606 644,696 
SabdasuSsruti — 566 
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Sabdasusrutika—577 
sabija—555,613.624 
saccidananda— 69 | 
sadadhiara —259 
“sadanga -- 76,609 
sadangayoga— 77 
sadasiva — 224,277,320, 
575.618 696 
sadasraka —288 
sadbrahmacarya— 202 
sadbuddhi— 706 
saddharana — 96 
sadeha— 580 
sadguna—273 
sadguru— 351 
sadgurumarga— 704 


sadhaka— 8.22.23 2436.37, 


31,62,63.65,.67, 78.91 101, 
118.142 .155,170.172.173, 


184.185.187.210 1.289.312.332, 


334.335.340.341 .350.354, 
366.391.410.688 
sadhana --16.155.176 
sadhana -- 708 
sadhiima— 388 
sadirmibhaya — 268 
sagarbha — 388,569 609 
sagund— 221.608 632 
sagunadhyana—610.611, 
622 626,630 

saguna dhyana mudra—6l6 
sahaja—279 
sahajabhyasa— 128 
sahajakevala kumbhaka— 
565 

sahaja samadhi—-559,690 
sahajoli— 192,198 
sahasrachada—25 | 256, 
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281.306 

sahasradala kamala 300 
sahasradalapadmiat -- 46% 
sahasra patra kamala 306, 
634 

sahasrara— 655 
saindhava — 59,101 
Saityavikadra— 120 

faiva— 310 
sakalagadahari— 179 
sakara—217.218,219,711 
sakini—294 

$akra—718 
saksatkara— 585 599 
siksi- 304,306 
sukthi--95 259 
sakthimadhya— 487 

Saktt - 72.164.169. 170.178, 
187.192 .206,.212,.218.234, 
254,279,284 .291 297.307. 
308 .311.317--319.443 498, 
499 536,585 586.602 .603, 
014.650,654,666,068.675, 
079 696,697,700 701,702 
Saktibodha — 406,462,502, 
504,547 ,554,559 S61, 
563,637,690 

saktibodhini —499 
Sakticalana-499 503,512, 
§20,525 534 

Sakticaélana kala—495 
Sakligarbha — 520 
Saklipitha — 276 

Saktiyoga — 501,503 
salaka— 189 

Salakika lol 

sali--47 50 

salila— 243 

samadhi — 13.17.29 40,00, 
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154-- 156.198 ,207 240,394, 


415,420,457 458 538,540, 
580,606,609 610,612,632, 
641 ,642 644--649 653,658 
--662 669.683 
samadhikala—670) 
samadhi siddhi—470,593 
samadhiyoga— 26 


samahita —27,363,364,656. 


671 

samahitamati— 105 
samakdya— 387 
samana — 239,243 449 454 
samanadesa—448 
samanaska— 673 

samina vayu—546 
samadna vayu jaya— 450 
samanyajaya— 547 
samapatli—466 
samaprstha— 114 
sumastendriya vrtti—380, 
455 

Samasti ripa —256 
samata — 645 ,649 
samatva— 70,365,616,617 
samaveda—29] 

samba —618 

Sambhava— 207,615 
sambhavi— 181,200,439, 
503 692 

simbhavi mudra— 615 
sambhavi siddhi— 119 


Sambhu — 132,167,388,525, 


719 

Sambhugarbha— 518 
samira—13,123,172,173, 
180,238 253,342,354 ,449, 
535,650,684 
samiragati — 345 


samiraghna— 112 
samirana— 148,304 340 
samira rodha— 341.473 
samirasiddhi—47 

samita— 294 

sammitahara sevi—324 
samkhya— 135,371,372 400 
samprajnata—419,463, 
610,641,642 

samprajfiata samadhi—- 142, 
607 648,657 

samsara— 308,709 
samsara tapa—403 
samsara vaicilrya— 681 
samskara — 647,648,653 
samskarabijaksaya— 569 
samskara Sesa— 216,569, 
571,643 ,647 652 
samskaraviscsa—220 
samvid — 8,380,468 602 
samvitti— 286,322 
samvittiyoga— 457 
samyama— 143,279,462, 
463,493 504 .528,558,561, 
565.569.585 586,643 
samyamabhy4asa— 572.661 
samyamaparinama — 471 
samyami— 73,694 
samyamitendriya— 90 
samy 4vastha —268 
sanakadi —203 
sankalpa— 589,651,653 
sankalpa matra—588 
sanketa— 145 
sanketavid — 30 

sankha — 129,256 
Sankhavartta —317 
Sankhini—245 247 
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santa — 569 
Santabhava— 354 
Santavahilta -— 140 


santi—-51,267.346,349 651 
santosa —74 

sapla bhimika-- 467 

sapta dharana-- 596 
saptasvara — 699 

sarasija— 93 97,294,389 
sarasvati — 245,247,255, 
271,359,498 520 

sarasvati calana ~519 
Sarira—2.4,9,150,201 228, 
251,269,270 ,343 363,365. 
404,437,441 444,538,542, 
581,591,601 .617,636.673, 
715 

Sariragni — 317 
Sarirajadya -- 139 
Sarirollasa — 229 

Sariri — 276.277 
saroja— 241,284 
sarojasana — 170 

saroruha (asana) 8&7 
sarsapa— 52 

sarlipya— 288 

sarvajna-— 540,584 
Sarvapitha’ 690 
sarvendriya natha— 13 
$asi— 19,177 248,404 
SaSisthana— 19] 
SaSivaha— 299 
sasthendriya— 686 
sastika—50 

saslika tandula—356 
Sastra — 160,450 
Sastra— 271 295,473,615, 
699 

sat— 664 


satcakra — 258.300.313.700 
satkrama— 132 
satsanga—62 
satva—27,72,77 228,208, 
288 .426,507,509 562.631, 
satvaguna—406 
satvamsa— 385 
satvapatti—467 
satvaprakasSa — 289 
satvasana— 199 

satva Suddhi—47,56 
satvesa— 385.408 
satvodreka — 483 
satya — 51 

satyaloka — 303 
salyabhasana - 373 
Ssauca--66,74,76,478 
siuuvira ~ 52 

Savaptuha-- 212 
Savasana— &2 
savikalpaka--613 
savitarka samapatu— 419 
suyana- 362 

sayujyala — 28429] 
Sesalanu -- 436 

siddha - 111,133,270,291, 
294,298 460,539 544,604, 
655,659,681 
siddhabhtimi— 582 

siddha laksana—471 
siddha mudra— 163 
siddhangana — 165 
siddhantasekhara— 114.351, 
445.597 598.645.650.006, 
673 

siddhanta Sravana  S1,74 
siddhasana — 86,9092 93, 
679 

siddhayogin~ 540 
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stddhi— 12.29.48.77 110, 
155,167,198 208.239 246, 
252,255 265,270,292 ,300, 
349 366.409 410 .422,423, 
426,461 538 539,557,559, 
561,571 ,576,588,611,652, 
684,720 

stddhi bija—400 455,598 
siddhicihna— 436 
siddhida — 19 
siddhikala— 471 
siddhikrama— 700 
siddhipaida—570 
siddhisticaka — 332 
siddhyudaya— 561 
siddhyupasarga—61 1 
sikha— 169.231 

sikhi— 210.232 .234 
Siksaguru— 406 
simhasana — 83 
sinivali—247 


Sira — 92,233,240 245,252, 


253.438.513.650 
Siribandha— 160 
Siramala— 348 

Siraugha miila—235 
Sirovastra-~ 160 

SiSira —477 

sita — 50,427 

Sitagu —404 
Sitali—96,118,122,125, 
147,517 

Sitali kumbhaka — 124.125 
SitamsSumarga— 342 
sitka— 118 

sitka kumbhaka — 122 
sitkarika —96 

Siva — 115.187.204.218, 
221,265,275 300,307,527, 


630,645 .646.673.677,678, 
680,681,699 

siva—679 

sivani—556 
sivaniparsva—83 
Sivasaktisamayoga—522 
Sivasamhita— 209 470,531, 
655,661,705 

Siva sthana— 649 

skanda— 608.641 
skandapurana— 715 
§lesma-—259,545 
smarahara — 433,475 
§maSana — 257,301 550,558 
smrti—47.301 614,624 
smrtibhramsa — 33 
sodasadhara — 175,258 
sodasakala — 229 
sodasapatra padma— 164 
sodasara— 676 
sodaSasvara— 296 

sodasi— 309 

so’ ham — 554,626.631,707, 
711 

so’hambhiva—559,61 1 
soma — 314,477 
somakalajala— 157 
somesa — 204 

Sosaka— 259,412 
Sosani—575 

spanda— 71 72,279,378 379 
sparsa — 342 
sparsavati—578 
sparsavatika — 566 
sparsayoga Sastra— 229, 
332,360,383 

sphic— 1&2 

sprha — 384 

Sraddha— 16,51 
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Srama —147.151 

Srama (hanih)—97 
Sramaghni— 118,347 
sramana— 581 

Sranti— 123 
Srantijit— 82 
Sravana — 228.442 519 546 
Sriadinatha— 192 
Srokhala kumbhaka— 132, 
134 

Srotra— 482 

srsti— 320,655 
Sruti—278 292, 
Srutihodhana— 566,579 
stambha— 273,371 
stambhini— 575 
sthairya—78,119.261.451, 
704,712 

sthatrya siddhi—469 
sthaulya— 460 

sthira cillavetti— 600 
sthiradhih — 68 
sthiraésana—675 
sthirasukha — 199 
sthiti— 504,604,701 
sthiticakrabheda—479 
sthilyara— 498 

sthityara randhm-—438 
sthila — 466,609,610 
sthiladeha—284 

sthila laksya—612 
sthilalambana—4l9 
stobha—273 
striseva — 53 
siryarttava— 192 
styana— 140 
Subheccha — 467 
suddha — 356,67] 
Suddhantahkarana — 554 


Suddhi— 2&6 
sudha— 131.179.231.248. 
298,387 667 


sudhakara— 286,680 
sudhamsu — 251,307 
sudrdhasana — L161 
sudiiradrk — 493 

sudira §ravana—477 
sugandha— 190 
sukanti—545 

sukha— 98,24] 427 
sukhasana— #4,113.616,617 
Sukra— 191,247.286.349 
siksma— 371 466,612 
siksma dharana -. 594 
stla—80,81 

sumeru-- 230,231 
sundara— 721 
Sunthi-- 51 .90,357 

sinya —307,529,564,565, 
653,088 

Stinyaka praindyama— 656 
stnya sambhava— 687 
sunyisinya —615 
supinabhiva — 444 

stirya~ 19191231248, 
255,278 314 464.711.715.716 
stiryabheda —96.118.120. 
121.517 

stryabheda kumbhaka— 
119,120 

slryakanya—255 

strya kumbha-- 518 
stryanadi— 347 

stryavaha = 209 

susirit 278 

susumna S792 EY, 
P70 245 216 24K IN) 80, 
276-2279 292 VOP AEE SVK, 
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389.390 464.490.508.518, 
520,531 .542 548,554,637, 
666,668 679.685 ,711 
susumnadvara — 433 
susumnamukha— 261 
susumnaparsva — 348 
susumna sira—556 
susumnastha mala—375 
susupti— 380,670 
susupli bhava— 664 
sita— 139,695 

sita samhité —343 489 
sltra—361 

svabandhu marana—-719 
svabhava siddhi—396 
svadhisthana— 72,236,285, 
$35.572 584,687 
svadhisthana cakra— 284 
svadhyaya— 14,66 
svalaksya— 339,460 
svalinga— L&9 
svalpabhuk —594 
svamatra —415 

svanga samlepana— 192 
svapna— 715 
svapnadasa— 71,708 
svara—440 

svara saumyata—425 
svarna— 138 
svarthada — 604 
svaripa — 200,223,301, 
385,644 

svaripa darsana— 503 
svaripa mantra—217 
svaripanistha— 1,656 
$vasa—41,102,217,218, 
238,239 .383,396,410 
§vasa dvandva—428 


svasamarga—244 
§vasanirodhana— 551 
S§vasayoga— 363 
S§vasochhvasalaya — 57 
svastika—97,111,706 
svastikasana—95 
svasvarupa pratistha—483 
svatmaprakasga —2 
svatmatatva prakasa—577 
svayambhi—270 
svayambhu linga—275 
svayambhuva— 667 
svecchagati —459 
svecchotkranti —471 
sveda— 243,330 400,416, 
419,538 

sveda gharsana—435 
svedajala—90 
Svelasvatara— 377 
syama—212 


T 

tadatmya yoga—39] 
laijas — 669,670 
taila—52 
takra—51,53,101, 
takrodana— 229 
taksaka— 164 

talu— 122 

talumila— 151,255,263 382 
talurandhra— 481 
tamas — 827,251,268 
tamasa—58,228 405,407 
tamozuna— 291.477 
lamrapatraghatika— 136 
tina - 114 

tanabhy asa -— 113 

tandra - 105 
tanmatra--585 
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tanmatraka — 561 596 
tanmatraka dharani —594 
lanmatropdsaka — 585 
tantra —615 

tanu — 233,250,299 393, 
507.550 

tanumala— 199 
tanumanasd —467 
tanupaficaka — 279 

tanu siddhi— 197 

tanu siddhi bija—349 
tapas — 74,589,591 
tara — 535,536 

taraka— 391,615 
tarakajnana—455 
tarani—719 

tarka—6I5 

latpada — 649 650,699 
tatva— 196,213,240,293, 


380,427,574 575 608,615. 


616.709 

tatva dhyana -- 640 
tatva jiaina— 19 
tatvalina - 564,652 
latva prabodha— 15 
tatva vivecana — 706 
tatvonmukha— 420.471 
tejaslatva —677 
tejodhyana—26l 4 
tejomay! —568 
thakara—7] 1 
tikta—55 

tila—52 

tintini—55 

tirtha darsita— 133 
titiks4 — 63,70 
tivrameru — 420 424 
taya —243 

toya jaya—573 


tratlokya—211 

traipura— 686 
trasaroga— 720) 

tritaka-- 105 
tribhimikatva— 135 
tribhuvana— 182,295 529, 
681 

triguna— 280 

trigunaja— 123 
wikaladar§i— 295 
uikalavisaya— 292 
trikona—231,233,234.258, 
314,389 

trikita— 162.690 

trimeru- 136 

tripurabala — 208 
tripurabhairavi vidya —21 1 
tripura sakti 288 
tripurasara — 274,282,688 
tripurasara samuccaya — 
151,285 .307,316.684 
trirudphata—- 400.420 
trisrnpa = 307 

trisiili - 280 

trsi- 38,118,122,125 166, 
442 

trt — 97,353 443 546 549 
tunda - 171,243 
tundacala— 111 

turlya-- 390 

turyaga — 467 
turyatita— 306 
luryavastha —294 
(vagindriya— 450 


U 

ucchvasa-- 238,313,393 
udana— 239.454 
udanaviyu-- 294 
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udanavayujaya-- 451 
udara — 94,103.31 3,340 
udaragulma-- 81 
udarimaya—- 151 
udaravahni —423 
udasina-- 581,709 
udattabhava — 592 
uddana— 172 

uddiyana—- 185,288,443, 
525,679 

uddiyana bandha-- 171 
uddyana—- 173,176,700 
uddyana bandha-— 172,173 
udgara— 41 
udghata—411,412 
udghata laksana—400 
udghata tritaya—421 
udvitha—536 

ujjayi— 121 

ujjaika—517 

ujjay? Kumbhaka— 120 
ukara — 288,412,669 670 
uma—29] 

umesa— 609 

unmani— 92.119 .297 326, 
494,563 582 ,587,655.661, 
663 ,668 ,69 1,696 


unmantbhava— 337,470,710 


unmanyavastha— 338.659, 
663 

unmiarga—239 

upadana — 221.406.407 
upadhihani— 617 
upadhiripa— 252 
upajihva-- 333 


upasarga—- 297,580,599 600 


upastha— 169 
upaya— 7,18 ,333,36! 


upaya pratyaya--618 
uragi— 235 498,500,550 
uragicala— 512 
uragicalana—509 

uragi prabodha— 529 
uras—259 

urdhvajihva— 148 
urdhvakarsana yoga—449 
urdhvamukha — 268,432, 
542 

trdhvarandhra— 183,381 
irdhvarcté — 167,198,203 
tirnanabhi—494 

uru— 115 
usmavirya— 347 

usna— 52,427,477 
usra—57] 

usrakara— 265 
utkarsa — 656,666 
utkarsakayama — 534,537 
utkarsa kumbha— 127,509, 
540 

utkarsa pranayama—534, 
545 
utkramana — 552,674 
utkrantikala— 231,490 
utkranli pranayama—673, 
675 
utpannayoga—47 460 
ulpannayogt— 460,461, 
547,583,688 

utsarga— 300) 
ultamanga— 181,374,666 
ullanapada — 157 
ullaragita — 552 

ullara sadhaka — 69 
utthana — 343 


Hathatatvakaumudi 767 


Vv 
vaca — 160 
vag —677 


vagbhata— 60 

vagbhava bija—209 
vagisa-—609 
vagvighita—38 

vahni— 33,140,169 204, 
260,276,698 699.715 
vahnijaya — 440.574 
vahnimandya—81 
vaidika — 632 
vaikhari — 284,698 
vaikrtagharma—401 
vainava Sahda—690 
vairagya -9,13.50,618, 
624 625 .704,706 
vairagya samrajya—214 
vaisnavi — 246,353 
vaisvanari dharana— 574 
vajradanda — 522 
vajranadi —257 
Vajrasana — 120,171.514, 
521 

VajraSarirata— 198 
vajratanu—549 
vajrolika — 191,508 
vajrolikasiddhi— 189 
vajroli siddhi 188 
vak — 297,708 

vakara bija—573 

vak prasara — 247 


vak siddht—441 478,485, 


579 583 

vak siddhida— 567,579 
vaksSuddhi— 373 
valipalitanasa—205 
valita— 159 


Valttanasa -- 530 

vallija clrna—333 
vamavartta— 129.256 
vamsanada— 693 

vin —288 

vani — 284,306,718 
vapuh — 177,240,438 460 
vapuhkréatva— 426.474 
vapur— 369,494 

vapus — 118.174.258.271, 
433,435 488.616 
varahikanda— 229 
Varand — 249 

vardnasi— 251 

varna — 204,306,598 
varnasrama = 325 
varnasrama vidhi—422 
varlmagati kKumbha— | 30 
varttikacarya — 532 
viaruni—96,245 

varuni dharand — 573 
visana— 20 213,280,376, 
049 

vasanadksaya— 328,697 
vasanamukta—571 
vasanavipaka— 562 
vasanotthana — 409 
vaSendriya—23 

vasi — 337 449 523,584,594 
vaSikara —297 
vasistha— 379 468,602 
vasistha gita—373 
vasti— 113 

vastikarma— 103 
vasudeva— 304 626,671 
vasya-29 

vasyaciltala —472 

vata— 131,138,429 
vatagulma— 38 
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vatahara—85 

vataroga -- 83 84,120 
vayavi dharand—574 
vayu— 13,16,50,92,120, 
124,133,147,148,169,172, 
180,185 ,193.195,196,198, 
217,238 .243,262,276.291, 
332,334,339 343.351.363, 
368 369,371 ,380.432,435, 
447,451 454,464 498 536, 
$42,543,597 ,610,632,650, 
659 685,689 698,699,701, 
702,716 

vayujaya—95 343.440, 
441 ,479.538 
vayunirodha— 178 
vayuptrana— 598 
vayurodha— 

328 367.388 392,663 
vayu sadhana — 147,634 
vayusamhita— 659 

vayu sancara— 196 

vayu spanda—-402 
vayusvikarana—552 
vayutatva — 677 
vayuvega— 140 484 
vayuyoga— 500 

veda — 306.615 .699 
vedana—- 622,632 
vedanta— 224 657 
vedavid —579 

vedha-- 154,207 
vegavali- - 567,579 
vestanavastra S17 
vetandajihva— 251 
vibhu— 637,644 

vibhuti— 475 

vicarand -- 467 


vid —244 

vidagdha dosa—50 
vidahi— 53,260 
videhabhava—571 
videhakaivalya— 580 
vidcha siddhi—199 
vidhisaroja —433 
vidyd— 220,208 
vidydranya Sripada— 658 
vidyaranya svami—46 
vigraha —90,173,537,630 
vihara— 362,484 
vijana— 375,719 
vijitendriya— 198 
vijnana—660 
vijiianabija— 250 
vikalpa—280,614,649 
vikalpa Stnya—653 
vikara—297 
vikaramatra— 342 
vikarastinya— 297 
vikrtapitta— 355 
vikrtarasa — 278 
vikrti—48 201,617 
viksipta citta— 408 
vilaya — 301,501 
viloma— 129 
vimidha—8 
vindrava— 685 
viniyoga— 206 
viparitakarani— 157 
viparitakrti— 174 
virad — 306 
viraga — 325,367 
virakta-~ 659 

virakta sarvasva— 76 
virasana — 84,673 
viral 294 

virya 192,198 484,717 
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viryaripa — 243 
viryavati— 720 

Visa— 78,96,152.255 
visidanasa — 420 

visarga sthana— 318 
visavaha — 12! 299 
visaya -- 26,48 329 084, 
694,710 

visaya rasa—373 
visayasakta— 15 

visaya sukha—54 

visesa— 581 

visnu — 226.288.296.302, 
310,322,385 388.570,573. 
585,588 598 626,096 
visnugranthi— 505,689 
visnu purana-608 

visoka— 584 

vistara — 78,334.43 556.706 
vistara sangha— 92 
visuddha— 294 
visuddha cakra - 294 
visuddha cakra bheda 
visuddhi- 314 
visuva— 231 

viSva— 235,577 669,670, 
707 

viSvanatha —577 
vigvesa—251 * 
visvesvara— 629 
vi§vesvara ksetra—298 
viSvesvari— 210 
viSvodari — 246,247,249 250 
vit—425,545 

vitarka — 643 
vitasprha— 598 
viveka— 625 663 

viveka khyati — 563,568, 
569,613,653 ,655 
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vrata— 76 

vrtti — 367,376 
vritihina— 641 

vriti samskara — 647 
vyadhi— 144,240 .604 
vyakta — 304 
vyana — 239 450,454 
vyanavayujaya—450 
vyayama—63 
vyoma— 488 .660.718 
vyomadhara— 265 
vyomaga — 604 
vyomamayi— 568 
vyomapaficaka — 258 
vyomatatva — 677 

vyut krama . 454 
vyutthina — 463,465 468, 
471 562.563 .566.569,570, 
571.577.579.580. 581.665 
vyulthana samsk ara -- 663 


Y 

yajhavalkya— 74,149,341, 
363 480.489 622,629,631 
yajus — 288 

yakara — 574 

yaksa-- 164,303 

yama --49.59,74,76,78.213, 
554 

yamadi — 154,.325.327,478, 
$45,596,409 

yami—55S 
yamamiatra— 484 
yaSahsvini— 249 245.247, 
248.251 

yati —45 284 384 

yalna— 619 

yava —47,50 

yavagi—38 
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yavavala--- 358 

yoga-- 3.6,15,17.19,22--25, 
31,36.37.49.70,78 138,140, 
143,204,238 280,322,326, 
328 350,360 367,372,467, 
474,503 521 .586,638 639, 
657,659 668,679 
yogabala—5 

yoga bhaskara— 361,547 
yogabhtmi—570 
yogabhyasa— 44,63 ,260, 
617,658,662 
yogabija—S11,521.711 
yoga candrika —55,107,187, 
188 ,.217,236,267.337 342, 
373,380 ,394,397,.411,483, 
491 ,524.526,617.633,638, 
644,662 

yogacarya—417 

yoga catustaya—712 
yogadharana — 674 
yogadhikari —68 
yogadipika— 379 533 
yogagni—3,5,9.479 

yoga hrdaya— 1,144,720 
yogamatha— 35,64 
yogamrta— 587 
yoganadi —- 388,389 
yoganala— 60 

yoganga— 154,155,325, 
597.645 
yoganidra —649 662,710 
yoganispatti — 62.691 704 
yogantaraya— 24 
yoganuSdasana— 144 
yogaparayana— 61.473 
yogarahasya— 135 
yogaridha-- 426,459 563, 
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619,690 ,704.714 
yogasadhana — 332 

yoga simrajya—694 
yogasana— 21,70 

yoga sangraha—549 

yoga sara—275 697 
yogasastra—47] 
yogasiddhi— 13,2930, 

95 157,170,208 209 328, 
341,384,394,474 526 
yogasiddhi bija—416 
yogasiddhida — 204 
yogasimhasana— 83,84 
yoga tantra—176 
yogatanu—5 

yoga taravali— 663 
yogatatva prakasa— 552 
yogavit —27,166,365,281, 
449.482.491.714 
yogayajnhavalkya—541,627 
yogayukta— 641 ,660 
yogecchu — 49 356,357,362 
yogesvara —- 267,628 
yogi— 16,28 ,52,55,86,126, 
150,162,164,167,194,204, 
231,252,262 ,265 282.287, 
292 294 295 297--300,303, 
309,316,321 ,363,368,375, 
408,415 427,432 449.458, 
459.462.472.478 480,483, 
538,549.55 1,556,578 ,586, 
589,591,595 ,615 636,637, 
648,650,660 661 663,666. 
669,671,673 680,681 689, 
692,701,708 709,710,720 
yogini— 191 
yoginicakra— 122 
yoginimelana— 292 
yogisvara-— 1,4,265,414, 
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yogopasarga —587 yonyakrti—210 
yoni--91,178,251 254,273, yonyasana-- 92 
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yontmudras 316,320,322 
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x 

am afta 414 
waar 77 
werartat 71? 
yer = OY 
yartasa O70 
matey = - 699 
aftomfei S51 
atria —418 
amaddseq -243 
atraraz --380) 
afore: 570 


wrevaus —S34 
aaiPaqa - 274 
amr ams at - 220) 
ward Fe O45 
armeararaaral - 8% 
samived! aette - 213 
wa Be SAN 
aemeataa = 260 
athe 34 
aafafesrenPr — 360 
ada arg 7): 


wa guste O55 
xa RegPerd - 302 
ao Prema -160 
ay oftag -SO3 
wa ofragarel S41 
ay oferf -Ok4 
we yreqr 430 
ya gene 3407 
wa waa «649 
wa aft 475 
aug @at - 114 
aaa Brad 208 
aon ag 030 
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yaa qt - 668 

ae fe aqh -190 
aorta —267 
semvarafuel - 208 
werner —354 

warm ga - 337 

wae aff 365 
aatsPart - 171 

werd Wa - 139 
xerreiienefra «628 
arama, Err -176 
weet gs -336 

wus ware -616 
afer te - 27) 
aftr - 69 

aya avant -209 
warm = S05 
aaa = - 10K 

weatye aq -291 
aan —503 
amigas ar 706 
Reagan tat 224 
aaa edt -208 

gam ageit -220 
arirenfae -658 

arg aut a art fry -33 
sage au a ae a dea -400) 
wage az 37 
aareaeartt -096 
aprremmai feat -429 
area aftras -292 
aared aed -292 
aqyeta 678 

wari - 99 
sqetafaarn -1 14 
wer gt -210 
agama 335 

wa Ra 467 

aaa Pro -537 


aa ada —184 
arg? 690 
sata - 615 
wader 371 
amiga -617 
arasafr -665 
wa gy -693 
ariftreore, ae —44 
anf mer -327 
wom ae 41.0 
arash —666 
awa gas —3 
autta Frer-707 
amar ame -454 
aor oat -448 
worre-a Raft —287 
ara | SY 
worrartas 1S 
ITT NO 
womamida - 436 
sorrima | 405 
wr” Te 313 
smmsa mt 304 
aams adfa 441 
writ yz 238 
atraenanarr 423 
won: aarett «37 
aRrnshy -070) 
ancaqa 22] 
madgannr —201 
sara 126 
warner -551 
arent ye -401 
TRA at —-692 
aR say ~538 
ara araqgee S48 
aweraarel -57 
aera Wad -32 
aera aa -637 
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sarrat army 27 
aarrsym 326 
wemana - 705 
searrerrn - 191) 
srararmize - 295 
searing -549 
mamarg 7 
were, —438 
aan weet 32 
swore —138 


armbar - SKS 
anh a -O5 
amare Frat 29 
wa gay 437 
wea gar 34 
anya trade 32 | 
arpmanats = 1 35 
amy 48 
wy rarer 820) 
add ofrer 427 
myaqote 167 
ayariterys 175 


wastegite = | 34 
wettgaaitet —662 
wa afar -18i 
wa aa -o42 
achat = =715 
ami a at -426 
Ciel] tye 527 
atten me 714 
wer aI 42 
aeauhr -S73 
watamka O16 
serysren «24? 
aera 15 
weverorey AA 
sequin = 14 
waenfr 74 
aerarqaes 405 
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waramem -|7 
akrariaa 356 
serarggen 523 
waar smrarqs | 7? 
aqfrararer --140 
wawt aq —05 | 
agtagea - 664 
wees S28 
wenaTeaha -—2 [7 
aratasifa — 507 
WearTaas wit-269 
mera 326 
aA anmya —353 
am afi -379 
arrgera —67] 
wag = -618 
serge -646 
wep - ALY 
wearer --647 
wyatt -614 
awanarjser = 442 
amt oftaar 499 
ait qe —573 
wy at arg 713 
werd vere —4+80 
ara qaPea -503 
waa -535 
wen sated -72 
3ems ara —-264 
was aarerdad al 


wan: Aarag maa 519 


weta aw 422 
wearamrTe, — 59 | 
afeargad ~74 

wet yavarea -254 
aeuatratat 566 
wetat wet - 716 
welts aq -567 
ait Fetrray 272.282 
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ane wet -90 
astern —+14 
aywsrtina 519 
aypsosfrisa -223 
xT 

manne srnf —298 
are gf S575 
ager 444 
argo ame —| 74 
arated —386 
aa fr .369 
ae a) 
arpa - 124 
aregemte? — 193 
srererae = - 301) 
araraa sRrarat —301 
ann da fra - 314 
anmred yqrred -297 
arta: yares - 251 
eT att 8 
aera - 3 | 
are gq -638 
arerared Parr 226 
arefirmyss -250 
art aay -692 
aret senfer —085 
wel Padas —22 
art vahae -706 
amenreat say -280 
mrearcera fer 314 
amenraar, —235 
arene —597 
arma — 233 
aera af -396 
serrqaarat--28 | 
aranragaarta— 173 
aernral 273 
are? afear-572 
arras met 424 
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arrargymg = 625 

array a- 709 

arora? Ae 303 

arg, eat - SOO 
admaraiad 436 

amg ga 444 sf 
amg gftat 952? 
areas - 4004 

m ary -233 
aang —482 
sparred --14)7 

amyra otra —128 
grams -534 

areas grt—347 

aranas anne, -4 1 
aramdtaf | 504 
ararryya ~392 
arora -93 
aarmar | 94 
amrartaasra-442 

ara at 471 

wart quire 1-40 
marta 03 

amy seat 54) 
grease Ate - 572 

areq wat -4() 
areeraret sar 4 30) 
aman —477 

amr qTe—418 
arena -447 
aresgeats -455 : 
amerargs —434 

sarmasa -474.687 
army veyed ae oftaa—Ok7 
areaya veda aa ofteat—474 
wear? 564 

ares) afra-484 

amet ar -439 
areca Tet ats— 569 


amicg Prats 205 
gmicmiey -31 | 
atedia 28 
arererPrsife— 70) 
arraqa -29 
aretza satin —14 
arrerd - 149 
maa YT ~O2 
anfinfaza 465 
agra -565 
anafemed -523 
arm qa -374 
ara -116 
arttya 529 
arrive = 4-43 
wrramag 249 
ame LOS 
afrerrnia 7-4 
ara aes 251 
ara nag 120) 
werent 17 
wrarryaegr SG 


4 

geal qrag N52 
ssuratana = 107 
sor arady 255 
sea uh | 230 
ga fare = 45 
sofinenney = 256 
gat Pine aq Al4 
gift 249 

gi a fim 176 
ga wee 408 

afr aq NO] 

gfa aan 9.1 
afr Pravda 190 
afa qar S25 

afa om 1 94 
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aa cat lhl 
go adem -250 
ga siya —|23 
gee 86603 
ager at -453 
ge ae -176 
seqgepn 717 
gheaerafa 577 
sPzarm a AN 
greats 623 
yeist fre 204 
amift ae 634 
gms act - 595 
qe aergmt -30)] 
ye grmarg—36S 
se yam «S61 
ge af 285 

ge ubafea—-302 
ge afegy -384 
we waa -295 
ge raat «= 285 


array -YO 


camararisyart | A935 


samigqdad = 121 
seater 537 
sea -~073 
sete - S09 
seam -343 
rane —006 
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saya -%2 
sat amt -86 
serafas -357 
were art -079 
Taina x —160 


aera 400 


saaratira 495 
sasrainPr -S82 
saait -4 61 
saredt Pra -24 
were! aa -07 
wera —O8 
seoraa -404 
serra —104 
zeurrat ats -421 
saad =421 
aPregaian —028 
gr g -076 
serra —624 
safest -252 
ganar qt - 130 
zaf wa 440) 


3 

wedged -158 
aefaaftfar 127 
seme 232 
weed qemers -242 
aed aarqg -487 
aed fre —264 
aed Age -313 
wid tas -203 
aid visa —!64 
wef aimee 157 
ae rrr -408 
wala 714 
wea age 236 


q 

wasqaraae =| 2 
cwar fear -46 
vaxarett 16 
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carat age 258 


waka f4 
wetarcra |S 
ces amt 240 
Garegera: - S67 
vara - 143 
Gard fred -639 
ward yet 329 
ward fart -719 
wat qq -252 
ware ar 35 
vatqa fafa - 454 
waryartar -272 
asaists 628 
wateeret fe -420 
cana: arr —240 
waar = 308 
naar mA 210 
cater aft -286 


was Was Tat 
was aed Pera 
ware, Ta GY 
waaay —353 
ceparat —708 
wearer - 117 
wa atsa -161 
wi etsy -172 
wa wag 1A) 
wa meat -208 
wa adas —S4() 
cafrtaqeh -235 
we ara —545 


eo) 
310 


ca waft 071 
wet demerits 264 
ca mete -078 
ud Prat - 681 

wg aankrar 121 
vet Ava -O98 


ag 

tata wra 706 
teisar 169 

at 

aemra 451 
WPradaret -074 
Wangan -418 
mara = O69 
Hantearn =380 


at 
tena -094 
Sard -.694 


cy 

afequeriz -112 
afegast 448 
wearer - S15 
memati —52 
ara faqa - 294 
arat ame 262 
were SS 
peed 475 

ae dawg 27% 
arm, —236 
earn 7-248 
ated -503 
aarerget aeti 10-4 
ary aer S4-1 
ay ama 3S 
ea ma 431 
arya 210 
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aryrrnsea 393 
amneeaa 58] 
anfa aff - 241 
ant ars 243 
ant froma 692 
aqt arta -140 
adage - 503 
algqasa 216 
amtear | 324 
awa gfafet -128 
wel fafa’ - 143 
areasqaeraa 147 
aratasan O84 
arerferaet—59 2 
arrast -271 
ata —451 
araatstieat —S53 
arregg -485 
ara ara - 22 
arrmaéq, -248 
art Rreeae S08 
art wert —211 
Pera sm —150 
art Pirrfe —39 
grr = 220) 
grads —2 
area - 355 
aqrrerd -531 
gre fae -133 
aramid 435 
aryrtay -414 
afer gm S30 
aftad wart 449 
ea sat 37 
gafaster —26) 
adva a 4 
qeetatrer -249 
ads gat —239 
Qa wage -183 
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arena 363 
aa wat -271 
Rem wyfedt 88 
afra rater -627 
afrarrmreia -615 
aifeqdadt -675 
anrarrma - S99 
wan df —33- 
aan yr -477 
araacy —582 
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armed = 592 
wimg tarry - 42 
aime —63 
erat -468 

ares tania —372 
wagered = 180 
qfeararararad —G57 
qe afa -S15 

at adtqz —333 
dranff q —52 


airayarantrasa -360 


eraamaRrestapy —53 
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mPa ame 547 
ort 7A -000) 
aaoraaa 204 


daft Reniiqa -174 
ual auf ~204 
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TH vat O84 
mapfers, -552 
Trea aarered — 245 
Tat Retest - 560) 
wa was SI 
rearrrided 33 
Tmt fer O62 


mentee 248 
mata -219 
fire yt -639 
Tparmadtas - 52> 
7Tgrarm - O49 
ywgrrrera = 275 


yeaa - 32] 
Toarerafe - 609 
qewTer, -472 

TW rarraa -7 11 
"erga -85 
qeat draeas | 83 
Torta -1 25 
reve yer - 2 
maces - 597 
yeaamate -99 
meprmieaa - 50 
ghd eat -506 
nae = 231 
tat festa - 11! 


a 

wed wig -177 
aeameard 64 
gem = 541 
gerd wT - 406 
Wert ara 583 
afepahrt —499 
erase -693 

ad arreqed —387 


tT 

carmfata ~207 
wateres arse -113 
agryafrga - 102 
aan afm -414 
aqearnrta 275 
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mqateqamn 620 
saris at S66 
agen ar 820 
aeatieger -207 
aainsepa 179 
ae Fa 366 
arnt ag --th3 
amare - 707 
afr q 190 
att me 256 
mesma -32 
arrratetry - 160 
aneftrent --3 17 
defer gy -S16 
fereratt: © 405 
farrgace 473 
frrrare -44! 
Rregkrda 661 
frag -S09 
freer wet -383 
Rrra gee 240) 
fara *@gae -12 
fare faanferéts -14 
fad acre -457 
fad at ae -156 
fret frac = 105 
fra aefa 709 
fara Pyaar -547 
faerare 671 
Frerract -645 
Frazer —280 
Faargat pr -36 
faneqeya -661 
gah afe - 165 
Sarargrrat 659 
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ca am 372 
Bra yaad 7 TS 
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Says G -228 — 
Berarert - 162 


rai 

wren - 629 
soufttana 579 
atsezreaft -21 | 
aereufy 635 
ame ray -28 
arifiafireert =| 8 
am yaltnitgea -415 
ard ara -597 
araiqe -49(0) 
arradssiat —154 
fama -566 
rarer .-478 
faa - 566 

fan seta -4 
framoo 4633 
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hatharatnavali 


Introduction 


Aatharatnavali is an important text of hathayoga written 
by srinivasa but not widely known to the students of yoga. 
The author has undoubtedly received the inspiration like many 
later writers from svatmarama’s hathapradipika which 
occupies a unique position among the texts of Hathayoga. 

The text of Aatharatnavali was first critically edited and 
published in 1982 by M. Venkata Reddy who is to be 
congratulated for bringing this text to light. During the last 
20 years after its publication more copies of the manuscripts 
were available including one commentary in Nepali language. 
It was considered necessary to edit the text once again on the 
basis of the available material and improve upon the text by 
giving transliteration of the Sanskrit text avoiding certain 
lacunae in the previous edition. For the practical students of 
yoga, it was felt necessary to provide illustrations of the 
practices, especially of the selected asanas. Some significant 
readings from the newly acquired manuscripts were also 
profitably used in this edition. 


Materials used for this edition 

Eight manuscripts and one printed edition of the text 
were availed of for collation and noting variations in reading. 
A brief description of these is given below: 


I. Ms. No. 2243 Aatharatnavali of Srinivasa 
yogisvara containing 4 chapters. Size 24.0 x 12 
cm., folios 31, lines 9, letters 24, Nagari script, 
paper, loose, undated, deposited in the Maharaja 
Mansimha Pustak Prakash Shodha Kendra, 
Jodhpur. Indicated as ‘J’. 


Il. Ms. No. Sa413 Aatharatnavali of Srinivasa 
yogisvara, size 27.4x13.1 cm., folios 53, lines 12, 


Il. 


VI. 


VI. 


(xiii) 


letters 32-40, Nagari script, Nepali paper, light 
brown yellow, loose, Vikram Samvat 1919, scribe 
Cakraman, together with Nepalese translation, 
deposited in the Rastriya Abhilekhagar, 
Kathmandu, Nepal. Indicated as ‘N’. 


Ms. No. 4-39 Aatharatnavali, deposited in 
National Archives, Kathmandu, Nepal, size 38x6 
cm., folios 35, lines 4, letters 58, Nagari script, 
paper, dated Samvat 1895, SriSaka samvatsara 
1760, sri Nepal samvat 959, margaSirsa Sukla 
pancami, brhaspativare idam ratnavali nama 
grantha likhitam sampirnam. Indicated as ‘nl’. 


Ms. No. 5-6846, Aatharatnavali, deposited in the 

National Archives, Kathmandu, Nepal, size 
27.5x6.5, folios 35 (fol. 20" missing), lines 5, 
letters 32-35, Nagari script, paper, incomplete, 
undated. Indicated as ‘n2’. 


Ms. No. 6-1744, Aatharatnavali + Syamavim 
Sankakhya yantravidhi, fol. 20, incomplete, size 
29.5x11.5 cm., lines 10-13, letters 40-44, paper, 
damaged by water, undated. Indicated as ‘n3’. 


Aatharatnavalfin private collection of Yadu Sarma 
Gorakha, microfilmed by the Nepal-German 
Manuscript Preservation Project, Reel No. F-30/ 
12, fol. 11, (6-16, 25), incomplete, size 23.5x10 
cm., script Nagari, Nepali paper. Indicated as 
‘n4’. 

hatharatnavali critically edited by M. Venkata 
Reddy and published by M. Ramakrishna Reddy, 
Arthmuru (Andhra Pradesh) in 1982. This edition 
is based on the Ms. No. 6714 of the MSSM 
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Library, Thanjavur, Ms. No. 5833 from Bikaner 
Branch of the RORI, Jodhpur. Ms. No. 29860 
from Sampurnananda Sanskrit University, 
Varanasi and Ms. No. 13118-13 of. Oriental 
Institute, Baroda. This last one is incomplete of 
which nearly half of the text is missing. Indicated 
as ‘P’. 

VIII. Ms. No. 6393 (b), srinivasena krta hatharatnavali, 
deposited in the Sarasvati Mahal Library, 
Thanjavur, copied by hand. Indicated as ‘T’. 


IX. Ms. No. Re-332-73, hatharatnavali of Srinivasa, 
paper, script Devanagari, pages | to 68, obtained 
from Prof. M. Venkata Reddy. Indicated as ‘t1’. 


Prof. M. Venkata Reddy in his Introduction to the critical 
edition of Aatharatnava/i has referred to Shri O. Y. 
Dorasamayya’s Commentary of Aathayogapradipika where 
some kriyas like kilikarma and Sankhapraksalana from 
hatharatnavali are mentioned. These kriyas are not found 
described in any of the manuscripts used by us. Similarly, 
Dorasamayya mentions that he could not find some 4sanas 
like padapidana, niralambana, vidhiinanam, vicitrakarani, 
pindamayira described in the hatharatnavall. 


This indicates that there must be other copies of HR 
about which we are not aware of. There is a need of locating 
further copies with different readings of the text. 


About the date of composition of HR nothing can 
definitely be said. However, on the basis of the description 
of internal and external evidence Prof. Venkata Reddy has 
tentatively arrived at the period of composition of HR between 
1625 to 1695 AD. We also more or less agree to this period 
of HR. 
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About the author 


Srinivasa, the author of Aatharatnavali has given some 
details about himself in the text. On the basis of this we learn 
that he was an erudite scholar well versed in the vedas, vedanta, 
tantra, nvaya and yoga. From his narration, it appears that he 
wrote commentaries on the works of Sasadharaand manikanta 
misra. He also composed the work called vedantaparibhasa. 


He was the resident of the Tirabhukta region. His father 
was a great astrologer, probably named saravara as per the 
Nepali commentator and the name of his mother was somamba. 
He adores himself with the titles such as kalitarkika- 
cudamani, sakala-nyayasastra-sampradaya-pravartaka, 
nyayacarya, sakala-hathayoga-pravartaka, jayalaksmi and 
mahayogindra. 

From the frequent quotations of Aathapradipika, it is 
clear that he received an inspiration to compose Aatharatnavali 
from svatmarama although Srinivasa criticises him on some 
points. 


Contents of the text 


Srinivasa calls his treatise of hathayogaas hatharatnavalr. 
Alternatively he also calls his work as Aathayogaratnasarani 
or ratavali. The contents are divided into four chapters. The 
distribution of various topics is as follows: 


Chapter _ I 


In this chapter after introducing himself, Srinivasa gives 
the purpose of his treatise HR. He gives various definitions 
of yoga and explains mahayoga under which he describes 
mantrayoga, layayoga, rajayoga and hathayoga. He explains 
the relationship of rajayoga with Aathayoga on the same lines 
as of HP. He gives elaborate description of eightfold 
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purificatory processes called astakarmas in place of usual 
satkarmas, according to the tradition of his guru. He criticizes 
svatmarama for not including cakrikarma under the 
purificatory processes. He gives a great importance to the 
practice of cakrikarma and recommends it to be practised 
during /a/abasti instead of using a tube to be inserted in the 
rectum for which he also quotes the authority of yogi carpati. 
He provides additional information on the karmas like naul, 
basti and kapalabhrant by giving different varieties. Under 
naulrhe describes two types, namely, bahya nauli and antara. 
But the distinction between the two is not clear. bastris also 
described of two types — ja/abasti and vayubasti for which the 
use of cakrikarma is recommended. In kapalabhati a variety 
is given wherein the head is moved towards left and right 
while exhaling rapidly. In the practice of gajakarani, instead 
of plain water, jaggery water or coconut water is 
recommended. 


The purpose of these karmas is not only to remove the 
excess of fat and mucus but to purify six cakras, to provide 
basis for pranayama, to remove all kinds of disorders and to 
contribute to the healthy body which is an instrument on the 
path of liberation. It is also described how different kKarmas 
purify specific cakras. ~ 

The other topics dealt with in this chapter are description 
of a hut for yoga practice, mitahara, recommended and 
prohibited food items, helpful and harmful things in attaining 
the success in yoga and ultimately the list of great siddhas 
who attained success through Aathayoga and conquered death. 


Chapter TI 


This chapter elaborately describes nine kumbhakas and 
ten mudraés. Alongwith the eight well-known kumbhakas, 
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one more kumbhaka is described under the name of 
bhujangikarana. uddtyana is called bahyoddyana. vajroli and 
khecari mudras have been dealt with in great detail. The 
synonyms of ida, pingala and susumna given here are not 
usually found in other Aatha texts. 


Chapter IIT 

This is mainly devoted to the elaborate description of 
84 asanas. The author starts with the topic of astangayoga, 
but describes only manasa nivamas and kayika niyamas. No 
explanation of these is given. 


4sana being the first component of Aathayoga the author 
deals with this topic elaborately. He gives the list of 84 asanas, 
but explains the techniques of only 36 asanas. He mentions 
in the list four types of padmdasana, six types of mayérasana, 
three types of A@rmasana, and five types of kKukkutasana. After 
dealing with the topic of asanas, he discusses the importance, 
technique and the effects of pranayama. 


Chapter IV 


It deals with samadhi and the techniques like 
nadanusandhana, four states of progress in yoga, such as 
arambha, ghata, paricaya and the nispatti and the experiences 
during each of these states. 


There is a discussion of pinda and brahmdanda in which 
elaborate description of 14 nadis is given as well as 
philosophical statements from different sources like si#tasam 
hita, visnupurana, bhagavadgita and different schools of 
philosophy such as nyaya, prabhakara, samkhya, advaita have 
been briefly mentioned. This chapter seems to be hurriedly 
and abruptly ended. 
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About the Nepali Commentary 


Out of the five Nepali manuscripts collected for this 
critical edition, the “N’ manuscript is all the more important. 
This manuscript not only contains the text of Aatharatnavali 
but also acommentary on every verse by one ambaragira yogi. 
Who this yogi was, is not known. But the scribe cakramana 
has copied it in Samvat 1919, i.e. 1862 AD. Except the 
mention in the beginning about the name of the commentator, 
no information about his period, his personality, his tradition 
or his works is available. It seems that he has written a 
commentary on yuktabhavadeva of bhavadeva misra, but we 
have not been able to go through it. However, it is of great 
importance for us, since it provided substantial help in 
preparing this critical edition. ambaragira yogi’s commentary 
is the only commentary available to us so far. We could not 
obtain more than one copy of this commentary. 


Special Features and Contributions 


The characteristic feature of the commentary is its 
language and style which is clear, lucid and flowing as if he is 
explaining the contents to a common man. 


The explanation about the topics discussed reflects on 
his experience and rational outlook. Some of the examples 
are given below. 


The term mafodara is explained as ‘gastric trouble’ 
(1.30). Similarly, while explaining the effects of neti,a mention 
is made about the disturbances in head due to the disturbances 
of the gastric fire (1.42). In i.44, the explanation regarding 
filling the stomach with air and pass it out through the anus 
using cakrikarma reflects on his personal experience in the 
kriyas or purificatory processes. Same thing is true also about 
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basti on which he comments that after performing the 
cakrikarma, one should contract the adhara cakra. His mention 
about the control of fickle mind through the purification of 
vayu by performing bast/ is certainly valuable (i.52). In the 
performance of kapalabhastri, suggestion of moving the head 
to the left and right with the speed of wind denotes a different 
technique (i.57). In relation to pranayama, the mention of 
holding the air in the mouth may give surprise to the yoga 
practitioners (ii.43). To attribute mahamudra to vasistha is a 
revelation of new information (11.41). Invigoration of gastric 
fire by jalandhara bandha may reflect on his own experience. 
He also suggests adoption of three bandhas during 
viparitakarani. These are some of the thoughts exposed by 
him worth consideration. 


Some drawbacks of the Commentary 


Despite some of the characteristic points mentioned 
above, there are many places of errors, which reflect on the 
ignorance of the commentator. For example, alongwith the 
mention of 84 asanas, he also mentions 84 pranayamas which 
do not seem to have any traditional bearing. It is possible that 
it may be an error of the scribe. While enumerating six cakras, 
the svadhisthana has not been mentioned. brahmacakra has 
been mentioned as the sixth cakra. These points create 
perplexity in the minds of the yoga readers. He considers 
Karani and viparita as separate mudras. In relation to 
Sakticalana mudra, where the reference is made to the 
length and breadth of the cloth, he considers it the description 
of Kundalini whose hood is six digits wide and twelve digits 
‘ong when it is aroused. This seems to be quite irrational. In 
11.156, instead of considering the synonyms of ida, he tried to 
give the meanings of the terms. There are also errors in the 
enumeration and description of the names of the asanas. He 
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writes Si/asana for Silpasana, ardhanaryasana and iSvarasana 
separately for ardhandrisvara, Suddhasana_ and 
paksisamandrakasana separately for Suddhapaksi and 
sumandraka. This creates confusion in the minds of the 
readers. Although Srinivasa, the author enumerates 84 asanas, 
the number of Asanas is much less that is mentioned by the 
commentator. While describing virasana, he strangely calls 
it mandukasana. In iv.38, he equates ida with yamuna and 
pingala with ganga, which is contrary and misleading. 

In spite of all these shortcomings, we are thankful to 
the commentator for the help we derived from it in this critical 
edition. 


A Critical Appraisal of the Text 


hathapradipika and hatharatnavali: A Comparison 

Srinivasa is very well acquainted with HP of 
svatmarama. He has quoted the verses from the HP almost 
verbatim, sometimes acknowledging the source, but many- 
a-time without mentioning the source. The use of verses from 
HP in the HR may be mentioned below: 


Chapter no. of verses percentage 

I 23 26.4% 

I 53 35.8% 

Ill 43 43.4% 

IV 18 28.5% 
134.1 / 33% 


Thus it will be found that srin/vasa leans very much on 
the material from HP. 
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He differs from HP in giving additional information on 
the following points: 


Instead of satkarmas he describes astakarmas. He 
includes cakrikarma and a variety of gajakarani called 
gurugajakarani in the karmas or purificatory processes. 


HP describes 15 asanas, while HR gives a list of 84 
asanas and actually describes 36 4sanas. 


Although both the texts describe ten mudras, HR has 
more elaborately described vajroli and khecari mudras. The 
mention and description of samketa is unique in HR because it 
is not found elsewhere. 


The philosophical discussion on the pinda-brahmanda 
(microcosm and macrocosm) that we find in the HR, is missing 
in HP. 


The synonyms for kundalini, ida, pingala and susumna 
given in the HR is not found in HP. 


Contributions of Srinivasa in 
hatharatnavali 


In spite of the fact that about one-third portion of the 
text comes from the HP, there are many special points in this 
text, which make it an important treatise on Aathayoga. These 
points are mentioned below. 


The concept of yoga 

The foremost contribution of HR is to remove the 
misunderstanding about the conceptual definition of yoga and 
to give the clear exposition of yoga. The author gives greatest 
'mportance to patafyali’s definition ‘cittavrttinirodha’ and 
describes it as mahayoga of which he mentions four 
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kinds, 


namely, mantrayoga, layayoga, rajayoga and 


hathayoga. He has defined them adequately as follows: 


i 


il, 


ill. 


IV. 


mantrayoga—In the composition of the word 
mantra ‘m signifies ‘manas’ and ‘tra’ signifies 
‘ prana’. The union of ‘manas’ (mind) and ‘ prana’ 
is necessary in ‘mantra’. When mantra is recited 
after assigning it in the various parts of the body, 
it is mantrayoga. 

Jayayoga— Absorption of mind is /ayayoga, which 
is attained through ‘sanketa’. To concentrate at 
the back of the head at the level of the center of 
the eyebrows is ‘sanketa’. Forgetting the objects 
of experience and absence of their regeneration is 
the characteristic feature of /aya. 


rajayoga—I\n rajayoga, prana having attracted 
apana upwards, establishes itself in the lotus of 
akasa in the head. In the state of samadhi, there 
are neither the objects of perception nor the 
activities of the mind. There is an absence of the 
perception of space and time. One who is 
established in rayayoga, all his awareness is lost. 


hathayoga-- \n hatha the words ‘ha’ and ‘tha’ 
symbolically represent ‘sun’ and the ‘moon’ or 
‘ida and ‘pingala nadis and establishing 
equilibrium between these two is Aathayoga. For 
this, ten mudras, eight kriyas, kumbhakas and 84 
4sanas are the topics discussed in Aathayoga. 


In the light of the characteristics of the four yogas 
described above, it could be said that the scope and the content 
has been clearly presented that is rarely seen in other treatises 
of Aathayoga. - 
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astakarmas 


Another characteristic feature of the text is the 
description of ‘ astakarmas’. Normally a student of hathayoga 
is conversant with the ‘satkarmas’ described in the Aathatexts. 
But Srinivasa recognizes ‘astakarmas’ in which cakri and 
gajakarani are included. Srinivasa ’s insistence on the practice 
of cakrikarma is so strong that he criticises svatmarama for 
having not described it in his HP. He considers the importance 
of cakrikarma in all the karmas. He claims that the cakrikarma 
comes from the tradition of his guru. 


i. 


il. 


lil. 


Under astakarmas, nauli has been described as 
twofold as bhariand antara. Srinivasa has stated 
that the bhari nauli, which is generally practiced, 
belongs to gauda tradition, while antara naulihas 
been propogated by him. Thus, we find the two 
traditions in the performance of nauli. SKS (114) 
also talks about antra nauli. However, none of 
the descriptions is clear to follow the technique. 


Another karma described is bast, which is of two 
types, jalabasti and vayubasti, Although we get 
their description in GhS also, Srinivasa talks about 
the two traditions in bast7. One is kapalika 
tradition and the other is carpata tradition. In 
kapalika tradition, a wooden tube is used for basti, 
while in carpata tradition instead of tube, one 
resorts to cakrikarma. This information is new. 
Srinivasa also gives some useful suggestions 
regarding the practice of bast, For example, he 
suggests that after bast, one should stay in a place 
protected from draught of wind and should not 
consume food for about an hour or so. 


The technique of neti-karma described here is 
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vi. 


somewhat different from the technique given in 
the HP and GhS. It not only requires longer thread, 
but the technique consists of simultaneous friction 
of both the nostrils, which does not seem to have 
been described elsewhere. 


Under gajakarani he gives different technique 
calling it gurugajakarani, in which instead of plain 
water, coconut water or sweet water mixed with 
jaggery is used. 

Commonly known kapalabhati is called 
kapalabhastrika. Srinivasa describes altogether a 
different technique of kapalabhastrika, not 
commonly known and practised. It involves 
moving of the head to the left and right while doing 
puraka and recaka. This movement of head 
during kapalabhastrika is called bhrantibhastra 
in SkS (52). Srinivasa attributes the following 
effects to kapalabhastri : alleviation of the 
phlegmatic and bilious disorders and diseases 
caused due to water and cleansing of the forehead 
and brahmacakra. 


Purification of the cakras: In relation with 
astakarmas, Srinivasa has stated how each karma 
brings purification of specific cakra. For 
example, purification of mda/ladhara by 
cakrikarma, purification of svadhisthana by 
vajroli karma, purification of nabhi cakra by 
nauli, purification of anahata cakra and 
viSuddha cakras by dhauti and purification of 
ajfacakra by neti and trataka. Similarly basti 
and kapd/abhati bring purification of all the 


cakras. Hopefully, this suggestion of 


purification of the cakras through the practice 
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of various karmas may open new vistas of 
investigation. 


kumbhakas 


To present traditional facts in a new perspective shows 
Srinivasa’s critical outlook. Thus, while describing kum 
bhakas, instead of eight accepted kumbhakas, he includes one 
more bhujangakarani kumbhaka and makes the total number 
of kumbhakas nine. In this enumeration he omits p/avini kum 
bhaka, but includes kevala kumbhaka. 


mudras 


While discussing mudras, he provides some new 
information such as mahamudra described by vasistha, practice 
of mahavedha eight times a day, emphasis on the necessity of 
a master-disciple relationship for the practice of vajro/i etc. 
Detailed description of preparing the tube for vajro/i practice 
is also a special feature which we do not come across in other 
texts. There is quite significant difference about the technique 
of Sakticalana mudra. As against prevalent notion, srinivasa 
considers ‘ji/hvacalana’ as ‘Sakticalana’ and calls it 
‘sabdagarbhacalana’. Similarly, he gives different synonyms 
for susummna, ida and pingala which are not seen described 
elsewhere. 


astangayoga 


It seems that yama as a separate aga under the 
classification of astangayoga was not acceptable to Srinivasa. 
So he divided niyama into two parts and ahimsa and 
brahmacarya were included under manasa niyamas and satya 
under the kayika niyamas. Thus he does not blindly follow 
the concepts of ancient tradition on one hand and presents his 
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independent outlook on the other. This independent approach 
is seen at several places in the text. 


asanas 


In the modern yogic perspective, Srinivasa’s major 
contribution is in the form of asanas. In many texts of 
hathayoga, there is a mention of 84 asanas. But actually they 
do not give their names and describe only a few 4sanas. In 
HR Srinivasa not only gives the list of 84 asanas but also 
describes many of them. Some of these 4sanas have been 
mentioned and described for the first time here. The asanas 
which have been described by him are as follows: 


samputita pankaja, dandamayira, parsvamayira, 
padmamayira, baddhakeki, pindamayira, ekapadamayira, 
bhairavasana, kamadahana, panipatrasana, markatasana, 
parsvamatsyendra, baddhamatsyendra, niralambana, 
saurasana, ekapadasana, phanindrasana, SayitapaScimatana, 
vicitrakarani, vidhiinana, padapidanasana, vrscikasana. 


It will not be an exaggeration to say that elaborate 
description of the 4sanas is a special feature of HR, which 
distinguishes itself from the other Aatha texts. 


sanketa 


In connection with /ayayoga and khecari Srinivasa has 
used an important term ‘sanketa’ which needs special 
explanation. samketameans a key through which secret behind 
any esoteric practices is revealed. In HR, only at two places 
the word ‘sanketa’ has been used. But sundaradeva has 
named his treatise as ‘hatha- sanketacandrika’ where right in 
the beginning he says that to reveal the secrets of Hathayoga 
the treatise has been named ‘HSC’ 


It has been stated in HR that absorption of mind takes 


(xxvii) 


place through ‘sanketa’ and to gaze at bhriimadhya is the 
highest form of ‘sanketa’. Importance of the practice of 
bhriimadhya-drsti has been accepted and recommended in 
all the Aatha texts. But Srinivasa for the first time revealed the 
secret of bhriimadhya-drsti through sanketa. He has stated 
that the place of concentration during bhriimadhya-drsti is in 
the back of the head at the level of the center of the eyebrows. 
It seems that Srinivasa considers the place of citta here and 
the concentration at this point may easily lead to the absorption 
of mind. To explain this point he has used the word sanketa. 


Second time he has used the term sanketa in connection 
with khecari, where the tongue is inserted in the cranial cavity 
and fixed at the particular place. He has supposed the cranial 
cavity as zigzag, spiral and consisting of the two chains of id@ 
and pingala. He explains sanketa as inserting the tongue in 
the spiral of these two chains which reaches the place of 
susumna resulting in absorption of the nectar oozing out of 
the moon situated there. Students of yoga very well know 
that citta, khecari mudra, candra are such esoteric terms which 
are not clearly explained and there is much ambiguity about 
them. Srinivasa has made an attempt to throw some light on 
these secrets. Therefore, his attempt is very valuable in the 
field of yoga. 


For the fear of inflation of the text although elaborate 
discussion of all the topics could not be attempted by the 
author, yet there are some new topics like pinda-brahmanda- 
niripana, paficikarana, number of tattvas, which seem 
essential for the students of spiritual culture, which have been 
included in the fourth chapter. 


In the light of the above discussion, it can be 
unhesitatingly said that boldly refuting the prevalent ideas and 
'ntroduction of new thoughts in a lucid manner, gives a special 
Place to HR among the texts of hathayoga. 


Therapeutical Effects of hathayogic Practices 


Stinivasa has attributed certain therapeutical effects to the 
various yogic practices which are mentioned below: 


ae a iad Therapeutical benefits 
practices 

astakarmas Effective in cleansing the body, removes the 
impurities such as fat and phlegm 
contributing physical well-being. 

cakri-karma Removes piles, diseases of spleen, abdominal 
disorders, cleanses the morbidities, stimulates 
gastric fire, purifies perineal region. 

nauli Stimulates gastric fire, improves digestion, 
feeling of well-being, removes thé disorders 
of the three humours. 

dhauti Removes the diseases like cough, asthma, 
spleen disorders, skin diseases, all the twenty 
varieties of phlegmatic disorders. 

neti Cleanses the frontal sinuses, offers keen 
eyesight, removes the diseases above the 
neck. 

| gee . . . 

basti Removes spleen disorders, abdominal 
disorders, disorders caused by the three 
humours. 

jalabasti Streamlines the bodily constituents, brings 
about poise to the sense organs, offers lustre 
to the body, stimulates digestive fire, 
alleviates the chronic disorders. 

gajakarani Cleanses the whole tract from stomach to the 
throat. 

trataka Removes eye-disorders and drowsiness. 

kapalabhastriké | Alleviates the phlegmatic and bilious 


disorders and diseases caused due to water, 
cleanses the forehead and brahmacakra. 
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Name of the 
practices 


Therapeutical benefits 


vajroli Karma 


Cleanses the generative organ. 


pranayama 


Purification of the nadis, alleviates all the 
diseases. 


siryabhedana 


ujjayi 


Removes lethargy, rheumatism and worms. 


Cures the phlegmatic disorders of the throat, 
increases the bodily fire, removes the 
morbidities of the nadis, stomach and the 
bodily constituents. 


sitkara 


One becomes like a cupid, does not suffer 
from hunger, thirst, sleep and drowsiness. 


Sitali 


Removes dropsy, disorders of the spleen, 
fever, acidity, toxicity, controls hunger and 
thirst. 


bhastrika 


Cures the disorders due to vitiation of vata, 
pitta and kapha humours, stimulates the 
gastric fire. 


mahamudra 


Ailments like consumption, skin-diseases, 
constipation, glandular enlargement, 
indigestion are cured. Removes old age and 
fear from death. 


mahabandha 


Promotes the currents of the n4dis moving in 
the upward direction, fixes the mind between 
the eyebrows. 


Mmahavedha 


Destroys multitude of sins, alleviates old age 
and fear from death. 


uddiyanabandha 


Complexion. | 


miulabandha 


Ie 
apana and prana vayus get unified, urine and 


faeces are reduced. 
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Name of a Therapeutical benefits 
practices 
L jalandharabandha | Removes old age and premature death. 
viparitakarani Stimulates gastric fire, alleviates all the 
disorders, removes grey hair and wrinkles. 
vajroli Unifies apanaand prana, cleanses the nadis, 
makes the genital strong, stable and offers 
increment of semen. Awakens kundalini. 
Sakticalana Removal of diseases. 
kAhecari One remains unaffected by diseases, sleep, 
hunger, thirst, stupor, poison and death. 
asanas Contributes to stability, health and efficient 
poe Contributes to a sense of well-being. 
bhadrasana Removes all the diseases and toxins. 
padmdasana Alleviates all the diseases. 
mayurasana Removes diseases of the spleen, stomach, 
balances the three humours in the body, 
digests excess food, stimulates gastric fire. 
pindamayaira Cures all the ailments. 
mandikasana Removes the diseases of the legs. 
matsyendrasana | Enhances the gastric fire, removes severe 
diseases, brings stability to the spine. 
Phanindrasana Removes all the ailments. 
| pascimatana | Stimulates gastric fire, reduces the belly, 
brings good health. 
Savasana Relieves fatigue. 
nadanusandhana | Contributes to steadiness of the mind. 
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Srinivasa’s Shortcomings 


Notwithstanding special contributions of Srinivasa 
described above there are some places which reflect on the 
shortcomings of Srinivasa. They may be stated below: 


The author reflects on his egotistic personality when he 
egotises his scholarly background and talks about his versatility 
in veda, vedanta, grammar, philosophy, ‘antra, astrology, etc. 
At the end of the first chapter, he claims to be a great promoter 
of hathayoga. 


He unnecessarily critcises svatmarama for not describing 
the cakrikarma calling it as his ignorance about Aathakriyas. 


Although Srinivasa talks about the two types of nau/i, 
the description of antard type does not differentiate its 
technique from that of bhari or bahya type of naulr. 


He says that svadhisthana cakra is purified by vajroli 
karma, but does not describe the process. 


Similarly, he adds bhujangakarani kumbhaka in the list 
of kumbhakas, but the description is not clear. 


He gives great importance to Sambhavi-mudra (iv.27). 
But he describes neither in the description of mudras, nor 
elsewhere he to it. 


In the beginning of the 3% chapter Srinivasa undertakes 
to describe astariga-yoga. But he does not discuss any thing 
about yama, pratyahara, dharana, dhyana which are included 
under astangayoga. He mentions niyamas and divides them 
Into kayika (physical) and manasika (mental). There is no 
Justification given for this classification. He does not also 
feel the need of explaining them. Curiously enough, sta and 
Satya are included under kayika-niyamas and ahimsa and 
brahmacarya are included under the manasa-niyamas. 
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While considering as‘angayoga, he talks about asana as 
the first component of Aathayoga and further elaborately deals 
with the 84 asanas. This reflects not only on the propriety but 
also on absence of the coordination in the topics of 
presentation. 


Srinivasa gives the list of 84 @sanas but describes only 
34 asanas. There too he changes the names of some dsanas 
while describing them. So there is a disparity between the 
names of asanas mentioned in the list and the names mentioned 
in the description. For example, instead of bandhamayira, 
he uses the name baddhakeki. Similarly, for karmuka he uses 
dhanurasana. He describes saurasana, but it is not included 
in the list of 84 asanas. 


In chapter iii.77, he mentions the effects of pratyahara 
as destroying mental disturbances but nowhere he explains 
the term pratyahara. Same thing is true about samadhi (iv.3). 
He frequently says that due to the fear of expansion of the 
text, all the details are not described. Such statements do 
not satisfy the inquisitiveness of the readers. 


Even the fourth concluding chapter seems to have 
hurriedly finished. Since Srinivasa claims himself to be the 
scholar of so many sciences (sastras), readers expect some 
illumination on such philosophical topics like pinda- 
brahmanda-nirnaya, paficikarana, tatvas and different 
traditions and schools of philosophy. But they are disappointed 
due to the lack of elaboration and explanations. 


Plan of Presentation 


The original samskrta verse is given first followed by 
the transliteration in Roman characters. Then against the 
number of verses is given the translation in English. After 
this is given against the same number critical note on the topic 
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wherever it was found necessary. Variant readings are given 
in the footnotes. 


In the Appendix-1 are given the extra lines appearing in 
the Tanjavur ms. No.6393(b) in the chapter iv. Appendix-2 
gives the variations of the names of s7ddhas found in different 
manuscripts of HR and HP. Appendix-3 gives some of the 
asanas mentioned in the list but not described in the text are 
described here from other sources. 


The important terms have been explained in the 
Glossary. The index of half-verses gives at a glance all of the 
verses alphabetically arranged. The index of the words will 
facilitate the readers to locate information related to the word 
or topic. 
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Barcalact 
Terataeat: 


sirratsna ae! 
Sri-ganesaya namah\  _ 
Tr. Salutation to sri-ganesa ! 


Honea acsa sara Aerates | 

gortan? et ata aeoyiiart || | | 

$ri-adinatham natva'tha Srinivaso mahamatih || 

hatharatnavalim dhatte yoginam kanthabhasitam || | || 

Tr. After saluting sri-adinatha, the great scholar Srinivasa 
composes Aatharatnavali, which adorns the neck of the yogis. 1. 


aa5 dara GRRE ee eee 


wa oTeEta eoyraea® -ararenstergs” | 
ae areas fafererrcre® acafercraftrsr: 
trated savage wet sivas || 2 | 
vede vedantasastre phanipatiracite Sabdasastre svasastre 
tantre prabhakariye kanabhugabhihite nyayaratnarmavendith || 
samkhye sarasvatiye vividhamatimate tattvacintamaninah 
Stimajjyotirvidagre saravaratanujo rajate Srinivasah |/ 2 If 
Tr. The son of saravara, the great astrologer, Srinivasa is a 
scholar of the veda, vedanta, patafijala yoga, grammar, yoga, tantra, 
prabhakariya, vaigesika (of kanaéda), nyayaratna, (of manikanta 


nusra), simkhya, sarasvatiya, vaiSesika and tatvacintamani (of 
gangesa upadhyaya). 2. 


Note: veda— The primary scriptures of Hindus are revered 
as “of divine origin”. vedas are four in number, named as 
lgveda, yajurveda, samaveda and atharvaveda. vedas consist 


Primarily of four collections, which are generally classified as 
ease ote ote areca 


| 3h cman am:-P.T,c1, tnt ae-nin2. 2.% aftre: We:-P,T.t1. 
3 -eererafi-P.nl. 4ahgtareTy1. 5.3e-T. 6 -srrerehaa-P,T.t1, feeraara- 


JN.n1n2. 7 eeenea-P. 8 .aorynieea-P.T, 1. 9. sAmomtfateatea-P, 
-J,N,-avat-n tl. 


2 Chapter I 


samhité, brahmana, aranyaka and upanisad. vedas were not 
written but ‘heard’ and transferred to the next generation by oral 
method. 


vedanta — It is one of the six orthodox systems of Indian 
philosophy, founded on the upanisads. It is also called ‘uttara 
mimamsa’. \t was first formulated by badarayana in the form of 
brahma-sitra, also called vedantasitra. vedanta is 
uncompromisingly monistic. Sankara’s interpretation and 
exposition is regarded as the culmination of the vedanta system. 
He turned the vedanta into the strictest form of monism. 


Phanipati — A synonym for patafjali, who in tradition 
is considered as an incarnation of lord of the serpents. 


SabdaSastra — It refers to the grammar, particularly, a 
commentary by patafjali on the samskrta grammar of panini. 


svasastta — Refers to yoga-Sastra of patanyjali. Nepali 
commentator ambargira yogi reads this as svarasastra which 
means science of svaras. 


Sa§adhara — A famous author of nydya-siddhanta-dipa 
on which Srinivasa wrote a commentary. 


tantra — The canon of Tantrism is called tantra, which is 
believed to have been revealed by Siva as the specific scripture 
for the present times. A large part of the Jantra scriptures is 
written in the form of a dialogue between Siva and his consort 
parvati. Conventionally the topics treated by the ‘¢antras are: 
i) creation of the universe (srst/), ii) its dissolution (pra/aya), 
iii) worship of the deities, iv) spiritual practices (sadhana), 
v) rituals, vi) supernatural powers (siddhis), vii) meditation 
(dhyana). The literature of tantras is abundant 
and was composed from 7" century to 17" century and 
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is still untranslated. Much of the literature is couched in crude 
form of samskrta and more often using double entendres which 
makes the meaning difficult to understand. 


prabhakariya — It is a school of the mimamsa system 
of philosophy founded by prabhakara. It admits five different 
sources of knowledge, namely, perception (pratyaksa), inference 
(anumana), comparison (upamdana), testimony (Sabda) and 
postulation (arthapatt). The first four are admitted as in 
the myaya system. According to this school, knowledge 
arises by postulation (arthapatti) also. Although it believes in 
the reality of the souls, it does not believe in the supreme soul 
or God. It admits the law of karma as a spontaneous moral 
law that rules the world. Therefore, any ritual performed by 
man creates a potency in his soul, which produces the fruit of 
the action at an appropriate time in future. 


kanabhug— A system of kanada known as _ vaisesika. 
kanada is also known as uliika. It is allied to nyaya system of 
philosophy. It divides all objects of knowledge under the seven 
categories, namely, substance (dravya), quality (guna), action 
(karma), generality (s@manya), particularity (visesa), the relation 
of inherence (samavaya) and nonexistence (abhava). With regard 
to God and the liberation of the individual soul, the vaisesika 
theory is substantially the same as that’ of nydya. 


nyayatana— manikanta is the author of an important 
text on navya-nydya entitled ‘nyaya-ratna’. 


samkhya—An ancient system of Indian philosophy 
of dualistic realism, attributed to the sage Kapila. It admits 
two ultimate realities, purusa and prakrti, which are 
Independent of each other. purusa is the power of 
Consciousness, while prakrti is material cause of the world. 
Prakrti consists of three gunas, namely, satva, rajas and 
famas. The evolution of the world starts by the 
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association of the purusa with prakrti which disturbs the original 
equilibrium of prakrti and it moves to action. In the course of 
evolution 24 principles are evolved including prakrti. samkhya 
does not admit the existence of God. purusa, according to it, is 
neither the cause nor the effect of anything. 


sarasvatiya—Well-versed in the grammar composed by 
anubhitis vartipacarya. 


tatvacintamani— An important text written by gangesa 
upadhyaya of 14" century. 


saravara— The Nepali commentator ambargira yogi 
considers saravara as the name of the father of Srinivasa. 2. 


voraen fe! Temata er || 

SAIS aria Aare way || 3 || 
hathavidyam hi goraksamatsyendradya vijanate || 
atmaramo ‘pi janite Srinivasastatha svayam // 3 // 


Tr. goraksa, matsyendra and atmarama know the science of 
hatha. So also Srinivasa himself. 3. 


Note: goraksanatha— He was a yogi par excellence, famous 
religious leader, reformer and leading exponent of nathapantha. 
There is a mass of literature associated with his name. 10" century 
has been considered the date of goraksanatha. SSP and GS are 
important texts on his name. 


matsyendra— He probably flourished in Sth or 6" century 
AD. He is regarded as the disciple of adindatha. He taught yoga to 
goraksanatha in 10" century AD. The text called matsyendrasam 
hita ascribed to him states that he was a fisherman 


1. f& — argues -nl. 2. aaherieaen-P,T,t1. 
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who lived on an island surrounded by the sea and rivers and often 
used to go on fishing expedition. abhinavagupta mentions him to 
be the originator of Xau/a tradition preceding him by 18 generations. 
The following works are ascribed to matsyendranatha: 

1. kaulajfiananirnaya, 
akulaviratantra, 
kularnavatantra, 
Jnanakarika, 
kamakhyaguhyasiddhi, 
matsyendrasamhita. 


NAuRwWNn 


In sabaratantra, he is described as one of the 12 kapalika 
gurus renowned for yoga. He is accorded the first place in the list 
of Tibetan siddhas. 


atmarama — A synonym used for svatmarama. We find 
the name atmaérama used in several MSS of HP instead of 
svatmarama, balakrsna, a commentator of HP (10 chapters), uses 
the name ramanatha for svatmarama. 3. 


Sra FAA! USA 

daet Tears woleetafeact || 4 || 

‘bhrantya bahumatadhvante rajayogamajanatam |/ 

kevalam rajayogaya hathavidyopadisyate Hall 

Tr. The science of Aathayoga is being imparted only to 
explain rajayoga to those who are perplexed by the varied opinions 
and are ignorant of rajayoga. 4. 

Sart aaa werneare par || 

are fred ag arma warty || 5 | 

athato yogayijfiasa Sastramadyamidam krtam i 

yogasya visayam vaktum yogasastre prayojanam I 5 || 
SS 


| agyeeara-J.Non 1.2 cra fAR:-P.T.t1. 3 .amfasna-N . 
4. ahreme-J.N nl .n2, 
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Tr. With the desire of knowing traditional yoga this foremost 
treatise has been written. The purpose of this treatise of yoga is to 
explain the contents of yoga.5. 


~— <9 


Note: The expression “‘athato yoga-jijfasa’”’ seems to have 
been used on the lines common to the opening verse or line of 
different philosophical systems in which srinivasa was well-versed. 
This expression seems to be an influence similar to the one expressed 
in the texts studied by him. 5. 


SI TAA Sareea? | 
arivari fe? armel dfereraad gest || 6 || 


apanapranayoscap! jivatmaparamatmanoh // 
yogascayam hi yogartham kecidacaksate budhah I1 6 I| 
Tr. Some scholars opine that yoga is the union of apana and 


prana, while others say that it is the union of j/vatma and paramatma. 
Yet according to some, yoga is for the sake of yoga itself.6. 


RreafaPrteng werirre vee | 

argagias Gknl arise adiaesas || 7 || 

cittavrttinirodhastu mahayogah prakirtitah If 
yogascaturvidhah prokto yogajniaih sarvasiddhidah If 7 If 
Tr. Control of the mental fluctuations is called mahayoga. 


The adepts of yoga classify this (maha) yoga into four types, which 
bring about all the s/ddfis (supernatural powers).7. 


Note: In these verses, the author tries to give definition of 
yogain different traditions. cittavrttinirodha is the definition given 
by patafyali (PYS-i.2). 6-7. ‘ 


Tara wages Totarrqiaas || 
soarigages aq wera Aeraraass || 8 || 


1.amm-N.nl. 2 .sfarerrereral- N.3.fe-arquereeraes-nl. 4. qem:-N. 
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mantrayogo layascaiva rajayogastrtiyakah | / 
hathayogascaturthah syat praninam moksadayakah If 8 I! 
Tr. The four types of yoga are — mantrayoga, laya, rajayoga 


the third and Aatha-yoga the fourth, which offer salvation to the 
living beings. 8. 

Note: The fourfold yoga is designated as mahayoga, which 
consists of mantrayoga, layayoga, rajayoga and hathayoga. 
However, the sequence given here differs from the other traditions 
in which mahayoga is described as follows in YSU- 1.129: 

TA Ta Sal WHIT Ware BAT | 

Ue Ud agald yearishreitad | 

mantro layo hatho rajayoganta bhiamikah kramat I! 

eka eva caturddha’yam mahayogo ‘bhidhiyate |/ 


(mantra, laya, hathaand rajayoga in this sequence, are fourfold 
yoga known as mahayoga). 8. 


Bsa aoxdior! — 

otty wet fre era? aay gels | 

a dat Res aq rare a ce || 9 || 

atha mantrayogah — 

afigesu mantram vinyasya piirvamantram japan sudhih || 
yenakenap! siddhah syat mantrayogah sa ucyate Holl 


Tr. The wise should recite a mantra after assigning it on the 
limbs. Thus all can attain success. This is called mantra-yoga. 9. 


Note: It has been emphasized that in mantrayoga it is not 
only the repetition of mantra but also placing different parts of mantra 
In the form of nydsa in different regions of the body. 9. 


eta ee 


|. Sg —N ni .n2. 2.7erpET-Ptl. 3 .qea-N,T. 
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ga aaaion — 

waa ear TTI || 

Se J wae? asaeeditars’ || 10 || 

atha layayogah — 

Jayayogascittalayat samketaistu prajayate |/ 

adinathena tu layah sarddhakotirudiritah |/ 10 // 

Tr. Absorption of mind is /ayvayoga which is attained through 


samketa. This is layayoga. adinatha has propagated one and half- 
crore variations of /aya. 10. 


wey shea we dat Te || 

Re qaTIHP RA AM TESTI We || 1! || 

bhrimadhye drstimatrena parah samketa ucyate if 

Sirah pascatyabhagasya dhyane mrtyufijayah parah [1 \1 II 


Tr. Fixing of the gaze at the center of the eyebrows is the 
finest samketa. By concentrating at the rear side of the head, one 
overcomes death. I 1. 


Vago ad aiand sBoueltmrarat — 
Haters qrealerarae Ba sag | 
Tae Be? IHS AIT AAMT || 12 | 


etadeva matam sammatam hathapradipikayamapi — 

Sriadinathena sapadakotilayaprakarah kathita jayantu |/ 

nadanusandhankameva karyam manyamahe manyatamam 
Jayanam I 12 // 


The same opinion is endorsed in HP also— 

Tr. sr7-adinatha has explained one crore and a quarter methods 
of Jaya. We consider nadanusandhana as the most efficacious of all 
the /ayas. 12. 


L. waamaaeae-N.2. wa:-n2,n3,n4,J .3 . arefareeditas-n2,n3.n4,J. 
4 .fR-T.nl. 5.ata-Jonl. 6 .aerAaT-P.T,tl, AAJ n1. 
7 .Wererearmaaya-P,T.n 1 tl, Wergeardya—N. 
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Note: samketa is a technical term used here, which refers to 
the technique used for the absorption of the mind (Jaya). Although 
Srinivasa refers to one and half crores of the techniques of /aya 
(absorption of mind) and states that HP also quotes similarly, we 
find in HP (iv-66) the mention of one crore and a quarter types of 
absorption. 10-12. 


aN wa sft Wes alee crac || 

aya wat fersateresiee || 13 | 

layo Jaya iti prahuh kidrsam layalaksanam // 

apunarbhavasamsthanam layo visayavismrtih /f \3 // 

Tr. /aya has been emphasized. But what are the 
characteristics of /aya ? Jaya is not to come back to the world of 
senses. /aya is forgetting the objects of experience. 13. 


ga aloraier’ — 


qT geen + frat + serene 7 aT ATAU | 
7 UOT aT aA ae TAT || 14 | 


atha rajayogah — 
na drstalaksami na cittabhango 
na deSakalau na ca vayurodhah |! 
na dharanadhyanaparisramo va 
samedhamane sati rajayoge |! 14 // 

Tr. On attainment of the state of rajayoga, there remains no 
object for the eyes (senses), c/tta does not undergo further 
modification, one transcends time and space, there is no need to 
control the breath or undergo the hardship of practicing dharand 
and dhyana. 14. 

Torry afer qyftraral a cited” a® act a ferry" | 

He wee aa! Horeca || 15 | 


1, Gt ar wai-P, aSat warei—Jn1n2. 2 .graaden-P, aqairadeni— 
T. 3. ay quad csritns-P,T. 4.gfe-PJ,T.n2,t1. 5 .menPr-P,T,t1. 
© -faraRi-P.T.1. 7. ars -J. 8. A —P.tl. 9 armel a ferei-P.nl, 10. 
fT. 11. af —P-TJnl.n2,t1. 
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na jagaro nasti susuptibhavo 
na jivitam na maranam na cittam || 
aham mamatvadyapahaya sarve 
Srirajayogasthiracetananam // 15 // 
Tr. Those who attain the absolute state of consciousness 
through sajayoga, their citta does not experience awakening or sleep, 
living or dying states. They transcend the sense of ‘I’ and ‘mine’. 15. 


qeeitt Rar get cei ar Pra | 

Tarart feet yar fateents + Tera! || 16 | 

rajayogam vina prthvi rajayogam vina nisa // 

rajayogam vina mudra vicitrapi na rajate |! 16 // 

Tr. Without rajayoga as an objective, 4sanas (prthvi) or 
kumbhaka (nisa) or even the amazing mudras are useless. 16. 


Note: This verse is the repetition of the verse from HP. The 
terms prthvi, nisa and mudra have been used respectively for the 
asanas, pranayamas and the mudras or karanas, which form the 
curriculum of Aathayoga and lead to the results of rajayoga. 16. 


Gar qatar fant ant a | 

arnsk? @ sore Terabe || 17 |) 

pithant kumbhakascitra divyani karanani ca || 

sdngo'pi ca hathabhyaso rajayogaphalarthadah I! \7 // 

Tr. A consistent practice of the techniques of the asanas, 
various kumbhakas and valuable mudras which are the components 
of Aathayoga, brings about success in rajayoga. 17. 


FI Godios® — 
Teraeate Havasel a Ba | 
agaharrnih weddsoraay || 18 || 


1 .snad -J. 2. walft —T.tl, aisha -P . 3. Sea ee -PT,tl. 
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atha hathayogah — 
mahamudradidasakam karmanyastau ca kumbhakah |! 
caturasityasanant prahuscaitaddhathahvayam // 18 // 


Tr. The Aatha course of practices as propagated, comprises 
the ten mudras like mahamudra, the eight kriyas, eight kumbhakas 
and eightyfour asanas. 18. 


eo! fet wart Terart feat eee | 
atts Geng srereoarras || 19 || 
hatham vina rajayogo rajayogam vina hathah |/ 


Tr. Without Aatha, rajavoga cannot be accomplished; so also 
without rajayoga as an objective, hathayoga cannot be perfected. 
Therefore, raayoga and hathayoga are inter-dependent. 19. 

Note: This verse describes mutual relationship and 
interdependance of Aathayoga and rajayoga. 19. 


adoda J — 

FT AS Uh THRE WT Ted || 

TRIMRATS APN F Acasa || 20 | 

Matantare tu — 

makarena manah proktam trakarah prana ucyate |/ 
manahpranasamayogad yogo vat mantrasanjnakah I! 20 // 
Another opinion — 


Tr. ‘ma’ denotes mind, ‘tra’ stands for ‘prana’. mantrayoga 
is the synthesis of ‘manas’ and ‘prana’. 20. 


war grrr We Tester TEAS || 
Wid TAR War” wv FT || 21 | 


apanavrttimakrsya prano gacchati madhyame |! 
rajate gaganambhoye rajayogastu tena vai |! 2\ // 


1. 8S -N. 2. Seat —N. 3. 9aEN. 4. oof —Nynl. 5. wert —Nynl, 
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Tr. By controlling the activity of apana, prana enters into 


the middle (susumna). When it (prana) is established into the space 
(bramarandhra), one attains rajayoga. 21. 


aad Psanyrcasae! || 
weet wi cova Terefas? || 22 || 


hakarenocyate siiryasthakarascandrasanjnakah |/ 
candrasirye samibhitte hathasca paramarthadah |! 22 // 


Tr. ‘ha’ stands for s@rya (sun), while ‘tha’stands for candra 


(moon). When through Aatha (practices) candra and séirya are 
unified, it yieds to liberation. 22. 


ga vat FSIS? aney ssetsh ar || 
RIMS Alar readrads || 23 || 


yuva bhavati vrddho ‘pi vyadhito durbalo ‘pi va I! 
abhyasat siddhimapnoti sarvayogesvatandritah |! 23 // 
Tr. Through a diligent practice, one attains success in all 


the yogas, irrespective of one’s being young, old, diseased or 
decrepit. 23. 


aaa Ta wed arora || 
TASB sly 7 Tara || 24 || 


abhyasakale prathame Sastam ksiradibhojanam || 
tato ‘bhyase drdhibhitte na tavanniyamagrahah // 24 // 


Tr. In the initial stage of practice, it is right to consume food 


prepared of milk and the like. As one gradually progresses, sticking 
to such food may not be necessary. 24. 


aaa we Pisa areas || 
aarate aerarsnras || 25 || 


1.----aaqyae:-P,T,tl. 2.--geatmsPrefad—-P.T,t1. 3 .gatar-P,T,t1. 
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abhyasakale prathame nisificanti kaphadayah |! 

akaryakarmabhavena bhavisyantyakhilamayah // 25 // 

Tr. In the first phase of practice, a practitioner should 
overcome phlegmatic disorders. If purificatory practices (Aarmas) 
are ignored, a host of diseases would result. 25. 


GI OI Dwaesrelganyol WreaeEl' soma 
for yor— 

afersatertticsticrateava? —rsrepftaft | 

Tea TSM’ Havas yaaa || 26 |!” 

atta vayam gurusampradayanusarena cakryadyastakarman 
briimah — 

cakrinaulirdhautinetibastisca gajakarini |/ 

tratakam mastakabhrantih karmanyastau pracaksate |/ 26 // 

Now we will narrate the eight karmas, (purificatory 
processes) like cakri etc., following the tradition of our guru— 

Tr. The eight karmas are — cakri, nault, dhautt, neti, basti, 
guakarini, trataka and mastakabhranti. 26. 

Note: In this verse Srinivasa has mentioned eightfold 
cleansing processes according to his own tradition, in which cakr1- 
karma is given great importance. 26. 


after eter afereatean'? aiferes" ra | 

STMT? TeeAteT Fae || 27 || 

hathapradipikayam — 

bastirdhautistatha netistratakam naulikam tatha I/ 

kapalabhrantiretani satkarmani pracaksate |! 27 // 

According to Aathapradipika— 

Tr. The sat-karmas are — basti, dhauti, neti, trataka, naulika 
and kapala-bhranti. 27. 


| WeMea-P.T 1. 2 ae tl. Ttanet-N,T, vorenftet-J, 3. afatriiay 
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Note : HP describes sixfold purificatory processes in 
whichcakri-karma is not mentioned, to which srinivasa has taken a 
great objection and criticised about his ignorance. Although, HP 
talks about sixfold purificatory processes, it also describes gajakarani 
in addition to the six processes. Srinivasa quotes HP and mentions 
kapalabhranti instead of kapa/abhati, which we get in most of the 
copies of HP. Srinivasa uses the term mastakabhranti as a synonym 
for widely used term kapalabhati. \n the HP text with 10 chapters 
(iii. 23), we also get another term as Kapalabhastri. 27. 


3a ad Pere aera ae vad ? seserer faded 
Tem | ondiatengserrraATE SeaPapiT singe! 
| oe Tae TYGER | 

idam matam cintaniyam cakryabhave katham bhavet ? 
uddesyasya virodhitvadasangatamidam matam | hathapradipt- 
koktadiisana nirakaranaprayasastu’ ‘ uttungasrnga-vapurbhanga ‘ 
prasangamanukaroti / alam  nakhacchedye  parasu- 
praharenetyuparamyate |/ 

Tr. How can this opinion be accepted without caki7? This 
is inappropriate as it contradicts the very purpose. To counteract 
the faulty opinion expressed in HP is like ‘breaking ones own limbs 
in an attempt to climb a lofty mountain’. One need not use an axe 
to trim the nails. 

waar Wa qesleranny | 

Sars aha Bag sa || 28 || 

karmastakamidam gopyam ghatasodhanakarakam |/ 

kasyacinnatva vaktavyam kulastrisuratam yatha // 28 // 

Tr. The eight armas are to be kept secret, as they are effective 
in cleansing the body (ghata). These should not be disclosed to 


anybody, like a noble woman who would not disclose her sexual 
pleasures to anybody. 28. 
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ge afencnet! — 

Tigard veraksrget > ara | 

mag etree areata Fried || 29 | 

atha cakrikarma— 

payunale prasaryarddhamangulim bhramayedabhih || 

yavad gudavikasah syaccakrikarma nigadyate // 29 || 

Tr. One should insert the half-length of the finger in the 
anus by opening it and move the finger round until the anal 
sphincters are fully relaxed. This is cakri-karma. 29. 

Note: SKS(15) describes three kinds of cakr7, namely, 


iirdhva-cakr1, madhya-cakri_ and adhascakri. The cakri-karma 
described here represents adhascakri of SKS(37-38). 


This process of cakri-karma is described as miilasodhana in 
GhS (141-42). 29. 


Areas YER aaa Aeee | 
WAY AT aad alae || 30 || 

milavyadhih gulmarogo nasyatyatra mahodarah |/ 
malasuddhyuddipanam ca jayate cakrikarmana I! 30 // 

Tr. Practice of cakri-karma removes the diseases like piles, 


(enlargement of ) spleen and abdominal disorders, cleanses the 
morbidities and stimulates gastric fire. 30. 


adet au’ afar” vread Aa || 

MAT J anat 7 way || 31 || 

sarvesam Karmanam cakrisadhanam procyate mayd |! 
svatmaramaprabhiinam tu cakrikarma na sammatam I! 3\ II 


Tr. Among all the karmas, I emphasise practice of cakr1- 
karma. Learned svatmarama does not approve of cakri-karma. 31. 
| .sigurerres-N,J.nin2. 2. ayfei-T. 3. aag ge-NJ,Tnl. 4. qerh- 
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area venta? ademniatasa || 

TergMilead aaa arya || 32 | 

sadhakaistat prakartavyam sarvakarmabhisiddhaye |/ 

tasmanmaduktarityaiva jnatavyam yogipungavath // 32 // 

Tr. To attain success in all the karmas, the practioners should 
follow the technique as laid down by me, which may also be noted 
by the eminent yogis. 32. 


ger otters — 

Ma eta oer at aaron | 

A Ae TAS TAS AG A Ta || 33 || 

atha naulih — 

sa ca naulirdvidha prokta bhart caikantarabhidha |/ 

bhari syad bahyartipena jayante‘ntastu sa tatha I! 33 I! 

Tr. bhai and antara are the two varieties of nauli. bhari is 
external, while the anéara is internal. 33. 


SMP Ga’ TATA A | 
aaray aaa? Aes WSs? gered!” || 34 || 


amandavartavegena tundam savydpasavyatah || 

natamso bhramayedesa naulih gaudaih prasasyate // 34 // 

Tr. One rapidly rotates the abdomen to right and left (clock- 
wise) and left to right (anti-clockwise) while bending down the 
shoulders. According to the gauda, this great practice is nauli, 34 


Tabara eaters staat wea? || 
aerate a sokmariekta a afer || 35 || 


| .arerdeaa-P.T.tl. 2 .adeal-P.T.tl. 3 aceite fea-PT.tl. 4. aaPaa- 
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tundagnisandipanapacanadi-sandipika ‘nandakari sadaiva || 

aSesadosamayasosini ca hathakriyamauliriyam ca naulih/35/ 

Tr. This nau/r is the crown of all the Aatha-kriyas, which 
stimulates gastric fire, improves digestion, brings about a deep sense 
of well-being and completely removes all the disorders caused by 
vitiation of the three humours. 35. 


ga Sodat — 

qooadare? cer Rea FA || 

Sara waded? aera alfciar zat || 36 | 

atha antara — 

idayavartavegena tatha pingalaya punah || 

ubhabhyam bhramayeccaiva hyantara kirtita maya !/ 36 // 

Tr. Quick rotation (of the abdomen) like a whirlpool on 
both sides, with the /d@ (left), followed by pinga/a (right) is called 
antara by me. 36. 


Note: GhS (1.51) uses the term /au/ikifor nau/i. HP describes 
only one type of nau/. Here two types of nau/ihave been described, 
namely, bhari and antara. We do not come across these terms 
elsewhere. SKS (110-114) describes different varieties of nau/i 
such as bahya-nauli, nala-nault, antra-nauli. Although Srinivasa 
describes two types of nau/i such as bhari and antara, the difference 
between the two is not clear. The terms antranauli and antaranauli 
seem to have similarity. But the technique of 4ntranau/i has been 
clearly described by SKS (114). The description of antaranauli by 
Srinivasa does not show any difference in the technique of bhdrinauli 
and antaranauli, except the use of different terms like 
Savydpasavyatah and idaya pingalaya. Both these terms indicate 
the same process of rotating the nauli clockwise and anticlockwise. 
nauli was one of the first hathayogic practices subjected to scientific 
Investigation by Swami Kuvalayananda in 1920s. It is now known 


that high sub-atmospheric pressure (partial vacuum) is created 
See ie ee 
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in all the cavities of the abdomen during nau/i. The discovery of 
partial vacuum in the colon during nau/i was named ‘ madhavadasa 
vacuum’ by Swami Kuvalayananda. For scientific studies on nau/r, 
refer to YM vol. 1. 33-36. 


ge ehfes — 

freer rare! Farias | 

ageynferent Rei Fa we? Tae || 37 | 

Tes Wate Bea | 

fer fet ace qatsrouis yaad || 38 || 

atha dhautih — 

vimsaddhastapramanena dhautavastram sudirghitam || 

caturangulavistaram siktam caiva Sanath graset // 37 // 

tatah pratyahareccaitadabhyasaddhautirucyate |/ 

dine dine tatah kuryayjatharagnih pravarddhate 1/38 |/ 

Tr. One should slowly swallow a clean wet cloth measuring 
twenty cubits in length and four digits in width, and thereafter pull 
the same out. This is called dhautr, which has to be mastered over 
day by day. This enhances gastric fire. 37-38. 

BALATTMEHS? aHTva® fester | 

tetas wera’ + aera || 39 | 

kasasvasaplihakustham kapharogasca vimSatih |/ 

dhautikarmaprabhavena dhavantyeva na samsayah I! 39 // 

Tr. Practice of dhauti undoubtedly removes the diseases 
like cough, asthma, spleen (disorders), skin diseases and all the 
twenty varieties of phlegmatic disorders. 39. 

Note : The length of the cloth for dhauti seems to vary in 
different traditions. HP(ii.24) describes the length of the cloth to 
be 15 cubits, while HSC suggests the measure to be anywhere 
between 15 to 20 cubits. GhS(1.39), however, suggests it to be 
between 19 to 25 cubits. This form of dhauti is generally considered 
as vastradhauti. Gh§ (1.35) considers vastra-dhauti under the category 


1 .aada-PT.tl. 2. os site-T 3. geretedgaand-P,T,n2.. 4 .qeuttraaeht 
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of Ard-dhauti. 

GhS(i.13-14) also elaborately describes dhauti into 13 types, 
which we do not find elsewhere. 

vastra-dhauti has been found greatly efficacious in the 
treatment of respiratory and metabolic disorders like asthma, obesity 
etc. For scientific experiments on dhauti, refer to YM vol. 2, pp. 
168-195 and vol. 11, pp. 9-14. 37-39. 

ge oifeenal! — 

AAS ga gerahiry || 

Gefrakard gat Ae ETeT TAP || 40 || 

atha netikarma — 

akhupucchakaranibham siitram susnigdhanirmitam |/ 

sadvitastimitam sitram netisiitrasya laksanam I! 40 // 

Tr. A sheaf of smooth cotton thread resembling the tail of a 
mouse, which is six vitasti (1 vitasti = 12 digits) in length, is the 
characteristic of the thread used for neti. 40. 


TM Wea Faryad sr | 

Bard Jaa WAT | 

we go ae Bales” Rake || 41 | 

nasanale pravisyainam mukhannirgamayet kramat |! 

sitrasyantam prabaddhva tu bhramayennasandalayoh |/ 

mathanam ca tatah kuryannetih siddhairnigadyate // 41 // 

Tr. Insert it in one of the nostrils and pull it out through the 
mouth. By holding the ends of the thread and tying their ends, it 
should be rotated in the nasal passage and given friction. According 
to siddhas, this is neti. 41. 


amram ara? feergitererert || 
Seen” sa AeA || 42 |? 


| ary Afni, ae Atei—T.n2. 2. yefraPid -N,J.nl, sefteftaiad - T. 
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kapalasodhini karya divyadrstipradayini I! 
Jatrardh vajatarogaghni jayate netiruttama // 42 // 


Tr. This excellent practice cleanses the frontal sinuses, offers 
keen eyesight and removes the diseases above the neck. 42. 


Note: The word net/refers to a smooth sheaf of cotton having 
different lengths used for purification of the nasal cavity. HP(ii- 
30) describes the length of it measuring approximately 23 cms. 
This process is popularly known as sitra-neti. SKS (68) mentions 
two types of neti distinguished by the thread rolled and not rolled. 
The technique described by srinivasa is different from the generally 
known technique. It resembles netri-karana described in SKS (44- 
45). 

The purpose of neti is not only to cleanse the nasal passage, 
but also to render the nasal mucus membrane resistant to the 
environmental changes. 40-42. 


ge afar! — 

aftreg fateh? dime? aerarquvace | 

af geal aaa seta gy aad || 43 | 

atha bastih — 

bastistu dvividho proktah jalavayuprabhedatah // 
cakrim krtva yathaSaktya bastincaiva tu karayet I! 43 // 


Tr. basti is of two types: vayu-basti and jala-basti. After 
practising cakr/, one must undertake the practice of basti. 43. 


Note: It is to be noted that Srinivasa recommends the practice 
of cakrikarma before the practice of bast. 43. 


AGG vet Tere Factz || 

argakatta ster aerate ga® || 44 | 
vayumakuficya jathare gudanale visaryayet // 
vayubastiriyam prokta Jalabastimatha bruve // 44 // 
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Tr. Filling the abdomen with air, one should release it 
through the anal canal. This is vayu-basti. jala-basti follows. 44. 


Note: GhS (1.44) calls this suska-basti in which the use of 
asvini-mudra is recommended (GhS-i.47). 44. 


‘ateer aet Rear ager? Rerceeies | 

afarer roe UTA GTA | 45 | 

fifa qear Pitas’ tata || 

qaese Wye aul fear tad || 46 || 

nabhidaghne Jjale sthitva payunale sthitangulth || 
cakrimargena Jatharam payunalena purayet I! 45 // 
vicitrakaranim krtva nirbhitah recayeyjalam || 
yavadbalam prapiiryaiva ksanam sthitva virecayet |! 46 // 


Tr. Remain in the naval-deep water, insert the finger in the 
anus by the process of cakzi, fill up the abdomen with water sucked 
through the anus. After practising vicitra karani without fear, expell 
the water. One should fill up the water to the capacity, wait for 
sometime before it is expelled. 45-46. 


Note : In this technique of ja/abasti, it is recommended to 
insert the finger into the rectum and with the help of cakrikarma to 
take the water in. For this technique Srinivasa brings the support of 
the yogis like carpati etc. However, HP (ii.27) and GhS (1.45) 
clearly mention the use of insertion of a tube in the rectum to draw 
the water into the rectum. 


The term vicitra-karani has not been explained here. 
However, it involves the purging out of the water drawn into the 
rectum. 45-46. 


aera’ + Arnel area yar || 
Parmer afasdq asit arta || 47 || 
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ghatitrayam na bhoktavyaimn bastimabhyasata dhruvam // 
nivatabhiimau santisthed vasi hitamitasanah |! 47 // 


Tr. After the practice of basti, one should not eat for three 
hatis (1 ghati =24 minutes). Moreover, he should stay in a place 
not exposed to draught of air and consume wholesome and small 
quantity of food. 47. 


Note: We do not find these hints and guidelines given in 
other texts like HP and GhS. 47. 


ree! ae? aaa || 
aRaariaTe = Maa 7 Gere || 48 || 


gulmaplihodaram vapi vatapittakaphadikam I! 
bastikarmaprabhavena dhavantyeva na samSsayah I! 48 // 


Tr. Practice of basti-karma certainly removes the diseases 
like inflammation of spleen, abdominal disorder and also the 
disorders caused by the three humours of vata, pitta and kapha. 48. 


afarcarBarngre ered aid eerie || 
aaa PeMeIe serait || 49 | 
dhatvindriyantahkaranaprasadam 

dadyacca kantim dahanapradiptim // 
aSesadosopacayam nihanyad- 

abhyasyamanam jalabastikarma |! 49 // 


Tr. Practice of ja/a-basti streamlines the body constituents, 
brings about poise to the internal (sense) organs, offers brightness, 
stimulates digestive power and completely alleviates the chronic 
disorders. 49. 
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ga Boueitenrenraaa gq! — 

ae WA? AEPaTeHeRTA || 

aENIgaet! Bait erat aaa Aq || 50 |) 

atha hathapradipikakaramate tu — 

nabhidaghnayale payum nyastanalotkatasanah |/ 

adharakuncanam kuryat kapalam bastikarma tat // 50 // 

According to the author of HP — 

Tr. One adopts utkatasana in navel-deep water. After 
inserting a tube in the anus, one manipulates the anus to raise the 
water upwards. This is kapa/a-basti-karma. 50. 


Fas F WRT Tega rariaartakart 
DOeRTITa UGA RTT BQ aeraherarte® ateanie ae 
aise sata gare wid ga ofa | 


asmakam tu payunyastanalena jalakuficanamekadeSa- 
yogindra-marga-bastikarma-prakarapeksaya payunale nyastangulya 
akunicya jalabastimargah carpatyadisarvayogindrasadharano 
ayameva prakarah samicina tva pratibhati |/ 

Tr. We hold that instead of insertion of a tube in the anal 
canal and drawing the water through the tube in the basti-karma as 
practised by some adepts of yoga, one should practise sa/a-basti by 
inserting the finger in the anus, which was widely accepted by all 
eminent yogis like carpatietc. This (latter) version seems to be the 
Proper one. 


SI songqon = — 

TUTTE! TR AVSATET || 

waa? agart vache’? Prevact sos || 51 | 
ee ee hare 
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atha gajakarani — 
udaragatapadarthamudvamanti 
pavanamapanamudirya kanthanale |! 
kAramaparicayatastu vayumarge 
gajakaraniti nigadyate hathajnath // 5\ // 

Tr. One vomits the contents of the stomach by stimulating 
and raising the apana-vayu upto the throat, through a gradual 
practice of gaining control over the passage of the air. The experts 
of Aatha call this gayakarani. 51. 


Note: This verse has the similarity of the verse in HP (ii.26). 
51. 


Frege efter wtaara sfcrarguenrsna 
SAE Bored Teta Gems sow || 52 | 


athava — 
pitva’kantham satilagudajalam nalikerodakam va 
vayumarge pavanajalayutam kumbhayedvatha Saktya 
nihSesam Sodhayitva paribhavapavano bastivayuprakasat 
kumbhambhah kanthanale gurugajakarani - 
procyate’yam hathajfath I! 52 // 

Moreover— 

Tr. One should drink water mixed up with jaggery and sesame 
or coconut water up to the throat and retain both water and air to the 
limit. With an objective to control ‘pavana’, one should thoroughly 
cleanse the whole tract from stomach to the throat. This is called 
guru-gajakarani, by the experts of hatha. 52. 


1. Geearedafteterat-N.nl, afeepsstet -t1, dears aft —P.T. 2 .ge ‘eters’ 
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Note: The technique of gajakarani described here is called 
guru-gajakarani, which requires drinking of coconut water or the 
water mixed with jaggery and sesame. This technique is not found 
described elsewhere. 52. 


aa AI! Wed WEST | 

Ta Soca FEM FS THR? || 53 | 

yathaiva gajayithanam rayjate rajakunyarah |! 

tathaiva hathatantranam mukhya hi gajakarini I! 53 11 

Tr. As the leader of the elephants shines among the herd of 


the elephants, similarly, gajakarini is the foremost among the Aatha 
practices. 53. 


FA Wows }— 

Pitter Pivacgen yard antes’ | 
PRITAM aH BA || 54 || 
atha tratakam — 


eo 


niriksya mscaladrsa siiksmalaksyam samahitah |/ 
asrusampataparyantamacaryaistratakam smyrtam If 54 // 
Tr. One should constantly gaze at a very minute object, 


remaining one-pointed, until tears roll down. According to the 
adepts, this is “rataka. 54. 


Balet ANT aa sarewa’ | 

wacteaten * Wet ae wiguear’ || 55 | 

sphotanam netraroganam tandradinam kapatakam // 
prayatnat-tratakam gopyain yatha ratnasupetakam I! 55 // 
Tr. This technique removes eye diseases drowsiness and the 


like. Therefore, it should be carefully guarded like a casket of 
Jewels. 55. 
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Note: In some copies of Mss, instead of “rataka, the term 
trotaka and trotana are used. The technique of trataka described in 
SKS (40-41) requires the bijamantra vam and glaum to be 
accompanied during this process for the manifestation of the inner 
light. 55. 


ger cHorersifaaenr — 

aRracieorrn TAKIN | 

aaa Perera aderresiracit || 56 || 

atha kapalabhastrika — 

bhastrivallohakaranam recapirasusambhramau |/ 
kapalabhasti vikhyata sarvarogavisosani |! 56 // 

Tr. One should rapidly inhale and exhale like the bellows of 


an ironsmith. This is the famous kapa/-bhastri, which removes all 
the diseases. 56. 


FAaT — 

ae Tree J PTC | 

aga aarrahareands || 57 | 

athava — 

kapalam bhramayetsavyamapasavyain tu vegatah |/ 
recapiirakayogena kapalabhastrirucyate |! 57 // 

Or, 


Tr. One moves the head quickly on right and left by inhalation 
and exhalation. This is kapalabhastri. 57. 


Note: This process of kapalabhastri or kapalabhastrika has 
been termed as kapa/abhrantrearlier ini.27. The term kapalabhranti 
seems appropriate with the technique given in i.57, where forceful 
and rapid exhalations and inhalations are accompanied with the 
movement of the head on left and right. SKS (50-54) calls this 
process as bhastra and describes it of three kinds,namely, 
shttrabhastra, bhrantibhastra and antarbhastra. The technique 


1 .qoresnfe:-P;  aarerafas-T,t1.2 .aorerafed:-P,T,tl. 3 . gaara -T. 
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of bhrantibhastra resembles the technique given here by Srinivasa. 


GhS(i.54) describes this process under kapalabhati and gives 
three varieties of it, namely, vatakrama, vyutkrama and Sitkrama. 
The vatakrama kapalabhati requires the use of alternate nostrils. 
This variety is used in bhastrika pranayama. The vyutkrama 
kapalabhati and Sitkrama kapalabhati are done with water. In 
vyutkrama kapalabhati, the water is drawn through the nose and 
expelled through the mouth, while in Sitkrama kapalabhati, the 
water is taken through the mouth and expelled through the nose. 


sundaradeva, the author of HSC, calls vyutkrama kapalabhati 
as Sankhapraksalana, in which the water is drawn through one nostril 
and expelled through the other nostril. Popularly, this is known as 
jalanett. In SKS(55), it is called nasadanti. 57. 


aragt Mewe! Raat aeiteray | 
aaeiersar’ gern fayeeata’ || 58 || 


kaphadosam nihantyeva pittadosam jalodbhavam I! 
kapalaSodhanaficapi brahmacakram vi§udhyati I! 58 // 
ityastakarmani. 
Tr. This practice alleviates the phlegmatic and bilious 
disorders and diseases caused due to water like (pleurisy etc.). 
Moreover, it cleanses the forehead and brahmacakra. 58. 
Thus end the eight karmas. 


ager det Fast 

meegerd Fat a Fret” || 
arrrar Rrgaes Padre 

aay gfetdafeRarary || 59 | 
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vapubkrsatvam vadane prasannata 

nadasphutatvam nayane ca nirmale || 
arogata bindujayo ’gnidipanam 
nadisu suddhirhathasiddhilaksanam |! 59 // 

Tr. The signs of success in hathayoga are:— slimness of 
the body, cheerful face, hearing of the mystical sound, shining eyes, 
a sense of wellness, control over the bindu, increase in gastric fire 
and purification of the nadis. 59. 


Note: This verse is similar to the verse of HP (ii.78). 59. 


aaa! areca | 

WoT ace Baleares Rawat || 60 | 
karmastabhirgatasthaulyam kaphamedomaladikam I! 
pranayamam tatah kuryadanayasena siddhyati // 60 // 


Tr. After removing the impurities, such as fat and phlegm, 
through the practice of the eight karmas, one should undertake the 
practice of pranayama, which is easily accomplished. 60. 


Tea FAIR WA ST | 

aM ae | Nearfer array || 61 || 

satcakrasSodhanam samyak pranayamasya karanam |/ 

nasanam sarvaroganam moksamargasya sadhanam // 61 // 

Tr. (As a result of these eight karmas) the practice of 
ptanayama becomes succeesful, all the six cakras are properly 
purified, all the diseases are removed, and liberation is achieved.61. 

werag Fad Weatwa || 

AU ae feet aatferartor! || 62 || 

deharogyam ca labhate hyastakarmaprabhavatah || 

adharasodhanam cakrya lingam vajrolikarmana // 62 // 
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Tr. As a result of asta-karmas, one gains physical wellness. 
cakri-karma purifies the adhara, while vajroli-karma cleanses the 
generative organ. 62. 


art aR aaa JF SAT || 

wad aodn' a dearer J eM | 63 || 

manipiram nabhigatam naulyakhyena tu karmana |! 
hrdayam kanthacakram ca dhautyakhyena tu karmané // 63// 
Tr. nauli-karma brings purification to manipiira located at 


the navel. dhauti-karma purifies the Ardaya cakra and kantha- 
cakra at the throat. 63. 


wert aria Aarne? | 

wait aed sRaraaarton || 64 || 

Sodhanam karyamajfayam netitratakakarmana |/ 
sarvangasodhanam karyam bastibhastraikakarmana // 64 // 


Tr. 4jfa-cakra is purified by neti and trataka-karmas. Entire 
body is purified by basti and bhastra-karma (kapalabhati). 64. 


SRE IRIS ARTETATET || 

Rye wormemtaras yarye ||’ 

ama sea dard? Peary || 65 | 

syadadharam svadhisthanam manipiramanahatam // 
visuddham kanthacakrasthamajnacakram bhruvormukhe |/ 
cakrabhedamiti jiatva cakratitam nirafyanam // 65 // 


Tr. adhara, svadhisthana, manipira, anahata, visuddha in 
the throat and dyfid-cakra at the center of the eyebrows—is the 
Scheme of cakras, which one should know. n/rafijana—the 
Absolute—is beyond (the ambit) of cakras. 65. 


et A ee 
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Note: Note the purpose of karmas given here as purification 
of the six cakras. This is a special contribution of the karmas 
highlighted by the author. 61-65. 


gue end 2 ght Rew | 

Warton! widteat soak || 66 || 

surastre dharmike dese subhikse nirupadrave |! 
ekantamathikamadhye sthatavyam hathayogina // 66 // 

Tr. A practioner of Aathayoga should reside in a peaceful 


righteous country, which is free from troubles and where alms are 
easily available. He should stay alone in a small cottage. 66. 


FTTH SC Agerraaay 

aaTaaraercaerea Petraes, || 
ara Feu? Afeaguefat! wenden 

Grp arom wae Recoranfatts || 67 || 
alpadvaramarandhragartapitharam natyuccanicayatam 
samyaggomayasandraliptavimalam nihSesabadhojjhitam |! 
bahye mandapavedikiiparuciram prakarasamvestitam 
proktam yogamathasya Jaksanamidam 

siddhairhathabhyastbhih 1/67 // 

Tr. According to the experts of Aathayoga, an ideal cottage 
for yoga practice should have a small entrance, having no pits or 
holes, not too high or low, nicely smeared with a paste of cow 
dung, clean and free from all insects, having a canopied platform 
outside and a well (with pure water) and a fencing wall around. 67. 


wafaey ad Rear adfercnferafas | 
Teaearty aa assed || 68 | 
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evamvidhe mathe sthitva sarvacintavivarjitah // 
guriipadistamargena yogameva sada’bhyaset |! 68 // 
Tr. Staying in such a cottage, one should constantly devote 


only to the practice of yoga as guided by the teacher, giving up all 
the worries. 68. 


what Parent! fraser Rides | 

corm feat art wera waa || 69 || 

tyaktanidro mitaharo sitaSvaso sitendriyah I! 
hathabhyasaparo nityam yogi brahmasamo bhavet // 69 // 
Tr. A devoted practitioner of Aatha, who is consistent in his 


practice, has gained control over sleep, food, breath and senses, 
attains brahma. 69. 


arivara arra arise oie || 

Frama & vepdivd cerared aap? fart || 70 || 
yosgisvarasya yogasya yogasastrasya parvati || 
nindanca ye prakurvanti raksasaste narah ksitau // 70 // 


Tr. O parvati | One who denounces an adept of yoga and 
science of yoga, is like a demon on the earth. 70. 


Tepes eM 
aes aaa || 
g Sysqh 


Femetagen a ace || 71 || 
godhiimasaliyavasastikasobhanannam 

ksirajyamandanavanitasitamadhiini // 
sunthipatolaphalapatrajapanicasakam 

mudgadidivyamudakam ca yamindrapathyam I! 7\ If 


Tr. The recommended food items for a yogishould comprise 
see eoeg ten SRT ER SEES 


| ery -N.2.a -P.N. 3.sfrarei -N. 4.9 -1.4.quéwfarmenite — 
Nun J. 6 .aae-N,nI,J. 
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good grains like— wheat, rice, barley, sastika (a particular variety 
of rice which takes sixty days to harvest), milk, ghee, cream, butter, 
sugar candy, honey, dry ginger, pato/a fruits ( a species of 
cucumber), the set of five recommended leafy vegetables, green 
gram and rain water. 71. 

Note: The meaning of manda is scum of the boiled rice. 
The Nepali commentary mentions it as ‘motha’, a kind of beans 
similar to green gram. 71. 


HARTA ea Mela Mah 


RowraeyryaerrTag: || 72 | 
katvamlatiksnalavanosnaharitasakam 

sauviratailatilasarsapamatsyamadyam // 
ajadimamsadadhitakrakulatthakodra- 

pinyakahingulasunadyamapathyamahuh // 72 // 

Tr. The list of unwholesome food items consists of (tastes 
like) bitter, sour, pungent, salty, hot, green leafy vegetables, sour 
gruel, oil, mustard, sesame, fish, alcohol, meat like mutton etc., 
curd, butter-milk, Au/attha ( a type of lentil), kodra (a species of 
grain), oil-cake, asafoetida, garlic etc. 72. 

Te Ot oleae, — 

Tata Goriictaeraearry || 

Teaarearaatsnien? aa || 73 | 

tatha ca goraksavacanam — 

varjayedduryanapritivahistripathasevanam |/ 

pratahsnanopavasadikayaklesadikam tatha // 73 I/ 

According to goraksa— 

Tr. One should shun company of wicked people, fire, women, 
(long) walk, morning bath, skipping meals and excessive physial 
strain. 73. 


1. faen-P. 2. qe—P,T,tl. 3. "ToerTE:’ aftreates- N. 4. anne — PN,nl. 
5. wenfe....... Gar — oyyereeys -N. 6.‘q’ aeprereens-P,T,J. 
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aAeaegoraaa — 

THAT A SARL ACTATML TL Tee 

ag We agar area ear Aerat || 74 | 

matsyendravacanamapi — 

rasamare mare hemakare malajare jare rogahare // 

vayupire pire 4yukare atmadhyane dhyane moksakare 1/74 // 

According to matsyendra— 

Tr. Through alchemy of mercury, gold can be produced, 
purification of the morbidities brings about a disease-free body, 
longevity can be attained by practice of breathing techniques 
(kumbhaka) and liberation is attained by meditation on the Self. 
74. 


as Gry fered vat ergueary | 

wished aa aguistraticr | 

Braid a Fee ari serrate || 75 || 

Srestham sumadhuram snigdham gavyam dhatupraposanam |! 

mano ‘bhilasitam yogyam caturthamSavivarjitam |/ 

Sivarpitam ca naivedyain yogi bhojanamacaret I! 75 |/ 

Tr. A yogi should consume food which is wholesome, sweet, 
unctuous, containing milk-products, nutritious, food items one 
relishes, after leaving one-fourth of the stomach empty and after 
offering of the food to Siva. 75. 


aaa Pere? aaa? frases || 76 || 

ayameva mitahari kadannena vivarjitah |! 76 // 

Tr. A person consuming moderate diet is the one who 
eschews bad food. 76. 


wearers yarava? gored) Praraes? || 
We Hepa separ’ fersatet || 77 || 


|. gamee-N, gewar-J.nl. 2. Paert-P. 3.@e4 g-P. 4. gatava-N,nl, 
WaNIga—J_ 5 .Ragqrqe:-N,J. 6. apit -P. 
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atyaharah prayasasca prajalpo niyamagrahah || 

janasanganca laulyafica sadbhiryogo vinasyati |! 77 II 

Tr. Excess eating, over-exertion, talkativeness, extreme 
austerity, public contact, and greed— these six ruin yoga practice. 
vee 


Prararniiaravarad, waoeratearcrardt 
qatarigerered uftatreq? fraater || 78 || 


utsahanniscayad dhairyattatvajnanarthadarsanat 
bindusthairyanmitaharayanasangavivarjanat || 
nidratyagajitasvasat pithasthairyadanalasat 
gurvacaryaprasadacca ebhiryogastu siddhyati |/ 78 // 
Tr. Success in yoga can be attained through these means: — 
enthusiasm, firm resolution, patience, correct understanding of the 
principles underlying the phenomenal creation, stability of bindu, 
consumption of moderate food, avoiding public contact and sleep, 
having control over breath, attaining stability in an asana, diligence, 
pleasing the guru and acarya. 78. 


Feraraered AMAT aT | 

gauged? aka’ aad || 79 |) 
Srutyacaryaprasadacca yogabhyasabalena ca || 
isvaranugrahenatva yogasiddhistu jayate |! 79 I/ 

Tr. Success in yoga can be attained by favour of the (lessons 


of the) scriptures, grace of 4carya, yoga practice and grace of isvara. 
79. 


Hae SMITA || 
moharicafererratacdtsas || 80 | 


| .gaen-P,T. 2 .aftainga-N,J. 3. deaayeta—tln4. 4 .amafeva-N,n4.J. 
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Tara ari Raghav’ acct || 
area gore fakeeva’ qd || 81 || 
wiles wormed Preaarel roars || 

amen fsa prerrsigeatedas’ || 82 || 
ares Tyeava® Yeqfeva’ fefteftrs’ | 
Age ara? wearer || 83 || 
Fae Aes soarTaads || 

ween gears gers Pratt J || 34 || 


Sri adinathamatsyendrasabaranandabhairavah |/ 

Sarangi minagoraksaviriipaksabileSayah |! 80 // 

manthanabhatravo yogi siddhabuddhisca kandali |/ 

korandakah suranandah siddhipadasca carpati |! 81 // 
karotih piijyapadasca nityanatho nirafyanah || 

kapali bindunathasca kakacandisvarahvayah // 82 // 

allamah prabhudevasca naitacitigca tintinih || 

bhalukimagabodhasca khandakapatikastatha I! 83 I! 

ityadayo mahasiddhah hathayogaprasadatah |/ 

khandayitva kaladandam brahmande vicaranti te I! 84 // 

Tr. Sriadinatha, matsyendra, sabara, anandabhairava, Sarangi, 
mina, goraksa, viriipaksa, bileSaya, manthanabhatrava, 
siddhabuddhi, kandali, korandaka, surananda, siddhipada, carpati, 

karoti, piijyapada, nityanatha, nirafyjana, kapali, bindunatha, 
kKakacandi§vara, allama, prabhudeva, naitaciti, tintin, bhaluki, 
négabodha, kKhandakapalika etc. are the great siddhas, who by the 
power of fatha-yoga defied the whip of ka/a (death) and freely 
Move in the universe. 80-84. 


| Wer-N.n4. 2.feReghava-J. 3 .ta-P,T.J.n1.n4. 4.ftaueva—T.5.0¢ 
aT, 6.anant-T, wuien4. 7. arpeveyetrae-J.nin4, areendiyata:- 
Tel, qudigarras -n2.8 .aerrmytava-P.T,t1.9 Beer a-P; Faget a- 
Til, Req and. 10. RR RE-N.nl.n4, FagRRe-J. 11. ag—ePT.1 . 
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Note: Some of the names of siddhas seem to have been 
erroneously written by the scribe. For example, kanda/i, korandaka, 
karoti, naitaciti. It is obvious that these names have been 
taken from HP(I-5-8). The names of the siddhas have different 
variations in different copies of HP also. However, from the text of 
HP critically edited by the Lonavla Yoga Institute (India) and on 
the basis of available information about the names of the siddhas, 
we give below the information available on them. 


adinatha— A synonym for Siva, who is regarded as the 
propounder of many Ssastras including yoga. The famous MYS 
describing Aathayoga is ascribed to adinatha from whom the 
nathasampradaya was originated, according to its followers. 


Mmatsyendra—See note on i.3. 


Sabara—He was an alchemist and ina text called Sabaratantra, 
12 kapalikagurus renowned for yoga, are described. 


anandabhairava— A rasasiddha mentioned in RRS (xvi.7- 
10). The drugs &nandabhairavi-vati and ananda-bhairava-rasa are 
ascribed to him in RRS. 


Sarangi— This seems to be mis-spelt for caurangi, a famous 
disciple of matsyendranatha. A work called pranasankali in Hindi 
is available on his name. There is also caurangivakyam on his 
name, which is included in NP, deposited in RORI, Jodhpur (vide 
MS No. 16780). 


mina—There is no agreement about who minanatha was. In 
some traditions minanatha is considered as the same as 
matsyendranatha, but since mina is separately mentioned here, it 
seems that he is different from matsyendra. The two works available 
on his name are yogavisaya and yogasamgraha. 


oraksa— See note on i.3. 
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viripaksa— On his name three works are available, namely, 
astasiddhi-vivaranam, amrtasiddhiyoga and virilpaksa-pancasika. 


bilesaya— No information about him is available. 


manthanabhairava— One of the alchemists mentioned in 
RRS (i.5-7, xii.76-78, xviii.172). The drug manthanabhairavarasa 
is ascribed to him in RRS (xii.72-74). 


siddhabuddhi— Also described as siddhibuddhi. In some 
MSS of HP, siddha and buddha are separately mentioned. In RRS, 
both siddha and buddha have been named as alchemists (v.144, 
xx.107). 


kandali— Seems wrongly spelt for kanthadi. A famous 
Saiva-yogi, who was a contemporary of matsyendra and goraksa. 
He was related to Cola and Calukya dynasty. His disciples were in 
Bida region of Maharastra. There is kanthadibodha on his name 
deposited in MMPP (1069-70/559-60). 


korandaka— Seems to have been wrongly spelt for 
korantaka. He is variously referred to as karandaka, kurantaka, 
Paurantaka in other MSS of HP. There is a text called 
kapalakurantaka-hathabhyasapaddhati, which may be ascribed to 
him. It describes different Aathayogic practices, especially 112 
saunas. 


Surananda— One of the 27 rasasiddhas mentioned in RRS 
(1.225, vi.51-54). 


siddhipada— He is described as a rasacarya in RRS 
(xvii.120), 


carpati— One of the rasasiddhas mentioned in RRS (vi.49- 
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53). Srinivasa mentions carpati’s view on jalabasti (1.50). He was 
a contemporary of goraksa. King Sahillavarma of Cambala 
Kingdom was his disciple. 


Xaroti— Seems to be mis-spelt for kKaneri, He was a disciple 
of nagarjuna and residing at Nevasa in Maharastra, which was then 
the main centre of raseSvara tradition. He was residing there between 
1078 to 1138 AD and took samadhi there around the year 1138 
AD. 

piijyapada— Probably mis-spelt for purvapada. On his name 
are found yoga and medical treatises such as— ratnakarad!-ausadha- 
yoga-samgraha, vaidyaka-grantha,  siddhanta-bhasya, 
nidanamuktavalt and samadhi-Sataka. 


nityanatha— One of the rasasiddhas mentioned in PS. He 
is the author of rasaratnakara. He calls himself parvati-putra. 
According to P. C. Roy, he belongs to about 1300 AD. There is 
also SSP available on his name. Another work available on his 
name is siddhikhanda. 


Mrafyana— Mentioned as a rasasiddha in PS. 
Kapali— A rasasiddha mentioned in RRS (i.2). 


bindunatha—A rasasiddha, probably the author of 
rasapaddhati. 


kakacandi§vara— He was a rasasiddha mentioned in the RRS 
(1.6). There is a published work called kakacandi§varatantra. It 
describes several ka/pas. Another MS named kakacandesvaramatam 
is deposited in the Nepal Library. 


allamaprabhudeva— He was a contemporary of goraksa. 
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He propounded /ingayata cult about 1150 AD. His colleague 
revanasiddha was related to nathasampradaya. 


naita-citi— Seems to have been mis-spelt for ghoraco/i or 
ghodacoli, He is also referred to as co/ika or coli. He was alive in 
1266 AD and was staying on kiskindha mountain in Karnataka. He 
was a contemporary of goraksa. He was more inclined towards 
tantra. A small treatise called ghodacolivakyam is included in NP. 
There is a drug called asvakancuki attributerd to him. He is 
mentioned as a srasasiddha in PS. 


tintini— A rasasiddha mentioned in PS. In some copies of 
HP, we find the name cificini. There is atext called cificinimatasara- 
samuccaya deposited in Nepal Library. 


bhaluki— In RRS (11.143) bAa/uki is mentioned as a 
rasacarya. 


nagabodha— Also called nagabuddhi mentioned in RRS 
(1.2-5, vi.49-53, xv.58-65) as an eminent rasacarya. 


kAhanda— One of the rasasiddhas mentioned in the list of 27 
rasacaryas in RRS (1.5). 


kapalika— Mentioned as a rasacarya in the list of 27 acaryas 
in RRS (vi.52). 


maha-siddhas:- 

Most of the s/ddhas referred to here are the famous rasa- 
siddhas (alchemists). They were experts in the use of chemical drugs, 
Especially those prepared from mercury, which makes possible the 
Tejuvenation of the body conducive to liberation within the span of 
life. There is a science called raseSvara-darsana based on the idea 
of rendering the human body deathless and also the spiritual 
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liberation of man by his nomadic transformation by varied psycho- 
chemical processes. It is believed that the preservation of the body 
could be achieved by the use of medicaments. 80-84. 


DOTA Al Tyra! Ae she | 

aati saad sae 7 THA || 85 || 

pranayamaireva sarve prasusyanti mala ti |! 

acaryanantu kesaficit anyatkarma na sammatam I! 85 // 

Tr. pranayama alone purifies all the morbidities. According 
to some adepts, no other technique is necessary. 85. 


a aad corancnaeaiata’ sera | 

idam vacanam hathabhyasakaranasamarthyamiti bodhyam |! 

Tr. This statement applies to those who are unable to 
undertake Aatha practices. 


Note: Srinivasa does not agree with the view that pranayama 
alone removes all kinds of impurities. According to him, efficacy 
of the purificatory processes cannot be denied. To do so, reflects 
on the inability of a person to undergo Aathayogic practices. 


PIMA TTA || 
gaara aa at a ait gaa” || 86 | 
sampradayabdhimathanayayate ratnamalika // 
suvamnakhacita seyam ko va yogi hyupeksate // 86 // 


Tr. By churning the ocean of different traditions the garland 
of gems with golden works has been prepared. Which yog7 would 
like to ignore this? 86. 


Note: After this verse, in some MSS, we come across, the 
qualifications and background of the author, as given in the 
colophon. 86. 


1 .ogfeaedt-P.T.t1, aqeaPa-N.nl. 2.a7Ha-N. 3. stad —n4. 
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af Siferorarentertrafecdnai Boxcar 
Waar sar? .3 
iti Srinivasayogi viracitayam hatharatnavalyam 
prathamopadesah 
Here ends the first chapter of hatharatnavali written by 
Srinivasayogi 


CBX 


1. sf sifraraferterat —J,n2,n4. 


Bet ai eodrrereolt aehirara: eReR | |P.T.t1. 3. aquererdftne -t1. 


vama nauli madhya nauli daksina nauli 


vastra dhauti 


List of Figures 


gajakarani 


neti 


sitraneti Jalaneti 


List of Figures 


mahamudra 


uddiyana 


List of Figures 


Kg 


viparitakarani 


khecari pranayama 


Barcatlact 
factettagar:: 


TSM BMH F TAT wed Far | 

ayaa ararraagens || 1 || 

astanam kumbhakanam tu laksanam laksyate maya I/ 
apurvadhikasiddhyartham kumbhakanabhyasetsudhih I! \ // 


Tr. The characteristics of eight Aumbhakas are being narrated 


by me. A wise should practise the kumbhakas to achieve amazing 
siddhis. 1. 


gear — 

faftract srerdarys aera Farsnfere || 
yaad Pear genfaste ares || 2 IF 

athava — 

vidhivat pranasamyamaih nadicakre visodhite |! 
susumnavadanam bhitva sukhadvisati marutah [/ 2 If 
Or, 


Tr. When the group of nadis is purified through the 
prescribed practice of pranayama, prana easily pierces the opening 
of susumna and enters into it. 2. 


Wed WAY ae AT Tea” || 

Wes Brats Fara Ale || 3 | 

marute madhyame jate manahsthairyam prayayate |/ 
manasah susthiribhavah saivavastha manonmani || 3 // 

Tr. Mind becomes steady as the prana moves into the middle 


path (i.e. susumna). This poised state of the mind is called 
manonmani, 3. 


1. ae fadtaraeer: orerad-R. 2 .meudsepa-P,T,t1. 3 .amguarftrafireeel-P; 
argsiRratiaeae-T,t1. 4 .qarfesfa-J.N.nin4. 5. aquereeyeites -n2. 
6 -meeTMA-T,tl. 7a aaAa-T.t1. 
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aread freee aa! qdla errare | 
fakaquaranatia Rs agard || 4 |" 

tatsiddhaye vidhanajnah sada kurvita kumbhakan || 
vicitrakumbhakabhyasadvicitram siddhimapnuyat I! 4 // 
Tr. For attaining such a state (of manonmani) the experts 


practise varieties of Aumbhakas. Amazing results can be achieved 
by practising various Kumbhakas. 4. 


aaa art qeAaisardt a> sficett | 

TOMAR Hae FASTA || 

BTTHTN ar Bra TrHeTHT || 5 ||” 

bhastrika bhramari siiryabhedoyjayi ca Sitali I! 

mircchanamakasitkaram kevalascastakumbhakah // 

bhuyjangakarani ceti kumbhaka navasankhyakah // 5 // 

Tr. bhastrika, bhramart, siiryabheda, uyayi, Sitali, miirccha, 
sitkaraand kevala are the eight Aumbhakas. bhujangakarani is the 
ninth kumbhaka. 5. 


aaror — 
qatar? sear stearesiiaet ||! 
aferer" aat? Test Sarigaegrrer || 6 ||!" 
athava — 
siryabhedanamuyjayi tatha sitkaraSitali |/ 
bhastrika bhramari mirccha kevalascastakumbhakah |/ 6 // 
Or, : 
Tr. siiryabhedana, upjayi, sitkara, Sitali, bhastrika, bhramari, 
Mmiurccha and kevala are the eight kumbhakas. 6. 


|. RerereT,t1. 2. qeran-T,t]. 3.gf-NonlJ, g-n4. 4. ai—T, watt 
“U.S. qaaderaa -T,t1. 6 -attert—N,n1n4,J, deeni-T,tl. 7 .daen- 
T. @aq-N. 8. qpimafteh-T. 9. qtemgsent!. 10. dfths aqueenN,n IJ. 
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Note : This is a quotation from HP. While enumerating eight 
kumbhakas, we find in many other copies of HP p/avin7 included in 
place of kevala. GhS(v.46) omits sitkar7 and p/avini and substitutes 
sahita and kevala. KP describes more than fifty Aumbhakas, which 
are not found in any other texts. For details, refer to KP of raghuvira 
published by Lonavla Yoga Institute (India). 6. 


ard J ada set sree || 

aard taal aeaiesaras || 7 || | 

purakante tu kartavyo bandho jalandharabhidhah |/ 

kumbhakante recakadau kartavyastiiddiyanakah // 7 I/ 

Tr. jalandhara should be practised after paraka, while 
uddiyana should be practised at the end of Aumbhaka, but before 
recaka Starts. 7. 

Note : GhS (v.49) has another version for the practice of 


uddiyana. According to it, uddiyana should be performed after 
inhalation and before kumbhaka begins. 7. 


RAIBVIMIY Boast Bd | 

qe? Ua AMA Tera || 8 ||! 

adhastatkuficanenasu kanthasankocane krte I! 

madhye pascimatanena syatprano brahmanadigah II 8 |/ 

Tr. By contraction of the anal muscles (:mii/abandha), by 
contraction of the throat (ya/andhara bandha) and by pulling the 
abdominal wall backwards (uddiyana bandha), the prana enters into 
the brahma-nadi (susumna). 8. 

Note: In this verse, the application of mii/abandha, jalandhara 
bandha and uddiyana bandha is suggested. 8. 


ae wer savored Aa || 
art sages eid stesit aaa aaa || 9 |! 


1. aquerenciae -n2. 2.4 -N,nlJ. 3.aormpdaena -PT tl. 4. at 
J. 5 -ae@t -N,n1n4.J. 
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apanamirdhvamutthapya pranam kanthadadho nayet // 

yogi saravimuktah syat sodaso vayasa bhavet 1/9 // 

Tr. One should raise the apana upwards and take the prana 
downwards below the throat (ya/andhara bandha). This makes the yog 
free from old age and he becomes as young as of sixteen years. 9. 


Note : Here ma@/abandha and jalandhara bandha are 
indicated. 9. 


ge aisreot ola yestens'— 

aaa way | afeeel® Gat see | 

aM wt Borg? waa ware || 10 | 

aa euday taatsar ace || 

arora arent any Vaart sieve |] 11 || * 

ae aeaset pie Refer a |)” 

Gr GARS art Pereyra || 12 | °° 

atha siryabhedanam nama kumbhakah — 

daksanadya samakrsya bahihstham pavanam Sanaih // 

yatha lagati kanthattu hrdayavadhi sasvanam // \0 // 

yathestam kumbhayedvayum recayedidaya tatah || 

kapalam sodhanam capi recayetpavanam Sanath I! \\ // 

alasyam vatadosaghnam krmikitam nihanti ca // 

punah punaridam karyam siiryabhedakhyakumbhakam /1\2 // 

Tr. Slowly draw the external air through the right nostril in 
such a manner that the air causes a friction in the throat upto the 
heart and a sonorous sound is produced. Retain the air in to the 
Capacity and thereafter slowly exhale through the left nostril. This 
Cleanses the frontal sinuses. This further removes lethargy, 
theumatism and worms. This séryabhedana kumbhaka should be 
Practised again and again. 10-12. 


| .aerqzftq:-J,Nvnl.n4. 2.aeteai-T,tl. 3. afeei-Tytln4. 4. gad— 
Nun i.n4J. 5 -qer-N,n4,J. 6.anregted arearaet @Prgrd —N,n1,n4, 
Brreg-J. 7. agqareniftne-N,n1.n4,J.8... .qiteret STN, FE FARE 
Tiere qarada-Jnln4. “aquaria -n2. 
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seitconrd — 

Fe caer TSrarnge wed ws || 

ae ait eeanvs! scare aeaas® || 13 || * 

Pagaaam tqaesar acs || 

Te were Tieh® Serra’ | 

ASAT TA STSTSTIT | 

Tree fet are ysoTeel fe BAHT || 15 || * 

athojjayi— 

mukham samyamya nadibhyamdakrsya pavanam Sanaih || 

yatha lagati hrtkantham hrdayavadhi sasvanah I \3 /1 

purvavatkumbhayetpranam recayedidaya tatah |! 

gale Slesmaharam proktam dehanalavivardhanam // \4 // 

nadijalodaradhatugatadosavinasganam |! 

gacchata tisthata karyamuyayyakhyam hi kumbhakam // \5 // 

Tr. Close the mouth. Slowly inhale fully through both the 
nostrils with a frictional sound felt from the throat upto the chest. 
Retain the breath in the manner told before and thereafter exhale 
through the left nostril. This is uj@y7 kumbhaka, which cures the 
phlegmatic disorders of the throat, increases the bodily fire, removes 
the morbidities of the network of the nadis, stomach and the bodily 
constituents (dAatus). This should be practised all the time. 13-15. 

Note The term ‘gacchata tisthata’ is not to be understood 
literally as ‘while walking and standing’, but to be taken to mean 
‘all the time’. 13-15. 


Gar? quate aa! arita’s faaociae’® | 
Targa prrcat faire!” | 16 || * 
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Afrrapdders! gedtenarae? || 

FT Qa 7 TT Mor area Teact || 17 || * 

atha sitkarah — 

sitkam kuryattatha vaktre ghranenaiva visaryayet // 

evamabhyasayogena kamadevo dvitiyakah I! 16 // 

yoginicakrasamsevyah srstisamharakarakah || 

na ksudha na trsa nidra naivalasyam prajayate I/ \7 // 

Tr. One should always inhale through the mouth producing 
the sound ‘s/t’, hold the air in and exhale through the nostrils. With 
this practice, one becomes like a cupid. He is respected by the 
yogini-cakra, becomes capable to create and destroy and does not 
suffer from hunger, thirst, sleep and drowsiness. 16-17. 


Fae eatuaatstas | 

art far ae arire afar yer || 18 | * 
bhavetsvacchandadehastu sarvopadravavaryjitah |/ 

anena vidhina satyam yogindro bhati bhitale // 18 // 

Tr. Moreover, by this practice, an eminent yog7 becomes 


physically fit, remains free from all the worldly sufferings and excells 
in life. 18. 


ga Brae — 


Brera’ argares Gererrarey, | 

ePrehftvaiad” tates gets | 19 | 

atha Sital7H— 

Jihvaya vayumakrsya piirvavatkumbhakadanu /f 

Sanairasitiparyyantam recayedanilam sudhih 1 19 // 

Tr. One draws the air in through the tongue, retains it in the 
Manner told before and thereafter slowly exhales (through the 
nostrils). This is performed for eighty rounds. 19. 

a Te 
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Note: Srinivasa has emphasized on practising Sitalikumbhaka 
upto 80 rounds. This is not mentioned specifically with other types 
of kumbhakas. This indicates great importance he attaches to Sita/i. 
KP(143) calls it Kakacaficu kumbhaka and includes Sita/iand sitkari 
under it. KP(144) also attaches a great importance to this kKumbhaka. 
19. 


year are? caeitirgenga’ | 

fant sicet arm ararsa Pera a || 20 || 

gulmaplihodaram dosam jvarapittaksudhatrsah // 

visam Sitali nama kumbhako’yam nihanti ca I! 20 // 

Tr. sitali kumbhaka removes dropsy, disorders of the spleen, 
fever, acidity, and toxicity and controls hunger and thirst. 20. 


ger sifxent— 

tare Yaxaa’ qae Traces | 

VaalsaaPesaras Gaeta (|| 

PRA ASA’ Bras aac || 21 | 

atha bhastrika— 

recakah pirakascaiva kumbhakah pranavatmakah |/ 

recako jasranihsvasah pirakastannirodhakah // 

samanasamsthito yo’sau kumbhakah parikirtitah // 21 // 

Tr. pranayama, which is of the nature of pranava, is three 
fold, i.e. recaka, piiraka and kumbhaka. recaka stands for exhalation 
to the limit. puraka means opposite of it, while kumbhaka is 
maintenance of stillness of breath. 21. 


wae wean sa? aa ae || 
waa eae aeaaT Beis || 22 || 


1 -qpreteeer-P,T,t1,n2. 2 .-29rEPT,t1n2. 3.9e-Jnl, e-Ttl. 4. we 
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ae! st Hag ee car aor WaT || 
aaet Fae Va TaN Ay || 23 | 

aaa Raa AT Ter || 
Qe Yaper taaeariary || 24 || 


yathaiva lohakaranam bhastri vegena calyate 1/ 

tathaiva svasarirastham calayetpavanam sudhih // 22 // 

yatha sramo bhaveddehe tatha siryena pitrayet 1|/ 

yathodaram bhavet pirnam pavanena tatha laghu 1/23// 

dharayennastkam madhyatarjanibhyam vina drdham 1/ 

kumbhakam pirvavat krtva recayedidayanilam // 24 // 

Tr. A wise should rapidly blow the bodily air like the bellows 
of an ironsmith until he becomes exhausted. Thereafter, he should 
slowly inhale through the right nostril so that the cavity fully fills 
up with air. Now using the fingers other than the middle and the 
index fingers, he should firmly hold the nose and retain the air as 
told before and exhale through the left nostril. 22-24. 


aratrassret  sthaPafeaetar || 


FOSSA HHP AMAT || 
PaMie ata vere aaa fer | 25 || 


vatapittaslesmaharam Sariragnivivardhanam || 

brahmanadimukhesamsthakaphadyargalanasanam |/ 

visesenaiva kartavyam bhastrakhyam kumbhakam tvidam 
/25/ 


Tr. This bhastra-kumbhaka cures the disorders caused due 
to vitiation of vata, pitta and kapha humours, stimulates the gastric 
fire. removes the obstacles like phlegm etc. stuck up at the opening 
of brahma-nadi(susumné). This practice should be given a special 
emphasis. 25. 


eee ens 
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Note: There are different varieties of bhastrika described in 
different texts and traditions. Scientific investigation on bhastrika 
pranayama indicated that even prolonged practice of 45 minutes 
does not lead to an increase in the urinary acidity. For details, refer 
to YM (vol. 1, No. 1, pp. 9-18). 


It has been specifically mentioned in the tradition not to use 
the index ard middle fingers for closing the nose during kumbhaka. 
The rationale of it is not clear. This arrangement of fingers is called 
omkdara-mudra, 21-25. 


ger erat! — 
ST Ta? Pe Pie tas? Tara || 
wisn Peaerararnead sat aifrarraciten> || 26 |] 


atha bhramari— 

vegodghosam pirakam bhinganadam- 

bhmginadam recakam mandamandam // 
yogindranam nityamabhyasayogac - 
citte jata kacidanandalila // 26 // 

Tr. One inhales forcefully producing a sonorous sound 
resembling that of a male bee and exhales quite slowly, while making 
the sound like that of a female bee. This technique, if practised 
daily, fills the mind of the yog7 with exceptionally ecstatic feeling. 
26. 


Note: The humming sound resembling that of a male bee 
and a female bee during piiraka and recaka is produced by 
pronouncing the nasalised sound as in the word ganga, accompanied 
by the vibrations of the soft palate. GhS (v.73-77) gives a different 
technique of bhramari. 26. 


lar amt am qe Pega —Ptl; ae ant am qua Peae-T, wt - 
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sa aeot — 

Rard Wek sata? sere re || 

TerpeTeisa’ wrest gave || 27 || 

atha mircecha — 

purakante gadhataram baddhva jalandharam Sanath // 

recayenmircchanakhyo ‘yam manomurccha sukhaprada 1/27 I/ 

Tr. jalandhara bandha (chin lock) should be practised 
after the paraka and thereafter one should exhale (while 
maintaining ja/andhara bandha). This is mano-marccha, which 
is very pleasing. 27. 


ToraMsamgrs Fa’ acqprae® || 28 | 

atha kevalah— 

recakam pirakam muktva sukham yadvayudharanam |! 
pranayamoyamityuktah sa vat kevalakumbhakah // 28 // 


Tr. Retention of breath with great comfort, irrespective of 
inhalation or exhalation, is called kevala-kumbhaka which is real 
pranayama . 28. 

Note: HP(ii.71) classifies kumbhaka into sahitaand kevala. 
The eight varieties of kKumbhaka described in HP belong to sahita 
category, in which the breath is retained after inhalation and followed 
by exhalation. kevala kumbhaka is an advanced stage of sahita 
kumbhaka and is attained irrespective of inhalation or exhalation. 
Thus sahita variety is voluntary, whereas keva/a is involuntary.” 

In this verse, the Keva/a kumbhaka is included in the nine 
kumbhakas described by Srinivasa. 


In GhS(v.84-91), the words keva/7 and kevala seem 
Synonymous and it is a voluntary type of Kumbhaka. Attainment of 
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kevala stage is an indication of high progress in yoga, where the 
mind gets absorbed completely. 28. 


wat! aaa fre taqmatsic? | 

7 Te gett fea? yg aéy fae | 29 I! 

kevale kumbhake siddhe recapitrakavarjite /1 

na tasya durlabham kincit trisu lokesu vidyate // 29 // 


Tr. For the one who masters the kevala-kumbhaka withgut 
inhalation or exhalation, nothing remains unachievable for him in 
the three worlds. 29. 


hes Ha BIS TAU’ | 

Garett TaN” wa aT Asras || 30 || 

Saktah kevalakumbhena yathestam vayudharanam // 
etadrso rajayogo kathito natra samsayah I! 30 // 


Tr. Through the technique of keva/a-kumbhaka, one can easily 
hold the breath to one’s desire. This is undoubtedly rajayoga. 30. 


Ba Yoiditenazore’ — 

aed Waly Tadeo | 

Beiter air erase vay? aes!” || 31 |)" 

atha bhujangikaranam— 

kanthena pirayedvayum recayetkanthanalatah // 
bhujangikaranam ceti kumbhako’yam navamah smytah 1/31 II 


Tr. Inhale the air through the throat and exhale also through 
the throat. This is bhujangi-karana, the ninth kumbhaka. 31. 


Note: Srinivasa enumerates bhujangikarana as the ninth 


1 daci-n3. 2 .TaqeaRa-P.T,t1, afeias-N.nl. 3 -@Raa-T. 4. arquereecitne 
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variety of Kumbhaka. HP(J) calls sitkari kumbhaka as bhujanga- 
kumbhaka. HY also refers to bhujangikarana. jayatarama calls it 
bhuyangama in JP(chapter-v). The technique of bhujangikarana 
seems to have some similarity with bhujangini mudra described by 
GhS in (i11.3,69) and p/avini kumbhaka mentioned in HP-ii.70. 31. 


Feral Aeae AeTaerETdarRE || 

SReaM Fart! seit oTeTTRT 2 || 32 | 
aot ater aailet aRaTerT || 
wor Gal a at Fars Garda || 33 || 


mahamudra mahabandho mahavedhastrtivakah |! 

uddiyanam millabandho bandho jalandharabhidhah | 32 // 

karani viparitakhya vajroli sakticalanam I! 

sampradaya khecari sa dasa mudrah prakirtitah // 33 // 

Tr. The well-known ten traditional mudras are: mahamudra, 
mahabandha, mahavedha, uddiyana, mitlabandha, jalandhara, 
viparitakaram, vajroli, Sakt-calana and khecari. 32-33. 


Note: Different texts give different number of mudras. GhS 
(iii.1-3) describes 25 mudras, in which are also included the 10 
mudras mentioned here. The nature of the mudras given by GhS is 
physical at one hand and psychological at the other. JP gives 24 
mudras which are different from the list of GhS. These are — sam 
Ksobhani, dravani, akarsani, vasya, unmani, mahankuSa, trikhanda, 
viraja, Viparita-karana, millabandha, kamaraja, uddiyana, jalandhara, 
mahamudra, mahabandha (pirnagira), mahavedha, khecari, 
varanaka, sahajoli, sanmukhi, cacart, bhitcari, agocari and unmani. 


JP(603)suggests that mahamudra, mahabandha and 
mahavedha are to be practised together. The description of 
mahabandha and = mahavedha is differently given. 
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The place of mahamudrda is said to be yoni-sthana, that of 
mahabandha is kantha-sthana and that of mahavedha is dasama- 
sthana ( brahma-randhra). 32-33. 


aMennea Fer aeevaduarsats! || 

ares Aaa Seat AeATATY? || 34 || 

adinathodita mudra astaisvaryapradayakah || 

vallabhah sarvasiddhanam durlabha mahatamapi |! 34 // 
Tr. These mudras, propagated by adinatha, bestow upon one 


the eight supernatural powers and are highly respected by all the 
siddhas, but are difficult to be achieved even by the great. 34. 


Sit Fer aa Ghat SNe SAT | 
Vaal Wg Fen aretskarakert || 35 || 
itt mudra dasa prokta adinathena Sambhuna || 


ekaika tasu mukhya syanmahasiddhipradayini I! 35 // 


Tr. This is the set of ten mudras told by adinatha Sambhu. 
Each one of them is of great significance, which brings about great 
siddhis (supernatural powers). 35. 


FA Asis — 
Feat TERM aS HATE || 36 || 


atha mahamudra— 
mahamudram pravaksyami vasisthenoktamadarat // 36 // 


Tr. With all respect, I now narrate mahamudra, as told by 
vasistha. 36. 


Note : The reference to vasistha on mahamudra is not 
traceable. 


The technique of mahamudra given here resembles the 
technique given in §§ (iv.16-17). 
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There are different traditions giving different techniques of 
mahamudra. The general technique of mah&mudra consists of the 
combination of four different practices, namely, s/ddhdasana, 
pascimatana, kumbhaka and application of bandhas. We find the 
following variations in different traditions: — 


Sivasamhita tradition— I\t prescribes only jalandhara- 
bandha omitting both uddiyana and mila-bandha. During 
jalandharabandha the bhriimadhya-drsti is not required. 


gheranda samiuta tradition— \n this tradition, mi/abandha 
and uddiyana-bandha do not form a part of mahamudra technique. 
It advises only j@/andhara-bandha combined with bhriimadhya-drsti 
or gazing in between the eyebrows. 


brahmananda’s tradition— brahmananda, the commentator 
of HP, who is trained in a tradition different from that of svatmarama, 
differs on two points. He wants big toe and not the foot to be 
caught hold of in the hooks of the index fingers and not in the 
finger lock. Secondly, he advises jihva-bandha to be coupled with 
kumbhaka and not three bandhas. 


hathapradipika tradition—The technique described by 
svatmdrama requires only two bandhas, namely miflabandha and 
Jalandhara-bandha during the practice of mahamudra. He omits 
uddiyéna-bandha. 


balakrsna’s _tradition— While commenting upon 
Mahdmudra, balakrsna, the commentator of HP, mentions another 
Variety of the technique in which mé/abandha and Jalandhara- bandha 
are hinted and the vayu is to be held in the brahmarandhra. He 
Suggests that after practising with candra-nadi (left nostril), it should 
be repeated with sa@rya-nadi (right nostril). 
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madhaviya tradition— \n the madhaviya tradition mentioned 
by Swami Kuvalyananda, the extended leg is caught at the foot 
with finger-lock, Inhalation is done with sound by partial contraction 
of glottis as in ugay?. There is simultaneous practice of all the 


three bandhas namely mala, uddiyana and jalandhara during 
kumbhaka, 


A Comparison of the various techniques prescribed by 
different traditions noted above will show that the madhaviya 
tradition makes the practice of mahdmudramost difficult. However, 
it is the most perfect of the lot. As a progression based on simple to 
difficult Principle, the sequence of the practice of mahamudra may 
be mentioned as follows—1) $8 tradition, 2) GhS tradition, 3) 
brahmanandg’s tradition, 4) HP tradition, 5) ba/akrsna’s tradition 
and 6) Madhaviya tradition. 


For detailed discussion on mahamudra, refer to YM (V- 
1:59-76), 


In these techniques, the practice of mahamudra is to be 
repeated on both the sides — left and right, for equal number of 


times. This important point has not been mentioned here by 
Srinivasa, 36. 


TR aT a age afore! | 

TS wet Ger ara TAT | 

OS wei arr Gea | 37 | 

Padamiilena vamena yonim sampidya daksinam |/ 

Padam prasaritam krtva karabhyam piirayenmukham I 

kanthe bandham samaropya pirayedvayumirdhvatah 1/37 I 

Tr. Press the perineum with the left heel, extend the right 
leg and hold it with both the hands, inhale the air and apply 


Jalandhara bandha and retain the air in the upper region. 37. 
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ae weeds! Ail aetare GAT || 

SAAT Ta stews Asc eon? Aart || 38 | 

yatha dandahatah sarpo dandakarah prajayate |/ 
rvibhata tatha Saktih kundali sahaja bhavet // 38 // 


Tr. kundali Sakti becomes straight, just as a snake hit by a 
stick, becomes straight. 38. 


aa a Tere sad faye || 39 | 
tatha sa maranavastha jayate dviputisthita |! 39 // 


Tr. This brings about the cessation of the functioning of the 
two nadis (ida and pingala). 39. 


a geared at tae wash Arar || 

aft am fas at dqufta std || 40 | 

na hi pathyamapathyam va rasah sarve ‘pi nirasah // 

api bhuktam visam ghoram piyasamiva jiryate I! 40 // 

Tr. For such a person, there is nothing like recommended or 


prohibited food. All that is tasteless becomes tasty. Even deadliest 
poison is digested like milk. 40. 


aaQeyarad Teg” | 

ara ad* ae att Fest J Aswad’ || 41 | 

Asayakusthagudavartagulmajirnapurogamah |/ 

dosah sarve ksayam yanti mahamudram tu yo’bhyaset // 41 // 

Tr. All the ailments like consumption, skin disease, 
Constipation, glandular enlargement, indigestion and many others 
are cured by the practice of mahéamudrda. 41. 


aes Fear TAT | 

Ta!” gas a tar ae Hehe || 42 || 
a eT 
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kathiteyam mahamudra saramrtyuvinasini || 
gopaniya prayatnena na deya yasya kasyacit II 42 // 
Tr. mahamudra removes old age and fear from death. 


Therefore, it should be carefully guarded and should not be imparted 
to all and sundry. 42. 


sa aASiaoes' — 

Uitet ara geen arrears Parad || 

area sera aft at aa || 43 || 3 

atha mahabandhah — 

parsnim vamasya padasya yonisthane niyojayet || 

vamoriipart samsthapya daksinam caranam tatha I! 43 // 

Tr. Place the left heel at the perineum, and the right foot on 
the left thigh. 43. 


qeqad! ag ea fage ger | 
Pra aPrrase wy wet Praca | 
tater etd FereRsaTEA || 44 | 


purayenmukhato vayum hrdaye cibukam drdham |! 
nibhytya yonimakuficya mano madhye niyoyayet // 
recayecca Sanairevam mahabandho’yamucyate |/ 44 // 


Tr. Inhale through the mouth and firmly apply ja/andhara 
bandha. Carefully contract the perineum (applying mi/labandha) 
and direct the mind towards the middle path (susumna) and slowly 
exhale. This is mahabandha. 44. 


3. gira ge ay aed age cer || 
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aa art! qererradtteverra? || 

wary a are afery TAA || 45 || 

ayam yogo mahabandhassarvasiddhipradayakah |/ 
savyange ca samabhyasya daksinange samabhyaset 1/45 // 


Tr. This technique of mahabandha bestows upon one all the 
siddhis (supernatural powers). This should be practised first on the 
left and then on the right. 45. 


aa a eer tafser: || 

Pehert et sak wae || 46 || 

ayam ca sarvanadinamirdhvagativibodhakah |/ 
trivenisangamam dhatte kedaram prapayenmanah // 46 // 


Tr. This promotes all the currents of nad7s moving in upward 
direction, brings about the confluence of the three nadis (ida, pingala 
and susummna) and fixes the mind between the eye-brows (ked@ra). 
46. 

Note: The expression ‘triveni sangama’ indicates the 
confluence of the three rivers, i.e., ganga, yamunda and sarasvati. 
This analogy is implied here in case of confluence of ida, pingala 
and susumna. The place of confluence here is called Ked@ra, which 
is the center of the eyebrows. 46. 


RIT wT al yes Fert | 

Ferperreraa Prope” aeratetc® || 47 || 
ripalavanyasampanna yatha stri purusam vina // 
mahamudramahabandhau nisphalau vedhavarjitau // 47 // 
Tr. Just as a woman with beauty serves no purpose without 


4 man, similarly, mahaémudra and mahabandha are futile without 
the practice of vedha (mahavedha). 47. 
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SI ASS! 
qeeUad? ar Bear yates? | 
arg Tiere Prat aveqsat || 48 | 
atha mahavedhah— 


mahabandhasthito yogi krtva purakamekadhih |! 
vayanam gatimakrsya nibhrtam kanthamudraya // 48 // 


Tr. Having adopted mahadbandha, a yogi should carefully 
inhale the air and apply ja/andhara bandha. 48. 


aren fad Aad ae ay fea fe | 

qereere aera wTeaygE’ Aat || 49 || 

astadha kriyate caitat yame yame dine dine // 
punyasanghatasandhayi papaughabhidurah sada // 49 // 

Tr. If it is practised eight times a day every three hours (yama 


= 3 hours), it helps accumulating merits and destroys multitude of 
sins. 49. 


PIR FSA FS TOA | 

qerareta a wat wRastad’ || 50 || 

samyak Staddhavatameva sukham prathamasadhane |/ 
vahmistripathasevam ca prathamam parivarjayet // 50 // 


Tr. Even for those who are devoted should avoid in the 
beginning contact with fire, woman and taking long walk, which is 
beneficial. 50. 


weg wT ed? wasters” | 
wana were faksasearad” waa || 51 | 


samahastayugo bhiimau sphicau santadayecchanath |/ 
ayameva mahavedhah siddhido’bhyasato bhavet {/ 51 // 


1. Sa Feraree-n2, Fereteys-n3. 2 .meraeaad-J. 3 .yataen-N,n1n3,n4.J. 
4 .weM-N,J. 5 -aeaai-N,n1n4,J. 6 .waehet-P,T,t1. 7 -afereiqadarmner 
astrniestt-P.T.tl. 8. areetgyn—P,T,t1. 9 .feedt-T;  feesit-P.t]; Rmatfa-J. 
10. weaess:-N,J. 11 .fefeetsraradl-P, Pakserareadt—J. 
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Tr. Firmly placing the palms on the ground, one carefully 
strikes the floor with the posteriors. This is mahavedha, which is 
accomplished by practice. 51. 

Wad Fee wage | 

aegksat tq attrneprsey || 52 || 

etattrayam mahaguhyam jaramrtyuvinasanam || 

vahnivrddhikaram caiva hyanimadigunapradam |/ 52 // 

Tr. This secret triad alleviates old age and fear of death, 


stimulates gastric fire and offers the supernatural powers like anima 
ete. 2: 


SANSA TAS” 

aar FF FATT wGesad ace || 

TAGRSaMTENSa ats Aetes || 53 |! 

athodyanabandhah— 

baddho yena susumnayam pranastiddiyate yatah |! 

tasmaduddiyanakhyo’yam yogibhih samudahrtah // 53 I/ 

Tr. The lock confined to susumna which causes the prana to 
rise upwards is called uddiyana by the yogis. 53. 

Ses Qed aenakrsrd wera || 

SRSaM ast Be aT sesHeilaa’ || 54 |P 

uddinam kurute yasmadavisrantam mahakhagah |/ 

uddiyanam tadeva syat tatra bandho’bhidhiyate If 54 I! 


Tr. The practice which takes the great bird (prana) always: 


moving upwards incessantly, is called uddiyana , which is explained 
as under. 54. 


Note: This verse has been obviously taken from HP (iii.55), 
where we get the reading ‘tatra bandho’bhidhiyate’ instead of 
‘mulabandho ’bhidhiyate’. The same reading is found in DBU-76, 
VU-v.7, which being appropriate, has been accepted here. 54. 


|. Rng, -n4. 2.9 sfksareret Prewa-P,T. 3 .aaea-P,T,t1,J. 
4. srqyererdfine-P,T,tl. 5. seari-PT,tl, oesd-n4. 6.afenat—T,t1. 
7. aereretsPreftaad -N.IP.T, qerghtsar si =n2, o&sareree-n3. 
8. ayprrerditne-P,T,t1. 
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sat Ra a! ae a TAT | 

Real aa? get ePTATHAT || 55 || 

udare pascimam tanam nabheriirdhvam ca dharayet // 
uddiyano hyasau bandho mrtyumatangakesari |! 55 // 


Tr. Pull the abdominal wall above the navel towards the 
back. This is uddiyana-bandha, which removes fear of death, like 
a lion killing an elephant. 55. 


TOM Tet We Tash Tew wr | 

TAIT T Her Tenciarcawi7y || 56 |? 

guruna sahajam proktam vrddho ‘pi taruno bhavet // 
bahyodyanam ca kurute bahyalankaravardhanam // 56 // 


Tr. Asa result of diligent practice of uddiyana, as per the 
instruction of the guru, even an old person becomes young. This is 
called bahyodyana, which enhances the external beauty. 56. 

areca ay art Ball Tact ||! 

TET TAs A Aas || 57 | 

nabherardhvamadho vapi tanam kuryat prayatnatah |/ 

sanmasamabhyasenmrtyum jayatyeva na samsayah // 57 If 

Tr. Effortfully contract (the abdomen) above and below the 


navel. Thus, in six months, one undoubtedly overcomes (premature) 
death. 57. 


Note: uddiyana is an exercise of the diaphragm and the ribs. 
It is practised either in sitting or standing positions. There is no 
mention about the phase of respirations, but the term ‘bahyodyana’ 
suggests that it is done under exhalatory condition. However, when 
uddiyana is practised with pranayama, it is done under inhalatory 
condition. The anatomico-physiological mechanism differs in these 
two techniques. For detailed scientific investigation on exhalatory 
type of uddiyana, refer to YM (vol. 1,2,3,6 & 8). 57. 


lami-Ptl. 2. @@ -P.Ttl. 3. aac curer- 
asad a vet Jer afd aT || 
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Se aeace — 

car ae age ye | 

SUT FIIUSATEA? || 58 || 

atha millabandhah — 

parsnibhagena sampidya yonimakuficayed gudam || 

apanamuirdhvamakuricya millabandho’yamucyate // 58 // 

Tr. Press the perineum with the heel, contract the anal 
sphincters and pull the apana vayu upwards. This is miilabandha. 
58. 

arinmart & aed? qed aaa | 

are FT weteee fe atts || 59 | 

adhogatimapanam vat urdhvagam kurute balat // 

akuficanena tam prahurmiilabandham hi yoginah 1! 59 // 

Tr. apana, which has a downward movement, is forcefully 
raised upwards by contraction. yogis call this millabandha. 59. 


Te wea a wigs agMgSaag seid | 

at ag a aed aaraa wi || 60 | 

gudam parsnya ca sampidya vayumakuficayed balat // 

varam varam yatha cordhvam samayati samiranah |/ 60 // 

Tr. Press the anus with the heel and forcefully contract apana 
vayu repeatedly, so that the vayu moves upwards. 60. 


WM Aer TSA THAT || 

Ta dat arias” wWeneta 7 asae® || 61 || 

pranapanau nadabindii milabandhena caikatam // 

gatau tada yogasiddhim prapnotyeva na samsayah |! 61 // 

Tr. Thus, with the practice of miilabandha, prana and apana, 
nada and bindu are united. Then one certainly attains success in 
yoga. 61, 
—— 
|. gamraRtareS-P.T.t1, aormpenree—J.n4. 2 .apeisaed-P.T.t1. 3. qed 
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aoMaes eat yagtrsats || 

ga Hatt Tash aad FERMI || 62 | 

apanapranayoraikyam ksayo mitrapurisayoh // 

yuva bhavati vrddho ‘pi satatam mitlabandhanat // 62 // 

Tr. As a result of consistent practice of millabandha, apana 
and prana are unified, urine and faeces are reduced and even an old 
person becomes young. 62. 


aor aed! sre gard afervset | 

TeMAaaraiga tat sa? || 63 |" 

apane cordhvage sate prayate vahnimandale || 

tathanalasikhadiptirvayuna prerita yatha // 63 // 

Tr. When apana rises up and reaches the region of fire (navel 
region), the flame of the fire blazes forth, being fanned by vayu. 63. 


Note: vahnimandalarefers to the navel region and analasikha 
refers to yatharagni or gastric fire. 63. 


MATA ATTA ASTTSTAT 

CAG TARY sae kecteTaT || 64 |° 

Yatayatau vahnyapanau milariipasvariipakau // 
tenabhyantah pradiptastu jvalano dehajastatha 1/ 64 // 


Tr. Then the fire and ap4na take their original form, which 
intensify the bodily fire. 64. 


Tasted asia Aad? agar” || 
fact gfesea" adil? TEMA? ast || 
Tena apes aden ais wat || 65 ||! 


1. aei-Pnln2,.n4. 2. dem-P. 3. qat—N.n1,n2. 4. geitenarqaeen-T,t1. 
5. qeaari—J,N.n4. 6. sermarguerer- T,P.t1. 7. ca qustett gan ata 
wagead—J,N,ni.n2,n3,n4. 8. asredt —T.tl. 9. gae-T,Ptl. 10 age 
FACT.P tl. 11 gee -7,P.12.aa-T.P. 13 ogee arat-T,Pt1, serreaadt—- 
n4.14. qeted —n3. 15 .aqaereraitne-T,P,t1. 
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dandahata bhuyangiva niscitam rjutamiyat // 

bilam pravisteva tato brahmanadyantaram vrajet // 

tasmannityam millabandhah kartavyo yogibhih sada // 65 // 

Tr. Thus, kundal/ini certainly becomes straight, like a snake 
beaten by a stick, and enters the brahmarandhra (susumna). 
Therefore, the yogis should always practise mitlabandha. 65. 


Note: These verses give a rationale of arousal of kundalini 
by the practice of milabandha. 64-65. 


Fa Vetoes! — 

RON SY Waiegqa sex | 

Fa TTS? TUTTLE || 

aera fe Rresne> are afer TTT * || 66 || 

atha jalandharah— 

kanthamakuficya hrdaye sthapayeccibukam drdham || 

bandho jalandharakhyo’yam jaramrtyuvinasakah // 

badhnati hi Sirajalam nadho yati nabhojalam II 66 // 

Tr. Contract the throat and press the chin against the chest. 
This is jalandhara bandha, which removes old age and premature 
death. Moreover, it ties up the nervous network, which restricts 
the downward flow of the nectar oozing from the space. 66. 


Tal ATR Tes BVodaray Bd || ° 

a Way cae + a age sapata * || 67 | 

tato jalandharo bandhah kanthasankocane krte 1! 

na piyiisam patatyagnau na ca vayuh prakupyati // 67 // 
Tr. jalandhara bandha adopted by contracting the throat 


does not allow the nectar to fall into the fire and vayu does not go 
astray. 67. 


|. oer sreperceres -n2, aTereaas -n3. 2.eqvae gefresar -P.T,t1. 
3 .SRRRAE-P.T,t1, AIAN aI. 4. Rea aa aga:-P,T,t1. 5. Bravenet 
~J. Brdareind. 6. aon... Gar -aaTTEI-P.T.n2. * aqaererdftne -t1. 
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Note: The word /a/a refers to the network of the nerves 
going through the neck into the brain and dhara denotes holding 
back the nectar by working upon the brain. The purpose of 
Jalandhara during pranayama is to exércise considerable pressure 
on the carotid sinus leading to the stimulation of the carotid nerves, 
which slow down the heart and with constant practice, a trance like 
condition may supervene. ja/andhara bandha is not only practised 
during kumbhaka, but also during recaka in mirccha pranayama, 
bringing about stupor. This technique also indicates the principle 
of viparitakarani involved in it. 66-67. 


wears aes Ferara Aaa ||! 

aT STAT aT Alay ferge || 68 || * 

bandhatrayamidam srestham mahasiddhatsca sevitam I/ 

sarvesam yogatantranam sadhanam yogino viduh // 68 // 

Tr. The set of three bandhas is of great importance in all the 
yogic treatises and is even practised by the eminent siddhas. 68. 


TUAHSINY Borat HI |? 
Ae oars BGM gerafere || 69 | * 


adhastatkuncanenasu kanthasankocane krte |/ 

madhye pascimatanena syat prano brahmanadigah 1! 69 I! 

Tr. Firmly contract the lower region (apply mé/abandha), 
contract the throat (apply ja/andhara bandha) and retract in the 
middle (apply uddiyana bandha). Thus, prana moves in the 
brahmanadi. 69. 


Note: This verse indicates the application of three bandhas, 
namely, miilabandha, jalandhara bandha and uddiyana bandha, 
which are practised simultaneously. 69. 


la dgy .... aaq -sgaTer-PT. 2 adi ....ga - aquaer: PT. 3. 
aris: -n4. * arquererseitene -t]. 
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Wer wig sear J wa || ' 

asi a fret Seat area ve GER || 70 |P 

millasthanam samakuficya uddiyanam tu karayet |! 

idam ca pingalam baddhva vahayet pascimam patham 1/70 // 

Tr. Adopt mi/abandha and practise uddiyana. This closing 
of ida and pingala directs the prana into the posterior path 
(susumna), 70. 


ara fret sent saat aay || 

Ta F Sat FEaSeeTes Ta || 71 (> 

anenaiva vidhanena prayati pavano layam I! 

tato na Jayate mrtyurjararogadikam tatha 1/71 // 

Tr. Adherence to such techniques alone merges the pavana 


into the /aya state, which retards untimely death, diseases and old 
age etc. 71. 


ge ftraataeanaoir — 

aeaRad gad aad Rarer a || 

aed Tad arr os* fen a’ || 72 | 

atha viparitakarani — 

yatkificit sravate candradamrtam divyarip! ca_ I! 

tatsarvam grasate siryastena pindam vinasi ca /! 72 II 

Tr. Whatever divine ambrosia is secreted from the moon, all of 
that is devoured by the sun. That is why the human body decays. 72. 

TAR Ret aor qT FAST || 

yeacad sa 7 gy meartatfetts® | 73 || 

tatrasti divyam karanam siryasya mukhabandhanam |/ 

uriipadesato jfeyam na tu sastrarthakotibhih | 73 I! 


L met ard. aguen-PT. 2 .aigqueerditne-P,T.t1. 
3. weerqurer- ‘as dareate fe ae sa yay / atet aera adel 
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Tr. There is a special way to seal the mouth of the sun, 
which can only be learnt from a guru and not by going through 
millions of scriptures. 73. 


aed TRRTeES ATATES sTsTt | 

aun fatten yeaa wad || 74 ||! 

ardhvam nabhiradhastaluriirdhvam bhanuradhah §asi |! 
karani viparitakhya guruvakyena labhyate // 74 // 


Tr. The technique which puts the navel up and palate down, 
that is, the sun up and the moon down, is called viparitakarani, 
which can be learnt from a guru. 74. 


aol fatten adentarerntsrt | 

PerragMea Foutaaarhr || 75 |p 

karani viparitakhya sarvavyadhivinasini || 

nityamabhyasayuktasya jatharagnivivardhini {1 75 // 

Tr. A daily practice of viparitakarani alleviates all the 
diseases and stimulates gastric fire 75. 


TERT FEAT Ha AaT A || 

Hee ae wagered’ HA’ || 76 | 

aharo bahulastasya sampadyah sadhakena vat |/ 

alpaharo yadi bhaveddehamagnirdahet kramat |! 76 // 

Tr. Such a practitioner should consume adequate amount of 
food or else due to inadequate consumption of food, the body will 
gradually be consumed by the fire. 76. 


arerfirvaedare? act eraay fe | 
aed! RaBaahtipasaaed fey a || 77 WP 


LagTrerN, aguoensciias -n3. 2 .vaRFi-P.T. 3 .cagueert -N. 4 area 
PTtl. 5-a-PTtl. 6.7aePaeE BVEPT. 7. goMAPT,t1n3. 8 carer 
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adhah SiraScordhvapadau ksanam syat prathame dine |/ 
ksanacca kificidadhikamabhyasecca dine dine // 77 // 


Tr. On the first day, one should remain in the topsy-turvy 


position for a short while. Each day one should maintain the posture 
jonger, increasing the time little by little. 77. 


ated! ofr Aa wT gy? swad | 

amet J at Read & J aed || 78 IP 

valitam palitam caiva sanmasanna tu drsyate |! 
yamamatram tu yo nityamabhyaset sa tu kalajit 1 78 // 


Tr. In six months, grey hair and wrinkles disappear. A daily 
practice of three hours retards premature death. 78. 


era at adarish! arihraarerr || 
aot Ratan areas after || 79 || 5 


svastham yo vartamano’pi yogoktaimiyamairvina |/ 

karani viparitakhya Srinivasena laksita // 79 // 

Tr. wparitakarani has been propagated by Srinivasa, which 
can be taken up by the healthy person without adhering to yogic 
injunctions. 79. 


Note: viparitakarani is not only a technique, but also an 
important concept in Aathayoga. This is involved in different yogic 
practices like jalandhara, khecari and jihvabandha. pratyahdara is 
considered as viparitakarani in GS (59), which emphasizes on the 
reversal process. The rationale of reversal of saya at the navel and 
candra at the root of the palate, leading to the protection of oozing 
nectar from the moon, is not yet properly understood in terms of 
Modern concept of anatomy and physiology. 


The technique of viparitakarani is extended to any pose which 


has its head down and pelvic region raised up, such as 
en i Nee en ee 


lat @PT.tl. 2.qoqded 4-PT.tl. 3. wqUTePLN. 4. qeataad 
ri nin2,n3,n4 . 5. vaagurer -N. 
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Sirsasana and sarvangasana. KKHP describes the technique of 
viparitakarani as upside down position of the body in which one is 
advised to swallow the air by mouth and expel it through the anus. 
79. 


aI Ose — 
ae aatrenth Mra adaitts | 
ada dase % 7 ee? ae seafad || 80 |F 


atha vajroli — 

vajrolim kathayisyami gopitam sarvayogibhih // 

ativa tadrahasyam hi na deyaim yasya kasyacit // 80 // 

Tr. I shall explain the technique of vajro/i, which has been 
kept secret by all the yogis. This has to be highly guarded and 
should not be imparted to anybody. 80. 


Ary TT Te Tad Hae Yar || 

rae + aed Terre feat || 81 IP 

svamanaistu samo yasmat tasyaiva kathayed dhruvam |/ 
putrasyapi na datavyam gurusisyakramam vind // 81 // 


Tr. This should be imparted only to the one who is equally 
meritorious. Without following the tradition of guru-sisya, this 
should not be taught even to the son. 81. 


apeciaerd war arta after” || 

aarManed aed aufero | 82 || 

kundalibodhanam samyak nadinam parisodhanam |/ 

apanapranayoraikyam karyam vajrolikarmana |/ 82 // 

Tr. vayjroli awakens kunda/i, thoroughly cleanses the nadis 
and unifies apana and prdana. 82. 


la aalft: wrest wead—P.tl. ae aalts wrarergqatar awead-T, 
aaiet —n3. 2. 2a-P.Ttl,nin4. 3. erquAertN. 4 .<qmieg-PT,t1n3,n4. 
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TITS FH TA VICAARA | 

Se! aT A aT aalet Fae || 83 | 

abhyasasya kramam vaksye sampradayanusaratah |/ 

kamini va naro vatha vajrolim buddhimannayet |/ 83 // 

Tr. I shall explain the order of the practice according to the 
tradition, which should be followed by a wise, whether young 
woman or man. 83. 


aperind Ret Cen ais erat Rive! ema Are 
aC eareTrTa feat | TAP Genifad AeRaed yes | 

phitkarocitam lingam randhragre bahih sthapyamekam 
lingarandhramadhye sthapyamaparam = militva — nala- 
dvayaniriipanamadau kriyate // tayormadhye phitkarocitam 
nalasvariipam pradarsyate // 

Tr. One hollow tube should be placed in front of the glans 
penis and the other one should be inserted in the urethra in such a 
manner that both the ends of the tube meet. The particulars of the 
tube suitable for blowing are as follows: 

ape a eae’ qeeaagasaae || 

A? Quast Garaciary’ || 84 || 

kaficanasya ca riipasya tamrasyapyathava’yasah |/ 

nalam kuryatprayatnena phutkarakaranocitam II 84 // 

Tr. A hollow tube of gold, silver, copper or iron should be 
carefully made suitable for blowing. 84. 

IMATE TMA YFMCT 

Geniadarerasst! Ae Soreanrarys || 
arn cesta feimfaat ae ear 
Qa? TARR Tee? ager Ware || 85 || 


|. aafta-N. 2 geet. 3. qerdRrafeireP Til. 4. wEPLT,L1. 
S. eEM-P. 6. AIH-T.t1. 7. qart-tl. 8. Yera-P, eara-T. 9. ari 
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vimsatyanguladirghamanaruciram tvadau suvrttalpagam 
phitkarocitakalartipasadrsam nalam hathabhyasibhih 1/ 
proktam tadrsamevalingavivare yatnena samsthapayet 
Pphitkaram tadanantaram prakurutam vayuryatha saficaret85/ 
Tr. The Aatha practitioners should select the tube which is 
twenty digits in length, smooth, fine, small and rounded at one end, 
which is suitable for blowing the air forcibly after the hissing of a 
cobra. Such a tube should be cautiously inserted into the genital. 
Then one should blow through the tube so that the air enters in. 85. 


Aes MAT ea! Tarawa | 

ge 8 Tait AQAA || 86 | 
hathapradipikakarastu— 

yatnatah Saranalena phitkaram vajrakandhare II 
Sanath Sanath prakurvita vayusaficarakaranat // 86 // 
According to the author of Aathapradipika — 


Tr. One should effortfully and slowly blow through the tube 
into the urethra so that the air enters in. 86. 


corded soar Sataaheaaryaay | 

hathapradipikakaramatam hathayogabhyase ‘jfanavila — 
sitamityupeksaniyam If 

Tr. The opinion of the author of Aathapradipika should be 
discarded like the utterance of an ignorant person. 


ae maroc & yt ag ward | 
aA aa rerenea® Ay || 87 |) 


yadi syaccharanale hi bhrsam vayur na safcaret // 
vayusancaranabhyase Saranaladikam matam // 87 // 


1. Gen-PT,tl. 2. souditerertend—-PT. 3. scdrimna—P. 4. aracad- 
P.5. argqasanonensa-T,tl;  areasarcomeareref-N,n1 n2,n3,n45 
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Tr. Since the passing of air is desirable and if the air does 
not pass sufficiently through the sarana/a (reed stalk), then the use 
of a reed stalk should be avoided. 87. 


Note: The criticism of Srinivasa about the ignorance 
regarding Aathayoga practice of vajroli using Saranala seems to be 
unwarranted. Although the word Sarana/a occurs in some of the 
MSS of HP, there are also other copies in which we find the term 
éastanala. The term Sastana/a means appropriate tube, which is 
accepted also by Srinivasa. The main purpose of saranal/a is to 
widen the passage of urethra so that the air blown into it could pass 
through easily. Although the tubes made up of different metals 
like gold, silver, copper and iron, as suggested by Srinivasa, are 
convenient for blowing the air through them, for yogis who were 
living in isolated places, had to depend on the natural sources. The 
Saranala could be easily available on the banks of the rivers. 87. 


frre! wreeraed erreurs Freca | 

lingarandhramadhye sthapaniyanalasvaripam lingarandhra- 
vistarartham miriipyate |/ 

Tr. A tube is inserted in the genital to expand the urethra, 
details of whicu are as follows: 


YI sre ae? aT arnfahrery || 

aca ten Arad ar || 88 || 

tantuvat kanakam nalam nagam tamratinirmalam // 

naladravyamidam proktam srinivasena yogina |! 88 I/ 

Tr. According to yog? Srinivasa, the materials ideally required 
for the tube should be very fine, the purest form of gold, lead or 
Copper. 88. 


tre Ban 
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fic BucPratenyrcia! | 

Baran vest are Ravel Pci 9g || 89 | 

nirmitam tripalaimagairdvadasanguladirghakam |/ 
chatrakaram prakurvita nalam snigdham sitam mrdu |! 89 // 


Tr. Make the lead tube weighing three pa/as (about 280 gms), 
twelve digits in length, shaped like an umbrella, smooth, wt ‘te and 
fine. 89. 


Par fires a Prelics ere ary || 

fires feirared agdtdfeaetar? || 90 || 

niyojyam lingarandhre ca nirbhitah sthapayet ksanam // 
lingasthairyam lingadardhyam bahuviryavivardhanam // 90 // 


Tr. Insert the tube in the genital without fear and hold it for a 


moment. This makes the genital stable, strong and offers increment 
of semen. 90. 


Tt SSrMMa Fok Wi Tas |e || 

Career! weagd tet frreahias || 91 | 

nalam kaficananirmitam mrdutaram sangam ca nagath krtam || 
chatrakaramatah palatrayayutam dairghyam vitastairmutam 1/9) If 


Tr. A tube made up of gold should be very smooth and the 
part made up of lead, shaped like an umbrella, weighing three 
palas (about 280 gms) and 12 digits in length could be there. 91. 


at Masta feinrat ae dea || 92 || 

nalam tadrSameva lirigavivare yatnena samsthapayet // 92 Il 
Tr. Cautiously insert such a tube in the urethra. 92. 

FRI AeA Goat ferrt ay ara | 

AGI TT GATES see || 93 || 


1 QT. P. 2 -Raea-T.t1, Peea-P. 3. agdtivadaa-J. 4. airearert:- 
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vistaram tadanantaram drdhataram lingam tato jayate // 
yayusaficarane jate irdhvamakrsyate balat |! 93 1/ 

Tr. This widens the urethra, which makes the penis strong, 
and the air has a free passage so that one can suck (rajas) with 
force. 93. 

aT TaPrReT we J era || 

we erat sar Sarrareraahe | 

ater eae Gar fodaant aa a fe || 94 | 

narim ramyamadhahsthapya rahasye tu digambaram | 

svayam digambaro bhiitva uttanayastathopari |/ 

Sayitva kumbhakam krtva kificinnari svayam ca hi 1/94 // 

Tr. In a desolate place, having placed a beautiful naked 
woman below and oneself also being naked, one lies in prone 
position. The woman also should practise Kumbhaka a little. 94. 


aasa mene art fet Peta | 

PRR F Sait weaker || 95 || 

anyo’nyam gadhamalingya yonau lingam niropayet |/ 
mithastvadharapanam ca kuryat galaravadikam // 95 // 

Tr. Both should closely embrace each other and the penis 


should be penetrated in the vagina. Both should kiss and make 
whinning sounds. 95. 


faraer Tata Made aay | 
Tey at Weegee. || 96 | 


viltkhecca nakhenaiva dharayetsvedasambhavam |/ 
narya bhagat patadbindumabhyasenordhvamaharet // 96 // 


Tr. Both should pinch (each other) with nails, hold the 
Perspiration, mastering the technique one should suck the bindu 


|. Sarvareterafte-N,n1,n2,n4,J 2.qafa-T,tl,P. 3-afs-T.N,nlJ. 4. 
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back from the vagina and also pull back and preserve one’s own 
bindu, which is being secreted. 96. 


aferct rot Fergyetareger Tera | 

wa wea Fey Tey staf ata || 97 | 

calitam ca nyam bindumirdhvamakrsya raksayet |! 

evam samraksayed bindum myrtyum yayati yogavit // 97 // 
Tr. One should suck one’s own bindu which is flowing and 


preserve it. Thus, preserving the bindu, an adept of yoga overcomes 
untimely death. 97. 


aT fegaast sited? egencone || 

fra wt ye? gerd a hfe | 

Tere Fagaa Tala wae || 98 || 

maranam bindupatena jivitam bindudharanat |/ 

cittayattam nam Sukram Sukrayattam ca jivitam || 

tasmacchukram manascaiva raksaniyam prayatnatah // 98// 

Tr. Secretion of bindu causes death, while preservation 
brings about longevity. Semen of a human being is under mind’s 


control, while longevity is under the control of semen. Therefore, 
semen and mind should be carefully controlled. 98. 


Ud A aad al’ aa TAT BRA ||: 99 | 


evain yo bhayate nari tameva manasa smaret // 99 // 


Tr. Such a woman, who is favourable, should be mentally 
perceived. 99. 


Regret at Aorrentia Te || 
AGIA Gisad wi Hs a wad || 100 || 
1. aftr afer-T,PJ.nin2.n4, afert afd -TP. 2. ofa - J. 3. Rrra 
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sindirasadrsam yonau strinamasthayikam rajah I/ 

rtumatya rajo'pyevam rajo bindum ca raksayet // 100 // 

Tr. rayas (menstrual discharge), which is like red lead, is 
located in the female genital organ. A menstruating woman should 
preserve both rajas and bindu. 100. 


agar ae ye! Pete atria || 

Ta Teds Seaman || 101 | 

rtukale yatha sukram nirdosam yonisangatam |/ 

tatha tanmarutenaiva striraktenaikatamiyat // 101 // 

Tr. At the time of monthly cycle, the pure semen, which is 
ejaculated in the vagina, mixes up with woman’s menstrual 
discharge, being moved by vayu. 101. 


arp at a fi a fren ta ageay | 

arene feftad aera afeae || 102 | 

ayuh karma ca vittam ca vidya catva catustayam || 
adhanakale likhitam garbhasthasyaiva dehinah |! 102 // 


Tr. Span of life, karma (profession), wealth and education— 
these four are destined at the very time of conception. 102. 


aaa aaed eet Riad wHeMfaAs§ | 

TacaateakaerraRs wrad || 103 || * 

Yavadyavadayam deho dhriyate garbhasayinah || 

tavattavadabhivyaktirlingasyasya prajayate I! 103 // 

Tr. Whenever a creature takes a (gross) body, the causal 
body gets manifested. 103. 


aye ale Pret aft fergs Ret wae | 
sarakakrter rgtar fe areory || 104 | * 


|. gag-Ptl. 2. Pa tanfteP. 3. Per Peta a-J,n1n2,n3,n4, Pei 
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ayusyam vardhate nityam yadi binduh sthiro bhavet |/ 
utpattisthitisamhare bindureko hi karanam //104 // 


Tr. The span of life becomes prolonged if the bindu is 
stabilized. In all the states of birth, sustenance and death, bindu 
alone is responsible. 104. 


Ta Ader ARTI Aah Yar || 

7 fasrao fees Berea «sare a! || 105 | * 

tato bhavedrajayogi nantara bhavati dhruvam // 

na cinmatrena siddhih syadabhyasat pavanasya vat I! 105 // 
Tr. Thus (following this method) alone, one can certainly 


become a rajayogi and not otherwise. Neither the practice of 
pranayama nor thinking alone brings about quick success. 105. 


TOGA BH TAY ATT T gts gw || 106 || * 

abhyasasya kramam vaksye narinam ca Sanaih Sanath /106/ 

Tr. The order of the (gradual) practice, even for the woman, 
is being narrated by me. 106. 


feirt arerTgser af? arde> yasTad || 

SATA MATA IAATA, || 

Tee 1 aret agEdargsaasee || 107 || * 

lingam karabhyamakuncya manim cantah pravesayet |/ 

yavanmanipravesah syattavadabhyasamacaret |/ 

tatah param samartha ceditrdhvamakuficayedrajah I/ 107 I! 

Tr. She should hold the penis with the hands and insert the 
glans (penis) in. This should be practised till penetration is perfected. 
After succeeding in it, one should suck the rajas. 107. 


wae ret aeeg’ faegarra Tasks | 
a fgets Uti eee || 108 | * 
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tasyah Sarire nadastu bindutameva gacchati |! 
sa bindustadrajascaiva ekikrtya svadehajau // \08 // 


Tr. In her body, the nada gets transformed into bindu, when 


bindu and rajas produced in the body become united. 108. 


TRI arises art Rear || 

FMCG MAT! sate AT F ATA || 109 || 
vajrolyabhyasayogena yogasiddhih kare sthita |/ 
ajnatayogasastrena vajrolim stri tu nabhyaset // \09 // 


Tr. With the practice of vajro/7, success in yoga becomes 


easy. A woman should not take up the practice of vayjro/i, if she is 
not well-versed in the yogic techniques. 109. 


aa ame aaa ari aca | 

Princo Rreata at gy acai || 110 || 

ayam yogah punyavatam dhanyanam tattvasalinam | 
nirmatsaranam sidhyeta na tu matsarasalinam I! 110 // 


Tr. Those who are pious, courageous, have gained insight 


into reality and are free from jealousy, attain success in yoga, but 
not those who*are envious. 110. 


aera ara ars YAR | 
Tees ARSISA Afenyfennerzas || 111 || 


sarvesameva yoganamayam yogah Subhankarah |/ 
tasmadayam Varistho’sau bhuktimuktiphalapradah // \\\ // 


Tr. Among all types of yoga, this one is auspicious. This is 


Supreme since it brings success both in material as well as in spiritual 
Tealms. 111. 


PRA ee sad gun || 112 | 


sugandhir yogino dehe jayate bindudharanat I! 112 // 


es aa ee 
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Tr. Preservation of bindu creates pleasant smell in the body 
of a yogi. 112. 


ga aeonler'— 
Aes UR Tea Ve Aas |] 113 |] 


atha sahajolih— 
sahajoli camaroli vajrolya eva bhedatah |! \\3 // 


Tr. sahajoliand amaro/i are merely the variations of vajroli. 
113. 


Note: bhavadevain his YB (vii-292),commenting on vayro/i, 
sahajoliand amaroli remarks that sahajoli, amaroli, vajrolicomprise 
a composite process. There is no difference between them. They 
differ in names. But the function remains the same. When the 
union of candra and sirya takes place in the yonisthana, it is called 
amaroli7. When one’s bindu is held inside with the help of 
yonimudra, it is termed as sahajoli7. To suck one’s bindu and raise 
it upwards is vajrofi. 113. 


ae quer Pia aera | 
ae Aerged aAhgasaireraery || 114 | 
Jale subhasma niksipya dagdhagomayasambhavam |/ 


vajroli maithunadirdhvam stripumsoscangalepanam 1// 114 II 


Tr. Both man and woman should besmear the body with 
clean ashes of cow-dung mixed up with water after the practice of 
vajroli, 114. 


arias gera aeaas  aTy || 
wesietta® ake aden’ alfits war? || 115 || 
asinayoh sukhenaiva muktavyaparayoh ksanam |! 
sahajolirivam prokta kartavya yogibhih sada // \15 // 


1. gest -P.T.n2,n3. 2. wag FAI nin4. 3. suerte Tl. 4- 
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Tr. Thus, one remains in a state of Bliss unmindful of the 
worldly affairs. This is called sahajo/7, which should always be 
practised by the yogis. 115. 


Prevage? flare 
aes GSKA = || 116 | 


athamaroli — 
vihaya nityam prathamam ca dharam 
vihaya nihsaratayantyadharam — || 
misevyate Sitalamadhyadharam 
kapalikath khandamatairanarghyam 1! 116 // 
Tr. The first and the last flow, which is useless, should be 
avoided and the cool middle flow be consumed. This is highly 
respected by the Khanda kapalikas. 116. 


aratt ae RaPrel vei gata BA | 
Sarre «BAT || 117 || 
amarim yah pibennityam nasyam kuryad dine dine // 
vajrolimabhyasennityamamaroliti kathyate // \\7 // 
Tr. While undergoing the course of vajro/7, when one daily 
drinks and snuffs amari (urine), it is called amaro/i. 117. 


Note: The description of vajro/imudra is grossly 
misunderstood by the masses and uninitiated. This has led to 
consider vajro/7 as an obsene practice and in some editions of HP, 
it is completely omitted. 


Although Srinivasa has elaborately described vayro/i, it is 
Important in this connection to note the remarks of bhavadeva misra 
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in his YB. He says, “The practice of bindusiddhi through vajrolj 
is for the infatuated and ignorant people. For the spiritual 
knowledge, the behaviour consisting of renouncing all the desires, 
attachments, and ego consciousness leads to Bliss and Ultimate 
Peace.” 80-117. 


ge 2iferearctatat — 

Ge! ayer rit gangesteeths | 

Prat Perera a aod edgferssd sort || 118 | 

atha Sakticalanam — 

pucche pragrhya bhujagim suptamudbodhayedabhih |! 
nidram vihaya sa rjvi ardhvamuttisthate hathat 1/118 // 
Tr. Just as one catches hold of the sleeping serpent by the 


tail and pulls it up, similarly, one should awaken the kunda/i from 
its slumber. Then she suddenly rises up. 118. 


aerate freq a yvSqery || 

Bose Wee UH Aearateery’ || 119 || 

dvadasangula dairghyafica vistrtam ca sadangulam |/ 
hathajfiath mrdulam proktam vestanambaralaksanam [/\19// 
Tr. An expert of Hatha should cover the tongue with a thin, 


smooth and clean cloth of twelve digits in length and six digits in 
width. 119. 


fermtat at freat deere ace gels’ | 

HRSA a RMA IRAE YT || 

RTT TASTY aa aT AB GAB || 120 | 

vistaritena tam jihvam vestayitva tatah sudhih // 
angusthatarjanibhyam ca hastabhyam dharayed dhruvam I! 
svasaktya calayedvame daksine ca punah punah // 120 // 


1. ges—P,T,t] ,n2.2.aragirqfa—P.t!.3.a-at—P.tl. 4. dfkeararcearort- 
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Tr. After spreading and covering the tongue with the cloth, a 
wise should firmly catch hold of it with thumb and index fingers of 
both the hands and frequently move it to right and left to the capacity. 
120. 


qetaarrdst Peitalsarceracet || 

Serger fepagye qecirrart | 

wore afer’ yey || 121 || 

muhirtadvayaparyantam mrbhitascalayedasau || 

ardhvamakrsyate kifcitsusumnam kundaligatam // 

sanmasaccalanenaiva Saktistasyordhvaga bhavet I! 121 I! 

Tr. If one fearlessly undertakes this practice for six hours, 
kundali rises a little and enters into susumna. A six month’s practice 
alone makes the sakt rising upwards. 121. 


wr Qaay’ ea area | 

TST? ah Ws werd || 122 | 

siiryena pirayedvayum sarasvatyastu calayet // 

Sabdagarbhacalanena yogi rogaith pramucyate // 122 // 

Tr. One should inhale air through right nostril and activate 
the sarasvati (kundal/i), by manipulation of the tongue. Thus, the 
yogi frees himself from the diseases. 122. 

Note: The process of Sakticalana does not seem to have 
been clearly described and is mixed with khecari. HP(iii.110-116) 
Suggests different practices like inhalation through the right nostril, 


Pressing of kanda and practice of bhastra in the process of 
sakticalana. 122. 


aq wate” sftnes a art ears | 
Raver aired el eT tere | 123 | 


kimatra bahunoktena pia Jayati lilaya “W123 I 
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Tr. A yogi, who stimulates Saki’ (kundali), accomplishes 
supernatural powers (s/ddhis). He easily transcends k4/a (death). 
What to speak more ? 123. 


AITHUMAIR!  AMTIRISHE Aa? | 

aNerram Tae arsetl | 124 | 

saSailavanadhatryastu yathadharo’hi nayakah |/ 

aSesayogatantranam tathadharo hi kundali // 124 // 

Tr. Just as the Lord of serpents is the support of the earth, 
with all her forests and mountains, similarly, Aundal/ini forms the 
very substratum of the entire science of yoga. 124. 


wot guste ari ae! ant aa || 
Ter THA AAT ATI safens RIAN” || 125 |) 
Ta PPT MT a Qrvseit alot afte | 
areas Ben? suet werenfet | 126 | 
Waa? FSM AM aera? | 
qed @ ferences seas vataaraans || 127 || 
ala aiftraretater’ | 


Phani kundalini nagi cakri vakri sarasvati |! 

alana rasana ksatri lalati Saktih Sankhini // 125 // 

rajvi bhuyangi Sesa ca kundali sarpini manih || 

adharasaktih kutila karali pranavahini I! \26 // 

astavakra sadadhara vyapini kalanadhara |! 

kurityevam ca vikhyatah Sabdah paryayavacakah |! \27 I! 
iti Sakticalanam // 


Tr. phani, kundalini, négi, cakri, vakri, sarasvati, lalana, 
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yusana, ksatri, Jalati, Saku, Sankhini, rajvi, bhuyangi, Sesa, kundali, 
sarpint, mani, adharasakti, kutila, karali, pranavahini, astavakra, 
sadadhara, vyapini, kalanadhara, kuriare the wellknown synonyms 
of Kundalini. 125-127. 
Thus finishes Sakticalanam . 
Note: The synonyms of kunda/ini given here are not found 
in other available texts. 125-127. 


ger arersraer— 

Sal TT FST ANT TAALT || 
ageing al? afer araan? wae |) 128 | 
atha khecarimudra — 


khecari cantima mudra aciradbrahmarandhraga // 
susumnagamrta murdhva lambika vacakah smrtah // 128 // 


Tr. khecari forms the ultimate mudra, which quickly makes 
the prana move into brahmarandhra. susumnaga, amrta, mirdhva, 
lambrka are its synonyms. 128. 


a mam feat sme Aa se? erat ar || 

UT BHAA ST TA” str Fer || 129 |) 

na kramena vina Sastram naiva Sastram vina kramah |/ 
Ssastram kramayutam jnatva tanyate srimatam bhuvi I! 129 // 
Tr. Without a proper order, there is no science and a science 


Cannot be learnt without an order. By learning the science in proper 
order, one attains success in life. 129. 


Rrearghttrt reared Teter erry | 

Gerard ae? ret gales! | 130 |) 
_=— 
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Jihvakrtinibham Sastramalpam tacchedane ksamam II 
snuhipatranibham balyam Sastram kuryadvicaksanah |! \30// 


Tr. A wise person should collect a strong weapon resembling 
the leaf of milk-hedge, appearing like a tongue, which would be 
able to cut the tongue very little. 130. 


Note: The word Sastra not only refers to weapon, but also is 
employed for all the ingredients used during the process of khecari, 
KKHP refers to various sastras with the names given to them 
according to the ingredients used. For example, black pepper is 
siryasastra, rock-salt (saindhava) is candra-Sastra, chebulic 
myrobalan (Haritaki) is dhanvantari Sastra, spear-headed shape of 
the weapon is sndra-Sastra, cardamom (e/a) is brahma-Sastra, Scissors 
are caurasi-Sastra, weapon prepared with sulpher (gandhaka) or 
orpiment (Aarita/a) or vermilion (Aingu/la) is bhavani-Sastra, extract 
of white leadwort (citraka-arka) is agni-Sastra. 130. 


‘zeros Prererasa APM AAT | 

Waa sear UPd? aAfesra || 131 | 

idayah pingalayasca susumnayasca madhyatah || 

prajfavatangulim datva granthimadhyam samucchinet //131// 

Tr. The wise should place a finger at the center of id, 
pingala and susumnda and cut the center of the knot. 131. 


fete Peer? warmer | 

Bier g geapt tt qt ada | 132 | 

dviniskam niskaniskarddham pathyanagarasaindhavan 1// 

cirnayitva tu taccirnam tena ciirnena gharsayet I! 132 // 

Tr. Take 2 niskas of pathya (chebulic myrobalan), one niska 
of nagara (dried ginger) and half niska of rock salt and powder 
them. Rub this powder (on the tongue). 132. (1 niska = 25gms). 
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Yala vero aire | 

Tet GM dacokwarermaratd || 133 || 

parvoktena prakarena Sakticalanamacaret |/ 
godohanam yatha tadvacchakticalanamacaret // 133 // 


Tr. Practise sakticalana as told before, like one milks a cow. 133. 

Ge aaes od fren ayes || 134 || 

punah saptadine prapte tilamatram samucchinet // 134 // 

Tr. On the seventh day again cut (the frenum) to the thinness 
of a sesame. 134. 


Benemtta wae wT Aa | 

Tees vada aa ATT || 135 || 

chedanadikramenaiva yavadbhriimadhyaga bhavet |/ 

tavacchanath prakartavyam Srinivasasyabhasanam |! 135 // 

Tr. One should cautiously follow the processes of chedana 
(cutting) etc., so that the tongue touches the center of the eyebrows. 
This is told by Srinivasa. 135. 

gerard aria / THRE ara 
araerart freareet wert’ wate / aPaar gfaferacs’ frearara® 
HARP - TSI! FATT ATT TATA SENAY sae || aaa eT 
Teerageireted ori aa" afeente || 

atrayam hathayogasampradayah — 

Sisurlambikayogenatitandgatam janati | garbha-nihsaranad- 
bhiimipate lambikayoge jihvabandho patini bhavati! lambika 
Pratibimbatvena jihvayam adhogranthisiiksmaripataya | sarvesam 
naranam pratyaksataya adyapi drsyate | tatraiva lambika 
Pratibandhakasiiksmagranthibhedanam karyamiti mama pratibhati |/ 
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According to the tradition of hathayoga— 

Tr. Through /ambika yoga, an infant knows the past and the 
future. On coming out of the womb and taking birth, /ambika yoga 
turns out to be jihva-bandha, which is subtly reflected below the 
tongue as a knot. This can be verified in all the human beings. I 
feel that one should pierce the band at this subtle knot which 
obstructs /ambika. 


Ugdzatimewaaoanaace + q'— 

Berar ret ade rear riery || 

ara? g Rea wet ager | 136 | 

parameSvaraprokta khecarindmapatale tu — 

snuhipatranibham Sastram sutiksnam snigdhanirmalam |/ 

samanayam tu jihvayam romamatram samucchinet |! 136 // 

In khecari-patala as told by parame§vara— 

Tr. Get a sharp, clean and smooth weapon of the shape of 
the leaf of milk-hedge. With this the tongue (frenum) has to be 
evenly cut to a hair’s breadth. 136. 


tree 7 fered fe aPaar || 

wea Tree «AP FAT || 137 | 

romamatrachedane na vilambena hi lambika |! 

hrdaye granthakaranamakitam bhanitam maya 1! \37 I/ 

Tr. /ambika (yoga) is soon attained if one cuts (the frenum) 
to a hair’s breadth. I have explained what has been left unsolved by 
the writers in the texts. 137. 

curget feat viewer feattan | 

qarerta seyer var Gag | 138 |!" 


Vagiver ate geet g-N.nln2,J. 2. qeuaha-l, qoaPi-P. 3 .qrararg- 
PT,tl, @ravarg-nl. 4. fireat-P, Rrearar-Tytl. 5. dea PT 1, VEE 
n4. 6. eed —n4. 7 .eeaaerercorepa-P,T,tl. 8 .weftd-T.t1, afd—J. 
9 .aguerer.2P. 10. ‘aureget rear fetter refer safer vai aaf-tl. 
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dattatreyastu— 

kapalakuhare jihva pravista viparitaga // 

bhruvorantargata drstirmudra bhavati khecari // 138 // 
According to dattétreya— 

Tr. Fold the tongue and insert it into the nasopharyngeal 


cavity and fix the gaze between the eyebrows. This is called khecari 
mudra. 138. 


aT Ot Ro Tea a Pa aT ge ToT | 

qa yet wees a yei Aer Vaty || 139 |! 

na rogo maranam tasya na nidra na ksudhé trsa |/ 

na ca mirccha bhavettasya yo mudram vetti khecarim/ 139 / 

Tr. One who masters khecari mudra, does not get affected 
by diseases, death, sleep, hunger, thirst and stupor. 139. 


dead te Woe fread a a arr | 

area! 4 a aera agi afer Baty || 140 | 

pidyate na sa rogena lipyate na ca karmanda |/ 

badhyate na ca kalena yo mudram vetti khecarim |! \40 // 


Tr. One who attains khecari mudra, does not suffer from 
disease, does not get bound by karma and is not affected by 
(untimely) death. 140. 


Boueltrenrenate— 

Saraeiaes pel® wT aaa || 

aaa pra ye’ aari® aaliffess | 141 || 
hathapradipikayam — 

chedanacalanadohaih kalam kramena vardhayettavat |/ 
yavadiyam bhriimadhye spréati tadanim khecarisiddhih /\41/ 


| gata: aqueren:-P,T,tl. 2.a-P.T.tl. 3.art-P,T,tl. 4. aeaa—tl nd. 
S .couditarantsh-P.T. 6.aa-P. 7.at aad qed wara-P; at aie wae 
rea wale W-T.t1,n2. 8 .aat-Pin4. 
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According to HP— 

Tr. The tongue should be gradually lengthened by cutting, 
moving and milking, till it touches the center of the eyebrows. Then 
alone khecar7 is attained. 141. 


Ba Taiacnaryed Fas || 

TUN! sales AAT || 142 | 

chedanasya prakarokterabhavanmidhata yatah |/ 

sadharanoktya durbodhannangikaryamidam matam |! 142 // 

Tr. The opinion given above is unacceptable as it does not 
provide details, which may lead to confusion of a layman. 142. 


Teak as ae AAT | 
ears Sat J et Aad || 143 | 
gurudarsitamargena sanketah kathyate maya // 
saniketasrnkhalabhave khecari tu katham bhavet 1! 143 // 


Tr. I am explaining sanketa as per the guidelines of guru. 
How khecari can be attained without sariketa and Srikhala? 143. 


nae hope are | 
Aare vaferatiaed dares || 144 || 

sarpakaram savalayam simkhaladvayasevitam |/ 
sakharparam sadvitastidairghyam sanketalaksanam |/ 144 II 


Tr. The characteristics of a sariketa are: shaped like a snake, 
rounded, containing two srikhalas (chains?), (providing) rest for 
elbow, measuring six vitastis (72 digits) in length. 144. 


Note: Srinivasa gives here the technique and use of sankela 
according to the tradition of his guru. The characteristics of sankela 
are not found described in the available texts of yoga. Although 
Srinivasa describes ‘ sanketa’ in the form of two spiral rings for the 
insertion of the tongue into it, the description is not clear. 144- 


1. aegis -P; arercohts-Tyl. 2. seamreraa-P.Tit1. 3 -wagheP TH 
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aenteaartfat a! 
WaqEtaataraay || 
feisraqerrat gate 
aPaargeranite? fags || 145 IP 
smkhaladvitayanimmutam param 
sarpavadvalayakharparanvitam // 
vimsadangulamitam sudirghikam 
lambikabhyudayakarinim viduh // 145 // 
Tr. (A samketais ) finely made up of two srnkhalas, rounded 
like a snake, containing kfAarpara (a rest), measuring twenty digits 
in length, which brings success in /ambika. 145. 


gar aaa reat ar yas |! 

FMT AIPM TM Aa atl | 146 | 

Smkhalayasca valaye jihvam tatra pravesayet |/ 

yatha bhavet susumnaga tatha bhavati khecari // 146 // 

Tr. Insert the tongue in the circle of srmkha/a. As the tongue 
is able to enter susumna, khecari is perfected. 146. 


Note: khecari mudrahas been greatly eulogized in hathayogic 
texts. There are six processes involved in the perfection of khecari 
mudra@ which are chedana, calana, dohana, manthana, praveSana 
and mantra. The processes of chedana, calana and dohana are to 
start simultaneously. manthana or gharsana consists of rubbing 
with thumb on the four places, three times a day. The four places 
are frenum under the tongue, root of the tongue, palate and uvula. 
A detailed description of kAecari is found in MYS by adinatha. 

These six verses (ii.141-146) seem to have been taken from 
Khecaripatala as stated in AR (xxvii.4742-4745). 146. 


Gaal yar ont Ret ke a Asa | 
Oe UR YF SIR TAI TATA || 147 || 
gr ee 


: Pet ac—T.u1. 2. afaaterranftot 1. 3 .aquerenctias-P. 4 Ue 


PT wey adh Rreat vaste - ofa: we: -P. Tl. 5 .aagyerh- 
tL 6. amPT iL. 
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khecarya mudrane sate dehi deham na muficati || 

kayam tyaktva tu kalpante brahmasthanam vrajatyasaul/\47) 

Tr. As the khecari is attained, a mortal does not face 
(premature) death. Rather, at the end of a ka/pa, he renounces the 
body and goes to brahmasthana. 147. 


TO APT HIS Ae FY FIST | 

Breese ttoreayTeat | 

THUASA~ Aas > || 148 | 

prane susumnasamprapte nadam tu Sriiyate’stadha // 

ghantadundubhigankhadivinavenuninadavat |/ 

taniinapattadittareSapavanopamam I! 148 // 

Tr. When prana enters into susumna, eight types of nadas 
are heard, like sounds resembling that of a bell, trumpet, conch, 
vina, flute, tiny bell, tinkling of ua very fine pot, cracking sound of 
the fire, loud thunders and shrill sound of blowing air. 148. 


ayaa A TaAaATTaT FAs || 

SST AP as a fet agree || 149 | 

vasukyadyaisca nagaisca taksakenathava punah |! 

dastasya yogino dehe na visam kartumarhati || 149 // 

Tr. Such a yogi, even being bitten by (deadliest of) the 


serpents like vasuki, naga or taksaka, will not be affected by 
poison. 149. 


ear Seg oT fare arrgd as Prac | 

Petes @ sara arn fax staf || 150 | 
utkallolakalamrtam ca vimalam dharamrtam yah pibet |! 
nirdosah sa mmalakomalatanuryogi ciram jivatt |! 150 I! 


1. Q9RH-P,T.t1,n1,n3. 2.a1eg-P.T.n3. 3. . grenPe:-P,T.t1,...graTe-N.I- 
4 .avatrarmradt-PT.tl. 5. apaafrerataraary -J,T,t1,n1,n2,n3,04- 
6. aeaeitet—-N,n1,n4,J; aeie-T. 7. aaryd-P. 8. age-PT.t1. 
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Tr. The yogi, who sucks the divine ambrosia secreting from 
the moon, maintains the body as tender as the lotus stalk and lives 
Jong without diseases. 150. 


aad ale aPaerriet fea ware 

mamTaginng tage Waaged get! || 151 || 

sevante yadi lambikagramanisam jihva rasasyandini |! 

saksarakatutiktadugdhasadrsam madhvajyatulyam yada/\51/ 

Tr. The tip of the elongated tongue tastes the nectar, as salt, 
pungent, sour or milk, honey or ghee. 151. 


aterm a ast Rear cranes? | 

fae? a AriT ot Oral! wet FAA || 152 | 

asesanam ca nadinam sihvagre randhramagatah |/ 

vidhatte yena margena tena candri kalam vrayet // \52 // 
Tr. Entire set of the nadis has its base at the tip of the 


tongue, wherefrom the yog7 enjoys (ambrosia oozing from candra). 
152. 


HUAI aaa aaas || 

aire’ wraka Aer aaferaat || 153 || 

kanyavadak hilavadarasavadadisiddhayah I 

yoginah sampravartante tesam vajrolikhecari // 153 if 

Tr. All the siddhis attained through kanyavada (kundalt), 


rasavada (alchemy) etc. are for those yogis who attain vajro/i and 
khecar?. 153, 


Bag? gor da! mele" Brat eT || 
Brera? aaa were! yaya I 154 l 


1. meareagrarerean-P,T,t1. 2. TaPTAAT-N,n1,n3,n4,J,T,tl. 3 .Preea-P.tl; 
Rera-T. 4. arg, amt -n1.n3. 5. rae-T.t!,n2. 6. waregq-PT. 7. 
TAI-P.T.t1. 8. aA, aa. 9 .AGS-PT.t1. 10 gRreor Ba-PT,t1. 


Ul iig-p. 12. Byifte - P, sisi Tt. 13 -aRietia§-PT.1. 14 .qeat 
TA-P.T 1. 
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trikatumbi hatha catva golidham sikharam tatha // 
trisankhi vajramonkari mirdhvanalam bhruvormukhe //154 // 


Tr. The opening between two eyebrows is called trikatumbi, 
hatha, golidha, sikhara, trisankhi, vajra, omkari, mirdhvanala. 154, 


fre eee! gat afer are’? an | 

arenas eat! aust a a eye Pear” || 155 || 

pingala dambhini siya yamina kaksara tatha |/ 

kalagnih rudri candi ca te syuh pingalanamakah |! \55 // 

Tr. The synonyms of pinga/aare: pingala, dambhini, sirya, 
yamina, kaksara, kalagni, rudri and candi. 155. 


ger war Rare’ a? arrcaierar’? | 

qeras araare sens Garay vances || 156 | 

ida candra sinivali ganga camarabodhita // 

idayah vacakah Sabdah paryayena prakirtitah |! 156 // 

Tr. The synonyms of da are: ida, candra, sinivali, ganga 
and amarabodhita. 156. 


Teresita Kreat qeaasiy fe" areey || 
TATA TY ASTAHAUA || 157 || 


gosabdenodita jihva tatpraveso hi taéluni I! 
gomamsabhaksanam tattu mahapatakanaganam I! 157 I/ 


Tr. The term ‘go’ denotes tongue, which is to be inserted in 
the ‘¢a/u’ (roof of the nasopharyngeal cavity). This literally means 
‘consuming gomamsa’, which eliminates the severest of the sins. 
157. 


1 .gRrh-P. 2 .afrraa-P; afierera-T. 3. at —N,J. 4. anenfteds —P. 5. 
ariel ecavst a -T. 6.aa -N.J. 7. fine car —T, arquereriftne-t. 
8 .-eaieretaret -T; aarsasfleret —P.tl. 9 .aerm —T,tl. 10. agate -T,t15 
aman -P. 11. aft -P.T.t1. 
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WT wares Reercaecry || 

eit TE TI sey g! |eendae || 158 | 

gomamsam bhaksayennityam pibedamaravarunim // 

kulinam tamaham manye anye tu kulaghatakah I! \58 // 

Tr. I consider him the noble, who consumes ‘gomamsa’ 
(insertion of the tongue) and sucks the divine ambrosia (secretion 
from the moon). Others are black-sheep. 158. 


Renresrapraerientar aE || 

wad Fae we ae A Masel || 159 | 
Jihvapravesasambhitavahninotthapita Khalu // 
candrat sravati yah sarah sa syadamaravaruni 1/1159 // 


Tr. amara-varuni (the divine ambrosia) is the secretion of 
the nectar, which is made to flow from the moon by the stimulation 
of fire through insertion of the tongue in the cavity. 159. 


fedraraear® 
iti Srinivasayogiviracitayam hatharatnavalyam dvitiyopadeSah 
This is the second chapter of hatharatnavali composed by 
Srinivasayogi 


C3~O 


1. gat Ps fat -Ttl. 2. frengaed ad-P.T.t1.3 .aerietearag-PT,t1, 
aferrenfie-n3. 4. safi-T. 5. ‘sf @att qar-P.T.t1. 6. arie-PT. 7. 
APareePrarai—n2,n3,n4. 8 . aerate 
ae a—— ae werprad: Bra: 
Ohh: damaprao yea sateen || 
wn wagahimaftad trad 
Tasferquesd uy feared (PaRreresit-t1) feta va: || ” 
afta: we: -P,T,t1. 


Baxcalactt 
acttertagat:! 


gremsciararen” 
TaIMASerarit er pager? || 

geal afte Prat aatasa sae || | | 
athastangayogah — 

athato’stangayoganam svaripam kificiducyate I/ 
bahavo yoginah siddha angairetaisca Sobhanaih !/ \ I! 


Tr. Now the nature of astanga-yoga is being explained. 
Many yogis have attained siddhis through these efficacious 
methods. 1. 


TRITGIA AAMAS || 

am aerernaaastd aa ear || 2 | 
Mayketen at gered wafeesiass || 
yUaTeaara AMAT Pas Bae || 3 || 


manahprasadasantoso maunamindriyantgrahah |/ 

daya daksinyamastikyamarjavam marddavam ksaméa // 2 // 

bhavasuddhirahimsa ca brahmacaryam smrtirdhrtih |/ 

ityevamadayascanye manasa niyamah smytah |! 3 // 

Tr. Pacification of the mind, contentment, silence, control 
of sense organs, kindness, politeness, belief in God, 
straightforwardness, gentleness, forgiveness, purification of the 
thoughts, non-violence, celebacy, memory, forbearance and some 
such more—are known as niyamas for the mind. 2-3. 


1. ayaererres-N,J.P.T. 2. aeirairmte—J.n2, aerserrarrare-P,J,T.04, 


sererrare-n2,n3,n4, ayyTere-P.T. 3. agyererares-N,n1J, arquerersene- 
n2,n3,tl. 4. efegiee-N. 5. gaamean Ase a-T,tl. 6. wA-P.T. 
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aM Wd ad! aa aver at | 
Taran a Tepe yeleory | 
giarrarensa aise Frame ware || 4 | 


snanam Saucam vratam satyam japahomasca tarpanam /|/ 
tapodantstitiksa ca namaskarah pradaksinam || 
vratopavasakadyasca kayika niyamah smrtah // 4 // 


Tr. Bath, cleanliness, vow, truthfulness, recitation (of 
mantras), fire worship, libation of water, penance, self-control, 
endurance, reverential salutation, circumambulation, observance of 
vows, fasting etc.—are the n/iyamas for the body. 4. 


Note: Srinivasa introduces astangayoga, but he has given 
only niyamas under two heads as manasa-niyama and kayika- 
niyama. He does not elaborate on yamas and niyamas separately. 
He has included yamas like ahimsaand brahmacarya in the manasa- 
niyamas, while satya in kayika-niyamas. The niyamas like Sauca, 
tapas are included under kayika-niyamas. This seems to be quite 
different type of classification under niyamas. 1-4. 


SOS VEATTAaR est AAT || 

aaa Seer amaeay || 5 || 

hathasya prathamangatvadasanam darsyate maya || 
tatkuryadasanam sthairyamaérogyam cangapatavam I! 5 // 


Tr. asana, being the first part of Aatha-yoga curriculam, 1s 
being narrated here by me. Practice of asanas alleviates diseases 
and contributes to stability, health and efficient body. 5. 


arora yeaa as | 
Ear Tea aiff || 6 || 


\. ai-J.Nuni.n3, Shargd-Titl. 2. att. 3. areTEPT 12. 4. wee 
PT; gead—-Nunl. 5.' aftr: -sigueernes-N,J. 6. amgueeriftne-n2,n4. 
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vasisthadyaisca munibhirmatsyendradyaisca yogibhih I! 

angikrtanyasanani laksyante kanicinmaya |! 6 // 

Tr. Some of the asanas accepted by the sages like vasistha 
and yogis like matsyendra are being described by me. 6. 


Note: This verse is a repetition from HP and suggests two 
traditions of asanas, namely, one of munis like vasistha etc., and 
the other of yogis like matsyendra etc. 6. 


aguhtaray whe ceorgg | 

Bee APT Trs'agesifer “ser? || 7 | 
caturasitilaksesu ekaikam jivajantusu // 

uddhytya Sambhuna proktascaturasiti pithikah |! 7 I! 


Tr. sambfu has culled only eighty four asanas representing 
one from each lac of the eighty four lacs of species. 7. 


Note: It is customary in the Aathatexts, while describing asanas 
to talk about the number of dsanas being eighty four lacs representing 
different species of creatures. G§ (6) states that siva has enumerated 
eighty four 4sanas representing one from each lac of the species. 
However, very few texts give the list of eighty four asanas. This i$ 
one of the texts which enumerates eighty four asanas. 7. 


saguittttey! dobar ge | 

aerated wes terragayear || 8 || 

caturasitipithesu kesaficillaksanam bruve // 

adinathoditah pithah deharogyasukhapradah |/ 8 // 

Tr. From among eighty four pithas, I give the characteristics 
of afew. These pithas are recommended by adinatha, and contribute 
to the sense of wellbeing. 8. 


Note: Srinivasa has used pitha as a synonym for asana. 
Although Srinivasa enumerates eighty four Zsanas in further 
verses, he does not describe the techniques of all the asanas. 


1. * aRsTaa —-sryar ore” appara —J,N.n1,n2,n3. 2. trean-J,P, 
agefatifear—n2. 3. agesffettemn-tln4. 4. dreri-P,T,t1. 
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JP also describes eighty four asanas, but most of the names 
vary from the list given by Srinivasa. 8. 


fees ae! car? ag Reheat we |! 

we aE aged? ya’ veragwat’ || 9 | 
wend? Fae Tales aH || 

Tame AA! @ woe || 10 | 

id areet Ua a ara | 

wae WAS at wee" aHeray || 11 || 
as Uda Tal Fd || 
Parad? arse qwed'> aauenq | 12 || 
airs oat a’? arava” | 
melt Fara arias freer? || 13 7° 
Tete sere? arhawrraewey | 
AreTyaadet AWHraTITea || 14 | 
qhaaret ware yeaa || 
caret ef a aegt a aia || 15 | 
SPIAaes Way F || 

Beaten sa gergraied”* aa || 16 | 
Usagi” gage a cRuengegyer | 
Hata weg wdgegeta | |} 17 | 


1. qe¥—n2,n3,n4. 2. @t—T. 3. Ré-n2,n3,n4. 4.fe ae qaftie Preaktert 
WeU-PT tl. 5. aeret—n2, wit]. 6. eet Btergfed—P.T,J,n1,n3,n4. 7. 
weraEryfedyer—P, yarei—-T,tl. 8. qeceraged—n2. 9. amed- 
JN.n3; eaned-Tnl. 10. waearenqg—P,T,t1n2. 11. amgH—PT. 12. aI 
P.T.tl. 13. Proersa—P,tl. 14. ararel}—N,n1,n2,n3,J; smare-T,t!, 
Proererararet—n4. 15 .etvs—Njnl,n3,n4,J. 16. amte-tl. 17. 
daaeraraa-T,tl. 18. ayBI-P,T.N,J. 19 .aera-T,t1. 20 . sete eer 
12 get 13 aqueen-N,n1,n2,n3,n4,J. 21. qeftust—tl. 22. qeftusaigare— 
PT. 23, gaara -P.T.t1. 24 caetat-J. 25. aiqveqiteqnea—T.t1. 
26 .geqgranta-N,J.t1. 27. weqgRI-J,N.n2,n3,n4,t1, qergeh-PT. 
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aniseed sarrrerae || 

wear Gara! Ararat? EL | 18 | 
THA MAA T || 

Tre Rails saueivarary || 19 | 

Para aert aed yar gra || 

at a aa? eed sea || 

Fe AMSA Ty 0 || 20 |j 

va fata agaeiiceratonter | 


siddham bhadram tatha vajram simhaSsilpasanam param // 
bandham karah samputitam suddham padmacatustayam | 9 | 
dandaparsvam ca sahajam bandhapindam mayuirakam || 
ekapadam mayuram ca sanmayiramihocyate 1/10 // 
bhairavam kamadahanam panipatram ca karmukam |/ 
svastikam gomukham viram mandikam markatasanam /\1// 
matsyendramparsvamatsyendram baddhamatsyendrameva ca 
miralambanam candrakhyam kanthavam caikapadakam 1/12 // 
Phanindram pascimam tanam Sayitapascimatanakam | 
karani citranamasau yoganidra vidhiinanam // 13 // 
padapidanam hamsakhye nabhitalamatahparam |/ 
akaSamutpadatalam nabhilasitapadakam I/ 14 // 
vrscikasanam cakrakhyamutphalakamitiryate I! 
uttanakirmam kiirmam ca baddhakiirmam ca narjavam /15 // 
kabandhasanamityahuh goraksasanameva ca || 
angusthamustikam jneyam brahmaprasaditam tathd // 16 // 
pafcacilim kukkutamca ekapadakakukkutam |/ 

akaritam bandhacili parsvakukkutameva ca II 17 // 
ardhanarisvarascaite bakasanadharavahe |/ 

candrakantam sudhasaram vyaghrasanamatah param // 18 // 


1. ag-afivear 39-P,T,tl. 2. aered-T1J,n1,n2,n3,n4. 3. agarar-P. 4. 
gaat -N,n3,J. 5. ee -PT,tl. 6. feat -P. 7. gray -P,T,t],n1,n2,n3. 
8. dese —n3. 9. dt —-aet —J.nl, red vem -N. 10. geet -Tit]. 11. 
arrereraftrs-J,N,n1n2,n3. 
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rajasanamathendrani Sarabhasanameva ca || 
ratnasanam citrapitham baddhapaksisvarasanam // 19 // 
vicitranalinam kantam Suddhapaksi sumandrakam |! 
caurangi ca tatha krauficam drdhasanakhagasane |/ 
brahmasanam nagapithamantimam ca Savasanam I|/ 20 // 
evam militva caturaSityasanani // 
Tr. siddha, bhadra, vajra, simha, Silpasana, four types of 
padmasana, such as- bandha, kara, samputita and Suddha, six types 
of maydrasana such as danda, parsva, sahaja, bandha, pinda, 
ekapada; bhairava, kamadahana, panipatra, karmuka, svastika, 
gomukha, vira, manditka, markata, matsyendra, par§vamatsyendra, 
baddhamatsyendra, niralambana, candra, kanthava, ekapadaka, 
phanindra, pascimatana, Sayitapascimatana, citrakarani, yoganidra, 
vidhiinana, padapidana, hamsa, nabhitala, akasa, utpadatala, 
nabhilasitapadaka, vr$cikasana, cakra, utphalaka, uttanakiirma, 
karma, baddhakiirma, narjava, kabandha, goraksasana, angustha, 
mustika, brahmaprasadita; five kukkutas such as — _ paficacitli- 
kukkuta, ekapadakakukkuta, akdrita, bandhacili and 
parsvakukkuta; ardhanariévara, bakasana, dharavaha, candrakanta, 
sudhasara, vyaghrasana, rajasana, indrani, Sarabhasana, ratnasana, 
citrapitha, baddhapaksi, i§varasana, vicitranalina, kanta, 
Suddhapaksi, sumandraka, caurangi, kraufica, drdhasana, 
khagasana, brahmasana, nagapitha, and lastly Savasana. 9-20. 
Thus altogether there are eightyfour dsanas. 


Tayhy Wey! Fens Gree aT | 

wR Wye ver ae? ered? cea || 21 | 

WR Gage Ba vg feet wer | 

FoR g fremt ag yer ageay || 22 | 

evamuktesu pithesu mukhyah proktastatha dasa || 
svastikam gomukham padmam viram siddhasanam tatha !2\/ 


|. dg — aqurer—-N. 2. a-P. 3. fired -T.J.N.n2. 4. agi-PT. 5. 
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mayuram kukkutam caiva bhadram simhasanam tathéa || 

muktasanam tu vikhyatam tesu mukhyam catusta:‘am //22// 

Tr. Among these asanas, ten are considered important, which 
are : svastika, gomukha, padma, vira, siddhasana, mayira, kukkuta, 
bhadra, simhasana and muktasana. Out of these, four are more 
important. 21-22. 


eouelftrenranret— 

ageiarent Brea afte gy || 

Tage acy Tdraeq || 23 | 
hathapradipikayam — 

caturasityasanani Sivena kathitani tu // 
tebhyascatuskamadaya sarabhiitam bravimyaham I! 23 II 
According to HP— 


Tr. Siva has narrated eighty four asanas, out of which, I 
describe four most excellent ones. 23. 


fre vet car fis we aia ageay || 

Ss cart’ a ven fessieraray® ear || 24 |) 

siddham padmam tatha simham bhadram ceti catustayam I! 
Srestham tatrapi ca tathaé tisthetsiddhasane sada |! 24 I! 

Tr. The four asanas are: siddha, padma, simha and bhadra. 


siddhasana is the best among these four, which one should always 
adopt. 24. 


aa’ fararatarat — 
ag wear Rad? pear at fer | 
eye dadratsarg Wwe! Yale 
arias Fare Ree Wed | 25 | 
1. uatdrei caveat -PTt1; aqamer-J. 2.q -J. 3 aut mea age 
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tatra siddhasanam— 

yonisthanakamanghrimilaghatitam krtva drdham vinyasen 

medhre padamathaikameva niyatam krtva samam vigraham |! 

sthanuh samyamitendriyo ‘caladrsa pasyan bhruvorantaram 

caitanmoksakapatabhedajanakam Siddhasanam procyate/25/ 

Tr. One should press the heel firmly against the perineum 
and place the other foot over the genital. He should remain straight 
and steady, control the senses, and keep the gaze fixed between the 


eyebrows. This is siddhasana, which opens the door to liberation 
(moksa). 25. 


adedy g' — 

Aqeakt Pere ear yee? aerate || 

Frama g Pelt Rear fart Pgs || 26 | 

matantare tu — 

medhradupari nihksipya savyam gulpham tathopari || 
gulphantaram tu nihksipya siddhah siddhasanam viduh |/26 I! 
According to others— 


Tr. One places the left ankle over the genital and the other ankle 
over the first one. According to the siddhas, this is siddhasana. 26. 


Weer TET gare fags || 

FOR Tey Welt Fw || 27 | 

etat siddhasanam prahuranye vajrasanam viduh |/ 
muktasanam vadantyanye prahurgiptasanam pare |! 27 I! 


Tr. This same siddhadsana is variously known as vajrasana, 
muktaésana and guptasana by others. 27. 


Note: Although in this verse, vajrasana, muktasana and 
&uptasana are considered synonyms of siddhasana, other authorities, 
however, make differentiation in these four variations of s7ddhasana. 
i 


| . geuererare:-N,n1,2,3,J. 2-RRREPT tl. 3. weryPE-n2. 4.a-PT 1. 
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1. When left heel is placed at the perineum and the right 
heel is placed on the organ of generation, it is siddhasana. 

2. When right heel is placed at the perineum and the left 
heel is placed on the organ of generation, it is vajrasana. 

3. When the right heel is placed on the left heel and both 
the heels are placed at the perineum, it is muktasana. 

4. When right heel is placed on the left heel and both the 
heels are placed on the organ of generation, it is 
guptasana. 


GhS (11.20) gives another technique of guplasana, in which 
one hides the two feet between the knees and thighs in such a manner 
that the feet come under the anus. 27. 


sera Foret ari arrarans | 

merged vdfere? ar arat Fran || 28 |) 

brahmacari mitahari tyagi yogaparayanah |/ 

abdadiirdhvam bhavetsiddho natra karya vicarana 1! 28 // 
Tr. There is no doubt that one, who observes celibacy, 


consumes moderate food, is detached (to worldy objects) and 
devoted to yoga, attains success after one year. 28. 


aed Reasst 4 arm aaciar? || 

a Gate yer A areageit wae || 29 | 

nasanam siddhasadrsam na kumbhakam kevalopamah // 
na khecarisama mudraé na nadasadrso layah I! 29 // 


Tr. There is no asana like siddha, no kumbhaka like kevala, 
no mudra like khecari and no /aya (absorption) like nada. 29. 


1.arh-p.Ttl. 2.9efafee-PT.tl. 3 aed Reaget a asagsisfret:- 
N,nln2,n3,J. 4. @aat at -P,T,t1. 
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SA Aglatoial — 

Wea a gure atarae! arse: AT || 

adie? a aftrat a sear ghar | 

Wa Ade AdenafersseET || 30 || 

atha bhadrasanam — 

gulphau ca vrsanasyadhah sivanyah parsvayoh ksipet // 

parsvapadau ca panibhyam drdham baddhva suniscalam |/ 

bhadrasanam bhavedetat sarvavyadhivisapaham I! 30 // 

Tr. The two ankles are put under the scrotum on the two 
sides of the perineum. One catches hold of the feet with hands and 
remains steady. This is bhadrasana, which removes all the diseases 
and toxins. 30. 

Note: GhS(ii.9-10) gives a different variety of bhadrasana. 
In this, instead of two ankles placed on the two respective sides of 
the perineum, the ankles are everted with the toes turned backwards. 
For detailed discussion, refer to YM (vol. x, No. 1, pp.28-33). 30. 


ge faieratoret — 

Wee a gous aaa angeles Parte || 4 
at ane a arr g aaa’ || 31 || 
ea @ Aras’ tera aie? waa a | 
arcaaal fried aeart genes || 32 | 


atha simhasanam— 

gulphau ca vrsanasyadhah sivanyah parsvayoh ksipet |! 
daksine savyagulpham ca daksine tu tathetaram I! 31 // 
Aastau ca janvoh samsthapya svangulih samprasarya ca I! 
vyattavaktro nirikseta nasd4gram susamahitah |/ 32 // 


|. Reerat -T. 2a oa-P,T,t1. 3. gPivaai —Ptl. 4. seroma BT. 5. 
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Tr. The ankles are placed under the scrotum on both the 
sides of the perineum in such a manner that the left ankle is on the 
right side and the right on the left. The palms are placed on the’ 
knees, spreading the fingers and the mouth kept wide open. One 
fixes the gaze on the tip of the nose. 31-32. 


Ried weeaafed! alii: ar | 

TURTUM Hea ara || 33 | 

simhdsanam bhavedetatsevitam yogibhih sada // 
bandhatritayasamsthanam kurute casanottamam I! 33 |/ 

Tr. This is simhasana practised by all the yogis. This is an 


excellent 2sana, which facilitates the application of the three bandhas. 
33. 


FI URAataiayl — 
ameqk ett a qo dena am aa 

aria war aR yer HMA Fx || 
ayer aad Prema fage? arearriciada 

Wag anftfernsant! aa seed Gre || 34 || 


atha padmasanam — 

vamoritipar’ daksinam ca caranam samsthapya vamam tatha 
yamyoriipari pascimena vidhina dhrtva karabhyam drdham I! 
angusthau hrdaye nidhaya cibukam nasagramalokayed 
etad vyadhivinagakari yamindm padmasanam procyate |34l 


Tr. The right foot is placed on the left thigh and the left on 
the right, the big toes are held with the respective hands crossed 
behind the back, chin pressed against the chest and the gaze is 
directed towards the tip of the nose. This is padmasana, which 
alleviates diseases of the yogis. 34. 


| eee Aord-P.T.tl, afat—-T,n3,n4. 2 .giqS-P,T.t1. 3. qge—Ttl. 4 
umeenfaferai—tl. 5. araat—n3. 
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Note: The padmdasana described here and also in GhS (ii.8) 
and GS (9) is popularly known as baddhapadmasana. TBU (mantra- 
39-40) describes padmasana and baddhapadmasana separately. 34. 


dr a aaaorre: 
Tae! Parana qa g | 
Haea fara Heat Wade SH || 

Tee Aaa AIT yore’ || 35 || 


tatha ca yajfiavalkyah — 

padangusthau nibadhniyaddhastabhyam vyutkramena tu I/ 
arvorupari viprendra krtva padatale ubhe // 

padmasanam bhavedetat sarvesamapt pijitam // 35 // 


According to yajfiavalkya — 


Tr. Place both the feet on the opposite thighs and catch hold 
of the big toes with the respective hands crossed. This is padmasana 
respected by all. 35. 


earxetsft — 

TA BUN Hear Gals HAMA Aes | 

Sey Tara’ we” sear act seit || 36 | 

ara feretsmentygt a rear | 

oreg faga? aeedema vat ge || 37 || 

dattatreyo ‘pi — 

uttanau caranau krtva arvoh samsthapya yatnatah || 
drumadhye tathottanau pani krtva tato drsau_// 36 // 
nasagre vinyasedrajadantamilam ca jihvaya // 

uttambhya cibukam vaksahsamsthapya pavanam Sanath [/37// 


| raged a-P, vatqeay a-t1. 2 .Praetar-T; sefer-Ptl. 3 .aam-P.T tI. 
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According to dattatreya— 

Tr. Firmly place the upturned feet on the opposite thighs 
Place the upturned palms between the thighs. Fix the gaze on the 
tip of the nose. Press the tongue against the root of the front teeth 
press the chin against the chest and gently raise the pavana (prana) 
up. 36-37. 


zé cearert dha elena | 
gee ae Sah rer wee GR | 38 | 


idam padmasanam proktam sarvavyadhivinasanam |/ 
durlabham yena kenapi dhimata labhyate bhuvi // 38 // 


Tr. This is padmdasana, which cures all the diseases. This is 
difficult to be attained even by the wise. 38. 


Note: In the earlier verse, there is a specific mention of 
placing the right foot on the left thigh and the left foot on the right 
thigh. Here there is no such mention. It only suggests that the feet 
should be on the opposite thighs and hands are placed one over the 
other. In this technique ja/andhara bandha is to be accompanied 
with jihvabandha. There is no mention of uddiyana bandha. 
brahmananda, commenting on this verse in HP(i.47), suggests that 
Jalandhara bandha accompanied with jihva bandha alone serves the 
purpose of miilabandha and uddiyana bandha. 36-38. 


Hen wyzfedt wel seat Tear | TAAL 
Te aaft arene faga! war a dead | 
Rares Tread Wry 
Pasa serge why TATaKRE || 39 || 
krtva samputitau karau drdhataram baddhva tu padmasanam 
gadham vaksasi sannidhaya cibukam dhyanam ca taccetasi |/ 
varamvaramapanamirdhvamanilam proccarayet piiritam 
muficatpranamupaiti bodhamatulam Sakteh prabhavannarah // 39/1 


1 .adentifrarcry -P.T,tl. 2. qa —-NJ. 3. afer -Jn2. 4. qga - 
NJJ,tl. 5 .dreaerad -P,T,t1,n2. 
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Tr. Firmly adopt padmasana, fold the hands, firmly press 
the chin against the chest and repeatedly raise the apana upwards 
forcefully so that it unites with prana. Thus, one attains unparallel 
wisdom of the highest order through the arousal of Sakti (kundali) 
and by intense concentration on the Supreme Reality. 39. 


Note: This verse is included under the description of mudras 
jn HP (10 ch. v. 145) published by Lonavla Yoga Institute (India). 
39. 


Tere Rad! ari aAEry Wad || 

gh Rat ae? a FHP aT Aare || 40 | 

padmasane sthito yogi nadidvaresu pitrayet // 

puritam dhriyate yastu sa mukto natra samSayah 1! 40 // 


Tr. Adopting padmasana, a yogi should inhale through the 
two nostrils and hold the breath. Thus one undoubtedly becomes 
liberated. 40. 


at wyfed gait dergiediaery || 41 | 


karau samputitau kuryat tat samputitapankajam // 41 // 
Tr. When palms are folded forming a cavity, it is samputita- 
pankaya. 41. 


Note: Srinivasa, while commenting on the asanas, gives four 
types of padmasanas, namely, baddhapadmasana, karapadma, sam 
putitapadma, and Suddhapadma, but he does not describe all of 
them. 41. 


SI HT — 
RATS HEI THT enfternfrarseds | 
Tart weagken @ aqeaaaaa’ dex || 42 || 


|. qemrrafeertt -P.T.t1. 2 -gftd Raat weg -Ps med Gad aH -N. 3. get - 
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atha mayiram — 
dharamavastabhya karadvayena 
tatkipare sthapitanabhiparsvah || 
uccasano dandavadutthitah khe 
mayurametat pravadanti pitham I! 42 // 
Tr. The two palms are placed on the ground. Elbows are 
placed on the respective sides of the navel and the body is lifted in 
the air like a horizontal stick. This is known as mayira-pitha. 42, 


BUT ASMOMATY TRATRTE 
arma a arr sae | 
aenaryh srergataterary 
Tah Tey stat arerayer || 43 || 
harati sakalaroganasu gulmodaradin 
abhibhavati ca dosanasanam Srimayiram |/ 
bahukadasanabhuktam bhasmakuryadvicitram 
Janayaul jatharagnim jiryate kalakitam // 43 // 

Tr. mayirasana enables quick relief from all the diseases 
of the spleen and the stomach and cures the imbalances caused by 
the humours. It further digests excess food and bad food, stimulates 
gastric fire and even digests the deadly poison. 43. 


AK Teagan? Wee | 

garg avatar aadaet || 44 | 

mayuram dandavatkuryanmayuram dandanamakam /! 
kuryanmayaram parsvabhyam mayuraparsvanamakam //44ll 
Tr. When mayirra is practised like a (horizontal) stick, it is 


called danda-mayiira. This same when practised on both the sides, 
is parsva-mayura. 44. 


1. & aqumen—J,T. 2. wat -T. 3. weary -Jn3, weacler-n2. 4 are 
ascdarraet-P, at asda -T,t1. 
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re Tes Sail aaa? see || 45 | 
mayuram padmakam kuryat baddhakekiti kathyate I! 45 // 
Tr. With padmdsana, mayira is called baddhakeki. 45. 


ger ftosagaratoret — 

ue Te aA Ele AACA || 

ga Roser adenine’ || 46 | 

atha pindamayirasanam — 

ekam padam mayuiragre prasaryaikam mayiravat I! 

idam pindamayirakhyam sarvavyadhivinasakam || 46 // 

Tr. Stretch one leg infront and the other stretched out like a 
peacock. This is pinda-maydra, which cures all the ailments. 46. 


UMUSsAgqaatoray> — 

ae We’ Gaeta!” WAH || 47 | 

ekapadamayirasanam — 

kanthe padam prasaryaikamekapadam mayitrake I! 47 I/ 

Tr. One leg is placed over the neck and the other stretched 
out. forming ekapada-mayiira. 47. 

Note: Srinivasa gives six varieties of mayirasana but 
describes only five. The sahajamayira has not been described. 47. 


ge Seatac — 

Ire PHT aasa aewtoiierd gs || 

ards User eet asae Fray || 48 || 

atha bhairavasanam — 

gulphau sampidya canyo’nyam vyutkramenotthitam Sanaih If 

Janvoh parsvagatau hastau dandavad bhairavasanam {I 48 // 
. Tr. Press the two ankles with each other and raise them up. 
Place the hands straight by the sides of the knees. This is 
bhairavasana. 48. 
1 RR-T.n3. 2. aaGR-NI, TwSSR-T. 3. KoeswEEP,TJ.n2. 4. waa 
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FA HASSATH — 

TR FS wea faaia JF & Ie? | 

ort ae gata’ araet! wad || 49 || 

atha kamadahanam — 

bhadrasanam sukham sthapya viparite tu dve pade || 

anena yadi kuryaccaitat kimadahanam bhavet I! 49 // 

Tr. Comfortably adopt bhadrasana and place the toes turned 
backwards. This posture is kKamadahana. 49. 


Note: The arrangement of the feet resembles the technique 
of bhadrasana described in GhS (ii.9-10). 49. 


ge ulfdrarstatarat® — 


TA FAM IRA Te HCITAAT || 
wot Balt waa Ager || 50 |) 
atha panipatrasanam — 


nabhau samsthapya gulphau ca tanmadhye karapatratam |! 
Sanairyatnena kurvita panipatram taducyate // 50 // 


Tr. Gently press the ankles against the navel and arrange the 
hands like a water pot there. This is panipatra. 50. 


Sa AMofaqiatoigly — 

wary J wa yeh sero | 

eguadtt gar eye’ | 51 | 

atha dhanurasanam — 

padangusthau tu panibhyam grhitva Sravanavadhi |/ 
dhanurakarsanam krtva dhanurasanamucyate // 51 // 

Tr. The big toes are held with the hands and are pulled upto 


the ears (alternately). Thus, one assumes the shape of a stretched 
bow. This is dhanurasana. 51. 


1. oer areEATRAEN |. 2. gae-J.P.T, Wa-n2, ves -n3. 3 .gafe-Prl, wt 
2-7. 4 .ceerreed-NJtl. 5 aftr), afta -P.Tn2. 6. aqsraforags 
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Note: This variety is called akarsana-dhanurasana to 
differentiate it from the variety of dhanurasana described in GhS 
(ii.18). The technique of dhanurasana described in GhS is different 
and is done in prone lying position. For detailed discussion, see 
YM (vol.ix, No. 4, pp. 42-54). 51. 


ge |= RafaAeHTaTotal — 
AER FIR Hea Teel SH | 
Ts! aR Trad || 52 |P 
atha svastikasanam — 


Janirvorantaram samyak krtva padatale ubhe // 
iyjukayasamasinah svastikam tat pracaksate // 52 // 


Tr. Arrange both the soles (feet) properly between the thighs 
and the shanks and sit erect. This is called svastikasana. 52. 


Note: brahmananda in his commentary jyotsna suggests 
the reading ‘janghorvor instead of ‘sanarvor’, meaning ‘between 
the thigh and the shank’, rather than ‘thigh and the knee’. 52. 


ga stgqaaratoral — 
wa ators g poms Pasa | 
ars cer seat ES Aer || 53 || 


atha gomukhasanam — 

savye daksinagulpham tu prsthaparsve niyojayet || 

daksine ‘pi tatha savyam gomukham gomukhdasanam |! 53 // 

Tr. Place the right ankle by the side of the left hip and the 
left ankle by the right hip, thus imitating the shape of a cow’s 
head. This is gomukhdsana. 53. 


Note: Another popular variety of gomukhasana requires the 
hands to be braced on the back, left hand coming from below and the 
right hand coming from above over the right shoulder. This 


ee eS 
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arrangement of the hands is described in BYS-19,20 and generally 
it is practised. This may be called baddhahasta-gomukhasana. HY , 
however, suggests to hold the big toes by crossing the hands behind. 
For detailed discussion on varieties of gomukhasana, refer to YM 
(vol xviii, No. 1, pp.41-44). 53. 


ger Glatatara! — 

Te Teresa ager Rae’ | 
gaeietan dle? drereahadiitasy || 54 |! 
atha virasanam — 


ekam padamathaikasmin vinyasedirum sthiram // 
itarasmimstatha corum virasanamitiritam |f 54 // 


Tr. Place one foot on the opposite thigh and the other foot under 
the opposite thigh and remain steady. This is called virasana. 54. 


Note: This is also known as ardhasana in YV (II: 46). 
Besides HP(i.21), this variety is described in other yogic texts 
such as SUp (i: 2-4), TBU (37), AhS (xxxi: 39) and TVd (ii: 46). 
The technique of virasana differs in GhS(ii.17) from the one given 
here. In GhS variety, one foot is placed on the opposite thigh 
while turning the other foot backwards. Traditions differ in the use 
of the upper foot being placed on the opposite thigh. JUp (iii: 6) 
prescribes left foot to be kept on the right thigh, while brahmananda 
in his commentary /yotsna, recommends right foot to be placed on 
the left thigh. But HP permits both these variations. Although, 
there is no mention about the arrangement of hands in virasana, its 
being a meditative pose, the hands are comfortably placed on the 
knees. 54. 


SAI AOS Chiaaiely — 
GS TST RRA aay Tacreaeiee” || 
Bet Tec Rcd ase oadraed || 55 || 


1. aqueees—J. 2. Rad-T. 3. gatsfer qa ara-T.tl. 4. aqaeren- 
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atha mandiikasanam — 

prstham sampidya gulphabhyam janvange savalayakrtih I/ 

hastau padatale ksiptau manditkam padadosahrt I! 55 // 

Tr. The ankles are placed under the buttocks. The knees are 
kept wide apart. Hands are placed under the feet. This is 
mandiikasana, which removes diseases of the legs. 55. 


BAI Ahciatoray! — 
Tel Wie? se srySS aa geH || 
cereal fire Ren aqdrHerrt || 56 | 


atha markatasanam — 

padau sampidya hastabhyam angusthau dharayed drdham // 

padamadhye Sirah ksiptva dhanurvanmarkatasanam // 56 // 

Tr. Pressing the legs with the hands, firmly hold the big 
toes (from behind) and drop the head between the legs, imitating 
the form of a bow. This is markatasana. 56. 


FTI Acalogiatart — 


aMeqenticaeamnal’ srareietetaaaren | 
wea fasattakiogns seared Ad || 57 | 


atha matsyendrasanam — 

vamorumilarpita daksapado 
Janvorbahirvestitadaksadosna // 

pragrhya tisthetparivartitangah 
Srimatsyanathoditamasanam syat I! 57 // 

Tr. Place the right foot at the root of the left thigh and place 
the left leg by the side of the right knee. Hold the left leg by the 
‘ight hand and twist the body and remain steady. This 4sana is 
Propagated by matsyendrandatha. 57. 


|. ae amare —n2. 2. deer —nl. 3.3 -PT.t1. 4. semeraTy -n2. 5, 
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ATS Aol! TNSSeTVSIAVSTAy || 

war Beserivad weed a cat Far || 58 | 

matsyendrapitham jatharapradiptam 

pracandarugmandalakhandanastram |! 

abhyasatah kundaliniprabodham 

dandasthiratvam ca dadati pumsam I! 58 // 

Tr. matsyendra-pitha enhances the gastric fire and works 
like a weapon to destroy hosts of severe diseases. Moreover, it 
helps arousal of kundalini and offers stability to the spine. 58. 

Note: The technique of matsyendrasana given here differs 
from the one available in GhS. In Gh§S (ii.22-23), the hand is bent 
in the elbow crossing the raised knee and the chin rests on the palm 
of the hand. 


In the technique of matsyendrasana, though only the left 
twist is described, it is to be repeated on the other side also giving 
the right twist, as suggested by brahmananda. 58. 


adr Rad weg wera || 59 | 


parsvabhyam dhriyate yastu parsvamatsyendramuttamam/59/ 


Tr. When held by the sides, it forms parsva-matsyendra, 
which is excellent. 59. 


RT TU A TAIT || 60 | 


karena bandhayet tattu baddhamatsyendrasanam // 60 // 


Tr. When tied with the hand, it makes baddha- 
matsyendra. 60. 


Note: In these verses, two more varieties of matsyendrasana 
are given, but the techniques are not clearly described. 59-60. 


| .weradtad —P, wet age —T.tl, saeaygee -N.n1n3J.2.¢ J -PTtl. 3. 
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ge foraictemoral — 

aa Gast per sar gels | 
FATA Pa TTIT || 61 | 

atha niralambanam — 

karabhyam pankajam krtva tisthetkirparaya sudhih |/ 
mukhamunnamayanuccair niralambanamasanam // 61 // 


Tr. Hands forming like a lotus and supporting on the elbows, 
raise the face up. This is called niralambanasana. 61. 


PRT ATT TTT |? 

Perea eae? Per || 62 |) 

niralambanayogi syanniralambanamasanam |/ 
niralambanata dhyanam niralambanamdasanam /! 62 // 

Tr. Practising miralambana asana, a yogi attains the state of 


niralambana. The posture miralambana culminates into niralambana 
dhyana. 62. 


ge atraratatet s — 

Tara Wade wee Aaa’ || 63 | 

atha saurasanam — 

prasatyaikam padatalam samsthapya tvekapadakam |/ 63 // 


Tr. Stretch out one leg and place the other foot on the 
ground. 63. 


gerenureratare’® — 

UP aus searda q wea | 

Be waged” gear THue Aged || 64 | 
athaikapadasanam — 

ekapadamatho kanthe utthapyaikam ca dandavat || 
karau samputitau krtva ekapadam taducyate // 64 // 


| .qayspaea-N Gayqeas-T, yaysTaqea—J. 2. aqueendfine- 
Noni .n2,n3J,tl. 3 .90:-T. 4. aqueernes-T. 5. aa uae. 6. gecel— 
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Tr. Having placed one leg over the neck, the other leg is 
raised up like a stick. The hands are folded on the chest. This is 
called ekapada. 64. 


SI WHiosraaiay — 

Waren sedans wee aaa | 

Ui adaroet aya’ Yee wat | 65 | 4 

atha phanindrasanam — 

padabhyam vestayetkantham karayoh samsthitonmukham |/ 
Phanindram sarvadosaghnam vobhiyat sukhadam sada 1/65 // 


Tr. The neck is encircled with two legs and supporting (the 
body) with the hands, the face is turned upwards. This phanindra 
removes all the ills and bestows upon one wellness for ever. 65. 


ger Ufeaacdotatoret — 
Gard wel ya asad erat verifaad era’ | 
aR wernecst sae oar || 66 || 4 
atha paScimatéanasanam — 
prasarya padau bhuvi dandarifpau 
dorbhyam padagradvitayam grhitva I/ 
Janipari nyastalalatadeso 
vasedidam pascimatanamahuh // 66 // 
Tr. Stretch both the legs on the ground. Hold the big toes by 
the respective hands and put the forehead on the knees. This forms 
pascimatana. 66. 


sfa oararareaa «= vat ofaranied® amare || 
Bed TMT Balgat ala FT Faq || 67 || 4 
1 .woRRLI.P.T. 2. det ahe-P.T. 3. arqarat-J. 4. arquererseitae -n2. 


5 .uRarat-J.P.T. 6. erat erat —n1.3. 7. erat eel fad qelar-N.J. 
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itt pascimatanamasanagryam 

pavanam pascimavahinam karoti // 
udayam jatharanalasya kurya 

udare kar$yamarogatam ca pumsam // 67 // 

Tr. pascimatana causes the currents of prana to flow through 
susumna, stimulates gastric fire, reduces the belly and brings good 
health to a person. 67. 

Note: This is an important traditional asana, which tones up 
nerves supplying the pelvic organs and arising from lumbo-sacral 
region. GhS(ii.26) calls it pascimottanasana. §S (iii. 113-114) 
says that ugrasana is a synonym for pascimottanasana, although, 
there is a slight difference in the technique. 66-67. : 


eiferaakaaaarnant — 

aM area? J Bala araaarara | 68 || * 

SayitapaScimatanakam — 

tanam Sayitva tu kurvita Sayitapascimatanakam // 68 // 

Tr. Lie supine and practise pascimatana to form Sayita- 
pascimatana. 68. 


Note: For discussion on the varieties of pascimatana, see 
YM (vol. 20, No. 4, pp. 56-66). 68. 


ge fafeacacitonetataret — 
Tea Se’ Ta? TART | 

ae asa Gen Patera aq | 69 | 

atha Vicitrakaranindmasanam — 
Sayitapascimatanasthe hastau tatra prasarayet || 
padau dandasamau krtva vicitrakarani bhavet |! 69 // 


Tr. Adopting sayita-pascimatana, extend the hands and 
Straighten the legs like stick. This is vicitra-karani. 69. 


|. traerera-P, arama -Nonl3 ast avi-T; sretareasa-J. 2 .rear-P, arr 
Year-T. 3.da- aaerae-T; Saaaraaa-NJ. 4. Pearre-J. 
5 . gaanvararcea:-JN. 6 .@a-P,T,tl,.7 -aa-PT,tl. 8 .arif -PT tl. * 
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ge aotorerataiat’ — 

Ua aedans SANA FIA || 

TRA wat Zale ariier Faver || 70 | 

atha yoganidrasanam — 

padabhyam vestayetkantham hastabhyam prsthabandhanam / 
tanmadhye Sayanam kuryad yoganidra sukhaprada |! 70 // 


Tr. Wind the legs around the neck, tie up the hands on the 
back and lie down. This is yoganidra, which offers wellbeing. 70. 


ge fegotorer — 
Ire Rad wee Tard 
TH TAHT! | 
TRH AG MRT 
edt We aradedrar || 71 || 
atha vidhiinanam — 
gulphasthitau padamekam prasarya 
tatpadagram samsprsettatkarena |! 
gulpham canyam dharayettatkarena 
dhiinam pitham cabhyaseccobhayatra I! 7\ // 
Tr. Resting on the heels, stretch one leg and touch its toes 
with the respective hand. The other heel is held with the other 


hand. This is dhiina-pitha, which should be practised on both the 
sides. 71. 


ga Uledisonatoret® — 


Racer Wade SA TTT || 
TS Fea ae TST || 72 | 
atha padapidanasanam — 


sthitvaikasmin padatale karabhyam vestayettanum |/ 
prsthe samsthapya yatnena padapidanamasanam |! 72 II 


1. aa amar PT, agqurerdite-n2,n3 . 2. a eprery -Ninl. 3 yeh 
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Tr. Stand on one leg. Fold the other leg at the back and hold 
it with the hands. This is called padapidanasana. 72. 


TA QEQeatoagt — 

Tee Gee! agate we? || 

Pasa wal dearer arrears? agen || 73 | 

atha kukkutésanam — 

padmasanam susamsthapya janirvorantare karau || 

nivesya bhiimau samsthapya vyomasthah kukkutaésanam /73/ 


Tr. Adopt padmasana, insert the arms between the knees 
and the thighs and firmly place the palms on the ground and remain 
aloft. This is known as kukkutasana. 73. 


Note: Srinivasa mentions five varieties of kukkutésana, 
namely, paficaculi-kukkuta, ekapada-kukkuta, akarita-kukkuta, 
bandhaculi-kukkuta and parsva-kukkuta, but does not describe them. 
In this verse, he describes only one variety, but which is this variety, 
is not clear. KKHP describes pangu-kukkutasana, where the foot- 
lock is raised by balancing on one hand, the other hand grasping 
the wrist of the balancing hand. 73. , 


geircroragatatae — 

SIR sal wae Henry || 

Ie Blagartagaraeiar’ || 74 || 

athottanakirmasanam — 

kukkutasanabandhastho dorbhyam sambadhya kandharam I! 
Sete kirmavaduttanametaduttanakirmakam // 74 // 


Tr. Assume kukkutasana, wind the arms around the neck 
and lie on the back like a tortoise. This is uttana-kiirmasana. 74. 

Note: narayanatirtha in YSC(i.46-{12}) calls it uttana- 
kukkutasana. 74. 


|. yg ere -Nnl. 2. vat —P.Tt1. 3. aires J, are —P tl. 4. sritaagt 
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ga Ofeamiataay — 

we geraera ae serdar? | 

Weal ATS w gaara || 75 || 

atha vrscikasanam — 

hastau dharamavastabhya caranau bhalasamsthitau // 

gulphau syatamunmukhah san vrscikasanamiryate // 75 // 

Tr. Fix the hands on the ground, place the feet on the forehead, 
keeping the heels upturned. This is called vrscikasana. 75. 


Tae J aw at aay | 
granthavistarabhitya tu sarvesam ca na laksitam // 


Tr. All the 2sanas are not described due to the apprehension 
that it may inflate the size of the book. 


geifedet Bitola — 
gat eames a eran gat cea || 
Aaa Met Y MAA || 76 || 
RA Arafarywwaorey’ | 
athantimam Savasanam — 


prasarya hastapadau ca visrantya Sayanam tatha |/ 
sarvasanasramaharam Sayitam tu Savasanam // 76 // 
ityasananirapanam // 


Lastly Savasana— 


Tr. Spread out the hands and legs, while lying relaxed. 
Savasana, which is practised in lying position, relieves fatigue caused 
due to practice of (all the ) asanas. 76. 

Thus ends the description of dsanas. 


1. Wat -J,N,n1,n2,n3,T,tl. 2. eredRadt -P.T,t1. 3. adware -N,n3,J. 
4. aad srarersvay, -N. 5 eet oral -P.T.tl. 6.aeraa -J,N,nl. 
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SRA Sa Sra WNIT Uae | 

Fear aria rat |e aay || 77 || 

asanena rujam hanti pranayamena patakam |/ 

pratyaharena yogindro vikaram hanti manasam |! 77 /I 

Tr. asanas alleviate diseases, pranayama removes the sins 
and practice of pratyahara brings an end to mental ills of a yogi. 77. 

Note: The sequence of verse No. 76 and 77 has been changed 
by the Editors to suit the proper presentation of the text. 77. 


Za Ulonaras! — 

sar so ari ast Rafyersre? || 

Teaeriy worarary wTa || 78 || 

atha pranayamah — 

athasane drdhe yogi vasi hitamitasanah // 

guripadistamargena pranayaman samabhyaset |! 78 |/ 

Tr. Having attained perfection in asana, a yogi, who is self- 
restrained and who consumes wholesome and moderate food, should 
undertake the practice of pranayama, as instructed by the guru. 78. 

fae at act fedi® Piya’ Pact ae’ | * 

ari earyerrciia adt ag Peed || 79 || 

cale vate calam cittam niscale niscalam tatha || 

yogi sthanutvamapnoti tato vayum nirundhayet |! 79 I/ 


Tr. Mind becomes unstable as the breathing increases. When 
breathing is controlled, mind becomes stable and a yogi attains 
steadiness. Therefore the vayu should be restrained. 79. 


araarge Rect 88 creasciferrper || 
ae er Perea ear arg Pte! || 80 |) 


1. or gorargert —n3. 2. frafeae-J. 3. gnert —n2. 4. ar gee 
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yavadvayuh sthito dehe tavajjivitamucyate || 
maranam tasya niskrantistato vayum nirodhayet [/ 80 // 
Tr. Life exists so long as the vayu (prana) remains in the 


body. Death means the exit of prana. Therefore, prana should be 
controlled. 80. 


ATR WSNY Wedl Ta AT | 

ou Ggrimas safes! wet wag || 81 |” 

malakulasu nadisu maruto naiva madhyagah |/ 

katham syadunmanibhavah kayasiddhih katham bhavet /81/ 

Tr. The m4éruta (prana) cannot freely pass through the middle 
nadi (susumna) due to morbidities in it. How can then one attain 
unmani state and supernormal bodily powers. 81. 


FeTeas Presi TEATATATeRT: || 

FPGA MMAR || 82 | 

brahmadayo ‘pi tridasah pavanabhyasatatparah |/ 
abhiivanmrtyurahitastasmatpavanamabhyaset |! 82 // 

Tr. Even the gods like brahmd etc. became free from death 


through consistent practice of pranayama. Therefore, one should 
practise pranayama. 82. 


RSs A Tare T alts asa | 

ajeres TA WOT || 83 || * 

siddhe va baddhapadme va svastike cathavasane |/ 

rjukayah samasinah pranayamansamabhyaset // 83 // 

Tr. Adopt siddha, baddha-padma or svastikasana and keeping 
the body erect, practise pranayama. 83. 


| .erefae:-J.N,tl. 2. aaerrerare-P,T, tl. 3. a WoTargeR-P.T, aa 
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Tea ari wet ae WAT ||! 

arer Ear aay Restate | 84 | 

fara gar yavran tear || 

ar wera? emadafettern* || 85 | 

padmasanasthito yogi pranam candrena piirayet || 

pranam siryena cakrsya pirayitvodaram Sanath // 84 // 

vidhivatkumbhakam krtva punascandrena recayet |/ 

yena tyajettenapitrya dharayedavirodhatah // 85 // 

Tr. Sit in padmasana, draw prana in through canara (left 
nostril) {See note}. Gently draw the prana through sarya (right 
nostril) and fill up the cavity. Retain the air in the prescribed manner 
and exhale through candra (left nostril). Inhale through the same 


nostril, through which exhalation is done and comfortably hold the 
breath. 84-85. 


Note: After the first line, the next line seems to be missing. 
HP-iv.11 (10 chapters) properly gives this missing line as “tIRRIaT 
Tan Fe AT yaaa”, which means, “one should exhale through 


the saryanadi (right nostril) after holding the breath to the capacity”’. 
84-85. 
Wo aiesar Parad yalsear’ taaq 
Ghar Prear wired aqe® area’ | 
qatar fart fread eararary 
qe Ten! Fafat aka Aaa || 86 | 
pranam cedidaya pibenniyamitam bhilyo’‘nyaya recayet 
pitva pingalaya samiranamatho baddhva tyajedvamayall 
siiryacandramasoranena vidhina bimbadvayam dhyayatam 
Suddha nadigana bhavanti yaminam masatrayadirdh vatah 86 


Tr. Regularly inhale prana through sda and exhale through the 
Other. Thereafter, draw the air in through prrga/a, retain and 


La aaea gf ardeRtea:- afte: ge: -PT.tl. 2. aa0-N. 3. aaa 
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exhale through the left (nostril). This practice is done through sarya 
and candra, while visualizing the two discs (of the Sun and Moon), 
The yogis attain purification of the group of the nadis after three 
months. 86. 


Note: The term ‘bimbadvaya’ refers to two disks of the sun 
and moon. 86. 


mreearet ae a Ber | 

geht agakt ara || 87 | 

pratarmadhyandine sayamardharatre ca kumbhakan |/ 

Sanairasitiparyantam caturvaram samabhyaset // 87 // 

Tr. One should practise eighty rounds of kumbhakas 
increasing gradually four times in a day, in the morning, noon, 
evening and midnight. 87. 


aan wales wa Hah HAA | 

Sersgay’ wR we ABs || 88 || 

kaniyasi bhavetsvedah kampo bhavati madhyame |/ 

uttisthatyuttame pranarodhe padmasane muhuh // 88 // 

Tr. Lower type of pranayama generates perspiration, medium 
one causes tremors, while one levitates during the practice of superior 
type of pranayama when adopting padméasana. 88. 


Fe TIT ALTA || 

SoM AYA AY ae TWA Ta || 89 ||* 

Jalena Sramajatena angamardanamacaret |/ 

drdhata laghuta capi tatha gatrasya sayate I! 89 // 

Tr. One will do well by rubbing the body with the sweat 


generated by exertion (of pranayama). This makes the body strong 
and light. 89. 


1. agual-J,N. ees Naa 3 .qaRTed-P.T,tl. 4. apart 
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ae Rel ay aaa) weaves! gets gts | 

waa tact agueases' site sie? || 90 || 

yatha simho gajo vyaghto bhavedvasyah Sanaih Sanath || 
tathaiva sevito vayurbhavedvasyah Sanaih Sanath |! 90 // 
Tr. As one can gradually tame a lion, an elephant or a tiger, 


similarly, prana must be controlled slowly through a gradual 
practice. 90. 


DOT Ba ara ve 

aera adtrrageras || 91 |P 

ferar sarasa® arava Breanne || 

waa fafaer wre gare aafiwanrt || 92 || 

pranayamena yuktena sarvarogaksayo bhavet // 

ayuktabhyasayogena sarvarogasamudbhavah I! 91 // 

hikka Svasasca kasasca Sitahkarnakstvedanah || 

bhavanti vividha rogah pavanasya vyatikramat // 92 // 

Tr. Proper practice of pranayama alleviates all the diseases, 
whereas improper practice of pranayama invites all the disorders. 
An incorrect practice of pranayama causes several disorders, like — 
hiccup, cough, asthma and pain in the head, ears and eyes. 91-92. 

Fh Fh Koay Iw Fw TAT’ | 

Gh om a aeiaed reraqad || 93 |) 

yuktam yuktam tyajedvayum yuktam yuktam prapirayet || 

yuktam yuktam ca badhniyadevam siddhimavapnuyat I! 93 // 


Tr. To get success, one should inhale, retain and exhale in a 
very judicious and controlled manner. 93. 


Fal J ASlyhss Re dar fan ser || 
Sa BT Bitatad Ta ABA || 94 || 


|. qyg-J,N. 2...arqeaer efa arere:-PT,tl, aqrereertftns -n2.. 3. 
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yada tu nadiguddhih syat tada cihnani bahyatah |! 

kayasya krgata kantirjayate tasya niscitam I! 94 // 

Tr. When the naédis are purified, the external signs certainly 
seen are — slimness and lustre of the body. 94. 


aes UT Ta TAIT | 

aeareakrarra saa afssirerant || 95 |) 

yathestam dharanam vayoranalasya pradipanam |/ 

nadabhivyaktirarogyam jayate nadisodhanat // 95 // 

Tr. As a result of purification of the madis, one is able to 
retain the breath longer, (one enjoys) increase in (bodily) fire, 


manifestation of the internally aroused sound and feeling of well- 
being. 95. 


arent aragacerdaienay — 
wate? aera wet Breer ae || 
Be aderads Gs Goa F Ga || 96 || 


yogi yajiavalkyenoktam — 

savyahrtim sapranavam gayatrim Sirasa saha |/ 

trih pathedayatah pranah pranayamah sa ucyate |! 96 // 

According to yogi yajfavalkya— 

Tr. During the retention of breath, recite gayatri for three 
times alongwith vyahrtis, pranava and siras. This is called 
pranayama. 96. 

Note: The technique of pranayama described in this verse 
refers to the smdarta pranayama, in which the pranayama is 
accompanied with the recitation of om (pranava), vyahrti, gayatri 
and Siras. 96. 


1 .aht -PJ, aprastarraradiewma-T. 2. aeqedt —P.T. 
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ga fra — 
SMTA art ash frwpi esas || 
eater art cares 7 BRA || 97 || 
afa croraraferacorat | 


atra Sivavacanam — 
pranayamaparo yogi so‘pi visnurmahesvarah // 
sarvadevamayo yogi tasyavajnham na karayet // 97 // 

iti pranayamaniripanam // 


According to siva— 

Tr. A yogi, who is devoted to the practice of pranayama is 
like visnu and mahesvara. Such a yogi is a representation of all 
the gods. One should not disrespect such a yogi. 97. 

Thus ends the description of pranayama. 


>sf Aroredditatraat soxccacat 
qararas ars 
iti Srinivasayogiviracitayam hatharatnavalyam trtiyopadesah 
Here ends the third chapter of hatharatnavali composed by 


= fos. 


yogi Srinivasa 


Gn vagehisahat trad 
Teshrquer us fatearesegday va: || aire: oe:-P,T. 
3. Sf irardrirerRrai-PT. 4 .3ff sowrara qarees:-J.n3. 


ageitaeat: 


gra aranfers! — 

ate Ferd gat as vata aad || 

Taree? aes asPreitad || | | 

atra samadhih — 

salile saindhavam yadvat samyam bhavati yogavit || 


tathatmamanasoraikyam samadhih so’bhidhiyate // \ // 


Tr. As salt is dissolved in water, likewise, a learned yogi 
attains unity of soul and mind. This is called samadhi. | 


aarecaaste — 

Tee Ader areas || 

erecta’ ates ashrellad || 2 | 

matantare ‘pi — 

tatsamatvam bhavedatra jivatmaparamatmanoh // 
samastanastasankalpah samadhih so ’bhidhiyate // 2 // 
Another opinion — 


Tr. Union of jivatma and paramatma eliminates all mental 
constructions. This is called samadhr. 2. 


wmreerartes antes ashreltad || 3 || 
dhyanadaspandamanasah samadhih so’bhidhiyate // 3 // 


Tr. In the state of dhydna, mind becomes steady. This is 
called samadhi. 3. 


atenciar g 7 ade fread | 


1. aque -N,nl.n2,n3,J. 2 .aearerraited-NJ. 3. aqquererifine-n2. 
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ativistarabhitya tu na sarvamiha likhyate || 


Tr. Details are avoided, for the fear of great elaboration. 


Broan Fal Ta AATeeG ATE || 
med wat aes! mal eM? || 4 || 
indriyanam mano natho manonathastu marutah // 
marutasya layo nathah sa layo nadamasritah 1/4 // 


Tr. Mind is the lord of the senses, maruta (prana) is the lord 
of the mind, while /ayais the lord of m4ruta and that /ayais sustained 
by nada (sound). 4. 

Note: This verse seems to have been taken from HP (iv.29), 
where we get the reading ‘sa /Jayo nadaméasritah’. Although this 
reading is not available in any of the Mss, we have adopted it, since 
it is more appropriate. 4. 


sa olelgaiotiagt — 
arisen ea TEE | 
areata? TaN SarRT 
amet a styeaear wae || 5 | 
atha nadanusandhanam — 
nadanusandhanasamadhibhajam 
yogisvaranam hrdaye praridham |! 
anandamekam vacaso ‘pyagamyam 
Janati tam Ssrigurunatha eval! 5 I! 
Tr. The great yogis, who experience the state of samadhi by 
meditating on mada, experience an inexplicable joy in their heart, 
which only sr7 gurunatha knows. 5. 


TERT YT TENA AAA || 
SHH yal AelasaMad || 6 | 
| -ates-P,T,t] aeat—n2. 2 .aera-N,n2,J, dere WaATAAA-P,T,n 1, Were 
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udasinaparo bhiitva sadabhyasena samyami // 
unmanikaranam sadyo nadamevavadharayet // 6 // 


Tr. Through constant practice, being indifferent and with 
restraint, a yogi should take recourse to nada alone, which instantly 
brings about the state of unmani. 6. 


sitet ret at Tél at Get aT! 
qe aay? at wy ar || 
wa ais? ghar ar! 
Urei® grey aisha ar sera 7 || 7 || 
Site kale dvau pati va pati va 
pathyahare gopayo va payo va || 
bhaksye bhojye vrttimaranyakam va 
pani droni ko‘pi va bhaksyapatre 1/7 I! 
Tr. In the winter season, one may wear a single sheet of 
cloth or a folded one, he may consume cow milk or water, he may 


subsist on alms or on roots available in the forest, he may eat in the 
hands or in any (vessel) plate. 7. 


aot Pera er ae genie? eat at? || 

wm fact Ret! qaterad Reae aor || 8 || 

karnau pidhaya tiilena yah Srnoti dhvanim yami I/ 

tatra cittam sthiram kuryadyavat sthirapadam vrayet // 8 // 

Tr. A yogi plugs the ears with cotton and listens to the sound 
(nada). He should focus the mind on that (nada) till he attains 
steadiness of mind. 8. 


sad? Gea Arey Aranfaet aes"? | 

aM AAS Fad TART || 9 | 

Sriiyate prathamabhyase nado nanavidho bahuh |! 
vardhamane tato’bhyase Sriiyate stiksmasiiksmatah |! 9 // 


1 get a-Tytl. 2. Wrat-J. 3. ay wa—-Ptl. 4 demas a-Pnl. 5. af 
J,Nnl. 6. sohfe-J, af%-N.nl. 7. aeaw—-PT tl. 8 .aA-P.T tl. 9. 4 
gaifa-P, ageifa-N, n1,n2,n3,n4. 10 .4ft:-P,T. 11 .Rera-P. 12. aT 
Tytl. 13 -a@4-T.n2, ag—J,n1, Tere TEL-P,T,t1. 
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Tr. In the initial stages various sounds are heard. As one 
progresses, subtle and subtler sounds are heard. 9. 


ael casi arses! | 

MAY HEAL TWerarecareaa || 10 || 

ae? J Ratenigedomrnrserns || 

get Aaa ters ae SEMA || 11 | 

adau jaladhijimitabherinirjharasambhavah / 

madhye marddalasankhottha ghantakahalakastathda // \0 // 

ante tu kinkinivrndavinabhramaranihsvanah || 

iti nanavidha nadah Srityante dehamadhyatah // \\ // 

Tr. In the beginning, sounds resembling those of the ocean, 
thunder, big drum and waterfall are heard. In the intermediate stage, 
sounds like those of small drum, conch, bell and gong are heard. 
While in the end, sounds like those of tiny bells, ving and humming 


of bees are heard. Thus, various sounds are heard within the body. 
10-11. 


Fare Raq FT Te A kad aa | 

arenas cen fered rare’ apart || 12 || 

makarandam pibedbhingo gandho na preksyate yatha // 

nadasaktam tatha cittam visayannahi kanksate // \2 // 

Tr. A bee who enjoys the nectar, would not care for fragrance. 
In the same manner, the mind having been absorbed in nada, would 
not run after the objects. 12. 


adh’ aga adaei a ada || 
meagre Ferd fread || 13 | 


sarvacintém samutsrjya sarvacestam ca sarvada |/ 
nadamevanusandhanannade cittam viliyate // \3 // 


Tr. On giving up all the thoughts and all the efforts, while 
always following the nada, the citta merges into nada. 13. 


l. afrae-n3. 2 . qvernrertaredan-N.nl,J. 3.aa-P; aea-T,tl. 4. agp. 


Sore aa—n3, werafe feren-Ptl; (eat) -fe Pec -T. 6. frvar 
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134 Chapter IV 


aden! Gear aaa ATA || 

we Vaqetas? arated’ || 14 | 
sarvacintam parityajya savadhanena cetasa // 

nada evanusandheyah yogasamrajyasiddhaye I! 14 // 


Tr. To attain the kingdom of yoga, one should relinquish all 
thoughts and carefully follow nada alone. 14. 


ws yatta alts arsoq ae aad || 

ae vatet fad wer ae arate || 15 | 

kasthe pravartito vahnih kasthena saha_Ityate // 

nade pravartitam cittam nadena saha saémyati I! 15 // 

Tr. Just as fire in the burning wood extinguishes alongwith 


the wood, similarly, citta, which is concentrated on nada, merges 
with nada itself. 15. 


AY T MY T esarattesd red | 

way aa aren wsarneaerct || 16 | 

astu va mastu va muktiratratvakhanditam mahat // 

Jayamrtam laye saukhyam rajayogadavapyate |! 16 // 

Tr. There might be or might not be a state of liberation, but 
this certainly is the state of profound and uninterrupted Bliss. This 
Blissful state of absorption is attained through rayayoga. 16. 


ger arerraraen > — 

Raga sera dar ata | 

Praie” adarrg arma valet as || 17 | 

atha yogavastha — 

arambhasca_ ghataScaiva tatha paricayastatha | 

nispattih sarvayogesu yogavastha bhavanti tah 1/17 I/ 

Tr. arambha, ghata, paricaya and nispatti are the states of 
yoga described in all the (traditions of) yoga. 17. 


1. adferct-T, aefart -t1. 2 .aret Aeqaeat-N.nlJ, we Varqertae-T. 
3 .arrarmeatresd-P.T, arraramaftea—n3. 4 .aret -N.J, wargarat drei 
nl. 5. aqueerditne-J. 6. ae -n3. 7 .Pafe:-N,nln2,J. 
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Fey! yg Het at ares? aaae || 

fafareanrel® Sesarecs aad cafe’ || 18 | 

faces Gare Rarreratrrart | 

aig’ et aR ara WaT || 19 || 

brahmarandhre bhavedbhedo yo nadah sitryasambhavah // 
vicitrakvanado dehe ‘nahatah Sriyate dhvanih I! 18 // 
divyadehah sutejasvi divyagandhastvarogavan || 
sampirmnahrdaye Sunye tvarambhe yogavan bhavet I! 19 // 


Tr. Attaining the arambha state, a yogi develops a lustrous 
physique, profound insight, complete wellness, sweet fragrance, 
contentment in heart, while enjoying void. He has the 
brahmarandhra pierced, nada emanating from siirya and he hears 
a divine unstruck tinkling sound. 18-19. 


Note: This verse has a similarity with the verse in HP (iv. 
70). However, instead of the word ‘brahmarandhre’, HP gives 
‘ brahmagranther’, which seems to be appropriate in the light of the 
mention of vwisnugranthi and rudragranth/ in the verses 21 and 24 
respectively. 18. 


Fada aeleear arguata wes | 

Tere wag ar areal’ || 20 || 
rapa? Fes waaay | 

aye ferrdsa Aereeta Aaa! || 21 || 

dvitiyayam ghatikrtya vayurbhavati madhyagah |/ 
drdhasano bhavedyogi kamadevasamastada // 20 // 
visnugranthestatha bhedah paramanandasicakah |/ 
atistinye vimardasca bherigabdastatha bhavet // 2\ /1 


Tr. In the second state of ghata, the vayu (prana) passes through 
the middle path (susumna), stability in 4sana is gained and 


1. geaeadt-tl. 2.ama:-N,nl,J. 3. faferzcorat-P, Tt. 4. oftis-J. 
5 .ftarieurerrart -N.nl,J. 6. wyoeed-Titl. 7. aa verren-P. 8. ger 
P.O. @maaerere-P; ar taeretat-N.nln2J. 10. aai—P.T. 11.98 agsreter 
WAN, J, AtasR sar -J. 
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the yogi becomes like a cupid. Moreover, the visnu-granthi is 
pierced through, various sounds like that of kettle drum etc. are 
heard in the void (at/Stinya), bringing in Absolute Bliss. 20-21. 


igdtarai at Pre? onfeeray’ agereathe | 

WY Tal ala Adhakawrsas || 22 || 

faarrd acl Brae aerraaras || 

ag SoA ga Manterateta: || 23 |] 

trtiyayam tato nityam aviskaro marddaladhvanth // 

mahastinyam tato yati sarvasiddhisamasrayah |/ 22 // 

cidanandam tato jitva parmanandasambhavah I! 

dosaduhkhajaranutyuksudhanidravivaryitah |! 23 // 

Tr. In the third state, one hears the sound of kettle drum, 
(prana) reaches the mahasiinya (center of the eyebrows), which 
results in attainment of all the s7ddhis (supernatural powers). The 
yogi achieves mental happiness, which springs from Absolute Bliss 
and becomes free from all disorders, sufferings, old age, (premature) 
death, hunger and thirst. 22-23. 


Secure adt Brat sreddiotasFer? || 
Ford areas sexs eqelTaa!”? wa || 24 || 
Reargqasnte aravargentorgraorg | " 


rudragranthim tato bhitva sarvapithagato ’nilah // 
nispattau vainavah Sabdah kvanadvinakvano bhavet // 24 // 
ityarambhadiyogavasthanirapanam // 
Tr. When the an//a (prana) courses to the Sarvapitha after 
piercing through the rudragranthi, one attains the state of nspattrin 
which he hears the notes of finely tuned vind. 24. 


1. aa oftaaraen—P. 2 .Preaq-P.T. 3. fread tl. 4. Pret Premit adereae- 
NJ. 5. Rreat-n3. 6. gye-P. 7 err N.nl.n3,J. 8. ar Proamaen-P. 9 ad 
Gretfratsias-J,N.T. 10. eaonftr aemi—J,N.n3, Faris a—T,tl. 11. 
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Here ends the description of the yogic states like arambha 
etc. 


Note: The verse iv.24 seems to have been obviously taken 
from HP (iv-76) where the reading is Sarvapitha instead of sarvapitha, 
which is appropriate and hence it is adopted here. 

The different developmental stages in yoga have been stated 
to characterize listening of the internally produced sound from 
grosser to subtler levels. 

AR (xxvii.4807-4812) while quoting another ‘antra text 
describes four stages (avasthas) of yoga, which are: dhvasti, prapti, 
samvit, and prasada, which are apperantly quite different from the 
avasthas commonly available in Aathayogic texts. In the stage of 
dhvasti, the results of both good and bad karma are attenuated, and 
the cefas (mind) becomes disinterested in the objects. In the prapti 
stage, all the desires related to perceptible and spiritual world and 
also those of greed and infatuation are restrained. In the stage of 
samvit, the yogi knows all the events of the past and future. In the 
stage of prasada, the manas, five vayus, senses including their objects 
become pacified. 18-24. 


gites Raa! oer feta wee 

args Rext ger Peat Fact || 
fact Ret ger ferracranct? 

a Ua ait a yee a Gap | 25 | 
drstih sthira yasya vinaiva laksyat 

vayuh sthiro yasya vina prayatnat // 
cittam sthiram yasya vinavalambat 

sa eva yogi sa guruh sa sevyah I! 25 I! 


Tr. A yogi is considered a guru, whose gaze is fixed without 
an object, vayu is steady without effort and the mind is stable 
without an object of concentration. Such a _yog/should be accepted 
as a guru. 25. 


| .qeeftery-T,tl, ges fey -P. 2+. aeaT-N,nl J, wey —n3. 3 . ferraciamgy 
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ae Shi e Gate ad ARE | 

ST Bertier ae Ta wHferwafe || 26 || 

tattvam bijam hatham ksetramaudasinyam jalam tribhih || 
unmani Kalpalatika sadya eva phalisyati I! 26 // 


Tr. catva (Self) is the seed, Aatha is the soil and indifference is 
water. This triad facilitates quick growth of the creeper unmani. 26. 


FMAM ATT Se || 

Uda We FT TAT |rayfta! || 27 | 

vedasastrapuranam samanyagamka 1va |/ 

ekaiva Sambhavi mudra gupta kulavadhiriva I! 27 I! 

Tr. The vedas, the sastras and the puranas are like public 
women. sambhavi mudra alone is like a noble woman, not exposed 
to anyone. 27. 


we efter aha yer @ Gat | 

Wal eal Praetas vara TAP || 28 || 

ekam srstimayam bijameka mudra ca khecari I! 
eko devo niralambah ekavastha manonmani // 28 // 


Tr. There is only one all-pervading dia of the creation (OM), 
there is only one mudra called khecari, there is only one deity— 
miralamba (brahman) and only one state — unmani (samadhi). 28. 

wa aa facia wearer citad || 29 || 


mano yatra viliyeta pavanstatra liyate I! 29 // 
Tr. pavana (prana) merges therein where mind merges. 29. 
UraTe afahe? Beet Heap Tafa 
aed Foaaht ger Tye REPT, | 
TaN Tale? ATA FATT 
Temetargehryg aren arate! || 30 | 


1. ara - yfta -aquerei-J.n1,n2,n3. 2.ue geaqdrarcaen-P,T,t1. 
3 .-afadta-P; afadra-T. 4. gfR-J. 5 -areqe-P.T, FeyA-J.n1,n3,t1. 
6 .aaha-P. Tl. 7 -aeatat Tae yeta-J,N,n1,n2,n3,n4. 7 .asran-P,T. 
8 .feafa-P.T,t1, saft—J. 9. TaTP. 10 .arlite:-P. 


hatharatnavali 139 


patale yadvisati susiram merumiilam tadasti 

tatvam caitadvadati sudha tanmukham nimnaganam |! 
candratsaéram sravati vapusastenamytyurnaranam 
tadbadhniyatsukharatimrdurnanyatha karyasiddhih // 30 // 


Tr. The learned holds that the aperture, which is located at 
the base of the spine, is the fountain-head of consciousness. A 
mortal dies because the ambrosia flowing from the moon moves 
down. By restraining this with the process giving pleasure-(khecari 
mudra), one can attain success (in /aya) and not otherwise. 30. 


Note: This verse seems to have been adopted from HP (iii.51) 
with a variant reading which is rather confusing. The verse in HP 
runs as follows: 

yatpraleyam prahitasusiram merumirdhantarastham 

tasminstatvam pravadat! sudhistanmukham nimnaganam | 

candrat sarah sravati vapusastena mrtyurnaranam 

tam badhniyat sukaranamatho nanyatha karyasiddhih // 

The location of atmatatva is stated to be up in the head and 
not down below according to sruts and other traditional texts. But 
here the mention of the location of atmatatva at the base of the 
spine is misleading. 

Similarly, the word sukarana, which is asynonym of khecari, 
is appropriate rather than sukharat. 30. 

‘gaefttsreds? anaes fweweaed Rest yaa | 

brahmandapindandayoh sangopasanayoh pindandasvariipam 
dinmatram pradarsyate // 

Tr. A little description follows regarding the microcosmic 
(individual self) and the macrocosmic nature (of creation) alongwith 
the technique of its worship : 


Note: pinda-brahmdanda is the course taken in the upward 
march of kundalini. Jt is also known as satcakra-marga. 


MK aed Se WoaayeTTHy || 

Rad aha <aryfetarier er || 31 || 
1. aay -P. 2. genweftusdis-nl. 3 .ae@iera-PT,tl. 4. vgsad—JNvnl, 
ge yarda—T. 
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Sariram tavadevam hi sannavatyangulatmakam // 

vidyate sarvajantiinam svangulibhiriti priye I! 31 // 

Tr. O beloved ! The body of all the creatures would measure 
nintysix digits by one’s own fingers. 31. 

Note: The measure of the human body is considered here to 
be of 96 digits. angu/r is a measure of three-fourth of an inch. 
Thus, the body measures six feet. 31. 


a eee sed! arensdardare || 

BeaPaeaIM Aeavata Aedes || 32 || 

dehe dvatrimSadasthini Sastam syatparsvayordvayoh || 

dvasaptatisahasrani nadyasacarati marutah |! 32 I 

Tr. There are thirtytwo bones on both the sides (in the 
back). There are seventytwo thousand nadis through which the 
maruta (prana) courses. 32. 

Note: Instead of the word Sasta, VS (ii.6) gives the reading 
vamsasya (of the bamboo 1.e. spine), which is more appropriate. 32. 

Ferent Rei? an qaqershra Ray || 

aetaahit ohh Terese Fare || 33 || 

miladhare sthitam cakram kukkuténdamiva sthitam |/ 

nadicakramiti proktam tasmannadyah samagatah // 33 // 

Tr. The cakra, resembling an egg of a hen, is located at the 
miiladhara, which is called nadicakra, wherefrom the n4dis originate. 33. 

ASMA sala FEMA Aga || 

gym Pre Aa aac ae gee? || 34 |) 

aaa arevié @ are sien caer || 

gor fasaett fre aergyr a ee’ | 

FSI Wel a wala FEnvamsagést || 35 | 

nadinamapi sarvasam mukhyastatra caturdasa || 

susumna pingala caiva sarasvati tatha kuhuh // 34 // 
1. od -nl, sé (grei)-P, eaeed—T, alert sr —tl. 2. feacafa—P. 3 . fear- 
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yasasvini varuni ca gandhari Sankhini tatha I! 

pusa vi§vodari jihva alambusa ca hamsini || 

ida nadi ca sarvasam mukhyascaitascaturdasa |! 35 // 

Tr. Among all the nadis, fourteen are prominent, which are — 

susumna, pingala, sarasvati, kuhu, yaSasvini, varuni, 
gandhari, sankhini, pisa, viSvodari, jihva, alambusa, hamsini and 
ida. These fourteen are the most significant. 34-35. 

area Fernikdas fergrercren! Pera || 

erat Rrrerat a arqal ulated || 36 | 

tasam mukhyatamastisrah tisrsvekottama sthita // 

idayam pingalayam ca somasiryau pratisthitau I! 36 // 

Tr. Among these three nadis are of great significance, out of 
which one is the most important. soma and sijyra are situated in 
ida and pingala (respectively). 36. 


ara tered aerated? || 

ger Pismat ser fren! arefeehe || 37 |) 

tamaso rajasaScaiva savyadaksinasamsthitau || 

ida nisakari jheya pingala stiryariipini [/ 37 I! 

Tr. nadis located at the left and right are known as ‘amasa 
and rayasa respectively. ida is of the nature of moon and pinga/a is 
of the nature of sun. 37. 


arrevsra Ferehiy® aes: | 
ger artrel she ere ayaT wal” || 38 || 
ated Gyan Tease Pee Bar | 
Bue quiaaeaad Kacnenearia’ || 39 || 
vinadandamayo merurasthint kulaparvatah |! 
ida bhagirathi prokta pingala yamuna nadi |/ 38 // 
sarasvati susumnokta nadyo’nya nimnagh smrtah // 
dvipah syurdhatavassapta svedalaladayormayah || 39 // 
| .fagetat-N,n1,n2,n3,n4J.2. qeraerorigeat—-N,n2n3,J,P,T, waraferrsgteat 
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Tr. Bones of the spine resemble a vind, wherein the 
kulaparvatas (mountains) are located. The pingala nadi is gariga, 
while 7d@is yamuna and susumnda is sarasvati. Other (nadis) flow 
downwards. The seven dhatus (body constituents) are dvipas 
(islands) replete with saliva, sweat etc. 38-39. 


ae fasta arenas! aoe aaETy || 

TANTRA sea FX alta || 40 | 

mille tisthati kalagnih kapale candramandalam // 

naksatranyaparanyahurevam yojyam tu dhimata I! 40 // 

Tr. ka/agni (fire) is located at the base (mié/adhara), while 
candra (moon) is located in the forehead. The wise should similarly 
locate other stars also. 40. 


Takrencien g vente ferer | 

granthavistarabhitya tu nasmabhiriha likhyate I/ 

Tr. All the details are not put forth considering that it would 
inflate the volume of the book. 


args ussevst tas |? 
gitens? dart Aereraeesar || 41 | 
afa ftostosa: faq anereetfera | 


Srutyagamapuranadyaih pindabrahmandanirnayah |/ 
Jfatavyah sarvayatnena moksasamrajyamicchata || 4\ // 
iti pindandayoh kificit samyadarsanam // 
Tr. The account of microcosmic (individual body) and 
macrocosmic nature should be known from the Srutis, gamas and 
puranas etc., which one should learn to reign over the kingdom of 
emancipation. 41. 


Here ends the terse but accurate account of mirocosmic 
(pinda) and macrocosmic (brahmdanda) body. 


1. + —aftr wet g (siva:) arses | Sega: qgrrai afar ase | ae 
fasefr anenPa:’- PT. 2.qeam ofireq 1. 3. sa -n3. 4. gega-P. 
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'ger UsdiHqorer — 
Taq am asia? ager ware afetacare || 
THAR TM FE wa epPfqwH AT || 42 | 


atha paficikaranam — 
Sabdad vyoma sparsatatvena vayus- 

tabhyam ripad vahniretairasacca || 
ambhamsyebhirgandhato bhiidharadya 

bhitah pafica syurgunanukramena // 42 // 


Tr. From sabda emanated akasa (space), from sparsa (touch) 
emanated vayu, from these two and ripa (form) emanated vahni 
(fire), from these and rasa (taste) emanated ambhas (water) and 
from these and gandha (smell) emanated b/d (earth). Thus the five 
bhiitas evolved from these gunas in their order. 42. 


Note: This process is clearly mentioned in HP (10 chapters 
1.18-25, published by Lonavla Yoga Institue, India), which is as 
follows: 


“akasa (ether) is the foremost of the immutable evolutes, 
characterised by sabda. vayu, which is emanated from &kasa, is 
fickle and has the quality of touch. ‘ejas, which is the evolute of 
both akasa and vayu, is qualified by form. dpa (water), which is 
originated from akasa, vayu and agni, is characterized by taste. 
prthvi, which has been evolved from akaSa, vayu, tejas and 4pa, 
has the quality of smell”. 

This is the evolution of the five mahabhitas according to 
their gunas (qualities). 42. 


aera aad dud afer ae | 
aa wear fe waa wad || 43 | 


1. gery - ory Rogier visa eat gete-P.T,tl. 2. TaM-P. 3 . gegen 
eaie-PT, nl. 4. ‘ware gene’... “qUngato’ arqaeer-P.T. 5 at alert 
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karpiramanale yadvat saindhavam salile yathé I| 

tatha sandhiyamanam hi manastatraiva Iiyate I! 43 // 

Tr. Just as camphor merges in fire and salt dissolves in water, 
similarly, mind focused on it (brahman), gets merged with it . 43. 

aaagarearnanad! ae Ara? | 

ana fed ae Saraqrerad || 44 |P 

Jjneyavastuparityagadvilayam yati manasah I! 

manase vilayam yate kaivalyamupajayate // 44 // 

Tr. On giving up the objects of perception, mind merges (in 
the Absolute). On dissolution of mind, karvalya alone prevails. 44. 


Bae Se UIA AG |e || 

ad ao ard ger a PeRaaht Prat || 45 | 

khamadhye kuru catmanamatmamadhye ca kham kuru // 

sarvam ca khamayam krtva na kincidapi cintayet // 45 // 

Tr. Merge the 4tman into void and void into atman. Perceive 
the void everywhere and do not think of anything else. 45. 


sree got ates ote oigey garafe | 

ore yet afte ga qraqer garat || 46 | 

antah pirno bahth pirnah piirnakumbha ivambhasi // 

antah sinyam bahih Sinyam sinyakumbha ivambare |! 46 // 

Tr. Just as a filled pitcher drowned in water has the water in 
and out, similarly perceive the void in and out like an empty pitcher 
in the space. 46. 

era aera ator afer ae® | 

FAITGA A AT Fea Geta ||” 

Ue Ua fe yore yr yt afta || 47 || 

svagatenaiva kalimna darpanam malinam yatha I/ 


ajnanenavrtam jfanam tena muhyanti yantavah |/ 

eka eva hi bhatatma bhiite bhitte vyavasthitah II 47 // 
1. xaaegquhteame fawa—P. 2.4-a-J,P.n4. 3 .sereefe arqueteete-P,T,t1. 
4.\frraa)  arpaereens-T. 5 . aftr sryrerean -P,T,t1 6. FaI-N,J. 7. 
arpaereraiens-N,n J n4,J. 
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Tr. Just as the reflection (mirror) appears tarnished due to 
the face having been coloured, similarly, ignorance conceals wisdom 
due to which people are illusioned. The same cosmic Self is located 
in every creature. 47. 


THe TEN Aq sad! HeaTAT || 

AAR sat ararelreTa Rae? || 48 || 

ekadha bahudha caiva drgyate salacandravat I! 

mayayuktastatha jivo mayahinasadasivah |/ 48 // 

Tr. As the reflection of the moon in water is perceived as 
one as well as many, so also, the j7va (embodied self) being attached 
to attributes (maya illusion) is j/va and without attributes it is 
sadasiva. 48. 


SrePaerremererish Aa | 

Warees! vara ase aarTa® || 49 || 

bandhamoksopadesadivyavaharo ‘pi mayaya I! 

mayacchedah prakartavyah sudrdham jfanayogatah // 49 // 

Tr. Even the attributes like bondage and liberation, as 
conventionally used, are due to maya (ignorance). maya should be 
severed by firm resolution of jfana-yoga. 49. 


ga aidaifearenre — 

Weare’ ad Ae aa feoaa® || 

Fara smeards ese We BME || 50 | 

atta sitasamhitayam — 

etadatmamidam sarvam neha nandasti kificana // 
advaitameva Sastrarthah Sambhoh padam sprsamyaham /50/ 
According the sitasamhita— 


Tr. It is all but one atman, and there is no multiplicity. The 
contention of all the scriptures is the one Absolute (advaita). I 
touch the feet of sambhu. SO. 


1. gata-J. 2. qenfetas-P,T,n4. 3 .farg-P.T,t). 4. ararese—J,T nl. 
5 . aa Preeat-N,ni.n3,n4,J. 6. ar qqefea—P.n4. 7. qearae—P.T,t1. 
8 .Aearafea a-N. 
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forsgygarcr — 

araQeaianicta saad aa || 

qrayprpardtr) eftttentredda ata? || 51 | 
Horcadagarcaroraft sercrateraratt | 

Visnupurane — 


kanakamukutakammikadibhedah 
kanakamabhinnamapisyate yathaikam // 
budhapasumanujadikalpabhinno 
harirakhilabhirudiryate tathaikam I! 51 // 
jivatmaparamatmanorapi bhedopasanayamapi // 
According to visnupurana— 


Tr. As gold can be found in bracelet, crown, earring etc., 
similarly, Cosmic Soul, called Aar7, is pervading in planets (lit. 
Mercury), animals and human beings. 51. 

In the same manner, the difference in jrvatma and paramatma 
persists even in upasana. 


HovaReitceaay > — 
THE FOURI TS TATA YRTEMS || 
a weranva Racer gga || 52 | 
dead fear aagareetatlatarnagorag || 
bhagavadgitayam — 
uttamah purusastvanyah paramatmetyudahytah || 
yo lokatrayamavisya bibhartyavyaya isvarah I! 52 // 
tanmate dinmatrasvaripapradarsananirakaranam // 
According to bhagavadgita — 


Tr. The Superior purusa is called paramatma. One, that 
pervades and sustains the three worlds, that is immutable, is /vara. 
52. 


1, Fropgaetshe -P.T. 2. aday -arquerecets-P,T.t1. 3. aatae-P.tl. 4- 
Haaren = Ferrey -N,J. 5. wraetar—-J.N.n4.T. 6 .aaera-P,T. 
7. feat -P.T. 
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This much is enough to repudiate diversities of the views. 


Fav atta yagisrehrRPaae || 

agra cent arermeartael fags || 53 |) 

bhitaisca paiicabhirpranaiscaturvimsadbhirindriyath // 

caturvimsati tatvan! samkhyasastravido viduh // 53 // 

Tr. The twenty-four ¢atvas include five bhdtas, pranas and 
indriyas. 

According to samkhya, the fatvas are twenty four. 53. 


Fear Ta a Ara fren a YEU | 

afc Shafer ores Berean te ae || 54 | 

ahamkaram pradhanam ca maya vidya ca pirusah |/ 

iti pauranikah prahuh trimSattatvani tath saha I! 54 // 

Tr. pauranikas consider thirty fatvas inclusive of ahamkara, 
maya, vidya and purusa etc. 54. 


fergael spire smsvaliet aes Te || 

vein? arrfasnes || 55 | 

bindunadau Saktisivau Sambhaviti tatah param // 

sattrimSattatvamityuktam Saivagamavisaradath I! 55 // 

Tr. The experts of Sa/vagama have stated thirty six fatvas, in 
which bindu, nada, Siva, Sakti and sambhavi are included. 55. 

Note: the number of satvas differ in different tradition and 


different texts. The narration of tatvas by Srinivasa may be 
considered as optional. 53-55. 


BEM Ta aa WATE | 

PST TA a Fetes || 56 || 

upadanam prapaficasya samsaktaéh paramanavah I! 
purnariipadayastesam tebhyo jata ghatadayah I! 56 // 


|. gonga-P,T. 2. aghinfift—Ptl. 3. vefiseratgm—nl. 4 .qoreneaeni- 
P. 
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Tr. The paramanus (atoms), coming together, are the cause 
of the prapafica (perceptible world). They contain the quality and 
form, wherefrom ghata (pot) etc., take shape. 56. 


werd aad Teracaer water | 

Birra Teed vewatisegptaay || 57 |P 

af aster? west Faker aft | 

TARTS AE WHATHTEAE || 58 | 

yatkaryam jayate yasmattattattasmin pratisthitam |/ 

nyttikayam ghatastantau patassvame ‘nguliyakam |! 57 // 

itt vaiSesikah prahustatha naiyayika apt I! 

Janardanakhyamisrasca bhattah prabhakaradayah |! 58 // 

Tr. The effect is embedded therein wherefrom it has been 
originated, like a pot is embedded in soil, cloth in fibre and a ring 
in gold. This is supported both by varsesikas and naiyayikas, so 


also by the followers of janardana misras and bhatta-prabhakara 
etc. 57-58. 


HRA J aie aMitagea wear’ || 59 || 

ifvarasya tu kartrtvam nangicakrusca mandanah // 59 // 

Tr. The followers of mandana do not agree that iSvara is 
the cause (of the phenomenal creation). 59. 


ae Terai TIRE | 

TAN sae’ fast gReferacdeda || 60 || 

sattvam rajastamasceti pradhanastrigunastrayah || 

tebhyo jatamidam visvam srstisthityantahetavah I! 60 // 

Tr. Primarily, there are three gunas, such as satva, rajas and 
tamas, wherefrom this Universe has been evolved and which hold 
the key to creation, sustenance and dissolution. 60. 


| .qerraftrafatersefa-P. 2. 9eitae arqueres-T. 3 .astfie:-P. 4. afta -P. 
5 .Aesem:-P,T. 6. ae arad-P,T.t1. 
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TAMA || 

wearer a velar garrled || 61 || 

mayapradhanamavyaktamavidyajnanamaksaram |/ 

avyakrtam ca prakrtistama ttyabhidhiyate // 61 // 

Tr. maya, pradhana, avyakta, avidya, ajfiana, aksara, avyakrta, 
prakrti and tamas are the synonymous. 61. 


aft Mena AGT AMT ETE | 

UT TAM Tay Awa || 62 || 

itt samkhyasca bhasante tesam disanamucyate // 

caitanyam paramaniinam pradhanasyapi nesyate // 62 // 

Tr. This (view) is held by the samkhyas, drawback of which 
is as follows. It is not acceptable that param4nu (atoms) or even 
pradhana (the Primal) should have Consciousness (ca/tanya). 62. 


asenieaear gvad aaa || 

THEI Mas AT Shr faq’ || 63 | 
Jnanasaktikriyasaktya drsyate cetanasrayah // 
tasmadatmana akasah sambhita iti visrutah |! 63 // 


Tr. Consciousness can be perceived through jfanasakti and 
kriyasakt!. Xt is held in the srut/ that akasa_ is originated from 
4tman. 63. 


Note: Ariyasakti—There are three forms of occult power, 
namely, manojavitva (doing any act at any time), kamarupitva 
(assuming any form at will), and vikaranadharmitva (infinite mental 
power to consume and transmit). 


jfanasakti—The power of knowledge, which according to 
Vira-Saivas, is associated with gurulinga, symbolizing the perspective 
modification of the supreme being. 63. 


1. srr -t1. 2. seaeii—P,T,t1. 3. staat fears -P,T,t1, stasttens 
fear -nl. 4. aaa —P.T,t1, Adaya. 5. Tenarenagar-N. 6. ferafes- 
J,N,n1,n3. 
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Fare MYT AACS BITS GATT 
ans ale qerd faeransarashy a? arfers |? 


Ud SATA eA AAS TATL 
Tene ead ae Tar AAA || 64 | 
Saivah pasupata mahavratadharah kalamukha jangamah 
Saktah kaulakularcana vidhiratascanye ‘pi va vadinah |/ 
ete krtrimatantratatvaniratastattatvato vancitas 


tasmat siddhipadam svabhavaniratam dhirah sada samSrayet 
1641 


Tr. The saivas, pasupatas, mahavratadharas, kalamukhas, 
Jangamas, Saktas, kaulakularcanas, vidhiratas and such other learned 
are engaged in futile courses of artificial sciences and hence are far 
away from the Truth (fatva). Therefore, the wise should always 
take recourse to siddhipada (yoga), which is very much innate. 64. 


Note: Saiva— Followers of Sa/vism, the most influential 
cult in south India. Sa/vite scriptures are collectively referred to as 
the Saivagama. Saivite cults are generally more ascetic. There are 
orthodox forms as well as perverted forms of Saivite sects. They 
radically differ from each other. The veneration of /ingais an integral 
part of most Sa/vite sects. 


pa§Supata—One of the earlier forms of Saiva system. The 
ultimate cause is believed to be s/va, who is omniscient, omnipresent 
and almighty. The world, or individual (pasu) fails to recognize 
him owing to pasa or fetters. All the problems and conditions of 
worldly existence can be solved by a proper comprehension of the 
five main tenets of this system— arya, karana, yoga, vidhi and 
duhkhanta. 


lara -P.N.nl. 2. a -P. 3.cftis atqaereem-T,tl. 4. aafeara -P.T, 
ahrarrarrar -tl. 5. eer arP. 
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mahavratadhara—Followers of the (persons participating in) 
functions on the second day in a satraritual in which certain features 
of primitive collective life can be clearly observed. A mahavrata 
cup of soma is offered and mahavratasaman is chanted, while the 
priests sway in tune with the rhythmic chanting during the ritual. 
An 4rya and a Siidra should engage themselves in a mock fight 
while a harlot and a brahmacdari should abuse each other. Sexual 
intercourse between a selected man and woman should take place 
in a screened shed after which there is drum-beating, singing and 
dancing. 


mahavratadhara is a designation for the kapalikas. 


kalamukha—An extremist Sa/va sect mentioned by 
ramanuja, keSava ka§miri, hartbhadra and others. This sect existed 
together with pasupata order between 11" and 13" centuries 
in South India at Kafici, Tiruvariyur, Melpadi, Kodambalur and 
other places. ka/amukhas existed in two big divisions known as 
Sakti-parisad and simha-parisad, each of which had its own sub- 
divisions. They had a special relationship with nyaya school of 
thought. 


kaulamarga—The last of the seven ‘antric acaras, which is 
so influential that it is often equated with Tantrism itself. It is the 
exclusive cult of sakt/ as the Female principle with the rituals of 
five Ms or paficamakaras, the aim being the realization of samarasya 
of Siva and sakti within the Self. srividya and her forms are the 
principal objects of this cult. In some texts, it is regarded as anti- 
vedic and imported from China. The Tantric texts distinguish two 
categories of kau/amarga. They also describe in detail the 
qualification and competence of aspirants, nature of spiritual 
exercise, physical and mental fitness required in this cult, the Kau/a 
theory of knowledge, its attitude towards woman, its secrecy, warr 
against its misuse. 
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kularcana— Followers of the cult of Sakti as the female 
Principle with the rituals of Five Ms or paficamakaras, the aim being 
the realization of samarasya (identity) of siva and Sakt within the 
Self. 


jangama—A Saiva sect mentioned in @nandagiri’s 
Sankaravijaya. 


vidhirata—Those who are engaged in the fourth category of 
the pasupata system which means the ways to achieve the end. The 
important vidhis are known as caryas, which are again subdivided 
into vratas (vows) and dvara (door). vidhi is also the term for 
injunction. vidhimarga means the way of injunctions and 
prohibitions or the path of duties. vids are variously classified as 
apirva, nmiyama and parisamkhya or into purusartha and 
kratvartha. 64. 


aft Sfeorarrcieuatafiaa soxconaca agarasenr' 
iti Srinivasayogi$varaviracitayam hatharatnavalyam caturthopadeSah 
Here ends the fourth chapter of hatharatnavali, composed by Srinivasa 
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Appendix: 1 


[In Tanjavur Ms. No. 6393 (b) the following extra lines appear 
after this line of verse No. 41 of chapter iv]. 


‘aq fave weaeaRacagPrentarray sritPaaar: 
sad | wd we waaay: | aaafiyre: | wamredaasarear 
Toa: Fae | Pee ATT | Aare: | sAenrcareet 
PRTGUa Teer shai | Arent ames g wae 7a 
ware Baia | aa: warren: wares: | saree: 
gma wa aikert gator: agtaragert | aay | | aeay: 
watts: 


agar | sect gaseat: fa: gat deisart Rea safe | 
wt Rae steitaeagerrgedayganagararyd aeteafeat 
fret frets a sea— haere eleva | aAaie— 
ERY Wemays Taegeeyd— ada qe cat 
qya- odteasréty a oats | Sr PORMIGIDC AES 
Peeratticeakraaan Fes ee aid: ease wt MAL 
| agit: gar qeigeadtertaets ariert wader: | ferarava 
TMATOMIATT AAT TAA | aryTETSPY Taree aay 
Tare | ag Referee Areargereaerest sie | aAasrcafersyct 
Ream qaqa seq ateaahy oierares Aenfetarr— 
ares vera ae: Sead | sragaed gerd Wyetaalhiat festa 
a | Ie Wyveriaqend | srfusaafear rertesfenataantera: 
Gert | Was wari Sore: yayasterd— yar: 
we ae: ae: | aq aeteem: va Rash: gical a are 
sen uefa: ooaret wa beastie: gerd g cer: oieerigad 
raed | age wat aeatiafts: satguiger frat | = aatgactar 
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grad sf | aeq ate qm oerdetieacana racy, | 
Rear Saartarsh wet ager: |  yaTersfe = Rrar 
THe wag Rraaen: | aft senfesdvareasa Brat va yee 
met rent | aif R wget sgdarnes gies | aa USI 
Forereet at wel renfeat ON TT Pew ere TAL, | 
PaaantkarreatranrcienimMarsdstran- Fae Tr | awa F 
q?arearrenedared Rea Reasa— wat Tahal | we Gt 
aan aenftarme read sere ahr ararratfereneel 
FRM Tara | ag aeash a ase: Hera wysaateler 
| werd Breed aa Frrenfeaser oe | ott Gerad: Fens atsaTfeaeH 
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Appendix—3 


(Some of the dsanas mentioned in the list but not 
described in the text are described here from other sources.) 


karmukasana—Following technique is described in the 
yogasanam. “Sit in a cross-legged position. Hold the right big toe 
with the right hand and left big toe with the left hand and sit erect.” 


hamsasana— kiranabhasya of Srikrsna vallabhacaryaon PYS 
(1.46) describes this sana as follows: “Place the two palms on the 
ground, bring the elbows together and rest the navel region of the 
abdomen on the elbows. Stretch the legs on the ground and remain 
steady.” 

However, kapa/akurantaka gives a different technique. 
“Assuming kukkutasana raise the thighs upto the shoulders. This 
is Aamsasana’. 


cakrasana—kiranabhasya of Srikrsna-vallabhacarya on PYS 
(11.46) describes cakrasana as follows: “Hold the toes of the two 
feet with the fingers of respective hands. With this position lie on 
the back imitating the moving wheel.” 

yogasiddhantacandrika gives a little different technique: “In 
Savasana the two legs should be taken quickly behind the head and 
are crossed.” 

ahirbudhnyasamhita (31033) and varahopanisad (v.17) 
describe cakrasana as a meditative posture. They give the technique 
as follows: ‘Place the left thigh on the right ankle and the right 
thigh on the left ankle and keep the trunk erect.” 


kAdrmasana— hathapradipika describes the kirmasana as 
follows: “Pressing the anus well with the two ankles, feet everted, 
One should sit in a calm and composed manner.” 

trisikhibrahmanopanisad (38) gives the same technique but 
under the name of yogasana. 
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citrapitha—jogapradipaka of jayatarama and yogasanamalg 
describe this asana as below: “Bring the two soles together. With 
the help of the left elbow raise both the feet over the head and hold 
them there. With the right hand hold the neck on the left and bring 
its elbow upto the navel and abdomen. Direct the gaze at the 
nose.” 


goraksasana— gherandasamhita (11.24-25) describes this 
4sana as follows: “Keeping the two feet turned upwards between 
the knees and the thighs, hiding the ankles with upturned hands 
and contracting the throat, one should gaze at the tip of the nose.” 


angusthasana—kiranatika by Ssrikrsna-vallabhacarya on PYS 
(ii.46) gives the technique as follows: “Sit on the toes and touch 
the two knees together on the ground. Place the buttocks on the 
heels and fold the hands on the chest.” 


vyaghrasana—kiranatika by Srikrsna-vallabhacarya on PYS 
(11.46) describes it as follows: “Arrange the legs as in simhdasana. 
Place the two hands on the ground by the side of the knees. Bend 
a little forward, open the mouth, put the tongue out and sit with the 
eyes dilated.” 


Sara(la)bhasana—The text ‘cauryasi asane’ describes this 
4sana as follows: “Lie prone. Place both the palms under the chest. 
Raise the head up and hold the position.” 

gheranda samhita (11.359) describes the technique as follows: 
“Lie prone pressing the ground with the palms placed on either side 
of the chest and raise legs together nine inches high in the air. This 
is called sa/abhasana by eminent sages.” 


Arauncasana—The following description of krauncasana is 
found in the Sritatvanidhi (67) edited by N.E. Sjoman under the 
title “The Yoga Tradition of the Mysore Palace’. “Open the closed 
fists between the thighs and knees and take hold of a rope with 
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them. Hold a weight in the teeth and ascend the rope. This is 
krauncdasana, the crane.” 
The same description is found also in the kapa/akurantaka. 


drdhasana—kiranabhasya of Srikrsna-vallabhacarya on 
PYS (146) describes its technique as follows: “Lie on the left side. 
Bend the left arm in the elbow and support the head with the hand, 
elbow resting on the ground.” 


C3%O 


Glossary 


adharacakra—a synonym for mil/adhara. 

advaita—the one Absolute. 

agama—a traditional doctrine or precept, a sacred writing or 
scripture. 

ajiiana—ignorance which conceals wisdom, making people 
illusioned. 

amaravaruni— the divine ambrosia, the secretion from the moon. 

aksara—a synonym for maya and prakrt. 

amari-- urine, drinking and snuffing of which is recommended while 
undergoing the course of vajro/i. This practice is called 
amaroli. 

amaroli— daily practice of tasting and snuffing of urine which 
forms a part of vajro/i practice. 

antahkarana—the internal organs which are manas, buddhi, citta 
and ahankara. 

apathya—food that is contradicted for consumption. 

arambha—the first of the four states of yoga. 

avyakrta—a synonym for prakrti. 


bandha— the attribute of bondage which is attached to an embodied 
soul. ; 

bhanu—a synonym for the sun located at the navel which saps up 
the nectar flowing from the moon in the head. 

bhiita—the elements which are five, i.e., earth, water, fire, air and 
ether. 

bhiita—the living creature. 

bhitatma— the Cosmic Self which pervades everything. 
bimba(dvaya)—the (pair of) discs of sun and moon. 

bindu—used for ra/as; also for the centrally aroused light which a 
yogi sees within; generally used for semen; a secretion of the 
spinal fluid in the yonisthana. 

bindujaya—control of bindu—the vital energy of the body. 

bindusthairya— stabilization of bindu. 
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brahmacakra—a synonym for brahmarandhara. 

brahmanadi— synonym for susumna. Movement of prana in this 
nadiis highly emphasized as essential for higher achievements 
in the path of yoga. 

brahmanda—the macrocosmic body. 


candra—the moon or /da@ which is cool in effect. The moon located 
in the space above the soft palate wherefrom the divine 
ambrosia oozes. 

candramandala—the moon located at the kapa/a (forehead). 

candri— the divine ambrosia oozing from the candra (moon) located 
in the cavity above the soft palate. 

cittavrttinirodha—control of the modifications of the mind. 


dehanala— bodily fire. 


dhatu—the bodily constituents which are called dvipa (islands), 
which are seven in number, ie., rasa, rakta, mamsa, asthi, 
maya, Sukra and medas. 

dhyana— generally understood as practice of meditation, wherein 
the mind is made still. 

gayatri— a Vedic metre of 24 syllables,. The Vedic mantra which 
is as follows—‘“‘om tat savitur varenyam bhargo devasya 
dhimahi! dhiyo yo nah pracodayat I/ 

ghata—the second of the four states of yoga. 

go—the tongue. 

guna — the individual quality or qualities of the five elements which 
are sound, touch, form, taste and smell. The eight supernatural 
powers like anima etc., acquired by an accomplished yogi. 


hari—the Cosmic soul which pervades everything. 
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hathayoga—the discipline of yoga comprises the practice of 
satkarmas, asana, kumbhaka, mudra, nadanusandhana etc. 


ida— the left nostril which is of the nature of moon and is tamasika 
denoting night or inertia. It is also known as bhagirathi. 

indriya—the sense organs. 

iSvara—the Supreme Self called paramatman. 


jatharagni—the gastric fire. 

jitaSvasa—one who has mastered the practice of pranayama. 

jitendriya—one who has restrained the sense organs. 

jiva—the embodied soul attached with maya (illusion). 

jivatman— the embodied soul, the individual Self which has to be 
freed from the bondage. 

jiana— wisdom. 

jiianaSakti—the power of knowledge. 

jianayoga— yoga of wisdom, which can sever the relation of 
attributes attached to an embodied soul. 


kaivalya—the Absolute state which arises on dissolution of the 
mind. 

kala— the tongue which has to be elongated upto the center of the 
eyebrows by cutting, moving and milking, to attain khecari. 

kaladanda— whip of k/a—death or time—that controls all living 
beings. 

kalagni—fire located at the base mi/adhara. 

kalakitta—the deadliest of the poisons. 

kalpanta—the time of dissolution of the Universe. A kalpa is a 
day of brahmd or 1000 yugas being a period of 432 million 
years of mortals and measuring the duration of the world. 

kapala—the forehead wherein the moon is located. 

karana—synonym for mudrd. 

karma—purificatory process. 

kayasiddhi—attainment of the supernatural bodily powers. 
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kedara—the center of the eyebrows which is the confluence of the 
three rivers, i.e., nadis—ida, pingala and susumna. 

kha— the void, wherein the atman has to be merged and which has 
to be perceived everywhere. 


kriyaSakti— the three forms of occult power which are manojavitva 
(doing any act any time), Aa@maripitva (assuming any form 
at will) and vwikaranabhava (infinite mental power to consume 
and transmit). 

kumbhaka-—retention of the breath, varieties of pranayama which 
differ according to Aatha texts. 


lambika— the tongue, the practice of cutting, rubbing etc., of the 
tongue so that it can touch the center of the eyebrows. 

laya—it means (i) not to come back to life again, (ii) to forget the 
objects of experience, (iii) absorption. 

layayoga— absorption of the mind in the unstruck sound (anahata- 
nada). 


mahakhaga—the great bird prana. 

mahasiddha— great adepts of yoga of the past. 

mahayoga—a synonym for patafyalayoga. 

manahsthairya— stability of the mind which is the result of 
pranayama and which is equated with the state of manonmani. 

mantra —a sacred syllable or sentence to be chanted in the prescribed 
manner. 

mantrayoga— yoga chiefly comprising chanting of mantra. 

maruta— prana the vital force of life. 

matha—a hermitage ideal for undertaking yoga practices. 

mathika— a small cottage which is located in a desolate place where 
a yogi is supposed to reside for yoga practices. 

maya— illusion attached to j7va—the embodied Self bereft of which, 
a jiva is sadasiva (ever Blissful). ; 
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mitahara— moderate diet. Consumption of prescribed quality and 
quantity of food which does not make one feel hungry nor 
cause drowsiness. 

moksa— liberation, a state wherein the embodied soul gets freed 
from all attributes. 

mukti—the state of liberation. 


nabhojala—the nectar that oozes from the space above the soft 
palate, onto the fire at the navel causing decay of the human 
body. 

nada— various sounds heard within the body. The unstruck sound 
heard within the body, concentration on which results in quick 
absorption of the mind. It has various levels starting from 
gross to the subtlest of sounds. 

nadanusandhana— hearing of the unstruck sound (nada) for the 
absorption of the mind. 

nadi— conduits in the body through which the vital air prana moves. 
These are considered 72,000 in number. 

nadicakra—a cakra located at the mu/adhara wherefrom the ndadis 
originate. It resembles an egg of a hen. The network of the 
nadis. \ts purification has been greatly emphasized in 
hathayoga. 

nadiguddhi— purification of the nadis in the body which is judged 
by the external signs like slimness and luster of the body etc. 

niralamba—a synonym for brahman. 

nirafijana—one that is without blemish. A synonym for brahman. 

nigA— used as a kKumbhaka 

nispatti—the last of the four states of yoga which a yogiexperiences. 


paramanu— the atoms which come together to form the Universe. 
paramatman—the Universal or Cosmic Soul which is ever free. 
paricaya—the third of the four states of yoga experienced by a 


yogi. 
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paScimapatha—the posterior path. The susumnd nadi. Moving of 
prana in this nad7 merges the prana into the state of /aya 
(absorption of the mind) and one overcomes diseases and 
premature death. 

patala—the void at the base of the spine wherein consciousness is 
located. 

pathya—recommended food. 

pinda—the human body. The microcosmic (individual) body. 

pingala— the right nostril which is of the nature of sun and is 
rajasika denoting agility. It is also known as yamuna. 

pitha—a synonym for asana. 

pradhana—the primordial state of prakrti, a synonym for mayd or 
avyaKta. 

pranava—the sacred syllable OM. 

prapafica—the perceptible world made out of the paramanus 
(atoms). 

pratyahara— withdrawal of the sense from the sense object. 

prthvi— the term used for dsana. 

purana—a legendary history, certain wellknown sacred works which 
are 18 in number, supposed to have been composed by vyasa 
and contain the whole body of Hindu mythology. 

purusa—the superior Self called paramatman. 


rajadanta—the front teeth. 

rajas—one of the triad of gunas standing for activity. Menstrual 
discharge. 

rajayoga—a synonym for patafjalayoga comprising eight arigas or 
components for practice. 


Sabdagarbha— tongue, movement of which in a prescribed manner 
plays a significant role in arousal of Kundalini. 

sadaSiva—the Self which is bereft of all attributes. 

Sakti—a synonym for kundalini which has to be awakened from its 
latent and coiled position. 
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samadhi— Ultimate state of yogic endeavour. End of mental 
construction. 

sambhavi— a mudra in which one gazes in between the eyebrows 
and concentrates his mind inside. 

Sambhu—an epithet of siva. 

sanketa— a special apparatus which is shaped like a snake, rounded, 
having two srnkhalas which provides rest for elbow, 
measuring 72 digits, possession of which is integral for 
attainment of khecari. Special secret instructions given by a 
guru which have to be incorporated while doing the practice 
of asana, mudrd etc. 

sarasvati— a synonym for Kundalini. 

§a8i— the moon wherefrom the divine nectar flows. 

satcakra—the six cakras or plexuses — adhara, svadhisthana, 
manipira, anahata, visuddha and 4yfia. 

satva—one of the triad of gunas denoting illumination. 

siddha—one who has attained success in yoga. 

siddhipada—the course of yoga. 

sirajala—the network of the nerves tying up of which restricts the 
downward flow of the nectar oozing from the space. 

Siras—a Vedic mantra attached to the end of the popular gayatr7 
mantra which is—om apo jyoti raso’mrtam brahma bhir 
bhuvah svarom. 

Sruti—a sacred Vedic text, the scripture that has been transferred 
through oral communication. 

stirya—the right nostril or piriga/a. The sun located at the navel 
which consumes the divine nectar flowing from the moon 
situated above the soft palate. 

susira—an aperture located at the base of the spine which is the 
fountain head of the Consciousness. 

susupti—one of the four states of Consciousness. 


tamas—One of the triad of the gunas representing the quality of 
inertia. 
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tatva— basic elements which are twenty four according to samkhya, 
thirty according to pauranikas and thirty six as per the experts 
of saivagama. The Self. 

tatvajiiana— knowledge of the Self. 

tridaSa—the deities like brahmi etc. 

triguna—the triad of gunas, namely, satva, rajas and tamas, which 
is the cause of the Universe and which holds the key to 
creation, sustenance and dissolution. 

trivenisangama—the confluence of the three rivers, i.e. nadis— 
ida, pingalaand susumna at the center of the eyebrows which 
is called kedara. 


unmanibhava—state of yoga wherein the mental fluctuation is 
completely stopped by moving the prana through susumna. 


vahnimandala—the navel region wherein the gastric fire is based. 

vajrakandara—the urethra. 

visaya—the objects (of senses). 

vyahrti—a mystic word from the Vedas. They are seven in number 
like— bhah, bhuvah, svah, mahah, janah, tapah and satyam. 


yogamatha— an ideal cottage used by a yogi for undertaking yoga 
practices. 

yogasiddhi—success in yoga which is attained through knowledge 
of the scriptures, grace of the guru, practice of yogaand grace 
of iSvara. 

yoginicakra— powers of the deities presiding over the cakras. 
Important nerve plexus. 

yonisthana—the perineum, the place between the genital and anus 
wherein coiled kunda/i is supposed to be lying latent. 
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Gat arravaat —i.17 
ead 7 a —ii.140 
Weassars at -i1.52 
Great ftetar -iii.86 
Ges FT --ii.118 
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radars —ii.49 
rene 7 -ii.81 

We Fate art —ii.12 
We Maes —i1.134 
Qard Wet —ii.27 
Qard J adel —ii.7 
qayadl ag -ii.44 
itt rad —iii.40 
Premera —iv.56 
Wad BAA --ii.14 
Gateht garter —ii.133 
gar fasetat —iv.35 
gS whem —iii.55 

ges sey —iii.72 
ayer fade --iii.57 
Waray Fea —ii.131 
wearer abit —iii.77 
variates May -i.55 
ward wel —iii.66 

ward eeTaTel —iii.76 
Tae Wade -iii1.63 
Wo Aksar —iii.86 
WT AAT —iii.84 
woo araferg —ii.61 
WTA — 111.97 
WMTG ads —i.60 
WoT Bt —iii.9 | 
WoT sarregee --ii.28 
worarita ad --1.85 
we ARI —ii.148 


greeter —iii.87 
Teese —i1.73 
Grn area —i1.85 
Grn armed -i.67 


wot greet -ii.125 
wire wet —iii.13 
unis adateet —iii.65 
UR AAA -i1.85 


emnitadanrearagt —ii.85 


wal a yea --i1.53 
aenta & —ii.66 
wea As 11.68 
TUBA —iii.33 
aepreargesmie —iv.49 
wi oe aged -iii1.9 
ae TINT —i1.66 
ahaatoarey -i.48 
aftraticeta —i.27 
aftreg fafa -i.43 
aed aftas --iii.1 
qgaaray —iii.43 
area A a -ii.140 

area suas -i.67 
qeaeurt aT -i1.56 
fergarel stfenfral --iv.55 
fegeatrarenny --i.78 
fad ufasta —ii.65 
guage —iv.51 


gerant Prevent —iii.28 
FSH —ii.25 
TACY WAG --iv.18 
qeraash —iii.82 
FARA AT —iii.20 


wey Wey —iv.7 

HERA AaeA --iii.30 
FER FG —iii.49 
Fafa fafaen —iii.92 
HTS —ii.18 
afta arr —i1.5,6 
aRaariearrn —i.56 
are Rae Tee —i.33 
Aglare 1.83 
maghatea —iii.3 
BHC Ate -11.5 
ytiert aft -ii.31 
yava Balke --iv.53 
Red areed —iii.11 
are Tented —i.4 
qatertar —ii.138 
rey sem —i.11 


Ward flag --iv.12 
TERT We GH —i.20 
arg ART -i.63 
WMS --ii1.58 
mere ued --iii.12 
we Wace Batt --i.41 
meq aararg? —ii.8,69 
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wey adasiaren —iv.10 
maree afertras --ii.3 
WRIA —iii.2 
FARINA TL, --1.20 
wast ara -1.75 
wal aa facta —iv.29 
waar mada -i.8 
Tara a -i.81 
wa qaGe --iii.22 
WA Wead --iii.44 
wat WAG —iii.45 
AC AT —iii.80 

ae EGU —i1.98 
wage —i.30 
FATHMY ANY -iii.81 
Ferrara —ii.48 
werqareasra —i.18 
Feryerrerret —ii.32 
TERRI Fee 11.47 
Feral TeRMy —ii.36 
weed ait —iv.22 
ara fae —iv.44 
qraresas verre --iv.49 
AMAT —iv.61 
WAH --iv.48 
Wena wal --iv.4 
Wed WAY A —ii.3 
Paar —ii1.95 
are J —iii.22 
FR Fey —iii.27 
FATA --iii.61 
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ae drag aa -ii.13 
PaaTyaa —iii.39 
qeeared -ii.121 
qeorarraneene —ii.5 
Arenes Fern -i.30 
WRI TNH - 11.70 
arent Rad -iv.33 

qe farsa —iv.40 
gfererat Feet —iv.57 
Aga Peer —iii.26 
A wears —iii.25 


art wad —iv.57 
aferRad gad —ii.72 
Ae MMT —1i.86 
Gq ested’ --11.38 
aT Fal FATT —ii.146 
aM wet Aver —ii.10 
aM aT FATS 11.13 
aa aay weg --ii.23 
aa fet AH —iii.90 
wae arraerg —ii.! 
AIS I —ii1.95 
amet Fad --ii.23 

aaa AYAT —i1.53 
aaa wear —ii.22 
wat J aretyfes --iii.94 
ale wresciet —ii.87 
aaa ae —iv.35 
amare aeaart —ii1.64 


arr J at —ii.78 
araredkt afar —iii1.34 
araed yey 11.141 
arag, yetrares --i.29 
aaa weld -i.46 
mag wae —ii.103 
araarys fat —iii.80 
areaatrgagt --ii.107 
ae Fw 7-11.93 

qh TH we -iii.93 
ga Aa Tesh —i.23, 11.62 
at aatt es --1.9 

at UG --ii1.85 

a wae —ii.123 
arngagites Frat —i.7 
amv f arn -i.6 
arra Ped aq -i.5 
ars waaday —ii.153 
aPrrawdders --ii.17 
art srafagens --ii.9 
arirarn Preavare —ii.26 
arisarea aprer -i.70 
ari warp —iii.79 
aPrRaraeay --iii.25 

a aera -iv.52 


wat BT 11.126 

wed Paras -iii.19 
THAN A BAHT -1.74 
Ta TAA -i.21 


werart fat -i.16 
wart feat yet -i.16 
TAS — iii. 19 
Sara Tal —iv.24 
SITAR —ii.47 
Vanya -i.57 
tae QS FA -ii.28 
Vaaitswarevaras --ii.21 
tes qed -i1.21 
tater ata -i1.44 
VS TSNSA —i1.27 
WrETaesay A —ii.137 


waarisaaerart --i.10 
Ward WA --iv. 16 

war wa sft -i.13 

Te WAT —ii.125 
irae Rivard -ii.90 
fort mereraqsey —ii.107 


aaa --ii.117 
mae Feared —ii.114 
ait aaftrentY —ii.80 
meray —ii.109 
TRE MG Tet —i.59 
aaa geraiia —i.73 
aa adssae —iv.9 
ated ofed -ii.78 
arian ater —ii1.34 
afrsariva —iii.6 
aferghaat Wa -ii.52 
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aferaaRrat --ii.50 
araftraerstet —ii.25 

artreatt afer —iii.34 
area aera —ii.43 
arent —iii.57 

TER RK sryar -i.74 
argararta ret -i.44 
agape Tat -i1.44 


art werd = --1.52 


ARPA Td 11.93 
AGI ay —i1.87 
arg aera —i1.48 
ak aero --iii.39 
at at wat —ii.60 
argeareisa --ii.149 
fafa get -i.46 
--ii.4 
fafesrearay @ —iv.18 
fafa art —iii.20 
tad qasrGat -iv.31 
fae aa arto --ii.152 
fatraragraa —iii.85 
fattrac, grerdarye --ii.2 
fairer wa -ii.96 
faye arene —i.65 
fasta arfet —ii.25 
fasnfr sfiaet —ii.20 
feroprereten —iv.21 
fre Tera —ii.93 
faenttea at —ii.120 
faera Frat —ii.116 
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feigrenyerarearrefat —ii.85 
felsrerqerat —ii.145 
feireeraarey —i.37 
arrevsrat —iv.38 
gitaarrtaa —iii.15 
FHT WH -ii.26 
aemeargan —iv.27 
ae garde —i.2 
aareraaeat Prttard --iii.32 
antes erefrarya —i.19 
gerrareaaprensa —iii.4 


es HaMyAT 11.30 
grretferaded —ii.19, iii.87 
gael Balt —iii.50 
gi gs --ii.86 
qenvafartrr —ii.122 
were a —iv.42 
arrears —iii.69 
area BAe -ii.94 
MK watt —iv.31 
gins Hier —iv.64 

amet Arie —i.80 
Met HART —ii.129 
Rrewvarasarresy —i.11 
fratid a Fae -i.75 
sire aaret Bt —iv.7 
qarerearnntat —i.71 
Fal ASTM —iii.86 
qeamarareiat —ii.145 


yaaa as —ii.146 
Mea aelag -iii.74 

gent arearsrat —i.64 
Jars aye —iv.64 
Ha --i.81 
Senet Tat -i.1 
Senter ware —i.12 
sascatiattatearar -i.2 
sarryanels --iv.4 1 
sarardyarered —i.80 
Jad werent —iv.9 
Os Tani —iii.24 

OS GAT Rare —=i.75 


Vea aR --1.61 
yefeahatd a —i.40 
Valder —iv.55 
oT --ii.57 
wanda —ii.121 


wamregich --ii.151 
Wa velar 11.144 
ae tread —iv.60 

@ fegeat -i1.108 
area --iv.2 
weg FAT —ii.51 
waMaRaa —ii.2 1 

warrat g freaai —ii.136 
wes yy —iv.19 


waar Gat —ii.33 


AUTEM AAT --1.86 
WIR AeA —ii.50 
waNarateead —i.67 
ace BVA —iv.39 
ada oer -iv.14 
water WGA -iv.13 
ade ait —iii.97 
ad a wag —iv.45 
ae gawd —ii.144 


aa —iii.76 
aati art -i.64 
aaa ara -ii.111 
wat att --i.31 
aaa AAMT —ii1.68 
afer Sd -iv.1 
wares awa —ii1.96 
wat a -ii.45 

wat aRoryeH —iii.53 
waren” —ii.124 
aetna vreat —ii.115 
Aeae Ae —ii.113 
adage —ii.143 
a a Afefaen —i.33 
aera, erie 1.32 
eM --i1. 142 
We aed --i.2 
ash aq -i.17 


fee Get aa —iii.24 
fe ae qa -iii.9 
fe aT Tart —iii.83 
frqragst ar -ii.100 
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fierert wae --iii.33 
dha gates —ii.16 
Gira —ii.112 
aTs enfies 1.66 
gafatia aa -i.86 
SETMGA Feat -ii.128 
agen fet -iv.34 
ayraed Heat -ii.2 
Bard wet J -i.41 
qtearrh —ii.6 
FAIA —iii.86 
a Bae --i1.122 
Fart ate eae —ii.151 
way apts —iii.25 
Reerelenert --iii.72 

eM ied -iii.4 
Geary at -ii.130 
Beary wet -ii.136 
Shed TAT 1.55 
RTT TANS —i.65 
eardta —iv.47 

AR FN —ii.81 

ae Fer -ii.94 
TAME AAG --i1.120 
waRae type —iii.11,21 
we a adaritsti—ii.79 
STARMAN —i.3 1 
wertirara qareae —i.22 
Boas We Teh —ii.119 
soarigages At --i.8 
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wowlaed eet —i.1 
Borat fe Aa -i.3 
Bo TATA —iii.5 
wd fear wear -i.19 
woraramt fied —i.69 
wet WHat —iii.43 

Bel FT eds --iii.32 
Ben aM -iii.75 

Bet Wedel —iii.55 
feeprvarasa --iii.92 
Sa Bows 7 -i1.63 
Sa FUSNMOMAT —ii.137 
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Word Index 


(Numbers stand for page numbers). 


A 

abhinavagupta—5 
adhara-- 29 

adharasakti— 85 
adhascakri-- 15 

adinatha —4 8 ,36,54,91,98 
advaita— 145 

agama— \42 

agmi-- 143 

agnisastra— 86,101 
agocari—53 

ahamkara-- 147 

ahimsa-- 97 

ajnacakra-- 29 

ajfiana— 149 
akarita-kukkuta— 101,121 
akarsanadhanurasana-- 113 
akarsani-- 53 

akasa— 101,143,149 
aksara— 149 

alambusa-- 140 
alchemist — 37,39 
alchemy — 33,93 
allamaprabhudeva—38 
amazing siddhis-- 42 
amarabodhita-- 94 


amaravaruni-- 95 

amari-- 81 

amaroli-- 80,81 

ambhas— 143 

ambaragira yogi-- 4 

amyta—85 

anahata-- 29 

analasikha-- 64 

anandabhatrava-- 36 

anila— 136 

angustha-- \01 

antara-- 17 

antarbhastra-- 27 

Antranauli— \7 

apa-- 143 

apana— 645 ,63,64,70,109 

apanavayu—24 

arambha— 134,135,137 

ardhanarisvara— 101 

ardhasana— 14 

dsana—1\0,97,98,101,102,109, 
119,122,123,135 

astakarma-- 29 

astangayoga— 96,97 

astavakra-- 85 

atisiinya— 136 


184 


atman— 144,145,149 
atmarama-- 5 
atmatatva— 139 
atoms — 148,149 
avidya-- 149 
avyakrta-- 149 
avyakta— 149 


B 
baddhahasta-gomukhasana— 
114 
baddhakeki-- \11 
baddhakiirma— 101 
baddhamatsyendra— 101,116 
baddhapadma-- \24 
baddhapadmasana— 107,109 
baddhapaksi-- 101 
bahyanauli—1\7 
bahyodyana—62 
bakasana— 101 
bandha—55--66,106 
bandhacili-kukkuta— 101,121 
bandhamayuira— 101 
bandhapadma— 101 
basti— 13 ,20,22,29 
bastikarma—23 
bellows—49 
bhadra— 101,102 
bhadrasana— 105,112 
bhairava— 101 


Word Index 


bhatravasana— 111 
bhaluki—39 

bhari-- \7 

bhastra-- 26,83 
bhastrakarma—29 
bhastra-kumbhaka— 49 
bhastrika-- 43 50 
bhastrika-pranayama—27 
bhattaprabhakara— 148 
bhavaniasastra—86 

bhii-- 143 

bhicari—53 
bhujangakarani-- 43 
bhujangakumbhaka—53 
bhuyanigi-- 85 
bhuyangi-karana—52,53 
bhujangini-mudra-- 53 
bhiita— 143,147 
bhramari-- 43 50 
bhranti-bhastra-- 27 
bhriimadhya-drsti—55 
bija—138 

bilesaya—37 

bilious disorder—27 
bindu— 28 ,63 ,75--79 80,147 
bindunatha—38 
bindusiddhi—82 

body — 14 

bodily constituents —22 46 
brahmacakra—27 
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brahmacarya—97 
brahmananda— 116 
brahmanadi-- 44,49 ,66 
brahmanda— 142,139 
brahmagranthi— 135 
brahmaprasadita— 101 
brahmarandhra— 54,55 65,85, 
135 
brahmasana—1\01 
brahmasthana—92 
brahmasastra—86 
brahmasittra—2 


C 

cacari-- 53 

caitanya— 149 

cakra— 28 30,140 

cakra(asana)—101 

cakri— 13,14,20,21,84 

cakrikarma— \3--15,29 

calana—9\1 

candj-- 94 

candra— 12,69,80,93 101,125, 
126,142 

candra-- 94 

candrakanta— 101 

candranadi-- 55 

candrasastra— 86 

carpati—37 

carpatis view —38 


185 


caurangi— 101 
caurasi-Sastra— 86 
causal body —77 
categories —3 
chedana— 87,91 
citrakarani-- 101 
citrapitha—101 
citta—9 10,133,134 
cleansing process— 13 
conception—77 
cottage — 30,31 


D 

dambhini-- 94 
danda-mayira— 101,110 
dasSamasthana—54 
dhatu— 46,141 
dhanurasana— 113 
dhanvantari-Sastra— 86 
dharana-- 9 
dharavaha—101 
dhauti—13,18,19 
dhauti-karma—29 
dhitnapitha— 120 
dhyana—9,130 
dohana—91 

dravani-- 53 
drdhasana—101 
dvipa—141 
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z 
ekapada— 118 
ekapadaka— 101 


ekapada-kukkutasana— 101 


ekapada-kukkuta— 121 


ekapada-mayara— 101,111 


embodied self —145 


G 


gajakarani-- 13,14,24,25 
ganga-- 94,141 
gandha— 143 
gandhari-- 140 
gayatri-- 128 
gharsana—91 

ghata— 14,134,135,148 
go— 94 

golidha.- 94 
gomamsa—94,95 
gomukha— 101,102 
gomukhasana— 113,114 
goraksa—36 
goraksanatha—4 
goraksasana— 101 

great bird—61 

gross body—77 

group of nadis—42 
guna— 3,143,148 
guptasana— 103,104 


Word Index 


guru-gajakarant-- 24,25 
gurulinga— 149 


H 


hamsa(asana)— 101 
hamsini-- 140 

hari— 146 
hatha—94,137 
hatha-kriya-- \7 

hatha practice—40 
hathayoga—7,10,11,97 
hradya-cakra—29 
hrd-dhauti—18 
humours — 22 


I 
ida-- 17,57,59,67,94,125, 
140,141 
illusion— 145 
individual body— 142 
individual self— 139 
indrani-- 101 
indra-Sastra— 86 
indriya— 147 
internal organs —22 
IS vara— 146,148 
i§varasana— 101 
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o- 

Jala—66 

Jala-basti—20--23 38 

Jalandhara— 44,53 56,66 ,69 

Jalandhara-bandha—45,51,55, 
58 ,60,65,108 

Jalaneti—27 

Janardana misra—148 

Jangama— 150,152 

Jatharagni—64 

Jihva-- 140 

Jihva-bandha—55 69,88 ,108 

Jiva—145 

Jivatma-- 6,130,146 

Jianasakti— 149 

Jnanayoga— 145 

Jyotsna-- 113,114 


K 


kabandha—101 
kakacaficu-kumbhaka—48 
kakacandis§vara—38 
kaksara-- 94 

kala— 84 
kalagni—94,142 
kalamukha— 150,151 
kalanadhara-- 85 
kamadahana— 101,112 
kamaraja—53 
kamaripitva— 149 
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kanabhug—3 
kanda—83 

kandali-- 37 

kanta— 101 
kantha-cakra—29 
kantha-sthana—54 
kanthava—101 
kanyavada—93 
kapala-basti-karma—23 
kapalabhastri—14,26 
kapalabhastrika-- 26 
kapalabhati—14,27 
kapalabhranti— 13,14 
kapali—38 
kapalika—39 
kapalikaguru—5 36 
kapha—49 
karapadma— 101,109 
karali-- 85 

karoti— 38 

karma— 13,16,30,77,89 
karana— 10 
karmuka— 101 
kaulakularcana— 150 
kaulamarga— 151 
kaula tradition—5 
kaival lya— 144 
kayika-nivyama—97 
kedara—59 
kevala—43 52,104 


188 Word Index 


kevala-kumbhaka—5\ ,52 

kevali-- 51 

khagasana— 101 

khanda—39 

khanda-kapalika—8\ 

kharpara—9\ 

khecari-- 53,69 83,85 ,90--93, 
104,138 

khecari-mudra--89 ,139 

korandaka—37 

kraufica— 101 

kriyas— 1 

kriyasakti— 149 

ksatri-- 85 

kumbhaka— 10 33 42--44, 
48 56 ,66,75,104,126 

kundali-- 70,82--85 93 

kundala— 82 

kundaYini-- 65,116 

kundali-Saktr-- 57 

kuhi-- 140 

kukkuta— 102 

kukkuta(asana)—101 

kukkutasana— 121 

kulaparvata— 141 

kularcana— 152 

kurt-- 85 

kairma—\01 

kutila—85 


ve 

labhana-- 84 

lalati-- 85 

lambika-- 85,,9| 
lambika-yoga—88 
fauliki-- \7 

Jaya—9 67,104,131 ,139 
layayoga—7 8 

linga— 150 

Lord of the serpents —84 


M 


macrocosmic nature— 142 
macrocosmic (self)— 139 
madhavadasa vacuum — 17 
madhya-cakri— 15 
mahabandha—53 ,54,58--60 
mahabhittas— 143 
mahamudra-- \\ ,53--59 
mahankusa-- 53 
mahasiddhas —39 
mahastinya —136 
mahavedha—53 54,59 ,61 
mahavratadhara— 150,151 
mahayoga—6,] 
maahe§vara—129 
manasa-niyama—97 
mandana— 148 
mandika—1\01 
mandikasana—\15 
manojavitva—\49 
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manumirccha-- 5 
manonmani-- 42 43 
mani-- 85 

manipira —29 
manthana—9 | 
mantra—91 
mantrayoga—7 11 
markata—101 
markatasana—115 
maruta— 129,131,140 
mastakabhranti—\3 
matsyendra—4 36,101 
matsyendra(asana)—115,116 
mats yendranatha —5 
maya-- 145,147,149 
mayiira—102,111 
mayarasana—101,110 
mayurapitha—\10 
menstrual discharge —77 
mercury —39 

metabolic disorders —19 
microcosmic body —142 
microcosmic self —139 
middle path —42 

middle (susmnad)—12 
mina—36 

moderate diet —33 
mudra-- 10,53,104,109 
muktasana— 102--104 
milla—56 


miilabandha— 44,45 ,53,55,58, 
63 ,65--67,108 
mitladhara— 140,142 
miarccha-- 43 
miurccha-pranayama—66 
mirddhva—85 
miurdhvanala—94 
mustika— 101 


N 
nabhilasitapadaka— 101 
nabhitila— 101 
nada —28 ,63 ,79,92,104,131-- 
135,147 
nadanusandhana—8 
nadf-- 46,59 ,93,126,128,140, 
141 
nadicakra— 140 
naitaciti-- 39 
nalyayika— 148 
nagabodha—39 
nagapitha—101 
nagi-- 84 
nalanauli—\7 
narjava— 101 
nasadanti—27 
nathasampradaya— 36 
nauli—13,16,17 
naultka—13 
naulikarma—29 
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neti— 13,19,20,29 
netikarana—20 
niranjana— 29 38 
niralamba— 138 
miralambana—101 
mralambanasana— 117 
nisa-- 10 

nispatti— 134,136 
nityanatha— 38 
niyama—96,97 
nyasa—7 

nyaya—151 
nyayaratna— 1, 3 
nyayasiddhantadipa—2 


O 

om-- 128 
omkaramudra-- 50 
omkark- 94 

oral method—2 


P 

padapindana— 101 

padapindanasana— 121 

padma— 102 

padmasana— 101 ,106--108, 
109,111,121,125,126 

paficacili-kukkuta— 101,121 

paticamakara— 151,152 

pangu-kukkutaésana— 121 
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panipatra— 101,112 
paramanu— 148,149 
paramatma-- 6,130,146 
paricaya— 134 
parsvakukkuta— 101,121 
parsvamatsyendra— 101,116 
parsvamayura— 101,110 
partial vacuum— 17 
paScimatana—55 101,118,119 
pascimottanasana— 119 
pasu—150 
pasupata— 150 
patanjalayoga—\ 
pauranika— 147 
pavana—67,108,138 
perceptible world— 148 
phani-- 84 
Phanipati—\ ,2 
Phanindra— 101,118 
phenomenal world— 148 
phlegmatic disorder— 13, 
18,27 
pinda— 139,142 


pindamyiira— 101,111 


pingala-- \7,57,59,67,94,125, 
140,141 

Pitha—98 

pitta—49 

plavini-- 44 

plavini-kumbhaka—53 
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posterior path—67 

prabhakariya—\ 3 

pradhana— 149 

prakrti—3,4,149 

pranava—48 ,128 

pranavahini-- 85 

pravesana—9| 

prana—6 A245 61 ,63,64,70, 
85,92,108,109,119, 
124,125,127,135, 
136,138,140,147 °* 

pranayama— 28 A048 62,78, 
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PREFACE 
(First Edition) 


As regards the content of Vasistha Samhit4, the Introduction is 


fairly exhaustive. But, as far as the original text is concerned a dire 

’ need was felt to re-edit it in order to make it a faultless and more 
complete yogic text. We, in this critical edition, have re-investigated 
certain issues felt by us against previously published edition of this 
text and we have made subsequent changes wherever it was felt 
necessary. 


The first and foremost issue is with regards to the extent of the 
text itself. The Vasistha Samhita published from Kaivalyadhama in 
1969 A. D. contained eight chapters, because almost all the MSS of 
this text refer to all those eight chapters. Considering the manuscript 
to be the only authentic source, the Editors of the previous edition 
had retained all these éight chapters and gave the title 'Vasistha 

ra Samhita Yoga Kanda.' But the subject-matter of 7th and 8th chapters 
therein is conspicuously different from that of other six chapters. 
Even though the whole text was named as ‘Yoga Kanda of Vasistha 
Samhita’ the two chapters mentioned above deal with the subject 
matter of astrology and astronomy and hence they show the least 
connection with the subject matter of Yoga. Even if it is accepted 
that they are found in all the MSS of Vasistha Samhita and they 
were written by Sage Vasistha, these chapters in a book which has 
nothing to do with any other branch of knowledge than Yoga. A 
writer can write on many subjects and it is possible that Vasistha 
was a great astrologer and astronomer, but here our aim is to bring 
forth Vasistha's contentions on Yoga, and then only the title "Vasistha 
Samhita Yoga Kanda' will be justified. Therefore, the present edition 


rage 


tl of the text contains only six chapters. The 8th chapter of the previous" 
edition has become the 6th chapter of the present edition. The six 


CONTENTS 


Preface (Ist Edition) 


Preface (Revised Edition) 


Particulars of Manuscripts Consulted 


Scheme of Transliteration 


Introduction 


Original Text with Meaning 


Chapter I 
Chapter II 
Chapter Il 
Chapter IV 
Chapter Vv 
Chapter VI 

Appendix - 1. Abbreviations and Symbols 

Appendix - 2. Variant readings 

Appendix - 

Appendix - 

Appendix - 


Appendix 


6. Important Word Index 


Pages 


1-48 


103 


3. Citations of Vasistha Samhita in other Texts 
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PREFACE 
(First Edition) 


As regards the content of Vasistha Samhita, the Introduction is 
fairly exhaustive. But, as far as the original text is concerned a dire 
need was felt to re-edit it in order to make it a faultless and more 
complete yogic text. We, in this critical edition, have re-investigated 
certain issues felt by us against previously published edition of this 
text and we have made subsequent changes wherever it was felt 
necessary. 


The first and foremost issue is with regards to the extent of the 
text itself. The Vasistha Samhita published from Kaivalyadhama in 
1969 A. D. contained eight chapters, because almost all the MSS of 
this text refer to all those eight chapters. Considering the manuscript 
to be the only authentic source, the Editors of the previous edition 
had retained all these eight chapters and gave the title 'Vasistha 
Samhita Yoga Kanda. But the subject-matter of 7th and 8th chapters 
therein is conspicuously different from that of other six chapters. 
Even though the whole text was named as "Yoga Kanda of Vasistha 
Samhita’ the two chapters mentioned above deal with the subject 
matter of astrology and astronomy and hence they show the least 
connection with the subject matter of Yoga. Even if it is accepted 
that they are found in all the MSS of Vasistha Samhita and they 
were written by Sage Vasistha, these chapters in a book which has 
nothing to do with any other branch of knowledge than Yoga. A 
writer can write on many subjects and it is possible that Vasistha 
was a great astrologer and astronomer, but here our aim is to bring 
forth Vasistha's contentions on Yoga, and then only the title 'Vasistha 
Samhita Yoga Kanda' will be justified. Therefore, the present edition 
of the text contains only six chapters. The 8th chapter of the previous 
edition has become the 6th chapter of the present edition. The six 
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(ii) 


chapters exhaustively deal with the subject matter of Yoga hence, 


the sixth and seventh chapters of Previous edition have not been 
included here. 


We have all the respects and regard to Sage Vasistha and also 
for the Editors of the previous edition. In order not to disappoint the 
readers, specially the researchers who want to acquaint themselves 
with the astrological and astronomical notions of Vasistha, we have 


included these two chapters as they are found in the manuscripts in 
the Appendix of the Hindi Edition. 


Appropriate Reading of the Verses : 


The second issue concerned with the present edition is that of 
the accurate reading of the text. In this connection, we had certain 
principles for determining the correct reading of the verses. These 
principles are : (1) context; (2) meaning according to the context; 
(3) grammatical elements; and (4) meter. 


We have necessarily followed all these principles for determining 
the appropriate reading of the verses, but there were some exceptions 
to the rule. These were decided according to the context. 


As far as the last two principles mentioned above are concerned, 
there are numerous examples of the corrections and changes made 
in reading this critical edition from the previous one (Compare 
between previous edition chapter and verse No. 1/26, 35, 37; 2/26, 
45; 3/29, 40, 65 and present edition 1/26, 35, 37; 2/26, 45: 3/28, 39, 
63 respectively). 


We also examined the context of each and every verse and 
accordingly we have tried to make it more contextual and appropriate. 
Here, for example, we would like to refer to the I 6th and 17th verses 
of Chapter ITI of the previous edition and to the 15th and 16th verses 
of the same chapter of the present edition. These verses in the 


(iii) 


previous edition refer to concentration on 'Mahe$vara' represented 
by the letter 'Ma' in the context of Kumbhaka (Retention) and on the 
letter 'A' in the context of Recaka (Exhalation). Obviously, these are 
gross mistakes in this context which had been overlooked by the 
editors of the previous edition. In fact, as per the Vasistha Samhita 
text itself, one should concentrate on the letter 'U' during Kumbhaka 
stage of Pranayama and on the letter 'M' during the Recaka stage. 
Therefore, we have made subsequent changes in the reading of these 
verses. In this way, we have made several other changes in the verses 
(Compare between 1/13, 26, 31, 35, 37, 38, 70; 2/17, 45, 62; 3/28, 
29, 40, 65, 67; 4/26, 31, 36, 54; 8/19, 20, 23 and 1/13, 26, 31, 35, 37, 
38, 72; 2/16, 45, 62; 3/27, 28, 39, 63, 64; 4/26, 30, 35, 53, 6/19, 20, 
23 of the old and new editions, respectively) and thus, tried to give 
the appropriate readings of the verses as far as possible and 


practicable. 


Appropriate Meanings : 


To give the appropriate meaning of the verses was also one of 
the important issue for our consideration. In the previous edition, 
the meaning of many of the verses were unable to convey the real 
sense of the verses. Moreover, the meaning of some of the verses 
were not at all appropriate (Refer to 2/4, 6, 10, 17, 24, 26, 40, 53, 54, 
61, 62; 3/2, 57; 4/3, 4, 9, 10, 11; 5/4, 12, 13, 33; 8/13, 14, 28, 30 and 
41 of the old edition). Our effort in this edition is to make the meaning 
of such verses appropriate and lucid so that even a novice in the 
field of Yoga could grasp the idea without much trouble. (Refer to 
2/3, 5,9, 16, 24, 26, 40, 53, 54, 61, 62; 3/2, 56; 4/3, 4, 9, 10; 5/4, 12, 
13, 33; 6/13, 14, 27, 28, 39 of new edition). In the same way, we 
have tried to clarify the allegorical meaning of certain words which 
were left unexplained in the previous edition. We have also put the 
meaning immediately below the verses so as to facilitate the 
understanding of the verses. 


(iv) 


Moreover, we have given special notes on certain technical terms 
wherever felt necessary. To clarify such terms is our moral 
responsibility. We hope that our readers will be benefitted by such 
notes (See 1/4, 20, 38, 45, 50, 54; 2/16, 30, 49; 3/3, 4, 22, 42, 43: 5/ 
12, 33 of the present edition). 


Though it is desirable that even non-Hindi persons should learn 
Devanagari script to read Sanskrit verses, yet considering the 
limitation of the non-Hindi readers we planned to put only 
transliterations of each verse with diacritical marks. This will 
facilitate the reading of original Sanskrit text. 


We have also followed certain rules in determining the number 
of verses. We have determined it on the basis of context and subject 
matter of the verse, so that one verse should be complete to convey 
the meaning without depending on the preceding or following verses. 
That is why the total number of verses in some of the chapters have 
either been increased or reduced. 


With these additions and modifications in this present edition, 
we have tried to overcome many shortcomings but at the same time 
we cannot claim that this edition is perfect in all respect. We hope 
that scholars will enlighten us with their suggestions and will point 
out the faults which may be rectified in future editions. 


We are thankful to the Govt. of India, Ministry of Education, 
whose grant-in-aid could make the publication of this work possible. 
We also acknowledge the help and encouragement rendered by 
Ashramites. We specially thank our colleagues of Philosophico- 
Literary Research Department whose sincere co-operation in various 
respects will be ever remembered. 
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PREFACE TO THE REVISED EDITION 


It gives us immense satisfaction in presenting the Revised 
Edition of Vasistha Samhita (English) before our Yoga lovers. 
Since Vasistha Samhita contains insightful information on Yogic 
anatomy i.e. Yogic body wisdom in terms of nadi, vayu, 
marmasthanas, on unique practice of pratyahara in terms of vital 
points, enlightening instructions on dharana and dhyana etc. its 
English Translation Edition (1984) in due course of time became 
out of print and its Reprint was due since long. So according to our 
earlier plan, we were to bring out the Reprint Edition of the same. 
However, while working on the project, we felt the need of bringing 
parity between the Vasistha Samhita Critical Edition in Hindi and 
the present English Edition. Accordingly, the present revised critical 
edition contains Variant Readings available in the MSS consulted 
for this critical edition. The inclusion of Variant Readings is not 
without improvements towards making it user friendly. The numbers 
placed on each verse in Devanagari and their corresponding chapter- 
wise Variant Readings appearing at the end of the original Text 
(please see Appendix - 2) and its translation speak for themselves. 
Inclusion of Appendices such as Index of half verses, important 
words, seventh and eighth chapters etc. are some of the important 
features to bring the parity. Improvement and novelty have significant 
role to play in any research area. It is true about the present edition. 
There are a few improvements over both Hindi and previous English 
editions. Addition of Sanskrit verses in Devanagari, necessary 
modifications in the translation of the verses, inclusion of summary 
of each chapter to facilitate comprehensive understanding, changes 
in the order of presentation of Introduction and inclusion of discussion 
on certain other issues of significance are a few significant features 
that go to contribute towards entitling the present work as Revised 
Edition. 
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While incorporating these features our approach has been rational Abbreviations and Symbols 
and critical providing our readers with more and more information 
happens to be our motive. This will be vindicated by our learned 
Yoga lovers both men of wisdom and practice. We are indebted to 
all those who have been time-to-time appreciating our endeavors 
and also providing enlightening suggestions and comments. 

Research publications of any field happen to be the outcome of 
warm and encouraging contributions of many sincere personalities. 


Shri O. P. Tiwari, Secretary, Kaivalyadhama whose regular SCHEME OF TRANSLITERATION 
communication with P.L.R.D. regarding the progress of the work is _ 
indeed a source of inspiration to the researchers. It is but for his H-a M-a; F-i;  F -i; F-u;, H-0; 
painstaking efforts towards generating financial resources the present ; M-t; wW-T; @-lr; G-it; w-e; t-ai; at-o; 
publication could not have seen the light of the day. : - au; -m; faert - h; 

The Philosophico-Literary Research Department deserves the @-k; @-kh; 1-g; @-gh; |S-n; 
appreciation for materializing the work efficiently within the a-c;  @-ch; H-j; a-jh;  a-a; 
stipulated time. “a t: 3 - th; s-d;  ¢-dh; UT - 0; 

Our Library staff Mr. B. D. Kute and Mrs. A. S. Sinha owe our a- t: q - th; q-d;  q-dh;- 4-n; 
thanks for providing Library assistance in this regard. q-p; w-ph; qa-b; 4-bh;- q-m; 

Our thanks are due to Mr. P. H. Raut, who has untiringly and > . 7 sd 

‘ : ; a-y; U=%; a-l a-Vv; 
delinquently prepared the type Script neatly and timely. * eS is ce = i 

We are also thankful to all the staff members of Kaivalyadhama = aS 4 ee 
for their good wishes and direct/indirect help to the Editors for the e-h; a-ks; a - ji; 


preparation of this edition. 


Last but not least, Mr. Tanpure, Ace Enterprises, Pune deserves 
our warm thanks for his prompt and efficient completion of the 
printing work in time. 

We hope that the sincere readers will find this edition informative 
and useful and will not hesitate in conveying their observations, 
Teviews and comments as they have been doing in the past. 


- Swami Maheshananda- 


INTRODUCTION 


Indian classical thoughts hold salvation (Kaivalya) as the highest 
of the ideals of human endeavour (Purusartha). It also holds that 
Yoga is the only way of attaining the same as is seen in the following 
passages : 


“vidyametam yogavidhim ca krtsnam" / Kathopanisad VI.18 i.e., 
this knowledge and also the whole teaching of yoga. 


"“ayam tu paramo dharmo yadyogenatmadarSanam" / Y4j 1.8 i.e., 
this is the highest dharma-seeing Atma through yoga. 


"dhyanayogena sampaSyet suksma atma'tmani sthitah / Yaj.III.64 
i.e., one may realise the subtle Atma situated within the self through 
dhyanayoga. 


"suksmatam canvavekseta yogena paramatmanah" / Manu. VI.65 
i.e., the subtleness of the Supreme Self may be realised through yoga. 


“ekaki cintayennityam vivikte hitamatmanah" / Manu. IV.258 
i.e., alone one may constantly meditate in seclusion upon that which 
is salutary for his soul. 


In these passages Yogavidhi, Yoga, Dhyanayoga, etc., have been 
mentioned as the path of salvation. On considering these passage, it 
can be definitely said that a traditional system of Yoga existed in 
times of yore which was accepted by the Vedic Sages, though no 
work expounding this system of Yoga has come down to us. Works 
like the Yogasiitra, GoraksaSataka, Hatha-Pradipika, etc., describing 
Yoga with its parts do not make it clear whether they approve of the 
Vedic Tradition. For none of these works prescribe performance of 
the duties of the Varna and of the ASrama enjoined‘as obligatory by. 
the Sruti and the Smrti. They also mention no other Mantras except 
the Pranava. In the Hatha-Pradipika even the Pranava or Omkara is 
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conspicuous by its absence. In view of this extreme circumspection 
of the authors of these works in quoting Vedic Mantras and also 
owing to their equable silence over the performance or the non- 
performance of the rituals enjoined by the Vedic Tradition. It cannot 
definitely be said whether they followed the Vedic Tradition. It can 
only be concluded that no work on Yoga with a pronounced Vedic 
Tradition is available to us. This need is to a large extent fufilled by 
the two works, the Brhadyogiyajfiavalkyasmrti and the Yogakanda 
of the Vasistha Samhita. The former was published in 1951 by the 
Kaivalyadhama S. M. Y. M. Samiti, Lonavla, whereas the latter, 
i.e., the Yoga Kanda of the Vasistha Samhita was published through 
the pages of the Yoga-Mimamsa (Volume VII, No. 2 to Volume 
X, No. 1). It was first published in a complete text form with English 

translation in the year 1969. The present English-Edition of this work 
is the particular work, namely the Vasistha Samhita is quite different 
from the works already published, viz., Yogavasistha 
(Maharamayana), Vasisthadharmasitra, and Vasisthasmrti. This 
work also describes Yoga with the eight parts. But the method of 
treatment of this author differs from that of the other authors treating 

the same. This speciality of the work will be clearly brought out as 

we examine the contents of the text in the following pages. Here we 

place before the readers such peculiarities as are evident in this work. 


Injunctions regarding Vedic duties 


As referred to earlier, works on Yoga including the Yogasitra 
and the Hatha-Pradipika are generally silent on the question whether 
the injunctions laid down by the Sruti and the Smrti are to be 
followed. But the Vasistha Samhita is not silent in the matter. 
Vasistha gives to the aspirant a definite injunction that the duties 
Prescribed by the Veda are to be followed which becomes evident 
from the verses I. 25, I. 61, II. 56-68, III. 61-62, IV. 68, and IV. 73. 
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The famous works on Yoga do not prescribe the performance of 
daily and other duties. The Vasistha Samhita, on the other hand, 
lays down two ways for the performance of rituals. At first it divides 
Karma into two classes, viz., Pravartaka and Nivartaka. The two 
ways of performing these, viz., Pravartakamarga and Nivartakamarga 
depend on positive action as is indicated in the verse I. 19-21 


As both ways are of positive action, it becomes evident that 
Vasistha does not approve of Karmasamnyasa or renunciation of 
all actions. The two ways are described in the two verses I. 20 and 


21. 


When Karma is performed with a special motive in mind it gives 
rise to Samsara (the cycle of birth and death) and is hence known as 
Pravartka. But if the Karma is performed because it is one's duty 
and without hankering for its fruit, it becomes Nirvartaka. Thus 
Vasistha distinguishes between the two types of Karma. Karma is 
also classified by Vasistha into Bahya (external) and Abhyantara 
(internal) as can be seen in the verses I. 22-23. 


Though mental performance of bath and worship has been 
prescribed by some, that all the rituals enjoined by the Sruti and the 
Smriti can be performed mentally is the injunction given by Vasistha. 
Moreover, the Abhyantara performance is preferable, according to 
Vasistha, to the Bahya one. (I. 24) 


Others do not hold the same view. Pataiijali (Yogastitra IV.7) 
refers to the white (pure) class of Karma (Sukla Karmajati) whereas 
the Gita (VI. 11) makes mention of the performance of actions 
mentally by the Yogis. Still these works do not seem to consider the 
mental performance as the highest type of Karma. But the Vasistha 
Samhita definitely states that of the two, viz., the Bahya and the 


Abhyantra, the latter is preferable as referred to in the verse I. 24. 
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This is the speciality of the Vasistha Samhita with regard to the 
performance of rituals. 


Combination of Jiiana and Karma 

In the opinion of Vasistha, either Jfiana alone or Karma alone 
would not lead to salvation. It is only a combination of both that is 
the correct path leading to the goal. Karma alongwith Jaana not 
only purifies the mind but also leads one to Moksa (salvation). This 
is the Jnanakarmasamuccayavada which was in vogue in ancient 
times and referred to in the Scriptures. cf., 


"vidyam cavidyam ca yastadvedobhayam saha / 


avidyaya mrtyum tirtva vidyayamrtamaégnute / ISopanisad. 9. 
i.e., he who is aware of both Vidya (knowledge) and Avidya (Karma) 
together, overcomes death by Avidya and attains immortality by 
Vidya. 

"tasyai tapo damah karmeti pratistha” / Kenopanisad IV.8 
1.€., austerities, restraint and karma are its foundation. 


"kutumbe Sucau dege svadhyayamadhiyano dharmikan 
vidadhat... 


es brahmalokamabhisampadyate Na Sa punaravartate / 
Chandogyopanisad VIIL15 


i.e.., he who having settled down in the householder’s life, 
continued the study of the Vedas in a clean spot and made others 
Virtuous......, he reaches the world of Brahman and does not 
return. 


atmakrida atmaratih kriyavanesa brahmavidam varisthah / 
Mundakopanisad T.1.4 
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1.€., Sporting in the self, delighting in the self and performing actions 
he is the foremost among the knowers of Brahman. 


From the passages quoted above it becomes quite clear that both 
jana and karma are necessary for salvation. Anandabhatto- 
padhyaya, Anantacarya, Digambaranucara, Ramacandra, Upanisad 
Brahmayogi and also other commentators on the ISavasyopanisad, 
clearly state that jianakarmasamuccaya is the only means to 
salvation. The same view is found in the Smrti literature. cf., 

“ubhabhyamapi paksabhyam yatha khe pakSinam gatih / 

tathaiva jfianakarmabhyam prapyate brahma §4évatam / 

Haritasamhita 7.10 
i.€., just as a bird moves in the sky with the aid of both the wings, so 
also one attains the eternal Brahman by means of jfiana and karma. 


“prahayo bhayamapyetad jianam karma ca kevalam / 
trtiyeyam samakhyata nistha tena mahatmana / 
Santiparva, 320-40 


i.e., avoiding both the paths consisting of only jfiana or only karma, 
the great soul (Paficasikha) advised this third (perfect) path 
(consisting of both jnana and karma). 


"Jnanakarmasamayogat paramapnoti pirusam / 
prthagbhave na siddhyeta ubhe tasmat samasSrayet /..... 
tasmat dvayoreva bhavet siddhirna hyekapakso vihagah 
prayati / 
kayakleSabhayaccaiva karma necchantyapanditah // 
BY IX.28-34 


i.e., by the combination of jiiana and karma one attains the highest 
Purusa. Separately (practising only one of the two) one does not 
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attain (the highest). Hence, both should be Tesorted to. .... Hence 
realisation is achieved only by both. The bird does not move by (the 


strength of ) only one Wing. The ignorant do not desire karma, being 
frightened of physical pain. 


Medhitithi Bhaskaracarya, Vijiianabhiksu and other authors of 
the digests and commentaries also approve of the same view. Thus 
the Jhanakarmasamuccayavada, though not admired by recent 
scholars, was held in esteem in ancient days which can be inferred 
from the evidences given above. The first Saikaracarya in his 
commentary on the Gita makes repeated mention of this as the 
opinion of the chief opponent before he commences tefutation of 
the same. The repeated refutation of this opinion by Saiikaracarya 
is in itself proof of the hold this opinion had, over the minds of 
people till the period of Safkaracarya. It is only due to Sankara- 
carya's scathing attack, we feel, that this view was finally dislodged 
from the minds of the People. Ramanujacarya and other teachers 
tried to raise this opinion in popular esteem, but with little success. 
In the work on Yoga too we find no justification of the view. 
Vasistha, on the other hand, while describing the path of Yoga, leans 
heavily on this view which only reveals his eagerness to Te-instate 
this view in the original position enjoyed by it in ancient times as 
can be seen from the verses 1.27, IV.68. 


In the colophons of some of the manuscripts of the Vasistha 
Samhita we find this work named as Jianakarmasamuccaya 
(combination of Jaana and Karma) cf., 


"iti vasisthakande jiianakarmasamuccaye prathmo'dhyayah” / 
This again shows the importance given to this view in this work. 
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Jnana Equated with Yoga 


Though Vasistha holds that jana combined with karma alone 
leads to moksa, he does not elaborate the details regarding karma 
probably because they are dealt with in the works of Dharmaéastra. 
Of karma he gives only the broad classifications which are already 
referred to above. However, jfiana has been explained by him 
prominently. Jiiana means knowledge. But all types of knowledge 
do not form the means of salvation according to Vasistha. According 
to him only that knowledge of one's self acquired through Yoga 
forms the means to salvation which is stated in the verse I. 31. 


Thus Yoga with the eight limbs is Jaana. 


Alongwith the description of the eight-fold path of Yoga, 
Vasistha discusses the essential knowledge of human anatomy from 
yogic point of view which facilitates the attainmenit of yogic goal. 


Body, Nadis, Vayus and Marmasthanas 


About the purification of nadis Vasistha gives additional 
information which is not available in the Yogasitra. The eight parts 
of Yoga described in the Yogasiitra are described by Vasistha also; 
but he adds to this the topic on the purification of the nadis. This 
topic of purification of nadis is dealt after the topic of dsana and 
before that of Pranayam and covers the whole second chapter of the 
work. To facilitate a better understanding of the subject, the position 
of the various nadis and their working are described at first followed 
by the description of the mode as purification of the nadis. Neither 
the Yogasttra nor the Hatha-Pradipika gives such description of 
the nadis. As this is one of the special features of Vasistha Samhita, 
we present this topic first. To have a correct knowledge of the 
purification of nadis, knowledge of the various parts of the body 
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and me the passage of Vayu in the Nadis is essential. For this purpose 
we give below a description of the body 


‘ Nadis Vayus, and the 
Marmasthanas (vital points) in the body as 


described by Vasistha. 
Description of the Body 


The extent of the body of a human bein 
si (of one's) fingers. The number of the bones of the spinal column 
in the human body is thirty-two whereas the nadis on the two sides 
at the spine number Seventy-two thousand. All these nadis are 
situated around the susumn3 nadi which is in the kanda. Of these 
according to Vasistha fourteen are im 
Pingala, sarasvati, varuni, piisa, hast 
kuhi, Saikhini, payasvini, 


ig is Of measure of ninety- 


portant, viz., susumna, ida, 
ijihva, yagasvini, visvodara, 
alambusa and gandhari. Of these 
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fourteen, three, viz., ida, pingala and susumna are more important. 
The susumna originating from the kanda traverses upwards by the 
back-bone and reaches the centre of the head. All other nadis are 
situated around it. The respective position of thirteen nadis is shown 
in the diagram. As alambusa emerges from the kanda and traverses 
downwards it is not shown in the diagram. 


Neither the Yogastitra nor the Hatha-Pradipika gives any such 
detailed description of the nadis. The GoraksaSataka mentions only 
ten nadis leaving out four, viz., viSvodara, payasvini, varuni and 
sarasvati. The respective places of the nadis as given by Goraksa also 
differ from that given by Vasistha; e.g., Goraksa (20-21) places the 
susumna in the centre, gandhari in the left eye, hastijihva in the right 
eye and plsa in the right ear. On these occasions though Goraksa 
describes the Nadis as situated in a particular region of the body, he 
does not make the relative position of the nadis clear. Vasistha, as a 
tule, makes this clear describing the position of every nadi in relation 
to the position of other nadis situated nearby* (as shown in the diagram 
above). The other nadis are said to be originated from the main nadis 
like the veins in an A&vattha leaf, cf., verse II. 41. 


This clearly brings out the difference between the primary and 
secondary nadis. 
Vayus 

Vasistha describes the ten vayus moving through the nadis. They 
are Prana, Apana, Samana, Udana, Vyana, Naga, Kurma, Krkala, 
Devadatta and Dhananijaya. Their respective regions in the body 


* In the Yogayajnavalkyam and other works we do find such 
description of nadis. But these works are not authentic as is shown 
below. Hence, they are not taken into consideration here. 
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described by Vasistha ( 11.43-54). 


Name of Vayu Regions 


Functions 
1. Pra 
rana -- Kanda, mouth, nostril, ... Breathing. sighing 
heart, navel and the cough, etc 
big toes. a 
2, a j i 
Apana -. Penis, anus, thighs, -- Excretion.of urine. 


Scrotum, calves, knees, faeces, etc. 
Waist and the root 
of navel. 


3. Samana. The whole body -- Growth, conduction 


of food materials to 
all parts of the body 
and nourishment. 


4. Udaina --- All joints, feet and -- Raising of the 
hands. body. 
5. Vya 
yana --. Between ears and eyes; ... Throwing Picking 


neck, ankles, nose, 


up, movements, etc 
throat, and the Tegions 


of the eyes. 
6. Na i 
aga -- Skin, bones, ete. .-- Regurgation ete 
7. Kiirma | 
bs s sols Winking, etc. 
- Krkala 
; r ” rs » --. Sneezing. 
- Devadatta _. 
con r i » - Drowsiness. 
- Dhanaiijaya ... - Thirst, et 
5 — , etc. 
: vi GoraksaSataka (24) and the Vayupurana (XXV.7-8) mention 
© Vayus in the same Sequence as given by Vasistha. But the 
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Chandogyopanisad (III. 13; VI. 19-23), the Mahabharata (Santiparva, 
184. 24-25) and the Brhadyogiyajnavalkya 99. 141) follow a 
different order as Prana, Vyana, Apana, Samana and Udana. In the 
Brhadaranyakopanisad (III. 9-26) the sequence is Prana, Apana, 
Vyana, Udana, and Samana which is the widely accepted sequence. 
The Taittiriya Aranyaka (X. 33.1-5) differs a little and mentions 
the Vayus as Prana, Apana, Vyana, Samana and Udana. The 
Visnupurana (IIT.1190) mentions them in the following order : Prana, 
Apana, Samana, Udana and Vyana. The Vyasa Bhasya (on III.40) 
follows a different sequence as Prana, Samana, Apana, Udana and 
Vyana. No reasonable explanation can be given of this difference in 
sequence of the Vayus. 


Vital Points of the Body 


Vasistha mentions eighteen vital points of the body giving also 
the vertical distance of one vital point from the preceding one;(see 
table below) : 

Vital Points The distance in fingers from the References 
preceding vital point 


1. The bigtoes .. Nil -- Til, 65 
2. Ankles . 44 fingers from the bigtoes ... III, 65 
3. Middleof .. 10 fingers from the ankles -. _ III, 66 
the calf 
4. Upperend .. 11 fingers fromthe middle ... III, 66 
of the shin of the calf 
(Tibial 
tuberosity) 
5. Knee .. 24 fingers from the Tibial .. TI, 67 
6. Middleof .. 9 fingers from the knee .- Til, 67 
the thigh 
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7. Bottomof .. 9 fingers from the middle -- TH, 68 
anus of the thigh 

8. Middleof 2: fingers from the bottom -- TI, 68 
the Body of the anus 

9. Penis -. 21 fingers from the middle ...- Ti, 69 

” of the body 

10. Navel a 10% fingers from the penis - TI, 69 

Il. Middleof | 14 fingers from the navel -« JUL, 70 
the heart 

12.Cavityof . 6 fingers from the middle --  TII,70 
the throat of the heart. 
(Jugular 
notch) 

13. Rootofthe . 4 fingers from the jugular, Ill, 71 
tongue notch. 

14. Root ofthe .. 4 fingers from the root « TET 
nose of the tongue. 

15. Regionof ; fingers from the root a, 73 
the eyes of the-nose. 

16. Interval + fingers from the region ax iB 
between the ~ of the eyes. 
eyebrows 

17. Forehead - 3 fingers from the interval... Il, 73 

between the eyebrows 

18. Vyoma -- 3 fingers from the forehead. ... III, 73 

(Bregma) 


According to Vasistha Samhita (II/S) the human body 
admeasures 96 fingers by one's own fingers. However, while 
Presenting the distance of each marmasthanas (i.e. vita] points) 


Vasistha increased the human body by ! 5 finger. Such discrepancy 
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can be solved only if we take the help of Yoga Yajfiavalkya which 


is supposed to have borrowed most of the cemcepts from hi 
Samhita. If we take the distance of janu from Citimila to be of only 
2 fingers (YY VII/13) rather than 25 fingers available in VS III/67, 
then total measurement of the human body comes to exact 96 fingers. 


2 —— ~—— — 1B. YYOMA (BREGMA) 


—— — —17. FOREHEAD 


= = = =!6. INTERVAL BETWEEN THE EYEBROWS 
== = 1S REGION OF THE EYES 

14, ROOT OF THE NOSE 
— — ———-13 ROOT OF THE TOUNGE 


— — — —12 CAVITY OF THE THROAT 
Uuchuak NOTCH) 


— “11. MIDDLE OF THE HEART 


8. MIDDLE OF THE BODY 
7. BOTTOM OF THE ANUS 


es 
— — — - 4 UPPEREND OF THE SHIN 
(IBIAL TUBEROSITY) 


— — — — 2 MIDDLE OF THE CLF 
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VITAL POINTS OF THE BODY 


The foregoing description of the vital points beginning from the 
big toes which also gives the distances of each vital point from that 


of the one preceding, is available in the Vasistha Samhita and is of 
great interest. 


Purification of Nadis - 


According to Vasistha, one should practise Pranayama only after 
purifying the nadis. Not only that Vasistha opined that one who 
follows even all the steps of Yoga, beginning with Pranayama 
without purifying the nadis, his efforts would be futile. The Hatha- 
Pradipika (II.7-1 0) and VS (1.82-84) state that the nadis get purified 
in three months by the method in which one inhales through one 
nostril and exhales through the other after Tetaining the breath to the 
capacity. Then again he inhales through the same nostril by which 
he has already exhaled, and after retaining the breath to his Capacity, 


exhales through the other nostril. This Sequence of alternate breathing 
is repeated. 


To him who wishes to purify his Nadis, Vasistha recommends 
seclusion. After performing the daily duties, he must sit erect, with 
the head, neck and body straight, on a soft seat and facing the east or 
the north. Then he should Practise Recaka or Piiraka. At first the 
Recaka must be performed by one nostril followed by the Piiraka by 
the same nostril. Then he should exhale the air through the other 
nostril. Through this nostril he should then perform inhalation 
followed by exhalation through the other. Vasistha names this 
Process not as Pranayama but asa Nadigodhana and describes it in 
the second chapter. The method of purifying the Nadis is described 
by Vasistha has one special feature and that is, he omits kumbhaka 
and prescribes only recaka and puraka. 
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Though texts like the Hatha-Pradipika mention that one am 
purify the Nadis before performing Pranayama, they do si describe 
any breathing practice different from Pranayama and which can be 
called NadiSuddhi. It is only Vasistha who give a eate atime 
for the purification of Nadis which is controlled imppication, and 
expiration without Kumbhaka. This special type mention by Vasistha 
as different from Pranayama has been described above. 
Signs of Nadiguddhi 
The distinct signs indicating successful purification of the Nad a 
mentioned by Vasistha are lightness of body, brilliance, inexenme in 
appetite and experience of Nada (the mystic aonued), Till one 
experiences these, one should practise Nad isuddhi. o SIL rales ; 
When these four signs appear, then one may begin prachoe:oF 
Pranayama. The Hatha-Pradipika mentions six signs as aaiteeiive 
of the purification of Nadis. When we compare those mie 
mentioned by the Hatha Pradipika to the four mentioned hy Vasistha, 
kayasya krSata (slimness of the body) being the same, it benaies 
clear that only two, viz, the retention of breath as long as one ee 
and health are the additional signs found in the Hatha-Pradipika. 
These signs are also mentioned by the Sandilyopanisad (I, 7. 8), 
DarSanopanisad (V. 11-12), Yogatattvopanisad (45-46), Yoga- 
cuidamanyupanisad (99), etc. 


According to the Siva Samhita (III. 30-33) a balanced body, good 
odour, luster, melodious voice, full-grown stature, serine 
enjoyments, pleasantness, beautiful limbs, broad eliest, all fortitude 
and strength are mentioned as the signs of a Yogi as a result of 
Nadisuddhi. (The additional signs mentioned here are good odour 
seGincrient in enjoyments, pleasantness, beautiful limbs, broad chest 
etc.) In the Markandeyapurana (39.63), steadiness, good health, 
absence of harshness, good odour, scanty excretions, splendour, 
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nemeninty, soft speech etc., are mentioned as the first signs of progress 
in Yoga. Among these, the mitrapurisalpatva (scantiness of 
excretions) is found mentioned in the Svetdsvataropanisad also 
(2.30). It is also probable that the whole group was borrowed by the 
Markandeyapurana from the Svetaévataropanisad. 


Pranayama 


; The fourth part of Yoga, viz., Pranayama, is described in the 
third chapter of the Vasistha Samhita. It consists of controlled 
inhalation (Piiraka) controlled retention (Kumbhaka)and controlled 
exhalation (Recaka) V.S. III. 2. Though here Vasistha regards 
Pranayama, to be composed of the three components, titeheaniee 
names Kumbhaka alone as Pranayama V.S_III. 28. 


Thus, Pranayama is defined by Vasistha in two ways; the first 
one is composed of Kumbhaka alone and the second as composed 
of the three, viz, Puraka, Kumbhaka and Recaka Recaka and Piraka 
taken alone are not termed as Pranayama by Vasistha. Yoga-text 
and Puranas usually classify Pranayama in two ways, as Uttama 
Madhyama and Adhama and as Sagarbha and Agarbha. The first 
classification is based on the Matras (units of time) taken by the 
Pranayama. Though Vasistha follows this classification the basic 
of his classification is not the number of Matras taken by the 
Pranayama but the symptoms shown by it. Thus, according to him 
Adhama is the one which cause extreme perspiration, Madhyama is 


the one causing tremor, and Uttama is the one causing Utthana (to 
spring up) V.S.III. 23. 


The number of Matras taken by Piiraka, Kumbhaka and Recaka 
is also mentioned by Vasistha as sixteen, sixty-four, and thirty-two 
respectively V.S. IT. 10-12. Though the duration of Kumbhaka is 
said to be of sixty-four Matras, Vasistha recommends that it can 
also be practised to one's own capacityV.S. ITT. 11. 
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Two types of Pranayama described by other Yoga-texts and 
Puranas are Sagarbha and Agarbha, i.e., performed with or without 
the accompaniment of Japa (mental) of Mantras. As Pranayama 
according to Vasistha is always accompanied by Mantras and 
Dhyana (meditation), he does not seem to recognise the Agarbha 
variety of Pranayama. He also mentions Pranava as the Mantra to 
be used for this purpose V-S. III. 9. Elsewhere he allows an option 
of Gayatri or Pranava as the Mantra for the practice of Pranayama. 


Kevalakumbhaka 


Vasistha and most of the other works mention two types of 
kumbhakas 'Sahita' and 'Kevala'. The former is Kumbhaka practised 
with the accompaniment of puraka and the recaka, whereas the latter 
is Kumbhaka practised without the Piraka and Recaka. Till the 
'Kevala' becomes accomplished, for that Yogi, nothing remains 
unattainable. He achieves the speed like that of mind disappear (III. 
28-30). This Kevalakumbhaka is not found in the BY. 


Vasistha Samhita-Yogakanda- A Comparison with Brhadyogi 
Yajnavalkyasmrti :- 

Both the works BY and VS describe Pranayama in similar terms. 
In some respects they also differ from each other. Both describe 
only Sagarbha Pranayama. They do not mention the Agarbha type 
of Pranayama. Sagarbha, as explained earlier, is the Pranayama 
accompanied with the repetition of Mantra. The VS prescribes the 
chanting of the Pranava or the Gayatri. According to the BY, the 
seven Vyahrtis each preceded by the Pranava and then the whole 
Gayatri with the Gayatrigiras at the end should be recited thrice for 
every Pranayama. But the duration of these, specified by one work, 
differs from the duration by the others. The BY states that the three 
components Recaka, Ptiraka and Kumbhaka are of equal measure. 
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Both the VS and BY specify sixteen, sixty-four and thirty-two 
Mantras as their respective measure. The Kevalakumbhaka and the 
Pranayama giving rise to Nada mentioned in the VS are not referred 
to in the BY. The VS describes the Antah-Kumbhaka (inner 
Kumbhaka) only. The BY describes the Bahih-Kumbhaka (external 
Kumbhaka) also. But the technical term Antah-Kumbhaka and 
Bahih-Kumbhaka are not used in the BY. Both the works prescribe 
that the forms of A, U and M are to be meditated upon while 
practising plraka, etc. Bandhas like the Mulabandha etc. which are 
described as accessories of Pranayama by HP and other works, are 
mentioned neither by the VS nor by the BY. These Bandhas do not 
appear in the Yogasiitra and Vyasabhasya also. 


Origin of Inner Sound (Nadotpatti) 


According to Vasistha, Pranayama gives rise to Nada. The exact 
method of performing the Pranayama, which would give rise to 
Nada, is described by Vasistha (V.S. IIT. 39, 40) 


Abandonment of the Mortal Coil 


The Gita (VIII. 12-13) advises that while leaving the body the 
Yogi should bring his vital air between the eyebrows and must resort 
to the repetition of the Pranava. The V.S. (III. 55-56) also advises 
the same, but in more details. 


Pratyahara 


According to Vasistha, there are four types of Pratyahara. They 
are described by him as follows : 1) The withdrawal of the sense- 
organs, which by nature indulge in the sense-objects. 2) Whatever 
one sees, all that should be seen by one as Self within the Self. 3) 
The performance of the obligatory duties, mentally within the self 
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and without any external (aids). 4) Holding the air successively at 
the eighteen vital points after pulling it from the preceding point 
(V.S. III. 57-74). 


The first type of Pratyahara explained by Vasistha is the same 
given by the Gita-".,. Yato yato ni§". VI/26 i.e. wherever the fickle 
and unsteady mind strays away, withdrawing it from there, it should 
be brought under the control of the self. The second type of 
Pratyahara given by Vasistha is also found in the Gita. cf. 
‘Sarvabhitastha-matmanam...' VI. 29. i.e. he who has accomplished 
Yoga sees the self in his vision everywhere. The third and the fourth 
definition of Pratyahara are found nowhere except in the VS. The 
Yogasttra (II/ 54) describes a different type of Pratyahara. The 
Goraksa Sataka (55-59) describes Pratyahara as similar to 
Viparitakarani. This description also differs from the definitions 
given by Vasistha. The Yogasitra includes Pratyahara in the external 
Angas (Bahiranga); but according to Vasistha (III/57), Pratyahara 
is Abhyantara (internal). The BY (VIII/51-54) describes four types 
of Pratyahara, viz. (1) the gradual control of the external air in the 
body, (2) the mental control of the activities of the sense-organs, (3) 
the (actual) withdrawal of sense-organs from their objects and (4) 
the control of the Sankalpa, Adhyavasaya, Abhimana and Siksma 
Vayus. 


Dharana 


Dharana according to Vasistha, is the establishment of the mind 
in self V.S. IV. 3. 


The next verse gives another definition of Dharana according to 
which the holding of the five letters (mentioned later) on the elements 
- earth, water, fire, air and ether or of the five deities on these elements 
is called Dharana V.S. IV 4. 
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Vasistha also describes the region of these elements in the body 
with the respective letter and deity to be imagined in each of these 
regions which are shown in the table below (V.S. IV/4-14). 


Element Location Letter Deity 
Earth From feet to knees (la) Brahma 
Water From knees to anus (va) Visnu 
Fire From anus to heart (ra) Rudra 
Air From heart to the 

middle of the eyebrows —_( ya) Mahat 
Ether From the middle of the 

eyebrows to the top of 

the head (ha) Avyakta 


Vyasa, in his commentary on the Siitra (PYS. III/1), includes 
regions external to the body also. Vasistha does not accept external 
regions for Dharana. Moreover, it becomes clear from the above 
that, whereas Patafijali gives a general definition of Dharana, 
Vasistha is more specific about the process of Dharana. The inner 
regions accepted by Vasistha for Dharana are particular regions 
named as Prthvi etc. Goraksa (69-73) describes Dharani as fixation 
of Prana to a particular element like Prthvi etc. for the duration of 


five Ghatikas (Ghatika - 24 minutes). His idea about Dharana are 
tabulated below. 


Name of Dharana Element Location Letter 
I. Bhiidharana Earth Heart (la) 
2. Varidharana Water Throat (va) 
3. VaiSvanaridharana Fire Palate (ra) 
4. Vayavidharana Air Middle of 


the eyebrows (ya) 
5. Nabhodharana Ether Brahmarandhra (ha) 
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Name of Dharana Colour Deity Form 
1. Bhidharana Yellow Brahma Quadrangle 
2. Varidharna White Visnu Half-moon 
3. Vaigvanaridharana Red Rudra Triangle 
4. Vayavidharana Black Tévara Circle 
5. Nabhodharana Colourless SadaSiva 


These Dharanas, described by Goraksa, seem to be different 
from those described by Vasistha. Though, in both the descriptions 
all the letters are common, the regions where the Tattvas are to be 
meditated upon are different. Vasistha (IV. 11) like Goraksa 
prescribes the duration of Dharan to five Ghatikas. The BY (IX.191, 
192) mentions Dharana after Dhyana. Dharani itself is defined by 
BY as fixing the self on the heart. 


Dhyana 


According to Vasistha Dhyana (meditation) is understanding the 
nature of the self by mind (V.S. IV/19). 


Besides to be able to practise Dhyana, one should, according to 
Vasistha know the vital points, the Nadis and the Vayus in the body. 
However, he does not discuss their application during the course of 
dhyana. Vasistha broadly divides Dhyana into two, viz. Saguna and 
Nirguna. The former being again divided into five, whereas the latter 
is said to be only the one type. The five types of Saguna Dhyana are 
described in verses (IV. 26-53). 


The Nirguna variety is described as the experience of merger in 
Brahman (IV. 21-25). Here the term Nirguna cannot be taken in the 
literary sense. If the term Guna is taken to mean worldly qualities, 
the Brahman not possessing these but having supernatural qualities 
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can be said to be Nirguna ina technical sense. It is with this technical 
sense in view that Vasistha describes Nirguna Dhyana. Ramanuja 
and other accept this very meaning of Nirguna. In the BY, Dhyana 
precedes Dharana and Dhyana is defined (BY. IX. 182) as the control 
of Buddhi, Ahankara, Manas and Indriyas with their objects in one 
place. The Dhyana described by Vasistha is, as is obvious, different 
from this. 


Samadhi 


According to Vasistha, only he, who has practised and has 
perfected himself in the Angas, viz. Yama, Niyama, Asana, 
Pranayama, Pratyahara, Dharana and Dhyana, is competent to 
practise Samadhi (V-S. IV. 58). 


Vasistha also holds perfection of earlier Angas to be essential 
for the practice of every succeeding Angas. But the Yogasiitra and 
the Vyasa Bhasya on it are not clear about this, though perfection in 
Asana is held to be essential by them for the practice of Pranayama. 
The six types of Dhyana (described above) are said to lead to 
Samadhi. But the Samadhi itself is of only one type which is 
described by Vasistha in V.S. IV. 59. 


This Samadhi differs from the one described by Pataiijali (III. 
3.). The BY does not describe Samadhi. The only mention of 
Samadhi in BY is in the context of the eight angas (B.Y. IX.35). 
The present author considers this to be an interpolation; for, in the 
BY, neither in the questions put by the Rsis to Yajiiavalkya nor in 
the concluding remarks, does the term Samadhi occur. 


The above is the description of the Angas of Yoga dealt by 
Vasistha. Now we shall turn our attention to the philosophical 
thoughts of Vasistha . 
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Advaita 


Vasistha holds the identification of Jivatma with Paramatma to 
be Advaita, as is clear from the characteristics of Samadhi described 
by him (V.S. IV. 55) 


It also becomes clear that Vasistha attributes to Brahman all 
supernatural qualities and also omnipresence. Vasistha also holds 
that Brahman with attributes is the cause of the universe. Thus, 
Vasistha does not seem to accept the attributelessness of Brahman 
in the literal sense as understood by the Mayavadins, but as one 
with no worldly qualities. For the same reason he does not accept 
the Mayavada characteristic of Advaita preached by Sankara. To 
conclude, Vasistha contributes to the reality of Brahman (the cause 
of universe) as well as to the reality of the universe. He supports the 
Bhedabhedavada and not the Kevaladvaitavada. 


Jiva 
Jivas are the reflections of Brahman like the reflections of the 
moon in the water (V.S. V. 5). 


To this limited Jiva is attributed transmigration. Jiva is called as 
Ksetrajfia (knower of Ksetra) when in the state of waking and is 
called as Bhokta (enjoyer) when he experiences good and evil. cf., 
verse (V.S. V. 7). 


When the gross body is destroyed, the Jiva survives in its subtle 
body called LingaSarira. 


With the aid of the same subtle body he again attains a gross 
body. This cycle of birth and death continues so long as the bondage 
of Karma is not destroyed (V.S. V. 12, 13). 


In the Gita also the terms of Ksetra and Ksetrajfia are amphes to 
the body and soul respectively. 
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The Four States of Jiva 


The four states of Jiva described by Vasistha are Jagrat, Svapna, 
Susupti and Turiya. The Ja grat or the wakeful state is when the soul 
enjoys the external objects. The Svapnavastha or the dream state is 
when enjoyment is experienced without external objects. Susupti is 
the state in which the soul remains in his own true form devoid of 
all activities. Turiya is the state in which the soul becomes free from 
the cycle of birth and death (V.S. V. 9-11). 


The Fivefold Universe 


The universe is stated to be fivefold, viz. Bhokta (self enjoyer), 
Bhogya (objects), Bhukti (enjoyment), Bhogayatana (body) and 
Indriya (sense organs) (V.S. V. 8). 


Vasistha does not mention the non-reality (Mithyatva) of the 
universe nor does he refer to its sorrowfulness (Duhkhamayatva). 


Origin of the Universe . 


The VS does not contain any detailed description regarding 
creation of the universe. Nor does it speak of the Simkhya theory of 
the three Guns. It only states that the universe was at first unmanifest 


and was in a subtle form. It became manifest in the present form 
through Pranava (V.S. V. 9).. 


Eligibility for Yoga Practice 


Though the duties largely differ according to the respective Varna 
and A§rama, Vasistha does not mention any particular Varna as 


exclusively competent for practising Yoga. On the other hand 
Vasistha recommends Yoga to all (V.S. I. 31). 


Similarly, though Vasistha describes varying degree of Ahimsa 
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and Mitahara in order to suit the different stages of life, nowhere 
does he recommend any change in the Upasana and Yogic practices 
with regard to caste. This shows that Vasistha recommends the path 
of Yoga to the whole of humanity (V-S. I. 25-31). 


Auspicious and Inauspicious Signs 


Considering that man's progress and downfall depend upon the 
planets, Yajiavalkya recommends the worship of planets, a 
description of which is seen in Yajiavalkyasmrti (I. 3.8). Vasistha 
(V. 33), states that the events, good and evil of the past, present and 
future are to be read from the progression of breath in the particular 
Nadis (V.S. V. 38). 


The Candra Nadi, Ida by name, is said to be situated on the left, 
the Surya Nadi, pingala on the right; and in between these two the 
Susumni. It is also added that the twelve Rasis along with the planets 
travel daily through the Nadis. The RaSis are divided into three 
categories: (1) mobile, (2) stationary and (3) both mobile and 
stationary. To the first category belong the Rasis Mesa (Aries), 
Karkata (Cancer), Tula (Libra) and Makara (Capricorn); to the 
second belong the Rasis Vrsabha (Taurus), Simha (Leo), VrScika 
(Scorpio) and Kumbhaka (Aquarius), and to the third category belong 
the Ragis Mithuna (Gemini), Kanya (Virgo), Dhanu (Sagittarius) 
and Mina (Pisces). In every Rafi the five elements, viz. Vayu (Air), 
Agni (Fire), Prthvi (Earth), Varuna (Water) and Vyoma (Ether) occur 
in that order and the effects, auspicious and inauspicious, are 
elaborately described, depending upon the progression of air being 
through the right or the left nostrils. Depending upon the Rasi and 
Nadi through which the Vayu progresses contrariwise, evil effects 
like mental agitations are described from the first Ragi of the day to 
the last RaSi. Eating, intercourse, war and amassing wealth are to be 
performed when the breath progresses through the right Nadi, 
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This verse happens to be the nineteenth verse of the eighth chapter 
of the VS. It can be inferred that upto about 1450 A.D. the work was 
recognised to comprise of at least eight chapters. This position is 
similar to that of Ramay, in the Yuddhakanda of which though 
verses conclusive of t occur, the Uttarakanda which follows 
forms part of Ramayana. VS the first four chapters can also 
be regarded as forming the 
philosophy. This view has furthe' 
some of the manuscripts, which muns as - 


"yogakhyanamidam proktam jmanakhyanamatah param" 
meaning, so far, the exposition of Yoga, hence jnanakhyana. 


The absence of verses conclusive of the work at the end of the 
8th chapter, can be justified only if the first four chapters are 
considered to have been added as appendix later. Therefore, we have 
no doubt that all the eight chapters formed the original text. However, 
while working on this text we found that first six chapters are dealing 
with the different aspects of yoga and rest two chapters (i.e. Tth & 
8th) are more related to the subject of Astrology and therefore, we 
have selected only the six chapters for this edition. Rest two chapters 
are appended here without any translation for the sake of those readers 
who are interested in interdisciplinary understanding. 


Limitations of Vasistha Samhita 


Several verses of the VS are found incorporated in other works. 
Some of these verses are found included completely and verbatim, 
some only partly and others with minor changes. The three main 
works in which verses of the VS are found incorporated are, (1) 
Yogayajnavalkya (YY), a dialogue between Gargi and Yajfiavalkya, 
(2) the JAdnayogakanda of the Sita Samhita (JSS), a dialogue 
between Iévara and Brhaspati and Sankrti. Though some other works 
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like the Trigikhibrahmanopanisad, Varahopanisad etc., contain 
bisiesig similar to those of the VS, these works do sat skins special 
consideration. For, what is stated (soon after the table) about the 
DU applies to all of them. The numbers of identical verses of the 


VS which are found in the three main works named are shown in the 
table below - 


Topic VS Chapter YY Chapter JSS chapter DU chapter 
and total and total and total and total 
No. of No. of No. of No. of 


verses verses verses verses 
Introduction I 50 13 4 1 4 
Yamas I 81 
Niyamas J 1 13 14 6 2 40 
Asanas mM 16 #15 14 #3 ° «49 
Kanda, Nadis__ II | 69 IV 53 11 35 4 30 
Vayus and Voss 12 16 5 12 
Nadisodhana 
Pranayama Il 74 VI 38 16 25 6 30 
Pratyahara VI 18 #617 12 #7 49 
Dharana VIT 26 18 +2. 8 3 
Dhyana IVe 73) IX 37 Io «4 
Samadhi X 3 20 7 


From the above table it becomes clear that the number of identical 
kacaig is large. An inquisitive person can at once get to know the 
individual verses by merely referring to the variant readings. It 
remains to be decided which is original and which is borrower. . 
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DarSanopanisad 

Though there is no certainly as to the exact date of DU, one has 
to admit that it is not an ancient work, for, we find in it influence of 
Advaita Vedanta theories (DU I. 8 and I. 21). Sec. 


"4tma sarvagato acchedyo na grahya iti ya matih 
sa cahimsa vara prokta mune vedantavadibhih" 


“aham $uddha iti ji”inam Saucamahurmanisinah" 


These lines prove the influence of Vedanta on the DU. Those 
who quote stanzas common to DU and VS mention them as coming 
from the VS which shows that the VS is the original. The works 
Dhyanabindu, Yogacudamani, Yogasikha and Sandilyopanisad 
belong to the same period as DU. The Sandilyopanisad (1. 7) after 
stating that (tadete Sloka bhavanti) meaning the verses in support 
are quotes 13 lines which are found in the HP (II. 10-47). From this 
it is obvious that the HP is older, and as the DU belongs to the same 
period as the Sandilyopanisad, the DU also must be work later than 
the HP. But the HP itself is a work later than the VS (the facts that 
lead us to this conclusion are given below). Hence, it can definitely 
be said that the VS is not a borrower. ; 


Sita Samhita- Jnanayogakanda 
The Siita Samhita has been published by the Anandagrama, Pune. 

Whilst tracing the pedigree of teachers through whom the work is 
handed down, the JSS states that Sakti derived the lore from Vasistha. 
From this it can be inferred that the JSS borrowed from the dialogue 
between Sakti and Vasistha. The Stita Samhita (Muktikhanda, VII. 
50-55) also refers to Cakradhara Mahanubhava and to his disciple 
Subhaga. Cakradhara is assigned to 1250 A.D. But as the VS (as 
shown below) is prior to 1150 A.D. and as there is a period of hundred 
years intervening between the VS and Cakradhara, the JSS is 


30 Vasistha Samhita 


certainly the borrower from the VS. We can also point out to influence 


of Vedanta upon the Sita Samhita. This also proves that the JSS is 
later than the VS. 


Yogayajnavalkya 


This work has been published under various titles as 
Yogayajiiavalkyam, Yogayajtiavalkyah, Yogayajfiavalkya Samhita 
etc. Its manuscripts also are available in Devanagari, Telugu and 
Kannada scripts. Late P. Divanji in 1954 published an edition based 
on 21 texts (five printed and sixteen manuscripts) in different scripts. 
This book contains several verses similar to the verses in the VS, 
with minor changes, like the ones given below. 


atmajenaivamuktastu vasisthah pritamanasah 
putramalokya neyrabhyam jfianartipamabhasata 1.30 


bharyaya tvevamuktastu yajniavalkyastaponidhih 
tam samalokya krpaya jnanaripamabhasata YY 1.43 


angani samyag vaksyami yathaprajfiam yathasrutam 
samahitamana bhiitva érnu putraka suvrata 1.32 


vaksyamyangani te samyag yathapirvam maya §rutam 
smahitamana bhitva rsibhih saha samsrnu YY 145 


The similarities in stanzas like those quoted cannot be considered 
accidental. But the minor changes can be considered intentionally 
brought about in order to suit the background of the text. 


The verses 11-22, of chapter V of the YY which describe the 
purification of Nadis, occur almost verbatim in the second chapter 
ofthe VS (V.S. 58-70). Also the words (kecit vadanti) meaning 'some 
Say’ occurring prior to verse 10 of the Vth chapter of YY seem to 


indicate Vasistha. From this it can be inferred that YY has borrowed 
from VS. 
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None of the scholars, quoting the stanzas found to be common to 
both the works, ascribe them to Yogayajiiavalkya but to Vasistha. 
Similarly BhavaganeSa and Nagojibhatta (on Yogasitra 1. 33) while 
quoting on the process of the purification of Nadis without 
Kumbhaka, ascribe it clearly to VS and not to YY. The three types 
of Pranayama, viz. Adhama, Madhyama and Uttama are also traced 
to Vasistha and not to YY. From these it becomes clear that YY is a 
later work and that it seems to have borrowed from VS. 


An additional point which is to be taken note of in this connection 
is the following : The verses ascribed to Yogayajmavalkya by 
renowned authors like VijnaneSvara, Apararka, Vacaspati Miéra 
etc., cannot be found in the Yogayajfiavalkya edited by Late Divanji. 
But they are found in the "Brhadyogiyajfiavlkasmrti", a work 
published by Kaivalyadhama. That the BY is the genuine work by 
Yajiiavalkya has been made clear in the introduction to the same 
work. 


Chronology 


The VS can in no way be considered a very ancient work as 
ancient authors do not make any reference to the VS. For instance, 
Halayudha (1050 A.D.) in his Brahmanasarvasva and Laksmidhara 
(1150 A.D.) in the Kalpataru do not mention VS anywhere; nor do 
they quote any verse from the same whereas both the authors quote 
liberally from other sources. Were the VS prior to these authors, 
they would have certainly quoted from VS; more so because (like - 
the VS) both the authors advocate the doctrine of 
Jnanakarmasamuccaya (synthesis of Knowledge and Action) for the 
sake of salvation in support of which they quote from different 
works like the Yogayajiiavalkya, Agnipurana etc. The absence of 
such quotation of VS in their works is an indication that VS is the 
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later origin, i.e. after the 12th century A.D. That the VS is not very 
recent becomes evident from the fact that authors like Nagojibhatta 
(end of 17th century), BhavaganeSa (1550-1600 A.D.) Vijnana- 
bhiksu (1550 A.D.) etc., quote the VS, Mallinatha (1450 A.D.) also, 
who preceded Vijiianabhiksu quotes VS in his commentaries on 
RaghuvamSa and Kumarasambhava. The HP also while describing 
the Asanas qualifies them as recommended by sages like Vasistha 
etc. cf. 


"Vasisthadyaisca munibhirmatsyendradyaisca yogibhih 
angikrtanyasanani kathyante kanicinmaya" HP.I. 18 


Thus, the VS is a work prior to the HP and if the HP is assigned 
to about 1350 A.D., the VS must be taken to have been ready at 
least before a hundred years. Thus, we can assign the VS to about 
1250 A.D. Yet we cannot definitely state that all the material that 
has come down to us in the extant VS belonged to that period. Some 
of the material must belong to an earlier period and the VS must 
have attained the present form passing through various stages like 
the epic Jaya which attained the form of the Mahabharata. 


The various traditions regarding the lineage of the teachers who 
transmitted that lore differ toa large extent. But all these {except the 
Mahabharata, Santiparva) accounts have Vasistha and Sakti in 
common. The various accounts are given below. 


Introduction 


Sankara School: 


Narayana 
l : 
Brahma 


“aes 
hy 
seine 
ue 
Sil 
Cn 


ae ia 


Sankara 


Stita Samhita - 


MaheSvara 
| 


Brhaspati 


ns ia 


Vasistha 
dis 
Nisin 
i 


Sita 


33 


34 Vasistha Samhita 


Sandilya Samhita: 


Narayana 


Brahma 
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Brahmaratra Sandilya Madhu 
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Hiranyagarbha 


Vasistha 
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In the Gita Bhasya of Saakara, it is mentioned that Brahma 
advises a life of activism to Marici and other six are the mind-born 
sons of Brahma of which Vasistha is one. As they are propounders 
of Pravrttimarga, Vasistha, the author of the VS, must have handed 
down the same knowledge, i.e. Pravrttiaksanadharma in the name 
of Jnanakarmasamuccaya. 
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Kandas of the Vasistha Samhita -- 


The Yogakanda of Vasistha Samhita forms only one Kanda 
(section) of Vasistha Samhita. 


It is our contention that some more sections must have existed 
belonging to the original Vasistha Samhita. The authors quoting 
Vasistha variously refer to the work as Vasistha Kalpa, Vasistha 
Yoga etc. For instance, Nrsimha Vajapeyi in his Nityacarapradipa 
(Section II p. 100) quotes the following verse as of Vasistha Kalpa. 


“ahamasya rsih proktaSchando’nustubhihocyate 
devata tryambako rudrah paficangani Srnusva me” 


This verse cannot be found in the extant Vasistha Samhita. Hence 
we infer that there was also a Vasistha Kalpa which is perhaps lost. 


The verse quoted by Raghavabhatta (in his commentary upon 
the (Saradatilaka) as coming from a Vasistha Samhita and those 
quoted by Haimadri are not found in the present edition. Such verses 
are collected and added as an appendix for reference. With the data 
in hand, we are not in a position to decide whether such verses formed 
part of the extent Yogakanda or of other sections which are extinct. 


eee 
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SUMMARY OF CHAPTERS OF VASISTHA SAMHITA 
Chapter - I 


The text starts with the dialogue between Sage Vasistha and his 
son Sakti who enquires about the method of attaining knowledge, which 
can liberate one from the miseries of world and fears of birth, old age and 
death. Sage Vasistha, inspired by the enquiry of his son, starts narrating 
those secret methods that he had received from Brahma for his own 
salvation. Brahma said - 


Actions are two fold pravartaka (binding) and Nivartaka 
(liberating). Performance of action with desire are, binding whereas 
the actions bereft of all desires are called liberating. Veda prescribes 
two types of actions Bahya i.e. external and abhyantara i.e. internal. 
Desirous of liberation should perform actions based on knowledge 
without any desire. (For details please see Introduction) 


Sakti further asks about nature of Jiana (knowledge) since only 
such actions performed with knowledge are liberating. 


Vasistha declares that knowledge is nothing different from Yogic 
knowledge and this yoga consists of eight limbs. They are Yama, 
Niyama, Asana, Pranayama, Pratyahara, Dharana, Dhyana and 
Samadhi (VS. 1.33). But unlike Pataiijali, Vasistha considers first 
four to be external whereas latter four to be internal (Pratyahara has 
been included under external Yoga according to Patanijali). 


First three limbs of Astanga Yoga have been described in this 
chapter. Vasistha gives a list of ten yamas and ten niyamas. Ten 
yamas are 1. Ahimsa (non-injury), 2. Satya (truth), 3. Asteya 
(desirelessness), 4. Brahmacarya (celibacy). 5. Dhrti (uniformity), 
6. Ksama (equanimity), 7. Daya (kindess), 8. Arjava (straight 
forwardness), 9. Mitahara and 10. Sauca. (cleanness). We find some 
difference in it from the list of Patafijali. Aparigraha (Non- 
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possessiveness), which has been enumerated as fifth yama by 
Patanjali, has been dropped from the list of yamas by Vasistha. It is 
surprising to note that all those yogic texts who have presented a list 
of ten yamas present the same list as has been presented here by 
Vasistha. We find similar list of ten yamas in Trigikhibrahma- 
nopanisad (Mantrabhaga Verse 32 and 33), DarSanopanisad (1.6), 
Varahopanisad (V. 12-13) and Sandilyopanisad (1.4). We also find 
the same list in Yoga YAajnavalkya,which has a great resemblance 
with that of present text. Caranadasa also seems to follow the similar 
tradition of ten yamas. 


Next limb after yama is niyama. Here again unlike Patanijali, 
Vasistha presents a list of ten niyamas. They are 1. Tapa (austerity), 
2. Santosa (contentment), 3. Astikya (faith in ultimate reality), 4. 
Dana (charity), 5. I$varapiijana (worship of God), 6. Siddhanta- 
Sravana (listening to the doctrines), 7. Hri (ignominy), 8. Mati (right 
faith), 9. Japa (repetition of mantra and 10. Vrata (vows). 


If we analyse this list of yamas and niyamas and compare it with 
Patanijali's yamas and niyamas, we find that only Tapa and Santosa 
of Patanjali have found its place in the list of ten niyamas. Sauca, 
niyama according to Patafijali, has been included in the list of ten 
yamas. Fifth yama of Patafijali ie. Aparigraha has neither been 
included in the list of yamas or niyamas. Two niyamas of Patafijali 
viz. svadhyaya and igvarapranidhana also seem to be excluded from 
the list of yamas and niyamas. But we can find some similarity in 
svadhyaya and japa and so also in igfvarapranidhana and 
igvarapijana. 

Again all those yoga texts who enumerate ten niyamas give a 
similar list of niyamas. TSB (M. 34, 35), DU (1.7), VU (V. 14, 15) 
SU (I. 5) and yogayajfiavalkya presents the same list excepting the 
fact that some have mentioned i$vararadhana for igvarapiijana or 
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vedantaSravana for siddhantasravana. Swami Charanadasa also in 
his Astangayoga presents the same list of ten niyamas. 


It seems that there were two traditions with regard to components 
of yamas and niyamas. It is difficult to find out as to who started the 
tradition of ten yamas and ten niyamas but it can be said that those 
who followed the tradition of ten yamas and ten niyamas have 
enumerated the same components without any change. 


The third limb of Astafgayoga is dsana. Vasistha enumerates 
and describes 10 asanas. They are Svastikasana, Gomukhasana, 
Padmasana, Veerasana, Simhiasana, Mayurasana, Kukkutasana, 
Kurmasana, Bhadrasana and Muktasana. 


1. Svastikasana (VS. I. 68-69) 


a. Placing the soles between the opposite thigh and calf 
muscles is called Svastikasana. (Also available in H.P. 
I. 19 and Gh. S. II. 13) 


b. Placing the ankles on either side of perineum is also 
known as Svastikasana. 


The second variety of Svastika presented by Vasistha is 
something different and it resembles the description of 
Bhadrasana of Hathapradipiki. (HP. I. 53). 


2. Gomukhasana (VS. I. 70) 
This is assumed by placing right ankle by the side of left 
hip and left by the side of right hip (also in HP. I. 20 and 
Gh:S. II. 16) 


3. Padmiasana (VS. I. 71) 
Place the soles on opposite thigh and catch hold of respective 
toes by taking your hands backward crosswise. We find 
similar description in Hathapradipika (HP. I. 44). 
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Virasana (VS. I. 72) 

This is assumed by placing one foot on the other thigh and 
on the other foot the other thigh. (This is also available in 
HP. I. 21. However, we find a different technique in Gh.S. 
(Please refer Gh.S. II. 17) 


Simhisana (VS. I. 73-75) 

In this posture ankles are kept below scrotum on either side 
of perineum, palm with stretched fingers are kept on knees 
and opening the mouth wide and gazing at the tip of the 
nose is called Simhasana. (It is available in HP. I. 52 and 
here it is said to facilitate three Bandhas, Swami 
Kuvalayanandaji suggests Bhrimadhya Drsti also in place 


a lion. For details see "Asana" written by Swami 
Kuvalayanandaji, published by Kaivalyadhama, 1999, Page 


- 70-71). 


Mayitrasana (VS. I. 76-77) 

It is assumed by placing both the palms on the ground and 
adjusting the elbows properly on either side of the body 
and lifting the whole body upward horizontally. (Also in 
HP. I. 30-31 and in Gh.S. Il. 29-30, H.R. III. 41-42). Hatha 
Ratnavali describes different varieties of Maylirasana such 
as Danda Mayiira (i.e. when it is done like a horizontal 
stick), Parsva Mayiira (if it is done from the side), Badha 
Keki (i.e. if it is done in Padmasana) and Pinda Mayitra 
(i.e. when practiced by extending one leg and keeping other 
leg like Mayiira (H.R. III. 43-45). 


Kukkutasana (VS. I. 78) 
It consists in after adopting Padmasana inserting hands in 
between calf muscles and thighs and placing the palm firmly 


40 Vasistha Samhita 


on the ground so as to the whole body can be lifted on it. 
(This is also available in HP. I. 23, Gh.S. II. 31. We find 
Pangukukkutasana in Kapala kurantaka Hathabhyasa- 
paddhati in which the whole body is lifted with the support 
of only one hand placed firmly on the ground. 


8. Bhadrasana (VS. I. 79) 
This is performed by joining both the soles and bringing 
the respective heels below the scrotum on either side of the 
perineum and then holding the two feet firmly. (According 
to HP. I. 54, this asana is also known as Goraksasana. 
Gheranda Samhita II. 9-10, describes different arrangement 
of heels in Bhadrasana). 


9. Kurmiasana (VS. I. 80) 
It consists in sitting on heels so as toes are pointing outward 
on opposite direction. (Same technique is available in HP. 
I. 22. Tejobindtpanisad 38, calls this position as Yogasana). 


10. Muktasana (VS. I. 81-82) 

1. Itis assumed by placing left heel above the pubic bone 
and right heel above the left heel HP. I. 36 mentions it 
as another variety of Siddhasana, whereas (HP. Jyotsna 
I. 36) considering this arrangement of heel Guptasana. 


2. Pressing left side of the perineum from left heel and 
right side of the perineum from right heel is also known 
as Muktasana. (This is a new variety not available in 
Gh.S., H.-P. or in H.P-J.) 


The first chapter ends with clear instruciton that Pranayama (the 
fourth limb) should be practiced only after purification of Nadis 
otherwise all the efforts will be futile. 
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Chapter - IT 


In the end of the first Chapter it was stressed to purify the Nadis 
before taking up the Pranayama, therefore, this begins with the 
enquiry about what is the process of purification of Nadis, origin of 
Nadis, Kanda and how many Vayus are there, what are their location 
and functions etc. 


On being asked all these by Sakti, Vasistha starts describing about 
human body from yoga point of view. In this connection he talks 
about Dehamadhya, Kanda, Kundalini, origin of Nadis, name of 14 
Nadis, their origin point in Kanda and also their terminal point, 
Vayus, their location and function. (All these concepts have already 
been dealt in detail in the introduction.) 


After describing all these, Vasistha narrates prerequisites for 
starting Nadi Sodhana Pranayama. First of all one should develop 
detachment towards desires or even merits. Then he should select 
an ideal place for constructing a hermitage. It should be beautiful 
pious region, where is abundant fruit, root and water and it should 
be at the banks of a river or at a temple. The selection of an ideal 
place has been given in various yogic texts. We find it well described 
in H.P. I. 12 and in Gh:S. V. 3-5. 


Vasistha then says that a beautiful hut should be constructed at 
such ideal place. However, this aspect has been mentioned more 
elaborately in HP. I. 13 and Gh.S. V. 6-7. 


Vasistha prescribes some personal preparation also which is 
absent in H.P. or Gh.S. He instructs to keep the body and mind cool 
and patient with the help of sacred mantras, apply ashes in the whole 
body then spreading KuSa grass or deer skin or any soft material for 
sitting. Before starting the practice, one should worship Lord GaneSa 
who is supposed to remove all sorts of obstructions in the path of 
success with fruit, root and water, then worship ones favourite God 
and then one should bow down to his preceptor. 
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Vasistha further explicitly mentions about the body position 
conducive for the practice of Pranayama one should sit in Padmasana 
facing east or north keeping neck, head and spine erect, mouth should 
be kept closed and should remain quite and Steady. 


After describing all these Prerequisites Vasistha starts describing 
the technique of Nadigodhana Pranayama. The following technique 
of NadiSodhana has been described by Vasistha. 


1. Closing the right nostril with the help of the fingers of right 
hand and gazing at the tip of nose, mentally imagining a 
harmonious orbs of the moon there and contemplating on that, 
and "va" along with "m" or "-" (anusvara) on it should be seen 


there mentally while inhaling through the left nostril i.e. 1da 
upto twelve miatras. 


Then meditating on fire element which is like flashing flame 
and contemplating upon "Ra" with "-" (anusvara) existing 


within the circle of five, one should exhale slowly through 
right nostril i.e. Pingala. 


This is to be repeated several times. We do not find any reference 
for Kumbhaka. It seems that Vasistha Samhita does not prescribe 
Kumbhaka for NadiSodhana. So far as visualization during Piraka 
and Recaka is concerned it is more near to Gheranda Samhita but 
Bijaksaras are different. We do not find such visualization or 
reference of Bijaksara in Hathapradipika. However, H.P. 


recommends Kumbhaka phase for the practice of Nadiguddhi 
Pranayama. 


The discussion on Nadigodhana Pranayama ends with the 
description of symptoms of Nadis having purified. (V.S. 11.68-69). 
We find almost similar symptoms as described in H.P. (II.1 9-20). It 
has been instructed that the practice of NadiSodhana should continue 
till the symptoms of purification of Nadis appear. 
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Chapter - III 


Two limbs of Astnaga yoga viz. Pranayama and Pratyahara have 


been described in this chapter. 


We usually find two traditions of Pranayama wingers in yogic 
texts. One Tradition prescribes Pranayama with - ———- of 
Bija Mantra or Pranava. Whereas the other avec, does not 
prescribe Bija Mantra or Pranava. Hathapradipika is the Silicones 
of second tradition and Vasistha Samhita follows the iitst tradition. 
Gheranda Samhita describes the technique of Pranayama of both 
the teaaditions and names them Sagarbha and Nigarbha. Sagarbha 
means with Mantra whereas Nigarbha means without Mantra. a 
Pranavatmaka Pranayama in Vasistha Samhita can be equated with 
Sagarbha Pranayama of Gheranda Samhita. 


While describing Pranavatmak Pranayama, Vasistha first e: all 
describes Pranava consisting of three letters A, U and M representing 
creation, sustenance and destruction respectively. He further 
describes the forms of A, U and M. 


"A" has been described as Gayatri having red body, riding on a 
swan, holding staff in her hand and is sixteen years old. (VS. IIT. 5) 


"U" is embodied in a young lady with white body riding on an 
eagle is known as Cakradharini. (VS. III. 6) 


"M" has been named Savitri who is an old lady with white body, 
three eyes, holding a spear in her hand and riding on a bull. She is 
also known as Sarasvati, Mahe$wari and PaScima. (VS. III. 7) 


The details of the technique of Pranayama available in V-S., has 
already been given in the Introduction. 


Pranayama is also a method of Pranajaya (V-S. III. 32) Vasistha 


44 Vasistha Samhita 
further talks about the other techniques of Pranajaya. 


1. After drawing the air inside and filling the stomach properly 


contemplating on the prana at the toe, navel or at the tip of 
the nose. (VS. III. 34) 


2. Withdrawing the sense organs from their respective objects 
raise the apanavayu upward and place it at the location of 
fire in the body i.e. at the navel and fix it there. Then one 
should close Properly ears etc., sense organs by both hands 
i.e. ear with thumbs, eyes with the forefingers and the two 
nostrils with the middle fingers this in turn results into the 
arousal of pure sound (i.e. Nada). Those sounds resemble 
conch blow, thunder and mountain stream. This is known as 
conquering over Vayu. (VS. III. 36-40) 


3. Practising Kevala Kumbaka and becoming pure, one should 
adopt meditative posture (Svastikasana) and gaze at the right 
ankle and recite Pranava i.e. 3% mentally, this fixes 
“apanavayu" at the abode of fire. Till the fire is conquered, a 
fickle mind person should Practice in this way and raise the 
pranavayu above the location of fire. Then gazing at the navel, 
should recite 3p IR mentally, till the mind is merged in that. 
This results into arousal of Kundalini. (VS. III. 44-50) 


After describing Pranayama in this way, Vasistha describes four 
types of Pratyahara. This has been dealt in detail in the introduction 
part under Pratyahara. While discussing fourth type of Pratyahara, 
Vasistha describes 18 (Eighteen) vital points in the body by way of 
presenting specific point with specific location. These locations have 
also been presented in detail under “vital points in the body". (see 
Introduction : under Pratyahara) 
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Chapter - IV 


The fourth chapter of Vasistha Samhita describes about the last 
three yoganga viz. Dharana, Dhyana and Samadhi of this Scheme 
of Eightfold path of Yoga. All the three have already been discussed 
in the introduction part. 


As Nirguna dhyana has already been dealt in detail in Introduction 
part, here a description of five types of Saguna dhyana becomes 


opportune. 


1. In the lotus of heart having eight petals, one ahaa 
contemplate mentally on Lord Narayana having ‘ieee 
body and weilding conch, wheel and club (gada), yearns 
crown and armlets, his face resembling full moon and ot im 
yellow garment and experiencing one's identity with him is 
one of the Saguna dhyanas. (VS. IV. 26-31). 


2. Inthe middle of the lotus of heart, imagining the Vanes, 
and the fire kindled in it like a breezeless lamp and seeing 
within its flames the supreme self and mentally developing a 
attitude of identity with it is also a type of Saguna dhyana. 
(VS. IV. 32-38). 


3. Within the middle of the eyebrows, concentrating mentally 
on ones own self in the form of light and experience of "that 
I am" is also known as Saguna Dhyana. (VS. IV. 39-40) 


4. Imagine oneself in the form of child within the lotus of wa 
having eight petals and seeing that form being filled with 
nectar and considering "I" myself the supreme Brahman, and 
such an experience is also called Saguna Dhyanas. Here again 
Vasistha reminds us of performance of duties without 
expectation of fruit for the sake of salvation. (VS. IV. 41-48). 
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5. Meditate upon solar plexus and in its middle contemplate upon 
golden purusa seated in a lotus Posture, illuminating the whole 
world, perceiving that mentally with the conviction "I am 
that" is regarded as excellent Dhyana. (VS. IV. 49-53). 


Dhyana has been defined by Patanjalias "Tatra pratyayaikatanata 
dhyanam" PYS III. 2. This definition presents the final goal of the 
practice of Dhyana. We do not find any particular method of Dhyana 
prescribed by Patafijali. Vyasa in his commentary has suggested 
certain points of Dhyana. If we analyse Vyasa from Vasistha point 
of view we can say that Vyasa has prescribed Saguna Dhyana. 


We can say that there is Possibility of only two types of Dhyana 
objects 1, Having form and 2. Having no form or abstract. These 
have been described Tespectively as Saguna and Nirguna. In later 
literature we find the description of Dhyana having different 
nomenclature. Gheranda Samhita (Gh. S.) describes three types of 
Dhyana namely Sthula, Jyoti and Stksma. The first two types of 
Dhyana may be grouped under Saguna Dhyana, whereas the last 
one under Nirguna Dhyana. It has also been said in Gheranda 


Samhita that Stiksma Dhyana is the best among all the Dhyanas. 
(Gh. S. VI. 1-21). 


Swami Caranadasa also in his Astanga Yoga describes four types 
of Dhyana viz. Padastha, Pindastha, Rupastha and Rupiatita. 
(Astanga Yoga of Charanadasa, published by Kaivalyadhama pp. 
34-36). Here also the first three can be grouped under Saguna Dhyana 
whereas the fourth, as the name itself suggests is Nirguna Dhyana. 


Thus, Vasistha by classifying Dhyana into two has presented a 
broad but non-controversial and universally acceptable classification 
of Dhyana objects. ; 
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Chapter - V 


On being asked by Sakti, about the nature of Atman and how to 
know about the time of death Vasistha describes about nature of 
Atman and indicators of death based on Zodiacs and mode of 
respiration. Both of these aspects have been described in detail in 
the Introduction under Jiva, four states of Jiva, five fold universe 
and auspicious and inauspicious signs. Please refer to those topics 
for understanding the content of Vth Chapter. 


Chapter - VI 


In this last chapter of Vasistha Samhita, Sakti enquires about 
how one can overcome death and this is beign explained in this 
chapter by Vasistha. 


After deciding one’s own death on the basis of external and 
internal indicators should remain calm and composed and continue 
to perform his duties as enjoined by scriptures and recite Taraka 
Mantra i.e. "Om" without any type of expectation. This will bestowed 
long life to the person and he will become a knower of Brahman. 


Then Vasistha describes about Taraka Mantra known as Pranava. 
In the beginning there was "sat" (existent) alone, which was the 
cause of everything. From this "sat" the four-letter syllable known 
as 3 was born. One who chants Pranava Meditating on ssa at his 
forehead and Mahadeva i.e. Rudra, he overcomes death and attains 
long life. For chanting of Tryambaka Mantra and worshiping Rudra 
is another means to overcome death. It is said in VS.VI. 51-52, he 
who is afraid of death, though impure, should chant Mrtasafijivani, 
since there is no other means to avoid death except the tryambaka 
(VS. VL. 41). Another way of conquering death is meditating upon 
Narayana in the centre of "Anahat Padma” and completely merging 
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oneself therein (VS. VI. 56). The ultimate method of avoiding death , afasafear- atramer 
is the practice of "Samadhi", the last yoganga. , 


Vasistha Samhita-Yogakandam 


werats ara: * 
war wees asda BATA’ (VS. VI. 50) CHAPTER I 
ates aract at freer 

ee RE waarardarat arty ofa vie 


vasistham vagvidam Srestham trikalajiamanuttamam / 
sarvaSastrarthatattvajiiam yogesu parinisthitam //1// 


1. Vasistha, the eminent, erudite, peerless knower of past, 


present and future, well versed in every field of knowledge, keenly 
devoted to Yoga -- 


wayated Tt wees TTP 
Tort aayay Ua 1 


sarvabhutahitam santam satyasandham gataklamam / 
gunajniam sarvabhiitesu pararthaikaprayojanam //2// 


2. Benevolent to all the beings, calm, true to his words, fatigue- 
less, the only knower of the merit among human beings, always 
working for the well-being of others -- 


fad foremte seni arernfiray 1° 

aaa Att Aare 113 11° 

Jitendriyam jitakrodham brahmajiam brahmanapriyam / 
tapovanagatam saumyam sadadhyayanatatparam //3// 

3. (One who has) conqured the senses and anger (who is) the 


knower of Brahman, beloved among brahmins, residing in penance- 
grove, gentle, always engaged in his (self) studies - 
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brahmavidbhirmahabhagairbrahmanaisca susevitam / 
nityam dharmaratam nityam krtaptrvahnikakriyam //4// 


4. Well-sersed by the magnanimous brahmins and knower of 


Brahma, always performing religious duties, daily completing his 
morning routine -- 
Note : Purvahnikakriya is an essential duty for a true brahmin for 


the purification of body and mind. This practice can be ex- 
plained as the practice of kriyayoga esp. of Ivara Pranidhana. 


wrest queae Yat Hereafter air I 
ues frat aie: wets: aeaaa: rie it’ 


pranamya dandavadbhimau mahakarunikam munim / 
papraccha pitaram Saktih prafijalih Sraddhayanvitah //5// 


5. (To that) sage full sympathy- prostrating on the ground-Sakti- 


asked his father with faith and folded hands. 


aheeara® - 

we Wana Aayated ta 

SA PARTS Teg SaAHeTA 11g 11? 
Saktiruvaca -- 


bhagavan sarvaSastrajiia sarvabhitahite rata / 
kenopayena samsarad bahuduhkhasamakulat //6// 


Arata i 

WM Wea Set AeAISE EAT FETT: te 11 
nanavidhabhayopetajjanmamrtyujaranvitat / 
jhanam prapya katham tasmanmukto'ham syam 
madandhadhih //7// 
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6-7. Sakti said : 

O Lord! You have the knowledge of all sciences and ever 
inclined to do good for all the beings. So please tell me how an 
ignorant like me can acquire knowledge through which I may liberate 


myself from this world which is full of miseries and fears of birth, 
death and old age. 


qavta frat ge: afar dzarfear 1" 
fread tana areeatacara(fya ie ui? 


putrenaivam pita prstah Saktind vedavadina / 


rsiralokya netrabhyam vakyametadabhasata //8// 


8. Thus, when the son Sakti, conversant in Vedas, asked his 
father, the sage (Vasistha) looked at him compassionately and 
replied: 

afas zara - 

sfasifes ve a arb afenai ar i" 

aaa wae erat waar 118 11° 

Vasistha uvaca -- 

uttisthottistha bhadram te Sakte buddhimatam vara / 

vaksyami sukhadam nityamupayam bhavanaganam //9// 

9. Vasistha said : 

O Sakti! Wisest among all intellectuals, rise up and be ready, 


may you be blessed with well-being, I shall tell you easiest and eternal 
means of ceaing transmigration. 


Fara Wart ait afast wafaex: 1 
TEAR ea AayrelaheTT 110 11" 


etyuktva bhagavan yogi Vasistho brahmavidvarah / 
gayannarayanam devam sarvabhitahrdisthitam //10// 
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10. After telling so, Yogi Vasistha, the foremost amongst the padmasane sukhasinam caturananamavyayam / 


knowers of Brahma, praying Lord Narayana, who is dwelling in the caracaranam srastaram brahmanam parameévaram //14// 


heart of every being, (said) -- wartraa tase Wea SA: Wore ey 1" 


aed ea cere ated Brea 1 peared ad wt wi oftgeshr 11g 11 
Ribose cg fret WRAPS A Pa we 
EUR kadacittatra gatva'ham stutva stotraih pranamya ca / 


vaksye devam jagadyonim yogidhyeyam niranjanam / prstavanimamevartham yattvam mam pariprechasi //15// 


anandamajaram nityam paramanandamisvaram //11// 14-15. I visited Brahma who was blissfully sitting on the lotus 


11. I shall explain the immaculate Lord, who is source of the seat. He is four faced Lord, imperishable, creator of all animate and 
universe, the ideal of Yogis, faultless, ageless, permanent and inanimate creation and supreme master of all. Invoking Him with 
supreme blissful. | sacred hymns and saluting with reverence for Him, I asked Him the 

, 5 | same questions as you have asked me. 

Ware wits wore yamnfea: 1 i : 

ahenetea tana gear senate 1192 11% ata ware age ars 1 

| 


7 =e cis saad watgat ware ¥ 
Jagannatham hrsikeSam pranamya susamahitah / BRS 


Saktimalokya netrabhyam krpaya cedamabravit //12// devadeva jagannatha caturmukha varanana / 


_ 12. Bowing down to Hrsikeéa, the Lord of the world, with well anekaSastravibhranto bhramaccitto bhramamyaham //16// 


balanced mind Vasistha-with compassionate eyes said to Sakti- 16. O Lord of all deities and the universe having four excellent 


= faces! I am confused by different scriptures, that is why I wander 
sprain: ie aie hither and thither (in quest of the truth). 
ehyehi munigardila gurubhakta jitendriya / are, sais iets ae we ini ol 
$rnu tvam brahmana proktam purvam yanmama ARATE Yel ae Prenere 1 1g19 11 
muktidam //13// /bhagavan kena gaccheyam tannistham paramam padam / 
anandamajaram guhyam tanme brihi pitamaha //17// 


13. O sincere disciple! You are most welcome, as you have 
already conquered all senses and stand prior to all the sages, listen 17.0 Lord! I request you to tell me how I can reach that supreme 
to those words which were sermonized by Brahma for the sake of 
my salvation. 

Ta art waaay i 

RR BE ASNT UAT ey 117° 


state which is blissful, ever new and mysterious. 


Waa: AYE: anes: 1 
SRI At QweaeN Huda 11R6 11% 
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mayaivamukta h santustah svayambhitrlokanayakah / 
drstva mam suprasannatma krpayedamavocata //18// 


18. Thus being invoked by me, Brahma, who is self-existent 
and the leader of the universe, satisfied and well-pleased, looking at 
me compassionately. He spoke as such : 


were fafaet wat wart aeatfeat 1 
walerarauiaat wadaradaat 119g i" 


jatasya dvividhau jieyau panthanau vedacoditau / 
karmatmakavubhavetau pravartakanivartakau //19// 


19. There is a two-fold path of actions, which are ordained by 
Vedas to be known and adopted by all persons. Both the ways consist 
of two actions; namely Pravartaka (motivating) and Nivartaka 
(liberating). 


anise ata arrearage 1° 

Wards waded War sf waar 11x01" 
varnasramanam karmaiva kamasankalpaptrvakam / 
pravarttakam bhavedetat samsare vai pravartanat //20// 


20. The performance of actions by the persons of any Varna 
and of any Arama with any desire, is called Pravarttaka because it 
motivates a person for transmigration. 


Note: Varna and A$rama-is a Vedic division of four principle classes 
of people and stages of life. They are Brahmins,Ksatriya, 
Vaisya and Siidra and the four stages are Brahmacarya, 
Garhasthya, Vanprastha and Sanyasa. 


aaa aaa wdaiaatar 1 
Prarie vatagerrg Radar eer’ 


tadeva jnanasamyuktam sarvakamavivarjitam / 
nivarttakam bhavedetajjanmanastu nivarttanat //21// 
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21. Whereas the same path of action, when based on knowledge 
and is bereft of all desires, is called Nivartaka (liberating) as it frees 
from rebirth. 


fare a acy fafrt qeat fag: 1 
TR ia weds ARATE 11211" 


nivarttakam ca vedesu dvividham sirayo viduh / 
bahyamabhyantaram ceti pratyekam muktisadhanam //22// 


22. The learned people know that the liberating way of action 
in Vedas is of two kinds, the external and the internal, each one 
being a means of liberation. 


ara afe: feared wafeferarary 1° 
ana I Fada TeISMATAA 1123 11% 


bahyam bahih kriyetyevam yattadvihitasadhanam / 
abhyantaram tu buddhyaiva buddhyanusthanamatmani //23// 


23. The external (liberating way'of action) is the overt act with 
certain prescribed means, whereas th? internal (liberating way of 
action ) is to observe the prescribed duties within self with the means 
of intelligence. 


Tana salsreraesd aerate 1 

aRUhwaag: AAA Ret? 
tayorabhyantaram kuryannityakarma yathavidhi / 
jnanabhaktisamayuktah sadanandamavapnuyat //24// 


24. Of the two, a person should carry out the internal acts as 
obligatory duties; performed thus consciously and devotedly, he will 


attain bliss. 
WerIsMeA ate wets A I 
aegis cadet art amd ie i 
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jhanino'jnanino vapi yavaddehasya sadhanam / 
tavadvarnasramaproktam kartavyam karma muktaye //25// 


aaifeeara’ - 
fae ant fants aa ae Fda: 
afew aa Eat Aatats ae wat 1ize si 


Saktiruvaca - 


25. As long as a cognizant or an ignorant person bears body as 
a means of action, he must deal with all the duties assigned according 
to Varna and A§rama for liberation. 


ged attaded arias Uw avaa: i? 
saReea Aer WEN AP wIS aT ATT RE LI 


vidhyuktam karma viprendra jfianena saha kurvatah / 
muktirukta tvaya dvabhyam tayorjfianam vada prabho //29// 


29. Sakti said : 
ahmin! have discoursed upon liberation 
ityevam karmasarvasvam karmakandam ca tattvatah / O great Brahmin! so far you sie _ P' 
is a ee ee: : through two means- Karma alongwith Jnana (knowledge) therein 
upadisya tada brahma yoganistho'bhavat svayam //26// ; . : 
or through prescribed action. O my master ! of the two tell me.o 


knowledge. { 


mentaned afas: weara: 
aTetet FaNa AASTANTST 1130 11 


atmajenaivamuktastu vasisthah pritamanasah / 
putramalokya netrabhyam jmanaripamabhasata 130/ 


26. Thus explaining and preaching inevitable duties and Karma 


Kanda (ethics) authentically, Brahma himself became engrossed in 
Yoga. 


aa: ata adta atrtsta Wqaa: | 
aaeante fare AAT at aa iyo 


yatah karmaiva kurvanti jnanino'pi mumuksavah / 


i vi hi , Vasistha with pleased eyes saw 
tatastvamapi viprendra jnanenacara karma tat //27// 30. Thus addressed by his son st P 


his son and started describing the nature of knowledge. 
afas sara’ - 
WH ares fafe amar fasta i 
B abisemadage: dae: a Fag agus 


vasistha uvaca - 


27. As even the knowers and also desirous of salvation undertake 
to perform every action, hence, O best Brahmin! You should also 


perform all the deeds with knowledge. 
Ueregen afaehe ya: aferahea: 1 
WA: We Wate waa: seats: vie 
etacchrutva vasistoktam putrah Saktiratandritah / 
punah praha munisrestham prayatah Sraddhayanvitah //28// 


jianam yogatmakam viddhi yogaScatmani tisthati / 
sa yogo'stahgasamyuktah sarvadharmah sa ucyate 3AM 


31. Vasistha said : ; 

Knowledge consists of Yoga and Yoga leads towards the SELF. 
That very Yoga involves eight fold path and is said to be a duty 
universal for all. 


28. Hearing all this from Vasistha, the son Sakti, who was alert 
and full of regards, again said to the foremost Muni (Vasistha). 
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Note : Vasistha also on the line of Pataijali has accepted eight fold 
Yoga. 


ag wera aenea ear I 
SaeaaeA eat BU] YAS Aaa Bz 1°" 


sigan samyagvaksyami yathaprajfiam yatha$rutam / 
samahitatamo bhitva $rnu putraka suvrata //32// 


32. I shall explain vividly those limbs (of yoga) as heard and 
understood by me, O my dear son ! As you are very much keen to 


k Pp your vows lis' n y Pp 
> g 
ee ce) vow ten to me b bein; utmost composed State of 


wag fraasta aaraaadted 1% 
MOTTE BT ACATETTT ITUT st 
eat aaah ats water 1133 11° 


yamasca niyamascaiva tathasanamapisyate / 
pranayamastatha Sakte pratyaharasca dharana // 
dhyanam samadhiretani yogangani tapodhana //33// 


33. O Tapodhana, Sakti ! Those limbs of Yoga are as follows : 

: plein (rules of conduct), Niyama (vows), Asana fPiiaatneest, 
Prayayaina (control and expansion of breath); Pretyahara 
(withdrawal of senses from their respective objects), Dharana 


(cece mtiON of mind), Dhyana (meditation), Samadhi (perfect 
equanimity). 


anet arate arent aerate ise i 


adau catvari bahyani tadanvabhyantarani ca //34// 


34. Among them the former four are external and the later four 
are internal. 


aay ara vlaat Frans ae eat 1°? 
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areata waar aa eat 1? 

agen went afmarrifer qa 13s 
yamaéca dasadha prokta niyamasca tatha daga / 
sananam ca sarvesamuttamani tatha daSa // 


tesiittamani catvari muktimargani putraka //35// 


35. O son, Yamas are tenfold and like wise -- Niyamas are also 
ten. Out of many Asanas, there are ten much preferred. Out of them 
four (Asanas) are the best means for the sake of liberation. 


WroTarahaen wie: weareresrgias: 11310" 
pranayamastridha proktah pratyaharaScaturvidhah 36/1 
36. Pranayama is said to be three-fold and Pratyahara is four- 
fold. 
aren wsrar wien: eat ater wether 1° 
earfa: aaaT whet aay a GaH-FIH ZL!” 
dharana paficadha prokta dhyanam sodha prakirtitam / 
samadhih samata prokta yavad dhydnam prthakprthak {37 
37. Dharani is said to be five fold and Dhyana is said to be six 
fold. Dhyana is balanced state of distinct ideas, while Samadhi is a 
perfect equanimity. 
aise weaned were ofa: erat °° 
zanta fare: ata a oar eat 1136 11" 
ahimsi satyamasteyam brahmacaryam dhrtih ksama / 
dayarjavam mitaharah Saucam caiva yama daa //38// 


38. Ahimsa (Non injury); Satya (truth); Asteya (desirelessness); 
Brahmacarya (celibacy), Dhrti (fortitude); Ksama (equanimity); 
Daya (compassion), Arjava (uniformity) : Mitahara (moderate diet) 
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and Sauca (cleanliness) -- these are the only ten Yamas 


Note : Vasistha, unlike Patafijali, enumerates ten Yamas. He has 
excluded Aparigraha from the list of Yama of Patanjali and 
added six more; and hence in all there are ten Yamas. 

ator wraT aret wayE Baer 1 
ager wheateer gf atthe: 1391 


karmana manasa vaca sarvabhitesu sarvada / 
akleSajananam proktamahimsa iti yogibhih //39// 


39. Not being injurious to anybody at anytime through action, 
thought and speech is said to be Ahimsa (Non-injury) by Yogis. 

fag defer eat ger ta wT 1 

faferineste fear earefirennfs ant aa Liso 11 

vidhyuktam cedahimsa syat kleSanam naiva jantusu / 

vidhinokte'pi himsa syadabhicaradi karma yat //40// 

40. If an action prescribed by the scriptures causes no affliction 


to any living being, it is called Ahimsa. But an act like sorcery 
even if it is prescribed by the scriptures, is liable to be considered 


Himsa (injury). 
Wet Yated whe aerarenfiereony | 
fret w erate wentag adit 2 ieee 
ne bhitahitam proktam yathanyayabhibhasanam / 
priyam ca satyamityuktam satyametad bravimi te //4]// 


41. A true speech benevolent, or justified and agreeable, is 
said to be Satya (truth). This I am truly telling to you. 


a ToT Wat arar adgatg Freger ‘hs 
artatata aa whe afifireractnfe: tier 
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karmana manasa vaca sarvadravyesu nihsprha / 
asteyamiti tat proktam munibhistattvadarsibhih //42// 


42. Having no greed for anything by action, thought and speech 
is said to be Asteya (desirelessness) by the realized sages. 


aro AAA ara wayay Adar 1 
waa Aeaeart werad Waar 131i 


karmana manasa vaca sarvabhitesu sarvada / 
sarvatra maithunatyagam brahmacaryam pracaksate //43// 


43. Brahnacarya is absolute abandoning of sexual indulgence 
everywhere and in all the forms of beings (at all levels) i-e. Mental, 
Verbal and Physical. 


maga ware atfas faa: 1° 

werd @ aa whe Jeera, lise 

rtavrtau svadaresu safgatisca vidhanatah / 

brahmacaryam ca tat proktam grhasthasramavasinam //44// 
44. As for as householders are concerned, this term is applied 


for their lawful intercourse with their own wives after every 
menstruation. Which said to be is Brahmacarya for them. 


AAT a east serrate] tse 11 
SuSriisa ca gurornityam brahmacarymitiritam //45// 


45. Serving the Guru (Master) regularly is also said to be 
Brahnacarya. 


Note : The Brahmacarya- being described here is meant for different 
stages of life- Brahmacarya, Garhasthya, Vanaprastha and 
Sanyasa. For detail see Introduction. 
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adert a aaa frabt asf dere 1? 
dai wat w ada fare eet ofa: viwe ii 


arthahanau ca bandhiinam viyoge va'pi sampadam / 
tesam praptau ca sarvatra cittasya sthapanam dhrtih //46// 


46. Steadfastness of one’s mind in every circumstances whether 
it may be a loss of wealth or whether it is bereavement of relatives 
(kith and kin) or loss of property or may it be their gain, is called 


Dhrti (fortitude). 


frafrary aay aad aeotiftom 1 
aarattate “Heat fagtadeantati: tix ii 


priyapriyesu sarvesu samatvam yaccharirinam / 
ksmasaviti gadita vidvadbhirvedavadibhih //47// 


47. The learned exponents of Vedas define Ksami as an attitude 


of equanimity towards all friends and foes. 


we at agert ar fist deft at wer 1° 
\. at aa Gargfegdar ar ufcatfrat biwe 11% 


pare va bandhuvarge va mitre dvestari va sada / 
aste yatra krpabudhirdaya sa parikirtita //48// 


48. Always to have a compassion with kith and kin or friend or 


foe is called Daya. 


fatety aeaty watareraerior 1 
wget ar Faget at waaay bye" 


vihitesu tadanyesu manovakkayakarmanam / 
pravrttau va nivrttau va ekarupatvamarjavam //49// 


49. An (attitude of) uniformity among mental, speech and bodily 


action either indulging in or desisting from scripturally prescribed 
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or forbidden (matters) is called Arjava. 


ast mrt Wem: Stearvaaaay 
aire Jeunes wae werairory 1° 
SHAAN AST 1 IKO 11"? 


astau grasa muneruktah sodaSaranyavasinam / 
dvatrimSacca grhasthasya yathestam brahmacarinam / 
uktametanmitaharamanyesamalpabhojanam //50// 


50. An ascetic is suggested to take eight mouthfuls, forest 
dwelling persons to take sixteen mouthfuls, thirty two mouthfuls 
for a householders and needful for a Brahmacari or the students, the 
rest are supposed to take a little less than their capacity. This is 
called Mitahara (moderate diet). 


Note: Mitahara is supposed to be one of the most essential for the 
advancement in the path of Yoga. Though we have no 
reference about it in Patanjala Yoga Sitra, yet later 
Hathayogic writers have stressed more on this and tried to 
explain it according to their own views. However, Swami 
Carandasa, one of the prominent Hatha Yogic writers has 
rightly tried to bring out the essence meaning of Mitahara- 
"Ksudha mitai nahim 4lasa avai’ -- 


One should consume that much food which must not bring 
lethargic tendency in the person and appetite is also equally 
quenched. 


ata a fafa whe arama car" 
qponat wd aa Aa Afes aa 
wacafeesy faster etorrearcafaeran 1142 11" 


gaucam ca dvividham proktam bahyamabhyantaram tatha / 
mrjjalabhyam smrtam bahyam manahguddhim tathantaram / 
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manahSuddhisca vijneya dharmenadhyatmavidyaya //51// 


51. Sauca (cleanliness) is mentioned two-fold-external and 
internal. The cleansing through the use of clay and water is called 
external, while the purification of mind is called internal. This mental 
purity is known only by right deeds and spiritual knowledge. 


wher: wiaa a wa atfearen aAT sat wz" 
proktah pritena te bhaktya ahimsadya yama daéa //52// 


52. Thus being pleased with your devotion, I have explained to 
you ten Yamas --Ahimsa etc. 


au: datenftred erdbararr 
faarasant da ehifasr wat avez 
Fran eae wherein Aart Gases BMT 3 ri 


tapah santosamastikyam danami$varapUjanam / 
siddhantaSravanam caiva hrirmati§ca japo vratam / 
niyama daSadha proktastamé$ca sarvan prthak Srnu //53// 


53. Tapa (austerity), Santosa (contentment), Astikya (faith in 
dharma), Dana (charity), [Svara Pujana (worship of God), Siddhanta 
Sravana (listening to the doctrines), Hri (modesty), Japa (repetition 
of a mantra alongwith its meaning) and lastly Vrata (observance of 


vows); these are Ten Niyamas referred to you. Now listen to them 
distinctly. 


fafa ariot gepararaonfeat 

RMT WEATAT AT SAAT I 
vidhinoktena margena krechracandrayanadina / 
SariraSodhanam prahustapasam tapa uttamam //54// 


54. Purification of body by Krechracandrayana vow prescribed 
in the scriptures, is the best tapa (austerity) amongst all. 


ia 
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Note : Krechra - vigorous and candrayana means ‘according to lunar 
phase’. This particular vow is supposed to be rigorous because 
a person undertaking this particular vow is permitted to 
consume food only according to lunar phases i.e. on Ist day 
of lunar phase, he will have to take only one mouthful and so 
on he will gradually increase and decrease the quantity. This 
is called Krechracandrayana vow. 


agmremade wa: cat wafefer 1? 
at AATTSA: WIE: SHAT THATOTAT 11 LT 
yadrcchalabhasantustam manah pumsam bhavediti / 


ya dhiratamrsayah prahuh santogam sukhalaksapam //55// 


55. One should be contented with what so ever is gained 
naturally, such an attitude of mind is called Santosa (contentment) 
by the sages. This is sign of happiness. 


gntedty faearat aeratferepert 1g 1 
dharmadharmesu visvaso yastadastikyamucyate HS56l! 


56. Faith in Dharma (actions to be done) and Adharma (action to 
be not done) is called Aatikya. 


rarnfad at area aa wetad i 

aaa: wera Bt ee Waatferetey 11419 11" 

nyayarjitam dhanam dhanyamanyadva yat padiyate / 

artebhyah Sraddhaya yukto danametat prakirtitam //57// 

57. When fairly earned money, grains or something is dispersed 
with a view of beneficence to the needy persons, is called Dana 
(charity). 

aa wearers faoitreardst war 1° 

Beaaesa WMT VAS PATA IGS 1 
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yat prasannasvabhavena visnorabhyarcanam tatha / 
yathavadarcanam bhaktya etadiSvarapiijanam //58// 


58. Systematic adoring Visnu with pleasant mood and devotion, 
is called worship of God. 


wade eee arrgergenteat 

feafertedt arateebararry 114¢ 11" 

ragadapetam hrdayam vagadustanrtadina / 

himsadirahitam kaymetadi$varaptjanam //59// 

59. Having the heart detached from attachments, the speech 


not contaminated with falsehood etc. and body devoid of violence is 
called ISvarapiijana (worship of God). 


frariaant whe derawat qf igo 11 
siddhantaSravanam proktam vedantabhavanam tu vai //60// 


60. Listening and pondering over the Vedanta doctrines is called 
Siddhanta Sravana. 


watararaatafaeraqora: | 

were wares fearasrat wat eR 11 

svakiyasakhadhyayanamitihasapuranayoh / 

adhitasya tathanyasya siddhantaSravanam bhavet //61// 

61. Studying one's own branches (of Vedas) and studying 
History and mythologies and so hearing other's doctrines is also called 
Siddhanta Sravanam. 

aeoifeenrty ofead at amaq i? 

afer wae ar og et: Safa watfrat veggie 


vedalaukikamargesu kutsitam karma yadbhavet / 
tasmin bhavati ya lajja hrih saiveti prakirtita //62// 
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62. The deeds which are condemned by the Vedas and by the 
social laws, an attitude of ignominy towards them, is called Hri 
(modesty). 


fafedty a aay azar at afaiaa i 

Teun tates aera aka 11e3 11 

vihitesu ca sarvesu Sraddhaya ya matirbhavet / 

guruna copadistena yadbahyam tadvivarjayet //63// 

63. Having faith on all the ordains of the scriptures and omitting 
those which are not advised by the preceptor is called Mati. 

fates arto aeaearat wa: Bye: 1 

wus fefaa: whe satasta ara: ex 11" 

vidhinoktena margena mantrabhyaso japah smrtah / 

Japasca dvividhah prokta upamSuscaiva manasah //64// 

64. The practice of chanting Mantras in the prescribed manner 


is called Japa (repetition). Such Japa is said to be two fold : (1) 
Upami&u (low voice) and (2) Manasa (mental). 


saenguigas wera 
FETE ARTS TATA: 1 1eq 11 


uccairjapadupamsusca sahasragunamucyate / 
sahasragunamutkrstam tasmadapi ca manasah //65// 


65. A low voice chanting is thousand times better than a loud 


voice. Similarly, mental repetition is thousand time better than the 
former (upam$u). 


wane yaquetssaqaar 1" 
antderfaeaehqaranent aay 11gg 11 


prasannaguruna purvamupadist'ebhyanujfnaya / 
dharmarthakamasiddhyarthamupayagrahanam vratam //66// 
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69. A posture, wherein a it ll keepi kles b 
66. In order to achive Dharma, Artha and Kama, the ways ; ign DER EG Peers 


adopted to practise all the advises (knowledge) received from the 
well pleased Guru with his due consent, are called observance of 


the side of his own perineum, is also called Svastika, which is said 
to be destroyer of all sins (impuities). 


Vrata (vows). wat choryes  yeord Praag 
q > RSz 
anaanfe  aemtt yoy ya wanfea: 1 ahautsfa war wed TTS Aa Weed tot! 
wafers age wal att feared war i : savye daksinagulpham tu prsthaparsve niveSayet / 
arate wae aa at agreed qari : daksine'pi tatha savyam gomukham tat pracaksate //70// 
Wrest ae aet Gere aaah SaMT 1 1G 19 11" 70. Gomukha is that posture wherein a person sets his right 
ankle by the side of the left hip and the left by the side of the right 


asanani ca vaksyami $rnu putra samahitah / 
svastikam gomukham padmam viram simhasanam tatha / a 
maytram kukkutam caiva kirmam bhadrasanam tatha / 


muktasanam tatha tesam prthak vaksyamilaksanam //67// 


aget a Padreemrat aoe gy 
satouft fants gear mead TT 

67. O son! Listen to me attentively. I shall depict Asanas i waned waded waar BT 19g 1s 
(postures) also. Svastika, Gomukha, Padma, Vira, Simhasana, i 
Mayira, kukkuta, Bhadrasana and Muktasana are important. I shall ' 
define each of them separately. 


WaT Were Fea Tete TH 1 
WAS: her aa Waar 1ige ie 


janitirvorantaram samyak krtva padatale ubhe / 


Lact CHEMI L anlememna dee 


~ 


angusthau ca nibadhniyaddhastabhyam vyutkramena tu / 
i Urvorupari viprendra krtva padatale ubhe / 
padmasanam bhavedetat sarvesameva pUijitam //71// 


71. O great Brahmin ! If a person keeps his both the soles on 
his thighs crosswise and holds the toes by the hands crosswise from 
the backside, this posture is named as Padmasana and is well 


rjukayastathasinah svastikam tat pracaksate //68// regarded by all. 
68. A posture wherein a person sits (on level ground) with his we creda t fasreatt a afar ” 
body erect, setting properly the two soles between the opposite thighs garferetdate dteretactifery 1 n9z 1" 
fn ocr (Siam) Ss cole easiis. ekam padamathaikasmin vinyasyorau ca samsthitam / 
aerate: aed Wert Ffarer oreat: 1% itarasminstathaivorum virasanamitiritam //72// 
Wear Caer oh BaoTEMOTTTT 11S 11" 72. A posture wherein a person places his one foot on the 


opposite thigh and on the other foot the other thigh steadily, is 


sivanyamatmanah parsve gulfau niksipya padayoh / 
denoted Virasana. 


etadva svastikam proktam sarvapapapranasanam //69// 
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weet ST FAUT: Warm: uredat: feta ** poising oneself in the space like a stick (horizontally). Such a posture 

faut Far afaattavara ies ii : is called Maytrasana. It puts an end to all the demerits. 

gulphau ca vrsanasyadhah sivanyah parvayoh ksipet / Wane PARA area art | 

daksinam savyagulphena daksinenetaretaram //73// amt Fraga aearat are Hae 19d 11 

aet art a dees eae ward a padmasanam samasthaya jantrvorantare karau / 

amat Fata arart wanted: thew nit? bhiimau niveSya samsthapya vyomastham kukkutasanam /T8il 

hastau janau ca samsthapya svanguligca prasarya ca / 78. Adopting Padmasana, inserting hands in between the knees 

vyattavaktro nirikseta nasagram susamahitah //74// and thighs and fixing the palms on the ground and suspending oneself 
m . is known as Kukkutasana. 

feared vaca ofat atthe: wari nok UI? 


eet a qevreare: ata: wedat: fare 1 


simhasanam bhavedetat pujitam yogibhih sada //75// Soret a wfereat Zé f ir 


73-74-75. A posture wherein a person keeps his ankles (heels) wgred wadad adenfafareraey 119s ti 
below scrotum (testicles) on the either side of perineum. The right = hing 
side of the perineum should be pressed by the left ankle and left by 1 gulphau ca vrsanasyadhah sivanyah parvayoh ksipan / 
the other, hands with straight fingers on the knees, opening the mouth parsvapadau ca panibhyam drdham baddhva suniScalam / 
wide, gazes at the tip of the nose with well composed (mind) is bhadrasanam bhavedetat sarvavyadhivisapaham West 


Simhasana. This is always adored by Yogis. 79. Keeping the two ankles under the scrotum on either side of 


wae ai wae aenat a aaa i ; th era ini ii —_ hs sie eS oe 
eet so as to touch the sides, one should remain steady. his 1s 
geal: wade anf eareaarfiardat: eg 11" 2 : i 
Bhadrasana which removes diseases and effects of poisons. 
avastabhya dharam samyak talabhyam ca karadvayam / J = 
vs . : an ; freat BHT waten: re 
hastayoh kharpare capi sthapayennabhiparsvayoh //76// ¥ 6 g 
quiet wadafefe atifact fag: rico i 


waaafere: wret eueaq aati difeara: 1S 


ee gudam nirudhya gulphabhyam vyutkramena samahitah / 
a Ese kiirmasanam bhavedetaditi yogavido viduh //80/! 
samunnatasirah pado dandavad vyomni samsthitah / 


7 : a 80. Wherein a person suppressing his anus with the two ankles 
mayurasanametaddhi sarvapapavinasanam HTT 


averting his feet in opposite direction (sits) well composedly, that 


76-77. Holding the ground with the palms, and placing the posture is called Kiirmasana according to the person conversant in 
elbows by both sides of the navel, raising one's head and legs and 4 Yoga. 
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agate fafrar wat yeu aatate i's 
Teerat fataferer qreraaire Byer vice ii 


medhradupari niksipya savyam gulpham tathopari / 
gulphantaram viniksipya muktasanamidam smrtam //81// 


81. Keeping one's left ankle at the upper part of penis (pubic 


bone) and the other ankle on it, is known to be the Muktasana. 


water das qeat Yetta q wera: 1 
wet cfaoryees qereate J at ez" 


sampidya sivanim stksmam gulphenaiva tu savyatah / 
savyam daksinagulphena muktasanamidam tu va //82// 


82. Or, pressing the fine perinium from the left ankle and the 


left side of the perinium from the right ankle, is also called 
Muktasana. 


aig Fats anata a aga: 
pear qo Atserafe wronarst aa: FE e311 


yamaisca niyamaiscaiva dsanena ca samyutah/ 
krtva tu nadikaSuddhim pranayamam tatah kuru //83// 


83. Being well equipped of Yamas, Niyamas and Asanas, you 


should purify the Nadis and there after you should practise 
Pranayama. 


wrorrarnfe waiter abet wepda: ‘°° 

gar get waren aretafeenpaa: view ii" 
pranayamadi sarvani yogangani prakurvatah / 

vrtha kleSo bhavettasya nadiguddhimakurvatah //84// 


84. Though a person practises to his best the limbs of Yoga, 


Pranayama onwords, yetall his efforts will be futile ifhe avoids the 
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purification of Nadis. 


"+ gf afamafearat abreres werats ear: | 


iti vasisthasamhitayam yogakande prathamo'dhyayah / 
(Thus Chapter I of Yogakanda in Vasistha Samhita is over) 


**eKE* 


ma * Vasistha Samhita Chapter 1 27 


faditatseara:' 3. The places of the Vayus (in the body) and their respective 
(Dvitiyo'dhyayah) functions, and all other things which are knowable toa being having 
CHAPTER II body. O great ! There is no expert in this subject other than you, so 


may you please explain this as it actually is. 


2 

afmeara® - am: AAT AP IH AeA: I 

was afe A ata areiafe faa: 1° arent Faas AeA (YH 
arta wea: Batea: wae igi" Bi ta 
Saktiruvica - S ityuktah Saktina yogi samyak tadgatamanasah / 


ari . ce svatmajam krpayalokya tatsarvamanvabhasata //4// 
bhagvan brihi me tata nadiSuddhim vidhanatah / ae ee ° 
kenopayena Suddhah syurnadayah sarvadehinam //1// 


Sakti said : 


4. Thus addressed by Sakti the Yogi inclined himself towards 
the questions and beholding his son with compassion, replied 


: regarding everything. 
“ » Lord ! Tell me systematically the process of purification 
a agi and what measures should be taken for the purification of ates sara’ - 
Nadis of all the (human) beings. ait arate fe QUTTATAGTEH ie 
sata afte arta avi w aenahr faqetaa aaaryat eargentarteter fat ti 1 
are a alesi wh ate fasta ara: eit Vasistha uvaca - 
utpattim capi nadindm dharanam ca yathavidhi / alent eyndevey m silica cements . 
kandam tu kidr§ See viddhyetat sarvajantunam svangulibhiriti dvija //5// 
n tu kidrsam proktam kati tisthanti vayavah //2// 
2. Tell me the origin of Nadi d thei . ; Vasistha said : 
prescription; also tell me the pila f mei as per the i 5. Otwice bom ! it may be comprehanded by you that the human 
5 reo Va : 
stin Gop tatoeite, anda and how many Vayus body admeasures ninty six fingers by one's own fingers. 
waraft da argat amifin & yer 33 afaceeifh dora uredatgat: 1 
amie aia { frantracarfr aretarata afeerta: 116 11" 
apréfa ava cant dat a feet git dehe dvatrimSadasthini vamSasya parsvayordvayoh / 


dvisaptatisahasrani nadinamapi samsthitih H6i/ 


sthanani caiva vayiinam karmani ca prthak prthak / 
vijnatavyani yanyasmin dehe dehabhrtam vara / 
vaktumarhasi tattvena tvatto vetta na vidyate //3// 


6. There are thirty two bones in a body on the both sides of the 
spinal cord, and consists of seventy two thousand Nadis too. 


Ai NMRORNRArRT NHS JARRE nm 2H Me 
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$ Chapter IT 29 
winrar: wont areangeratera: 1" 
. ea : 10. Dehamadhya (centre of the body) is said to be of one finger 
WaT Pot AGAMA WUT Fala: 119 11" space which stands two fingers above the anus and two fingers below 
§ariradadhikah prano dvadasangulasammitah / the penis (Pubic bone). 
prayanam kurute vayustasmat prana itiritah //7// araniea oeitsfert teneaargery 1 
7. Prana exceeds the body by twelve fingers. As the Vayu SGoH aaa Hy aaa eg’ 
(breath) initiates (the life activiti iti or : 
sen (the life activities) throughout the body so it is called kandamasti garire'smin dehamadhyannavangulam / 
_ caturahgulamutsedhamayatam ca tathavidham //11// 
dene faferart ararepemny a ' 
iz 
4 3 : tt 11. There is Kanda situated in this body, nine fingers above 
fal * TAT ST aeest UTITETT from the centre body and (it is elliptical) having four fingers height 
Huss ager aeatag waif at ie 11" and breadth. 
dehamadhye Sikhisthanam taptajambiinadaprabham / | awerpiaacran eanferareyteary 
trikonam manujanam ca caturasram catuspadam // aared aR AAT: LRTI 


mandalam tadvihanganam satyametad bravimi te //8// 

n saty imi te andakrtivadakaram tvagasthiparibhusitam / 
8. In the centre of the body, there is a place of fire having the | tanmadhyam nabhirityuktam tasmaccakrasamudbhavah //12// 
glow of heated gold. It is triangular in human bodies; quadrangular 


aS z ieee: 12. This (Kanda) with oval shape i d skinned ‘ 
in animals and circular in birds, this what I am telling you is exactly is (Kandy with oval eiiape 14 cesecge sno SSmeeO ove 


The middle part of this (Kanda) is called Nabhi (Navel). The Cakra 


the truth. 
— (circle) is originated from it. 
Se es qrearyd ai tees aati: 
5 oe ie caasfery waa vita: quaarawaifed: 1193 1 


tanmadhye tu Sikha tanvi sada tisthati pavaki / 


a a . dvada$arayutam cakram dehastena ratisthitah / 
dehamadhyam tu kutreti Srotumicchasi cet $rnu //9// ings 5 Pranss : 


cakre'smin bhramate jivah punyapapapracoditah //13// 


9. In that there always exists a thin fire flame. If you are curious 13. A circle of twelve spokes supports the body. In this circle 
to know whereabouts of the middle of the body, listen to me. 


the individual self moves motivated by merits and demerits. 
ery wagergetrat agry eae I aque wer wate ote: 1° 
Wage gq aaret taneafidifters 1 igo 11* 


staat qermsfere: wroreerat vige 1 
gudattu dvyanguladtrdhvamadho medhrattu dvyangulat / 


- . tantupanjaramadhyastho yatha bhramati lautikah / 
ekangulam tu tanmadhye dehamadhyamitiritam //10// 


jivasya miulacakre'sminnadhah pranascaratyasau //14// 
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14. Prana revolves below this Milacakra (basic circle) of the 


Jiva (individual self) just as a spider revolves in the middle of 
cobweb. 


woneget Haya: wdeey aden 1° 
wate Quester anifercrateda: 1igy i 


pranaddrdho bhavejjivah sarvadehesu sarvada / 
tasyordhvam kundalisthanam 
nabhestiryagadhordhvatah//15// 


15. An individual self (jiva) always remains firm and steady in 
all the bodies due to the force of Prana. The place of Kundali is 
located above this milla cakra which is extended in the directions- 
downwards, upward and oblique from the navel. 


FEUPASUSAAEM Brescia 1° 
FSRTaERrA Hrsctearwaat °° 
qeragrqent  freeter war ferat 1196 11% 


astaprakrtiriipa'savastadha kundalikrta / 
akaradiksakaranta kundalityabhidhiyate / 
yathavadvayucaram ca nirudhyaisa sada sthita //16// 


16. Kundali is said to consist of eight prakrtis coiled eight times 
beginning with 'A' and ending with 'KSA". It always stays obstructing 
the free movement of Vayu (prana). 


Note: 'A' and ‘Ksa' are the first and last letter of Devanagari script. 
They are the source of every knowledge. As Kundali is 
described representing all the letters of Devanagari script 
hence Kundali may be explained as source of all knowledge. 


War A BAaed FERATTS Tar 1 
STH SIA WaT WE afEar 11g 11" 


21908 sett 
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mukhena sa samavestya brahmarandhramukham tatha / 
yogakale tvapanena prabuddha saha vahnina //17// 


17. Though it takes its position so as to cover the doorsteps of 
Brahmrandhra with its mouth, but during the practice of Yoga it is 
awakened due to the heat of Apana. 


BET TSAR TSTT Hate 1" 
alfrat gearenrat Fert Premera 1 
arqatqaeta vat afer Pea ize 11? 


=—Ff— 


sphuranti hrdayakaSannagariipa mahojjvala / 

yoginam hrdayakase nrtyanti nityamadhyama / 

vayurvayusakhenaiva tato yati susumnaya //18// 

18. It flashes forth from the space of heart, in the form of a 
cobra, starts dancing being very bright always in the space of heart 
of yogis, the vayu (prana) with the help of the heat of apana it enters 
the Susumna. 


arnt faa aret qeatfa watferat 1° 
faata ofa: watassfrafedaa ees 


kandamadhye sthita nadi susumneti prakirtita / 
tisthanti paritah sarvaScakre'sminnadisamjnake //19// 


19. The nadi which is situated at the centre of kanda is called 
Susumni. All that stay in the periphery of this cercle (kanda) are 
called Nadis. 


arétarafa aatat Fen: Ga Wada 110 11" 
nadinamapi sarvasam mukhyah putra caturdaga //20// 


20. O son! There are fourteen nadis that are prominent amongst 
all the nadis. 
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wyatt aa: ward fagen a area veer’? 


susumneda tatah paScat pingala ca sarasvati //21// 


21. Those are as follows : Susumna, Ida, Pingala, Saraswati. 


HET acon Ba wat a aafeatt 1° 
wet waheast aa aga serat wear ez" 


kuhiisca varana caiva saptami ca yaSasvini / 

piisa payasvini caiva Saikhini dagami tatha //22// 

22. Kuhii, Varana, YaSasvini, Pisa, Payasvini, Sankhini. 
TiPant efeaforear @ vem farateet Byer 1*° 

ATT BT Mata FersaAsaT 112Z U1" 


gandhari hastijihva ca tatha vi§vodara smrta / 
alambusa ca sarvasam mukhyastvetaScaturdafa //23// 


23. Gandhari, Hastijihva, Vigvodara, AlambuSa, these fourteen 


are the important of all (nadis). 


ad qereferafergeataat war it 
Aheart qe a saerdt feaenftot rigs ii? 


tasu mukhyatamastisrastisrsvekottama mata / 
muktimarge susumna sa jvalanti visvadharini //24// 


24. There are three nadis prominent among them. And even 


among the three only one is of utmost importance in the path of 
liberation. That is named as Susumna, which is always shining bright 
and which supports the universe. 


eae AeA YA AEM |aiaisar | 
yeraferctaren ae Ata frat war 11 10" 
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kandasya madhyame putra susumna supratisthita / 
prsthamadhyasthitenasthna saha murdhni sthita sada //25// 


25. O son ! Susumni is properly situated in the centre of the 


Kanda and by being along the backbone it abides in the head. 


Hera: ATO A Ta wether 1s 
were da faster gent at derat Bar RE 11° 


moksapanthah susumna sa brahmarandhre prakirtita / 
avyakta caiva vijiieya siiksma sa vaisnavi smrta //26// 


26. Susumna, which abides in the (upto) Brahmarandhra, is the 


path of liberation. It is unmanifested, fine and is known as Vaisnavi 
(i.e. it leads to abode of Visnu). 


gata fagen Ya ae: wet a afaret 1° 
Jet wen: feat wet afarot fager feat iyo 


ida ca pingala caiva tasyah savye ca daksine / 
ida tasyah sthita savye daksine pingala sthita //27// 


27. 1da and Pingala are to its left and right. Ida is situated on 


the left and Pingala on right side. 


yerat fageat a ease I 
serat wget wa: fagerai ea: wa: ize" 


idayam pingalayam ca carataScandrabhaskarau / 
idayam candrama jfieyah pingalayam ravih smrtah 28/1 


28. The Moon and the Sun continue to move through Ida and 


Pingala respectively. Moon in Ida and Sun in Pingala are to be 
understood. 


are FI: Fat wee eat 
aaa Was oa: aie Tiara et 
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candrastamasa ityuktah stryo rajasa ucyate / kuhviéca hastijihvaya madhye vi$vodara sthita / 

taveva sakalam dhattah kalam ratrindivatmakam //29// . yasasvinyah kuhormadhye varana ca pratisthita //32// 

29. The Moon is said to be Tamasa and the Sun is Rajasa. Those 32. Viévodara is in the middle of Kuhti and Hastijihva. Varana 
two are regulating (factors) of day and night (phenomena). lies between YaSasvini and Kuhii. 

Areal FTN BOA TErAgalEMT 113011 quer area: feat wet waftart 1 


aTrererat: areaeat: fever wet a aga 1133 11°" 


pusayasca sarasvatyah sthita madhye pyasvini / 
gandharayah sarasvatyah sthita madhye ca gankhini //33// 


bhoktri susumna kalasya guhyametadudahrtam //30// 


30. This susumna transcends the time factor. This is the secret 
which is explained to you. 
Note : During the practice of Kumbhaka - the internal Prana passes 33. Payasvini stays between Pisa and Sarasvati. Sankhini holds 


through and resides in Susumna. That particular length of sy podition between Stain! aad Saeae SE 


time in which the prana resides there, is being swallowed aeraget a fay HT: feat 1" 
(transcended) by the susumna, and so the sadhaka remains qaurt AUMaTKaMgrd FE: faat 1ipei* 


unafflicted by that particular time. That is wh ai 
y P S why susumna Is alambusa ca viprendra kandamadhyadadhah sthita / 


called transcending the time factor. ee = = _ 
purvabhage susumnayastvamedhrantam kuhth sthita //34// 


wert esa qyarardat: feat 1 34. O brahmin ! Alambusi is situated below the centre of Kanda. 
Tran efector & FerMT: yayaat: 1 Kuhii occupies the front side of Susumna and extends upto the end 
yet aafeat Sa frerergeqdat: 113¢ 11" of penis (pubic bone). 

sarasvati kuhiiScaiva susumnaparsvayoh sthita / waged a fda anon waft 1° 

gandhari hastijihva ca idayah prsthaptrvayoh / aaieaat aI aera waTgerarert 113yite* 


piisa yaSasvini caiva pingalaprsthptrvayoh //31// 


= = en adhascordhvam ca vijneya varana sarvagamini / 
31. Sarasvati and Kuhii are holding position on the sides of , 
Susumna. Gandhari and Hastijihva are respectively behind and in 
the front of Ida; Pisa and YaSasvini are respectively behind and in 
the front of Pingala. 


wars eheatrarar wet faratert feat 1° fagen ater art arard fafa qae 1° 
waft: petted acon a wfafsar 113211 ana yet a Aad fagerard Jed: 113R 11° 


yagasvini ca yamyasya padangusthantamisyate //35// 


35. Varana stretches below and above and reaches the 
entirebody. Yaéasvini spreads in the right side upto the right toe. 
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pingala cordhvaga yamye nasantam viddhi putraka / 
yamye pusa ca netrantam pingalayastu prsthatah //36// 


36. O son ! Pingala is occupying the right side and going 
upwards upto right nostril. That very side Piisa is occupying behind 
Pingala upwards and upto the right eye. 


wafer @ fas and aoafired °° 
Weeaat sen atedenfrerar: wfafirar 11319 11° 


payasvini ca viprendra yamye karnantamisyate / 
sarasvati tatha cordhvamajihvayah pratisthita //37// 


37. O best Brahmin ! Payasvini is on the right side upto the ear 
while Sarasvati is situated in the upper part upto the tongue. 


arearanttars ageat atedarrar 1° 
TrEt weartararera: yea: feat 1130 11° 


asavyakarnadviprarse Sankhini cordhvamagata / 
gandhari savyanetrantamidayah prsthatah sthitd //38// 


38. O'seer Brahmin ! Sankhini has stretched upwards upto the 
left ear. Ghandhiri is behind Ida upto the left eye. 

Fat FT Vera fegen eferct war 1* 

Farah Fat FAT Wer aft aaferar 1 

efeahrer cer WoraaTgeraRTET 1138 11° 


ida tu savyanasantam pingala daksine mata / 


sng = on ee wer 


savyabhage jaya jiieya piisa capi vyavasthita / 
hastijihva tatha savyapadangusthantamisyate //39,/ 
39. Ida is stretched upto the left nostril whereas Pingala keeps 


the right side. In the left region Jaya and Pusa are situated, whereas 
Hastijihva is said to be situated upto left toe. 
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featen gq at aret wat wate Bar I 
FTN AAU WASTarTAT 1 1xo 11 


vi$vodara tu ya nadi savye sarvagata smrta / 
alambusa vamabhage payumuladadhogata //40// 


40. The nadi which pervades the entire left region is known as 


Visvodara. Alambusi is in the left part stretching downwards from 
the lower part of the anus. 


VaR: PATA ATSaS=AIT aah 1“ 
WSIS alata: WaaST vives” 


etasvanyah samutpanna nadayo’nyasca tasvapi / 
yatha'svatthadale tadvadvijfieyah sarvanadisu //41// 


41. The other Nadis are originated from these (above mentioned 


Nadis). Moreover these are the origin of others, as you find in leaf 
of a fig tree so you should understand all the Nadis accordingly. 


Wsus: WAH ser art wa a i 
art: pa: paral facet aia: biwgsi® 


pranopanah samanaSca udano vyana eva ca / 
nagah kurmah krkarako devadatto dhanafijayah //42// 


42. Prana, Apana, Samana, Udana, Vyana, Naga, Kirma, 


Krkara, Devadatta, Dhananijaya - 


we aifeg wata aria eat aaa: 1° 

Way aaa: TS ASM: Woes: Bat: tis ii" 

ete nadisu sarvasu caranti daSa vayavah / 

etesu vayavah pafica mukhyah pranadayah smrtah //43// 


43. These ten Vayus move through all the Nadis, the five Vayus, 


Prana etc. are prominent among these vayus. 
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ay WeraA: wm: arceae: fafa: 1° 

ware afawatted aha 1? 
wergests @ wrt dete a fret ive ii 

tegu mukhyatamah pranah kandasyadhah pratisthitah / 
caratyasye nasikayorhrdaye nabhimandale / 


padangusthe'pi sa prana etesvapi ca tisthati //44// 


44. Out of them Prana is the most important which is located 
below the Kanda which also stays and moves in mouth, nostrils, 


heart and navel region and toes. 


wort aguas seqrranrdgy 1 
wget a Seat aw aS a fe rivy ii 


apano medhrapayosca truvrsanajanusu / 
Janghodare ca katyam ca nabhimille ca tisthati //45// 


45. Apana pervades the reproductive organs, anus, thighs, 


testicles and knees. In the middle of thighs, abdomen, waist and in 
the root of navel also Apana takes place. 


ar: stafaret ¢ parcat Tewaktt 1° 
wot Tested a wairteay fret rive ii 


vyanah Srotraksimadhye tii krkatyam gulphayorapi / 
ghrane gale’ksideSe ca sthanesvetesu tisthati //46// 


46. Vyana abides between the eyes and ears, in neck, ankles, 


nose, and between the region of throat and of eyes also. 


sar: wearer: wreatderaiehe tive ii" 
udanah sarvasandhisthah padayorhastayorapi //47// 


47. Udana abides in all the joints as well as hands and feet also. 
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WAM: Adal et wa aay Safera: 
we Waa a aaaafeat Be iwc ii" 


samanah sarvada dehe sarvam vyapya vyavasthitah / 
bhuktam sarvarasam gatre vyapayedvahnina saha //48// 


48. Samana always pervades all the parts of the body. It supplies 


the digested essence of all edibles to the every limb of the body with 
the help of gastric fire. 


frantracay aretarty ware" 
warrargraat e¢ carey aaa: iiss ii’? 


dvisaptatisahasresu nadimargesu saficaran / 
samAnavayurevaiko deham vyapya vyavasthitah //49// 


49. By passing through the path of seventy two thousand Nadis, 


only the Samana Vayu stays pervading the whole body. 


arnfearea: war erreenfig Bier: ko tI" 
nagadivayavah paiica tvagasthyadisu samsthitah //50// 
50. The five Vayus, Naga etc., occupy skin, bones etc. 
fawaratagreaarante wrovest citer 1" 


sora: ateteoqartefreastrr * 
Brtareraatcertatte satetat 14g’? 


nih$vasocchvasakasadi pranakarma itisyate / 
apanavayoh karmaitadvinmutradivisarjanam / 
hanopadanacestadirvyanakarmeti kirtyate //51// 


51. Inhalation, exhalation and coughing etc. are certainly the 


functions of prana. Excretion of urine and stool etc. (waste matter) 
from body is the function of Apana, whereas releasing, holding, 
movement etc. are the eminent functions of Vyana. 


40 : Vasistha Samhita 
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serra cant eeataarate aa I according to the directed method. 


ahaonis warret SAIS set athe 1141" cows. aderntrataa: 1" 
faeqeantage: 2 
udanakarma tatproktam dehasyonnayanadi yat / aaTerOTaa adap taataa: eager 


posanadi samanasya Sarire karma kirtitam //52// 
vidhyuktakarmasamyuktah sarvakamavivarjitah / 


52. The act like lifti f i a 
ct like lifting up of body are the functions of Udana yamadigunasamyuktah sarvasaigavivarjitah //56// 


and the nurishment of body is declared to be function of samana. 
saree Tot weg arrears sted 
Priternte qeer at F FETT Tag ii 


udgaradi guno yastu nagakarmeti kirtyate / 


56. While obeying and applying the rules mentioned by Sastras, 
abandoning all desires, associated with the merits of Yama, 


nine sas peactbens tryna ee 


abandoning all attachments -- 
sienitantdi ki 5 ec ~— aaiast dat meat woneteceniarry i" 
i kiirmasya ksutam tu krkarasya c : 
ee aa ved Gat Bat Ae Tavetshs aT two 1 
53. The vomiting or regurgitation etc. is the function of Naga. 


rn ema 


tapovanam tato gatva phalamilodakanvitam / 


Winking (of eyes) etc. is the function of Kurma and sneezing is th 
ing Is the tatra ramye Sucau deSe nadyam devalaye'pi va SUI 


function of Krkara. 
: = Pret rs jk - oa aa en ae ign pa 
water, there at a beautiful pious region, at the bank of a river, or at a 
eaeaea ates ade watfaert igen? wanes . 
devadattasya viprendra tandrikarmeti kirtyate / ee 
Shana Sip ~ qari ws Gea Taree |" 
anafijayasya Sosadi sarvakarma prakirtitam //S4// . x 
frarerardgn: Bfairar wanted: rye i 


54. O Brahmin! Sluggisness is the function of Devadatta and 


< : : xed § matham krtva sarvaraksasamanvitam / 
lastly, absorption etc. is the function of Dhanaifijaya. Thus functions suSobhanam matham Kf : 


of all (the Vayus) have been expressed. trikalasnanasamyuktah Sucirbhutva samahitah //58// 
58. Building a well protected beautiful monastery, taking bath 


wredd afseeart arqeart waa: 1" 
thrice a day, becoming sanctified, calm and quiet - 


aréhiziterst paternfafrqrerey 1s 11 
Teaeaqee: feraerer: Far 1 


jfiatvaivam nadisamsthanam vayusthanam prayatnatah / ‘ frateranh or 
= at £ ‘aa: é Bs a ; Fare rate Pat i 
nadisamSodhanam kuryadyathavidhipurassaram HSSI1 7 "lites 


mantranyastatanurdhirah sitabhasmadharah sada / 
mrdvasanopari kusan samastiryathavajinam //59// 


55. Thus knowing the system of nadis as well as the places of 
.vayus one should perform carefully the purification of nadis 
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59. By being steady regularly, besmearing the body with white 
ashes along with the application of mantra and spreading a KuSa 
mat or deer skin on a soft seat - 


yeea YS Aa AA WIA ATA got I 

vinayakam susampUjya phalamulodakadibhih / 

istadevam gurum natva tatra prarabhya eatanani //60// 

60. Well worshipping Lord Vinayaka with fruit, root, water 


etc. newring down to the favourite deity and the preceptor, one should 
start with (the practise of ) a posture there. 


weyateeyat at are Warerta: era 
watatreara: agar: Gage: eer 
prafimukhodahmukho va syat padmasanagatah svayam / 
samagrivaSirahkayah samvrtasyah suniscalah //61// 


61. He should sit facing the east or the north holding Padmasana 
posture, stretching neck, head and spine erect, shutting his mouth 
and being quite and steady. 


Aaa ¢ Wal Was eT Aaa TTI" 
arart sreryfrs vatearorefeaartrary 11g 211 


nasayam tu sada samyak nyasya savyetaram karam / 
nasagre SaSabhrdbimbam jyotsnajalavitanitam //62// 


s Always putting right hand on the nose and again gazing the 
lumineous orb of the moon at the tip of the nose - 


ware J ater wat faegeaqey i 
fareremietas Aanat wa aE esi 


ect ot 0 wa 


— [ecseaissiedinadeatananestinsia 
a enaenahal net lo me AMhe ie rn enornteeanmensaeetenattin th ip eatanas oats in sere P TIERS D8) iN 


nt 
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saptamasya tu vargasya caturtham bindusamyutam / 
bindumadhyasthamalokya netrabhyam manasa saha //63// 


63. The fourth syllable of the seventh class of letters with a 
point (i.e. vam), one should see the point within it with one’s eyes 
attentively. 

goat Weaary arene areararaa: 1° 

aatsfir qaag are EE TOTAT TT Lge 

idaya ptrayedvayum bahyad dvadaSamatrakaih / 

tato'gnim purvavad dhyayet sphurajjvalavaliyutam [I6AI/ 

64. Then through Ida he should inhale the breath (air) from 


outside with twelve matras (measures), then meditate on fire 
surrounded by a line of flashing flames as in former meditation. 


ea farquqmatrrseterat t yr 

ears fared wares fegeaT TA: Wey ue 

repham ca bindusamyuktamagnimandalasamsthitam / 

dhyayan virecayet paScanmandam pingalaya punab H65i/ 

65. And meditating on ‘ra’ with a point (i.e. ram), within the 
circle of fire thereafter he should again exhale slowly through 
Pingala. 

A: frerrevaregh wrt aferora: wet: 1 

aat fatadeuinfreat gq aA: a: Vga Ee? 

punah pingalayaptrya pranam daksinatah sudhih / 

tato virecayeddhimanidaya tu ganaih Sanaih //66// 

66. Then again inhaling through the right nadi, an intelligent 
person should exhale through Ida slowly. 
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fraqdeat re fraquieta ar 1 
Wega arated fry ary waa: 1161911" 
tricaturvatsaram catha tricaturmasameva vi / 


satkrtva acaredevam trisu kalesu yatnatah //67// 


67. For three to four years or even for three to four months he 


should practise this process intent ly Six times at eve vent of th ee 
Tye Ir 


wrstaferanntfar que Faretaefirar, itt 
aikogat dfctsafatrata ec 11 


nad iguddhimavapnoti prthak cihnopalaksitam / 
Sariralaghuta diptirjatharagnivivardhanam //68// 


TaifrateReatad regfquer 1 
areca wereteatd BAIT Leg pre? 


nadabhivyaktirityetaccihnam tacchuddhisticakam / 
yavadetani Sampasyettavadevam samicaret //69// 


68-69. The purification of Nadis can be observed throu h the 
various distinct symptoms - lightness of body, effulgence, Niel 
in gastric fire, manifestation of the Nada. He should continue s a 
Practice until he finds these Signs vividly. i. 


‘ : 
sft afeeatecrat abrard fdtatserra: 11 

Iti vasisthasamhitayam yogakande dvitiyo’dhyayah / 

(Thus, the Chapter II of Vasistha Samhita Yogakanda is over) 


ee eEE 
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qatatseara: 
(Trtiyo'dhyavah) 
CHAPTER III 


afas sara’ - 
wrorarertertt seme werent 
aaneaAAT Yea FU] YAH Yat nee 


vasistha uvaca -- 

prandyamamathedanim vaksyami pranavatmakam / 

samahitamana bhiitva $rnu putraka suvrata //1// 

1. Hereafter I shall speak of Pranayama with Pranava (Om) as 
its central base. O sincere son ! Listen to me earnestly. 


pranapanasamayogah pranayamah prakirtitah / 

pranayamastribhib prokto recapurakakumbhakaih //2// 

2. Pranayama is described as the appropriate union of Prana 
and Apana. Pranayama is said to be constituted of its three parts - 
Recaka (controlled exhalation), Puraka (controlled inhalation) and 
Kumbhaka (controlled retention of breath). 


SUPA BA TASH: 
7H We wore: Whe: Wore aara: 131° 


varnatrayatmaka hyete recapUrakakumbhakah / 
sa esa pranavah proktah pranayamasca tanmayah //3// 


3. These three parts of Pranayama viz. Recaka, Puraka and 
Kumbhaka verily consist of three letters which is called Pranava. 
So Pranayama is identical to Pranava. 
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Chapter III 47 


werafa: Aaret fast a faeteat | 


Note : Varnatraya -- consists of A, U, & M. These three syllables 
represent the whole Devanagari alphabets. A is the foremost 


syllable, whereas M is the concluding syllable of the group. 
U denotes the first deformation in the Devanagari alphabets. 


at daret vaz: whet aartg ufatia: 1° 


areadt AeeRM Far GTA 
arbeadt q at wher ular a wetfera tne 11 


makaramurtih guklangi savitri ca trilocana / 


sarasvati Silahasta vrddha vrsabhavahini / 


gieharrradat vaRate: Bt: ei 
yo vedadau svarah prokto vedantesu pratisthitah / 
srstisthityatmakavetau makarontyontakah smrtah //4// 


maheSvari tu si prokta paScima ca prakirtita //7// 


7. The embodiment of letter "M’ as Savitri is an old lady (above 


fifty years) with white body, three eyed, bearing a spear in her hand 
4. This Pranava is declared a unit of vowel in the Vedas and 


which is well established Upanisadas. The two letters ( A, U ) denote 


creation and sustenance respectively and the last one 'M' is considered 
a sign of annihilation. 


and riding on a bull. She is also known as Sarasvati, Mahesvari and 
Pascima. 
aaraatate servant 
i i i new 
Note : Here A, U denote breathing in and retention respectively and FAT BOT Kel ATT waa 
M denotes breathing out. 


HERG Test Faas 1° 
SUSER Bal Aen Madea wy" 


aksaratrayametaddhi karanatrayamisyate / 
trayanam karanam brahma bhartipam sarvakaranam //8// 


8. This triad of letters is supposed to be the triad of causes (of 
a i Agi ini Universe). But the cause of these three is only Brahma who is also 
akaramurtiretesam raktang! hamsavahini / 


i i 5 f all and ever effulgent by nature. 
dandahasta sati bala gayatrityabhidhiyate //5// the cause of a g 


5. Out of these letters 'A' is embodied in a female figure having 
body red is colour, riding on a swan, holding staff in her hand, chaste 
adolescent (of sixteen years) girl. That is denominated as gayatri. 


SeRAaaeM Faat Bearer | 


werent Oe Ratferetare: Word ge: 1" 
ve arent feats words waaay I 
wrorand fata: palbaqrapers: reir 


ekaksaram param jyotistadahuh pranavam budhah / 


Tremaleat ule taaramarot ie? 


ukdramirtistvatrastha yuvati Suklavigraha / 
garutmadvahini capi devatacakradharini //6// 


evam jnatva vidhanena pranavena samanvitam / 
pranadyamam tribhih kuryadrecaptrakakumbhakaih H9Il 


9. The wise men call that one word supreme effulgence as 


i h interpretations he should practise Pranayama 
6. Among them'U' is embodied in a young lady (of thirty years), t Pranava. Knowing such interpre’ P 


with body white in colour, riding on an eagle, is a deity known as 5 
Cakradharini (having wheel disc). 


as per order with three aspects - Recaka, Piiraka and Kumbhaka 


accompanied with Pranava. 
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WPS at Teneafeeatery 1* 
WA: wleafimitent Were qT: 1 1g0 11% 


akrsya Svasanam bahyiat purayedidayodaram / 
Sanaih sodaSabhirmatrairakaram samsmaran budhah //10// 
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dhyayannantyaksaram tatra pranavasya samahitah / 
pranayamo bhavedesa punascaiva samabhyaset //13// 
13. Therein, attentively meditate on the last letter of pranava 
(MA) this happens to be the process of Pranayama. He should resume 
10. A wise man, drawing breath from outside through Ida should this practice over and again. 
fill the belly slowly remembering the letter 'A' by sixteen measures aa: foseassad ara: ateafireren 1° 


(matra). aerate wert Tanti: wigs ii 


aaa aftr USM Aaa J Azar 1 
sereaferant sere word wet 
WaST Maat Ara WITT 11g 1 


tatah pingalaya"purya matraih sodaSabhistatha / 
akaramirtimatrapi samsmaran susamahitah //14// 


14. Then he should inhale through Pingla by sixteen measures 


dharayet piiritam pagcat catuhsasthya tu matraya / in the same way remembering attentively the embodiment of the 


ukaramUrtimatrapi samsmaran pranvam japet / 
yavadva Sakyate tavaddharanam japasamyutam //11// 


letter 'A' here also. 


Utd anda wet qatar 1 
wiarentayfa serret wafed: 1 1gk 41? 


puritam dharayet pranam punardvatrimSatidvayam / 


11. And afterwards one should retain that filled breath by sixty 
four measures. Here also he should Ttepeat Pranava along-with 
remembering the embodiment of 'U' or the retaining of breath 
accompanied with repetition may be held as much as possible. 


aftr tada ware wot avanfrenfaert 1% 
wr: fier ys aera GA: eg 


japettatrasmarenmirtim ukarakhyam samahitah //15// 


15. (He) should retain in the inhaled breath again by sixty four 
measures and repeat thus remembering the personified 'U' attentively. 


anted Tata Tara wot arentrentarery 1 


pUritam recayet pascat pranam bahyanilanvitam / 
Sanaih pingalaya putra dvatrimSanmatraya punah //12// 


12. Therafter, O son ! He should exhale again slowly the inhaled 


aaaraad usmaatesars sem 1 
meerafaranta wert Wags: 1Vg 1 


dharitam recayet pascat pranam bahyanilanvitam / 


breath mingled with outside air, through Pingala by thirty-two yavadvaSakyate pascadrecayedidaya"nilam / 

ICASUrES. makaramirtimatrapi samsmaran pUrvavadbudhah//16// 
RAT. TA Wrest watiea: 1° 
wera wate qasta aaa e311 


16. Afterwards the wise one should exhale the retained Prana 
alongwith external air. He should retain it as long as he can, then 
exhale same air through Ida remembering the embodiment of 'M' 


here also as usual. 
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isi 7H: galfeen yaydag 1° bahyadaptranam vayorudare ptrakah smrtah / 
Preata wedte wrorramieg teat 1 izio 11 sampirnakumbhavadvayordharanam kumbhako bhavet / 
tathaiva ca punah kuryadidaya purvapirvavat / bahiryadrecanam vayorudaradrecako hi sah PAU 


nityamevam prakurvita prandyamamstu sodaa //17// 21. Puraka is defined as filling of belly with outside air. 
17. Similarly he should repeat the practice through Ida as in the Retention of air (in the belly) as full pitcher will be Kumbhaka and 
earlier. Thus he should proceed with sixteen Pranayainas daily. Recaka may be defined as release of air outside from the belly. 


aft sured areatd Gaaee: aT: 1 petearat aq Wrorantg aise: 
WONTAR: Aa WTA: 11Ve 11° ery: SEAT Whee Seay TATRA LIV 


api bhrinahanam masatpunantyaharahah krtah/ prasvedajanako yastu pranayamesu so'dhamah / 


pranayamaparah sarve pranayamaparayanah //18// , madhyamah kampanat prokta utthdnam cottamadbhavet //22// 


18. People devoted to Pranayama considering it as the highest, 22. The Pranayama which brings forth sweat is regarded as the 
purify themselves within a month from (the sin like) feticide by lowest amongst the Pranaydmas. Pranayama causing tremor is 
rigorously practising Pranayama daily. regarded mediocre and when it creates levitation, it is considered 


. best. 
wrorearsferrar & a ante weet fare oii 
WUTaed ARTARU ArwTEhT 1iVI! Note : Here the words Adhama, Madhyama and Uttama represent 


erect ott A the first, middle and ultimate i.e. gradual experience of the 
pranayamairvisuddha ye te yanti paramam gatim / 


Seeger as practise of Pranayama. One who starts practising Pranayama 
pranayamadrte nanyattaranam narakadapi //19// 


experiences all the above mentioned signs gradually, hence 
19. Those who are purified by Pranayama, reach the supreme they are called Adhama, Madbyama and Uttama. It is clear 
goal. There is no other saviSur even from hell except Pranayama. from the next verse. 


ARH: WAAR: 11Z0 11 yd od wedia aragerrea: 1 
— ss 
samsararnavamagnanam tarakah pranasamyamah //20// sia hi ¥ wrorart wt way RR 


purvam purvam prakurvita yavaduttamasambhavah / 


20. Pripayama is a rescue for those who are drowned in the ae hi bh 123i 
ocean of transmigratory world. sambhavatyuttame putra pranayame sukhi bhavet / 


23. O son! as long as the Uttama stage is not achieved, he should 


TANSTGRU arateat Wea: Ba: 1** : ‘ 
wauigrragratate - ee continue the former practice and if he succeeds in practices of the 
ia highest grade Pranayama he becomes delighted 
afedgast arateasaat fe a: reer? ; 
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wont wafa daa teeareratstre: 1° 
aeatfrsd da paresaitae: view ii 


prano layati tenaiva dehasy4ntastato'dhikah / 
dehaScottisthate tena krtasanaparigrahah //24// 


24. Through that (highest grade of Pranayama) Prana gets 
absorbed in the body and even more than that the body along with its 
posture gets elevated by that. 


farahegrerat a a feet eas | 
ae wate at erat eanriaarorgat 11211 


nih$vasocchvasakau tasya na vidyete kathaficana / 

dehe yadyapi tau syatam svabhavikagunavubhau //25// 

wenfe asada wrorrarateras fe i 

aatatt are: ware ed Sa VE 

tathapi naSyatastena pranayamottamena hi / 

tayornage samarthah syat kartum kevalakumbhakam //26// 

25-26. At this stage there is complete cessation of respiration. 
Though that both the inhalation and the exhalation are natural 


tendencies yet their functions stop after this best Pranayama. At the 
extinction of respiration he is capable of doing Kevala Kumbhaka. 


Tar Wot yaar Ya waa, 1° 
wroTaatsatrege: a a aeperH: 112911"? 


recanam puranam muktva sukham yadvayudharanam / 
pranayamo'yamityuktah sa vai kevalakumbhakah //27// 


27. The comfortable retention of air without exhalation and 
inhalation is called 'Kevalakumbhaka Pranayama’. 


Chapter III 53 
fated & pate wa afeapere: 
ated fas are asta Premera 11 10 


virecyapurya yam kuryat sa vai sahitakumbhakah / 
sahitam kevalam catha kumbhakam nityamabhyaset //28// 


28. If a person accomplishes retention of air along with 


exhalation and inhalation that is called Sahitakumbhaka. One should 
daily practise both processes of Kumbhaka. 


grad Samfate: Ue aad SteeaaT 11s 11 
yavat kevalasiddhih syat tavat sahitamabhyaset //2911 


29. Until 'Kevala’ is accomplished, one should continue the 


practise of Sahita. 


dad gene fd Taqeerafrt 
a wer go fafa fry wey ater I 
patna wud afar faasafa 11301 
kevale kumbhake siddhe recaptranavarjite / 

na tasya durlabham kifcit trisu lokesu catmaja / 
manojavatvam labhate palitadi vinaSyati //30// 


30. When the Kevala Kumbhaka bereft of Recaka and Putraka 


is accomplished, O son ! There is nothing unobtainable for him in 
all the three worlds. He attains speed of mind and wrinkles etc. will 


disappear. 


greta neat werretsaarTe: 
are SANSA HH: WTA: 1 1BVU I 


proktasteyam mahamargo makarakhyo'ntakantakah / 
nddam cotpadayatyesa kumbhakah pranasamyamah//31// 
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31. I have explained to you this grand path named after letter 
'M'. This path ceases death. This Kumbhaka Pranayama begets Nada 
(an inner sound). 


woreda ATA Se wroTigereory |S 
we worratara: wagers: VZV 


pranasamyamanam nama dehe pranadidharanam / 


esa pranajayopayah sarvamrtyupaghatakah //32// 


32. Pranayama signifies retention of Prana etc. within the body. 
This is the path of conquering Prana which annihilates the death 
completely. 


first Wonratard aa aeata aaa: 1133 11°" 
kifica pranajayopayam tava vaksyami tattvatah //33// 


33. Beside this, I am explaining to you briefly some other ways 
of Pranajaya (conquering of Prana). 


arene Wot BaTpeL yvfaratecfeary 
age aifrarant areonfentrert lige 
| 


bahyat praham samakrsya piirayitvodarasthitam / 
angusthe nabhinasagre dharanadvijayisyate //34// 


34. This Prana may be conquered actually through the air drawn 
inside from outside the body and filling of stomach, then 
concentrating it at the toe, the navel and the tip of the nose. 


wa arquratara: sera: 113 1S" 
evam vayujayopayah Sakyamasanamasthitah //35// 


35. Such a conquering of vayu while sitting in a suitable posture. 
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aronts aaitpea fredat aera aet: 1% . 


areas ararafaarcrany it 

ater Peete arg ata oredr 138 11°" 

karanani vaSikrtya visayebhyo balat sudhih /_ 
apanamirdhvamakrsya vayumayurvighatakam / 
vahnisthane nirudhyeta vayum tatraiva dharayet //36// 
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36. Restraining forcibly all the senses from their objects, drawing 
upwards the vayu Apana which is noxious to life, a Yogi should 
stop it at the place of fire and fix it there only. 


RANA Patt aan az 1° 
APFENayy stat astthat a aerst 11319 11° 
hastabhyam bandhayet samyakkarnadikaran4ni ca / 
afigusthabhyamubhe Srotre tarjanibhyam ca caksusi //37// 
ararqet weranat arrestee farted 1°? 

aprterad are: yecenice ate: 1130 11% 


nasaputau madhyamabhyam yavacchakti nirodhayet / 
anenotpadyate nadah Suddhasphatikasannibhah //38// 


37-38. One should close well ear etc. sense organs by both hands. 
He should close up to his capacity the ears with the thumb, the eyes 
with the forefingers and the two nostrils with the middle finger. By 
this act a Nada, (sound) resembling a pure crystal, is produced. 


Te FPA FSA 1 
angat ade aret dtuneusagiera: 1139 11° 


*brahmarandhre susumnaya mrnalantarasttravat / 
Amiirdho vartate nado vinadandavadutthitah //39// 


39. Within the Brahmaradhra of Susumnia as a fiber of lotus 
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. . 
stem. the Nada diffuses upto the head raised like Vi nda i.e 
a nada 


aepeatPrset wet Hereafter °° 
atrermdart wat ower: 1° 


Berea Atet firieweavretar iyo 11% 


SankhadhvaninibhaScadau madhye meghadvaniryatha / 
vyomarandhragatevayau manasa ca sahendriyaih / 
brahmarandhragate nado giriprasravanastatha /40// 


40. In the beginning (the nada) resembling a sound produced 
by a couch blow (is heard) and in the middle resembling the thunder 
(is heard). When the air (Praia) enters the hole of vyoma (Susumna) 
together with the mind and senses then that enter Brahmarandhra 
the nada is produced resembling the sound of mountain stream 


warrdt wadet arqeda frat ade 
atrreatves achat wages: wei 


tadanandi bhaveddehi vayusteRa jito bhavet / 
yoginastvaparehyatra vadanti samabuddhayah //41// 


41. a the Yogi attains bliss, conquers the vayu. However 
other yogis who are equanimous speak as follows. 


WTA: Yat Taqwa: 1 

carters det dear vee 
pranayamaparah puta recapUrakavarjitah / 
daksinetaragulphena sivanim pidayecchiram //42// 
waRMevSat: Yeni weatate wz eferory 1°? 
Wealater aa fed aardeer tiv3 ii 
sthastsciadayae suksmam savyopari ca daksinam / 
janghorvorantare tatra ni$chidram bandhayeddrdham //43// 
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42-43. Being purified though Pranayama exempted from 
Recaka and Piiraka i.e. Kumbhaka , one should press the subtle nerve 
of the perineum situated below the testicles, by the sole of the left 
(foot) and putting the right ankle on the left in between the (calf 
muscles) and thighs, join them tight, putting off any cavity. 

Note : Here Vasistha has mentioned only the process of the posture 
and has not given any name to it. From the verse 66-67 of the 
first chapter of the same book it is clear that this posture is 
nothing but Svastikasana. 


aanitatne: Sera: WAGE: WAteT: I 
Janai <favi ee olatguicear Lise 11% 


samagrivasirah skandhah samaprsthah samodarah / 


netrabhyam daksinam gulpham lokayeduparisthitam //44// 


44. (Then) with erect neck, head, shoulders, back and stomach, 
one should look from both the eyes at the right ankle placed upward. 


aaa Hera wT SATA, oTaTEATL I 


bhavayan manasa sardham vyaharan pranavaksaram / 
dsane'nanyadhiraste rahasye vijitendriyah //45// 


45. And sitting in seclusion on a mat with subdued senses and 
concentrated mind one should mentally repeat the letter Pranava 
(Om). 
amrgfaaragee wrote Ta: 1 
argfeasta aaa afar we fare: Liwe di? 


ayurvighatakrt pranastvanenagnikulam gatah / 
vayustisthati tatraiva vahnina saha nigcalah //46// 
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; on Through this process of Prana (i.e. Apana) harmful to 
ongivity reaches the region of fire and stays fixedly th 
together with fire. eee 


Tread Waarsharaad 1 
warerrareraret WoT - 

{Wier waa: tiyie ti" 
eihnactivalnayaen yavannanyadhirevamabhayset / 
svahapriyalayat pranam Sanairaropayettatah //47// 


47. The fickle minded person should go on practising this as 
ong as he conquers the fire. Then slowly he should rise his Pra 
from the abode of fire. tics 


Aanat ote wrar word wea 1 

{ STATO: tiwen 
siniianes aaa lokayannabhim manasa pranavam japet / 
tisthatyasmin jagatpranah kandanabheradhastatha /48// 


P 
Pie because the universal Prana stays here below the navel 
. nae 
e Kanda he should fix his vision at the navel and mental! i 
Pranava in mind. oe 
Teariereteredaed waa 
Wat Ameen autta Area: Liye 


yavanmanolayastasminstavadevam samabhyaset / 
etena nabhimadhyastho dharanenaiva marutah //49// 


greet ante afer cera A aera: 1 
aa: & afer AUT: wate anf aTAAT 1 1ko 11% 


kundalim yati vahnisca dahatyatra na samSayah / 
en Ls 
atah sa vahnina nagah prabodham yati vayuna //50// 


49- P 
9-50. He should thus practise till the mind gets merged there 
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With this concentration at the middle of navel, the air attains circular 
form and there is an increase of heat because of which indeed serpent 


(kundalini) gets awakened. 


vata dapreatert, arated: 1 

wad GTNTAI eqraaterenerar eit’ 

prabodhe samsphuratyasmin vayumaropayettatah f ste 

brahmarandhre susumnayam dhyayannofkaramaksayam SAMI 
5). Having awakened when it (Naga) starts throbbing one 

should, while meditating contineously on indestructible 'Om’, raise 

the air from there to Brahmarandhra within susumna. 


sarah wet ager: ye 
eradeitty fas anf wot wanted: 1&2 


im vayumananyadhih / 
samahitah //52// 


yr? 


éanairaropayenmurdhni sagn 
dharayedvyomni viprendra sagnim pranam 
n ! He should then raise the air with 


52. O Prominent Brahmi 
old the Prana with fire 


fire to the head with concentrated mind and h 
cautiously in the ether. 
ata ofa attr argrargarcat: 1? 
wars san wad aa ae alfa Fear: Wiest 


kalevarah / 
ivakarah //53// 


you 


tenaiva purite vyomni sangopanga 
sada"tma rajate tatra yatha vyomni d 


d with that, the eternal soul (self) shines with 


, 53. Inthe ether fille 
its body possessed of all the accessories and sub-accessories like the 


sun in the sky. 
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sariram visisrksuScedevam samyak samacaran/ 
ekaksaraparam brahma dhyayan pranavami$varam //54// 


afera aaer yft west warqar °° 
Wore Tae VET 114% 1 1 


sambhidya manasa mirdhni brahmarandhram savayuna / 
pranamunmocayet pascanmahaprane khamadhyame //S5// 


54-55. While practising thus well, if one desirous of casting off 
the body, one meditating with mind on Lord i.e. Pranava, the 
Brahman the mono syllabled, should pierce through the 
Brahmarandhra at the head and Vayu then cast off the Prana also in 
the large Prana within the ether. 


Sarda werent zat Fret qa as i 
arearat Wares a aherafear 1° 
welarat wae Ga AT ST WaT GE 
dehatite jagatprane Siinye nitye dhruve pade / 
akaSe paramanande svatmanam yojayeddhiya / 
brahmaivasau bhavet putra na ptinarjanmabhag bhavet //56// 
56. O son ! Intelligently one should merge one's self in the 
blissful, body transcendental universal Prana, void, eternal, 


immovable, the permanent abode. Indeed one will be Brahma and 
shall have no rebirth. 


serdenhs arate abrgihe aati 
weenie went yopeanarafer ae igo i"? 


uktanyetani catvari yogangani tapodhana / 
pratyaharadi catvari S$rnusvabhyantarani ca //5S7// 


57. O hermit ! These four components of Yoga have been said 
so far. Now listen to the four inner components, Pratyahara etc. 


is called Pratyahara by the great souls conversant in Yoga. 
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sRrantt frarat fawetg eruraa: 1" 
AGIRTERUT ATT WATE: W Tes Vee 1" 


indriyanam vicaratam visayesu svabhavatah/ 
baladaharanam teSAm pratyaharah sa ucyate//58// 


58. The forcible withdrawal of all the senses from their 


respective objects wherein by nature they indulge, is called 
Pratyahara. 


mere Usafe aa wa UedaTeraaTahs I 
Weare: Wa whet ainfaheterenfa: ras" 


yadyat paSyati tat sarvam pasyedatmavadatmani / 
pratyaharah sa ca prokto yogavidbhirmahatmabhih MS9it 


59. He should see all, whatever he sees, as self in the self. That 


aeaifin aft Prente fatears artform" 
AeTSRqEM WaraT aafefeaT 

werent wae ats abrarerqgry 1g0 11 
karmani yani nityani vihitani garirinam / 
teSimatmanyanusthanam manasa yadbahirvina / 
pratyaharo bhavet so'pi yogasadhanamuttamam 60/1 


60. The performance within the self, with mind and without 


any external (aid) of all those actions which are all prescribed 
obligatory for human beings is also called Pratyahara - the excellent 


means of Yoga. 


ween wataha agar aif: wer 
ypresra aerate arene 


SATA RAAT BATHS WRT: STA: Vtg QUIS 
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pratyaharam pragamsanti samyuta yoginah sada / 
astadaSasu yadvayormarmasthanesu dharanam / 
sthanat sthanat samakrsya pratyaharah sa cottamah //61// 


61. All Yogis agreeably do appreciate the Pratyahara which is 
characterized by the holding the air at eighteen vital places and there 
after withdrawing it from each and every vital place - that is also 
said to be the excellent Pratyahara. 

Note : Through the next thirteen verses the seer elaborates the 
eighteen vital point in the body with their locations distinctly. 


arargat a yest we agTeat aaa a i 

fans a ary a wea aheeTST I Leen 
padangusthau ca guiphau ca janghamadhyau tathaiva ca / 
cityormile ca janu ca madhye corudvayasya ca {62/1 


62. The (two) toes, the (two) ankles, the middle of the calf, two 
the supper calf, the two root of the knees, the two middle thighs; 


UIqHS aa: usrareaae Age I 

aha a qed ae BUoHUETaa 7 resi 
payumilam tatah pascanmadhyadeham ca medhrakam / 
nabhim ca hrdayam vatsa kanthakipastathaiva ca H631/ 


63. Thereafter the bottom of anus, the centre of the body and 


the penis, the navel, the heart, O son ! similarly the cavity of the 
throat; 


ATgySS ATT: HSS Metts ETA 

yattet wend a yet a area 
aateoranfa Sant art sat yee TTT ew LI 
talumtlam ca nasayah mulam ciksnogca madhyamam / 
bhruvormadhyam lalatam ca mirdha ca munisattama / 
marmasthanani caitani manam tesam prthak $rnu //64// 
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64. The root of the palate, the root of the nose, the middle of the 


eyes, the middle of the brows, the forehead and at last the head. O 
best monk ! these are the vital places. Listen to their measure 
separately. 


URIGERy Weer yay eat a feet 1 
WR I Tews AalFoaAETT a4 U1 


padangusthattu padasya prthak sthanam na vidyate / 
padanmanam tu gulphasya sardhangulacatustayatn //65// 


65. The place of foot is not separate from the (place of) toe. The 


measure of ankle is four and half fingers from the sole. 


WeRgPeS Fe g fata g eGo I 
aerremtgais aacereMGeT gE LI 


gulphajjaighasya madhyam tu vijneyam tu dasangulam / 
janghamadhyaccitermulam yattadekadaSangulam //66// 


66. The middle of calf is measured ten fingers from the ankle. 


From the middle of calf the base of knee is eleven fingers. 


fatreratae ar aratgeary 
aang meee Habart 11g19 11 


citimulanmuniérestha janum sardhanguladvayam / 
janornavangulam prahusttirumadhyam muniévara //67// 


67. O best sage ! From the base of knee the knee is two and half 


fingers and O Lord of sages! the middle thigh is nine fingers from 
the knee. 


BeAAMAAT AT ; rom ee 

ii? WAS Aa | 

dened war Wratten araigeary 1ee 1 
Drumadhyattatha vats.. payumtlam navangulam / 
dehamadhyam tathi payormulat sardhanguladvayam //68// 
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68. O son ! the bottom of anus is nine fingers from the middle 


thigh. And the centre of the body is two and half fingers from the 
bottom of anus. 


netrasthdnam tu tanmiladardhaagulamitisyate / 
tasmadardhangulam viddhi bhruvorantaramatmanah //72// 


72. The place of eye is half a finger from the root of nose and 


Sere Fg aad Braga me know that the middle of one's own eye brows is half a finger from 
Agmifs fader var area 1regui? one's ocular spot. 

dehamadhyat punarmedhram tadvat sardhanguladvayam / wore I yatteatged Ry OAT, ba 

medhrannabhigca vijfieya tatha sardhadasangulam //69// porciannda caper fe 193 1 


69. Similarly the penis is two and half fingers from the centre 


of the body. Also the navel should be known ten and half fingers 
from the penis. 


laldtam tu bhruvomadhyadurdhvam syadangulatrayam / 
lalatadvyomasamjiiam tadangulatrayameva hi //73// 


73. The forehead is three fingers from the middle of brows. The 


qe arigared a fester 1" head, which is denominated as Vyoma, is similarly three fingers 
Weyer SAAT, I T1901 1°? from the forehead. 
caturdaSangulam nabherhrnmadhyam ca dvijottama / IAeaay ara aAaRs aa 


sadangulastu hrnmadhyat kantakiipastathaiva ca //70// WAM CMa AAPA WeERtaat Aa: Low Li" 


70. O.best Dvija ! the middle of the heart is fourteen fingers 


from the navel and-similarly the jugular cavity is six fingers from 
the middle of the heart. 


sthdnesvetesu manasa vayumaropya dharayet / 
sthanat sthanat samakrsya pratyaharottamo matah //74// 


74. By mentally imposing vayu on these spots, one should 


HUSHATY fararat ae MARGOT i : concentrate the air (Prana) on these spots and should withdraw it 
ATA a frerat Ferd AI reg rit’* from each and every place. This is supposed to be the best 
kanthakupattu jihvaya mulam syaccaturangulam / Pratyahara. 
nas3milam tu jihvaya milattu caturaagulam //71// a wa ped faery atria aerate 
71. The root of the tongue is four fingers from the jugular cavity B atfe were wrtadet Aa: rok 1 

and the root of the nose is four fingers from the root of the tongue. ya evam kurute vidvan yogameti yathavidhi / 
ATI J aapreatgetitierdt re sa yati brahmasadanam punarnavartate tatah HTSH 
Twenqaige fate yatererrers: ei | 75. The wise and learned person, who thus practises the aforesaid 


Yogic functions as prescribed, attains the celestial abode never to 
return from there again. 


Sahai, 


Vasistha Samhita 


*sfa afasaizarat abreres gatatseara: 


iti vasisthasamhitayam yogakande trtiyo'dhyayah 


Thus, Chapter II] of Vasistha Samhita Yoga Kanda is 
completed 
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adqats are: 
(caturtho'dhyayah) 
CHAPTER IV 


afas sara - 

aaert weet arom: we aaa: 

MATA YT HY YAH FAT IVI! 

Vasistha uvaca -- 

athedanim pravaksyami dharanah paiica tattvatah / 
samahitamana bhitva $rnu putraka suvrata MAM 

Vasistha said : 

1. Henceforth I shall explain the essence of five Dharanas. O 


sincere son ! listen to me attentively. 


amieqoriges wre: feaferrrt 
aroun wheat abgarrareretafefa: zt" 


yamadigunasamyukte manasah sthitiratmani / 
dharana procyate sadbhiryogasastrarthavedibhih //2// 


2. The Yogis well versed in Yogic science, define Dharana as 


a stability of mind at one's own self who has mastered the attributes 


of Yamas etc. 


qeasararent aararerrarery I 
war a areon whet aaa Wag 1B UT 


hrdaye'thantarakase yadbahyakasadharanam / 
esa ca dharana prokta tathaivakaSago bhavet //3// 


3. The Dharana is also said to be the concentration of external 


Akasa (ether) combined with internal Akasa within one's heart. Such 
a person gets ability to move (mentally) into the void. 


Vasistha Samhita 
afrerrerat dat arqerareraa a 
way US aa aT AIT BAT Vs LI 


bhiimirapastatha tejo vayurakasameva ca / 
etesu pafica varnanam dharanam dharana smrta //4// 


4. Concentrating the five mystical letters (la, va, ra, ya, ha) of 


these five elements viz. earth, water, fire, air and ether - is supposed 
to be Dharana. 


asa us tart aro aft arom iy it 


tesveva pafica devanam dharanam capi dharana //S// 


5. Moreover, concentrating the five deities of these (five 


elements) is also Dharana. 


wee ards Yada 1" 

ara: areata wart went 11" 
arratgeard defeat ager ig ii 

padadi januparyantam prthivisthanamucyate / 
ajanoh payuparyantamapam sthanam prakirtitam / 


apayorhrdayantam yadvahnisthanam taducyate //6// 


6. From toes (feet) to knees is the place of earth. From knees to 


anus is the place of water. From anus to heart is said to be the place 
of fire. 


aera Yates araarqers By i 
anna waters ater 19 11" 


ahrnmadhyad bhruvormadhyam yavadvayusthalam smrtam / 
abhrimadhyattu mirdhantamakasamiti cocyate //7// 


7. From the middle of heart to the middle of eyebrows is the 


place pertaining to air and from the middle of eyebrows to the head 
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(cerebrum) is said to be the place of ether. 


waut glade wart ara qa: 

aat ade te vat a aaa i" 

mart aaarat wart aatfe area ie vi’ 

etesam prthivisthane lakaram dharayed budhah / 
vakaram dharayedapsu repham vahnau ca dharayet / 


yakaram dharayedvayau hakaram vyomni dharayet //8// 


8. Among them, Yogi should concentrate the letter ‘la’ at the 


place of earth, the letter 'va' at the water, the letter 'ra’ at the fire, the 
letter ‘ya’ at the air and the letter ‘ha’ at the ether. 


ofreat arafaary wert wafer 1 

frapraaae ee Hew q ATet 1° 

arena anatanen weary 1811" 

prthivyam dharayedvidvan brahmanam paramesthinam / 
visnumapsvanale rudram mahattattvam tu marute / 

akase dharayeddevamavyaktam jagadi$varam //9I1 


9. (In that very order), a learned person should concentrate Lord 


Brahma, the supreme deity at earth. Visnu at the water, Rudra at the 
fire, the mahat-tattva at the air and the un-manifest highest Lord at 


the ether. 


stra art yfaeat qf avigaeiaay 1° 
araa ws afzer: yfarctrerargared 10 11% 


nitva vayum prthivyam tu varnadevasamanvitam / 
dharayet pafica ghatikah prthivijayamapnuyat //10// 


10. Taking air (Prana) to the earth together with the letter (la) 


and deity (Brahma) retaining it for five Ghatikas (two hours), he 
may get victory on the earth element. 
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Gat acta wad ag afer rigs 


paficami dharaneyam syat sarvaduhkhavinaSini //15// 


autpavitas dam arqaeg a i 
anda usateat: aah: wpeTA VV 


yathoktavarnadevena samyuktam vayumapsu ca / 


as : ; . This fifth arana dissi ] . 
dhirayet paiicaghatikah sarvarogaih pramucyate //11// 15. This fifth type of Dharana dissipates all the sorrows 
/ —— = : Note : This denotes that one who has practised these Pancadharanas 
11. If one retains the air (Prana Vayu) at the region of water . " we 2 ns 
eats : Sate ae . to an extent, will be well established in his practise. This 
alongwith its respective letter and deity for five Ghatikas, he is . = sores 
- : : reminds the sutra of Patafijali. (P.Y.S. I. 14.) 
relieved of all the diseases. 
Wee Ae Wet Va a: 
qdaarongat afeatsat A cart gai es ‘ 
aut afed arat: weary TSA Ve” 
purvavaddharanadvahnau vahnina'sau na dahyate //12// 


Asanadvahanadanyairna bhettum Sakya eva sah / 


12. By retaining at the fire as previously stated Prana Vayu, the dharanam yadidam vayoh sthanegvetesu paficasu //16// 


person is not burnt by fire. 
Heat Wed we auitaaarary 1 
ara wsaicet: arqaanernt wag igs 11% 
marutam marutam sthane varnadevasamanvitam / 
dharayet pajica ghatikah vayuvadvyomago bhavet //13// 


16. It would be impossible to remove him from the seat and the 
vehicle etc. who could retain the air (Prana) at their five spots. 


eat wonta eats yoy are ated: 1° 
carta fe Saat HUT armtarat: 1 gio 11 


dhyanam samprati vaksyami Srnu Sakte samahitah / 


13. If he retains the Prana at the air-spot together with its letter dhyanameva hi jantiinam karanam bandhamoksayoh //17// 


and deity for five Ghatikas,he can become mover in the sky like air. 


17. O Sakti ! Now I shall speak of meditation. Listen to me 
arrenrat arqanrat sugary re attentively. Meditation , indeed, is the cause of bondage and liberation 
anad wseicet vieapet feet 1° 


of all the beings. 
a 3 io : 
HAART: AAA ST AAT UV Thea aetat Hea a ges gee 


akase vayumaropya varnadevasamanvitam / arnt warenniter faterat SAAT VIR 1" 
dharayet paficaghatikah jivanmukto bhavisyati / . 

é . . 7 oe mrs ~~ fs kine marmasthanani nadinam samsthanam ca prthak prthak / 
alpamiitrapurisah syadarvageva ca vatsarat //14// : eae : : . 


vaytiinam sthanakarmani viditva dhyanamacaret //1 8// 
14. Imposing the Prana at the ether together with its letter and 


— ; : ‘ . : 18. A meditator should practise meditation only after bein 
deity, if he retains it for five Ghatiks, his excretion will be less and pena é P : rd e 
iat , ; a distinctly cognizant of the vital spots in the body, the system of 
within a year he shall be liberated even while alive. = : = = 

Nadis, places and functions of the Vayus (Pranas). 
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Qn aed WaT Waa 1% 
ada fafa whe eet Peter war igen 
dhyanamatmasvartipasya vedanam manasa bhavet / 


tadeva dvividham proktam sagunam nirgunam tatha // 19//, 


19. Meditation may be defined as a true understanding of one’s 


ownself by mind. That very meditation is said to be two-fold. Saguna 
and Nirguna. , 


wet ase wheat fe Frfery 11011" 
sagunam paficadhaproktamekameva hi nirgunam //20// 


20. The Saguna meditation is said to be five-fold while the 
Nirguna meditation is only one. 


Note : Now the description of Nirguna Dhy4na follows. 
Uae wafatd zs wat aatrag ze7 1" 
wersnas Preamnfenearaatrrry 1iag 1 


ekam jyotirmayam Siddham sarvagam vyomavad drdham / 
atyacchamamalam nityamadimadhyantavarjitam //21// 


21. One, lustrous, pure, all pervasive like the sky, immovable, 
very clean, immaculate, eternal, devoid of beginning, middle and 
end. 

wae Herrera 
a ve aw rere az 


sthilam siksmamanakaSamasam'sprstamacaksusam / | 


na rasam na ca gandhakhyamaprameyamanaupamam 221 
22. Untouched by (either) gross (or) subtle space, invisible, 
beyond taste and smell, beyond any source of knowledge and similes. 
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arauat fret wea Ba 
qatene TUR TTSTA 1123 11" 


jnandamajaram nityam sadasat sarvakaranam / 
sarvadharam jagadripamamirtamajamavyayam /23i! 


23. Blissful, ever new, permanent, cause of all being and non- 
being, substratum of all, assuming the form of the universe, abstract, 


beginning-less, indestructible, 
werd corre afer waar 
waee Waa: ue waeye waa: fare: iawn 
adrsyam drSyamadhyastham bahihstham sarvatomukham / 


sarvadrk sarvatah padam sarvasprk sarvatah Sirah //24// 


24. Invisible, occupying the objects inside and outside, present 
in all directions, seeing everything, having feet in all directions, 
having heads in all directions, touching everything. 

wa wematsé eafafeaaet wa 

aaa Frio eat BTS wat aT LIBEL 

brahma brahmamayo'ham syamitiyadvedanam bhavet / 

tadeva nirgunam dhyanam sagunam ca bravimi te //25// 


25. May Ibe also united with that Brahman, such feeling is the 
attribute-less meditation (Nirguna Dhyana). Now I speak to you the 
meditation with attribute (Saguna Dhyana). 


Note : Description of first variety of Saguna Dhyana - 


qartecetdd arareae wafers 


gemgearrestaagyerte I 
grorarttienterd Sertarcrenfiras 1126 0° 
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hrtpadmestadalopete kandamadhyat samutthite / 


dvadasangulanale'smimScaturangulavanamukhe / 

pranayamairvikasite kesaranvitakarnike //26// 

26. Within the cardiac lotus bearing eight petals, grown from 
the middle of Kanda, having the twelve finger long stalks, four finger 


broad at its face, blossomed with Pranayama and having the inner 
stalks full of tendrils, in that - 


aged wate arora iY 

SGUAa yaaa 1 1F9 1 I 

vasudevm jagannatham narayanamanamayam / 
caturbhujamudarangam Sankhacakragadadharam //27// 

27. Seeing with mind Vasudeva, the lord of the universe, 


Narayana, pure, with four hands, having the magnificent body, 
wielding a conch, a wheel and a club, 


fedcaqret vercatrtaory i 
shacraerd fret qurers Prema ize 1" 


kiritakeyradharam padmapatranibheksanam / 
érivatsavaksasam visnum pUrnacandranibhananam //28// 


28. Wearing the crown and the armlets, having the eyes 
resembling the lotus petals, with the chest marked with Srivatsa as 
an emblem, Visnu with the face resembling the full moon - 


qaltererts area afarerrt 1 
Wacnicaaart Weare 1128 1 


padmodaradalabhaustham suprasannam Sucismitam / 
Suddhasphatikasamkasam pitavasasamacyutam //29// 


29. With the lips resembling the inner petals of a lotus, very 
happy, having pious smile resembling pure crystal, clad in yellow 
garment, Acyuta (Lord visnu) - 
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qarsaers wera I 
guifrabragd afta: qeahery Lig. HI 


dvam paramatmanamisvaram / 


dmacchavipadadvan 
4 purusottamam /30// 


prabhabhirbhasayadrupam paritah 
30. Having feet with lotus complexion, the supreme-self, the 
lord with the form shining with rays all round, the Highest among 


the persons - 
~ 52 
arrars serea tae Bayataheae | 
atseurcat Peart art Ae YT FT 11381 
"lokya deveSam sarvabhitahrdisthitam / 
am dhyanam tat sagunam smrtam //31// 


r 


manasa 
so‘hamatmani vijnan 
31. The master of all deities and residing in t 5; 
dentity with him (as attributed 
(meditation with 


he hearts of all 


beings, experiencing in the self one’si 
Saguna Dhyana above) is supposed to be the 
attributes). 


Note : Now the second varity of Saguna 


qeeerea SRA wepearereanters: 
abearigenta fromsaraat visas 

smin prakrtyatmakakarnike / 
vidyakesarasamyute (321 


Dhyana is being described - 


hrtsaroruhamadhye’ 
astaiSvaryadalopete 
32. Within this cardiac lotus having the inner one " sis form of 
Prakrti possessed of the eight petals in the form of eight cnvine powers 
(Anima etc.) possessing the filament in the form of spiritual learning. 


AraATes HERES WoT ET a 
peattad werate Taerd faraatyey gg 


pranayamaprabodhite / 


->ananale mahatkande 
in m vigvatomukham IB3Ht 


visvarcisam mahavahnim jvalanta 
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33. Having the stalk in the form of knowledge, having kanda in 


a of Mahat, awakened by Pranayama seeing the great fire 
aving flames everywhere, burning on all sides - 


art went frarmPaadbarr i* 
alaeed wae Seneca 113 11 


vane jagadyonim sikhatanvinamisvaram / 
tapayantam svakam dehamapadatalamastakam //34// 


34. The Lord having the form of inner fire, the cause of the 


> g 
universe. havin the form of playin flame blazing the own body 
s azing 


Pratadtraatery eit erarety °° 
tem cea ramet ararearabary 113% 11" 


nirvatadipavattasmin dipitam havyavahanam / 


drstva tasya Sikhdmadhye paramatmanamiévaram //35// 


35. Fire kindled in it like a breezeless lamp and seeing within 
its flames the supreme self, the Lord - 


Heder frepea sree 1 

Aareraga Utard aatenreory 1138 11°? 

n / iteepeesnaiayastbiann vidyullekheva bhasvaram / 
nivaraStkavadripam pitabham sarvakaranam //36// 


7 Phosphorescent like a lightning within a dark cloud, the 
yellowish form like the tip of paddy, cause of all - , 


Wen dart td atsenafa ar ata: 1° 
WPA daa eat atriaeat fag: 1130 11°" 


jnatva vai$vanaram devam so'hameveti ya matih / 
Sagunesuttamam hyetat dhyanam yogavido viduh 37H 


A Messiaen 
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37. Knowing that igneous embodiment, the notion of identity 
with it, rises in one’s mind, the persons conversant with Yoga, regard } 
it as the best meditation among the Saguna Dhyana. 


Aoqraced wear Afis ata wear 1136 11" 
vaigvanaratvam samprapya muktim tenaiva gacchati //38// 


38. After attaining the identity with igneous embodiment (the 
Yogi) realizes salvation by that means only. 


Note : Now the 3rd variety of Saguna Dhyana is being described. 


eae PEAT afer VBR HP 
bhruvormadhye tatha"tmanam bharupam sarvakaranam / 
sthanuvanmirdhaparyantam madhyadehat samutthitam //39// 


39. Similarly within the middle of eye brows, seeing by mind 
the self in the form of light, the cause of all like a pillar raised from i 
the middle of the body to the head - 

aneeromant wrertmiratcrery | 

ARID SSE UTA liso? 


jagatkaranamavyaktam jvalantamamitaujasam / 
manasalokya so‘ham syamapyetaddhyanamuttamam //40I/ 


40. The non-manifest world-cause burning with unlimited 
power, one’s experience of identification with that Atma, is also the 


best meditation. 


Note : Now the [Vth variety of Saguna Dhyana is being described. 


quarseceraa wforereeat 1 
sfacecarett SATS 11S QUI 
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athava'stadalopete karnikakesaranvite / 
unnidrahrdayambhoje somamandalamadhyage //41// 


41. Or, within the blowned cardiac lotus, possessed of eight 


petals and the filament of the inner stalks, located in the centre of 
lunar circle, 


rarer alpetroraray i 

! 
gare fyste: aerate isi 
svatmanamarbhakakaram bhoktrripinamavyayam / 
sudharasam vimunicadbhih SaSiraSmibhiravrtam //42// 


42. (Seeing) oneself in a miniature as the imperishable enjoyer, 
embosomed with the rays of moon, diffusing nectar. 


Gemecage fre-cengatrar i“ 
Frtargearata: weeny: aaa: 11e3 1 
sodaSacchandasamyuktam Sirahpadmadadhomukhat / 
nirgatamrtadharabhih sahasrabhih samantatah //43// 


43. Bearing sixteen phases in the innumerable streams of nectar 
coming out from the cerebral lotus facing downwards - 


Wad Tee eat farafacar aatizat: 1“° 
Saas Beg: ATRAPHSAT Vise 11 


plavitam purusam drstva cintayitva samahitah / 


tenamrtena sampUrnah sangopangakalevaram //44// 


44. Seeing the person getting soaked all round and attentively 


contemplating that and being filled the whole body with that very 
nectar - 


wena ut wal WATTS eae: 1** 
Ua Weed Ae aT area ees 
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ahameva param brahma paramatma'‘hamavyayah, 
evam yadvedanam tacca sagunam dhyanamucyate. 45 


45.1, myself am the supreme Brahma only, Iam the imperishable 
supreme self, ‘such’ a feeling is called Saguna Dhyana. 


aa earn pee womrerqgiraat |" 

aay Va MAplaaa A AeA: lisa 

evam dhyanamrtam kurvan sanmasanmrtyujidbhavet / 

vatsaranmukta eva syajjivanneva na sam$ayah //46// 

46. Thus, practising embrosial meditation, he will conquer death 
within six months. No doubt, he will be liberated from worldly 


bondage, while even alive, within a year. 
dtaaprea a anf gearate: wera |" 
fr qaireaqren Terrafinte Fou tse" 


jivanmuktasya na kvapi duhkhavaptih kadacana / 

kim punarnityamuktasya tasmanmktirhi durlabha //47// 

47.(A sadhaka) emancipated while still alive never and nowhere 
plunges into sorrows. What to speak of a person who is eternally 
liberated. Therefore, the salvation is rare to attain. 


aerranfa fairs qed Be Aza: 
aaa ae Salter weap fer: rise 


tasmattvamapi viprendra muktaye kuru madvacah / 
jiidnena saha karmani phalagiinyani nityaSah 148i! 


48. Therefore, O Brahmin ! for the sake of salvation do according 
to my instructions and accomplish regularly the regular duties 
combined with knowledge and without looking for fruit. 


aut ques wearers wera: 1° 
arent waar: Yes Srehror 1 1se 
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athava mandale pasyedadityasya mahadyuteh / 
atmanam sarvajagatah purusam hemartipinam //49// 


49. Or, one should see within the circle of very bright sun, the 


self of all the world, the golden person. 
feramgani a feronara aie 
aerreaat gehen ko 11" 


hiranyaSmagrukeSam ca hiranmayanakham harim / 
kalpantanalavadvarnam srstisthityantakaranam //50// 


50. Hari having golden beard, hair and nails, having the 
complexion of the fire coming forth at the end of kalpa (the time of 


destruction of manifest world), the cause of creation, sustenance 
and destruction - : 


warhead aba wearer 
Water AAAS VIR Le 


padmasanasthitam saumyam prabuddhabjanibhananam / 
padmodaradalabhaksam sarvalokabhayapradam //51// 


51. Seated in the lotus-posture, gentle, with the face resembling 
a blossomed lotus, the eyes resembling the inner petals of a lotus, 
making all the beings dauntless, 


faa wel dala ao afer . 

aaraanratet fatterafayfea 14g ii’ 

vijanantam sada sarvanunnayantam ca dharmikan / 

sarvaratnasamakirnam kiritadyairvibhiisitam //52// 

52. Beset with jewels, adorned with diadem etc., always 
knowing all and elevating the righteous persons, 

aad We Ba SEAT Slay 

aisenreafe ar gfe: Ata art wearers 1143 1" 
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bhasayantam jagat sarvam drstva lokaikasaksinam / 


- so'hamatmeti ya buddhih sa ca dhyane prasasyate //53// 


53. Illuminating the whole world, the only witness of the 
universe and after perceiving that mentally, set the conviction that 
“Tam that". This is regarded excellent in meditation. 


eqrata fe aterer erateratert ies 1 
dhyanameva hi moksasya mahamargastapodhana //54// 


54. O hermit ! Meditation alone is the high way to salvation. 


qa ator ahs arte ara: 
arene caifts Paes SATS BATE 11 UIP 


dhyanenanena saurena muktim yantiha strayah / 
tasmat tvamapi viprendra dhyanameva samacara //55// 


| 55. Through this solar meditation the wise persons attain 
salvation in this world; hence, O distinguished Brahmin ! You also 
practise only meditation. 


arate aeergearts afrert '* 
qertata Saat erator st Le Ea 


anyanyapi bahiinyahurdhyanani munisattama / 
mukhyanyet§ni caitebhyo jaghanyanitarani ca //56// 


56. O excellent sage ! There are many other meditations which 
are spoken of , but these above mentioned are the prominent ones 
while rest are insignificant. 


went set warren I 
qaaAaaes TATE 11419 11°" 


samadhimadhuna vaksye bhavapaSavinasanam / 
bhavapaSanibaddhasca yathavacchrotumarhasi HST 
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57. Now, I shall speak of Samadhi that ends the worldly trap. 


As you are entrapped in worldly chains it behoves you to listen 


properly. 


amfeqorearat frearafacthsa: 
arora: Aa Fe TAR 1iKc i 


yamadigunasampanno jitavayurjitendriyah / 
dharanadhyanasamyuktah samadhim kuru putraka //58// 


58. O dear son ! You being possessed of Yamas etc. conquering 


the Prana, subduing the senses, being associated with Dharana and 
Dhyana practise Samadhi. 


waht: wnataeM Barerararerat: 1° 
UrAraieeria: teat Safa: We: 14ST 


samadhih samatavastha jivatmaparamatmanoh / 
paramatmasthitih prokto samadhilt pratyagatmanah //59// 


59. Samadhi is the state of identification between the individual- 


self and the supreme-self, the identity of the individual-self with ihe 
supreme-self is also called Samadhi. . 


aR Ta Bars SHA areeatfererer ster '° 
SATAN ARMA ATTATS SAT at WAST 1 1G 11" 


dhyayan yatha yatha"tmanam tatsamadhistatha tatha / 
dhyanenatmani samsthapya nanyatha"tmaa yatho bhavet //60// 


60. As he goes on meditating on the self, so he attains Samadhi. 


By meditating only one should settle the self in the supreme-self so 
that it could never be separated. 


aaa Ae 
wer Prforta warter arranger eg 1" 
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dhyayannatmanamanandam satyajndnamanantakam / 
brahma nirgunamatraiva samadhim samavapnuyat M611 


61. Meditating in the self the Brahman which is attributed as 


bliss, truth, knowledge, infinite and exclusive of gunas; here (in this 
stage) only he attains Samadhi. 


qe wea ares Btarer_ 
qrararaad Sas aAaTTATT Lg 


hrtpadme paramatmanam vasudevam savigraham / 
dhyayannatmanamatraiva samadhim samavapnuyat //62// 


62. Meditating on the self the embodied supreme-self Lord 


Vasudeva within the cardiac lotus, here only he attains Samadhi. 


qeargarere Rrareraary i? 
aR Sarat aa TAT WATT 11GB 1 


hrdayambujamadhyastham sikhatallinamigvaram / 
dhyayan vaigvanaram tatra samadhim samavapnuyat //63// 


63. Meditating on the lord in the form of fire merged in the 


flames, dwelling in the middle of the cardiac lotus, there he attains 
Samadhi. 


aes Rear eT 
eqrey Youre wart waaay bee 


atmanam hrdayabjasthamamrtaplutadehinam / 
dhyayan purusamatraiva samadhim samavapnuyat //64// 


64. Meditating on the self the embodied person staying in the 


cardiac lotus, dipped in nectar, here only he attains Samadhi. 


yatleatseadtent waulfagertearr i 
RATA SAT AAATYATA EK 
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e~ 


bhruvormadhye'pyadhisanam svarnapingalamisvaram / 
dhyiyannatmanamatraiva samadhim samavapnuyat H65// 


65. Meditating on the self, the golden tawny Lord staying in 
the middle of the eyebrows, here only he attains Samadhi. 
anferanvass ta feroraay afer i 
eqrareaaaa Bae wAraTaTT 11ee 
adityamandalam devam hiranmayatanum harim / 
dhyayannatmanamatraiva samadhim samavapnuyat //66// 


66. Meditating on the self, Lord in the form of solar disk Hari 
with golden figure, here only he attains Samadhi. 


aeperaate fast wearer i 

ae eras qua alfa a aatert igo 
astangatmanametaddhi pavitram papanaSanam / 

jhanam guhyatamam punyam kirtitam te tapodhana //67// 


67. O Tapodhana ! Thus you have been spoken of the most 
secret knowledge with eight components which is pious, meritorious 
and destroyer of sin. 

wrt ates freaenifin eda: 1* 

frgamortres Hfereret awe feta ree 11"? 

jiianenaiva sahaitena nityakarmani kurvatah / 
nivrttaphalasangasya muktistasya kare sthita //68// 


68. When a person discharges his regular duties without 


attachment to fruits together with his knowledge salvation lies in 
his hand. 


a 3g usd fet quareraet: 
wdurfarrie: aera wfrerfr 11e9 11%" 
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ya idam pathate nityam punyakhyanamananyadhih / 

sarvapapavinirmuktah satyajnani bhavisyati //69// 

69. He, who reads this pious episode daily with stable mind, 
becomes free from all sins and becomes real knower of truth. 


aaa goat scartieeataa: 1° 
wenarped at feds Arata | te0 11 


yastvaitat $rnuyannityam $raddhabhaktisamanvitah / 
ekajanmakrtam papam dinenaikena nafyati //70// 


70. If a person, attends to this directive daily with faith and 
devotion, he rids himself of sin accumulated throughout one lifetime, 
within a day. 


quae: apart arrears ae | 

ware Prada ww aaaefrary | 9g 11 
$rnuyadyah sakrdvapi yogakhyanamidam param / 
samyak vicarayedeva sa ca sarvajnatamiyat //71// 


71. If a person listens to this discourse on Yoga and ponders 
well over it, he attains omniscience. 


aafvefa @ frente: 1° 
frereathaart zeat tars wore fe rez ui 


anutisthanti ye nityametaj} hanasamanvitah / 
nityakarmanvitan drstva devaSca pranamanti hi //72// 


72. To, those, possessed of this knowledge who attend to their 
regular duties, even gods bow down. 


Fe eri Preaact aenfater 
antet tian qa awd vaeiteorr 1193 11" 
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tasmajjiianena dehantam nityakarma yathavidhi / 
karttavyam dehina putra muktaye bhavabhiruna //73// 


73.One who is frightened of this world should carry the regular 
duties for salvation (by being possesed) with knowladge untill one's 
death. 


“oft afasdfearat abrend aquiseaa: 


iti vasisthasamhitayam yogakande caturtho'dhyayah / 


Thus, Chapter IV Vasistha Samhita Yoga Kanda is completed. 
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USAts ara: 
(panchamo'dhyayah) 


CHAPTER V 
seqet airs atit sass FETE " 
cafe: Yat werent wre frat 7: nigir 
ityukto yogina yogi vasisthena mahatmana / 
gaktih putro mahabhagam papraccha pitaram punah //1// 


1. Thus advised by Yogi Vasistha, the great-soul, his son Yogi 


Sakti, again asked the question to his revered father. 


aiheearsa® - 

mene fart: Bs: werratsasae: I 

aafrent FEI Ea AAA Fe: feafa: iu" 
yadyatma nirgunah Suddhah sadanando' jaro'marah / 
samsrtistata kasya syat ksetranaSe kutah sthitih //2// 


Sakti said : 
2. If a soul (Atma) is transcending g 
everblissful, devoid of old age, immortal, then O father, what is 


being born or destroyed and where it stays after death. 
arrears: wu we ara TAA fra: I 
qarad Ha aPHETA ATT 113! ° 


nagakalah katham tasya jhayate bhagavan pitah / 
yathavat sarvametanme yaktumarhasi sampratam 3il 


unas, is immaculate, 


3. O glorious father ! How can we know the time of its final 


destruction. Please tell me now all that accordingly. 
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afas sara’ - 

aweta Freeper Werrenaters: | 

waroae deer wofe atest qa: vie ii"? 

Vasistha uvaca - 

tasyaiva nityaSuddhasya sadanandamayatmanah / 

avacchinnasya jivasya samsrtih kirtyate budhaih //4// 

Vasistha said : 

ks That very Atma which is ever-pure and ever blissful when 

enjoined with body is called Jiva, of which there is transmigration. 


we wa fe aren yt yet rahe: | 
Uae age Ba eead Teresa IKI" 


eka eva hi bhitatma bhite bhite vyavasthitah / 
ekadha bahudha caiva dréyate jalacandravat //5// 


5. That very one Jivatma which pervades in different beings, 
appears as one and many like the moon’s reflection in the water. 


WRASS: B Valen Sladaetar wag 1 
Wa: aa footer vee aawt Fert 1G 11% 


bhrantyariidhah sa evatma jivasamjfastatha bhavet / 
yatah ksetram vijanati tasmat ksetrajna ucyate //6// 
6. The same atma is named jiva when enwrapped by delusion. 


As it is acquainted with the body (ksetra) it is recognised as a 
(ksetrajfia) knower of the body. 


Saatsatata whet ye Gar TEP, re 
aroma ae Gale a aes a ha 
abraaseesfataretabrart: te 11" 
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ksetrajfo'yamiti prokto bhunkte yasca Subhasubham / 

bhogyamabhyantaram bahyam sukhadi ca ghatadi ca / 

bhogayatanadehe'sminnindriyairbhogasadhanaih Wit 

7. This atma designated as ksetrajiia enjoys both favourable 
and unfavourable fruits; the objects of enjoyment are internal like 


happiness etc. and external like pot etc. and in the body which is the 


place of enjoyment, the senses are the means of enjoyment. 
stan ahd a ufes alae I 
wants us aah we aay 7 feet new 
bhokta bhogyam ca bhuktisca bhogayatanamindriyam / 
etani pafica vastuni sastham vastu na vidyate //8// 


8. There are five substances and no more any sixth one viz : 


(i) the enjoyer, (ii) the object enjoyable, (iii) the enjoyment, (iv) the 


place of enjoyment (body), (v) the senses (sense organs). 
AUISHRANAAR A ANTIAT: | 
aqat q qiranssem ease q Tat visa’ 
tatha'vasthascatasrastu jagrat svapnasusuptayah / 
caturthi tu turiya"khy@ nastyavastha tu pancami //9// 
9. Similarly, there are four states -"(i) Waking, (i1) Dreaming, 
(iil) Sound sleep. The fourth state is denominated (as) Turiya (after 


its number). There is no fifth state. 
east arenes snp: watfaat igo ti" 
svapne'pi bahyaStinyasya bhokturbhuktih prakirtita //10// 


10. In the dream also enjoyment is experienced by the enjoyer 


though there is no external object. 
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await: warerety Frater afta: 1° 
attest waaren fart wawaa: 1iVe i 

susuptih svatmariipena nirvyaparena samsthitih / 

turiyakhye bhavedatma vinasto bhavabhavatah //11// 

11. Susupti (sound sleep) is a state wherein the atma (sou!) 


stays in its own real form devoid of any activity. In the stage of 
Turiya the soul frees itself from the worldly existence. 


aaa fates art acres ar 1 
wet fegenttsaaakoarer: Fer gz 


ksetranaSe sthitistasya vayavye taijase'pi va / 
stksme lingaSarire'sminnavacchinnatmanah sada //12// 


12. After destruction of the body this soul is limitted by the 
subtle and causal body and resides in air or fire. 


Note : According to Indian thought there are three causal bodies - 
i$vara, atma and prakrti. 
fageen ada add sitadae: 1 
quauqaes daar fats a 1ieg ir 
lingadehena sarvatra vartate jivasamjnakah / 
punyapapavasaddeham tenaivanyam bibharti ca //13// 


13. The soul with the liga Sarira exists every where and bears 
the name of jiva and owing to its (own) good and evil deeds it 
resumes the another gross body. 


Uata wigitat aracedafrera: 1 
wHararernate: BSrareaeTT vige iy 


evameva bhramejjivo yavatkarmapariksayah / 
karmaksayadatmasuddhih Suddhenaivatmvedanam //14// 
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14. In this way only the jiva moves (in different bodies) until it 
realizes the complete cessation of its action. After the cessation of 
action the soul attains purification and thus purified soul realizes its 


own-self. 


erratraerea wartfete ATeraT 1 
rer ALTERS BAA STOTT: MINH LT 


dhyanayogabaladeva bhavenmuktirhi nanyatha / 
ksetrasya naSakalastu jhayate kalasticakaih HASH 


15. The salvation is attained only by dhyana yoga, not otherwise 
and from the time indicators the time of destruction of the Ksetra 
(body) is guessed. 

fadreaatataater eberarea 1 

aad eat waa Arad Brea BS WaT, LIRR LA 

cihnairabhyantarairbahyairjnatva gacchedyatharuci / 

yavat ksetri bhavet tavat sadhyam sarvam prasadhayet HN6// 


16. By understanding through the internal and external signs of 
time(death), one should act accordingly. One should perform all 
the duties and worth doing acts whilst one is endowed with the body. 


aarst wane: Kae Aaattt fe aH: WOU” 
tannaSe kah samarthah syat ksetrayogo hi durlabhah //17// 

17. Who will be capable of doing any thing at all after destruction 
of the body (ksetra). For, the embodiment (ksetrayoga) is quite 
difficult to attain. 

aarat aren: ster: afro afeasifar: 
aftaneg At: FET: arg aren: Bat: 
arenty a fagtat faacy FaqeTa: rie 
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bhutanam ksetrinah Sresthah ksetrindm buddhijivinah / 
buddhimatsu narah Sresthah naresu brahmanah smrtah / 
brahmanesu ca vidvamso vidvatsu krtabuddhayah //18// 


18. The embodied soul (corporeals) are superior to all the beings 
(incorporeals) and the intelligent creatures are excellent among the 
corporeals. Among the intelligent creatures the human beings are 
prior, the (Brahmins) leamed are regarded superior among the human 
beings. So the men of learning are superior among Brahmins and 
among the learned ones the people with firm resolution are superior. 


paatey wate: ay aaafea: °° 
watacg we fafa a atefire feet 11911" 
krtabuddhisu kartarah kartrsu brahmavedinah / 
brahmavitsu param kificit na $resthamiha vidyate //19// 


19. The doers of an act are better than the men with firm 
resolution. The person conversant with brahman are superior among 
the doers of an act. There is nothing else in this world which is 
superior to knower of brahman. 


aaara fagia qalfa:staa fam: 1° 

aa aretste favafartateerarat: 1120 11° 
ksetravaneva vidvam$ca kuryannihSreyase dvijah / 
tena kalo'pi vijheyaScihnairbahyaistathantaraih //20// 


20. By knowing through external and internal signs of death 
the wise twice born embodied soul should strive for salvation. 


Wears Be aateat Aeat rads aT herr 1 
Tana ATARI" 


mrtyukalam ca tairjiatva mukto gacchet param gatim / 
tatrabhyantaracihnani vayucaravasat $rnu //21// 
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21. With the help of those signs one can know the time of (ones) 


death and may attain the supreme goal after being free from fear of 
uncertain death. Now listen to the internal signs in it which are 
brought out in consequence of the movment of Vayu (respiration). 


arqarta sehaaraurencarrat: 1 
afarasr weet Serfsterera: viVz 


vayuscarati dehesmimScandrabhaskarabhagayoh ! 
bahirantaSca sarvesam kesaficiddehamadhyatah M221 


22. Vayu (Breath) moves in and out in this body through Candra 


(the moon) passage and Bhaskara (the sun) passage. It moves in the 
middle of body (susumna) of some exception beings. 


fad areecurt ea Baurtsyd var 
at: Isard UTM VIRB 


visam bhaskarabhage syat somabhage'mrtam tatha / 
tayoh kalavaSannityam caratagcandrabhaskarau //23// 


23. This Vayu in the right (sun) passage is poisonous whereas 


it is nector in the left (moon). Because of the regulation of time 
(death) both the moon and the sun move constantly. 


aa aroma arm: aaa: are Wa fe 1 
aenfad: wer frererarad sremtfad: Vee 


sarve kalasya vaSagah svatantrah kala eva hi / 
tasmaccihnaih sada vidyadyathavat kalamaditah //24// 


24. All are regularized by time factor, as only the time is 


independent. Therefore, one should always accurately know the time 
(death) through the signs from the beginning (itself). 
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wet a chat aie oedatevants 1% 
ara: Ward 22 cared Shear eq 


longevity is considered to be of hundred years. 


ae: ard wfafes caret grazer: 1 


savye ca daksine capi parSvayorubhayorapi / afaaha aeaet Ta: sa aafsaT: HVT 
vayuh pravarttate dehe $vasarlipena dehinam //25// grahaih sardham pratidinam $vasa dvadaSaraSayah / 
25. Air passes throughout the body of all the beings possessed 


Aviganti tadekasya raSeh paficaiva nadikah //29// 
of body in the form of breath through the left and the right nostrils 


29. The breaths numbered in twelve RaSis move in and out 
sie aainieccasa aia with Grahas daily. (Therefore), the duration of the Rasiis reckoned * 
saa aT wes crefaat fag: 11zq 11° only with five Nadis (Ghatikas). 
$vasasankhyabhirapyatra kalam kalavido viduh //26// aay gauda fae: aweerart i" 
: 4R 
26. Knowers of time calculate time (death) even by numeration ; fae wer qr aa gies Tea iZotl 
of breaths. 


mesaégca vrsabhagcaiva mithunah karkat astatha / 


wfearat waa wrt: wemren aizet waa 1 
ulcer: wae Ut: eatetareare fea 

frafear ara: erg at arat a wade ize 1 

sastiSvaso bhavet pranah satprana ghatika bhavet / 

ghatikah paiica rasih syadrasidvadaSakam dinam / 

trimSaddinani masah syad dvau masau ca rturbhavet //27// 


simha kanya tula caiva vrécikaSca dhanustatha 1130/1 


narsa erus Htaate fe wera: 1 
arena Saren Waa: HATA ZRII 


makara$caiva kumbhasca minaScaite hi raSayah / 
carasthirobhayatmano mesadya rasayah kramat //31// 


30-31. The RaSis are named as such - Mesa, Vrsabha, Mithuna, 
Karkat, Simha, Kanya, Tula, Vrscika, Dhanu, Makara, Kumbha, 


—s- 


and Mina. These Mesa etc. ragis are alternately both mobile and 


27. Prana (about 4 minutes) includes sixty breaths. Six Pranas 
make a Ghatika. A Rasi consists of five Ghatikads and a term of a 
day is of twelve RaSis. A month is a period of thirty days and two 


immobible. 
months make one Rtu (season). sae 
These are having the other names as signs of Zodiac in that 
mates fafifaereas fagasfa a i 


eater ufposs very order - Aries, Taurus, Gemini, Cancer, Leo, Virgo, Libra, 
ite: reg Lire Scorpio, Sagittarius, Capricorn, Aquarius, Pisces. These Rasis Mesa 


rtubhisca tribhirvidyadayane visuve'pi ca / etc. are respectively mobile, static and both. 


rtubhih sadbhirabdah syattacchatam tvayuruttamam //28// axreraty Urant araurt aefar a 
foretars aeeeraatrarerat: URI 


28. Ayanas (solstice) and Visuvas (equinox) are measured with } 
three seasons each. A year stands for six seasons. Span of ideal 
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caratmakasca catvaro vamabhage vadanti te / 


sthiratmaka$ca yamyesyurubhayatrobhayatmakah //32// 


32. The four mobile signs of Zodiac (Aries, Cancer, Libra and 
Capricorn) are on the left side; the (four) stationary signs (Taurus, 
Leo, Scorpio and Aquarius) are on the right and (the four signs) of 


both natures (Gemini, Virgo, Sagittarius and Pisces) are on the both 
sides. 


Wi wa vier FES aa 
aireaty Ses fer fraaat watery 113311 


bhiitam bhavyam bhavisyacca SubhaSubhaphalam tatha / 


raSisvetesu dehe'smin vijnatavyam grahodayat //33// 


33. Past, future and present and also good and evil consequences 


in this body should be known on the basis of rise of Grahas (Planets) 
in the Rasis. 


Note : It is supposed that the behaviour or the functions of the mind 


and the body of a person are effected or governed by these 
natural changes. 


Vaater waaa wat yah wa I 
arqdigern fier: etait ws a get! 


ekaikasmin bhavantyatra raSau bhutani pafica ca / 
vayurvahnistatha bhimirapah khamiti pafica vai //34// 


34. The five elements - air, fire, earth, water and ether reside in 
each of these Rasis. 

waarate wattai araearen q afar 1‘ 

fgdtar anfsarts saat geter wnferat war 11° 

aqat arectt war aatarett ast Bar 113% 11 


paint yet 
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Tas 


sarvesampi raSinam vayavyadya tu nadika / 

dvitiya nadika’gneyi trtiya parthivi mata / 

chaturthi varuni jiieya vyomakhya paficami smsta //35// 

35. The first Nadika of all the Raéis is Aerial; the second one is 


Igneus; the third is supposed to be Earthen; the fourth one is Watery 
and the fifth Nadika is Etheral. 


ararared aearqataearatg afarg 
anata aeqes unfaeteroredat: 113600" 


nasaparsve vahedvayurvayavyamésesu rasisu / 
Agneyamée carannurdhvam parthivastambhaparsvatah 36/1 


36. When the Ghatika of vayu is in progression in every Rasi, 
the breath passes through one side of the nose, correspondingly it 


passes through the upper side of nose in the igneous part of a Rasi; 
in earthen part of the Rasi it moves through both sides of the nose. 


aRrareat aearadeuraneaerat 1° 
reamed aaaitis catatereg wat wae 1130 11" 


nasasyadho vahedvayurvarunamSodayastatha / 
nasamadhye vahedvyomni vyoma mé§astu tada bhavet M3711 


=e 


37. When the rise is water element in Rasi occurs the breath 
proceeds through the lower side of nose. When the ethereal part of 
Rafi is dominant the breath passes through the middle of the nose. 


were a area uratsat yy: Far: 

seat qt eiaket we ert 

aarerst fag farera wa wag Teg 11ge 1’ 
gururahii ca vayavye carato’gnau bhrguh kujah / 
bhimyam budho ravirjneyau jale candraSanaiScarau / 
ikase vigraham vindyat evam sarvesu rasisu //38// 
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38. Guru (Jupiter) and Rahu (Seizer) travel along the breath of 
air element , Bhrgu (Venus) and Kuja (Mars) travel through the fire 
element. Budha (Mercury) and Ravi (Sun) through earth and through 
water, Candra (Moon) and Sanigcara (Saturn) travel, and no planet 
(Graha) travel through ether; accordingly one should know in all 
Raéis. 


Walfeareq Waa ANAM: TATA: 1138 11°" 
puvoditastu sarvatra saumyah papastvanantarah //39// 


39. Aforesaid Grahas in the same order are auspicious and useful 
everywhere while the other are evil. 


WE: at va: athe eferora: Wt: ~ 

Tedat ysrg: Wet Ala: BHAT: tivo 1° 

rahuh kujo ravih saurirete daksinatah Subhah / 

gururbudho bhrguscandrah savye saumyah Subhavahah //40// 
40. Rahu, Mangala, Surya and Sani - these Grahas are beneficial 


on the right (nostril). Guru, Budha, Sukra and Candra are beneficial 
and auspicious on the left nostril. 


Wane BYNat: et Ghar: ureters 1 
Waat quer: wa Priteaguraet: ise 
papastu Subhadah savye saumyah papaphalastvime / 
praveSe Subhadah sarve nirgametvasubhavahah //41// 


41. The evil planets are auspicious while the good planets are 
inauspicious on the left side. All the Grahas are auspicious on their 
entrance (inhalation) and inauspicious on their exit (exhalation). 


wa ufenay weteqaeng ga: 1° 
Wa AT Areal YE: Ba ASAT: 1IwBW 1 


sath = 
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evam raéisthabhiitesu grahodayavasad budhah / 
subhagubham tada jnatva prstah sarvam vadettatah //42// 


42. Thus a wise person according to the rise of Grahas in 
different elements on the Rais should know good or evil effect and 
should explain all that when he is asked. 


aa arghatreta wer cegeenfestey 1“ 
aa unt neater aaease gar wag ey ti 


yatra vayusthitistatra prasta cecchubhamadiset / 
yatra bhage marunnasti tatrasthasced vrtha bhavet //43// 


43. If the inquirer holds the direction in which his breath moves 
the replier should proclaim a good fruit for him and if he holds the 
direction which is not occupied by breath, the answer of his query 
will be of no avail. 


ad chante ys weatteticry tise 11 


agram daksinamityuktam prstham savyamitiritam //44// 


44. The front side is considered the right and the backside is 
said to be the left. 


arent afe da wer wee aferorad ery 
gefterren cea Hara HOTTA 1s 11 


agrastho yadi cet prast@ tasya daksinavat phalam / 
prsthasthitasya tasyapi savyavat phalamucyate //45// 


45. If the interrogator sits in the front of the replier then the 
answer will be the same as of the right breath. If the questioner is at 
the back, the answer will be the same as of the left breath. 

tad ted ae —_— ao 
qpattante aratfor arat <farora: feat rset 
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bhojanam maithunam yuddham dhanasamgrhanam tatha / 
kuryadetani karmani vayau daksinatah sthite //46// 


46. Eating, sexual intercourse, war and accumulation of wealth, 
these should be accomplished while the breath passes through the 
right (Nostril). 


arafaareenifer aereraiter art a 1 

aft walter pate arat art arated iivie ti 
yatravivahakarmani Subhakaryani yani ca / 

tani sarvani kurvita vayau vame vyavasthite //47// 


47. Deeds like journey, marriage and other auspicious acts - all 
these one should perform while the breath dominates the left (Nostril). 


arisfa arrant da pate wat ge: 1? 
wreaberte war Atery wensfe a Pradat vise vi 


vame'pi vayavagnau cenna kuryad gamanam budhah / 
gacchedyadi tada mohad brahmapi na nivartate //48// 


48. Even though the breath flows in the left nostril but there is 
the dominance of air and fire elements the wise should not proceed 
ona journey. In case one undertakes that by delusion, even Brahma 
would not be able to save. 


uid areuriat a Tat Geary I 
aataiatsfr a aot wethaeft aaa: bse" 


parthive varunamée ca gamanam sukhasadhanam / 
vyomamée'pi na gantavyam kadacidapi yatnatah //49// 


49. While the breath moves through the left, during the terrestrial 
and the watery part of Raéis, the journey becomes pleasuresome. 
One should not attempt journey in any condition, even during the 
etheria! element. 


a 
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feawearenrnt a arqzafarda i‘ 
fawatet wads arate wad iho 11" 


divasasyadyaraSau ca vayudayaviparyaye / 
cittaksobho bhavettena karyabhavasca jayate //50// 
50. If the movement of the breath is irregular with the rise of 


Grahas in the first RaSi of the day, it would result in irritation of 
mind and lose of objective. 


facta Ya wat q faattateat ate 1 
ares 32a wer wa wferetier 114 e 11"°° 


dvitiye caiva :aSau tu viparitodayo yadi / 
dhanahani$ca duhkham ca sadya eva bhavisyati //51// 


51. If the breath is inconsistent with the second Raii of the day, 


it would result immediate loss of money and would create pain 
instantly. 


Watt Ba wat qo ag: afaeata i 

age erate: Se Tet Safa: Kz 

trtiye caiva raSau tu yatraduhkham bhavisyati / 

caturthe dhananaSah syat paticame deSavibhramah //52// 

52. If the breath progresses inconsistent with the regular third 
Rasi of the day, it would cause a trouble in the journey and 
inconsistency in breath movement in the fourth Rasi of the day would 
result in loss of money and that in the fifth Rasi of the day would 
cause going astray. 

We a Weta: MA AAA eeTaHa: 1°? 

wen aro fared afar 1143 11°" 

sasthe ca pratyavayah syat saptame rogasambhavah / 

astame maranam vindyannavame buddhinaSanam //53// 
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53. If the breath is irregular in the sixth Rasi , obstacles would 
be consequent upon it, in the seventh Rasi disease would follow, in 
the eighth one, the death would be the result and in the ninth loss of 
intellect would occur. 


zat tedartsoefert freer 
framearantat q wagered waa yw 


dasme dehasantapo'parasmin mitranaSanam / 
divasasyantyarasau tu sarvaduscaritam bhavet //54// 


54. If the breath is not in harmony with its order in the tenth 
Rai, it would beget bodily pain and uneasiness, in case that in the 
eleventh the result would be loss of friends. In the last Rasi of the 
day the inconsistency in breath would be followed by all evils. 


afrady yart warreta faada 
wayne fareraraa gfe were ru 


rasisvetesu bhutanam sthanesvapi viparyayae / 
sarvabhitabhayam vindyadrajniasca duritam bhavet //55// 


55. If there is irregularity even in the positions of the five 
elements in these twelve Raiis, it will cause fear to all beings and 
also it will result in danger even to the king. 


soft afawdizarat abrees wanisea: 
tit vasisthasamhitayam yogakande paficamo’dhyayah / 
Thus Chapter V of Yogakanda of Vasistha Samhita is over. 


eee et 


rT 
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uBtseara: 

(sastho'dhyaya) 

CHAPTER VI 
aifweara® - 
ators ras ares afer aaretar_ 
aad sitqhtrents aenag afe A rat igi? 
Saktiruvaca - 
kenopayena bhagavan kalam tarati kalavit / 
tadaham Srotumicchami yathavad bruhi me prabho //1// 
Sakti said - 
1. O respected sir, by what means a knower of Kala (death 


time) can overcome the death ? That I want to hear. Kindly tell 
accordingly. . 


va Ye: Har Bh aearfeat 
arent grates faoratareraratea 130 


evam prstah sa bhagavan gaktina vedavadina / 


atmajam krpayalokya vijayopayamabravit H2I1 


2. Thus, asked by Sakti learned in the Vedas, the great sire 


looking at his son compassionately, told the means of success (over 
death). 


afas gara® - 

fatiigearers: STs aTamaraeet: 1° 
fried wearer Privat fafertra: 113 11° 
Vasistha uvaca - 


vinicityatmanah kalam bahyabhyantaralakshanaih / 
nirbhayastu prasannatma nirdvandvo vijitendriyah //3// 
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Vasistha said - 

3. After deciding (the time of) one’s own death by external and 
internal signs, he should remain fearless, content minded, conflict- 
less and controlled senses - 


aan feqreciin Reiiirat a 
atta wearers erat wrea etaT te"? 


kurvan vidhyuktakarmani nityanaimittikani ca / 

yogena paramatmanam guhayam prapya cetasa //4// 

4. He should perform daily and occasional duties as enjoined 
by scriptures and reach the internal sphere through the practise of 
Yoga and (thinking about) paramatma- 

ara wife frarg: srrafara: 1" 

wig ae wel Fresgreqa: Tar vie 11" 

trakena japennityam jitasuh kamavarjitah/ 

japedva tarakam brahma niskamascacyutah pathat//S// 

5. Controlling Pranas, one devoid of desire, should perform 


Japa of Taraka (Om) or should chant the Taraka Brahma without 
expectation of fruit and (by being) un-swerved from the path. 


a are waters calgdatarad | 

sft wer Hr wre Matar wore TAT eI 

sa kalam tamatikramya dirghayurbrahmavidbhavet / 
iti brahma mama praha samksepat pranavam pura 16/1 


6. That death would be overcome by him and he will attain 
long life and will become a knower of Brahma. Thus long ago 
Brahma expounded pranava to me in short. 


aae & Wasa Boy YA Aer tet" 


tadaham te pravaksyami Srnu putra mahamate //7// 


RNAP we 
tt 2 
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7. O son, having good understanding, that I shall expound to 
you, listen. 


samt azarae Wher wenfeaerToTT Le 11" 
idamagre sadevasit saumya janmadikaranam H8Il 


8. O amiable son, in the beginning there was ‘sat’ alone and 
was the cause of birth etc. 


eronranaatat aqaurtereract | 
azaaltate wer werartrarerey 11g tt’ 


karanadabhavadbijam caturvarnatmaksaram / 
tadetadomiti brahma brahmajianaikasadhanam H9II 


9. From this cause the seed was born, composed of four letter 
syllables. That is ‘Aum’ which is Brahma and the only means to 
attain knowledge of Brahma. 

aq azaha faata: weet wea 

atag weryad word aa aa: I 

qazate fara Pred ae aera AyPT 1 1R0 11" 

yena pasyanti vidvaméah sarvajiiam paramamrtam / 

tadetad brahmabhuvanam pranave yatra strayah / 

prapasyanti dhiya nityam tatte vaksyami samSrnu HO 


10. By which knowledge the learned perceive the omniscient, 
the supreme immortal. The sires through the intellect ever observe 
in the Pranava, this, the abode of Brahma, that I shall explain (to 
you). Listen it with balanced mind. 


derdaé uit arert area 1 
arergehrcttanrat Biers A ASAT VARIN 


samharasam)nakam capi vyahjanam cardhamatrikam / 
balastryapratikagam sabindum ca tadaksaram Int 
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aeatgriice fragrant 1 TarTarTaaSnye Pot | 


teidionenrd fegea werad ez meget: are efectere Ea Hea | 
sees ingalam / 
tadapyomkaranirdistam jitasuryuktacetasa / tamagamantasambaddhamamrtam krsnapinga ae | 
hrjjyotiyamakarante binduriipa pradréyate //12// taddrastumicchatah Sakte drstiromkara eva ca 
11-12. The consonant having half matra, known as destroyer, 15. O Sakti, one who woe ED pean es momar er | 
; rel 
lustrous like the rising Sun, that syllable accompanied with Bindu, immortal one known through Agamas, can be pe 
that also known by Omkara, the cardinal flame becomes visible in Omkara. 


the form of Bindu, to the one who has controlled breath and balanced 
one's mind at the end of the sound ‘a’. 


factentt wes yeceniewatay: 1 


sign araeerer areat watsyatar: 1° 
afi deraaraa: ANY: We THER UREN 


onkaro vacakastasya vacyo rudro'mrtaksarah / 


fageedera: amb warsrafa dafa rie iti vedavasdnajfiah svayambhih praha dharmadrk //16// 
bindorupari nadaSca Suddhasphatikasannibhah / 16. Onkara is the word denoting him, Rudra the immortal and 
viSuddhacetasah Sakte prakaSayati cetasi //13// immutable, is the meaning. So said Brahma the knower of the end 
. ee 4 i eSs. 

13. O dear Sakti ! The crystal clear nada (which is) above the of Vedas in its entirety and the seer of righteous 

bindu reveals in the heart of the person who has pure mind. argarcatsfir faaia: Wat qoradferat: 1°" 
afer fararftrst eat wate: gota: 1° arelafe weed usater wraezer 1 igie 1° 
mete fasmattasdteargerrt: 1° samkhyadayo’pi vidvimsah sada pranavasamsthitah / 
APTA SE Wa A AGT: LIVe Ul? nadopari mahadevam pasyanti jfianacaksusa //17// 
tasmin viSvadhiko rudro maharsih krsnapingalah / 17. Even the scholars profound in Samkhya etc. always 
Urdhvareta virlipaksastisthatityahuragamah / meditating on Pranava, behold through the eye of wisdom, the great 
agamantaikasambodhyo rudra eva na caparah //14// God above the Nada. 
14. Therein stays Rudra, transcending the universe, the great sage, sorem wararearerafaayest: worarat: 1° 

black and brown Urdhvareta (one who has developed one's inner | aa Hea Ararat FTAA 111 


energy by controlling erotic urges) with the eyes of varied hue, thus 
has been said by Agamas. He is Rudra alone and none else is known 
by the Agamas. 


slaghya vyasadayopyetairvisuddhah pranavaksaraih / 
cetasa samprapasyanti nadante vrsabhadhvajam //18// 


18. Those commendable ones like Vyasa etc. purified by the 


NP 
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22. He is the Lord - the master of the whole universe and the 


mystic sounds of Pranava behold mentally the Rudra at the end of enjoyer of the universe propitiated God Rudra surrounded by the 


Nada. 
crores of Rudras - is pleasing to all. 


atereaaarrer apfader Bfaat 1° 
fredife aaeatered Ga asa WaT regi’ 


onkarastvayamagatya yuktacittasya sannidhau / 
tisthatiti yatastasmimstvam caivam pagya mirdhani //23// 


waar atrraairany 1 

arr apart test qeabaderered 11ge 1 
samsarapaSabaddhanam yoginamapyayoginam / 

nanyat pasyami bhaisajyam mrtyostraiyambakadrte //19// 


19. To the one who is bound by the meshes of worldly affairs - 


Yogis or non Yogis - I do not find the remedy of death other than 
the Tryambaka (Rudra, the three eyed). 


TATA Saag Fontarer 1° 
ater yf Pahat ener a: word ada 1120 11" 
tamagamantat samsiddhamamrtam krsnapingalam / 


onkaram mirdhni niksiptam dhyayan yah pranavam japet //20// 


23. (The god Rudra) in the form of Onkara approaches and 
stands in the presence of the one with concentrated mind. Therefore, 
you too thus behold him within the forehead. 


sf & wer: aatet stared oa 

fra faeries tay 

fafratt q faearen ainfets vara 1iRe 11 

iti me brahmanah koSam koSastham paramamrtam / 
vidhaya vidhivannyasamrsicchandasca daivatam / 
viniyogam tu visvatma yoganistho’bhavatsvayam /24/l 


20. He who chants Pranava meditating upon the Onkara, the 


none and brown immortal described in the Agamas and established 
in forehead. 


aeareatt werea: wenreraer WaT 1 
far are atfrat arararereat efe feta: cee? 


tasyatmani mahadevah prakaSayati santatam / 
kim catma yoginam saksanmahadevo hrdisthitah //21// 


24. Thus propounding to me in order the mystical sanctification 
of the limbs, sage, meter, deity and their application forming the 
seath of Brahma and the encased nectar - the universal soul himself 


became merged in yoga. 
za aes fears areet sores ar" 
mover Brat PTAA ySa 11 1 


tvam coktena vidhanena gayatrya pranavena va / 
pranasamyamanam krtva purvamatmavisuddhaye 25/1 


21. In his soul the great god shines for ever. What to talk ! The 
true Mahadeva stays in the hearts of Yogis. 


oa: dea wT: wy: vtonfe faye 1m 
ata wary wat eaatizhrrga: 112201" 


iSah sarvasya jagatah prabhuh prinati vigvabhuk / 
suprito bhagavan rudro rudrakotibhiravrtah //22// 


25. You too by the said method at first subduing the Prana by 
means of the Gayatri or Pranava for the purification of Atma. 


| 
| 
, 
| 
! 


Si Maanceed sre 
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Chapter VI V1 
faqedasignearnre wage i? nL 
faara waerttt sherry fareatgrenar 1128 11 aeration areaor wae we 1 
visuddhacetaSconkarakayastham paramamrtam / i are antares dhatgdefaaa Vie 


vijilaya svaSarire’smin vinyasyonkaramaksaram //26// eee a i 
. : yastvenam paramatmanam parmanandavigraham / 
26. And with the mind purified, knowing that supreme immortal 


one in the form of Onkara and establishing that immutable Onkara 
in (your) body. 


guhapravistamamrtam tarakena japet sada / 
sa kalam samatikramya dirghayurbrahmavidbhavet //29// 


29. Whosoever, chants by means of Onkara, this supreme soul 


Rare: FereaTayTSs: 1 the embodiment of Supreme bliss, the immortal enfe'ded in the heart, 


faargra araifin <a eS deca arth i that one overcoming death will attain long life and will be knower 
fast: wt a ue wats warad ree" of Brahman. 

nyastamantratanurdhirah sitabhasmavagunthanah / Wa rer arat aerate aeraatata: 1S 

jitasureva karyani sve sve samhrtya karane / adarat warend sete aisft Gas 113011 


visnoh pade ca parame caturbhi§ca samanvite //27// Z ee ee 
pranavam vyaharan vaca yastyajet kayamatmanah / 


27. Assigning one's body with mantras cautiously and besmeared brahmaivasau bhavettasmat kalajit so’pi putraka //30// 
with white ashes, conquering the breath, connecting all the actions 
with cause which is the supreme place of Visnu accompanied by the 
four (stages, i.e. Jagrat, Svapna, Susupti and Turiya). 


30. He, who gives up his body by chanting the Pranava orally 
becomes Brahma, hence O son ! He also becomes the conqueror of 


death. 
fad fFrara aris tess wert: yt 
. = i z we unfe watara: arerer APTA 13g ti 
Terai q feed et cearefarer 
Terat afe Freer wert Aeofa Sa a: ize 1? evam capi jayopayah kalasya munisattama //31// 
cittam nidhdya yogena dehe'smin brahmanah pure / 31. O Foremost sage! In addition with that the following is also 


guhayam tu sthitam rudram paramanandavigraham / a means of conquering death. 


guhayam yadi niskamo janma necchati cet punah //28// qereisEcettt renege 1° 

28. Establishing through yoga, the mind in this body which is the STeaUg , FF ee ue 2 
place of Brahman in the heart, Rudra is staying which is the embodiment 
of Supreme bliss. If one wants to avoid rebirth, he should establish his H 
mind through yoga in the heart having no desire for the fruit. 


hrtpadme’stadalopete kandamadhyatsamutthte / 
dvadaSangulanale’smingcaturahgulavanmukhe //32// 
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wTrafaatat aeciacetore 
| Z Pa - Zs 
Z sodasacchandasamyuktam sirahpadmadadhomukhat / 
gare faqsta: afeefatinrga 113311 nirgatamrtadharabhih sahasrabhih samantatah / 
pranayamairvikasite kesaranvitakarnike / plavitam purusam tatra cintayet susamahitah //36I! 


sudharasam vimuticadbhih SaSiraSmibhiravrte //33// 36. Being bathed by the thousands of streams of nectar exuded 


32-33. In the eight petals of lotus of heart, sprouted from the all around from the head lotus facing eeieieiiaie and with sixteen 
centre of the Kanda with the twelve fingers pedical and four fingers petals - one must meditate on purusa with composed mind. 
mouth, blown by Pranayama with the pericarp surrounded by sracsta frenmt wteweqa: ware 1° 
filament, pervaded by the rays of the moon diffusing the juice of the ‘wa at ezarentat areata is ETCH hae 


nectar (one must meditate there with composed mind. See verse 36). 
i ‘ tryambaketi niskamo japedapracyutah pathat / 

<5 bs ~ = cm evam va hrdayambhoje kesaranvitakarnike //37// 

eat frst fared warty 13x i 


37. Bereft of desire and unswerving the path one must chant 


ae satyam param brahma purusam krsnapingalam / tryambaka etc. or in the lotus of heart, the pericasp of which is 
Urdhvaretam vurlipaksam visvaripam sadagivam //34// surrounded by the filaments - 
sie Purusa who is righteousness eternal supreme Brahma meneeaereg a wVEOe anfeat 1° 

pervading the body, black and brown with trdhvareta, eyes of varied qara faqate: afrBahrrge rize ut’ 


hue of universal form, eternally auspicious. 


z= 


vahnyadityaSasankanam mandalaisca samanvite / 


waa Weed waaTg Perr ! sudharasam vimuficadbhih SaSirasmibhiravrte 1138/1 
qawnicararat weyrefeteamy 1134 11% 38. And accompanied with the spheres of fire sun and the moon 
paficavaktram mahadevam daSabahum trilocanam / pervaded by the beams of the moon diffusing the juice of nectar - 
Suddhasphatikasamkasam sarvabhiitahrdisthitam ISH saSsze are HRUadar_ 1° 
ae Five faced Mahadeva, having ten hands and three rays, PAST aqaig Frater 11Ze ui 

brilliant as clear crystal situated in the hearts of all beings. uma'rddhadeham varadgm karanatrayamisvaram / 
uere<aat fre-veneatpart re tryambakamudarangam caturbhahum trilocanam //39// 
Fretangrerefiy: aeenht: waa: | 39. The Lord with Umi is his half body conferring boon, the 
Urtert Gee at feaata waned: 113K 11°" triple cause (of gross subtle and invisible), Tryambaka of expansive 


limbs, having four arms and three rays - 
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qacnicadart waetaraTEy | 


aaah warfare 1x0 tt 


suddhasphatikasamkaSam sarvalokabhayapradam / 


amrtenabhisiktangam paramanandavigraham //40// 


40. Like the brilliant like clear crystal, extending protection to 
all beings, with the body concentrated by nectar, of the form of 
ultimate bliss - 


araa fara ater deat 1 
wat frerenifn qdatafrants a reese 


tryambakena vidhanena yajedatmani cetasa / 
japedva nityakarmani kurvannaimittikani ca //41// 


41. Must be worshipped in the i\tman by tryambaka etc. or 
. else after performing the daily duties and occasional ones. 


Yaastadt att SEAHAM BT Vw 
mrtasaiijivanim tata rudramevatmani smaret //42// 


42. O noble son - the mrtasaiijivani may be chanted and Rudra 
alone remembered in the Atman. 


ae fears ee wearer i 
merger artdste carats afer °° 
wera wae iste waagiaaeery 11331 


yastu vi$vatmakam rudram paramanandavigraham / 
tryambaketyrca canyairyajet svatmani samsthitam / 
atmayaji bhavet so’ pi samyagvidvadbhiriritam //43// 


43. He who by the rk of tryambaka etc. worships Rudra, the 
universal soul, the form of supreme bliss, situated in his own Atman, 
self - sacrificer he too becomes the as declared clearly by scholars. 
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aayay area waxes arth 1 
aaraarerarsht walefer eardyatsaata Mise ii 


sarvabhitesu catmanam sarvabhutani catmani / 
sampasyannatmayaji syaditi svayambhuvo’bravit //44// 


44. By perceiving oneself in all beings and all beings in one’s 
own self, one becomes self sacrificer. Thus said Brahma. 

Rea WHI WATE | 

fargdaet fred a: agate a arate teat 

atmastham paramatmanam paramanandavigraham / 

viguddhacetasa nityam yah pagyati sa pasyati //45// 

45. He who with pure mind always perceives supreme soul in 
the form of supreme bliss situated in his own self, he only is the real 
perceiver. 

Baya urarctaned 1 

wareraafead asf a: water ae usar rise i? 


- sarvabhitasthamatmanam paramanandavigraham / 
svatmanyavasthitam va’ pi yah pagyati sa paSyati //46// 


46. Or else who perceives the soul immanent in all beings and 
of the form of Supreme bliss as situated in his own soul, he only is 
the real perceiver. 


meee afeet Aart Fear 1 
were Tagg aissaahrahreatat iii tt" 


dtmadehasthamutsrjya bahihstham yajate sada / 
hastastham ratnamutsrjya so'nyadarjitumicchati //47// 


47. Abandoning the one situated in one’s own self when one 
worships another situated outside then he is who after leaving the 
jewel in one’s own hand tries to secure another. 


116 Vasistha Samhita Chapter VI 117 


eae Fae CTP * 
atseniatrstor aarayeaeat wat pseu 


tasmat svatmanamadvaitam paramanandavigraham / 
so' hamomitimantrena yajanmrtyufijayo bhavet //48i// 


mrtyubhitastvaSuddho pi sarvavasthasu sarvada / 
sarvavasthastu sarvatra mrtasaijivanim japet //51// 


51. He who is afraid of death, though impure, in all stages or in 
any stage, anywhere, let him always chant mrtasaiijivani. 


PARRA ATT tera 
Are wea test qeateterarared rae i's 
samsarapasabaddanam naranam moksakanksinam / 


nanyat pasyami bhaisajyam mrtyostraiyambakadrte //52// 
eaaeratery SFa eater ar fasta: issn 52. For the person who is bounded by the meshes of world, yet 


yastu svatmanyasaktaScedyajedbahyesu sarvada / desirous of salvation, there is no other remedy for the death except 
svayamutpannalinge’ pi sthapite va vigesatah //49// the Tryambaka. 


48. Hence, by propitiating one’s own soul, the one without a 
second, having the form of supreme bliss by the mantra I am that 
‘Om’, one overcomes death. 


aq ererreresestaary waar 1 


49. If one is not able to propitiate in ones own self, then one Ua at faratara: rere aire piygir? 
may always propitiate it in the external (object) in a self created 


evam va vijayopayah kalasya munisattama HS3t/ 
linga or in a consecreated one. 


53. O best of sages, the following is another way of conquering 
mraaega asstastereq aarteray i” death. 
area fararfiret wat wefe: qrontages: 1" ARTA ward arqeanst fer 1" 

sedtar fareara: warrafa daft riso t'* CUATSTS TANTEI 114s 1 


trayambaketyrca va'nyairyajedyastu sadaSivam / narayanam jagannatham vasudevamajam harim / 
tasya visvadhiko rudro maharsih krsnapingalah / caturbhujamudarangam sankhacakragadadharam //54// 
Uirdhvareta viripaksah prakaSayati cetasi //50// 54. Narayana, the Lord of the world, Vasudeva, the unborn, 


50. One who worship the ever auspicious one with the rk of Hari, having four arms, and expansive limbs, wearing conch, discus 
tryambaka etc. or with others, the Rudra transcending the universe, and mace. 


the great sage, black and brown, urdhvareta, with eyes of varied hue faticaqrat warrarterory irre 


shine in one’s heart. USNS AACTHTHAMSTAT LIK LI ; 
equiaaayent sft walaerra wader i"? kiritakeyiradharam padmaptranibheksanam / 


walawrg waa yaaa aa VaR padmodaradalabhostham sarvalokabhayapradam //55// 


55. With the crown and bracelet, with the eyes like lotus petals, 
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with the lips of the hue of the inner lotus petals and extending 
fearlessness to all beings. 


Ie wet wafers retort 
BRA ARO Sa ARAATRTSAT 1 K GL 
smaran brahmapure tvasmin hrtasaroruhamadhyage / 


smaran narayanam devam tadgatenantaratmana //56// 


56. In the centre of the lotus of heart, in this region of Brahma, 
one should remember Lord Narayana completely merging himself 
therein. 


faites artor arefra atstt gaa rig ti 
vidhinoktena margena kalajit so’pi putraka //57// 


57. O son, in this prescribed manner one becomes conqueror of 
death. 


Tat Bearer aA HAP TAT 11S 11 
yadva samadhimabhyasya vaiicayet kalamagatam //58// 


58. Or else one may get rid of the approached death by practising 
Samadhi. 


anit: aaat whet Wakeefaatarar 1" 
waa: AAAs GlareraraTeAa: | 114s i? 


samadhih Stinyata prokta sarvarambhavivarjita / 
samadhih samatavastha jivatmaparamatmanoh //59// 


59. Samadhi is proclaimed as voidness devoid of all desires. 
Samadhi is the state of equality of the individual soul and the supreme 
soul. 


aaa at q fastar.carnfeficagar i" 
qerarnadied wakeutaatsary 1 1g0 11" 


a Lad 
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eis Per 


iinyata sa tu vijneya dhyanadibhirasamyuta / 
§iinyatamabhyasennityam sarvarambhavivarjitam //60// 


60. That is samadhi known to be voidness which is berift of 
Dhyana (Meditation). One must always practise vacuity devoid of 
all desires. 


eranmafatehe areca: wenfat 1° 
Bish ga facttor rafrerttfaray 11eR 11" 


bhavabhavavinirmuktam bhavayedyah samdhina / 
so’pi putra visesena mrtyujidyogavidbhavet HMI 


61. One who transcends, through Samadhi, both the states of 
existence and non existence, he too, indeed, becomes the conqueror 
of death. 


*sft afasdfearat abreres watseata: 11 
iti vasisthasamhitayam yogakande sastho'dhyayah. 
Thus, the chapter VI of Vasistha Samhita Yogakanda is over. 


xe eS 


Appendix - 5 
ae Ute, 
An Alphabetical Index to Verses in 
Vasistha Samhita 
"a" alpamutrapu 
akaramirti ... 111/5,14.  avacchinnasya 
akaradi -.. T/16. | avastabhya dharam 
aksaratraya ..- TWV/8.  avyakta caiva : 
angani samyag -.- 1/32.  astaprakrti 
angusthenabhi ... 111/34. | astame maranam 
angusthabhya -.. 1137. astangatmaka 
angusthau ca ... V/71.  astadaSasu 
agrastho yadi ... V/45. astaisvaryadalope 
agram daksina ... v/44.  astaugrasamune 
andakrtivad ... 1/12. asteyamiti 
atyacchama malam ..- Tv/21. ahamevaparam 
athavamandale ... 1v/49._ - ahimsa satya : 
athavastadalo ... IV/Al. ; wan 
athedanim ..- Iv/i.  akaSe dharaye 
adrgyam drSyama -.. 1V/24.  akaSe parama 
adhaScordhvam Ca ..- 11/35.  akase vayu 
adhastadandayo les 11/43.  akaSe vigraham 
adhitasya tatha ... V6l. akrsya évasanam 
anutisthanti ... 172. igamantaika 
anekaSastra ... 1/16. | agneyamSe caran 
anenotpadyate 1/38.  ajanoh payu 
anyanyapi IV/S6. | atmajenaiva 
apanamurdhva TI1/36. atmadehastha 
apanavayo IV/51. | atmastham para 
apanomedhra 145.  atmajam krpa 
apibhrinahanam Iv. atmanam sarva 
arthahanau ca 1/46. atmanam hrdayabja 
alambusa ca 11/23, 34. adityamandalam 
alambusavama 11/40. adau catvari ; 


Iv/14. 
v/4. 
1/76. 

11/26. 
11/16. 
v/53. 
1V/67. 
111/61 

IV/32. 
1/50. 
1/42. 

TV/45. 
1/38. 


Iv/9. 
TH1/56. 
Iv/14. 

V/38. 
H/10. 
Vi/i4. 

V/36. 

IV/6. 

1/30. 
vi/47. 
Vi/45. 

Vi/2. 
Tv/49. 
Iv/64. 
TV/66. 

1/34. 


anandamajaram y1i,i7; 1v/23. 


apayorhrda Iv/6. 
abhyantaram TU 1/23. 
abhrumadhyattu Iv/7. 
amurdhovartate 111/39. 
ayurvighata 1/46. 
artebhyah graddhya 1/57. 
aviganti tadekasya V/29. 
ajsanadvahanad _ TV/16. 
asananam ca 1/35. 
asanani ca 1/65. 
asanenanya THW/45. 
asavya karnaddhi 11/38. 
Aste yatra krpa 1/48. 
ahrnmadhyad IV/7. 
age 
idaya purayedva 11/64. 
‘jdaca pingala 1/27. 
idayam candrama 11/28. 
ida tasyah sthita 1/27. 
ida tu savy 11/39. 
idayam pingala 11/28. 
jtarasminstathai V/72. 
iti brahma mama ViV6. 
iti me brahmanah VI/24. 
iti vedavasana VI/16. 
ityuktah gaktina 1/4. 
ityukto yogina vil. 
ityuktva bhagavan 1/10. 
jtyevam karmasarvasvam 1/26. 
idamagre sadeva , Vi8. 
indriyanam vicaratam TH/S8. 
istadevam gurum 11/60. 
" i" 
jéah sarvasya vu22. 


yg" 
ukaramirtistvatra TI/6. 
ukdramurtimatrapi W/12. 
uktametanmitahara 1/50. 
uktanyetani 1/57 
uccairjapadupamsu 1/65. 
utttsthottistha V/9. 
utpattimeapi W/2. 
udanah sarva 1/47. 
udanakarma tatproktam 11/52. 
udgaradi guno 1/53. 
unnidra hrday Iv/4l. 
upadisya tada 1/26. 
ymardhadeham V1/39. 
ug" 
Grumadhyattatha 1/68. 


urdhvaretam virupakram Vil 
34. 
trdhvareta virupaksaV/14, 50. 


Grvorupari y71. 
" tae 
rjukayastatha 1/68. 
rtam satyam param VI/34. 
rtavrtau svadaresu 44. 
rtubhiSca tribhi V/28. 
rtubhihsadbhih v/28. 
rsiralokya V8. 
te"! 
eka eva hibhutatma VIS 
ekajanma krtam Iv/6. 


ekam jyotirmayam Tv/21. 
ekam padamathaika 1/72. 


ekadha bahudha v/5. 
ekaksaram param m9, 54. 
ekangulam tu 11/10. 
ekaikasmin Vi34. 
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etacchrutva 1/28. 
etadva svastikam 1/69. 
etani panca V/8. 


etasvanyah samutpanna_II/41. 
etena nabhimadhya TI/49. 


ete nadisu 11/43. 
etesam prthivi Iv/8. 
etesu pafica IV/4. 
etesu vayavah 11/43 
evam capijayo Vi/31. 
evam dhyanamrtam —_—‘IV/46. 
evam prstah sa VI/2. 
evam yadvedanam Iv/4S. 
evam rasistha v/42. 
evam va vijayopayah VI/53. 
evam vayujayo TH/35.. 


evam va hrdayambhoje VI/37. 
evameva bhramejjivo _-V/14. 
esa pranajayopayah TI/32. 


esa ca dharana IV/3. 
ehyehi munisardula 113. 
o"t 
omkaram mirdhni V1/20. 
omkarastvayamgatya  VI/23. 
omkaro vacakah VI/16. 
"ka" 
kanthakipattu VI/71. 
kadacittatra V5. 
kandam tu kidrSam 11/2. 
kandamadhte sthita I1/19. 
kandamasti Sarire Wl. 


kandasya madhyame 11/25. 


karanani vasikrtya 111/36. 
kartavyam dehina IV/63. 
karmaksayadaimasuddhih V/14. 
karmana manasa 1/42, 43. 


karmani yani TH1/60. 
karmatmakavubhavetau§ 1/19. 
kalpantanala IV/50. 
karanadabhavadvijam VI/9. 
kim ca pranajayo TI/33. 
kim catma yoginam —*VI/21. 
kim punarnitya IV/47. 
kiritakeytra IV/28, VI/55. 
kundalim yan TI/S0. 
kuryadetani V/46. 
kurvam vidhyukta VI/4. 
kuhiisca varana 11/22. 
kuhvaéca hasti 11/32. 
kirmasanam bhavedeta 1/80. 
krtabuddhisu V/19. 
krtvatu nadika 1/83. 
kenopayena 1/6; T/1; IV/1. 
kevale kumbhake TH/30. 
"ksa" 
ksamasaviti 1/47. 
ksetrajfoyamiti V/7. 
ksetranase sthita V/12. 
ksetravancva V/20. 
ksetrasya nasakalastu. —-V/I15. 
"ga" 
gacchedyadi tada V/48. 
garutmadvahini TIl/6. 
gandharayah sarasvatya 11/33. 
gandhari savya 11/38. 
gandhari hasti 11/23, 31. 
gayannayanam 1/10. 
gunajiiam sarvabhitesu = ‘1/2 
gudam nirudhya 1/80. 
guaatu dvyanguladurdhvall/10 
guruna copadistena 1/63. 


gururahu ca 


V/38. 


gururbudho bhrguscandraV/40. 


gulphajjanghasya 


111/66. 


gulphantaram viniksipya 1/81. 
guiphau ca vrsanasyadhah V/ 


B19: 


guhapravistamamytam vi/29. 


guhayam tu sthitam V1/28. 
guhayam yadi V1/28. 
grhaih sardham prati = -V/ 29. 
"gha" 
ghatikah panca V/27. 
ghrane gale-ksideSe 11/46. 
Neg" 
cakre-smin bhramate 1/13. 
caturangulamutsedam W/11. 
caturthi tu turiya v/9. 
caturthi varuni V/35. 
caturthe ghananasa V/52. 
caturdasanglam 111/70. 
caturbhujamuda 1V/27; VUS4. 
candrastamas 11/29. 
caratyasye nasikayo 1/44. 
carasthirobhaya V/31. 
caracaranam 1/14. 
caratmakasca V/32. 
cityormule ca Ti1/62. 
cihnairabhyantarai V/16. 
cetasd samprapasyanti VI/18. 
"ja" 


jagatkaranamavyaktam Tv/40. 


jagannatham hrsikeSam 


jaghamadhyaccite 
janghodare ca 
janghorvorantare 
japascadvividhah 


1/12. 
TI/66. 
11/45. 
11/43. 


1/64. 


japettatra smarenmarti TII/15. 


japedva tarakam Tv/5. 
japedva nitya Iv/41. 
jatasya dvividhau 1/19. 
jantrvorantaram 1/68. 
janormavangulam 111/67. 
jitasureva 1V/27. 
jitendriyam jita 1/3. 
jivanmuktasya Iv/47. 
jivasya mila 11/14. 
Jnatva vaiSvanaram IV/37. 
jnatvaivam nadi 1/55. 


jianam guhyatamam IV/67. 
jianam prapya katham = ‘1/7. 
jhanam yogatmakam 1/31. 
jnananale mahatkande IV/33. 


jianabhaktisama 1/24. 
jhanino-jnanino 1/25. 
jfianena saha Iv/48. 
jianenaiva sahaitena TV/68. 
"ta" 
tatah pingalaya TH/14. 
tatah sa vahnina 111/50. 
tatastvamapi 1/27. 
tatognim purva 11/64. 
tatra ramyeSuchau I/57. 
tatrabhyantara v/21. 
tathapi naSyate 111/26. 
tathavasthasca v/9. 
tathaiva ca punah TH/17. 
tadapyomkara Vi/12. 
tadaham te pravaksyami VI/7. 
tadaham Srotu VIli/1. 
tadanandibhave 11/41. 
tadetadomiti vi/9. 
tadetadbrahma VI/10. 
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tadeva jianasamyuktam 1/21. 


tadeva dvividham IV/19. 
tadeva nirgunam TV/25. 
tad drastumicchatah —-VI/15. 


tantupafijaramadhya 11/14. 
tannase kah samarthah = V/17. 
tanmadhyam nabhi 1/12. 


tanmadhye tu sikha I/9. 
tapah santosa 1/53. 
tapovanam tato II/57. 
tapovanagatam 1/3. 
tamagamantat VI/15. 
tamagamantat VI/20. 
tayoh kalavasa_. V/23. 
tayorabhyantaram 1/24. 


tayornase samarthah _—TII/26. 
tasmacchihnaih sada. V/24. 


tasmajjnanena IV/73. 
tasmat tvamapi IV/8,55. 
tasmat svatma VI/48. 
tasmadradhangulam _—‘TIN/72. 
tasmin bhavati = s«dW/62. 
tasmin visvadhiko VI/14. 
tasya vigva VI1/S0 
tasyatmani maha vi/21. 
tasyaiva nitya V/4. 
tasyordhva kunda I/15. 
tani sarvani V/47. 
tapayantam svakam —IV/34. 
tavadvarnasrama 1/25. 
taveva sakalam 11/29. 
tarakena jape Vis. 
talumtlam ca TI/64. 
tasu mukhyatama 11/24. 
tisthatitiyatasta VI/23. 
tisthatyasmin 11/48. 


tisthanti paritah 11/19. 
turiyakhye bhave V/IL. 
trtiye caiva V/52. 
tena kalo'pi V/20. 
tendmrtena samptrnah I'V/44. 
tenaiva purite TI/53. 
tesam praptau ca 1/46. 
tesamatmanyanu 111/60. 
tesu mukhyatamah 11/44. 
testittamani 1/35. 
tesveva pafica IV/S. 
trayanam karanam II/s. 
trimSaddinani V/27. 
trikalasnana TI/S8. 
trikonam manujanam IV/8. 
tricaturvatsaram j 11/67. 
tryambakamudara VI/39. 
tryambaketi TI1/37. 
trvambaketyrca Vi/43. 
tryambakena vidhakena VI/41. 
tvaficoktenavidha VI/25. 
"da" 
daksinetara 111/42. 
daksinam savya 1/73. 
daksine'pi tatha 1/70. 
dandahasta TIH/S. 
dayarjavam mita 1/38. 
dagame dehasantapo V/54. 
divasasyadya v/50. 
divasasyantya V/54. 
drstva tasyasikha TV/35. 
drstva mam sopra 1/18. 
devadattasya 1/54. 


deva deva jagannatha 1/16. 
dehamadhyam tatha TIH/68. 
dehamadhyam tu IV/9. 


dehamadhyat TI1/69. 
dehamadhye Sikhi 11/8. 
dehascottisthate 111/24. 
dehatite jagat 11/56. 
dehe dvatrimSat 11/6. 
dehe yadyapi m/25. 
dvatrimSaeca grha 1/50. 
dvadasangula TV/26; V1/32. 
dvadaSarayutam 11/13. 
dvitiya nadika V/35. 
dvitiye caiva rasau v/51. 
dvisaptati sahasre 11/49. 
"dha" 
dhananjayasya 11/54. 
dhanahanisca V/51. 
dharmadharmesu 1/56. 
dharmarthakama 1/66. 
dharanam yadidam Iv/16. 
dharana dhyana Iv/58. 
dharana paicadha 1/37. 
dharana procya Tv/2. 
dharayet paiicalV/10,11 13,14. 
dharayet puritam W/il. 
dharayetvyomni TH/S2. 
dharitam recayet TH/16. 
dhumadhvjajayam 111/47. 
dhyanam samadhi 1/33., 
dhyanam samprati Iv/17. 
dhyanamatmasva Iv/19. 
dhyanamevahi 1V/17,54. 
dhyanayogabaladeva VIS. 
dhyanenanena Tv/55. 
dhyayannantyaksaram 111/13. 
dhyayannatmana 1V/61,62, 
65,66. 
dhyayan purusa Iv/64. 
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dhyayan yatha yatha Tv/60. 

dhyayan virecayet 11/65. 

dhyayan vaisva TV/63. 
na" 

na tasya durlabam 111/30. 

na rasam na ca TV/22. 


nagah kurmah krka 11/42. 


nagadi vayavah T1/50. 
nadinamapi 11/20. 
nadigsuddhimava 11/68. 
nadi samSodhanam 11/55. 
nadam cotpadaya 1/31. 
nadabhivyakti 1/69. 
nadoparimahadevam VI/17. 
nanavidhabhayo 1/7. 
ndnyat pasyami VI/19, 52. 
nabhim ca hrdayam 111/63. 
narayanam jaga° VIi/S4. 
nagakalah katham V/3. 
nasasyadhovahe V/37. 
nasayam tu 11/62. 
nasagre SaSabhr 11/62. 
nasaparsve vahe V/36. 


nasaputau madhyama 111/38. 
nasamadhye vahe V/37. 
nasamulam tu 1/71. 
nih$vasocchvasa 1/51; 11/25. 


nityam dharmaratam 1/4. 
nityakarmanvi IV/72. 
nityamevam praku 1/17. 
nimilanadi 11/53. 
niyama dasadha 1/53. 
nirgatamrta IV/43. 
nirbhayastupra vi/3. 


nivartakam ca vedesu 1/22. 
nivartakam bhavedeta 1/21. 


8 


nirvatadipavat 
nivrttaphalasanga 
nitva vayum pr 
nilatoyada 
nivarastka 
netrasthanam tu 
netrabhyam daksi 
netrabhyam loka 
nyastamantra tanu 
nyayarjitam dhanam 
- "p" 
paicami dharaneyam 
paficavaktram maha 
padmacchavipada 
padmasanam bhave 
padmasanam sama 
padmasanasthitam 
padmasane sukha 


Iv/35. 
IV/68. 
TV/10. 
IV/36. 
IV/36. 
1/72. 
111/44. 
11/48. 
VI/27. 

1/57. 


IV/15. 
VI/35. 
TVv/30. 
V71. 
1/78. 
IV/51. 
1/14. 


padmodaradalalV/49,51; VI/S5. 


papraccha pitaram 
payasvini ca 
paramatmasthitih 
pare va bandhu 
padangusthattu 
padangusthe'pi 
padadijanu 
padanmanam tu 
papastu Subhadah 
payumilam tatah 
parthivevaru 
parSvapadau ca 
pingalaco'rdhva 
punyapapavasa 
putrenaivam pita 
punah pingalaya 
punah praha muni 


VS. 
11/37. 
IV/S9. 
1/48. 
111/65. 
11/44. 
IV/6. 
TIH/65. 
v/4l. 
111/63. 
v/49. 
1/79. 
11/36. 
v/13. 
1/8. 
I1/66. 
1/28. 


puritam dharayet 
puritam recayet 
purvam purvam 
prakurvita 
purvabhage susumna 
purvavaddharana 
purvoditastu 
piisapayasvini 
puis yasasvini 
pusayasca sara 
prthivyam dharayet 
prstavanima 


prsthamadhyasthi 


posanadi sama 
pranamya dandavat 
pranavam vyaharan 
pratyaharam prasam 
pratyaharah sa 
pratyaharadi 
pratyaharo bhavet 
prapasyanti dhiya 
prabodhe samsphura 
prabhabhirbhasaya 
prayanam kurute 
pravartakam bhave 
pravrttau vanivrttau 
pravese Subhadah 
prasannaguruna 
prasvedajanako 
pranmukhodanmukho- 
vapi 
pranamunmoca 


TH/15. 
11/12. 


11/23. 
11/34. 
TV/12. 
V/39. 
11/22. 
1/31. 
11/33. 
IV/9. 
V/15. 
11/25. 
V/45. 
11/52. 
VS. 
V1/30. 
TH/61. 
TI/S9. 
11/57. 
TI1/60. 
VI/10. 
TH/S1. 
TV/30. 
1/7. 
1/20. 
1/49. 
v/Al. 
1/66. 
TH/22. 


11/61. 
TH/55. 


pranasamyamanam 111/32; V1! 


25. 
pranad drdho bhave 


T/15. 


pranapanasama TH/2. 
pranayamapara 111/18, 42. 
pranayamamathe Mi/1. 
pranayamastatha 1/33. 
pranayamastridha 1/36. 
pranayamastribhi Mii/2. 
pranayamadi 1/84. 
pranayamacrte II/19. 


Pranayamair-viSuddha TII/19; 
IV/26; V1/33 


pranayamo bhave 1/13. 
pranayamo'ya 11/27. 
prano panah sama 11/42. 
prano layati 11/24. 
priyapriyesu 1/47. 
proktasteyam maha 1/31. 
proktah pritena 1/52. 
plavitam purusamIV/44, VI/36. 
"ba" 
baladaharanam TII/S8. 
bahirantasca V/22. 
bahiryadrecanam 1/21. 
balastryaprati VI/i1. 
bahyam bahih kriye 1/23. 
bahyamabyantaram 1/22. 
bahyat pranam 111/34. 
bahyadaptranam TH/21. 
bindumadhyastha 11/63. 
bindorupari VI/13. 
buddhimatsu nara W/18. 
brahmacaryam ca tat 1/44. 
brahma nirgunam Iv/61. 
brahma brahmamayo Iv/25. 
brahmarandhragato TI1/40. 
brahmarandhresu _ 11/39, Sl. 


brahmavitsuparam V/19. 


9 
brahmavidbhirmaha 1/4, 
brahmanesu ca v/18. 

"bha"™ 
bhagavam kena 1/17. 
bhagavan brihi me iW/1. 
bhagavan sarva 1/6. 
phadrasanam bhave 1/79. 
bhavapa$a nibaddha IV/57. 
bhavayan manasa I1/SS. 
bhavabhavavini Vi/61. 
bhasayantam jagat Iv/53. 


bhuktam sarvarasam 11/48. 
bhitam bhavyam bhavi V/33. 
bhatanam ksetrinah V/18. 


bhumirapastatha Iv/4. 
bhimau nivesya 1/78. 
bhimyam budhoravi V/38. 
bhokta bhogyam ca V/8. 
bhoktrisusumna 11/30. 
bhogayatanadehe V/7T. 


bhogyamabhyantaram V/7. 
bhojanam maithunam V/46. 


bhrantyarudhah sa Vv/6. 
bhruvormadhyam 

lalatam , 11/64. 
bhruvormadhyepya IV/39,65. 

"ma" 

makaraScaiva v/31. 
makaramirti TI/7,16. 
mandalam tadviha 1/8. 
madhyamah kampa 1/22. 
manah Suddhisca V/S1. 
manasalokya 1V/31, 40. 
manojavatvam 111/30. 
mantranyastatanu 1/59. 
mayurasaname V/77. 
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mayaivamuktah 1/18. 
marutam marutam IV/13. 
marmasthana 111/64; 1V/13,18. 
mayuram kukkutam 1/67. 
miaheSvari tu sa 11/7. 
muktasanam tatha 1/67. 
muktimargesu 11/24. 
muktirukta tvaya 1/29. 
mukhena sa sama 1/17. 
mukhyanyetani IV/56. 
mrjjalabhyam smytam 1/51. 
mrtasanjivanim vi/42. 
mrtyukalam ca V/21. 
mrtyubhita VI/51. 
mrdvasanopari 11/59. 
medhradupari 1/81. 
medhrannabhisca TI/69. 
mesaéca vrsa v/30. 
moksapanthah susu 11/26. 
"ya" 
ya idam pathate IV/69. 
ya evam kurute I/75. 
yakaram dharaye Iv/8. 
yatah karmaivakurva 1/27. 
yatah ksetram vijana v/6. 
yat prasannasva 1/58. 
yatra bhage maru v/43. 
yatra vayu sthi v/43. 
yathavat sarva V/3. 
yathavadvayucaram I1/16. 
yathaSvatthadale 1/41. 
yathokta varnadevena IV/11. 
yadrechalabha 1/55. 
yadyatpasyati TH/59. 
yadyatma nirgunah v/2. 
yadva samadhi VI/5S9. 


yamagca daSadha 1/35. 
yamadi guna 11/56; IV/2,58. 
yamaisca niyamaigcaiva 1/83. 


yaSasvini ca 11/35. 
yasasvinyah kuho 11/32. 
yastu viSvatmakam vi/43. 
yastvsu atmanyasakta V1/49. 
yastvetcchrnu Iv/70. 
yastuenam parama vi/29. 
yatra vivahakarmani V/A7. 
ya dhistamrsyah 1/55. 
yamye pusa ca 11/36. 
yavatkevalasiddhih 111/29. 
yavatksetri V/16. 
yavadetani 11/69. 
yavadva Sakya 11/11, 61. 
yavanmanolaya 11/49. 
yenapasyanti VI/10. 
yogakale tvapa 1/17. 
yogena parama VI/4. 
yoginastvapa TH/41. 
yoginam hrdaya 1/18. 
yo vedadau svarah 1/4. 
"ra" 
ragadapetam hr 1/59. 
rasisvetesu V/33, 55. 
rahuh kujo ravi v/40. 
repham ca bindu 11/65. 
recanam purnain Ti/27. 
"la" 
Jalatam tu bhruvo Iit/73. 
lalatadvyoma 1/73. 
lingadehena sarvatra V/13. 
"va" 
vakaram dharaye Iv/8. 
vaktumarhasi I/3. 


vaktumarhasi 1/3. 
vaksyami sukhadam 1/9. 
vaksyedevam jagadyonim I/1 1. 
vatsaranmukta TV/46 
varnatrayatmaka T/3. 
varnasramanam 1/20. 
vasistham vagvidam 1/1. 
vahnyadityasasa VI/38. 
vahnisthane niru TI/36. 
vame'pi vayava vi48. 
vayuh pravartate v/25. 
vayurvahnistatha V/34. 
vayurvayusakhe 11/18. 
vayuScarati dehe V/22. 
vayustisthati TI1/46. 
vayunam sthana Iv/18. 
vasudevam jagannathamIV/27. 
vijanantam sada TV/52. 
vijnatavyani 11/3. 
vijiiaya svaSarire V1/26. 

viddhyetat sarva TI/S. 
vidhaya vidhi VI/24. 

vidhinoktena 1/54, 64; VI/S6. 

vidhyuktam karma 1/29. 

vidhyukta karma _II/56; VI/4. 

vinayakam susam 11/60. 

viniyogam tu Vi/24. 

viniscityatma vi/3. 

virecyapurya 1/28. 

viguddhacetasah vi/13. 

viSuddhacetasa vi/45. 

viguddhacetaSco VI1/26. 
visvarcisam maha VI/33. 
visvodara tu 11/40. 

visam bhaskara V/23. 


visnumapsva Iv/9. 
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visnoh pade ca VI/27. 
vihitesu ca 1/63. 
vihitesu tad 1/49. 
vrthakleso bhave 1/84. 
vedalaukikamarge 1/62. 
vaisvanaram jagad IV/34. 
vai$vanaratvam [V/38. 
vyattavaktro 1/74. 
vyanah Srotraksi 11/46. 
vyomarandhragate 111/40. 
vyomamsepi na v/49. 
" $a" 
Saktih putro maha vil. 
gaktimalokya 1/12. 
gankhadhvani ni 111/40. 
Sanaih pingalaya TT/12. 
Sanairaropayed TH/S2. 
ganaih sodaS 111/10. 
fariram tavadevam IW/S. 
gariram visi TIH/54. 
§ariralaghuta 11/68. 
$arira Sodhanam 1/54. 
gariradadhikah 1/7. 
guddhasphatikasam —_—‘I'V/29; 
VI/35, 40. 
Subhasubham tada v/42. 
Susrlisa gurao 1/45. 
§tinyatamabhya VI/60. 
Stinyata sa tu VI/60. 
§rnitvam brahma 1/13. 
$rnuyadyah sa Iv/71. 
gaucam cadvividham =—‘V/S1. 
$rivatsavaksa 1V/28. 
§laghya vyasa VI/18. 
§vasasamkhyabhi v/26. 


| 
| 
| 
i 
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teat! 


sa 

satkrtva acare 11/67. 
sadangalastu brdnma_—‘WN/7 0. 
sasti Svaso bhave V/27. 
sasthe ca pratyava V/53. 
sodaSacchandasam VI/36. 
sodaSacchanda Iv/43. 

"sa" 

samsarapasaba VI/19, 52. 
samsararnavama 1H/20. 
samsrtistata V/2. 
samsarasamjhakam VI/11. 
sa esa pranavah 1/3. 


sa kalam samatikramya VI/29. 
sa kalanr tamatikramya VV6. 


sagunam paficadha IV/20. 
sagunesuttamam TV/37. 
sadatma rajate TI/S3. 
saptamasya tu 11/63. 
samagrivasirah 11/61; I11/44. 


samadhih Stinyata VI/59. 
samadhih samatalV/59, VI/59. 
samadhih samata prokta 1/37. 


samadhimadhuna Iv/S7. 
samanah sarvada dehe 11/48. 
samanavayureveko 11/49. 
samahitatamo 1/32. 
samahitamana 1/1; Iv/1. 
samunnata Sirah 1/77. 
sampaSyannatma Vi/44. 
sampidya sivani 1/82. 
sampurnakumbhavad W/21. 
sambhavattyuttame 11/23. 
sambhidya manasa TIH/55. 
samyak vicaraye Tv/71. 
sa yati brahma T/75. 


sa yogostanga 
sarasvati kuhi 
sarasvati tatha 
sarasvati Stila 
sarvatra maithuna 
sarvadrk sarvatah 
sarvapapavini 
sarvabhutabhayam 
sarvabhitasthama 
sarvabhitahitam 
sarvabhutesu 
sarvaratna sama 
sarvasastrartha 
sarvadharam jaga 
sarvavasthastu 
sarvekalasya 
sarvesamapi 
savyam daksina 
savyabhage jaya 
savye ca daksine 
savye daksinam 
sahasraguna mu 
sahitam kevalam 
sa mkhyadayo'pi 
simha kanya tula 
simhasanam bhave 
siddhantaSravanam 
sivanyamatma 


1/31. ' 


1/31. 
11/37. 
W/7. 
1/43. 
Iv/24. 
Iv/69. 
V/S5S. 
VI/46. 
1/2. 
vi/44. 
IV/52. 
Vi. 
IV/23. 
vi/51. ! 
V/24. 


V/35. | 


1/82. 
11/39. 
V/25. 
1/70. 
1/65. 
11/28. 
VI/17. 
V/30. 

1/75. 


1/53, 60. 


1/69. 


sudharasam vimulV/42; V1/33. 


suprite bhagavan 


sugobhanam matham 


susuptih svatma 
susumneda tatah 
suksme lingaSarire 
ststisthityatma 
so'piputra viSesena 


vi/22. 
1/58. 
v/11. 
11/21. 
V/12. 

TI/4. 

Vi/6l. 


~ 


so"hamatmani 1V/31. | svatmanamartha 
so'hamatmeti IV/53. | svahapriyalayat 
so'hamomiti VI/48. "ha" 
sthanuvanmurdha- hastayoh kharpare 

paryantam 1V/39.  hastastham ratnamu 
sthanat sthanat 111/61, 74. hastabhyam bandhayet 
sthanani caiva 1/3. _ hastijihva tatha 
sthanesevtesu 11/74. _ hastau janau ca 
sthiratmakasca V/32. hanopadanacesta 
sthtlam stksmamana 1V/22. himsadirahitam 
sphuranti hrdaya 1/18.  hiranyaSmasru 
smarannarayanam VI/S6. hrjjyotiyama 
svakiyasakha 1/61.  hrtpadme parama 
svapne'pi bahya V/10.  hrtpadmestadalopete 
svayamutpanna VI/49. 
svastikam gomu 1/67. _ hrtsaroruha 
svatmjam krpaya 11/4. hrdayambuja 
svatmanyavasthi V1/46.  hrdayethantara 

ee * 
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Tv/42. 
II1/47. 


1/76. 
vi/47. 
111/37. 

11/39. 

1/74. 

11/51. 

1/59. 
Tv/50. 
vi/12. 
Tv/62. 
Iv/26. 
VI/32. 
IV/32. 
IV/63. 

Iv/3. 


Appendix - 6 


Appendix - 6 


wen OTSA 

Important Word Index 
tg!" apana (Karma) 11/17,42,45,51; 
akara 11/5, 10, 14. 1I1/2,36 
aksara T1/8,9,13,54; VI/ abda V/28 
9,11,16,26  abhicara 1/40 
aksi 11/46; 111/64 abhyarcana 1/58 
agni 11/64,65; 111/46,52;  amara vi2 
V/38,48  amurta Tv/23 
agnikula 1/46 amrta 1V/43,44,46,64; 
aiga (yoga) 1/31-33 V/23;V1/15,16,20,29,40 
angula 11/5,7,10,11  amrta (dhara) VI/36 
anguli 1/74; 1/5  amrta (parama) VI1/24,26 
angustha 1/71; 111/34,37  ayana V/28 
acyuta VI/5  ayogin VI/19 
aja 1V/23,54  aranyavasin 1/50 
ajara 1/11,17; 1V/23; V/2 arcana 1/58 
ajina 11/59 —artha 1/66 
anda 11/43 alambusi (sa) 11/23,34,40 
advaita VI/48  alpabhojana 1/50 
adhama TIl/22 alpamiitraptirisa Tv/14 
adharma 1/56 avacchinna V/ 4,12 
adhigana Iv/65  avastha V/9; VI/ 51,59 
adhyayana 1/3,61 avyakta 1V/9,40 
adhyatmavidya 1/51 - avyakta (susumna) 11/26 
anala IV/9,50 avyaya Tv/42 
anantaka Tv/61  aSubhavaha vi/4l 
anila 111/12,16 aSvatha 1/41 
anrta 1/59 astanga 1/ 31;1V/67 
anta Tv/50 _—asteya 1/38,42 
antaka 111/4,31 — asthi Ml/ 6,12,25,50 
antrakasa Iv/3 ahimsa 1/38,40,52 


antratman 


VI/S6 


seg 
akasa 111/56; 1V/4,7,9,14 
akasaga Iv/3 
agama V1/14,15,20 
agneyamSa V/36 
agneyi v/35 
atmadehastha VV/47 
atman _—‘1/23,31; 111/56,59,60; 
1V/2,19,32,39,42,49.93, 
60-62,64-66 
atmayajin VI/43,44 
atmavisuddhi vi/25 
atmavedana Vil4 
atmasuddhi VW/l4 
aditya (mandala) TV/49, 66; 
V1/38 


ananda_1/11,17,24; TV/ 23,61 
ap (apas) 1V/4,6,8,9,11; V/34 
abhyantara (ananda) 1/22-24, 


34,51; II/S7 
abhyantara (cihna) V/7,16,21 
ayu Ill/ 36; V/28 
arjava 1/38,49 
asana 1/33,35,67,81; 11/59,60; 

111/24,35,45; 

IV/16 

astikya 1/53,56 

asya 11/44, 61 

abnika 1/4 
gee 

ida 11/21,27,28,31,38, 

39,64,66; TH1/10,16,17 
itihasa 1/61 
indriya Il/ 40,58; V/7,8 
istadeva 11/60 


wan 


iga 1V/31; V/22 
j$ana IV/ 65 
jévara V/11; IN/S4; 
1V/9,30,34,35,63,65 
jévarapujana 1/53,58,59 
my" 
ukar 111/6,11 
ucca 1/65 
ucchvasa 11/51 ;101/25 
uttam (pranayama) 11/22,23 
uttama (vyana) 1v/40 
udanmukha 1/61 
utthana 1/22 
udara 11/45; 111/21,44 
udana (karma) 11/42,47,52 
upamsu 1/64,65 
upayagrahana 1/66 
uma V1/39 
mg" 
tm 1/68,71,72,78;11/45 
firudvaya TI/62 
iru madhya TI/68 
Urdvaretas V1/14,34,50 
yt 
rta VI/24 
rsi 1/8, 55; V/24 
"tg"! 
om V1/09,48 
onkara 11/51; V1/12,15, 
16,20,23,26 
"ka" 
kati 1/45 
kanthakupa 111/63,70,71 
kanda 1/2,1 1,19,25,34,44; 
: TH/48 


kandamadhya 11/19,25,34; 
1V/26;V1/32 

kanya v/30 
kampana 1/22 
kara 1/76,78; 11/62 
karana 111/36,37 
karkata Vv/30 
karna 11/37,38 
kartr vii9 
karma 1/19, 20, 24-27, 
29,39,42,43,49,62; 

111/60; IV/48; 

V/46,47 

karmakanda 1/26 
karmaksaya vil4 
karma (nitya) 1/24; 111/60; 
1V/68,72,73 

karma (naimittika) vi/4,41 
karma (pariksaya) wil4 
karma (vidhyukta) vi/4 
kama . 1/20,21,66; 11/56 
kamavarjita vi/5 
kaya 1/49,59,68; 11/61 
karana THW/8; 1V/23,36, 
39,40,50; 

VU/8,9,27 

karanatraya vi/39 
karunika 1/5 
karya VI/26 
kala 11/29,30; V/20,24,26; 
VI/1,3,6,13,53 

kalajit V1/30,57 
kalavasa V/23 
kalavit v/26; V1 
kalastcaka Wiis 
kasa I/51 
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kirita 1V/28,52 
kukkuta 1/67,78 
kuja V/38,40° 
kundalikrta 11/16 
kundalisthana 11/16 
kumbhaka 111/2,3,9,21,26- 

28,30,31 
kuSa . IWVS9 
kuhi 11/22,31,32,34 
kurmakarma 11/42,53 
kurmasana 1/80 
krkati 11/46 
krkara 11/42,53 
krechra candrayana 1/54 
krtabuddhi V/18,19 
krpabuddhi 1/12,18,48; II/S 
keytra Iv/28 
kevalakumbhaka 111/27,28,30 
krodha 3 
kleSa 1/39,40,84 
ksama 1/38,47 
ksetrajiia V/6,7 
ksetrayoga V/IT 
ksetravan v/20 
ksetrin V/16,18 

"kha" 
kha V/34 
khamadhya TiH/S5 
kharpara 1/76 
"ga" 

gada V/27 
gala 11/46 
gandhari 11/23,31,33,38 
gayatri I/5; V1/25 
giriprasravana TH/40 


guda “1/80; 11/10 


guru 1/13,45,63; 
1/60 
gulpha 1/69,70,73,79-82; 
111/44,65,66 
guha VI/4,28,29 
guhya W117 
grhasthasrama 1/44,50 
gomukha 1/67,70 
graha | : v/29 
grahodaya V/33,42 
griva 1/61; 1/44 
" gha" 
ghatika TV/11,13,14; V/27 
ghrana 1/46 
" ca" 

cakra 11/13,14 
caksu 1/37 
caturanana 1/14 
caturmukha 1/16 
caturvarnatmaka Vi/09 
catuspada Il/8 
candra 11/28; IV28; 
V/38,40 

candrabhaskarabhaga V/22,23 
citimula _ 111/62,66,67 
citta 1/46; V1/28 
cittaksobha V/50 
cihna 11/68,69; 
V/16,20,24 

cetas VI/4,13,18,45,50 
cetas (yukta) VI/12,23 

"cha" © 
chandas VI/24 
: "ja" 

jagadisvara Iv/9 
jagadyoni Vii 


jagannatha 1/12,16; 1V/27 
jangha 11/45; 
TI1/43,62,66 

Jatharagni 11/68 
jantu 11/5; TV/17 
janma 1/7; 111/56; TV/70; 
VI/8,28 

japa (upamsu) 1/64,65 
jaya 11/39 
jara V7 
jala V/38 
jalacandra VIS 
jagrat vi9 
janu 1/68,74,78; 11/45; 
111/62,67; TV/6 

jitakrodha 1/3 
jitsu VI/12 
jitendriya 1/3,13; 111/45; 
IV/58 

jihva 11/37 
jiva 11/13-15; 
V/4,6,13,14 

jihvamila m7 
jivanmukta TV/14,47 
jivatman Iv/59 


jnana 1/7,21,24,27,29-31; 
1V/33,48,61,67-69, 


72,73 
jmanacaksus VI/17 
jhanin 1/25,27 

"ta" 
tattva Iv/9 
tattvajna V1 
tattvadarSin V/42 
tapas 1/54; TN1/57; TV /67 
tapovana 13 


tarjani 111/37 
tamasa 1/29 
taraka 111/20; V1/5,29 
talumtla TH/64 
turiya V/9,11 
tula v/30 
tejas 1v/4; V/12 
trikalajnia Vi 
trikalasnana 1/58 
trilocana V1/35,39 
tryambaka V1/19,39,41,43,50 
tvak 11/12,50 
" da" 

daya 1/38,48 
dagabahu Vii35 
dana V/53,57 
diva 11/29 
dipti 11/68 
dvija v/20 
duhkha 1/6; 1V/15,47; 
V/51,52 

deva 1/10,11,16; 11/60; 
1V/5,10-14,31 37,72 

devata TH/6 
devadatta 11/42,54 
devalaya I/5S7 
deveSa Tv/31 


deha 1/25;11/1 3,13,15,48.52; 
111/24,25,49,56; 1V/35,64; 


VIT,13,22,25,28,33 
dehamadhya 1/8,10,11; 
. 111/68,69; V/22 
dehin D/1; W411; 
1V/64; V/25 

dhanafijay2 TI /42,54 © 


dhanu v/30 
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dharmarata (dharma) 1/4,31,51, 
56,66 

dharana(na) 1/33,37;11/1 1,34; 
TV/1-5,12,15,16,58 


dhi 1/55; VI/10 
dhira 11/59 
dhrti 1/38,46 
dhyana 1/33,37; 


1W/17-19,25,31, 
37,40,45,53-55,58 


dhyanamrta IV/46 
dhyanayoga Wiis 
dhyeya Vil 
na" 
nara V/18 
naraka WH/19 
naga 11/42,50,53; 111/50 
nadika 31/29,35 
nadikaSuddhi 1/ 83,84; 
11/1,55,68 
nadicakra 11/29 
nadimarga 11/49 
nadisamsthana Ty 55; Tv/18 
nadi 11/1,2,6,19,20,40, 
41,43,49,55 
nada 111/31,38-40; 
V1/ 13,17,18 
nadabhivyakti 11/69 
nabhi (mandala) 1/76; 11/13,15, 
44,45; 
V1/34,48,49,63,69,70 
narayana 1/10; 1/27; VI/54 
nasa WIT 
nasakala V/3,5,15 
nasa (nasika) 11/36,39,44 
nasa V/ 36,37 


6 
nasagra 1/73; 11/62; 111/34 
nasaparsva V/36 
nasaputa TIL/38 
nasamadhya V/37 
nasamila 111/64,71 
nihSreyas Vv/20 
nihsvasa 1/51; 1/25 
nihsprha 1/42 
nityakarma 1/24; II1/60; 
1V/68,72,73; VI/4 
nityamukta TV/47 
nityaSuddha vi4 
niyama 1/33,35,53,83 
nirnjana Vil 
nirgunadhyanaIV/ 19,20,25,61; 
v/2 
nirdvandva VI/3 
nirbhaya VI/3 
nivartaka (na) 1/19,21,22 
nivrtti 1/49 
niskama VI/5,28,37 
netra 11/36,38,63; I11/44,48 
netrasthana 1/72 
naimittika karma VI/4,41 
nyasta tanu II/S9 
nyasa VI/24 
"pa" 
paficavaktra VI/35 
padmasana I/ 4,67,71,78; 11/61; 
7 Iv/S1 
payasvini 11/22,33,37 
parampada V7 
paramatmanlV/30,35,45,59,62; 
VI1/4,29,59 
paramananda Vil 


paramananda vigraha VI/28,29 


43,45,46,48 
parammita VI/10 
paramesvara 1/14 
parartha prayojana 1/2 
palita 111/30 
pascima T/7 
pada (tala) 1/68,69,71,77; 
11/47; 111/65; 1V/6,24 
padangustha 11/35,39,44; 
Ill / 62,65 

papa 1/69; 1V/67,69,70; 
V/39,41 

papaphala v/4l 
payumtla 11/40,45; I11/63,68; 
Tv/ 6 

parthiva V/36,49 
parthivi V/35 
pavaki 9 
pingala II /21,27,28,31, 
36,39,65,66; 

TI /12,14 

pitamaha 1/17 
punyapapa TV/69; V/13 

purana 1/61 
purisa Tv/14 
purusa 1V/44,49,64; 
VI1/34,36 

purusottama TV/30 
puraka (purana) IIl/ 2,3 9,21, 

27,30,42 

purvahnika 1/4 

Pusa — 11/22,31,33,36,39 

prthivi 1V/9,10 

prthivijaya IV/10 


prthivisthana IV/6,8 


prstha 11/44 


prakrti 1V/32 
pranava 111/1,3,9,11 (13,45,48; 
V1/6,10,17,18,20,25,30 


pratyagatman Iv/S9 
pratyavaya v/53 
pratyahara 1/33,36; IMl/ 57,58, 

59-61,74 
pravartaka (na) 1/16,20,49 
pravesa v/4l 
prasannatman VI/3 
prasveda W/22 
praimukha 11/61 


prana 1/7,14,1 5,42-45,66; 
111/2,13,15-1 8,20,24, 


34,46-48,52,55; 
V/26 
pranakarma 1/51 
pranajaya 11/32,33 
pranasamyama 111/20,31,32 
pranayama 1/33,36,83,84; 
TH/1-3,9,13,17-19, 
22,23,27,28,42; 
1V/26,33; VI/ 25 
priya 1/41 
" ba" 
bandha IV/17 
bahya 1/22.23,34,51,63; 
V/7,16,20; VI/49. 
pahyakasa Iv/3 
bindurupa 11/63,65; 
Vi/11-13. 
bija vil9 
buddhi 1/23; TV/S3 
buddhijivin V/I8 
puddhinaga V/13 


buddhimat V9; V/A8 
budha V/4,38,40 
brahman (deva) 1 /13,14,26; 
Tl/8,55,56; 
1V/9,25,45,61; 
VI/5,9,24,29,30,34- 
brahmacarya 1/38,43,44 
brahmacarin 50 
brahmjna 1/3 
brahmajnana vi/9 
brahmapura VST 
brahmabhuvana VI/10 
brahmarandhara 11/17,26; 
111/39,40,51,55. 
brahmavit 1/4,10; V/19; 
V1/6,29. 
brahmavedin Vid 
brahmasadana m/75 
brahma V/48; VI/6 
brahmana 1/4; V/18 
brahmanapriya V3 
"bha" 
bhakti 1/24,52,58; IV {70 
bhagavat 1/6,10,11; H/1; 
V/ 3;VV/1,2. 
bhadrasana 1/67, 79 
bhaya V7 
bhavanasana V/9. 
phavapasa Iv/57 
bhavabhava will 
bhavisya V/33 
bhavya V/33 
bhasmadhara 1/59 
bhavabhava vi/6l 
bhaskara 11/28 
phaskarabhaga V/22 
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bhukti V/8,10 
bhita 1/39,41,43; IV/31; 
V/5,18,33,34,42,55; 

VI1/35,44, 46. 

bhiitatman v/5 
bhumi IV/4; V/34,38. 
bhrgu V/38,40. 
bhoktr TV/42; V/8,10. 
bhogasadhana V/T 
bhogayatana Vig 


bhogya (bahya & abhyantara) V/ 
7,8. 


bhruvorantara 1/72 
bhriimadhya 111/64,72 
bhrinahan TH/18 
" ma" 
makara V/31 
makara 111/4,7,16,31 
matha TI/S8 
mandala V1/38 
mati 1/53,63; IV/37 
mada 1/7 
madhyadeha 111/63; TV/39 
madhyama (pranayama) III/22 
manah$uddhi V/51 
manas 1/39,42,43,49,55; 
11/63; ITI/1,40,45, 
48,55,60,74; 
- TV/1,2,19,31,40. 
manuja V8 
manojava 1/30 
manolaya TII/49 
mantra 11/59; VI/27 
mantrabhyasa 1/64 
mayurasana V77 
marana V/S53 


marut IV/13; V/43 
marmasthana II1/61,64; I'V/18. 
mahat TV/9,33 
maharsi Vi/14 
mahakarunika V/5 
mahatman vil 
mahadeva 1/17,21, 34 
mahaprana II/55 
mahamarga 11/31; TV/54 
matra 11/64; I11/10-12,14. 
manasa 1/64,65 
maylra 1/67 
maruta Iv/9 
maheSvari I /7 
mitahara 1/38, 50 
mithuna V/30 
mina v/31 
mukta 1/7; 1V/47,48; V/21 
muktasana 1/67, 81,82 
muktimarga 1/13,22,25,29,35; 
Il/ 24; IV/38,47, 
55,68,73; V/1S 
muni 1/5,13,28,42,50 
mumuksu 1/27 
mitra Iv/i4 
murdhan II/25; I1/39,52,55,64; 
TV/7,39; V1/20,23 
mulacakra 1/14 
mrtasamjivani v1/42.51 
mrtyu V/7; VI/19,52. 
mrtyukala v/21 
mrtyujita IV/46; VI/61 
mrtyunjaya VI/48 
mrtyubhita VI/51 
meghadhvani 11/40 


medhra 1/81; 11/10,34,45; 
111/69 
mesa V/30 
maithunatyaga «4B 
moksa_ 11/26; 1V/17,54; VU/S2 
"ya" 
yakara Iv/8 
yamasadana (sthana) V/ 33,35, 
38,52,81; 
11/56; 1V/2,58. 
yagasvini 11/22,31,32,35 
yoga Wl 31; W/75; VI/4,28 
yoganista 1/26; V1/24 
yogavit V/80; 11/59; 
1V/37; VU/61 
yogasastra Iv/2 
yogasthana Iv/71 
yoganga 1/33,84; M1/57; 
11/4,18; 111/41,61; 
Vil; VI/19,21. 
yogin 1/10, 11, 39, 75; 
11/4, 18; 11/41, 61" 
vil; V/19, 21 
"ra" 
ravi 11/28; V/38,40 
raga 1/59 
rajasa 11/29 
ratri 1/29 
magi. V/ 27,29,31 33-36,38,42, 
50-52,54,55. 
rahu V/38,40 
rudra 1V/9; VI 14,16,22, 
28,43,50. 
recaka (recana) Ill/ 2,3,9,21, 
27,30,42. 


oh 11/65; IV /8 
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roga Iv/i1 
"la" 
lakara Iv/8 
jaksana (bahyabhyantara) Vi/3 
lajja 1/62 
lalata 111/64,73 
linga vi/49 
lingadeha V/13 
lingaSarira vii2 
laukikamarga V/62 
twat" 
vamsa TV/6 
vakara Iv/8 
vaktra 1/74 
varana (varana) 11/22,35 
varunamsa V/37 
varna__‘TW/3; 1V/4,11,13,14,50 
varnasrama 1/20,25 
vasistha 1/1,10,28,30; 
11/5; T/1; Tv/1; 
w/1,4; VI/3 
vastu V/8 
vahni 11/17,48; 111/46,50; 
1V/6,8,12,35; V/34 
vahnisthana 111/36; 1V/6 
vak V 39,42,43,49,59 
vagvit Vi 
vacaka VI/16 
vacya VI/16 
vayavya V/12,35 
vayavyamsa V/36 


vayu 11/2,3,7,18,43,50,64; 
111/21,27,35,36,40, 

41 46,50-52,55,61 74; 
1v/4,10,1 1,13,14,16,18: 
V/22,25,34,36,37,43,46-48 
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vayukarma Iv/18 
vayacara 11/16; V/21,22 
vayujaya TH/35 
vayusthana 11/55; IV/18 
vayusthala Iv/7 
vayudaya v/50 
varana 11/32 
varunamsa vi49 
vasudeva 1V/27,62; VI/54 
vigraha 11/6; V/39 
vijitendriya VI/3 
vijnana IV/31 
vidya Tv/32 
vidvan 1/47; 11/35; 
IV/9; V/18,20; 
VI/10,17 
vidhi 1/40,54,64 
vidhyukta 1/29,40, 11/56; VI/4 
vinayaka 11/60 
virupaksa VI/14,34,50 
visuddha VI/18 
viguddhacetas VI/13,1 8,26,45 
visuddharupa Vi/34 
visvatman vi/24 
vi$vasa 1/56 
vi$vodara 1/23, 32,40 
visa vV79 
visaya 111/36,58 
visuva V/28 
visnu 1/58; 1V/9,28; V/27 
vihanga 1/8 
vihita 111/60 
vina 111/39 
vira 1/67 
virasana V/72 
vrscika V/30 


vrsana 1/73,79; 11/45 
vrsabha Vv/30 
vrsabhadhvaja VV/18 
veda (marga) 1/19,22,62; 

11/4; VI/16 
vedavadin 1/41; VI/2 
vedanta 1/60; TI1/4 
vaigvanara 1V/34,37,38,63 
vaisnavi 11/26 
vyadhi 1/79 
vyanakarma 11/42,46,51 
vyapara will 


vyoma 1/77; 11/52,53,73; 
TV/8, 21; V/37 


vyomaga Tv/13 
vyomarandhra 111/40 
vyomamsa V/37,49 
vyomakhya V/35 
vrata 1/53,66 
"Sa" 
Sakti 1/5,6,8,9,12.29,33; 
11/1,4; TV/17; W/l,2; 
VI 1,2,13,15 
gankhadhvani 111/40 
Safikhini 11/22,33,38 
Sanai$cara V/38 
Sarira 1/54; 11/5,7,11,68; 
111/54,60 
gasanka VI/38 
santa 1/2 
Sastrajha (vit) 1/1,6,16. 
gastrarthtattvajna V1 
Sikhisthana 11/8 
Sirahpadma 1V/43; V1/36 
Siras 1/77; 11/61; 


111/44; IV/24 


ee de 


gira m/42 
guddha 11/2,14 
gubha v/40,43 
gubhakarya V/47 
gubhada v/4l 
gubhavaha v/40,41 
gubhaSubha V/7,33,42 
gusrsa 45 
gunyata V1/59,60 
gunyapada 111/56 
§auca 1/39,51 
graddha 1/28,51,63; fV/70 
grivatsa 1v/28 
§rotra 11/46; I11/37 
gvasana m/10 
vasa V/25-27,29. 
" sa" 
samsara 1/6,20; 111/20 
samsarapasa VI/19,52 
samsrti V/2,4 
samsthiti vill 
saguna (dhyana) 1V/19,20,25, 
31,37,45 
sanga 11/56 
sat Vi/8 
satya 1/38,41; IV/61,69. 
satyasangha V2 
sadananda(maya) V/24 
sadasiva V1/34,50 
santosa 1/53 


samatavastha 1/37; 1V/59; vi 

59 

samadhi 133,37; 1V/57,59,66; 
V1/58,59,61 

samana (karma) 11/42,48,49,52 

1/32,67,74; 11/58; 


samahita 


{N1/1; 1V/1,17,44- 
sarasvati 11/21 31,33,37; M1/7 


sarvajnata 1V/71; VI/ 10 
sarvadharma 1/31 
sarvabhutahita 1/ 2,6 


sarvabhutahrdisthita V/10;1V/ 


31. 
sarvasastrarthatattvajiia V1 


sahitakumbhaka 111/28,29 
sankhya VI/I7 
sadhana 1/25 
sadhya V/16 
simha V/30 
simhasana 1/67,75 
sidhantaSravana 1/53,60,61 
<ivani 1/ 69,73,79,82; Tl 142 
sukha 1/9,55; V7 
sudharasa 1V/42; V1/33.38 
susupti v/9,\1 
susumna 11/18-21,24-26, 
30,3134; HT / 39,51 
stuksma IV / 22; V/ 12 
suri 1/22; 1V/ 55; v1/ 10 
surya ir /29 
srsti 1/4; Iv / 50 
somabhaga V/23 
somamandala Iv/41 
saumya v / 40,41 
saurin Vv /40 
skanda TH/44 
sthiti 14; VI/S0; V/2,12 
sphatika Tv/29 
sthila Tv/22 
svakiyasakha 1/61 
svapna vi9 
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svayambhu 1/18; VI/16 
svastika 1/67-69 
svatmarupa Wii 
svayambhuva VI/44 
"ha " 

hakara Iv/8 
hari VI/54 
havyavahana Iv/35 
hasta 1/71,74; 1/47; 01/37 
hastijihva 11/23,31,32,39 
himsa 1/40,59 
hita 1/2,6,41 
hrta (hrdaya) 1/10,59; 11/44; 
IIl/ 63,70; 

VI/12,21,37,56 


hrtpadma TV/26,41,62-64; 
V1/32,73 
hrdayambuja 1V/26,41,62-64; 
V1/32,37 
hrdayabja IV/26,41,62-64, 
V1/32,37 
hrdayambhoja 1V/26,41 62,64; 
VI1/32,37 
hrdayakasa 11/18 
hrnmadhya 111/70; IV/7,32 
hrsikeSa V/12 
hri 1/53,62 


xe REF 


"Very often philosophical gymnastics is 
mistaken for spiritual knowledge. It is to be 
remembered, however, that no intellectual 
convictions or philosophical training will 
take an individual even a whit nearer to the 
Lord. Practical experiences in the sublime 
regions of adhyatma alone count. These 
experiences can definitely be made possible 
through the psychophysiological processes 
of Yoga” 

- Swami Kuvalayananda 


Kaivalyadhama S.M.Y.M. Samiti 
Lonavla - 410 403, 
Dist. Pune, Maharashtra, India 
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The Yoga Yajnavalkya is an ancient text. It’s origin has been traced to the period between the second 
century B.C.E. and fourth century C.E. Its very age lends credibility to the authenticity of the views on 
yoga expounded therein. Furthermore, it’s high regard during Vedic times as an authentic yoga text is 
readily apparent from the fact that many well-known yoga texts of later times, including the well-known 
Hatayogapradapika of Svatmarama, the Yoga Kundali and Yoga Tattva Upanishads, and so on, either 
quote extensively or make frequent references to the Yoga Yajnavalkya. 


The method of Yoga described in this text is both comprehensive and universally applicable. Age, sex, 
race, caste and occupation pose no hurdles for the sincere practitioner. 


This text clearly establishes that Sanyasa, in the strictest sense of or becoming a renunciate monk, is not a 
prerequisite for the achievement of freedom (moksha). Indeed, it 1s well-known that many ancient 
Vedic nshis, including Yajnavalkya himself, were householders. 


Partly as a consequence or illustration of the last point, the text takes the form of a conversation between 
a husband and wife. Yajnavalkya explains the principles and practice of Yoga, the path to freedom, to 
Garg, his wife. This didactic structure itself dispels the false notion that, during Vedic times, Yoga and 
other spiritual practices were followed only by men and not by women. The Yoga Yajnavalkya 
demonstrates that Vedic culture provided women with equal opportunities and encouragement fof their 
spiritual pursuits to attain freedom. 


This book dispels much of the aura of mystery surrounding the concept of Kundalini, by explaining it 
logically and relating it to other terms and concepts in Vedic thought, such as Agni, Prana, the nadis, and 
so on. 


A highly prominent feature of this text, which clearly sets it apart from other texts on yoga, is the 
comprehensive discussion of Pranayama. Up toa hundred slokas are devoted to elucidating the various 
techniques, applications and results of Pranayama. The text also discusses the use of Pranayama as a 
therapeutic tool, its role in Ayurveda, and methods for incorporating Pranayama with Pratyahara, 
Dharana and the other limbs of Patanjali yoga. 


This book provides insight into the various forms of meditation practised. during the Vedic period. 
Perhaps most importantly, it addresses the issue of how we can use form (Saguna Brahman, or God with 
form) to go beyond form (Nirguna Brahman, or the Godhead). The distinction between these two 
aspects of the Deity and their relationships 1s crucial because worship of a Deity with form (Sa-guna) 
was so often mistaken for mere idol worship. However, the voluntary limitation of God’s omnipotence 
for purposes of worship and meditation by His believers, in order to realize the transcendent, is 
absolutely fundamental to Vedic thought and indeed forms the root of so-called “Hindu Polytheism.” 
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Translator’s Introduction 


In 1975, I began study of the Yoga Yajnavalkya, a very ancient, comprehensive, authentic and logical 
exposition of the practice of Yoga, with my teacher, Sm T. Krishnamacharya. Although there are many 
other, better-known texts on Yoga, such as the Hathayogapradipika, Gheranda Samhita, Siva Samhita, 
Yoga Kundalini Upanishad, and Yogatattvopanishad, he regarded this as one of the most important 
yoga text. This is partly because all of these later texts have borrowed slokas (verses) from the Yoga 
Yajnavalkya. As I studied this text, over years, reflecting on it, continuing to practice and teach yoga, 
the depths of its practical teachings began to unfold. For example, I have found the Pranayama techniques 
discussed in this text to be very useful in my teaching. I have translated this book primarily from the 
point of view of a yoga teacher and practitioner. Some sections of this text were not clear to me, 
especially in the area of Kundalini. However, my studies in the last decade on other areas of Vedic 
sciences like Ayurveda, Saktatantra etc. helped to clear some of these doubts. This translation 1s based 
on the BBRA Society Monograph, No.3, Bombay, 1954. The BBRA publication contains 506 verses 
and has been collated form 16 ancient manuscripts. (Refer Appendix I for other details) 


Furthermore, as outlined later, there are several features which are unique to this text. From a practical 
point of view, the most stnking feature of this text 1s the detailed explanation of the spintual and the 
therapeutic applications of Pranayama, the science of controlling the vital currents by way of breath 
control. Western readers may find several aspects of the Vedic tradition implicitly assumed or explicitly 
discussed herein somewhat difficult to follow. For example, the chapter on meditation (Dhyana) 
describes the imaging of the Divine as “with form” (saguna) for meditative purposes. This practice 1s 
derived directly from the Vedic tradition, which prescribes meditation on a particular forn of the 
Divine (saguna Brahman; for example, Siva or Vishnu) as a method to reach the transcendent, formless 
Deity (nirguna Brahman; or the Godhead, in Westem theology). Also, the text places rather great 
importance on the Vedic concept of varmashramadharma, the division of labor in traditional Vedic 
society and the corresponding four stages of life. Although I have tned to briefly explain the significance 
of varnashramadharma and its centrality in the Vedic tradition, I realize that the fuller discussion 
necessary to do it justice is beyond the scope of this book. The reader should bear in mind, however, 
that the yoga teachings described herein can, then as now, only be fully appreciated and realized 
within the context of an entire way of live. 


I have intended for a long time to translate this text. But it has only became a reality thanks to the 
efforts of my daughter, Nitya, and my son, Ganesh, an Ayurvedic medical student, both of whom 
assisted in the translation and tirelessly typed at the computer, proofreading and making corrections. 
I thank my wife, Indra, for the drawings and for her assistance and valuable suggestions as a yoga 
teacher. I also thank Sn R. Knshnamurthy Sastngal, Principal of the Sanskrit College, Madras, India, 
for his assistance 1n the comparitive study of the various readings of the manuscripts before translation. 
Many thanks are also due to John J. Ely, whose patient editing of the English Introduction, Appendix, 
and chapter summanies in this text has helped make it possible for this classic work on yoga to reach a 
wider audience. 


I humbly place this book at the feet of my acarya, Sn T. Knshnamacharya. 


Introduction 


All human beings, regardless of race, sex, caste, creed or nationality, have one common goal: to 
become happy and remain that way always. We all orient our actions to attain this goal. One of the 
earliest known non-Vedic Indian philosophies echoed this desire in its teaching, “Let us eat, drink and 
be merry”. The version of this materialistic philosophy which existed during Vedic days was called 
“Carvaka.” As per this viewpoint, the so-called soul 1s merely a conscious body, enjoyment is the only 
purpose of human life, and death is liberation. Sankhya philosophy, probably the oldest of the six 
Darsanas (“‘views” or schools) of Vedic wisdom to be discussed in more detail later, challenged these 
conclusions of the Materialist school by questioning its very foundations. Sankhya, a word derived 
from a Sanskrit root meaning “nght knowledge,” means “enquiry.”” An enquiry into the nature of the 
world and its constituents reveals that everything, all living beings, inanimate objects, and every potential 
source of sensory pleasure or displeasure, undergo change. Our interactions with the external world 
can produce pleasure at one time but pain at another time. But it is not simply that different people, 
situations or objects produce pain (or pleasure) the same way every time. The same person, object or 
activity maybe agreeable at one time but disagreeable or annoying at another. For example, a cold 
drink on a hot day can be quite refreshing, but a dozen cold dnnks would lose their taste or make our 
sinuses ache. Likewise, a woollen jacket may be quite cozy in winter but unbearably hot in summer. 
And so also with persons: A newlywed spouse may be an angel at 20 yet become a demon at 30, even 
as she becomes an angel for someone else! These seeming changes are due to the ceaseless flux of our 
minds. In addition, natural calamities may interfere with our pleasure, for example, our dream home in 
the Sierra Nevadas might be destroyed in a mud slide without insurance for water damage, or a typhoon 
might hit Bangladesh, destroy everything in its path and cause widespread human suffering. Everything 
in the world changes ceaselessly and it is this very impermanence which seems to be at the root of all 
our disturbances, disappointments and heartbreaks. However, we can occasionally glimpse an entity 
within us which observes events yet remains apart and unchanged by fluctuation in our mind or in the 
external world. This entity seems to endure beyond change. Sankhya philosophy taught that change, 
in the form of the decay of a desirable situation, or the failure of a better situation to materialize, lies at 
the root of our unhappiness and our problems. The Sankhya solution is to search within ourselves to 
find and comprehend this entity, the changeless Seer. To remain as this changeless Seer constitutes the 
state of total freedom. This 1s what all of us are looking for. All other desires ultimately stem from this 
desire to be free from the contingencies of external circumstances. Even our quest for money or power 
can be seen as an expression of this desire to be free. 


The Vedas proposed the means to reach that state of total freedom. The Vedas also proposed how 
to live harmoniously at the individual level and how to live with honour in the larger society. They 
suggested that all actions have consequences, for the individual as well as for society. As something 
happens within one, the other is affected. Therefore the Vedic seers laid down the code of conduct in 
the form of vamashramadharma, which allowed proper interpersonal relationship and also provided 
yoga as a means for personal freedom. In other words, the Vedas provided the means to attain personal 
freedom with proper interpersonal relationship. | 


To understand clearly what the Vedas propose, it 1s first essential to understand the nature of several 
philosophical entities discussed in the Vedic viewpoints and the relationships between them. These 
entities were inferred from attempts to answer questions that face a sincere seeker of truth, questions 
such as “Who am I”, “Where did this world come from” and “What happens to me and this world after 
death” and so on. The Vedas suggested answers to these questions by positing three fundamental 
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entities in the universe: the Seer, the Seen. and the Divine. The six Darsanas (“views or schools) of 
Vedic wisdom not only use different names for these entities, but they also view the relationships 
between these entities quite differently. For example, Sankhya used the terms “Purusha” and “Prakrti” 
for the seer and the seen respectively, while Yoga uses the words “drashta” and “drsyam.” For our 
purposes, we will use the word “Seer” to denote the changeless observer (known variously as jiva. 
atman, or Purusha), and “Seen” for the changing world of the mind, matter and senses (also known as 
Prakrti or Maya), and the Divine to denote God both without form (nirguna, or the Godhead) and with 
form (saguna, or God in a personalized form, like Siva or Vishnu). The following discussion is an 
overview intended for a general understanding of the concepts and entities involved in Vedic thought 
and discussed in the Yoga Yajnavalkya, and should not be mistaken for an in-depth critique or analysis 
of the different philosophies’ . 


Seen 


The Seen consists of the external world of the senses and also includes the mind. In Vedic thought, the 
Seen consists of the-three qualities or gunas: sattva or purity, rajas or passion, and tamas or dullness. 
Our mind is unsteady, changing from moment to moment as it becomes attracted and attached to 
various sensory or mental objects, one after the other. Because we mistakenly identify ourself with 
our mind, we continually shift along with it, from one sense object, thought or desire to another. This 
constant motion among external sense objects results in either pleasure or pain, depending on whether 
our desires or aversions for sensory objects are temporanly satisfied or not. Continual oscillation is 
normal so long as we are completely enveloped by the mind. During sleep, the mind recedes and we 
are completely lost to the world. Yet the moment we awaken, the mind returns and we begin the 
process of mistaken identification with it all over again. The fact that we continued to exist while we 
were asleep, even though our mind was absent, suggests there must be an entity other than the mind, 
continuously underlying our vaned experience. 


Seer 


This entity which is continuously present, whether we are awake or asleep, thinking, dreaming or 
sleeping, is the Seer. Unlike the Seen, which consists of the three Gunas and undergoes constant 
change, the Seer is beyond the Gunas and does not change. The Seer is simply an eternal observer 
which perceives the world through the mind and its senses, while itself remaining unaffected and 
unchanged. During sleep, when the mind, the senses, and the external the world are absent, the Seer 
alone remains. To remain serenely detached from the world as the Seer 1s our natural state, the state of 
freedom. But through our mistaken identification with the mind, its objects and its senses, the Seer 
becomes bound by the Seen, thus leading to a state of bondage to the external world of time and 
circumstance. 


Divine 

The third entity 1s God, the Divine, the Absolute. The Divine is perfect and complete, unblemished by 
the world and hence eternally free, and can therefore set other beings free. The Divine is beyond the 
flux of the three gunas. Not all the six Darsanas accept the Divine and, even among those which do 
accept the Divine, there are considerable differences of opinion with regard to the qualities attributed 
to it. In several places, the Brahman ts used. This is a word of neuter gender which can therefore be 


worshiped in either male or female forms. The Divine is transcendent, what Western intellectuals call 
the Godhead. But the Divine can also be worshipped in a particular form, for example, as Lord 
' The interested reader may refer to any variety of books at different levels on this topic, including: R.C. Zaehner, Hinduism, 


C. Sharma, A Cniical Survey on Indian Philosophy; H. Zimmer, Philosophies of India, S. Radhaknshnan’s 2-volume, Indian Philosophy, 
or Dasgupta s 5-volume opus, Indian Philosophy. 


Krishna of the Bhagavad Gita or Jesus Christ of the Gospels, in order to realize the transcendent unity. 
As Sankaracharya stated in his commentary (bhashya) to the Brahmasutras (1.1.20), **...a limitation of 
powers is only for the purpose of meditation (upasana). The highest Lord may, in order to gratify his 
devout worshippers, assume through the power of Maya, any form he likes.” 


The Relationship between the Seer, Seen and the Divine 


The words, “Seer” and “Seen” are derived from the same Sansknit root which means “to see”. Though 
the Seer and the Seen are quite different in character, one does not exist without the other. In fact, they 
normally appear to be the same because of our mistaken identification with the mind. This confusion 
is considered a form of bondage, because it sullies the clarity of our eternal Self with the ceaseless flux 
of the world of forms. However it is possible to attain freedom through overcoming this misidentification 
of our true self with the limited mind. The goal of Yoga practice is to reach this state of freedom. As 
the Yogasutras state, this goal is possible either by our own efforts of practice (abhyasa) and detachment 
(vairagya) (YS-I.12) or by surrender to the Divine (Iswarapranidhana) (YS-I.23). The Divine, who is 
already free can release another in bondage. Therefore, cultivating a relationship of devotion and 
surrender to the Divine is essential for liberation. Furthertnore, although the Divine 1s eternally free, 
the Seen is considered a manifestation of the Divine by some schools. Hence, a person can attain 
freedom through the grace of the Divine, because it is the Seen which has bound the Seer and Divine 
grace can allow release. 


Once we realize that mistaken identification with the Seen is the root cause of the problem of our 
suffering and dissatisfaction and understand that the path to freedom lies in separating ourselves from 
the mind, we can then make efforts to detach ourselves from the fluctuations of our mind. Theoretically, 
It 1s possible to withdraw from the Seen by sheer will and personal effort, to push it away and stand 
alone as the Seer. This effort is an inward or return movement rather than an outward or extemal 
movement. This is the methodology proposed by the Sankhya darsana. In it, the personal center of 
operation or vantage point is shifted such that we remain as the Seer. The essence of this process 1s to 
detach our sense of self from the events occurring 1n our own mind. 


Yet we do not have even a clue what our mind really is, nor about its origin, existence or functioning 
because we are completely enmeshed in our identification with our mind. Moreover, when we first 
begin this Sankhya practice, we are aware only of our mind; the existence of the Seer is only an 
inference or an article of faith. We can visualize these entities in the diagram or perhaps imagine 
ourselves as an eternal Seer, but in practice we continue to identify ourselves with our mind. How can 
we use our mind to detach our mind from our true self? How can the mind or ego annihilate itself? We 
do not know the origins of the “I” thought, which 1s the cause of all our bondage. Yet with the thought 
of “I” arises the whole world each moming the moment we awake. A host of these and related difficult 
questions will face a sincere seeker on the Sankhya path of wisdom. 


Consequently, the yoga darsana recognized the Divine as another, higher means to detach our mind 
from the Seen. The Divine should not be construed as an additional entity separate from the rest of 
creation, for the very existence of the Seer and the Seen is possible only because of the Divine. Thus, 
non-dual Vedanta philosophy strove to demonstrate the truth that the Divine, the manifest world (the 
Seen) and the individual soul (the Seer) were non-different. Thus, the Divine is always within us and 
always with us. Our realization of this eternal truth is only a question of time, dedication and devotion 
to Our practice. 


With these basics in mind, let us now retum to our discussion of Sankhya, Yoga and Vedanta. 


Sankhya Philosophy 


The founder of Sankhya philosophy is Kapila. The original Sankhya Sutras have not survived but the 
Sankhya Karika, in the form of verses of Isvara Krishna (5th c. CE) are available. The Sankhya theory 
of the evolution of the material universe is accepted by the other schools of Vedic thought, as well as 
by the medical science of Ayurveda. Though based upon the Vedas, Sankhya philosophy 1s atheistic. 
It is considered one of the six Vedic darsanas because it accepts the authority of the Vedas and it 
proposes a solution to the problem of impermanence, change and liberation. 


The Sankhya darsana discusses the elements which constitute the world, the nature of these constituents 
and how they evolve in the changing world. Sankhya divided the universe into 25 categories, 24 of 
which concermed the Seen and the 25th of which was Purusha, the Seer. The conclusion of Sankhya’s 
analysis is that the Seen will continue to change, and we have no control over it. But by identifying 
with, and remaining as, the unchanging Seer, we need not continue to mistakenly identify ourselves 
with the Seen and its ceaseless flux which generates all sorrow. The method proposed by the Sankhya 
philosophy to remain as the Seer is enquiry (Jiynasa) into the nature of the Seer and the seen. Sankhya 
suggests that, by practice (abhyasa) of “I am not the seen” and detachment (vairagya) from the Seen, it 
is possible to achieve the state of freedom. The seen, being comprised of the three gunas (sattva, rajas 
and tamas), is impermanent and forever changing. Sankhya analyzes the problems that arise because 
of the misidentification of the Seer with the Seen, but it does not analyze their origins nor other 
metaphysical topics such as what happens after death. In this regard, Sankhya 1s like Buddhism which 
negated the value of metaphysical topics, instead sticking closely to experience and concentrating on 
practical techniques to eliminate suffering. 


Yoga Philosophy 


The Yoga Darshana, the next school of Vedic thought, was synthesized from the Vedas by Patanjali in 
the form of the Yogasutras. Yoga accepts the basics of the Seer and Seen, as proposed by Sankhya, but 
with the important difference of the introduction of Iswara, the Divine. Thus, in addition to the Sankhyan 
solution of practice and detachment, the Yogasutras state (I.23) that freedom from the Seen can also be 
achieved by surrender to the Divine. Therefore, we can develop a relationship with the Divine, then 
surrender to that Divinity and thereby attain freedom from entrapment in Prakniti, the world of matter 
and mind. In the Yogasutras, Iswara (the Divine) 1s accepted with qualification: Ishwara 1s considered 
a special kind of Purusha or Seer, the first among all teachers, beyond time and the cycle of action 
(Karma) and Bondage (Klesa). Much like Sankhya, Yoga does not address metaphysical questions on 
the ongins of the Seen and the Seer. 


Vedanta Philosophy 


The Vedanta was synthesized by Vyasa (sometimes identified as Badarayana) in the form of the “Brahma 
sutras.” The Brahma sutras is a dense aphoristic work which logically analyzed and systematized the 
sometimes seemingly contradictory thought of the Upanishads. These sutras address issues on the 
origin of the Seer and the Seen, the role of the Divine and other topics in ontology and metaphysics. 
Within Vedanta as a whole, there are many different schools of thought, most of which are based on 
different interpretations of the Brahma Sutras. The most well-known school of Vedanta in the West, 
Advaita (non-dualistic) philosophy, 1s often mistakenly identified with the whole of Vedanta. Stull, the 
influence of this school is so widespread that even the Sakta/Saiva tantras have connections to non- 
dual, Advaita philosophy. 


The Practice of Yoga 


Though the other Vedic Darsanas do not completely accept the philosophy of the Yoga darshana all of 
them, including the non-vedic schools of Buddhism. use the practice of yoga in one form or another. 
The word ‘“Yogah” in Sanskrit can be derived from two roots: Yuyir Yoge and Yuja Samadhau. The 
first root means “to join, to yoke’ and the second means “to stay, to be absorbed.” The first root 
implies movement and the second root stay. Thus, movement away from the world and the mind 1s 
Yoga. And to stay as the Seer and remain with the Divine is also Yoga. In some texts, Yoga 1s defined 
as a means (or movement) and in others texts it 1s defined as the end (or staying). In the Yoga Yajnavalkya, 
Yoga 1s defined as “‘jivatmaparamatmasamyogah,” a union of the Self and the Divine. Union with the 
Divine is freedom, because the Divine 1s eternally free. Thus, to join and stay with the Divine is Yoga. 
Attainment of this state of freedom, of union with the Divine, requires an inner movement, for the 
Divine is within us. The Divine 1s not the object of any search, but the very subjectivity of the search. 
It is only because the Divine is present within that the very search 1s possible. Yoga is a means to 
retum to the Divine, the abode of the Self, and to stay there. It 1s a means to return home and stay 
home, which ts the state of freedom. 


The Connection between Advaita Vedanta and Saiva/Sakta Doctrines. 


The Vedas and Upanishads declare that there exists only One. The word Brahman is used in many 
places to denote it. In Sanskrit, the word Bramhan is of neuter gender. It is similar in meaning to the 
English word, “universe.” We call this world a universe, but what we see and experience is a multiverse. 
That is, we see not One but many. The Divine 1s One and to see the world as one, we must relate to the 
Divine. This relationship to the Divine 1s possible once the Divine is personalized with a specific 
name and form. If we attempt to contemplate the Divine without name and form, we cannot establish 
a personal relationship. God will remain an abstraction. The Divine is transcendent, but in order to 
realize the Divine’s transcendence, it 1s easier to work with a particular, immanent form. We can 
choose one form from the many forms of the Deity known. We can then, through the practice of yoga, 
concentrate on this chosen Deity and allow It to develop within us. Our practice, faithfully and carefully 
cultivated over a long period of time, allows us to realize that the apparent multiverse ts, 1n reality, only 
One. The proper practice with the chosen Deity enables us to use formn to move beyond form. Thus, 
despite the considerable diversity in external forms and particular practices of worship in so-called 
“Hindu polytheism,” the correct, individually-tailored practice of Yoga will lead us to unity. Indeed, 
the six darshanas of Vedic thought, not to mention the heterodox Buddhist traditions, offer many 
different explanations of how this Unity comes to be perceived and experienced as a world of diversity. 


In Vedic theology, pure consciousness is represented by a masculine deity, typically Siva, or Vishnu. 
Schools that worship Siva or Vishnu are known as Saivism and Vaishnavism, respectively. Forexample, 
the Bhagavad Gita discusses the attainment of freedom through surrender to Krishna, an incarnation of 
Vishnu. And Rama, the hero of the Ramayana, is also understood as an incamation of Vishnu. In 
whichever form He 1s worshipped, His power (Sakthi) is represented as a goddess who, in her formless 
self, is one with him. The two are inseparable. This concept is expressed graphically in images of 
Ardhananswara (“the Lord who 1s half woman”), or by Snnivasa (Mahavishnu with Lakshmi depicted 
as a black spot on his chest), or by Umamahesvara (Lord Shiva as supreme [Maha] lord [Iswara], with 
his consort, Parvati (Uma) seated next to him or on his knee). Consciousness, represented by the male 
deity, is considered static or potential energy. The Goddess, sometimes called Prakriti (Nature; from 
the Sanskrit, pra kn, “to produce”) 1s considered kinetic energy, the active power of the male deity, 
which 1s directly responsible for creation. The male and female aspects should not be understood as 
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different, for they are always together and inseparable. By the power (shakti) of ultimate pure 
consciousness (Siva), mind and matter (the Seen) evolve. This mutually interpenetrating relationship 
is symbolically represented by Ardhanariswara, Srinivasa, and Umamahesvara. All these Vedic traditions 
give equal importance and respect to both God and Goddess. Thus, those who choose to worship the 
masculine form of God never disregard the feminine forms. For it is said that, if you want to approach 
your father, it is easier to go through your mother, because she is always kind and compassionate. 
Thus Shankaracharya, the great Indian philosopher often considered an incamation of Lord Shiva, 
who is well known as the foremost exponent of the Advaita (non-dualistic) philosophy, also composed 
the Saundaryalahari, a Sanskrit verse of great poetic beauty in praise of the Mother Goddess. 


In schools which consider Shiva as pure consciousness and His power as Sakti, upasana (worship, 
from the Sanskrit “to move near or become one with”) is twofold. One school worships predominantly 
the masculine or right side of Ardhanariswara; they form the Saiva school. Kashmin Saivism is one 
such school!. Another school worships the left side (Devi) as the Mother Goddess. They are the Sakta 
school. Srividya upasana, which 1s still prevalent in South India, 1s a part of the Sakta upasana. They 
correspondingly give more importance to the feminine form (Sakthi), for She is the power of Siva. She 
is called the Mother because the universe sprung from Her womb; thus, the whole world is Her 
manifestation. The Seen, including the Maya or illusion which binds the Seer to the Seen, comes from 
Her. Therefore only She can lift the veil of ignorance to go beyond the world of formns. She is also 
called Kundalini. Both She and Her power of maya are referred to as Kundalini, since the power and 
the forrn of the power cannot be separated. Texts like the Bhagavad Gita do not mention kundalini 
because it teaches the removal of maya or avidya (illusion or ignorance) by devotion and prayer to 
Lord Krishna, a masculine deity. Thus Krishna says (B.G. VII.14), “Those who Surrender to Me alone 
go beyond maya.” Since the Goddess 1s part of Him, we do not find Kundalini yoga or shakti upasana 
among the 18 chapters of the Bhagavad Gita. 


The Gita, the Yoga sutras and other texts emphasize the need to control the activities of the mind, to 
focus the mind, in order to become absorbed in the Divine. Whatever label of yoga 1s used, the mind 
is still considered the primary tool in our efforts toward liberation. Yet later Yoga texts, including the 
Hatayogapradipika and other works on Tantra and kundalini, speak pnmanily in terms of the control 
and focus of prana dunng practice. Consequently, it 1s important to understand the concept of prana 
and its relationship to the mind. 


The Concept of Prana 


Each culture has intuited or inferred the existence of a force which, although intangible to the senses, 
enables life to exist. In India, the vital force intuited by the ancient rishis and cultivated in yoga 1s 
called prana. The two syllables of the Sanskrit word, “Prana,” connote very good movement, that 1s, 
the good movement of energy. If prana is absent, then there 1s no motion, no flow of energy. That state 
is called death. 


prana is that which makes all things possible. While wnting this text, ideas emerge, blend with other 
ideas, focus into clearer thoughts, and finally are transformed into sentences. prana makes all of this 
possible. Without prana flowing through the body, there is death. prana is more than breath, for it 
maintains the very integrity of the body. It holds the mind, senses, physiology, and every other aspect 


of a person together as a coherent whole. Yet, by itself, 1t cannot be perceived directly by any of the 
senses. 


' See, for example, Self Realization in Kashmir Shaivism, J. Hughes, Albany, SUNY Press, 1994. 


This important point is illustrated by a simple story from the Prasnopanishad. There was once a man 
whose five senses and prana each thought they were the most important parts of his body and therefore 
deserved to be King of the bodily kingdom. The sense of smell claimed supremacy. But the sense of 
touch refuted it, pointing out the importance of touch to the development of all living creatures. The 
sense of taste then argued for its own supenonty, followed by the sense of sight. The sense of hearing 
then stated that it, being the most subtle of the five senses and corresponding to the fine mahabhuta of 
space, it was therefore the most important. As they continued to argue, they would tum to prana and 
say: ‘And as for you, we know that you are DEFINITELY not the King. Why, we can’t even see you!” 
prana thereupon interrupted their arguments to suggest that each sense leave the body one by one so 
the others could experience the deprivation and so determine which should be King. Smell left first, 
and the others certainly noticed the loss, but found they could still carry on. Then smell returned and 
touch left. Then touch returned and taste left. Then it was sight’s tum, and then hearing. Each time, 
the others experienced a certain deprivation and it was no easy matter to determine which sense was 
most important. As they resumed their arguments again, they hardly noticed when prana began to 
leave. But quite suddenly the whole body was thrown into turmoil. The senses became disordered and 
confused by their own deranged activity. The whole quality of the universe seemed to change as the 
body unexpectedly began to die. “Come back!” cried the five senses in desperation. Smilingly, prana 
quietly returned to the body and with it, peace returned to the bodily kingdom. “Oh Prana” said the 
five senses, “We are sorry we thought of ourselves so highly. Now we know that we are dispensable, 
but you are not, for you are the source of life itself. You are indeed King, and we your loyal servants.” 
And the five senses bowed humbly. The moral is that, though imperceptible to the senses, prana the 
life force makes all other faculties, including the senses, possible. 


Prana and Mind 


Prana is the power of the Seer and 1s responsible for the functioning of the mind, for the Seer only 
operates through prana. The retum movement of Yoga begins when we focus and tum our mind 
inward, when the Seer withdraws from the Seen. This inward movement of our mind 1s described by 
different schools or sects in different ways, as: 


|. the focussing or converging of prana; 
tuming the mind around to its own source; 
retuming home to remain as the Seer; 


reversing the evolutionary process by guiding prana, with the seer, back to its home in the Sahasrara; 


wo Wo 


the Self mounted on prana ascending to rejoin the Divine. 


However, just because it 1s imperceptible, some schools do not to mention prana at all, but focus 
instead on its manifestations. For example, the Vedanta Sutras, the Yoga Sutras, and the Bhagavad 
Gita only discuss the mind. This focus on the mind has a practical basis, too: All possible spiritual 
practices must utilize the mind, for we can control our mind but we have no direct control over prana. 
Controlling and altering the flow of prana happens through the practice of the various limbs of yoga: 


Yama and Niyama (proper discipline and personal habits) as a foundation; 
Asana (physical posture) to center and stablize the body; 
Pranayama (breath control) to focus the breath; 


Dharana (concentration) and Dhyana (meditation) to center the mind, thereby altering the flow of 
prana resulting in Samadhi ( absorption) 


Prana, Breath, and Mind 


We have no direct control over prana. However. the flow of prana in the body can be changed by 
altering the posture of the body. It is also possible to change the flow of prana by changing the pattem 
of breathing or mental focus, because, as noted earlier, prana and mind are closely connected. 
Furthermore, breath is also an expression of prana. Therefore, when we change the activities of our 
mind, the posture of our body, or the pattern of our breathing, we alter the flow of prana. Thus, breath. 
mind and prana are all interrelated: 


prana <—> breath <—> mind 


Whether one wants to focus the mind or to alter the flow of prana, the breathing techniques of pranayama 
are essential. For this reason, the Yogasutras (II.53) say that the mind becomes fit for dharana (focus) 
through pranayama. Conversely, when prana is dispersed, there 1s a need to focus prana and reduce 
mental dispersion by practicing pranayama. The present text discusses nadisuddhi (the purification of 
the nadis, or subtle channels of energy) by Nadishodana pranayama for proper flow and focus of 
prana. It is not possible to converge prana without nadisuddhi. It is worth emphasizing that the 
practice of pranayama assumes the foundation of proper asana practice, as well as a firm grounding in 
Yama and Niyama. 


Relationship between Dispersion of Prana and Mental State 


If we are, in some sense, scattered, then our prana Is also scattered. In the Yoga Yajnavalkya, this 
scattering is expressed in terms of the relationship between the dimensions of the body and location or 
distribution of prana. Every human being is 96 angulas (four angulas measured as the width of that 
persons’ four fingers! ) in height. Prana is figuratively explained as dispersed upto 108 angulas (Ch IV- 
7). The objective of the practice of Yoga is to make it equal to or below 96 angulas (Ch IV-9). In other 
words, for any person norinally the dispersion of Prana is upto 108 angulas, whereas in the state of 
yoga it 1s 96 angulas or below 96. 


Now, the distribution of a person’s prana will vary according to his/her psychological state, since prana 
and mind are related. The Yogasutras identify five states of mind: agitated, dull, distracted, focussed, 
and absorbed. Each of these five states relates to a certain distribution of prana. 


The flow of prana (into Susuhumna) representing the focused (Ekagra) and absorbed (Nirodah) states 
of mind, is explained as the converging of prana upto 96 angulas or below 96 angulas. 


The flow of Prana (into Ida and Pingala) representing agitated, (kshiptam) dull (moodam) or distracted 
(vikshiptam) states ois explained here as ddispersion of prana upto 108 angulas. 


In general, any disturbance of the Seen (mind, body or senses) can be related to dispersal of the prana. 
The intentional action of returning to the center (the Seer) constitutes the practice of Yoga. This can 
also be described as the return of prana to its source of 96 angulas or below 96 angulas. To transform 
the typical multi-directional scatter of our minds, charactenzed by agitation, clouded perception and 
confusion, requires us to recollect ourselves and rein in our prana from its dispersed condition. Of 
course, the conversion of a dispersed mind and scattered prana is a gradual process requiring effort, 
practice and patience. This is what the Yogasutras refer to as removing avidya (ignorance, or the 
colonng of the mind) and returmming both mind and prana to a focussed, unidirectional condition. 
Consequently, the foundations of a sound yoga practice are first laid when a person begins to transform 
their diet and patterns of eating, their social interactions and personal and mental habits. That is, we 
must begin our work with the Yamas (self-restraints) and the Niyamas (observances). This foundation 


' Note that four angulas equals three Chinese cun. 


complements later work with Asanas and Pranayama, where one practices altering the flow of prana, 
focusing the mind, and removing its colonngs. The yogic process of returning to the Seer brings the 
scattered prana to 96 angulas. Later, in the highest state of samadhi descnbed in the Yogasutras, prana 
may be brought in still further. to occupy less than 96 angulas. 


The Flow of Prana 


When we describe a person as scattered, how does that relate to the scattering of the prana? prana is a 
tlow of energy through the body, along subtle channels or conduits called Nadis. Some Yoga texts 
State that there are 72,000 of these channels. Of these, 14 nadis are considered important, and three of 
these 14 are the most important. These three are the Ida, the Pingala, and the Sushumna. If we look at 
the torso of a human, then the left hand side describes the Ida nadi, and the mght hand side the Pingala 
nadi. We can further denote the left hand side with the word “Ha” and the nght hand side with “Tha.” 


The prana normally flows only through the Ida and Pingala, where it is distributed throughout the 
72,000 nadis, and it does not flow through the central Sushumna. prana will continue to flow through 
these nadis so long as the nadis remain clear. However, if impurities enter the body through poor 
nutrition, irregular or shallow breathing, scattered thoughts, improper body position or infection by 
pathogens, then impunties will accumulate in the nadis and the flow of Prana is disturbed. This can 
result in illhealth. These impurities are the mental colonngs (klesas —avidya).By returning to the Seer, 
we will not be affected by these external influences and so they will cease to be impunties. Thus the 
Yogasutras (1.28) descnbe Yoga as the removal of impurities (avidya) which makes the retum movement 
possible. 


Sickness results from a substantial impairment of prana flow. The result can be internal organ dysfunction 
or physical and psychological injury. Thus the restoration of physical health involves the removal of 
impunities, a kind of internal cleansing (nadi-suddhi) which allows prana to resume its normal flow 
throughout the body (Yogasutras [V.3). This cleansing process involves the removal of increasingly 
subtle impurities, which continue to affect us due to our mistaken identification of our true self with 
our body, mind, senses, and external world. Thus the cleansing process actually begins with work on 
all eight limbs of Yoga, by observing Yama and Niyama and practicing Asana, Pranayama, and Dhyana. 
The most important nadi of all is the Sushumna. Whereas Ida and Pingala belong to the world of time, 
the Sushumna is beyond time. Prana in Sushumna represents Samadhi the state of timelessness. Before 
the dispersal of prana into the Ida and Pingala and the initial descent into the mind, there is timelessness. 
To describe how the Sushumna nad is related to the Seer and the Seen, let us bnefly discuss two 
subjects which will help clanfy the subtle yogic physiology of the Sushumna. These two are the Vayus 
(air) and Agni (fire). 


The Vayus 


The five major Vayus are prana (which we shall refer to in the lower case, to differentiate it from the 
prana already described), apana, udana, vyana, and samana. We will limit our discussion here to the 
first two vayus, prana and apana. The prana vayu is located in the area above the diaphragm. 


It refers to the respiratory center. Thus, prana is the vayu synonymous with breathing. The lower 
abdominal area is the seat of apana vayu. This is the region where dirt or impunties, which are also 
called as apana, settle. Hence the function of the apana vayu is the excretion of these impunties 
(coinciding with the function and location of the organs of excretion). 


The prana and apana vayus work in opposite but complementary directions in the cycle of breath. 
Inhalation and retention after inhalation have downward effects, sending prana vayu further down into 
the body. Exhalation and suspension after exhalation have upward effects, raising impunties up out of 


the body. The tendency of the prana vayu Is to go up. and for the apana vavu to go down. Thus. they 
need to be balanced so one does not dominate the other. leading to complications. For example. a 
stronger tendency in the upward movement of prana vayu can lead to coughing, while a bias toward 
the downward movement of apana vayu may lead to diarrhea or menstrual problems. The dynamic 
relationship between prana vayu and apana vayu Is a primary determinant of total bodily health. 


The Concept of Agni 


We cannot consider prana without considering Agni as well, for wamnth is necessary for life, just as 
consciousness may be inferred from heat in the body. Thus prana and Agni always go together. Indeed. 
Agni is sometimes referred to as Vayu Sakha or “fnend of air’. It is commonplace knowledge that air 
is needed for fire. One cannot bum a candle 1n a vacuum. This suggests that Agni can be defined as 
“heat” or “fire,’ which indeed is the customary definition. Yet Agni has many inter-related meanings. 
Just as the English word, “fire,” can refer to an actual “three alarm fire,” as well as to the alchemist’s 
purifying fire, so there are many Agnis, from the metaphoric to the metabolic. We will consider some 
of these meanings briefly in turn. 


Theologically, Agni can be considered as the Divine, as exampled by the Vedic prayers addressed to 
Agni. Another sense is jnana agni, “that which reduces everything to its final form” (Bhagavad Gita). 
This passage is a reference to burning the dross of ignorance in the fire of knowledge, the Divine fire 
which bums down our ego.’ And within every human being is agni as the “fire of life” which generates 
metabolic heat. This other main sense of Agni 1s suggested by Krishna later in the Bhagavad Gita 
(XV.14). when He says: “I am inside all human beings, holding the body together. Holding the prana 
and the apana in balance, I digest the food.” Just as ignorance is considered one of the greatest impunities, 
according to the ancient texts, so 1s the ingestion of improper food which causes physical impurities to 
accumulate in the body. Just as the Yoga Sutras do not distinguish between mental and physical 
impurities, neither should we draw neat distinctions between Jnana Agni (purifying fire) and the Agni 
which gives us the power to metabolize our food (metabolic fire). Agni is not metabolism itself, 
though it 1s said that Agni cooks the food. When Agni Is impaired, the metabolism 1s affected, thereby 
lowering our resistance to disease and typically leading to a deterioration in overall health. When food 
is cooked properly, the body can assimilate it efficiently, absorbing what Is useful and excreting what 
isnot. The medical science of Ayurveda stresses that Agni must be kept in proper condition to maintain 
good health. Otherwise, undigested food and the enterotoxins secreted by the bacteria which 


thrive upon it (jointly referred to as ama, the cause of all diseases), will accumulate in the body, 
with toxic effects. 


The relationship between Agni and breath also has important health consequences’. Agni resides in 
the abdomen, near the navel. Above itis the prana vayu. Below itis the apana vayu. Food suitable for 
one’s unique bodily constitution and properly prepared can be “cooked” by Agni, the products assimilated 
by the body and the waste removed by a proper balance between prana vayu and apana vayu. Clearly, 
according to the perspective of Ayruveda, breath (prana and apana) is crucial in maintaining physical 
health and preventing disease. Breath also has a unique role in cleansing the nadis (nadi suddhi) and 
controlling prana, which 1s the goal of all yoga practice. Indeed, the focus on pranayama and its many 
practical applications 1s the great strength and unique contribution of the Yoga Yajnavalkya, and 1s the 
primary reason for its singular importance in the science and art of yoga. Through the right practice of 
Pranayama, the prana (accompanied by Agni) bums the Kundalini, thereby paving the way for prana 
and Agni to ascend to the Brahmarandhra (opening or door to the Brahman). However, further discussion 
of the system of kundalini first requires a discussion of the chakra system of the Tantric school. 


' Here, the Divine means omnipresence beyond separation; not an object of search but the source which makes the search possible. 
As the Brahma Sutras state, one cannot know the Divine if one does not know the Seer. 


2 The relationship between Agni and breath was discussed in my earlier work, Yoga for body, breath and mind. The relationship 
between yoga and Ayurveda will be discussed in a future work. 
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Cakras 


According to tantra there are seven centres or cakras in the human system. The lower five Cakras 
correspond to the five forms of matter, 1n successive order of refinement from lower to higher Cakras. 
Thus. the Muladhara chakra corresponds to the Earth element. and the Svadistana chakra above it 
corresponds to Water. The Manipura chakra corresponds to Fire; Anahata to Air, and Vishuddhi to 
Space. The sixth (Ajna) and seventh (Sahasrara) Cakras are the centers for intelligence and 
consciousness, respectively. Each chakra 1s associated with a particular emotion, which again range 
trom the gross to the subtle. For example, Muladhara corresponds to Himsa (violence), whereas 
Sahasrara corresponds to Ahimsa (love). More than enough has already been written about the Cakras 
to make further elaboration here on the subject largely unnecessary’. What is important for our purposes 
is the relationship of the Cakras to the Seer and the Seen. 


From the Muladhara chakra at the base of the spine to the Ajna chakra in the forehead, the six lower 
Cakras represent the abode of the Seen. They correspond to the mahabhutas, which are the five forms 
gf differentiated matter present in the macrocosm and with corollaries in the microcosm, including the 
mind itself (the Ajna chakra). The real abode of the Seer is the seventh (Sahasrara) chakra. 


The process of evolution, whereby the Seer first becomes identified with the Seen, occurs in a downward 
direction through the Cakras as the Seer descends to the Muladhara chakra at the base of the spine. In 
the course of this descent, prana is distributed throughout the 72,000 nadis and the opening of the 
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' There are no descnptions of Cakras in the Yoga Yajnavalkya. See, however, the Introduction to the BBRA monograph, reprinted 
here as Appendix |. For a viewpoint from Western psychology, see S. Shamdasani, The Psychology of Kundalini Yoga, Pnnceton, 
N_J., Princeton University Press, 1996. The work includes Cari Jung s essay on kundalini. 


> See. for example, S. Radha, Kundalini Yoga for the West (Boston, Shambala, 1978) for the point of view of a Westem practitioner 
trained in India, and L. Silbum, Kundalini: Energy of the Depths (Albany, SUNY Press, 1988), for a more intellectual account. 
Perhaps the most influential text on kundalini yoga in the West was the Sat-chakra-nirupana (“Description of the Six Centers’), 
translated with a long commentary in The Serpent Power (New York, Dover, 1974) by Arthur Avalon (Sir John Woodroffe). This is the 
work on yoga studied by C.G. Jung; see Shamdasani, loc cit, 1996, which also includes the Satchakranirupana as Appendix 4. 
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Sushumna 1s then closed by the kundalim. Thus the door to the Divine (freedon) isclosed by ignorance 
(avidya) represented by Kundalini . By contrast, the process of involution occurs through the practice 
of Yoga: scattered prana 1s recollected, the state of ignorance caused by misidentification of the Seer 
with the Seen is removed, and the entrance to the Sushumna Is opened, thus sending the Seer, mounted 
on the prana, up the Sushumna nadi and back to his true abode in the Sahasrara (refered to as 
Brahmarandhra in this text). 


Thus it 1s fitting that the Brahmarandhra (the opening to Brahman) as described as located at the crown 
of the head. When the Seer identifies with the Seen, the kingdom of God is lost and one is no longer 
a king but becomes slave to body, mind and senses. We can only regain our kingdom by forsaking 
enslavement to the passions represented in the lower Cakras and retuming to the crown. 


Kundalini Yoga 


The literal meaning of the Sanskrit word, kundalini, is “circular, winding or coiling,” like a serpent. 
The word is of feminine gender and connotes the Mother Goddess and Her power, Shakti. Her power 
is responsible for the three-fold activity of the Divinity: creation, sustenance and destruction. As 
prana Devata, the Goddess of prana, all forces are within Her and she can cause evolution or involution 
to occur. Kundalini is the power of the Seen. As used in the Yoga Sutras, kundalini is the cause of 
ignorance, avidya, whereby we mistakenly identify and are caught up in the ever-changing world of 
the Seen. Kundalini is discussed in greater detail, in the sixth chapter of the Yoga Yajnavalkya. This 
discussion 1s key for our understading of the meaning of the Kundalini power, for all later yoga texts 
have borrowed slokas extensively from this text. As with the Cakras, so much has been written about 
kundalini that the result has been more confusion than clarity. For now, let us focus our attention on 
the following image: Kundalini, the creative force which controls avidya, blocks the opening of the 
Sushumna nadi, which leads to Brahmarandhra ( the place of union with the Divine). Some texts say 
that Kundalini, the serpent, guards the entrance of the the door to the Divine by coiling three and a half 
times around the Siva lingam located at the Muladhara and blocking the opening of the Sushumna with 
Her mouth. Thus, prana cannot enter the Sushumna unless the Kundalini is moved. To move the 
Kundalini is to remove the veil of ignorance (avidya) or illusion (maya). This comes about through the 
grace of the Mother, since She controls the world of illusion. The process of involution occurs when 
the Seen, the feminine aspect embodied by the Kundalini in the muladhara, is withdrawn from the base 
of the Sushumna and the Seer, presently entrapped in the Nabhi cakra, located above the Muladhara, 1s 
able to rise to His true abode and reunite with the Divine, the male aspect of consciousness in the 
Sahasrara. This is jivatmaparamatmasamyogah, that is, Yoga is defined as the union between the 
individual soul (jivatma) and the Divine (paramatma). As the Seen withdraws, the Seer becomes the 
master. This is also figuratively represented as the union between the Shakti and Shiva. 


We have already noted that the purpose of any Yoga practice is freedom from the colounngs of the 
mind (klesas). In the case of Kundalini Yoga, this is attempted and attained through a practice including 
a prayer to the Mother Goddess. Such a practice 1s called Kundalini Yoga since it is through Her grace 
that the veil of illusion - Maya or Avidya - can be lifted or destroyed. Of all the labels of Yoga, itis this 
one which has had the most mysticism conferred upon it. This situation is compounded by many 
apparently contradictory statements about kundalini in some other texts. For example, it is said: 


1. Kundalini goes up 
2. Kundalini is destroyed or removed 


3. Prana goes up. 


The following explanation 1s from the Yoga Yajnavalkya. based on Vedic tradition. The texts on Sakta 
Tantra explain the same with a ditterent emphasis. 


Kundalini goes up 


The process of the kundalini going up symbolises the process of involution. This means withdrawal of 
the individual from the world to join the Divine in the microcosm. This is done by the return movement 
of Prana (that 1s, the absorption of the mind) and thus the return movement of Seer. Tantric texts also 
symbolise this process as the Shakti moving up to meet Shiva at the macrocosm level. Both metaphors 
represent the movement of the Jiva (the individual self or soul) towards the Divine, freed from bondage 
to the Seen (Prakriti). The Kundalini rising indicates the Laya (process of involution) for that particular 
person, for it is through the involution of Prakriti (Seen) that the return movement of the Seer is 
possible. Some call this process as Laya Yoga. 


Kundalini is destroyed or removed 


The removal or destruction of kundalini refers to removing the veil of avidya or ignorance. Only in 
this way is freedom possible. The texts refer to kundalini as blocking the door to freedom (HYP, ch. 
IIf), descnbing it figuratively as a serpent guarding the entrance of the door to the Divine (representing 
freedom) and blocking the opening of the Sushumna with Her mouth. The Goddess holds the key to 
the door of freedom. The same concept 1s found in the non-dualistic Advaita philosophy, where Iswara 
Prasadam or Divine Grace is considered essential for the removal of Maya. Lord Krishna says the 
same in the Bhagavad Gita (XVIII.58). 


Prana goes up 


Agni and prana destroy the kundalini, thus freeing the Seer to ascend to his abode. However, prana 
must first be focused and centered, and this is only possible through focusing the mind. The upward 
movement of prana symbolizcs the retum movement of Yoga, the mental movement away from the 
Seen. Movement of the prana is the movement of the individual soul (Jivatma) mounted on the Prana 
(Ch-IV-20) returning to the Divine (paramatma) leading to a state known as 
jlvatmaparamatmasamyogah, the union of the Self and the Divine. 


During a seminar participants asked the following questions about kundalini. 


Q. Is Kundalini Yoga a part of Tantric practices? Does it have any connection to Advaita since 
Sankaracharya has authored Anandalahan which also contains the description of Sm Cakra? 


A. Kundalini is a part of the Tantric practices, and many Vedic scholars may not give importance to it. 
The worship of the Mother Goddess as the Divine as Kundalini, is called Tantropasana. In the past, 
there were two divisions of the Tantra, the mght-handed and left-handed practices. The sects that 
followed left-handed tantric practices worshipped the womb of women externally, and also indulged in 
meat eating, drinking alcohol, and sexual practices for realization. It is easy to see why the Vedic 
scholars rejected this. 


As for Sankaracharya, he 1s widely known for his Advaita or Non-dualistic philosophy. He was 
responsible for the revival of the Vedic tradition, which is now called Hinduism. He has wnitten 
commentaries on the Upanishads and the Bhagavad Gita, apart from a number of other original works. 


According to the Vedas, the Divine is transcendent and one. To realize and experience this, it can be 
related to in any form. Prior to the time of Sankaracharya, there were many diverse philosophies and 
methods of worship. But it was Sankaracharya who synthesized and proposed six from the many 
methods of worship of the Divine in an immanent form. Of these, the worship of the Divine as the 
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Mother Goddess is called the Sakta school. Sankaracharya restored the Samayachara tantra. the nght 
tantnc practice through Sakta upasana. 


Let us confine ourselves to the discussion of the Sakta Upasana - the worship of the Divine as the 
Mother Goddess, since this is related to Kundalini Yoga. Upasana comprises “Upa’’. meaning “near”. 
and “as” meaning “to sit”. Upasana therefore means to sit near something. The Vedas contain many 
upasanas. The purpose of Upasana is to move near something, sit or stay with it and to become one 
with it through total absorption. This, too, is done in yoga: we choose an immanent form, like Vishnu 
or Siva or Sakthi, focus our mind on it, stay with it and become one with it. Sakta upasana is done with 
the focus on the Mother Goddess considered as the supreme power or sakti, representing the energy of 
the whole universe. 


The ultimate goal of any yoga practice is to annihilate or dissolve the ego, desire etc. which are the 
klesas of the mind. The Yoga sutras call the source of these avidya. Vedanta calls it Maya. There are 
some conceptual differences between these two, but we can say that their removal is essential for 
freedom. Since the Divine is a means, we choose a form of the Divine for upasana. This form can be a 
yantra or idol. We then internalize it. The form and our relationship to it will help remove the colourings 
of our mind (avidya or maya) and reach a state of union with the Divine. 


I will present you a short summary of the fundamental unity and differences between the Advaita and 
sakta schools of philosophy for the purpose of understanding kundalini yoga. 


i) Advaita 


Advaita is one of the schools of the Vedanta philosophy. Advaita means ‘not two’. Advaita also says 
that the SEEN (world) is manifest DIVINE (Brahman). An enlightened person sees everything as 
Divine (Bramhan), while normal people like us perceive it as the Seen (world). 


Advaita says that the Seer in us 1s a part of that Divine (Bramhan). The clothing (Maya/Avidya) we 
wear makes us look different. If there is no Maya/Avidya, we will realize this truth. We can illustrate 
this as follows. The Divine is like the pure external space and we are like the space inside a pot (body). 
By character both are space, but due to constriction or bondage we call one a pot and the other space. 
Or take the example of a rope and a snake. The rope is mistaken for a snake in twilight. When there is 
light we will realize that it is only a rope and not a snake. What exists 1s only the rope (Bramhan) while 
we see it as a snake (world). The projection of the snake on the rope 1s said to be due to Maya. 


The word Maya 1s usually translated as illusion. ‘Illusion’ gives the meaning that what 1s perceived 
does not exist, like a mirage. Advaita does not say that the world does not exist, like one of the schools 
of Buddhism, but that what truly exists 1s the Bramhan (Divine). In the above example, the rope exists 
after the projection of the snake 1s dispelled. 


The word “Ma” in “Maya” means “to measure”. In many languages we use the word “Ma” for mother, 
because it is she who measures the growth of the child. The word Maya means that “what you measure 
is beyond measurement”. What we measure, what we see as the world, is beyond measurement (the 
Divine, or Bramhan). According to Advaita, Maya exists only for a person caught up in time (mind). 
For an enlightened person, beyond time, it does not exist. It 1s therefore meaningless to ask where 
Maya came from, as Maya does not exist on realisation. We cannot get an answer to the origin of Maya 
staying within the framework of time. 


There can be other points of view and questions, but let us proceed with Kundalini Yoga. Brahman 
(Divine), according to Advaita philosophy is attributeless (Nirguna). We cannot pray to it and relate to 
it. We need to reject all the other things (Seen) and realize their impermanence to realize it (Brahman). 
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li) Sakta Philosophy 


While Advaita brushes aside the question of Maya as projection (vivarta vadam), the Sakta philosophy 
says that the reflection of the Bramhan (Divine) appear as the seer and the seen (abhasavadam). 
According to Sakta philosophy, Maya is due to the energy (Sakti) of the Bramhan. She, the Parasakti 
or supreme energy, 1s the base or support for Maya, responsible for everything - Creation, Sustenance 
and Destruction. She 1s not to be confused with the consort of Siva or Vishnu. We can attain freedom 
through Her grace. | 


Sankaracharya in his Advaita philosophy categoncally says that Maya or Avidya 1s responsible for 
bondage and is to be destroyed/removed in order to attain freedom. Maya or Avidya 1s the sole cause 
tor bondage. This 1s to be done through our own efforts. Divine grace 1s not directly sought, though 
Advaita also acknowledges the importance of the helping hand of the Divine in order to reach such a 
state of enlightenment. The ego, after all, is like a hand. It can strike another. Can it stnke itself? 


The same Maya that 1s to be brushed aside only through our effort, according to Advaita philosophy, 
iS praised as the Mother Goddess in Sakta Upasana because She holds the key to freedom. Being the 
energy for everything, she 1s also the Prana devata - the Goddess of Prana. She and her power (Maya) 
are both referred to as Kundalini. Therefore when it 1s said that the Kundalini energy moves up, it also 
refers to the movement of the Prana. 


Sankaracharya also composed hundred verses on the worship of the Mother Goddess. It 1s called 
Soundaryalahani, the first part of which 1s called Anandalahari. This is the text that was earlier referred 
to. The word ananda means ecstasy or bliss (the sat, cit, ananda of the Upanishads). The word lahan 
means a wave. Anandalahari can be called the wave of bliss. 


In the Soundaryalahan, the emphasis 1s on relating to the Mother Goddess and seeking her grace to 
attain freedom. The first 41 verses (Anandalahari) contain the descriptions of the Yantras and Mantras, 
and in the latter 59, the Mother Goddess is described so that she can be prayed and surrendered to for 
realization. 


In the Anandalahani, for each verse, there is a yantra and a posture for the worshipper apart from the 
yamas and the niyamas to be followed. There are a lot of rules and regulations regarding the procedures . 


Q. I have read that as the Kundalini rises there is Shatcakra bhedana or piercing of the cakras. What 
does it mean? 


A. The six cakras represents the five formns of matter and our mind. Bheda means to sever break our 
connection with it. When we say the Muladhara cakra is severed due to kundalini nsing, it means 
overcoming the state where a person is dominated by, and attracted to, the earth element, and the 
associated sense organ that goes with it. Sankaracharya says in a poem that animals and insects are 
lost by one sense. The bee, for example, is lost by smell, and an elephant by the sense of touch. What 
about the poor human with five senses? Normally we are a slave to all our senses. We are identified 
with the seen and bound. As we sever connection with the Cakras, we are released from this bondage 
to each of the senses associated with each cakra. When the sixth cakra represented by the mind is 


severed, the person becomes a master of his mind. He attains freedom from his mind. He remains as 
the seer. 


Q: How do I really find out if my Kundalini has risen? 


A: When we speak of the kundalini rising, we are referring to the process of involution where the seer, 
caught up with identification with the seen, at the base in the Nabhicakra below the Muladhara, gradually 
withdraws and ts less bound by the seen. 
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Check. then. how much control vou have gained over the senses and the mind. Do you direct the 
senses? Or are you directed by them? Do you use your mind or are you used by It? 


Q: What are the signs of the Kundalini having reached the Sahasrara? 


A: Each of the seven cakras is related to a particular emotion. The Muladhara is related to Himsa or 
violence. The Sahasrara, the topmost Cakra, 1s related to Ahimsa or non-violence. Non-violence does 
not merely mean an absence of violence. Rather, it is the replacement of violence with love. It represents 
unity. 


The Sahasrara 1s also the abode of the Divine. Therefore, if the seer has returned to his abode, it means 
that the person will radiate Divinity. In that person’s presence, all forms of life give up their enmity 
towards each other.’ 


Q: What is your explanation of the Tantric sex practices for raising the Kundalini, since we also find 
references to such practices in Tantric texts as well as the Hatha Yoga Pradipika? 


A: These practices have no authenticity in the Vedas. We have been talking about the Mother Goddess 
being responsible for creation. The womb, of course, represents creation. At some Stage in the past a 
sect began, which worshipped the womb of the woman externally. These types of practices are called 
left-handed tantric practices (vamacara) and have been condemned. 


The HYP is a text of recent origin. A careful reading will reveal many contradictions in this text. Some 
try to justify these practices as a means to distance pleasure and maintain balance with the proximity of 
the object. It 1s like leaving an alcoholic alone with a whisky bottle and ask him to practice distancing 


himself from the drinking habit. Invariably these practices will end up reinforcing our memories and 
fantasies about our sense pleasures. There are safer and better methods to practice self control. 


Unique Features of this Text 


|) The Yoga Yajnavalkya is an ancient text. It’s origin has been traced to the period between the 
second century B.C.E. and fourth century C.E. Its very age lends credibility to the authenticity of the 
views on yoga expounded therein. Furthermore, it’s high regard during Vedic times as an authentic 
yoga text is readily apparent from the fact that many well-known yoga texts of later times, including 
the well-known Hatayogapradapika of Svatmarama, the Yoga Kundali and Yoga Tattva Upanishads, 
and so on, either quote extensively or make frequent references to the Yoga Yajnavalkya. Clearly, the 
Yoga Yajnavalkya not only preceded those and many others later texts, but it was also either the 
original source or the inspiration for many concepts, practices and passages. (Detailed references of 
extensive later borrowings were compiled by Sn P. C. Divanyi in his 1954 BBRA monograph, which 
has been abstracted and rewritten here as Appendix 1.) 


2) The method of Yoga described 1n this text 1s both comprehensive and universally applicable. Age, 
sex, race, caste and occupation pose no hurdles for the sincere practitioner. Modifications to the basic 
yOgic practices are suggested to suit various individual cases and are discussed in detail. For example, 
the Yoga Yajanvalkya clearly states in several places that “OM” is not a generic mantra meant for 
everyone. It was only prescribed for the first three divisions of Vedic society, while other mantras, like 
“Namah,” were prescribed for the fourth division. 


3) This text clearly establishes that Sanyasa, in the strictest sense of or becoming a renunciate monk, 
is not a prerequisite for the achievement of freedom (moksha). Indeed, it is well-known that many 
ancient Vedic rshis, including Yajnavalkya himself, were householders. In contrast to other Indian 
schools of spiritual liberation which both emphasized and were based upon an abstinent monastic 
class, the focus on house-holders is one of the most wonderful and unique facet of Vedic wisdom. The 
clear message, echoed in the Bhagavad Gita, is that one can attain freedom through the practice of 
Yoga while following the Varashramadhamma, that 1s, while living in society, maintaining a job, raising 
a family, and attending to numerous worldly responsibilities. The Yoga Yajnavalkya demonstrates that 
we do not need to give up the world. We can be in the world, but not of the world, by giving up our 
mind and its bundle of habits and karmic tendencies (Vasanas). 


4) Partly as a consequence or illustration of the last point, the text takes the form of a conversation 
between a husband and wife. Yajnavalkya explains the principles and practice of Yoga, the path to 
freedom, to Gargi, his wife. This didactic structure itself dispels the false notion that, during Vedic 
times, Yoga and other spiritual practices were followed only by men and not by women. The Yoga 
Yajnavalkya demonstrates that Vedic culture provided women with equal opportunities and 
encouragement for their spiritual pursuits to attain freedom. 


5) This book dispels much of the aura of mystery surrounding the concept of Kundalini, by explaining 
it logically and relating it to other terms and concepts in Vedic thought, such as Agni, Prana, the nadis, 
and so on. 


6) Likewise, the various concepts and methods of yoga are presented in a coherent, orderly and very 
logical manner in this text. The eight limbs of Yoga are discussed in detail and in sequence, each in a 
separate chapter, with the preparation, performance and the results described in sequence. This orderly 
presentation facilitates the comprehension of these concepts and the application of the practices. 
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7) The concept of Prana and its various divisions and their functions are explained clearly. as are the 
origin, function. position and the connections between the primary Nadis. 


8) A highly prominent feature of this text, which clearly sets it apart from other texts on yoga, 1s the 
comprehensive discussion of Pranayama. Up to a hundred slokas are devoted to elucidating the various 
techniques, applications and results of Pranayama. The text also discusses the use of Pranayama as a 
therapeutic tool, its role in Ayurveda, and methods for incorporating Pranayama with Pratyahara, Dharana 
and the other limbs of Patanjali yoga. 


9) Animportant feature of the Yoga proposed here is that it takes the form of a “Samuccayam,” that 1s, 
a combination of Karma (the actions prescnbed according to the Varnasramadharma) and Jnana (Yoga). 
According to Yajnavalkya and the Vedic tradition, Yoga is to be practiced within the overall context of 
a proper lifestyle. The repeated emphasis on the performance of “nityakarma’” (daily ntuals) and 
“vaidika dharma” (actions as prescribed by the Vedas) 1s a closely related feature of the text. For 
example, each chapter concludes with Yajnavalkya advice to his wife, Gargi, to perform nityakarma 
and vaidika dharma along with the practice of Yoga. 


10) This book provides insight into the various forms of meditation practiced dunng the Vedic period. 
Perhaps most importantly, it addresses the issue of how we can use form (Saguna Brahman, or God 
with form) to go beyond form (Nirguna Brahman, or the Godhead). The distinction between these two 
aspects of the Deity and their relationships is crucial because worship of a Deity with form (Sa-guna) 
was so often mistaken for mere idol worship. However, the voluntary limitation of God’s omnipotence 
for purposes of worship and meditation by His believers, 1n order to realize the transcendent, is absolutely 
fundamental to Vedic thought and indeed forms the root of so-called “Hindu Polytheism.” 
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The Vedic Way of Life - 
VARNASHRAMADHARMA' 


A means for effecting a division of labour is essential for the orderly functioning and regulation of any 
complex society. In the Vedic tradition, four major divisions were present. First are the intelligentsia 
or brain power. Then come the defence forces (military and police), the executive and the judiciary, all 
of whom are responsible for the protection of the citizens, defense against external threats, and the 
implementation of legal measures to maintain internal order. Third are industries including banking, 
manufacturing, trade and commerce. The fourth division includes those in what we now call the 
service sector. These four segments are like four limbs or pillars supporting the smooth functioning of 
the body politic. These divisions date back several thousand years, right to the inception of the Vedic 
period at the first incursion of the Aryan people onto the Indian subcontinent. The Brahmins were the 
intelligentsia of the society. They were also advisors to the kings of the Kshatriya caste, which also 
included the judiciary, the executive and the defence forces. The Vaishyas carried on the trade and 
commerce representing the industries. The fourth division were the people in service, including physical 
labour. 


The names assigned to the four categories are significant to their meaning. Brahmins, the intelligentsia, 
were also called Sarma, which meant they were to utilize their knowledge and intelligence for the 
welfare and betterment of society. The Kshatriyas were called Varma, which means” armour.” Whether 
as police, military or government workers, they maintained internal and external order. The Vaishyas 
were called Gupta, which means “secret.”” They were supposed to stockpile food and other essential 
provisions and release them in times of need like famines. The Fourth division, Dasa, embraced those 
people engaged in service and labor. 


In one of the passages of the Vedas called the Purushasuktam of the Vedas, these 4 categories are 
described as parts or limbs of the Divine, who was portrayed in human forn. The anthropomorphic 
metaphor belies the fact that, in Vedic wisdom, the entire world is simply a manifestation of the Divine. 
Consequently, the four limbs of Vedic society corresponded to parts of the Divine body. Thus the 
Brahmins were said to be the face of the Divine, because the five senses of knowledge (Jnana indriyas) 
are present on the face. These senses provide data from the external world to the mind, which 1s the 
basis of our thinking and our actions. The Kshatriyas were called the arms or shoulders of the Divine, 
because the body’s strength or power is centered in the amns and shoulders. To wield weapons, carry 
a load, or to flex or extend our arms, all rely upon and demonstrate our source of strength. The third 
segment, the Vaishyas, were said to be the thighs of the Divine. Today, we know that the. greatest 
reservoir of fat cells in the body is in the thighs. Since the Vaishyas were supposed to hoard stocks, for 
the welfare of the society, they were compared to the thighs. The fourth division were considered to be 
the feet of the Divine, because to render service, to move things or to transport ourselves, our feet are 
most important. Therefore, the Fourth Division was considered to be the feet of the Divine. 


' The word “vama” means “colour.”” Here it refers to the divisions of society. ““Ashrama” means “stage in life.” “Dharma” means the 
“duties”, or the actions of each person. Vamashramadharma, in shost, refers to the duties or actions that must be done by each person, 
considering his stage in life, and his profession or the division to which he or she belongs. 
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These parallels hold good in other aspects, too. For the proper functioning of the human body, organic 
unity is essential. And the orderly integration of bodily functions is not possible without cooperation 
from all centres. If one organ or limb is impaired, the body becomes dysfunctional. Similarly in 
society, if any one aspect becomes dysfunctional, society cannot function well as a whole, let alone 
progress. It is disabled’. 


Ideally, the division of labour 1s based on two factors: Guna, the character or nature of the person, and 
karma, the action to be performed. If these two aspects are well matched, the result is harmony between 
the individual and society. Therefore, in the Bhagavad Gita, Lord Krishna says, 
‘“Gunakarmavibhagayoh,” that 1s, the division should be based on nature (Guna) and action (Karma). 
The smooth and proper functioning of society requires a match between the interests and talents of an 
individual, and the needs and pnontties of society. In the normal functioning of Vedic society, professions 
were passed on from generation to generation, from father toson. Yet an individual’s nature, aspirations 
and character must also be considered. This was accomplished through provisions by which a person 
could switch from one occupation to another. However, there was little need to do so because, from 
the perspective of karma yoga, “job satisfaction” is uniform by profession because one’s happiness 
and well-being does not depend upon one’s job but upon the attitude with which one conducts one’s 
responsibilities. Yet the main reason why this system functioned so well in the Vedic period was that, 
except for the king, there was little or no economic disparity between the four categories. And the 
King’s privileges were not questioned because the King had great responsibilities, including regulating 
the flow of income and taxes, overseeing defence of the kingdom, dealing with external powers, and 
soon. The political and economic system did not support a highly stratified society: all four categories 
were well provided for economically, and there was little difference in wealth or status. A Brahmin 
who led a rigorous and spiritually disciplined life, chanting the Vedas and conducting rituals, lived in 
the same kind of dwelling as a person in service. Everyone’s needs were met with considerable ease as 
they trod their own path in life. 


The Vamashramadharma 1s directly related to the Indian search for 
freedom from conditioning and to the Vedic solution in particular. 
The Vedic seers understood that everyone, while still alive, must 
perform actions. No one can live without action. Likewise, we all 
have desires, for possessions or money or sensory pleasures. Indeed, 
while we engage our lives in an endless search for money prestige or 
power, we overlook the fact that our real motivation 1s for freedom. 
Money can give us economical freedom. And the power we seek 1s 
not actually control over others, but to facilitate more freedom for 
ourselves. The higher up we are in some hierarchy, or the wealthier 
we are, the less we are bound, answerable or indebted to another 
person. Thus our actual pursuit is freedom. The Vedic Seers realized 
this and, therefore, freedom (moksham) was the common goal for all 
four divisions of society. Furthermore, everyone’s actions were 


' As Joseph Campbell, the great student of comparative religion and mythology put it: “Suppose the moon were to say one moming, 
‘I’d like to be the sun.” Or suppose the sun one day were to think, ‘I'd like to get up a little later this moming.’ The whole universe 
would go out of gear. The Indian idea of the social order is that all of us are just as tightly fixed to our ways and laws of life as the sun 
and moon.” Ref: Joseph Campbell, “Hinduism,” in Bas) iefs: ion of igi ind, 
J.E. Fairchild, ed., 1959. This essay was reprinted as Appendix A in J. Campbell, : Ind) 4- 
1955, R. Larsen, S. Larsen and A. V. Couvenng, eds., New York, HarperCollins, 1995. This essay is also an excellent overview of 
Indian philosophy in general and of yoga philosophy in particular. Joseph Campbell’s book-long insights into post-Colonial India 
during his year-long tenure there are superb. -Editor 
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oriented toward this goal by way of karma yoga, the yoga of action and devotion. Toward this goal, 
everyone in Vedic society, from a Brahmin to a member of the Fourth division, was given a Mantra 
which, with time, practice and devotion, provided powerful internal support on the path to freedom. 


Moreover, the Vedic seers realized that, as we grow through the different stages of life, our desires and 
interests also change. Thus, things that interest an 8-year old are different from the interests of 
someone at age 28 or again at age 68. Therefore, the course of life was divided into four different 
stages. This is how the Ashramadharma, or stages of life, evolved. The first stage, called 
Brahmacaryashrama, was the period of study while staying with a (Guru) teacher. The second stage, 
called Grihasthashrama, consisted of married life and being a householder. The third stage, where the 
husband and wife retired to the forest, was called Vanaprasthashrama or retirement. And the fourth 
stage was called Sanyasashrama, the stage of retiring from the world and becoming a hermit. The 
gradual progression through these four stages ensured the fulfillment of all the needs of an individual, 
traditionally conceived as fourfold: dharma (duty), artha (wealth), kama (love) and moksha (release). 
During the course of life, each individual was guided in the development of strong psychological and 
emotional support systems. These supports were both external, through being raised properly in a 
loving and supportive family with a sound education and upbnnging, and intemal, through initiation 
with a Mantra and a personal deity. Consequently, a person’s vocation did not have the almost 
overwhelming significance which it has acquired in the contemporary world. This is because it was 
not what one did for a living, but the spirit in which one performed one’s actions, that was most 
relevant both to personal satisfaction and to final liberation. Thus, each person trod his or her own 
path through life, and the life course was divided into stages designed ultimately to lead them to 
treedom. There are hundreds of examples of fully realized individuals from Indian history who came 
trom various professions and walks of life. For example, 
Kabir, the great Bhakti poet-saint of 15th century Varanasi, 
was a weaver. Yet his achievement of a completely self- 
realized state was non-different from that of Sankaracharya, 
the great proponent of Advaita Vedanta, who was also a 
Brahmin. 


Without question, the actions performed by members of 
different castes and the way they led their life differed, 
because the very substance of their way of life was different. 
For example, a Brahmin was expected to lead a spiritual 
and religious life, chanting the Vedas and observing strict 
disciplines; he was not permitted to eat meat nor dnnk 
alcohol. In contrast, Kshatriyas were allowed to eat meat 
because their responsibilities of fighting or defending the 
peace required them to build and maintain their strength. 
They could not be expected to survive on fruits and roots 
like Brahmins. And Kshatnyas were allowed to take alcohol 
because, during wartimes, they were deeply wounded in battle, alcohol was used as a kind of anesthetic 
to help treat their wounds. Thus, “the life rules became more and more demanding as one proceeded 


up the social scale...[and] the restrictions become less and less demanding as one goes down the 
scale....”". 


' J. Campbell, loc cit, p. 268. 
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Regardless of caste, the two-fold goal of all action was clear: action should facilitate the proper 
functioning of society, and they should lead an individual toward freedom. In this way, action which is 
beneficial to society can simultaneously cleanse one’s mind, uplifting and purifying it of passions and 
leading that person to freedom. Any action that fulfills these two goals is ideal, and such actions were 
incorporated into the daily life of each individual. Today, however, this system has degenerated. Even 
by the time of the Mahabharata (3rd-4th century, B.C.E.), this change must have begun, for when 
Nahusha asks Yudhishtira, “On what basis do you call a person a Brahmin or any other division?” 
Yudhishtira replies, “Each person will do what is akin to his own nature. The one who its inclined 
towards a spiritual life, who is by nature very calm, sattvic 1s a Brahmin. The one who ts brave and 
courageous, who wishes to stand up to his enemies 1s a Kshatriya. Similarly one inclined towards 
business 1s a Vaishya and one who wishes to be in service 1s the Fourth division.” 


Codes of conduct were articulated for each division of society in the Laws of Manu. Given a good 
match between one’s occupation and one’s nature, there was little need or incentive to break these 
codes. And since these codes themselves led both to the proper functioning of society and to individual 
freedom, everyone and everything functioned harmoniously, leading to a balanced and peaceful society 
with contented and fulfilled individuals. 


This was the Vedic way life, “the wonder that was India.’”’ However, in the drastic changes that have 
swept through India, from the Muslim invasions beginning in the 12th century, through 300 years of 
British colonial rule and accelerating since independence and the concomitant drive toward 
industrialization, commercialization and “development,” the system of Varmashramadharma has 
completely broken down. Only a shattered and contorted version of it, called the “caste system,” 
remains in evidence today. It 1s beyond the scope of this book to examine the reasons why 
the system has degenerated. However, the essence of Varnashramadharma has been presented here 
to help illuminate the spirit behind Vedic civilisation, as illustrated in its division of labor and of 
the stages of life. 
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Summary of the Text 
Chapter I 


The text begins with a description of the qualities of Yaynavalkya and his wife Gargi, who 
live in a hermitage with many other great sages. In an assembly of such sages, Gargi requests Yajnavalkya 
lo teach her the essence of Yoga. Yajnavalkya consents with happiness. He meditates on the Divine 
(Narayana), and then begins his discourse. He describes how he approached Bramha to lear the 
highest truth - the way to freedom. Bramha graciously explains to him the means to freedom. He says 
that doing one’s duties, as prescribed in the Varnashramadharma, (Refer Vedic way of life) with 
knowledge and without desire, is the path to freedom. Doing the same actions, but with desire is sure 
to lead one to further bondage. Then Bramha goes on to describe the manner in which one should lead 
one’s life according to the Varnashramadharma. Concluding with this, Bramha himself recedes into 
the state of Yoga. Gargi hears this exposition of the means to freedom as said by Bramha to Yajnavalkya, 
and then requests Yajnavalkya to elaborate upon it further. Yaynavalkya now explains the Yoga that 
one should practice, along with the actions prescribed by the Varnashramadharma, to attain freedom. 
He defines Yoga as the union of the Jivatma (self) and the Paramatma (Divine). This Yoga has eight 
limbs - Yama, Niyama, Asana, Pranayama, Pratyahara, Dharana, Dhyana, and Samadhi. Then 
Yajnavalkya lists the number of types of each limb, and explains in detail the first limb - Yama. The ten 
Yamas - ahimsa, satya, asteya, bramhacarya, daya, aryava, kshama, dhrti, mitahara, and souca - are then 
explained in detail. This concludes the first chapter. 


Chapter II 


The second chapter deals with the observances (Niyamas), the second limb of Patanyali’s 
astanga Yoga. The ten Niyamas are Tapas, Santosam, Astikyam, Danam, Iswarapujanam, 
Siddhantashravanam, Hr, Mati, Japam and Vratam. Yajnavalkya lists the ten Niyamas, and then defines 
cach one of them. He explains in detail the various grades of recitation of mantra (Japam). 


Chapter III 


Yajnavalkya describes certain selected asanas in this chapter. He begins with a list of the 
eight asanas which he is going to describe: Svastikasana, Gomukhasana, Padmasana, Virasana, 
Simhasana, Bhadrasana, Muktasana and Mayurasana. He then describes these asanas in the above 
mentioned order. He gives two variations of Svastikasana and Muktasana only. Then he says that all 
diseases are destroyed by the practice of Asanas along with Yama and Niyama. He concludes the 


chapter instructing Gargi to practice Pranayama, along with Yama, Niyama and Asana, after punfying 
the Nadis. 


Chapter IV 


This chapter begins with Gargi requesting Yajnavalkya to explain in detail the method of 
purification of the nadis, along with their position, ongin and termination, as well as the position, 
function and movement of the vayus. Yajnavalkya begins with the concept of dispersion of Prana and 
then emphasizes the importance of centering the Prana. Then the shape and position of the center of 
the body (dehamadhyam), and the kandasthanam in humans, animals and birds are given in order. 
Then follows a description of the abode of the jiva - the cakra at the navel (nabhicakra), the kundalini 
and their respective positions in the body. Then the awakening of the kundalini and the upward 
movement of the prana are descnbed. Next, Yajnavalkya speaks of the -nadis. He lists the fourteen 
important nadis, and describes the sushumna nadi as the most important one. Then he describes the 
ida and pingala nadis, and the relative position of the remaining eleven nadis. He gives further details 
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on the origin and termination of each of the nadis. Yajnavalkya then lists the ten life forces (vayus) 
and their functions. He describes the position of the most important vayu in the body, the prana vayu, 
then describes the location of the apana vayu, the other three important vayus (vyana, udana and 
Samana vayus), as well as the remaining five vayus. Then he discusses the role of prana vayu in the 
digestion and assimilation of food. Finally, he describes clearly the principal function of each of the 
ten vayus. He concludes by instructing Gargi to perform Nadisodhana in the prescribed manner, after 
having understood everything explained so far. 


Chapter V 


In this chapter, Yajnavalkya discusses the preparations and practice of purifying the Nadis 
(Nadishodana). He first describes the qualities that an ideal aspirant should possess before attempting 
to purify the Nadis. Then the ideal environment and daily routine for the practice are described. 
Following this, he describes an alternative opinion, proposed by some other great sages. The preparations 
for the practice of Nadishodana, the technique of the practice, and the daily routine and duration of the 
practice, in accordance with this second opinion, are given in detail. Yajnavalkya concludes the chapter 
descnbing the results of such a practice. 


Chapter VI 


This chapter discusses in detail the various types of Pranayama, the procedures of practising 
them and their benefits. Yajnavalkya begins by defining Pranayama as balancing prana and apana. He 
relates the three components of Pranayama (inhalation, holding and exhalation) to the three syllables 
of Om, thus saying that Pranayama is simply another form of Om (Pranava). He proposes two procedures 
of pranayama, involving different ratios of inhalation, holding and exhalation. The first three divisions 
of society may use the Gayatri or the pranava, while the fourth division and women should use other 
mantras, such as Namah. Then three grades of Pranayama are described. Yajnavalkya describes the 
type of pranayama that leads to lightness of the body and absorption of the mind, as the best one. He 
then explains the concept and practice of kevala kumbhakam and sahita kumbhakam. 


Then we are given another definition of Pranayama: pranayama means retaining the prana 
within the body. Yajnavalkya gives, in detail, two means to master the prana: one using the Shanmukhi 
mudra, and the other, an alternative involving asana and pranava. He also describes the results of 
focussing the prana at various places in the body, and how diseases are destroyed by such a practice, 
which illustrates the therapeutic applications of pranayama. Yajnavalkya also deals comprehensively 
with the mantras to be used by each of the four divisions of society dunng pranayama practice. He 
then goes on to describe the movement of the prana to the crown of the head (Brahmarandhram) and 
the sound (nada) that arises during the upward movement of the prana. The role of pranayama in the 
destruction of the kundalini and the removal of ignorance (avidya) is also descnbed. The chapter 
concludes by stressing the importance of the practice of pranayama and daily rituals (nityakarma) to 
achieve the union of the self with the Divine. 


Chapter VII 


The first four limbs of Yoga were described in the preceeding 6 chapters. Here, Yajnavalkya 
begins explanation of Pratyahara, the fifth limb of Yoga. Five different forms of Pratyahara are 
suggested. The fourth and perhaps most important form 1s defined as “Having drawn the prana from 
point to point, holding it in the 18 vital points (Marmasthanas)”. These eighteen vital points are then 
listed and the distance between each of them is given in order. Following this, the method of drawing 
and focussing the prana in each of these points is explained in detail, and then the benefits of such a 
practice are also discussed. Finally, Yajnavalkya explains the fifth form of Pratyahara, and how one 
can reach freedom by focussing the prana in certain vital points. 


Chapter VIII 


Yajnavalkya explains the five types of mental focus (Dharana) in this chapter. Dharana 1s 
defined as the absorption of the mind in the self. The five types of Dharana are distinguished by their 
focus on the five deities in the region of the corresponding element in the body. The region of each of 
the forms of matter in the body 1s described. Following this, the procedure, duration, and results of 
Dharana on each of the deities in the appropriate region of the body are discussed. Then the process of 
involution, which 1s the objective of the practice of Dharana using the above deities, is explained. 
Then follows another method to bring about this involution through the use of the Pranava. Yajnavalkya 
says that, for those absorbed in Yoga, the three doshas can be balanced by the practice of Pranayama 
with Dharana. He states that all the diseases caused by the imbalance of the doshas are removed by the 
practice of Dharana. Finally, he concludes the chapter by again emphasising the importance of the 
practice of one’s daily duties (in accordance with the Vedas) and the previous limbs Yama, Niyama etc. 


Chapter IX 


In this chapter, Yaynavalkya describes the various methods of Dhyana. Dhyana is the cause 
for the bondage or freedom of all beings. Dhyana is to realize the self using the mind. It is of two 
types: With attributes (Saguna), and without attributes (Nirguna). Then various forms of Dhyana 
(both with and without attributes) are described by Yajnavalkya. The benefits of Dhyana are said to be 
such that one who does Dhyana as suggested can attain freedom in one year. Then Yajnavalkya 
instructs Gargi to do her duties in accordance with the Vedas, and to do Dhyana always. He concludes 
emphasizing that all great Seers have attained freedom through Dhyana. 


Chapter X 


Yajynavalkya speaks about Samadhi in this chapter. Samadhi is the state of union of the self 
and the Divine. Whatever one does Dhyana upon, one attains Samadhi or oneness with that. Surrendering 
to an entity also leads to Samadhi with that deity. Then the prerequisites for the attainment of Samadhi 
are described. Following this 1s a detailed description of the methodology by which a Yogi gives up his 
body at the time of death and attains freedom. One must leave the body thinking of that on which one 
has focussed during the practice of Yoga, because one becomes what one thinks of at the time of death. 
Yajnavalkya again emphsizes that freedom is assured for one who follows the actions laid down in the 
Vedas without desire. Finally, Yajnavalkya concludes the chapter saying that the path of 
Karmayogasamuccayam, which is a combination of action (Karma) and knowledge (Jnana) has now 
been expounded by him and again advises Gargi to reach freedom by the practice of Yoga. 


Chapter XI 


This chapter begins with Gargi asking Yajnavalkya to explain how a person in a state of 
Yoga (Samadhi) will perform the actions prescribed in the Vedas, and if he cannot do it, what 1s the 
(Prayascittam) punfication for non performance. Yajnavalkya replies that one in a state of Yoga 
(Samadhi) need not do any of the Vedic duties. But when one comes out of Samadhi, when the self 1s 
not united with the Divine, one must perform all the Vedic duties. If a Yogi does not perform these 
duties, with the attitude that they cause sorrow, then he will suffer for it, for no living being can remain 
without performing any actions. Yajnavalkya then instructs Gargi to perform all her Vedic duties and 
attain freedom through the practice of Yoga. Then he requests all the sages present there to return to 
their respective hermitages. All the sages return fo their hermitages after honouring and worshipping 
Yajnavalkya. After they have all left, Gargi again asks Yajnavalkya to explain the path of Yoga in a 
brief manner. Yaynavalkya benevolently accedes to her request. 
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Chapter XII 


This chapter contains the essence of the entire book. In this chapter Yajynavalkya describes 
the yogic path to freedom in aconcise manner. The progression towards freedom outlined here can be 
divided into a series of seven orderly steps or stages. These steps have been detailed in tantric texts : 


Ist stage: Checking the downward flow of apana (prana) and directing it towards the fire, thereby 
fanning its flames and vitalising it. The benefits, or signs of progress due to this practice, 
are detailed here. 


2nd stage: The bumming of the kundalini by the flames of the fire, leading to its awakening. When the 
Kundalini 1s awakened, the nadis are uncovered and the prana begins to flow in the 
Sushumna. 


3rd stage: Movement of the prana and the fire upwards to the heart-lotus through the Sushumna and 
the awakening or blooming of the heart lotus. The manifestation of various signs, internal 
and external, as aresult of this practice. 


4th stage: Further upward movement of the prana, meditation using pranava and visualization of the 
disc of the moon in the forehead. 


5th stage: The concentration of the prana, and the absorption of the mind, with meditation on the inner 
self, between the eyebrows, enabling one to see in oneself an effulgent Lingam, like a 
pillar. Various signs like a trembling in the head, appearance of visions of celestial gardens, 
the moon, the stars etc. indicate one’s progress. 


6th stage: Meditation on the Divine (Vishnu) in his abode, 1n the middle of the eyebrows. This 1s a 
state said to be very close to the attainment of freedom. 


7th stage: The attainment of freedom, and the splitting of the crown of the head, following the advice 
of one’s Guru. 


Yajnavalkya reiterates the benefits of Yoga practice, and concludes his discourse, again 
emphasizing the importance of the practice of one’s daily duties according to the Vedas. Then 
Yajynavalkya recedes into samadhi in solitude and Gargi, having understood the essence of yoga, worships 
Yajnvalkya and does the same. The text concludes with a verse in praise of Vasudeva (the Divine) and 
a verse to the effect that Yaynavalkya and Garg, are always present, seeing the Divine within themselves. 
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Chapter I 


Outline 


45-50: 


50-70: 


The qualities of Sage Yajnavalkya 
Gargi’s request to Yajnavalkya to teach her the essence of Yoga 


Yajnavalkya meditates on the Divine, (Narayana) and descnbes how he approached the 
Creator (Brahma), to learn the highest truth 


The path to freedom (Nivartaka) and the path to bondage (Pravartaka), as explained by 
Brahma 


The three debts of mankind and the means to overcome them 


Brahma explains how one should lead one’s life in accordance with Varnashramadharma. 
After explaining the essence of Yoga, Brahma Himself recedes into a state of Yoga 


Gargi’s request to Yajnavalkya to further explain the knowledge (Jnana) that should go 
along with one’s actions to attain freedom 


Yajnavalkya’s reply that knowledge is nothing but Yoga. Definition of Yoga as the union of 
the Self (Jivatma) and the Divine (Paramatma) 


The eight limbs of Yoga and the number of divisions in each limb 


Detailed explanation of the ten divisions of the first limb (Yama) 


3] 


TAAISEATA : 11 


1.5 The qualities of Sage Yajnavalkya. 
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Yajnavalkya, the doyen among sages, who 1s all knowing and whose knowledge is pure and unsullied, 
who has realized the essence of all the Vedic scnptures, (Sastras) who 1s always in a meditative state, 
who has understood the essence of the Vedas and Vedangas', who has absolute mastery over the 


' The Vedas and the Vedangas. The Vedas are the expressions of eternal truths. They are Apaurusheya, or not man-made scriptures. 


They have always been in existence. If we were to envision the Divine in a human form, we could say that the Vedas are the “breath of 
the Divine,” since for humans, the breath is inseparable. The Vedas are infinite, but four of them are presently available. They are Rg 
Veda, Yajur Veda, Sama Veda and Atharva Veda. 

In order to understand the Vedas, the study of the Vedangas are considered essential. The word Anga means a limb. Vedangas are like 
the limbs of the Vedas and are six in number. They are: 

1. Siksha - The science of Vedic phonetics 

2. Vyakarana - Grammar 

3. Nirukta - Etymological explanations of the Vedic words 

4. Jyotisha - Astronomy 

5. Kalpa - Details on the performance of Vedic ntuals 

6. Chandas - The science of prosody, the various meters of composition. 


These six form the six limbs of the body of the Vedas. These limbs can be figuratively represented in the form of a human, where the 
first limb, Siksha, forms the nose, Vyakarana forms the face or mouth, Kalpa the hands, Nirukta the ears, Chandas the feet and Jyotisa 
the eyes. 

This representation is significant. The first limb, Siksha or Vedic phonetics, is called the nose. This is significant not from the point 
of view of smell but from the most important function of breath, which sustains our life. In this sense, the Siksha is like the life 
sustaining breath force of the Vedic Mantras. 

The second Anga is Vyakarana or Vedic grammar, which is considered to be the face or mouth. Since the mouth is cntical for speaking 
any language, grammar forms the mouth. 

The third Anga, Nirukta, is the dictionary for the Vedas and the Vedic language. This deals with the denvation of all words, their roots 
and meanings, their decomposition into letters and their ongins and meaning. This is the etymology of the Vedic language. Since it 
details the meaning and usage of each word, why the word is used in particular contexts, and so on, it is referred to as the ears, because 
understanding the meaning of any language is of utmost importance for otherwise, words fall on deaf ears. Therefore, the Nirukta that 
explains the meaning of the words thereby provides the hearing for the comprehension of the Vedas. 

The fourth limb, Jyotisha or the science of astronomy, has been compared to the eyes. Our eyes aid us in perceiving things both close 
or distant. The science of astronomy help us to look into the past or the future. 

The fifth lirnab Kalpa has been called the hands. The hands are instrumental in performing an action. Kalpa is that science that tells us 
how to perform the Vedic ntuals based on the knowledge of the 5 other limbs. 


The sixth Anga, the Chandas or the art of prosody, forms the feet. The Vedas are mostly wntten in the form of poetry. Poetry requires 
meters. The Vedas contain various poetic meters in which the various Mantras are recited. 
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different aspects of Yoga along with a complete control over his senses and food', who is devoid of 
anger and free from all diseases, who is always in deep penance, who has overcome all his enemies’, 
who resides in a hermitage in the forest, who is respected and revered by Brahmins’ who perform all 
the duties prescribed in the Vedas, who is gentle, who pays great attention to the regular practice of 
Sandhyavandana‘, who is surrounded by many great Brahmins who have realized the ultimate truth, 
who treats all beings equally, who is always at peace with himself, always aware, who 1s the embodiment 
of truth, who teaches the essence of the highest truth to many revered sages, who recognizes and 
appreciates the good qualities in all beings, whose sole aim is the welfare of others. 


6-8: Gargi’s request to Yajnavalkya to teach her the essence of Yoga. 
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In the assembly of great sages, the wife of Yajnavalkya, also known as Gargi, endowed with 
unparalleled qualities, who has attained the realization of the highest truth, fell at his feet? and 
spoke as follows. Gargi said “One who ts fit to be worshipped, who has studied and realized the 


essence of the Sastras, who is concemed about the Welfare of all Beings, please teach me the 


essence of Yoga with all its branches and sub-branches’.” 


' According to Ayurveda, the major cause of disease is Ama, or undigested food which leads to toxins. This is called Ama Dosha. 


Mentally, actions performed without due reflection lead to a state where one is unable to proceed or withdraw. This can be considered 
Ama at the psychological level. Jita means ‘the one who has conquered.’ Therefore Jitamayam refers to one who has gone beyond 
both mental and physical Ama. 


The enemies referred to here are internal. They are also called the “shadurmis” or six waves. They are Kama (desire), Krodha 
(anger), Lobha (greed), Moha (delusion), Mada (arrogance or ego) and Matsarya (jealousy or envy). These are the incessant waves 
that drag us deeper into the ocean of bondage. 

‘A Brahmin is one who has realized the highest truth. It can also refer to one who wishes to realize the highest and makes a constant 
endeavor in that direction. 

*  Sandhyavandana ts the ntual done thrice a day - in the morning, afternoon and evening (in the three Sandhis). Meditation on the 
Gayatn Mantra and the practice of Pranayama form an important part of this ritual, which is repeatedly referred to in this text. For 
example, see Chapter Six. 

* The Sanskrit word for the act of prostration is “namaskara”. The two syllables, na and ma, mean “not mine.” “Kara” is derived 
from the root “kr’- to do. Thus the act of prostration indicates an attitude of surrender and trust in the Guru. 

" Sangopangam. The word “sa” means “with”. Sangopangam means to study the Vedas with all its limbs (Angas)and auxiliary 
limbs (Upangas). Details of the Vedas and Vedangas were explained earlier (cf. footnote | of the present chapter). The first 4 are the 
4 Vedas. Then come the 6 Vedangas, making 10 aspects of the Sangopangam. There are four Upangas: Vedic ntual (Mimamsa), logic 
(Nyaya), a collection of holy texts (Puranas) and treatises on conduct and morality (Dharmasastras). Mimamsa deals in detail with 
the performance of Vedic ntuals. Nyaya is the Vedic science of logic. The Puranas are a collection of stories of the gods and related 
holy texts. The Dharmasastras lay down the codes of conduct for a balanced society and individuals. The Itthasas and Puranas details 
the lives of kings or incamated deities who lived according to the Vedas, wntten as examples for humans to follow. 
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9-19: 


Yajnavalkya meditates on the Divine, (Narayana) and describes how he 
approached the Creator (Brahma) to learn the highest truth 
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In addition to these four, there are also four Upavedas or auxiliary Vedas which are also systems of knowledge. They are the Vedic 
science of health (Ayurveda), economics and politics (Arthashastra), weaponry (Dhanurveda), and music and dance (Gandharvaveda 
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Requested thus, Yajnavalkya, who is worthy of being worshipped, viewed all the assembled sages and 
spoke as follows. Yajnavalkya said,” Gargi, Best among those who have Realized the Ultimate Truth’, 
arise. May all be well with you. I will tell you all about the essence of Yoga which was taught [to me] 
by the Creator (Brahma). Gargi, when I teach you, listen to me with a focussed mind.” So saying, 
meditating in his heart, with one-pointed concentration upon the Lord of the universe, (Narayana) who 
resides in the heart of all beings, who is the support for the existence of all forms of life in all the 
worlds, who is the source of this universe, who is fit to be meditated upon by Yogis, who is unattached, 
who is always in a state of bliss, who is immortal, eternal, omnipresent, who is the ruler of senses, 
Yajnavalkya, whose wealth is his penance and austerity and who is the greatest among the realized 
souls, beholding her (Gargi) with compassion, said “O Gargi, Realized One, Who is Proficient in all 
the Sastras, come forward. I will explain the principles of Yoga which were taught to me by Brahma 


known as Parameshti. Sages who are assembled here listen to me with total concentration along with 
Garg. 


There is a mistaken notion today that women were the victims of discrimination during the Vedic period. However, it is apparent 
from various ancient texts that women were well-read back then and that they also practiced Yoga. For example, in the Ramayana, 
there is reference to Kausalya, Rama’s mother, practicing Pranayama. In the present text, Yajnavalkya consistently refers to Gargi as 
one who has realized the highest truth, thereby acknowledging her own deep wisdom. 
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Once I went to Brahma who sits on a lotus lower, who has lour laces. who 1s imperishable, eternal. 
who 1s the creator of the world with all the animate and tnanimate objects, who 1s Known as Parameshu. 
and after singing his praise and prostrating before him with reverence, I asked him about the same 
subject about which you ask me now. 


O Lord! Protector of the Untverse, One who has Four Faces, Who 1s like the Paternal Grandfather ot 
all Humanity. please teach me means by which [can attain supreme bliss and eternal freedom, and also 
the supreme knowledge which 1s a closely guarded secret. 


19-27: The path to freedom (Nivartaka) and the path to bondage (Pravartaka), as 
explained by Brahma. 
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Having been asked by me, Brahma, the master and the guide of the universe beheld me with 
a gracious mind and explained the means to knowledge: “Doing the actions said in the 


Varnashramadharma! with desire is Pravartaka, which is the cause for rebirth. Doing the actions, as 
prescribed in the Vedas, properly. as one’s duty, devoid of desire, with knowledge (Jnana), 1s Nivartaka. 
It is Nivartaka which releases one from rebirth. It is Pravartaka which is always the cause for rebirth. 
Gargi! Freedom is in the hand of (is sure to be attained by) one doing the actions according to the 
Vamashramadharma, devoid of desire. as said in the Vedas, . Life in the womb 1s in the hand of one 
who does the actions as said in the Varnashramadharma, as said in the Vedas, with desire. Thus the 
actions prescribed in the Vedas must be done always, without desire, with knowledge (Jnana) by 
those who fear this bondage (Samsara). 


27-29: The three debts of mankind and the means to overcome them. 
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Human beings, born in all the three worlds, are naturally indebted to the Devas, sages 
(Rishis )and ancestors. By learning and reciting the Vedas, [one can free oneself] from the debts of 
the sages; by progeny, from the debts of one’s ancestors; by performing sacrificial rites while 
following the duties of one’s stage in life, (Ashrama) from the Devas?. 


29-40: Brahma explains how one should lead one’s life in accordance with 
Varnashramadharma. After explaining the essence of Yoga, Brahma Himself 
recedes into a state of Yoga. 
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This is explained in detail in the appendix to this chapter. 

* Throughout our lives, our actions are primarily oriented towards attaining some object or achieving some goal. In 
contrast, in order to attain true freedom, we must direct our actions towards giving rather than receiving. Consequently, 
many rites or rituals are proposed in the Vedas, including the concept of our indebtedness to our ancestors. earlier sages, 
and so on. However, it is beyond the scope of this work to discuss the significance of this attitude toward ntual and its 
profound relevance for our times. 
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According to the Vedas, four stages are laid down for a Brahmin, three stages for a Kshatriya, two 
stages for a Vaishya, and one stage for the fourth division. Having learnt the Vedas (in the Brahmacarya 
ashrama), with all it’s branches and sub-branches, in the proper manner, one must leave the Brahmacarya 
ashrama, in the prescribed manner, following the vows of Brahmacarya ashrama during the transition. 
and must [marry and] beget children of a chaste girl of the same division. Then he must perform the 
rituals with the [three] fires as prescnbed in the Vedas. With or without his wife (in Vanaprasthashrama], 
he must live in a secluded place in the forest, which has sufficient fruits, roots and water, doing penance 
(tapas) and a Vedic ritual (Agnihotra) performed everyday, with a focussed mind. He must then take 
Sanyasa in the proper manner, having [symbolically] merged the [three] fires with his self. Following 
Sanyasashrama, doing his duty always, as long as he possesses a body (till the end of his life), he must 
dissolve the mind in the self. The actions prescribed by the Vedas must be done everyday, always, 
without the motivation of desire, by those belonging to all the four stages in life (ashramas). 


The Kshatriyas too must always observe the stages except Sanyasa similarly. A Vaishya too must, with 
concentration, observe the stages other than Vanaprasthashrama and Sanyasashrama. The fourth division 
must always observe Gnhastashrama, and according to some sages, Brahmacaryashrama also. 


Therefore, you too, Master of Yogis, performing the duties of your Ashrama, properly, with sincerity. 
in the prescribed manner do the action that will lead you to realization.” Having thus explained the 
essence of Karma and yoga to me, Brahma himself receeded into a state of yoga.” 
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41-42: | Gargi’s request to Yajnavalkya to further explain the knowledge (Jnana) that 
should go along with one’s actions to attain freedom. 
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Having heard with great happiness the words of Yajnavalkya, Gargi, the one with a beautiful 
countenance, again spoke thus in the midst of the great sages, to the greatest among sages (Yajnavalkya). 
Gargi said, “ O greatest of Yogis! It was said by you that there is freedom for one who does the actions 
(karma) prescribed in the Vedas with knowledge (Jnana). O Master, between the two (action and 
knowledge) tell us about the knowledge. 


43-44: Yajnavalkya’s reply that knowledge is nothing but Yoga. Definition of Yoga as the union 
of Jivatma and Paramatma 


Waa aay Uae ate: 
at Wareray FIT MAST wea 


maa sary 


aad armas fate 
aay APT BoP SrareaCHTCeY ee 


Yajnavalkya, thus requested by his wife, looked at her with compassion and explained the essence of 
the (ultimate) knowledge - “Understand knowledge to be of the form of yoga, and yoga as having eight 
limbs. The union of the individual self (Jivatma) and the Supreme soul, Divine (Paramatma) is said to 
be yoga. I will explain to you the limbs, properly, as they were heard by me earlier. O Gargi! Listen to 
me with a focussed mind along with the sages.” 


45-50: The eight limbs of Yoga and the number of divisions in each limb. 


Yama, Niyama, Asana, Pranayama, Pratyahara, Dharana, Dhyana and Samadhi - O Gargi, one with a 
beautiful countenance! These are the limbs. Yama and Niyama are of ten types each. Eight Asanas are 
Important and among them, three are most important. Pranayama is said to be of three types and 
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Pratyahara of five types. Dharana is said to be of five types. Dhyana is of six types. Among them, three 
are said to be more important. Samadhi is one, [but] some think it to be of many divisions. 


50-70: Detailed explanation of the ten divisions of (Yama) the first limb. 
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ara q fafadt wad qeqaraRd<t TAT 
WIT Ta Ae AT YSeTaraTy UEC 


wagiat fata wioreafeaar | 
arate a aaea fra aaa ecu 


cea Seq aa hes: 
Xa: TTAPTAT Tay meena TeX 


afa slanrarracetd = TaAIseara: tt 


Listen about each one with attention. Ahimsa, Satya, Asteya, Brahmacarya, Daya, Arjava, Kshama, 
Dhrti, Mitahara, and Sauca are the ten Yamas. Not causing harm to all beings, always, by thought, 
word or deed is said to be Ahimsa by yogis. Even that [action] which causes harm to other beings is 
Ahimsa tf it is prescribed by the Vedas. An action, like those done with the intention of harming a foe 
(cxorcising etc.) 1s Himsa, even if the means for the same are provided by the Vedas. 


Satya 1s not just speaking the plain truth, [but to say] that whtch 1s beneficial to all beings. According 
to sages who have realised the truth, absence of desire for others’ possessions 1s said to be Asteya. 
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Renunciation of conjunction by thought, word, or deed, with the opposite sex, at all times, in all places 
and in all states 1s considered Brahmacarya. This 1s said to be be Brahmacarya for persons in the 
Brahmacaryashrama, for Sanyasins, for those who have resolved to adhere to Brahmacarya throughout 
their lives, and for those who are in the Vanaprasthashrama (the third stage in life when one retires to 
the forest). For houscholders, conjunction with their wives, in the prescribed period, in the proper 
manner, 1s considered as Brahmacarya. This Brahmacarya is prescnbed for Kshatriyas who are in the 
Grihasthashrama, and by some scholars to Vaishyas of good conduct also. For the fourth division. 
serving one’s teacher (Guru) is said to be Brahmacarya. For everyone, serving one’s teacher at all 
times is said to be Brahmacarya. 


For all divisions, five Gurus are stated 1n the Vedas - one’s mother, father, teacher (Acarya), [maternal] 
uncle and father-in-law. Among them, three are said to be more important - one’s teacher and parents. 
Among them, one is most important - the teacher who has realized the highest truth. One must always 
worship the same teacher who is the best among those who have known the Brahman, who 1s 
absorbed in the performance of his daily duties, by performing the service by which one’s teacher will 
be pleased. 


Daya Is to be kind to all beings everywhere. Equality towards all things, favourable and unfavourable 
is said to be Kshama for humans by scholars well versed in the Vedas. During the loss of wealth and 


separation from one’s dear ones, or attainment of both, steadiness of mind everywhere (in all states) 1s 
Dhrti. 


Eight mouthfuls of food are to be eaten by a Sanyasi, sixteen by those in Vanaprasthashrama. 
thirty-two by a Grihastha, and as much as they wish by students. This is Mitahara for them, and for 
others it is eating less. 


Sauca (purity) 1s said to be of two types - external and internal. External purity is [brought about] by 
cleansing agents like water and [a kind of fragrant] earth. Internal purity 1s the purity of the mind. 
Purity of the mind is to be known by the pious life [led by a person] and the quest for knowledge of the 
Supreme Spirit. This quest for the knowledge of the self, or the pious life can be initiated only by the 
father or the teacher, One free from Faults! Hence people who desire to attain freedom, must at all 
times, through thought, word and deed, worship the great sages and teachers who have realized the 
eternal truths declared in the Vedas.” 
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fxaraiseara: 


1-2: List of the ten Niyamas. 


Watedy S4TI— 


aT: Fae srlese aaa 
frarasat wa rafart HT aa ee 


ad g fram: searediet walrqaa ay | 


Tapas, Santosha, Astikya, Dana, Isvarapujana, Siddhantashravana, Hn, Mati, Japa and Vrata. These 
are the Niyamas. Listen to all of these separately (one by one). 


2-3: Definition of Tapas. 


fafanatr ati seoarartata: zit 


Those who are well versed in Tapas say that drying the body, following Krichram, Candrayanam! etc.. 
in accordance with the Vedas, is the best Tapas. 


3-4: Definition of Santosha. 
aqeareradt fares Tat wafafa wan 
UT SeATANy: Nie: WaT Faery | 


Sages say that the attitude that what a person gets by chance is enough is Santosha, the sign of happiness. 


' Knicchram and Candrayanam are procedures for fasting. The fasting referred to here is not merely starving oneself. The word 
“fasting” used here is referred to in Sanskrit by the word “Upavasam.” “Upa” means “near” and “Vas” means “to stay,” or “‘to live.” 
Thus, staying close to the Divine (to one’s self) is Upavasam. Refraining from taking food facilitates the attainment of this goal. A 
light stomach, free from heaviness and dullness, aids both Pranayama and meditation and is instrumental in focussing the mind. Mere 
fasting, devoid of this spintual attitude, is not Tapas, though it may help remove physical impurities and restore physical health. 
However, the practice of Pranayama and meditation on a mantra is essential to dispel mental impuntties (the klesas - refer PYS II-3) 
and lead to the fulfillment of spintual goals. Thus, fasting performed with such spintual intention is Tapas. 

Many procedures are given for this fasting. For example, a regular fast is suggested on the eleventh day (Ekadasi) of the cycle of the 
moon. The type of fasting suggested here, Chandrayanam, is another example. This extends for a longer duration, in an orderly 
manner and can be done in two ways, both based on the waxing and waning of the moon. The first type is as follows - One starts the 
fast on a full moon day, taking fifteen measures of food that day. On the next day, that is, the fourteenth day, one should take fourteen 
measures of food. Continuing similarly, everyday one must take one measure of food less than the preceeding day, until the new moon 
day, when one must fast totally. Then, beginning from the first day after the new moon, the same procedure is repeated, but in reverse, 
taking everyday, one measure of food more than the preceeding day, until the full moon day, when one must take fifteen measures of 
food, as at the beginning of the fast. This ends the cycle. 

The other type of Chandrayanam too is similar, the difference being that one starts the cycle on the day after the new moon, taking one 
measure of food. Then one gradually increases the quantity of food consumed to fifteen measures, and then decreases it to one 
measure again, following the same procedure as outlined in the previous type of Chandrayanam. It is important to note that these 
procedures vary for each individual based on his (Varnam) profession and (Ashrama) stage in life. For example, a student may be 
exempted from any fasting because of his growing age. 
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4: Definition of Astikya. 
qarrag fazarar setarfererqead eit 


Trust in Dharma and Adharma (that which is prescribed and proscribed according to the Vedas) ts 
Astikya. 


5: Definition of Dana. 


araiad et Wasteadar acsatad | 
aig: wea Ad AANA T NGI 


Giving wealth, food or other possessions that one has rightfully earned, to those in need, with 
sincerity (with the right attitude) is said to be Dana’. 


' In Dana, as in any of the other Niyamas, one’s attitude is all-important. The Bhagavad Gita (XVII.20-22) classifies Dana into three 
types based on the gunas. Satvika Dana is to give a deserving person the night thing, at the nght time, at the nght place, with the nght 
attitude that “This is not mine.” Something that is given in order to gain a favour, with expectation of results or in the wrong frame of 
mind. is called Rajasa Dana. That which is given at the wrong time to an unworthy person with the wrong attitude, and in an insulting 
inanner 1s Tamasic Dana. 
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6-7: Definition of Isvarapujana. 


qaaaaad fay apsaarrg ay 
aaa WET WIS AL ISTATA ven 


wrest artgserqateat 
Sertechee are UAHA Nyt! 


Worship of Vishnu or other deities to the extent of one’s capability, with a pure mind, with devotion 
is Isvarapujana. A mind devoid of desire, speech unsullied by lies and a body that does no harm 


[to others] - this 1s Isvarapujana. 


8-10: Description of Siddhantashravana for each division of society. 


Frareray A Fer TAT TA: 


fanaa frame Fe: cn 


fart a Sfaferotar steqaaat ary | 
Tart a ferareta cauderacferary ei 


fasrarrany Tet TIT zt: 


Listening to the the ultimate truth that is 
expressed in the Vedas (Vedanta) is said to 
be Siddhantashravana by the wise. For the 
Kshatriyas, Siddhantashravana 1s said to be 
the same as for Brahmins, and some say the 
same for Vaishyas who are good and are 
possessed of good character and conduct. For 
the fourth division and women, who perform 
their duties and do Tapas, listening to the 
(Puranas) other sacred texts ts said to be 
Siddhantashravana by the wise’. 


— 


The essential teaching of the Vedas were also given in the form of other texts called the Itihasas and the Puranas. The Itihasas, such 


as the Ramayana and Mahabharata, represent the essence of the Vedas. The Ramayana is an expansion of the message of the Vedas. 
The Mahabharata is called the fifth Veda. The Bhagavata, which is a Purana, is said to be the fruit of the Vedas. 
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10-11: Heri. 
qaatfnnarty Had BH THAT lols 
dferevafa ar osat =éteq aafa stfaar | 


The shame that one feels at doing actions that are considered despicable by the Vedas and by the ways 
of the world is called Hri’. 


11: Mati. 


fafeta a adq vat at ar afrsagT een 
Faith in all the duties laid down in the Vedas is Mati. 


12-18: Detailed description of Japa. 


re atafeceisfe azareafeataa: | 
fated anit aeaaal a7: TAT: WAM 


aaa ae aa ar gan afrarany t 


bn 


UIA TT ATTA TT: TAT: WRI 


saqeaq fafaaq: siaat arfaat araacaar | 
afan sieraey fafea: ofcatira: evi 


TART wart Aa afaeaafera: | 
THAT ASeTTT TAT L4H 


WARY TAT: AAEATT eat | 
WMAMeT TIT eM AAETTTTSTT WV eH 


TARY AAT TAlIHse WaT | 
a: act a aansh saeafaswey wT ure 


ats oeasfacd 4 eaaAey A Waar | 
Ue ATT THT A TF fE Besa: nec 


Repeating in the proper manner the Mantra into which one has been initiated by the Guru, and which 
is not in contradiction to the Vedas, 1s considered Japa. or constantly reading, reflecting (Abhyasa) 
upon the Vedas, Puranas, Itihasas or Sutras after studying them - such a practice is called Japa. Japa 1s 
of two types: verbal and mental. 


Hri includes a sense of clarity or conscience to distinguish between what shall, and what shall not, be done. 
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Verbal japa 1s said to be of two types: aloud and solt. Mental japa 1s classified into two types: repeated 
mental reflection (Manana) and continous meditation (Dhyana). 


Soft verbal! Japa is said to be thousand times more beneficial than the Verbal Japa done aloud. Manana 
is said to be thousand times more beneficial than the soft verbal Japa. Dhyana, is said to be thousand 
times more beneficial than Manana. 


Loud recitation gives the appropnate (desired) results for everybody, if not heard by those of low 
mentality, but if heard (by them], it becomes fruitless. The japa on a mantra (mantrajapa) in which one 
pays attention to the meter (Chandas), the Seer of the Mantra (Rishi), and the God depicted by it 
(Devata), and the mantra [itself] - such a mantrajapa alone, O Gargi, will yield the benefits. 


19: Definition of Vrata. 


TET GaAs ATTAT | 
arafiarenfergard erage AAT WR 


sfa starrasraert fedratseara: tn 


Following the path permitted and initiated into previously, by a compassionate Guru in order to 
attain freedom and worldly benefits is Vrata. 


4s 
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AATATSEATA: 1 
1-2: List of the eight asanas to be discussed in this chapter. 
Matty Sdtd— 
cafers ae Ta att feared war en 
We ARTA VT AAUMAAAT FT I 
THT TUS Tae SeTTT WU 


Yajnavalkya said: 


Now, I will describe the Asanas. Gargi, One whose Wealth is Penance, listen to me. Svastikasana, 
Gomukhasana, Padmasana, Virasana, Simhasana, Bhadrasana, Muktasana and Mayurasana. I wil! 
describe the characters of these one by one. 


3: Svastikasana. 


ATHAAt AVAHGT Wade TH | 
marae: Garett: wafers TAT 3 


Having correctly placed the soles of both the feet between the thighs and 
knees, one should sit (comfortably) balanced and straight-bodied. This is called Svastikasana.' 


4-5; Variation of Svastikasana. 


arerarecarent: Wet Tent friar gaat: 

weg afermen J afer afartaey eu 

UaST THATS WT TAVITA 
The ankles must be placed on either side of the perineum, the left ankle on the nght side and the nght 
ankle on the left side. This too is known as Svastikasana and it destroys all impurities. 


5-6: Gomukhasana. 
wer sSeaTTeH J Foowed fra wk 
aferisfe cea wer wea Wa AAT I 


Place the right ankle beside the buttock, on the left, and the left [ankle] at the nght. 
This 1s Gomukhasana, resembling the face of a cow.’ 


' The same descriptions are used by later Yoga texts. See, for example: Hathayogapradipika (1.19), Gheranda Samhita (JI.13), and 
the Siva Samhita (111.95). 


> For similar descriptions, refer to HYP (1.20) and the Gheranda Samhita (II. 16). 
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6-7: Padmasana. 
asl 4 fraeareedRat sen 


sareate fast Frat Wade oH t 
Tara wacacraaay Ghaay ill 


The big toes must be held from behind and the feet should be placed on 
the (opposite) thighs. This 1s Padmasana which ts revered by all. 


8: Virasana. 


we Tentataarcatret afer | 
gacleacrar Ae ATAATTTETA NCI 


Place one foot firmly on the one thigh and the [other] thigh on the other foot. 
This is called Virasana’ . 


9-11: Simhasana. 


yet TFT: Aa: Tea: fer -~ 
Shar aeeHt afer TUATT Sh wv 


WAN: TTT TATSRT = 
art matey ent cami ter O7i' 


fared wazacgiad aff: wer 


Place the ankles below the scrotum, on the sides of the perineum, the left ankle on the nght and the 
right ankle on the other side (left). Place the palms upon the knees and spread out the fingers. With an 
opened mouth look at the tip of the nose with a concentrated mind. This is Simhasana’ always held in 
high esteem by Yogis. 


11-12: Bhadrasana. 
Tem A TTS: Ararat: eat: fertq 1 


Tae + feat Fd aaa Tey 
ART T Ug 


Hold firmly with the hands the feet which are on their sides and remain motionless. This 1s Bhadrasana, 
which destroys all diseases and toxins. 


Refer HYP (1.21) for a similar descnption. 
- Refer HYP 1.50-52 for similar descriptions. 
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13: Muktasana. 


aitsy dat qeat Yertt F Aad: | 
wen aferrena waaay ues 


Having pressed the perineum by the ankle from the left by the right ankle 
- this is known as Muktasana. 


14: Variation of Muktasana. 


Wargate fafera aot aes aarefz | 
Tearat w freer waparaatae J ar ues 


Placing the left ankle above the generative organ and placing the other ankle above it is Muktasana. 


15-16: Mayurasana. 


TTT TT ATR Tara J Praa: 
eetat: art aft earranfraredat: Tar 


UTAM ACMA Weqenity aera: | = 


ATTAAATT FTTITAMATT WEI 
Placing the palms of the hands firmly on the ground and keeping the elbows at the side of the navel 
with the head and legs raised, staying in space [in an elevated position] - this is Mayurasana which 


destroys all impurities. 


17-18: Instruction to Gargi. 


aa arerera tm farsatea faut + 
waea fraaeda weet FATA uv 


aTstle A Hea’ FT AMMA Ad: Fe ecu 
ata sitarraraacer adtatseara: 1 


All internal diseases and toxins are destroyed [by the practice of Asana]. Together with Yama, 
Niyama and Asanas, after purifying the Nadis, do Pranayama. 


Appendix — to Chapter III 


Different texts on yoga quote different numbers of asanas. For example, the Dhyanabindu Upanishad 
says “There are as many asanas as there are varieties of beings.” Thc HYP (1.33) says there are 84 
asanas. Gheranda Samhita (II.1) says there are 84 lakh asanas but, of these, 84 are the best and, of 
these, 32 are described (II.2). The Siva Samhita (III.84) says there are 84 asanas and out of these four 
are described. The same asanas are described by different texts under different names. All these later 
texts on yoga have borrowed the descriptions of these asanas from this text of Yaynavalkya (see Appendix 
I), who is regarded as one of the ancient sages. This is evident from the HYP (I.18) which says “I 
proceed to describe some of the asanas accepted by such sages as Vasishta and yogins such as 
Matsyendra.”” Brahmananda, the commentator says the asanas described here are approved by Vasishta 
and Yajnavalkya. Similarly if we refer to the HYP (II.37) it says “Some teachers say that all impurities 
(of the nadis) are removed by Pranayama alone and other acts (kriyas - cleansing techniques like neti, 
dauti, etc) are not accepted by great sages.” The commentator Brahmananda again refers to the name 
of Yajnavalkya in this context. 


In this chapter, Yajnavalkya describes eight asanas with variations for two of them. Of these three 
are considered most important. The chapter ends with a note that proper practice of postures (asanas) 
along with yama and niyama destroy diseases. A very important fact to be noted by all students of 
yoga is that all these texts describe only the final, classical posture and not any of the intermediate or 
preparatory postures. This is because, in Vedic times, the practice of asanas was learmmed under the 
personal guidance and supervision of ateacher. These asanas were taught on an individual basis, with 
a strong emphasis on careful observation of the students aptitudes and abilities, and adaptation of the. 
posture to the student by the teacher. Indeed, it was the teacher’s role to adapt the postures to suit the 


needs and capabilities of each student. (See Yoga for Body, Breath and Mind by the same author for 
more details.) 


It is also worth noting that Yajnavalkya mentions the absence or disappearance of internal diseases 
as one benefit of asana practice. The phrase, “absence of internal diseases,’ does not merely mean 
absence of bodily, physical ailments. It also implies a greater stability and quiteness of the mind. This, 
for example, is evident from HYP (I.17) which says “The practice of asanas leads to lightness of the 
body, firmness and health”. The commentary then explains “firmness” as calmness of mind due to the 
reduction of the guna of activity (Rajas), and lightness of the body as coming about by the reduction 
of the guna of inertia, darkness and heaviness (Tamas). “Health” 1s explained in the commentary as 
the absence of disturbances in the mind. The disturbances of the mind referred to here are nine in 
number, as also mentioned in the Yogasutras (1.30). The Yogasutras (II.48) also state that the practice 


of asana leads to a state of being unaffected by the pairs of opposites (pleasure or pain, happiness or 
SOrrow). 


Thus it is clear that, in ancient times, asana practice was primarily considered a spintual practice, 
leading to greater physical and mental stability necessary for spiritual pursuits. 
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aqgarseara: tt 


1-6: Gargi’s request to learn about Nadis and their position, Vayus and their functions and 
purification of the Nadis (Nadisuddhi). 


TATA aa ATeacwaey aA: 

gt: Te RerarT waraeg aafeaay eee 
weary 

wieate A cafaarstate fauraa: | 

Haat Wel: Asa: AaaATT uz 

sata aft asta arora aenfate | 

ee FT sleet wed ata fosofa arg: ai 


wartia at arqar waif a qeaqes | 
famrceata areafereee aaerdT at ten 


qraaera add aal Far A frac | 
Sq Waa TA ATH TTA: 4H 


Tit at Paar AT TAIT | 


Having listened to the words of the wise Yajnavalkya, in the assembly of sages, the blessed ascetic, 
Gargi spoke again. Gargi said, “My Lord and Master, tell me in an orderly manner about the purification 
of the Nadis.' By what means the Nadis of all beings can be purified, the origin of the Nadis and their 
movement, in the proper manner, of what nature the Kandasthana is said to be, the number of Vayus 
present [1n the body], the positions of the Vayus and their functions, one by one - whatever is to be 
known in this body, you, Highest among Beings, are fit to tell us about all of them. There is no one as 
knowledgeable as you.” Having thus been spoken to by his wife, with a mind absorbed totally in it (in 
her question), looking at Gargi, he told her about all that [she had asked about]. 


6-8: Concept of Prana and its dispersion. 
Gracey Sd — 


Tat mata fe Wurqqeqecanyz iti 


pariaerarar ratfateta ft 
Tears: AMY AeNTOAAdT: isi! 


aes tHagata Arran: | 
stamraqe vate aafer sifrat aT: cn 


' We have retained the Sansknt term, Nadi, for lack of an appropriate English equivalent. Nadis are subtle channels along which 
Prana, the life-force or energy, flows. 
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Yajnavalkya said,” My Beloved! Know that the body is exactly ninety six angulas' for all beings by 
their own fingers. The Prana is greater than the body by twelve Angulas. Some venerable sages say 
{that it 1s] fourteen Angulas. [But] the realized ones say [that it is] only twelve Angulas. 


9-10: The importance of centering the Prana. 


mrertice faraarerta afer t 
TTT F: HATA AT TATA AT 1h 


Oe menAeogsS: Nee ete 
aA eats A aT fETTA Neon 


The learned person who, by the practice of Yoga, with the help of the fire? equalizes or reduces the 
Prana, that 1s within oneself, is the greatest among those who have realized the Brahman. He ts the best 
among men and is fit to be worshipped. You, Best among the Twice-Bom, with the help of the fire born 
out of Yoga, master the Prana that 1s within oneself by the practice of Yoga. 


11-15: Description and location of the seat of the internal fire in the body Dehamadhya. 


ICOM ICUECT IR MED UES 1 MC Oa 
eaaea ffeer wasTeGqaagq 11281 


Par AAT T ATTae AeA | 
Wess Tea aaNaqaariy T wees 


avarea g frat aat aar fasofe oaar | 
aereg wt HAfa sttafaesia Way 1231 


TAY CUMS EANS ACTeT TART t 
ered aatted ATCA PerT ey 


' An “angula” is a measurement of length based on the width of the fingers. The width (cross section) of four fingers, excluding the 
thumb, is four angulas. Clearly, the span of four fingers which measures four angulas is different for each individual. For example, 
stand against a wall and mark out your height. Now measure that height by four fingerwidths. You will find that your height will be 
twenty four times the span of four fingerwidths, that is, ninety six angulas, as measured by your own fingerwidth. 

The distances between the different important centres in the body has been stated in terms of angulas, as will be noticed later in this 
chapter. The distances between the vital points of the body (Marmasthanas) detailed in the Chapter VII have also been stated in terms 
of angulas, Later texts on Yoga also give the distances between the cakras in terms of angulas. 

It 1s interesting to note the similarity between the Chinese and the Vedic measurements: four angulas is equivalent to three Chinese 
cuns. The measurement of the body in Chinese terms 1s seventy two cuns, which ts three-fourths of ninety six angulas. 

> The word, Agni (translated here as “fire”) may be derived from Agram Nayati Iti Agnih, or “that which leads eyerything to its end or 
final form.” That is, Agni is that which bums and reduces everything to ash, which cannot be bumt further. In Vedic thought, Agni 
symbolizes the Divine (Paramatma). Just as Agni bums impunities, the Divine can bum the impurities within us, the Klesas or 
impurities of ignorance and ego, which leads us to our ultimate, true form as the Seer. Hence, the Agni referred to here should not be 
understood as mere physical fire. Yajnavalkya also refers to meditation on the Divine in the form of Agni, as Vaisvanaragni — (see 
Chapter IX-18-24). Refer also to the introduction for a more detailed discussion on Agni. 
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ageral J gaed fra FaAHAAT 
fearat J Tats Taneaaatay wei 


In the centre of the body is the abode of the fire, glowing like melted gold, [in the shape of] a triangle 
in humans, a square in animals and a circle in birds. This is the truth which I say to you. In the midst 
of this there is always present a fine flame. If you wish to know where the center of the body 
(Dehamadhya) ts, listen. In humans, it 1s said to be two angulas above the anus and two angulas below 
the generative organ, [being] situated in between them. In quadrupeds, it is the centre of the heart 
(Hrdaya), and for other animals it is the centre of the belly. For birds, Beautiful One, it is said to be the 
middle of the belly. 


16-17: Position, shape and size of the Kandasthana. 


Peet ATA BWALAaSoT | 
ATHTOTAT TTT TATTT: Uke 
wstpiraarart fed acarifata: 
aqeret faerat a fasrat aaeqe zy 


The Kandasthana of humans ts nine angulas from the Dehamadhya. It is four angulas in height and 
similarly in width, it’s form is similar to the shape of an egg and is ornamented (surrounded) by the five 
elements of creation and sustenance (Tattvas). In quadrupeds, birds and other beings, it Is in the centre 
of the belly (the Kandasthana). 


18-20: Position and description of the abode of the Prana and the Jiva (Nabhicakra). 


f ara WRIA: 
TEMreTd Wee ae Be. Sfafsoq: 1 ecir 


qasferarad Bre: WTearTafea: | 
Toca TIT waa Safar nee 


racy aerrasterae: SMTA | 
TTTeaY Wawa: aiyay weet 1161 


The middle of this (the Kandasthana) is called the Nabhi. In the Nabhi arises a cakra. That [cakra] has 
twelve spokes and it is by this that the body its held’. Just as a spider moves around in its [self-spun] 
cage of thread? (web), the self (Jiva), instigated by his good and bad deeds moves around in this 
Cakra. In the lower part of this Cakra, which is the base for the self (Jiva), this Prana moves. The Jiva 
is mounted on the Prana at all times in all beings. 


| The cakra at the navel is the center for the origin of all the Nadis. Therefore, Patanjali (Yogasutras III.29) says ‘“‘Nabhicakre 
Kayavyuha Jnanam,” that is, by Samyama on the Nabhicakra, one can understand the Vyuham or the arrangement of the various 
Structures of the body. 


?_ The web of the spider is self-spun, as is the web of our own past actions. Our past actions have conditioned us, and this conditioning 
is responsible for our bondage. References to this concept are also found in the Mundakopanishad. 
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21-23: Position and nature of the Kundalini. 


_ sear apifeririteda: 
ASITHTST AT Asay HoestHar 122 


RTAITA AL Bsrararty fra: | 
ofa: weameay frsaaya aar feqar nei 


AAT AAAslT ATTEITA TA 


Above this (the Nabhicakra) is the location of the Kundalini, above and below the Nabhi in an oblique 
direction. Her' character is the eight aspects of the Seen” and her form is spiral. Obstructing the 
proper movement of the Prana, water, food, etc. from all directions, from all sides of the Kandasthana, 
at all times the Kundalini is present covering the opening of the the door to freedom with her own 
mouth.? (Brahmarandhra ). 


23-24: Kundalini and Prana - the awakening of the Kundalini. 


marae agaty sata ara arftatar nau 


THU FTITHT AMTST Agssvaae | 
qrqaiqaata aat ara sqetar wee 


[tis awakened dunng the practice of Yoga by the Apana[vayu] along with the fire, throbbing, shining 
brightly in the form of a snake in the internal space (hrdayakasha). Then the Prana with (by the help 
of *) Agni goes [up] by the Sushumna. 


25-28: The 14 important Nadis, and the most important ones among these 14. 


weaneg feqat aret agente catia | 
fassfea afta: aataqesleqarslatar: wei 


arerarafa water qearecaareadayt 
ast a fara ta ayer a aegdy uct 


' The word “Kundalini” is of feminine gender. Kundalini represents the Mother Goddess and Her power. She is called Sakti, or 
power, for She holds power over Seen (Prakrti). The literal meaning of the word Kundalini is “spiral” or “winding in shape.” 

* The eight aspects of Seen (Prakrti) are the five forms of matter (earth, water, fire, air and space), the mind, the intellect, and the ego. 
The same eight aspects of Prakrti are listed in the Bhagavadgita (VII-4). 

* Kundalini blocking or covering the opening to the Brahmarandhram,(the door to freedom) at the bottom of the Sushumna Nadi, 
refers to the Seen (Prakrti), binding the Seer and blocking his way to freedom. Bound to the Seen, the Seer is unable to ascend to his 
true abode at the Brahmarandram. The Brahmarandhram is the abode of the seer, and of the Divine. The abode of the Seer and the 
Divine are considered the same since realizing one’s self is the same as union with the Divine. Therefore, Yajnavalkya states that yoga 
is the union of the Self and the Divine, while the Yogasutras state that Yoga is to remain as the seer (the self) - fundamentally both 
mean the same. When the Seer arises to its abode it means that it reaches the abode of the Divine. 
* Refer to VI.69-71, where Yajnavalkya mentions the role of the Agni in arousing the Kundalini. 
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arent Aa ga a afeatrar aateaar 
fasatatr ageda wafaat a qateaat ell 


t 


ABTS FT MINIT AATTIATIAGTT | 
arat  Weaaarfereaeraeasraarsar | uit 


The Nadi situated in the middle of the Kandasthana 1s called Sushumna. In this [Nabhi]cakra, on all 
the sides are present all the Nadis. Among all the Nadis the important ones are these fourteen. Ida, 
Pingala, Sushumna, Sarasvati, Varuni, Pusha, Hastijihva, Yashasvini, Visvodara, Kuhu, Shankhini. 
Payasvini, Alambusha and Gandhani - these are the fourteen important ones. Among these, three are 
most important and among the three, one 1s the greatest. 


29-31: The location and features of Sushumna Nadi. 


aferartia ar strat ase faacariwir | 
eee wea mit gqer goafafssdt usu 


qeomeg ferat atest ar fe yfea ocateqar 3 
afararr: gaeor ar aereeetfa siftat Roi 


wears Faq fastar Feat al aeydy Aya | 


Gargi, that Sushumna which supports everything is known as the way to freedom. Gargi! The 
sushumna is firmly established in the middle of the Kandasthana. That Nadi is situated in the 
[centre of the] posterior region and ends in the top of the head. That Sushmuna is the path to 
freedom and is called Brahmarandhra. It should be known as being unmanifest, subtle, and 1s 
spoken of as Vaishnavi. 


31-34: The relative position and features of Ida and Pingala Nadis. 
ast a farer wa aear: wet TF seer zeit 


zer aea: fevar aver afer faret feaar | 
aera farerat A AMR ATEH A NAR 


ssrat axa sa: fororat <a: cya: | 
THENAT BY: FAT WHT Far 133! 
Farn Tealy: ArT TTT | 
Tat Fa: THe are Ulafearerey navi 


Ida and Pingala are on its left and right. The Ida is situated on its left and the Pingala on the nght. 
The moon and sun move in the Ida and Pingala. The moon must be known [as being] in Ida. The 
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sun is said to be in Pingala. The moon is said to be Tamasic and the sun is said to be Rayasic. The 
poisonous part is the part of the sun. The part of the moon is said to be nectar (Amrta' ). These two 
cause all time in the form of night and day. 


35-38: The relative position of the remaining Nadis. 


art SY BeeT TEaAageTETT | 
ARAN Herat TTT: fees yu 


mTETeH efeaforgr AW KSAT: Toareaay: 
weet gteafrgren wed farstecr feraT uae 


wis: Hera arety az sfafssar | 
qararesd aca: ferat vet qafeaat 1201 


Trearaiea ateacar: fegar wea a afeayr i 
marag a fasex aeaqeqrag: feqtaT URC 


Sushumna engulfs time’. This is said to be a secret. Sarasvati and Kuhu are situated along the sides of 
the Sushumna. Gandhari and Hastijihva are at the back and side of Ida. Visvodara is situated between 
Kuhu and Hastiyihva. Varuni is situated between Yashasvini and Kuhu. Payasvini 1s situated between 
Pusha and Sarasvati. In between Gandhari and Sarasvati is situated Shankhini. Alambusha is situated 
below the centre of the Kandasthana, Illustrious among Brahmin Women. 


39-46: The origin and termination of the Nadis. 


ATATT FINA AIT HR: TAT 
weeded A Hosear arecit aamfady asi 


qeeatt FT AKACMT TWraTsSTAaTT | 
forer dean art araredt fafa ® fat von 


' These compansons to the sun and the moon reflect the isomorphism between the macrocosm and the microcosm: As above, so 
below. The sun in the macrocosm Is associated with the removal of all toxins and impunties. It removes and degrades waste products. 
Similarly in the microcosm, the Pingala Nadi is responsible for removal of poisons and toxins from the body. Likewise, the moon is 
considered the king of herbs, and the Ida Nadi helps retain the essence of what is needed by the body. Thus, the Sun (Pingala) removes 
that which is not required or is harmful to the body, while the moon (Ida) helps retain what is necessary for the body. Thus the 
macrocosm is figuratively likened to the microcosm, as Ida and Pingala. 

The association of these two Nadis with the three Gunas is significant. The sun is related to Rajas and the moon to Tamas. Just as both 
the functions of removal and retention are essential, both Rajas and Tamas, are also needed. Tamas, represented by the moon, is 
essential for sound sleep and Rajas, represented by the sun, is essential for activity. 

* Time is a creation of the mind. The flow of Prana into Ida and Pingala represent a scattered, dispersed mind. Prana remaining within 
ihe Sushumna represents Samadhi - a state of absorption of mind where time does not exist. Samadhi occurs when time ceases. 
Therefore, the Sushumna is descnbed as engulfing time or being beyond time. 


6] 


qe Ga a tata forerared yeed: | 
qafeaat war ait areqaniahag uv en 


awaal aa Ateaarisragrar: swfafsear | 
arasqanttetes ated Area war uv 


TUT Aouad asa: od: fear 
SST FT Aouad Boga safeqar 3 


efeahran cat aerators | 
farareet @ ar arey gamer sqafeqat svi 


ATT ASAT Warescyrray | 
Urea: TAT: raeatearesy aegis sui 


Tae ATesATTT aT FT: | 
arersangy wate fanrcerened iecit 


Kuhu is present in the front region of the Sushumna, upto the end of the generative organ. Varuni 
which spreads everywhere is above and below the Kundalini. Yashasvini 1s considered to be on the 
right side upto the tip of the big toe. Know that Pingala goes upwards upto the nose on the nght side, 
my beloved! Pusha extends on the nght upto the eye, at the back of the Pingala. Payasvini is considered 
to extend upto the mght ear, Gargi! Sarasvati is situated upwards, upto the tongue, Illustrious among 
Women! Shankhini ts said to go upwards upto the left ear. Gandhari extends upto the left eye and is 
situated behind the Ida. Ida 1s present in the left side, upto the tip of the left nose. Hastijihva is said to 
extend down to the tip of the big toe of the left foot. The Nadi Visvodara 1s situated in the middle of the 
belly, Fortunate One! Alambusha goes downwards to the base of the anus region. The above-said 
Nadis and the various other channels that onginate from them are similar to the [pattern of the] veins 
on the leaf of a pupil tree or a lotus plant. All these Nadis and the interconnecting channels are to be 
known, the One whose Wealth is Penance! 


47-49; The ten Vayus - Prana to Dhananjaya. 


TMNATAATATT Bat ST Va F | 
art: BAST GHW Aaacl TANT: vv 


wa arty, vale ache ea aaa: 
UAT ara: TT HEMT: WMT: Sat: uve 


AY Head! ATTA ATA | 
ITT VaaaHer: AANA Far Wye! 


Prana, Apana, Samana, Udana, Vyana, Naga, Kurma, Krkara, Devadatta, Dhananjaya. These ten Vayus 
(life forces) flow in all these [above said] Nadis. Among these, the five Vayus, beginning with Prana 
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are considered important. Among those, these two, Prana and Apana, are most important, Best among 
Women! Of these two, Prana alone is [more] important for all living beings always. 


50-51: The abode of Prana. 


arerarfaeaarea gered aTTTAETA 
sear aft sig: TWaresestt PTT Koll 


MITE TF HISTUT: THA: AToaAAT: | 
fassaary, wag wararaia stag 14k 


Between the nose and the mouth, in the centre of the Hrdaya, 1n the centre of the navel and by some in 
the big toe is said to be the abode of the Prana. Present below and above and surrounding the Kundalini, 
this one (vayu) known as Prana illuminates the rest of them like a lamp. 


52-53: The abode of apana. 


ITafee phaq TT | 
Jat qq meat THAN saat fe uez 


TEATS T SETS: TAS: | 
raetied t RvEcM: wareafs Arat 1431 


Some say that the abode of the Apana is in the anus, generative organ, thighs, knees, stomach, testicles, 
hip, the shanks and in the navel. Situated between the anus and the abode of the fire, the vayu apana 
glows above and below the Kundalini like a lamp. 


54: The abode of Vyana. 


aaa: spate a aHeu aAeHares | 


° 


am ae fener fassera a Farag: nk 


There is no doubt that Vyana is situated in the centre of the ear and the eyes in the sides of the neck, 
in the ankles, nose, throat and posterior region. 


55: The abode of udana. 


wart: aaafacy: qa 
Udana is present in all joints, in both the legs and hands also. 


55-57: The abode of samana. 


war: AanTag As sag aTefega: NK4l 
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We Waa WTA saTIaAfeal Az 
fracafragay ATSTATTT date een 


SPICE IV ECE S arfrrentea aqaeqad: | 
fafa: ae say arseiTseat nyvtt 


The Samana is present in the whole body, pervading everywhere, distributing the essence of what is 
eaten in the body, along with the fire, it moves in the seventy two thousand pathways of the Nadis. 
Only the Samana Vayu is present with the fire, along with which it pervades the whole of the body with 
all its limbs. 


58: The abode of the other 5 Vayus. 
arife ara: Ta wateearfey afer: 
The 5 Vayus starting with Naga, Kurma etc. are present in the skin, bones etc. 


58-66: The process of digestion and assimilation of food and the role of the Vayus in this 
process. 


qe wordt a waft Wadley yc 


Tar: WME Faq | 
qa ae cara wartfy qarate 4st 


~ a a 


ara attra aha A: AA: | 
aa santa fare cape 2ereay ne zi 


SqreThsaeteart MTT STE: 
TORT THUCH SACI «FAT NL 


wa Saya Tate walter | 
at: qaaaacete: aaTetarfo gai 


TASHA AS CMa AST TAT AAT | 
gaara een wr: HaiTeTTT eX 


ATTA ard TA Aale ATsiq | 
MSS ATTSTT Be ACh AEA: NEU 
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aacded avafe: farqarfafearry 

pater area: aa TTT faegesy ee 
The Prana in the middle of the belly separates the food, water and essence which are together in the 
belly. Then again, placing the water in the fire and the food on the water, itself [Prana]becoming 
Goining) the Apana, along with it, this Vayu kindles the fire in the Dehamadhya. The fire fanned 
slowly by the Prana Vayu then burns in its own abode - the Dehamadhya, Il]ustnous among Women! 
There the fire kindled by the Prana, by its flames makes the water in the middle of the belly very hot. 
The fire through the heated water, cooks the food along with the other intaken ingredients, that have 
been placed on the water. The Prana converts the water into sweat and urine, the essence of the food 
(Rasa) becomes semen (Sukra), and the solid waste is excreted in the form of faeces, Gargi! The 
Prana, along with the Samana Vayu spreading the Rasa in all the Nadis, flows in the body in the form 
of breath. The Vayus continuously undertake excretion of waste products, urine etc., in the entire body, 
through the roots of the hairs and the nine openings. 


67-71: The function of each Vayu. 
faMrerrsaearet ora Beat 
rare: TAeraararseataT gon 
ariaartasente sarpafa Aad | 
sararea aed saeataaaie AT usc 


qos aaraea weet ay sayfaryr t 
saree wy seq arvaafa Head n<cit 
Prise aie ad ft Feu 7 | 

aacaen fasee aedreafa sitfadtsy iol! 

aaa Wale at ee Waiaay t 
Inhalation, exhalation, coughing are said to be the functions of the Prana. Excretion of urine, faeces 
etc. is the function of the Apana Vayu. Actions such as taking, giving are considered as functions of 
Vyana. Raising of the body etc. are said to be functions of Udana. Nutrition is said to be the function of 
Samana in the body. Belching etc. are said to be functions of Naga. Blinking, closing of the eyes etc. is 


Kurma’s function, sneezing is Krkara’s and drowsiness is said to be the function of Devadatta, Illustrious 
among Women! Swelling etc. are all said to be the function of Dhananjaya. 


71-72: Instruction to Gargi to perform Nadisodhana. 
Mead aes aaa CIATATHATY 92 
fafattada ari arerearrd Fe nel 
afa st aprsacad agatseara: 


After thus knowing the position of the Nadis and the position and function of the Vayus, undertake the 


purification of the Nadis in the prescnbed manner. 
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. Apana 
. Vyana 


. Udana 


5. Samana 
6. Naga 

7. 
8 
9 


Kurma 


. Krkara 


. Devadatta 


10. Dhananjaya 


LOCATION 


Between nose & jaws, 
centre of the heart, centre of 
navel, big toe, surrounding 
kundalini. 


Anus, generative organ, thighs, 


knees, stomach, testicles, kneecap, 


hip, navel. 


Between the ear and eyes, 
sides of the neck, ankles, 
nose throat, posterior region. 


All joints, in legs and 
hands also. 


Whole body. 


COC aeeaaesteoaeeeseevaeeeeoseeotas Causetesé 
eeeeeeasecaeaeeaeoceaeeeaesceeseevaeceasneaeeseaoeeea@ 
eoueteceoaeoneseeaeeeoeoonovneonueoeoeoeoeeeonvea 
@eeeaeeseeosceeeacosvpeeceevoeaeeaeaecevoeeee eee 


@eeaeeeoeeeeceaeoeseeeeceeePaeveasovoaespeaee sed 


FUNCTIONS 


Inhalation, exhalation, 
coughing, sneezing etc. 
Separates food, rasa etc. 


Excretion. 


Taking in and giving out. 


Rising, bending etc. 

Nutrition / growth of the body. 
Belching, vomitting etc. 
Opening and closing of the eyes. 
Sneezing. 

Drowsiness, sleepiness. 


Swelling etc. 


*some of these locations and functions differ with Ayurvedic texts. 
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NAME OF THE NADI 


|. Sushumna 


?, Ida 


3. Pingala 


{= 


. Sarasvati 


. Kuhu 


(sn 


6. Gandhar1 


7. Hastiihva 


8. Visvodara 


Q. Varuni 


10. Yasasvini 


11. Payasvini 


12. Pusha 


13. Shankhin1 


14. Alambusha 


POSITION OF THE NADI 


In the middle of the Kandasthana 


On the left of the Sushumna 
On the right of the Sushumna 
On the side of the Sushumna 


On the side of the Sushumna 


Back of Ida 


Side of Ida 
Between Kuhu and Hastyihva 
Between Yasasvini and Kuhu 


ebeeeeooeoeeedaeece 


Between Pusha and Sarasvati 


At the back of the Pingala 


Between Gandhari and Sarasvati. 


Below the centre of the Kandasthana 


REGION OF THE NaDI 


Extends upto the top of the head 
Extends upto the tip of the left 
nose on the left side 


Extends upto the tip of the nose 
on the right side 


Extends upwards upto the tongue 


From the front region of the 
Sushumna upto the end of the 
generative organ 


Extends upto the left eye. 


Extends upto the tip of the big 
toe of the left foot. 


In the middle of the the belly 


Spreads everywhere and is above 
and below the Kundalini 


Extends on the right side upto the 
tip of the toe 


Extends upto the right ear 
Extends on the right upto the eye 


Extends upwards upto the left 
ear. 


Extends downwards to the 
bottom of the anus region. 
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Outline 


lO-17: 


17-20: 


21-22: 


CHAPTER V 


Gargi’s request and Yajnvalkya’s assent to teach the method of purification 
of the Nadis 


The qualities of the aspirant, pre-requisites, ideal environment and daily 
routine for the practice of yoga 


The view of some other sages on the environment, life style, and procedure 
of practice 


The actual technique of Nadisodhana and the duration of practice 


Results of such a practice 
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TaAstaa: i 


1-2: Gargi’s request and Yajnvalkya’s assent to teach the method of purification of the Nadis. 


at aareiea evar aerated 2 


Gargi said,” One who is Fit to be Worshipped, who is the greatest among the ones who have realized 
the Brahman, who has mastered all the sastras, please explain to me the method by which the Nadis 
should be purified. Thus asked by the one who seeks the Brahman [Gargi], the one who has realized 
the highest [Yajnavalkya], looked upon her with compassion and spoke about [the method for] the 
purification of the Nadis. 


3-9: The qualities of the aspirant, pre-requisites, ideal environment and daily routine for the. 
practice of yoga. 


Wataqetq S4q— 


faearedaqad: aT Heratad: 
aara fanaa: aaagiaatod: it 


aataent farraye: AceTATTIaT: | 
TRPTITCA: HTATTTATTT: et 


caraaer, ware: faefgea gfafed: | 
maa Targa weasteatady us 
wa Ut Yat sa eaaaAad | 

taaaiatd: AWeiaallate: AATad Wwe 


afefret ary gratified | 
HITS AT AFHAHSAST Iil 


aaa Al AGC aT WA A aTeszayT | 
qMtt AS Hay aacatatteady uci 


frevecarraaat: caeatrtg: AeaT | 
Aerawat ade aaa ue 
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Yajnavalkya said: One who pertomms all the actions advocated bv the Vedas'. 1s devoid of desire. who 
is endowed with all the Yamas and Nivamas-. who is uninvolved in worldly affairs. who has completed 
his studies [of the Sastras or scriptures]. who has overcome anger’, who is devoted to the performance 
of his duty and to truth. who dutifully serves his Guru’. who is devoted to his parents*. who adheres to 
[the duties of] his stage in life (Ashrama). according to Varmashramadharma. who 1s of good conduct 
[and character] and who has been well educated by great scholars®. after going to a grove suitable for 
spiritual pursuits which has plenty of fruits, roots and good water, in that pleasing pure place which 
resounds with the chanting of the Vedas. surrounded by tranquil Vedic scholars who are devoted to 
their duty, who have realised the Brahman, having built a beautiful, well-protected Matha’ near a 
temple or a flowing river, in a village or a city’, abounding in water, filled with fruit and roots, and with 
lowers of different varieties, the entire surroundings being capable of bestowing all desired results, 
[in that Matha,] the aspirant should bathe thrice a day’, always be devoted to his duty (according to 
Vamnashramadharma), listen to Vedanta” and practise the path of Yoga. 


—,. 


' Yaynavalkya continually emphasizes the necessity to abide by the Vedas and follow the path of Yoga. This is repeated in all the chapters. 
- The ten Yamas and the ten Niyamas were discussed in detail in Chapters I and II. 


‘ This refers to even those aspirants who attempt to overcome anger. The various degrees to which practises such as non-violence etc. are to be adhered 
to by different divisions of society has been clearly explained in the Vedas, in the Vamashramadharma. This 1s also outlined in Chapter I. 


* Serving the Guru or teacher is considered an important prerequisite and is also mentioned in the Bhagavad Gita (chapter IV-34). 


* Devotion to one’s parents implies that the person has a proper social support system. A stable basis of psychological and emotional support is essential 
before any spintual practice can hope to succeed. 


* One should be educated by the greatest scholars. The word “scholar” used here to translate “Vidvan” should not be misunderstood as mere intellectual 
knowledge. Instead, it refers to someone who has directly experienced and realized whatever he or she has studied. 


” A Matha is not to be mistaken for a monastery where monks (sanyasis) resided. Traditionally, a Matha was quite safe, for the king of the land typically 
provided complete protection. For example, see the many references to Rama’s kingly protection of various rishis and their Mathas in the Ramayana. 


* Similar descnptions can be found in the Hathayogapradipika. For example, Chapter I, verses 12-14 read follows: 


“The Matha should be established in a well-governed, well-ruled prosperous kingdom ruled by a righteous king. The place should be unaffected by 
water, fire or rocks to the extent of a bow’s length. (The measure of a bow’s length referred to here is the span of the arms stretched out width wise. This 
amount of space spherically is sufficient to maintain absolute physical fitness.) The place should be free from disturbances and in solitude. The actual 
construction of the Matha has also been explained. The Matha should not be too high or too low. It should have a small door and no holes. It should be 
free from insects and clean, smeared withcow dung. The appearance from outside should be attractive with a hall, a raised seat, a well and a surrounding 
wall.” 


* This does not refer to mere bathing, but means that (Sandhyavandanam) meditation and pranayama should be practicesd three times everyday. 


'* Anta means “end.” Thus, Vedanta means “the end (essence) of the Vedas.” The Vedas have 4 parts: the Samhita. Brahmana, Aranyaka and the 
Upanishads. The last part (the end) of the Vedas, the Upanishads, are considered the Vedanta. The essence of the Upanishads has been presented in the 
lonn of the Brahmasutras by Vyasa. The Brahmasutras are also referred to as Vedanta. It is not proper to diminish the parts apart from Upanishadic texts 
s of lesser relevance to Vedic philosophy. as all four parts of the Vedas are quite significant to Vedic thought and Itfestyle. 
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10-17: The view of some other sages on the environment, life stvle, and procedure of practice. 


afaceta ATA ATEaTAaaT: 
ATA: MAATSTAT A AST LAT: tion 


fare frog cet qraratfaaiad 
FreqTa Haya: TT AcaT aatted: Real 
Wagedaieie: fIeTaerat: Aa 
WETeATarT PUTT AAT uPRU 


fares Farge House: | 
qed We AT AT ARCA AAT UA 


Tenaesrea aft frat: cart | 
SC UIL ICE OLS aaarea:  dfaeas: Tras 


THIGH Fal AIH Bet VTC TH 1 
Ta wefa saterarefsahry TRACT 


Waa A ay aga faqayaq | 
aera TAA PAA: Wee 


asa arqarara Gfacatacieady 


Some sages who are endowed with austerities' (Tapas) and self-study? (Svadhyaya) and are devoted 
to their Vamashramadharma, who are peaceful, who are devoted to the study of the tantrasastras say. 
“In an uninhabited pleasant abode, without [excess of] heat or wind, performing the deeds said in the 
Vedas, after becoming pure and focussed, the aspirant who is strong, persevering, with a body controlled 
with the help of Mantras, always wearing the white sacred ash’ , having placed tender special grass and 
then deer skin‘ (especially of a black antelope) having worshipped the remover of obstacles (Lord 
Vinayaka), with fruits, roots etc., after saluting his personal deity and his Guru, then after ascending 
the seat facing east or north, assuming a comfortable and steady posture by himself keeping his neck. 
head and body erect in alignment with his mouth closed, remaining steady (without any movement). 


' The root of this word, Tapas, is Tap meaning “to bum.” Here it refers to the reduction or removal of the klesas. 


2 Svadhyaya: the word can be split and understood as Sva, “self,” Adhi, “near,” and Ayanam, “to go.” Thus, an attempt to approach 
or go near one’s self is Svadhyaya. 


* The daily rituals prescribed in the Vedas involve worshipping the Divine using fire. These rituals are to be performed by both those 
in the Brahmacarya Ashrama and householders. The ashes left after performing these ceremonies are the “sacred ashes” referred to 
here, and are smeared on the body. This is also mentioned in Chapter I. 


* A similar descnption can be found tn the Bhagavad Gita (VI-11), where the preparation of the seat for the practice is described. The 
place should be pure and clean. The seat should be neither too high nor too low. It should be firmly and comfortably prepared with 
Kusa grass, a deerskin and a cloth, one placed over the other. 


- 


locussing his attention well on the tip of his nose’ always, placing on his left [hand] his other hand 
(richt hand). seeing by his eyes. with concentration, the moon with its coo] rays with the flow of nectar 
trom the tip of the head representing the Tunrya Avastha°. 


17-20: The actual technique of Nadisodhana and the duration of practice. 
Tas WATT VATA Nt 


th A frqurarTiaaresaieary 
apa aaAS PTT GT: RCI 


ga: Frrearga set aferora: Aer: | 
qaratarerarttsar 


ZT oWt: WT: wes 


Praqacat ara fragaianta aq | 
qeper sratfacd <aera Prag noi 


Having inhaled the air through the left nostnl filling up [the chest and abdomen], then meditating on 
the fire in the belly with its flames in the Dehamadhya and meditating on the seed letter of fire 
(“Ram”), which 1s established in the region of fire he must exhale afterwards slowly through the right 
nostril. Then one who is determined and wise, inhaling the air through the nght nostnl, must again 
exhale slowly through the left nostril’. One should practice this in solitude six times everyday at the 
three Sandhis (in the morning, afternoon and evening) for three to four months or three to four years. 


21-22: Results of such a practice. 


Tertfararcita Tatras refers | 
wacom dftatedecater: zen 


ararfaoatratccrd atakaquny | 
a vere WAIT NR 


afa siraprarsacey TaAseara: | 


' A stnkingly similar procedure is detailed in the Bhagavad Gita (VI.13-17). The aspirant should be free from desire for 
fruits of actions, free from motivations, should have control over himself and should be in solitude. The seat for the 
practice should be prepared with Kusha grass, deerskin and a cloth in a clean place, firmly fixed, neither too high nor too 
low. Sitting on that seat, he should focus his mind totally, having controlled the senses and practice Yoga. He should 
hold his body, neck and head still and erect, focussing his gaze on the tip of his nose, without being distracted. He 
should be tranquil and calm, fearless, contro! his mind and meditate upon the Divine. 


- Turiya ts usually understood as the fourth state of consciousness, beyond the three normal states of waking, deep sleep 
and dreaming. 


* Note that one nostril should be fully closed, and the other partially closed, in order to facilitate smooth and long 
exhalation and inhalation. 
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One attains Nadisuddhi. which ts characterised by certain distinct indicauons. Lightness of the body. 
enhancement of the fire in the stomach (Jatharagni) improvement in the voice’ (Nada). These changes 
are indicative of its attainment (of the Nadis being purified). One should continue to practice thus unti| 
these [above mentioned changes] are experienced. 


' The HYP also describes similar benefits (11.19-20). When the Nadis are cleansed. certain outward external changes 
can be observed. including lightness in the body. lustre, control over the breath. enhanced Agni in the stomach and an 
improvement in the voice. : 
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7S 


TEStIStUTA: 1 


1: Yajnavalkya begins his discourse on Pranayama. 
Wadcesy SqT4q— 


sToraransardt saeata faa: | 
aafeaaareea TNO ATT TTT Oe 


Yajnavalkya said,” Now' , Iam now going to speak about Pranayama in an orderly manner. Gargi, One 
with a Beautiful Countenance, listen to me with a focussed mind. 


2-3: Definition of Pranayama. 


STNTTTAATANT: SATOTATA Settee: 
STATA Shar Mit VaTcRarRT: WA 


AVATAR UA CITCHHTTTT: | 


qT UN: Me: Naa: ATTATATaT AAA: 1311 


Balancing Prana and Apana together’ is said to be Pranayama. Pranayama 1s said to consist of 
exhale (Recaka), inhale (Puraka) and holding (Kumbhaka)’. These three components of Pranayama 
namely exhale, inhale and holding are of the nature of three syllables (A, U, M). [Thereby] 
Pranayama is of the form of the Pranava (Om)*. 


' Many Vedic texts begin with the Sansknt word, “Atha,”” which is commonly translated as “Now.” For example, the Yogasutras 
begin with “Atha Yoganusasanam”’ and the Brahmasutras begin with “Athatho Brahmajijnasa.”” This word is considered to be ausptcious. 
since “Atha” and “OQm”’ are said to have originated from the throat of Brahma the Creator. Importantly, it means that the student 1s 
now ready to receive the teachings. In this context, it means that the person has fulfilled the requirements Jaid out in the previous 
chapters: 

Adherence to the Yamas and Niyamas (Chapters I and II); 

Mastery of the Asana for the practice of Pranayama (Chapter III). (Note that Vyasa, in his commentary on Patanjali’s Sutra on 
Pranayama (YS 11.49) expresses the same opinion. He says “Sati Asana Jaye,” which means “Having mastered asana... ."" However, it 
is important to note that no particular posture is specified.): 

Clear knowledge of the position of the Nadis, the Vayus and their functions (Chapter IV). 

Attainment of punty of the Nadis (Chapter V). 

? “Union” here means balancing. It refers to Prana and Apana remaining in their respective places and functioning properly together. 
The Prana is in the chest area; Apana is in the abdominal area. Imbalance in the functioning of Prana or Apana is the cause of many 
diseases. 

* The order in which the three components are mentioned here is very significant: Rechakam (exhale), Purakam (inhale) and 
Kumbhaka (holding). In practice, it is very important to begin by extending the exhalation and then move on to master inhalation. 
followed by holding. This same order is specified in the Yogasutras (11.50), and the Bhagavad Gita (IV.29) also says “Apane Juhvati 
Pranam...”, meaning “Begin with exhale.” 

‘ The equation of Pranayama with Om is significant in the context of the connection between the microcosm and macrocosm. In the 
microcosm, Prana is the life force and the basis for all 3 bodily functions: creation, sustenance and destruction. Likewise in the 
macrocosm, Om represents the Divine and the three letters of Om A, U and M symbolize creation, sustenance and destruction. 
respectively. Pranayama will later be defined in terms of the Gayatn’ mantra, which is used as a meter for measuring the length of 


inhale, exhale and hold. The use of Gayatn with Pranayama is descnbed in verses 4-10 from the alternate recension at the end of this 
chapter. 
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4-7: One type of Pranayama. 


eeat arqarerey qefacatacferay | 


at: teafraticart at Fert vi 
3 TaPaT Issa YF ATAIT | 
SHTUAATANT AETCTTT AIT UGH 


qaet Wad WaT WIAA | 
gfe tagerrarestgT aeatiaataaqT we 


aa: frrear ait ataarearrar Fa: | 
ASAT AETCTTT AIT ivi 


Inhaling the air slowly for sixteen units (matras) through the left nostril, filling the belly (chest and 
abdomen) one must meditate on [the diety represented by) “A”!. Then one must retain the inhaled air 
for sixty four units thinking of [the diety represented by] “U” and meditate on the Pranava. Otherwise, 
retain the breath for as long as possible along with repetition of the mantra (Japa). Then exhale 
slowly? the inhaled air for thirty two units to join the air outside through the right nostril (Pingala). 
Here too, thinking of [the deity represented by] “M” meditate on the Pranava, Garg. 


8-10: Another type of Pranayama. 


ATTATAT AIST: GAMA TOTIT | 
aa: farearga ara: treafrerat uci 


> 
Ghat ara sored faairarr dit 
TIA TACHI AHTUST ASTI 1 
qaar wet Teamaatasaaay iwotl 


This is Pranayama. One must do this again (repeatedly). Inhaling through the nght nostnl for sixteen 
units thinking of [the diety represented by] “U” here too, with a focussed mind, one must hold the 
inhaled air, thinking of “M” representing Mahesvara’ repeating forty times or for as long as possible 
and then one must exhale the air through the left nostril. 


' Various mental attitudes (Bhavanas) are possible during the practice. One has to leam them from a competent Guru. According to 
one of these interpretations, A represents Vishnu or God, U represents Lakshmi or the Mother Goddess, and M represents the self 
(Jiva). In this scheme, U the Mother Goddess, can be thought of as the link between the self (M) and the Divine (A). 

~ The practitioner must first master slow and smooth exhalation. Thus many texts say that exhale should not be fast. For example, the 
HYP (1-9) says “exhale slowly, not fast.” Holding should not affect the exhalation. 

* According to the Vedas, the word, “Brahman,” is of neuter gender. As a consequence, one can relate to Brahman, the Godhead, as 
either masculine or feminine. Various mental attitudes may be used during the practice of Pranayama. This manuscript refers to 
Mahesvara, the Supreme God, while yet another version refers to Maheswari, the Great Goddess, who is the Mother of the Universe. 


However, as already mentioned, the masculine and feminine aspects are inseparable. One must learn the proper methodology froma 
teacher. 
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I1-15: NMlantras to be used by a Brahmin during Pranayama. 


wang ga: gatfesarqa qaad 
ASU ITT AAT t cnateefeaa Wee 


mat Fagan saredifaes aqary | 
mrarat + wafer: aT AT: URN 


ah: ges fraferq | 
Tat ast qavaatnce fee | ar ean 


orem fraratarentrery | 


MIT: asta: TATA: Tar evi 


a afae went olf a HATS 1 
afacqateaaia wifaesta strat gyn 


One must do this again (repeatedly). Inhaling as before through left nostril, taking the air in, having 
filled the belly (chest and abdomen), a Brahmin should repeat the Gayatri Mantra three times 
accompanied by Om and the Vyahrtis' during Pranayama. One must do thus three times during the 
three Sandhis (morning, afternoon and evening). Or, the learned one should, everyday, during 
Pranayama, do forty repetitions of Mantras, Vaidika or Laukika?. A Brahmin who has studied the 
Vedas, who is devoted to the performance of his duty (according to the Varnashramadharma) should 
always do Japa of only Vaidika Mantras, never Laukika Mantras. There are some who consider that 
Japa with Laukika mantras can be done for the welfare of living beings. 


16-23: Mantras to be used by others and the benefits of such a Pranayama practice. 


TSHRATATENTT: ATTA TT: 
aeartt saga carga afeqaTsy ei 


erat mit ae Torah | 
waved feranet at dure Jat qT: wRo1u 


Tar wraeeaal wifes fafaqera | 
qrerdant eat a atafeafterr uc 


q afea wiege: ferret 7 Hara 
carqaeae, aageq tfatesata afeaq ween 


' The Vyahrtis here refer to the words “Bhuh, “Bhuvah” and “Suvah” which are found in the Gayatri mantra. 


> A Mantra used to gain realization (Jnanam) is Vaidika. A Mantra used to gain worldly benefits is Laukika. 
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TeATeaaiaca WAIT ATTT AT | 
MUAIHT PFAATATTMN FEAT: Worl 


frcangd Thala ITTaTAtST ST | 
MT WTS ATARTARATS: FAT: ULI 


RIANA AAACHAaTT 
AAUAT A UAACATAA AAT URE! 


aMMaacaeeasd CAG 7 I 
mM Tt Ae Waid fE ura 


Japa during Pranayama is said for Kshatriyas to be the same as for Brahmins. For Vaishyas, women 
and the fourth division who are devoted to their duty and are endowed with austenties (Tapas), during 
Pranayama, Mantras without the pranava, ending with Namah!, relating to Siva or Vishnu are 
recommended by the wise. Otherwise, women and the fourth division must do Japa on Laukika Mantras 
(other than from the Vedas), in the proper manner forty times, during [the practice of] Pranayama. 
Women and the fourth division are not to do Japa on Vaidika mantras?. Some say that Vaishyas who 
lollow the duties of their Ashrama can use Vaidika mantras. A Brahmin who has mastered the Vedas 
must do Pranayama with the Gayatri or Pranava every morning and evening. One must always practice 
Pranayama thus sixteen times. Done [day after day] for a month, [Pranayama] purifies even one who 
has commited [the crime of] abortion. In six months, it purifies the sins of earlier births. In a year even 
one who had killed a Brahmin will be purified’. Those who are devoted to their duty (according to the 
Vamashramadharma) and who are devoted to the practice of Yoga, will all be freed through [the. 
practice of] Pranayama itself. Therefore one must practice [Pranayama] everyday. 


24-25: Definition of inhalation, holding and exhalation. 


TEAL arareat GeHy fe a: | 
Soigeraaratatet Sewey HAT RVI 


afeagad aarecaeas: cya: | 


Taking in the air from outside and filling the abdomen is inhale, retaining the air [in the chest and abdomen] 
like a filled pot is retention. Expelling the air out from the chest and abdomen is called exhale. 


The word, “Namah,” signifies surrender. “Na” means “Not” and “Mah” means “Mine,” thus “Namah” means “Not mine.” The 

essence of any Mantra is surrender to the Divine. Hence most Mantras begin or end with Namah, for example “Sivaya Namah 
(surrendering to the deity Shiva) or “Vishnave Namah” (surrendering to the deity Vishnu). 
- In the Vedic tradition, women and members of the fourth division were not initiated into the Vedas. Therefore, Mantras or verses 
from other texts (like the Vishnusahasranama) were prescribed for them. Though they were not initiated into the Vedas, they were 
entitled to practice Pranayama. For example, in the Ramayana, Kausalya, the mother of Rama, was practicing Pranayama and 
meditating on Lord Vishnu (Janardhana) when Rama came to seek her blessings before leaving for the forest. Though the Mantras 
suggested were different, the goal of freedom ( Moksha) was the same. That is, those initiated into the Vedas used Vedic Mantras, 
while others used equivalent Mantras from other texts. 

The Vedas are called “Sruti,”’ from the root, “Sru,”” meaning “to hear.”” The Vedas were never written down, but were memonzed and 
transmitted orally. The Brahmins were the repository of all the Vedic knowledge and wisdom. Therefore, killing a Brahmin was 
-onsidered a grave offense as it amounted to the destruction of knowledge. 
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25-35: The three grades of Pranayama. Explaination of Kevala Kumbhaka and Sahita 
Kumbhaka, and the benefits thereof. 


WISATHY ACL AMMAN AISTA: U4 
PTTHT HAA: MT IeaTATAAA WA | 
G4 gd wHala aagaaaera: zeit 


AAA TA APT ATTA WaT 
sri} waft ada sfita: 1201 


aeraifassd at Haraaitias: | 
frrreiearaat aera a fat satay nec 


ae wate at erat earnfaanaay | 
qerft aac Sores fe Re 


TAA AAT: VK Faogrray | 
Sl ia ah a 


TTT ASAT: TT RASHTTH: 1 
tear aga a: Halce s aferHers: 13 eH 


afetd tas ary gras fram | 
machastate: wreraateqaaas W320 


eae gram fad Tagore 3 

1 wea gon fafaqry artq feat 1330 
wiwad sad eats wz weafe | 
TRI ASTATT WHTTSMKaUe: a 


ATS BATMAN: HEATH: ATTATA: | 


That Pranayama which produces excessive perspiration is the lowest among the types of Pranayama. 
The one which causes trembling [in the body] is said to be mediocre. The one that makes the body [feel 
light enough to] rise up is the best Pranayama’. Each preceeding one (Pranayama) must be done unt! 
the best one comes about. When the highest Pranayama comes about (is attained), one reaches a state 
of comfort and joy. The Prana that was scattered re-enters Sushumna through this Pranayama’. One’s 
body, firmly seated in Asana, rises by this [Pranayama]. Inhale and exhale do not exist for him anymore. 
Although they both exist as inherent qualities in the body, nevertheless, by that highest Pranayama, 
they perish. When these two perish, one becomes fit to practice Kevala Kumbhaka. The Pranayama 
where the breath is held inside relinquishing (without active regulation of) inhale and exhale, effortlessly 


| The stages in Pranayama are explained similarly in the HYP (II. 12). 


* This centering of the Prana is explained in detail in Chapter I'V of this text. The centering or reentry of the Prana (into the body). 
through the practice of Pranayama, is indicative of the focussing of the mental activities as mentioned in the Yogasutras. Therefore the 
Yogasutras (11-53) say that as a result of pranayama the mind becomes fit for Dharana. 
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1s sald to be Kevala Kumbhaka'. The one (Pranayama) done by inhaling and exhaling 1s Sahita 
Kumbhaka. Sahita Kumbhaka and Kevala Kumbhaka must be practiced. Sahita Kumbhaka must be 
practiced till Kevala Kumbhaka is attained completely. When Kevala Kumbhaka, without [active 
regulation of] inhale and exhale is attained, for him, there 1s nothing that 1s unattainable in the three 
worlds. One acquires total control over the mind, and old age vanishes (the aging process slows down). 
This path is the highest one leading to the liberation of the Self (JJivatma) signified by [the seed letter] M. 


35-38: The method to attain mastery over the Prana and the benefits of such mastery. 
WING ATT SS AMA ATT Akt 


UT: AMT: TACTTATTA: | 
fafa aa aaa aeaa: zen 


aa TATSSA Tulacae ches | 


ATPAEa OAT WTSTSTSS A AST: 301 


GaaTa ATT Feary Asay | 
qatar STI TATA: ACI 


Kumbhaka Pranayama, causes the appearance of Nada’. Retaining the Prana within the body is called 
Pranayama. This leads to mastery over the Prana (Kevala Kumbhaka), leads to absence of disease and 
death*. I will tell you, in the proper manner, the methodology to attain mastery over Prana to a certain 
degree. Having inhaled the air from outside and filled the chest and abdomen, one must endeavour to 
retain the Prana, through the mind, in the navel, tip of the nose and the big toes during the Sandhya 
(moming, afternoon and evening) always. The practitioner lives free from all diseases, free from fatigue. 


39-49: Benefits of focussing the Prana at various places in the body and the therapeutic 
applications of Pranayama. 


Tae are MT aratfawesreny | 
eacfaare: eae TAT: 138i 


TOL Saat Aft Warsess A AT | 
CTATTATHET Ti: foderad At: von 


' Kevala Kumbhaka ts the state where the movement of the breath is not influenced by the state of mind. In such a case, the person 
becomes a master of Prana and a master of his mind. Mastery of the Prana is the same as the mastery of the mind spoken of in the 
Yogasutras. Thus, the same word, Vrtti, which is used in the context of “Cittavrttinirodhah” in PYS (1.2) is also used in PYS(II.50) 
while defining Pranayama. As a practice it involves Krama pranayama where inhale and exhale are done in steps with retention. 
Nada is heard when the Nadis are cleansed by the practice of Pranayama. (Nadanusandhanam). Mental focus through sound is 
explained in detail in the HYP (Chapter IV). 
‘ Proper practice of Pranayama leads to absence of disease. “Absence of death” here means that the person realizes his or her true, 
eternal self which is beyond time, birth and death. 


8 | 


TAael A ACA Asai CATIA | 
areaaaigrares at aqATEss a: freq 
PAATaTAeA HCI Bradt aseateady 
THAN WET: TASTY WSR 
MAMTA HUSH AY BAT | 
aaNereeT Rae fas: ya 

aaaria frarqe faery | 
a: fadteqd faaraas wart NYY 


AeAqeaAASaT AAA Wateact | 
fagafeacarert carfaty: a fared wey 


aTSPaT aqua arat ar qeaqqeqay: | 
afepat agaeg carters: atsfrqera ven 


aan fraeatat farqariea reddy | 
fataferamrart aaidqeareqy swt 


TeATsStar cster Ara Pralasttaarerar | 
Garearar Ut: ad aah aT q ued 


sau: aa farata faster fafeatt + 3 
qetiadtt fa aft ofsare a seats resi 


Gargi, focussing {the Prana] at the tip of the nose, 1s the means to mastery over Prana. By focussing on 
the navel all diseases are removed. The body attains lightness by focussing on the big toes! . For the 
person who inhales the air through the tongue constantly’ there is no fatigue, and heat and diseases 
perish. One who inhales air (practises Pranayama) thus during the Sandhis (morning, afternoon and 
evening) or before sunrise (Brahmamuhurta) for three months acquires proficiency in speech One 
Who Is Blessed! (Gargi). By practising for six months one is freed from all diseases. Some others 
opine that if one turns the mind inward and focusses on the Kundalini, diseases related to degeneration, 
decay etc. are destroyed. The learned one who inhales the air through the tongue, retains it at the base 


' In explaining the vanous types of Pranayama to overcome disease and stay healthy, Yajnavalkya emphasizes the effect of mental 
focus (Bhavana) in Pranayama. That is, the results of Pranayama vary depending on where the mind is focussed. 


7 This type of Pranayama is called Sitali Pranayama. This is praised as useful for many debilitating diseases like Asthma, Diabetes 
etc. (maharaogas) 


ol the tongue, and drinks the nectar, attains all benefits’. The one who controls and focusses the mind, 
inhaling through the left nostril, focussing [on the space] between the eyebrows and drinks nectar 1s 
[reed from diseases. One who inhales through both nostrils focussing [the Prana] on the navel or 
either sides of the belly, [and continues the cycle] for twenty four minutes (24 times holding one 
minute after inhale) is quickly relieved from diseases. For one who inhales through the tongue and 
drinks the nectar, focussing on the belly, during the three Sandhis (morning, afternoon and evening) 
for one month, is freed of all diseases of the spleen, and other diseases. All diseases caused by the three 
Doshas? and diseases of the stomach too are all destroyed. All fevers and various toxins in the system 
are destroyed. Why say more Gargi, even old age is destroyed. 


50-53: Another means to master the Prana (Shanmukhi Mudra). 


UT AIAN: WMT TF AAT | 
UAAATATCM a AALSAAATTAT Non 


sorte ata farray qercgey: | 
aTTIEaSr Itt Tats: 4k 


Srea araygeraaenife sus az 
FMS WT KAA T AAT uy 


aTaTISY WEATANUT saTIT HOTT Ft 
MTree Wass AT uys 


Thus is the means for mastery over Prana, One with a Beautiful Countenance (Gargi)! Having assumed 
a posture that one is capable of [staying in], with a focussed mind, then having drawn by force the 
senses away from sensory objects and completely controlled them, the wise one, pulling the apana 
upwards, having controlled the mind using the Pranava (meditating on the Pranava), restrain the ears 
and the other senses with the hands. Close the two ears with the thumbs, the eyes with the pointers, 
and the nostrils with the middle fingers’, [and having thus restrained all the senses,] focus on the 
crown of the head, till the state of bliss (Ananda) is experienced. 


54-58: Pranayama and Nada. 


ITT: Taadaa aaeargfaataq t 
WICH FPA PUNSMICtdT Nye 


' This Pranayama includes Jihva Bandha. Attention focussed at the root of the tongue leads to an increased sharpness of the senses. 
In terms of mental process, due to complete focus and absorption of the mind into the self, the energy of the mind is not dispersed but 
is unified and its external flow is stopped, thus bringing the mind under total control. 

- In Ayurveda, the 3 doshas are Vata, Pitta and Kapha. 

This is called “Shanmukhi Mudra” and it must be practised with the Bandhas, under the guidance of a competent Guru. 
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Teta wzaenenat | 
aryett att aval atoravsagicaag: w44 


aavafafracaet ast Aaeafrray 
sara wa are fafiraat war nyc 


sarace Ta avat fad areafs afeae | 
qateat Waal arqedat feet AAT uso 


mirrcart UA Fafa ANAT: | 
TATA: Gat VaTCTatsag: ude 


By this practice the Prana which causes reduction of the life span (when it is dispersed), [is centered 
and] moves into the Brahmarandhra, through the Sushumna Nadi, like a fibre inside a lotus stalk. The 
appearance of pure and crystalline (Nada) sound, present up to the top of the head like the sound 
produced by the Danda of a Veena', is due to this [movement]. At first, the sound produced by a 
conch, then sounds of thunder and when the Nada reaches the, crown of head (Brahmarandhra), a 
sound similar to [that heard in] a mountain waterfall [is heard]*. When the Prana Vayu reaches the 
Brahmarandra, and the mind is absorbed in the self, the practitioner becomes blissful and Prana 1s 
conquered by him. Other yogis who are dedicated to the practice of Pranayama, who are pure, and 
who have gone beyond inhale and exhale, having similar views on this, also say so. 


59-64: Another means to master the Prana (an alternative to the Shanmukhi Mudra). The 
mantras to be used by the four divisions during the practice. 


, 


african dradh disaferena | 
waeavsat: gear wearet< a aerry 4 
waateat mit faker aaa | 
TATA: TATS: WAST: El 


Taran afert yen srerqaicerny | 
SRA MT ATEEMTAATT NEN 


' The human spine is comparable to the Veena, an ancient Indian string instrument, the vertebrae of the spine being likened the nodes 
of the Veena. The practice of Mula Bandha tightens the base of the spine, similar to the tightening of the Veena at its base. Only when 
the strings are properly tightened and in proper tension, is the sound (Nada) from the Veena proper. Similarly, the practice of the 
Bandhas are considered essential for proper Nada. 


? The fourth chapter of the HYP deals extensively with Nadanusandhanam and the sounds described therein are similar. 


aad aterdtaed fast cata farcaa: 
AAAeT ATS ASMA WEI 


aweast aad wera fadteaa: 1 
aaa: 3a: feared ATTA: AT: eA 


Va at aq ay 
med aerate Sty get aT Teed 


On the nght, press the perineum, beneath the generative organ by the left ankle and place the right 
ankle on top of the left. Close the thighs and the knees together firmly, without a gap in between. A 
Brahmin, keeping the neck, head, shoulders and the back and belly straight, looking at the right ankle 
which 1s on top with the eyes, mentally focussing and reciting the Pranava [extended by half a matra], 
must sit in Asana, in solitude, without distraction everyday': A Kshatriya must sit in the [above] asana 
in solitude everyday without distraction and total focus, repeating the Pranava with complete control 
over the senses. Vaishyas, women, the fourth division and others who are keen on practising Yoga 
must sitin Asana repeating mantras on Shiva or Vishnu or other mantras without distraction, gazing at 
a lamp [held] in their hands. 


65-75: Pranayama and Kundalini -.The burning and awakening of the Kundalini and the 
ascending of the Prana to the Brahmarandhra. 


HAATAS ATTRA HS TT: 
GAeGIAT AAAI AAT Wail 
Urey Hadedey wit: Brfsssaysys | 
feed Saat aft Hoist THT KEI 


SSAA TATU ATR 
Ta ATA Praag 


mean safer afar | 
aTacaaaaiaenaady Frag: usc 


Ud APAETeTaTsT ATE: | 
augal ute afara Tee TF Aa: Wes 


ara ata a aifsat eqaq 
Ta HTT sate anf aT war tive 


An alternative to Shanmukhi Mudra is proposed here. 
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TIS aeTVaerar hanes q afar | 
MACHT TUUTAT safes Ares: zi 


WTA ATEd THA TAT 
Tease AAA FAT ATA: 9 


a ward FT TT 


~*~ 


Gear vSHT 
aqearercter waar arte TTY: 98H 


arent fate sarecrTanrey | 
art fed oof aTSITS Hoge wo9¥n 


TARA Weta aT war eariea fads: | 


By this, Prana, which [on being dispersed] reduces the life span, reaches the abode of Agni. Until one 
gains mastery over Agni, one must continue to practice thus without any distraction. One who docs 
this Dharana will have the strength to digest whatever is eaten. Jatharagni is enhanced and the body 
becomes light. After having experienced the above signs, taking the Prana upwards, by the mind, hold 
it in the middle of the belly for a long time, reciting the Mantra. The learned one must sit in the 
[prescribed] posture properly, with discipline (observing all the prerequisites mentioned earlier) and 
do the [above] practice till the mind is totally absorbed in the abode of the Self (Savitrmandala' )of the 
navel region. Undoubtedly by this focus (Dharana) in the navel, the Prana reaches the Kundalini and 
the Agni burns it (the Kundalini). There is no doubt about this. Burnt by the fire, fanned by the Vayu. 
she (the Kundalini) then, spreads her hood by herself and awakens. When she 1s awakened, the Prana 
moves in this Cakra at the base of the Nabhi and moves in the Sushumna towards the Brahmarandhra. 
One with a Beautiful Countenance! (Garg), as the Prana reaches (moves through) that Sushumna, onc 
must recite the Mantra? mentally and hold it (Prana) again in the center of the heart (Hrdaya). Then. 
from the heart (Hrdaya), one must hold the Prana in the neck pit and in the point between the eyebrows. 
From there one must raise the Prana along with the Agni, retain it in the crown of the head 
(Brahmarandhra), while reciting the Pranava without distraction. Best among Brahmin Women! (Garg). 
when the Prana permeates (reaches) the Brahmarandhra, the self shines throughout the entire body like 
the sun in the sky. 


75-78: Pranayama practice for union with the Divine. 
mae faqqyrats Tae TATTTT ok 


CHAS TX Tal casa TaHaTy | 
afaa Arar Alea aArgwe TaTAAT 9c 


' The word “‘savitrmandatam” usually refers to the disc of the sun, which is thought of as the abode of the Divine. Here it refers to the 
abode of the Jiva or self. 


2 A Mantra is the link to the Divine. Recitation of the Mantra, as the Prana moves up, can lead us to a state of freedom and union with 
the Divine. 


ATT ANAGTAKASATT «AAA | 
Serala WTA Yo fret YT W ssw 


araray TAs earcatst araafear 
TATA AAMT 7 TMANTAIT Nyc 


One who desires to leave the body’, then, practicing this (the above said) properly, meditating on 
Isvara, the Cosmic Consciousness (Parabrahman), [who is represented by] the Pranava’, opening the 
Brahmarandhra in the crown of the head by the mind along with the Prana, must then unite the Prana 
with the Mahaprana’, which supports the entire world, which is [represented by] space, which is 
beyond attributes, which is eternal and everlasting. Unite the Self with that space which is the ultimate 
bliss (the Paramatma), with determination. Such a person becomes one with the Cosmic Consciousness 
(Brahman) and does not take birth again (transcends the cycle of birth and death). 


79-82: The virtues of Pranayama and the importance of its practice. 


reread T TUS fet Ht Tara | 
aearareagy aT fat ATMTATAT FE W981 


STUTATATT: AF STOMA TAT: 
srarafarar at & afer qeat afer con 


AUTATA A AAA ACHAT 
MARITAL ATH: ATTATA: NC 


acarea fafaartar fact Haq aarac | 
fafratadr AIT STITT FE NC 


afa sftarrarsracea yestseaqra: 1 


Therefore, you too, One with a Beautiful Countenance! (Gargi), adhere to your daily duties (actions in 
accordance with the Vedas). Always or during the three Sandhis (moming, afternoon and evening), 
practice the control of Prana. All those who practice Pranayama regularly who regard Pranayama as 
their goal and who have been purified through Pranayama, attain liberation’. There is no other means 
except Pranayama to save a person from bondage. Pranayama is the means for people who are bound 
in the ocean of bondage (samsara) to cross over. 


' This does not refer to death in the normal sense, but to remaining as the self- Seer. 
~ The Pranava is considered as a means to address Isvara , the Divine (see YS 1.27). 


‘ When the Prana is said to join the Mahaprana, it should be understood as the (Jivatma) or Seer, who is mounted on the Prana, joins 
the (Paramatma) Divine. 


I th 


Tapo na param pranaayamat...’’ (there is no Tapas superior to the practice of Pranayama), said Manu. The same point is mentioned 


by Vyasa and by Sankaracharya in the commentary on the PYS (I-52), while descnbing the benefits of the practice of Pranayama. 
Yajnavalkya here stresses the same. 
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Therefore you do in the prescribed manner your daily duties (as prescribed by the Vedas) and practice 
Pranayama in the prescribed manner. 


The following verses were found in various altemate recensions of the Yoga Yajnavalkya by Sri Divan). 
the editor of the Sanskrit critical edition (see Appendix). These slokas had no counterparts in the 
original manuscript which he used to compile and compare the various recensions. In some of those 
recensions, the following verses were placed under sloka number 4 of the present chapter. 


Outline! 


1-3. Meditation on Siva / Iswara 


ATA FH AAT ArTH Tat Tet FH 
ara wetted waiaaTeaaas wt 


wa aed eH anrqaifasraa | 
Taqwa Aeles ATA Rt 


, ret aazaent: 
Tam qdaee wardeaatqy Frey ua) 


1-3. Always gazing well at the tip of the nose, placing the right hand on the left, one must meditate at 
the tip of the nose, in the disc of the moon surrounded by its rays, on Isvara, or Siva, with eyes radiating 
like the sun, moon and fire, who has five faces, who is the greatest among the devas, who 1s pure white. 
and bears the moon on his head, who is along with Uma, the mother of all, who is along with hts mount 
Nandi, who is surrounded by all the Devas, who 1s gracious, who bestows all boons, and who bears al! 
weapons. 


4-10. Meditation on Divine (Paramatma) represented by Pranava and Gayatri Mantra 


at Jaret eae: Tat Aare FW sfafsoa: 
wares = <earit gaat vu 
QUSeeM al Mor wWaANeaaaaary 

THAI SOT FTareay ut 


ae Adl Aq AMfatcaqatanry | 


| The relevance of these verses is as follows. Yajnavalkya has said that the three components of Pranayama are related to Om. or 
Pranava, which is the essence of the Vedas. Before linking the components of Om (A, U, M) with the components of Pranayama 
(exhale, hold and inhale), Yajnavalkya first explains in detail how to meditate on the three aspects of Om using the Gayatri mantra 
dunng Sandhyavandana, a daily ntual. 


warcaqfats xaarit aretarfedt 1c 


Tal Accacgqaaraany 3 


.) 


sacra at aia: oferat ofeatiaar wn 


APSA THT AHTUSTATH RAB: | 
RATTANAAHI TAMA NCI 


TAT BCT AAI AKT AAG 1 
WHC TL Tafaearaig: ATT TAT: uss 


Wa aieay fearta sora aataay | 
TMA AT: HFATALCHHPAF: Lor 


4-10. [Meditate upon] the Divine (Paramatma) who Is portrayed by the Pranava (Omkara) at the very 
beginning and end of the Vedas and is established [as the highest] in the Vedanta'. Among these seed 
letters (Bija Aksharas) constituting the Pranava, the form of “A” is to be known as a young girl, whose 
hue is red, who 1s mounted upon a swan, who holds a stick in her hand, who 1s the real existent truth, 
and who is [called] Gayatri. Among these seed letters (Bija Aksharas) constituting Om, the form of 
“U” is to be known as one with a black hue, who bears a discus (Cakra) in one hand, who ts the real 
existent truth, and who ts [called] Savitri. Among the three seed letters (Biya Aksharas) A, U and M 
constituting Om, the form of “M” is to be known as an aged lady, of a white hue, mounted upon an 
cagle (Garuda), who bears the three-speared weapon (Trishula), who 1s the personification of bliss, 
and who is [called] Sarasvati. She is praised as Mahesvan by the wise’. [Among] creation, sustenance 
and destruction, “M” represents destruction. These three Bija Aksharas (seed letters, A,U and M) are 
considered as the three causes (creation, sustenance and destruction). The cause for the three is the 
Brahman which 1s the eternally existent truth, the cause for everything, self-illumined, that is spoken 
of as the Pranava by the realized ones. Having known this, thus, practice Pranayama with exhale, 
inhale and holding (Rechaka, Puraka and Kumbhaka,) in the orderly manner along with Pranava. 


Refer the Narayana Valli of the Taittinya Upanishad for the same description. 


The practice of the everyday ritual of Sandhyavandana includes prayers to the Goddess Gayatn in the moming, Savitn in the 
aftemoon and Sarasvati in the evening. These verses which descnbe the three forms of the Goddess are similar to those used in 
Sandhyavandana. 
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Outline 


32-37: 


4-7: 


Chapter VII 


Yajnavalkya begins to speak on Pratyahara - the fifth limb of Yoga 
Four different definitions of Pratyahara 

A list of the eighteen vital points (Marmasthanas) 

The distance between each of the vital points 

The Prana must be focussed and held in the vital points 


Detailed description of the procedure of drawing the Prana from one vital 
point to another 


The importance of this form of Pratyahara and the benefits attained by its 
practice 


The means to freedom by drawing and focussing the Prana at some vital points 


One type of Pranayama. 


9] 


ACAAISENTA: 


1: Yajnavalkya begins to speak on Pratyahara - the fifth limb of Yoga. 


qaaceta Jarq—— 


serrqats acatt apg fear | 
Tareas scat wosargeaah T ue 


These four angas (Yama, Niyama, Asana and Pranayama) have been explained, Best among Brahmin 


Women! (Gargi). Listen to the [remaining] four [limbs] beginning with Pratyahara which are internal 
[practices]'. 


2-7: Four different definitions of Pratyahara. 


afaarn faacat fraay tcqurad: | 
ABATE AIT WeATATE: A FAT UM 


qaeqeata acta = qeaarnaarcata | 
Taste: Aa se aMfafsaerah: wan 


aay af facets fafeata aot t 
Taras Ata safelaar wei 


Weare Waenish arrarsaqgaray 
searert: saredisa Afar atte: war ye 


ASN FART TT I 
Sareea Ter wearer fare ei 


afeartt Tt Ta gat THT sahara | 
wAaearaia fagad act apraterat: ie 


' The eight limbs of Yoga have been classified as (Bahya) external or gross and (Abyantara) internal or subtle and are here presented 
in order, gross to subtle. The first four limbs involve our behaviour, personal discipline, the body and breathing. These limbs are more 
external (Bahya). The last four limbs involve control of the senses and the mind, and are more internal (Abhyantara). These eight 


have been called limbs, for we can not separate the body, breath, mind and the senses. They influence one another greatly and are 
always together. 


The difference between Yoga Yajnavalkya and Patanjala yoga darsana with respect to Pratyahara is as follows. Patanjali defines 
Pratyahara simply as a result and he describes no specific practices. In contrast, Yajnavalkya regards pratyahara as a means and 
proposes specific practices. Secondly, Yajnavalkya classifies the first four limbs as external and the latter four as internal, while 
Yogasutras classify the first five as external and the last three as internal. The second chapter of the Yogasutras (Sadhana Pada) ends 
with the fifth limb, (Pratyahara ). The third chapter (Vibhuti Pada) begins with the intemal practices. Therefore, the commentator 
Vyasa says “The five gross limbs have been explained. Now Dharana, the internal limb, is to spoken of.” However, the Yogasutras 
clearly exptain that this classification of gross and subtle, or external and internal, is relative. For example, while the last three angas 
are intemal in relation to the first five angas, they are external or gross in comparison to Nirbija Samadhi (YS III.7,8). 
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[conscious] effort! is said to be Pratyahara. Whatever you see, look upon all of it as [being] in the 
self, and as the self. This is also called Pratyahara by great people who have realized [the essence 
of] Yoga. For all beings, the mental practice of the daily duties that are prescribed (by the Vedas), 
through the mind, devoid of external actions - this is also said to be Pratyahara. This Pratyahara 1s 
the greatest Yogic practice and is praised and followed by Yogis always. Having drawn the Prana 
from one point to another, holding it in the 18 vital points (Marmasthanas) is spoken of as Pratyahara. 
The Ashvini Kumaras who are the best among the physicians of the celestials (Devas) have 
spoken thus of the vital points in the body, for the attainment of liberation through Yoga. 


8-11: A list of the eighteen vital points (Marmasthanas). 


aft avait qe qaraee 7 | 
qTaTSTSY TAH A TATA THT TCI 


Peas 4 aay et eae TT 
TAS Ad: Tagagred A AHA sit 


aihtea gaa ait HvsRTETTT FT| 
TTS FASTA AS ASNT ASH Moll 


yarreg were F qa a Afra | 
wcarnfa sar art Aer TAH AT ee 


I shall explain all of them in an orderly manner. Listen, One who adheres to the Vedas! (Gargi) The big 
toes, the ankles and in the mid-shanks, the root of the calves, the knees, middle of the thighs, the root 
of the anus, then the center of the body (Dehamadhya), generative organ, the navel, the heart (Hrdaya) 
and neck pit, Gargi. Then, the root of the palate, the root of the nose, circular orb of the eyes, the 
middle of (the point between) the eyebrows, the forehead, and crown of the head. Best among Sages! 
(Gargi), these are the vital points. Listen to their measurement one by one. 


12-20: The distance between each of the vital points. 


TRA J THT UAT ITTSIT | 
THsaT_eI WA FT fawt TMS ue 


Si babel ae Sah TACHA | 
Fayette Wt: Taeeiesay e380 


Waray Weer Aaa: | 
FRAEATAAT AMT WAI AATSTHT ULV 


' The word used here is “Balat,” which signifies intelligent effort rather than forceful suppression. That is, realizing the wavering 
nature of the senses, they are intelligently brought under control. 
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ery Ta WalAarealstsaay | 
SST «AS ASTM SAA wea 


aerate Ferra TTT ATTAIN 
AGIA TAS ATAg ALA acta Ween 


Ta J SHAMS Ts FT 
aeRed frgral Fe MPaCtayToy Vol 


TACIT aE a aieata Reiter een 


Tenacity fafe yarercreat: | 


WUTETET WaNaTged VUIETSSTA TRAC 
woreeannay Memeraeg fe | 


From the big toe the measure to the ankle is four and a half angulas. From the ankle to mid-shank, it is 
known as ten angulas. From mid-shank to the root of the calf - that [distance] is eleven angulas. One 
with a Beautiful Countenance, from the root of the calf the knee is two angulas. The greatest sages say 
that from the knee the mid-thigh is nine angulas. From the mid-thigh, the root of the anus is nine 
angulas. The center of the body (Dehamadhya) is two and a half angulas from the root of the anus. 
Similarly, from the center of the body (Dehamadhya) the generative organ is two and a half angulas. 
The navel is to be known as being ten and a half angulas [from the generative organ], Gargi! The 
center of the heart (Hrdaya) 1s fourteen angulas from the navel, One with a Beautiful Countenance! In 
the same manner the neck pit 1s six angulas from the center of the heart (Hrdaya). From the neck pit 
the root of the tongue will be four angulas. From the root of the tongue, the root of the nose is four 
angulas. From that root [of the nose], the place of the eye is said to be half an angula. From there know 
the middle of the eyebrows to be half an angula. From the middle of the eyebrows, the forehead will be 
two angulas upwards. From the forehead, the crown of the head will be three angulas only. 


20-21: The Prana must be focussed and held in the vital points. 
TqTACAAY AMAT ATTA TAT Rot 


CUTACTTAAT HET WUTSIK WHAT: 
ee tir fereutea arm: feauha wea $ net 


One must focus and retain the Prana, by the mind, (with the help of the mind) in these vital points. For 
one who does Pratyahara, drawing the Prana from one point to another, all diseases are destroyed. For 
him Yoga attains fruition. 


94 


22-30: Detailed description of the procedure of drawing the Prana from one vital point 
to another. 


sett NT PPAMTT HAST ALT: | 
WTR ATE PIN St TERT RV 


UAV THPAAC AAS ATTA: 
qTaais TUT ICICECICOAMTEETT 


MATCH MAH SY SHS MATT: | 
waeaqnia warer fava nevis 


1 i q i : r 3 T 
TAIT VATS AAA freer uu 


Revers oe ee ree 


ua Sa Sl ATO a NVI 


acai PRA Sab SA Tkray 


ys aya Ta 
WErTeaerasey aT Teh fewer usu 


THT wetted | 
CAARTTATAATSOT ARIE TTACTT: Zot 


Some Yogis, who are experts in Yoga, speak of [another] Pratyahara. Listen, One with a Beautiful 
Countenance, (Garg1), I will tell you [about] that. During the practice of Pranayama, the Prana must be 
held by the mind from the big toe to the crown of the head, like a totally filled pot. Drawing [the Prana) 
from the crown of the head, one must focus it in the forehead. Again, drawing the Prana from the 
forehead, one must focus it between the eyebrows. Drawing [the Prana] from the centre of the eyebrows 
one must focus it in centre of the eyes. Drawing the Prana from the eyes, one must focus it in the root 
of the nose. From the root of the nose, one must focus the Prana in the root of the tongue. Drawing [the 
Prana} from the root of the tongue, one must focus it in the base of the throat (neck pit). Drawing the 
Prana from the neck pit, one must focus it in center of the Hrdaya, from the center of Hrdaya in the 
center of the navel, again from the centre of the navel in the generative organ and then from the 
generative organ in the abode of fire (Dehamadhya), from the Dehamadhya, Gargi, in the root of the 
anus and from the root of the anus in the [mid-]thighs, then from the mid-thigh in the centre of the 
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knees. Then, [from the knee] one must focus the Prana in the root of the calf, from there in the middie 


of the shank, and drawing [the Prana] from the middle of the shank in the ankle. From the ankle, Garg. 
one must focus it (the Prana) in the big toes of the feet. 


30-31: The importance of this form of Pratyahara and the benefits attained by its practice. 
TATA ATCT ATS Tey TMA: Rott 


TAUNTS BWAeTaATCHA 
Utd arrfasentarecdtaret Afar TER) 


The wise one who, drawing the Prana from point to point, focusses it in the above said manner, 
will be freed from all bondage and will live as long as the moon and the stars exist (will attain 
liberation). This [Pratyahara] is praised as the means for the fruition of Yoga even by Agastya, 
one of the great sages. Among the Pratyaharas, this one is considered as the best by yogis’ . 


32-37: The means to freedom by drawing and focussing the Prana at some vital points. 
Tay, zaq seaeatafe aah: 
TSA AUTATT Hosea: Taga: fertgT W321 
UAT WahseaT 
qtaarrarat zauenifet qq RBM 


aisty arf aercte Tareas az: | 
carey: far Gree aTeaN aaa: 13 


wartearegant: Tearerarica  aartga: ast 


qTRaTATA aT ash ofa cia thr 
fe gadgets fa at aaraet 134i 


MT: TTA MARE TATU 
Ta waa FE IFN 


afa taprarsaced actiseara: 11 


' This is called “Vayu Pratyahara.” Pratyahara, combined with the practice of Pranayama, is explained here as involving the techniques 
of stepped exhale and suspension after exhalation. This practice is used while practicing Nadisodana pranayama in Sandhyavandanaim, 
a ritual performed three times a day. Therefore, Vayu Pratyahara is considered of utmost importance. Some of the other types of 


Pratyahara are more strictly a mental practice. Thus, there are two different methods of the practice of Pratyahara, either with or 
without Pranayama. 
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Inhaling the air through the Nadis, one must focus the Prana on the sides of the Kundalini simultaneously 
and retain [it there]. He (one who does so) is freed from bondage. One who, as said before, draws and 
focusses the Prana in the internal space of the heart, he too, One with a Beautiful Countenance, reaches 
the highest state. What then are diseases, external and internal, to him? [The one who,] inhaling the 
air through both nostrils, filling the belly (chest and abdominen), and then, drawing it from the centre 
of the eyebrows, to the back of the eyes, with a focussed mind, retains [it there] even for a second, he 
too attains the highest state. Why say more? Doing all your daily duties, focussing the Prana, through 
the Sushumna in the center of the eyebrows, control it there till the mind 1s totally absorbed. 


MARMA STHANAS - VITAL POINTS 


DISTANCE 
FROM TO (In Angulas) 
Big toe Ankle 4.5 
Ankle Mid shank 10 
Mid shank Root of calf 11 
Root of calf Knee 2 
Knee Mid thigh 9 
Mid thigh Root of anus 9 
Root of anus Center of body 2.5 
Center of body Generative organ 2.5 
Generative organ Navel 10.5 
Navel Heart 14 
Heart Neck pit 6 
Neck pit Root of tongue 4 
Root of tongue Root of nose 4 
Root of nose Eye 0.5 
Fye Middle of eyebrows 0.5 
Middle of eyebrows Forehead 2 
Forehead Crown of the head 3 


Outline 


b: 

2-4: 
5-6: 
6-8: 
9-13: 
14-15: 
15-25: 
26-27: 


28-30: 


30-31: 


32-35: 


36-39: 


39-40: 


Chapter VIII 


Yajnavalkya begins to explain the five types of Dharana 

Two different definitions of Dharana 

The five types of Dharana 

The regions of the five forms of matter in the body 

Another opinion on the region of the five forms of matter in the body 
The Deities to be meditated upon in each of the five regions 
Procedure, duration, and results of the five Dharanas 

Dissolution of effects by tracing them back to their respective causes 


Another opinion - that the Pranava alone can be used to bring about this 
involution 


Yajnavalkya instructs Gargi to personally experience this involution using the 
Pranava and the practice of Pranayama 


The three Doshas attain balance by the practice of Pranayama itself 


All diseases, arising from the imbalance of any of the Doshas, are cured by the 
practice of Dharana (using Pranayama) 


Instruction to Gargi to practise Dharana along with her daily duties 
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ACTAISEUTA: Ut 


1: Yajnavalkya begins to explain the five types of Dharana. 


Watdetq Jqq— 


waar Taearay arn: Ty aead: | 
wafer TAIT AT TTT UL 


Yajnavalkya said, “Now, I shall explain the five types of Dharana in essence. Gargi, One whose 
Wealth is Penance, you too listen with a focussed mind. 


2-4: Two different definitions of Dharana. 


ratepraarea ata: feafrcerts | 
Tea Ae: Wears: uz 


aferaange wait aft Feary | 
aaATKT TST ASTRAMTSTTATONT RI 


va 7 TTT AVTACALARI LS: 
aaraairneattastera sfafert: uv 


The absorption of the mind (in the self), of one endowed with the qualities of Yama etc.’ is said to be 
Dharana’ by those who have known the essence of the scriptures. Gargi, the heart lotus contains all the 
space that is outside’. Gargi, in this [body, which is the} abode of the Brahman, in that subtle, internal 
space in the heart lotus, the external space arises. The above said is said to be Dharana by the ones 
conversant in the Yogic scriptures, by the ones who follow the Tantras, the ones who have realized the 
essence of the Yogic scriptures, and by the experts and scholars. 


5-6: The five types of Dharana. 


TON: FTA MAACATTT AAT: TTH AT I 
afrarera a agers TUG 


Udy TAA MT TARA 


1 Only when all the previously described limbs, from Yama to Pratyahara, are practised, will the Nadis be cleansed and the practitioner 
attain the ability to focus the Prana. Without the requisite preparation, both the practice and results of Dharana may tum out to be 
mere imagination. 

2_ Here, Dharana is not defined as focussing the mind on anything external or internal, as in the Yogasutras, but as absorption in the 
self or Atman. 

*, This concept of the external space arising from the internal space can be understood through our experience as we awake. Every 
morning, as we awake from sleep, the first thought is the “I’’ thought. Then follow “mine” and all the other associated memones. Our 
perception of the world is based on these thoughts. Our cognizance of the outside world, which we are not aware of during sleep. 
arises from some space within us. This is referred to as the internal space from which thoughts anise. This same concept is discussed 
in many Upanishads, such as the Chandogya Upanishad and the Taittriya Upanishad. 
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Dharana Is said to be of five types. Listen to all of them separately (one by one). The Dharana on the 
five deities (Devas), five forms of the the Divine in (the regions of ) earth, water, fire, air and space are 
said to be the five types. 


6-8: The regions of the five forms of matter in the body. 


Tasted eT STT Ne 


Mra: TTATAT Tart THT 
MINE eared Aart Aaa vit 


AMSAT AHS ATT | 
aya | Taraararafata AAI ci 


From the feet to the knees is said to be the region of Earth. From the knees to the anus is spoken of as 
the region of Water. The region from the anus to the heart, it 1s said to be that of Fire. From the centre 
of the heart to [the point] between the eyebrows is thought of as the region of Air. From the centre of 
the eyebrows to the crown of the head (Brahmarandhra), it is said to be [the region] of Space. 


9-13; Another opinion on the region of the five forms of matter in the body. Refutation of this 


opinion. aa 3 
srrarrteaifiedsrerateera fate fear Thal 


Thread wataet Teer | 


ATS Saeed aaeaaadireny Weoll 


FST TTA TATA TT | 


aqaraafacrar weraTeaatahe: wk 


afe warsvaeteart Bead ATA 
ATR BTC Tal Heecey Aeris: we2l 


HASTA «Bae: HT AAT | 
qs aeriety qarerpaerfag 11231 


On this subject, some other Brahmins who think themselves to be Yogic scholars say that from the 
knees to the navel is the region of Water. [The region] from the navel to the neck is said to be the region 
of Fire. From the neck to the forehead is said to be the region of Air. From the forehead to the crown 
of the head (Brahmarandhra) is said to be the region of Space. But it is said by the ones who have 
known the essence of the Sastras that this [opinion] 1s not proper. If the region of fire is in the center 
of the body (Dehamadhya), One with a Beautiful Countenance( Gargi), the manifestation of the effect, 
in fire which ts the cause, is not right. In the union of cause and effect, how can there occur a loss of 
the effect? This is seen in effects like pots made of mud etc.! 


The elements are linked by cause and effect relationship. Here the effect will be in the place of the cause. 


14-15: The Deities to be meditated upon in each of the five regions. 


vot rem wear TaRSTy 
Coens mie aTASS evi 


warfare var safer arcaereaarfac: | 


Garg, in [the region of] Earth, one must meditate on Brahma or an epithet of Brahma, (Parameshti) in 
the region of Water on Vishnu, in the region of Fire on Rudra, in the region of Air on [svara. In the 
region of Space, one must meditate on Sadashiva (an epithet of Shiva) with a focussed mind. 


15-25: Procedure, duration, and results of the 5 Dharanas. 


qfreat arqareara water wafer weit 


CTTATATTATHTN Ta ASH | 
araera ufeat: qfratrrarcrarr neat 


TST AAI sare aaa 
wacaray ater adale fatter gon 


[acnlenaaret Gara aa Aad | 
aragera afear: Facet: STA TEeAl 


Tal Wheat Terercaaary 
saat aa TENTacaaAAT ues 


egisaaatt BrTTTaTaTt 
araicea afar Freer 7 _ Non 


ATed AAC Aa aaaqy | 
aaa afesr: agar waa Teed) 


ara area BRT THT 
farged wertd satarnt sere nz 


Tarlenarer 
qq arya aheat zaaTg Fairer Tess] 


TATA ATT TATTOO | 
TATA TS TARTS NR 


waar facaaaeg agaate area | 
awa Had RaeMaay afresh 


The one who focusses the Prana in [the region of] Earth, with the Bya “Lam”, meditating upon Brahma 
the Creator, portrayed with four hands, and retains it (the prana) for two hours (five Ghatikas) attains 
mastery over Earth. 


The one who focusses the Prana in the region of Water, with the Biya “Vam,” meditating on Narayana 
who has four hands and a crown, who is pleasing whose hue 1s like that of a pure crystal, who wears a 
yellow garment, who is beyond change, and retains it (the Prana) for two hours becomes free from all 
diseases. 


The one who focusses the Prana in the region of Fire, with the Bija “Ram,” meditating upon Rudra 
who grants boons, who has three eyes, whose hue is like that of the msing sun, whose entire body is 
smeared with holy ash, who 1s gracious, and retains it (the Prana) for two hours 1s not burnt or affected 
by Fire. 

The one who focusses the Prana in the region of Air, with the Bija “Yam,” meditating on 
Ardhanarishvara! , who is adorned with all the various kinds of ornaments, who bears all weapons in 


his hand, who is the primeval cause for everything, who grants boons, and retains it (the Prana) for two 
hours, can move in space, like air [moves in space]. 


The one who focusses the Prana in the region of Space, with the Bija “Ham,” meditating, using the 
mind, on Sankara (an epithet of Shiva), who is always auspicious, who is in the form of a Bindu, who 
is the greatest of the Devas, who is represented by Space, whose hue ts like that of a pure crystal, who 
bears the crescent moon on his head, who has ten arms, five heads and three eyes, who 1s pleasing, and 
retains 1t (the prana) even for 90 minutes (one Muhurtam) - such a person alone is said to have attained 
freedom by those well versed in the Tantric scriptures. 


26-27: Dissolution of effects by tracing them back to their respective causes. 


waged Wasa wit aafaet az | 
AAIMHTASTT TS TA ACT RCT El 


aferawarfra srr fra aria arog | 
THTATAATA ATAASTLARTL 12091 


Gargi! Best among those who have Realized the Brahman! This is [the essence of] what 1s said 
here. Dissolving the manifestations, like the forms such as Brahma etc. in their respective causes, 
absorbing the Prana and the mind in that Sadashiva who 1s the cause [for everything], with a 
concentrated mind, one must unite the self with the Divine. 


28-30: Another opinion - that the Pranava alone can be used to bring about this involution. 


aferarat senator werfaacr: 
ray Haifoy Te Cy ART BCT 2il 


Ardhanarishvara is a conjoint figure of Shiva and Parvati, with the male form on the nght side and female form on the left. 
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WTA FY Aare THe | 

MI AT Tl Fa TeX SOT wre 

Saat aT Ged: TACHA 
In this matter, other Yogis who are the greatest among those who have realized the Brahman, say that 
“Dissolving the manifestations in their respective causes [by] using the Pranava itself, the realized 


people with a clear mind, at the end of the sound of the Pranava, perceive the Self, the eternal, unchanging 


Brahman, which is the personification of bliss and which is the cure for bondage’, in a hue of red and 
black.” 


30-31: Yajnavalkya instructs Gargi to personally experience this involution using the Pranava 
and the practice of Pranayama. 


et acaremada srrarafeatateaht: 113011 


Fale rey cy ca ART Frey | 
faYSAaaT TRA Aer TAATT 113 il 


Therefore, you too perceive the Divine, by practicing Pranayama in threes and threes’, dissolving the 
manifestations like the forms such as Brahma etc., in their respective causes [by] using the Pranava 
itself, with a clear mind, at the end of the sound [of the Pranava]. 


32-35: The three Doshas attain balance by the practice of Pranayama itself. 


aferny qexaeg afta vefaac: | 
Praga gate ang sfefafesar: 1320 


WUC Maes TF TAAIAF As | 
TATA TIS aAahrarHHrpy 1331 


ATIKASTA FANT ATOARTUANCAATA | 
MMT TAATT TIT Ae Racy Wav 


frarmaarat cafe wate soacy | 
PoASA BATT API gsT wR 


One with a Beautiful Countenance! (Gargi) In this matter, other Yogis, who are the greatest among 
those who have realized the Brahman, who are the greatest physicians, and who are experts on Yoga 
say [thus]. The body 1s made up of the five forms of matter is it not, one with a Beautiful 
Countenance(Gargi)? That body also has the three Doshas (Vata, Pitta and Kapha). 


' Up to this point, Yajnavalkya has described Dharana on deities with form (Saguna) and other attnbutes. Now, Dharana devoid of 
attributes (Nirguna)and using Om 1s described. 


? This refers to three rounds of 6 breaths each, practised three times a day (in the moming, aftemoon and evening). 


1Q4 


For those in whom Vata 1s dominant, who are absorbed in [the practice of] Yoga, the body dries up by 
the practice of Pranayama itself. For those in whom Pitta is dominant, the body does not dry up easily 
and the body of those in whom Kapha 1s dominant becomes complete (wel! nourished) quickly. 


36-39: All diseases, arising from the imbalance of any of the Doshas, are cured by the practice 
of Dharana (using Pranayama). 


TUT HAtRaMa At AAT AAA: | 

qiavatat Aer A AT Haat: War 13 EI 
aaha RAAT WT aaaeafaaayr 
Sara AEA A MTT Fad: FAT URI 


Pratastftat <a faaeafer a aera: | 

afenad qaraaakadt a Preah act 

wMatad PA TTT I 
For one who does Dharana on Fire, all [diseases] caused by Vata pemsh. For one who always does 
Dharana on the aspects of Earth and Water, diseases arising from Kapha and Vata perish soon'. For 


one who always does Dharana on the aspects of space and air, diseases arising from any of the three 
doshas are destroyed. In this matter, the Ashvinis who are the best among physicians say thus’. 


39-40: Instruction to Gargi to practise Dharana along with her daily duties. 
aqearea WM AUIS fact HA AATHT RS 


antfataea dara fafragret HR wou 
afa staprarracsa areeayseary: 


Only through the control of Prana is there a balancing of the three Doshas 1n [all] humans. Therefore 
you too, One with a Beautiful Countenance,(Garg1) do your daily duties (in accordance with the Vedas). 
Do Dharana in a proper manner, observing all the Yamas etc. (all the preceeding limbs of Yoga). 


' Another recension reads here: “those caused by Vata and Pitta pensh.” 


- The imbalance of the three doshas can be corrected, and diseases can be cured using the practice of Dharana, by focussing the mind 
on the regions of the five elements in the body, along with the practice of pranayama. Leam the relationship between different types 
of pranayama and the doshas from a teacher. 
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Division of Body into Various Regions Representing Forms of Matter and the Seed letter mantras 


Yoga Yajnavalkya, Chapter VIIT (6-8) 


REGION FORM OF MATTER 
Feet to knees Earth 

Knees to generative organ Water 
Generative organ to heart Fire 

Heart to center of eyebrows Air 

Center of eyebrows to crown of the head Space 


Mantra Mahodadhi I-Pranayamavidhi (14-18) 
(The ocean of Mantras — Pranayama procedure) 


REGION FORM OF MATTER 
Feet to knees Earth 

Knees to navel Water 

Navel to heart Fire 

Heart to center of eyebrows Air 

Center of eyebrows to crown of the head Space 


EARTH 


MANTRA 


Lam 
Vam 
Ram 
Yam 


Ham 


MANTRA 


Lam 
Vam 
Ram 
Yam 


Ham 


Yoga Yajnavalkya (VIII.6-8) 


SPACE 


AIR 


FIRE 


WATER 


EARTH 


LOG 


Outline 


Chapter IX 


Yajnavalkya begins his discourse on Dhyana 


Definition of Dhyana. The two types of Dhyana: with attributes (Saguna 
dhyana) and without attributes (Nirguna dhyana) 


The number of types in each form of Dhyana 

The prerequisites for performance of Dhyana 

Description of Dhyana without attributes(Nirguna dhyana) 

Another similar form of Dhyana without attributes (Nirguna dhyana) 


Dhyana with attributes (Saguna dhyana) on the Divine in the form of 
Narayana 


Dhyana with attributes (Saguna dhyana) on the Divine in the form of 
Vaisvanara Agni in one’s own body 


Dhyana with attributes (Saguna dhyana) on the Divine in the disc of the 
sun 


Dhyana on one’s self 
Dhyana on the Divine in the space between the eyebrows 


Another form of Dhyana with attributes (Saguna dhyana) on one’s own 
self in the heart-lotus 


Benefits of the performance of Dhyana 


Instruction to Gargi to practice Dhyana, along with her daily duties 


107 


TAMISENTA: II 


1: Yajnavalkya begins his discourse on Dhyana. 
Watdqety J4ITq—— 


we wart saearht ary ait Tuas | 
emrang fe Seat PrN seerateral: 18 


Now, I will explain Dhyana. Gargi, One with a Beautiful Countenance, listen to me. Dhyana alone is 
the cause for bondage or freedom of all beings’ . 


2: Definition of Dhyana. The two types of Dhyana: Saguna (with attributes) and Nirguna 
(without attributes). 


CqMaAeaetey aad AAA Ae | 
ary FT AST ATT aga: SAA uA 
Dhyana is to know (realize) the self through the mind?. Dhyana may be devoid of qualities or attributes 


(Nirguna) or with qualities or attributes (Saguna). Dhyana with qualities or attributes (Saguna) 1s 
further thought to be of several types. 


3: The number of types in each form of Dhyana. 


qaraatia asargafearts fesrrera: t 
att weararaaraaag fe faery ki 
Among these, the best among Brahmins say that five [types] which are in accordance with the 


Vedas, are important. Among them, three are most important, and Dhyana devoid of attributes, 
(Nirguna) 1s only one. 


4: The prerequisites for performance of Dhyana. 


ARMA ASAT AIT TZ PATTI 
arya carat, areat Hatertery ie 


After knowing properly the Marmasthanas, the position of the Nadis and the position and function of 
the Vayus*, undertake the realization of the self. 


' It is important to note that meditation can lead to bondage, since we become what we think. 
? The same concept is voiced in the Bhagavad Gita V1.5. 


* Yajnavalkya again emphasizes that, if Dhyana is to succeed, one must be well versed in all the practices discussed in the previous 
chapters. 
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5-9: Description of Dhyana without attributes (Nirguna). 


ae silfta ae wat aieaagaT | 


~G 


gaara frarnferearratry 4 
TS FEMA HIATT TTT 

qT TH A A WORTATATAAITAA NEI 
WTAAHAC fret ATAATTHTLTA | 
TANT ATATAAAAAASIAT 190 
TE eae afer TATE 
aaqeeaae Adega Aare: Ni 


Ta TaAAasE eafata asad waa | 
aaatara earafafa swearfaet fag: sir 


Explanation of Dhyana without attributes (Nirguna Dhyana). I am the Brahman which 1s effulgent, 
pure, firm, and all pervading like space, which is unmanifest, steady and eternal, which has no beginning, 
middle or end (which is not subject to the cycle of birth, existence and death), which 1s gross and 
subtle, formless, which can not be touched or seen by the eyes, which is beyond taste and smell, which 
cannot be perceived by any means, which is unequalled, which is blissful, imperishable, eternal, which 
is the cause for all, both manifest and unmanifest, which is the basis for everything, pervading the 
entire world, which is formless, which has no birth and is devoid of change, which is imperceptible 
and perceptible, which ts present inside and outside, which exists in all forms and is all-pervading, and 
which is omnipresent and omnipotent’. Such realization is known to be Dhyana without attributes, 
(Nirguna) by those who have realized the Brahman. 


10-11: Another similar form of Dhyana without attributes (Nirguna). 


ATA TAA Tarratqqer | 


™~ 


TeqeMilsaa Tet HTH Wot 
Aa AAG arleqagurqaqaqray | 
TATA EIR et 


WT: AATCATHT UPL 


Otherwise, through initiation from a Guru, having understood the Divine, who is the personification of 
bliss, in a red and black form’, in this residence of the Brahman (in this body), Seers clearly realize the 
Brahman, which ts the cure for bondage, in the centre of the heart-lotus through continuous practice. 


The same concept is expressed in the Bhagavad Gita in many verses, forexample, XII.13,14 


All these descnptions have significance in the Vedic tradition. 
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12-18: Dhyana with attributes (Saguna) on the Divine in the form of Narayana. 


EINE = Pequeareayieard 
STEMS OAS SETAC ATS et) 


moraratanfad Feratarnfos | 
aged ward arrears afr ean 


FITTS TF THTATNTTH | 
frceeacat TTA TTT kN 


aacraera fay qoraatearay 
Teter aee wafer neki 


Tacnenaar TaeaaeAHTITT 
qaearaqearg TATA CTTT W2eit 


q afta: Fearn | 
aaareee 23a aduaate fear 11 2191 


aisearcnta faa TTT eaTqaeaT | 


Description of Dhyana with attributes (Saguna). In the heart lotus with eight petals, nsing from the 
centre of the Kandasthana with a stalk of twelve angulas and facing 
four more angulas upwards, with filaments and pericarp, which 
has bloomed due to [the practice of] Pranayama’ , [who is known 
as] Narayana, Vasudeva, Hari, Vishnu, Achyuta (epithets), who 1s 
beyond birth, who 1s the Lord of the universe, who has four arms, 
whose form ts pleasing, who bears a conch, discus and mace, who 
is adorned by armlets and a crown, whose eyes are like the petals 
of a lotus, who has the mole called Srivatsa? on his chest, with a 
face which has the beauty of the full moon, who has lips like the 
petals of a lotus, who is gracious, who has a charming smile, whose 
hue is like that of a pure crystal, who wears a yellow garment, whose feet have the beauty of a lotus, 
who is unchanging, who is the Divine, who by his effulgence illuminates everything around him, who 
is the Supreme Being and is the Lord of the celestials, who is present in the heart of all beings - seeing 
him with the mind, with the realization that “He is I (the self)” or ( 1 am your servant) 1s said to be 
Dhyana with attributes(Saguna). 


' Note the continued importance placed upon the practice of Pranayama. 


2 This represents the Goddess Lakshmi, as in the Vedic tradition the masculine and feminine aspects of the Divine are inseparable. 
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18-24: Dhyana with attributes on the Divine (Saguna) in the form of Vaisvanara Agni in one’s 
own body. 


TAURAEASAAS AHHH TH ICI 


ysaqqqasad fated | 
Wats FeeHee ATMTATAMA AY 121 


ferafay aerate saort faraaqay | 
ararat orreltta feratatraraeacy Rot! 


ATT TAH AATITAAGATTHA | 
fratadrraaiereattaa SeTaTSTT Re 


qveat dea Parad TORATTATT | 
COST URAL WRI 


fTaryPaT TAT TAHT 
Areat qeatqe eq Alsaareata ar Ata: Wz 


TIGAA iaarm amfaray fag: | 
arated weary Aiea Ata Tesh As 


In the center of the heart-lotus, which has the Seen (Prakrti)as its pericarp, the eight Siddhis as its 
petals, and Knowledge (Jnanam) as its filament, whose stalk is realization, which has the Divine 
(Paramatma) as its base of origin, which has bloomed due to [the practice of] Pranayama!. By whose 
cffulgence, the entire world is luminescent, the great fire of knowledge which annihilates the ego, the 
one who ts present everywhere, who is the cause of the world, who is effulgent, who is known as 
Vaishvanara, present in the form of a flame, whose form is luminescent from head to toe, whose flame 
1S as Steady as that of a lamp shining in a place without wind, who shines like fire, after seeing and 
knowing in the middle of the fine flame, the Divine (Paramatma), who is imperishable, resplendent 
like a bolt of lightning in the middle of a blue sea, whose hue is yellow and form is as slender as the tip 
of a grain of rice, who 1s the source of everything, the lord who is also known as Vaishvanara, having 
known thus, the realization that “He is I (the self), 1s the best among all qualities and this is Dhyana 
according to those well versed in Yoga. By this Dhyana itself, one attains unity with the 
Divine? (Vaishvanara Agni) and becomes liberated?. 


' Note again the importance given to Pranayama. 
~ In the Bhagavad Gita, Lord Krishna refers to himself being present in one and all as the Vaishvanara Agni (XVI.14). 
' The same concept has been expressed in the Narayanavalli of the Taittriya Upanishad. In fact, the words used are strikingly similar. 
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25-30: Dhyana with attributes (Saguna dhyana) on the Divine in the disc of the sun. 


aaa Ass TUetaae Aged: | 
MATT TAM: TH STS NVA 
feoaayaa A fawn gic | 
HTP PA ACTA afeefererararory Teal 


Tair aes Tagen | 
TTA Aer AAATAAATSA HRI 


WT Ala FaAAGe A ATH | 
WMT WITT Gey SAHA URC 


aiserentfa ar afe: aT A cay EAT | 
UT Ur T WAT AETATeATaT RAI 


eaaarda? alt yar areata ZU: 


Another form of dhyana with attributes (Saguna Dhyana). Otherwise, one must see in the disc of the 
luminous sun, Hari (an epithet of Vishnu) who is the Self (Atma) of [all beings in] the whole world. 
who ts golden in form, with golden hair, moustache and nails, who removes all sins, whose face 1s like 
a golden lotus, who is the basis for creation, sustenance and destruction, who is seated in Padmasana 
and is peaceful, whose face has the beauty of a fully bloomed lotus, whose eyes are like the leaves of 
a lotus, who 1s the protector of all the worlds, who is all-knowing at all times, who uplifts those who do 
their Dharma! , who is illuminating the entire world, and who is a witness to all that goes on in the 
world. After seeing him, the realization that “He is I” or “I am your servant”’is most praiseworthy 
among the various forms of Dhyana. This is the best way to freedom, One whose Wealth is Penance 
(Gargi)! 


30-32: Dhyana on one’s self. 

WATT ASTUIA AST TASTOTT IRON 

SU Ce AEASRICATAT | 

ATH UTA SHAT 13 VI 

Waa Ase TATPAIgVarTy AAA 
Wise men attain freedom by this Dhyana on the Divine in the sun. Seeing with the mind in the middle 
of the eyebrows, the Divine (Antaratma), which is effulgent, is the source of everything, which arises 
from the centre of the body and extends up to the head like a pillar, which is the basis of the world, 


which is causeless, which 1s effulgent, which is possessed of immeasurable splendour, the meditation 
that “He ts [” 1s the best form of Dhyana. 


' Actions in accordance with the Vedas. (Vamashrama dharma) 


32-34: Dhyana on the Divine in the space between the eyebrows. 


waa agrre fafreteafare 1321 


fra wa Taq wear arararerfacans: | 
fafaare OC Wed TOATCATTATRACA 1331 


qt eqTaquared ard | 
art at ate: are earag Wead 1211 


Otherwise, seated firmly in Padmasana, with the body relaxed, 
with the intention of uniting with Lord Shiva (one form of the 
Divine), gazing as the tip of the nose, one must meditate upon the 
Divine in the middle of the eyebrows, who is beyond any change, 
who is peaceful, who is the Lord, who is effulgent and 
imperishable. The realization that “He is I” 1s the most 
praiseworthy among the various forms of Dhyana, One with a 
Beautiful Countenance (Garg1)! 


35-39: Another form of Saguna Dhyana on one’s own self in the heart-lotus. 


ATTA BOTHTHIC ad | 
Sfargeareatict ASA 34h 
CATT ATH. WMAGSryTeTTy | 
gaa farafs: wfereeahrcaqay ei 
STS AC TANT 
Prarargtaraht: Aah: BATT: Ww Aw 
cofad Fay aa Farafacat aarfer: | 
TAMTATATT ATH HAT ACH 


WeAtT TL Wal Tocarenau: | 
Ue Weer THT ATM CMAATAT 1138 


Otherwise, in the fully bloomed heart lotus, having eight petals, and pericarp and filament, 
{visualizing it to be] the centre of the disc of the moon, thinking of one’s own self which is 
unchanging, in a minute form, surrounded by the rays of the moon which emanate nectar, surrounded 
on all sides by the thousands of rays of nectar emanating from his head which 1s in the form of an 
inverted lotus with sixteen petals, surrounded by those nectar rays itself, in this body with all its 
limbs, with a totally focussed mind, the realization that “I am the the Divine (Brahman),. I am 
eternal and unchanging.” is said to be Saguna Dhyana. 
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40-41: Benefits of the performance of Dhyana. 


at EO HAT THETA 
TTR TA VUssaat + AAT: Voll 


Hera tT Fatt sara: KATA 
fe gainer oferta fe ge uve 


One who does Dhyana thus (in any one of the above said manners) for six months, vanquishes death. 
In one year, he undoubtedly becomes liberated, even when alive. One who has attained freedom 1s 


never afflicted by sorrow anywhere. Then why speak of the yogi who has realized his Self and is 
eternally free? 


42-44: Instruction to Gargi to practice Dhyana, along with her daily duties. 


card 4 Tae Te aaa fcr: | 
fafaacnar Harr earaqya Tar HSE vA 


cearay ageargeatarta AtTaaar: | 
rearyqaahs Sa Tegra FZ wes 


rey aT Paar AT Ca 
ner ate gaia aoend wer ee NY 


afa sfarraracet vaatseara: i 
Therefore, you too, Oh! one with a beautiful countenance! (Gargi), doing all your prescribed 


actions, having relinquished the desire for the results, do Dhyana at all times. 


Great sages have spoken of many other types of Dhyana. But the most important ones have been 
described above and the others are not as important. Whether with attnbutes (Saguna) or without 


attributes (Nirguna), great Seers realize the self within themselves leading to Samadhi. You too 
always do thus. 
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Outline 


18-19: 


19-20: 
20-21: 


21-22: 


22-24: 


Chapter X 


Yajnavalkya begins to speak on Samadhi, which destroys all bondage 
Samadhi is defined as the state of union of the self and the Divine 


One attains Samadhi (becomes one) with the object on which one doesDhyana. 
Dhyana culminates in Samadhi. Surrender also leads to Samadhi 


The prerequisites for the attainment of Samadhi 
The process by which a Yogi! attains Samadhi and leaves his body 


One should leave one’s body thinking of that upon which one has focussed 
during the practice of Yoga 


One becomes that which one thinks of during the time of death 
Instructions to Gargi on the manner of leaving the body 


Freedom is assured for one who follows the actions laid down in the Vedas 
without desire 


Yajnavalkya concludes his explaination of the path of Yoga 
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SATAISEATA: 


1: Yajnavalkya begins to speak on Samadhi, which destroys all bondage. 


qaaety Ydlq—— 


waar qed Waarafsarrsy 
waaraaset marasaraneta eu 


Yajnavalkya said “I will now speak about Samadhi which destroys all the ties of worldly bondage of 
one who ts bound by worldly ties. Listen in the proper manner. 


2: Samadhi is defined as the state of union of the self and the Divine. 


Sate: BaAaTaeay ATarcaTyea: | 
aeraa ferfrat ar ante: werrert: 12 


The state of unity of the Self and the Divine is Samadhi. The state [of absorption] of the self in the 
Brahman is Samadhi. 


3-5: One attains Samadhi (becomes one) with the object on which one does Dhyana. Dhyana 
culminates in Samadhi. Surrender also leads to Samadhi. 


CHATIT AMAT AaAAeTAT AMT | 
EQ ATCT ACI ATTICA TIT WAT 131 


ways J TAT ANTATT Al AT 
wareat aise ata aah awrarcqard ei 


afeant fafaserq aariracaieaareg | 
coreafirs ware aan ara 4 


In whichever way one does Dhyana on whatever object that culminates into Samadhi. Therefore one 
must meditate on the self, so that one realizes the self. Similarly, the person who, in all places, has 
surrendered to a certain object and is absorbed in that object, he too attains a state of Samadhi. Just as 
the water which enters the sea (from the rivers) attains oneness (totally merges) [with the sea], srmilarly, 
one attains oneness with the self and reaches [the state of] Samadhi. 


6-9: The prerequisites for the attainment of Samadhi. 


wager waar ait setaat az 
sag fafiagdarmredactataay 1&1 


qerdegy UMRaT ahafeaaan: aa 
TENT Fafeserey aaa ATATT NGI 
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faci garreratrat TTA: FH: 
afergiataare afarferrrar: wat Non 


AMAA AaaAeA BWAKATAAA: 


Gargi! Greatest among those who have Realized the Brahman! One with a Beautiful Countenance! 
This is {the essence] said here. Doing all the actions laid down in the Vedas, without the motivation of 
desire, with a mind well trained in all the scriptures including Vedanta, with intellegent reflection on 
that into which one has been initiated by the Guru, having deeply reflected repeatedly with scholars 
and those proficient in the Vedic scriptures which lay down the proper way of life, and having imbibed 
deeply in one’s mind the essence of these, one must always strive for the union of the self and the 
Divine. 


9-18: The process by which a Yogi attains Samadhi and leaves his body. 
TAI TAUTT STAI = PISTAH: I 


fafrfrrarad: aanetal toardifaa | 
fria: asaarar acdeg fafaafiza: toil 


capatata: Wet: Aayatet Te | 
sera feet grea wea = fafagday Tkeal 


AEH: AaATAey TATTT | 
qa qat ta ashes wrad ntR 


a RUreareta So aT aT | 
TS AraasHOaAT: WAI 


Wat Arad WTSAAl aryqaaa: | 
aamerefn dara areiferawerr: gt ues 


Sfaasearearst sara: Naifary 1 
anifes afeaarrred FaeT AGHTTR 1241 


wilata gaa Tafa ofesa: | 
GAICICICGE ST MATAETS ATT WEI 


STU ALATA AAT ARTATLIITA | 
faeraat asst saTeceTAATisa: iyi 


Then, by signs internal, external or otherwise, signifying the approach of death, having clearly determined 
[the time of} death, the person, who has realized the Highest truth, being free from fear, with a pleasant 
disposilion, who has conquered all the senses, and is devoted to the performance of his duties, who is 


1]? 


totally peaceful and interested in the welfare of all beings, after imparting his knowledge and Mantra 
to his son (or student) in the prescribed manner, and after initiating him into the means for purification 
of oneself, then, Unsullied One (Garg1), in an auspicious place, in a clean environment, surrounded by 
learned men, spreading Kusa grass (a special variety of grass) or deerskin on the ground, sitting firmly 
in Padmasana, having controlled his body by the use of Mantras, with a mind that 1s not distracted. 
facing east or north, having closed the nine openings [of the body] (exits of the Prana), Gargi, in this 
[body which is the] abode of the Brahman, in the fully bloomed heart-lotus, awakened by Pranayama, 
directing the activities of the mind on the luminous form of the Divine who is the cause for everything, 
who ts one’s self, in that space [of the heart-lotus}, the learned one, drawing his Prana (during suspension 
afer exhale) to the crown of the head, or in between his eyebrows, Unsullied One (Gargi), with a mind 
focussed through the practice of Yoga, in that which is the cause [for everything], which is [the 
personification of] bliss, mentally saying the single syllable “Om”, the learned person should give up 
his body. [Such a person,] the most illustrious among men, becomes one with the Self. 


18-19: One should leave one’s body thinking of that upon which one has focussed during the 
practice of Yoga. 


Tat deaifsaractarqgacras: | 
aferamaaeeraitacranty = Ue cl 
wea aenthageasat HITT] | 


He should give up the body, thinking of that upon which he has focussed during the practice of Yoga, 
and attained the knowledge of the self. 


19-20: One becomes that which one thinks of during the time of death. 
GA ARAN AIT HII ULSI 
aq ayaa arafata arifaat fag: t 


Whatever a person thinks of at the time of leaving his body (death), he becomes that. Thus say the ones 
who have known the essence of Yoga’. 


20-21: Instructions to Gargi on the manner of leaving the body. 
ct SA ANTATCMTA CAACATCATATATCNT Roll 
TaTafaCay WAT WMA SATA: | 


You too, firmly established in the practice of Yoga, meditating upon the self in you, performing al! 
your duties in accordance with the Vedas, remaining totally peaceful, leave your body finally. 


21-22: Freedom is assured for one who follows the actions laid down in the Vedas without desire. 
wate aeda freraatfr Haag: Iu 
fratHeager Aferttit at feqar | 


' The same concept is explained in the Bhagavad Gita (VIII.6) in virtually the same words. 
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Gargi! Freedom is 1n his hands of the one who continues to perform all his daily duties, along with 
such realization, and who has relinquished the desire for the fruits [of the actions]. 


22-24; Yajnavalkya concludes his explaination of the path of Yoga. 


Ugtt AAMT FA HAIMTATPATT 122M 


aedentiad ad aryl fara: | 
Ht Aq GAA AAAS TSATTA URI 


fraTr gqearara soca sate Reve 
afa sfaprartdeet = cara Sea: 11 


The tink between Action (Karma) and Knowledge (Yoga, Jnana) which was mentioned by Brahma 
earlier’ , has been expounded in the proper manner, with all its limbs and auxiliary limbs. You too, thus 
practicing Yoga, with the eight limbs starting from Yama, attain the state of freedom (Nirvana), and 
completely give up the world. 


' Yajnavalkya here refers to his earlier conversation with Brahma (see [.27). The actual words that signify the authenticity of this text 
as a combination of action and knowledge are found at this point in this text. The word used here is “Karmayogasamuccayam,” 
“a unification of Karma (action) and Yoga (knowledge).” (Refer also to “The Unique Features of this Text’) 
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Outline 


1-2: 


3-6: 


6-9: 


9-12: 


12-16: 


16-19: 


20-22: 


Chapter XI 


Gargi requests Yajnavalkya to explain the purification for not having performed 
the Vedic duties (Prayashcitta) when in a state of Yoga (Samadhi) 


Yajnavalkya’s reply that when one 1s in Yoga (Samadhi), there is no purification 
for not having performed the Vedic duties (Prayaschitta) 


When not in a state of Yoga (Samadhi), even a realized person must to do all 
the Vedic duties 


Instruction to Gargi to attain freedom through the practice of Yoga. 
Yajnavalkya’s request to all the sages to return to their respective hermitages 


Return of the various sages to their respective hermitages, after duly 
worshipping Yajnavalkya 


Gargi’s request to Yajanvalkya to explain the whole of Yoga with all its eight 
limbs concisely 


Yajnavalkya’s consent to explain the path of Yoga concisely 


12] 


THTSATISEATT : 11 


1-2: Gargi requests Yajnavalkya to explain the purification for not having performed the Vedic 
duties (Prayashcitta) when in a state of Yoga (Samadhi). 


aaanaat Afat amtacaaa efhrar | 
mefgaet TANT avaaaasarsgT Li 


TIyaraA—— 


ATT AX: carfaraceyaaya Faq | 
aq ay ay palfasnta: BT casaqag: 


Told thus by the wise sage Yajnavalkya, the one with a beautiful countenance (Gargi), spoke as follows 
in the midst of the sages: Gargi said, “My master, how will a person who is involved in the practice of 
Yoga do the actions prescribed by the Vedas during the Sandhis or always? What is the Prayaschitta 


(an action of purification for not having performed the prescribed Vedic duties) for one who does not 
do them? 


3-6: Yajnavalkya’s reply that when one is in Yoga (Samadhi), there is no purification for 
not doing Vedic or other duties (Prayaschitta). 


sant waratferar = warfaaarerceccr | 
at warearaqg wnartaanre AtaT: 1131 


qWataety JS4Tq— 


arrararqaea aeeqaaiaar fafa | 
THe TIVES ATT BAS THA INI 


aerate J soraatfaatad | 
fayefacefaar faeqat et Tea: 4 


froafrera fe ae arpa aa | 


Thus spoken to by One who enquires into the Brahman (Gargi), Yajnavalkya, the greatest among men, 
who has realized the Brahman, looked at her and said as follows: Yajnavalkya said,” For the person 
who is absorbed in Yoga (Samadhi) that which must be done at the two Sandhis or at night, is done 
(fulfilled) by Yoga (Samadhi) itself' , One with a Beautiful Countenance! Gargi, how can there be any 
(Prayaschitta) purification for one who fulfills his duties by offering his pure mind in the holy fire of 


the self, which is kindled by the practice of Pranayama? He is then one who has done everything that 
is to be done, is it not? 


' Bhagavad Gita (111-5) descnbed a similar concept. 


6-9: When not in a state of Yoga (Samadhi), even a realized person must to do all the Vedic duties. 


fant afa arsed sraraqeareaa: Weil 
faqaa pa sded selfafaea facaa: | 


.s 


fags anit a gafaada qed Mell 


sai wear frog: faxa: afcatica: | 

q feat at: WaT waa HAAG: UCI 

arararacesd Aieg aff: wer | 
When there is a separation between the self and the Divine, the actions laid down in the Vedas must be 
done, even by those who have realized the Brahman. At that time of separation (when not in Samadhi), 
the Yogi who gives up [the performance of] these actions thinking that they cause discomfort, his 


dwelling place will be one of suffering. No one who has (is identified with) a body (no living being) 


can ever give up actions completely. Therefore the actions prescnbed by the Vedas should be performed 
by all Yogis always until the time of death. 


9-12: Instruction to Gargi to attain freedom through the practice of Yoga. Yajnavalkya’s request 
to all the sages to return to their respective hermitages. 


aq aa aaa min 4a FA WATAT sii 


ATT TOA ART HICH 1 

aaa Waray Wrareanavacsgeaaifaty: uoll 
VATS TATA BaqAACaaTIT «| 
aearaarey fafracattant gaartfear: meen 
TST WI Ts WIA: TaAG Tht | 


Gargi, you too do not slip. Perform all the actions said by the Vedas. Worshipping the Divine 
(Paramatma), through the practice of Yoga, give up your body. Having spoken thus [to Gargi], 
Yajnavalkya, the one fit to be worshipped, the repository of penance, looked at the sages and spoke 
[again] as follows: Having performed in the proper manner the daily ntual (Sandhyavandana) to be 
done in the evening, with a focussed mind, Jet all the sages now proceed to their hermitages. 


12-16: Return of the various sages to their respective hermitages, after duly worshipping 
Yajnavalkya. 


qaaqaat afar wag: aferaaar: ez 


faratfaat afasoza alrasarfgeremt | 
MTG Aeeaa aredtfsatacraty: nest 
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Gfedteaar sara: aaeed Tare 
MPa: HRA ACEMATAT T evi 


qa a sedergatea: 1 
maa sare MPrasthredsd: eu 


a aft qaa: aa TAIAAY TINTAH | 


Having thus been told by the sage [Yajnavalkya], the sages, Vishvamitra, Vasishta, Gautama, 
Angira, Agastya, Narada, Valmiki and Shuka, Paingidirghatama, Vyaasa, Shaunaka, whose wealth 
is penance, Bhargava, Kashyapa, Bharadwayja and the others, who are absorbed in their austerities. 
who have known the essence of the Vedas and the Vedangas, having worshipped Yajnavalkya ina 


befitting manner, with auspicious chants [from the Vedas], return to their respective hermitages in 
the manner they arrived. 


16-19: Gargi’s request to Yajanvalkya to explain the whole of Yoga with all its eight limbs concisely. 


TAG TATATACAT TTTAT TAITATAT VEN 


TTY Beat aIATTATTT | 
TRA —— 


wWaaTaMeaT ATHalat TT Wil 


wana atin wal guiad J aq 
TATIMS Haat AM AT ATAAT LCI 


atafeert af ade aa afaet 1 

aT Aaa A AATETT: 18 
When the sages returned to their respective hermitages, the 
one whose wealth is penance (Gargi), prostrated on the 
ground like a stick and spoke as follows. Gargi said,” 
Bhagavan! ! One who has known (realized the essence of) 
all the scriptures, who is interested in the welfare of all 
beings, the foremost among the Yogis! The Yoga with eight 
limbs, starting from Yama, which was explained by you as 
a means for freedom, has been completely forgotten [by 
me] in your presence itself. Therefore, One who is All 
Knowing! Protect me from the ocean of birth and bondage 
by explaining to me Yoga with its limbs in a concise form. 


' The word “Bhagavan” is usually used to address the Divine. However, it can also be used to address one who has 
attained freedom. 
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20-22: Yajnavalkya’s consent to explain the path of Yoga concisely. 

aTaqreta eae AHAATLATTUT | 

saan aararacar xerfaqarervedar Won 

area Eqar atat feraqarad | 

sfasarfass fa ae wat ait saat nen 

aeata Ft waray apt aoa T AT Ut 

afar attaprarstaesr warealsegqra: 
Having thus been told by the One who is Desirous of Realizing the Brahman [Gargi], the one who has 
realized the Brahman [ Yajnavalkyal], the illustrious Brahmin, looking at the humble Garg and, smiling 


benevolently, said: “Arise Gargi! Why do you prostrate thus on the ground? One with a Beautiful 
Countenance, I shall now explain Yoga to you concisely. Listen to It. 
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Outline 


Chapter XII 


This single chapter contains the essence of the entire book. Yajnavalkya explains here the Yogic path 


to freedom, in a concise manner. 


For the purpose of understanding, the Slokas can be divided into 


sections describing seven stages of progression along this path. Some of these steps are detailed in 
Tantric texts. I have therefore not explained them here. 


43-44: 


45: 


46: 


First stage - kindling of the Agni by Prana 
Second stage - awakening of Kundalini 


Third stage - the movement of the Prana to the heart-lotus, through the 
Sushumna Nadi 


Fourth stage - further ascent of Prana 
Fifth stage - the focussing of Prana in the centre of the eyebrows 


Sixth stage - continued absorption of the mind and Prana in the center of the 
eyebrows 


Seventh stage - attainment of freedom 
The benefits of such a Yoga practice 
Importance of daily duties (Nityakarma) along with the practice of Yoga 


Yajnavalkya recedes into solitude and Samadhi after explaining the greatest 
secret 


Gargi worships Yajnavalkya, having understood the essence of Yoga and 
recedes into solitude with total happiness 


Praise of Vasudeva, the Divine 


Yajnavalkya and Gargi are always present, beholding the Divine in themselves 
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TTAMIStATT : 


1-7: First stage - kindling of the Agni by Prana. 


Wadqety sdTq— 


qeat Tout qe faite aeuatrs fadtsy atery | 
aot waeq ataefeafaat aareer WaT zi 


arafaarren freaearatt a 
arfa aft werarreee Ae: WH: TH: NR 


aga artery areca eet: aA: 
at saafe aaat Tage BATA NI 


Maas ware a faite a warfec: | 
ype sacatergay vi 


aaearnia fats SIT TTITTs | 
araafea aat aca frat wa =r 


ritaqa ataregsiocatat: 
ara fro ratecaat faire? watt fe eu 


TETAS: TACIATS aqcaesty ar 
Wet Feet TATA ward Prat lvl 


Yajnavalkya said, “Pressing the anus with the left ankle and the perineum with the right ankle, placing 
the nght palm on the left, see (meditate on) the flames of the fire. Then, the Prana which reduces the 
life span {when 1t is dispersed], 1s blocked and slowly moves from bottom (Apana) to the abode of fire, 
Gargi. The fire which is fanned slowly by the Apana vayu glows in its abode in the centre of the body, 
in all beings. In the moming, evening and midnight, with a focussed and balanced mind, one should 
practice this for 10 days for a duration of 90 minutes (1 Muhurta). Illustrious among Brahmin Women! 
Various experiences then come about for one who has conquered the Prana. Lightness 1n the body, 
increased brightness of the abdominal fire, and improvement in the voice and appearance of Nada are 
the first indications. In 6 months or one year, there is reduction of the urine and faeces, and after 3 
years, one need not have fear. 


8-13: Second stage - awakening of Kundalini. 


adits agqeday ar fray warera fata 
area afaraTe ara war Hrefetataey uci 


faret TATATT wat MeTTITTT APTA PATETAT 
raqerreat frre art AIT ATTA 8H 
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TAA RAG Sra! Al TACAT AMAT Tae | 
arat aar fasafa svect ar fades 280 Taaty tol 


Tay: HATATTIATSY AIA | 


ares aela aecafeeqt AACN A OU Thea 


aaa atea aa amar a Tarte | 
Ta HNP Tavs aa Al Tar nee 


ara 7a fat arfaea som: garaa seqistcaa 
ata wa ag afedta war ve aanfaerte 173 


Then, drawing the Prana inside, along with the fire, using the mind, focus it in the unawakened Kundalini, 
in the navel. Covering the Sushumna by her mouth and the other Nadis by her hood, holding her own 
tail by her mouth, blocking the path of the Prana, breathing like a sleeping snake, yet always awake, 
shining by her own lustre, the Kundalini resides always in the navel region (Nabhi) in the bodies of all 
beings. The one who, with total concentration, burns the Kundalini, which is in the form of a snake in 
the Nadis in the middle of the Kandasthana (which blocks the flow of Prana in the Nadis), by the 
flames of the fire which are fanned by the Prana, is the most illustrious among men. Kundalini, which 
is in the form of a snake, bumt by the fire, and shaken/moved by the Vayu, spreads its hood and 
awakens. When the Kundalini in the centre of the Nabhi is awakened, the Vayus in the body join 
together and move [unitedly], along with the fire, like the strands of thread in a cloth. 


14-20: Third stage - the movement of the Prana to the heart-lotus, through the Sushumna Nadi. 


frera afer: tay wer earTaTray: | 
amt Ade F aniwrafad cat Wei 


qaqa aaaadt ard ahr cafe aa: wert 
Unrest aaa garfuate: ahaeradbaaasag|S NK 


WACHAAA Aas: WAST AE Ah ATT | 
aifatee vate aa dtanegfe qetafrera: wee 


frofia: taragfe At aq: HET Wal area aay | 
TATA Ha Waa Te fest Wk 


TSA TAHT: FT 
arerastraqeaitet faery FATT: ec 


Srey Tea aeral eT | 
wonder frarraqy WIT west 


qagaaia aera srt a afentetrataa a 
Pratt arenta vara state aearir water gem ol 
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Having thus conquered the seat of the Kundalini, always absorbed in Dhyana, one must then lead the 
Apana Vayu towards the region above the Nabhi. When the Prana along with the fire in the body 
moves beyond the Nabhi, all diseases are destroyed, strength increases, and the body becomes lustrous. 
Now the Vayus, joining together, along with the fire, move to the opening in the crown of the head 
(Brahmarandhra). I shall tell you a certain means for this. [The means 1s] seeing (meditating) on the 
bright flames [of the fire] in the heart. By this, when the Vayu along with the Agni is stopped in the 
centre of the heart, it enters the opening of the thousand-petalled heart-lotus and must be made to face 
(move) upwards again. Gargi, in this abode of the Brahman (in this body), in the fully blossomed lotus 
of the heart, the Prana shines in that space like the nsing sun. Then the fire, shines like a streak of 
lightning in a range of clouds, from the centre of the Heart in the Sushumna. When the fire is established 
in the bloomed (awakened) heart-lotus, and the Prana has been made to enter into it, various signs, 
both external and internal come about like the vision of a flame. 


21: Fourth stage - further ascent of Prana. 


THAT Tee Tale AMeTITIAT aaesy | 
TSTRAS J Hoe TASTAAAHT ASAT URL 


Then, raising the Prana along with the fire, reciting the Pranava, meditate upon the disc of the nsing 
moon in the forehead. 


22-26: Fifth stage - the focussing of Prana in the centre of the eyebrows. 


wate argareca yaried fear aver 
EUTASAAG: TEATS LIATAARAT RM 


maasy gad FT sore caMassdaty fg Aeay | 
afer mit ccarafae ee cea cee AAT MTEC VA 


waren Feast Aq: wats AAAGy TAT FT 
afer var dtragsvaeadt a cafe wefatagerar uyvi 


mal wa war are yee atTaT PITT | 
freMesyreal wet AATATT U4 


HUTT FT AM Heal ATAATCATATAT | 
aadraratta <earfr aerator A ASAT: 
mea: frareuat: sare arfer athrara zee 


Then, drawing and holding the Prana along with the fire at the centre of the eyebrows, mentally, with 
total concentration, one must meditate on one’s self within. In the middle of the body, the heart and the 
forehead, like a pillar, shines an imperceptible Linga. This is truly the greatest to be attained, Garg. 
You too behold that beautiful form with your mind. The one who sees with an unfaltering gaze, in the 
centre of the forehead and the heart-lotus, the glow that shines like a lamp, which is the embodiment of 
knowledge and power- he is the one who has realized the Brahman. When the mind of the Yogi is 
totally absorbed in the centre of the eyebrows, then nectar flows from the base of the tongue, and the 
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self is seen at the centre of the eyebrows. A trembling [sensation] of the head, the perception of the self 
through the mind, beautiful celestial gardens, stars and the moon, the Rishis, Siddhas and Gandharvas 
— all appear to the Yogis. 


27-29: Sixth stage - continued absorption of the mind and Prana in the center of the eyebrows 
- the abode of Vishnu. 


Warart frye eat J Aa oa arafaarcrag | 

TAR ACY GT: SAE TA Fal WCAC TWSTA NII 
adie fasrqe faface sta w afemaadt Ww aed | 
afeneaar arta wat wa Bead: ata afefa qatar uci 


aHrey faye faface faqegat a aarcafass 
mreranacaanea aa at mit carer fersaear TERT 


Practice this till the mind is absorbed in the centre of the eyebrows, in the abode of Vishnu, and then 
again meditate in that space on that which is complete, and which is the embodiment of bliss. When the 
Prana Vayu has reached the abode of Vishnu, and the self is established in that bliss, if the mind 
becomes absorbed, that leads to a state very close to freedom. When the Prana Vayu has reached the 
abode of Vishnu, and when the intellect is clear and is established in the Seer, there is indescribable 
bliss. Gargi! Behold it now with a clear intellect. 


30-35: Seventh stage - attainment of freedom. 


Ud aay adne aarfafraaacataarat: | 
TATA et wfaee Aer TT RAGT FARAT Mol 


aaa gearcmata mit saa staf wove | 
aratts afeafaod sofa camer fadtia cater aa 13 en 


ered aita qeaeq aad qaraeang Faqs | 
qatar fratara qernfata sfarata warrafar na2n 


maT Teta erat Fafariser AeA: | 
ar Tea fayaaour warrats a fadtaaitar TEU 


raat afer cate fra Taras Persad | 
Waa gsr FA: SAT WTS AACA TT RVI 


qa afe wiefat arafreefa ad wa aeq | 
aecamagag afer fre apr aareatraray 341 
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Having practiced thus for a long time, with a regulated food intake, observing Yama and the other 
limbs, having realized the self which 1s in the cave/recess, attain freedom in this abode of the 
Brahman (in this body). That from which all beings originate, by which (whose support) everything, 
living and non-living, 1s sustained, and into which [all the above] dissolve, know that to be the 
Brahman. So says al! [who has realized the Brahman]. That which ts one, which is true, which is 
always the personification of bliss, which is very subtle, which is the epitome of effulgence, and 
which is present in a cave, in the space of the heart-lotus- that is the Brahman. Thus say the Vedas 
too. The subtlest of the subtle, the greatest of the great, the self is present in the internal space of 
all beings. See that [self], which 1s devoid of desire, at the time of death, without sorrow, with a 
clear mind. 


Having controlled the Prana, which has reached the crown of the head along with the fire, using 
the intellect, by initiation from one’s Guru, meditating on Om, split open the crown of the head 
and give up the Prana in that space. My friend’, if you wish to know how to leave the body as per 
your wish, I will tell you. Reciting the Pranava mentally, drawing the Prana to the crown of the 
head, splitting [the crown of the head], unite 1t (the Prana) with the self. 


36-40: The benefits of such a Yoga practice. 


vacated Ta aTASTSy aaa | 
art Tea Tod fad F TOA TERT 


Sz NTT APTA ALTA: | 
ers Sli aera wufasafs iol) 


raaeeraatgatae Afra: 
cane WG fetter azafa on 


ATE: weary area fae AT: 
sara WG at wer worRafer naan 


atfassta a frcracnarraatary | 
frarmiffr argscat 2aret serafer fe vou 


Yoga with its eight limbs, which is holy, and is the purest, greatest and most secret 
among all knowledge, has been explained to you, One with the Beautiful Countenance (Garg). 
The illustrious one who always listens to (and practises according to) this exposition of Yoga is 
freed from all bondage and will become a realized person. For the learned person, who expounds 
this [Yoga] always, with devotion and reverence, all the bondage caused in one lifetime is destroyed 
in one day. Ali the bondage caused due to ignorance perishes for the person who listens to this 
exposition on Yoga even once. Even the celestials bow on seeing the ones who always perform all 
their daily duties [in accordance with the Vedas] along with realization of the Self. 


' Here Yajnavalkya addresses his wife, Gargi, as “Sakha” meaning “My friend”. A wife is considered the best friend of her husband 
and vice versa. Even in the sections of the Vedas which speak of the ntuals for marmage (the Ekagni Kanda), the same is said. 
Sankaracharya also says, “The wife is the best friend of the husband.” 
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41: Importance of daily duties (Nityakarma) along with the practice of Yoga. 


Tawa derad far aa aarfate 
pad atataaity apres wareta: % 2 


Therefore, as long as one lives, daily duties (in accordance with the Vedas) along with knowledge, and 
Yoga too must be done in the prescribed manner by all beings who fear bondage. 


42: Yajnavalkya recedes into solitude and Samadhi after explaining the greatest secret. 


aR Ware Weast Afetet J Te: 
aaa arafaaresed aarfanrer vefa fasiez: real 


Having thus explained in solitude, the nectar of Yoga, which was born in solitude (through secluded 
practice), which is the cause for destruction of all bondage and which leads to freedom, to her [Garg1}, 
[ Yajnavalkya], the one fit to be worshipped, greatest among Brahmins, went into Samadhi in solitude. 


43-44: Gargi worships Yajnavalkya, having understood the essence of Yoga and recedes 
into solitude with total happiness. 


at ¢ argeg alt qaed faartate wetact ater 
fe: Toes sat shes wat AS seg act faa ean 


at SATS Tat Tee Cee UHL T Tea: | 
AAAS wat qatfaa at Teraraad fate vv 


Having worshipped with chants and prostrations the sage who is the storehouse of all learning 
(Yajnavalkya), who is greatest among the ones who have realized the Brahman, who 1s the greatest 
among Seers, and who had spoken thus, that Gargi, the pure one, attained the greatest and purest 
happiness forever. Then, in solitude, having clearly understood Yoga which is born in solitude, which 
is the cause for freedom of all beings, and having given up worldly bondage, [Gargi] entered a solitary 
place in the forest with total happiness. 


45: Praise of Vasudeva, the Divine. 


at Tse ofequacdsa fart sfrafe qaq 1 
a arqed afaqiet srt oearaared gfe ier arragay v4 


She remained always seeing in the crown of the head 
and in the heart, that Vasudeva, by whom this entire world is 
complete, by whom everything is radiant, and who is spoken 
of by the Vedas. 


46: Yajnavalkya and Gargi are always present, beholding the Divine in themselves. 


VIPAT AAS TSA aH TT 
¢ aged afaqitr od cearaaredt gfe afer araaq uve 


afa fratrartacet areaiseara: i 
TALTAS ANETTA 


Seeing always in the heart and the crown of the head, that Vasudeva, who is One, immeasurable, 
unmanifest, endless, beyond change, and who is responsible for the creation, sustenance and destruction 
of the world, Yajnavalkya and Gargi are always present. 
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Appendix [| 


Sri Divanii’s Introduction to the Yoga Yanijavalkya. 


Note: This Appendix has been abstracted and revised from the “Introduction” of Yoga Yajnavalkya, 
BBRA Society Monograph No. 3, Bombay, 1954, pp. 96-113, edited by Sr Prahlad C. Divanji, M.A, 
LL.M. I have attempted both to summarize and to clarify Sri Divanji’s intentions, as I have understood 
them. I have attempted this by rewriting the arcane and sometimes rather tortured English of the 
original in my own words. [ should point out that I am neither an Indologist nor a scholar of Indian 
philosophy, nor do [ read Sanskrit. I am an anthropologist by training, and a student of yoga as taught 
by Sr A.G. Mohan. I have attempted throughout to articulate the subject matter presented here, as it is 
known to me from my readings in Yoga, Vedanta and from Sri A.G. Mohan’s teachings, which I have 
been most fortunate to receive. I have attempted to restrict my own views, comments and explanations 
to the footnotes and, in this way, relate faithfully Sn Divanji’s Introduction. 


Textual Sources 


Sixteen ancient manuscripts were used to ascertain the actual reading of the text, as it 1s presented 
here. These manuscripts fall into 4 classes, according to the script into which they were transcribed: 
Devanagari (8 mss.), Grantha (6 mss.), Telugu (1 ms.) and Kannada (1 ms.) These manuscripts, 
collected from institutions all over India, were wntten on hand-made or machine-made paper, or stenciled 
onto palm leaves, all had names such as “Yoga Yajnavalkya,” “Yoga Yajnavalkya Smniti,” “Yoga 
Yajnavalkyagita,” Yajnavalkya Samhita” and “Yoga Yajnavalkyagitopanisadah.” In addition, 5 
previously printed editions (all published in India between 1893-1938) were consulted when no 
Satisfactory consensus reading of the original could be inferred from the extant older manuscripts. 
Most such ambiguities seemed to arise from divergent readings of the same Sanskrit syllables and 
presumably from transcription errors by the scribes of these old manuscripts. In the interests of compiling 
a critical, scholarly edition of the Yoga Yajnavalkya, Sm Divanji described these sources in some detail 
to facilitate their identification by subsequent scholars. (For details, the reader 1s referred to Sri Divanyji’s 
1954 publication, pp. 96-100.) 


The Work and its Date 


Several facts indicate the complete uniformity between this manuscript and the 5 previously printed 
editions. First, the work as a whole always takes the form of a dialogue between the sage, Yajynavalkya 
and his wife, Gargi (also known as Maitrey1). Secondly, the topic is astanga (or eight-limbed) yoga, as 
described in Patanjali’s Yogasutras. Thirdly, Yaynavalkya’s exposition is made at the request of his 
wife, Gargi, to summarize the teachings he had received from Brahma, the Creator God. Furthermore, 
Yajnavalkya’s discourse explains the relationship of this yoga to religious observances prescribed in 
the Vedas, in the form of a “Samuccaya” (combination) of “Jnana” (discriminating wisdom, described 
herein as the essence of yoga) and “Vaidham Karma,” a tern whose exact meaning 1s not explained 
anywhere in the work’. Fourthly, the work is always divided into 12 chapters, the first 11 delivered in 
the presence of several sages, while the last (Rahasya) chapter summamnes the preceding discourse to 
Gargi alone, after the sages had departed Yajnavalkya’s hermitage. Finally, the topic of each chapter 1s 
generally the same. The main differences among the different versions of the manuscript are in the 
number of stanzas, with some manuscripts having more stanzas, and some less, than other versions. 


1 But see Translator’s explanation in the verse 1.42 of the YY. Ref. also to footnote 2 under Ch X. 
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Date of the Yoga Yajnavalkya 


Sixteen manuscripts were utilized in assembling this critical edition’. The earliest dated manuscript 1s 
No. 3 in the list of Devanagari manuscripts, which was borrowed from the Oriental Institute in Baroda. 
The condition of that manuscript, dated on March of 1628 CE, was described? as “old but well- 
preserved.” That manuscript showed clearly on the last page* that it had been copied from an earlier 
manuscript in 1627-1628 CE Moreover, sections of the Grantha manuscripts written on palm leaves 
may well be nearly 500 years old, and the manuscript on which the printed edition published in 
Trivandrum in 1938 was based was, in the judgment of its editor, at least 500 years old. 


The age of the original manuscript can be inferred by comparison to the many manuscripts of known 
date which contain slokas so similar to the Yoga Yajnavalkya that they must have been borrowed from 
it. For example, the Jabala Darsana, Tnsikhi-Bramhana, Yogakundalini and Yogatattva Upanishads 
all contain far too many stanzas almost identical to those occurring in the present work to have occurred 
by chance. The Sandilya Upanisad incorporates in prose the exact words which occur in the 
corresponding stanzas of this work, and the Vasudevopanisad contains similarly identifiable passages 
in 2 or 3 places. In itself, this is enough evidence to infer that the authors of these later works borrowed 
these common passages from the present work. The Hathayogapradipika of Svatmarama also relies 
rather extensively upon the Yoga Yajnavalkya for some of its stanzas. Furthermore, the 
Hatayogapradapika refers (II.37) to a sect of Hathayogis who disapproved of the Satkarma, Neti, 
Dhauti and so on, and achieved the same objectives by practicing different formns of Pranayama, which 
is precisely the unique feature of Yoga Yajnavalkya. Sankara’s bhashya (commentary) on the 
Svetasvataropanisad also contains numerous quotations (in sections II.7 & II.9) from a work he attributed 
to Yajnavalkya, which can be traced to chapters IV to VII of the Yoga Yajnavalkya. This alone clearly 
dates the present work to the 8th century CE, the time of Sankara. Mummadideva, in his comments on 
the smaller Yogavasistha (VI 9.65 and 9.71) also quotes this work. The Yoga Yajnavalkya was also 
specified as an authority on the Samuccayavada (combination of karma and jnana for freedom) in 
Anandavardhana’s commentary on the Bhagavad Gita. 


Finally, the author of the Yajnavalkya Smrti recommends (in III.110) a study “of the Yogasastra 
promulgated by me” to those who desire to achieve Yoga (union with the Divine). That Yogasastra 
must be the present Yoga Yajnavalkya and not the Yogi Yajnavalkya, which is a work on Sandhyavandana 
(a ritual done thrice everyday), which does not use material objects but relies only on the use of 
Mantras with known esoteric meanings. The Brhad-Yogi Yajnavalkya Smrti, published in 1951 by the 
Kaivalyadhama, Lonavla, is an enlarged edition of this Sandhyavandana*. This identity (of “the 
Yogasastra promulgated by me” with the present Yoga Yajnavalkya) is further corroborated by the 
views of the Ayurvedic writers, including Agastya and the Asvins (in VII.7, 30; VIII.33, 39), which 
date this work to the age of Caraka. Caraka’s Samhita (I.1.4-5 and 8.32) indicates that the medical 
science of Ayurveda originated from the necessity of discovering the origins of disease in order to 
eradicate it, because physical dysfunction obstructed the pursuit of humankind’s highest objective, 
namely Moksa (release). Caraka’s Ayurvedic Samhita also describes the lineage of teachers and students 


' Sn Divanji’s method for assembling a critical edition is descnbed on pp. 100-103 of his 1954 BBRA monograph. He also published 
a detailed description of his method, along with some of his tables used to ascertain the archetypal text and its variant recensions, in 
the Journal of the Onental Institute, Baroda, Vol. II, pp. 31-40, 1952. 

* Described by Sri. Divanji himself, that is. 

* A facsimile of the last page of the Devanagari No. 3 manuscript was repfoduced between pages 102 and 103 in Sn Divanji’s 1954 
BBRA monograph. , 


* See “Brhad-Yogi Yajnavalkya and Yoga Yajnavalkya” by Sri P.C. Divanji, Annals of the B.O.R Institute of Poona, Volume XXXIV, 
pp. 1-29, 1954. 
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transmitted up until the time of Agnivesa (whose first Ayurvedic work was called a Tantra or scientific 
treatise). The tradition described in Caraka’s Samhita (which consisted of the contnbutions of the 
sages Caraka and Drdhabala), the names of the Asvins occur early in the lineage and of Agastya later 
in the lineage. Ayurveda-Dipika, the commentary on Caraka’s Samhita by Cakrapani Dutta, quotes the 
Kaya-cikitsa-tantra, regarding how even the “kalamrtyu” 1s conquered by Mahatmas who have attained 
perfection in “Rasayana”’, “Tapas” and “Japayoga.” Now, the present Yoga Yajnavalkya (especially 
chapters VI to VIII) contain numerous references to the practice of Pranayama for eradication of 
specific diseases and for acquiring control over the vital airs (vayus), especially Apana, which 1s descnbed 
as Ayurvighatakrt (“the destroyer of the duration of life” Ch. XII-2). The time of Caraka, a contemporary 
of Kaniska (bom roughly 80 CE’), falls within the period determined for the Yajnavalkya Smrti by 
oriental scholars, such as Drs. Buhler and Kane, namely between 200-100 BCE to 200-300 CE. The 
date of the present work, which we have argued was written by the same author of the Yajnavalkya 
Smrti (or which at least describes the same kind of yoga) can thus be traced to a period between the 
2nd c. B.C.E. and the 4th c. CE This estimate is consistent with the previous existence of the classical 
Yogadarsana of Patanjali’ , from which the eight limbs were almost certainly borrowed. 


Objections to the authenticity of this work might be based on an assumed identity of the Yajnavalkya 
with Maitreyi and Janaka in the Brhadaranyakopanisad. This cannot be taken seriously because both 
Martreyi and Janaka lived several centuries prior to the period established for the Yoga Yajnavalkya. 
Thus the Yajnavalkya of the Brhadaranyakopanisad must be another sage of the same name. 
Sri P.-C. Devanyji (in the Annals of the B.O.R.I., Poona) published several papers described details 
about the life of our Yajnavalkya, wherein he demonstrated that our Yajnavalkya must have lived in the 
2nd century CE’. 


Yajnavalkya’s Yoga 


In any case, the important point is the nature of the Yoga expounded herein. If this yoga 1s consistent 
with the views of Yajnavalkya, as expounded in the Upanishads of the Sukla Yajur Veda, then there 
can be no reasonable objection to viewing this work as promulgating the yogic method of realization 
of the identity of the individual soul (atman) with the Supreme soul (brahman). This yoga was first 
asserted with confidence by the Yajnavalkya of the Bnhadaranyaka Upanishad in the court of Janaka 
Videhi, where he insisted upon the continued performance of action nght up to the time of realization. 
This is in accordance with the advice of the sage of the Isopanisad, which forms the 40th chapter of the 
Samhita of the Sukla Yajur Veda compiled by him. Unfortunately, there is a limited amount of space 
to discuss in detail the parallel passages between the two well-known Upanishads of Sukla Yajur Veda 
school and the present Yoga Yajnavalkya. However, special attention 1s drawn to the following parallel 


' According to M. Eliade, rasayana is a kind of medical alchemy. See Yoga, Immortality and Freedom, Princeton, Pnnceton University 
Press, 1958, p. 278). 


> Kanishka is dated at 100-200 C.E. by G.J. Larson and R.S. Bhattacharya (Samkhya: A Dualist Tradition in Indian Philosopy, 
Princeton, NJ, Princeton University Press, 1987). 


‘ Patanjali is variously thought to have lived in the 2nd c. B.C.E. or in the 5th c. C.E., depending on whether he is identified with 
Patanjali the Sanskrit grammanian, or if he lived late enough to respond to the Sth c. Vijnanavada school of Buddhism. The debate 
appears to revolve around the age of the fourth book, the Kaivalya Pada, and especially whether sloka IV.16 is part of the orginal 
Yogasutras or was added later, for example, interpolated by Vyasa in his commentary as an anti-Buddhist polemic in the 7th-8thc. CE. 
See M. Eliade, Yoga, Immortality and Freedom, Pnnceton, Pnnceton University Press, 1958, pp. 8-9 and 370-372. | 

* Sri P.C. Devanji inferred details of our Yajnavalkya based on the life story given in the Nagarakhanda of the Skanda Purana. He 
apparently lived during the 2nd c. C.E., first at Puskar near Ajmer, later migrating to Hatakesvaraksetra in the Anartadesa. See the 
oapers by Sn P.C. Devanji, published in the Annals of the B.O.R.1., Poona (full reference not specified), and his “Sena Kings of Anarta 
in their Historic Setting,”” Journal of the Gujarat Research Society, Bombay, Apnl 1952. 
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passages: Brihadaranyaka Upanishad (Br) IJ.4-5. IV.2-4. Isa Upanishad (Isa) 4-8. and the Yoga 
Yajnavalkya (YY) 1.43, VI.77-80. [X.2, 9, 17-18, 23-24, 29, 30-32, 34, 39, XII.23-35 for the realization 
of the identity [of atman and brahman]; Isa 1-3, 9-18 and YY I[.26, 38-39, 41, X.20-22, XI.2-9 for the 
‘‘Jnana-Karma-Samuccaya’ in which Jnana stands for, or has as its essence, Yoga, as explained clearly 
in 1.43 (of the Yoga Yajnavalkya). 


Although the yoga expounded here consists of the eight limbs of Patanjali’s yoga (Yama, Niyama, 
Asana, etc.), the two works differ in their descriptions of those limbs. Likewise, although its 
recommendation of various techniques of Pranayama and Vayuviyaya mark it as a work of Hatha Yoga, 
the Yoga Yajnavalkya differs considerably from the several Yoga Upanishads and the treatises composed 
by the Nada Yogis of later dates, specifically by the absence of any reference to the Satcakras (the 7 
Cakras), by its description of the Ajna (heart center) as an eight-petalled lotus, and so on. These 
differences are not detailed here. Suffice it to say that the Yoga Yajnavalkya was based on the doctrine 
that realization of the identity of the individual soul with the Supreme soul, as established in the 
Vedanta, and that this cannot occur except by following the course of Yoga expounded herein. And, so 
long as final release 1s not realized, it is positively harmful to abandon performance of the prescribed 
acts, a perspective which recalls the teaching of the Yajnavalkya of the Bnhadaranyaka Upanishad. 
Realization occurs when one rouses the Kundalini (and the accompanying heat inherent in the triangular 
space between the two lower organs), which normally obstructs the passage of the vital breath, into the 
Susumna nadi (which extends from the Kanda or bulb below the navel through the spinal cord, to the 
opening at the root of the palate). At that point, the mind ceases to think of any object whatsoever and 
becomes completely steady. Achievement of this goal requires various devices, but once complete 
realization occurs, it 1s immaterial whether one retains the connection between the vital breath and 
one’s physical body or severs it by an act of will. Finally, there are no restrictions in this Yoga as to 
age, sex, Caste, station 1n life and so on. Yajnavalkya’s yoga can be practiced by anyone who makes up 
their mind to do so and takes the time to become acquainted with the techniques. That 1s, this is the 
earliest available text on Hathayoga for the common person. 
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QUOTATIONS FROM 
AND REFERENCES TO THIS WORK 


IN OTHER WORKS 


|. Sankara’s Bhasya (Commentary) on the Svetasvatara Upanishad (II.8) contains quotations which 
are identifiable with YY IV.48-49; V.12-15, 17-22; VI.2-3, 5-8; VII.24/1-2 (Anandasram Sanskrit 
Series No. 17, pp.28-29, 42-44). 


2. Commentary of Mummadideva on Gauda Abhinanda’s Abndgement of the Yogavasista VI.9.65, 
71 corresponding with YY XII.1, [V.20-21, VII.10. 


3. Sarvadarsanasangraha of Sayana-Madhava, Patanjala Yogadarsana contains quotations at four 
places from a work of Yajnavalkya out of which the definition of Yoga and of Samadhi Is traceable 
to Y.Y. I, that of Tapas to Y.Y. II, and that of Padmasana to Y.Y. III. 


4. Hathayogapradipika II contains definitions of Asanas which agree with those in Y. Y.III 


5. Introductory remarks in Anandavardhana’s Commentary on the Bhagavad Gita (known as the 
jnana-karmasamuccaya) lists the names of earlier authorities on the jnanakarmasamuccaya-Vada, 
one of which 1s the Yoga Yajnavalkya. 


6. The Jabala Darsana Upanishad, chapters I-X, contain passages too numerous to be cited which 
are, word-for-word, identical to those in the corresponding portions of the YY (I-X). This Upanishad 
contains much additional matter, indicating it was composed later than the YY. 


7. The Sandilya Upanishad, written in prose, with only occasional quotations in verse, several of 
which can be traced to Y.Y. (III-VI) paraphrases the Y.Y. (I-IX). Yet it also has so much new 
material that it is revealed to be a later work. There are also another 3 or 4 Upanishads with verses 
resembling those found in the Y.Y. 


Above all, the author of the Yaynavalkya Smrti referred (in III.110) to a “Yoga Sastra promulgated 
by me,” which can be none other than this (see infra). 
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YOGA YAJNAVALKYA 
INTRODUCTION 


I. Criticat APPARATUS 


The number of manuscripts made use of for the purpose of ascertaining the 
readings adopted in the text and their variants in the footnotes thereunder was 16. 
Besides them 5 previously printed editions were also referred to for the same 
purpose in the case of those units with reference to whose original wording no 
satisfactory inference could be drawn from the manuscript-evidence alone owing 
to a very wide and confounding divergence of the readings of the same syllables 
forming parts of a unit adopted by the scribes of the MSS. All these sources 
having been designated in the footnotes by abbreviations it is necessary to explain 

‘them. It is also necessary to furnish a short description of each of them for the 
purpose of the identification thereof by the learned scholars who read the book 
critically and assess its value. 


2. The said 16 MSS. fall into 4 classes determined by the scripts in which 
they have been transcribed, namely (Deva-) Nagari, Grantha, Telugu and Kannada. 
There are 8 MSS. of the first class, 6 of the second and one each of the third and the 
fourth. The abbreviation 7 has been used with the figures @ to ¢ for those of the 
first class, 7 with the figures, 2 to & for those of the second, @ for that of the 
third and & for that of the fourth. 


8. Their detailed description so far as could be known is as follows :— 
(A) Nadgari Class 


1. 4%—MS. No. 91 of 1899/1915 at the Bhandarkar Oriental Institute, Poona, 
renumbered 22; Title, ‘‘ Yogi Yagfiavalkya Smrti”; No. of Folios, 17; No. of 
Lines on each side thereof, 14; Average No. of Words in each line, 39; Materials 
used, handmade paper and ink; Size, 21” x 16}”; Date, not mentioned but old 
in appearance; Present Condition, folios damaged at the ends but writing un- 
affected ; Complete. 


2. 42—MS. No. 388 of 1899/1915 at the same Institute, also renumbered 
22; Title, ‘‘ Yogi Yajfiavalkya Smrti’”’; No. of Folios, 18; No. of Lines on each 
side thereof, 17; Average No. of Words in each line, 44; Materials used, handmad 
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paper and ink; Size, 12}” x 6h"; Date, not mentioned but old in appearance ; 
Present condition similar to that of No. 1; Complete. 


3. 243—MS. No.5414 at the Oriental Institute, Baroda; Title, ‘‘ Yoga Yajfia- 
valkyagitopanisadah ”; No. of Folios, 25 ;,No. of Lines on each side thereof, 10 ; 
Average No. of Words in each line, 40; Materials used, handmade paper and ink ; 
Size, 8” x 84”; Date, Falgun Vadya 1st of Samvat 1684 (March 1628 A.D.); 
Name of the Scribe, ‘‘ Nathaka ;”’ Name of the person for whose use transcribed, 
Bharathi Sri Rajendra; Present Condition, old but well-preserved ; Complete 
except that stanzas VIII. 22/3-4 to IX, 5/1-2 are missing. 


4. aA¥—MS. No. 4503 at the same Institute; Title, ‘‘ Yoga Yajiiavalkya- 
gitopanisadah ” ; No. of Folios, 35 ; No. of lines on each side thereof, 9; Average 
No. of Words in each line, 25; Materials used, handmade paper and ink ; Size, 
8" x 4”; Date, Bhadrapad Krsnapaksa 8rd of Sarnvat 1792 (September 1736 
A.D.), Saturday; Name of the Scribe, Atmarém, son of Upidhyayadeva, an 
inhabitant of Vatoda-Saras (Surat district) ; Present Condition, slightly damaged 
at the edges but writing unaffected ; Complete. 


5. aA%—MS. No. 17386 at the same Institute; Title, “ Yajiiavalkyagito- 
panisadah ”; No. of Folios, 29 ; No. of Lines on each side thereof, 8; Average No. 
cof Words in each line, 45 ; Materials used, handmade paper and ink; Size, 93” x 4”; 
Present Condition, good and recent in appearance ; Complete. 


6. a&—MS. bearing Burnell No. 6391 at the Sarafoji Saraswati Mahal Palace 
Library, Tanjore ; Title on the label, “ Yoga Yajfiavalkyopanisadah ” but in the 
chapter-colophones “ Yoga Yajiiavalkyagité ”’ ; Other particulars not supplied. 


7. aoe—MS. No. Veda 71 at the Government Sanskrit College, Calcutta 
(No. 96 in Section X headed “ Philosophy” in Rishikesh Sastri’s Catalogue) 
Title, “‘ Yajfiavalkyagitopanisadah ”; No. of Folios 27; No. of Lines on each 
side thereof, 7; Average No. of Words in each line, 15; Materials used, machine- 
made paper and ink; Size, 12” x 4”; Date, Samvat 1942 (1885/86 A.D.) ; Com- 
plete. 


8. Ac—MS. No. B 522 at the Oriental Research Institute, Mysore ; Title, 
“ Yoga Yajfiavalkya ”’; No. of Folios, 76; No. of Lines on each side thereof, 14 ; 
Average No. of Words in each line, 18; Materials used, handmade paper and ink ; 
Size, 8” x 63”; Date, unknown; Present Condition, good ; Complete. 


(B) Grantha Class 


9. 7%—One of a group of MSS. stringed together and held in position by two 
pieces of wooden planks cut to size and polished, at the Oriental Manuscripts 
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Library, Adyar, Madras; Title, “ Yoga Yajfiavalkyagita’”’; No. of Folios, 17 
bearing Nos. 27 to 48 in the group; No. of Lines on each side thereof, 8 to 10; 
Average No. of Words in each line, 40; Materials used, palm-leaves and stencil ; 
Size, 17” x 1” x 8”; Date not mentioned ; Present Condition, very old in appear- 
‘ance but well-preserved ; Stanzas 1 to 18 of Ch. I missing and No. of marked 
chapters, XI but the contents of Ch. XII included in the. last. 


10. 72—MS. No. 4862 at the Government Oriental Manuscripts Library, 
Madras ; Title, ‘“ Yoga Yajiiavalkyagita ’; Materials used, palm-leaves and 
stencil ; Complete ; Other particulars not supplied. 


11. 73—MS. bearing No. 9716 at the Sarafoji Saraswati Mahal Palace Library, 
Tanjore; Title on the label, “ Yajfiavalkyopanisat”’ but in the chapter-colo- 
phones,“ Yoga Yajfiavalkyagitopanisadah ”; Other particulars not supplied. 


12. 7<—MS. No. 8892 at the Vyankatesvara Research Institute, Tirupati, 
renumbered “‘T,”’; Title, “Yoga Yajfiavalkya Smrti’’; No. of Folios, 56; No. of 
Lines on each side thereof, 7; Average No. of Words in each line 44; Materials. 
used, palm-leaves and stencil ; Size, 182” x 14”; Apperance, old; Present Cond- 
ition, good and well-preserved ; Complete. 


13. 7&4—MS. No. 3857, renumbered ‘“T,” at the same Institute; Title, 
“Yoga Yajfiavalkya Smrti”’; No. of Folios, 46; No. of Lines on each side thereof, 
84; Average No. of Words in each line, 28; Materials used, handmade paper and 
ink and folios bound together in book-form; Size, 12}4”.x 78”; Date not men- 
tioned ; Present Condition, good ; Complete. 


14, 7&—MS. No. 6676(A) at the Oriental Institute, Baroda; Title, “ Yoga. 
Yajfiavalkyam ”’; No. of Folios, 28 ; No. of Lines on each side thereof, 9; Average 
No. of Words in each line, 39; Materials used, palm-leaves and stencil ; Size, 
18” x 1}”; Chronogram ; wateft ary dacat Fara J. Yo Amare (!), fafa rc 
atfeara fefacat gfaattd, which is not found capable of leading to any definite 
conclusion as to the date, month and year of completion of the transcript; 
Name of the Scribe, Venkata Narayanan; Appearance, very old and damaged 
at places and writing grown faint at places owing to lapse of considerable time, 
though well-preserved in the Institute ; Complete. 


(C) Telugu Class 


15 a@—MS. No. 4864 at the Government Oriental Manuscripts Library, 
Madras; Title, “Yoga Yajfiavalkyagita”’; Materials used, palm-leaves and 
stencil; Complete; Other particulars not supplied. 
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(D) Kannada Class 


16. #—MS. No. A 604 at the Oriental Research Institute, Mysore; Title, 
“Yoga Yajfiavalkya ”; No. of Folios, 42; No. of Lines on each side thereof, 16 ; 
Average No. of Words in each line, 16; Materials used, paper and ink ; but apparent- 
ly a transcript from a very old palm-leaf MS. from which the leaves containing 
stanzas 1.1-15, IV. 19-41, V.15/3-22/1-2, VI.1-40, 57-81, [X.15-44, X.1-16/1-2 and 
the whole of Ch. XII were missing. Date, not mentioned ; Present Condition, 
good. 


Note :—There are 2 other MSS. at the G. O. M. Library, Madras, one in the 
Grantha and the other in the Telugu character, 2 others in the Nagari character 
at the Institute at Baroda, 1 in thesame character at the Raghunath Temple Library 
at Jammu and 1 in the Grantha character at the Institute at Mysore. A transcript 
of that at Jammu was not ordered out because the charges therefor were likely to be 
nearly 5 times those for similar ones called for from the libraries in the South of 
India and the rest were not called for because the scripts in which they had been 
written and the recensions of the work to which they were related had been suffi- 
ciently represented by those already secured. 


. The printed editions, the contents whereof have been occasionally utilised for 
ascertaining the readings of doubtful units, are 5 in number. The abbreviated 
signs by which they are cited in the footnotes and their short description are as 
under :— 


(1) fa.g.—Trivandrum Sanskrit Series No. CKXXIV entitled “ Yoga Yaj- 
fiavalkya ” edited by Sri Sambha Siva Sastri, Curator of the Trivandum Sanskrit 
Library, in 1938, a copy whereof was obtained from the Library of the B.B.R.A. 
Society. This edition based on a single MS. obtained as a loan most probably 
represents the recension of the work in the Malayalam character. It contains gaps 
in the text left at several places, which, as explained in the Preface of the editor in 
English and Sanskrit, are due to the MS. written on palm-leaves on which it was 
based being very old and damaged in parts. He believed that the said MS. must 
be not less than 500 years old. The text, from which an important passage occur- 
ring in Ch. VIII is missing, is not accompanied by either a commentary, translation 
or notes in any language. 


(2) %.9.—A small book entitled “ Yajfiavalkya Samhita,” in the Nagari 
character printed by the Manager of the Gujarati Printing Press, Bombay in 
Samvat 1959 (1902/08 A.D.). This too has no commentary, translation or notes, 
But there are in it headings of chapters and sub-headings of the topics inside them 
apparently inserted by the editor. This too was most probably based on a single 
MS. Copies thereof are not available in the market or public libraries but Icould 
take comparative notes from one of them in the possession of Sri Yogendra then 
residing at Navsari, on going there personally and while sitting at his house. 
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(8) *.9.—A well-bound book entitled “ Sri Yajiiavalkyasarmhitopanisat ” 
based on a single MS. in the Nagari character found in the collection of the Sanskrit 
scholar Prof. Manilal N. Dvivedi‘of Nadiad and published by his younger brother 
(“‘ Anuja”) named Madhavlal with an Introduction and a translation in Gujarati 
‘in the year 1901 A.D. The Introduction is not based on a comparative study of 
‘this and the other works on the Yoga technique but on a study of the text as 
printed and the text and translation are at places faulty. Copies of this edition too 
are not available in the market but I could get one from the library of the Forbes 
Gujarati Sabha, Bombay. 


(4) 4. J—A printed copy of the same work but bearing the title “ Yogi 
Yajfiavalkya ” printed and published at the Sanatan Dharma Press, Muradabad 
with a Hindi translation made by Pandit Ramachandra Sharma in the year 1988 
A.D. The text and translation therein are liable to the same remarks as above; 
-This is the only edition of which copies were available for money. 


: (5) A copy of a reprint made in the Bengali Samnvat 1804 (A.D. 1897) of the 
earliest édition of the work named “‘ Yogi Yajfiavalkyath ” with a translation in 
Bengali made by Venimadhav Nyayaratna published in the Bengali character in 
. the Bengali Samvat 13800 (A.D. 1898). I came to know of this edition and its 
reprint, as well as that of the Nadiad edition, from the Catalogus Catalogorwm of 
Theodore Aufrecht and after having made some vain attempts to get any of 
them got one of the reprint through the courtesy of the Hon. Secretary of the 
Bangiya Sahitya Parisad, Calcutta on being introduced to him by Dr. Kalyani 
‘Devi Mallik, a Bengali scholar interested in the study and the practice of Yoga as 
‘followed by the Natha Yogis. The text as printed in this edition was found to agree 
- very closely with that printed in the Muradabad edition at so many places’ that I was 
led to infer either that the MSS. on which they may have been based must have been 
copies of a common codex or that the latter must have been based upon the former 
-earlier edition. The publisher of the latter being requested to let me know the 
‘ materials on. which that edition had been based did not comply with the request. 


Il. Tas New MEtuop DEVISED FoR THE COLLATION OF THOSE MATERIALS 


4, It had become a problem with me how to collate and ascertain the correct 

. readings of the portions of the text which read differently in the different groups of 
and even the individual MSS. and printed editions. The only known method, 
‘namely that adopted by Dr. Sukhtankar for collating the MSS. of the Maha- 
" bhdrata, whose critical edition is being prepared and published by the B.O.R. 
Tnistitute, Poona, was not found suitable, primarily because it required a fairly 
large staff of Sastris employed for doing the mechanical work of noting down at the 
top of sheets of full-size foolscape paper each stanza as found printed in any edition 
‘of a work selected asa model and below it the same as found in the other sources 
selected for comparison, in squares formed by perpendicular lines crossed by hoti- 
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zontal ones at such distances as to make the squares just so big as to enable the 
copyist to write in bold letters each syllable separately in each of them. If, 
further, the number of MSS. to be copied out was more than 10 to 12, as was the 
case with the Adi and some other Parvans, one sheet could not have sufficed to bring 
together all the variant readings to be considered by the editor in connection with a 
single stanza. Lastly, the first task of the editor, of selecting the right readings and 
noting the variants thereof found in the different recensions and sub-recensions 
and in some unclassifiable MSS., could not have been performed satisfactorily 
without placing all the relevant sheets in a semi-circle before himself and reading 
over all of them carefully, and for performing his second task of finding out the 
family-relationships of the MSS. as a whole for mentioning in his Introductory 
Note how he believed the text to have been transmitted from the probable date of 
the archetype to those of the extant MSS. which could be ascertained, he must have 
been required to study his own critical apparatus together with the remarks columns 
of the collation sheets. I looked up Dr. Katre’s Introduction to Textual Criticism 
and found that there too the above was the only method that had been recommend- 
ed. I also searched for some other method in some of the works of English and 
American authors on the same subject but found that they had not discussed any 
method of doing such spade-work and had proceeded with the subjects of settling 
a text and tracing family-relationships between MSS., on assuming that collation- 
notes would be prepared as required on bearing in mind the general nature of the 
materials they have to deal with and the advice given by the authors in the intro- 
ductory chapters of their works. I was therefore put to thinking as to how I could 
make such notes unaided by anybody with the least possible exertion and at 
the minimum possible cost. The following method, which I was able to hit upon, 
was found to satisfy that test. 


5. Instead of one full stanza Ihave adopted one-quarter of it asa unit from the 
Trivandrum edition, which was the first source that had come into my hands, noted 
down first the numbers of the chapter, stanza and quarter as appearing therefrom 
and having assigned the letters of the Sanskrit alphabet, ‘ka” to “ba” except 
“anga ” and “ yan” to the 21 sources went on noting against the units copied out 
from the first source, the said letters only wherever the said unit was found in exact- 
ly the same words and such letters with only the variations in brackets beside them. 
Wherever the same units were found in diffeernt words I copied out all of them in 
a parallel line and marked the sigla of the MSS. or editions containing them and 
against them again such slight variations thereof as were found in some other sources. 
The result of this has been that the units which had absolutely no variants and those 
which had such as could be explained away on one ground or another and can 
therefore be reasonably be believed to have been transmitted for centuries in their 
original forms in the archetype can be spotted at aglance and the major and minor 
variations in the others are automatically marked out together with the groups of 
their sources constituting recensions and sub-recensions. The latter feature gives 
this advantage that at the time of ascertaining the groupings one can at a 
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glance find out from the notes as they are what must be the number of the 
original recensions, to which of them, if any, an extant MS. belongs and whether it 
had come to us in its original form or through any sub-group falling under it and 
which of the extant ones are derived from mixed codices based upon two or more 
of them. For a more detailed description of this method and comparative tables 
illustrating it and a pedigree made out from the notes the inquisitive reader may 
refer to my article on the subject published in 1952 at pp. 31-40 of Vol. II of the 
Journal of the Oriental Institute, Baroda. 


III. PrincipLes FoLLOWED IN THE CasE oF DouBTFUL READINGS 


6. The readings of allthe units whose total number comes to approximately 
1960 cannot be expected to be either uniform or capable of being rendered so by such 
a simple formula as the above. Nay, there was found to be a fairly large number 
of units of which 5 to 18 variations were found to exist in the extant MSS. For 
the purpose of ascertaining the true variations thereout I had studied the principles 
of the method by which that could be done scientifically from the following works, 
namely :—(1) Prolegomena to the Adi-Parvan by V. S. Sukhtankar ; (2) Introduc- 
tion to Texiual Criticism by S. M. Katre; (3) Article on Textual Criticism by J. P. 
Postgate in the Ency. Brit. Vol. 22; (4) A History of Classical Scholarship by J. J. 
Sandys; (5) A Companion to Greek Studies by L. Whibley containing a chapter 
on Textual Criticism by Sir R. C. Jebb and (6) Pancatantra Re-constructed by 
Prof. Franklin Edgerton. Reflecting over them in the light of the peculiarities 
of the materials before me I had adopted some for my guidance and discussed them 
in an article on “ Textual Criticism As a Branch of Indology ” published in the issues 
of September and December 1951 of the aforesaid Jotrrnal at pp. 60-64 and 
188-50. The following is their short summary :— 


(1) Wherever the sources seemed to agree uniformly the common reading of 
the unit has been adopted in the text as the reading in the archetype and no foot- 
note has been made below it ; 


(2) Where the majority of them seemed to agree the reading common to 
them was incorporated in the text and a foot-note giving the variants found in the 
remaing sources has been added below the line, the agreeing ones not being 
mentioned at all. 


(8) The above majority rule has however been departed from in cases in 
which the sense of the unit as determined by the context in which it occurred or the 
general trend of the work as a whole or of the particular chapter in which the unit 
occurred was likely to be sacrificed. In such cases the reading preferred has been 
incorporated in the text and the other reading or readings have been mentioned in a 
foot-note. 


(4) There are however cases in which even a full quarter-stanza could not be 
re-constructed from any single group of sources. In such cases the reading adopted 
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in the text has been taken from one or two sources not necessarily forming part ofa 
single group for the purpose of the chapter concerned and the variant readings from 
all the sources without exception have been given in the relative foot-note and the 
propriety of the selected reading and the other readings has been discussed therein. 
Such cases belong to the class of doubtful readings marked by wavy lines below 
them as in the Critical Edition of the Mahdbharata. 


Explanation.—The word “source” in the first three principles means the MSS. 
only, which have been cited by reference to the scripts in which they had been 
written, not the original sigla, the letters of the Sanskrit alphabet. The said scripts 
are 4 in number, namely (Deva-nagari) indicated by the letter “Na,” Grantha 
indicated by the letter ‘“‘ Ga,” Telugu indicated by the letter ‘‘ Ta,” and Kannada 
indicated by the letter “Ka.” MSS. falling in the same group have been distingu- 
ished by marking the figures 1, 2 etc., as mentioned in the description of the Critical 
Apparatus herein-above. The same word in the 4th principle means either the said 
MSS. or the printed editions. The latter called ‘‘ Pustakas”’ have been designated 
by reference to their places of publication, both being indicated by their initial 
letters e.g. “ Ka. Pu,” “Na. Pu” meaning Calcutta edition, Nadiad edition, and 
so on. 


IV. Tue Worx AnD Its DaTE 


7. There is complete uniformity between the MSS. and the printed editions 
as to (1) the work being in the form of dialogue between the sage Yajfiavalkya and 
his wife Gargi, whose other name was Maitreyi, (2) the subject-matter being Yoga 
as made up of its 8 constituents as known from the second Pada of the Patafjala 
Yogadarsana, (8) the exposition thereof by the former made at the request of the 
latter being of the nature of a summary of what he had learnt about the subject 
from Brahma and its relation with the prescribed religious observances, which is of 
the nature of a “‘ Samuccaya ”’ (combination) of “‘ Jina”, explained here as being 
of the nature of “Yoga”, and “‘ Vaidharh Karma,” whose nature has not been 
explained anywhere in the work, (4) the work having been divided into 12 chapters 
and the exposition in the first 11 having been made in the presence of several other 
sages and that in the last, the Rahasya-chapter, on their being asked to leave the 
hermitage of Yajfiavalkya and (5) as to the general treatment of the subject- 
matter of each chapter. The differences that exist relate to the numbers of stanzas, 
some MSS. having more than the others and some containing omissions of some of 
them found in all the rest. 


8. Out of the 16 MSS. that have been utilised for this critical edition of the 
work, the earliest dated one is No. 8 in the list of the Devanagari MSS., obtained as a 
loan from the Oriental Institute, Baroda. The facsimile of the last page thereof 
reproduced herein shows clearly that it had been copied out from an older MS. in 
the Samvat year 1684 (AD. 1627/28). But some of the Grantha MSS. on palm- 
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10. As for the nature of the Yoga expounded in this work, although it is 
treated as made up of the 8 constituents, Yama etc., as in the Sidhana-pada of the 
Yogadarsana, the two works differ considerably in the description of each of them. 
Similarly, although the recommendation of several varieties of ‘‘ Pranaéyima ” 
and ‘‘ Vayuvijaya”’ mark it out as a work on Hathayoga it differs considerably 
from the several Yoga Upanisads and the special treatises thereon composed by 
the Natha Yogins of later dates by the absence therein of any reference to the 
Satcakras, by its description of the heart as an 8-petalled lotus etc. Icannot enter here 
into the details of the differences for the reason stated above. All that I can say here 
is that the work has been based upon the doctrine that the realisation of the complete 
identity of the individual soul with the Supreme Soul established in the Vedantas 
cannot take place except by going through the simple course of Yoga expounded 
therein, that so long as it is not realised it is harmful to give up the performance of 
the prescribed acts, that the said realisation can take place when one is able to rouse 
the Kundalini, which obstructs the passage of the vital breath, accompanied by the 
inherent heat having its seat in the triangular space between the two lower organs, 
into the Susumna Nadi extending from the Kanda (bulb) below the navel through 
the spinal cord to the opening at the root of the palate and the mind ceases to 
think of any physical or metaphysical object and becomes completely steady, for 
achieving which object there are various devices, and that once that realisation 
takes place it is optional for one whether to retain the connection of the vital breath 
with one’s physical body or to sever it by a special process. There is no restriction 
in this Yoga as to caste, sex, station in life ete. It is in my view capable of being 
practised by any person who can make up his or her mind to do so and gets himself 
or herself acquainted with its technique. In other words, this is the earliest 
available book on Hathayoga for the common man, 
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ANALYTICAL STUDY OF THE TEXT 


Chapter I 


(1) Request of Gargi, wife of Yajfiavalkya, sitting in an assembly of sages, 
to communicate to her that knowledge by which she would attain Nirvana and the 
latter’s expression of willingness to do so on the basis of that which he had, on a 
former occasion, gathered from Brahma as to the nature of the relation subsisting 
between the prescribed rites and the knowledge leading to final beatitude.— 
Stanzas 1-19/1; (2) Description of the two paths, prescribed by the Vedas, 
namely the Pravrtti Marga and the Nivrtti Marga, for being followed by the 
members of the four Varnas and the four Agramas and by women, and advice to 
perform all the acts without an aim to enjoy the fruits accruing therefrom.—Stanzas 
19/2-40 ; (3) Definition of “ Jiiana ”’ as having Yoga as its essence, that of “ Yoga” 
as the union of the individual and Supreme Souls and general idea of each of its 
eight “ Angas.”—Stanzas 41-50/1; (4) Description of the ten Yamas.—Stanzas 
50/2-70. 


Chapter II 


Description of the ten Niyamas.—Stanzas 1-19. 


Chapter III 


(1) Description of the eight Asanas and the benefits derived from their 
practice.—Stanzas 1-17/1 ; (2) Relation between the Yamas, Niyamas and Asanas 
on the one hand and the Nadisuddhi and Pranayama on the other.—Sianzas 17/2-18. 


Chapter IV 


(1) Introductory remarks as to the necessity to know the anatomy and 
physiology of the human organism for one wishing to purify his arteries and acquire 
control over one’s vital airs, and the benefits derived therefrom.—Stanzas 1-11/1 ; 
(2) Situation and description of the seat of the internal fire in the bodies of human 
beings, quadrupeds, amphibious animals and birds.—Stanzas 11/2-18 ; (3) Situa- 
tion and description of the centre of the bodies of all the said creatures.—Stanzas 
14-15 ; (4) Situation, shape and size of the Kanda (bulbous root of the arteries) 
and location of the navel and the principal vital air.—Stanzas 16-20 ; (5) Situation, 
shape, function etc., of the Kundalini (coiled serpent-like artery).—Stanzas 21-24 ; 
(6) Names, situations. etc., of the principal arteries.—Stanzas 25-46 ; (7) Names, 
situations and functions of the ten vital airs——Stanzas 47-72, 
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Chapter V 


(1) Principal mode of purifying the arteries.—Stanzas 1-9; (2) Alternative 
mode for doing the same.—Stanzas 10-20 ; (8) Tangible signs of their having been 
purified. Stanzas 21-22. 


Chapter VI 


(1) Definition of ‘‘ Pranayima ” and the modes of doing it, for the members 
of the different castes and the female sex, and the general and special results 
flowing from them.—Stanzas 1-28; (2) Explanation of the three constituent 
parts, ‘ Piraka”’, “ Kurnbhaka’”’ and “ Recaka”’, of a “ Pranayama” and the 
different modes of doing it with a view to achieve particular results,—Stanzas 
24-29 ; (3) Two varieties of “ Kumbhaka ” and the utility of the “ Kevala ” there- 
out in making further progress for the attainment of ‘““ Yoga.”—Stanzas 30-35 ; 
(4) Several special methods for acquiring control over the vital air and the parti- 
cular results achieved by the attainment of perfection in each of them.—Stanzas 
36-66 ; (5) Special method of holding the vital breath in the navel during “ Kuth- 
bhaka” and its effect on the mind (surface consciousness) and the “ Kundalini” and 
on the motion of the breath upwards.—Stanzas 67-71 ; (6) Tangible sign of the 
vital breath having entered the principal and middle artery called the ‘‘ Susumna ”’ 
and further mode of exercise for the Objective Realisation of the Self like the sun 
in the sky.—Stanzas 72-75/1; (7) Final effortto be made for mixing the said breath 
with the cosmic air and its effects on the consciousness and the liability to metem- 
psychosis.—Stanzas 75/2-82 ; (8) Appendix to this chapter.—Stanzas 1-10. 


Chapter VIL 


(1) Point of distinction between the group of 4 Angas of Yoga so far ex- 
pounded and the one of the remaining 4 whose exposition is commenced from this, 
chapter.—Stanza 1; (2) Definitions of 8 different varieties of “ Pratyahara.”— 
Stanzas 2-5; (8) Definition of a fourth variety thereof and an incidental enumera- 
tion of the 18 vital parts as determined by the Agvins, the physicians of the gods, 
their relative positions and the effect of withdrawing vitality from each of them. 
—Stanzas 6-21; (4) Definition of a fifth variety thereof according to the opinion 
of some experts in the practice of Yoga and citation of the authority of the sage 
Agastya as to the results achieved by such a “ Pratyadhara.’’—Stanzas 22-32/1 ; 
(5) Description of some supernumerary varieties recommended as having special 
efficacies.—Stanzas 32/2-87. 


Chapter VIII 


-(1) Exhortation to listen attentively to the exposition of the five traditional 
“Dharands”’, definition of the term and the names of the five varieties:—Stanzas 
1-5 ; (2) Mention of the parts of the human body in which the 5‘subtle elements; 
on which attention is to be concentrated, are localised,Stanzas 6-8 ; (3) Difference 


YOGA YAJNAVALKYA 109 


of views with a rival school stated and refuted.—Stanzas 9-18; (4) Traditional 
modes of concentration on the 5 subtle elements and the results flowing from 
each stated individually.—Stanzas 14-25; (5) Special mode recommended for 
effecting the union of the individual with the Supreme Soul.—Stanzas 26-27 ; 
(6) Further details as to that mode and its spiritual effects according to the view 
of some Yogins who are the best of those who know Brahman.—Stanzas 28-31 ; 
(7) View of those of the same category, who were also experts in the science of 
medicine, as to the effect of concentration on the different kinds of physical constitu- 
tions of the Sadhakas.—Stanzas 82-89/1 ; (8) Advice of Yajiiavalkya to observe 
the Yamas etc., while practising concentration.—Stanzas 39/2-40. 


Chapter IX 


(1) Introductory remark as to the benefit derived from the practice. of 
* Dhyana.”—Stanza 1; (2) Definition of the term, its varieties and the principal 
ones from amongst them ; —Stanzas 2-8; (8) Necessity to know beforehand the 
vital points in the arteries, and their specific situations and those of the vital airs 
and the functions performed by each of them in the life of the body.—Stanza 4 ; 
(4) Mode of meditation on the. Nirguna Brahman.—Stanzas 5-9; (5) Modes of 
meditation on the Saguna Brahman :—(a) In the form of Visnu or Vasudeva.— 
Stanzas 10-18/1; (b) In that of Vaigvanara, the internal fire, recommended as 
very effective.—Stanzas 18/2-24; (c) In that of the Golden Purusa in the solar 
disc, extolled as the royal road to salvation.—Stanzas 25-29; (d) In that of the 
Inner Soul becoming manifest as a resplendent pillar of light when meditated 
upon or as the Supreme Being on identifying oneself with Lord Siva while 
sitting in the Vira posture and concentrating one’s attention on the space 
between the eye-brows.—Stanzas 80-84; and (e) In that of the self seated on 
the full-blown heart-lotus in the form of a child, bathed all over by the rays of 
the moon showering nectarine juice in a thousand streams issuing from the lotus in 
the head having 16 petals, whose mouth is turned downwards, and endowed with 
the consciousness “I myself am the imperishable Param Brahman, the Supreme 
Self.—Stanzas 35-39; (6) Fruits accruing from meditation, if continued for 6 
months and for 12 months.—Stanzas 40-41; (7) Advice of the sage to practice 
meditation always in one of the forms described, which are the principal ones, 
although there are several other minor ones, andas to the attainment of “‘ Samadhi ’”’ 
being the aim to be kept in view while practising it after self-realisation —Stanzas 
42-44, 


Chapter X 


(1). Declaration of an intention to speak in this chapter about ‘“‘ Samadhi ,” 
which is the remedy for breaking the noose. of “ Bhava’”’ (world-mindedness), 
definition of the term, the method of attaining it and the effect it is likely to have 
on one’s consciousness when attained. Stangas 1-5; (2) Essential conditions to be 
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fulfilled before one can forge a union between the individual soul and the Supreme 
Soul.—Stanzas 6-9/1; (8) Possible further step thereafter, voluntary severance 
of the connection between the soul and the body, the method of doing it, the result 
accruing from it and the advice of the sage to Gargi to follow the same course 
—Stanzas 9/2-21/1; (4) Final advice of the sage as to how to put into practice 
the teaching which was on the line of combining knowledge with action as taught 
by Brahma on a former occasion, to attain thereby the state of ‘‘ Nirvana ”’ and 
to give up worldly life.—Stanzas 21/2-24. 


Chapter XI 


(1) G&rgi puts the question as to how one can do the prescribed acts while 
practising Yoga and what would atone for its neglect, should it occur.—Stanzas 
1-8; (2) Reply of Yajiiavalkya to the effect that there is no harm if they are not 
done during a state of union with the Supreme Soul, for in that case the Yoga itself 
does what is supposed to be done thereby but during the state of disunion even 
by a Brahmavit they must be done because it is impossible for an embodied being 
to give upall acts without exception in that state and consequently if a Yogineglects 
them, believing that it is a calamity to do them, his fate is consignment to hell 
and that therefore the best advice is to continue to do such acts during a state of 
disunion even after self-realisation and feeling satisfied with the embodied state 
so long enjoyed, quit the body voluntarily while worshipping the Supreme Being 
by the practice of Yoga.—Stanzas 4-10/1 ; (3) At that stage Yajfiavalkya reminds 
the other sages that it is time for them to perform their evening Sandhya and advises 
them to repair to their respective Aéramas and they do so.—Stanzas 10/2-16/1 ; 
(4) Thereafter Gargi prostrating herself before the sage implores him to recapitulate 
the teaching saying that she had forgotten it and the latter asks her to rise up, 
promising to accede to her request.—Stanzas 16/2-22. 


Chapter XII 


(1) While purporting to do so Yajfiavalkya initiates her into a special 
course of Yoga by which Samadhi can be attained within a short period and which 
consists of seven stages, each of which has been graphically described in the manner 
following :— 


First Stage-—To concentrate one’s attention on the seat of the internal fire 
while sitting in a prescribed posture in which the organ of excretion and the perineum 
are pressed hard by the ankles of the left and the right foot respectively and the 
right palm is placed on the left one. This checks the downward flow of the Apana 
Vayu, makes it flow towards the seat of fire, fan it slowly and slowly and vitalise 
it so asto make it burn brightly in the form of a flame which is visualised by 10 
days’ practice and which makes other spiritual visions possible. The material 
effects of the rise of the flame are a shortening of the stature, an acceleration of the 
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heat in the stomach, a possibility of the hearing of sounds internally, a reduction of 
the quantities of urine and feces discharged and a freedom from fear of falling 
from a horse-back, if the practice is continued for certain periods.—Stanzas 1-7. 


Second Stage.—To concentrate one’s attention on the Kundalini lying so coiled 
in the Nabhicakra as to cover up the mouth of the Susumna Nadi with its own mouth 
in which its tail has been inserted and similarly those of the other Nadis by its 
hood and thereby to obstruct the passage of the vital airs into the said and other 
Nadis, with a view to wake up that sleeping serpent and clear up that passage. 
This happens when it is confounded by the flames constantly fanned by the con- 
centrated air. When it is roused its coils become straightened and when that 
happens all the vital airs become collected together and begin to circulate through- 
out the body.—Sitanzas 8-13. 


Third Stage-—While thus circulating together with the fire, the vital airs, 
becoming thinner, are able to enter the mouth of the Susumna and a bright flame 
such as that of a lamp becomes visible in the heart. Thereby the vital airs, to- 
gether with the fire, become confined in the heart, the serpent having entered the 
heart-lotus turns its face upwards and the vital air (henceforth treated as com- 
bined into one entity) shines resplendent there like the disc of the rising sun and the 
fire entering the Susumna shines like a range of clouds filled with water. When 
the fire has entered the heart-lotus and the vital air is deposited inside it, various 
external as well as internal sigris begin to become manifest.—Stanzas 14-20. 


Fourth Stage.—After the appearance of such signs one must actively raise up 
the vital air together with the fire repeating the ‘‘Pranava ” (Omkara) together 
with the Bindu. This will enable one to visualise a small disc of the moon in 
the forehead.—Stanza 21. 


Fifth Stage.—Thereafter one must deposit the vital air together with the fire in 
the space between the eye-brows and then meditate on the inner self. This will 
enable one to visualise mentally an imperceptible but nevertheless real Linga 
blazing like a pillar in the middle part of the body, the heart and the forehead, which 
is beautiful te look at. The knower of Brahman who sees the light of knowledge, 
the power of the self, ever shining resplendent as a lamp in the forehead and the 
heart-lotus, gazes at it unintermittently. When, while doing so, the mind of the 
Yogi sinks in the space between the eye-brows, nectar begins to flow from the root 
of the tongue and he visualises his self in the said space, his head shakes and he 
becomes mentally conscious of having visualised the self. Moreover beautiful 
celestial gardens, constellations, the moon, and figures of sages and of Siddha- 
Gandharvas become objectively visible to him.—Stanzas 22-26. 


Siath Stage-—After the mind becomes absorbed in the space between the eye- 
brows, the seat of Visnu, one should meditate on Him in the sky at that place, 
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ever recollecting the bliss of the nature of perfection. When in that stage, one can 
be said to be in a state of near-release. There is truly the most wonderful joy in 
that state and one must realise this with the help of one’s purified intellect.—Stanzas 
27-29, 


Seventh Stage.—It is after practising meditation thus for a long time while 
observing the restraints etc., and subsisting on moderate diet, that one reaches 
the self located in the cave called the ‘‘Brahmapura.” It is smaller than the small- 
est and larger than the largest and is, according to all men of experience and the 
Vedas, identical with the Brahman which the Vedas speak of.—Stanzas 80-88. 


(2) The only stage next after the above is that of the conscious abandonment 
of the vital air in the cosmic air on raising it up to and breaking open the hole in 
crown of the head under the advice of one’s Guru, recollecting the sound ‘“‘OM.”— 
Stanzas 34-36. 


(3) The usual Phalastuti and the sage’s final advice to Gargi.—Stanzas 
87-41. 


(4) Concluding remarks of the author to the effect that thereafter Yafiavalkya 
retired to a secluded place and took ‘“‘ Samadhi’”’ and that Gargi too, after having 
worshipped the sage joyfully, took up her abode in a secluded place and partook of 
the highest joy resulting from the realisation of that Vasudeva who is spoken of by 
the Vedas and is the one immortal, imperishable, immutable, limitless, unmanifest 
Essence and the unprovable Cause of the Worldly Phenomena.—Stanzas 42-46. 
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QUOTATIONS FROM AND REFERENCES TO THIS WORK 
IN OTHER WORKS 


Sankara’s Bhasya on the Svetésvatara Upanisad II-8 contains quotations 
which are identifiable with Y.Y.IV.48-49 ; V.12-15, 17-22; VI.2,-8, 5-8; 
VII.24/1-2. (Anandasgram Sanskrit Series No. 17, pp. 28-29, 42-44), 


. Commentary of Mummadideva on Gauda Abhinanda’s Abridgement of the 
. Yogavasistha VI.9.65, 71 corresponding with Y.Y.XII.1, IV.20-21, VII.10. 


Sarvadarganasamngraha’ of Sdyana-Madhava, Patafijaladarsana, contains 
quotations at 4 places from a work of Yajfiavalkya out of which the definition 
of Yoga is traceable to Y.Y.1., that of Samadhi to Y.Y.I., that of Tapas to 
Y.Y.IL. and that of Padmasana to Y.Y.JII. 


Hathayogapradipika II contains the definitions of Asanas which agree with 
those in Y.Y. III. 


Commentary by Anandavardhana on the Bhagavadgité known as Jfidna- 
karmasamuccaya contains in its introductory remarks the names of the 
earlier authorities on the Jiiinakarmasamuccaya-vada, one of which is the 
Yoga Yajfiavalkya. 


Jabala Dargana Upanisad Chapters I-X contain numerous passages which 
are in many cases almost word to word the same as those in the corresponding 
portions of the Y.Y. I-X. They are t.o numerous to be cited in details. 
The Upanisad contains much additional matter also which reveals it to be 
a later composition. 


Sandilya Upanisad (in prose only with occasional quotations in verse several 
of which can be traced to the Y.Y.III-VI) contains almost a paraphrase of the 
contents of Y.Y.I-IX. It has also such new matter which reveals it to be a 
later work. There are also 8-4 other Upanisads in which verses resembling 
those in the Y. Y. are found. (See Introduction para 8). 


Above all the author of the Yajfiavalkya Smrti has in III-110 referred to a 
“Yogasastra promulgated by me”, which can be none other than this (See 
Introduction para-8). 
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TASTAATEATT ( 22“ 2C)—Lor. 

wae HaaerT (&-2)—4C. 
sasad afearmad aah (22-3¥)-2 22. 
saiftataagd (%-%0)-c3. 

saat at fradt at (¢-e¥)-23. 


TAIH WITT (+ RR)-&. 
sada fe aaa (2-2¥)-«. 
TAATETT Ta (2-2R)-2E. 
TECTIA RASTSATTAA (RR Po )—Lo4, 
METATRTST ATT (4+ 2¥)-28. 
TTT AATRATT (& -1919)—-4 8. 
srt TTT: (G+ 2w)—-¥4. 
STTMTAAAATT (C+ 3S)-V8. 
srrdaas frag (& + g¥)—¥4. 
OTT: WaT Ta (G-4¥)—4Y, 
SUOTTAATAT: ( &-2)-¥. 
STUMTATAIT: AF (&-d0)—Ko, 
STTATAAAaTAT (2 )-¥R. 
MIMTATATET ATA (&-C2)-Ko. 
srorarad frat J (§-3at)-¥2 a. fe. 
sTotaratanfad (+ 23)-c3. 
soar Safar: (&-8k)-¥E, 
STTATAT AAT: (&-C)—¥3. 
STASI: TATRA (¥-¥o)— RE. 
MTTHTS FATT FT (LI-¥)- R08, 
caTfad Jet TT (%+3¢)-<e. 


ct 


aferearat freaad (&-4 2a)-43. ITF. 
afetdad arat: (&-24)-¥e. 

agat Sfafaratra (¢-4o)-2%. 
STENT TAHT (+ R9)-¥8. 
ATER ATAT: (G-R¥)-¥o. 
fargrerpatataa (4° 2 eat)-¥o Ife. 
ata Ta afafor atfared (22-2 3)-2o4, 
AA AAAACATAT (%-4E)-LR. 

HA HAGL ATPEAT (8-2 L)-C2. 

Hal TAAAISS FATA (8+ 8)-CR 

AAV ALATA AAT: (LVL E)-L 0K. 
aafatgaarart: (2-¥)-2. 
watecarfafuete: (¢-22a)-¥< o1Fe, 
aarfearatertr (f+ 3 2)-vv. 
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q 
Waa rTSsIS (4+ 2)-3o. 
wraraig 1 carfind (8 -2)-R3. 
wWTaTaMTAA (2° C)-¥. 
We HATA TT (3+ R)-2S 
WaAMATA ATT (2V-RC)—Yoo, 
WeAERoTTATF (¢-Ro)-wh. 
ATBIATT aA (+ 3¥)-cv. 
WAT MATA (2° ¥3)-Lo. 
Wat TALS TIA (¥-4E)-33. 


warfer wenreraatea ATT (RR RLY-VLE. 


WAT FAUPTATETTT (o+23)-92. 

WA FLEOT TTHET (¥- 34)-2R_. 

BAA faoypgs seat (RAT) J (2R-R)= 
Rko. 

WaTEATCAHTSTT (19-24) &¢. 

Water He T (9+ 2 2)-R4. 


q 
FEAST Tat FA SSS (2Y-QR)-203, 
waa Farad (€-24)-0&. 
FAATHAT FSS TAM (8+ 32)-Civ. 
Haafarst fasar (%-&8)-2¥. 
WaT WAT (G+ R¥)-¥e. 
WAT BF AAT ATT (VR-Va)-2 08. 
aalata Gears (Yo %k)-S3. 
WAT CTTTHT: (4+ 2RH-RS. 
AAAs ASAT (8 -¥)-Co. 
ATTAET TATA: (I> V)-2U. 
RMT AATEATT-(R-24)-2. 
ATATOIAT THAT (2° 2o)-< 
HTea ATEAEATAT (6-2 Y)-Wk. 
arava frarearat (&-¥e)-4e. 
afarantit aT AAT (¥-RS)-RE. 
ASAT TATA (¥+23)-2w. 
arg rhe fafizca (3+ 2¥)-22. 
Herarfans faatar (9+ %&)-R: 


bf 

H St WoaTaeT (LR-Ro} 2 LB, 
asa gf fafrag (2° 3%)-<. 
FOHTACTATAT (2° &)-2K.. 
FATASMAATR (8-2-2. 
FARAITS TET (V+ ¥E)-3Q. 
Ofe CATSSHMATATT (f° 22), 
FAHMUATAT AA AT (LR-¥H)-2 LU, 
TATRA TA (\9- 2)-RY. 
al AAKATHBH: (G+ LC)-¥Y, 
anes fraaeda (2-¥e)-2 
THTPATIAHTET (€-2)—W2. 
afefaet FTAA (€+¥o)-we. 
qafeadl J alFatT (¥-¥o)-Ro. 
Fafeqran: HETAEF (¥ 3 o)-Re, 
AAT HSTAASST (RR 3-2 LZ. 
aTwaera APTS (2+ 2)-2. 
aT HeATATa: WT: (R-¥)- 24. 
At YS A AAT (¥-¥2)-Fo. 
aTaal WTA ATAT (&-&)—-¥3. 
FTAA TAAEAT (&-&C)-H. 
aA HT HTT (3 - 94)-22 Ife. 
HA TIS THLTAATT (2V-¥4)-2 V4. 
aa afenaa Ter a “R§)-0. 
aa afewaa TEAR (2° 23)-*. 
aibareaatacd (20 -%)-<2. 
TTATT ATLAS (22-¥)-Re. 
es TATPAT (RL“R)-8. 

(& RR)-¥e. 
aa OC (&-4C)-RY. 
ATA WAATA (2: 20)-Rc. 
art aearfa fafa (2-2 4)-& 
Ht FATE TA TET (2R- eR. 
aifreareaateTeated (3 - & 2Ht)- Ro an fe. 


at sare ae sta: (&: BWR afe., abe 


* rarer ee e 


MART TSTTET (V-4C)-LR._ 


Oe a fargaart (4: %Z)-¥o, ie 
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G 


BEAT TTATETT FT (PY-V¥)— 208. 
wareeraed (¢- 22). 
BTEAMNARH TANT (9+ Ro )—Fv. 


qT 


Haft TeTT (¥-4)-2R. 
qeaTea eta F AAG (-¥4)-Lo, 
qearit & TAIT (2L-RR)—Lo’R. 
aafer atfirr: SPAT (9° 2—-"C. 
TIAIKAST Ba (&°3)-¥R. 
afgeart fregat (&-4%a)-43 T. fe. 
a@l afreartter (¢-2<)-w4. 
ATARAHAT AFTT (6-2 ¥)—WC. 
araat afadt afe: (¥-&2)-8¥3 (22-3) 

20}, 

arqar fagaatefaranha: (22-8 2)-20%. 
ATTA AT TACT TAT (LV-V)-Voe. 
ATTA ATATST ATF (2+ 24)-F 0K, 
arfefuas Faq (4-)-2¢. 
arent Faq TST FT (¥- Ww). 
ATH ATTA (+ 29)-w4, 
fagfxctareaad: (20°2)-82. 
fafaratatt ATT (¥+2)-3e. 
fafiracaat HaeT (2+ R)-v. 
fafiracqaacaer (2-24). 
faeqaTaaaqad: (4: 3)-20. 
farqadt TH Ader (22-v)-Rv. 
faedtacadaregqai (¥-)-2¥. 
faatam qargey (4-2 3)-3e. 
fafafeacanert: ATH (20+ Ro)-R2. 
fart a Sfafasatra (2-9)-2¢. 
faxatfaat afasars (2 2-23)-98, 
faraifay rerafa (%:20)-cx.: 
FaTATTT TAATT: (¥-3¥)-2e. 
FIAT HATA (8-2). 


AAATTT ATEAT (Yo -)-8 2. 
aaaraashe feat cary (2° 43)-28. 
amr: Atatfaret F (¥+4¥)-22. 
AAVATTATE (19° 2¥)-EC, 
SAAT TA AAT (&-4\9)-4¥. 
SAAT TAP: (WS E)- 34. 


aq 
aa: freer aft (g-e)-¥8. 
aaeayat afta: (2%-&)-Ro¥. 
TAMIA HT: (2+ 3)-24- 
TAL wats J (¢.33)-we. 
TAL SAAT as (&-¥o)-4o. 
MU AeasifESTT (Lo - 2C)-B¥. 
fart TATAeT HST WEA (2R-8)-Lo. 
fara Ua tad AeA (2+ 33)-Cv. 
TarmfeTagrat Tarawa (e- §C)-04 5 

(3° %&)-€3. 

YarHewagsal TAs Z(C-2Z)-wk. 
UAT F TRA (2°48)-22. 
qe: Tawar fred (¢-3&)-<. 
TorrraA Tar (e+ 3A7)-¥R 7. fe., &%. 
ala aT Fora ary (&- g¥)-4G. 
ard g fafaet wrt (2-&C)-2¥. 
arereafafarecatat (& +4 §)-4¥. 
ANAT: THAT (VX-3A)—-V LR. 
aAaral 7 TeaTeAT (&-¥2)—Ko. 
sacraare Faso (2+ 24)-C3. 
MATT AAT (K+ B)-Rz. 
seagarraeraad (2 -¥2)-8. 


q 
TEMS J THAT (9° Vs)-Rv. 
qSt TITTY (¥- 2RT)-V4 TT. fe. 
GATS aT TAS (4° Vost)-¥? TT. fe. 


. Ms eTATATH(8: Fo)-<e, 
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a Ua Tafaess: (¥+ o)-2. 

@ Ua TST YS: (4+ VVWA)-¥ ET. fe. 

ATTTTA DAT (3° 2¥)-c4. 

ATT WTS AT (<-¥¥)-CR. 

aarhra gar atfeT (f+ 24)-w¥. 

aracat afeAat TA (G-90)—49; (2R+ 2X) 
; —2ok, 

TEqAVAA AA (+ Ro)- VE. 

AeATATAAATAT: (2° 3¥)-<. 

AIHA FT aMTeT (4+ 2R)-¥o, 

MITHA JF TT (G- RaA)-¥Z AW. fe. 

AAAEATAT AF (¥-19)-¥. 

FATPAATAT AST (Ro -k)—Ro. 

GATT: TAATACAT (Lo -2)—So. 

AATTATTAT AT (¥ + 4)-ZBY. 

AATTATARaH: (+ 4i9)-3 3. 

aarheaaar aft (2+ 2 8)-¥. 

aatar fasorra fafase GT as (R-RC)-2 Yo 

aa fasyre fafast faraqel + 

(RR-VARRO. 

ATATATATE: (3+ 2E)-VE. 

atisy dati qeat (3-23)-Re. 

aruigraaad (-23)-ee. 

aeged Aes TEAL (G+) 4?. 

aeraTAy MMT (g-Rv)-¥o. 

AEHTARATAT (20+ LR)-R2. 

award TAT Aled (¥-¥2)-Ro. 

afecral fafasetra (20 +4)-2 2. 

waqiafaqeareat (\9-3%)—wo. 

waTaaITHeE (6-2¥)-0§. 

Fa AVAAT TWAT: (3+ Le) 

wate ATTATAA (RRR) =Voe. 

a afew qT (g- L4)-¥4. 

TAT TeHA TS FatreT (2R-2)-2oR. 

afacest aera (+ 92a) —¥¥ or fe. 
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“afest Fas ATT (&-3R) XC. 5 


aT J Teg APT Tat (VV AKL 

faareasrat Mat (2-¢, 2o)-8e. 

fagrad waead (3-22)-Ro. 

aaah qeneareat (3-2 2a)—Ro a.fe. 

alararecarcnat: TH (3-¥)—2e. 

SIFT AT AAT MAT (¥-¥ET)-3e TTA. 

aftefercarararere»n (& + R3t)-¥R IT-FE., & 2. 

Aisft atfa TAMA (9° 3¥)-wo. 

aisgaetite at af: (%-28)-c&. 

arsenate fast (+ 2¢)-c¥. 

EHPEZTATAATLTA (4 RRA)-¥ 8 1. fe, 
(§-3a)-82 OF. fe. 

TAMAHITAT (4-3 2)-Co. 

CATAREATAA ATH (19° 2L)-EE. 

eararft Faq aaa (¥-¥)-RR. 

TYG FEAMATHTR (8 +G)-Ck. 

TaTATRETFTATTT (2-3 2)-<. 

PHT FAITH (¥-R¥)-Rv. 

CAHUPATT: AT (20+ LL)-S2. 

TATAPATAT ATA (Lo = V)-S¥. 

cae WIT APHICT (¥- Ko)—B¥, 

TARATAAAHTATE (8° 3E)-CS. 

TaTAACT: ASAE: (4° 4)-2U. 

CARAT TH EITAT (+ E¥)-34. 


Boks 
FRAN THAT (G4 2)43. 
efeafrar Tat AeIT-(¥ -¥¥)-22. 
Beat FT AAT: ATATA (3+ Lo)-Ro. 
STATA (8+ C)-24. = 
Fer F(A VE)-CH. 
AISA SATA ARHST (NI-FV=LLV. 
RTASSTATAT (8 VR) CR. 
TMAMVOHT AWAKE, 
FRAT FY (RVR 


Piper con feather 
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GLOSSARY OF UNUSUAL WORDS 


xeatenfagt—The science relating to 
the self of man. 


aqtd—The second of the five principal 
vital airs in a physical organism. 


afwarufe sH—A religious rite such 
as a magical spell employed for a 
malevolent purpose. 


assiet—A disease of the bladder 
appearing in any of its two forms. 


araq—tThe self designated by the 
subjective consciousness in the 
form “1”;—faaTta—One’s own 
body. 


arata—tThe horizontal measure ; width. 


araq—A posture, one of the eight 
constituents of Yoga, which has 
several varieties, eight whereof 
have been described in Chapter III 
of this work. 

Zst—The name of the artery in the 
left nostril through which the 
outer air is inhaled and the inner 
one exhaled. 


werq—The perpendicular measure ; 
height. 

BiY—The middle one of the three 
ways in which the repetition of a 
Mantra is done without making a 
sound, though the organs of speech 
are made use of. 

#ra—The bulbous root below the 
navel from which the principal 
Nadis (arteries) issue and extend 
to: the different limbs in which 
they function. 


erate —The anus of a monkey. 
afitrathercfad—That whose: pericarp 


is invested with filaments. 


Hose1—The serpent-like artery which, 
according to this work, has curled 
round eight times and is required 
to be roused by Pranayima and 
straightened in order that the vital 
airs can pass into the mouth of the 
Susumna and through it into the 
head for the purpose. of self- 
realisation. 

graa—The process of holding the 
breath after it is inhaled. It has 
two varieties “ afga ” and “Faz ” 


q.v. 
#aes—The higher variety of Kuth- 

bhaka in which the inner breath 

is controlled without doing Re- 

caka and Piraka. (See VI.30). 
#tsz—The stomach. 


afrq—a soul in an embodied state ; 
also a (nominal) husband. 

Jea—aA disease of the spleen appear- 
ing in five different forms. 

Tel—A cave ; here a cave-like cavity 
in the heart. 

—am—A wheel, here a_ wheel-like 
entanglement of the arteries tech- 
nically called a plexus. According 
to this work there is only this one 
wheel in the body, though accord- 
ing to the Hathayogapradipika 
there are 6. 

af%q—The one having a wheel 
i.e. the Jiva (individual soul), 
who is confined in the state of. 
ignorance in the wheel at the 
navel and is tossed about hither 
and thither. (See IV.19). 

facatis—The root of the Citis, the 
vital nerves connecting the thighs 
‘with the middle part of the 
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aWTat—Knowledge here defined as hav- 
ing Yoga as its esssence ; -waTft— 
The acts constituting Yoga ; -7T# 
—the stalk (as of a lotus) con- 
sisting of knowledge. 


TeIITSAT—A cobweb. 


aeaq—Generally a science or doctrine 
also prescribing a practical me- 
thod for realising the truth con- 
veyed thereby and particularly 
the science relating to the theory 
and practice of the development 
of the divine powers inherent in 
man. 

at<~—That which carries one across a 
stream ; here used metaphorically 
to denote a key-mantra for the 
attainment of salvation. 


faaargix—Lit. the food of the gods 
i.e. nectar. 

fadig—A disease arising from the 
affection of all the three humours ; 
consumption. 


gfgt—The god Brahmi. 


gr<mt—Concentration ; the designa- 
tion of the sixth of the eight 
constituents of Yoga dealt with 
in Chapter VIII of this work. 


qaeqat—Lit. that which has smoke as 
its banner, hence fire. 


eqr{—Meditation, the seventh of 
the eight constituents of Yoga 
dealt with in Chapter IX of this 
work, 


atét—Any tabular organ of the body 
such as an artery ora vein; -af@ 
‘—The purification of the 14 prin- 
cipal arteries issuing from the 
bulbous root below the navel. 
This subject has been dealt with 
in Chapter V of this work, 


aT¢—An internal sound. Several such 
sounds begin to be heard when a 
slight control is established over 
the inner breath. 


ajw—The stalk of a lotus plant, 
used here metaphorically: for the 
perpendicular artery on which 
is perched the eight-petalled 
heart-lotus. 


faq—a vow or a religious observance. 
10 such are required to be observ- 
ed in order to prepare the vital 
airs and the mind for the practice 
of Pranayama etc. Chapter II of 
this work is devoted to a detailed 
exposition thereof. 


frataqa—Full of light or lustre, or 
shining forth with its own light. 

fatatI—aA state of perfect peace of 
mind which can be attained while 
living. 

faspfa—Atonement or expiation for 
any sinful act. 

#rareaati—The sprout of a wild rice- 
plant. 

afec—An epithet applied to a celibate 
who observes celibacy till his 
death. 

yoratai<—The sacred syllable Om 
which is uttered at the beginning 
of each Vedic Mantra. 

y<qq—Spiritual experience or vision. 

yeatet<—Withdrawal of the senses, 
from their respective objects. 
It is the name of the fifth Anga. 
of Yoga which has been dealt 
with in Chapter VII of this work. 

qzatarq—The highest joy ;_fare— 
That which has a body consisting - 

_of or becomes manifest as the 

highest joy. 


124 P. C..-DIVANII ~ 


fayot—The name of the artery in the 
right nostril through which the 
outer air is inhaled and _ the 
inner one exhaled. 

qza—That which fills up. In the 
science of Yoga it is the name of 
the process by which the outer air 
is inhaled in a certain proportion, 
and which is the first of the three 
parts of the method of doing 
' Pranayama. 

sTq—The general name of all the 
vital airs in the body mentioned 
and explained in Chapter IV of 
this work. It is also the specific 
name of the principal vital air; 
~—3TaTa—tThe control of the vital 
airs, the various possible methods 
for acquiring which have been 
explained at length in Chapter VI 
of this work. 


caétgt—Enlargement of the spleen. 


qaqa g—One who has taken up the 
_ posture in which one sits on the 
hams, technically called Virdsana, 
for whose definition see III-8. 
farg—Generally a point but here the 
Anusvara placed over the crescent 
forming part of the Omkara. It 
is also used to designate the 
human seed: Which‘is the sense 
in which the word is used in a 
_line, is determined by a reference 
to context. 


a@vq—Learned in the Vedas ; pious. 


ataq~—Lit. the city of Brahman or that 
which is filled up by Brahman; 
used as a designation of the heart- 

. cave. 
FateT—Usually the hole in the-crown 
of the head through which the 
light of Brahman entters~the body 


at. the birth-time of éach indivi- 
dual, and leaves it at death-time 
in the case of a perfect Yogi only, 
but here used to designate the 
Susumna Nadi (Sec. IV-30). 


ataiate—The last Muhirta (a period 
of 8 hours) of a night or the one 
just preceding the sunrise on the 
next date. 


H-a—An incantation or a mystical 
formula for invoking by the re- 
petition thereof with faith any 
deity of the Vaidic or Pauranic 
pantheon. 

qATITI—A vital part in which a group 
of arteries have clustered to- 
gether. There are 18 such ac- 
cording to the opinion of the 
divine physicians Asvins, con- 
centration on and the extraction 
of energy from which constitutes 
a special kind of ‘“Pratyahara”’ 
as explained in Chapter VII of 
this work. , 

Fersimt—The cosmic air. 

aTatT—A unit of measure for keeping 
up a balance between the times 
to be devoted to the processes of 
“ Paraka,” “ Kumbhaka” and 
‘*Recaka”, which make up a 
“Pranaiyama,” according to Chap- 
ter VI of this work. Each Matra 
is equal to the time required to 
utter: one syllable. 

afmatt—Ordinarily the path leading 
to final beatitude but here the 
designation of the Susumna nadi, 
(See IV.29). which carries the 
vital air with fire to the top of the 
head, 


ay—Restraint. Ten kinds. of. res- 
traints. are.required -ta be. observ- 
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ed in order to prepare the senses 
and the mind for the practice of 
“Pranayéma’”’ as explained in 
stanzas 42-70 of Chapter I of 
this work. 


alt—Union generally but here a 
union of the individual soul with 
the Supreme Soul. This term is 
also used secondarily in com- 
pounds to designate a means 
for effecting that union such as 
“ Jfidna-yoga,” “ Karma-yoga”’, 
‘“ Bhakti-yoga,” or a means for 
attaining any substantial result 
ultimately leading to ‘the said 
union, such as ‘“ Hatha-yoga,” 
‘“*Laya-yoga,” ‘‘ Mantra-yoga,” 
“ Raja-yoga.”’ In this work it is 
used in the middle sense only as 
defined in Ch. I. 44/2. 


zezqa—aA secret doctrine or formula; 
—sqaqq—A. secret or secluded 
place of residence. 


tq or ta%—The process in “ Prand- 
yama’”’ consisting of the exhala- 
tion of the inner air through a 
nostril or the mouth. 


<H—A grating sound made by the 
‘pronunciation of the letter “<=”. 
ufaat—aA spider. 


arq—Ordinarily the atmospheric air 
but in this work it has also been 
used to designate any of the vital 
airs individually with its specific 
name prefixed to it as Apana 
Vayu or Samana Vayu. When 
not so prefixed it means either the 
Prana or Apana or all the ten 
Vayus combined together after 
the Kundaliniis aroused, as deter- 
mined by the context; -t@T—Fire, 


atqza—The deity who resides in the 
body i.e. the Supreme Deity, who 
residing in the heart is its inner 
ruler. This was the name of the 
only deity of the Bhagavatas of 
the old school, prior to the rise 
of the Pajficharatra sect. Its 
synonym was “ Bhagavat”’ be- 
cause it was “‘ Saguna ”’ as well as 
“ Nirguna.”” 

faatt—Disunion or separation; ATs 
—The time of disunion or separa- 
tion (of the individual soul from 
the Supreme Being) i.e. any time 
other than those of ‘Samadhi ” 
and “ Susupti.” 

aq p4—The religious acts or rites 
prescribed (by the Scripture), 

aqamq—The thigh joint or groin. 

zaTefa—Ordinarily an utterance but 
in religious works the utterance 
of a word expressive of any of 
the seven worlds from the earth 
upwards such as “ Bhih,” “ Bhu- 
vah”’, preceded by the syllable 
“Orn.” 

aqiatst—The apertures in the human 
body through which one has com- 
munion with the cosmic space 
(IV.66); also particularly the 
one in the crown of the head 
(VI.56-57). 

farfatatt—The seat of fire (in the 
bodies of human beings, quadru- 
peds and birds) as described in 
Chapter IV-11-15. The same is 
spoken of by its synonyms ¥qTat 
(IV.58). TeuTHa (VIL.27) ete., at 
other places. 

farx:7a—1—The lotus in the head said 
to have 16 petals (See [X.87). 


aih—A morbid swelling; a tumour, 
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sftactaetq—One on whose chest there 
is a special auspicious mark called 
Sri Vatsa, made by a curl of hair, 
te. Visnu. 


TisTestdTa—(A lotus) endowed with 
16 petals. (See IX-87). 


af-a—A joint ; an articulation (of the 
body) used in XII.1 in the sense 
of the perineum or frenum of the 
prepuce. #lai is its synonym. 


aaaai—tThe seventh class of conson- 
ants in the Sanskrit alphabet. 


aatfa—Complete self-integration and 
concentration on one object to 
such an extent as to make one 
forget one’s individual existence 
for the time being ; the name of 
the 8th constituent of Yoga dealt 
with in Chapter X. of this work. 
Unlike Patafijali, this author says 
that this constituent has no varie- 
ty (See I. 49/2). 


afga-graa—That kind of Kuthbhaka 
which is accompanied by Recaka 
and Piraka as distinguished from 
the Kevala Kumbhaka which 
is not accompanied by them 
(See VI. 30-81). 

fafg—The achievement of an object 
aimed at; hence also the attain- 
ment of some miraculous powers, 
This work does not speak of it 
in the latter sense. 

atadi—tThe perineum. aft is its sy- 
nonym. 

garmt—The name of the principal 
one of the 14 Nadis specifically 
described in Chapter IV of this 
work, as it is deemed necessary 
to know their positions and func- 
tions. Wee and AfHATt are the 
two other names by which it is 
designated in this work. (See IV. 
29-81/1, 35/1). 

fenq—The buttocks or hips; ~aq— 
The region of the buttocks or hips. 
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CORRIGENDA 


Misprint 


q. J=yragat 
UAL., TSUT.TA. 
aeariresr 

fecqoft 
afgaraa 
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waa 


Q¥/(-aR—aaat & faqat a gy /R-a-ee Uae 1 gy /3 Te frag 
wat |x ate —afge ————————; aan oaaerfcor 

R4/<—aTs, gaat ae faafe: ; qR-erar Fafa afeaT 1 § g4/R-73, ¢, Fe 
fasfgadaarfefa: ; 72, a—rfeat AaSfefa: ; ae, 2, oonfear aerarfefit: ; TRH 
afed aaftad: ; avatfear anrarfafe:; ag—afad Feafefe:; av—afed aH 
afeta: 5 Se q aA | R4/S—T2, 2, o—faant + radiate; Te 
feat at dofe ; 43, 4, TY, 4, g—faatioafa dole; ac, w-faarivaft dafe ; 
ae—faarisate aata(?) 1 

RR/ATR, TE, CMT T TAT; TX, K—Aat t———— 1 44/8 
Tae — 5 AY, Tafa STAT af: 1 &@/3-7R, snare ae qried ; 
4%, 4, @— 4: aa: 1G R/WOT?, AC, & 


ws waaTseara: 


afaarea yeerat ated gaaTfory | 
woragd faarerdt SraTATATTTT UG 


aa g fafat tat aresareaat qa 1 
qereat wt Tet Wrafserardey UFC 


wafers fastar aaioreqreafaaar | 
arate + ater frat are es 


aeaaay soy aata-srertaha: 
Te: AqAeTAT Arar areaaarfata: wectt 


*efa Patrartacat sazatseaa: ut 


R9/%-72, 2, 4, c-atfaay qeerary | wy-aPaead(?)——; 7a, F- 
aifaae—_——1 0/272, &, eae aararfeorg | Go/3—aR—-TaTAa firarare: ; 
ay, e-uTTAg faa: ; 7R-vaeqa————_;, 4, aT OF faarerat ; Te- 
faats@——— eo/¥atadst faratraq ; AR-wetet eaeTatTAq | AY, TR 


waa fra Witt; Te, ThA AT AETA TAT; Te FeTTT SETA TAT \ 


Qo/ 2-7, 3, 4, TRAM T feted TT | pr apie Seah a feat are! 
ge-¥—T8, ¥, TAT feet; TIT Asada (?); Ty, Hwa: Yfataraay; 
Tea: afzeaatar ; TE-AAT SATA | 


9/2 TR, ¥, & TR-AATaTT AAT; AY, 4, & Ae, ToTafeeg fata 
9/2 ai orearenfara : a3-adstarafearat ; eat orrenrenfarerat (? ) 
g9/3—me—arafaar & sata; we-areafaarhs watfa ; w4-weqrafaar va + 
aa/vaty, & o, a fararie ar wag | Terra araaq; 73-——araa (?) ; 
qa ; 74————aT aa; T ¥————aradq(?) | 


90/3—-AR, & ¢, H-: a a-eaea fara: Fsat: ; TR, 4, TC (TeT- 
PTAA) ; e—eardfrct: Gea: | wof¥—A%, 2, 4, o—qeat aTenaaTfehe: | Te 
atsat———;  TR-|arAT — aeaatfafa: 5 a¥, TR-aTeaT arawrararaa: 5 T— 
areca (?areat at (=) waarfaha: 1 


*aq “ac” Be wo/3-v aaacafre: wis: T eT Tea: afrarrat: 
fagtaza, aarfaat: | taatiaear: gear: war aisAarfehA: rn 


Tz ETS SST ATU TTT SA TUT ATL ata @ afaeqadta qed. aesaarai 
aeafaera: vafa wat dat dar areas safirar: 1 


? 


gu 
fretaiseara: 1 
*araera Tara —— 

ae: aa afer ara 

frarasat aa Shifaer TT TTT nen 

fafa anit seeararanfete: nN 

TON MATTATTT FATT 

aaa fares Gay wate nai 


aT HRTTTa: Wg: AAT Garay | 
aataay fasarea) aecarearrqert ei 


arnisdt wt aaTTTET ated 1 
afer: waar aad sAATETeTA UA 


frettatseata: 11 


*72, V-OaeTT FaTT | TR, 4, O-aeaeRT Vary 5 AC, FMTaeaT: | TB- 
srr 1; Ta Ta; 7%, % 3% ¥, 4 AR, TX X X XI 
RA, GY, % 72% % 4 & T Ba sari 1 e/gaTe frac 
FarTaTAT 4a(?) t 


a/wra, ¥, & ¢, TRU FT fae: TT 8/2 |}; a 
TAT TTR ANY; AY, east at ; We-oieg wategra—i 2/3-¥- 
mx XOX KX X XK XL PST XK X XI 


R/R-RSTR- XX XK XX X XK 1 BRETT ST ae Te -B/ YT 
ae Gat wafefa 1 3/3-v-av, & TR—- X X X X X X X XI 


¥/R-RATR- X XX KKK XK 1 ¥/aTY, & aT, BT eat AE}; Aca 
viteat(? ) 1 ¥/ AR, % Saas YoY | TROT Twa; a3, 
¥, Tae: Gawan | Y/R freee werent (srerTeaT) 1 xv Te 
aaray s aig (Treraeaa) ; TemeTarfeaafareay | ¥/3-VR- XK XK XXX XI 


4/? 73, T—isd ef ar; WY——___f aa; owe, ____a- 
wa; T A- xX X XK K 1 Y/R TR-aET a: sare; | TR-aTea(?) 
art wetat ; av—artear(?) aerdtat ; | t¥—sere}H—§— 1 4/e-R-g, ac- 
x X XX X XX X I 4/213 aoe ea THT | TY, AC—aeI——— 5 74, 


gg TWAT : 


TATACTAT AT fas arsaeaata at | 
qatar Aaa aaa NE 


umd get arreserqarfear 
featfecfed: PTT TaSRACTTTT ll 


* faarasat wad Fareasratt qa: 1 
feoaafractiat frararat aa: ITA} 


frat a dfaferora Meqaaat ward | 
qamit 4 fereta eqnieraferry 9n 


fracas Gorse Te 
aaalferarty afcard co ise 


G/T, 2% 4, & TEAST ; AK eT | TR; 
TaresrTaaeaaT | §/R—-Te—faool at aaa aT; TR _facagarearara a; 7, ¥, 
&, & ARfaoy aT ata aT; Avg areata a ; Tag aT eT aT ; a 

att aT | &/8-te, ¢, TY, STITT 1 e/¥ Te —aaaeae- 
PA ; TRACT I 


9 RAR, 2% 4, &, Te-wMTate eet 5 Ac-UITTfeefad Fad o/RaTR—AA TeeT- 
qatfeat(?) we—-arrgerqarfafe: ; Fk, 4—arrgser aarfaat 5 T- aaTYSS X XX; 
TATA PTAA | AY AAATgsEATASAT | e/k— Baal les xxXxXXXXXI 
o/3—a—feafarfad acer to] MTR —adearepy | aT Fite, 
a-aaranfinn: eata:—aa Barges ger Tea Shea: | ale TTA | 


WIR-W—-T4, F—- XK KX KX KX KX KX KX XK I 


éRan—fet a oafoeted ; ae—fawaefad sed ; 13 —faraca raat \ 
é—aR—aaraaag qa: ; a-frarcramagd: 5 T-Gepsayt TT: 


B/R-RATR, R= XX XX XXX X 1 MRA aeqaaat gary | TE 

war(?); 74, & A-Aeawaat Fer; aa—ateraa- (?attoat) vat 

Simakes Gil q feat; Taam a aT eaten; 7, ¢, 74, FARM FT 

ferat ta) </vag—eanieg acfeaary ; 42, 4, eeaenieg aT: aaa ; TH, & @, 
H-RATTTATATTT | 8/3-¥ ATR, Bo ee re Se oe SCT 


go/—ae—-frararsrat sad; 74, % egaraat TG 1 0/4, F, 
Fara Tt: ; A-TUITTaT ger: ; aE -faarasat Fd 1 Yo/¢-RaTR— 
x xxx xXxXXX XI go/3—a, qe, H-32 aiheeATTy | 20/%—A¥, TR- 

afert(?) mt aaa | 


facttat seara: 29 


afererata ar asa -aeq safe ater 
fafaag a wag sat ar ar afriat nee 


qe safest azareafaatsaa: | 
fafateaat anit wearerrat 7: RAT WRU 


aaa ae ga a Far afaeraay | 
Uae sey TeV HT: TAT: 3M 


amet fafa: saat atfrat arraetar | 
afas sorqerrea fafa: ofeatfaa: nev 


aa wareararaarg efaeaarfera: | 
THATMSTTTT TEEATT TAT ues 


Aa TaN: AeEATA FATT 1 
AAT TI CATT ARATTASAT Lk 


8¢/(aagraft————1 ea raedeg aafe stray | TET aa 
% aaa; av ac, acAee de g atta | 22/3-a-fafeta wz aelg: TR, 3, 
av_fafeaq @ ani 1 8e/¥-aR, ¢, Te, BagaT aT aha 5 TRS ar A——; 
T4—TEt A ATI 

R2/ RARE Aafesssht 5 TRTeTt Aas: Ty, &, FTE Aah 


sit; a————aiefaeerf ; av—fatear atafeetsfr) — ¢a/¥are——_—_—— 
fafa: cyt: 1 

23/k area at at; AR, ¥, & Coweta aaedty | dad aaa at gt 

at(?) ;T3—arat eqat(? Jar ga ar; TE-aT eqAt—— | 23/278, RW & AR, 


%, & ¢, TTT Basse) 83/22, ¥, 4, HX KX XX KX KI O/B 
a eateqeaadt aT ; TE-Wasqeqaa Tes ; aQtgeaeaat aq; Tc-aTeATT Ta(?) 


qe-—_——_—asq ; a¥, ¢-afeareaad asa ; T?, q-aaeqengt Tat; T-Azeat- 
eqqaq———| 23/¥-A2, 2, 4, O-ATFITHY TT: SAT: 5; TL-TeT Tat ; —— Ae, 
C-AATHARA————|_ 0313-¥—73, 73, ¥, 4, XXX XXXXKI 


ge/ tata, BaeTG fafa: Hag 1 ke/QTC—artet aifaweraT 1 ke /3Te- 

afeaigadet ; 42, ¥, 4-arfrat rar (—fta) getet 1 e¥/¥atl— fefaat 
ares: (qa) 5 Te. ae—SareefaeaniPaa: ; Te, T4, §-——-—afaeqarfera: ; 
73—-fafae: ofeatfaa: 

94/ Tk, V-ATRT ATTEATA— ; TL-ATATA HART CITA ; TR, ¥, 4, & &, TR— 
—— aT 1 84/3 — ae -afaeafinens 5 1e-——dfaeaarfina: 1 94/t-R-AC- x 
XX XX XXX R4/RATR-THTHT THETA °4/R-WaTR- XX X XX XX XI 

e/%-74, TE, ¥, &, H-———AaeT TAT: | TR-AMATT TAT Fa; TYR 
waa TTA: 5 8e/<-RATR, AC— XX XXXXX XL 0R/RAT-AMAET TIT 
ead ; 74, SAATASET TIT——-— | 98/3-¥—-FR, ¥, &, TR- XXX XXX X XI 


2¢ ARRRACTT 


wast wie AIT | 
a: sat a aes saetfasnst WaT Ugo 


vate oratsfted 4 eararaed @ adar | 
aed wast wit a wa fe wee Ween 


TAATETT ee TGA 
ATT esi 


afa stainrarataced fadatseara: _ 


Vo/§-T? 2, 4, &, ¢, TY, a, HTT TaTT | to/RaTk He 
WaT 1 ge/R-ag—A: rat a Sart; TRA: at Tats 1 ke/¥-AR, 4, 
wares free wad; Ty aqaeafarnd Wat) %o/3—¥-AY- X XX XX XX XI 


¢¢/ (ae feeaished @ | AR sft@a 5 T¥-——_2T 1 
¢/RTY, & AT, HATA TRAM aT: 5 TY, Gea AeAET TT ; 
13a AeA -| 2¢/3—73, Se WA TTT amt ; TRA FATSTTATTAT |; 
1aeg TF TI; Tea; alae weft; aR, “oT. ; 
TR-T FT waMN—-; ava. 1 ge/¥-A—-a Ua J BONG: 7, 
2, 4-AARTAHSIS: 5 TY, “4 73, ¥, 4, & Baee fe were; TREAT Hoa: 
72, w-aaaaha(? were: 1 


88/27, w-ad FT TRIM i i aat F——_——._ ; ad, Te -FAATET- 
are 1 9@/Q-aa-aafacd canar(?) 5 a4————aeaaer ; a¥-oufeed erat ; 
a3—safase———1 98/3872, 2, TRO -qatierafaerd ; 74, e—aatirifaart ; 
avsatdarmitart ; a¢, s-aaderriert | e¢/vorz-caenret far; 


TTT 5  A-VITMET HAT | 


88 
qatatseara: 11 
*qaacty  JaTa— 


ARAATaTAT TT YT TT TTT | 
eafeat mad va ae fared TAT eH 


We WAM AA ATTA FI 
adda tas pageant BATT UU 


WAIL TaHAT Teas TT I 
aeqara: gareta: cafers Toray uz 


alararecancaa: Treat Tout fafa oeat: 
qai afarrqes X afer afar en 


wast wafers Tt TATOO | 

aeq afte. g gored frag nyu 

aferisft Tar wer Tryst TTS Fa 

sql a fraettareerrat eT _ 1k 

aatatseara: 1 
ay, “Uae Tart 5 TY, ACoA; TRAE: | ARTA 
ara; TRMNTTA, «1; TY, 2, TY, 34, & TB XK X X XI 

BR-RAR- XX X X X X X XI 


2 tt—-_—__—_—feaf  fa-az, aT ei ——_; ra 
ast—_——; at-ad Asi————; a4, ac, F-wdaqt ———-_-__ | 

aftr, 6, P-TMaeT aa | | AK—TaTaTeAt——— 1 3/3-72, 3, 
ETT: garita ; 72, 4, Te-——__—_—aarta: | 3/¥-a3—eafeaat trae; 
7*{.-_—_—— I————; w-———— facaArAaT | 

x/ gaya aaa: Wea; TL, 2% 3, 4, eater: ———, Te- 
waar aeta:———; 13——fafaear(? ) area: qed | ¥/R-T4, Gest fatettsa 


Waa: | ¥/$-R-A¥— XX X KX XX XXII ¥ [Rae aot afetReR F T3— 
aeuahirtent J 1 ¥/¥—aR, &, ae—afert afattaey | Raft afte 
¥ [RAT x X X X X X XK XI 

4/ <TR —TaaT cafe wR 1 4/84 XK XX XX XXX 4/R-TL, 
% Te, % Caer aferrgeSs J; TR-aeaafaMpest J 1 4/MAR—-TeE J fafraaae ; 
Te, TY, 4, H-TSTA (? ‘ad) feleaq; ac-qered frat ; qopereg FIT | 

@| ¢-a¥—afirat ~——-——; 3-aferat g T———1 8/13 ——— 
ll wat; TY ————ae aT | AR, T—— aaa; yaa TTS 

FAT 1 &/3-ae, Te aiqss g fracttarg ; TCE { —; 1¢-3iSs7——__— 
Q/<-a¥, Ieee SEH TAT 


Ro aVrasraeaa: 


satene fated acar Teae TH | 
Tare aasceraarafs gfTAT elt 


we Tariafentacentett der | 
ee are AIT ETT en 


*yeal ATT: aaa: oda: fate 
afart gorteta sfertt CATS us 


seat Tea: Geary aT Ta 
aaraaeat fra ara gaarfea: gol 


fagrat t atftfa: wear i 
Tent + areas: ata: Teaat: fT eeu 


9/873, &, @, 73, 4——sateafe fasiex ; me ; TY, 
ac—safeate Aaa ; avsictefe gf fase (9/21 3—FeaT maa TT 1/3 
Tea WAT x1 e/a aarafe(? )gfarry; Te, ac—gfae are: war 

e/t-Ae, QUE ase | Te-OF Te aeafety ; Av-TH J TeNaferT | 
¢/R-at, 4 farrerenrefr dead 5 ay, TR-———_——-—dfea: 1 ¢/¢-R2-J- 
xx XxX XXxXI ¢/3—13-gaxtererarael ¢/3-¥-7%,T- X XX XX XXXI 
“a, 14” Bat: eto weet a farsa, “Hw” SF aT @/2-v,20/ ev Taedferad area | 


9/< ART TTTEMTT: 5: TYPE SET—— 5 ACTSE F——; T= 
Z TTA ATH 9/3 —atz_afetet aorATT  ; 13____aqanqrtnw | a[ Say; 
& ¢, 1 —afatia TATA | 

9o/k—7%, 2, 4-eett TAR eae | Ae-eeT F———__;_ 13-—-gutlt 


WR Bere 1 t0/R-AR, <<, TRAST (: TAT SAY, TR, Y eat TTP: 
wat Ft ie a fraaa | Qo/s—T3—araa | aATfea: | 


88/8 RT, HX X x x XX X X1 a-fagrrfreqeataratmt faetya:; 1e— 
i waarhrhe: 1 ia fadiva:” eff Terceat 1 tart auface- 
@eaat at at emery zaaa at—T4,  a— 
aifrearenaforyeated Coen eis esters aa afa cerca: + 


re i a MICE ICS COLTS ps shel ude uaaaee 2.38 Te 
wrod | ate RTT “TE” real quad |e gat; ¥. aca ae 


fared ; 4. eat aadaaeTeMT ; ATMAPTATHE 5. feared 347 1 
‘a’ wast a aE ea Tea | Hoe Rae eis ar a 
ett qeecerat fier eT g wat ate arat fae 
QUITS, AC, FATEH TOT: | Tees ——; Test F 


qT | Befav- X XX XX XX XI 


aetaseare : Re 


great + ofrent qé agar gfe | 
wared watacatearfafasrmSy Uk 


aitey dati gent watt J aera: | 
wet aferrpena Faery eau 


Aergate fafa aot qen TAT | 
qerrrt F fafacr qeafas J aT ee 


TT at Bare Tera TF weet: 
Bert: aid aft SANE Weal 


aTAAAC Tal aeqenifey aera: | 


ATTTATATY TITTLE 
22/ Ts, &, qrRaTAt J Treat; T eRe TAY A————1__22/2—72- 
qe aear afieas: | 9a] eater fatarrerry 5 Ao-aaoarfafaarmg: 5 TE 
gird aa aft: (qerreaa “aderfafasaey” acaeta) | 
9a/eareaatitsa atadt wat; AR-——————qat 103/29 -eHHT 
wat: ; Ae-aeeda aad 1 eR/wore, AY, aoaaareradifeay ; | TRUAFaTTAfee 


aq 


gy / care aeeante fafeter ; my, & a-Rergafe farmer) e¥/2-7e, 2, aH 


wet wen gatas; 1 ee /R Teeny og ofafera | | te —aenreat fafefare ; 
73H ————; teense 7 fafarct 1 ee/eae, 2, ¥, 4)», TRATRTE 
aafad wat; 73, § aerate fery 


RURAL 4, CTeTAT wetEAT | Te ——3aTq aera: 5 Re 
pura J Hreat:(?); reagicnat g(? wath: 5 Aopoeata: (? aca 1 4 /3— 
meee: Adee | ARSE: (7 +) ade at; 12, ¥, 4-eeait——att 
e4/¥—A4, & , ¢, 73, ¥, 4, &—eaTaTirareaat: 


2e/%-TR, ©, TY, &, T-aTefereraeal ; TR-aTTaPAe TAT (7? 1 -Ve/RaTE, 
x, a_—aueagantfent afer 96/2 ARATE wet; TRAE ; 


TI-AATTTRIT ; T4—AATTAAITT \ 


st ARTATHACTT : ; 


*ad arene ter fareafer fasriit = 
aaee freta areatea FATA ue 


ass THAT T WMATA Ta: He eeu 
ata sititraratacrt adtatseara: 1 


go/§<-7a3—_—_—airararer Ut: 5, AK-——_—-aregeret—; 80/227 R- 
x xX X X X X X XI Xa adaiafiet eat 1 Ta 


aa Fat yarn ge da az aaa 
THAT TAT 
area fafa aa? fad at aA II 
a va “Te” dasht feat freq farafefaarqaqerat 
% oa(?)a; 2% wae; 3. aad afnd(? at 1 e0/R-7e, 4, v, 


caaes frateanft ; av—ad a frat Fal 8o/¥—AR, ¢, TR, 2, ¥, 4, & STMT 
gaaa: ; Tweet det aT; Ave Tada: (?) | Te-aaeT GA | 


qe ——Z aaa | 
ge/taty, q-aRiafe a satr | AR-———-— eat 5 T————— 
pearl 5 Ad, S—————Heag ; FR, (&———_—_—aa: Bea | TY 


maa; I xX XK XK 1 e/a aM Fe; Tv, TE-———_— 
a: THI I xX XK xX XK I 


RR 


agaiseara: 1 


seararaed at meray tra: | 
Ga: We HeTaPT aad aafeady ei 


* mara 
weg + carfrarctrata faaaa: 1 
eI Tar: VAS: AaeeTT UR 
sata att aetat are at aerate 
{owe a alee dad ae fase area: nau 
earft Fa aaat sai a TaaTTE | 
fasracatit araterreg @euat az vu 


arte aed adt aa a frag 1 


ST AAT TA APT TSA: 4H 


anit at qaarester Tes TTATTT | 


agaiseata : 


UAT, &, STATA TT | k/RAAR,R 4, O-TT MTS TTT 1 fe 
T2, &, V-—AETAMIT atfeadt ; TRAE Tafa ; Ty, &, FoR gales 1 
*TR, Te, Ry Ryo RS KO OX OX ——| 


A/RaTk, & FTAs 1 -a/MTE-ATSTETT: aaaferry 


B/taTs, &, a¢, esata Aa aetat 1 8/R47G, % & YC, ST T 
aaa ; Tae at aatfafae ; ava F——_—_; qe-eney = ———; 7 
arat a(? )————; mead ceria ft FR, 2, 4, ©, 1e-etaafeET 
iar tafe Peers 7 I 3/373, &, &, T3—Hraey Hee: 
Mat: ) AKT. — 1 3/¥-8, 2, 4, wore fsa @ araa: ; TY, Ac- 
aft facafet area: | 


¥/Rary, ac—faarreat Warera | ¥/e—as—e2fe eewat ac 


4/ RAR —aaGMSAT Tae | A, 2, 4, W-— Tai 
wa a1 &/RATY, &, acaat aaa 7 faaat ; TEAaa SaT—_——____ 1 &ps— 
ALT FTTH: | 

a/ ara a at eae 5. TRATAT —_—_—_—; av-anff at a—-; 


TY, 4, AC, San at J——_—— 


Ww GTaTHaACHT: 
*aqacaq Jara— 


TA sats fe WHIT STATTT NH 


frat carersifafeta frat 1 
worerafire: ST aTeeoaTaT: stl 


agers tfaeeta afar: | 
greamete waft aha aay aT cI 
arreanfs faararerta afqar i 
ara a: gale at AT aT an 
a Ua wefress: T TSA TAT: | 
areaerateaa et atta fata® ngoi 
arened arafteart abreast frit 
sened Raed THMTTETAT 8 ki 


* aR, g—aitrrardars j AY, ACTA: | TR, 4, TH XK KX X XI 
QIRATRATK Afeatt aay | AE-——araraareye/¥ ae, DaaTeriaay; 
TRIUTAA THAT | 

to/eor—faeaa(? ada; ag—freraerdargary | o/3—73-ardreratigi(? ) 
TT: 5 TR-WadaceenTy(?) 1 


e/tare—agaritst: Sf | ¢/Raay, ac—aafea aft ver: 5 te-EeofeT 
airaaar: 1 ¢/R-A¥, ¢, TY, 4, 8, BE TeaTeAAafe é/[2-3- 
TRS Rs Oe OS IE 


Q/taTe, 2, & Fe, Tomerafs fra;  TR-aAeaTafrarfraarsz | 
9/33 sega 7, <————_agai a/v-te—at aT 
mata a; aRaatsaaya(?) art 


Qo/t—ac, Fa AD wafasssz: 1 Qo/QaR, Y-aeaET AVA: | TAT 
————; 78, 4¢, 7, Saray ATA: | TRAE | MTA | AY 

ATTA | ALATEST ATTA: | TEAST ATTA: | 80/3 TR-SITET- 
afgat 4a ; 13-areneaat gars 1 go/veTR—airearag frat: ; weather 
fastae ; Teaihrta fester: ; aa—aera fasta (?) 1 


o/c te—arered Heer (?) | TR-areMeeaafeearat (?) 5 T4-aTeAETT 
(?et) arafeeart 5 73a} Rai aTqaitrrenet fasta: (?) ; 
a¢——_—_—— farsi (?) oh T-tereg freer | TR, TE— 

faceata(?) 1 


agqaiseara: RK 


Pratt wasTat 7 TITATT | 
equss aeadmai aatagaatia F UR 


areg g frat arat war fassft wast | 
aeret a Rafa Tefress Fea ez 


Tay, aoe Arq TAROT | 
agrei aan aasaror tire feare “WEI 


agra J eres fareat Gaweqyy | 
fart F arae Gera ues 


we ATA BHAA HA | 


° 


BCRCUCHISECIVIE CS MELE CARAT 


82/ LAR, & , T2, ¥, 4, Nana aaa Jl 8k/R-Ae aged safaay; 
ARAGeH AGIA Te; ATTA AGATA(?) | eR/RATR-AvEs aeaTSA; TR 
HISS ACHAMAT ; To— Z Way; T_—— a yet TF; Fe, 


q 4—— ae to fry-atefiter dataset aera) aert 
aaa T 1 kR/KTR-aeAaga Aft Tq; TR—aeT a tT fT saat a(?) 
93/¢—ar3—_—______3 farereafena (2?) 5 4¢, #-——_____- fivar- 
wat 5 AE———_—_—___7q faar—; 14, (&—_—______¥ (1——__;; 
73—— —F Rare (7) 3/212, ¥, a-war fait wae; (7) 
aa—ferat———aras:(?) ; 1 9-ferat————araat; 1 3—farat—_——a1a ; 
TR—TaI— a (?) 5 AE———14H(?); TH &, FE, fret ———— 
qaat 1 ea/aame-ae wet og Haft; Ty-Be Hear, ————_;__ s-Bemearg 


ganfr; metered a gatfir § ea/vaR, 3, ¢, a¥, aaafnesht THe AO 
MIA AST | 

LE Sa SS rs eee, 9¥/RaTR-HaT AE (=H) ea yary jo TR, 

G-ASTY CATH: 5 TE, HAN (P AM) AeeaT TaTTHTT | g¥/3-AR, Bsa 
inka 1 eeM-a¥, & Th—ATCTTOTAS RTT 5-4, a——aaararfinattrere ; Ten. 
waht rear (2?) 1 

W4/%-T?, % 3% SG, TE, wqgrat FT SAT ; oe aareq (? 
era); 4, wagrat T wT 1 O4/R-A, -% 3%, 4, GY, Oeics 

weay | TR-—__——a ft f wah; av———_—q gyeai ; ea 

wea | W4e——_——__—_grameapq 1 04/372 -fardtat art 1 ¢4fs—Tg— 
——renitfony ; a’, wI—qarafadiayq ;  av—atreafratrear 
e4/s—v-R- XXX X X X X Xi 

8e/ {Terra (? )ATOTIOTTA | TH 7 TRH — 
5 TRweaeaTsy wae: 1 Sane z 4, cere TaATIT 2e/3— 
TATU BTTAS | AY, &, 73, 4, &——-WeAT: | TR, aha ; TR 
AHATTTAAT! §—Ne/Y—AY, %, 4, 72,2, Ts T aafaaT; Tema J—— 
TY, 4, s-aIa F—_——- || 


RR aVTaTHaACTT: 


werpfraaart wed acafae: 
awastat faeeat a fasrat Grerery uz 


aed afi anit wage: | 
agar aaa ae 2e: wfafiot: ect 


sqasfearrad sta: magaratad: 1 
wre sat wala afrar uesu 


Tag qewasharaa: TTA CTaT 1 
rosa was: ATHY TIT WRott 


wed Fane age aA 
aerehret aT Asear HosMTHFAT URL 


Qo/—-aTR—sTHfaaTet; aTK—sitwla—- (7 )—zavT | Ge/R-R, TROUT 
avaarfafa: ; 74, &, Ténfad araafefe:; av—gfedt aw camrfefa: | t¢<-——_—_——- 
avamfafa: ; WY, a¢, F-(“te” oa area) afed g carfafit: 1 §0/3—aE— 
wat F gars; wag frets | o/¥—T2, 4, &, ale GereaAy ; 
aT3-frreat dereas ; AY 73-fesTAT J TAEAA ; AY, AC TAAETAA | 


2e/<-A¥, &, 2, S, TRA aifateepat ; TR-Tereg (7 eg} — ; 14, a 
aaet afafear ; we—aered arfafeaat (?aaT) 1 t¢/RaT 4, Gat TT 
aaa: | Farr arqaq (2?) | a—alftHTTATT 1 9/372, 2, AY 
geared wa; T4—aTeaeae za: (2%) 1 te/¥13, a-at ee sfafeory ; 72, 2, 
yaad sfafesay 5 TTA dar: sfafesat: ; 73-24 2a:(?) sfafea:; wea 
a: ————__; 40-44 %: ————__;;, 7, §, pane ————— | *ag: 
mat ve cat “HR” Se Teta afsafata fecaitfrae 


28/RaTR-" at: ; TR, ¥, TRI: 5 Ty —-Geaaafaa:; 
To, TH, e—GargraTatied: | g9/3-72, 3, ¥, 74, &, CaRITT TET: | Tea 
wemeqegt (7) 1 98/¥—7e, ¥, &, Te, caer wate afee:; Tera aft alae: ; 
7%, 2, v-aar ada afaat ; wI-zaT wafer afear ; ve afar l 


Ro/ Rary—sitaer afreh (? )SFETT 1 Ro/ TR, TEST TORT TEAR; AA—VTACATAT 
cara (7); Te TRT TTR ETAT 1 Aaa Ro /—-R—AR-TTTET -wassilta: ; 
aqe—oTTTgRI—__——-—-;_ 73-37 7TShs(? ) > FRAMTSSRT AT ATS: I 
Ro/¥—T AEH IT aaa ; 74, i 


R/T Temes Hrssteas 1 3 e/R—ae—anifertrsteda: | Fk, 2, 4 
amferarat qat ; we-anifertraedteq ; ay, 73-arafeaardtala: 5 to —-ariferhr- 
aay; a-awaferaratgag(?) 1 RR/aaTy, G—aeerETSTea ; ‘ae—arehrett 
att 8e/sare—secet gfesraft: ; ay, wR-wzeT Hes WaT; | WY—aSTAT 
getter ; Tasca Frets | ay 


aaa tseare: Re 


qarasrqaare Hararatia frewa: | 
afer: wreateag faegdta aa fetar ez 


Hata TAT TUT TTA Tar | 
Tras aWTT mate arte afta URI 


eee FAA ATTST ASTAST | 
aqaiqadta adt arf agerar nevi 


geared feqat arst goenfa satfaar | 
*fasofa afta: aaterasferatetdaar: Rl 


arstarafe eatat TeaTRaTRAGeT 
esr a farer ta qqrr aw aeady UREN 


aremt aa gar a afeafrar safer 1 
fasta geeta afeat a qafeaat neu 


Q2/%-72, 2%, ¢, TY, V-TTATTAR A; Wwarqaradare: ; ay— 
qaraarqare 4(?) ; Ta—warastzasiea(?) 1 BR/WAY, Y-TereaTatf freaa: ; 
wR—aaatfa (fat-) a (? ft) trae: 5 av— sqeaiatia freag: 5 TR-Taarety- 
faeam: 1 22/3-74, 73, w-afea: weeTT g 5; AC—afea: Asa G(?) 1 VR 
aa-faegada gar ferar; aR-fasgta eaaitas:(?) 1 


R3/e-7e, 2% RTT aafaer ; TWF caa aT; a-aera arf ; 


42, ¥, & TR-—AatT Tar Ferg ; Ae ——-——-aaaay | 93 /Rara—wereeTTS 
aa; Th WAG Aa Ta) «= 3a/v—ae—saaafa arfiaat; Te-sata afer (*) 
———; aes ary ——1 


Q¥/RAT ELT TAATHAT | AL, 4, THe HCA Tara | ACERT Fs 
mrt (?-ezararat) | AR, &, TH, K-THVEAT TaTHT ; AY, 13a geared 
ar 1 ye/Rm4, &-ATAST———; T-AaSIT——-——-; ##- kX X XI 
Re/Rate—argatha gata ; we—awafiaadta(?) 1 


Qu/Q-R-AR- XX XXXXX XI AV, TR-awaT ‘APaatfs ar Maar’ sa- 
facfos: aatat fafaat peat waht a @ yeqtisaty Bag a ¥.29 deqat ara sft 1 
waaet a a aaa 1 | -W4/3-T, %, %& Te-faseter ofea: wa (?aat:) 


RBa/y Te, 2% ¥, o ¢, TY, T-TaHferarsairar 5 Te, §-————aretafanar: ; 
12-——sferanfenrerat ; 5 W-———— aseat 

RE/R-T, TR-OTATRAGeT; 73, ¢, Tear arim——— 1 e/¥-73-gqray 
J Aeaay | 


RO/A—-TL, WB HW TR 4 LAMENT AT TM TI W/R-AR, ¥, 4, 8, ¢, 


ws, a-faettetd gga; mR + + + festa (?ggete) | yo) s— 
T_-—_—_—_—_——arfeatt 5 t4-———aeeatt 


2 TTA ATCT: 


aera A maT TeKIATTAGeT | 
arat « Heaanifereafereearataaraar | URI 


afeaartta ar war ager faraerforr 1 
meer HeAy aT ggemt gafaftear us 


qesneq feqat ast at fe afta omafeqar 1 
*aferart: Bgeat ar waeeifa sfaaT Roll 


wera aa fastar gear aT sore 
ser a fret sa ae: wet aw afer 1320 


eer aca: ferar aed afert forer ferat | 
aera fararat a aeaeaexaresty at 


sie bas I————}; wR-aeggha(?)—— 1 Re /R-ae Year 
TAGT ; Te, & R¢/R ARAM Tear feet 25) F3-VaT—— 1 
Re/¥-TY, TY, ¥, ae_Rreeaetrert wa; wR-afeetar(7) + + +1 


9/e-aa—afetantar(? yar staan; a, Ac—afatart feat ATT; AY, TR 


afraarisft———— 1 32/2 7%, 2%, 4—aFeeaT WeAyA——-——} 

R0/@-R-AR- XXX XXXXXI Ro/Q-aTe, ¥, T-TseHeT feTAT ATFAT ; 
74, &—————feaa area(?) ; t¢————feaa arat ; 73, ¢———— 
feat arecar 5 t¥-————. sfq qarat ; 73-4 dt ar(?) 1 30/278, v, 
&) T-ASE gfe fegat aar ; TR—-arat afer ————-; 2, «, q-agaler oqaferar ; 
Aletsch Ula paar T3-Tag qfeq——_—___—_ *qq—afemese atafaat aatat gaads 
ferema, at - 


fassa oRaeea areal afaahr 1 
farcafa aeearft arat Weareaqged u 
qeened feaat aeeT arorandat Gat, 
aererarat ager gsfafesat 


30/372, 4, G—ARAA AIT aT | 30/K—-7R, 4, w-aereet sfeftear ; 
aaaereersatiae (2); avwerenstr aise | Ty maTwerfietfery | Fo /3-v—A 
Ke DEK 


Beary, GTeaAT aT X faster; TRA TI——— ; AY, &, ¢, TR 
aaa FI 5 TY, Acree 8 8/RAR, TTF Sondy STAT ; 
a, TR-GSAT AT Soret AAT 


82/2at4—ferret aferet feaar; T3-—————aat ; 7e-weqafiat Farter (?) ; 
a -efat feet aT | 


aqaiseara: 88 


gsrat aexat aa: forerat <a: aya: | 
RTA EUR: Gat UT TAT RA 


fararit wit: arated TTT | 
aad 8a: THe Ae ufPateareray TERA 


aeat ATU FHT TeUAITSTETT 
aadt ageda ayaa: feat seu 


mare gfetirgt A RST: Tora: 
egret eftafrgrn wet fawdier ferat nau 


wafeaar: Herteg areviy = sfafssar 1 
qararea axeaet: feaat wet vaferat zen 


a3/.aTi—frrerat FT went: | A¥-——_——_—efq: feqe: 1 33/3-4C WE 
Sl WT RAAT | 
av/¢—a-farrmn fata: | | TE — wart 1 R¥/R TY, OHTTTATTTT 


TAT | TR-AATAMTIAT WaT | TH, &, Tk, C-———_—_sqt HT: 5 T¥ 
smear (? yd wat) | 9¥/3—ag-avara (784) 7a: THe ; Taare} Laas | 
13———_—_aae aa:(? aaa «Te: AHS | TR-TaT ‘fara: ane | a¥/¥— 
Taare Ula (fare ufa-) fearaeq ; ay, TR UfafearnEy | TE—HTH 
aa—_—_—— | 


S681 A. RI Ty 
a4] 73, TRA frat ; Th, &, T-————— qeeTTeaat: | 


R¢/ ATR ATATET cong 1 RR/R-AL, 2, 4, QRS: Tega: 5 
73 TRAY: «1 AR, 3, aa ee 
gat aafeadt ta fester Cent 1 28/272, 3, 4, &, TR-HgRT afeafergrm: ; 
a¥,&, 1é,-FeeA—_——_——_;_ 7¢-gerea(? H#teq) 38/¥ AR, 
2 4, 6, ¢, TY, Tomer farted ferat ; 73—————faedtacfewa:(?) > -73- 


R0/k-7R, ©, ¢, Te-aafea FEAT; Tt, 2, 4TafeaT FereT | TRF 
gear: ; Tecate: HeVeT 1 B0/2—TR, g—arecy gufafeoar ; 72, 2, 2, 
4, 9, Tear a sfaftear ; av—arcot gsfaftear ; 7¥_————_—-¢ ufaftear 1 
20/872, 8, ¥, 4, 8, TR, TATU: Area | Re/¥—TR, ¥, 4-feaa weg 
aateadt ; 72, 7_——_—_———_agfeael ; AY, 73, FH XK XK X XO 


Ro BTA ATCT: 


Treat aca: ferar wet a afer | 
mora a facet arareqrag: ferat 3c 


grat Byurar araeredt Fe: frat 
aaedted | Hveeat arett maarfett uae 


wafeat at araqer waressrafready | 
farar atedar amet ara fafe F HF von 


are got a aatedt fear yor: 1 
qafertt gar aiir arearaieciteas use 


avadt aa atearifrgrn: sferttoan | 
arrernatfets fg Aaa vat seu 


R¢/%—7e, ¢, 7%, 2, VME: AREA: AK, TR- XK X XK XI 
a eo wea g afer ; av X X X XI 8e/R-7T2, o-sarAgT a fatez; 
aTI—aaqar(? a fate 1 Re/¥—7R, %, 72, v—wrameqeafetar ; 72, 4, vw, T 
HAAETSTTA 5 TR HAMEMeT: Te (?); Aqereaadiar ; -T3—qeTeT(?) 
TIAMAT 


39/272, Y-JTAMT |IFTIAT 1-88 /R-TR-AMS IAT HE: MAaT; FTL, % ¥, 4, 
o-Hated a He: feta 1 88/372, 2% 3, ¥, 4 8, TE §, ¥, Coed 
fadar ; ae—aaetted a favaT 1 8e/¥-72, 2% 3 4 ©, 72, & T-areTT aa 
aifaat 5 Tk—areo————; 7R-wTeaT(? ) ———-—1 


¥o/(—ae—aafeaal F areaed ; ac—-aafeady | arqeaT; al--+ 4+ area; 
aq—-——_—— a are; a¥-——__— artea(?); T3——_——q aeq 
(Pa areqer) ; TRA aafeatt are; Ty, g—aafertt a ata, Fz 1 ¥o/Q—AR— 
qraitsereafesat | vo/3—ae—farar aed arrarea (Parraed) 5 TR —aeq— 
TIT; Te- ——areg areqeg | ¥o/3-¥- TR, E- XX KXXXXXI 


we/e—ay—areg (Paret) get To Fara ; TR-aA——_——; qi F 
————|  ¥2/2-Te, TY, sera I———; we-frrTaaRT Yet: 5 7TE- 
fararat F——¥e/e-RaR- KX XX XK XXXL KURT, ¥, 4, |, ¢, TR 
—vafeatt gar aft; 19—-aafeatt——_——1 x¢/¥—T4, acme aateatcay ; 
a—araaaieafaerd | ¥1R-V-TR, ¥, TE- KX X X X XX XI 


BURR XX X K X XK XK XI TR-Aeeadt gar sean ar 
sfafeear 1 ¥8/R—TR-sfrgrt—_——;  av-aifrqmat———1_ ¥2/3-7¢—-ara- 
amet fart ; we-wradevsets ; ag—arareanatfate 1 | ¥e/v—ary, ¢—atfadt 
aeamaat ; T3- aranfaar (?—arfatat) 1 


aqaiseaa: Re 


Trae weararairsrn: Tae: feat 
ar aaa aera emafetar van 


*efeafrg? qat Teatatentserafread | 
farted J at aret gGramet ovaferat uyvi 


AoTT WEA TWAASRaaT | 


s 


Tareteat: ware: ferreareaet aTeahT ey 


qaaaas aezeTaAT ar fare: | 
areata wag fared Ween 


WRIA TAT A wa TI 
am: Hass FHT taadl sisT: uve 


wa ATTY Tate Atha TT ays: | 
WaT aaa: TA FRM: TTA: TAT: sci 


VAR, WATT AT | Te, AC, HTT eA | AE, 
73, YATE Sea || AMT MOTTA 1 ¥R/RaTR-(AaRT) | FETT: 
qeea: fewer; TRA: eed: fer | ¥R/RATR-EST Tea | ¥R/ aT 
agai safer | VR/RVTY, & FX KX XK X XK XK X XI 
MS (TR, T,& FX XK & XK 1 ¥¥/e-RaTR-efeaferer aar wea 
1 ¥¥/R—7Y, 4, 0, J—faetted J ar atet (Ae-aTa?) 1 ¥¥/y— 
TRH oTafeTaT 


¥u/RaTa, &-ASTAT ASTAAT 5 AR-wAET(? ARTA 1 ¥4/R-T¥, 4, &, 
FTAA 5 TRAUMAS 5 ALTA | Ler a 


(2); Ae-arit—-(?arA-) xeradirat 1 w4/aag, 2%, 4-URTEART: 
a ere ———— ; a-garqea(: aaa (PaqTar:) 1 va /y—Te, ae 
cared Tear 5; TR, 3, ¥, Te-rereaea—_—__—. ;_ 43-Perereqearg,: areafir ; 


TY, G—AeaaTTT TTeAeT | 

va/ Mare —aargqaas Wed | FRAG , 4, vewertaisreaT fart: ; a 
——aa fat: ; 12, eaerTaty at: ra; vé—-serrag ar feaat: (? fare) ; 
Te-eay a fare: ; Te—eag at fire’ ef sad fefad Teta ‘ay- 
sor a wa TT TAT TAG AT_ AT zeal afareaceart fefaar gat 1 yaa: Te: 
‘qaracaes aay’ eafr qareda | ¥e/RaTE —astsaarg aalg ; ‘av—arfafesarg (? ) 
| Ai tte (Pantfrt) ;  we—-farred cater ; 
aqR—aTaeat fare: (?gtret:) fT 1 

Wo/<AR, TIM: TATA | o/A ATR ATTA: OUT: a (PTA 
eat WAH) 1 ¥W/R-Tk, 4, -&, TRA: HART BHT | TR, o- ———_—_ BHT: | 
Te—— SHH: > TRAE “meas (PAT: at: Eee) \ 


¥e/R—-T3-Ud FT aA: TT 


RR ATA Hae: 


ay ETT STATA ATTA 
arr waaaer: TATA aay xsi 


aeariey gareqt afrreay | 
wea Eft ATE: Tee TT Koll 


aes FT HRIseaT: THA: ATTA: | 
frcsday wag warata attaq ueen 


aTfed Shaq TerereonqTy 
et FTI Feat THATAy achat fe Wyant 


¥8/R TRAY eaeaT Fay | Te-aay TeaTAT Fat | TE-VY—_____— | 
49/RTRoTOTTAY TATAY (PATTT) | TL, % ¥, 4, ©, TR, T-——__ eT | 
S/R, 2% -& ¢, SIT aatfer: AY, TRAE TETRA: | TY, &, Ao 
sro (75) wa Taree: ¥8/e—T, ¥, ACT AAO | TN, 4, © 
aaaat ofa TAT; TRA TTT (?snfirq) waar; AY, naa aarti: ear; 
74, &, BAIT FT; ae—wa ary EEA (2 aasrforg gaat, arat vaste 


Tea) | 


o/ ¢—a—arfererrfereaeey | ese cert ast. (Para) FET; AR 
gra afrreat ; 7%, 2, 4, & ©, HEMET Teme 1 4o/R—T4, &, TE, FR 
srorest eft ST: ; 73, ¥, TRATTEataRT Tg: | wearer (Pars) afer 
TB: | 4o/M—aAR—TaTS FAT; Ty, eTTRRTSTRNT I 


4R/R-VATR- XXX XK XK KX XL KYRA TCT ATT; TE, 
afta: sToifta: ; té—afta: sroredfare: 1 49/373 -foraciag agg ae—faesa 
ay at; After (7-day) we; 7, a-froday TAY ; ARfrrsaay 

: 5 ARHassray (?fastaq) way ; ae—farcet ae 
watg 1 tay “a” OG arafaat ot frat at —"“saeat aerare” fa RAS 
qe: ; “eaeaag aad” eft dam: ve; “serrata acaq” sf a erty Say 
aq: aisfererat Fs) 4 e/ vay, 13 raTet arft—_———1 


4R/R—voet aT: “AR, & C, TY, 4, &, B” Bay “oe” Rafe 4 aA 
ear, AT | 4R/ tara (? fereat ay, Gaara (2 ara 
fase )— —; 7e—atmfear———_; 72, 3, v-aafad ; 
Te—sTTT ATS (? ) ? 


4R/RaAv TAM: «(PTSACTETAT) ; | TOTS RETO; 
AAT | 4R/R—T2, 2, AR—-Gar Fert Heat ; Te, 2, 3, 4, G-————-aferet§ —1 
4R/Y-AR, % 3, 4 8 TR, TTB AT ; ET TA (? )———_ ; 
Te, TT a}— I 


waa tseara: RR 


TAA TSA: TTA: | 
aad | gvecm:. weraafe rag 43 


am: starfire a gaeat qenareft 
ert a feasted farsa a daa yen 


wart: aaaherer: Teter 1. 


aa: TaTAy aa cary arafera: uy 4 


Wa qa WT & 
fercafaaeay advert a er 


waa: aitertca erafert: 1 
afafa: we wae APATHY 


43/Q-Kat BSH: 0k SEAT Co BAT TedeGeaa | FTF Bar—az, ¥, 
& ¢, 7%, 3, ¥, 4, & tet afereret a aa ceceafenq “74, aw” fa 
afratwatta frat 1 ser age wot aaa aATETT | aeanht a: aera 
aaarta fast att -—43/2areaqereareranfetcet | aR —eTreaifeaweq (Par 
UPTaeTSST ) | LATTA RAT ——; aaa (2); We 
tert I; Weer wdies; acueefga odiet; ager + ene, 
aat(?); ww x x x XI R/T + ae aT; TS ae! 43/3. 
TR, Te-eaTASIIT AFT | AY- + + + 41 4a eae ++ + +4 


Qe /Q Raat: TT fe ERT; AG, C, TE gg; av 

— arate a1 WRB TRI ; 

TRH (? )————; a¥, Te-geat y—______! ; a-gemeai—_— : 
AC HATA 1 4¥/R-RATR, YX XK KX XXX 4/RATE 

fensitest (? femsiteet) ; eee at ; We eee ana 
AS tala ¥ a fem ; cast (? feast) at; ay. 


qar(?) sat; aR sfereat FT; ae atta) we a fewer | 4x/s—atg— 
facacda a a7: T3—fracat (? favocra)——1 &¥/R-v-TR- xX X XK X XXX XI 


44/R-VATR- XXX XXX XX A/RAR-TAM TAMTAT 1 44 / eo, 
TS, 4, S-TeeaTht sqafera: 1 


4e/R TY, & ¢, 78, 1, FTA ———1 4 e/eath-aaraafier ae; 
72, & H-sqTTCAP TAT ; Ac-aTTTATTAT——_ 1 4e/¥—-T2, 2, 3, ¥, 4, 
Wasa, te Soe 


4O/%—7T2, ¥, 0, TR-AAAT aratas: | 4o/RT Raft eaTey 
W¥ 4 & TS, 4, RTT e——; Ae-aitfiereatear (? )- 1 40/372, &, 
T4, Safa ag aaa; wR—afiafrer fe ; AER aE———-1 4oo/v- 
72, ¢, 72, 2% ¥, S-ahaTHsat | ay, 74, g-ahTh——___;_ qu-aitai- 
Rea | 


x 


, 7, 


Eas ARTA Tae: 


amie arta: a cameeatfay eA: | 
geet wert a wait a ale nyc 
FEM: wo FATT | 
Gt oe carer caaratf satsfe yen 
cay SIT AT Ata Ae ATET: 1 
wate vaed Ta SeneaTd GA: gol! 
ara atfadt afaeardta at: Ta: | 

war saute fad cage Sereay neg 
saTerfasaerert sot Shae: 
TOHRU AT TAT NEM 


> 


CRAY, 4, teenent 3; Aart sear a(?) | AR, 4 saTee 
qt 7; Tae Ts Fz AA(?) 1 “nefeceat  wTET 5 aera aa 
fear ; aa—eafe a afteaq ; ac-unelf aiteay ; Ae-——_—_ aefwa: ; 14 
&) —a atid ; av—<arat | TATE: | 


ag tareqereme: aT: 1 4R/R-AR, 2, 4, © Tea Fale ; 
ww, sk coe onan 4Q/R-AY, 4, TY, &, STMT TTT ; 13-aTet 
———_——; Tat —; Awe > qesIWGAI—_—_—__; 
ase Pid (Porifass, seis ar) 1 4e/e-aa, Te-rarethr Teta ; 
T4—aTaretf}—_——— 

go/t—a¥, 13, Tea a: aT; Rea TTA ( 2a: ) ——-; 
Tea A ———_ , 1 rT 1 G0/8-R-TY-X KX XX XXX XI 
qo/373, TR, 4, Sf Stet aa; THafeT(?) ——1  §o/¥-73,- 
Reed me Gy TR REMIT ——1 Gof¥aT Ft tt Hh 

GURY, &, & HoaTTAT Theat (? ) ate ; WR-argaT Hfedt(? )———-; 
Tost; TRY afera (?)———; a-TAT 1 
EU R-RTY— X XX XX XX XI F8/RTE-TaT Saale fate; 7, wat 


Be 5 14, -aal(? )saafe (Paaisvaafa) ; TRadt—_—— fata 
(?) ; wR-aea}————wewa(?) 1 geen goapfer(? Bement 1g 8/8-¥- 
W=xX xX X XK X XK X Xi 

82/t- ae saree | aR Saat SaeARTA | TR SaTeTsa fed 


SIT 1 eR/RaTRomia Gfarm; | TR Afet: «fewer: (?) 5 a4, Boo 
plop 5 TR-afea afeafra: 1 aR/M- RTH KK XK KKX KI GRR 
VFTATATTASU 5 TW-TATAAOHA HUT | TR-TAsy WATT 1 RYT’, 2, 
. 14, FST aT | AS, a_arse—-(7#e—) ead Tat; | We aera 
wa; TR ad Ta: | TET: Ta; Te ReREMTTETAT | TR- 
(#Tse—) erreTTETAT (? ) 1 * @R/a-vory— OK OF BS SO5K Se 30 


aqatseqa: au 


wet aoa wert qatar | 

at: araandatg: aaraafer eau 
want Fe carat Taet WT WaT | 
qdsaa cremit srr: Faqs gyi 


aaragar art we wate ANT 1 
MIIFSATTSTT BAT ART: Sau 


area tafe: farprfetraiay | 
gift ara: af Tata fea iar 


frarearareest saat stay | 
arama: saaferariataaiay Neel 


airarrcerta sarreaf Fore | 
VaraH Te saettraafs aT Ui gct 


GR/Q-V—TY— XX XX XX XX! Ra/t-ae, Q 4%, 18, aaa TAT | 
&3/R-TR TATA aahat j 7? aarTy(?) 1 43/38, 2, 7%, Tad: 

C3 qe, ¢, PATTI ; TRAE 
waa-(?aaq-)aa ; | Tae: goeiwaft | 3 /¥ a3 —afganaea(? aaa—) 


R¥/ aaa ta —) Way ——; a— <I—— ; 
Tarra (21% Era) ; TeeaaaTt (2eaaqt) ae (?7%)— : 
Rasa (Pat Tes ay) ; weaaye qe qa(?); TE, is 
aaa we | Av eaayA oeaAT (?) 1 g¥/R—aTR—TEeT —} 
Tt, %, 4 Tatted ot WaT; TS, TRAST Tt L §¥/3aragaaaet- 
weafa(?)) ex/v—ay, wR-g@$————)_ gx/2-te-x x XXX KX XI 

ea tare—aar agate tb 4/2 Tata: (? ) ———1  §4/?- 
TY, 4, OSTA SATAN | TR-SATTTHTGRITT ; Tsar aT; | TR_-—— 


ra (-saraetn) ; wR-weT eet | gy/y—Te-Ber wale THAT 
7) 4 
&8/taTeaatreeeray fa: (Paitresier rape) ; ada + fir; 
(—vafa:) 1, AY, TY, 3%, aaa waht: ; TR, RG: 
aé- 8 Vues t Se/a-voTe,. Ye KO RK 
49/%-¥-T12, Y= xX XX X X X XI &O/<-TR-fRaT RSA ; 
a¥, 14, &—fr—eateearaareaet 5 T4-— —ararea (PRATT) | &9/2— 
73, ¥, TRH Ailad ; Te, ¢, TY, T, F-— alae: 
ce/ary—ertiorafa serfs 5 AR-eATaE Aware 1 ge /R-AR, RH 
sarees Aras ; 72, A aad 5 TR farsaa(?) 5 1 2—ferer 
waft Aad) «9¢/3—ak—sart waft RT; Ty, R-SaraT ASAT RC / YT, 
k, & B-egearaaaay ; Te-teetiaatieny ; WR-geetaaaTeHT | 


BR aac: 


aoe ware at ae atta | 
serra wt weg aA aaa nee 


fritenfe aier ad 4 pee 7 
aqaner fart adtadfa Stay wot 


aie ane ad ea watfaas | 
aad ardtdeat arqat earaantit ie 2u 


“farted ante areteeead Fe 192! 
af atatrerract agaist: | 


 R9/RTR-AMAR (Pare) wa aif g8/2 TR -SarTeTfaT ais TT) 
WZ 1 ee/eare—arratia Ahead | 42, 73 Sfeaq 5 ¥——____ 
waar?) 7<-—_—_—_——-silfaay(? \, TT, & ona (? Re ; ATH 
Att ( § )—————_-I 


o/t-s-t- XX X XI «(e/t-aRfaterafe § (?frtearfe) ater ; 
TRA Ateats (?freftetfa)—; Te-salterTfe————1 90/272, & TR, 
ad FT PTSAT T; 
aia (?era) a saree 5; o-ai F FAVA 3; (cravat) ye FAST T Th 
QUeeT F(?); Te -arEeaCET a(?) wo/v—ae, 2, “ached see ; 
TTT HIT j TRA AAT ; Ae, TR—-——_MlaAT | 


sivanfc (?aitenf) ; 


ples &, &-aarer arerfe; 7e-—— Ta; az 


ae wrefa(?) 1 a/R’, &, & AY, Gade saitfoey 5 T4 TE 

aaa atiaay ; ayaa aa atfaaz | e/a aa ATTA; Tae 

;. AR ARATa ET 5 Ty, Se eras e/¥-72, ¥ OY 

& 7, 4, (aaa et sy; TR-agAT waa (7) ; a-argearatfa: at; 

TR, CAM FT PT; Tae TOIT: | * Taare Sfea—aTy 
argaaifn aitenifr aa: TT 


98/274, &, AC, B-flat ATT 


Ea) 
TaAISEATT: 
*aara— 
wagirss waareafsae | 
aaa qa eqaisat ta ae TAT tu 


qaqa aaatfea aaifagareredar | 
aS) GHG ava anata iat 


yararaera sara 
fata: arractatsrt: | 
mea fratdaa: aaargiaaiat: 13 


adfan frrite: aera: | 
ree: raararTayT: 1s 


earareg: wara: fasfgea aferfera: 1 
atadt Fara weqetenary wl 


GaAseaia: | 
“ay, qarefi-; Te-am ; 72, ©, ¢, 72, F- XK OX x xX I 


grace, BomTaTafarss 1 e/a Reaarenfaeree: 18/8 g aT 
qa eal 4, @, oo i——; Wasa: ft aera FH) TR-ATeaEG——_; 
TRAST A TET A; TH, &, HATS a7: aseferrq | 


2] Mare sega ——; aR-—_——aqarfaat 1 h/R4Te, &, TE-HEI- 
faqareredat 1 8/¥13———_—walaa tf 42, &, TiheTarqara 5 ae, <, 
Te, g, %, 4, qe F- X X x x1 


3/2 R-TI—_————; 1%, 4, FR aT 1 RMR, 
6,12, %, 4% Xx X X X XX X XI 

¥/§-a§-——_—__—_—_fia@: at: j- 73 ——farrart: ; 2, 2% 4, & a 
—_—— fart: set: 5 TR—— fraser: ; 1%, ¥, Tepe fart: ; 
ac—aafaan fara: et: 1 ¥/3-3——fargorea: (?pqrea:) ; “mR PTH 
wa(?); Terao: 


4 tate eareren (eas) WATT | 4/878, % 4, , T, TR-—+—_@ 
arATT | 4/ YR, TE, OBES AAA: (?—ferny) | 


RC ayraraaeaa: 


aa TH Tat At aalTaatag 
carafred: arecaafate: waragt neu 


arfehaet ary gaat 1 
BOTS TT ATT TARA TITS TK 


dared aT agi ar WA at aTMssaT 1 
*garadt as Fat AaeTAAaATT uci 


frareertdaet: cartier: Tar 
arava gdecerat TTT ust 
afagetet AAAI ATT TTT: i 
CATHAL: ATETAY FAST TAT: ol 
fast fast <et araractaatat 1 
farqaratdgad: aPricat aarfea: een 


Pasa tues aafad ; a-salfafs: aaray i 4/372, 4 erat 


1 &/¥—rR —aaraa(?) ; t¢—————_arat: | 

t9/ ¢r Hara: (? )————-—1_ 0o/2-78, my, & F- XK X X XI 
o/3-7R, & FX X X XI OAR, & X KX Kj TY, e-gS- 
alafarada 1 

€/ta13, ac-fraret aT————)_ ¢/2-a-aTA——_;__ 42, 3, &, 
eam? qat; WY, 4, ac-aTesfrar 1 Fae, 2, 4, o-arafier Gfar— 
fast 2aart asm aedty aT ¢/3—qattet$—_—-)_ ¢/¥  at4-gear(? )a—— ; 
TI— qatar: ; a, t¢—————aqrqaq | 

9/ greets ————, 1R-——-——Tagya: 18fRT¥, AC-—— 


———faraere ; Te-eaert a aarfta:) «8 /v—ty, F-TA——_——-— : 
TRA AT AATTAT | 


90/27, ¢—————@iqa:(?) 1 20/873, ¢, TY, &, F———_—__ 
fata: MT: 1 8o/¥7R, TRE; 74, Teaeafaarer: ; 
we, TRAY FT Ga We: ; TY, AC-aMeaTy FT faserT: || F-AMEAT AT TAT GAT: | 


82/%-aR, ¢ fant | 9¢/341v¥———_—aaa: 5 -4¢—freqad— 
-s4ia ; a¢faeai§——gderq » F——— ade tt or -afaait 
1 


TaTAISETT: Ry 


aaa: ATTSTIT: Tat | 
werafe Frenne adishrery gz 


fara gaya weqslenfeta: | 
Beeed TH AAT TT ATED AAA NAN 


aret 3 eae Acco Weal 
BR/R-TR, ¥, & AC, BHAMEI———_—, ay THR: 5 TH 
x X X Xt 8a/Re——aeea 5 Tt: WaT 5 TR 
a4: wat; ae-farweragftes: ; Ty x xX XK XK 1 8R/RATRE 
—ga:(?) 5 te-qgredioface: aq 8R/voarR-—_———aprnt ; 7, 
2, 2, ¥, ©, 73, 4, &, #-————afarm 5, 73 warfngy 5 Tee 
waa 
ee FAT; Ty —g we: 7¢-faqetq—_——-; 
TH X X X KI eafReT4y- xX X X XI 23/12, 4, AY, ¢, 
a, $———-aTeq ay; AY, TR— a | ART TATE ATT; 
TRA (S)aSHT ATT | 
ge /<-I— Yet 5 av aT TAT 1 8 ¥/R-AR 
ma(:) Sart 1 te /RR—————farer: ar: 5, Rf: @ra(:) 1 
84/7, T4—ATTRT (7) FR g——_——; Ti-aeNT AeITH——_——- ;_ WR 
ar(?) 3 ART XX XK XI LEPRATE, 4, GH 


ae —}; ACs TIT; Wea ; FR, T- xX xk xX xX; 
TY, % 4, & 8, TR, RATMTTATTT: 5 AY TTTTATaT: 1 84/R-¥, 2G/2-¥ Tart 
gadet ae freaayes fignag | watt gaiccararacter afanifatatecsr- 
frafad, aay Say a aaa ME FS THAT STATA | 

g4/3—arad aerafera—T?, 8, XT GT AY, & of aw. [ Pag aay arate et faa 
—— anf, 4, f af aé,t F. 

—_——afrafze—a2. 

aM AqAI—-T2, 2%, 4, v. 

ga /vsaterrarefarar tray, 4,t bu [ft way Bee arafe oret feat nu 
ae faaraa—7?, 2, 4(—facrad). 

Seen aé.T 


© 


x x xX X aT 


Yo aNaTHaca: 


aarrrat Tea TaATfET: ULE 


*eeat ARTA qefacttacferay ' 
adisfia Serene ATTN IATTT Lol 


tH a fagdaarafansedionay | 
equates feear Ga: TReAT 


2E/%- amet 9 HHH PITRE, 3 8 6TH 8 
XX XX XK OX OR 
x x xX X X X X X ~AR, YY, &, 73, we 
» ive waaanat gearfer—7, 2. 


——— —— aati ——_—— —T, &, % a, 4, & 9, é, q. 
areaerad afeeaareat———. =. 


SIO OE OCDE OK 
*aofre: wre: Safaeoag, frrafefad: wera: ae seat | 


(a fargueraarerr Fare WAT TEAL, 4, 9, ¢.* Facet oret faa 
afar fae waretee——_—_—_—_—_____—a. 
fargHeaeTATs laa qareat gaatfea:ty. 
—__———. fargreqerraer Se * 
fared wae xX X X X 
ava renifard fargret a ctowq—ae, 2 4) 8 


afagety ta wer: tea gad F-— 


¢4/8-—— 4.3.79, 45, F. area werpfera; fa. areas gary + +1 
¢4/¥-H. F., 7. 7, a. a. 5,soretorefrahnay; fa.g-+ + +aqdaat 


WLR GG Lg, F Gaaer g ater agi fagdgay; fa. g- 
XXX XI 88/R PT gH. Taare | Tea ATT gaifet:; 7 F— 
rears geafsar(?) ; q. 5, %. Gaara Tera FaaTfEa: | 


W9/<-AL, % ¥, 4, C, TE ; 1%, Te-Esat Tart (qeTere- 
wat) 1 go/2—ae—getaeaee fea: ; 5 Te-geheNaL Ta: | T— AAT STATA: 5; 
Te, ¥¢——-————aTeeaTatpy | 9/8—-2-F- KX XX XI gio/¥ aT tema 
TaTTAAATH | TR, ¥, 4, AC-eaMsvaTeTadaTT | Wo/F-¥ FX KKK XXX XI 


e/RTE, %, Ae—afMESHATT | HX XX XK XX XK KI RE/RATE- 
eager Tasca | te/¥—a—aafTeaT TA: 


TTA ISEATT: eg 


ga: fareargt art aferra: eet: | 
qafataagrarfrsat J Mt: Wt uk 


fragacrt amt fragaiata ar 
+yepea aratfact cea fraferg Roll 


aSferactia qafrrerretaars | 
moega Afatesscataa: zen 


vrafrerfrakead fg ofeagars | 
faraearit arretarats AATATT RRM 


ofa steivrarsacet Gaatseara: | 


89/eaTR-ay, Feta ; re: forrear SATA; 78, 3,4, FX XX XI 
88/RaTR, TY Err ePTTAT > TM eferrar—————; 1¥-yj¥—_—; 
42,4, F- XX XX) 89/R-ae-Gafataaereag; TR-GaTS + + + 1 Y</v—-AR, 
&, 73, 4-ReuT A———_;, me-gsrai(? )g—  88/8-¥-F- XK XX XXX XI 


; Ro / <a 3————araq 5, | ¥—--__——_aft; wu-fasgfeasaere ; 
TM, FX X KX _ t Ro/WAYAz F- K XK 1 MaaTfrer. TR -— 
TS, AC—IATT aT TUUS STATA: faafeTy 1 o/F-7R, 4, , Cag ERAT Pa 5 5 
TI—GeTaTT ‘atfaat ; 7, F- xX X XI 20/72, TY, weet a 5 
TY, 13, eget F——_—_—_, ty-weela —) aeet a faer:;Te, 
——F- XxX X X XI 


RYT, FOXX XK XI BRA 8, G2 afta; 
————afam; afr wefaqard ; 12, F- xk XK X KI 8e/Rayz, 
FX XX XI BVivaTR— xX X X FErafeA: ; # X X'X XI 


R2/¢ag—arerfra fafa ;——a- xX X X XI RR/RUTR-frs cer 
faatra ; 7R- ATT fataqary; we, 7c-frg areal (?Prqraret) alec. fz; 
FX X X X  BR/gare-grad afe———; te-mraedarfa—___—_-; 
P- X X X XK 1 ART, AR, ¢, TY, 4, G-aTTaRE. 5 AR, 3, ¥, 4, 


9, T2, 2, 3, A ———_____ana 


+ 


wa “aR” oe atefafas gat qa aan aferaiaeese 7 at 
aca aferaft afzt qenct | aatfir TAT AAT | 


“eora—aaaateass eara(? )-qig arated ue aerya: Tarareta: (?)) 
GarqST: FAG TA(:) URW AaAareafeat aris aTAIgqeal faanead. 1 aamadat a: 
afracenaa (Ff t)avaat aa: (2a) URW A TF ada qdl aamiadt fiw: 1 7 
afate sadaarai aaa firary UR ae adeafaete ArrtaT(? )eafaasu ef aft 
aaaeatt Fariseaa: 0” 


“H” Se T 04 WEIR Saper fecwitsad -—“aett sad afsaafer” fet 71 


¥R ATATTACHT: 


qeslseaya: 
*aaery Tara 


woreda saeafa frag: | 
afer TTY TT TIT Ue 


STAT: TTA SARA: 
arora sft Maat PaQeRgers: WR 


aT et VATSHHR aT: | 
aq (7a) Ue: Wa: TA: ATTRA TA: RI 


Seem ayaa qeleettecheney 
Ta: TeaThrat cae wa deta wv 


QUSIseaya: | 


*aARANTTAMI-It TZ, 2%, & &, TR, % T_X X X X; Bee a ga 
farses aaareafaaree 1 sara aa ( ? Tt) ari TAR artes: arat- 
aan; we-wata, “somata” gcarfacacita: a: a ae” saa | 
g/e—Tg sTrarafaaet fe(?); Hx xX X XI aaa ps 
BX X X Xt eRat-aarfena (e) ST; T9-—_—_——__@7 fe; #e&—-_—_ 
We ; T4, OT ; TS,h- X X X XI ¢/v—7e, 2, ¥, 9, TR-——— 
aitat ; 1, Hx x x XI 

9/tt¢-——__—_at ae; F3-—————arrat 5 13—_____—- 

1; BX X XX; AH MMATTAAAT: | 8/RT¢-_—_——_-adifeey ; 
FX X X X11 BRT, 4, &, AK -NTTATAfeTaT 3 AC —aTorara- 
fer aR; FX X X XI AXA ———_SraaT:; 7%, 4 
ho; HX XX XI 


3/ AS TOTTI ; FR, & TR, & FX XK X XK; TNs Aa 
AAT 1 3/73 tare: 5 T—_—_—_grvaqe: ; 72, 7, &, 
BX X X Xl B/R-AY, TR Va——___-; 43-4) Ue-——____; 1v- 
wae: 5 TR we(? oes (7?) 5 Te, HK KX KI A 


Te, HX X X XI 
+R creat fad I gd waft aad fed qe aa: eeneeafa- 


afer ; Te-ATATASH AAT IFAS (7 ae) mea (at) Pay | aTaTaeerafert 
SATA ATT SG ea) se eee fararrereg- 
area TANT AAT AS l AC, Ty, e-Tay Faq agaisfire: erat: feat eft J 
asoreameard ofefearst fefaar: 1 


¥/X-TR, & 0, T-ASTAT: ; 7, Cee oe aI x x XI 
pa Sr iste aa: ; 14, e-Teafeeatet ; aah: sete) (seare of 
TTT) BX XK XK XL ¥/RA-X KX X XI VKH AY, A 
—————aerey 5 WR-sart aa FETT; TR-GaTt aT Ata (?); Te-Va TT 

aferaa ; TR--are Ta SEAN ey +++ 


WSSISEATE: - %R 
a Tease J AAA | 
wareaiaraia aereaTs ATT WAN 


Waal WAT WAST ATATTT | 
gfe Vaasa TeatitetatTT we 


a: fatwa aft afaaearaat ga: 1 
aareAaaas AeATATTT FIT usu 


saat Waey: gata VAT | 
‘aa: fated art: Teafterat uci 


sarees HerTgTAT aT: | 
qf arteri word faafrara nen 


4/ tReet —_———;  a4-sreae afar (?)———-—_; 72, 
x X X X 1) &/AR-TETsST(? )J-———-—_; 72, FX xX X X11 
4/ ——; ws—-Hartqlt———; 7%, FX X X Xt 4/¥— 
TS —aTaRARA 5 TH-aeTeITTg(?) TIT; TL,H- X XK X XI 


&/&-T%, FX X X XI , a, ACH a, 
Tl, FX XX XI /RAaTY, Te-Gfed Vase |e, F—K XK XX 1 E/K— 


a, T3-—_——aranfaareaga ; a, Ac—-TeqETeaI——__; 92, #=x X X XI 


e/<-T¥, F- XK XX XI O/T, BX XK XK XL O/RAaTR-HTeAa— 
5 WCAMTATSAAL TA; WR-egTTAKTAL TA; TY, 4, HX X X XI 
o/¥—-T2, & ¢, 73, ¥ aTR-tae: gaafea:(?); 72, 4, Fe 


x xX X XI 

C/QatR, FX X X X1 C/T, ¥, AW-qawtI— —; 72, Fe 
xX xX xX XI *aatfns: sate: “Te, 2, 4, © Sey -—aqetafrstareai 
wareafat oo aaifad: | warafaratft deere Tat A Be ART TAT 
qfrata feat u ¢/R—te, ¢, Tega: ——; TR, FX XX XI CfX— 
Tr, HX X X XI 

8/ tae sart (Psat) atararft ; a—rareqfa—_—— ; 43, ¥, 0, ¢, TE- 
awartatt———}; 12, FX X X XI VYR-AR, Te, g-adentegaarfea: ; Te, 
FX XX XL 8/R-Ae. Tt; TRAP Ta rear; 
HX X X Xl Bf/sare-qaafgafaesy ; At, 2, 4, w———faafeaay; 


F-X X X Xi 


“YS OVTATAaAC RT: 


eateq croUa AaTTeT ABA |. 
raat aaa wea AaAsatasT Moll 


fuata ga: gaifesarqa gaa 
ASAT ATT TATA A ee Tkeal 


treat qaqa aredthaest aqITT 
“ett a wafer: wdaat fae: ueen 


greta fafa: gaicgqaeta frafery 
aat aaraafad afen ata Fo aT ngan 


* Sq: Of R38 2 Gaet ‘TR’ SS F.g4-OCIUIR Ble TWsweasaaT wad F 
ROTHTRA TACATAY AT AfegT | ST Yo-RR/Y— . ASTER TH TS HATH T aeteTaTEAT | 


Qo/k—Tk, 2, ¢, I-—_—_——_afed;; Ao—aaeacenteyet; 72, FX X X XI 
go/a—atz,—aareren -HeRTT (7?) ; TY, «area Waa; Te aa 
Wea | ACT ARR, FX XX XI L0/ RR 44 
WY’, AC——_——_alaat; WR, FX X XK XI Yo/¥-ATR—TEaTR HTT (?) ; 
TR-Vaa frsatftey ; TR, FX X X XI 

faa Tera ‘Te’ Se-aareafornfs dereqaatay 
” ‘T4, q qe’ way ATL —_—___—_—a1aq u 


22/t-Tk, C-Taae. 


—; TRUTH: 5 12, ¥, xX. X XI 
8 2/R-TE, 9, TE qaqaaq; AY, TR qaqaa: ; 72, ¥, FX X X XI 
99/3 -T& Tat area (? )— ; 7, g ¥, 4, 8, 1 3~-34T——_____——__; q- 
ATA: ; TRF X XX XI YY varye-qefaeatae—_—_——__—, 43- 
qetediacfetat(?) 5 9, Hx xX xX XI 

82/§-13—-—_—_—__—_quqad'(?);  av¥-———— 4 aqad(?) 5 74, 7, 
<3 aga | ae 9 agai | 43-47 agar?) 
5 encarcereeas lk ae TZ, FX X X XI BARA, I-——_—_AgaT 
(7); AR, Yaga 5 oR, FX X XK XIE arafinet fee: ae! 
se—ataeeri avert aafiscartatte | gaaaRT aT; T4- 
—aradt at atest 5 ava aTaafes: ; ae! } 
aria: | 72, BK XK KL BRAMETR, C, TY, Ha, TR, 
73, -———_———aaq | 1 3--_-_——faf: 5 13-17 5 
x xX xX XI 


SB ee aa arr ert ee rea ———_ fart; a, 
a X : X Xt @a/R-Te, w-qaeata ; @3——___—_faerortt: (? ); 
TY KX X KL LR/RATY, AR, &-AaT Tara | Ty, K-gTaCTATT- 
afar; THX. XK XK KL URMAAR, ¥, CTY, BR QO TT 
TT, HH X X X Xi ac 


, 


TR, F- 


ySSTSeaTa: rt 
moat frarrrafsaaers | 
AIT: TAAETA: TATA: WaT YI 
a afen aaraed alfa 7 saree t 
aheafarata softest ote ugk 


favacafaaenea: srt ST: | 
aarti aaa eatqarat TIAA kk 


soar ait wet sraatray | 
tained fran at dong aaa aq: UW 


val Taga wit fafaqaar | 
aa eit 7 wrafeafaera nee 


ee / aes (? )————-; 42, FH XX XK XI O¥/R-AR- 
1; TR, X X X Xt W¥/R-T, 4, & |, ¢, TA——___—_- 
agfrdqa: ; TR, FX X X XL WMA, HX XX XI 


24/%- 72, 4, o-eaafes———; aR-am(?) afer > Ta afer 
5 OR, FX X X XL ovale, wesley = —; 7, 
F- XX X X 1 94/8-ae-Rfagyfafearata | AR, FX XX XI 
Ryka, F- X X X Xi 
9&/¢—73—fasen(? afaaeart: ; 7k, FX X XK XI ee/Rae— 
aR: 5. TR—— wa:(?); TR, HX X XK X 1 %e/R-A¢-——_—— 
TATA; TR, FX X X XI Lean F ae 
xX xX X XI : 
Qo/ TRI AA——; 72,F- xX X X XI 80/2-TR, ¥, G-TET OT- 


afta: ; 92, F-X XXX 1 Fay, TR-orfTaT Tata Sfea WasaR-( Pot eae) 
ferarq a FaraT 1 80/3 T RTA ATTA aT | -TR—-feregaa: Rrawal ar; TR, F 
X X X XI Qo/MTt-aemdat Ta} AR—Fomgeyeqd—— jay, TR 
aor ——; Fa-aong syI——; T4-goyst at afaras; WR, H- X X X XI 


g¢/§—2-Uat at craraea faecftaret | aed eater: oe:—72, 2, ¥, 4, & 72, 


& T say fart ; 73 TAG YEI—————; 72, &, %e—————_ug- 
eart$—_—_——; q¢———_—_—_sag:earfea (?)—_——-;_ 4% TTA. 
gated care (G)————; 12, FX XK XX XK XX Xd LS/aaTY, 

waag(?) 5 WR XK KX X XI Ref eoTR-aa (Pa) featteay ; TR, 


x xX X Xi 


Me ATTN HATH: 


a afea wieae: ferret Tt Hara | 
rarimerea ager Ffafecoha afeny ues 


aeqaeraiaed Waa WHAT aT | 
saat HIGAMATM TITT: URoll 
fara saat srorarated sree 

HET MISA AATTARARE: FAT: UVM 
AGA TAATSATSANT | 
RAIA Yeacenas THAT URN 
arma carfranes Ft 1 
mrdaatta at yaa waft fe uz 


U8/kATR, FX XK XK KX 1 APRA, HK OK XK XI BRED 
waa dea: ‘ay, 73’ Beat: Fafacarerater 29/%-2, 8/a—v daaateraersshe faa 1 
B8/RATR, FH XX KX XK 1 YR/KAMR, HX X X X XI 

R0/kaTR, F- XX X Xl Ro/R-ARaMTTA'-—_—_—_; ay, ¢ 

a; W-———_9944 |; TR, FX X XK X 1 Yo/R TR 
aay a——(?) ; TR, Te, FX X X XL Ro/¥—-TR, TE, F- X X X XI 

RU/R-ATR, AR, HK XK KI BLY RAR -NTMTaTHIegG—_——_;,_ 44, 
TAIT — ; TR, AR, BX X X X 1 8e/R-AC———yI- 
ad (?-g4)————__;_ 43-__qra@vtt?_ TTI. ss TR, AR, FX XX XI 
RQ V-TR-Gaeeke: «= (? game!) ———-———;_ 4, AR, HX XX XI 

“a3 seasafte: wrer-waeafefreeeae 9 arearag: | yeararearaat 


fant tater (? =e) WaTTATT | 


RRL, 8, CR TT 
wea; Te EGTIG; TR, TE, FX XK XL ARRAY —_—_—__— 
Sued +; T3-——_—_garea a; T¥-___—_——_aq aff; 72, 4%, F-X X X XI 


32/3 a: TS: RAST: TAY, 4, vo, BACT faaT 1 Haq seq aris Trerrafr 
yard aft -—a-aeargaael faery; AY, TR —AaATENT TAY; TR-— 
zag YsaT ; 7%, 1§-—__—_-aranfrarerrg ; 72, ¥, 4 
a 1; 32——-——_____—-qnmrfiag Sq; 72, q&,%- X X X X XI 
BR/¥aMR, AE, F- XX XK XI 


R3/%-AL, ¥, 4, @-——_—__—_tra,_ 1 3}-___urrat (? 97) ; 
a4, 7¢——_—_—____uaead; 4G, F— X X XK XI BR/RAE, FX XX XI 
RRR, FX XX XI RR MATRA TT; 14, § sitar —; 
7, H- X X X XI 


qalseaa: ¥g 


AAMT aTATERT m 
THPIH PAAR esl el IRM 


‘afearad aaecUa as: TAT: | 
seqartal TY NTTATAT AISA: UR 
HTH ALAA: TT GAARA AAT | 
qa oF wadia aragdaarra: 1RkII 
wera mit sora at wat | 
mot waft ata Ree reTeTA SATA: Rel 


aeraifassa at Havaqctae: | 
frradrearrst cer a fad star uri 


Qe av —aTIeT ANN A, FX XX XI Yv/RAR-_—____qeh 
(?) fam; 7 eet fed wad; aAv-qoreyenl fe a; F- x xk Xx XI 
y¥/3—_———_a-(a4-)arit—;, 13-____—-agail; 72 aera: — ; 
TY HF aA | Tegal Aagat—; TR-averat Yer arat— | w— 
XX X XK 1 W/cm TTA | TROUT ; avatar 

; —; 7 qf <uj—_—__—_—_; os 
——. ; eX X X XI *ac-afeatat atator Feral (? was 
geafaat FPR I 

aa/ era —afertert———-(?) aR—afefatat, ; xX X X XI 
R4/ TR erfenrpeas (7); T¥——eaareaat fe &: | TR-gaU(? )taa fe a; 
Te. RaUTAH ; RTTTATF: > xX xX X XI 
Q4/ 3-13 -—______—_onl_ eq; 7, # xX X X XI R4/ <TR, 4, AR 
5 TR xX x xX a K a(?); TRH xX xX XK XI 

28/278, 2 ¥, 4, 8, FT, Te-aeTTHEAy:———_——; 78, &, T4, G—aeTTT 
ae 5 ACaae eT; 1, FX X XK XI _BE/R 
7’, 2, ¥, 4, C-SI —$_; 72 sararat—(? =a) wt : 
TY’, Acs Aha; 43-sferaeara: —; 72,F X X X X)} 
3e/8TR, 2, FX X KX XL -R/Y-4—_____aeyaq(?) ; 7& 
aaa: (2?) ; w¥~—————-arvaq(?) ; TR, 3, HX X X XI 

BofA, F- XX X XI Ro/\-AK-________ga——; 43 
co 43,%- X X X XI %/RaTv-a Ahi. ; mR 

sToreatct (? ) 5 eH wafect 3; FX X K XI e/a, 
73, % 74, & fe, 7 oe eis aS a. - te- 
TATAETASATH ; TY, ¥, ” ae eaTTATAT: 5 qr, & & ——arraifire: ; 
q3—Aeearraaras(?) 5 HX xX X XI 

R¢/ (AR Beer ifasadt (7 eplpal —; 74-teem faved (?)—; #- xxx xI 
Re / RTA (? ) RPAH 5 FH XX X XL RC/RAR- 
fararareoareant (? )aeat(? ); reefer (fo wx XX XI 
Re], AC——Faraa ; TR-fa(? fast wT; F- x XK XI 


XE ONTATHACTT: 


ae watt at eat ernfaaraat | 
avant vet TTA FE URS 


wart aad: cer FaSHHAT | 
CaP TS TAT TS FASTA Noll 


STOTT ASA PRT: a a Faqwgras: | 
ter amp a: gather 4 afgagere: 320 
afet tas aa Eras fara | 
macaofate: wraaaerraad 132 


eas grad fas Vagerafat | 
a ver god fataqfay sq frara azn 


Belk XXX KI RARE KK OX XL RVR 
wrea ; TRogaTfa weg a aT et; AR-TaTT FT TIE (?); TR-TaTT A x x 


SUD a IN a Oe, eC RR IR ee 50 TR eat 
saad fe; AST; 7, X, O— HTT: kaa fz; AY, HX XX XI 
30/<—a4—aaraar(? )———_; aR-aatafet |= wart (:) ———__ 73- 
wartta: (? )ariea(?) 5 4-aaatea: ; Wé——aqe——_; F X X X XI 
(27); TR + ++ Faw + +5 FX X X XI 
qo/3—7a§—__—___aeai(?) ; 74———_—___faer((?); #- X X X XI 
Ro/¥—AR, ¥, TR, eae; FL, 3,4, & ¢, TH -TaTfeAaTy ae 
area eaARL > 1 g—afteacat ; TTT ATE. 1 3—aferray 
art. ; xX X X XI 
38/¢TR—aroraa frergaa: (7) | TRAE faeqa:(?); FX x XK XI 
38/273 -ad—__——_(?); av-ag (2); eae: (2); TR 
aS ———, FX X XK XI 88/278, % 4, agg; 
m3 = ee) a ee 


3 72, 4, & FX x xX Xi 


R/T, 2%, TR, 2, I-47 ;,_ a, 74, & aft 5 TR 
——arel(?); TR-wRRFOTERTATA; XK XX XID -BR/RTY— 

————————; FX X X XI 8R/R-AR fafa (:) : 
PX X X Xi 8R/v-wE-Madd AHA; FX X X XI 


BR/W-72, 4, ¢, Tha HEAH xX xX; TRa eal Phe 5 Tha: 
grep: fret; F- XXX KL BB/ RAT, ¥, a tagenatorn: ; 
BX X X XL BR/RV FX XK X. XI 


, 


YSSTSeaTa: ve 


wie oud ofeafe = aeafe 1 
aCe AST, ASTRA: RYN 


are ARTTATAT: HTH: TTA: | 
seat aT Be ATT ATT RK 


ae ot 


UT: MOAT: TATCLTATT: 
fafa at aaafh aad: use 
ATRITENTOT aE qefacatecterry | 


arpa A ATT OTTSTSS A AST: NRL 


SaaS TeATHTSY Asay | 
aera STG TTA: URI 


B¥/ kara 5 HX X K XL B/RAR, 4, TH, & 
fareafa ; a3-cafearfe a——(?); wR-afenfe -————_(?) ; a¢-vemfa w 
—————} FX X X XI BRAC, FX XK X XI -B¥/Y—TR, 2, 
4, TRABTSTISTTH: 5 THT: (7) 5 Te-TeeAT worerH: (7) ; 
THATS; Ae ACME: (?) 5 AC, He XK XK X XI 


BGR, TR, AT ac-are FT waren: (2?) 5 wee 

ay; HF X X X XI "yarn SRS ae 
WMaa:; 74, Ga: FawHera:; TC-gerw: Baal fe a: (7a); HX KX XI 
34/374, STATA 5 F- X X X XI R4/¥—-TR-WaTMTfe x xX 
(2); 2———_a7evh(?) 5 Fe xX XK OX OXI 

BE/k-AR, 4, & &, TY, 4-OT(:)——_—-_;_ 4e-U4 <3 TR 

——(?); Fx XX XI Re/R-T¥—e caraerraTs:(?); FX xX X XI 
38/372, 4—afaerrr———_; 1¢-a fer: ; aéfe az ; 
7—_——_sare: 5. oa: FX XX KI RE KATRE 
—aTa—_—_— _; a¥_-——_—aei(?) ; Fe X X X XI 


3\9/ CT —-arerTars. ; aval SI; 7 -aree 
qC—TGAaaTET | oF OX OX OX Ci ep splice li a a 
B- X X X Xt B/R-H- XK X X XI -Ro/¥-7TR-TaTy (? )—_____; 
w X X X XI 


3¢/ <3 aaa area(?); 3 ¥-arr Pree ee OK 
36/27, 9, T--———_——@T Ha; WH a, 73 
at qat; F- X X X XI ep eserves Sat TAT; 
aaa fefaratanit dati fasifrd gerd dea cart 7 faPrerrenfahrenfry i 
3o/R—aTR—aaatafafrtaa | FX XX XI RE/¥-aTe—sta—_——; ac 
wt ++ § wera: (?); Fx xX Xx XI 


&o BTA HACAa: 


sare ore aie aaa] 
adtnfaaa: carat FT MTT RS 


Tet waa aft Tas FT ANT | 
THATAMTATST 7: frdcaad AE voll 


SaaS T aeaeat TRA SATTTETAT I 
areqaaternre aT argeraca a: frag yeu 


faararcer sweatin sTad arraeeadt i 
WTETAaaT AET: TTT URI 


AAAI HSA TT TAT | 
ATTA ARTA CATS tee ean 


*aq “aR” Sa faate: wte—geat aaqarava water fata (?-aq) 1 a: 
fraend ae eafafrteat a 


R9/QaT¥, 4—arearrareaj——; F- K X X XI B8/R-- XX X Xi 
39/3-v-av—aeT frafefiacat dherGiareerfeat Tea 1. RR/R-F- XX X XI 
RS/¥—-FR, & ; x xX xX XI 


¥o/ <TR, 72-WASTAT —; TR-AWNReyaI—_; F xk X X XI 
¥ofR-F- X X XK Xl ¥o/R-ay, 72, TVA aY——-—_;_ T2-TaTAT AAT 
Ua; Awa TST | 714, TCT ; A Oa: TT 5 
x xX X XI ¥o/v—F- xX xX X XI 


%2/ 21g, S—____—___-q @ erat; t¥-——_—_ aq aearer(?) ; 
aqc—sHael TO TeaTEN(?) ; av—oaaret at seater ; TQS a TRE Et 
mT, 4, W——___—a wet @; eT aret— MS RR RI 
9/ QT 4—TRafa (? )————; 42+ X X X XI ¥R/RTRY, 
weary aT; Te, SF ——_——_aregy: TS 5 AC——___— ay 


TR X X X Xt we/vap—arareca a: faders ve(?) 1 


BARAK, «TR ——TET HEIN | BR/V-AR, 3, & & TR, 3, GF, 
co ———_] 


~ 


03/ aT ETA (?) 5 wenmremrry garter) ¥R/R-T, TR 


ist : ; 7, TR, 4, ¥3/¥—-TR-—— 
wy ; Ae, H-ATRaGahaa: | 


> 


qs lseqra: ue 


firgat arqarita fireras i 
a: fidaqt fares WAR UYU 


TATA Sa AAT Wat | 
fraafaamart anfafa: a fageat uequ 


*arsrat arartear anata : 
afetat aaeq aafata: aisha reel 


araas Prareatat firqarter area | 
ffidaaaret wae Vell 


BE) TR, u, 9, 73—-farqrat Tay Us XOX KES ¥¥/R- 
aa ele: Wal ‘TY’ oe us fart, waaay say Tay —-—___. 


frdeaa-sft crecaarft aera a 7 aaa af 7 eee) T2- X X xX XI 
8/3 ATT Heart —; we-fitaayi——H; mW- x x xX x1 
¥¥ <1 3—faars—_—_—— ; T’- X X X XI 


ea) area SATE TR X X KX XI VAfR-A¥, 2% ¥) 4, Te 
wat: ; aT3-aatt eLalAe 5 TR-TaaAT wat (?) ;  Ac—aarita 
watat(?) 5 a4, qareficar ypateat ; TRdeay WITAID | TL XX OX XI 
¥4/ RATE —afeazarera(?) ; aqeafraenarare | ¥a/VAY, % 3% THT 
——_——arsfrqeat; a¥-—_——— ashaT=ae ; a¢é, s—oqifahe: gfarera ; 
Te eur fereetishe faqeae ; ; w?e—fafa:(? )ats 


*ye—voe wiareriat dadarfad data a freaaqas frig aaat 1 
afest Sat feat faasart 1 we/e—¥ Role: “TY, 2 4, ¥, 7, qT’ way aaa artes, 
wea eat TALK, ©, TL SAT vo/%-Q afer, TTT “AL 2 Te” “Ray 7 
aareat “araaerad at rat at pai” is afratrart ; oe, ae aa TaAT 
ofertas wart ar caeart fart aaqat a fadtarsates, ‘ ‘a¥, & 7, 8, 
¥, 4, & 8" Uderoapes a ar Kafe teada ; “Ac” Bt ve/y-v; — ve/e-¥ 
ata ata ain gaat a “qsrqegraneg at (?) arat a TRaaey ar” eeafirat fra- 


wert at “ater = aF————_—_—-graft 1 ¥e/ RATR —— 
aTATHS ; commer elt ole TY, % 4 9 TT X KX XK XI ¥R/RE 
1§-—_——__graeq TdT: | TY, 2% 4, | TR TX XX XT ¥R/RH 


Rafael mY 7, a 4, & 1%, T-xX X X X 1 ¥e/vaTR, ¥, 4, 


& 7———_——_—_—_-u] fareat ; T3—. attr Tat ; 7, ce 4, 9, Te, qT 
x x x x1 
¥e/<aIR-—_——_—¥ Prarerrg | TX XX XI ¥O/RI- XX X XI 


* 7%, % 9, 1k, D-raTfaaT ifra:—aredacrard at aed aT TATTT | ¥e/3-7R—-frg- 
weqsmet oa(?); Av, HX XX XI ¥e/¥— AR—UTAUSTAEAA | TR- 
MRA TAEAA ; TATA aT TRA aT | AK, F- XX X Xi 


4Q QVTAAACTT: 


Teaser Ser area Pratwafrareaar | 
FareaTa UT: at Tafa TI FT uci 


sau: ad fareafa fasrf fafa v1 
agitate fe ait ofeafe a arate sen 


ve/(-aea seg Tat saat edtgcerat a aferafe St a ar afagat 
fast 1 vay fraeaqafee “qearst at citer area” efa a: ele: Text 
“em ata wedi ea gaat 5 tet “ait” “art” ar eft a Fisher aeat ai 
“sea.” Bee FT SAT HTT ATT ea rerarare—afsararafaa: “qerergreat wer” efa a: 
OTS: ASAT ATTA: “aeHcstaree. “era “gat” a meant Ceres ATA, TATA THRE 
eaeaqaaaet 7 aad Tarred | Aenea yfeagens “Aeatgiecearey” afr a: 
qe: asf a qaa:, WERT xg 7 meant Oeret AH ‘seey eet a Cer 
aTz | aetarageTh Gearmtaerara’ eft aerrfe waar’ “seu” wediseta | 

FIST FATSST TeAT: SAAT AUT 22 faafirs cet; searercgaer + ge fafa ort: 
qere 1 aut aad sd aft Pefacdarea a da oer aad, "Te, 3, ¥, 4, & 
Te, ¢, F, PATCHES CHET ; TR, 2, 4, CATAATOT carl; TRATSACS TST ART ; 
ay—aqenrfiefit wafer at ; TRATES frserafe, aft 1 aa: sem “ce” ea “te” 
fdas ser: a adit | aeoerareatt aia aaeat Sa aft to Ter awafy- 
sad, TTR; TEST | AQT | TRA | TO-aTAT | AR 4 AAT ; 
Ti, Tar: | FR, YC, TY, Fa; ART aT; Ae ata sft 
er: werner fgdtarat vacat “Serr:” weet ada sft a wet amet wafa aa sam 
qorer faitit wat eat | aerre “ater” fe at “are” ore: aaa waft | 
aa “qer—” Tarra aafais: 5 “ta EAT afa arafiraanataraantircrsn: ta oe 
dar: =f qetoteaTaT:” ef aenafsarat V28.v gat ara | “aster”, 
fararet dateie, “Fry shadeaamfasty aes, TTT Tt t adacrat aa are 
Feeart (scat at)” eft qorrafgarai fraraeamd ¢.cu-cé wetaraeafe Aare aTHTST | 
wea: revel “areamsstar” (8.c,) seasdter” (%.c¢) Afr aforit gata “cotter” 
wae wtafaait are ter gate wadthe Teasers: setae) Tas TER, Astor, 
cater, tT, at a Patesfraregeerm: areata soda aealtertas- 
aaa Tae te: “qearsstar tat art” af aqdaisferswet 1 “sea” afer 
omar a Farts frara i aarfa aisf attatat wae, afe “Ten”, “asdter”, “cer” wear: TERT 
arqaraat Faq: | | TT: sa “coftgr” 3 seat aaraat eaeTATT TT Tataareel Wace 
grefaarata arreft 7,” Sereata: “ster” bd grat “sea:” eft ag: 
FATA ATE HSTSTET 7 fagtateht aval +t Myeta : 


Salons! gh gl0 amn(?) wW-qered agrerm: 1 ¥e/¥—-TY, 2 4, 
wad aeafea 13_————__—qemmra_ | 


¥8/ \T4-]—_——_—_——., 1-sarrert (? )——_-_ ;_ 4 wast 
aaa | ¥8/3-16—fert pas 1 ¥8/¥-T2, 2%, T, 2, a, aq¢é, F—Tfea- 
fa a(? )————_;, 4, ¥. farafa ; w4-tfed a fara ; v4, » TE 
aafa ofeatt ¢; T4-fe mit afett a 1 


TSSISEATT: 43 


Us TATA: THT FT TTA | 


VAG TATA ttyou 


eonit ater favre sores: | 
aS ATTT TATfSa: UY 


*serat waararatiie SOT TI 
TSI MT THAT T ATT U4 


aTraTget wear seer HLTA 
arerarqyd waaaqett IAT 4a 


qo/t-A¥, TY, E-UT ATA: ; Tvs aqTat aer(?) ; 7e-eLa ara 


MANTA: | 4o/V TE, F-TTET F—————_; 44, woe J wares: ; 
TR—MITETeT AATfat: | 4o/R—TR-faeraraa——_——; 7¢-caferarat ; 
TR-TsTTT ATA (? ) ; TR X X X XL 4o/S—Tk, e————AAETAT ; 
74, & F-———_aaradt 5. A¥-———_——_waredar 5, W¥“-——_—"ar: War ; 
T3- X X X XI 
48] STR X XX XI KR RATY: —aareget; T3——_——— #aregell:; 
TR-X XX XI 8/2 area erage (?); 43-srTrrTazt—_—_—-; av 
; TR xX X X XI 4 e/¥ TROT Saas: ; TF — 
ort aia ara ; Ty —aqATifaAT TAT ; S-araanifaamaqd(?) ; TR x K xX 
x1 aA oe ‘sacafrar if: tat I—7Tg, Th, & a-afgeart freaad 


a ata aT ; ‘a, aé’ Seat: at feat va, qe a aea: Tereat—“afreat 
freaddt sit aa frdeaa” xaft eat; : 


42/ AR —araerre | TR XX X KI 4R/RA ¥, 4, 
TR—-WegTfe——_——; WR- X XK X 1 ¥R/RAE- —aAt arat(? 
Tg, ¢—————_qa(? ata» a¥———aal ai t/a og 
— 1 

42/-TR, % 2, |, TR -ATyeE————; WY, ACTS, TR- 

—aarearat ; FT, T_-————____¥ meqregt |, AE-——_——qararat(?); 
1 aT) Ra ag 
——rra 4(?) 1 43/872, 2, ¥, &, até-ararfdd————; 42, 
arrratrtiaad; Taraeahe wraraq; T-waeaaga——_———; 43-sra- 
favat i A ATATTATAT j ag—aararfata (? ) — 1 4af¥— 


Tea Ueda; Tea arag 


ay AVTaTTaCaT: 


MTT: UTA TAATTAATTST | 
ATS FETA PSIG 4x 
aati Yarnerar | 
AE Ada ae Atoevsagierat: UY4u 
aeavaffrrearet wet Fecal 
arrest wa ae frfererah aT 4k 
aimrest ad art fad arent afeaa 
aareat wage aged fart WaT U4 


Mirra aa safe waa: 1 
STOTT: GAT PaTCTaSTAT: URC | 


4¥/%—7T3—sTe (? )—————;_ 44-s1"1(:) — 1 &¥/R-AY’ 4, 
TRATATTaMTST ;  ARAT ay 5 We-aaeary(? )——__; a¢- 
TaRaaaaaH: 1 4¥/ ST, TR —AUTERTIT ETAT | 

a4 / a! ‘arenafreat ta aff m:, “a, 72, &,” ay, fey aay g “areafa 
———___—_.” fa; oat Pears va aH, agedata a fadta: | 
aa: FT amitfafa frig 4 aaaad adt aarfe fedtarat dat 4a ay AH TATE 
at atti *frad aarft arérafa: “qaenfenafon” wa wafefa 7 perme | facta 


aot F Tedareasht a aeEet TETTAT: 1 &4/RTR-____—_afawgy 5-72, % 
¥, 4) & STR, % ¥) & Fai I a nea gl lL a 
at —arrafeg} a3-ari———; aeapet aa area(?) ; 
argett aad aR | AR-———-_—_—_ad#- 1 &&/¥—TR shart; 
1%, -_agafeet: ; q¢-—_—_—_—_aqga: ;  t4-dtoraagtaa: ; ay, 
T- xX X X XI 

4a / {-a3-——____frwaaret (?) ; #_-—_————faenrel;, T¢<-——_—_—_ 
——frreatat 5 AY, TR- X XK K KI BRAY XX OX XK RTT; 
74, <-——_—________afecafaar 5 RET XX OXI YR RAT? 3% TR, Ge 
aftrcedt art; av—aireertar amat(?); 78, T4- X KX XK XI ¥e/Y- 
AR- ioe ae,-fiforrarerat(?) ;  we—firfererant aa; 48, Te 
x X X xX; afd aeafa afer 1 

49/{I-—___——ae ; -aegeretatd———— 1 4o/2-4 fifa 
THT | 4oe/R-AR, CTaaeal WaT ; Av—araeal wWaahit ; a-garrdd waza; 
aA 5 We-Tetarargat Bet(?); a¢—_—___—_2f; 73—-TarATat 
waanit ; We, AcaTar aa ASS 5 TET aeat(? ) MaRS ; SGN coca raat 


afar “sera saner ferro. | 


4e/%—T2, ¥, 4, & Ae SOFT; TRA rrearae: ; F- xX 
se X Xt RoR XK XK X XL 4e/3————4atT:;;,_ #R-—--__721- 
Ra; A-——_—_W: WF; F XK XK X XI 4C/S-AR, ¥, ¢, 73,4, & 


Ia; aeRayefaatina:(?) ; FX XX XI 


WSISEATT: QY 


afatcropear daedt treaferry | 
THRATAUSA: gent wottafe a afer, nye! 


saat wit fed atest | 
aaa: TAPS: THT Noll 


wart afer qos wrragaicieray 
araratar ard STE ATA T ne gH 


aredt areardierest fasit <eft freaa: 1 
ares TTS MSTA ne 


aret ard wela facfaa: 1 
ae: at: ferret aparece: AT: GR 


49/t-AR—aPATT TST | FH XX X XI S/T, A ¥, 4, B cH 
—_—ferarq ; a aattadt tet feaat(?) ; 4%, we—fheaedredt free ; 78 
aati gafererat 5 TR ata dist afrre(?) 5 5 XK XK XK KI 4BefRae 


at; 74, <———_—_—-qew(?); wR-arsenfafertasa; F-x x xX XI 

49/S=TR, 8, Th, Eafe 5, AR-___—afat; #- xX X X XI 

Ro/& 72, 2%, 4, 8, TR, 4, & TATA AL 3 TRA 3 TR 

TR-FAaTTAT (? ) 5; FX X X XI §o/Q—-Te af 3 TR 

fafeat araatgery(? )——; # x x X XI Ro/R-T4, &— x X fare ATT; 
a, W——_—__—_faeeprg 1 G0/¥-F- XX X XI 

RY/MT8, % 4, O-——__—_ aft eH; FX X X XI KYRA, 


2, 4, wmrraafe fers (?) ; wTe-wteaaeeary ; wR-wteore ofefeaaq(?) ; 
BX XK KL RYRATA, &, TRATES ; ? : 
T4—SAT EA —;  ae-TENI—_——_;_ 1¥«-________fad(‘); 
qa, B- X X X XI Y/M-AR, FX X X XI 


RR/R-=TR, & &, ¢, TR, 4, <a 5; TRATES 5 
mH X X X XI &2/2-73, we-weeaa faaiaa: ; Te, 73, 4—-TeRt faforctitaa: ; 
Te—weed fafnafaan:(?); 72, % 4, Tat aed fasteaq; F- x x xX x 
GQR-VAMR, F- XX XX X XX KI 


$a/ Raa TaA TT 5 TR, & & FX KX K XL BRAVA 
e—weed fafardfeaa: ; TR, 2 q-at at Sa | w7R—fest cefa fren: (7?) ; 73, 4, 
€, HX X X XL SR RAR, FH XK XK K KI KAVAAR, ¥, & TR 
—————-tql: FT; AR, F- X X X Xi 


we ATATAACRT: 


ga a aed ay oecseaaa at 
art arerdtaed att aa fastrry nex 
MATISATAT ARS Ta: | 
Pea TeATATAT nel 


are gacecer asa: carfaseatss | 
jeer saat aa ToubaeT aa Neen 


FSP QAI ATETT | 
ree ahd fea gel 
qe / Te, ¥, TR 5, }¢ -—__—__ag ; 49. —_-___a@ ; 


aed | aa aT dod af; a XK OX XI R¥/RATR- 

an Cle a¥, 4, COTERATTIT A ; ; 74, g-omrerfacara at; Ac-AeT 
araeda at; A, FX XX XL V/A, 4, & TR-——_______aarntt 
: av—_—__—awarfterit (? ) ; TR: gf: FeaT(?); F- x x 

X XL &¥/¥aTR-eet he —____; ti-atoraiiead; ae—att qedsaelay; 


x? 


av—aoeet et am:(?); Fx x x xX 1 afearnafkagead So eet facta 


R4/taT, STITT: > mReaafagrscrmn: (2); a¥—srafeert 
HT: ; TR faawacm: (7); FH xX x X XI EY/RATR : 
ee (2) | TRAST |S TA: (PAT:) | FB X X X Xt 
R4/AM, 3, & 8, TR-GeaTaT 3 Tk -eea Persia (?); 
qaeattsat——; F xX xX X XI q4/v-aradtta-(? aaa; F- x Xx 


a 


x X!I 


Es Heat Wa?) ; TAF X X X XK 1 e/R-TEETET 
| Fer eeASaT Toda (7 Ar, 4, wo, TTT wt etea:; (2) 
ae m SN AE (3) ee (¥) cue 
& aR, é Ts, q- ateeatd TTT ; qk, TR 
my RX XM XL aU Te TT, eto fence + afar 
misay” eft wal, a a aerate SS gat; dagat a afka “afeeat 
smiaa:” aft Tat aa “at, 73” Serlfzad; watt a a atte sf vet gare 
FRITATATT | qt ates Teg wet ga eft afedaete fadtoretaardear 
Tra seine freer wad wate, gar fadtaqdiet: 3-¥ wore | 
SSO a es 5 TR, FX XK X KI FR/V-aR, sewer 
1; 1%, 4, S-TeUfaet qa; wR-seufafaafas:(?); aomecter 
ary; TR, F- XX X XI 


ge/t-areaet feet frase araaaet fafa | aa veaat frat: “geefrg—" 1 
wert TT AT FAT TAL, 3B, % & CTE YW & TEPER 5 AR, MTSE 
Te—gfeetrg 5 Te-GeaT Pg; mo-aretig | fee Fe: * ‘TATE | TRL AT: 
greater Fer, Rb &, ¢, 12, ¥, &, S-TARTEMTE 5 72, o-aaeaerT ; TR, 4, TE, 


qealseara: rC 


Tar saaerart afaqase | 
aracaaraataaifaaa farang: ec 


waa aPaETeTaTagy ATRT: 1 


rest af afgea aera T sa: ksi 


wae ate TT AAT Asa TAIT | 
Tas BOTA watt afae A Tar not! 


Se 7, AAT Tate area | Ther geTea “gvefr eda: car” eft Te: 
“qefageramfery” afi - aa “qretag: — ala 
wat: Hi ” qeq: OTAT:, TT ko t 
youl ik eran, ae Te” ae Feat OA TS By ay qed caf geen 
arittaisfi a aes; “aay a 7 Fad aie: wat ¢ eaeey fare aft 
“queef qerreeary” eft act eateotd waft | R9/RATR, FH X X X XI 
&9/3—T2, 4, TR, g——————miftr 5. Te, q ¢, Te— TATASTT 5; 


TR, FX XK X XI Se/¥ary. fo | TR, XK XX I 


Ge/<—Te, 2%, 2, 4, &, CoTaeadioaeaieay 5 TR—aaraa:  feaaeaferr(?) ; 
Marea weer | we—arafatarafery | TR, F- XX K XI RE/R 


Tara Uifass | TR, FX XK KX 1 RC/RATR, FH XK X XK XI 


Re/¥—=Tg, ¥, 4, G-— fret: | 18, FX XK OX OXI 
R8/R-TR, 4, B, ph eemeapaeen iia itr 43——___—_arfirreaed (? ) 
faery ; TR, F- X X X XI RYR- 
TRA Fa (? ) 2 eure Ae; TR, F- XX X XI F/R 
AIHsot aha (? ) 5 14, R-Fsct a 5 TR 
gusat waA——(?) 1 72, H— X XK X XI E8/¥aTR-TereaAT(? )——_——-; 
T, F xX xX X Xi! 
9o/%—Te, ¥, 73, Yael ——-; 44, ¢, TR-aerccdat ear 5 AR 
aered———; 74, g-aaat— ; 7, FX xX X XI (90/24 
—_——~arfe——_; 4%, 7%, 4, Sarat a sarfaa: | 7¢3-——————_varfam: ; 
43, ¥-—_———_aifea: ;. 73—_—__-afrarfaa: ; toda arfaat ; 7, 


FX X X XI \90/3—7e—Tart wBfragart; 12,F-X X XI wo/¥—afereTTt 
gre ererderd weet feet fee freee eer Tea at frarit:—(2) sate 
atfa, (2) aT TT afta | acaratertt weatar:— (2), gy 2, 4, 9, é, Te, 
¥, 4 & Towed ofa ; aea fapcarra:—av—sare aria; ag— sataafa ; TR 
art arf | (2) TR, 4, 9%, TA Tat ; Te, ¥, Te, V—-TTT ; 7, & ‘, TR, 4 
RTT 1 TR, FX X X 1 Aree «(€8/2) aaa Shieraraer TT 
araat: each weet: SAforraatan wa waghtte sterner | 


uC AVATAR: 


wae deraferrfays Fo ae | 
FISH grat safe series: Ws et 


area aed aferegqyerat say | 
TTT AAMT RAT TTA: WR 


qarereny Twat FT ara 
ATA AAT ATT ToTaTeTY: 1981 


wagner fart arecerrarera | 
seg fe air urge PRE oy 


9 8/<-ATR, ce 4, 9, cinerea WR, Te, 2, & 
aeawatery 5 | ¥-———____wad ufeaq | 4-4 epreafer ; 
weraes acai ; | vag: dere; TR, HK XK XI 
98/RA, % 4, &, oars I epee ay aratr(?); TI 
afar a aha ; 12, a xx x XI 8/812, F- XK XK XI WAS 
73—__—_—_srerafaramt (? ) 3 72, To———_—__soniaraq(?) 5 TR— 
STH: | TR, HH X X X XI 


98/%-R-Av—aeT Tfaaiaaa wr arf art eae aa, firrg 02/3-¥, 08/%- 
MMT) R/T, ©, TR, HK XK KX; AEA ATeI——_——_ 1 02/2- 
A, 0,1, FX X X XI R/T, FH XX XK AVR, TR-— 


—ott: ; ™—_. TAM: 5 TR, |, TR, FX X X XI 
R/T, E-EATETT |; Tat Fvsqa(s)a; Ac-gaMTeways F; 
qe, ¥, 4, TR, BX X KX XI 08/RATKR-_____—__—_afargy ;- 72, ¥, 4, TR 


FX X X Xl wR/RYTR02 wweleea Grefeaa wo fratara aT) wR/2- 
42, 72, FX X X X1 wR/¥-AR, 2, eats: | TR, H—- X XX XI 


os /¢-arfereaeit gaat feet frasa araury fafeacet 1 oat farani:—(2) 
“eragenfet’, (2) “fast” 1 acarafeedl Saframrey—(2) FR, 4, & 9, 
TR, ¥, 4, GATT; TL, 2, ¥, TR, TaTeaeT fe; TR,F- X XX XI (2) 
7% 4 & & ¢, TR 4, & afar | 7g, what | aR fae | TR, 
X XX XI O¥/RAR, Fx x x e w¥/3-7e- 
(7); 7%, 3, ¥-———_—_ ———9fi-——_—__; TR, F- 
xX X X XL wr/¥—tg, 2% 3, TY, ¥, Late TAM | HITT; 
MT, F xX X X XI 


ASSTSEATT: 4g 
aaa WHA TA aa eater fata: | 


Tat faqqqeed TIE TAT UK 


Gaat WM HA eATAITTAATATT | 
afta waa yet TES AAT vei 


~ 


TTA TATA AT TAT | 
Feta HTT YA fret YT ITF oon 


aa Taree cara abrifear 1 
gaa WAST T GASHTATTAIT ween 
aeared FT ade fed wt aaraz | 
aeqTSy a fret ATTA FE Ws 


94/¢-t3-—_——-efara (?)——; RTT; ataar | 
> 1a festa; Ae, T-ASAT TTT TET ; hea I— 

qa; AR, FX X XK XI 94/R7 faafat: 5 13-aa4 
—fandt:; 72,F- X X X XI (04/33 —arae Faft Gee Fa (? ds TET 
aft get aq; AR, F xX X X XI eye % ¥, & 9, 6, T——_—_—__ 
ware | Ty, K———aarqaq; T3-——-ara(? ) warata ; TT, HX X X XI 


98/87, %, 44g aay | AY, TWR-UHTHTR TL FT) TY, 2, B- 
XXX X 1 0/2 pane bit aa; TW, %F XXX XI we/2- 
q¢-aatgy—_—______—; 43-desq—____—___; 7¢—-#ferca.(? ) _______; 


7, F- X X X Xl we/V—Ty, &—TaTeeT AAT | Te—weTeeerea(?) aaa; 
Te—HeIeeTaaga(?) 5 TRwereeraaifaat; TR, F- X X xX XI 


9/273, RATATAT ETE j Avogieg Aaa | TRH fe Ara- 
FATA | TY, ACT sy ATA; TR faa; TR, FX _X X XI 
w9/%=7T8, % ¥, i coarse oie 73, 4, 8 TE-AEITTY AAA; TL 
ARIAT — (?)——_——;; ac-aerrits———_;_ a, 
xX X X XI wo aorta wat anit; Feagenanen? ); a 
poll yi = F- X X X Xt wo/¥-AR, ¥, © 
—=—_ 5 TR FX XX XI 


ea ee 72, FX X X XI we/RFZ, 2%, ¥,4, v, 
0 aN Reg IR Re 
0¢/3—aa, Te-aAaa a watt ; av-ada Tati; awe-adarenit ; 7 
aaa datavit ; 72, F- X X X XI we/¥oMe, HX XX XI 

98/ § TREAT ——; 73, TR, F- X X X KI w8/R-W, 3, Y= 
; WR; TR, TR, Fe XK OX X XI WS/R-¥- 
aR, H— xX X X KX X XK XK XI 


%e TATA aca: 


STATA: A STTATAT TAT: 
srorerafaget tt aha teat aft uo 


STATA areca acHrafit 
FAM TH: ITAA: US LU 


aearea fafrarte fret at qaraxe (@)1 
fafeatatt ait staged FE NCI 


sfa stahrarstaera oestsearz: 1 


60/8 XX XK Xt Co/av—“wafafrarer:”——sae fefad qa- 
eet act fra; F- X xX XK XI 6o/8-TY, & TY, 4, &—TTMTaTAfaqar g ; 
fT X X X XI C0/%—F— x x xX XI 


62/ MRT RATT ATATATS Eee TeHTAPT (7); AE, B- XX XX XXX XI 
68] RTA ATTATATERL —1  €e/2t4, oe -————aenfag 5, 
area THT?) 1 68/8—e, BX XX OX C8 VARTA arora (?) ; 
7%, FX X X XI 

Rf RaTy—aenrea TATU; FX KX XL CYR VY GAL 2 
facrpt—_———; aR-faed daqarae ; F- xX XX XI €2/R-73-fafr-, 
at aan (? Tat | TR, ¥, F- X XK X Xl 6R/¥-aR-mTGa(-A-)F—; 
12 ¥, F- X X X XI 


SSSISCATE: RR 
ofefarery 


woe KI wat + sft afta qeferrrafesfear 
afear: sera: 


ACARI FH Tal AAR Tot wetat TA | 
Tat Taylers sakearmrefaaty (gk) 


aritr(?) aft qa dagaifcerag | 
Ta Need ARTA I 
elisha Riles 

at Aaret eae: Tat Fara a safes: 
aarafatast watt gaarfedt ui 


TREN Tal TWAT Sa hia 
TePAVIT FT FWarE uk 


wee at ta 
warepataat aah aredantent rn 


Foran Far AeIaITTAATy | 
meerafr at st: afearat ofeatfaar itt 


AfSsererAAT OTT ARTUR HTE: | 
FAATAAT ATTA AAT UCI 


FATT HT Fe TET ATHTTT | 
Taree It vafseaag: TTT FAT: usu 


T4-UAT: %, ¥-Qo Wrat aerate Sa ata farafefad: cerat:— 


TET ealaT: (%, ¥-Ro) Te Sa a Tarferafe Se afr aaft afeaenfe 
fafrsarfa crererafar qeaet, ati:— 


RR AVTaTHaeeT: 


wet sear frat sorta watery | 
MMA aa: HAR ATTHFEAF: uot 


2/ <a — ——_—— 1 ¢/aeararmarerafzrd 1 ¢/¥—sateerrorefarc- 
faq tb RR- t+ 4+4+4+i ¥/(aadaret—_—_——1_4/a-saraqfartaat 1 
uel areata 1 e/v—pontit qvafedt 1 o/¢-Prys aad \ 
4 e-afsfeacarmararat | ¢/e—narad eaet—-(? aren: 1 e/R-eeTTAAATT | 
9/2 aTei—_—_—_——| 


fatar. fecroft-—cet froritett eqszha satay aa “Ty, &” Bartaela qoeaer sft 
sarfaft, “ac” sare cela yotaer Tiasfremer safsoe ef 


RR 


araaiseata: 1 
*qqacewy Tara—— 


serrata acarfe arrrgiht ferry 
searerfe aearhe paraeratr sT e 
staat faaxat favay eaarac: | 
TOATET ATT MATES: A FAT UR 


qaeafa aad wedaraaarata i 
war: aa Madt anfaferercahe: usu 


aaifr aft frais fafearfs attferrg 1 
awraeTasort AAT sefafaaT usu 


AraATSEATA: 


tay, qt arraeay Tart | Te—aTTaeT— 5 TRA WTA UL RATATAT ; 
TRH, WTA 5 TY, 2% 72, 4 TG XK XK XK XI 


(RA, 8, C, TE, T— ———————-—— aU | RAY, 4, SC, 
TR, 2, ¥, &, &, a—seareTarfay—— ee \ 

RY &-AR, &— —-----—_-- fe aeat(? )*; w4- —-------—_f wea 5 73- 
------—— —fraeai i 8/3-712-aelerect(? )---——-1 

3/§-av aaa; R—-wea TRAA----—- alg se oP 
3/272, % 3 ¥, A &, 72, VTS ATT | TRV «18/3 
Te- --—-—---—— 5 Nec a/ sag —aiinfafgaercata:(?) 1 

¥/ TR —HAT fafa (? ) | ¥/3—T3—fafearfe--—__-____ | ¥/<aR- 


agafetart ; wR-wrat qafafaar(?) ; weave acraferay | 


s 


ey TeTATSEATT: 


TTI wach AAT 
TITS: TaeaISa Afaat atinfa: Fat U4 


ATR TACIT ITT | 
TIATRATATATST Tere frat ei 


afeaat a gat gat mit tarot | 
fadearaft fast wot ape et 


ate aaifn seat qaTes_ Tad | 


ao 0. 


qaretset FT Teot A TAT THT FT UCI 


feats a orediet wea Tea FI 
TTS Tt: TTA A ASAT USI 


4/§-R—AY, WR XK KX XXX XX XI “RAY, C, TY, 4, & FMT 
raed I; TY, ¥, ©, THAR FART TT | AR ATIS waeT T | AY, TR 
pnd ) waret aa; TRMeaTSe Hata 1 4/¥7Te, ¥, 4, & & ¢, TE, 3 4, 
fp, mgaaed afin: gar; mv ahfife: Sted aat ; TR 

_ afar(? fed) ante: eat | 


&/ <TR saree (? )—-—— —-—--—1_ &/2-43- —-—_-a1rg 
To— ———_—————uregn(?) 1 4/8, AY, TY, &, &-eaTaTeeaT——---__- ; RA 
eararerta (? ) —-—----— — | 

i9/¢-T8— ——J TINS ; A- —----——¥ dalgai 5; WI- ——---- 
eet Fat, Ae By 8, ee eb oR 
freeqt 1 @/¥aTy, 4, B- ————————araterat: | ¢— eater: ; 
TW ————_—_—_—arara: tf aa “ag” oe “sreqtstit eat 4-——-——7aa- 


afer” aff weral aad at arin: freq staareararaial 23 Te: wSstel Sener 
waar sface ft araragasert fecqary | 


¢/R=8— ——----—_araq 5-_ T4- ———-----—- Mey; Te- ——---—- 
ant 1 ¢/3- 78, %, TTA TI Teh a(?) ¢/v-ay, T4, aT ——; 
TR-T_ITA——; 7, v, T3-ETTAT(? ) 


——-; 1-71 yTAI—-—_—- | 


Q/k-RIa AAT Tera afascarearafe aorta fascial waa: | 
anat yt aneat saat ified at agai igri vorckis Uustah +7 
faarm:—(¢) freahfea; (2) mets; (3) wet; (¥) Aeemer a) carafe 
warat feerega—(t) m2, ¥ 73—faeite® 3; ae fe a; ARfenaye gt ; 
ac—fenitqad(? a; 74, &, a-feote 75 72, ¥, 4, & Te, THRs aT; TR 


OVA aC: &4 


afaea gaa mit HroRTETTT FI 
TAS FT ATATAT As AWeMTT AVES Moll 


ward wore + ANT a ATTA | 
adearnft daft a Fat TR TT ee 


Tart F Teas aa TAT | 
Tage wee FT fatt TAT eel 


AHS A; (2) 7, % 9, TY, 4, & T, HAT; TY, % 3, AROMAT; AE 
awit +; aad (Ae); HATA; AC—aTMPRA; (2) AL, % 4, S, TW % 
¥, 4, & FT, BET | TR, WR-AENTT | TY, G-AeT; (¥) FR, ¥, & ¢, Te, 2 3, 
¥, 4 & 8, SRST; TY, U4, CSTR S| \ caren ade aaa 
der Barat aegee friaat TARA TAT (2) Was; (2) aa: Tee; 

(3) tameata; (¥) Rem acarafeaat Safaurm:-—(2)42, 233% 4 & ©, 
7, ¥, 4 & T FTTH ; aAc-qgAAS ; Wl-Weys:; TR- xX xX ; (2) WR 
xX X; waea-Te: war: (2 ) Te aenei a | Tl—meae TAY, 8, TH 
maze ; AR, Tle BET; AG, Te, Hea Beer; wy, ac-aed Bee; TR 
x x x (S) TR- xX xX x > waerig tery | 


go/ eT eat a (? )—----- 3 T3-X XX XI Yo/R-T2, &, V-MIBAI——; 
aq <—venaT(?)———; 7e-gomareddta a(?); TR-x XX XI Yo/F-A-TTS- 
qe F--———; 7¢, Fads a(? )—-—-; TR-MeA (gs) TATA | AE 
------——-- arava, (A) (2) ———-—--3 TR eae 
go/v—ae—atetted (7 )-—-; 74, ¢- —-------—— sey; TR (Ara Fz) 
waaenteg (? )——————| 


9etary, «Ged F-—--—— ;  Mo-yateq(? )---~------- 1 2¢/R2-3e 
aut feat faasq Sarat araderd favicet 1 cea faurit—(2) wat a; (2) 
afraray | aearaferat Safes tte) qT, 7, ¥, q 9, c, Te, be 3, %, 4, q- 
moe TR apea(?) 5 TR, 4TH a(?): (2) 8, we—arfaarfa | g¢/3—t¥— 
aerearatfa—-——— > 7%, TR waco 4 ANT; AC- —----__- aah (? ) 1 
ee/xae, Ta ATa——-———; TR FT-------- 7 14, GAA -—-—_——— -l 


92/¢-ganft fear faasa qreder factaeat: 1) ara faamit:-(%) wera; 
(2) Tener aerated Saframm— —-—-(2) 1%, T-TWaFAM |; TY, 3, TI 
Tarn J; AY, & TREAT J | TH, & SAMO A 5 AR, ToTTaTeaTA J 5 TR 
grantee FT; (2) AR, 3, ¥, 4, & , C, TY, 3, ¥, 4, 8 T, STEHT | TR TERT; 
Al WRT | 23/33 ara ———— R/3-AC TE Te —TERTT 
saa F 5 WRATH A |; TRTeHTAT age TLATCHAAET HET T 5; 
sraanfenanied | 22/78, 2, %, 4, & %; 78, 8 fast I—| 


&& araniseara: 


THETA TIT | 
Frais sa: eae eETH Wer 


WraMae wT AAT: | 
SEIT ATT TTS FaTEMTOHT gst 


aera aa Witareaiaqesay | 
qerearaay Ae TSRTaTHSTT eat 


EOCUELE! fasiat ait ATIaTSTAA | 
aTeTITs are aed FT aITT gett 


ga/i—aer eT at frat qafraccttat | at -—(2) aya; = (2) 
ae 1 at: qrarerafr—() 7, 3, 4, & Te, CTT; AR, HX XI 
(2) 7% 2% ¥, & © 72, Tae | ay- Paige; TT aRe(?) | TRA 
eft aeg(?) ; weg fafoer 1. ga] aTR—aaeat aarqea(?) FR, H- xX xX I 
¢3/3-aea salfaarrat: cedar—(¢) feather; 72, 4, 6 o—-Freariorg; TY, 3, ¥, 
a3, ¥, &, a-—fafaqora ; ae—-fratae ; A, Ty, &- OTL 5 TRS 1; 
(2) ast, , %, 4, q TR, var TR, TL—-APTASS ; 7, X &, o— 
wTTTEA;  ( k- 2) Fe x XxX | ta/vatdarer gaan: qed —( 2) 
WTA —T?, 2, 4, & AY, & ¢C, THERA; 9 TR-eMTe-(?) 5 7v- 
arpary(?) ; wR —wTETA(?); 78,2, 4, ofaata! (2) ayfeetTTy, 4, & TE, 
é, aatafeery ; 7, TR awa; Te, %, wferatem; T4-fe TatTeA(?): 
(@R2)-F- XXX I 


Q¥/QaTe, AR-AMaE——--; Te-oea: taTeTgeaet; Waa 
(?)---—- 1 Te XXX XL e¥/RaTR— aga 5 ty— aai- 
TSUTEAT | TE- X X X Xl Y¥/RATl-sRAS TI; 7R-HeweG TAT 


———-; Ty-SHURIRTTAS | TWE- XX X XI O¥/¥—-TR-TaS—_____ i 
73, AC, FATT qatar (?) ; TeTaMO PS WIT; TE- xX xX X XI 


a rahe las wat wat(?) ; T4e- ———-——-aaeaeAT | TR-Baeafea- 

?); a-—---—- -(?) 0; Te-TateiPserred (7 ) RX XX XI 
24/R-A, 2, %) 4, Be APE j T4, Té- —arattiosry ; TS RATE 
qfrerr, 5 aq dgeaiyfioerenay (? Jame xX KX I g4/2TR— weno 
war arg (? 5 1e— equa; v—- ———__- TAS; AC-X XX XI 
@4/eaT¥—TaT——————; 74 qexatoery, ; TRTeTaoary(?) 5 ae 
[SATA ; AVR | | To Tea TATA | AC-& XX XI 
a/<-Ac, TR, G— ————-—fatat(?) 5 TR-Rerariea(?)———; 7a, x 

ae aniea fatat(?) 1 24/27’, % 4, ware ary—--——_; en) 
mii——1 ¢e/3—7TRagaaiqet art(?) 5 ayageaeTaTa(?) 5 AR 
TEATS afa-(?) 1 ge/vay, & 7R- festa | 1 -gerared 


qaaa(?) ; T-garereq fetay | 


ATA HASTA: AC 


Teas F THI ORT THT TI 
moaned frgQMat Ae MPAaTHA Ul 


TATA g frat qers WITH | 
went gF Tara Tene fancitOTe TEeAl 


verraaioe fafa Yatra: 1 
warered anenged ceaTHETy Usa 


wrest Taeioraats fe 1 
aay Waar arqaretea TAT Mell 


THATRATTATTATS A TATEIS THAT: | 
aa tm faaeafa arm: fagafea aver st gu 


Qo/\-TI-TSYH_-F-——-—— pee ARGSTHeY TANT ! 
gu/R-AY, % ¥, TL RX, “owBGrerta a(?) 1 te/RTR- ——-— 
(2);1 te—aueqaTee(? )—————— 5 RRVSST A ————— | THAT TST | 
ga/¥aTR—ere ———-——-—— ; TRAS (MA) FeO; THIS OETA | 

9¢/8-R-F- XX XX XXX XI a Aaigiet ATTA Wee PAIVAUTAT | 
ge/¢——_—fargrat (7?) 1 2¢/R4TR, 3, TH- AS T(? )——----—; ARTO Ta- 
TSA; TW, WM -ToRAKI*VTysy | A ay ats li fart aqaiqe- 
frsna(?) 1 9¢/gsH- ——————— ages (?) | te fete, saaateqetion; 
TATA TOP TCAT | 


99/t— Te—remradiqeefe 5 TRTeTaTETe mit) 98/R- TR—-wWateTe 
arent: ; wR-aaT faa(? eat WAT e9/3-¥—TR-swAe yatta? Enea 


BAT; W/R- ARTE J———; ag—worrereat(? )———- ee vay ——- 
TOA ; Ak, v, T¥- ———— —dyferay | 

Ro/e—afeneaet < farett zeae 1 T:-Ay, 2, 4, ©, F-Sarereaast TMT ; 
Te, ¥, 4, P= ———--—ait gg) ag dan; ava? aia ; 


a3—woreoirist aT ; ecole etetay aC? ) 5 TWe-wareretaard 5 TC-weTre4- 
natn TR-warereaTeen(? eT | 20/272, 4, &, a—aiqerrata fe ; 

3; 72, ¥, 4, AY, T-aiqwaaN fe ; 74—aiqfegatreae 1 aa ared- 
fae art fafa aarevaq 1 0/3apeeqastaria(?)——;  a3—araeaaq(?) 
—_-----~ 5 TX XXX | ow XXX X I 


Re/e-aqy, 4, G-eITARETTA------—— PTR (Ee + 7%, 4s 
RATIRATTATS | A bee 3549 5 13- —_---—--- THAT ; 
TY —--------- TaATHT(?) 1 88/872, 2, 4, &, 6, FT, TY- ——<NeT ART 
fat; TR,-- ——--—_sogafet 18 e/¥-a¥, av- aie: f ———-; 7R- aiT- 


——————; T2374: freafa—-——-1 


ge AAA ISEATT: 


aafer alfa: Sfrarrig Hater TA: | 
FTE TTA IY ST TEATS URN 


S s 


AHUHTAATA TST: | 
arate Tea ITAA: URN 


AACMANS AT Bae areaega: 1 
wormage yar fret uv 


wareareames Taner fread | 
<AaTT TATE aves PAaTaT 4 


areaTgery Frerr qe ami fa 
frgrroreanata ays freq Rei 


R2/ kT —eGafra (? )- 1 8/4 FATT re (2); 
TRA FTSTSA: | R/R-P-AATTE-—--—-—— | RR/¥-TRTT, TawaTeTEA(? ); 
aR ——— ad ot OTIS I 

83/8 — erat: 5 Taree qreaaty: | TR- —-----_- 
HraTHea: | (?) 33/2-—— TS, 2, ¥, & TR, ¥, , C- ————- afer. pm 
To-HeaTREATETT: 5 TR-WYseT + AMT: | RR/R-T- —-——----—_faery ; 
TR pee ager ) my we + ttt Rafeaty, — —————sai- 


fear 5 Té— TToTTATA: salle (7); a¥-—srrararontfery 5; | TR- + + + 4+; 
qo: (7?) + ttt) 


x/ ¢tg—aitreert (tT) aAET | AY, TO-X XX XI -YS/R-AC-WHTET- 
BAST | AQ ee: | Aare fata | AY, Aw x Xx X XI 
R¥IR-VAT¥— XX KX XXX XI 


R4/ (Te —yarteq_____—_—— ; Tears g fg; TeX X X XI 
Ru [RT Q- fart; Te, ¢— ——---- fra ; ; eae at fret. 
wad; TIA TT-—-------- 5 AR -ATS—————-____ 5 T4-ys—————— 


aC, Teme fread | * “aC” BS R4/? gafefaca “miqe fraaata” sft a4/2 
sot fofaaafea ; a¥-wore AAA: | WR, ¥-X XX XI “aarti dfaseaT | 
M14, &, TemigereTaEct. FF ary fata 1 By/R TS sr fret ; 
T?, YX XXX 1 BNA, CTEM afattede > wR-aeTAs faorraq ; 
aR—aaneg farts | 7k, Y-X XX XI 


RE/ WT, ae areas RTA’ 3; Taree (? ) EMTS 7; amare t(?) forgr- 
eT; ARTA J fg: | Ak ATATAS F-————-——}_ TR, YK XX XL -RE/R 
ARS ARATTS F fren: ; 7 ARAN YJ———}; WR, YX XX X | 
RE/R-A——— —-----; 18-4 arora ; AC-HSTEAT ————--———; 


AVTaTAaACaT: &S 


RSLS erat eee feT ay | 
aPTEIRGAAS Ags ATT TT: UWI 


aereaTayTs TT TareaeASs | 
AFOOT TTT ATTTIT URI 


tis aay TT | 
TEMS ae TH FAT NR 


THOS Wes | 
STMT TRAE TMAH: Zo 


He— ——-—-——-frarag «5-74, &, HoT fee fate; TR, ¥-x XX XI 
RE/RATR, VEX XX K 1 REVAL, BY, 4, TR, Tama 5 TE 
arene frtaig ; T-x xX xX XI 

R0/%-Te, gz ¥, 4, q 9, TR, 2; T—HISRIATT yr ay ot iad oh BS , Ts, q TC—PUS- 
Torr. <p OY, KOCK XI RBe/RATY, Fo XX KK 1 BWe/R- 
7%, Y= ——————— GMS ; T-afwHeaTAaAE ; TY, ez XX XX 1 w/e 
ma —AgTa qaTOATTTT: (? ); wR Ferme many; av-Reerr | aema: ; 


AR-AETAIST TA: ; ; 7%, ax xX X Xi 


Re/ aT R—AeEaTae——----;, 732A (7?) FegTaTe—-—-1__ 2¢/2-7R, 4, 
&, AC, FATTAARTSH; TL, 2, C-MaIATAHa | TRATRTETTE OH (?) T4-Teret 
FTE | TRA | AvTadt thaqaa(?) ; aa a ATT 5; a, T= 
xx XX 1 Radarfiner ofa 2, %, &, C-ABAMSMATTAS TaTaTeEaa | R¢/3- 
AY. Sy SST mit; qserees oder | ae ryeraael | tee 
TASSITTS ; Te-geqorieemapes 5 WV- x KX X | "Re / Yaya 
————; ae-aeMe TASH ; a-afenea——-————; te-aurge_—_—— — 


{atari trac arorcatet seas | TUTTE EHO 
FHT YC/R-¥ ALN Tora EF TVA | 


48/21 = ee 5 aR-Paqe—-----—-;-1-fafarqerta- 
THEA, ; TY, &, BMA STATATEATT 5 TY XX XK 1 -RV/RAAR, 2, 4 
Se ae Raat, WASMIS Gepargras AR, TR 


74, rex xX XI afta aeameh ———--——- 5 mR, a, aw, & aTeRAS 
TK, TK KK XK XK id 


Ro/ I aT—ToHasSa ET ; TETeHTST HAT ; TE, WY XX XI R0/R— 

7, TW- XX XX 1 R0/R-A¥, ¢C-eqTAREATA-—---_+;_ 78, &, &, TR, 4, 

& RTA ea ————--—-} 4, TX XX XI R0/ YAR, & 1, C+ 
————oTafaat ; 14, &, F— ———————- rt: | YX KK I 


go ACHAT ISETTT 


aaarfaaran siaeraxarery 
urd aber faeeniarrectartit afar TESA 


TATE, TIT erect athe: 


arsteat arrargt Hueco: Raa: faTAT UR 
arash wath | 
qaaarars eee AAT UR 
ashe arf sate TAATE AT 1 

auraa: fe Greer aTeaTRIA aT: URI 


arearat areata oefaeatacteerary | 
warereaat: Teer aaa: UR 4M 


3e/taa-a ae far | se a oafayareat; AY xX xX xX KT -R/R- 

W- xxx xX | 34/21, —Uneataerd (2); TR-Ut g arrfrare ; sien 
XXX xX tL 3e/saty—- RATA ATTTT ; TREAT 5 T4— STRAT 

La Te SOR 

32/¢aTR—wearare fad sR; TY KX XK KI BRR TC IReafafa aifa- 

TA TW XK XK XL RRR, TH, G-— ————-ATFATSMT | TX XX XI 
aRvme, TY, = ———--—TRAMHT ; 4o-HIATTRGATAT: ; 7 mv- xxx XI 
33/ (1d, TY, -ATATTTAN 5 TR-aTeaeT thatch (? -ererfacatsfit) 5 ae 
xX XX - RRR XK XXL BR/RATV— XK XK KT ORR/KOTR, 3, 
TTASSTATEAL 


4, 4%, a, e-gat anfee-———; a¢-gamreenifta——-——- 5 TRATES : 
™W- xxxXx I 

R¥/R-AY, &, ¢, TR, 4, & FA TaTf-————;, w¥-aiwatfg—————— 1. ¥/R- 
THT ITT AT AT | TE, BTCA (7? Jae: | TY, ACTA | R¥/ 3 
qR- —--——-~ frey verer (7 fe gaerer) ; 74, &, ara: (? eqraT:)-—----—- 
——- | R¥/e—-T4, &, FATT: | 

34] aaa —-——————_ 1 4/ary—gefacatat fear 1 4/8 
aor ¢ feafrar: cer faanreey gerd 1) FT ——( 2) Te, & AY, & C,H 
yaviergg: Tea | | TR—-yatemega:—-—---—; T— ———-———-4: (7) 
———; a4 —arie feet: (? ea AI-Y- ———*F aa (? )————;, AR 
q- 


IT: ————; 72, 4, wy et TT—-—=; WR-Y- 
Ha: | Ra/v—a¥, TR-ACea aeafer: | : 


aVTaTaTaeaa: og 


raters ar ast arf ret why 
fe gadgaaae fred anh aaraer 2c 


ore: MTA wad aye | 
Tea wae FT URI 


afa sftatrarmacet acraiseaa: 1 


RG/<-Av— a 5; AR, 4, ©, T- ——--— feafaart | 
RRA | TY | & TF — oH TRA (Pt) OT TE 
Tey | 3e/v-ed wen fee fase arerager fricer | ae frat =(%) fret 
wi; (2) SAAT | TAT T TST SST se F-(2) As, |, ¢, TY, 4, & FH 
fret WH; AL, % ¥, 12, 3, afremwt | TR fered | TRH, (2) AL, 4, 


TL-AATAGT | TR, ¥, |, TR, 3, ¥, 4, & T-AATAT; FR, &, ¢, FATA | 


Ro/ \—a—atrea a —--—--———- 5 TR, &-3TeaT-—---_—__ ; m- XXX XI 
30/R-e wares, —-; TI wAEATEI-—-——- 5 WR, | TY -STETEaTERS- 
FIT ; ae-aT-(? ary) AeA; «TH XX XX 1 -RW/RATL, 2%, AY, G— 
-—---—— —aderefert 5; av, ac— —-— Aedafert | 74, &, F-UTTATET 


waraferay | 30/¥—T arated wa? ) He | 


BR 
AOSATSEATA: Mt 
*arae SarI— 


aaart saearft arco: Ta ara: 
aafearntet TIN TT TTT Ue 


wafapraraea wre: feats 
oreiagera ate: areraeraafefa: 


es ait afd ETAT | 
ASTANA URN 


UIT ST Me arrareafaaree: | 
aiaaaenettiaatses safert: wen 


are: Fra Naeaet Aal: TAH ATT 
afraredar ast aryTarayas TF U4 


MoaAISeATT: 


*ay, yoloraaeza Tart | AY WTATTATT | FY, 2% ¢, 72, %, F-HMTTTATT- 
art; WRT | AR, &, |, TH- XXX XI 


¢/—Te TTT (? SS TR-TTLNTAAATAT: | 8/8 R-waTfearar 
wat | ARaaeTaTEMRT | Taare: aTa(?)  TR- XX XX I 
9/<—7R, &, ¢, TE- —-——_——auad 5 T2- XK XX X I 

2/ ea —ararfapraateT | 8/28, TR- ————edtareaft | AY, {TAT 
ferfreaft ; 9 ag—arrafeafa-————;_ 13-marafeafa:(?)———-1 8 8-R- 
aremeqera—-(7)——t.3/¥-aR-aresareratarfafr: 1 

RARE — ; T, Te, 7R, ¥, 4, G- Afed ageegay ; To—aeTs- 


gearegst(?) ; acute zea (?) 1 3/313 aferarereraTe (? ) ; 74, & 
aafend STH; TRTAAHTTATTT 5 Poe | R/T Y Tea 
arer(?) ; ware ar aremeaer(?) 5 a-aatfer FATAMTT | 

ee —oraiegadt(?) ; agus Fo areieqear ; | FUT ATCT 
wat | ¥/R—aR—ahraesfaeree 5 TL, 2, ¥;, 2, TRA AATEAARTERRAT: | TH 
arrarerarertafaa: (? ) 1 ¥/3—¥are_aeadtairareatfaefires afafiad: ; Te 
xxXxXxX I 


4] §Tg— —T4 ase: | Sefaeray fawists ca seat aeoaaeT 
qareaen Uefa wearating: | 4/¥—-7e, 2% ¥, & TR, 3, Ga waa 


. 


ATA HaCTT: 98 


way Fat wet Ta | 
refered = tfrlearrpert ue 


aa: TaTsTTT car Tata 


amie card wefeerd aETT Wl 


ASMA AAR TTT | 
arprard wataaarafafa aet ucil 
aa Sfagerat aprafescartra: | 
amrmrifrreraticartate fest: en 


arranged wefaead aged | 
ATO Swe AACATAAA LAT Voll 


&/ § Te Bai ; HUY HAY Sar &/R-AL, -% ¥, & & TR, 
3, ¥, I- qaqa; AC— ————-—-—9y ATT 1 ERA ———--- 
mrqraed: (7?) 5 AC at: Tit 


9/<-72, ¥, ©, ¢, TR, ¥, FATT: —————— 5 TRrafe aT 19/2 
TR-ATTEAT A ——-————— | 0/37, 2 3, 74, & FMT A; | TESTA 
eeared WZ 5 TR, VITA SP aad FT; Ave eat arag_; mares ele TT | 
9/¥—TR, 4, & F— ———__— st afer \ 


é/ {TR era ———— ; TR-geeTeq——-----_-- 1 ¢/3TR-aTaary- 
eqs; AY -aaaayRa----——-- > Tears satiate / ¢-R-ATR- 
XXXXXXXX | C/RaTe, Yoompreaageait | TROT qaikt ; 
TANT Wea | ¢/¥—Tv—areeT Efa— —------- 714, & BOMTHTT fa 
afar 5 TRaravaeaafirert 1 ¢/3-¥— RX XXX XXX I 


y Nala T— FA-—-------—- ; WR -—— serait 1 8 /RatR- 
ai oofvsaqarra:(?) ; aR Ses oan a wrpafisratat: 1 3/3 
“¥, &, € 93, Yarareiatfrnit a/e—aR, ¥, ¢, 78, Yared saticay ; 
TEA CaTH fEsray ; FH, Te- —-—--—-—_fasiraar: 


20/%—-73, Te, &, Fo———— Tard FT; TW ————Tetd ag | W¥—arfa- 
FETENMTSTA | 20/R—-AC— ate ; Ts, & AAT: CITA ; 
a-aaat TITAS | 0/87, WaT Ysera | TRATES wore ; m4, 
<——arergyrerrid 5 o/¥—T4, §—aTRaT aay ; FTES 5 AC 
MaSMES STA | Kary “Ty” Be grafsat aatet maf aarereart avert 
ereng Tat HqEearTT arate: ras aad Fat a ose aa 
qfreafe avseTEta: HAL ueo/t Ne Tas Ta Ga SOT aH A aA) wa 
dea ah at gat TAT 20/2 : 


ee ASTHISEATT: 


BUTTE T AAA TL SAT | 
ayaa TeAaTeTaaT: ue 


afe wrsaereart « FeMeT TTT I 
aya art tet areerer afeafa: gu 


SETA Fae: FT AIT | 
qs THe Taranserfay naan 


* 


qfrert areagmit wert Tier | 
fasopaceatey arias =r aAUSS Ve 


aarfaa var eater areaegearfan: | 
cet aamenrec eave antrena Vie 


Ve/(AR-weTe Teed | Tv worerqiearded | Te —werererrat 1k k/k 
BY, 2,4, BTR, 4, & THX XXXXXX XI 89/¥aTR-AMeTaTaTaaThT- 
fa:(?) 1 8/8-¥-T4, FX XXX XXX XI 


93/<—ae—afe earsmeaearay (7) 1 SRR E-aeAEG-—------—— L 8 a/& 
RTY, HX XX KX KX KT MRA, TE, WaTHTATH——_} AR, %, 
6, 1, G-ATRTAT-———; A aTaTR ATT | 8K aTRareafanfer festa: 


Ta—aratered dfera:(?) ; aeaarber + afer: 1 eR1R-VT4, F-K XK KX x 
x xX XI 
gat “TR, areas aT ge HA | | Tere TTA 

aagar wat | Th, F-.X XX XXXXXI "3/31 egteret: —; Tig 
aeartetr ; Teter abet | eave qarfeeat werfewy ; TR arfes azT- 
feq ; we-qarfett. sere ul QRURVATY, FX XXX XXX XI 

© Rateatat “4” SE Yo-8e TarwarEMTS aa “TE” SS 03-L¥ Tata eA- 
ues | wal: grea + afradfafafea ar at Harz | : 


e/a ret mit | tR~ Ta (? )----- 1 88/R- 
73—HTaI-—--—__; #¥— T a(?) 1 S8IR-RATR, 4, FH XK X XK X 
XXX 1 ee/aae-fropeAs———— ; 7 afapeats—_(?) | Te 

me-——(?) ;  atx—faent fagaas-——— ' as arrests 
eve, %, 4, HXXXKXXXXX I 

a/R-TR-TH (T) =; Tee -- (7G -) confess Y th/t-tott 

%, 4, BX XXXXXX XK 1 WRT, 2, TWR- ——-——aTqaTeaTT 5 Tk 


sofas array | taf vay, TR-waTtoT aATfea:(?) 1 g4/RYTE, %, Fe 
SRM SEES SE 


APTATT ACH: wk 


SATAGHATHS FATT APES | 
areata afear: qhrdtrrarerart mean 


aren arqareicea aaroT aaa t 
era det agaid frafery nee 


Yarwleraaray aa TST | 
grace afeat: aacht: TBAT TReAT 


a@l afer trercahary | 
wet aod ee Tenfeaar ues 


wenegiodeatt GATAATAy | 
aaa afear: afgaret 7 TEI Uo 


84/R-TR-eaTATATTIATR | TH, AAAGHMAR ; TR-ATAGYATATE 5 TC— 
caraeaarfanat ; 72, WeaMerderat ; wy + + x; aap 
qereaiT— 1 8 e/R-TR-waTT Teafeory ; ay—garfaaaceadty ; 14, &, ACH 
agaet fend; a4 XX XX | 28/tTE,  XxxxxxxX | 
9¢/3—7¥, 73, ¥-——areaetea afer; Te-aregeafeariere:; a-araeaee afea:”, 
“qfreat arqartrea” eft at wet ge/v a3 ahaa aaa 5 74, Baa TarAT- 
Fara ; a aaa: TTT”, qfactrrarerara” aft et et 


Qo/ <a Rare aTAATAA(?) 5 TY, 2%, 4, C-——ateeTT 1 g@/R- 
a e—-aHrN————, Fe, TR-qaHreoy aAfas 1 Ye/%-W-TL, -T, F- XX XK X 
XXX XL 2e/8-T4, To, H-TATATEAT Ae; T-erarag ta; TE-TS ATT 
am aa; 73, ¥, TR-afetaream ated ; ag—aferareaa att 1 te/¥—T4, &, c- 


1, Pes aa. RSS KO 

g¢/RaR—Haareraregay (? Tq) | TR—frarererqea(? ) 1 8e/R TY, TR 
araega alent: ; T2- xX xX xX XI Re/e—T, TS, & F, B-ATFING:———_—_; 42, 
TFET: 7%, ewathifaqeadte—- x KX xX 1; ART fase 
ALATA | 


99/t-TR, C-agqrafrmartiag 5 TR x KX XK 1 N8/R-AR, E- 

aaa 5-18, 2, ¥, e-Rererceafraay 5 Touareremafary t 88/8 
72, 2, 4- AH A AW——To-Hat FT GW-—--;  qé-syraae eE--_——; T?- 
fata—————-; 4-wat at + -——;  a-awd ae; 73-aftanrad 
———-} TeX XX XI _OR/e-TR-TemTfacreTay(?) | TL-Xx x Xx XI 


Ro/ kVA XX XXX KX XL Yo/RAY, % 3,4, & B, CTY, Fe 
—— ATR 1 R0/R-VATI- XX XXX XXX 1 Ro/R AR, ¥, TR 
area fear: Ta; ay-grderss afeat 


cr ASSHTSEATT: 


red ARITA THT aAfaay 
araerst afen: araqearrrt WaT URI 


are arian saTRITAT THVT | 
farged wered eatarart aah Nez 


qernlerdaet TegIaAtstT | 
ge arad ater snag retry RR 


aaigteaat Ta 
THE AS TARTS 121 


aaa fama Aedahe eae | 
a ua war saree fafa: Ryu 


uagad waa ait tafaat az 1 
qarenraerhy ca Ty MET FT URE 


QPP XXX KK XXXL VY/ MAR, ¥, YARRA TST aT | TY, 
GARE Wea SIT | WRK AIRTEATT || TR ATRRTERTERESTT 1-8 2/ 2-1 aT 
———-—} aR ad; a, ¥, Qaaeaaafarg 1 88/24 
arares ufent; 72, 2 KX X XI B/-7’, 4, o-aTTE(? Jet war 5 TL- 
amamea aat wat(?) ; TR xX xX XX I 


RRQATR, R-— XXX XK 1 BWR, TLR XK XK XK KX 1 Rf RVR, 


Te XX XXX XK & XL RR/R Ae ————ared (?-SF) 
RB RAR- XXX XXX KX 1 BR/RTR- ae | ARS 
——-— -alfarar(?) 5 ac- —------ aaMoT ; Ty, H-TTaTS y—————— 


23/3-¥-48, TR- XX KXKXXX 1 RRA 4,0, TISTTATd MT ; 
TR-TSeqqee + + + aa(?) | 

RY/RRAR, TR-X XX KX XXX 1 W/RATY, & HaaTHLAT HTT 
R¥/RAT4, & HATTA TT, | \¥/R-¥-7R, T2- XX KX XX KX XI B¥/R- 
sari ———ae—saTaag (2?) 1 Re /vaTR-aearaifearens | 


R4/R-R-AR, TI-X XK XXX XX  WlR-AR, e-AAaT fraITET ; 
qTe-frarearafaeeg ; waft farereg; «=e, afd afeaerifeart | 


XXXXXX 1 B/R7TY, 2% 4, OT VaTaaE_ sta: wee faqaa sqrt 
(2?) 1 a4fv-ag—arfaaeata fafad: ; | a RCarfeaetefy-————— 5 Wonfaaes 
afatad: ; 73 aferaee gatfeta(?) > 72, &, », a-atferreifefet: ; TRO 
faatesafateat: (7) 1 


E/E RAAR- KX XX KXXX 1 a/R, AY, F- ——---—- WaCa- 
fer 1 R8/8-¥- FR- XX KX XXX XE Q/¥- ART ET TyA——1 


AVTAAaACAT: ig 
*afeqreerfana srt fad aria srcr | 
farahacedarer attr TRATION 


aferad qexarg afial watfaee: | 
matey aratfor ey ee GAT BT NCI 


wyaey J Aree ToHaaTey | 
me ae TM Ta TET Sone uz 


Raa aeat aa: ear | koe 
et aera soorarateatafeaha: 13 olt 


trata areerin ca ca deer ST 
faTeaTa TT AeA TARTTT 8k 


tea “ac” oe “soaer Gare earaeafaweq” eft Tfrracta at g afer 
freq 2218-2-— Bead fefaofer | 


Q0/R-R-AR, ¥, TY XK XXXXXXXL WieTeaearsefaar ore ; 
TVaeAerarhas srt (ae) ; aafewararfers ate; Te, Te-aherArerhra sore ; 
Ty aeRATAT aT | Ve/R—-T8, TIFT F Prorat ; 7, T3-fadt aT FamaTe; 
TRA AAT TTT ; TY, TE, a-afesfercarraifcat i peor! TY, 4, 0” Bey “Far 
BATA TA ATA reat” sft epee saa fag aratg Say 3 2/3-¥ 
wart AGT ST I Ro/ RAR, %, TR, YY, XK XXXX KX 1 RO/RATEH 
Tat TTT AH | Re/¥-T, A, Batt ———————; : 


RC/R-R-AAR, TY, 4 RK XX XX KX XK 1 RE/R-WAAR, TY, 4G 


xXXxX XXX xX 1 Re/v-TR- ————-a eT I-—-—- | 

RB LRAR— KX XK XK XK XL RRR ——— rare 1 88/2- 
Tey Ry 8 Sa fame ; w{- ———— —Heaeq 1 88/8 TR, TRE 
XXX XXX XX | R8/R-AC-et TA-—-----—- | 

Ro/ RAR, TR XX XXX XXX 1 Ro/RAe- ———--———— tot 
MUTT TTT: ROR AAR, TR XXX KX XXX I 


Ro /R—A4-TTEARTTTAT 5; acd ATA TTT | 


RRR —— AB, TR XK XXX XXX 1 fT “ne” Sea AT 
“afereaarfas sora waeq arett | arate feat ag: arqerfe: warfare: qat st 
Ta ARATE HTATARIT Wo “URT: wTAT at TR” Be Ro/ 2-2 Fara fad dares | 
qatarsft Ro/3-¥ traeafersa SS ar aoe ada aa. fedtareaatat aarzar 
Bq GET RRM AR- XXX XXX XX 1 BRT 9g ; 
T——Taaq | TH ———Saarfaer | | R — ere; Bae 
oo cenit; Te ———preifray | Farad. (7?) TART | 


ee OCSA SETA! 


aferayt qaat att warfare: 
Proaer awde ang ofefafier: uae 


TO Waar sal TALIA BE | 

AAT TM ara RR 
aaa Bast ahaa 
moras MT aft weTTT Rv 
framarait caPros aft seaay 
SHASTA FET THPATSAT UR 
are HATA Ts ARafeT AAS: 
asaet THR aT ATT HAT: AAT UREM 


RWLR- AR XXX XXX XX I BARTER aferay-—____- 
RRA, 2% |, TH, Se-meafet: | BRR AR- XXXXXXXX I 
32/3718, a ae aaa frovratie(?) ; 7a—-Praertt gare (?) ; 
av—aeq F Tale (?) | aR/¥—aganig ofefafiadt | AY x x x XT BR) RE 
sae FF aden Afrredat aawaafeadt, Rc TA aH cakkaraeahaa- 
warafa fae 


BR/R-R-AR, YX KX XXX KX 1 RR LaTY, G- ———--——fz ; 
TR- ———-aaeg SF 5 AR, &, TR eeu TR ——-——-TMaeaay | 


meet RRAR- XX XXX XXX I oe qq; av 
areata cae | Tk anicaRret TTT (7); TRA wet TTT; Ty, &- 
aig, FreTTaATA, aa staat TMT 1 R¥/RVATR- XK XXX KX KX I 
ay /Ra oat 471 aviary, &, S ————_ariery 


x 


BYRRAAR, TREX XK KXKKKX 1 BWLAL YY | TR TH 


——-——-aatt 5 a, a¢, F- ———— -afroag | aR- = 1 
ay/rae, mY, a-ferqsafe-———-- 5 mae qut(?)————1 a4/ax— 
WR- XX XX I 4 /3- 72, ¥, & TR, F- —--—-——--——aTaeg 5 TH- ————- 
——aagt ; -73- ——— —daed(?) 5 wRammea(? Jag 1 a4 /¥— 
TY, 4, TR, z, ¥, 4, & Tarpinfagag ; Pte Gib ae TL-FTA— 
ree waa (? ) ; ae_aitea Pag ae 

RE/R-RAR- XX XX XXX KL RA/RAK- ea | Ae 
<<a; me — RTT: | 88/2 ws) : 
RE/RVATR- XXX XXX XX 1 -RG/RATV- ———--—_—4T 5, 778, 8 
&, & TE, ¥, ¢, oft I—_———-| Re/¥-7e— poate a 


¥, 4, & Te, F ———_-_——- Fags \ 


aMaeTaeae : 8 


aqeatat Vo UIT arses | 
SAAT AEC A ATT FAT: AAT URI! 


fadtesfaat ter faasafa a aaa: | 
afar aargerateat a fara nec 


sordaadaa faalorad aT | 
aera FT TUS fat HA AAAS 113i 


aafefier aarat fafraeret Fe voi 
afa Patra aseAsear: | 


R0/@-R-AR-— X XXX XXX XI Be/k— TRH aTITSTIAT | -Re/2—- 
ae—qateafat ga; Ae-artsreafaaat ; waar fraa: ; wea 
wearer ; AC, FAaesarfreraar (?); 7k, 4-fareafer 7 aa: 5 TR 
ARITA TANT: | AVAL Ae AT GATT: Be/3-V-TY, 3, 4, TR, ¥, FOX XK XX 


we K 3o/3-a gaara Ral 7 RAIL) au/¥ Ag, & TY, & 
arRy;-—-—_——— 1 

3¢/9-R-7R, ¥, Tl, BK XXX XXX XI BE/R- — TH, &, B-faA- 
eater fasrfor ay ; Tea aT Mae | RC/R-V-AR- xX XX XX XXX I 


3¢/3ar—aferagt qart at; av-sfemat og oat adismary(?) 1 R¢/vaTR- 
aftatt y——--—- 1 


RS/RRATRR- XK KX KK XK 29/2 WAT 1-48 /R-¥— 
FR, 0 XXXXXXXX 1 BeeaR, 73-frea}——_—_ 


¥o/R-R-AR, WX X KX XXX XI ¥o/AR, ¥, & TR- ——----—- 
aarat(?) 5 war aenhrest dazat(?) 5 e4- —-——-—_-aaad 1 ¥o/R-TR, &, 


AY, GT; ry —fafaett IMT FE | 


ATAISEATA: 1 
*ogacay = Jaray—— 


ay ear saenfe ay aft coat | 
sarang fe weqat rer araAteTay: 121 


CAATHASTEY Fad ATT aT | 
arr fay eet aT aT: ATT RU 


gata seared feria faster: | 
Afr werarasere fe febry 3 


aarti asta dea TTT 
araat earrnatior ateat Haase] UI 


AAA ISCATA: 1 


*qy—sramraeta Sart | TTA | Ae, ¢, TY, SO WTA; 72, 2, 
3, @, TY, % 4, &-X XX X t 


g/8=TR, 2% 4, ea TA———-——-; 72, av, Tear anf aeafit; TE, 
aeeard t aaah | TR- XK XK XT B/RATR, AC, FH ——— ait | 
°/ RT aT = wea fe---——; 74, &, H-eaTAAa feast; TR 
xxx xX | 
zy . CSM ATARTE TET (7 ); AR XX XX) BRAe-AAM Ae; 
aé-arad (?) AAT T- XX XX 1 RAY, 7B, 4, & He 
aq; Tet? ) 44 ; FR- XX XX 1 RAY, Qe aga: 
TIT; WR- ——_——-age ea; Ty- —__-agear say; TE, F- ——-—_— 
agat TAA; TE ees ae ay, w3-fefat acarrag ; AR x x 
xxl 
B/M-AR- XXX XK RAY, & ¢, 78, Q- a | Ae 


fast 5 TR KX XX 1 8/RTRAAT ST Tift Merit | Te, RH 
arga qerft ; q-uq qeqanferes: ; ae-wy ataq qenft ; 7T4-aq qeafa fe 
aft ; Te, Ae, FOG qerft a atten T- XX XXL -B/ MTR oT 
frien: (? ); Re xX XXI 


¥/8-AR-X XX XK 1 ¥/RATE, 2, ¥, THT F-——--—- 5 Tae 
(?)—---—-— ; FR XXX 1 ¥/R-ARTTAT(? )-—--_----- 5 Te 
(? )——-—-——-—-;_ 78, 4 FR XX XX 1 ¥/¥—-T-————— Te 
aaaa(?) 5 wa—faear-----————---;_ a¢——-aeuregata team; TR- 


APTATHACHT : 2 


ua satis Ys aa salTaCESy | 
aaratnad fromfercaracatray 141 


TARA AR 


CaS AeA AAT HT CAAT ATT 1 
TWAT THATRTA TATA T AT kal 


arranat fret TeICTS HTN | 
Va WET IT WIl 


wee qa sheet Tae | 
AaGRTaAT TS | TACT aaafre: til 


Rae ieee fag ;  1-T4-----_---___; Se 
—-; AR XXX XE 4/RATe-ah—_—____—__; Tr-aa itt = polbciee ae 
42, 2, Teed araegem | TR-X XXX 1 4/8 TSNaaT 
ara: a: carter fararqia peak ated wal Ia seas feat . aaa 
wai, aT TOaT AAA, 2, 4, vo, TreTaTHTS fret; Te, AYA STTAS 
4, PASTA ———; a eeeae a ; Wé-aaeAAG————; 


? 


@/RaTg— —————— RATATAT | AR, QT si ) 5 AR, we 
————— mara (?) 5 TH, & Ae, FATT qerarert(?) 1 8/R-1e aT 
?)---—- —; 7%, 2, e-seery———_-—- ; T-areerey_-—--_——— 5 T4-eAeT aT 
---—--- 1 G/R-7%, & 8, ¢, TY, T- —————WFaTew | TE- XXX XI 
a/saTR, ¥, &, Te—aTRIATTAA, | Te- ———-— -wirea(?) 5 TR-wAT Aal- 


way; Tk, 72, T- —— aAITHE ; qé— ——— -mginy 5 TE- XX XX I 


o/{-14, FAAS, TL-aEATI-——-; aR-TAaMeT<-———- 
AGHA ————; Tk, BX XXX 1 O/R-AC-Tar-(?ae-) ATA--—_; 
ARTF (2 aad) qq-—-; 17%, & XX XX 1 6/R-T¥-aafare —_____; 
TR-AaN HTS «| TK, GX XXX 1 w/KaT¥-aAig—————; aR- 
aRATAaT ; A, UATE ; | aca (? as) mo; TR, & 
xXx xX 3 Teas Prana | 


SPR, 9, MG hee a Teese 5 AREA (? )-—--——_—- 
¢/R-A%, u f, TR, % ¥, 4, & I afess———; aes farrier | 
¢/3T8, WAI ; Ae-ad fea—- ——----1_ ¢/¥—7, 2-aaife——-_—- ; 


7, eadee———; Te, 7¢—-ea—--—_; av—adeqar ada(? ) fray 


€R aaRiseaTa: 


Fa TEMase wafata seat WAT | 
aaafaat earfafs wafaat fag: nen 


*aqaT TARA TATE 


freienfsaa ger soe ae 
Fa TAG Aewragarqaray | 


TUT TRA FT: FAATTT 2 


qaaseass  HraeMTTTTT 
TUM OUST PR 


a/v Ty, 9” Seaefereats daca: wafsadat meat | 8/¢-=tR- -—- 
———weri(?) 1 9 /R-me, wae age¥———-; aR-2ff afee(? )—-; 14 
afa aad fear | a/aay, g- —-— -fartoeart 5 aR-aee feiteard | a4 
a wart | 8/872, 2, & 8, 6, TH _———atirfadt fag: 5 4TH: 
faz}——— 


ae ‘AR wa cat afa: seo ater aareaeaa: |” RaVSMarasl 7 
afta: 1 “ay, &, z sft Beaiscafaat: daa at Ty Fa FAT arfeseagerse* 
qreat | ae Toe Feit oearafa’ nn aeaferit earafafe wefaat fag: 
AAAS AACAET TrETATUPT:— ( 2 2 Te, HAUS ; (2)-18, a—aeasrT ; (3) 7, 
BATT AT afer: | a——“aert gaeiserted ga waa” efe 1 aa “Ty” Be 
aa: aaa:, “Te, #” Beder ag: Graatsfrar es 


Qo/< TRA aAIEATA(?) 1 80/R-AE, Capertanfsas 1 o/¥—a¥, 73 
Seq—---———-1 tadanfrar tfa:— a7¢, wae faeret fared werafer 


SION: 


Ve/k-Tk, 4, AR, A- ———-_—_——arfenq | Ae, TY- —--_- TFT 1 88/2 
RA Wee & WeaeT: BABay, ¥ a afeagerty qed | ART Te, 3, FR, ¥- 
SETTHEAA ; AY, 4, ¢, T-aeTeAeT aT | Te SETAE HeAH ; 1k, F- aE- 
Tet GAR ; FE —aecrarerrea aft Gat YSt: | TTT: T2-aeTert (7q-) AeTy ; 
T4-TErted (? eS) aAeqy; Te genes F (? estas 3) weqaq (7 AETA) ; AR 
qrenet (qarerer) meqay (Paeqy)—ot sEtoaraia: 5 A. g, #. aoe) 
gray | ¥.g-aquet @_(?e-) mea; a g-8g rea(?) get; fg 
ene )-at yfragerarenias:; vans fasfagaa: | 98/31 
ae acetal a ; RAT ~F—--—-—- 1 2e/evare, 3, 
aC, BMT FT TAT FE; We-Aeded ATI Fe; TE-TAy-—---_-_—_— —; 
qe, TRA FZ ATAT——--—| 


Rt Tk -geraisseaeld (7) 5 Ac-erMe——-----; ae-gewt'(? )— 


” 3¢@ “ 


TR BeTaaaetta(?) 1 eR/RATYs ¥, TC— ————arasfewaq ; Te- ——-—- 
——ais (?)---—-; 7, F- ari (? J—1 tera, & 
a SR tA ae OS FS 7 AR 


s22525) Tat; TR- —----- —faeat | 


ATTA ATH: eR 


sorartaafad Fratarairy | 
aged ara area afoT NR 


MTU TETHTATT | 
frderreat Taare ey 


stacaaad fay grace | 
qaeeOraNS BTA area gyi 


% 


Yseneniaea TIAMAT | 
qarsafaraard TOTO Thal 


maThrataags ofa: TRTTTTT 
Aaa 2aaT ee ferry Ug 
R3/RaT4, &,  F-aerfaeaia 1 8R/R-ATY, 4- ——--—--- TANT ; 
Ae-xX XXX 1 Ra/V-TY, 4, TR, 4, FT, He ———-----—- fray ; AY, TR 
ATITAATATA | 


av/t—a— aguirnerra ; | e/aar4—fatieereagad(?) ; a Pranerersagy 
Qe/V—-T4, &, S-TTTATATTATT 


Wet 4 8 84; TR- ——-—-— TE; 84/t-RR- 
XxX XXX XXXL &4/R-AR- ——-——- —aw wes (?); AC— ——— -aer- 
Wat 5 AL, Qo ee east ;  TRTarwaat ad (2?) 5 KX XXX I 


ea/vary—qaaerrry | | FX XX X | 


* sanifrer oft: Fafsesag:—ag, ¥, &, 73, 4, cH fades ara 
rfaainny ;. at va “Te” _arrarenrfertire 


¢e/V-ae—aareraaraay ; TR—daaraanfary; «74, «=e -qaatferrrTy | 
Re/R-R— FX XX XXX XX 1 Ve/RAR, 4, C-TalTAIEs ; TET 
faer(? )—vage 5 XK XX K 1 RE TR, 3, 4, Re AAT ; 
TR, TATA | KK XX OI 


o/ tars, <oiraifaagre ; Te, acrafraiaagd(?); 7e- —— —wifea- 
aq(?) ; TR ————ifirreea(?) 5 Fx x x x; TRGMTPTAATAT 80/2 
12, FX XXX 1 MO/RTY, G— —————| R- Ba; TR 
anerarnera ; TR, TX XX X 1 Ye/VTR, FX XXX I 


ae Tea ISeaTT: 


aise fart aT eae | 


FAS SHA TH AAT HT ULC 
yseqaane farrerdag | 
aa Tees VTOTATANANAT eu 


feats verfg sree farrier | 
azarae seTaiiat frarafariearcy NRol 


Ta TAH BATITATHARTTT | 
fratadtrraferetitt FeTaTSTT Re 


grea der reared TOMATTAATT I 
Aaa aMeAaaST ATETTT UR 


ge/2—my, S-asewafa teat | TR, FX X XK 1 Ce/R-AC-ANTTEATA- 
qed ; 13, FX XX xX | g¢/3—713, BX XXX | e/¥ATe-THTATATR- 
; 73, ¥-saEcarcfs——_—— ; FT &aeafag——-; TR 
7T3,7X XXX 1 


° ; 


89/R a4 esate | TR, BK KX XK 1 Oe/RAY, 2, 4, o-faare 
RIT ; TRH HTS ;» TR—plorerHe-(? hat-) Ga; av—wftrara we ; 


od 


FeXX XX 1 MRM, 4, & Ae —————— Weare ; 73, 7- ————- 
WER; AX XXX 8 AX XXX; TE——— —genia—-(? game); TRH 
sores scarf 1 88 /¥—T4, § saa: -——-—— > 7, So av; TR 


TMTATAT Mat | BX XXX | 


Ro/t-aa—farar ++ + aged; FX x XX 1 Ro/RTY, AR- ————-—— 


TaarT Li FX XX XK 1 R/RH- XK KX X 1 RO/VAL, UB ¥, WH 

raq———— ; t- —————~aftag-—__;__12-Rretfivgis--—_- ; BX XX Xi 

3 2/ §A aaa ———————— ; 7R-eqaRi--—--—- ; FR, FX XXX I 
Re R-AR, FX XX XK 1 _VYRTe, ¥, 4, & Te, C-fraradta—__—__; 43, F- 
xxXxXX; wWRTTaeaT (7?) x x xX xX 1 8efvaTR—Rfadt(? )------ ; 7, 
XxX XX 1 

RR/t-A¥, TR- -—----- G(?) 5 FX XK XXII BR/R-AR, Y, 
78, 3, &— ———— ea ; za ae xX b RwR-AY, ¢, TH- ——----—- 
memed(?) ; 42, % eileen ard ?) 5 tyler x x rem (?) | 


XXX XI 8R/¥-AR-fageodartierey(?) | a- ———-— TIT 
aarp (?) 5 1%, F-X XXX I 


bY 


; 73-frafe- 


AMAT ACT : ran 


Aareragt Tae eae | 
aeat aeaat Set alseareafa ar Afa: Raz 


ap aaa atfaat fag: | 
ararrea area ufat ata west Rei 


HIaT WSs aeaaracrey wea: | 
arart Tae: Ter arefrory NRAN 


feerayaad a fewrata efor | 
rome a aH UftafeaTaRTATOTA UREM 


Oe 


RR/RATR, AY, FX KK KL BR/R-AR—ThaTF------—— 3 We-Thdt wrea- 
ary ; TTT (Prat TRACT) 5 AY, BX XK KK 1 RR/RH 
TW, Aé-EqKaT—-—----—— 5 HX XXX 1 R8/V7g, ¥, TR-wtsetafa——_—_- ; 
a&—asefaeta——_---; #- x xX XX I 

R¥/taTR— ent 5 ES aad | TY, ACAyMISTH SAAT 
(7) 3 7% 2 4, w-ergetetag(?) ; wea eta | FX xX xX xX I 
RE/R-B XX KK 1 REIRMOH- XK XK XX KX X | 

B4/ R72, — Faq; F— ———----Ta | TR, G- ——-—-—-- 
eatery; 74, &- Ne ee aea(?); Fx x x 
x RR, aS wereia:(?); AR, e- —--——_wargg hea; 
q4- —-- wed ; A —---——— mareat (?) ; T3- ———_-——agregt 
(2); Fx XX XK L BY/RATY, G- AC- TTT 5; ~é— ——-~— 
easma (?) 5; FX XX XK 1 _RY/YATR- --—--—— SAS ; TR- ———-—+— 
qeehny ; Te- -—---——_guefmy ; Fx xX XX | 


Re/tavfererenes | afer, BG KK KX 1 RR/R 
a feraget afer afer aa; FX XXX 1 Reet 
ager anfera: Tet Bey, aeageag + ged 1 ee a aad: aT we chee 
erat a wa qed erate freaaqds wafad + aad) Temes g xergat 
fagat farina eaaatiaacoa st | Te, 2, aaoreer ad aad (aa: Tarr aA 
ara aea afmerd:) ; 72, o—nearatagaite; AR-HITATATaafte: (7); a4 Fea TTTAag- 
afce(? ) ; 5 Tea aa 5 TY, AC-FABTGTASA 5; a—porenaget (7) ; 
TR—PoTATTATTA (? ) ; Teco RATA; TY, & ¢_faanfaaeraae wx X XX 
aft Say; fa. geese | orcad aged; a. J-aared (? cara-) 
aaaea; H.  G-wareat aqara_aft afeageRI ay 1 RR/¥-72, 2% 4B, ¢, TR, 2, 
q- ——————-arfery 5 TR-afeewareareTy | FX XXX I 


o& TaAISEATT: 


Tarte aes TSM 
Taare TAVITA URI 


ort aaar aaa A TET | 


wea speared sagt at aera eval 


aseneitit at efa: aT teary AAT | 
wy wg Here ASMA URS 


cara attr afar arate qT: | 


WAM ATTA AST TATU Fol! 


Qo/%-T2, To-Tared ferd-—-; ac -gareared aT | TR TTT aT | 
T PX XX X L Yo/RWTk-THEaTSe-—-—--___ 5 TRASH 5 TR- 
waerairiar ; ae—sfegeahraraad ; a, FX XXX 1 9/87, %3, ¥ 


4, &, TL-TRATSTATE | Ts, &, Aé-Taesfaest ; I, ae \ 
Qo/v-afeeret Tedaeay wa to carfe “qaetn” wearer “wa” act | 

aect aT aretian eft freaagas fruid quiscerautte a frat fag arcane | yes 
Testa Ht faaraiaa waeid:——7?, 2, 72, 2, 3, ¥, 4, fg, G7 
q.-aae ITT | AY, 4, & eC, TE, Oe. Gade TeaNeR | TRAST 
Waa; aT, FX XXX I 


Re /%—TY, 4, &, afar Sarat; TR-faoraffa(? )aer at | av—fasaeq(? ) 
————--=-; TR: waar aE XK KX FTE, BCT Taf 
Referee Toe aed Teer eT BAT TAT | aA asf 
AT HA TaRAT! TL, 4, |, TY, 2, TTA FT ola; AeA Aj a 
aqada—————; T-Fared Ta: | A. OY, Fe. ga va ete: qs: ; fa. g- 
x xX x ofan; AT; A, ere aa: 73, TY, GSAT antag ; T4- 
arat F arte, aca yaad (? a afta; 7G, F- KX XK X id Re /a-A%, a 


XX XX 1 Repeae— ———__—_-aifiray ; F XXXX I 

RS/@aTR, 3, % c 5 HX XXX RBPRATR- 
—————-——Feat (?) 5 %,-etsf-————araaar(?.) ; 42, o-atsft—_——arad ; 
T4-aTd (? at T)— ———; TY- aay wert ; T3- —--——-uwiy(? ) 
———-; We-aaifng———--;  acaaarig(? —srforg) ——-- 5 We Uaeay 
———-; FX XX XI WR-TR- ——- uae ARH UI Y——} 1, 
q-UNTTaeg—; FX XXX 1 ’IK-AR, «—- w-ATNART-----— 5 72 4 
aet: sRI———--——- 5 XXX X I 

30/ <TR —-—————arfet FE 1 30/8-R—F- XX KX XK XXX X 5 TH, E- 


marta AMT Ast aeaa aA: | Fo/RAL, W-THaHeAsTU | FX X 
xX 1 Ro/¥—TR—wTeagd aati (?) > Th-sisieforieey ; aTe—merefror- 
WRAL; F- XX KX I 


QVTaTAaCaT : PAC) 


MTT AeA | 
WTS SaoeTAa TT 113 811 


ATT Tse CAAA | 
wat wate fafretaafaas zi 


fra wa cae aeaT TATA: 
fafaare Fe aret TOTAAL RR 


WITT eAATyATeT TUTTI 
aiseaata at afa: aA CAAT TAT URI 


ware afrarserrad | 
Sfareeest ATAVSSTEAyT 34H 


RURAL, AR, YM Ter ae 
TRAY AT HATHA (7?) | FX XX XI 32/273, ret areaferay ; Tamed 
a —; 18 -8ereq—____—— ; AXX XK) Tees fers 
39/37 | -X XX X 1 Re MARSaeAfAaTA ; Ty 

sqerafaa aa; wE-sawrafs FT; AL, HX XX X I 

RRRAL, HX XX K 1 BRR, BT 
anf earSA | RR/RAR— 0d: | aA, TR, 8, T= ot 
we; WR —————~ yee | Ae- —-——afrehse | BX XK XX 1 BRYA, 
Ag— ——————-—— fae: 5 78, 3, 4, TY, ——————_ FATE 7-H 


fame:(?) 5 Fx xxx 1 

33/tarR—asted Perera (?); vegeta cat year; ad-free (? )-—-—— : 
FX XXX 1 BRRTY, BBY, 4, TY, RATA Ufsaerm: | TE— —-_—— 
afacert:; (2) ; TR- —--—--% ATTA ; TOTTI 5 TC ATATTA- 
waa | F xX XX 1 9R/a-me-fafearerd ——----- ; TIP 
F- XXX X 1 BANAL, 4, OTRAS | TROT ; 
F-XxX XX | 


— RRRAAG BW EX XX XK KX KK 1 VTE ATA Ta 
AT; AQ MTETASAT ea | BVIR-VTE, 4 XK XX XXX XK I 
3¥1¥—-AC-aT STAY TTEAT ; TRAM A eTIT Teaa(?) | Tea TeTAT aes | 


BRR X XXX XXX XK 1 BAAR Shee | TS 
————-maanay 5 TR KX KTR 1 R4/R-TR, Uae 
RU/R-W-F- XX KX XK KK XI RYPRAR, CC, TR, a-afaxgerre; rR 
saieq———-——- ; AR-efaa(?efas) gaat (Pat) 1 au/vome, ¥, &, TRE 


re 5; 14, e-aifrseTEae | 


Le AAAISEATS : 


Ra ATR WaTShaeaTT | 
great faqeatg: abreeahragay eeu 
TST STATA TNT | 
friargaaraht: agai: SAAT: 112011 
ais t aa farafacat aarfe: | 
TAT ATP HHTT URC 


HeAa TK Hal TOARATSTAT: | 
Ud wat TT ATT CAAT AT 18H 


Ud wad FAT HTT aq 1 
arya UT estas 7 HAT Ul 


RE/L RFA-X XK XK XX XX 1 2e/RTE-ATA----—-——-;7e- 
TACATATAASTHTR | TY, TC arena fasrrare ; TE- —-—-- —werarart 1 38/2- 
Te, ¥, 1 AC— ————— AAT | TH, G- ————— eet; TR Srey ; 
Te SUTEATIOTTR | 3G/AR, vy, TOME ——— 7, vgured farted | 
T- -—-——- fammaa(?) t  3e/¥—7e—farafahrcraars ; ae—afarcferrereta 


Greaseanare ; Tr, STRAT | Te ASTER 1 30/2712: 


frararry | ava game | R0/R-Y-E- KK XK KX KX X 1 BORE 

72—-fratarra— (? fetarqa—)-——-----1 30/¥-T4, ¢—-aaarfi:----_—— i 
RC/R-R--X XX XK KX XK 1 RE/QaTR-Te GEE ——-——-1 8¢/2- 

Te ea rer, Re/ ROR XK XK OK REP 


———-—-FOATH js TC, TR, oR isle HHT; ALA PMTTHSAT: ; TR, 3, &, 
7, 3, \argaigReaT 


R8/ RRA KX XX XX XXX | B/A-TR, %, TRTTHTeMeTA (? ) 5 
Te—TeATeaTAaa (7) ; pbs yi 38/3 xxxXxXXxX 


xx 1 28/2 RQ/v-FR, 4, ©, TY, ¥, QT 
ee ae 

¥o/%-R-F-X X XX XX XX I ¥o/ta= Serene earn (?)-——; 7¥— 
= ear HI———-——; T¢-UTeaTAT A ——————;_ Ty, &, Acad eaTafeg———-| 
¥o/RaTR—att(?) x x X “BRT | ¥o/R-Y-H- XK XK XX XX 1 ¥O/RAE 
areraegaaeat x (7); Tear —-—-1_ ¥o/¥—7R—-sihet— a 


aie—sitaeer (? ) 


AVTATAaACTT AN 


Haar aT Taft garaa: FATT 


fir gafacraTes afrata fe seat eg 


aeared FT TUS GS aaa faeqa: | 
fafracrat Fatt eas Fat Fe UVR 


aaraft agergeatarta afecar: | 
reagan Aa Tae | eR 


ay i at faararearrareata 
aa: aaa Haft aad aan Fe YU 


gfe sttwraaraert vaaiseaa: 


WE/e-RaTe, F- XXKXXXX K 1 ve eARSTaAT a FT earfT | 
¥R/RVATL, FOX XX XXX KK 1 ¥R/RATE— ———-frerparet 1 g/e— 
ac-ufata exgean(?); wy, g-aferta 7 gsarT; Az, 2, 4—atnat fafearara: 
aeoafinat fafgarera:(?) 1 


¥R/ERA, 4, 8, TL, Fe XX KX KX XK XL ¥R/RARR 
aes ———) 1 ——_oe ; TR ———aata (?raaeda) fares 
CURVY, F- XX XX XX XX 1 ¥R/RAY, 2% 4, TR, Towaifer fate 
aaa ; av, ac—aaifr fafracgatq 1 ¥R/¥—To-caayg——-—_-—_ 


WR/LRATY, FX XK XX XX XK 1 ¥R/RAR- ———-—ararrar(:) ; 
a¥, 7R- ———__-—_—-afraat 5 74, e-aeaiat aframar: | aea afeageaag 
gear: cet aft fearcet eft wart daat-fe. g—- ——-——— APATAT: ; 
4.5, 4. 9- —————qiag gar: | yg, afeerit fasiterar: | YRR-YTE, 
e XXXXXXXX 1 ¥R/RTE, TH ———-———- a aeat ; TR-WeTTH- 
rata (?-qaait) aarat; 72, 2, erearqanf staf; ay -——-—-_—_ 
Bouin TAIT (?pemeqaarfr) daria 1 ¥R/¥-AR, ¥, 4, & Te, GH 

-——-—-~-—-- J; FCT QRTNATAT | ' 


BERRA, FOX XXX XXX XI “eer Sn a 
a -aTTt— —T; acHapt fretraft ; avert frtot aft 1 ¥¥/2—y— 
fastarcararatt ¥¢/3-X—T%, F- XXXXXX XX 1 VE/RAY, % OH 
Aa —— 1 ¥8/8—-FR- ——_———amr._ FS 5 T4- —-—_—_—-7a FR 


Qo 
aarattseqta: 
aa Ta 
aaa wet WTA 
wares warasSrqAEhT 1121 


aarft: araraeat SlarerT Carer: 
wate feafaat ar aarfit: semmera: Ru 


samara aaa acaarfterat aaT 1 


Dee eee 


SqRaaTH TT TEITAT ATAATAT AAT WAT URU 


TAAISEATA ; I 


* quot anraerr vat | ava arareantacea: 5 ae, cath wrartary ; Te 
a ATAT | Te, 2; 2, 9, TY, , a q, m-X XXX I 


R/R-R-F- XXX KKK KK I BL RATRE fafirti———; 4%, 4 
—-—-—a saearlt 5 TR, e- ———— at geaft | | ¢/R-tR— -—-—-—fartiaa ; 
av— fara; TR- ———-TTT TTT 5 Tk, T— ————Tafarararay ; 


TEA TAPAATTAA ; T2, % 4 WX XXX 1 RMX XXX XK X XI 
9/2 ~aqqrafaarare ; ;-T%, RH OX XXX 1 o/s -aaTeRSrgfresft 
(?) ; 14 —qaTasaTarEfit \ 


RRR XK XX KX XK BAG 2 © TH, -eaTfg TATAEAT 
RRM X XXX XXXX 1 2/R-AY, & |, TR —----——feafaaf ar ; 
Ts, t—waraafeatrat at; ayaa aferfa—-(?seraafeafa-) afar 1 


B/R-R-AL, FX XXX KX XX I 3/ <TR ——— ; 7, ¥%, 4, & 

9, ‘, 78, gy 2, %, &,, q, T-aTa-aaT——————| ud way l afragery q- 
fa. y., FF. A. F—earaeaat——--;, -F. Fea ———-; a. Y-errtear 
feafa: | ava afar va werd gaa eft wear a edie Tenney 
wat TIT; Te-AAATIT TAIT 9/3 x XXXX XXX 1 R/T, 
ad oh eo oe aeareropacsin aera (Peat); TR-eareNT(Pearar) areata 
aera (Patt) ; ax—earanafy qaerrat ; ae eadamrenta TATA 5 TE—-EATETAT- 
(earedar-) 48 geary (at) 5 AR, o—eqredarcttit eaat (?aearat) 1 3/v— 


Tara ( PareTaTeaT) ; ————a vara (PareqareaT) «watt (? )aat; Ty 
TAIT AA-———; Te—ATTATAT SATI-———; Tx—-fsaTeaT aatT———, 7¢—Frzarear 


qat——--; TR—ATITEA aAI--—, TR-ATTITAT TMT WaT (PAA) | 


ATATAACTS : Re 


watt Fada TATARL AT AT | 
werent ashe ata aaThT aAATTATT vit 


aferdt fafaerq aafracatraarg | 


ren 


qantas wary “ata a araeqarT nail 


waged wast TT Tafa ae I 
aaa fafragarmancraiary uel 


Farivar esq afaferawar: sar 
qent qafecerh argh ATAT iil 


faafguaareaafaara az oa: GA: 
afraid afirferarar: a nen 


VRQ XX XXXXXX 1 V/A, % ¥, % | TR, TITS 
——— TERT TART --- TEACH ATT —-——— ; a | ¥/R- 
F- XXX XX XXX 1 V/A, &, TR-TIAT---—_-—- 5 av aarenatisttr 


4/RR-AE, 4, TF XK XXX XXXL 4/RaTR-aPeTA—___—- ; 
wTo-afeert frfasera ; TRA x x x at fafasera ; Te-aPeadt fafaserew: ; TC- 
akacfafasereg, ; 13—afeeaat fafarsersa(?) ; “aeaferat aa att | 4/R-AA 
qose ere wafefe frotgaaamaq at sera: ger daat 1 ae,, CTT fra 


aqataag ; AY —------aag 5; TR-warfrareaeaar(?) 5 TR-aaTAaT Ge 
feaart | AR, @, TY ——---—--sF-—--; TY, 4, &, TRA wamarfrarg ; fF. 
gaara we faa ; A. ., 7. G- —-------wd---; 7. gamer frrerareyare ; ; 
m. F—-xX XX XI 4/4, Tt F-X XXX XXX XI 4/RATk, Ae, o- 
warca-(?aareat-) fiaw----; te-sarea-(?aatenr-) fat aaa; TRTIKATT 
(?-firat) Garr; wR-waafra wart; TyH-Tafta(? )wara | 

S/R EK XK OR MR 8) Pe nae ie 
-_—---- TAT a | &/RATR- Seen (t ) 1 &/R-¥-H- x XxX XX XX XI 
@/R-14, R—HAe-——---_-; q¢—saa (Peed )-———; 43, anda fafracpate | 


9/-R-F- X XXX XXXX 1 O/LTY VFaraeasIeIy ; TR, ¥, &, 
meSara waaay (?) acaarsqga metg;  ae—Aarisadareaq | e/2-¥- 
FXXXXXXX XI 0/RHTR, ¥, TY, & C+ —————aafaer | TR 
———arafaserat ; T4- —-——aHafasé gE; -TR- —-—-—AtafeserF# (7): w/¥- 
Te —qaat (? )—————— > wyad eaareAt ; TRaPaafa seAT | 


6/8 RX XX XXKXX 1 C/T 2%) 4 © Thais: we 
aera: ; 12-faghigdeaeaa: ¢/2-aR fara. —— 1 6/3-V-B- x X 
xX XX X XI ¢/8-72, 2, 4-afeafafearare g 5 a-aeafefafeaaraty 5 -TR- 
afenegfaard J; 72, 2, &, we-afearafaferaig ;- 7 faery Faq) 


RR aaTAISEATT: 
Transat sarc: 1 


aaa eal AIST AH: SI 


fafafeacarena: Heat Tease | 
frig: grasa weieg fafaafiza: 120i 


canifrea: art: aanafed we | 
sara frat qaea set = fafirqdar Thea 


SRR IRA: CCURICCU MICE il 
gor at sat ‘fagfaea aATAT Neil 


Q/RR-H- XXX XXX XX 1 8/RaTy, ac-afertareatear | 8 /2- 
a-srarareararadt | 


Qo/R-R-T, F- XK XK XK XK XX XI RoE ASe —-— w(%) ; 
43-— ——-------_+ ara (?); +9-fafafeaarcret: (? )—-—- a epee 
FI 1 o/R—TR-HeF aT(? )-——— —; aa—frartaerre ae | 0/3 
xxxxXxX XxX XI Yo/3—73-fartaeg TaaTAT 1 go /¥—afeneactt aea: TWS- 
Har: gee gerd) Afagerteats aa: aha Gea wH ¢ eeasaafer carft aa 
areca eT ea tT a waa wa) FT erat eAoaNAT WT: TWeIsa eae: AAA ACa- 


SAAS, THA AAT AA TART | TL, R-AMHeG-—-—_; 72, ¥, 4, &, TR @, ¢ 
CO 2 Pe: alls eeeeer eae Tee F(? = —— ay, 
73-g4fa-—--___--- ; ae-gate (?gdie)-——----; a4 -emifaes fate: ; 


ag, 7% Gordy fatecfer: 5 a. g., #. Fara g-——_—_—- 


Qe RH XX XXX KKK VU/MATY, 4, & AY, &, CET: 
———-—} TR-eaa fea: aT (?) 1 8k/R8-v-F- KKK XK KX KT RRR 
1h. k= ea 1 8a/aTR-arei— ———-—— 


BR/<-R-F- KX KX KK XXX | FF Taft © eaeady fa. g. a gear: 
qe: tea: aittaagsear cafe wasft oedar aa Saez | 22/ a7, 
2, 4, &, 6, 1Y, oT, fr. p-aenreaaa: oad; | Te- —-—--_-_-_-_- aa; TR 
SERRA: HA | ALAA: Ts | TH, K-AEHTUAT TAT Galt | TREAT 
Parent: aa (? ) ; aie aiemrtorien (? jaa; & GR SANE ys aah; F. F—aeare- 
vara: aatfr(?) | AF, F T-aearearent: aa (7) | TR-eereeaTENA: GF 


8R/R-AR, 3— ————TaIAT | 72, 2, fH. F-—-----— TATTT | ARTA: | ae 
+--+ TATA: 5 T4— ear (? ); 7%, 4 8 ¢, 18, 1G, 

a. YF. Gwar 5 av, TR- —------- matfate | 92 /3x-F X x xx 5 y 
XX 1 exam’, 4faefg: gaat 


OVTaTHACTT: ag 


at guraredta sofas ar | 
atergaaigy wadeatae: 1231 


aad aR Tae areas: | 
aagrofir dary areiferaarT: FT Ue 


sarees sre: watery 
afer afeaararet caret eee ea 


aalata gaarr mena aftsc: | 
ERT AACA: wT BaPEASTATTT UL kIl 


Srey TRAST ARTA | 
aifaarat TAT arrange: TRAC 


8R/eR-F- XX X XK XX XK XI 8R/ Raa Tareeararedta (7?) 1 
RRR KX KKK KKK 1 OR/R-AL UY, TR TieRy TATE, 5 T, 
3, ¥, 4, &, Tafereg settgt | R/va7k, Tent gmHaat(?) 5 av—aetdeqar 
aeat it AR 2% 4, & TR-AATHaAT | 


B¥/R-R HH XX XXX XXX 1 W/L, 2, 4, & TRE 
sTaAMeT | Ae —————-— mareherea (?) | wR-weitat: eaeafaced | 74, ort 
eafaeearea 1 9X /R-Ae— -----——al vase: (?seame:) 1 e¥/R-vR- x Xx 


xX XXX X L &¥/3Te-gaatef_-——1 


t/t RX XXX XX XX 1 O4/ aT R-sfea-(? )------- AR 
attag(?)———1_ tu /2-aaTorraafaaifae | 7%, Ae, Carrara; TR- 
miota sfaatfre ; 72, 4—orotta cafe ; TR, <a mathe TR-ITAT matted ; 
TR-TTIT Bal 1 Y4/R-v-H- KX XX XX XX XI a4) 72, @ TY, 4 


waey (? cay )-———-- A ; AWé-e7eT(? )-------- i 

28/R-R-F-X XX XX XXX 1 2/2, 4, W-AAaTT----——-; 
ARF —-————_—— > av—maT gfe—--____ 1 &R/R-T8, B— —------- fost | 
¢E/R-V-P- XK XXX KK KX 1 LRAT TT 
a (oo aud 5 AR rata 5 Te —-----—— stat 
WaT ; AY, WR- -------- sqat AAT | 


Ae RAY, -% TY % ¥, TH A XXKX XX XX I Ro/aAv—Hrea 
Tena (7) | TRAE (Paretr) seme go/2-TR— —------— TAT | 
9/R—F- XX KX XX XX 1 0/R—-WY, 3, ¥, ¢, TH, G- ——- 
—-—-Fa 1 Qo/¥—-a¥, TR-omTETaiaTA | 


ay SUAISEITT: 
Tet deasifsarretanwaaas: | 
ararraaeeranitarnaatry uci 


aaa dentate FoOITT | 
FA MRA TIT BOTTT LSU 


a avacret wrafafa atrfaat fag: 
et ad ATE eqreaTeaTAT ATA Rol zm 


CATHCART Te SATA: | 
ama wader fronaifor aaa: uRgu 


Re/R-R-A- XX XXX XXX 1 Re/RATE- — aaa | 8c /2- 
7%, 2% 4, C-oeTae——; 74, c-aetar@———; 7? -aeH 5 Ae 
HHA CATAATA: 1 LLRX XXX XX XX 1 LE/RATE- —— 
wre; AY, TR-AgI-——_--—_——_ 1 8e/¥—ae easier (2) Her; 


TR3- X XXX. 1 


99/2 R-F— XX KK XK XK XX iI 23/2—F, z 2, ¥, 4, 9, Te, v— 
aea denise, ; Ac-aea derearfa ; 74, gata dentfart | T - xxxX I 


89/RaTeTTEa (? \—— 5 aT 88/AKAT, TH, FH 

xXXXXXXX 1 &8/8-7R, 3, & ©, ¢, 73, ¥, Ta aTY——_—_—__} 
a¥-F F aTf{—-_—_| 

R0/R-R-F- XX KX XXX X 1 20/M-AR- ag | AY, 7R- 

aga (7 ) > 7%, % 4, & & ¢, Te, ¥, 4, & FT ist 

(2?) 1 0/RHTy, Ace aefaet—| 30/30 xxxXxxXxXxXXX I 

R0/R-AY, 4, & 8, TR, ¥, 4, RA a; ARG a ATTTET | Ro/¥- 


wa FVTATTATY ae a wit Ha: at aaa etieacaatta waste cedar azar TAT 
aoa | a3, & ¢, Te-eopearertereatt 5 AG -eTTaFRaTERTAATENAT | AY, TR 


wae (7); 2g, ao, HF -eareRareerareaia 5 a. J —earerarearrareate 


RRA XX XXXXXX 1 BW/MAY, w- ——freaT FHT TH 
fread a (? fra a at) 5 aR, Te, cea TTT RR/RaTe 
aI —— 5 TR, AY, &, cared (Pea); av-aared bi 
mrerat(?) 1 R8/RWH- XK KK XX KX XK 1 RVR, Te, TC-eaAa(?) 
—; 7%, 2, Q-ata afeat 1 8e/vaTR-frea——____-_——_ 


_— 


RATA aAe | eu 
frawamayer afeaift st feaar | 


Fert TAIT YA PAATATHATT URI 


aaaatfad we argrarg faaraa: | 
a aa TAT FATIH UA 


frat ceqrara saat aafeaet evi 
ofa sftatraracat «zarttseara: 


RRR KX KX XK KK XK ERR RATR- area (2) ra- 
frafrnedrra(?) | SRS ———---——FR feat | 88/878, F-K XK XI 
RR ate (Eee ea ga 


re | AY aS by 


23/<aTaaTd—-(?ae-) sett; aed atin —; Ty -aeaatte—— | 


Te, Teeaeefad————, ART us: He (?) ATTY —_ BR/R-AW, ¥, 4, C; TR, 
et EI lis 1 28/278, 2, 6, TH, & HA AI——_——} AY, TR Aa 


AAA; Te- ——— ; 


R¥/t-T3- —--—— TT ; F- ——————TaATEMTA » AR, 4, & T4-frato- 
Tears ; WR-watat Tewraa(?) ;  TR-x KX X XI —-R¥/R-RATR-X XK &X &X 
XXX X) v/a ae a ofeaw ;, ava Tea, TR TESTA 
HOTT 5 Te, % 4, &, 9, ¢, TY, &, & FT, RATT feast l 


8 
Garaattseata : it 
aaa afar amraceta efter 
aafamed aTedel aaAATATIT 121 
*ayara—— 


aman At: carfrrertatrat aat | 
aq ay aa patfacafa: ar aga: UR 


waa reratfarar « warfaearervedcr | 
at waren anarranre FATA: RI 


WHTSASEATT + Ul 
¢/<-ac-RetayR---——_; T¥- --------—— fafaat ; 7R- x XxX I 
Q/R-AR-—X XX XL O/T, 2, AK—aTaeaT ATA | AR- XK XX CI 


e/v—Te, 2%, AY-aTATSATT B, TB- XX XK XI 


*TY, Te, ari 1; TR, e- KK xX XI 


Bre, 2% & & aaa ae: cari | Tera | TR 
arrgad(?) ayeTeT | 9/2-AR- ————arrar(?) aa; 74, &— —————— 
aft at——; 73- ATT AT AAT; AY —-———AT aT ASTRA 
aeriat qirats |  3/v rar Tretararadta argcareacat fee frase areaaare frotaat 
wat: ; waft dartifeera) tect qe aera shea fart 7 Tet wart 
ada wer at fararit:——(2) faspfa:; (2) at Raa: 1 TaMTIaT J (2) 
Te, 2, 9, 14, & T F, fa. q. qT. q. FeTaT atfa—facata: ; TR, 4, TR, oF g—fr: 
ofa: (?favafa:); av, ¢—frefe: (? Freee) wy, ac—farssfa (? )5 73—frata (? ) ; 
TR— aad; (2) WR, ¥, & &, ¢, TR, ¥ mF. ZT RAT: | F. ¥.———- aga: ; 
A GAT TWAT; TRA TAT; aY-FT F gaa(?)!; 4% 5, 85-9 a 
gaa: ; ARTA Hae; TLoaT | Fae: (?) 5 Te-wreRda: (2); Ty, e-PrRae: 


a/ Az, 7’, a-aeqat——-—_—— ; Te- —-—-——---+ + ++) 3/2-7E- 

——— TT 5-74, &, Fw: 1 R/R-AR, ¢, TR, ¥- ———————— 

BUT; Te, &, H- —————_—AaTeT | 3/¥-13- 4 Lae: ; T- -————— 
aerate: | 


ATA HAST : Re 


yaaa yard— 


TROT aegaaizar fafa i 
aedet aS aT ae THI We 


aerfaraat J srararataafad | 
faqefarefast faeadt at Tea: 4 


facafaraea fe are saEMETa We | 
feat af arate SHATRATTATEAT: EI 


faqed at aded vefafgea fra: | 
faders ant a gatas aeAT Hel 


FT, & HMAC 5 TR, & ¢, 72, TTA a; TL 4, 8, TEX X 
XX 1 ¥/ tae rreERTT AIAG 5 74, & STITT HeaeT | ¥/2— AR, 2, &, 
T?, fear fray; wT, <———alfr at aaT 
¥/RATY, TCA HAF; ‘my, & af ade} ¥/vomg, 2, coat: 


CREAN Oem Sorc ee eM Rea a TR ———fadifat ; 
7%, TR TURfaiae | TR-aMfsata | Tvs faaTd | aC—faeqaT 
we Get | 4/aTfeaafrcage | | atfeqeaaetent(?) ; acfaqefad 
fava- 1 4/¥-72, % 3, 4 & TR, % 4 & Fe —— Hat: ; Te-fard at 
gaa: 5 av—fegadt aa ga; A¢C- ——armamy faaeae | 


&/ <= ——-----———- fe ore (?a%); ae ——--- fe ared(?); ac- 
= fe ara(?) ; A4a- —————f wit) &/2-7R, &, 6, TY, & 
oo TAT SY; WSIS AZ | 4 /—aTe feat aE_-————1 afza— 
geaaen, fa. o.,%. 9—faat afa———--; 4. g-aat}-—_--_-_____ 72 FT 
say TeS—————— 1 &/s—ay—sirarerarcarer at: (7) 

o/ ta ¢—faeqaata———— 7 14—-freqaata——-———]_ 0/R- Tt ¢-—-----—— 
fafeaa: (? Frere) 5 73, ¥, &, TRAMMafgEE—— Sie 
arrest ; wRfasars Waa | Te, FHT Gea | THAT aah (?) ; 
AY-X XX XI 0/¥-TL, RB 4, |, TY, % ¥, T- AIT ; Tk- —-—- 


TEA | AR- ET | AY XX XX id 


Re WHSMEAT : 


waif aca fre: fre: ofeatfac: | 
a feat ae: aed coed water: ci 


aeararsemast pdt alfify: aar 1 
a aa aaa ait ae Se warez ean 


GWA TARA aia HeTST | 


RaT Aaral WTaTITAIATTTAAT: «oll 


2/4, &, ——------4 aft ; Te, 4, OH —-—----fra(? ) 7 AR- 
eq(?); 7e- ————_fawa ; aca ———_; 7r-sAoereg fre :; 
a, TR-wdaTeT fawat 1 ¢/Ray, 73-frea——--——;_ a¢-faed ofeatfoaa ; 


a-fret oofaticay ; «weft afettiaay | «| wR free: ofeatiaa: | Ty, &- 
fafera: (?) oRatfad: | a—faene: ofeatfae: 1 ¢/RaTy-— ae: ; 
72, 8, & Te-T Se-———;_ a¢, H-a Ofer acer; AY, TI-7 afzatstis 
are ; AR, ody Bear aa: Tad | ¢/¥—ac—aae Hafoaetga: (7) 1 


Q/L-FARATA CTT | TRHTEATETNON aT | TRTeTaTETT TT | ya 
CR ICIGIC CIC afaea qa i ae afar frasa aradoed fanaa wat: 1 
a frarm-(2) a 4a; (2) areaar:; (3) oat | eat “refi” reese 
aaaa ade | sasaetaarr TSRG—(I)-AV VW 4, |, GT BY GT fa. 
45, 7 oF Ga ta) T G- aa——; ae-94; TR, 4, & BATA: 
(2) —43—areaTT: ; ; 78, FY, fa. gH. g-mraara(?) 5 ae, Acar MAT; TE 
araat(?) ; T3-aravat (?); Az, 24, %, Ta; A. (A qq) aan; F. 

G-(@ a4) dame; a. G-(a@) aasadt(s) ; TR (Teme) ATE 5 TH, H- 
(aera) AAMT ; T§— (TEHTT) area | 8/¥—T3-afe(? ) at———; TR 
ad wH———_; 12-4e at gaat: | Ae ———____- TAPATR(?) 1 


go/.-aa TA: Treradta afr gat 1 aa wet feat feasq araager 
factret 1 at faari—(2) aseat; (2) FeaeT TAMMIE g-(2)aTe, ¥, 
fa. 5, H. asia; F. te aS 7. G-GeTT | AR, 4, RTT ST; TY 
FIAT ; A. g-aemh waa (?); ARH ata ; TLAsHae (PITTS) | TL, ¥ ATT 
feacat ; Ta—aar(?) feacat; Ao-gufacar(?); a4, &, %, Te-TT a; (R)=T8, 
VEwYWGEWZYV 6G s MLL T Ey, & Fae ; 
TY, ¥, WHAT | Yo/R-A Lge -T ATA | TH waa FT WAT | 
Qo [Ym area: 


AVTATHACTT : a8 
NAT TATA aTTATTATTT | 
aearrres fafraccizrat gearfeat: 122 


Toy asd we wea: cared sft | 


gaarrat afrar aaa: afrtazar: ween 


fararfnat afesora thoraearfg erat | 
area areata aTedifeatecrafr: ue 3 


afedtarar oma: MH TT ATTA: | 
Wa: BAIT ALETATT FT UL 


8¢/¢E— —____--—— ATA | Rae Sm) 1 eee 
“TE, % 3% 4 & TR ———-—gaarfae:(?) 5 te- —_—-g_ wef: (?) 
T4- ———-—--g aarfeat: 1 


9R/RAR- RR eae; 78, ¢, TY, FH 
ara: cae ———1 88/874, -&, B-EETTTT(?) Afra Fz 


83/ ahaa | Tesihaigedtera (?) 5 acaihrrefyre 
TTA | -RR/V—-AR, 4, TR, ¥, 4-aTeRaTeCaTT: | 


ge /e—aleaeat Ga: TTT arn) he afaet gad aa ad Frat fsa ara- 
aera Protea waa: | & faamm-(¢) of (2) Aaa (3) aaa 1 ae 
Ome.” Ast AFATHTA: | i ee qareagari—(2)— 7%, ¢, Te, 
%, , fg, & G-dRe: | ag tet (?) > weiter (az q) Tea FUT) 5 ; TR, 
4, OAINE: 5 7, TE, HT, H. GUN; TRAP: | WR-WT: | AR-TeT;  AY- x X; 
(2)—72, 4 78, 3, ¥, a, f G-aaaT; Rw CT ET, TG, 
ag, F. Tara ; ‘t4—(aifirer-) erat (? ); 13 ( Ge) waqit(?) 5; ae 
x XX X 1 &8/R-TR- -——-—— aaifafa: ; 73- —-—-—-warfafit:(?) ; A¥- x x 
XX 1 &¥/RATR, 4, , ¢, TR, F- — FATT; T- ——— -PTAATAT; TR, 
W-X XXX Os/S-TRATTEITETa | Te, Y, AC, TAREE; 74, 
&, WATeTTETTA: 5 TL, 2%, 4, CH ATCEAETTTT: | TR-X XX XI 


Yoo UHTETISEATT : 


areata ara FeaeryPafer: 
mae TEA hreathrets: nen 


& aft aaa: aa TATTAY TITTA I 
TAT CATAAOATY TTITIT TIAAT ULE 
TORT SATA ATTATAATTT | 


*qRara—— 
wT Taafst W UP 


wana avis wat gutted J aq | 


Q4/ eae —aarearemat tf 1 ea /R-TY, TR- --———- -arfet: |e, 
—---—aaraafet: 5 ax XX X 1 Y4/RATR- ~-------- GIy; TY —AA- 
eee ———-——--; ax xxx 1 ey/s-gé ae fear feast qt fafeaat 21 


& faarm—(2)stf: ; (2) arith: ; (3) sae: aa edted wet “ac, H” BE- 
aa was | Teata: aeared faatag gerd aasfe ewan fears awa weRtea— 
(2) Te, oe 2, %, & & %, ‘, Te, 2, ¥, 4, , fa. iy q. GZ; q. gq. mr. t—— 
mfr: 5 Taree: ; a ere) 7. Gamtt(?); ax xt (2) FR, 
& ¢, F, 7. Tae: 5 Te, 2, 4, w-smearfe: ; 7, 3, ¥, a, ¥. 5a: 5 
74, &. T—aeaTh: |- 7TE— (TH) coat TR—seaihT:; FA. T., A. g—yeate: ; ; a 
XX Xt (3) TR, A, HHA; AU 3% 4 & 6 TY 34 % DT 
w. G-STAT ; A. G-saaTa(?) ; ” fe, ZF. g.-saHt:(? ) 5 TX xX; 
TNTTT | 


CG) 5h Soe. AIM AR Oat Maes AIREY Aa ; 74, & 
a eatq—————— 5 EXX XX 28/RaTR-RaTARG-——-; weer g-——— 
a ToATIAY WITH; T-X XX Xl 8e/R-T-TAT J eaAAG; 73, ma) 
¥- ———— eat aq 9e/s—ay—aafay (Farrar) —; at Rars IG ————— 
TRAIT TMA?) | AC— ————aatsar: (Pater); Te -eawIg THAT? ) 
(2) 5 74, BRAT aT aT | TERA aT TaTAA(?) 


gio/<—-A3— ——-—— -gurya: (?-gurga); T3- ——— -garq 3; d-aaaefe- 
wae | Mavs; 14, RATRAT-; TY, AC- XX XX I 


8¢/2AaT4, -&, BAMA APT; A’, 4, & 9, ¢, TL, %, T-T—---___—_ ; 
78a ——-;  TR-aNt  faara(? )----—- > We—aterra(? )---—-; 
TR-aT HATA TAPT(?) 


BTATAAC TT: ok 
aarasereatent FM Tae TIAA ULI 


aeaferyd at aaa ot afaat | 
art wale ae AATSTT: 188i 


agate Ase THTATLATTAT | 


seat aaaterar sefaearerreday Roll 
arama era dat feragarrsa | 


sfavsifass fe ae wat aft get URI 
aemift F aH Apt seh A AT URW 


ofa sttahrartacet waraariseara: 1 


2¢/2-A, Q ¥; 4, & é, Te, 2, ¥; 4, q aaa saitedt gt aT 5 TR, 
Twa ATfTIeT a: | Ve /RATe, 4, &, Te-BAaTCSHTa AAT (:); TY, ¥, & ¢, TY, 
w- ——-———-afad (?); wR-aeesetrafad(?) 1 t¢/v-tR, c-—_— FR ; 
Te, ¥,& 7, HUT ade areaay; T4—-ahrafsaeg—-—--——;_ T3-aAhTaaeT-—_——- ;; 
Toned Afrraresray | 


99 /e—ae—aaaat eat ad (?) | TR wa faeqa: ad: (?) ; TRaeaeT eae 
++ 1 88/R-tR- ——--—aaafaet (¢ aa df) ; Ta aa afat 
(7) 1 88/378, 2%, 7%, T- aN AATfezars ; T¥- ———H aioferara ; 74, 
aa waraater; TR- —--—-A atranet a (? ); a3-———-(¥-) Mafra 
(2?) 5 13- ———-@ afafeerrea(?) 1 ee/eaty, & Fad 5 ARH 
——-- AFIS: | TL- —---—- aaqa: YA: Rafe AatoaT sa: 


Ro/ -—-Tg—ataTafa(? )—--1 20 /R-TR-AeAI-----—_-—1__ 30/¥-7v- 
~—--------- —eTIT 5 WE- —-—--——---— _—eeqaT (?) 5 Te-oraeTeTTART: 


Re/¢—ma3— ——-———_ fart (Para); 8, % 3, 4 & & C, TRY, TH 
Fe a Ut RRR, Ry Se, TRS a 
ARIA GAWATTT | 88/872, 4, |, TR- ————— fe §a(?) 1 Vefvary, &, 
aT TAT———| 


R2/ MA, _%, Q— ------F----—- 5 TR-aearAtf-—--—-—— > WR qearfit 
a(?at)----—— 1 RRR AY, 4, Y, 6,72, ¥, 4, & TET 
TR ———-—- fercrat———| 


STSAISATT : 


*aqaeet Tarq—— 


wert Your qd fatter qeaatia fatter afery 
aaat wey ataxfeahaeat qaelet Tare ue 


aTaatseara : 


*T4, & TCU: | TR, 2%, 3, 4, & CATA ; 7, % A-X X 
xx 1 “sR Fe: wR garat | aarfersers C4 Vr Ua BeATaaaT 
ferent afacafa 1 “ae” oe rate arearearat Tt Farafsaeaahy aceat: VHT 
caraareeat ade Ta | TR”, “ae” BeAeaaRa sePerarTarerareyat 
3 afar feaygat: stat fared a :— 


TR-ZSH THT aT, faaratrgeay | 
* at ASTATH AT eH 


a 

ar ara cTeaefed* ills lala sia iid ant: | 
gat wgsatig aa sent oroefe: 
aera warret aftefocd faryfer 20 


Frat arase ae" fad ase reat arf aTanT 
Teaherd sera wereita™ caet fact qaa: arate an 


“Te” Se Torah. taafetes | 2. Teta; 3. Ga; ¥. TA; 4. Tee 
wet; & sififzarfaar: ; vy, iene ca é. aredt amafz: ; 8. 
ara ; to. afeefacer faaft:; 22. Ta we Tae; 82. Tea; 02. aera; - 


ey. fravitt | garfe seareaat gerd caf seqarafaaga a aetet ata 
at Yarshist al +t Pra | 


g/8 AY, 4, B= —— frreqq; 7e—- ———--—frweg 5 TR he, 
fraeqat 1 ¢/R-TR- ee (y.2 he _---aeq (?) 
Te AY; TR ara 54, oat atta (? 


me—aet aS wren gaara (?) 1 e/a-ee ae feet Pause areadaed friaed | 
& faramm—(¢)aetat ; (2) wer; (3) atacferr 1 Serfefram—(2)—72, 


ARTA ACT: Qo 


qafrarpert feast 41 
anf aft aararege ae: at: TA Rn 


agar atta afeematt at: Ta | 
adt saafa wast wage SereAT usu 


maar sate a frat a aarfea: 
agamaraed aractatergay ue 


aaearaty fate sea TAIT | 
araata dat wen feat aa arc: 4 


%7, 2, WG, H. Gmedayt 5 AR, Y, ¢, TR, ReeTTT Ty, §-TeT TS; 
Tt, % 4 O-Rea Re; (2)=18, ¥, 42, a, fa. ¥, 4.94.5, 0 9, %. Seq; 
TR, 2, ¥, 4, & TR, 3 4, GET; TR-sMeA(?) | TREAT | (3). Fa 
CT TL UA A324e LLG. gatas ( Pamtere) fers ; Te—at 
TUF ; ay, wR—ptaewa(?) 5 TeRt ata; 7, q. Gene Ty, AC 


qatat st; Te TAT tea ———-_--__- aratea (? ); 5 ARS 
farsi (? )-———— ——; 72-fret wae = | 

8) RT arate: ; w4-srateetar:——; wR-arafeeata orm: (7); 
ay—arafagart (?) +--+ | BRT, G— —-——_-—_——- —J ; 74 -freg: eaa- 
aa 4; a-egaeg caveat 4; TR-frega tat(?) TH: TA | 8/R-TE- —---_—— 
TATA, 5; apart (?) ; 5 AR, Wo Tard (?) 5 TR 

“ATTN | TK, & ACTA (7) | AY, WR aaah & ; 

TX XXX 1 R/KATIR af@ wi: at: (2); Te-HHaAG———-;, aR- 
gra (? )----__---; wR-aegqet afgat-——-;_ Wv- x x xX XI 

3/%aav, 73- ———-—-orfaatt(? )---; a+ —-----rfeati-; @R- —--—— 
arfrar(? )—-—-;,_ 43- ———afacti——-; 1¥- x x & x 1 a/R eT (? ) 
—————} KK XX 1 R/T ————sarefa(? )-——}, 4¥Y xk K x x I 
lea a SC meme lS Ss 3 TRH (? )——_——- i 
Te- SHEATH (?) | AY, H T-xK x x XI 
; ¥/ Mare aTeTHTe (2 )-—----- ; Wk X XK 1 S/R, T= 
aatfer ;  13—-frettareat-—-—_—_ ; W-xXx Xk XL ¥/MUTY, AC -——-----—- 
feraay ; 49- ———fed gaa(?)1 

4/§—Tk, C- —-—-— -areafa——-; #2, ¥, w- —-——-eqrenfy—--—_; 74, 
q- —— —eaatfa—; wa-earenft fasex(?) ; sb ecarenfa farer(?) 1 
W/R-AR, TL, 4, &—HeTATAT(? )—-———-;,_ ws, AceMgTAT(? )—————14/3- 
7%, ¢- —-—__——- Tal TEA | AK —————aaegiay 5 WR- aT eahary ; 
a (-aaafa(? )———-; 74, §- ———~- TAT TET | ue, Wloka 


ara; ac—fatr a ase (?) | 


gov STeRTISEATT: 


sreoger diferdgetscatins: 
ararfreataatheaa Sng A Bae 


HeTATE: TaTeTVATA acaVshT ar 
areat aed weaTa aaet Praca etl 


*adistts aged ard far aarta freq | 
eqraraar afaoranag ait war guefetafacey uci 


fart TATAST qat weary ANT fereTss | 
TAVGATCAT fret TTI FIT ETAT US 


&/ <4 afe(?) 5 ay, TRE 1. ¢/Rars-agaifet” 
aien(!) 4G Te anget—— (1) Rv ——— eet (ft) tk 
——— _ -feta ; a4, o- —---—— -fet | /v a rea: arate fe 

9/%-78, 2% 3, 4, &, TR, . & I RG ——1 0/27, 


4, 8, 18, 3, ¥%, T= Ta; ACTER TT 5; TRAPATT TI TT 
(?stat) 1 @/at 3 Aca waeTeATAT(?) | TR-TETE 
aguiia(?) 5 we—“srert as qeafrarat dacary i o/¥ar4—a Tred (? aed) 
earn aa aie wirtor Pracrad” scafaarat taco ; TR, 2, ¥, 4, &, TR, 
qT TWeteq-—-———-; 72, ¢-wyed aaa ; acme Fra | 


SON? S 


“AY, 2, 4, 0” Seg aa: sala: “qeefaraecaeaeay” xara: “aaa 7 
aa ae & arfirar: freq §. go-€3 Tafa aaTear: | 


¢/%—-aa—aat fare (? )-------- ; To-eadl fas——erra; TR-adIsfre——-—— 
araR | A —— argyat(? jar | ¢/2-ty— ——-- fata aq; TR 
—-—— farttafacat ; w¥—firer arava frteriay | ¢/3—aR, 3, ¢-earieeaT 
———————; 74, &, ac-earear afer | cee, ¥, TC ———_—— 
grestatataey ; Tk ——greciastaseq ; 14, §- —--—_-___ gus fri 
sfaseq ; TR, 3,4, T9— ——_—__-_-—-gusfed fafaeq | av- -----— Ros fet 
wfaserq(?) 5 TR + + + astertt sfrsory | 

9/<-ae Ter agat frase areadart frost wat 1 ta faarm—( 2) Fact ; 
(2) wares; (3) aT; (¥) Feat Ae “AGA” Vee: aaa 1k, BY 
eect + feud rear at qe —(8)-7R, & ¢, T?, ¥, 4, & 4 fear qerarfa—faret 
a¥—fae: ; iba TL 4, GT TR; (VYAVA’Y GST YY, & 
a3, 735, 29, 8 G—aaasey; fa. g-x x; 7% 4, 7, TIAA ; 
Te-TAIT ; 4 —3ger 4; (¥) Te, Te, ¥,4, fa. G—Aeat 5 TY, ¢, TREATY | 
TY, V8, TR, TEM | AHA | AYA; AR, EG, TT, a, BG; 


74—aat(? ) 9 [eat eaal ———————— ; 78, G—aeaa RTA fareada AR 
aaa ait frI—; aoa ana feI——-; 73, 7, Farag ATT farcieaaa | 
9/3-Tt-eaqe-(?-gee) ada (Part) ————;_ Ac-eaponaa(? ) —; 
Se ;  We-eqeeeaaTe——__—_——— 1 8/e—Tg—T-L RT 


-———-——— ; 1- —— ae (? \——-;  a¢e-TH (7? )-—---—--——- 


aVTAAACTT: Zou 
TIANA SIT Tat Tae THAT sawrdt 
arat war faseft greet ar feday eq THAT gon 


ah: BaTeMMAT ST VAT | 


Sect Ran et docacie aie Neen 


aca afar wa aaa a warfear | 
Tas BRT watt arf AT TAT ULM 


ated va aPefr afer som: garya HeatserT 
aha awa ag af@da wer sé araniteada 123i 


go/taEaaR RASTA; TR-qE-———-—--—_--- 5 FR-WaSA es 
ag (-ag-) eaaeit | 74, Saye aa eaaet | 8o/QaTv—aat TqSTAAT 
———; 13-aaT saat wea (? a Tk, AS-TaT FAST WHAI-——; AR, 4, w- 
wa WAST WAMI-——-; 7-alerqstI-—-_-_—— —; 74, & Té-aaT yasThatea. 
t0/3—1§— ——-—--_—- Hat) o/v—a¥, 7efadag Bq + + + 4; a. 
fata eaagg— —-_---- 1 

Ct ae fai 3, 4) § -— faa io 
——————faag-———;, 72, 2, \— ————arfaait afg———-(?) ; ac-arqar fasat ‘tip ; 
(waSTY Beatsferese) | AY, TR-X XX XI _R/R-AR, B= ee ae 
(?aeatq); q- ——-—— ash: aear(?) 5 Te, e-qramearaafay deara(?) ; 
ay, TI-++-+4 ‘at weary | ac—fatifa: araneme: (HAST Ba) 1 88/12, 
aap Saal ase ; ger (eet) ———— 
qw- ——————— q at (?aratgeat) ; Ax x x XI Be/vaTv—- —— - 
AC: TT Ua; T-MenVe(? aw; TR-MegGg + + + + aq, WReATAT 
aegt +4; ¥xxKxXxxx x; Tal waahniereg 7 aT 

8R/<—Ae—  ——---—-a1gat(? )-—---; 72, 4-aracaafgat; -—— 72, ¥, AE 
aT —————— 5 4, Seer afgar meg —; Ay TR XK KX XI BR/R 
a3-— —----—_yarfeat ; 4¢- —------- sateen ; 7%, T- -——------ TATRA: ; 
T{- ——-—- rated: ; T4- ——--—- Tafeat ; TR- ——--——saifaar ; AY, 
TR-X XX XI BR/R-AR, GB, TR frag ; TK ————— 5a ; 
aR ——-—_hea BM ; TW ——-—— fai (?) ; AY, TR-x xX x XI 22/%— 
7, 4, &, TR- Fatt ss a qat; we-ward (?satt) atfs aT aqar; 7, &, ¢ 
72, 4, & o, fF, Y J- ——— aan (?) 5; 7, 2G, F- ——— 
qreaat Tar ; ae aaa?) adat; AY, TR-x x X XI! 


93/e-aR—ate af (7 tet) ; 72, &, Wea Tar Husst———__; q¢— 
ate wai grset——_—_-— (2?) 5 FRA war Hesfeat + me > To-atet Tar 
gusfeat a Het | a, AY, TR- xX XX XK XL 8R/R-TCTTTA(? ) ————-; 
THOTT >) Siar, 7, Roaroreg (? ) aya—-——— 14-9: BARAT (? )———-; 
—--—; TR} f+ eather a, AY, TR-X X 
XXX Xt 93/s—To-aefe as (? gat )--_____ Paice ; 
TAY, WRX XXX XK XI CARE ————aignaenta(?) 5 tR- —-——- 
—_—agafterta ; Tc-aar serearararerta 5 o, AY, TWR-X XX XX Xi 


4 
G 

aa 

3 


Fog ZTeaseare : 


faraa afar: care Aer PATA: | 
aa WaT FT antwedfd eATT evi 


aaa aaa art arta cafearar qa: eee 
arrest aaa qorfaafe: arrears melt 


FAITATANA Aaa: Watt AE Aha AT | 
safate aarfa aware dtemreefe getcherarar: eet 


faafad: cargefa Tt ara: wea wat TqAaT ATI | 
agar qa sf gahgaeqead fefrg: uo 


ee/e—aR—feag = (? fared )-—------=; av-fardg-—_-----; qa 
faer4_-—_-_—— )3 aT me afafr card(?) 5 AY, TR-xX KX KI O¥/R- 
Tk, 9— ——————— TTT: | AY, &, WRX KX XI O¥/R- aa 
(Pama) 5 aS, WR- x x x XI “tea, Te, (= —— + AARHST | TR 
———-—--- Fae GAY, TRO X X XX! 

¢4/t-AR-— ——------ arama ard(?) 5 42, ¥, 4, & Whar aaa 
amd 1 84 /R-TR- —----—_—— aft (?ta:)---; 7, Pees Ey 
aa—arfa— (ath) cafamerarerat(?) 1 24/272, 2 4, &, T-eeG--____~ ; 
Tze: Toa | Ty, E-ehTr faaeafe 1 eu /¥aT3-— —~-------—— _waacr- 
qal ; AY, K— ———_——_ Haars | Ty, w- ———— waft sad; 13, ¥-. ———— 
—---waft sagt | 

¢8/¢-tv—  -------_-- — qa; TR- —-—-- ——qaaearya(?) ; 
TR- —-—--—-FaII FT AT: ; T4— a rr a 2h 
FFE Te- ae ae | ee eee (?) 5 AR- 
——--—---- amreg(?) 5 Av —---—------aaq 5 a¢- —----_ 
aara(?) | Te- —-------—— ata aqea(?) ; Te- —————— ——mft aqe(? ) 
2&/3-13-— —--~----——--aad 5 -F, 4-Rafafeag——aarg ; To-Fahafrag——- 
aware ; To-aa fafee(? )aarfit garg ; TWE-Ta Alas (7?) ——---; AK- x x x x! 


eg/v—st ain fgar frasa afencedarat aeaaert fait waa 1 at fram 
(2) atetore ; (2) ef gatafrerar: | aaifast = credatemarfafrarm:—(2) ae, 
& TY, &, eater ; 7230 fF 3 % g, 7 ee 72, &, CRG. 
ae. gate; TRAE (?) ; ae TAM | AMX XX XI (R)= 
Te, gz a % Te, 4, q qT, fa. Z., q. g., 7. 7. -————gft gerateraran: ; TR, 
w ao, & Gaels atefrearn: ; 73- ——afs (? )aataherearar: ; ac-afat arq- 
pane > TRegeatafirararg (?); v-efe gdlafrarary ; AY x x x XI 
go/-ee sea faa faasq arraagry frataaat waa: to fawrat:—-(?) fara- 
fara: eare ; co gfe aa; (3) ara 1 oem: “arg.” wes: “Gre, 2” Saarerarea aa 
get) adteg “ard” seafan: asa) saagdtfaarratfast mraafaeadtgary :— (¢)— 
av—frafrae ; aé—frcferctem (-4-) | Te—feetfea: ear | AAG aag—farcifira: al 
(2)-73, Fr. 5, % G-eaaa ; peels gfe) a ; Te_earg aft (?eaTE aft) a4 ; 
Te—Ha Aa; AC— (eat-) dfaaa (? ); Raza aaa-gte ‘aa 90/2 ae aar(?) am 


ATA HACAT : go 


TABATA Ut la ule qt 
arerpatragenttt fart FATT: UCU 


erat wero aferat grader 
area fares EM Wes 


sqaeaats dfeaasat sot a afeatatrart a 
frgift aranta sarerafr erate qearfir wafer aeT URN 


— —-----; 7%, & 73, ¥, &, &, C-meg TaI-—-___-__- ; T4-HeF Aet-——-—_— 
———-|  ¢0/3-a-agerqarg (?) ——— 3 At, Reger RET HE —————— 1 ¢e/¥— 
weg seme sat faam—(2) gata; (2) gaeqetqe; (3) fafere: : em “g- 
aia” Wee: AAATATT: | RR frarat fafracaeigena 1 aetgerft-— ()—7R, 3, 
¥, 4) & TH, BS, fF. g, ag 7. FGA ay, Tae T- 
qaSeara | TL—GaeqeaTg ; TATTLE; aT e—HUEaa: (2), a fatirg : 
T.ZzZYey ett Tg Dy, w gfe; Te 
fasted: ; TY, ACHE 


Re/R-TY, 4, & AH, w-TAG—-——— —; ATaSeaaeATT(?) 1 ge /R- 
a(haufaaaine 1 9¢/a—ay, A¢—aereatfin—(? ) —-—--_—_-—- i 1%, AR, 
v—sararatfy——————— 5 Meares (? ) stfor—---___--_—_; Te—arormeT fare 
amet 1 t¢/vara—fe-tus-—-; aR, o-farursif (? fartsifer) -——-—- 
a4-facrafa (? fazrafa)—-——; 42, ¥, ¢, 72, 4-faerafa—---—- ; 1¥—~faacter (? ) 


8/ Qe SHEN (?erreard)——-; TR, Te—-sgdearey—-—— (? argereaey 
———) ; 7%, 2, ¥, & 73, ¥, §-aTyAEqTg——---__—- —;  T4-SATEMTTETTAT:| 
29/273, ¥, 6, TY ———_—— aa; 73-afeaa-——-— war; T4-afearat wI- 
avet(?) ; re —aiferdt FAAS: | —afeerer TELAT awa(?) | &8/3-ac-gaeT 
¥qq—————— ; 7%, % ¥, 4, w-asterqarrote: ; T-grerqeremeyr 1 98 /¥— 
TR ———-—-—— ufc (225%) 


30/%-Aé—  -----------+ afeadt a; w— —-------—-afeada(?) 5 Ae- 
——---~ erat (—ft aifesasrat | AR- ——-—gea] F--------; my- ------—_ 
eIyaT———————— j I erates feat a(?) 1 R0/R-TR-aIT (7 aT) 
———fafaafatg, 5 14, g—TT_—-—----—- fafaaiaag ; aca F——-———— —fafa- 
afert + (?) | 1%, 2, ¥, AY, & O- a faratfne J 1 20/872, 2%, 2, 4 
_——— TARATHT | TL —————-———-ATAE TL Ro/¥—at TUE Frat frase 
seraciaat Teta aerarer sett 1 (k) ay—feenft gear ; Tarot 
(?atatft)——--; wey 0k Sager fs zearhe ; =: ) “wafer” eee: aaaTATRA: ; 
(3) FR 8 4, GTP; AR, Te, RTA TRTEMT: | AYE, © TY, 4, 
<-TeT 1 


Yor STeaTISEaTe : 


aaa ate aate seTraTaT afarsy 
HOTA F VS THAT TAT ULI 


watg aqarta yard fiat dat 
ISTO: TATECUAMAT RR 


BUA, R- ————aet oaafagar | 72, 2, o- arqaafa atecafear ; 
qy—araqaatea stfet—(?-aea-) afar | AY, 13-ay—_—-ag ate; TxA 
ooo watg ; Te-arqdafe (?arqqaatt) a: we ate ae—arpiaf 74 Rata | 


As ol ie arr aI ——afag: (Tafa) ; ae, ¥- —~ —maneqafargy ; 
Te— ————saqaer | ( PTaA- 5 dais Te— ———— aa (7 TAHA) 
ee R2/R-AL, % 4, GH ———-agalt J (?agt g)——; 74, <--—__—_ 
aqash———j 8 —————ae (7 gH) — —; wearer th op eRe 
a3— ——— fra Stereqar: | 
RAL ee Te-afqarargaeg(?) 1 BR/R- AR 
- frat aat; Fe, ¢, TH- ——---————frar gat 5, T¥—- --—_-—-—flrararaT 
(?fatat Tar) 1 22/3=TY, ‘aéearte arnt; tse: arama (?) 1 


ya GUS Eaae q- -—--—--- areata; 7R- —-—------ -Fad 
(?Aat) 5 TR-AIRATT aaa | 


*aq 79” Se afre: wle: 1 a: fagrencaqeaaega fa Tae | 
Tale: Tera “TR” Sesh Tet | Aish wT 


THT Fa FEL ATATSTAT TTT 


awe wrpisadta frre xfs cer tet ae A ea aT, A, Oe TA 
ara warfite: sete: | a 


Nee Aes eiees 
Pe a ne Sree ETT: 1 


TITAYST RT: | 


AVTATAACAT : Rok 


meqast get FT wate eayawaeta foward | 
afer aft romifad at rear Ter waa BETH NRA 


worenet earag Ta: cafe aaa Tat TI 
afaa var faagssaendt a oeafe sefataesear vil 


weal wa war aft ye atraT Ay 
frameset yet areata Rk 


Hr A TAT HEAT AATMATCAATAT | 
qararait <earty aerarfer A ARRAT: 
mea: frarerat: caret arf attire Re 


R3/%- TE, 2, ¥, TY, &, CATES geasti———; T2- ———4 geasfa-—-| 
28/272, TY, T-eaTTASsaforgq———— TReInpssafeaiograara (? fy) ; 
7, ueamarsafrafogacey (? ey acmetal ee TEATS, 
sfodragey (easy, vafad, foragery) ; tc-earacaiot (?ssafera-)—————I 
Dugas ee arena oe fag fe ; 
-_—---——- fre t; 72, fH. 5, & 
————_rearatine & ; ; 14 -------—---- a ee 
aw; a, AC- ——--—— ——Tearafaat 1 3a /¥-av— —--—_—__—_efaqam_; 
72, 2, W- —————_-frgery 5 t-te} + +++ faery ; bee —_— 
——aret & frera(?) ; a— ————-aaar fafreta 5 T3- —__——— fat AT: ; 
TR- ——__-_gfaqaat | 


R8/%-T3- —----------- aT 1 88/R-TR, Y- -—— 
w- —_—~--- ——7Ted ; Te-TIRAF-—---—_—_-- ——; WRT: raters | 
Re/R-TY, % ¥, 4, TR, Ao— ——-gaT-—---__— 5 Cara: (? ) rar Sragew- 
aerit(?) a/v, ¥, TaeTeEt———_—_— R- —————waraea farver(?) ; 
74 ———-----—— —aeraazery (? ) re a7 ) warfaaageeat | 


84/8 aTR— ——————-9ar arf 5 e- ————2 arf Fat) 84/2 Ae 
friar (afta zm) | Ta—wareea(?)——-—1__4/3-7R- 


~at———ara (7) ; ; 0%, AC- ——-saa aa; 7 -frqreraearet ; av, 7R- 


s 


freererrtarad | 84/¥-78, 4, e- ————— eae | 


R8/k-13— ——__—___-afea 5 a-arert a (? ) qe; 73, U4 
wate F Ta yet; Ac-aera a(?) Ta we; TR-X x X XI Rg/RaTa— Ae 
(? aTaT) ara—(? area-) aelaq; AR AAT arafeaty (?); TR-X XX XI RR/2- 
aeatarnfa——; 73-fedtarrarat(?) 1 Ra/¥T2, 4, 9, 
wera (?) 5 AR ————varfin a(?) 1 28/4aT3— ——fore: frat: ; 7 AR, w= 
are: faarerat: 1 28/e—aTe—sorer(?) arf aft: ; we, ¥, avowaraft = 
mT | 


Ro STAMSEATS : 
wae faye wat (?eat)g wal wat arafearerag | 
AANA GT: SAE Fs Fa ACAT VST NWI 


ait fase fafase sie a aferaqa + aed | 
afererar arf wat at Braet: ait afeft aafa URN 


ater fasyre fafase faqaget a aarafass 1 
APTAAT THT wet et ait eae faqeazar Ra 


Vo/X-, ¥, 4, OT, 3, HF, Y - ————-—- 7 Ss TY, 
a ast a q- -—--——- — fare fafase ; 73, 7. YH. G., 
e. SE eee a aT; TR- yariet faoma aay | eatear- 


=a: grat aedtereotar: | Carha” sf asa a afenafe at. “ea” weer oT, 
wn, waferafe vata: ; a ara adtatal saad, “sata? fare eat warat araerat 


aafrar & waa” eft alsa | 30/2 —---- Taa:(7) ; AR 4, & 
g— —-—--—--- Hae | Th, GAT wa arf war Tes | AR--———---——— - 
fag sate ; TR- ————— aft 7H: (?) sat) 0/2 —T6- -———---——---— 
Ga: @Aed ; av, 73, ¥- —--_ sae Wet | Ro/v—T2, 73, ¥, c-a-—- 
———) TR, 4, 8, TRI --- ; F-a:——--____-- ; ARS 
strarqa—-———_-——; 1%, 4#¢-41g--------_--- 5 Tage cat afequery ; 


Teta: grad ofS | 


Re/ ewe “AY, 2 ¥, 4, & , 7R” Bay afer | RC/k-T¥, AC- 
——_——4Ht FT; TM, ee ater aagt | R¢/RT RAY afera- 
qaY———; Te-saQ— aes | TE |-—___- set 5 tea 
eet a - eet te (3 - —-——-—--— — 
wet; 74, e —~—-ag----— a; a ¥-afeqrarer——-----__- BTA; WR 
4-8 FG; AC-— ————aqal--------- reemneGe) 1 
RC /e—TR— ee Sais qR- ———~-——afefa eat(?) 1 


R8/e-Ae, T3- ——_-__-____- sfast ; 42, 2, 4 ————---fanyad fafasé ; 
Th) $A a 28/2, 7-fqaqeat A—————— 7 TR 
faqaqeat a warafa feat ; 7°-faqeagt (4) TIPS > TE ———_—___——-_qa- 
wafasat(?) ; Ae ————_——__aarafs | aafat-t +t amerfret 5 1 
——-TAETT | 88/372, %, (= ———---—— weagyaart (?-4a) Fel ; 
ToS SSS ATTA A | TR RTE tpt 1 R8/e-tg, 


ATTACH: 228 


ua ara adhiatd aarfahrtaacaiaareh: | 
AATAMTATATE Tet wfase aft AT AAGL GARAT Roll 


ya aerate ait aaa staf zeraefr | 
sata afeataed seria aeaer fadtfa safer aa ae 


erg waif ae at wear TASHA | 


qara fraterdt qernfate srfreafa sara een 
30 / $7 3-AeT-__-_—. ——}  Ae-aT TPT (? )—-—— —-; 73-04 
= FATAATH 1 90/2-AL, 3, 4, TA eae aTe—aratfe (?ararfe—) 
a —-———— 3 T4- ~— a areret (? )------ 7 arta fara, erative: (? ) ; 
THX XXX XX) tae “HE” BS “Arat Faron” aearte:, “qa: ate afefer 
Tater” SeTeT: TH 1 AT WV. Ua SeAT | 30 /R-TY, ¥-— —---------_- 
sfaset (?sfast) ; TE- -—-------- afaser (?afase) ; TR-+-+ Te share (?) 1 
30/¥—q3, T¥- —--—-__-__--Jaeq ; FE- aera; ac—afea waza 
OT GACT | TR-AAA: TS AATT GAA | 
RB/kTe, % FG, A Y-———--- ait 5 A. ¢.— ———-—---——— 
af ; q- —--—-------- fre; av —---_------_-aft ; - ~ —--— 
—--- aatft(?) ; te ——------_- aH; 7B, 4, 6, TY, 4, GS 
oo aa; alwearead yori waft ad; aft aera wala ad 
32/2 —--——--—_ soseq(?) 5 act tq-—-____ —arerratt | 
32/3-a—aTatit (? )-------_—_- 7 a¥-sTaTeg(? )-------__-- 5 te -orenft 
wift-——; 4¥, 1¢— —---afeneed——_; T2- —---geat saa sorfa(?) 1 3e/¥ 


—T, qaqaal faeifa(? )---_---_- 1 


"aR /g-ater weer gataarieet sat | ver faarm—(%) erg ; (2) 
salt ; (3) atneqz oat fast + qedareoranfaferarr:— —(2)-72, 2% 3,4, & & S, 
7% 4 & GEG, TG, LG, we G-RET AY, TR-eeTge | TR 
erat; (2) VTC TY Leta La.agaeg, 
%. —eafet 5 wearer (Petter) ; te—vtht (Peat); (3 Jaz % & & 8, <, 
Te, ¥,4, &, a, FF. G4. %, UY, F TUS; TTeTery 5 aya | 


ARAVA | A TATE; TRAST | 82/2-7a- ———aareaas AqeAT; 
TRAIT T———|_-RR/R—-AY, Y- —------- aafia; 12, a ———fraf- 
aaat(?)——-; T-aeae fartaaa——--; a¢-agaer faatraat(? )-——; av- 


agra faatanat (? )-——; 7m, Y, cataagrara———; Tesla gaa 
gerry (Pf qeaTy); «= Ty, | Re Terry | RRS ATK, Re 
afeeta warraet ; av, 4, 3, eft atfrearfr(? )-_-—- ; 7R- ———srt(?) 
at ; 7%, %, & 3, H G- ——aeatfi-—______-_; 7, 2, », 7, 
q- ———-——1f¢--_—_-——- ; A ——~afrareg—————-— (2G, 05,5 T- 


~ 


RR areanseara : 


soar AeA TeTat fafediser ART: | 
ara vet faysqeat arraTs a fader WRN 


wast qlee Tate far Tara TETRA | 
quiaahge JA: SAS qrorieeiTSrCTqeTTRTT 1RYI 


feat afe wifaat arafaeofa ae aa aet | 
aecmagar afer free apr aareafraray 34 


uafad cor aT aATT | 
art Tart wes aia t aeaT REM 
RR/R-TR- XX XK 1 RRR, C- ——- fafeaca = ( ? farfedt- 

SHI )———— 5 TR XXX KL -RR/RATR-TAAT —_-----_-_- 7 TRUTH 
a —; T4-aTAAY-—----__--_—— ;  -WR-TAEAG-——---______- ; a 
wad walt Teter; Ava Taft Teqaar ; ee ata- 
ae: ; TR-x XX XX XI ae % 4 & & TR, ¥, 4 & TAATTET ASAT 
=; a fafgretien: ; AY --——---—- a fa 


Tata are fadtrarar: ; net arent fadtaarre: ; 7 2—aTg: aan 
wert; WR- xX X XXX XI 


Axa RX ONS RS 
aarta———-|_ 3¥/3-ae—ent vag (? )-—--——— ; AR- 
qa: eaneg 5 avqatrafigwag: (? )—————; ac—qataacra (? )ga:——-—- 


aviv wer frat frasa aradget freed wae: 1 & faarm—(¢) sree ; 

(2) aiarer; (3) wqerteay | Tot TetaT—-(2) 7, 4, 6, 72,44, SET 

wR. FATHER j wz, 2% ¥, & & TZ UA F, L Goat ae; (2) “ a 

oe fra aaa “otiaray” eee: Aart: | TCT aTaTEH; (3) 13, To-w. g,, H. Fae 

wae; AR, RY, _ & 73,4 & FT F G-AAAT AA; TR, \OSTTRT 
fa(?) ; 3 WC-TT 


R/T, > Y & & TR, RET ; 1 
XXXX xX t  34/RaTe-aTgréfa-————-——— 5 Wx xxx a4/2Te— 
ME WTF-——————; FR-wITESTTG-—---—__qeat(?) ; TY- —----__— — 
——— -qaaqfet | AR —---—--—-qaaqedt 5 T2- —----—-__--—_qaw- 
qe; Te- ——_____- ———qarqat(?) ;  aé- —----___- -qaq aaa ; 
TY, &-VITET TaTAT FEAT; TR, Y-X XXX 1 R4/K-TH, qe 
aqaAfraTA ; Te, AR, ¥, T- ——-——- area itaray ; aQaad He aca 
aa; AR FEF eracahraray ; TR -freatia qarerfaray(?) | TR, ¥- 
xX XX I 

= RE/-7R,  @, TUF Ta; a4-at Ta; 1, TC-AT: 


—----—- 1 88/872, 2 ¥, 4, & AC ——quaaed Tet 8e/¥—73, 4 
I | 


BVTATTACTT : RRR 
a ee aha area AWA: | 
a ll aera wfasrfe zen 


aaaartfeatfacd vfarratad: | 
unsared et fattt aeafe zc 


qa: aparls abrreatafarg qt | 
ward Wd ad cer woe uzean 


aqfaeta & frrancaraaataay | 
faust arg saret sofa fz uvolt 


qo/eaaz—eg tot oat fret; TR- ++ aga; Tex xK XK xI 


3o/2aT3— ———-———-aaa 5 vse TeX KX XT RO/R- 
q3- ——————-fafafaat(?) ; te- —————fafraaar: (7) 5 TREX x x XI 
R9/¥-72, ¥, garrett (? )—————-; ao—aeTaat(? art) ——; 74, —wa: 


a vfasafa ; TR- +4441 


RCA, Y, KTR} ae-aetd——--—, 1{-7 ; T- 

i; Treas TA | TH, & AC-X XX XI RC/R-ATR-faaT 
vaferanfaa: ; 14, & AC xXx XI Re/A-AY, YW, &, Tat : 
TRAM TI—— AR, ¥, WR-TgAH-—————— 3 14, & AC-X XX XI 
RE/VTY, 2% -T TRF wat faaeate ; a3-78 wa:(?) seat ; 74, &, AC 
xXxxXXX I 


RY/CaTe, ACM: Ta AAT | AL, BAR EEK KK XT RAR 
ac—arrrearatirg qT ; ’ *, 2, TR, 2, 4, q- xX x x xt 38/372, 2 TR, 3, a, 
&- x « xx I 38/eaTs— fara; TR, 4, q& 9, c- TT: 
moreate ; ae—fettet vente | AL, 2, TR, 3, 4, GX XX XI 


¥o/%— Ff, 2% 2, 4, &, ¢, TY, aaah at fret; AY, Te, gx x X XI 
¥o/-TR, % 2, 4, 8, TR, a-wasarraafad:(?); ae-uaeraeafaa:; wy aaa 
aaa: | TR-UA AMT aarfear:; Ac—areH MAHA; AV, TH, FX X X XI ¥o/R- 
t}———_—a——; to-fret wafer (anita qeeat; 7e—fred ancat fam: ; Ty, 
Te freaRA TIT gEAT 5 TY, TE, €-X X XX 1 ¥o/¥—TR— ——-eTafea fe; TR- 
dared aorafa fe; TRS aa Teat af; AY, TH, RX XXXL 


ee EIRTSETTA: 
Teas tard feat wt aarfafr 1 
aed Sfefaraitr awed warttrefe: ven 
RATA Wrarseet wet yet YF TST: | 
armada qerfrareed anf weft fase: vei 


at 5 ager aft qari frerfate wataat afesq 1 
aif: corde wat ahes war As ort act faySrT wean 


eee —-------- = aera; AR ea) TS, TE, 
RTE AAT BST | TH, RX XXX 1 ¥RRATY YB ARY, & & ©, afte 
a ; ac—fret we aar aa; wefan aa aa | ¥R/ATe, z, 
8, Fa, & ——————-Bfgar aft ; ay, a-————-Bfeat————; mv-aeiait(?) afe- 
fantft; 74, <-x xX X Xx] 6a /Y-AY, T3-aM a(?aeaT) WaeA:; TRA FT 
waiter ; Te-ahrea (Parag) wate: ; 74, E- —-——-—— x x X XI 


BURY, Ye Tae 5 AY arranger: 5 t- 
aa feat | TAX KX XI ¥R/RHTR- ———-—afra- 
at a aed | AV ——-——— Z qe ; Te- ———--—-—4 art; ac—eaeaafa 
mq] eM?) | TREX XX ME ¥R/RTRE ++++ faaredd(?) ; 
TIX XXX 1 ¥R/M-AY, TR | —---------- fasta (?) ; Ty —ararfa 
area <efa fase ; ac—aarfiraiea cafe fasten: ; aarti a —| 


va/qed ait fae faasa sarat afsagerarat a areaaara faced waa: | 
& faarm—-(¢) ard; (2) g wes; (3) Ait gad oat fast = Tatarcs— 
arfefaaat:— ——— (%)-¥%, 2,3, 4% ¢, 7, %4 tL Lana g 
OTT 5 TY, WRT | TET (?) | 7. Ta; TR, TO-X KX XK; (2-78, 2, 
47%, 3%, 4, & 7, 7G, oD aga AR, Y, 8 OD, eT 
qaqa ; TR, TOK XXX; (3), %, & OC, TR, YY, ST OG, 
q. |, F. F-Ait Tara; 72, 2, 4, 7e, FH. en Welet ; TR, TeX X 


XXL YB ——waaat (faetaat)N-———_ 5 @¥, 72, 4, & 
faarqai—-—-------- 5; TR, TOK XX XL -¥R/R-TR- | —-- 
at eee? ‘ ; T- -—--——--- SAM aise) ee a —ata (? ) 


ates | 1%, ¥, Te eat atest | ARTA ToeaAt aat(?) | TR ++ +H 
43 [eae arnafe feat faasa sarat afeagerarat a areqagea fined waa) & 
ferara:—(&) Far ae; (2) aT; (3) att fags ast Tedaresenrfaferrrar:— 
(2) 73% 4% & © 72, 4, & PL Gaara; AT, TT, EY, TR 
aa ae; av-waqd(?) ; Tega; TR, AR-X XXX; (RX) TYR 
% % 6 1, ¥, & FT LG eG Ge GOT; AY, 4, 74, aT 
(7); TR, 3% ARX XXX; (2) TL TY FG, Ga fear; Te 
au afer ; Ae, wat afeosy;, Te-ae afeosry(?) ; Te-at aafay (7); TET 
afesat(?) ; a¥—-Tt safey ; TR-Teqaq (7?) ; ae, We—garefare | Ag, 
aa Tal; We-aarqqear(? ) ; 2G, F F-WIR TeaT | 


AVTATAACTT: Rau 


at GATS aa Teed Tera ATC Tec: 
aaeaysT sar Hafan at ceeataast fara uv 


aq soot oftgitadaa feet vfs aay 
ad aaa afaaita ord ceraar’ ef afer area eu 


THAIS TST PAATT | 
& watt afarqiea ord cerraee gfe afer araat ven 


eft sftitrartaced arestiseara: 1 


aarafad atTanery 
¥¥/ Tz ra sor aa oes a ye cot A | ema 
a Bl le ge a RL ae TMA; TL, A 
—_————jaIIT; - —— J Wal: ; Ty, &, A- ————-__-¥ 


amit(?) ; 7, Wx xX X | ee eat aot feat farsa seat afk 
gerarat aT areraery frctaod waa: 1 at faarit—(k ) aareyegea ; (2) aar 
qatar | aateerete West—(2) AY % 3 4 & BS TE w™% & & a, fa. 
q, 85, 0 F, 2, F Laer | See ) 5 TR-MarcAger (? ) ; 
(2) AY, 4, & TR, 3, YoRaT Raha WMBeeMRMWMaACBL A TG 
e. G-aat Harfaat ; tk-aar yar Paar (?qarfaar) ; a4, &, ac—qarfaa aT; 
fa. G— +++ ¥¥/vae- ——— fate (?) 7R-aa (Pat) weetsqat 
fata; 4%, TE-Tt WeeqTaaea———; 1¥- Pape Shah leat 74, TC-Tt 
weet TO TaI-——-; TR-aTaenecoeanarfaaar(?); TR-TA(?) ceearaast fraea(?) 1 


wa / agate TIA TAT | ART ae Te | TY x x XX! 


¥4/2I— afr, area (?) 5 Raat (? fart) 
sferatft aay; TY, ¥, AEX XX XI ¥4/RATE- —-—---_--_____gfaq- 
areq(?) ; Te fered Pret (? ); eat anata sfrarefort | 72, ¥, Te 


xx xX XI Yulia aor yer feat gear Bardat arerdaet fil. 
Pe ee er ee ee ee 
qret:—-——(%) 7%, 2, 3 ¥, 72, fF, XH. T-TeaaAeT ; TR, ©, TR, 7, HG, 
F. FRAY ; a. GTETTRIETS e 72, ¥—X XX zd 74, & Te—AAThT 
rere ) Te, & 4—gte afer AIST ; Tq, Qa oa } qT, & 73, fa. 
Sie Sa ATE TR ee a, 7G, TF 

-—_------------ oma; 12, ———ataallat; m4, & AC- (Wa-) Nearfe— 
_ T?, = XX XI 


¥e/Qaqy, &, AC— ——--—__-- —ATTST ; T- ————---—- —aPararea- 
TH; FT, 2% 4, & AR, YX XXX 1 ¥R/RAR, G- ————- —aa- 
waa (? wate) ; Avx- ——_———-gfq wAa_ ; q- -------——+ Bt ANAT ; 
TITTTT AT FATA ; Ty, &, aAc-weseATATAA ; TL, 2% 4, v, TR, 
¥ 4, 8 -X XX XI ¥e/RaTE- —aé ;  AY- afer 


aT; TH, G= are | act areata; 7%, % 4 v 


BRE Brean seara: 


TW, Y-XXX XI ¥e/v-ed wat gafzer fesg seri geet a ae 
aued fried waa: 1 at ferrit—(¢) vereeret ; (2) efe afer araeq 1 adit 
Bartel Wat-TW%, ¥, & TR, HG, F. T—Teaeaaed | Te, Tea |. 
Feared ; ACG ATT; AL, % 4 | TZ Y-xXXXX; TH, & 


oe eee Coe Oo eo 
Se ee i 
——at: (7) ; q- 44 ; aes araret ; 74, & (Fer) 


sraariatay ; a2, % 4 & TR, Y-X XX XI 


RE-¥ WOTHIAT BAT Tata feroifaerar a aferate Eero a ar afore qieaTETT | 
“TR, % ¥,4, TY, 2 2, a,” day way s afragerhy wae weve aaa, BE-¥2 
inet ant qeaadat ; “AY, 73” Sealer “aetaraddes” cara fade: 
worHlsfarHisd AT | TK A MS TH aT “AerTas fate” ef TATA YL TATTTAT 
arracraiaa: “ndet tfefratiin” eager seat | greettsema: “aw” et areata; freq 
& way a fwafwa: sufarate: wlecairer gat Freateieanartm TRAY RY, 
YE, BERG; VOVL TT UL TEV R/LR, VE, BG, BC, ¥R/R¥, ¥8, WY (afeTAT:), 
WE/-R, WR/R-R, WRARY, REMOM ACR, BERS, BA/R-¥, ¥o/2-R, ¥%, 
SEVEN TE-BVVR, VE, RO, BV-Wo, WY (TA), VW-VG, ROU TY-VE, BE, ¥R-VU, 
Yo, Vo (GA: TSRTLAAT:) | VO-Re A ITN TERE BO, VRE; ROVE T Fas 
Sa: YATRaAaS AT REE TSTHTAT ATT: Hatta fafa eatacisiea— 


wa FAT MN 


"Western thought is, in 
essence, the result of modern 
sciences, whereas, the eastern 
thought is mainly based on 
the spiritual and yogic 
experiences of the mystics. 
Coordination of the modern 
sciences and the mystic 
experiences only will lead 
towards the assimilation of 
western and eastern thought”. 


- Swami Kuvalayananda 
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It is a matter of great satisfaction that our Philosophico-Literary Research 
Department is slowly and steadily continuing the legacy of its founder 
Swami Kuvalayananda, in exploring the traditional yogic lore by way of 


| PREFACE 


HATA SACATaT FRITS aT: | 
aerret alfa arte cat: aay aT 1 


In this regard, in late 1990 after having convinced with the profound 
content of Yoga Karika written by Swami Hariharananda Aranya, 
published as appendix by Chaukhamba Sanskrit Sansthan, Varanasi, under 
Kashi Sanskrit Granth Mala No.110, the Department undertook the project 
of English Translation of this text as this text elucidates the various concepts 
and practices of Pataijala Yoga Siitra, expected to be immense beneficial 
to all those who do not understand the Sanskrit language. 


While translating the Sanskrit text in English it is well known fact that 
we do not find appropriate terminology in English or in any other language 
to convey the proper connotation of Sanskrit terms and therefore, it was 
thought necessary to retain the original Sanskrit words in the translation or 
some times in brackets. Secondly, while rendering of Sanskrit terms in 


unfolding the true import of Sanskrit Yogic Texts in modern languages. 


Sanskrit words are translated word by word keeping the contextual meaning 
in mind and that is the reason why word-to-word meaning has also been 
given in the translation. In doing so, a lot of care has been taken to see that 
this English translation of Yoga Karika is close to the thoughts of its author. 
And we hope that the present translation will prove immensely pertinent 
in deciphering the traditional import of Pataijala Yoga Sttra through this 
master work i.e. Yoga Karika of Swami Hariharananda Aranya. 


Tarit Hacrarrs sit (1883 - 1966) 


At times, the work that was going in full swing was to be either slowed 
down or set-aside due to other Departmental/Institutional priorities. And 
even when the translation work was complete and it was in the process of 
printing our search for more information regarding Swami Hariharananda 
Aranya was on and in this connection we had the correspondence with 


any other language one has to follow the traditional method wherein the 
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Kapil Math, founded by Swamiji himself, from where we came to know 
that the English translation of Yoga Karika has recently been published by 
one of the disciples of Kapil Math, Dr. Deepti Dutta, Retd. Vice Principal, 
Miranda College. We tried to get the copy of the same but could not get it. 
Actually speaking we had no information regarding the translation done 
by Dr. Deepti Dutta as this translation work was not listed on the web site 
of Kapil Math. Secondly, it is well known nationally and internationally 
that Kaivalyadhama is mainly devoted to the cause of yoga for the last 80 
years with a view to disseminate the knowledge of classical yogic texts 
amongst common people without any monitory gains. Moreover, there 
can be more than one translations of a text especially when the text is as 
profound as Yoga Karika. As our translation work was already in the press 
and it was done with a view to pay our homage at the lotus feet of the great 
Sadhaka, Yogi and the exponent of our Ancient Indian Tradition of Yoga, 
keeping this in mind, we communicated this fact to the authorities of Kapil 
Math and we would like to place on record that the Kapil Math authorities 
very promptly and wholeheartedly accepted the same. We highly appreciate 
their academic and yogic approach for research and therefore, we express 
our humble gratitude and regards for the same. 


In conclusion, we express our sincere gratitude towards all the members 
of Kaivalyadhama Pariwar for their direct/indirect contribution towards 
this work. We would like to mention the name of Shri O.P. Tiwariji, 
Secretary, Kaivalyadhama S.M.Y.M. Samiti especially, to whom we remain 
ever indebted for his contribution and concern for the Department and 
Institute as a whole. Shri Subodh Tiwari, Administrator, Kaivalyadhama 
also deserves our deep appreciations without whose effort in arranging 
money for its publication, the work would not have seen light of the day. 


Our thanks are also due to the Ministry of H.R.D. Department of 
Education, Govt of India, for its regular financial and moral support for 
the research works being carried out and for overall development in 
Kaivalyadhama. 
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Our thanks are also due to Dr. Bhaktikar Jha and Miss Shrutibha for 
going through the proof during the publication of this translation. 


Besides English Typing the present work consists of computer work of 
various kinds such as Transliteration, Devanagari Script, Typing of notes 
etc. that requires refined skill and attention and Shri P.H. Raut, who prepared 
the typescript of the present book, deserves our thanks for the same. 


We are also thankful for the prompt services provided by our Library 
staff Mr. B. D. Kute and Mrs. A. S. Sinha. 


Mr. Tanpure, Proprietor, Ace Enterprises, Pune, who has long standing 
experience in printing and long association with Kaivalyadhama, has 
utilized his expertise unsparingly towards well-knit printing of the present 
work and hence our thanks are due to him. 

Last but not least, we appeal to our readers to give their feedback, 
comments, criticisms etc. regarding the present work so that their opinions 
and comments can be incorporated in the future. It will be duly 
acknowledged by us in the next edition of this Translation. 


- Swami Maheshananda 
& 
- Dr. B. R. Sharma 
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INTRODUCTION 


Yoga Karika, a scholarly work in verse form by Swami Sri Hariharananda 
Aranya, elucidates the concepts and practices of Yoga, as described in 
Yoga Sttra by Maharsi Patafijali and commentary thereon by Vyasa. It 
attracted the attention of Research workers of Kaivalyadhama mainly 
because of the following reasons:- 


1; This work is called Yoga Karika which had a name similarity with 
that of Samkhya Karika. We know the importance of Samkhya 
Karika. However the case with Yoga Karika can not be directly 
compared with that of Simkhya Karika but undoubtedly the word 
"Karika' attracts the scholar's attention. This work was published as 
Appendix - 1 in the book 'Samkhya Yoga DarSanam! i.e. 'Patanjala 
Darganam - Patafijala Rahasya, Tattva Vaisaradi, Yoga Varttika, 
Bhasvati and Samkhya Pravacana etc.', (2™ Edition - 1989), Edited 
by Goswami Damodar Sastri, published by Chaukhambha Sanskrit 
Sansthana, Varanasi under Kashi Sanskrit Grantha Mala No. 110. 
Though it was published as Appendix but looking to the profoundness 
of the content the work was worth considering as having independent 
status. The Philosophico-Literary Research Department of 
Kaivalyadhama $.M.Y.M. Samiti decided to take up this work for 
its independent publication alongwith its English translation. 


Zi The other reason that prompted the department to take up this work 
was its availability only in Sanskrit. We could not find the book 
translated in modern Indian languages i.e. either in English or Hindi, 
therefore, the Department proposed to translate this work in English 
and make it available to those who are not well versed in Sanskrit. 
The Department is devoted to and stands for bringing out all relevant 
and important literatures on Yoga and make it available to common 
man. The growing demand and popularity of Yoga has actually 
increased the responsibility of Yoga researchers to expand the 
horizon of Yogic knowledge by bringing out Sanskrit Yogic literature 
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YOGA KARIKA 
in translated form for Yoga Sadhakas, Yoga Teachers and Yoga 
therapists. Kaivalyadhama is fully aware about its responsibility and 
making every effort in this direction. The Translation of Yoga Karika 
is an example of the same. 


About Yoga Karika 

Yoga Karika is a Book written on Yoga Sitra of Patafijali. It elucidates 
Yogic concepts and practices in verse form described in Yoga Sitra. It is 
divided in four Padas (i.e. chapter) devoted to each Pada of Yoga Sutra. It 
contains following number of Karikas with respect to each Pada: - 


Samadhi Pada 101 = Karikas 
Sadhana Pada 93 + Karikas 
Vibhitti Pada 98 Karikas 
Kaivalya Pada 54 Karikas 
Total no. of Karikas 346 = Karikas 


The Karikas actually elaborate a brief understanding of the concepts 
in- built in the SUtras and some time more than one Karika have been 
devoted to explain and clarify the concept and practices therefore, the 
number of Karikas have increased up to 346 as against only 195 Siitras of 
Patanjali. 

Swami Hariharananda Aranya has also written Sarala. Tika in Sanskrit 
on his own Yoga Karika and has tried to further elucidate the concepts 
which could not be clarified through Karika or which further required to 
be clarified through Tika. The published book as Appendix - 1 (Ref. above) 
contains the original Karika as well as Sarala Tika both. 


About Hariharananda Aranya ( A Historical Account) 


Swami Hariharananda Aranya - the author of the commentary on Yoga 
Siitra known as Bhasvati and Yoga Karika - represents the age old tradition 
of Sanskrit scholars and of commentators. Fortunately we have authentic 
information about his life. He was a great sage and Samnyasi of early 
twentieth century. By his works he may be placed by the side of Vacaspati 
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Miéra and Vijfiana Bhiksu and so on. So far the life history of Swami 
Hariharananda Aranya is concerned, according to the tradition to which 
he belongs, the details of his life sketch are not made public (See Para 2 of 
Pagel! of the Editorial by Dr. Ramashankar Bhattacharya on the book 
‘Patanjala YogadarSana' a Hindi Translation of the Bengali Commentary 
by Srimat Swami Hariharananda Aranya). He himself had forbidden his 
disciples to construct any memoir at his Samadhi place or writing his life 
sketch. This is also reported in the editorial of 'Patafajala Yogadarsana! - 
Hindi Translation of the Bengali Commentary by Swami Hariharananda 
Aranya, edited by Bhagiratha Mishra et al. and published by Lucknow 
University ( page 2). However, the information that we could gather from 
the editorials of different editors who have published the books written by 
him, is being presented here for the readers. 


It has been reported that Swami Sri Hariharananda Aranya was born 
in Bengal on 4"" December 1869. He left this mortal coil on 19" April 1947 
and in this way he lived for 78 years in this world. He was initiated in 
Samnyasa by his Guru Swami Triloki Aranya about whom nothing can 
be said authentically. He spent most of his time in a secluded places like 
jungle or cave and had minimum contact with the people. He was a living 
example of Samkhya Yoga tradition and was following the path of Samkhya 
for the sake of highest realization. He was the founder of Kapila Matha 
located in Bihar (presently in Jharkhanda)at Madhupur ( PIN - 815 353 ). It 
is a monastic community devoted to maintain the tradition of Samkhya 
Yoga in contemporary India. 


From 1926 to 1947 i.e. till he left his mortal coil, Swami Hariharananda 
Aranyaji lived in a secluded artificially created Kapila cave and lived the 
philosophy of Samkhya and Yoga practically. He was accepting the food 
brought by his devotee only once a day which was received through a 
small opening. 


Scholarship - The depth of the scholarship of Swami Hariharananda 
Aranya can be known through his works reported in the editorial of 
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'Patanjala YogadarSana' (See Page12 of the Editorial by Dr. Ramashankar 
Bhattacharya on the book 'Patafijala YogadarSana' a Hindi Translation of 
the Bengali Commentary by Srimat Swami Hariharananda Aranya). An 
incomplete list of his works has been provided are as under- 


Bhasvati commentary on Vyasa Bhasya of Yoga Sutra (Sanskrit) 
Yoga Karika with Sarala Tika (Sanskrit) 
Samkhya Tattvalokah (Sanskrit) 
Pancasikhadinam Samkhya Siitram (Sanskrit Comm. On 
statements old Samkhya Acaryas) 
5. Parabhakti Siitram (wrote in 26 aphorisms on Samkhya and also 
commented on them in Sanskrit) 
6. Samkhya Siitras of Paficasikha and other ancient sages (Bengali) 
7. Samkhyan catechism (Bengali) 
8. Kapilasramiya Stotra sangrahah (Sanskrit with Bengali 
commentry) 
9. Sarala Samkhya Yoga(Comm. On Samkhya Karika in Bengali) 
10. Srutisara (Upanisadic doctrines explained in the light of 
Samkhya) 
11. Karmatattva (Book in Bengali describing Karma Siddhanta) 
12. Translated 'Bodhicaryavatara' in Bengali 
13. Dharma Pada (Translated Pali verses in Sanskrit verses and 
further translated in Bengali) 
14. | Nibandha Granthavali (in Bengali) 
15. Samkhyiya pranatattva (Bengali book) 
16. Sankara DarSana and Samkhya tattva (in Bengali) 
17. Gita and its doctrines (in Bengali) 
18. Pancabhita 
19. Satya aur usaka avadharana 
20. Purusa or Atman 
21. Mastiska and Svatantra Jiva (in Bengali) 
Shri J.N. Farquhar during his quest for finding real Sddhakas of 
spiritual path happened to meet Swami Hariharananda Aranya, 


PS RS, 
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writes 'Samkhya samnyasins are so rare that it is of interest to 
know that as early as 1912 a learned Samkhya Yati named Swami 
Hariharananda Aranya was alive and teaching in Calcutta’ (The 
religious quest of India, Page 289). 


Kapilagramiya Patafijala Yoga DarSana is his one of the well known 
works. Originally in Bengali, it has been translated in Hindi and English. 
Dr. Rama Shankara Bhattacharya has given the summary of Swami 
Hariharananda Aranya's Samkhya's another work well known as Samkhya 
Tattvavaloka which has been incorporated into encyclopaedia of Indian 
Philosophies, Vol. No iv, (Samkhya , A dualist tradition in Indian 
Philosophy) Edited by Gerald James Larson and Rama Shankara 
Bhattacharya, Pub. By Motilal Banarasidas,1987. 


Swami Hariharananda Aranya is not only a personality well versed in 
Indian Traditional thought and sadhana but he is also well versed in Western 
thought and modem Anatomy and Physiology. This becomes quite clear 
from his Pataiijala Yoga DarSana - a commentary on Yoga Sitra of Patanjali 
(cf. commentary on PYS 1/7, 1/30, 1/50, U1 /13, TV / 14) 


His criticisms of Buddhist thought from Samkhyan point of view and 
his answers to Sankaracharya's criticism to Samkhya are profound instances 
of his philosophical acumen and remind us of ancient Indian method of 
establishing one's thought. 


Besides being a great scholar of Simkhyan philosophy and tradition 
and an ardent follower of Samkhyan path, he had a great reverence for 
Yoga Siitra of Patafijali as well. In modern times, we write Samkhya - 
Yoga with hyphen but for Hariharananda Aranya these two can not be 
conceived in separation. This can be deducted on the basis of the works 
that he has written on Patafijala Yoga. 


We have three works written by Swami Hariharananda Aranya to be 
quoted here under the works on Patanjala Yoga:- 


1. Patafijala Yoga DarSana - This is a work in Bengali language. 


(xv) 


YOGA KARIKA 


This can be considered as author's magnum opus. The book not 
only elucidates the concept of Yoga but at the same time refutes 
all those objections raised against Patanajali's Yoga and thus 
establishing the theory of Patafijali with profound arguments. 
Fundamentally, this work is elucidation of Vyasa Bhasya in 
Bengali language. 


2. Bhsvati - a Sanskrit commentary on Vyasa Bhasya - we 
have two types of commentaries related with Patanjala Yoga. 
One is direct commentary on Yoga Sitra and the other is 
Commentary on various commentaries on Yoga Siitra. Bhasvati 
is Sanskrit Commentary on Patafijala Yoga of Second type 
because this is a commentary on Vyasa Bhasya. 


3. Yoga Karika - On the basis of the statement in the beginning of 
Yoga Karika, it clearly mentions that it is a work on Patafijala 
Yoga Sitra. It presents the contents of Yoga Siitra with precise 
explanations in verse form in Sanskrit. We have also Sarala Tika 
- a commentary on Karika by the author himself. Tika is 
purported to unfold the concepts that are not clearly understood 
from Karika. 

Special features of Yoga Karika 


To present Yoga Sutra and Vyasa Bhasya both in the verse form - termed 
as Karika by the author himself - is the most important feature of this Text 
and only a great scholar of the calibre of Swami Hariharananda Aranya 
can take up this challenging work. It is a well known fact that Yoga Siitra 
of Patanjali is one such siitra text in orthodox system of Indian Philosophy 
which has been commented by maximum number of commentators. This 
indicates two important facts about Yoga Siitra - (1) Its practical nature 
might have attracted the maximum number of commentators towards it, as 
well as, the (2) terse composition of its aphorisms necessitated the 
elucidation by several commentators. And further the synthesis of Theory 
and Practice is in itself a rare phenomenon in Indian philosophy and Yoga 
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Sitra is perhaps the rare example of its kind. Though fundamentally Yoga 
Sitra has Samkhyan metaphysical foundation and it serves towards the 
realization of liberation as conceived by Samkhya but the practical 
efficaciousness of Yoga is not restricted to it only and that is the reason 
why Yoga has been accepted as Sadhana by the philosophies having 
different metaphysical foundations than Samkhya . And the uniqueness of 
Yoga Karika consists in shedding light on both the aspects of Yoga Siitra 
viz. Samkhyan metaphysical thoughts and also on subtle practical aspects 
of Yoga. In doing so, Swami Hariharananda Aranyaji seems to have taken 
Vyasa as the ideal to be followed which happens to be the case with the 
commentators of Siitra after Vyasa. At times it may at once be said that 
Karika has rendered Vy4sa in most abridged form or simplified the same. 
In this way Yoga Karika carries forward, in modern times, the ancient 
tradition of Yoga. Writing Sarala Tika on his own work i.e. Yoga Karika 
also reinforces the same spirit. 


Schema of Present English translation 
Prior to taking up this work we had several options in front of us such as 


1. Translating the work along with providing the word meaning or 
2. Directly translating the Karika only without providing word meaning. 


However, we can not grasp the import of the Karika Text without 
understanding the meaning of the words constituting the Text. Hence we 
have adopted the first option. 


After having adopted the first option the features of presentation are as 
follows - 


1. Weare guided by the order of the contents of available Text published 
in the Appendix -1 referred above. This presentation contains the 
Patanjala Yoga Sitra followed by Karikas on it which again is 
followed by Sarala Tika by Swami Sri Hariharananda Aranya 
himself. Since the Karikas have been construed to explain the Siitras, 
they formed the essential core of the Text, hence the Siitras have 
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been presented in our English Translation along with its 
Transliteration and the meaning thereof. 


In order to make Karikas accessible to non Sanskrit / Devanagari 
knowing persons, we have provided the Transliteration of Karikas 
preceded by their Devanagari Version. 


As stated earlier, we have provided the word meaning of each word 
of Karika in order to make the import of the Karika clear. This will 
be a good reference for those who want to know about how the 
translators have arrived at particular translation of the Karika. This 
will also help the readers in understanding the Karika analytically. 
The word meaning that has been provided are not the dictionary 
meaning of the words but the meaning has been given with reference 
to context. 


So far Translation of the Karikas is concerned, at various places, 
Sarala Tika on Karika has been considered to be more authentic 
and thus the readers may find the reflection of Sarala Tika in the 
translation but this has been done in order to provide better 
understanding of Yoga Karika in accordance with the views of 
Hariharananda Aranya. 


We have also provided special notes wherever necessary for 
understanding the concepts in better and clear way and through this 
we have tried to justify the concepts of Karika. 


In this way we have presented the English translation of Yoga Karika 
Text in following sequence of content:- 


i. 
ii. 


Original Pataijala Yoga Sitra (P.Y.S.) in Sanskrit 
Sutra in transliterated form 

Meaning of the Siitra 

Original Yoga Karika (Y.K.) 

Karika in transliterated form 

Meaning of each word of Karika 
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vii. Translation 
viii. Special Notes (wherever necessary) 


Limitations of the Translators 


In fact the limitations of the Translators are nothing but the limitations 
of Translator's knowledge and information which can always be improved 
but can never be transcended completely. Here no finality can be claimed 
but this much we are sure that no stones are left unturned in presenting the 
English Translation of Yoga Karika with clarity and precision. 


We had to depend on only one copy of this text. The printing of this 
published text is not completely error-free and at various places there are 
misprints in Karika. However, with the help of Sarala Tika, we could arrive 
at proper reading of the karikas and accordingly we have presented our 
translation. In spite of all this, the scope and possibility of further 
improvement remains. 


* OK OK 
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ay abrativer | 


(atha yogakarika /) 
Now the Yogakarika 
tl ae wera: are: 11 
(atha prathamah padah /) 


Now begins the First Chapter 


HY ATTARAT | P.y.s. vi 


(atha yoganusasanam /) 

Now begins the exposition of Yoga. 

frepacke fat yarnane cer wares 1 

para TUeted Ft PTET - 
sererarrepegaeat atate sas A: v.K. 1/1 
(iSanantapanagam niratifayavibodhatmakopadhiyuktam - 
nityaifvaryyasya citram bhuvanamayamalam yasya sambodhane na / 


kaivalyasthanayuktam gunamalarahitam tam krpakalpavrksam - 
Sraddhaviryyaprajatasmrtimuditahrdo dhimahi Sreyase nah //) 


4 


isanam: to the Lord, tapanaSam: destroyer of pain, suffering, niratisaya: 
unexcellied, vibodhatmaka: full of knowledge of all the three tenses i.e. 
past, present and future, omniscience, upadhiyuktam: endowed with 
characteristics, nitya: of the eternal, aisvaryyasya: of the supremacy, 
sovereignty. citram: form (of the Lord), bhuvanam: world, ayam: this, 
alam: sufficient, yasya: whose, sambodhane: in order to address / in order 
to depict, na: not, kaivalya: aloneness, sthana: abode, yuktam: along 
with, guna: quality i.e. sattva, rajas and tamas, mala: impurity, rahitam: 
devoid of, untouched (by), tam: that i.e. the Lord, krpa: grace, 
kalpayrksami: desire - yielding tree, $raddha: faith, virya: energy, vigour, 
prajata: born of, smrti: memory, mindfulness, mudita: gladness, hrdah: 
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heart, dhimahi: propitiate, Sreyase: for the sake of welfare, felicity, nah: 
us. 


We propitiate the Lord for the sake of welfare (higher purposes of 
life) with the heart full of gladness and mindfulness born of faith and 
vigour. The Lord - whose form cannot be depicted completely even in 
the space as vast as three worlds, who is destroyer of three-fold 
sufferings, eternal, full of sovereignty, possessed of qualities such as 
unexcelled omniscience, devoid of impurities of Gunas, abode of 
Aloneness - bestowes mercy like a wish yielding tree. 


Note : In accordance with the Sanskrit Literary tradition here also the Lord is 
invoked for the success in yogic enterprise. This clearly reflects the theistic 
approach of Patanjalian Yoga. The Karika also highlights the aim of Yoga, which 
is Kaivalya. Another very important requirement for the success in Yoga is laid 
down i.e. the Yoga aspirant should be full of faith, enthusiasm and mindfulness. 
The term gunamala (the impurities of gunas - sattva, rajas and tamas) besides 
distinguishing the Lord from the Matter, indicates that these should be transcended 
in the ultimate analysis. 


TERS Fa TTT SAT | 
factadt ot ara: weet cases wary ARTA 1 y.K. 172 
(sahasrarasmerghrnibhiryatha'ndham 


yadvakyabhabhirmanasastatha'ndham / 
viliyate tam tamasah parastham patanjalim prajfiagurum namami // ) 


sahasra: thousands, ra$meh: by / through the rays, ghrnibhih: (through 
the sunshine, through the rays of the light,) from the Sun, yatha: just as, 
andham: darkness, yad: whose, vakya: sentence, here teachings, 
bhabhih: by/through the luster, manasah: of the mind, tatha: so also, 
similarly andham : darkness, here ignorance, viliyate: dissolves, tam : 
that, tamasah: tamas, darkness, ignorance, parastham: being transcended, 
patanjalim: to the Patajijali, prajiagurum: leamed master, namami: I 
salute. 
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I salute Patanjali the learned master, who has transcended the 
ignorance and by whose teachings (wisdom) the ignorance gets 
dissipated just as the darkness gets dissipated by the light of thousands 
of rays of the sun. 


Note : The very significant implication of the present Karika is that Pataiijali is 
conceived or said to be the teacher who having first himself transcended the 
ignorance through yogic sadhand, sets to impart the same wisdom to others out 


of compassion. 


Ayearar Wa GIS a APT Waray | 
Be oa aa HU wales F eaqeS A i v.K. 13 
(mumuksusattvan bhavaduhkhapankaduddhartumasman munina 


susastram / 
idam krtam yena krpavasena patanjalim tam svagurunca naumi //) 


mumuksu: desirous of liberation, sattvan: beings, invididuals, bhava: 
worldly existence, the world, duhkha: pain, sufferings, pankat: from the 
mud, uddhartum: in order to elevate, raise, asman: we, for us, munina: 
by the muni, susatram: great science, idam: this, krtam: done, laid down, 
rendered, yena: by whom, krpavasena: moved by mercy, patanjalim: to 
Patafijali, tam: that, sya: one's own, gurum: to the master, ca: and, naumi: 
I salute. 


I bow to my preceptor, the muni Patanjali, who being moved by 
mercy, has rendered this science simple in order to elevate us, the 
desirous of liberation from the muds of worldly pain. 


Note : The Karika indicates that Patajali is not the originator of yoga. The 
science of Yoga was prior to Pataijali. What he did is to systematize the science 
in such a way that even a lay person can avail himself of this science and get the 


emancipation. 


fara faafrarion: qarwraarorat Frere: | 
sareranitanyant fe frtaniteracdayan tl v.k. 14 
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(vibhanti vijnanavibhanuliptah sttraprabhasvanmanayo nibaddhah/ 
Sribhasyacamikarabhisane hi vivekamauleravatansabhatah //) 


vibhanti: shine, vijnana: knowledge full of purity and logic i.e. 
consistency, vibh@: luster, light, anuliptah: covered with, lit. besmeared, 
sutra: aphorism, prabhasvat: shining, manayah: gems, nibaddhah: 
fixed upon, inlaid with, $ribhasya: an honorific commentary, camikara: 
gold (en), bhiisane: in / on the royal crown, hi: certainly, viveka: 
discriminate - discernment, mauleh: of the head, avatansabhitah: being 
wor as ormament. 


Just as the lustrous gems inlaid in the golden crown of the king 
shine (with their brightness), similarly the aphorisms (of Patanjali), 
full of systematicness and reasoning, shine upon the commentary in 
the honorific consciousness of the discriminate discerner. 


Note ; Lustrous jewels = aphorisms full of systematicness and reasoning, Golden 
crown = Commentary, On King's head = in the consciousness of discriminate 
discerner, 


faret facvernstor afer: oreaferiy: | 

TRTATA AAT AT AAA 11 v.K. 1S 

(Sisto hiranyagarbhena carsibhih paradarsibhih / 

yastasyatra samarabdham yogasya hyanusasanam //) 
Sistah: disciplined, counselled, hiragyagarbhena: by Hiranyagarbha, ca: 
and, rsibhih: by the seers, paradarsibhih: by the seers of the beyond, 
yah: which, tasya: its, atra: here, samarabdham: proper commencement, 
yogasya: of the Yoga, hi: certainly, anuSAsanam: discipline, precepts, 
etc. 


Here is the proper commencement of the discipline of that Yoga 


which was counselled by the sage Hiranyagarbha who was the seers 
of the Beyond. 


Note : The term - paradar$i - (the Seers of the Beyond) indicates that the 
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propounders like Hiranyagarbha, Kapil etc. have laid down the science of Yoga 
only after they themselves have successfully accomplished it. Thus, here Yoga 
is based on experiences of the seers. The idea is that just as the Vedas are full of 
the intuitions received by the Vedic seers similarly the knowledge and wisdom 
that yoga siitras propound are the intuitions received by these seers like 
Hiranyagarbha, Kapil etc.. Thus the yogic science is based on the authentic 
experiences of great seers and munis. This verse indicates that Sri Hariharananda 
Aranya is the supporter of the view that Hiranyagarbha was the first propounder 
of Yoga. And the same has been retold by Pataiijali. 


armfaragtatatte: | p.y.s. v2 


(yogascittavrttinirodhah/) 
Cessation of mental modification is yoga. 


aaao-eat at; wen-feata-waea: | 
Wr satat PENTA 11 VK. 1/6 


(antahkarana-dharma yah prakhya-sthiti-prayrttayah/ 
traigunastadbhaveccittam samskara-pratyayatmakam //) 


antahkarana: internal organs i.e. mind, intellect and ego, dharma(h): 
characteristics, yah: which, prakhya: illumination, sthiti: inactivity, fixity, 
standstill, static, prayrttayah: activity (ies), traigunah: of the nature/ 
form of threefold gunas, tad: that, i.e. internal organs, bhavet: becomes, 
happens to be, cittam: consciousness, samskara: subliminal impressions, 
pratyayatmakam; of the nature of conscious/ experiential knowledge 
contents. 


Illumination, inactivity (static-ness) and the activity are the 
characteristics of the internal organ and which are of the nature of 
three-fold gunas and the consciousness happens to be that citta i.e. 
internal organ. The consciousness, further, is samskaratmaka i.e. of 
the nature of subliminal impressions and pratyayatmaka i.e. full of 
experiential contents, 
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Note : Here the terms - antahkarana - (internal organ) and - citta - (consciousness) 
are regarded as synonyms. Thus the three characteristics - illumination, activity 
and inactivity of internal organ happen to be the nature of consciousness i.e. 
citta. Rather the citta as conceived here seems to be the omnibus term, which 
exhibits these three qualities. Again this is further clarified by saying that - citta 
- is of the nature of pratyayatmaka and samskaratmaka. 


The term -sthiti - in the Karika has been translated as - inactivity - which 
needs little more explanation with reference to consciousness. What exactly is 
meant when it is said that - inactivity - also like the illumination and activity - is 
the quality of citta? Hariharfnanda Aranya understands it in terms of subliminal 
impressions - sthiti samskarariipa i.e. the "sthiti" as the characteristic of 
consciousness is nothing but that aspect of consciousness which is of the nature 
of subliminal impressions of past experiences (bhoga). Hariharananda while 
continuing the discussion says - "cittantu samskara pratyaya dharmah tatra 
samskarah aparidrstah sthitidharmah...". Thus the term "sthiti" stands for the 
subliminal impressions that get stored (to use the metaphor) in the consciousness 
and variously termed as action - deposits (karmasaya) (Ref.23 II/12). 


Harihardnanda Aranya understands prakhya as sattvikibodhariipa of the form 
of illumination i.e. having characteristics of sattvaguna, pravrtti as cestaripa 
rajasi i.e. full of activity i.e. characteristic of Rajas guna and sthiti as samskara 
riipa tamasi i.e. having characteristics of tamas guna i.e. of the nature of subliminal 
impression. 

Subliminal impressions are those aspects of consciousness about which there 
is no awareness whereas the another characteristic of consciousness i.e. pratyaya 
is that epistemic and action oriented dimension about which there is awareness. 
Thus citta as conceived in this science is said to be constituted of samskara and 
pratyayas. In fact, the term cittavrtti (modifications of consciousness) is the 
technical rendering of a particular epistemic state only. Vrttis are nothing but 


those knowledge states that are always setting and arising in the consciousness. 


weaned fared wefearreaory | 
valqastionanen wea gfafedtear vt v.K.07 


(prakhyaripam cittasattvam sarvvavijnanalaksanam / 
lJayodayasilavastha tasya vrttiritirita //) 
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prakhyarupam: of the nature of knowledge, cittasattvam: principle of 
consciousness, sarvam: through and through, in its entirety, purely, solely, 
vijnana: awareness, consciousness, knowledge, laksanam: of the 
characteristics, laya: setting, udaya: rising, Sila: nature, character, avastha: 
states, condition, tasya: its, of the citta or awareness, yrtti: modification, 
transformation, mode of functioning, iti: in this way, thus, irita: stated. 


Knowledge (prakhyariipa) is the sole characteristic of the principle 
of citta i.e. consciousness. And its transformation i.e. vrttiis the setting 
and rising state of knowledge. 


Note : In this science the term citta yrtti solely denotes a state of knowledge. 
Thus vrttis are the rising and setting states of knowledge (awareness). The yoga 
consists in the cessation of these states. The degrees of such a cessation is discussed 
in the following Karikas. 


water avant gaat afar | 
BaP ar aaa: Pasa: | V.K. 1/8 


(sarvisim vestavarjanam vrttinam yannirodhanam / 
sa yogo va samadhih syadatyantatapasatanah //) 


sarvasam: of the all, entire, va: or, ista: conducive, varjanam: excluding, 
vrttinam: all the transformations, modifications, except, yat: that which, 
nirodhanam: restricting, cessationing, sah: that, yogah: yoga va: and, 
samadhih: samadhi, syad: happens to be, atyanta: complete, entirely, 
tapa: suffering, pain, $atanah: causing the destruction. 


The cessation or restriction of all the transformations/modifications 
is said to be yoga which is also called "Samadhi" (i.e. asamprajnata) 
and the cessation of all those modification except the conducive one is 
(also called) "Yoga" (i.e. samprajnata) remover of suffering in its 
entirety. 

Note : Here Hariharananda Aranya is referring to two fold forms of Yoga (i.e. 
Samadhi) Samprajnata and asamprajnata. Asamprajiata is that yoga wherein 
all those modifications are restricted which are considered to be non-conducive. 
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However, when all modifications (conducive and non-conducive) are restricted 
it is called asamprajiiata yoga which is said to lead to the parmanent removal of 
suffering in their entirety. Thus the cessation that does not lead to the removal of 
suffering in its entirety is not entitled to the status of Yoga or Samadhi. 


farer Fat a faferer ware a Prefer | 
Way Aes: THAT BATA: 11 y.K. 19 


(ksipta madha ca viksipta ekagra ca niruddhika / 
sattvesu sahajavasthah pancema-scittabhimayah//) 


ksipta: restless, midha: infatuated, ca: and, yiksipta: distracted, ekagra: 
one pointed, niruddhika: restricted, sattvesu: among the beings, 
sahajavasthah: natural states, panea: five, ima: these, citta: 
consciousness, bhumayah: states, 


Among all the beings following five are the natural states of 
consciousness - restless, infatuated, distracted, one-pointed and the 
restricted, 


Note : Various states of consciousness are identified. The identification is based 
on whether or not the consciousness can concentrate on a particular point. It is 
said that there are five such states of consciousness capable or incapable of 
concentration with highest or zero degree of concentration. These states are further 
said to be natural among all the beings (human). 


These five states of consciousness are as follows: 
1) Ksipta (unsteady, restless) 
2) Mudha (infatuated) 
3) Viksipta (distracted) 
4) Ekagra (one -pointed) 
5) Niruddha (restricted). 


"Samprajhata Yoga" is said to be accomplished only in and through one 
pointed state of consciousness wherein the consciousness is potential enough to 
hold in itself any particular desired object for a considerable longer time duration. 


We have seen that (YK 1/6) there are two things in consciousness i-e. 
subliminal impressions (samskaras) and contents of experience (pratyayas). In 
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normal day-to-day experience, the human beings are lead to several epistemic 
situations and actions by being governed by subliminal impressions because of 
the stimuli. Thus subliminal impressions lead to pratyayas and the pratyayas in 
their turns give rise to other subliminal impressions. This goes on endlessly until 
the consciousness is arrested by yogic practices. When through such practices 
there remain in consciousness only the subliminal impressions and there are no 
pratyayas (i.e. when consciousness becomes devoid of contents of experiences), 
there ensues, it is said, the fifth and final state of consciousness i.e. niruddha 
which is considered to be a prime state (mukhya bhiimika) of yoga of which the 
fourth state (ekagra) is said to be immediately preceding state and the yogis who 
successfully stay in it, can get the knowledge born of samadhi established in 
their consciousness. This is termed as "samprajnhata yoga". And it is this 
samprajiata yoga that leads towards cessation (nirodha), upon the cessation of 
even this samprajiata every thing comes to cessation, there ensues the 
asamprajnata state. This samprajnata state is the nirudhabhimi i.e. restricted 
state. 


Thus upon the foregoing discussion we come across following points: 


1) Yoga is cessation of the epistemic states that always arise and dissolve in 
consciousness. 

2) One-pointed is necessary, if not sufficient requirement, for the cessation 
to take place on the part of the consciousness. 

3 


— 


Cessation is understood, albeit, in and thorugh dual levels - the first is 
termed as " samprajiiata yoga" meaning thereby, as the very title suggests, 
the cessation through knowledge. This knowledge is said to arise in one- 
pointed state of consciousness (ekagra citta bhiimi). In this level of 
cessation there is the cessation of all the knowledge contents, experiences 
except the knowledge state of object upon which the consciousness has 
become one-pointed. The further details of the mechanism of cessation 
on this level are: withdrawing the consciousness from all the objects and 
concentrating it upon the one and identical object. This (of course as a 
long practice) is said to give rise to prajna (knowledge) which counter 
acts upon and thereby engenders the cessastion of all the subliminal 
impressions (samskaras) of previous experiences. Now in consciousness 
there is the pratyaya (experience) of the prajfa and its newly formed 
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subliminal impressions. Since the said cessation is engendered thorugh 
"prajia" (knowledge) it is called "samprajnata yoga". Certainly this 
knowledge is qualitatively different both from sense-perception and 
rational one. Thus in “samprajiata yoga" consciousness is left only with 


the prajna and the samskaras thereof. 


4) When there is further cessation of even this above mentioned "samprajiata 


= 


yoga" i.e. the prajiia and its samakaras as there is complete cessation of 
the seeds of worldly experiences there ensues the second and final level 
of cessation termed as “asamprajiata yoga" which is nirudhabhtmi i.e. 
the state of cessation. Thus the "a" in asamprajnata yoga stands for nirodha 
i.e. cessation of "samprajfiata". 


warsfert waa fitat yet Alea ae | 
farnfefrefaficer whatsehertieret fe at tl vk. 1/10 


(sada'sthira bhavet ksipta mudha mohavasa tatha / 
ksiptadvisistaviksipta sthairyya'sthairyyatmika hi ya //) 
sada: always, ever, asthira: unsteady, unstable, bhavet: happens to be, 
ksipta: restless, mudha: infatuated, mohavasa; swayed by delusion, 
tatha: and, ksiptat: from the restless, visista: different, viksipta: 
distracted, sthairyya: steady, asthairyyatmika: of the nature of 
unsteadiness, hi: because, ya: which. 


The ever unstable (state of consciousness) is called ksipta i.e. 
"restless" (state of consciousness), that is swayed by delusion is called 
midhai.e. "infatuated". The uniqueness of viksipta i.e. "distracted" 
state from that of "restless" is that the former is a state which is 
sometimes steady whereas the latter is never steady. 


Note : Herein Viksipta state is deemed to be fit for undertaking the yogic journey 
because first two states viz. ksipta and midha by their very nature are not 
conducive to undertake yogic activities (Please refer Y.K. II/1), 


welaias wart dar aa vied | 
warn frayft: a wera | v.11 


10 


SAMADHI PADA 


(ekasminnistha evarthe samsaktam yatra lilaya / 
ekagra cittabhimih sa samprajnanaprasirmata //) 


ekasminnistha: being in/rested on one, eva: same only (This particle is 
most frequently used to strengthen and emphasise the idea expressed by a 
word), arthe: in the object, samsaktam: enamoured, attached, yatra: 
where (in), lilaya: without efforts, ekagra: one-pointed, cittabhiimih: 
state of consciousness, sa: that i.e. one-pointed state of consciousness, 
samprajnana: pure knowledge, prastrmata: is regarded as giving rise 


(to). 


"One-pointed" state of consciousness is one which effortlessly rests 
upon one and the same object (continously). Such a state is regarded 
as giving rise to pure knowledge. 


Note : It is only through the accomplishment of perfection in one-pointed-state 
that success in samprajnhata yoga is attained and not otherwise. In one-pointed 
state one develops an ability to hold the desired object in consciousness to any 
desired length of duration. 


VeERAa at weateat Het | 
a freer warena aber yeryfieH 1 y.K.1/12 


(samskaramatrasesa ya pratyayarahita sada / 
sa niruddha samakhyata yogasya mukhyabhamika //) 


samskaramatrasesa: having the residuum of subliminal-impressions 
alone, ya: which, pratyayarahita: devoid of any experiential contents, 
sada: always, sa: that, niruddha: restricted, samakhyata: aptly stated 
(to be), yogasya: of the "Yoga", mukhyabhumika: prime state. 


The restricted (fifth state of consciousness) is that wherein there is 
only the residuum of subliminal impressions and is (thus) always 
devoid of any experiencible contents. It has been aptly stated to be the 
prime (final) state of Yoga. 
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aun: anfafe asia atfaa: | 
aa wiaraterate srenpat: wore 1 ¥.K.1/13 


(sarvabhaumah samadhirhi dharmmascittasya kirttitah / 
tatra lobhanmohaccapi adyabhimyoh prajayate //) 


sarvabhaumah: universal, samadhih: samadhi, hi: because, dharmmah: 
characteristic, cittasya: of the consciousness, kirttitah: said, asserted, 
tatra: there, in restless and distracted states of consciousness, lobhat: due 
to greed, mohat: due to infatuation, ea; and, api: even, also, Adya: earlier 
(ksipta and midha), bhiimyoh: states of consciousness, prajayate: arises, 


It is because samadhi is asserted to be the universal characteristic 
of consciousness it can arise due to greed and infatuation, even in 
earlier states i.e. restless and distracted states of consciousness. 


Note ; Hariharananda Aranya, uses the terms "Samadhi", "Yoga" and "Nirodha" 
synonymously. "Yoga" as samadhi and yoga as cessation understood in terms of 
two levels. Now here it is said that "Samadhi" is the universal characteristic of 
consciousness. So it can take place in any one of the five states of consciousness 
viz. Ksipta (restless, unset); Midha (infatuated); Viksipta (distracted), ekagra 
(one-pointed) and niruddha (restricted), but such a samadhi, it is said - Na 
paramartham sadhayati - does not enable to accomplish the highest good 
(summum bonum). The reason why it is so is that in such case there always 1s the 
possibility of pouring in of the districting factors - due to which "isolation" is 
neyer attained. So it is only the samadhi that ensues in and through "one- 
pointedness" can lead one towards liberation. 


fafarryfirranta anf: qetaert: | 
sragnfaetare Sad Aa ares i v.14 


(viksiptabhimijascapi samadhih pirvvavadyatah/ 
upasarjjanaviksepat kaivalyam naiva sadhayet //) 


viksipta: distracted, bhiimijah: born of the state of, arising through the 
state of, ca: and, api: even, samadhih: samadhi, piirvvavat: similar to 
the earlier ones i.e. as is true with regard to other states of consciousness, 
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yatah: because, for which reason, wherefore, upasarjjan: pouring in, 
eclipsing, viksepat: by the distractions, kaivalyam: aloneness, isolation, 
naiva: never, sadhayet: accomplishes. 


As is the case with regard to earlier states of consciousness, the 
"Samadhi " ensued through "distracted state" too never accomplishes 
the aloneness owing to the pouring in of the distractions in it. 


wictaater fort aq fetes rade tl vk. 


(ekagrabhimije siddhe samadhau ca samadhijam / 

prajianam sadbhitam siksmam karmmaksayakaram param // 
sadaikarthaprasaktatva-svabhavaccetasastada / 

pratitisthati citte tad nirodhancaiva bhavayet //) 


ekagrabhumije: arising in the one-pointed state, siddhe: accomplished, 
samadhau: in the samadhi, ca: and, samadhijam: born of samadhi, 
prajnanam: knowledge, sadbhiitam: pertaining to Reality, siksmam: 
subtle, karmma: action, ksayakaram: causing diminution, param: 
Highest, Absolute, sada: ever, always, ekartha: one-object, prasaktatva: 
enamouredness, svabhavat: because of the nature (of), cetasah: 
consciousness, tad@: then, at that time, pratitisthati: gets firmly 
established, citte: in the consciousness, tat: that, nirodham: restriction, 
caiva: should be, bhavayet: contemplated upon. 


As a result of accomplishment of samadhi born of "one-pointed" state 
of consciousness and the samadhi that gives rise to subtle and absolute 
knowledge of reality happens to be the destroyer of all the actions. 
Therefore, owing to its mono-object-oriented nature gets firmly established 
in citta. It is such a restriction (of citta) one should contemplate upon. 


Note : Here it is made clear that only the samadhi that takes place in one-pointed 
State of consciousness can lead towards the prime object viz. Kaivalya (Isolation) 


13 


Es 


Sd 


aa 


SS 


EE 


ae 


YOGA KARIKA 


and not any samadhi that is born of other states (bhumis) of consciousness such 
as Ksipta, Muidha or Viksipta (see YK 1/14). Itis only when sattva gets dominated 
in consciousness there comes into being "one-pointed" state and when samadhi 
takes place in such a state there is the dawn of highest knowledge having as its 
object which is real and subtle i.e, transcendental. And when the consciousness 
is solely occupied by such knowledge of the reality there arises in consciousness 
no other state. Because the one-pointed state of consciousness is a kind of 
transformation wherein the arising and dissolving states are identical and there is 
no scope of any other experience and action. And that is the reason why it is said 
that samadhi arisen in one-pointed state of consciousness wherein the restriction 
i.e. nirodha is firmly established upon which one should contemplate. 


wea: 8 at: wae-raaweres arate: | 
arenta faztat abit araerara Sita: 1 v.K.1/16 


(samprajnatah sa yogah syad-vivekastasya ca vadhih / 
tasyapi nirodho yogo hyasamprajnata iritah //) 


samprajiatah: known in its totality (here restriction of all non-conducive 
modifications of consciousness, sa: that (ref. the above Karika), yogah: 
Yoga, syat: happens to be, vivekah: discernment (the discernment of the 
difference between purusa and buddhi), tasya: its, i.e. of the samprajnata 
yoga, ca: and, avadhih: limit, tasyapi: its too, also, i.e. of the discernment, 
nirodhah: restriction, yogah:yoga, hi: therefore, asamprajnata: 
séetrintii of both (the conducive and non-conducive modification of the 
consciousness, iritah: stated to be. 


~- 


That happens to be the "samprajnata yoga" which remains to the 
extent there is discriminate/ discernment and when there is cessation 
of this (the later) too, there takes places the yoga which is stated to be 
"asamprajnata". 

Note: The Highest knowledge of reality that arises in one-pointed state of 
consciousness is said to culminate into discriminate-discernment i.e. the realization 
of the absolute distinctness of purusa from the buddhi. And for the complete 
cessation of restriction spoken in I/2 there must be a further cessation even of the 
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discriminate discernment. This higher level variety of cessation is termed as 
"a"samprajnata yoga. In this there is the cessation of prajia@/viveka too. Thus 
there seems to be two levels of cessation samprajiiata and asamprajnata. 


AGI FE: TRUST | P.y.s. 1/3 
(tada drastuh svaripe'vasthanam /) 


Thereafter the seer gets established in its own (true) nature. 


Prte adgeiat gefrarcretionr: | 
aaarahatatear aryet wera i y.K.1/17 


(nirodhe sarvavrttinam drastuscinmatraripinah/ 
tathaivavasthitirvacya meghanmukto yatharyama //) 


nirodhe: having restricted, sarva: all, entire, vrttinam: of the 
transformations, drastuh: of the seer, cinmatra: Consciousness alone, 
Pure consciousness, rupinah:; of the form/nature of, tathaiva: similarly, 
avasthitih: condition, state, vacya: is stated, meghat: from the clouds, 
muktah: free, yatha: just as, aryama: the sun, 


Just as, when freed from clouds the sun is said to remain in its 
actual nature, similarly when the cessation of all the transformations 
(of consciousness) takes place, the seer, of the nature of pure 
consciousness stays in its actual nature. 


Note : Human consciousness (citta) according to the yoga, is full of vrttis, 
samskaras, pratyaya, feelings (attachment, hatred etc.) fears and so on. All these 
factors of ordinary consciousness are, according to this philosophy, not conscious 
in themselves. In fact these factors, by their very nature, can not be conscious in 
themselves but only experiencible termed as "seen" (Y.K.I/18). Over and above 
these, there is purusa or Consciousness. And as stated above the "seen" is 
apperceived by purusa due to which the vrttis and purusa appear as if identical 
and thus is the experience of similarity between the intellect and purusa in ordinary 
(non-samprajnata) experiences. This phenomenon is explained in present Karika 
through a simile : just as the sun even though in itself always full of light but 
when covered by clouds it appears cloudy and when the clouds get removed it is 
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full of light. Similarly when through the processes of dual level restrictions - 
“samprajiata" and "asamprajfidta" (see Y.K.1/16) the consciousness get 
thoroughly subjected to processes of restriction (nirodha) there remains the purusa 
(consciousness) alone similarly to the situation of Sun when clouds are removed. 
This is termed here as svarupavasthiti (establishing of oneself in one's true nature) 
of the seer. 


ghrarsatrara | P.y.s. 04 


(vrtti sarupyamitaratra /) 


At other times (when not established in its own true nature) gets 
identified with transformations. 


ghry afreary aE: art are: | 
grate: we arent: MUM: 11 YK. 1/18 


(vrttisu hyaniruddhasu drastuh §uddhasya saksinah/ 
vrttibhih saha caikatvakhyatih syaduparagatah//) 


yrttisu: in / among the transformations, hi: because, therefore, 
aniruddhasu: in/among the unrestricted, when not restricted, drastuh: 
of the seer, Suddhasya: of the pure, saksinah: of the witness, vrttibhih: 
the transformations, saha: with, ea: and, ekatvakhyatih: appearance of 
one-ness, syat: happens to be, uparagatah: by being coloured. 


By being coloured by unrestricted modifications (of mind), the 
witnessing pure seer gets identified with the modifications appearances 
be oneness (of Purusa) with the. 


Note : Herein two states of consciousness are identified - state of discriminate- 
discernment (vivekartpa) and state of non-discriminate-discernment (aviveka 
riipa). In order to make a distinction between these two states an example of 
crystal and the China rose is given. The crystal, when in the vicinity of China 
rose, appears red (by being coloured by the flower) whereas when it is away 
from the flower it appears in its own colour i.e. white. Similarly in the non- 
discriminate-discrenment state there is the appearance of similarity between the 
intellect and purusa and this is the instance of misconception (viparyaya 
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yrttisarupa) whereas in discriminate-discernment state the "seer" (purusa) appears 
in its pure nature. Thus there is the antynomy between viparyaya and viveka 
khyati. 


gaa: wae: feersfeer: | p.v.s. 1s 
(vrttayah pancatayyah klista'klistah /) 


The modification (of citta) are fivefold - affilicted and non-affilicted. 


feersteeta ada are fersnferer 
afaeratact: fer afaet: anfaeaa: 11 v.K. 1/19 


(klista'klisteti vrttinam sadhanartham vibhajitam / 
avidyapurvikah klista aklistah santihetavah // ) 


klistah: painful, afflicted, aklistah: non-painful, non-afflicted, iti: in this 
way, thus, vrttinam: of the transformations, sadhanartham: for the sake 
of accomplishment, vibhajitam: classified, avidyapurvikah: preceded 
by ignorance, klistah: Painful, afflicted, aklistah: non-painful, non- 
afflicted, Santihetavah: causing peace, 


The classification of transformation (of citta) as afflicting and non- 
afflicting is meant for the sake of accomplishment; (among them) the 
afflicting ones are preceded by the ignorance whereas those which 
are non-afflicting are said to be causing peace . 


Note : According to Harihardnanda Aranya, all the vrttis (transformations/ 
modifications of citta) prima facie are the contents of experiences (yogibhih 
pratyayariipa eva vrttayah grhitah Y.K.1/30). So the classification among them 
as klista and aklista is just relatively so and there is no absolute distinction, The 
vrttis that serve the highest good of the yoga are said tobe "non-afflicting”, whereas 
that which can not do so, or cause some obstacle or the other, are termed as klista 
(afflicting). 


Ignorance, I-am-ness, attachment, hatred, will to live (fear of death) are 
conceived by Hariharananda Aranya as the instances of viparyaya 
(misconception) - the second among the five transformations of consciousness, 
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the rest being pramana (means of valid knowledge) vikalpa (mental- 
constructions), nidra (sleep) and smrti (memory). The ignorance, I-am-ness etc. 
are characterized as kleSas (P.Y.S. II/3) and these kleSas are nothing but 
Viparyayas (mis-conceptions) and are causes of pain (Y.K.1I/6). 


The transformations of consciousness opposite to klista are conceived as 
non-afflicting. Thus the contents of experience (pratyayas) such as vidya 
(knowledge), Ego-lessness, dispassion (opposite of raga and dvesa) and 
fearlessness of death are various forms of discrimination and hence help the 
sadhaka in transcending the kleSas ("mukhyatahvivekapratyayartpah 
kleSanivrttikarinyah" see commentary on present Karika). 


warn-farnera-faener-Prat-Byaa: | P..S. 1/6 
(pramana-viparyaya-vikalpa-nidra-smrtayah /) 


(The five modifications are) Valid cognition, misconception, mental 
construction, sleep and memory. 


wars faudat faarcdaaerer | 
Prareget @ ada: waearrgra: 11 v.K. 120 


(pramanaiica viparyayo vikalpasamjnakstatha / 
nidrasmrti ca vastutah pancaitascittavrttayah //) 


pramanam: valid cognition, lit. the means of valid cognition, ca: and, 
viparyayah: mis-conception, vikalpa : imagination, mental constructions, 
samjnakah: termed (as), tatha : and, also, nidra: sleep, smrti: memory, 


ca; and, yastutah: in fact, as a matter of fact, paficaitah : five-fold, citta 
yrttayah: transformations of consciousness. 


As a matter of fact, the transformations of consciousness is five- 
fold (they are) valid cognition, misconception, mental construction, 
sleep and memory. 


WaarAMeTAa: WATT | P.y.s. 1/7 


(pratyaksanumanagamah pramanani /) 
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Valid cognition (is based on) perception, inference and testimony. 


wanteat welate: WAT AeHeOT AAA | 
eget waror fe fear arerH  V.K. 21 


(abadhito hyarthabodhah prama tatkaranam matam / 
sadbhatartham pramanam hi mithyajfanasya badhakam //) 


abadhito: un-contradicted, hi: because, arthabodhah: knowledge of 
object, pram: valid-cognition, tat: its, of the valid-cognition, karanam: 
means, matam: thought, said, sadbhuitartham: having real object, 
pramanam: means of valid-cognition, hi: because, mithya: false, 
jmanasya: of the knowledge, badhakam: contradicting, 


Valid cognition is uncontradicted knowledge of the object, its means 
is said to be pramana that contradicts the false knowledge as its object 
is real. 


Note : As has been stated in Y.K. I/7 the transformations of consciousness are 
nothing but several experience states. Thus the transformations should be 
understood as - contents of consciousness that continuously rise and set in and 
through consciousness. Five such experience states are identified in this science. 
They are :- Pramana (means of valid knowledge); Viparyaya (mis-conception); 
Vikalpa (mental construction); Nidra (sleep) and Smrti (memory). These are the 
five experiential states of the human consciousness. 


WAAATAAS AA Bat a APTA: | 
Tarde waronts septtont faftsrar: 11 v.k. 1722 


(pratyaksamanumanaica aptat Sruto ya agamah/ 
etanyeva pramanani traikalika viniscayah//) 


pratyaksam: perception, anumanam: inference, ca: and, aptat: through 
areliable person, Srutah: heard (received), ya: which, A4gamah: testimony, 
etani: these, eva: alone, only, pramanani: means of valid cognition, 
traikalika: pertaining to three periods or times, tenses etc., viniscayah: 
ascertained, fixed. 
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Perception, inference and the testimony heard from the reliable 
persons only are the three means of valid cognition that are fixed as 
pertaining to the three tenses. 


Note : Only three sources of valid knowledge are identified - perception, inference 
and testimony. The perception is said to pertain to present tense whereas the 
inference and testimony are said to pertain to all the three tenses i.e. past, future 
and present. These tenses are the respective temporal loci (adhikarana) of the 
experiential states termed as inference and testimony. 


favafirdatng qaihranontorrat | 
wera Bae a Pasta, 11 VK. 1/23 


(visayaiscittasamyogad buddhindriyapranalikat / 
pratyaksam sampratam jnanam visesasyavadharakam //) 


visayaih: with the objects, citta: consciousness, samyogat: through the 
contact, buddhi: intellect, indriya: cognitive sense-organs, pranalikat: 
through the channels, pratyaksam: perception, sampratam: present, 
immediate, jnainam: knowledge, vig§esasya: of the particular, 
avadharakam: determining accurately. 


Perception originates out of the conjunction between the object 
and the consciousness through the channels of cognitive organs and is 
the knowledge that pertains to the present and ascertains the 
particularity. 


THEM Wheat T AAA | 

eaqaryart ar arararetafaaata: 1 vik. 124 

(asahabhavasambandham jnatva ca sahabhavakam / 

hetu purvanumanam ya samanyarthaviniscitih //) 
asahabhava: non-concomitant, sambandham: relation, jnatva: having 
known, ca: and, sahabhavakam: concomitant, hetupirvya: based on cause, 
anumanam: inference, ya: which, samanya: general (as against 
particular), artha: object, viniscitih: ascertainment. 


20 


SAMADHI PADA 


After having known, the concomitant and non-concomitant 
relationship based on cause, the ascertainment of general object is 
inference. 


TART a: steers: | 

WATOTArTA: A ware-a: faetefrard: 11 v.K. 1/25 

(4ptoktaSabdasaktya yah Srotustadarthanigcayah / 

pramanamagamah sa syad-yah sidhyedavicaratah//) 
aptokta: conveyed / stated / by a reliable person, Sabda: word, sound, 
Saktya: through the power of, yah: that which, Srotuh: listener's, tad: its, 
artha : meaning, object, ni§cayah: ascertaining, pramanam: means of 
valid cognition, agamah: testimony, sa: that, (here the testimony as a means 
of valid cognition), syad: happens to be, yah: which, (here the testimony), 
siddhyeta: gets accomplished, avicaratah: non-conceptually, 


The ascertainment of that object by a listener through the power 
of words conveyed by a reliable person is the means of valid cognition 
happens to be Testimony which is accomplished by non-conceptuality. 


fardat frearnaaqaafaer | p.y.s. 1s 


(viparyayo mithyajinamatadripapratistham /) 


Misconception is a false cognition (as it is) not established in its 
(actual) form. 


ART THAR TT TA AT | 
warfefardat afa—frearara-earettet 11 v.K. 1/26 


(yadvastusvartipam tasmadbhinnartpasya tatra ya / 

khyatirviparyayo vrtti-mithyajnana-svartipika //) 
yad: that which, vastu; object, svaripam: nature, lit. one's own nature/ 
form., tasmat: from that, bhinna: different, ripasya: of the form/nature, 
tatra: therein, ya: which, khyati: cognition, knowledge, viparyayo: 
misconception, vrtti: transformation, mithyajnana: false knowledge, 
svarupika: of the nature of. 
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The misconception is that transformation of consciousness which 
is of the nature of false-cognition (of an object) wherein the nature of 
object is different from that what it actually is. 


WAT sears fewest: | p.y.s, 1/9 


(Sabdajiiananupati vastusiinyo vikalpah /) 


Conceptualization follows verbal knowledge and is without object. 


waaay wera aati: | 
arag-arery farat Sraevat faenea: 1) v.K.127 


(avastuvacakacchabdat pratyayo buddhinirmitah / 

yavad-bhasanuga cinta vyavaharyo vikalpakah //) 
avastuvacakat: through (the word) denoting no (real) object, Sabdat: 
through the word (s), pratyaya: content of citta, buddhi nirmitah: 
mentally constructed; concepualized, yavad: as far as, bhasanuga: 
following the language, cinta: thinking, vyavaharyo: daily affairs, usage, 
vikalpakah: conceptualization. 


Conceptualization is the content (experience) which is mentally 
constructed through the words signifying no object but (nevertheless) 
has the usage in daily affairs, as long as, there is the thinking carried 
on through the language. 


Note : In the case of false knowledge i.e. misconception there is the object about 
which there is the cognition that is different (contrary) from that what the object 
really is. In the case of conceptualization the words are empty i.e. having no 
substance at all. The examples are "non-existence" "infinite" "the head of the 
Rahu", "consciousness of the purusa " etc. Nonetheless conceptualization has its 
usage, unlike misconception, in the practical life. As there is the cognition of 
object devoid of word there is the absence of conceptualization in the dhyana 
termed as "nirvitarka"” and "nirvicara". To be more clear in these varieties of 
dhyana there is the contemplation on the object but the object is devoid of its 
linguistic aspects, 
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AANA Bharat | P.y.s. 1/10 


(abhavapratyayalambana vrttirnidra /) 


Sleep is transformation of citta that has the absence of content as its 
support. 


RU AAARSTANT NATTA: | 
apleaieraat far wearaenaratl AAT 1 y.K. 1/28 


(karanam yattamoriipamabhave svapnajagratoh / 
tajjadyalambano nidra pratyayastamaso mata //) 


karanam: the cause, yat: that which, tamoripam: of the nature of inertia, 
abhave: upon the non-existence; absence, svapna jagratoh: of the dream 
and wakeful (states), tat: that, jadya: inactivity, frigidity, dullness, 
alambanah: support, nidra: (deep) sleep, pratyayah: mental content, 
experience, tamasah: inertia, mata: stated, said to be. 


Sleep is said to be (essentially) of the nature of darkness, having 
inertia as its support which is the cause of the absence of both dream 
and wakeful states. 


Note : "Sleep"- one of the transformations of the consciousness - is said to be a 
kind of experience state. It is the experience of the absence of dream and 
wakefulness, The reason why and how it is pratyaya is that if it were not to be so 
then there would have left no memory of the absence of dream etc. and therefore, 
one could not have said that "I slept happily". Here we should borne in mind the 
difference made by Hariharananda between "pratyaya” and 'samskara" (see Note 
YK 1/6), Both are said to be the characteristics (dharmas) of consciousness (citta) 
but "pratyayas" are those contents about which there is awareness. And it is this 
awareness of the absence of the dream and wakeful experience that leave their 
impressions in the form of memory (smrti) and that is the reason why one says 
after the sleep that "I slept happily". This "sleep" is said to be the particular 
inactive state of consciousness. 


aqyatawareaare: waa: | P.y.s. 11 
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(anubhitavisayasampramosah smrtih /) 


Memory is non-deprivation of experienced content. 


freaeaqyaS AW WTA | 
Wa: Hey at wafers Bahar: 1 VK. 1/29 


(visayasyanubhitasya ya punaranubhitata / 

satah samskarabhiitena sa sarvavisaya smrtih //) 
visayasya: of the object, anubhitasya: of the experienced, ya: that which, 
punah: again, once more, anubhitata: expereinceability, satah: being 
present, samskarbhitena: owing to subliminal impressions, sa: that, 
sarvavisaya: about all the objects, smrtih: memory (Y-K. 1/43) 


Owing to the subliminal impressions, the re-experiencing of 
experienced objects is memory. It pertains to all the objects (belonging 
to any vyrtti). 

Note : Here the term "sarvavisaya" in Karika indicates that there can be a memory 


pertaining to every object experienced in and through all the yrttis including 
itself, 


ugfatafreantor wat tet Freer | 
gta: werersde Weta attra: 11 v.K. 1/30 


(pravrttisthitidharmanam esam rodhe nirodhanam / 

vrttih pratyayariipaiva grhita yogibhistatah //) 
pravrtti: activity (of citta), sthiti: state, condition (of citta), dharmanam: 
of the characteristics, esam: of these, rodhe: on restraint, nirodhanam: 
restriction, vrttih: transformation, pratyayarUpaiva: of the form of mental 
content (experiences) alone, grhita: accepted, yogibhih: by the yogis, 
tatah: therefore. 


It is upon the restraint of these characteristics of activity and state 
there is the restriction. Therefore, the transformations have been 
considered by yogis as of the forms (nature) of mental contents 
(experiences) alone. 
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Note ; The five vrttis (transformations) of consciousness are here understood as 
pratyayas (experiential contents) and are further grouped under two headings 
which are also termed as dharmas (characteristics) of consciousness. And they 
are: pravrtti (activity) and sthiti (samskaras - subliminal impressions). The nirodha 
(restriction) is said to consist in the restraint of these characteristics of 
consciousness. Pravrtti is said to consist of action and will whereas “sthiti" is 
identified as samsk@ras (subliminal impressions). 


CITTA DHARMAS (Characteristics of Consciousness) 


Paridrsta aparidrsta 
Pratyayas Sthiti (samskaras) 
¥v 
Five Vrttis 


The above chart is based on Y.K. 1/6 andY.K. 1/30 and the restriction of 
these characteristics should be understood on dual levels -samprajfata and 
asamprajiata (see Notes on Y.K, 1/9). 


MAAN AAA: | P.V.S. 12 


(abhyasavairagyabhyam tannirodhah /) 


The restriction of these (transformations of citta) (is achieved) through 
practice and dispassion. 


faderesanaraed aerararenie: | 
faagtaPrta: eargurat at wat wat U1 y.K. 31 


(vivekadarSanabhyasat vairagyaccartharodhinah / 

cittavrttinirodhah syadupayau tau tato matau “/) 
vivekadarsana-abhyasat: through the practice of discriminate vision, 
vairagyat: through the dispassion, ca: and, artha: object, rodhinah: 
restricting, cittavrttinirodhah: restriction of the transformations of 
consciousness, syat: happens to be, takes place, upayau: both the "means", 
tau: those two, tato: therefore, matau: considered. 


25 


YOGA KARIKA 


It is through the practice of discriminate vision and through the 
dispassion (towards worldly and other -worldly objects) the restriction 
of transformations of consciousness takes place. Therefore, these two 
are considered as the two "means". 


Note : Yoga consists, according to Pataiijala Yoga Sitra, in the restriction of the 
transformations of consciousness. And the said restriction is engendered through 
two Means - practice (abhyasa) and dispassion (vairagya). These two means are 
regarded as necessary and sufficient means for the said restrictions ("abhyasat" - 
vairagyat parat sarvavrtti nirodhah syat (Sarala comm. on Y.K. 1/31). Two 
"Yogas" are identified "samprajiiata" and “asamprajnata". In fact these two are 
considered in this system as two levels of restrictions (nirodha). Among these 
two the practice of " samprajiiata" and the thirstlessness of lower (apara), variety 
are conceived here as "external" means of the restriction of transformations of 
consciousness. These are external to the practice of “asamprajfiata" and the highest 
level (para) of thirstlessness. 


aa feat aatseara: .y.s.i3 


(tatra sthitau yatnod'bhyasah/) 
The practice is the effort to Stay therein (i.e, in the state of restriction). 


satrat Rafer: aaa at daa: | 
mrearerrare aig 1 v.K. 1/32 


(avrttiki sthitistasyah §antavastha ya cetasah / 
sadhananamanusthanamabhyaso viryapurvakam //) 


a-vrttiki: devoid of transformations, sthitih: state, condition, tasyah: its, 
of the state etc. §Anta avastha: tranquil state, ya: which, cetasah: of the 
consciousness, sadhananam: of the "means" , anusthanam: undertaking, 
repeatedly acting in conformity with, abhyasah: practice, 
viryapirvakam: preceded by energy. 


The "State" is the transformation-less tranquil condition of 
consciousness. The energetic undertaking of the "means" of that (state) 
is the practice. 
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a aq charertendacennfaat coy: | py.s.avid 


(sa u dirghakalanairantaryasatkarasevito drdhabhimib/) 


That practice when undertaken for a long time without break (and) 
with welcoming attitude becomes firmly grounded. 


arafaa: ware Prensa | 

aarat zeit: warettenes Freaey t y.K. 133 

(asevitah sasatkaram vidyasraddhadipirvakam / 

abhyaso drdhabhimih syaddirghakalam nirantaram //) 
asevitah: appropriated, sasatkaram: with welcoming attitude, vidya: 
knowledge, $raddhadi: full faith etc., pirvakam: preceded by/ 
accompanied with, abhyasah: practice, drdhabhumih: firmly arene, 
syat: happens to be, takes place, dirghakalam: (for a) long time, 
nirantaram: regularly. 

The "practice" becomes firmly rooted provided it is (undertaken) 
for a long time regularly, performed properly and is preceded by 
devotion (faith) (earnest) awareness and so on. 

Note : avrttiki (in Y.K. 1/32) is complete restriction of the transformations of 
poneclouaseis termed as Santavastha i.e. tranquil state of citta. All the means 


that lead to the accomplishment of such a state is said to be abhy4sa (practice) 
which is to be undertaken regularly and whole heartedly with receptive attitude 


then only it becomes firmly rooted. 
Ter Manaratagares aerate AT | P.y.s.i/1s 
(drstanusravikavisayavitrsnasya vasikarasamjna vairagyam /) 


Dispassion - termed as mastery - is desirlessness (on the part of 
sadhaka) towards 'seen' as well as 'heard' objects. 


ara fafad ureaat aaa | 
aaarfedet wqatsaat Fa: | .K. 1/34 
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(vairagyam dvividham proktamaparam parameva ca / 
yatmanadibhedena caturdha'pyaparam punah //) 
vairagyam: dispassion, dvividham: two-fold, proktam: stated, aparam: 
lower, param: higher, eva: thus, ca: and, yatamanadi: yatamana, striving, 
endeavoring etc., bhedena: by the division, caturdha: four-fold, api: also 
aparam: lower, punah; again. 


. 


The dispassion is stated to be two-fold - higher and lower. Again 
the lower dispassion - based on endeavour etc. is of four kinds. 


wee aaa caft aa: TT I 
wafed aatswred aefteere: urea ti v.K. 135 


(prathamam yatamanaiica vyatirekam tatah param / 
ekendriyam tato'bhyastam vasikarah prasidhyati //) 


prathamam: first, initial, yatamanam: striving, endeavoring, ca: and, 
vyatirekam: exclusion, tatah: from that, param: higher, ekendriyam: 
mono-organ, tatah: from that, abhyastam: repeatedly practiced, 
vasikarah: mastery, prasidhyati: gets perfected. 


The first variety (of lower dispassion) is endeavoring (yatamana) 
one, higher to (which) is exclusion (vyatirekam), mono-organed 
(ekendriya) one is still higher, Mastery (i.e. vasikara) gets perfected 
by the repeated practice of these. 


sPearfir vgenis ar sax fawateatar 
aa: Waa: eareaaegaa 11 v.K. 136 


(indriyani pravrttani ma bhivan visa yesviti / 
yatamanah prayatnah syadevamarthanivrttaye //) 


indriyani: sense organs, prayrttani: engaged in, ma bhiivan: least, 
visayesu: in / among the objects (of enjoyment), iti: thus, in this way, 
yatamanah: endeavoring, prayatnah: efforts, striving, syad: happens to 
be, evam: in this way, artha: object, nivrttaye: for the sake of setting 
aside, for abstaining from. 
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The endeavouring variety (yatamana) happens to be the efforts 
(done) for the sake of abstaining from objects so that there will be no 
tendency on the part of sense-organs towards indulging in the objects 
(of enjoyment). 


Waa: aifat IT: ard Wat WAST | 
facta cafrtann aaraardasefe: 11 v.K. 1/37 


(etebhyah Samito ragah karya esam Samastatha / 
dvitiyam vyatirekena yatravadharyate'ratih //) 


etebhyah: from these, Samitah: ceased, pacified, appeased, ragah: 
attachment, karya: to be done, esam: of these, Samah: appeasement, 
tatha: and, as well as, dvitiyam: the second vanity. vyatirekena: through 
the exclusion, yatra: where, avadharyate: beholded, ascertained, aratih: 
dispassion. 


‘About these (sense objects) the attachment is pacified’, 'about some 
of these it is yet to be pacified' thus where the dispassion is beholded 
in this way it is called dispassion through disjunction - the second 
variety termed as vyatireka. 


araifeanget g aaa farsay fe | 
wT agen tt aa Bafa 1 y.K. 138 


(bahyendriyapravrttau tu §antayam visayesu hi / 
raga autsukyamatrena trtiyam yatra cetasi //) 


bahya: external, outer, indriya: (sense) organ (s), pravrttau: functionally 
active, tu: but, on the contrary, on the other hand, nevertheless, santayam: 
when pacified, appeased, visayesu: in the objects, hi: because, ragah: 
attachment, autsukyamatrena: as a mere curiosity, trtiyam: the third 
one, (here the dispassion termed as ekendriyam), yatra: where, cetasi: in 
the consciousness, 


Although the outgoing tendency of the sense-organs towards (their) 
objects is pacified but there (still) remains the attachment in the 
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consciousness in the form of mere curiosity, it is the third one (i.e. 
mono-organ dispassion 'ekendriya samjnakam vairagyam'). 


gera wa at ub feeautrar at wer | 
ateRraara aged aa AA AA Nl Y.K. 1/39 


(ihatya eva yo bhogo divyabhogasca yo mahan / 
vasikarakhyavairagyam vaitrsnyam tatra tatra yat //) 


ihatya: of this world, eva: very, same, yah: which, bhogah: enjoyment, 
divya bhogah: divine, other-worldly enjoyment, ca: also, and, yah: which, 
mahan: the great, vasikarakhya: termed as "vaSikara", vairagyam: 
dispassion, vaitrsnyam: desirelessness, tatra tatra: lit. there (here 
respectively), yat: that which. 


The desirelessness respectively towards the (entire) enjoyments of 
this very world and the great divine world is termed as "Vasikara" 
dispassion. 


aeat Ferrera | P.y.S./16 


(tatparam purusakhyatergunavaitrsnyam /) 


Highest than that (form) of dispassion is desirelessness towards 
very prime constituents of the prakrti which results because of the 
vision of conscions principle (purusa). 

STARTING aged waa | 

WA: SSAA BIST ATT ASAT | ¥.K. 1/40 

(vyaktavyaktatmagunesu vaitrsnyam parasamjnakam / 

pumsah syaddarsanabhyasat kastha jnanasya yat para //) 
vyaktavyaktatmagunesu: in / towards the prime constituents of the prakrti 
that are manifested and unanifested, vaitrsnyam: desirelessness (Y.K. I/ 
39), parasamjnakam: termed as highest, pumsah: of the purusa, syad: 
happens to be, darsana: vision, intuition, abhyasat: through / by the 
practice, kastha: limit, jnanasya: of the knowledge, yat: which, para: 
highest. 
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The desire-less-ness towards manifested as well as unmanifested 
prime constituents of prakriti developed through the repeated practice 
in the realization of "Purusa" is the dispassion of the highest (kind) 
which is, in fact, the highest limit of the knowledge. 


WEAN MAT AA Walaa | 
Wrauies aan we Breer Aeras ATA: | 
Rea wage A warate feet 1 v.K. v4 


(pravrttestatpara Santisca jnanasya prasadata / 


prapaniyam tada praptam klesasca samksayam gatah / 
asprsyo janmamrtyubhyam prajnayati vimucyate //) 


pravrtteh: of the tendencies, activities, tat: that, para: complete, lit. 
highest, §antih: appeasement, ca: and, jnanasya: of the knowledge, 
prasadata: transparency, clarity, prapaniyam: to be achieved attained, 
tada: then, there upon, praptam: attained, secured, klesah: causes of 
afflictions, ea: and, samksayam: proper, complete diminution, gatah: 
gone, asprsyah: untouched, transcends, janmamrtyubhyam: by life and 
death, prajnayati: by realizing, vimucyate: liberated. 


During the desire-less-ness of highest (form of dispassion) there is 
the complete appeasement of the activity, clarity of knowledge, the 
attainable is attained, complete diminution of the causes of the 
afflictions (and the) transcendence of both the birth and death. Thus 
realizing in this way the (yogi) gets liberated. 


Note : The second means of the cessation of the transformation of consciousness 
is the "thirstlessness" (vairagya). Even if it is not defined as to what the vairagya 
is, Hariharananda Aranya devotes a few Karikas for the explanation of the various 
grades of the same. Dispassion is said to be, two fold - apara (lower) and para 
(highest). The former is said to be again four fold or rather has four grades of 
intensity. These are - yatamana (striving), vyatireka (disjunction), ekendriya 
(single-organed one) and vagikara (complete mastery). 


The initial grade of the dispassion i.e. yatamana consists in striving efforts in 
over coming / abstaining from the objects of pleasure. In this, there are great 
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efforts in withdrawing the senses from their respective objects. Lest the organs 
will indulge in enjoyments of various objects unless great care is taken. 


The second grade of lower dispassion i.e. vyatireka is grasped through the 
method of disjunction. Of course it is the further intensified form of the yatamana 
wherein there is a sort of assessment that though the passion towards certain 
objects is over-come but still there is the passion towards certain other objects 
which remains yet to be overcome. Since this dispassion is grasped through 
exclusion it is termed as "disjunctive" or vyatireka. 


When the tendency of sense organs of hankering after the sensuous objects is 
quietend, of course due to successful accomplishment of the first two grades of 
dispassion, the passion towards the objects is said to remain in consciousness 
(manas) in the form of mere curiosity. Such a state of dispassion is termed as 
single organed one. 


By further practice of dispassion when there remains no passion for worldly 
or even other-worldly divine objects, the resulting dispassion is termed as vagikara 
- mastery. It is the complete absence of desire of enjoyment on the part of 
consciousness and sense-organs both. 


Among these four grades of dispassion there is particular sort of relation. 
The initial grade, when successfully practiced, flowers into and prepares ground 
for the next higher intensity of dispassion. Thus the former is inbuilt into the 
making of the succeeding one. Another point, for this very reason, is that among 
these four grades of lower variety of dispassion there is no water-tight 
compartmentalization. However, the broader outline laid down by Hariharananda 
Arnaya is that the practice of dispassion to be commenced with the control over 
outer (sense) organs preferably with the one that is easy to control and after 
mastering rest of the sense-organs, the mind should be arrested. 


So far, we were discussing the dispassion of the lower grade. There is still 
higher grade of dispassion termed as "para". What is true of the relation among 
the sub-grades of lower variety of dispassion is also true of the relation between 
lower (apara) and higher (para) levels of dispassion. The lower ( apara) grade of 
dispassion when successfully practiced, flowers into and prepares the ground for 
para (highest) intensity of dispassion. 


The "para vairagya" is said to consist in the dispassion towards the very gunas 
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of which the "prakrti" is conceived to be constituted. The "prakrti" in this system 
is regarded as the root cause of the drgya (seen) termed as "vikrti". Thus the 
dispassion towards the "vikrti" is apara (lower) grade of dispassion whereas the 
dispassion towards the cause of vikrti (i.e, prakrti) is said to be para (highest) 
grade of dispassion. In fact, the later grade is necessitated by and is the inevitable 
corollary of the metaphysical commitments of the system. 


The dispassion towards the manifested as well as the unmanifested aspects 
of the prakrti is said to result into the discriminate-discernment, through which " 
purusa " is said to realize one’s own true nature by distinguishing oneself from 
what it is not i.e. prakrti. Such a discriminative knowledge is the highest kind of 
knowledge (jidnasya para kastha) as conceived in this system. 


What happens in such a Highest state of knowledge which is also equated 
with the state of highest level of dispassion - is picturesquely described by 
Hariharananda Aranya in the Karika Y.K. 1/41 as follows : 


There is the complete appeasement of al] the tendencies. 


"There is the highest degree of the transparency (clarity) of knowledge owing 
to the complete dwindling of the impurities of the form of rajas and tamas. 


What was to be achieved has been achieved. 
The cause of affliction (kleSas) has been diminished. 
I have transcended both the life and death." 


Thus realization of the utmost limits of the knowledge (prantabhimi) the 
yogi attains the liberation i.e. the state of Aloneness (kaivalya). 


Vairagya 


Apara Vairagya = Para Vairagya 


(Lower dispassion) (Highest grade of dispassion) 


| : ’ j 


Yatamana —* Vyalireka —» — ekendriya —» __vasikira 
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fercrenferererrats Para TAT 
s 1 SAAT: | P.Y.S.1/17 


(vitarkavicarananda 'smitarapanugamat samprajnatah /) 


Following comprehension of cognition, reflection, joy and I-am- 


ness is termed as samprajnata. 


farhhranrrarsferamearntt | 
errata wat fad wfafiar | 
Waraa Hat abt: Bremaaara 1h v.K. 142 


(Vitarkavicarananda'smitaripanugamini / 

ekagrabhimijatatvat prajia citte pratisthita / 

samprajnato mato yogah salambanasamadhija //) 
vitarka: cogitation (through words), vicara: reflection (through which 
meditator comprehends the subtle objects), Ananda: joy, asmita: I-am- 
ERS, rupa; nature, form, anugamini: following here comprehending 
ekagra bhumi: one-pointed state, jatatvat: by being originated, prajiia: 
nteligenion, citte: in the consciousness, pratisthita: established, 
samprajnhatah: a technical term - meaning - known in its totality, ahs 
regarded, yogah: yoga, salambana: with support, samadhija: born of 
samadhi, 

The intellect born of samadhi with support by following cogitation 
reflection, joy and I-am-ness, owing to its origination in one seine 
oe (of consciousness), when gets established in the consciousness it 
is stated to be samprajnata yoga i.e. which is known in its totality. 


Note ; While understanding samprajiiata yoga it is important to bear in mind that 
such sis intellect (prajia) can, it is said, arise even in other states (bhiimis) of 
consciousness like ksipta (unsteady), miudha (infatuated) and so on (see Noth 
Y.K. 1/9) but the intellect (prajiia) arising in such states (bhiimis) will not become 
firmly established. So it is only the intellect (prajna) that arises in one-pointed 
State (ekagra bhiimijatatvat) of consciousness that can get firmly established 
and then only the ensuing phenomenon can be termed as "samprajiiata yoga". 


The objects (supports - flambana) that are said to be intuited by the intellect 
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(prajna) in the "samprajnata yoga” are conceived here to be of three varieties 
which are, infact, the metaphysical realities accepted by the system. They are 
technically rendered as "grahya" (to be intuited or apprehended), "grahana" (the 
means- of intuition or apprehension) and the grhitr (the one who intuits ie. asmita- 
mitra the [-am-ness-alone. See Y.K. 1/43), The term "grahya” is said to denote 
the gross (sthiila) and subtle (stiksma) physical elements (bhttani), the term 
"grahana" denotes the external and internal organs (i.e. sense-organs, and the 
manas-mind) whereas the term "grhitr" is said to denote "I-am-ness-alone” 
(asmita). Thus in "samprajiata yoga" there are three things - the intellect (prajna) 
- that intuits, the objects intuited (grahya, grahana etc.) and the (asmita). These 
metaphysical realities, in other words, are the evolutes of prakrti, by and through 
"knowing" which, one is said to realize the purusa. During "samprajnata yoga" 
these realities are intuited through the prajna in several ascending modes of 
apprehension. The noteworthy things about these forms/modes of apprehension 
is that each succeeding and higher mode is said to be devoid of its preceding 
lower mode of apprehension. Nay, it is only when the lower mode is transcended 
(through the dispassion towards it) the meditator encounters with the higher 
aspects of reality through higher modes of apprehension only to transcend them 
again until one reaches the highest reality i.e. purusa. These modes of apprehension 
are nothing but our everyday linguistic and rational conceptual "forms" of 
perceiving and thinking and experiencing viz. words, objects, knowledge, space, 
time and causality. These modes of apprehension are here technically termed as 
"“vitarka", "vicdra", "Snanda" and "asmita". Thus in "samprajhata yoga” there 
are three things - the intellect (prajna) that intuits or apprehends, the objects 
intuited (grahya, grahana and asmita) and the modes of apprehension or intuition 
(i.e. vitarka, vicira, dnanda and asmita) (sthilabhitani suksmabhutani ca 
grahyani, grahanani ca bahyabhyantarakaranani grhita ca asmitd matrah, etani 
samprajiatasya alambanani, ya esam saksatkaravati prajfid dhruvasmrtirva ya, 
sa samprajiata yogah (Y.K. 1/43). 


"Vitarka" is explained as the mode of reflection with linguistic aids ( vitarkah 
§abdasahaya cinta... see Y.K. 1/43. The linguistic aids are word, object and its 
knowledge. All these three are vikalpas - mental constructions. The intellect 
involved in this mode is termed as linguistic/verbal intellect and has gross physical 
elements as its support in "samprajnata yoga” (....abdarthajiana- vikalpena 
samkirna ata eva vanmayi samprajna sthiilartha-visaya sthila visayalambana 
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.. SA, savitarka mata Y.K. I/87. Thus the "vitarka" stands for two things - (1) the 
mode of apprehension wherein the object is presented through verbal/linguistic 
blend/mixture of mental construct i.e. word, object and knowledge and (2) the 
objects apprehended in vitarka, according to the metaphysical system here 
accepted, are gross - the gross physical elements (sthiila mahabhitani). The word 
object and the knowledge thereof are mental constructs (vikalpas). Thus in 
"samprajnata yoga" when the gross physical elements are intuited in the forms 
of the blend of "word", "object" and "knowledge" it is called "vitarka anugama". 
And when the "word" and "knowledge" get dropped and there remains only the 
awareness of objects (arthamatra pratistha - it is termed devoid of vitarka 
(nirvitarka). The transcendence is engendered dispassion towards the "word" 
and its "knowledge". What is said to happen is that the word linguistic conventions 
dropped out and only the object remains before the consciousness. This is termed 
as purification of memory as if dropping of the linguistic conventions 
(grahanatmakam vijnanartipam tyaktva eva - Y.K. 1/88). Thus there is non- 
linguistic awareness of the gross objects " physical elements" in the nirvitarka 
wherein there is also the absence of awareness of oneself as knower (aham 
janamiti vismrtya ... Y.K. 1/88), 


Itis through regular and intense practice in savitarka and nirvitarka awareness 
and through transcending these forms, the consciousness is said to encounter 
with more subtler metaphysical realities i.e. with the causes of the physical 
elements viz. tanmatras. As is the case in savitarka and nirvitarka the modes of 
awareness are same but with difference in the objects of awareness, When the 
subtle physical elements happen to be .... through the blend of the vikalpas ice. 
word, object and knowledge it is called "savicara" (suksma visaya vanmayi 
Sabdanuviddha prajita .... Y.K. 1/90), Whereas when the linguistic conventions 
are transcended, of course through "dispassion" (vairagya), then (smrti 
parisuddhi) there remains non-linguistic awareness of subtle objects (........... 
nirvitarkeva aSabda ata eva Sabdadivikalpahina ...nirvicdra, sa tu 
suksmarthamatranirbhasa .... Y.K. 1/91). 


It is when the gross and subtle metaphysical realities are intuited through 
linguistic and non-linguistic modes of awareness and got transcended through 
dispassion towards them then the sddhaka is said to encounter the object through 
the third and more higher mode of awareness that is ananda - the bliss. Actually 
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the bliss appears to be originated from the object but it gets manifested from/ 
with consciousness which purified i.e. devoid of linguistic and non-linguistic 


modes of awareness. 


The Ananda too needs to be transcended through dispassion towards it. And 
when it is so done one lands oneself in asmitamatra. Asmita is nothing but the 
awareness of identity between the intellect (buddhi) and purusa (asmita 
buddhipurusayorekatmaka - samvinmatra .. Y.K. 1/44). 


According to the metaphysical scheme here adopted " asmita" is termed as 


"grahita" (apprehender) and it is awareness of oneself as purusa (grahita 
purusakara buddhi ... Y.K. 1/41). Ultimately according to the requirements 
visualized here, this awareness too need to be transcended. And when it is so 
done there ensues the yoga termed as asaprajfiata - which is termed as "anya", 


Welg-TeN-Wral eens Pera: | 
Mencaradt aa wat gar Bf: A AT tl y.K. 43 
(grhitr-grahana-grahyam sthulasiksmendriya'smitah / 
saksatkaravati tasim prajaa dhruva smrtih sa va //) 
grhitr: grasper, grahana: grasping, grahyam: grasped, sthula: gross, 
stiksma: subtle, indriya: organs, asmita: I-am-ness, saksatkaravati: that 
hie intuits, tasim: of these, prajia: supra-cognition, dhruva: firm, 
fixed, smrtih: memory (Y.K. 1/29), sa: that here, "the samprajiata yoga", 
va; or. 

The gross (elements i.e. mahabhitas) and the subtle (elements i.e. 
tanmatras) are the "grasped", the organs (are of the nature of) 
"grasping" and the I-am-ness is the "grasper", (and) the intuitive 
supra-cognition of these or the firm memory thereof, is that 
samprajnata - Yoga. 


Welat Yearent afgat aenfsrar | 
TANT VIA THATS UTA: | 
aralearter @ wom AAs weUns FE Nh y.K. 144 
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(grhita purusakara buddhirva caramasmita/ 
grahyani sthilabhitani tanmatrakhyastatha'navah / 
bahyendriyani ca prana manasca grahanani hi //) 


grhita: grasper, purusakara: of the nature of purusa, buddhih: intellect, 
va: or, carama: the highest, the great, asmita: I-am-ness, grahyani: the 
grasped (ones), sthilabhutani: the gross elements, tanmatra: "that alone", 
the subtle causes of gross element, akhyah: termed as, tatha: as well as, 
also, and, anavah: atoms, bahya: external, indriyani: sense-organs, ca: 
and, prana: prana, manah: mind, ca: and, grahanani: grasping, hi: 
certainly, verily, 


The intellect of the form of purusa i.e. I am the knower of myself 
or the highest I-am-ness is the "grasper", the gross elements, the atoms 
and what are termed as " tanmatras" are the "grasped ones and the 
external-sense organs, prana and mind are verily the "grasping". 


farrreaanaraga: AeAAaSAT: | P.y.s. 1/18 


(viramapratyayabhyasapirvah samskaraseso'nyah /) 


Anya is that cessation of content of citta which is preceeded by the 


practice (of para vairagya) wherein only the subliminal impressions 
are left. 


wagtetermres ard aU aT | 
Teaser Prerecat aaa | 
Waa aa eae: | 
fraitt-ahr-sat a: Bisweraat Ferd 1 v.K. 1/45 


(sarvavrttiviramasya vairagyam karanam param / 
tasyabhyasadupayaddhi niralambo hyasattvayat // 
samskaramatrarapastu sarvam pratyayahinatah/ 
nirbija-yoga-bhedo yah so'samprajnata ucyate //) 
sarva: all, entire, vrtti: transformations, viramasya: of the cessation, 
vairagyam: dispassion, karanam: the cause, param: highest, tasya: its, 
i.e. of the cessation, abhyasat: through the practice, upayat: through the 
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means, hi: because, niralambah: supportless, without support, hi: because, 
indeed, verily, asattvayat: as if non-existent, samskaramatrarupah: of 
the nature of subliminal impressions alone, tu: nothing but, sarvam: 
complete, pratyayahinatah: without any content, nirbija: seed-less, 
yoga: yoga, bhedah: kind, type, yah: which, sa: that, asamprajnata: 
termed as asamprajnata, ucyate : called, stated. 


The highest dispassion is the cause of the cessation of all the 
transformation (of consciousness). It is through the means and 
practices, the consciousness becomes supportless as if devoid of 
existence. Due to the complete contentlessness, there remains only the 
subliminal impressions. This is the kind of yoga known as nirbija and 
also termed as 'asamprajnata'. 


Note : Two-fold yoga is accepted here "samprajfata" and "asamprajnata" (see 
Y.K. 1/16). In the immediately preceeding verse (Y.K. 1/42) we have discussed 
"samprajnata yoga". In this present karika "asamprajnata yoga" is discussed. 
We have seen that "yoga" is conceived as the cessation of the transformations of 
consciousness, And consciousness is full of pratyayas (experiencial contents) 
and the subliminal impressions thereof (Y.K. 1/6). The vrttis (transformations) 
of consciousness are nothing but pratyayas (....yogibhih pratyayaripa eva 
vrttayah grahita Y.K. 1/30). Now the abhyisa and vairagya are said to be the 
"means" through which the cessation of the contents of ocnsciousness takes place. 
The process of cessation, as envisaged here is two fold - "samprajnata yoga" and 
"asamprajhata yoga". 


The present "karika" highlights the nature of asamprajiita yoga. The higher 
(para) form of dispassion (vairagya) is said to be the means of the cessation of 
vrttis in their entirety. It is through the regular and repeated practice of the means 
of the cessation of vrttis, the consciousness is said to be without any support 
(niralamba), as if devoid of any object (nirvisaya) and attains as if the status of 
non-existence (abhavaprapta iva). What is said to be left with consciousness is 
only the subliminal impressions of pratyayas (nirodhasamskarasesah). Such a 
state of samadhi is stated to be "samprajnata yoga". In other words there is the 
cessation of vyutthansamskaras (subliminal impressions of the arousal of worldly 


experiences). 
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UraNaadarea SAT aT aT | 
aetna I AAT 1 y.K. 1/46 


(prantabhimirvivekakhya samprajianasya ya bhavet / 
asamprajiatanirbija-stannirodhat tu yoginam //) 


prantabhimih: state, vivekakhya: termed as discriminate discernment, 
samprajnanasya: of the "samprajnata", ya: that which, bhavet: happens 
to be, asamprajiata: termed as "asamprajiiata", nirbijah: sced-less, tad: 
here the discriminate discernment, nirodhat: through the restriction, tu: 
this word is used to express the emphasis, yoginam: of the yogis. 


The seed-less samadhi i.e. asamprajnata takes place through the 
restriction of discriminate-discernment which pertains to a stage 
during the samprajnata of the yogis. 


wauraat facewphaarrt | p.v.s. 19 


(bhavapratyayo videhaprakrtilayanam /) 


It is (‘anya' state) caused by birth in the case of 'videha' (discarnate) 
and those 'prakrtilina' (absorbed in the elemental constituents). 


Wamaatratat art wraacarTy | 
facerra tart ene wpa 1 yk. 1/47 


(bhavapratyayanirbijo hyanispannavivekanam / 
videhanafica devanam syadvai prakrtilinanam //) 


bhavapratyaya: causal potentiality of births, nirbijah: seedless, hi: 
indeed, anispanna: unaccomplished, vivekanam: of discriminate, 
discernment, videhanam : of bodiless, ca : and, devanam: of gods, syad: 
happens to be, vai : certainly, prakrtilinanam : those who are merged in 
prakrti. 


The nirbija (seed-less-ness) of those gods "bodiless and those who 
are merged in the prakrti" unaccomplished of discriminate - 
discernment, indeed, happens to be full of casual potentiality of 
(further) births. 
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frareniatirer teerisaat wa: | 
aor atte at gat wT aa WaT HI V.K. 1/48 


(vivekakhyatihinasya samskarascetaso bhavah/ 
asariri Sariri ya plavam janma yato bhavet //) 


vivekakhyati: discriminate-discrenment, hinasya: of the one devoid of, 
samskarah: subliminal impressions, cetasah: of the consciousness, 
bhayah: the subliminal impressions of the form of subliminal traits, and 
action deposits, aSariri: not endowed with body, bodiless, Sariri: endowed 
with body, va: or, plavam: inclined, floating, janma : birth, yatah: due 
to which, bhayet: happens to be. 


The subliminal-impressions of the consciousness devoid of 
discriminate discernment is of the form of action deposits due to which 
the bodiless, as well as, endowed with body are inclined towards birth. 


aaieay at ae arearer: wart | 
Rares wile: Sare-veateReataat 
arate Aergq WaT ASYAT AAT | v.K. 1/49 


(bhittendriyesu va vyakte vairagyadyah prajayate / 
samskarastena jatih syad-bha venalingarapini/ 
kaivalyamiva tesantu cavastha na'plava mata //) 


bhiutendriyesu: in the gross elements and sense-organs, va: or, vyakte : 
in the manifested, vairagyat: through the dispassion, yah: which, 
prajayate: is born, samskarah: subliminal-impressions, tena: by / through 
/ due to iti.e. "samskara", jatih: birth, being, syat: takes place, bhavena: 
due to the subliminal impressions of the form of, subliminal traits and action 
-deposits, alingartpini: of the form of aliiga i.e. the undifferentiated one, 
kaivalyamiva: like the isolation, similar to isolation, tesam: of those, i.e. 
of the bodiless and merged into the prakrti, tu: certainly those who have, 
ca: and, ayastha: state, condition, na: never, aplaya: steady, permanent, 
eternal, mata: regarded. 
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The dispassion towards the gross elements and sense organs or the 
entire manifested (world) gives rise to the subliminal-impressions in 
the form of action deposits, (i.e. bhaya) due to which the bodiless and 
those merged into the prakrti come into being as undifferentiated 
one. Such a State of their's though similar to isolation is certainly not 
eternal (in nature). 


ATT LUT HTT a AUT A: | 
PeHRaaAa-Agha: FATA | ¥.K. 1/50 


(vairagyat karana'karyamakaryat karane layah / 
samskarabalasamksayad-avrttih syannisargaja //) 
vairagyat: through / due to dispassion, karana: organs, akarya: non- 
functioning, akaryat: due to the non-functioning, karane: in the cause, 
layah: dissolution, samskara: subliminal-impressions, bala: power, 
potency, samksayat: due to the diminution, avrttih: re-occurrence, syat: 
takes place, nisargaja: born of evclution. 


It is through dispassion whenever there is diminution of the power 
of subliminal impressions (of dispassion), there is the non-functioning 
upon their part and because of their non-functioning they get dissolved. 


However, their re-occurrence through evolution takes place. 


wal-atd-eyfa-afa-warqaer SATENL | P.v.s. 0/20 
(Sraddha-virya-smrti-samadhi prajnaptrvaka itaresam/) 
In the case of others it (the seedless samadhi) is preceded by faith, 


enthusiasm (lit. through vigour), mindfulness, samadhi (and) the 
discernment. 


sea ta altura BAT AATRTAT | 
Waa Utrat Atararat Frater Set: v.K. 51 


(Sraddhaya caiva viryepa tatha smrtya samadhina / 
prajiiayd yoginam moksabhajam nirbija iritah /) 
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$raddhaya: through faith, devotion, caiva: and also, viryena: through 
the energy, tatha: and, smrtya: through memory, mindfulness, 
samadhina: through samadhi, prajiaya: through discernment, yoginam: 
of the yogis, moksabhajam: of the liberation seeking, nirbija: seedless 
(ness), iritah: said, declared. 


It is said that the seed-less-ness is accomplished by the liberation 
seeking yogis through faith energy, mindfulness, samadhi and 
discernment. 


Note : In this karika, it is stated that how and by which means or aids the 
seedlessness is accomplished by the liberation seeking yogis. In the immediately 
preceeding karikas, it is described that some sadhakas can achieve the "seedless" 
state but they fall short of realization of purusa and hence liberation is denied to 
them. Suck sadhakas, because they lack the discriminate-discernment 
(anispannavivekanam ... Y.K. 1/47) their consciousness remains full of vasanas 
and action-deposits which is the cause of their rebirth. Thus though such sadhakas 
attain to Kaivalya like state but it is a remporary state. Only those who attain 
seedlessness accompanied by discriminate-discermment can liberate once for all. 
So the sadhakas other then just referred to get the liberation through faith, vitality, 
mindfulness, samadhi and prajiia i.e. discriminate-discernment which leads to 
purusa-realization and thereby kaivalya. 


wistirefaadt seat ar at: wee aret | 
aaa: wattplered dteargrareceroNg il AK. 1/52 


(sa'bhirucimati Sraddha ya dhih satyaiica dhiyate ) 
tadvatah karmakauSsalyam viryadutsahalaksanat //) 


$4: that, abhiruci : splendid, mati: sense, understanding, belief, §raddha: 
faith, ya: which, dhih: intellect, understanding, satyam: the truth, ca: 
and, dhiyate: comprehends, tadvatah: endowed with that, possessing that, 
karmakausalyam: skillfulness in action, viryat: with, from, through the 
energy, utsahkalaksanat: through the characteristics of fortitude regarded 
as the feeling which gives rise to energy. 


The faith is nothing but that splendid sense on the part of the 
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intellect which comprehends the truth. And the skillfulness in action 
of one endowed with that (faith) is the energy characteristic of the 
fortitude. 


Note: The intellect that comprehends the truth means the prajiia which intuits 
the nature of metaphysical realities accepted by this system viz. the physical 
(gross) elements, subtle elements, the organs (including manas) the ahamkara 
and the buddih, It comprehends these realities with respect and devotion. The 
insight into realities is said to be source of energy and skillfulness in the action. 
Thus the faith is said to be the source of energy and it is the clarity of the 
consciousness. The "faith" here is the faith in the nature of realities and in their 
discrimination. 


aat a wets eran etafireafiy | 
safeta eafadtate eat at MATERA I Y.K. 1/53 


(vartta aha smarisyansca smarani dhyeyamityapi / 
upatisthet smrtirviryat sada ya samanaskata //) 


vartta: experiencer, aham: I am, smarisyan: remembering, ca: and, 
smaranl: shall remember, dhyeyam: objective, iti: in this way, api: and, 
also, upatisthet: gets established, smrti: memory, viryat: because of 
vigour, enthusiasm, sada: always, ya: which, that, samanaskata: 
unanimity, being of the same mind. 


Experiencer as I am shall continuously be remembering and shall 
also remember the objective. It is through such unanimity of mind 
full of vigour, the memory gets established for ever. 


Note : "Mindfulness" here consists in re-experiencing the realities and objectives 
once experienced. The practice of mindfulness consists in - I will experience 
what I am experiencing and will experience. When thus practiced regularly the 
mindfulness gets established. The mindfulness which is firmly rooted in this 
way in consciousness is conceived to be the only "means" for the one pointed 
ness of the consciousness (ekagrabhiimih). And it is from the firmness of the 
mindfulness samadhi takes place and from samadhi the knowledge of the form 
of discriminate discernment (vivekakhyatirtipi) and it is from this "Vivekakhyati" 
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the subliminal impressions and action deposits are washed away in turn due to 
which there is the dissolution of consciousness (involution) which is nothing but 
kaivalya (aloneness) (see Y.K. 1/54). 


The entire sequence is as follows :- 


Faith (Sraddha) Energy (virya) —> Mindfulness (smrti) —> onepointedness 
(ekagrabhimi) —> samadhi —> samprajiiana (vivekakhyati i.e. discriminate - 
discemment) —> diminution of (subliminal) impressions and actions —> deposits 
(vasana karmaSaya samkSaya) —> dissolution of consciousness (cetasolaya) which 
is nothing but kaivalya. The arrow mark denotes "leads to" and this sequence is 
based on (Y.K. I/51-54). 


As this "track" is missed by videhas and "prakrtilayas" though they attain 
seedlessness they fail to accomplish kaivalya. 


gar-ayferitenva Barts aat wat | 

wate: Want we-fadweantreats aa | 

Ta: PePNaA aed Barat wa: 1 y.K.1s4 

(dhrauva-smrtirmataikagryam samadhi§ca tato bhavet / 

samadheh samprajianam syad-vivekakhyaliripi yat / 

tatah samskarasamksayat kaivalyam cetaso layah //) 
dhruya-smrtih: everlasting memory, mataikagryam: one-pointedness 
of intellect, samadhih: samadhi, ca: and, tatah: from / due to/ that through 
it, bhavet: happens to be, takes place, samadheh: through "samadhi", 
samprajnanam: perfect knowledge, syad: takes place, here dawns, 
vivekakhyatiripi: of the form of discriminate discernment, yat: that which, 
tatah: from that, i.e. through the discriminate discernment, samskara: 
subliminal-impressionis, samksayat: because of the diminution, 
Kaivalyam: isolation, cetasah: of the ocnsciousness, layah: dissolution. 


(It is through practice) the memory becomes everlasting which is 
nothing but one-pointedness of the consciousness. This in turn leads 
to the samadhi, in which dawns the perfect knowledge mainly of the 
nature of discriminate-discernment, from which the diminution of 
subliminal-impressions takes place. It is due to which there ensues 
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the dissolution of the consciousness which is isolation. 


aS TATATAA: | P.Y.S. 1/21 


(tivra samveganamasannah/) 


(It is) immediate with the extremely vehement. 


Agreatraracart vaste fasta: | p.v.s. 022 


(mrdumadhyadhimatratvat tato'pi visesah /) 


Even in the immediacy there is uniqueness owing to the modest, 
medium and excessive intensity (of vehemence). 


dan: yd aerra-aearerg-ataniee: | 
aa: West at-eaaTeAT | 
Rgrearimaeang fastatsfer aatsfr a 1 v.K. uss 


(samvegah parvam vairagya-samskarad-viryamiritah / 

Gsannah saphalo yoga-stivrasamvegasalinam / 

mrdumadhyadhimatratvad visesa'sti tato'pi ca //} 
samvegah: vehement, enthusiasm, purvam: earlier, previous (including 
previous lives), vairagya: dispassion, samskarat: because of the 
subliminal impressions, viryam : energy, forcefulness, iritam: is said (to 
be), asannah: near, immediate, saphalah: with its results, successful, yoga; 
yoga, tivra: acute, samvegasalinam: of one endowed with vehement, 
enthusiasm, mrdu ; modest, madhya: medium, adhimatratvat : because 
of excessive (ness), viSegah: unique, pre-eminent, asti: is, happens to be, 
tato-api: lit. even from that, here even among the extremely vehement., 
ca: and. 


The vehemence is said to be the energy originated from the 
subliminal impression of dispassion of previous (lives). The Yoga of 
those who are endowed with acute vehemence is immediately 
successful. Even among them there is pre-eminence owing to the 
modest-ness, medium-ness and excessiveness of the extremely 
vehement ones. 
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SaUATANATT | P-V.S. 1/23 


(i§varapranidhanadva /) 


£ven through the surrender to the Lord. 


Pacafirarnar aanfiearrat ae | 
ea: Weta St ATT APM | v.K. 156 


(iSvarapranidhanadva tasyabhidhyanato bhavet / 

asannah saphalasyeva labho yogasya yoginam //) 
isvarapranidhanad: through the surrender or devotion to the Tévara, va: 
or/ even, tasya: his, here of the Ivara, abhidhyanatah: through the will 
or grace, bhavet: takes place, happens, asannah: near, immediate, 
saphalasyeva: like the success itself, fbhah: attainment, accomplishment, 
yogasya: of the Yoga, yoginam: of the Yogis. 


The immediate (and) successful accomplishment of yoga on the 
part of yogis can take place through 1) the surrender or devotion to 
the Isvara or even through his will i.e. grace. 


Note : Earlier it was stated that "samprajiata yoga" can be accomplished in and 
through one-pointed consciousness by intuitively realizing the metaphysical 


realities termed as "grahya", "grahana" and "grahitr". Here another means towards 
the samadhi or "samprajnata yoga" is stated, according to which the Lord by 


being moved by the self-surrender of the yogi, bestows the samadhi upon him. 


Prfaarnrsraeage: qeafaste gat: | P.y.s. 1723 


(kleSakarmavipakasayairaparamrstah purusa-visesa ifvarah /) 


Tévara is a specific purusa unaffected by afflictions, action, result 
of action and the latent impressions thereof. 


apm: Wa a at ee-entemher-tepie: | 
AcE FS Ad Wor T-a: | 
aotorat aera wea: ae feet | 
arifegest ye seat atta: 11 yk, 1/57 
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(klesah patica ca karma syad-dharmadharmakhya-samskrtih /) 
tatphalam sukhadahkhadyam phalanuguna-vasanah // 
traikaliko hyasambandho yasyaibhih saha vidyate / 
anadipuruso mukta isvaro yogibhirmatah /) 


klesah: afflictions, patica: five, ca: and, karma: action, syad: happens 
to be, dharma: merit, virtue, good, adharma: demerit, vice, bad, Akhyah: 
stated, called, samskritih: subliminal impressions, tat phalam: its fruits, 
results, here the fruits of action, sukha: pleasure, duhkhah: pain, ddyam: 
etcetera., phalanuguna: in accordance with the fruits, vasanah : traits, 
traikalikah: pertaining to three tenses - past, present and future, hi: because, 
asambandho:; unrelated, yasya: whose, ebhih saha: with these, vidyate: 
exists, anadi: primordial, purusah: purusa, consciousness - principle, 
muktah: liberated, i$varah: the Lord, yogibhih: by the yogis, matah: 
regarded. 


The afflictions are five; actions are the good and bad in the form of 
subliminal impressions, of which pleasure and pain are the results, 
and the results are in accordance with the subliminal traits. It is 
because the Lord is ever untouched by these, opine the yogis, He is 
primordial and (ever) liberated purusa. 


Note: In this Karika we come across the nature of the Lord as accepted in this 
system. The Lord is the unique purusa who is never touched by afflictions (avidya- 
asmita-raga-dvesa-abhiniveSa), actions, (Sukla-krsna-Suklakrsna) and their results 
(jati-ayu-bhoga) subliminal impressions, by pain and pleasure etc. The uniqueness 
of the Lord as a special purusa lies in the fact that the Lord was never in touch 
with kleSas etc. nor He will be in touch with these, So He is said to be anddimukta 
-for ever free. 


wa frefeasra “Adar | p.y.s. 1/25 


(tatra niratifayam sarvajnabijam /) 


In Him the seed of omniscience is unsurpassed. 
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alasas Uldaatst ales ead | 


afarfaard afraretatatira | 
aranfesra-Prtw: @ Adal AeA: || V.K. 1/58 


(satifayaica sarvajia-bijam yadiha drsyate / 
tanniratifayam yasminnakrmermanavasthitam / 
samyatifaya-nirmuktah sa sarvajio mahesvarah // ) 


satiSayam: surpassable, limited, finite, sarvajna-bijam: seed of 
omniscience, yad: that which, iha: here, in this world, drsyate: is being 
observed, tat: that, the seeds of omniscience, niratisayam: unsurpassable, 
infinite, unlimited, yasmin: wherein, akrmermanava: from insects to the 
human beings, sthitam: existing, situated, samyati§aya: even (equal) and 
surpassable, nirmuktah: devoid of, free from, sa: that (purusa), sarvajnah: 
omniscient, mahesvarah: the great I§vara. 


In this world, the finite potential omniscience is visible among the 
creatures right from insects to human beings. (However) the purusa 
in whom is observed the unsurpassability and who is neither equal 
nor surpassable is said to be the great Isvara. 

Note : The finite knowledge seen among the insects and human beings goes to 
show that there is a hirarchy in the knowledge. However, the knowledge which 


has no its equal or which is ever unsurpassable is the omniscient Tévara, the 
special purusa, the MaheSwara. 


PAPA HA EAT Ae 

a arfeonfaa: ear wee arfearats et 7 

a farfeera: oie: aratt arect afer | 

SORTS AAA ASAT FSA Aa: 1 ¥.K. 1/59 
(samanajatibhavanam kramaso guruta yadi / 

te sati§ayinah syusca yasmat satigayo'sti na // 

sa niratigayah proktah asime karane sati / 
upadanasya canantyat asima guruta yatah //) 


samana: the same or similar, jati: kind, type, bhavanam: of the beings, 
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kramasah: gradual, sequential, guruta: greatness, yadi: if, te : they, the 
beings of similar kind, satisayinah: surpassables, syuh: happen to be, ca: 
and, yasmat: from whom, sati$ayah: surpassable, asti na: is not, does 
not, sa: that, niratisayah: unsurpassable one, proktah: stated, said, asime: 
in the limitless, infinite, karane: in the cause, sati: by virtue of its being, 
upadanasya: of the material cause, ca: and, anantyat: because of the 
infiniteness, asiméa: limit-less, infinite, gurut@: greatness, yatah: from 
whence, for which reason. 


If there is gradually (ascending) greatness among the beings of 
same kind then they are surpassables. Whereas, that, to whom there 
is no surpassable is said to be unsurpassable one, By virtue of the 
cause being limitless and because of the infiniteness of material cause, 
therefore, the unsurpassable greatness of that thing. 


ararbenery ard wepfariay | 
ao friar mare pafadie Beat 11 v.K. 160 


(jf'anasakterupadanam asima prakrtirmatam / 
sa niratigaya syacca kutracid-dhihi saisvari //) 


jana: knowledge, Sakteh: of the power, upadanam: material cause, 
asima: infinite, limit-less, boundless, prakrtih: the world-ground, nature, 
matam: opined, stated, regarded, sa: that (fe.), nirati§aya: unexcelled, 
unsurpassable, syat: happens to be, ca: and , kutracit: somewhere, dhih: 
intelligence, intellect, hi: therefore, because of, sa: that (fem.), igvari: 
Divine, Majestic, Supreme. 


Prakrti (the mother nature) is said to be the material cause of 
jiianasakti (i.e. the power of knowledge) which is seen to be the 
surpassable. However, when it happens to be unsurpassable it is called 
the Divine Majestic intellect (isvari). 


(8 Ua) aerate we: BOAAEMT 11 P-v.s. 1/26 


(sa esa) pirvesamapi guruh kalenanavacchedat/) 
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(He alone) is the precepter of all the predecessors because he is not 
limited by time. 


TADS TOTATAt TS: 
adaratt wan: arenaseataa: | YK. 1/61 


(kalavacchedayuktanam guriindmapyasau guruh / 

sarvesamapi savasah kalavacchedavarjitah//) 
kalavacchedayuktanam: of those bound/limited by the time, guriinam: 
of the preceptors, api: even, also, asau: this, here ISvara, guruh: preceptor, 
sarvesam: of all, api: even, also, savaSah: controller, kalavaccheda: 
bound by time, varjitah: devoid of. 


He (the Isvara) is the Preceptor of even those preceptors who are 
bound by time, is the controller of all and is (ever) unbound by the 
time. 


areneeer sansa sora Nex ue 


= =r 


(akrtva sasy vatim §antim cetasah paramesvarah / 

karunyat samadhisthaya nirmanacetasam vibhuh// 

kadacidatmasamstho va bhitan samsarapiditan / 

jfanadharmaprakasena hyanugrhnati muKtaye //) 
akrtva: by undoing, sa$vatim: to the eternal, antim: to the peace, 
cetasah: of Pure consciousness, parameSvarah: the Ivara, karunyat: 
moved by compassion, samadhisthaya: having abided, nirmanacetasam: 
to the created consciousness, vibhuh: all-pervading, kadacit: at time, 
sometimes, Atmasamstha: abiding in one's self, va: or, bhutan: creatures, 
samsara: the world, piditan: to the troubled ones, jia@nadharma: 
knowledge and virtue, prakasena: through the illumination, hi: therefore, 
anugrbnati: obliges (greatly), muktaye: for the sake of liberation. 
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The Iévara, the pure consciousness, Eternal Peace, sometimes 
abides in one's Self, and sometimes, by undoing the Eternal Peace, 
out of compassion, obliges the worldly troubled creatures through 
the illumination full of knowledge and virtue for the sake of their 
liberation. 


Ra arash: Wa: | P.Y.S. 1/27 
(tasya vacakah pranavah /) 


Pranava (om) is His denoter. 


Wat aera wetted | 
Ua: Peatsrd fran geararery 1 v.K. 1/63 


(pranavo vacakastasya pradipasamprakagavat / 
yatah Sabdiérayam nityam isvarajianamiritam //) 


pranvah: Lit. "pronouncement", Om, vacakah; denoting directly, signifier, 
tasya: Its, His, (of the [Svara"), pradeep: lamp, samprakaSa: bright light, 
vat: like, similar to, yatah; as, since, for which reason, wherefore, §abda: 
word, sound, @§rayam: dependent, nityam: eternal, isvarajnanam: 
wisdom of ISvara, iritam: stated, regarded. 


Pranava (Om) is His signifier. Just as the lamp and the light are 
co-existents, similarly, it is regarded the wisdom of the Isyara is always 
signified through word. 


Note : "Pranava" is said to be the signifier par excellence of the [$vara. This is 
made clear by the example of flame and its light (illumination). Just as between 
the flame and its light there is a concomitant relation similarly the pranava and 
the wisdom of iSvara is always signified through word. The knowledge of Iévara 
is possible through the reflection on words viz. Iévara is the purusa untainted by 
afflictions, actions etc. The pranava is said to be two lettered convention which 
signifies - (1) dear to yogis; (2) that steadies the consciousness; (3) that which is 
easily pronounced and (4) signifies the entire meaning of the word iévara -that 
He is the purusa untained by afflictions, actions etc. etc. and so on, 
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apTeTeeureaay | p.y.s. 128 
t 


(tajjapastadartha-bhavanam /) 


Its recitation and contemplation upon Its meaning. 


Wa: Waerearatsaarasy | P.y.s, 1/29 
(tatah pratyakcetanadhigamo'pyantarayabhavasca /) 


Therefrom the attainment of the internalization of consciousness and 
resolving of obstacles too. 


are arty art fafa | 

arrran freiterdt cartarureare | 

faa: Taree Araneae: Uireate tl v.K. 164 
(tajjapastasya carthesu karyam cittaniveganam / 
antar2ya viliyante evamisvarabhavanat / 

citah svatmabhiitasya ca saksatkarah prasiddhyati //) 


tat: its, of the pranava, japah: recitation, tasya: its, of the pranava, ca: 
and, arthesu: meaning, significance, karyam: to be done, performed, 
cittanivesanam: entering the citta into, dwelling the citta upon, antarayah: 
hindrances, obstacles (Y.K. 1/65), viliyante: get dissolved, evam: thus, in 
this way, i$vara; the Lord, bhavanat: through pondering upon, citah: of 
the consciousness (pratyaka cetana), svatmabhitasya: of one's own, ca: 
and, saksatkarah: realization, intuition, prasiddhyati: gets accomplished. 


The recitation (of pranava) be performed while dwelling the 
consciousness upon its (pranava's) meaning. Thus, through 
contemplating upon the Isvara the hindrances get dissolved. And also 
the realization of one's own consciousness is accomplished. 


Note ; Results of the recitation of "Pranava" which is said to be "signifier" whereas 
the "Ivara" pure and free is the signified. It is through the recitation of "Pranava" 
i.e. through pondering and reflecting when the "meaning" of Pranava is realized 
the obstacles towards " samadhi " are overcome as they get dissolved, The another 
result is that one is said to intuit one's pure self (purusa). 
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SAT FY RATATAT eT PAT ere STO EET 
afaratacrcantt frafaaardtsaara: | p.y.s. 27 


(vyadhi-styana-samSaya pramadalasyaviratibhrantidarsanalabdhab 
hitmikatvanavasthitatvani cittaviksepaste'ntarayah /) 
Disease, doubt, languor, laziness, attachment, non-attainment, 
heedless-ness, misapprehension and instability are known as 
hindrances. 


onfas Hara: Kary aresenfarct aa 

AGA Ta WATet wires \ 
Taras ST: Wether: 1 v.K. 165 
(vyadhisca samSayah styanam alasyavirati tatha / 
alabdhabhimikatvanica pramado bhrantidarsanam / 
tathanavasthitatvafica antarayah prakirttitah //) 
art tht genta Sart weaver Ura: | 

Fens A Ue earg-gie AS AIA: 1 V.K. 1/66 


(vyadhi rogo hy yakarmanyam styanam bhrantasyva cetasah / 
idamevam na caivam syad-iti jianafica samsayah//) 


aerrrey Ferrer feat abreieat | 
tetha sre agra sear tt vk. 67 


(aviragastu cittasya visaye bhogalolata / 
dehagaurava alasyam yajjayeta kaphadina //) 


PAG: TARA AAT | 
Teer TTT TAA | 
area fared wifasstpeat 1 v.K. 68 


(bhimyalabhah samadhestat sadhananamabhavanam / 
alabdhabhimikatvam ca pramadasca yathakramam / 
tattvajianam viparyastam bhrantidarsanamucyate //) 


ReAeTeaey a: ara: Bra yAA: | 
srraferta AT A HA ATSMAABAT 11 Y.K. 1/69 
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(madhumatyadayastu yah samadheh santi bhitmayah / 
anavasthitata tesu sa jieya ya'pratisthata //) 
vyadhih: disease, ca: and, samSayah: doubt, styanam: inactivity, languor, 
alasya: body heaviness, laziness, sloth, avirati: attachment, tatha: also, 
and, alabdha: non-attainment, bhimikatvam: a particular state, stage- 
hood (of /in samadhi), pramadah: heedlessness, bhrantidarsanam: false 
vision, tatha: and, anavasthitatvam: instability, unsteadiness, ca: and, 
antarayah: hindrances, obstacles (Y.K. 1/64), prakirtitah: enumerated, 
stated, vyadhi: disease, roga: sickness, hi: certainly, akarmanyam: 
inactiveness, styanami: inactivity, bhrantasya: of the deluded, confused, 
cetasah: of the consciousness, idam: this, it, evam: thus, in this way, na: 
not, caivam: and in this way, syad: happens to be, iti: thus, jnanam: 
knowledge, ca: and, samSayah; doubt, aviragah: attachment, tu: on the 
other hand, cittasya: of the consciousness, visaye: in the objects, bhoga: 
enjoyment, lolata: lustfulness, deha: body, gaurava: heaviness, alasyam: 
sloth, laziness, yat:; which, jayeta: arises, kaphadina: through kapha 
(phlegm) etc., bhiimyalabhah: non-attainment of the stage/state, 
samadheh: of the samadhi, tat: its, it, that, sadhananam: of the means, 
abhavanam: non-pondering, non-cogitating, alabdhabhimikatvam: non 
accomplishment of the state, ca: and, pramadah: heedlessness, ca: and, 
yathakramam: accordingly, respectively, tattvajnanam: knowledge of 
reality. viparyastam: misapprehension, bhrantidarsanam: false vision, 
ucyate: is stated, madhumatyadayah: "madhumati” etc. tu : but, yah: 
which, samadheh: of the samadhi, santi: are in existence, existing, 
bhumayah: stages, states, anavasthitata: instability, tesu: in those, sa: 
that, jieya: should be known, ya: which, apratisthata: non-established- 
ness. 


'Disease' is sickness, 'languor' is the inactiveness, 'doubt' is the 
knowledge on the part of confused consciousness and is of the form - 
"it is this or not this". The lustfulness towards the objects of enjoyment 
on the part of consciousness is the attachment. Laziness is the body 
heaviness that arises owing to phlegm etc. 
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The non-accomplishment of the state/stage of samadhi and the non- 
| | | cognizing over its means are respectively non-attainment-ness of a 
i stage and heedlessness. The false vision is nothing but the knowledge 
contrary to the knowledge of reality. The non-established-ness in the 
various samadhi stages/states such as Madhumati etc. should be known 
as "instability". 


Note: These hindrances or obstacles are said to arise along-with the 


transformations of consciousness in the sense that in the absence of these 
antarayas, the transformations of consciousness do not arise or take place. 


Therefore, the overcoming of these "antarayas" amounts to the accomplishment 


of the balanced state of consciousness (Samahitata), which is said to be engendered 


through the recitation of Pranava. 


Among these "antardyas" the "non-attainment of a particular state" 
(alabdhabhimikatva) means stages of/in samadhi termed as Madhupratika etc., 
Thus, the failure in attaining the said stages also, at times, works as hindrances 


and to over-come that the more intelligent and sincere practice and the guidance 


from the teacher are essentially required. 


False or perverse-vision (bhrantidarsanam) as an "antaraya" means mistaking 
the unreal things as real. For example mistaking the body or mind or intellect etc. 
as the purusa. This also includes the fallacy of treating something which is a part 
as a whole i.e. realizing any one evolute only considering that one has realized 
the sum. 


Unable to remain steady in the accomplished stage is non-steadiness 
(anavasthitata ). 


qradterengraca-sara-wearar fretrreya: | P.y.s. 0/31 


(duhkhadaurmmanasyangamejayatva-svasa-prasvasa 
viksepasahabhuvah/) 


Pain, depression, tremor in body limbs and disturbed breathing 
(inhalation and exhalation) are the concomitant distractions. 
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ahivet aaatufatad gata a | 
Wasa Wal aa: CaM Wart | 
wa waste water: gaat weve: 1 y.K. 1/70 
(daurmanasyam manahksobhastrividham duhkhameva ca / 
prasvasasca tatha §vasah svanganaiica pracalanam / 
ete sarve'pi samproktah purvesam sahabha vinah//) 
daurmanasyam: depression lit. a bad state of mind, manah ksobhah: 
mental perturbance, agitated-ness, trividham: three-fold, duhkhameva: 
full of pain and pain only, ca: and, pragvasah: exhalation, tatha: as well 
as, Svasah: inhalation, sva: one's own, anganam: of the limbs, 
pracalanam: shaking, ete: these i.e. depression etc., sarve: entire, all, 
api: too, samproktah: well/rightly stated, purvesam: of the earlier one 
ie. of hindrances explained in Y. K. I/ 65-69, sahabhavinah: co-existents, 
concomitants. 

Depression is the mental perturbance, the three-fold pain, 
(disturbance in) the exhalation and inhalation and the shaking of the 
limbs of one's own body all these are concomitants of the earlier stated 


(hindrances). 


aerfatendaadteanaret: | P.y.s. 32 


(tatpratisedharthamekatattvabhyasah 4 


Practice of single principle is presented for the sake of counteracting 
them (distractions). 


faetor: war ferret abreast feria: | 

ufrtereiaery wearers Pats eae | Y.K. 1/71 

(viksepah syuSca cittasya yogasyaite virodhinah / 

pratisedharthametesam ekalambam ceto'bhyaset /) 
viksepah: disturbances, distractions, syuh: happen to be, are, ca: and, 
cittasya: of the consciousness, yogasya: of the yoga (yoga), ete: these, 
virodhinah: detrimental to, opposed to, pratisedhartham: for the sake 
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of counter-acting, etesim: of these i.e. viksepas, ekalambam: mono- 


support, single support, cetah: of the consciousness, abhyaset: let (it be) 
practiced. 


These (hindrances and their concomitants) happen to be the 
distractions on the part of consciousness and hence are detrimental to 
yoga i.e. samadhi. In order to counter-act them let the practice of 
single support in the consciousness be undertaken. 


Note ; The hindrances (antarayas) harboring the consciousness are antagonistic 
to the accomplishment of "samadhi". So these hindrances are obstacles (viksepas), 
they are distractions in the yogic journey. And therefore, they need siocedsetily 
be overcome. The technique of overcoming is the "practice of one-principle" 
(ekatattva-abhyasa) which is said to consist in concentrating the consciousness 
upon one support (ekalambam). The entire import of the technique is to infuse 
the several characteristics of the object (dhyeya) in such a way that the object 
gets presented before the consciousness in the form of one homogeneous content. 
This "ekatattva abhyasa" appears to be similar, to the practices of "dharana", 
"dhyana" and" samadhi” pertaining an object. If this be so here these practices 
are fore shadowed through the term "ekatattva abhyasa". Symbolism is the 
paradigm example. Any symbol stand for unity/synthesis of host of characteristics 
and alongwith which it represents the oneness of the object. 


Tal-aror-afeattann qagaqvarqwatesann 
ATARI | P.Y.S. 1/33 
(maitri-karupa-muditopeksanam sukhaduhkhapunyapunyavisayanam 
bhavanatascittaprasadanam //) ae YS 
Purified state of mind is ensured through cultivation of the feeling 
of friendliness, compassion, joyfulness and indifference respectedly 


towards those who are happy, are in pain, meritorious and 
demeritorious. 


wet fag Hat fe een efaty a | 
aqvaeiiegtan afear quaaritg 11 v.K. 072 


58 


SAMADHI PADA 


(bhavya sukhisu maitri hi karuna duhkhitesu ca / 

apunyakarisiipeksa mudita punyakarisu //) 
bhavya: to be cultivated, sukhisu: lit. in the happy persons, towards happy 
persons, maitri: friendliness, hi: certainly, karuna: compassion, 
duhkhitesu: towards (the persons) who are in pain, ca: and, apunyakarisu: 
towards the demeritorious ones, upeksa: indifference, equanimity, mudita: 
joyfulness, gladness, punyakarisu: towards meritorious ones. 


Friendliness should be cultivated towards the happy ones, 
compassion towards them who are in pain and indifference towards 
demeritorious whereas gladness towards meritorious ones. 


Note : These techniques, the developments of particular attitudes towards 
particular situation or persons work towards the refinement of one's own 
consciousness. The said attitudes are to be purposefully adopted while one is in 
commerce with the world and are beneficial primarily to the sadhakas. The attitude 
of friendliness towards those who are happy, compassion towards those who are 
in pain, indifference towards demeritorious and gladness towards meritorious 
are regarded as of great ethical imports both in yoga and Buddhism. Here the 
note-worthy point is that these said attitudes not only having the ethical 
implications but also have purificatory implications. Because, it is contended 
here, the cultivation of the said attitudes bring-forth the serenity on the part of 
the consciousness of the sadhaka (irsya-stiyadeh sankleSad malad apariskrtasya 
cetasahmaitryadibhavanat prasadah pariskrtirjayate see com. on Y.K. 1/73), 
Jealousy, envy and so on are said to be the impurities on the part of the 
consciousness and cultivating the said attitudes is said to washout these impurities 
resulting into the serenity of the consciousness. It is the consciousness with serenity 
of highly developed intensity, is to be employed in the higher yogic practices for 
the accomplishment of yogic goal. 


geatseente-igperg-araftepeiae: | 
Aearsiat carder warel Frequent tl y.K. 1/73 


(irsya'silyadi-sanklesad-apariskrtacetasah / 
maitryadinam prajayeta prasado nityabhavanat //) 


irgya: jealousy, asiyadi: envy etc., sanklesad: due to the impurities, 
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apariskrta: uncultured, cetasah: the consciousness, maitryadinam: of 
the friendliness etc., prajayeta: arises, comes into being, prasadah: 


tranquility, serenity, clarity, nitya: always, regular, bhavanat: through 
cultivating the feeling. 


It is through the regular cultivation of friendliness etc. there comes 
into being the serenity on the part of uncultured consciousness tainted 
by such impurities as jealousy, envy etc. 


Weoeataeomar at worey | P.y.s. 1/34 


(pracchardana vidharanabhyam va pranasya /) 


Or through the expulsion and specifically holding the prana. 


Praag fara at: wearer aaa | 
ag atederate gafad: wea fe 
warereaticte Sat oiler UxaAa: Ib y.K.1/74 


(nihsankalpena cittena Sanaih prasvasya dharayet / 
vayum bahiryathasakti dhrtacittah sadaiva hi / 
hrdadyadhyatmike dese lilaya pirayettatah //) 


WOAATIO- WAT WOT. | 
Havearareqart wa: fears ast 11 v.K. 1/75 


(pracchardana vidharana-pradhanat pranasamyamat / 
krtabhyasadanuksanam manah sthitipadam vrajet //) 


nihsankalpena: with no imagination, thoughts and will, cittena: through/ 
by consciousness, Sanaih: slowly, prasvasya: having exhaled, dharayet: 
should be held, yayum: the air, bahir: outside, yathasakti: as per (one's) 
capacity, dhrtacittah: the consciousness having fixed (upon), sadaiva: 
always, hi: certainly, hrd: heart, adi: etcetera., adhyatmike:; internal, 
pertaining the self, dese: in/upon the space, lilaya: with case, purayet: 
should be inhaled, tatah: thereafter, i.e. after the (vidharana), 
pracchardana: forceful exhalation, vidharana: holding the air outside 
after slow exhalation, pradhanat: mainly, chiefly, solely, prana: prana, 
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air, samyamat: through the restraint, regulation, krta: performed, done, 
abhyasat: through the practice, anukganam: moment by moment, every 
moment, regularly, manah: mind, consciousness, sthitipadam: steadiness, 
steady state, vrajet: should obtain, should attain to. 


With the consciousness devoid of any thought or will one should 
slowly (pracchardana) thereafter according to one's capacity one 
should retain the air outside (this is the pranayama termed as 
Vidharana). During the practice of vidharana let the consciousness 
regularly be fixed upon such internal space as heart etc. and thereafter 
(one should) inhale with ease. It is solely the regularization of prana 
through pracchardana and vidharana when practiced regularly the 
mind attains to the state of steadiness. 


Note : The mind is said to attain the state of steadiness (manah sthitipadam 
vrajet) moving mainly through the control of prana (pranasamyamat) and the 
technique through which this is to be accomplished is termed as pranayama (ofa 
particular variety). The technique consists in the following:- 


Keep the body steady and relaxed. The mind should be devoid of any desire/ 
will (sankalpahina), Exhale slowly. After exhalation hold the air out side the 
body according to one's capacity with the citta applied to internal space such as 
heart etc.. Thereafter one should inhale the air in normal way. 


It is said that this practice makes the mind devoid of any desire. The mind 
looses the body consciousness and gets concentrated on internal spaces like heart- 
lotus and so on. It is also said that it is due to the said practice the vital parts 
(marma) of the body get relaxed resulting into steadiness and desirelessness of 
the mind. This is the reason why only particular way of exhalation and holding 
the air outside the body after the exhalation (i.e. pracchardana-vidharana) are 
stressed in this practice. Thus the prana-samyama consists mainly in praccardana- 
vidharana of the prana and due to the regular and continuous practice the mind 
attains to the state of steadiness. 


faeaadt ar vafrecrat ara: feafafrarat | p.v.s. 35 


(visayavati va prayrttirutpanna manasah sthitinibandhani /) 
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Or the steadiness of the mind can be obtained through an arousal 
of object centred inclinatioin. 


AaISa teat a aonsta ater | 

Ret oes a frerastare: Waar EK 

Tas seatareat fer: wregyeternay | 
Fereqaran Fat wet setter: WEA: 1 v.K. 1/76 


(nasa'gre rasanagre ca dharanafcaiva taluni / 

madhye mille ca jihvayascetasah sarvada drdhat // 
gandha"svadadayo divyah pradurbhiyuryathakramam / 
sthityupaya mata eta arthavatyah pravrttayah//) 


nasagre: upon the tip of the nose, rasanagre: upon the tip of the tongue, 
ca: and, dharanat: through holding, caiva: also, too, taluni: upon/in palate, 
madhye: in the middie, mile: at the root, ca: and, jihvayah: of the tongue, 
cetasah: of the consciousness, sarvada: always, regularly, drdhat: firmly, 
gandha: odour, asvadadayah: taste etc., divyah: divine, pradurbhiyuh: 
emerge, come into being, yathakramam: as per the sequence, accordingly, 
sthityupaya: the means of steadiness, mata: considered, eta: these, 
arthavatyah: object-centered, having the object, pravritayah: 
inclinations, intense activities. 


It is through regularly fixing the consciousness firmly upon the tip 
of the nose and palate upon the middle and the root of the tongue, 
there come into being as per the sequence, the supernatural odour, 
taste etc. (form, touch and the sound). These (the divine odour etc.) 
object-oriented inclinations are considered to be the "means" for 
steadying (the mind). 


Note : For the sake of steadiness of the consciousness other "means" are being 
stated. Due to the intense and regular concentration upon tip of the nose etc. 
there come into being the experiences like divine odour, taste, form, touch and 
the sound. These experiences are object-oriented and act as studying factors upon 
the consciousness due to which the later gets tied with these particular experiences 
resulting into the steadiness of consciousness. 
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faaten at watfersrtt 1 p.y.s. 136 
(visoka va jyotismati /) 
Or (through) sorrowless and illuminating (brings steadiness of the 
mind). 
unas raced aeonarrat ae | 
aed arafirrestg-aearaferareetor_ 
watfererct faettent ar cat ferret feerfer: 1 v.77 


(bhasvaranca viyatkalpam dharananmanaso hrdi / 

sattvam yogyadhigacched-yadanantasmitalaksanam / 

jyotismati visoka va tatra visaradi sthitih//) 
bhasvaram: luminous, radiant, shining, ea: and, viyatkalpam: sky-like, 
dharanat: through holding, thorugh the "dharani", manasabh: mind, 
consciousness, hrdi: in/upon the heart, sattvam: intellect, "buddhisattva", 
yogi: yogi, adhigacched: obtains, attains, accomplishes, yad: that which, 
ananta: infinite, boundless, asmita: I-am-ness, laksanam: characteristic, 
jyotismati: full of illumination, vigoka: sorrowless, va: or, tatra: there, 
in the sattva, visaradi: intense, celebrated, sthitih: state. 


By holding the mind upon the heart-lotus the yogi attains the 


intellect which is characteristic of radiance and sky like infinite l-am- 
ness. Such an intense state is called sorrowless or full of illumination. 


wasa qeareret aera waret enferary | 

arrdetragter Rreta ar gfe area | 

wate: ar faataia frafeatarrarrtt 1 v.K.178 

(pravigya hrdayakase vigvak prasaryya casmitam / 

anantavyomayaccasmi sidhyet sa iti bhavanat / 

pravrttih sa visoketi cittasthitinibandhani //) 
pravisya: having entered, hrdaya: heart, akase: in the space, visvak: all 
around, all pervading, prasaryya: having spread, ca: and, asmitam: to 
the I-am-ness, ananta: infinite, vyomayat: identical to/with the sky, lit. 
like the sky, ca: and, asmi: I am, sidhyet: should accomplish, sa: that here 
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the " visoka", iti : thus, in this way, bhavanat: through cultivating the 
feeling, pravrttih: inclination, intense activity, sa: that, visoka: sorrowless, 
iti: thus, citta: consciousness, sthiti: state, condition, nibandhani: that 
which binds (holds). 


The visoka should be accomplished by (mentally) entering into the 
space of heart and universalizaing oneself by cultaviting the feeling of 
identity (of one self) with the infinite sky as if "I am as infinite as the 
sky". Thus, such an inclination (too) is said to be visoka which ensues 
the steady state of consciousness. 


faaten faraadt wararetaater | 
Tarreaheatardt qarsutsferaraTaT 1 Y.K. 1/79 


(visoka visayavati pravrttyalokasamjnaika / 
svasvarilpasthitimati tatha'para'smitamatra //) 


visoka: sorrowless, serene, visayavati: object-centred, having the object, 
pravrttyalokasamjnaika: termed as "pravrttyaloka" i.e. intensely 
luminous activity, sva-svartipa: ones own form/nature, sthitimati: having 
the state/condition, tatha: and, apara: another, asmitamatra: the I-am- 
ness-alone. 


The sorrowless is termed "pravrttyaloka" i.e. "intensely luminous 
activity" when it is object - centred whereas the another (form of visoka 
i.e. sorrowless) is (termed as) "I-am-ness-alone" which is haying one's 
own (pure) state. 


Note: The inclination (pravrtti) termed as viSoka or jyotismati too is said to 
bringforth the steadiness on the part of consciousness. The term "viSoka" literary 
means non-painful (devoid of pain), It is through the concentration upon heart- 
lotus one beholds (intuits) infinite liminous intellect principle which is significant 
of infinite I-am-ness. It is the proficiency of such experience which is termed as 
vigoka (devoid of pain) or jyotismati (full of luminosity) inclination which brings 
forth the steadiness. 


The "technique" towards visoka is : having entered mentally into the heart 
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lotus one should imagine that "I am as infinite as the sky". This is termed as 
expansion of I-am-ness from all the sides (see Y.K. 1/78). 


The vi§oka inclination is said to be two-fold "with object" and the "I-am-ness 
in itself" (asmitd mitra). The "viSoka with object" is of the nature of self luminosity 
through which there is the knowledge of universe and of the objects that are 
subtle and distant. And it is when these objects are transcended there is the intuition 
of pure I-am-ness i.e. asmitamatra (Y.K. 1/79). 


atari at farry | P.y.s. 137 


(vitaragavisayam va cittam /) 


Or having dispoassionate consciousness (as an object brings 
steadiness of the mind). 


fares dteerranaart a araae | 
feaget Fie waherd fertsaat 11 v.K. 180 


(cittasya vitaragatvamavadharya ca bhavayet / 

nihsasikalpam niricchanca svacittam sthitaye'thava //) 
cittasya: of the consciousness, vitaragatvam: dispassionateness, 
avadharya: having comprehended/grasped, ca: and, bhavayet: should 
contemplate, ponder, nihsankalpam: devoid of thought, mental resolve 
(see Y.K. 1/74-75), niriccham: devoid of desire, ca: and, svacittam: one's 
own consciousness, sthitaye: for the sake of steadiness, athaya: or (else). 


Or (else), for the sake of steadiness, one should, having grasped 
the dispassionateness of (certain) consciousness, contemplate as if one's 
own consciousness (too) is devoid of any mental resolve or desire. 


Note ; Another "means" for the sake of steadiness on the part of consciousness is 
mentioned. One should have, as an object of concentration, such consciousness 
which is full of dis-passionateness (vita raga) and experience that one's 
consciousness too is identical with that. That is, one should experience that one's 
consciousness also is without any resolution, desire and so on. The steadiness 
engenders even through such practice. 
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WUaMeast aT | P.y.S. 138 


Or taking knowledge of object (experienced) in dream and (deep) 
sleep as support (brings steadiness state of mind). 


UNH Tes MP WAS Tea | 
wea haat we ad frat a ar | 
aera Fen wef faaes Aa 11 VK vs! 


(antahprajiam bahiruddham svapne jianaiica yadbhayet / 

sarvasamruddhanidrayam jianam yat sthitaye ca va / 

dhyayedalambanam krtva kesaicit siddhidanca tat //) 
antahprajiiam: inner intellect, bahiruddham: externally withdrawn, 
withheld, restricted, svapne: in the dream, janam: knowledge, ca: and, 
yad: that which, bhavet: takes place, happens, here "is obtained", jianam: 
knowledge, yat: that, sarvasamruddha: completely withheld, obstructed, 
nidrayam: during the sleep, sthitaye: for the sake of state/condition i.e. 


steadiness, ca va : or even, dhyayet: contemplate, alambanam: support, 
locus, krtva: having made, done, kesAiicit: to some one (only), to certain 
(people), siddhidam: bestowing success, ca: or, tat: that i.e. the knowledge 
obtained either through dream or sleep. 


Or, for the sake of steadiness, take the support and contemplate 
on that knowledge which is secured through the inner intellect during 
the dream wherein one is externally restricted or even on the 
knowledge that is secured in (deep) sleep wherein one is completely 
obstructed. (However), that (such a knowledge) bestows the success 
(in the steadiness) on some one (only). 


Note : Another option of method for the sake of accomplishing steadiness on the 
part of consciousness is stated. This "method" is relatively complex when 
compared with the earlier "means" discussed so far. During the dream our 
consicousness does not receive the data from external world therefore, the content 
of experience is based on imagination and memory. One should take such 
knowledge as the support in one's concentration. Of course, for such support, 
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the knowledge should be "sattvika" and intense. Such a practice too is said to 
bringforth the steadiness on the part of consciousness. 


During deep sleep there is the absence of the content ( ‘pratyaya) of expereince. 
Here it is contended that one should take this very "absence of the content of 
experience" an object of concentration as support which is said to bring steadiness 
on the part of consciousness. It goes without saying that both these varieties of 
"experiences" should be taken for the said practice as support during the wakeful 
state only. Only a few one's can avail success through these techniques. 


aansfaAaeqray | P.y.S. 139 
(yatha 'bhimatadhyanadva /) 


Or even the contemplation on agreeable (object) (can bring 
steadiness on the part of consciousness). 


asain ea carder feat fe a | 
wa waaftadindt aeg odsft TI yuk. 82 


(yadevabhimatam dhyeyam dhya, jyedva sthitaye hi tat / 

tatra labdhasthitescittam tattvesu labhate'pi ca //) 
yadeva: whichever, abhimatam: agreeable, dhyeyam: object of 
contemplation, dhyayet: contemplate, va: or even, sthitaye: for the sake 
of steadiness, hi: because, tat: that, the agreeable object, tatra: therein, in 
and through the steadied citta, labdhasthiteh: having the state of 
accomplished steadiness, cittam: consciousness, tattvesu: in the realities, 
labhate: accomplishes, secures, attains, api: even, too, ca: and. 


One can contemplate on any agreeable object(s), for the sake of 
steadieness of consciousness. Such a state of consciousness can reach 
other principles also. 


Note : It is stated that, for the sake of accomplishment of steadiness on the part 
of consciousness one can select any object of one’s own liking (of course it should 
be conducive to yoga). If one can attain steadiness through the concentration 
upon such objects one can attain the same even while concentrating upon the 
other tattvas. 
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TRATES ASAT: | P.Y.S. 1/40 


(paramanuparamamahatvanto'sya vasikirah 4) 


His mastery extends from the most minute to the greatest 
magnitude. 


we yet Ferd wooed fahren | 
feafeormes farer aster: fea i vk. ve 


(pare siksme mahattve ca parame viniveganat / 
sthitipraptasya cittasya vasikarah prasidhyati/) 


pare suksme: in the extremely subtlest, mahattve: greatest, ca: and, 
parame: extremely, viniveSanat: through entering, thorugh resting upon, 
sthitipraptasya:; of the one who has accomplished the steadiness, cittasya: 
of the consciousness, vaSikarah: lit. mastery, a kind of dispassionateness, 
prasidhyati: accomplishes. 


Through the contemplation upon the subtlest (among the subtle 
ie. tanmatra like sound etc.) and the greatest (among the great i.e. 


asmitamatra) the consciousness achieves the state termed as vasikara 
i.e. mastery. 


atigmiitta auhidtgrenmnay 


ARY-TESAAT-AAGT: | P.y.S. 1/41 


(ksina vrtterabhijatasyeva manergrahit trgrahanagrayesu 
tatstha-tadanjanata-samapattih/) 


When modifications (of the consciousness) are dwindled, the 
consciousness appears to take on the features of the object (of meditation) 
be it cogniser (grahita), the instrument of cognition (grahana) or the object 


cognized (grahya) as does a transparent jewel (in the viscinity of any object) 
and this identification is called samapatti i.e. engrossment. 


aatane-sene-fage: wafeat afr: | 
agar: a TAROT aT 
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aarshratsarey aad ATT | 
faweaher aarafa: atone: woreda 1 v.K. usd 


(vathoparanjakad-dravyad-visuddhah sphatiko manih / 

fattadriipoparaktah san tattadriipena bhasate / 

tatha'smitendriyarthesu tatsthatvam tatsvaripata / 

cittasyokta samapattih ksinavrtteh prajayate //) 
yatha: just as, uparanjakat: through the colouring, dravyat: through the 
substance, visuddhah: pure, clear, sphatiko manih: crystal known as 
jewel, tattadriipah: that respective form, uparaktah: get coloured, san: 
by being, tattad: its respective (of the colouring substance), rupena: in 
the form of, bhasate: appears, tatha: similarly, asmita: I-am-ness (here 
grahitr = grasper), indriya : sense-organs (here grahana - the instruments 
of cognising), arthesu; objects (here grahya = cognised), tatsthatvam: 
the being (ness) therein, abiding thereupon., tat: its, svaripata: in its form, 
cittasya: of the consciousness, ukta: stated, said, samApattih: the complete 
merger with, to fall completely into, ksinayrtteh: by having modifications 
(of consciousness) being dwindled, prajayate: comes into being, takes 
place, features. 


Just as a pure crystal jewel when gets coloured by the colouring 
substances appears in the forms (colours) of those substances, similarly, 
when modifications of the consciousness are dwindled, appears 
accordinly in the forms of I-am-ness (grahita cogniseer) or sense organs 
(grahana the instruments of cognizing) or the objects (grahya) when 
it abides upon these. This is stated to be the ''Samapatti" - the complete 
merger of the consciousness. 


Note : Yoga is said to be the restricition of the modifications of consciousness. 
These modifications and the subliminal impressions thereof are done away with 
through the discrinment termed as “rtambhara" though this discernment itself is 
said to leave behind its own subliminal impressions which need be transcended 
through the thirstrlessness of higher order. This said discernment arises in 
"samapatti" variously termed as " samadhi with seed". Of course this "samapatti" 
is not simple but complex in nature as it has several objects and correspondingly 
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severa! grades of the intensity of knowledge and the highest degree is to be 
accomplished only through "samapatti" by intuiting and thereafter transcending 
the intuited object. This process of "transcending by intuiting" gets terminated 
in the realization of alinga or pradhana i.e. prakrti because there is nothing beyond 
and above prakrti. 


In order to enter into "samapatti" the citta (consciousness) must have 
accomplished steadiness (sthiti), there must be a mastery over consciousness to 
be achieved through either of the "mind steadiness accomplishing techniques" 
discussed in (Y.K. 1/71), Thus the mastery over consciousness is deemed to be 
necessary (pre-requisite) for the sam@patti. This is expressed through the term 
"ksina vrtteh". These techniques dwindle the modificatioins of consicousness 
thereby bestowing upon the consciousness the eligibility to enter into the 
“samapatti" experiences. 


But then what is "samapatti"? The characteristic mark of "samapatti" is : the 
intellect which illuminates the (true) nature of the object by being one with it (the 
object) (... dhyeyasvartipaprabhasika ya sarvada tanmayi dhyeyamayi prajna 
sa samapattih - Y.K. 1/85), which is differently explained as the enjoyment 
(abhoga) of the samadhi - consciousness i.e. the consciousness rooted in the 
object (dhyeya samstha). Thus "samapatti" is a process wherein the consciousness 
is highly sophisticated i.e. pure or in other words whose modifications have been 
dwindled enabling the consciousness to become one with the object and realize 
it thoroughly and completely. Samiapatti as understood here is a process of 
knowing rather realization or being aware of the nature of higher realities. This 
knowing is totally different from ordinary ways of knowing by sense-perception, 
inference, (reasoning) etc. involving the language. Samapatti as understood is a 
type of extra-linguistic awareness of the reality. Though, in the iaitial stages of 
samapatti type of realization (knowing), the ordinary linguistic-verbal aids are 
involved. But it is only by transcending these aids one lands oneself in extra- 
linguistic, non-verbal awareness of the reality. The intellect in the sam{patti 
atleast in its higher level i.e. in the state of thoughtless (nirvicara Y.K. 1/94) is 
termed as "rtambhara prajna" in order to differentiate from ordinary intellect 
involved in ordinary experiences. To put the same in different way, it is this 
prajfia through which there is the thorough knowledge of the tattvas that constitutes 
the "samprajnata yoga". 
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On the basis of objects the "samapatti" is said to be of three types - samapatti 
pertaining the apprehender (grahitr); samapatti pertianing the apprehension 
(grahana) and pertianing the object apprehended (grahya). In fact all these three 
are "objects" that are intuited through samapatti. It is stated that all the objects 
(vigayas/dhyeyas) that are in this universe fall under either of these three i.e. 
grahitr, grahana and grahya. 


The "samapatti" process is explained with the help of analogy of highly 
sophisticated pure crystal jewel. Just as the pure jewel, when comes in the contact 
of a particularly coloured substance assumes that colours and appears as if identical 
with that, Similarly the consciousness whose modifications have been dwindled, 
which has become one-pointed or has been mastered (vaSikrta) and accomplished 
the steadiness (sthitiprapta), appears in the form of the object it comes in contact 
with in the process of dharana, dhyana and samadhi. The objects are technically 
termed as grahit@, grahana and grahya i.e. asmita, sense organs and objects. 
The consciousness when comes in contact with these objects appears identical 
with them. 


In the initial stages of practices in "samapatti” (in terms of Astaigayoga the 
practice of samapatti comes after the pratyahara takes place. And in pratyahara 
the senses are said to imitate (as if) the citta (consciousness) and this "citta" is the 
one which is steadied through the practices like pranava japa and/or either of the 
practices referred above and discussed earlier) though the consciousness is 
steadied through dwindling of its modifications it is yet full of very many other 
things such as linguistic habits of experiencing and encountering the objects/ 
situations that we come across. There is reasoning; there are inference and the 
memory of past experiences, In other words, there is in consciousness the entire 
heritage of learning and experiencing which colours our perception and further 
congnitive activities. And, therefore, for further advancement in the process of 
samApatti the transcendence of these constraining factors is deemed necessary 
and which is termed as "smrti pariguddhi" - the doing away of the memory of 
acquired experiences and the patterns or methods of acquiring knowledge and 
experiences. 


This is the reason why in the initia! stages of the practices in "samapatti" i.e. 
in dharana, dhyana and samadhi the object choosen in the consciousness gets 
presented in and through above referred linguistic and cognitive patterns viz. 
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symbolism, space-time and causality. As gradually these patterns get dropped 
one after another, the object gets presented in different and more real dimensions 
unencountered so far. Of course these habits die hard but the technique of 
transcending these culturally acquired linguistic and cognitive patterns is nothing 
but the vairagya, the dispassion towards them. 


Each time when one chooses certian object for practices in samapatti, chooses 
the ordinary objects of day to day life preferably the conducive and the same one 
at least in the initial stage. When practice is advanced, one can choose any object, 
differently at different times. There is the metaphysical assuranceprovided by 
this system viz.. all the objects proceed from one and the same prakrti and the 
"samapatti" upon them reveals identical layers of reality after reality ultimately 
landing into their ultimate cause i.e. prakrti. 


Thus, it is on the basis of the forms or modes (linguistic-verb and cognitive 
patterns) of encountering the objects and the corresponding objects encountered, 
the "samapatti" is said to consist of rather four different types of awareness 
pertaining four different realms of realities that are said to proceed from prakrti. 
In this system, any object is said to be made up of physical elements termed as 
mahabhitas (our body is made up of these elements), which in turn are said to 
proceed from their immediate causes termed as tanmatras. The "tanmatras" back 
are said to proceed from ahamkara, further from ahamkara there proceed another 
set of eleven evolutes that constitutes our cognitive and action organs including 
mind. This "ahamkara" is the evolute proceeding from the intellect or mahat, 
which is said to proceed from prakrti the ultimate cause of this universe. In 
samapatti when we intuit the fundamental realities that are behind this universe 
and our mental physical constitution and the realization of these evolutes are 
several mile-stones in our journey of spirituality. Such an experience is conceived 
necessary for the realization of our innerself i.e. purusa. 


Before we discuss several forms of "samfpatti", one more point to be borne 
in mind is that the objects that are intuited in samapatti are the metaphysical 
principles which consists of a hierarchy and it is only by intuiting and thereby 
transcending the lower principles one can intuite the higher ones which are said 
to be the causes. As one proceeds further, one encounters more subtler principles 
compared to earlier ones. As regards the objects that are intuited are to begin 
with, the ordinary physical objects of -ones choice then their immediate material 
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causes the physical elements (five mahabhiitas) next to these are the subtle 
elements (tanmatras). These two sets constitute the realm of the objects 
apprehended (grahya). Then the objects intuited are the sense organs and action- 
organs and mind which are technically termed here as the means of apprehension 
(grahana), Then comes the set of objects which in fact are the principles which 
apprehend (grahitr) and they are the asmita (I-am-ness) which is also termed as 
ego (ahamkara) then the cause i.e. intellect (buddhitattva) or the lingamatra (the 
sign-alone) and then finally the ultimate cause i.e. alinga or pradhana accepted 
in this system. 


The first (initial), samapatti which is termed as "Savitarka" and has the gross 
ordinary things as its object and the corresponding mode/form of intuiting is the 
fine blend of mental constructs like the word, the meaning (artha) and their 
knowledge (jiiana). These three though have, it is contended, completely distinct 
status but they appear in our everyday experience in the form as if they are 
identical. And therefore, as soon as the word (sound) "cow" is heard or uttered 
we take it for the object "cow" and for the knowledge the word signifies. This 
identification among these three is due to our mental construction (vikalpa). It is 
only a mental construciton having no corresponding real existence. Vibhinnanam 
padarthanam vyavahariki ekatva khyati ripa vikapla vrttirbhavatiti (Y.K. V/ 
86). In this "samapatti" the object is the blend of mental constructs (vikalpas) 
with which the consciousness (which is mastered or is one-pointed i.e. steadied 
and whose modifications are dwindled - but still there remains the mental 
constructs with it) comes in contact and it appears as if it is of the nature of the 
object consisting the blend of mental constructs. The prajia (knowledge) involved 
herein is verbal or merely linguistic in nature. Thus this "samapatti" is marked 
by the verbal knowledge and by gross objects which is the blend of mental 
constructs (Y.K. 1/87). 


The next higher degree of the knowledge is termed as "nirvitarka samapatti”, 
as the very name suggests, the "object" intuited is devoid of vitarka the term 
"vitarka” here and also in the above discussed samapatti seems to stand technically 
for the knowledge which presents the object in the form of the blend of word, 
object and the meaning (knowledge) acquired from linguistic conventions and 
through learning and reasoning (anumana). In other words our entire methodology 
of acquiring the piece of information and knowledge is referred here by the term 
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vitarka. This methodology or forms of acquiring knowledge retained in our 
consciousness in the form cf memory which need be washed away (apagame...) 
because it is just the form of mental construction which is said to play as a curtain 
between ourselves and the reality. And hence the need of the purification of this 
memory through the dispassion towards it. When so happens the gross "object- 
it-self" gets presented before our consciousness devoid of said mental constructs 
and the awareness of one's being aware (.... aham jandmiti vismrtya ityarthah) 
(Y.K. 1/88). Thus the "nirvitarka samapatti" is marked by the presentation of the 
“object itself" devoid of any mental constructs of the form of conventional learning 
pattern including the absence of the awareness of one's being aware. This non- 


verbal mode of awareness visa-vis the savitarka "samapatti" is said to be verbal 
mode awareness. In the absence of actual encounter with such a sort of non- 
verbal mode of awareness we can merely "imagine" (again the mental construct! ) 


as to what sort of awareness it would be!). 


The third level of knowledge has subtle tanmatras as its "object", The reflection 
with the help of mental constructs and reasoning with linguistic aids its "savicara 
samapatti”. Vicara is logical reflection. The intellect (prajiia) involved here is 
full of reflection accompanied by language and the objects are subtle. And when 
the prajfia starts intuiting the objects (tanmatras) themselves without the aid of 
vicara (reasoning) and language, the intuitive intellect is termed as "nirvicara 
samapatti". Here the prajiia becomes one with the objects themselves (having 
the words and knowledge and space-time-casual considerations dropped). There 
is not even the awareness of one's being aware (Y.K. 1/91). 


The import of these samapattis is that our ordinary modes of acquiring 
knowledge, our language, our reasoning etc. need be transcended if we were to 
intuit subtler realities that harbour one ordinary object. 


The range of subtlety of the objects, commences from the tanmatras and 
terrminate in alinga or pradhana or prakrti (...lingatita avyakte vyakta karane 
pradhane eva savicara nirvicara ca samapatti paryavasita bhavati na tu 
siksmabhiite .... see com. on Y.K. 1/93), 


Raat aah wat Aaeomfsa | 
warasta-araht: warahertarsht ar i) v.K. vss 
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(sarvada tanmayi prajia dhyevarijpaprabhasika / 
samadhescet-abhogah samapattirmata'pi va //) 
sarvada: ever, always, tanmayi: absorbed in or identical with, prajiia: 
intelligence, dhyeyarupa: of the form of the object/in the form of the object, 
prabhasika: illuminating, samadheh: of the samadhi, ceta (h): of the 
consciousness, abhogah: satiety, enjoyment, samapattih: engrossment, 
to fall into completely, mata: opine, considered to be, api va: or else. 


The "samapatti (i.e. complete falling into)" is considered to be that 
intellect which is always identical with and illuminates the form of the 
object. Or it is also the satiety (or enjoyment) of samadhi on the part 
of consciousness, 


sears: datot afaaat warata: | p.y.s. 142 
(Sabdarthajianavikalpaih sankirna savitarka samapattih/) 


The engrossment (termed) as savitarka when there is a blending 
of mental constructs viz. of word object and knowledge. 


Wes US Theat Tea AAA: | 

fafa arg feenets wfearat etree 11 vik. 186 

(Sabdam padam tadbhinnasgca tasyartho jnanametayoh / 

vibhinnam syad vikalpena pratibhaso hyabhinnavat //) 
sabdam: full of sounds, pertianing to sounds, padam: word, tadbhinnam: 
different from it i.e. word, ca: and, tasya: its, arthah: object, jnanam: 
knowledge, etayoh: from these two, vibhinnam: different, distinct, syad: 
happens to be, vikalpena: due to the, mental construction, (Y.K. I/20, 27), 
pratibhasah: appearance, hi: because, due to, abhinnayat: as if non- 
different 


The word full of sounds and its object is different from them and 
the knowledge of these two (also) is different from them (but they) 
appear as if non-different because of the mental constructions. 
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Aieanets Gato waa arya a at | 
Afaceet aarate: eayenelfara WaT 11 .K. 187 


(tadvikalpena saikirna samprajna vaimayi ca ya / 

savitarka samapattih sthilarthavisaya mata //) 
tad: that, vikaplena: due to mental construction, sankirna: blended, 
mixed, samprajia: intelligence, cognition, vanmayi: verbal, ca: and, 
ya: that, savitarka: termed as "savitarka", samapattih: engrossment, 
falling completely into, sthilarthavisaya: having the gross object as its 
content, mata: regarded to be/stated. 


The engrossment is termed as "Savitarka" wherein there is a (mere) 
verbal cognition blended with the mental construction having gross 
object as its content. 


wfaakyet weagearinatrater fafaeret | p.v.s. 143 


(smrti pariguddhau svariipasinyevarthamatranirbhasa 
nirvitarka /) 


When memory is purified (the consciousness) appears to be devoid of 
its own nature and only the object shines forth (this trend of engrossment) 
is called nivirtarka. 


Wea AARSAMAAT | 
aafernt efrat ere ae arash ar 
aebeutaret OT wada TEU | 


werent ware warafatafaccet wargeat 11 v.K. 1/88 


(Sabdasanketavijnanad jnanacchabdanumanajata / 
vatkalpiko smrtirya syat tasya apagame'pi ya // 
artharupoparakta sa tyaktveva grahanatmakam / 
sthilartha syat samapattirnirvitarka hyavaimayi/) 


Sabdasanketa: the convention pertaining the words, vijnanat: through 
the knowledge (of), jnanat: through the knowledge, Sabda: testimony, 
scriptures, anumanajata: born of reasoning, inference, vaikalpikah: 


76 


SAMADHI PADA 


conceptualized, ficticious, smrtih: memory, ya: which, syat: happens to 
be, tasya: her, here of the memory, apagame : after having disappeared, 
washed away, api: even, ya: which, artharipoparakta: coloured by the 
form of the object, sa: that, tyaktva eva: as if abondened, dropped, 
grahanatmakam: of the nature of grasping, apprehension, sthulartha: 
gross-object-centred, syat: happens to be, samapatti: engrossment, 
complete falling into, nirvitarka: termed as "nirvitarka", hi: because, 
avanmayi: non-verbal, non-linguistic. 


When there is non-verbal awareness coloured by the form of the 
gross object (but) as if devoid of its apprehension (that "I know") and 
when the conceptualized memory too, that is acquired (pertaining the 
object) through the science of word-convention and authority and 
reasoning, gets washed away, that engrossment (samapatti) is termed 
"nirvitarka". 


wer: i: Gaye wert: ae | 
west fast verderepfattate 1) vik. 189 


(sthiilah syuh pancabhitani ghatadyairbhautikaih saha / 
Sabdena cintanam padarthavyakrtistviti //) 
sthilah: gross, syuh: happens to be, pafica: five, bhutani: physical 
elements, ghatadyaih: along with pot etc, bhautikaih: alongwith material 
(objects), saha: with, Sabdena: through the words, cintanam: reflection, 
thinking, padartha: objects, vyakrtih: analysis, tu: on the other hand, 
while, iti: thus. 


The gross (objects) are the five physical elements (like earth, water 
etc. with their respective characteristics like odour, taste etc. and the 
substratum of such characteristics) and the pot etc. material objects, 
while the reflection through words (i.e. this is pot, this is earth etc. 
here word "pot" the material substance pot the "knowledge of pot" 
though distinct appear as indistinct) is nothing but the analysis of 
material objects. 
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wade fear frat a qantas saa | P.v.s. 1/44 
(etayaiva savicara niricara ca siksmavisaya vyakhyata /) 


By this (foregoing) the sayicara and nirvicara (engrossments) 
having subtle objects are also defined. 


frant enteat afr: qenratfirrat aa: | 
Aa: Marg-areqet wat Alera fe aera 1 v.K.190 


(vicaro dhyayinam yuktih siksmarthadhigamo Yatah / 

tatah syad-vatimayi prajia savicara hi siksmika //) 
vicarah: cogitation, dhyayinam: of those who meditate, yuktih: 
cogitating, reasoning, siksma: subtle, artha: object, adhigamah: 
understanding, comprehension, yatah: through which, tatah: from that, 
therefrom, due to, syad: happens to be, vaiimayi: linguistic, verbal, 
prajna: intelligence, savicara: technically termed as savicara - 
cogitational, hi: because, siksmika: the subtle one. 


Cogitation is the reasoning on the part of those who meditate from 
which there is the comprehension of subtle object. And it is due to 
which (cogitation) there is the verbal/linguistic intelligence which is 
termed as savicara (samapatti) because of the subtlety of its object. 


fafaacha arsreat Ffaarn aciftar | 
weretratrata fracaaetar qa ii y.K. 191 


(nirvitarkeva ca§abda nirvicara samirita / 

saksmarthamatranirbhasa vikalpavihina tatha /) 
nirvitarkeva: like the samapatti termed as nirvitarka, ca: and, agabda: 
non-verbal, nirvicara: non- cogitationa!, samirita: stated to be, suksma: 
subtle, artha-matra: the object (in-) itself, nirbhasa: shining forth 
vikalpavihina: devoid of mental constructions, tatha: and. 


. 


The samapatti is termed nirvicara (non cogitational) which is 
similar to nirvitarka wherein only subtle object shines forth (because 
of being) non-verbal and devoid of mental constructions. 

78 


SAMADHI PADA 


qantas afeyataar | P.y.s. 45 
T 


(siiksmavisayatvam caliigaparyavasanam /) 


And subtlety of objects culminates/terminates in alinga i.e. emblemless. 


aeration Ss yest qearoraferar TAT | 

wean aaa qeanoyta fe 

Fett fees area: Feat WA: TAL I v.K. 1/92 
(tanmatrani ca bhittanam siksmapamasmita tatha / 
ahankarasya buddhigca buddhescalingameva hi/ 
siksmo visaya akhyatah na suksmam prakrteh param //) 


tanmatrani: subtle elements, ca: and, bhiitanam: of the physical 
elements, siksmanam: of the subtle elements, asmita: l-am-ness, tatha: 
and, ahamkarasya: of the ego, buddhih: intellect, ca: and, also, buddheh: 
of the intellect, ca: and, also, alingameva: emblemless alone, hi: because, 
suksmah: the subtle, visaya: object, akhyatah; stated, na: no, not, nothing, 
suksmam: subtler, prakrteh: than the prakrti, param: highest. 


The "subtle elements" are subtler than the physical elements, the 
J-am-ness is subtler than the "subtle elements" whereas the intellect 
is subtler than the I-am-ness and the emblemless is subtler than the 
intellect. There is nothing more subtle than the prakrti (i.e. 
emblemless). 


forida o aaa Ber SHER | 
ware aaah Ba yA | .K. 1/93 


(lingatite ca tatraiva hyavyakte vyaktakarane / 

samapyate samapattirna ca vai bhitastksmake //) 
lingatite: beyond emblem, ca: and, tatraiva: there itself, hi: therefore, 
avyakte: in the unmanifested, vyakta; manifested, karane: in the cause, 
samapyate: ends, terminates, samapattih: (the process of) engrossment, 
na: never, does not, ca: and, vai: certainly, bhiita: physical elements, 
suiksmake: in the subtle ones. 
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(The process of) engrossment terminates only in the unmanifested 
- the cause of the manifested and never in the physical or subtle 
(elements). 


a Ua Bate: AANA: | P.v.s. 746 
(la eva sabijah samadhih /) 


These alone are the samadhi with seeds. 


fafaardomelsearetmrare: | p.y.s. 1/47 


(nirvicaravaisaradye'dhyatmaprasadah /) 


Upon the mastery over nirvicara (that ensues) purity of inner being. 


warts: @-Riaes Ta TI 
a RaMae AAA WaT | 
FET Bae Beat Vp WaT AMSAT | VK. 194 


(sabijastascatasrah syu-rnirvicarasya tatra ca / 
svacchasthitipravahat syadadhyatmanam prasannata / 
yasya jayeta satyartha sphuta prajna tatha'krama 4) 


sabijah: with/alongwith the seed, i.e. the external objects tah: those, 
catasrah: the four (i.e. savitarka, nirvitarka, savicara and nirvicara), syuh: 
happen to be, nirvicarasya: of the nirvicara, tatra: there, in the context of 
samapattis, ca: and, svaccha: pure, devoid of impurities, sthiti: state, 
pravahat: owing to the flow, syat: happens to be, adhyatmanam : of the 
inner ones, of the power of grasping, of the power of instruments, i.e. of 
the intellect etc., prasannata: clarity, clearness, delightedness, yasya: 
whose, (purity of intellect etc.), jayeta: arises, satyartha: having the reality 
as its object, truth-bearing, sphutah: revealing, prajna: intellect, tatha: 
and, akrama: non-sequential. 


Those four (i.e. savitarka, nirvitarka, savicara and nirvicara) 
happen to be (samadhis) with the seed. And it is due to the pure and 
steady flow of the nirvicara there takes place a clarity on the part of 
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the inner cognitive instruments (and in turn) there arises non- 
sequential intellect which reveals the true-object. 


AIT TA WAT | P.y.S. 1/48 
(rtambhara tatra prajna /) 


There (arises a) truthbearing intellect. 


saa Maaara faerareaa | p.y.s. 149 


(Srutanumanaprajnabhyamanyavisaya visesarthatyat /) 
Owing to the specificity of the objects it (rtambhara prajia) is 
different from the knowledge of the object derived from the heard 
and inference. 


SAA AAAreat TAT | 
eae ara fate ward WA A Y.K. 1/95 


(Srutanumanajateya samanyavisaya na sa / 

rtambhareti samprajna visesam khyapayet param //) 
Sruta: heard, scriptures, testimony, anumina; inference, jateva: like (the 
knowledge) born (of), samanya: ordinary, empirical, visaya: having the 
objects, na: not, sa: that, rtambhara: reality, truth-bearing, iti: thus, 
samprajia: omniscient-intellect, visesam: unique, particular, khyapayet: 
is declared, param: highest. 

The intellect is declared to be truth - bearing and is highly unique. 

It is unlike the intellect originating from the heard (knowledge) and 
inference having ordinary objects. 


ag: Ganiszeeafaseat | p.y.s. 1/50 


(tajjah samskaro 'nyasamskarapratibandhi d 


Subliminal impressions born out of it counteract the other 
subliminal impressions. 
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far} — ye-vi 7 
wat Prafrdeerent eat aearrdepa: 11 v.K. 196 
(viSesatattvavijianam khydpayed-bhogaheyatam / 
tato nivrttisamskarat ksayo vyutthanasamskrteh //) 

visega: unique, specific, tattva vijnana: the knowledge of the reality, 

Khyapayet: makes known, aware, bhoga heyatam: avoidability of 

enjoyment, tatah: from that, due to it i.e. the knowledge of the avoidance 

of enjoyment, nivrtti: cessation, samskarat: from the subliminal 
impressions, ksayah: dwindling, duminution, vyatthana: arousal, 
emergence, samskrteh: of the subliminal-impressions. 


It is the specific knowledge of Reality that makés aware the 
avoidability of the enjoyment from which spring the subliminal- 
impressions of cessation that becomes the cause of the diminution of 
the subliminal-impressions of emergence. 


aftanrat ver fight dent ae gaa: | 

Peal: |: Gree wafectass 

Ua TARR: aaq-araraepiay | 

ahtared wa: gate ermratarerareae | v.K. 1/97-98 

(ksivamane tatha kliste samskare tasya vrttyah / 

niruddhah syuh punastasmat samadhirupatisthate // 

evam prajnajasamskarah ksayed vyutthanasamskrtim / 

caritartham manah kuryat svakaryaccavasadayet //) 
ksiyamane: on the diminution, tatha; as a consequence (of), similarly, 
and, Kliste: painful, samskare: subliminal impressions, tasya: its, of the 
transformations of emergence (vyutthana), vrttayah: transformations, 
niruddhah: stopped, get subject to cessation, syuh: happen to be, punah: 
again, tasmat: from that, (ie. as the consequence of the cessation of the 
emerging transformations), samadhih: samadhi, upatisthate: comes into 
being, becomes steady, evam: thus, prajnaja: born of enlightening 
intelligence, samsk@rah: subliminal impressions, ksayet: diminish, 
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vyutthana: emergence, samskrtim: to the subliminal-impressions, 
caritartham: fulfilment (of the mission), manah: mind, kuryat: to be 
done, svakaryat: from ones functionings, ca: and, avasadayet: terminate, 
bring to an end. 


As the painful subliminal impressions go on diminishing, its 
transformations (of the emergence) are subjected to the cessation, it 
is due to which again, there comes into being the samadhi. Thus, the 
subliminal impressions born of enlightening intelligence, inhibit the 
subliminal impressions of the emergence by getting the mission 
fulfilled, terminates the mind from its functions. 


arent Fre aafartenetin: Aarfer; | p.y.s. si 


(tasyapi nirodhe sarvanirodhannirbijah samadhih /) 


Upon the cessation of that too, owing to total cessation, there ensues 
the seedless samadhi. 


qereatfaea a wat Te apie: | 
fata: area: BET aerator eT FE 1 v.K. v9 


(purusakhyatiripa ya prajna tasyasca samskrtih / 

nirodhah syattayoh samyag vairagyena parene hi //) 
purusakhyatiripa: of the form of/nature of the knowledge of purusa, 
ya: which, prajna: intelligence, tasyah: its, ca: and, samskrtih: 
subliminal impressions, niredhah: cessation, syat: happens to be, takes 
place, tayoh: of those two, i.c. intelligence and its subliminal impressions, 
samyag: proper, complete, vairagyena: through the dis-passion, parena: 
through the highest, hi: because. 


It is indeed (only) through the highest dis-passion the discriminative 
intelligence having the form of true knowledge of purusa and the 
subliminal impressioins thereof, both are subjected to complete 
cessation. 
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Pre: qeventa anfatrente fe 
Prieta aear: aa vaTdep he | 

Wat safest da wart: wate: | 

Pratatstrsa: earg-a: aabatarret seat 11 v.K. 1100-101 


(nirodhah purusakhyatin samadhirnirunaddhi hi / 
nirodhasya ca samskarah tatra prajnajasamskrtim // 
pumsam kevalinam caivam samadhih sarvarodhatah / 
nirbijo'visayah syad-yah Santiscittasya Sasvati //) 


nirodhah: cessation, purusakhyatim: true knowledge of purusa, 
samadhih: samadhi, nirunaddhi: restricts, hi: because, nirodhasya: of 
the cessation, ca: and, samskarah: subliminal-impressions, tatra: there, 
prajnaja: born of enlightening intelligence, samskrtim: to the subliminal- 
impressions, pumisam: of the purusas, kevalinam: of the isolated, one, 
alone, ca: and. evam: thus, samadhih: samadhi, sarvarodhatah: due to/ 
owing to the total cessation, nirbijah: seed-less, avisayah: object-less, 
syad: happen to be, yah: which, §antih: peace, cittasya: of the 
consciousness, §A$vati: eternal. 

The samadhi (based on highest dispassion) inhibits the purusa 
awareness and the subliminal impressions of restriction born of 
enlightening intellect. Thus having the total restriction there ensues 
objectless (state) termed as seedless samadhi which indeed is the eternal 


peace on the part of the consciousness that amounts aloneness of 
purusa. 


gla areratrardt-stefers-anva-farfaarat 
abraiarat wer: Ure: 11211 


(iti samkhyayogacarya-Srihariharananda-aranya-viracita, ivam 
yogakarikayaim prathamah padah //1/) 


Thus ends the First Chapter of Yogakarika written by Samkhya- 
yogacarya Sri Hariharananda Aranya. 


2 ok 2 oh 2 2k 
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ary apretiear | 


(atha yogakarika /) 
Now the Yogakarika 


1) over facia: ore: 11 
(atha dviti) yah padah) 


Now begins the Second Chapter 
aaareareantirarits frarart: | P.y.s. 1/1 


(tapahsvadhyayesvarapranidhanani kriyayogah /) 


Austerity, selfstudy (and) surrender to the Tévara (constitute) 
Kriyayoga. 


wana: arrqeeeuesy | P.y.s. 1/2 
(samadhibhavanarthah klefatanikaranarthasca /) 


For the sake of cultivating samadhi and attenuating the klesas 
(afflictions) 


size: vest aint a: aafeddaa: | 
asta aferd fart aan rarer artery tt y.K. 1 


(uddistah prathame yogo yah samahitacetasah / 
yujyeta vyutthitam cittam yatha taccatra bhasitam //) 


uddistah: has been stated, prathame: in the first (chapter), yogah: yoga, 
yah: that which, samahita: well-composed, calm, absorbed, concentrated, 
cetasah: of the consciousness, yujyeta: should apply, vyutthitam: 
distracted, outgoing, cittam: consciousness, yatha: as to how, by which 
way, manner, tat: that, ca: and, atra: here, i.e. in this second chapter, 
bhasitam: has been explained. 


In the first (chapter) the yoga which was meant for well-composed 
consciousness has been stated. Here in this second chapter it has been 
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explained as to how the distracted consciousness could apply (itself) 
to yoga. 

ay: wareara Sat a uforenst fiearabt: | 

wate Faas wate HAMA 1 y.K. 1/2 


(tapah svadhyaya ise ca pranidhainam kriyayogah / 
bhavayet sa samadhineca taniikuryattatha klesan //) 


tapah: austerity, svadhyaya: self study, ise: in ifvara, ca: and, 
pranidhanam: surrender, kriyiyogah: yoga kriya, bhavayet: develop 
inner ambience, sa; that, samadhim: samadhi, ca: and, tanii: attenumaic, 
kuryat: shouid be done, tatha: also, as well, klesan: to the kleSas (the 
afflictions). 


Austerity, self study and surrender to the igvara constitute kriya 
yoga, which attenuates the klesas (the afflictions) as well as develops 
inner ambience of samadhi. 


Pemarenhur: wrorarareaea: | 
TRAN A Se AeA AT: 11 ¥.K. 10/3 
(cittaprasadakarinah pranayamasanadayah / 


tadabhyasabhavasya ca duhkhasya sahanam tapah //) 


cittaprasadakarinah: consciousness purifying (practices), pranayama: 
breath regulation, dsanadayah: posture etc., tat: that, abhyasa: repeated 
effort, bhavasya: born of, ca: and, duhkhasya: of the pain, sahanam: 
fore bearance, tapah: austerity. 


Austerity is the fore-bearance of the pain born of repeated effort 
of consciousness purifying (practices) such as pranayama, asana etc.. 


Wrraeateamnt areqat wa seat | 
swat Aersreas Weare fe a 11 v.K. 14 


(pranavadipavitranam svadhyayo japa ucyate / 
athava moksasastrasya sadaivadhyayanam hi sah //) 


86 


SADHANA PADA 

pranaya: sacred syllable, prime sound indicated by the letter symbol OM, 
Adi: etcetera, pavitranam: of the holy, pure, svadhyayah: self-study, 
japa: recitation, ucyate: said to be, athava: or else, moksasastrasya: of 
sacred scripture, sadaiva: regular, always, adhyayanam: study, hi: indeed, 
sah: that. 

Self-study is said to be the (regular) recitation of such holy mantras 
as pranava etc. or indeed, it is the regular study of sacred scripture. 


Pala ges Bitter a aH A 
ofa wer ard-aifirntafe area tl ¥.K. H/s 


(iSvareneva hrtsthena preritasya ca karma me / 

pranidhanam sada karma-yoginamiti bhavanam //) 
igvarena: by the iSvara, eva: (it is) as if, hrtsthena: by the one abiding in 
the heart, preritasya: of the inspired one, ca: and, karma: action (s), me: 
mine, my, pranidhanam: total surrender, sada: always, regular, ever, 
continuous, karma yoginam: of the action-yogis, karma-yogis, iti: thus, 
bhavanam: feeling, realization, contemplation. 

Pranidhana is a feeling of total surrender on the part of karma- 

yogis that "all my actions are ever inspired by the igvara abiding in 
my heart". 


afrensferanmeatarraen: gait: | P.v.s. 1/3 


(avidya'smitaragadvesabhinivesah klesah /) 


The afflictions are - avidya (absence of true knowledge), ego, 
attachment, aversion and fear of death. 


arfren arferat wt eeanfarrazrH: | 
wa fader: ws Sen FseT Mea: I V.K. 11/6 


(avidya easmita rago dvesascabhinivesakah / 


ete viparyayah paiica klesa duhkhasya hetavah //) 


avidya: ignorance, absence of true knowledge, ca: and, asmita: I-am- 
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ness, ragah: attachment, dvesah: hatred, aversion, ca: and, 
abhiniveSakah; will (ing) to live, fear (ing) the death, ete: these, 
viparyayah: false knowledge, misconception, paiica: five (fold), klesa: 
affilictions, duhkhasya: of the pain, hetavah: causes. 


Absence of true knowledge, I-am-ness, attachment, aversion and 
the will to live are the five afflictions, These are misconceptions and 
are the causes of pain. 


ofan aaa wansfaretaterromy | p.y.s. 1/4 


(avidya ksetramuttaresam prasuptatanuvicchinnodaranam /) 


Absence of true knowledge is the breeding ground for later 
dormant, attenuated, interrupted and active (states of klesas). 


waa-aq-fafeoat sent & wafer: | 
Saat aensfeen aa aerfafar ByaT vi v.K.u/7 


(prasupta-tanu-vicchinna udara ye hyavasthitah/ 
uttaresam tatha'vidya ksetram tesamiti smrta //) 


prasupta: dormant, tanu: attenuated, thinned, vicchinna: interrupted, 
udara: active, ye: which i.e. the kleSa, hi: indeed, avasthitah: remain, 
persist, uttaresam: of the succeeding one's, tatha: and, avidyl: absence 
of true knowledge, kgetram: ground, field, source of origin, tesam: of 
these i.e. asmita, raga etc., iti: thus, smrta: regarded. 


Which (i.e. kleSas) persist in the dormant, attenuated, interupted 
and active (states). And the "absence of true knowledge" is regarded 
to be the source of origin of (for) those succeeding ones (i.e. asmita, 
raga etc. four kleSas). 


wafretorra: kare ahetor ar fafa: | 
a a Wako Bfrataar aeepia: 11 v.K. 18 


(prasuptirbijabhavah syat Saktiriipena ya sthitih / 
sa ca samsarinam suptirvasana karmasamskrtih //) 
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prasuptih: dormant (ness), bijabhavah: potentiality (state of), syat: 
happens to be, Saktiriipena: through/in the form of power, potency, ya: 
which, sthitih: state, condition, sa: the "prasupti" i.e. dormant state, ca: 
and, samsarinam: for them who are in the wordly flux, supti: dormantness, 
vasana: innate dispotitions, inclinations, instincts, subliminal-traits, 
karmasamskrtih: subliminal-impressions of actions. 


Dormancy is a state of potential power (of kleSa) that exists in seed 
form in the case of those who are in the worldly flux, it is in the form 
of dormant subliminal traits and subliminal impressions of actions. 


wala: agai weeraat a aT | 
arediacaarafa: atsaearer fe wsat 1) yv.K. 119 


(prasuptih karmahinanam prasankhyanavatam ca ya / 
dagdhabijatvamapattih sa'vasthokta hi paiicami //) 


prasuptih: dormantness, karmahinanam: of those who have transcended 
the action, prasahkhyanavatam: of those who have engrossed with 
Highest discriminative knowledge, ca: and, ya: which, 
dagdhabijatvam4pattih: acquired burnt up seed condition, sa: that, 
avastha: state, condition, ukta: stated, hi: indeed, paficami: fifth. 

The dormancy (of the kleSas) in the case of those who have 
transcendended the actions and have engrossed with the Highest 
discriminative knowledge is the acquired burnt up seed condition (of 
kleses) which is stated to be indeed the fifth state. 


atten antarts grea gfe: | 
atrgnantaat ar fe gerae welfare Ut v.K. 11/10 


(ksinasca karmayogena klesastanava iritah / 
yogangabhyasinam sa hi klesavastha prakirtita //) 


ksinah: enfeebled, weakened, ca: and, karmayogena: through the yoga 
of action i.e. Kriya-yoga, kleSah: afflictions, tanavah: thinned, attenuated, 
iritah: said to be, yogangabhyasinam: of the practitioners yoga limbs, 
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sa: that, hi: therefore, kleSavastha: the state/condition of kieSas, 
prakirtita: said to be. 


Through action yoga i.e. kriyayoga, the kleSas (afflictions) are 
enfeebled that is said to be attenuated (state of kleSas). Such a state of 
kleSas is regarded to be (essential) for the practitioners of yoga limbs. 


aa faftoe fate afaubnizarcom | 
aon sara arsaen fafeoater waferar i y.K. wii 


(yada vicchidya vicchidya hyatibhogadikaranat / 
kle§a udyanti sa'vastha vicchinneti prakalpita //) 


yada: when, vicchidya vicchidya: having appeared, interrupted, hi: 
therefore, atibhogadikaranat: because of excessive enjoyment, klesah; 
afflictions, udyanti: activated, sa: that, avastha: condition, state, 
vicchinna: interrupted, iti: thus, in this way, prakalpita: said to be, 
imagined. 


Due to excessive enjoyment etc., when the afflictions get activated 
in the interrupted manner, of course it is said to be the interrupted 
state of the kleSas (just as in the state of "attachment" the "hatredness" 
gets interrupted). 


faad oaaghts garaen AaleRT | y.K. 1/12 
(visaye Jabdhayrttigca klesavastha matodara /) 


visaye: in/attached to the objects (of enjoyment), labdhavrttih: operative 
transformations, ca: and, moreover, kleSavastha: state/condition of 
affliction, mata: regarded, udara: active/operative. 


Moreover, the klesas are regarded to be in active state when the 
transformations are operative in/towards the objects of enjoyment 
(just as during the attachment, the attachment is in its active state). 


amantg-arierg faghrarentaraen | p.y.s. 1s 


(anityasuciduhkhanatmasu nityasucisukhatmakhyatiravidya /) 
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Avidya consists in regarding a non-eternal object as eternal, impure 
as pure, miserable as happy and non-seif as self. 


areafag- ay TASTY TT | 
fara-qa-qererseietaen wathrat 1) v.K. 1/13 


(anityasuciduhkhesu tatha'natmasu vastusu / 
nitva-piita-sukhatmatmatvadhiravidya prakirttita //) 


anitya: impermanent, aSuci: impure, dubkha (esu): (in the) painful, tatha: 
and. anatmasu: in the non-self, vastusu: in the things, nitya : permanent, 
eternal, pita: pure, sukha: pleasure, atmatva: self-hood, dhih: 
understanding, avidya: ignorance, prakirttita: proclaimed, explained. 


Avidya is proclaimed as understanding perversely the 
impermanent, impure, painful and the non-self as permanent, pure, 
pleasurable and the self. 

Note: When the Ignorance is said to be the source of origin of J-am-ness, 
attachment, hatred and "the will to be" it is the perverse understanding that is 
inbuilt in the experience of I-am-ness etc. 


a airrereren-srqter farce: | 
panty aqela aero wafesat: 1 vk. Wi4 


(te casmitadayastasya-scaturbheda viparyayah / 
Jaksanesu catursveva vyutkramena samanyitah //) 


te: those, ca: and, asmitadayah: I-am-ness etc., tasyahi: its, her i.e. of the 
avidya, caturbheda: four-fold division, viparyayah: mis-apprehension, 
wrong/erroneous cognition, mis-conceptions, laksanesu: in the form of 
characteristics, catursveva: in the four-foldness only/itself, yyutkramena: 
in the reverse order, samanvitah: arranged, explained. 


Those I-am-ness etc. four-fold mis-conceptions of avidya are 
explained in the reverse order in the form of four(fold) characteristics 
themselves. 
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Note: The correct order of understanding the P.Y.S. II/5S and the Y.K. [1/13 on it 
is as follows. It is through "I-am-ness" self-hood is imposed on thing that is 
"non-self”; it is owing to the attachment and passion the impure son, wife etc. are 
taken to be pure, it is through hatred pleasure is experienced in (others) suffering 
and it is through the "will to be" (i.e. fear of death) the impermanent body is 
taken to be permanent. In this way here Swami Hariharananda Aranya is 
highlighting the point that the order depicted in sitra on kleSa and avidya (P.Y.S. 
11:3 & 4) is applicable in reverse order i.e. The example of asmitas should be 
compared with fourth characteristic of avidya and similarly raga, dveSa and 
abhinivesa should be compared with third, second and first characteristic of avidya 
respectively. It is in this sense the reverse order consists in. Thus the J-am-ness 
etc. are nothing but the four forms of misconceptions and are the four characteristic 
marks of perverse understanding i.e. avidya. 


fasay afeaty ganey wader | 
age ysteret eaardtt arava 
war faceda aerate aeqefiett 11 y.K. 11s 


(visayesu hyanityesu duhkhapradesu sarvada / 

a§ucau putradehadau svasarire hyanatmani / 

jiineya viparyyayam jnanamavidya vasturiipini //) 
visayesu: in the objects, hi: because, therefore, anityesu: in/about the 
impermanent, duhkhapradesu: giving/causing the pain, sarvada: always, 
aSucau: among the impures, putradehadau: in the son's body etc., 
svaSarire: in one's own body, hi: because, anatmani: in the non-self, 
jfieya: should be known, viparyyayam: mis-conception, jnanam: 
knowledge, avidya: ignorance, vasturipini: of the nature of object. 


Avidya should be known as misconceived knowledge about the 
(real) nature of the objects because it is always of those persiving 
objects which are impure, non-eternal, non-self such as one's own 
body and body of son etc.. 


Note: Avidya as conceived in this system is not a non-entity because it is of the 
nature of knowledge (though wrong one). Thus Avidya is neither the source of 
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valid knowledge nor the absence thereof; but it is the knowledge contrary to 
valid knowledge (vidya). Avidya is not the absence of knowledge but it is 
knowledge that is contrary to what the things really are. 


grestaaacahtareaaeatat | P.y.s. 1/6 


(drgdarganaSaktyorekatmatevasmita /) 


I-am-ness is the identification of drkSakti i.e. seer principle with 
darSana Sakti i.e. intellect. 


URRASUARSM TAT ST ATS AAT | 
RAHAT EMA UV. 1/16 


(ekasvaripatakhyatiratmabuddhyormata'smita / 

karanesvatmatakhyatirdrastrsrotradikaranam //) 
ekasvarupatakhyatih: knowledge of one-ness, atma: self, buddhyoh: 
of the intellect, mata: considered, regarded, asmita: I-am-ness, karaneva: 
regarding/in/about the means/instruments, atmata: self-like, as I am, 
khyatih: aprehension, drastr: seeing, perceiving, srotradi: listening, 
hearing etc., karanam: cause. 

The I-am-ness is regarded as an experience of oneness between the 
self and the intellect. It is at the root of such (erroneous) apprehensions 
(on the part of the seer principle) towards the sense-organs-as "Lam 
listener" and so on. 


wart wet: | v.y.s. 10/7 


(sukhanuSayi ragah /) 

Attachment is (that which) follows the pleasure (experience). 
ayaa Gaara | 
rat cts getter weaitsaea fe Aaa: 0 v.17 


(anubhitasukhasyeva sukhasmaranapurwvika / 
garddho lobhasca trsneti rago'vastha hi cetasah //) 
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anubhita: experienced, sukhasyeva: of the pleasure alone, sukha: 
pleasure, smaranaptirvyika: preceded by the remembrance, garddho: 
lust, lobhah: covetousness, avarice, ca: and, trsn@: thirst. longing, iti: 
thus, rago'vastha: states of attachment, hi: because, therefore, cetasah: 
of the consciousness. 


It is only because of the lust, covetousness and thirst there is 
remembrance of the experienced pleasures of previously experienced 
pleasures, such a state of consciousness is considered as attachment. 


Te Bqamled SMUT Ha: BET | 
on a qaurart wat teewrsfirat 1 v.K. 118 


(garddha indriyalaulyam syadabhavanubhavah sada / 

trsna ca sukhabhogyanam lobho jneyastatha'rthita //) 
garddha: lust, indriya: senses, sensuous, laulyam: greediness towards 
sensuous object, syat: happens to be, abhava: want, anubhayah: 
experience, sada: always, ever, trsna: thirst, ca: and, sukha: pleasure, 
bhogyanam: of the objects of enjoyment, lobhah: covetousness, avarice, 


jieyah: be known, tatha: similarly, and, arthita: a state of begging, 
entreating. 


(On the part of the uncontrolled sense organs) the greediness 
towards the sensuous objects is called the lust. The thirst is always the 
experience of the want of objects of pleasure and enjoyment and the 
covetousness is known to be begging i.e. always longing for objects. 


Fart Be: | p.y.s. 1s 
(duhkhanusayi dvesab/) 
Aversion is (that which) follows unpleasant (experience). 


Sah ween KI area | 
frerer wien ay: getet Se sata: 11 v.K. 1/29 


(duhkhabhijnasya cavastha tasya canusmarterbhava / 
Jjighamsa pratighd manyuh krodho dvesa itiritah //) 
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duhkhabhijiiasya: of the one who has experienced the pain, ca: and, 
avastha: state, condition, tasya: his, anusmrterbhava: born of 
accompanying memory, jighamsa: the desire/will to kill, hurt, pratigha: 
the feeling of opposition/loathing/abhorrence, manyuh: wrath, rage, 
krodhah: anger, dvesa: hatred, aversion, iti: thus, iritah: stated. 


Hatred is (a mental) state full of accompanying painsome memory 
born of previously experienced pain. It is stated to be four-fold - the 
killing desire, the feeling of abhorrence, the rage and the anger. 


waraaret faguisft aareeisfatra: | p.y.s. 11/9 


(svarasayahi viduso'pi tatharidho'bhinivesah 1 


The will to live, flowing alone (by its) own momentum, is rooted 
thus even in the learned. 


AMANITA BEAT Va A | 
dat atsfatraer: wart waeq area | 
wattage ufratsfagatsft a: it y.K. 11/20 


(atmabhavapranasasya Sankaya janitam bhayam / 

kleSo yo'bhinivesah syat pravahed vasanavasat / 

ayogividusascaiva prasiddho'viduso'pi sah //) 
atmabhavapranasasya: of the annihilation of oneself, Sankaya: by the 
apprehension, janitam: bom of, bhayam: fear, klesah: affliction, yah: 
that which, abhiniveSah: death-fear, syat: happens to be, pravahed: flows, 
streams forth, yasanavasat: due to the subliminal activators, ayogi: non- 
yogi, vidugah: wise, ca: and, eva: too, prasiddhah: famous, known, 
avidusah: layman, api: even, also, sa: that i.e. kleSa viz "abhiniveSa". 


The affliction "death-fear” is the fear born of the apprehension 
viz "lest I may cease to be" and which streams due to the subliminal 
activators and is quite well-known among non-yogic, intellectuals and 
lay-men equally. 


95 


YOGA KARIKA 


a wfewaaeat: Wat: | P.y.s. 1/10 


(te pratiprasavaheyah siksmah /) 


The subtle (form) of these applications can be overcome by the 
process of involution. 


a qedinca: |]: gem: gens ferret | 
faderatareher uferertor area: 1 v.K. 1/21 


(te dagdhabijakalpah syuh siksmah klesasca cittasya / 
vivekacaritarthasya pratisargena hatavyah //) 
te: those, kleSas, dagdhabijakalpah: to be like the burnt-seeds, syuh: 
happen/become/to be, stiksmah: subtle, kleSah: afflictions, ca: and, 
cittasya: of the consciousness, vivekacaritarthasya: having fulfilled the 
purpose through the discriminate knowledge, pratisargena: through the 
involution, dissolution, hatavyah: to be over-come, relinquishable. 


The citta (consciousness) haying fulfilled the purpose through 
discriminative knowledge the subtle afflictions (of it) become like 
parched seed which are to be overcome by the involution. 


reared: | P.Y.S. W/11 


(dhyanaheyastadvrttayah /) 
Afflictive modifications are avoidable through meditation. 


WHS Bae AA FAA: VIET: | 
Wea Herta Srea-atrepeM: WATT | v.K. 11/22 


(prasamkhyanena hatavya dhyanena vrttayah sthilah / 

yavat sitksmikrta dagdha-bija-kalpah prajayeran //) 
Prasankhyanena; through the discriminative knowledge, hatavya: to be 
over-come, relinquished, dhyanena: through the "dhyana", vrttayah: 
transformations, sthulah: the gross ones, yavat: until, as long as, 
suksmikrta: that which have been reduced to subtlety, 
dagdhabijakalpah: to be like the burnt-seeds, prajayeran: are brought 
forth, 
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The gross (degree of the) transformations (of kleSas) need to be 
subjected to the reliquishing (process) through the discriminative 
knowledge born of dhyana until they are brought forth to the stage 
similar to subtle burnt seeds. 


Sere: waterat CereeaAaaa: | P.y.s. 10/12 


(kleSamilah karmasayo drstadrstajanmavedani, yah /) 


The afflictions are the root of karmaSaya (the action deposit) which 
may be experienced in seen (present) life or unseen (future) life. 


wat Ser waa ee eaters Fare | 
maid EER atsqyyeaeAM: 11 YAK. 11/23 


(sarva cesta bhavet karma hrsikananca cittasya / 
karmafgayastu samskaro yo'nubhiterbhavastasyah //) 


sarva: all, entire, cesta: efforts, bhavet: happen to be, karma: action, 
hrsikanam: of the (sense) organs, ea: and, cittasya: of the consciousness, 
karmasayah: action-deposits, tu: however, samskarah: subliminal- 
impressions, yah: which, anubhiiterbhavah: born of experience, tasyah: 
of that, of the efforts. 


The entire efforts of organs and consciousness happen to be the 
actions (of the man), however, the subliminal impressions born of those 
(efforts) that are born of the experience are stated to be the action- 
deposits. 


Note : Actions are said to be two fold: a) Voluntary, b) Involuntary. In the process 
of downfall, it is the voluntary actions of man that are mainly responsible. 


The involuntary actions are those which are performed by man by being forced 
by his previous voluntary actions. Such actions can neither elevate nor push down 
the succession of the offspring’s of similar actions. Now, the ACTION DEPOSITS 
(Karmafaya) is nothing but the subliminal impressions born of experiences of 
the performances of these two fold actions. 
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aot Sagaton eesee A ars sara: | 
ward ferret aqataretcett: 1) v.K. 1/24 


ae 


(karmanam kleSapirvanam drste'drste ca va"'Sayah / 

janmanyeva vipacyeran vedaniyastatastatah //) 
karmanam; of the actions, kleSapiirvanam: preceeded by afflictions, 
drste: in the seen (i.e. this life), adrgte: in the unseen, ca: and, va: or 
aSayah: deposits, janmani: in the life span, eva: itself, verily, indeed, 
vipacyeran: become fructified, vedaniyah: to be experienced, tatastatah: 
accordingly, respectively. 


The deposits of the actions preceeded by afflictions to be fructified 
in seen or unseen life indeed are to be experienced accordingly here in 
this life or life hereafter. 


tet Ae afearet srearqeim: 1 p.v.s. 11/13 


(sati mile tadvipako jatyayurbhogah /) 


(So long as) the root (klesa) remains its fruition (will be there in 
the form of) birth, span of life and experience. 


sat wifererearga alt gages: | 
ferenigrarrs fara War art i v.K. 125 


(dehi jatistathayusca bhogo duhkhasukhatmakah / 
kiistakarmaSayananica trivipaka mata ami //) 


dehi: living being, jatih: type (of living being), tatha: and, as well as, 
ayuh: life-span, age, ca: and, bhogah: enjoyments, experiences, 
dubkhasukhatmakah: full offof the nature of pain and pleasure, klista: 
distressful, afflicting, karmaSayanam: of the action-deposits. ca: and, 
tri-vipaka: three-fold fructifications, mata: stated, ami: painful. 


The three-fold painsome fruitifications of distressing action- 
deposits are thus stated - the kind of body, life-span and the painful 
and pleasurable experiences. 


SADHANA PADA 


Note : The entire human existence - his experiences, his projects, his life span 
and so on - is governed and is the outcome of his own actions. Man is the master 
of his destiny. Thus are explained the fructifications of man's action-deposits. 


a wreakarnen: quanvaeaeaa | P.y.s. 1/14 


(te hladaparitapaphalah punyapunyahetutyat /) 


Because of merit and demerit these (birth-life span and experience) 
produce pleasurable and painful experience. 


qraanterand areryuarg saaer | 
qua ofa: ears wearqud freer | v.K. 11/26 


(punyakarmasayat saukhyamapunyad duhkhavedana / 
punyam dhrtih ksamadyanca tasyapunyam viruddhakam //) 


punya: meritorious, karmaSayat: due to the action-deposit, saukhyam: 
happiness, well-being, apunyat: through/due to demeritorious, 
duhkhavedana: painful experiences, punyam: the merit, dhrtib: 
fortitude, kgamadyam: forgiveness etc., ca: and, tasya: thereof, apunyam: 
demerit, viruddhakam: the opposite, contrary. 

There is happiness due to the meritorious action-deposits and the 
painful experiences due to the demeritorious (action-deposits), The 
merit is fortitude, forgiveness etc. whereas the demerit is the contrary 
thereof. 


Note : "As you sow so you reap" is the ancient wisdom expressed here and is 
inbuilt in pan-Indian Cultural thought and way of life. 


UfcorraTg-aeaTeS a Ogata 
giana wa fester: | p.y.s. wis 


(parinamatapa-samskaraduhkhairgunavrttivirodhacca 
dubkhameva sarvam vivekinah /) 


Because of the suffering resulting from parinama (transformation, 
change), tapa (anxiety) and samskara (subliminal impressions) as also 
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because of the contrary nature of gunas (the primary constituents) 
everything is painful to the discriminating one. 


eae eaeqs ers oa | 
erttore gfe ayer: Wee Re AAA NN .K. 11/27 


(heyanea heyahetusca hanafica paramarthikam / 
hanopaya iti vythah samyak syat tattvadarsanam //) 


heyam: to be avoided, overcome, ca: and, heyahetuh: the cause of that 
which is to be avoided, ca: and, hanam: cessation, ea: and, 
paramarthikam: absolute, hanopaya: the means of cessation, iti: thus, 
vythah: arrangement, organization, samyak: proper, syat: happen to be, 
tattvadarsanam: takes place intuition of the reality. 


The avoidable (i.e. pain), the cause of the avoidable, the absolute 
cessation and means of cessation is the four-fold arrangement and it 
is through the knowledge of which there takes place the proper 
intuition of the reality. 


Note : After discussing the "cause of afflictions" and the "action-deposits"- in 
this Karika the grand scheme of over-coming the cause of afflictions once for all 
is discussed by adopting the model of Ayurvedic Science of Medicine " the famous 
four-fold scheme " the disease, the cause of disease, the health and the medicine. 
The yogic four-fold scheme is -That which is to be over-come, the cause of that 
which is to be overcome, the absolute cessation and the means of cessation. This 
model is also available in Buddhism in the form of Four Noble Truth. This is the 
Science of Liberation. This method of organization is systematic and the entire 
science of Yoga can be summarized and rearranged. Thus, it has the value of 
heuristic device in the education of Yoga. Such a scheme or organization that is, 
the systematic knowledge is said to lead to the intuition of the Reality, as is 
succinctly lays down the philosophy, the goal and the means to achieve it i.e. 
both the theoretical and practical aspects of Yogic Science. 


wt aa oor 88 asaya | 
wear wfag-as wae eat: Wl 
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qaergdiat a fase: | 
aarnta Sart Fa ae faster i y.K. 11/28 


(rage duhkham parinamad dvese tapo'nubhiyate / 
samskare bhaviduhkhaica jananad dvesaragayoh // 
sukhadigunyrttinam ca viruddhasvabhavatah / 
avagyambhavi duhkhantat duhkham sarvam vivekinam //) 


rage: (in the case of) attachment, duhkham: pain, parinamad: because 
of transformation, change, dvese: (in the case of) hatred, tapah: anguish, 
anubhiyate: is being experienced, samskare: (in the case of ) subliminal 
impressions, bhavi: that which will take place, that which is going to be, 
duhkham: pain, ca: and, so also, jananad: by being produced, 
dveSaragayoh: hatred and attachment, sukhadi: pleasure etc., 
gunavrttinam: of the/among the/transformations of gunas, ca: and, so 
also, viruddha: antagonistic, svabhavatah: by nature, avaSyambhavi: 
certainly, necessarily, duhkham: pain, tat: therefore, duhkham: pain, 
sarvyam: everything, vivekinam: to the (one who is) discriminating, 
discerner. 


Because of the transformation (on the part of citta and its objects) 
there is pain and anguish when there is attachment and hatred. And 
again from springing forth of attachment and hatred the subliminal 
impressions there will be pain in future. Owing to the natural 
antagonistic mode of functioning of gunas, sattva etc. there is 
necessarily pain and suffering. Therefore, to the discerner everything 
is pain. 

Note : In Indian darana if there is any one single problem that concerns, in a 
very important manner, to almost all the darsanic thought and thinkers, it is the 
reality of the human pain and sufferings. And here, Patanjala Yoga is no less an 
exception to it. This Karika gives the reasoning as to why and how everything in 
this world is full of pain and nothing but pain. While explaining this Karika in 
Sarala Tiki, Swami Hariharananda Aranya says that everything is pain for the 
very simple reason that both the object of pain and the experiencing consciousness, 
as conceived in this system, are subject to the process of transformation. Both 
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the object and consciousness are material in nature and are governed by and are 
the manifestation of one and the same non-conscious principle i.e. the prakrti 
which is conceived as the sum totality of three principles - [Ilumination (Sattva), 
Activity (Rajas) and the Inertia (Tamas) - technically termed as "gunas", Among 
these "gunas" as conceived in this system, there is a natural antagonism, tendency 
to over power each other. 


In other words, there is always a transformation on the part of the gunas. This 
inbuilt transformation is made use of in explaining that everything is full of pain. 
For both the object and the experiencing consciousness, which are the 
manifestations of prakrti, undergo a constant transformation or change. Thus an 
object which was once an object of pleasure (and hence the attachment towards 
it) ceases to be so for it undergoes the transformation. Similarly the consciousness 
which undergoes constant transformation will feel aversion and pain towards 
things which were once objects of attachment. Again, the hatred is nothing but 
the painful memory of previously experienced pain (see Y.K. IJ/19), But 
attachment and hatred, further, give rise to similar subliminal impressions which, 
in turn, give rise to a series of pain in future. Therefore, everything is necessarily 
painful to the discerners though the laymen might experience otherwise. 


2a GSAT | P.Y.S. 11/16 
(heyam duhkhamanagatam /) 
Pain which is not yet come is to be overcome/avoidable. 


aferaratra tard waa Ae Aa: | 
airs aeetat tt GeaAATAT | VK. 10/29 


(aksipatramiva syantam prajnaya komalam yatah / 

yoginaiica tatastesim heyam duhkhamanagatam //) 
aksipatram: eye-ball, iva: similarity, like, svantam: one's own, 
antahkarana, prajnaya: through the intellect, komalam: sensitive, lit. 
delicate, fragile, yatah: from whence, yoginam: of the yogis, ca: and, 
tatah: therefore, tesam: their, heyam: to be over come, duhkham: pain, 
suffering, anagatam: yet to come, not yet come. 


Just as (even the smallest dust particle is painful to) the delicate 
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eye-ball, similarly "pain yet to come" is painful for the sensitive 
intellect of discerning yogis. 


Note : The discerning yogis are highly sensitive to the pain which has "not yet 
come" (anagata). The pain which has "not yet come" can only be “over come" 
and not the past and the present pain, The past pain being already experienced 
and exhausted can not be the "avoidable" or "over come". The pain presently at 
hand, since it is being presently experienced and is the outcome of the past, 
cannot be called the "pain" to be over-come. It is only the pan which has "not yet 
come” (anagata) that is "heya" (or to be over come). Thus, it is only the future 
pain which can be over-come. 


weevaat: Aart eaeq: | P.v.s. 1/17 


(drastrdrgyayoh samyogo heyahetuh /) 


Association of seer and seen is the cause of that (pain) which is to 
be avoidable. 


FAIRS VAI BHT Ade WaT | 
FSS So Tena Aa gweTaat: 11 y.K. 1030 


(duhkhadharasya drsyasya drastra samvedanam bhavet / 
duhkhasya karanam tasmat samyogo drastrdrsyayoh//) 


duhkhadharasya: of the basic fundamental, (condition) of the pain. 
drsyasya: of the seen, of the locus of, drastra: (to) the seer, samvedanam: 
experience, sensation, bhavet: lit. takes place, duhkhasya: of the pain, 
karanam: cause, tasmat: therefore, samyogah: association, conjunction, 
correlation, drstr: (of) seer and, drasyayoh: of the seen. 


It is because there is a correlation between 'seer' and the 'seen' 
and the'seen' is the fundamental locus of the pain, therefore, the seer 
experiences the pain. 


Note : The "seen" consists of the empirical consciousness i.e. citta, the human 
body, the senses and the objects. The "seen" is the locus of pain because it always 
undergoes transformation (see Y.K. II/ 28 Note). The only principle as conceived 
in this system, that does not undergo any transformation, is the pure consciousness 
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i.e. purusa. The seer's experience of pain as stated in this Karika, is the outcome 
of the correlation between the "seen" and the "seer". Now, before we try to 
understand what exactly is meant by "correlation" we should try to understand 
following dual terms - knower and known, seer and seen, enjoyer and enjoyed 
etc. Among these dual terms a sort of fundamental dichotomy, dualism is accepted 
between first and second terms of each pair. Thus the "knower" can never be 
conceived as "known" and vice-versa. And this is applicable to remaining pairs 
of dual terms too. Another important point to be noted is that the second term/ 
condidate in these dual terms i.e. the known, the seen, the enjoyed are the "seen" 
and full of pain. Given this -the experience that "I am in pain" is an attempt to 
explain the notion of "co-relation". For "I am in pain" is said to be the instance of 
fusion of the "seen" and the "seer". The "seen" being not conscious cannot, 
experience the pain and without the seer i.e. conscious principle, there cannot be 
the statement that | am in pain, But still, in the human situation, there is the 
experience of pain which cannot be denied. And this is explained here by saying 
that such experiences in human situation is the out-come of coming together of 
two independent principles "Purusa and Prakrti" through the relation of 
experiencing (Samvedana). 


Wearipareataates yatrarcca wbroattet eet | p.y.s. 0/18 
(prakasakriyasthitiilam bhitendriyatmakam 


bhogapavargartham dréyam /) 


The seen has the characteristics of illumination, activity and 
stability (inertia), it is embodied in elements and sense organs and it 
serves the purpose of experience and emancipation. 


THAT Fq-TREUTI | 
aeNrTaat wag ees Ae Wares bl y.K. 1/31 


(rajahsattvatamortpam yad grahyagrahanatmakam / 
drasturbhogapavargau ca tad drsyam yat prasadhayet //) 


rajah: activity, sattva: light, tamas: inactivity, dullness, ripam: of the 
form (nature) of, yad: that which is, grahya: apprehended, 
grahanatmakam: (of the nature of) instrumentality of apprehension, 
drastuh: of/for the seer, bhogapavarga: both experience and salvation, 
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ca: and, tad: that, drsyam: the seen, yat: which, prasadhayet: (that which) 
accomplishes. 


That which is the apprehended and the means of apprehension 
and othere which is of nature of activity, light and inertia and again 
which serves the purpose of experience and emancipation of the seer 
is stated to be the "seen". 


Note : The "seen" is said to consist of the following: 

a) the objects known/experienced and the means (Karana) of 
experiencing both i.e. it is both the objects apprehended (grahya) and 
the means of apprehension (grahana), 

b) in both of these aspects the "seen" is said to serve the dual purpose - 
experience and emancipation, 

c) in both of these aspects it functions in three ways "illumination, action 
and intertia" which are nothing but the "gunas" i.e. constituents of 
prakrti. 


Thus the "seen" is the sum total of these things or aspects. 


SATA: Wearet: Wareaearaa fear | 
aipura: fafa: ates araretat wer 1 v.K. 1132 


(bodhamatrah prakasah syadavasthantarata kriya / 
Saktibhavah sthitih Silam sattvadinam yathakramam //) 


bodhamiatrah: the understanding (aspect) alone, the sheer understanding, 
prakasah: illumination, syat: happens to be, avasthantarata: the 
transformationness of a state, the transformability of a state, kriya: action, 
§aktibhavah: the potentiality, sthitih: maintenance of state, silam: nature, 
sattvadinam: of the sattva (illumination) etc., yathakramam: as per the 
sequence, accordingly. 


The illumination is just the understanding whereas the action 
happens to be the transformation of/in a state (and) maintenance of 
the state is potentiality. Thus is, respectively, nature of illumination 
the (prakaéa) etc.. 
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arb: fear aat ata: Grater afar | 
Waa Set SPF AST I Y.K. 10/33 


(Sakteh kriya tato bodhah punarbodhasya Saktita / 
etavanmatralabhacca drsye drsyam tadatmakam //) 


Sakteh: from the potency, power, kriya: action, tatah: from it (action), 
bodhah: the understanding, punah: again, bodhasya: of the understanding, 
Saktita: potentiality, etavanmatra: to this extend only, labhat: through 
the gain, ca: and, drsye: from the "seen", drSyam: the "seen", 
tadatmakam: of the nature of that (i.e. illumination action and potentiality), 


From the potency proceeds the action (and from it) the 
understanding and from the understanding again the potentiality, that 
is because we ayail from the "seen" to this extent only, The "seen" is 
of the nature of that (i.e. illumination, action and potentiality). 


Note : Potency—>action—> illumination—>potency. It is said /contended in this 
karika that action proceeds from the "potency" and the "illumination" from the 
"action" and again from "illumination" the "potency". And the potency, action 
and illumination are nothing but "tamas", "rajas” and "sattva" respectively. Now 
this interpretation of relation among these sattva etc. i.e. the relation of one 
proceeding from the other shades quite a different light from that of the relation 
of one over-powering the rest of the two. So, it seems that Hariharananda Aranya 
prefers the relation of one proceeding from the other rather than "one overpowering 
the rest of the two". It will be interesting metaphysical inquiry whether such a 
relation- as conceived by Aranya among tamas, rajas and sattva go welll with 
famous tenet of Satkaryavada, for, how "action" which is different from tamas 
(intertia) can proceed from the latter. Further, how can knowledge (which is 
quite different an entity) proceeds from action ? 


atadar-vat APT seers | 


Werte Pasay | 
Tere Sed waa aaa aT | YK. 134 
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(avivekan-mato-bhoga istanistavadharanam / 
drastrdrsyavivekasya hyapavargo ‘vadharanam / 
drsyasya cestitam sarvamarthau taveva sadhayet //) 


avivekat: owing to the non-discrimination (between the "seen" and the 
"seer", between the intellect and purusa), matah; opined, contended, 
bhogah: experience, ista: conducive, anista: non- conducive, 
avadharanam: grasping, comprehending, drastr: the "seer", drSya: the 
"seen", vivekasya: of the discrimination, hi: indeed, apavargah: salvation, 
avadhanaram: grasping, dréyasya: of the "seen", cestitam: motion, act, 
behaviour, endeavour, sarvam: entire, complete, all, arthau: for the dual 
purpose, taveva: solely for that, sidhayaet: should accomplish. 


The experience i.e. bhoga is said to be the non-discriminate 
beholding of the conducive and non- conducive where as the salvation 
indeed is the discrimination (between) the "seer" and the "seen". The 
entire purpose of the seen i.e. dréya is the accomplishment of these 
two objectives. 


Note ; In this Karika the dual (two-fold) purpose or function, of course, in human 
situation is stated and it is - experience and liberation, Experience (bhoga) is 
indiscriminate appropriation (avadharand) of both the desirable and undesirable, 
The indiscrimination consists of non-discrimination between the intellect and 
the purusa. Appropriation of the desirable (and exclusion of the undesirable) 
based on the discrimination between the purusa and the intellect is the liberation. 
The "seen" consists of both desirable and undesirable aspects. Man cannot but 
experience or appropriate the "seen". What he has to do is to enjoy the "seen" 
only in the light of discrimination. It is only when so done yogi's actions will be 
neither black nor white. (P.Y.S. [V/6). So Patanjala Yoga is not the denial of 
enjoyment and action but is for the transcendence thereof. 


featafarts-fosaratogh aoraifer | p.y.s. 19 
(viSesavisesa-lingamatraliigani gunaparvani /) 


Particularised, unparticularised, indication only and that which is 
without any indication are the stages of the gunas. 


107 


YOGA KARIKA 
aaravaterarae Urfaster: weet: | 
aa yaaa faster-atemt eer: | 
walt qaafesy a frend Brporeatfin 11 v.K. 1035 
(tanmatranyasmita sat cavisesah prakrterganah / 
tesam bhitendriyanyeva visesah sodaSa sthilah / 
etani buddhyalinge ca vidyat trigunaparvani //) 


tanmatrani: the "that alones" the five subtle elements, asmita: I-am-ness, 


sat: six, ca : and, avisesah: non-particularized, prakrteh: of the prakrti 
ie. of the material cause, ganah: groups, multitudes, tesam: out of those, 
bhita: physical (elements), indriyani: (sense) organs, eva: only, visesah: 
particularized, SodaSa: sixteen, sthiilah: the gross, etani: these, buddhi: 
intellect, alinge: the markless, devoid of sign i.e.the Mahat, ca: and, vidyat: 
should be known, triguna: three "gunas", parvani: joints, stages, knots. 


The six unparticularized multitudes or groups (divisions) of prakrti 

are (five) subtle element and the I-am-alone (principle). Out of the 
other (multitudes of prakrti) are the (five) physical elements and 
(eleven) organs which are in total sixteen gross particularized ones. 
These (i.e. six unparticularized and sixteen particularized) and the 
intellect and the Alinga (the markless) should be known as the stages 
of three gunas. 
Note : In this Karika the "scen" is further analysed which can be understood in 
the following manner : The "seen" is said to be the arrangement of : Alinga (ther 
Mark-less), liiga-matra (the Mark-alone), avigesa (non-particularized ones) and 
the vigesas (particularized ones), These are stated as four gunaparvas - the four 
stages into which gunas (sum totality of nature i.e. prakrti) subsist and manifest. 
The four broad stages are ; 

- alinga (mark-less) 

- lingamatra (mark-alone) 

- aviSesa (non-particularized ones) 


viSesa (particularized) 


SADHANA PADA 


Let us try to understand these four stages in the reverse order starting with 
visesa i.e. the particularized: the particularised or specified ones are so termed 
only relatively i.e. with reference to their immediate material causes viz. the 
aviSesas (non-particularized ones) and are non-particulars with reference to the 
concrete physical objects of our everyday world. So by "viSesas" one should not 
mean the latter for the concrete physical objects are conceived as just the supports 
of physical elements like ether, air, fire, water and earth. The total number of 
viSesas spoken in this system are sixteen - the five physical elements just stated 
and the eleven organs viz. five action organs (speech, hands, feet, anus and organ 
of generation), five organs of cognition (ears, skin, eyes, tongue and nose) and 
manas (mind). This stage of the gunas is the grossest most state of transformation 
and is no more subjected to transformations into further tattvas (principles). 
However, visesa, as stated in (Y.K. III/20), are subject to different types of 
transformations termed as dharmalaksanavastha prinama - transformation of 
qualities, characteristics and states. 


Our perceptible empirical world and the organs of functions according to this 
scheme is the state of gunas termed as "particularized". 


The viSesa state of gunas is the transformed state of its immediately preceeding 
guna state termed as non-particularized stage of gunas - the second in the reverse 
direction which is the material cause thereof. This stage of gunas, is termed non- 
particularized (aviSesa) because the particular qualities like pleasure, pain, 
infatuation etc. do not belong to the six non-particularized principles which are 
five "tanmatras" (that - alones) and the sixth the ahamkara (ego). The "tanmatras" 
are conceived as the immediate material cause of five physical elements. 
Tanmatras are those wherein the qualities of physical elements such as sound, 
touch etc. and such differentiations like pleasure, pain, infatuation etc. are 
dissolved and hence tanmatras are said to be subtlest state of physical elements. 
In fact these are the atomic states of the latter and termed after each physical 
element as sound-that-alone (Sabda - tanmatra), touch-that-alone (spar$a- 
tanmatra) and so on. The sixth non-particular viz. the asmita (I-am-ness) is 
conceived as the material cause of the eleven organs. 


These six non-particularized, as conceived in this system, are the transformed 
states of their immediate material cause viz. the Mark-alone (lifga-matra) and 
which always undergoes transformations and pervades the eleven organs and it 
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is due to which we find ourselves saying that "these are my sense organs" "I am 
sense organs" etc.. 


According to the cosmological scheme propounded in this system through 
the Karikas what we get about the lingamatra (Mark-alone) is as under: 


i) the liigamatra is the material cause of six ie. five tanmatras and the 
asmita (ego or I-am-ness i.e. ahamkara). 


ii) it is self-assertaining intellect i.e. it is barely the existence characteristic 
of "I-am" 


It is variously termed as "mahat", "intellect principle". 


iv) Infused with the potency to serve the purusa in the attainment of liberation 
(Y.K. II/40). 


This is the third stage of gunas in transformation. 


The fourth and ultimate guna stage (guna-parva) is termed as prakrti or 
pradhana which is the immediate material casue of lingamatra the third guna- 
parva (stage). About the prakrti we get : 


i) it is full of action potency but, 


ii) devoid of purusartha (purusartha Siinya) i.e. not infused with the potency 
to serve the purusa (only the third stage of gunas (guna-parva) can do so. 


iii) has no further-back any other principle as its material cause and hence it 
is the ultimate (mila) and is cause-sui, 


iv) itis also termed as aliiga-markless. It is so called because - (a) it indicates 
no further-back any other principle; (b) it is both existent or nonexistent, 
real nor unreal, in so far as it is potency it exists and real but in so far as it 
serves no cause of purusa it is non-existent as unreal. The logic goes thus 
: kriyabhiranubhiitah padarthah san, satta hi anubhitata, Saktipadarthah 


avijiiiyam@no'pi sanniti vacyah kriyariipena lingena tasya sattaniscayiat.. 
...(All those things which are experienced through the action exist because 
existence is nothing but experiencibility, the 'potency-things' i.e, Sakti 
padartha even if unknowable, should be said (regarded) to be real as its 


existence is ascertained through the mark in the form of action). (See the 
Tika of Hariharananda on (Y.K. II/41). 
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The four stages (guna-parvas) can be thus re-rendered- 
ALINGA (i.e. Prakrti, Pradhana, the cause of entire world) 


LINGA MATRA (i.e. Mahan, Buddhi - Tattva, cause of six elements) 
\ 


TANMATRA ASMITA 
(Non-particularized-aviSesas) 
(Sabda, Sparga, Ripa, Rasa and Gandha) 


————— 
BHUTA INDRIYA 
(Particularized - vigesas) (Five Action - Organs, 
(Akaga, Vayu, Teja, Apa and Prthivi) Five Cognitive 
Organs and Manas) 


The practical co-relation of this cosmological scheme is that these four stages 
of gunas (guna-parvas) happen to be intuited during Samapattis (Y.K. 1/86-93). 
It is thus said 'lingatite avyakte vyaktakarane pradhana eva savicara nirvicara 
ca samapattih paryavasita bhavati na tu siksmabhite' i.e. the samapatti called 
savicara and nirvicara get terminated in pradhana and not (just) in subtle " elements 
only " see Y.K. 1/93. 


Now a question can be raised whether the samapatti can be samapatti only 
when these cosmological scheme with four guna parvas are intuited? However, 
according to the scheme accepted by Patajnala yoga it is necessary that these 
stages get intuited and through which only the prakrti is "known" by purusa 
resulting into latter's liberation. It is in this way the purpose of purusa is served 
(Y.K. II/34) after which the manifested existants (in the form of latter three guna 
parvas) i.e. except the first one termed as "alifiga" re-attain unmanifestedness for 
that purusa (Y.K. 11/42; 45). 


TETIH-SRAMT Fate TOMEsT | 

aerdht faster: eters faster | 

AAA AINA St aa EMT ATT | V.K.1/36 
(sadjarsabha-haridrakta ityadi gunabhedasca / 
Sabdadinam visesah syustesaiicaiva visesanam / 
asraya bahyabhava ye tattvatastani bhitani //) 
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sadjarsabha: the first two primary notes (svaras). These are qualities of 
Akaéa because they are words (Sabda), haridrakta: green and red, qualities 
of fire - element because these are ruipas (colour/forms), ityadi: etc., 
gunabhedah: different qualities, ca: and, Sabdadinam: of the word 
(sound) etc., viSesah: particulars, particularized ones, syuh: happen to be, 
tesaficaiva: and of those, particularized qualities only, visesanam: of the 
particularized ones, aSraya: supports, bahyabhava: existants out there, 
ye: which, tattvatah: things, elements, beings, tani: those, bhutani: 
elements (Physical). 


The primary notes (svaras) such as sadaja and rsabha, the colours 
such as green and red are the particularized qualities of akaSa etc. 
and the external existants which are the supports of different 
particularized qualities are the physical elements. 


Note : For illustration, the element with particularized sound qualities such as 
sadaj, rsabha etc. is the akaSa element, the element with particularized tactile 
sense qualities such as cold, hot etc. is the air element. Thus is understood the 
characteristics of (physical) elements. 


OT Gea eM eee THAT | 
weaned: Wares art arqada(a) at: 1 
aftr a arPaerTpa eT | 
RON A YATT Bee MA V1 V.K. 1/37 


(va ca siiksmatamavastha Sabdasparsadidharmmanam / 
sadjadayah sukhadini castam yayuryatna(tra) bhedah // 


karanani ca bhatanam Sabdasparsadisamjnasca //) 


ya: that which, ca: and, moreover, suksmatamavastha: subtlest state, 
SabdasparSadi: sound/and touch etc., dharmanam: of the characteristics, 
§adjadayah: the Sadja etc., sukhadini: pleasure etc., ca: and, astam: 
(get) dissolved, vanished, yayuh: will go (lit.), yatra: where (in), bhedah: 
particularities, differences, tanmatrani: that - alones, ca: and, tanyahuh: 
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on, karanani: the causes, ca: and, bhitanam: of the physical elements, 
Sabda: sound, sparsadi: touch etc., samjiasca: and addressed with the 
names. 


The tanmatras "that-alone" are that subtlest states wherein 
different qualities like sound, touch, the primary notes and pleasure 
etc. get dissolved. These are the subtlest (non-differentiable) atomic 
forms of sound etc. termed as the "sound that-alone"(Sabda tanmatra) 
"touch-that-alone" (sparsa tanmatra) etc. and are the causes of 
physical elements. 


warearasetasaead at fe | 
aeeristera at a sear 1) Y.K.138 


(sarvendriyagatascatmabhavascancalyate yo hi / 
ahamkaro'smita va sa indriyanamupadanam //) 
sarva: all, entire, indriyagatah: connected with the organs, existing in 
the organs, ca: and, atmabhavah: the self-hood, self-being, caiicalyate: 
lit. fickling, here under going transformations, yah: which, hi: certainly, 
ahamkara: the ego, asmita: I-am-ness, va: or, sa: that, indriyanam: of 
the organs, upadanam: material cause. 
The self hood which parvades in all the organs (five cognitive, five 
action organs and the internal organ-mind) and is the material cause 


thereof and which (always) undergoes transformations is the ego or I- 
am-ness. 


TaATATTa Barer: | 
aratsaataat forart veater | 
afaard AUS Sead aa WerepfreoTy | y.K. 11/39 


(sattamatratmabhavo yascahamasmiti laksanah / 
atmaniscayabuddhirva lingamatram mahaniti / 
buddhitattvam tatha"'khyatam tat sat prakrtikaranam //) 


sattamatra: the pure being itself, Atmabhavah: reality of the self, I-am- 
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ness, yah: that which, ea: and, ahamasmiti: that I-am, laksanah: 
characteristic, indicative (of), 4tmani$cayabuddhih: self ascertaining 
intellect, va: or, lingamatram: just the differentiated one, mahaniti: thus 
the great (one), buddhitattvam: intellect principle, tatha: as well, and 
also, Akhyatam: stated (to be), tat: that, the intellect principle, satprakrti: 
the six unparticularized i.e. asmita and five tanmatras (see Karika II/35 - 
‘Pafica tanmatrani ca asmita ceti satprakrtayah' - com.), karanam: cause, 
ie, material cause. 


The intellect principle is (variously) stated as - the pure-self-being 
which is the characteristic of 'I-am-ness", the self ascertaining intellect 
or just the differentiated great and which is the material cause of the 
six unparticularized ones (i.e. asmita and five tanmatras). 


qeaitranpa aferartreatront | 

ayet weplt Wear faerie aa || ¥.K.1/40 

(purusarthakriyasinyam tatkriyaéaktiriipini/ 

amalam prakrtim siksmam vidyaccalingasamjnakam //) 
purusartha: lit. the object of purusa, purusa teleology, kriya: activity, 
Siinyam: to (the one) devoid of, tat: that, kriyasakti ripini: of the nature 
of action-potency, amtlam: to the one having no root i.e. the uncaused, 
prakrtim: to the world ground, siksmam: to the subtle one, vidyat: to 
be known, ca: and, alinga: undifferentiated one, smjnakam: to the one 
termed as. 


One should know that (prakrti), which is uncaused world ground 
subtle and (though) devoid of teleological activity (yet) is full of that 
potentiality (teleological activity). 


aqua frat: aa Aa VeTyAAT | 

aan aryeraronste sftratear wetter fe 11 
aat faceq-ara Pear ot | 
airanfeysata wert AaeeOTT I ¥.K. 11/41 
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(anubhitam kriyabhih sat satta@ syadanubhatata / 
tatha cagrhyamana'pi Saktirvacya satiti hi // 
tato nihsadasad-vacyam nihsattasattameva ca / 
Saktiscalingarilpeti pradhanam sarvakaranam //) 


anubhitam: experienced, kriyabhih: through the action, sat: real, satta: 
existence, syat: happens to be, anubhutata: experienciability, tatha: and 
/ also, as well as, ca: and, agrhyamana: ungraspable, unknowable, api: 
even if, §aktih: potentiality, power, vacya: spoken, said to be, sati: virtuous, 
iti: thus, hi: because, tatah: thence, therefore, nihsadasad: devoid of real 
and unreal, vacyam: stated to be, nihsattasattam: devoid of existence 
and non-existence, eva: only, precise, solely, ca: and, Saktih: potentiality, 
power, ca: and, alinga rupa: of the nature of markless undifferentiated, 
iti: thus, pradhanam: primordial, sarvakaranam: the cause of all, 
everything. 


It is because the "existence" is experienciability the real is 
experienced through the action and the potency 'though ungraspable 
is considered to be real (because) it is ascertained through the action' 
(marks) therefore, the pradhana (primordial one) the cause of 
everything considered to be undifferentiated potency devoid of reality 
and unreality, existence and non-existence (that which is real as the 
potency but unreal as devoid of purusa teleological action) (By the 
phrase "devoid of reality and unreality" is meant: it is unreal in so 
far as it has no graspability but is real because it has existence in the 
form of potency). 


aeqe ae Pema fet wer | 
qredas arb wirafateas ae 
afta qearet ¢ aerated | v.K. 11/42 


(ahetukam calam nityamavyaktam trigunam jadam / 
pumarthahetukam vyaktam pratisamviditaica yat / 
carite purusarthe tu vyaktamavyaktatamiyat //) 


ahetukam: uncaused, cause-less, calam: transforming, full of 
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transformation, nityam: eternal, (that in which there is no loss of being 
even there is transformation), avyaktam: unmanifested, trigunam: of the 
nature of three gunas, jadam: unconscious, pumarthahetukam: that 
which is meant for the purposes of purusa, vyaktam: manifested, 
pratisamviditam: known (in details), ca: and, yat: which, carite: having 
served, purusarthe: the purpose (object) of the purusa, tu: however, but, 
vyaktam: the manifested, avyaktatamiyat: (under) goes the 
unmanifestedness. 


The un-manifested is uncaused, (full of) transformation, eternal, 
of the nature of three "gunas" and unconscious, whereas the 
manifested is one which is caused for the purpose of purusa (i.e. that 
which has come into being in order to fulfil the purpose of purusa), 
and is known by (purusa). However, the manifested becomes (attains 
the state of) unmanifested after having served the purpose of purusa. 


wer eferara: qalsfe werarqaea: | p.v.s. 11/20 


(drasta drsimatrah §uddho'pi pratyayanupasyah /) 


The seer (which is) having (the power of) seeing only, although 
pure, apperceives the content (of citta) 


Wotan a: atsezat aeqat et: | 
ara ger agharqasata |) v.K. 1/43 


(jfiatrnisthasvabodho yah so'dréyo vastuto drsih/ 
tanmatrascinmayo drasta savrttimanupasyati//) 


jiatrnistha: known in itself, svabodhah: self-awareness, yah: which, 
sah: that, here the "seer", adrsyah: un/not - "seen", imperceptible, 
vastutah: in fact, by nature, drsih: "consciousness", tanmatrah: that 
alone, only that pure consciousness, cinmayah: full of consciousness, 
drasta: the "seer", savrttimanupasyati: witnesses alongwith the 
modifications, (transformations) (of the citta). 


The seer which is by nature self-awareness (causa sui awareness), 
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imperceptible and knower in itself, is the seer which is the 
consciousness in itself and (yet) witnesses (the citta) alongwith 
modifications. 


Note : Here the Nature of purusa is explained which is the second reality in the 
dualism besides prakrti. Purusa is the: cinmayah (Consciousness through and 
through), drast@ (Seer) (See Y.K. 1/17) drSimatra ("alone consciousness", "sheer 
consciousness"). 

The purusa is nothing but the consciousness through and through. It is sheer 
(pure) consciousness by which what is purported to convey is that it is self- 
illuminating principle and not something that is illuminated like the "seen" (dr$ya), 
by other than itself and that is reason why the purusa is non-seen (adrSyah). So 
as against the "seen" it is the "seer" (drasta). It is the self-existing, self-awareness 
that pervades the knower and is embodied in the experience such as "I am knower". 
Such a self-awareness that subsits, unaided by senses or mind, is said to witness 
all the modifications of citta and hence it is witness or the seer. 


aah Ua SPARTA | P.y.s. 10/21 
(tadartha eva drsyasyatma /) 


The essence of seen is only for the sake of this (seer). 


Fag aledawh eet Teles AAA | 

WTA FORMATS F TT | 

teh: earq Sera BAAS a Tat Are: 11 Y.K. 1/44 
(sukhaduhkhadisamyuktam dréyam Sabdadikam jianam/ 
bhogyatvat purusasyarthastasmadatma tu drsyasya / 


— ae 


sorthah syad drsyatayasca samapte'rthe yato nagah //) 


sukha: pleasure, duhkha: pain, adi: etc., samyuktam: blended with, 
drsyam: to be "seen" (by (Purusa), Sabdadikam: sound, touch etc., 
jianam: knowledge, experience, bhogyatvat: because of the 
experienciability, purusasya: of the purusa, arthah: enjoyed object, 
tasmat: therefore, atma: nature, form, tu: certainly, drsyasya: of the seen, 
sah: that, arthah: object, syad: happens to be, drsyatayah: object-hood, 
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enjoyability, ca: and, samapte: after having finished, served, over, arthe: 
object, yatah: whose, nasah: extinction. 


The "seen" is blended with pleasure and pain and is full of 
knowledge of sound, smell etc. It is because of the experienciability of 
the "seen" and its very existence is for the sake of Purusa. And, 
therefore, as soon as the purpose of "experienciability" is served, it 
(the seen) ceases to be (become extinct). 


Note ; The physical objects including the pain and pleasures associated with 
them all the psychic world, its cognitive apparatus and its means etc. all these by 
which the "seen" is said to be constituted, by their very nature as conceived in 
this system, cannot be for their own sake being insentient in nature. The world 
implies some other being which is sentient, conscious if these objects were to be 
enjoyed at all. And it is our normal experience that objects are being enjoyed. 
Hence the very existence of the "seen" is meant for other than itself viz. for the 
existence itself which is consciousness and which is termed as purusa in this 
system. Thus the consciousness witness the worldly show through the 
instrumentality of mental and cognitive apparatus which is termed as bhoga 
(enjoyment). The "seen" serves another purpose i.e. the liberation, in the sense 
that it provides to the consciousness the terms of reference and contrast for the 
realization on the part of purusa that it is distinct from the "seen", And hence as 
soon as this dual purpose is served, for which it may take the period of several 
lives in and through the instrumentality of the "seen", it ceases to exist (at least 
for the sake of that realized purusa (YK 1/45). Thus the very essence of the 
"seen" is to be the instrument of enjoyment and liberation both. 


Hare WAEAAAS ASTATTUTATA_ | P.Y.S. 11/22 


(krtartham pratinastamapyanastam tadanyasadharanatvat /) 


Although (drsya i.e. the seen) ceasing to exist in relation to him 
whose purpose is fulfilled, it (the seen) does not cease to exist on account 
of being of use to other. 


wart wires aft zea farsa 


aratarapararat Gat Tea, | VK 1/45 
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(krtartham pratinastanca napi drsyam vinagyati / 
anyesimakrtarthanam pumsam dréyatvadarsanat //) 


krtartham: whose purpose is fulfilled, prati: with reference to, towards, 
nastam: destroyed, ceased to be, ca; and, na: no, never, api: even though, 
drsyam: the "seen", vinaSyati: become extinct, is destroyed, anyesam: 
in the case of others, for the sake of remaining, akrtarthanam: for them 
who have not yet fulfilled the purpose, pumsam: individuals, purusas, 
drsyatva: owing to the existence, darsanat: perceptibility. 


Even though, the "seen" ceases to be with respect to those who 
have fulfilled their object but, in so far as its being is perceived, it 
does not cease to be with respect to those who have not yet fulfilled 
their object. 


Note : Patafjala Yoga is said to be realistic in so far as its metaphysics accords 
the status of reality to the physical world in its dualism. But its realism is peculiar 
in the sense that the "seen" has its reality only as long as there is no liberation on 
the part of the purusa. In the case of realized and liberated purusa the yogic 
position about the reality of the "seen" will either be complete silence or it ceases 
to be. 


wratferect: weutreferea: Aart: | p.y.s. 11/23 


(svasvamisaktyoh svaripopalabdhihetuh samyogah /) 


Conjunction (between the seer and the seen) is the reason for the 
realizing of the own true native of the power of the owner and that of 
the owned. 


wereranttarbs Saar: FAYATAT: | 
mabrebafatrataatad Part: 11 v.K. 11/46 


(drastrakhyasvamisaktesca dréyasakteh svabhitayah / 
moksabhogarthasam vittiryavattavattu samyogah //) 


drastra: the "seer", purusa, akhya: stated, svamisakteh: owner potency, 
ca; and, drsyaSakteh: of the owned potency, svabhutayah: of the owned 
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i.e. "seen" (potency) of the (potency) inherent in the "owned", moksa: 
liberation, bhogartha: for the sake of enjoyment, samvittih: knowledge, 
understanding, darSana, realization, yavat-tavat: as long as, tu: emphatic, 
particle in the sense of only, samyogah: association, conjunction. 


It is only until the realization of liberation and/or fulfillment of 
enjoyment there is the conjunction between the owner-potency of the 
"seer" and the owned - potency of the "seen". 


Note : Two totally distinct potentiality are identified owner and the owned. Just 
as the "seen" can never be seer and vice versa similarly the owned, according to 
this metaphysics, can never be the owner or the vice versa. Liberation and 
enjoyment are objectives for the realization of which the necessary condition is 
said to be the ocnjunction between two distinct principles - purusa and prakrti. 
Enjoyment is explained as - tatra drSyasya svartipopalabdhirbhogah (Enjoyment 
is the attainment or realization of one's own nature on the part of the "seen" 
whereas libration is explained as - drastu$ca svariipopalabdhir moksah - liberation 
is the attainment or realization of one's own nature on the part of the "seer", As 
we have seen metaphysically the "seen" in its totality is just the object and 
instrument to be experienced and used not by itself but other than itself i.e. by 
"non-seen". Similarly the "seer" can never be the "seen". Thus there is a dualism 
among these principles. Now having accepted such a dualism the facts of our 
day to day experiences and the phenomenon of emancipation are explained with 
the help of the notion of conjunction. The "Seen" can not attain its "seen-hood" 
unless it experienced and used of course by other than itself. And the "seer" for 
its "seeing" requires the "seen" and the sort of relation that makes this possible is 
here termed as conjunction - which is not spatio - temporal relation. What yoga 
has to say about the nature of "conjunction" is that the very act of conceiving the 
world as "seen" or ourselves as experiencing implies a sort "coming together" a 
conjunction between the "seen" and "seer". 


wea tartan | p.y.s. 11/24 


(tasya heturavidya /) 


Avidya is the cause of this (conjunction). 
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weaat aisfatem: ware afaqat: w dart: | 
faern afe atirg areat ver arsfere 1 v.K. 11/47 


(pratyayo yo'viviktah syad buddhipumsoh sa samyogah / 
vidyaya taddhi yogattu karanam tasya cavidya //) 


pratyayah: pratyaya, knowledge, idea, notion, conception, understanding, 
yah: that which , aviviktah: indiscriminate, syad: happens to be, buddhi: 
intellect, pumsoh: purusa, sa: that, samyogah: conjunction, vidyaya: 
through the knowledge i.e. discriminate - discernment, tat: that i.e. 
conjunction, hi: because, therefore, yogat: through the yoga, tu: emphatic 
partice meaning only, karanam: cause, tasya: its, of the conjunction, ca: 
and, avidya: ignorance. 


The indiscriminate understanding between the intellect and the 
purusa is itself is the conjunction. And it is because it is removed only 
through the discriminate discernment the ignorance is its 
(conjunction's) cause. 


Note : Here the purpose of conjunction is conveyed. We have seen that though 
in the ultimate analysis the "seen" and the "seer" are world-apart, are distinct 
(and hence the dualism) but in our everyday life we find ourselves as experiencing, 
perceiving and so on. All these acts of ours, according to this system, necessitate 
the conceptual coming together of, the interaction between, altogether distinct 
principles - object and subject and this is termed as conjunction. Now this 
conjunction is due to the lack of real knowledge of the principles. In other words 
it is due to the perverse knowledge of what the reality is, Thus it is said - 'buddhi 
purusayoryo-viviktah pratyayah sa samyogah sa samyoga vidyaya vivekakhyatya 
vinagyati tatah vidyaviparita avidyaiva samyogasya hetuh' (the indiscriminate 
understanding pertaining the intellect and purusa i.e. the understanding that they 
are identical is the conjunction. Such a conjunction is undone/rooted out through 
the knowledge i.e. discriminate discernment. Therefore, the ignorance which is 
opposite of knowledge, itself is the cause of the conjunction). 


The conjunction is the cause of heya - that which is to be overcome and 
second member in yogic four fold scheme (see NotesY.K. [1/27). 
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wena Waratat arr AEs: HaeTT | P.y.s. 1/25 


(tadabhave samyogabhavo hanam taddrseh kaivalyam /) 


Absence of that (i.e. avidya or ignorance) result into absence of 
conjunction. This cessation is seer's isolation. 


afeerat arate warrant ara: | 

SM Teel ARENT Sale HATTA I V.K. 11/48 

(avidyaya abhavaddhi samyogasyapi cabhavah / 

hanam drsyasya tatsamyag drseruktanca kaivalyam //) 
avidyaya: of the ignorance, abhavat: due to, because of the non-existence, 
absence, hi: because, therefore, samyogasya: of the conjunction, api: too, 
also, ca: and, as well as, abhavah: non-existence, hanam: cessation, 
annihilation, destruction, abolition etc., drsyasya: of the "seen" tat: that, 
here absence, non-existence of the conjunction, samyag: thorough, proper, 
complete, drSeh: of the "seer", uktam: stated, ca; and, also, kaivalyam: 
isolation, liberation, aloneness. 


It is because of the absence of ignorance there is the absence of the 
conjunction too, which is stated to be the complete cessation of the 
"seen" and the aloneness Le. liberation of the "seer". 


Note : The absence of real knowledge of the "seen and the seer" is the cause of 
conjunction. This conjunction is the bondage. With the cessation of ignorance 
through the attainment of discriminate discemment that the intellect is distinct 
from purusa there is cessation of conjunction too. This cessation leads on one 
hand to the cessation of the "seen" and on the other liberation i.e. Kaivalya (Alone- 
ness) of the purusa. The Aloneness is - drSyasangahinata (annihilation of 
association of the seen with seer"), 


The absolute cessation of the "seen" (hana) spoken in (Y.K. II/27) the third 
member of yogic four-fold scheme - consists in the total absence of the conjunction 
(the second member of the scheme). The cessation of conjunction is nothing but 
the Aloneness liberation of seer. 
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fadeenterfagar erarara: | P.y.s. 1/26 


(vivekakhyatiraviplava hanopayah /) 


Uninterrupted discriminate discernment is the means for complete 
cessation (of seen). 


ghadetiqaed ara: weet AeA: 
fadereniata eae gaara farretart 1 y.K. 149 


(buddhipumsoryadanyatvam tanmayah pratyayo mukhyah / 
vivekakhyatireva syat plavastasya viparyyayat //) 


buddhi: intellect, pumsoh: of the purusa, yad: that which, anyatvam: 
distinctness, tanmayah: identical with that, wholly observed in that, 
pratyayo: understanding, knowledge, experience, mukhyah: predominant, 
primarily, vivekakhyatireva: discriminate-discernment itself, syat: 
happens to be, plavah: discrete, non-continuous, jumping, floating, tasya: 
its, discriminate - discemmment, viparyyayat: because of mis-conception, 
mis-understanding, wrong knowledge. 


The discriminate - discernment is nothing but that understanding 
(conception) which is predominantly identical with the distinctness of 
intellect and the purusa which happens to be discrete (non-continuous) 
because of its mis-conception. 


Note : Means of cessation (hanopaya) is the practical aspect of Patanjala Yoga. 
The noteworthy point is that though "practical" it is epistemic through and through. 
All the practices aim at the arousal of liberating knowledge. The very essence of 
the means of cessation is the discriminate discernment. In fact, unless and until 
all the yogic practices are undertaken with the sole aim of attaining the 
vivekakhyati (discriminate discernment) the practices ceases to be yogic. So 
primarily the hanopaya (means of ceasation) is the knowledge, the discriminate 
discernment and other practices are hanopaya (means) only secondarily. Hence 
the term "upaya” should be understood more as "remedy" rather than "means" - 
Thus it is the discriminate discernment that is remedy in overcoming the pain. 


Such a discriminate discernment is said to be of the form of the modification 
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of the intellect (buddhi vrtti) and the primary content of which is the mutual 
distinctness that is between intellect and the purusa (buddhi purusayoryat 
parasparvailaksanyam tanmayo mukhyah prakhyatah pratyayo buddhivrttih 
vivekakhyati syat sa ca khyatirviparyayena vipluta bhavati - see Sarala Tika). 
The term "primary" is suggestive in that such a discernment in the intellect get 
pushed to the fore ground whenever the viparyaya (mis-conception) gets 
predominated. It is only through regular and steady practice of yoga there will be 
continuous flow of discriminate-discernment. 


Hariharananda Aranya explicitly makes it clear that it is through the mastery 
over the thirst-lessness as the intellect gets purified there in the intellect sets in 
the discriminate - discernment in and gradually stage by stage becomes firm and 
it is this (discernment) is the remedy for completely over coming the pain (See 
Y.K. II/50). 


artarfarin aaa a far | 
eafrtersyar wata-attarat wa: ar fe tt v.K. 1/50 


(vasikaraviragena sattvena ca viguddhena / 
syannirmala'plava khyatir-hanopayo matah 88 hi //) 


vasikara: mastery, the detachment termed as "vagikara", viragena: 
through dispassion, sattvena: through intellect, ca: and, visuddhena: 
through purification/culture, syat: happens to be, nirmala: devoid of dirt, 
pure, aplaya: unbroken, continuous, khyatih: understanding, hanopayah: 
means of cessation, annihilation, etc., (see Y.K. II/48), matah: opined, 
thought to be, taken to be, sa: that i.e. pure-understanding, hi: certainly. 


There dawns the unbroken pure-understanding upon the intellect 
purified through the mastery over dispassion (termed as vasikara). 
And it is this pure-understanding which is stated to be the means of 
(complete) cessation/annihilation. 


Tq AAT WAP: WaT | P.y.s. 11/27 


(tasya saptadha prantabhiimih prajia /) 
His intellect is of seven kinds (haying respective) ultimate stages. 
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wan aafeen aber attrat wieder | 
warka aereara: wrerafaefa Bar | y.K. 1/51 


(prajna saptavidha prokta yoginam pravivekinam / 
svarthasya caramakhyateh prantabhamiriti smrta //) 


prajna: knowledge, understanding, intellect (insight), saptavidha: seven- 
fold, prokta: stated, yoginam: of the yogis, pravivekinam: of the 
discemer, syarthasya: of one's own object, caramakhyateh: because of 
absolute understanding, knowledge, pranta: ultimate, last, bhimih: 
ground, stage, iti: thus, in this way, smrta: said (to be). 


The insight of the yogis who have obtained the discriminate- 
discernment is stated to be seven-fold. It is regarded to be the ultimate 
stage as it provides absolute knowledge of its respective objects (at all 
its seven-folds). 


Note : The insight, in its each dimension (fold) gets terminated as it reaches 
highest peak of knowledge pertaining to its object. In fact there is the nirodha 
(cessation) of the insight in each of its following to which the Aloneness ensues, 
hence it serves as means of cessation, (insight is also the modification of citta or 
buddhi). 


There might appear to be a sort of sequential relation among these seven- 
folds but the more apt understanding of this Gnostic insight will be that it is one 
gestalt like Gnostic flash of insight analysed in seven-aspects for the sake of 
understning. 

The seven-fold insight about various objects is as follows :- 

1) that which is to be over-come (heya i.e. pain) is grasped by me in its 

entirety and nothing remains to be grasped pertaining it. 

2) the cause of heya (heya hetu) is made enfeebled and nothing remains to 

be enfeebled over again. 

3) cessation has been brought forth through and through. 

4 


~— 


the contmplation on remedy of cessation (hana hetu bhavana) is complete 
and nothing remains to be contemplated upon. Thus, 


5 


~ 


my intellect (buddhi) has fulfilled its purpose and there is no guna 
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dominance on its part and therefore - 
6) the gunas, can never again attain to "seenhood" and 


7) now there is the intuition of guna-transcendent purusa in its own (true) 
nature - Pure and Alone. 


Looking to the nature of the ultimate insight (pranta-bhimi - prajfia) in its 
seven-fold it is full of a sort of estimating one's own achievements as to what is 
done and what is to be done, besides being indicative of the required efforts to be 
discharged for realizing the yogic goal. 


If we were to correlate this prajiia with four stages of gunas (Y.K. II/35), we 
can see that the first four folds of ultimate insight have first two stages of gunas 
i.e. particularized ones and non-particularized one (vise-a-versa) as their objects 
which are realized in and through nirodha- samadhi (Y.K. 11/53 Tika) justifying 
the categorization of these four-folds karyavimukti (release from "effects" and 
actions to be undertaken). 


The remaining three-folds of ultimate insight (printa-bhimi) are categorized 
as released from the citta (mind, consciousness - citta vimukti) (Y.K. II/54). 


Thus all the seven-folds of ultimate insight pertain to the ultimate realization 
of the nature of subject and object and thus release therefrom. 


The individual who has successfully attained to this insight in its all the 
dimension is terned as adept (kuéala), liberated while alive (jivana-mukta) (Y.K. 
11/58) 


Such is the formula of four-fold arrangement of yoga (caturvyuha) which 
highlights the entire concer of yogic endeavour. 


We Harsha ea waa feet | 
eaeq daa: afton: aacaarfet A yA: th y.K. 1/52 


(jfiatam maya'khilam heyam jneyamanyanna vidyate / 
heyasya hetavah ksinah ksetavyannasti me punah //) 


jnatam: known, maya: by me, akhilam: complete, heyam: to be 
annihilated, jneyam: knowable, to be known, anyat: any other, na: not, 
vidyate: remains, heyasya: of the annihilated, hetavah: causes, ksinah: 
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enfeebled, ksetavyam: to be enfeebled, nasti: nothing remains, me: mine, 
by me, punah: again, over again, 


What is to be annihilated is 'completely' known by me and nothing 
remains 'to be known’, enfeebled are the causes of "'to be annihilated" 
and nothing remains to be enfeebled over again, by me. 


Matepa Te Bt Sreaneared + feet | 
ares onferet equates A feet 1 v.K. 103 


(saksatkrtam param hanam saksatkaryam na vidyate / 
hanasya bhavito heturbhavani} iyam na vidyate //) 


saksatkrtam: intuited, immediately perceived, param: highest, absolute, 
hanam:: cessation, saksatkaryam: to be intuited, na vidyate: nothing 
remains, hanasya: of the cessation, bhavito: contemplated, realized, 
hetuh: cause, bhavaniyam: to be contemplated, na vidyate: nothing 
remains. 


Cessation is intuited through and through and nothing remains to 
be intuited, the cause of the cessation is contemplated and nothing 
remains to be contemplated. 


Ue: SMITA aA: | 
Sea Wat: Wanfereierateryma: 11 v.K. 1/S4 


(etah karyavimuktyakhyascatuh prajnasamaptayah / 
vaksyamana matah prajnastisrascittavimuktayah //) 


etah: these, karyavimuktyakhyah: termed as action-liberating, catuh: 
four, prajna: intellect, understanding, samaptayah: completed, finished, 
vaksyamana: going to be stated, matah: considered, prajnastisrah; three 
fold liberating understanding, cittavimuktayah: consciousness - liberating 


Thus is complete the four-fold action-liberating understanding. The 
following are considered to be the three-fold consciousness - liberating 
understanding. 
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aharat a 8 afetonftepfrarstet A 1 yv.K. 1/ss 


(caritartha ca me buddhirgunadhikrtita'sti na /) 


caritartha: fulfilled, served the purpose, ca: and, me: mine, buddhih: 
intellect, guna: qualities (lit.), adhikrtita: (guna) subjectedness, asti na: 
is not. 


My intellect has fulfilled its purpose and there remains no guna 
dominatedness on its part. 


arrada: auf A Hewes aa | 
AAA TAEaG A WAS eaATA: 11 V.K, 11/56 


(agaccheyuh svabhimim kitabhrastopala yatha / 
mattaScyuta gunastadvad na punardrsyatamiyuh //) 


agaccheyuh: come, svabumim: towards one's location, place, kiita: peak, 
summit, bhrasta: fallen (from), upalah: stones, rock, yatha: just as, 
mattah: from me, cyuta: fall off, severe from, gunas: qualities, tadvad: 
like that, na: not, punah: again, drsyatam: "seen" hood, iyuh: come 


Just as the rocks/stones rolled down from the peak of the mountain 
do not come back to their original place similarly, the qualities when 
severe, do not get the "seen-hood" again (in me). 


BR MATT a waar fea: Gar | 

eae onda fares: wate a i y.K. 11/57 

(saptamyam prantabhiimau ca prajiaya visayah puman / 

svasvarupo gunatito vimalah kevyaliva ca //) 
saptamyam: during/in the seventh (stage), pranta: ultimate, bhimau: 
in the state, ca: and, prajnaya: of the intellect, yisayah: object, puman: 
purusa, svasvarupah: one's own (true) nature, gunatitah: transcending 


the gunas, vimalah: devoid of impurity, kevaliva: like/similar to keval 
(alone) ca: and. 


The object of the intellect during the seventh ultimate stage 
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resembles the purusa which by its real nature devoid of impurities 
(pure) transcend the gunas and is similar to the "alone". 


waspes A: WEI WaT: Hae Te | 
arfubrd fact @ aw: Hee FET | v.K. 1/58 


(jivanmuktasca tah pasyan prajnah kuSala ucyate / 
tabhiscitte viline tu muktah kusala ucyate //) 


jivanmuktah: liberated while alive, ca: and, tah: those, the prantabhumis, 
pasyan: intuiting, prajnah: intellect, the prantabhiimis, kuSala: adept, 
ucyate: called, tabhih: along with them, citte: in the citta, viline: upon 
the dissolvement, tu: but, whereas, muktah: liberated, kusala: adept, 
ucyate: called 


The intellect that intuits those (prantabhimis) is said to be the 
liberated adept while alive, whereas the intellect, upon the dissolution 
of citta along with those pranta-bhimis (in the intellect) is called the 
"liberated adept". 


aaerMt waley Seas TATA | 
arert aera gene fate: arert faar lt y.K. 11/59 


(heyahane tayorheti vyihanuktva yathakramam / 
sadhanam kathyate yasmanna siddhih sadhanam vina //) 


heya: to be annihilated, hane: cessation, tayoh: of these two, hetu: cause, 
means, vyuhan: to the configuration, uktva: having stated, explained, 
yathakramam: as per the sequence, order, sadhanam: means, kathyate: 
is being stated, yasmat: through/due to which /from which, na: not, 
siddhih: gain, perfections, sidhanam: means, vina: without. 


After having explained in its due sequence the configuration 
consisting that which is to be annihilated, the cessation, and the causes 
and means thereof, now is being stated the means, without which there 
can be no accomplishments/perfections. 
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Note : So far the philosophical/spiritual/theoretical understanding of yoga is laid 
down. Now onwards the practical (sadhana) aspects being discussed. There is no 
accomplishment without sadhana (means). There are the means to realise the 
hanopaya i.e. viveka-khyati (discriminate-discernment). Thus we have:- heya - 
heyahetu - hana -hanopaya. 


ararerregtaed aredieiadaead: | p.v.s. 128 
(yoganganusthanadasuddhiksaye jianadiptiravivekakhyateh /) 


By the practice of the limbs of yoga, when there is attenuaton of 
impurities, there arises the light of knowledge culminating into 
discriminate discernment. 


STE Bars sara Bat etter fe era: | 
fadarentareat artes: werad 1 v.K. 11/60 


(yoganganam sada'bhyasat klese ksine hi cetasah / 
vivekakhyatiparyanto jnanotkarsah prajayate //) 


yoga: yoga, anganam : of the limbs, components, sada: regular, 
abhyasat: through practice, klese: affliction (s), ksine: having attenuated, 
upon the attenuation, hi: because of, therefore, cetasah: of/from the 
consciousness (citta), vivekakhyati: discriminate-discernment, paryantah: 
upto, to the, jnanotkarsah: excellence in knowledge, knowledge 
excellence, prajayate: comes forth, dawns, arises. 


Because of the enfeeblement of the afflictions of the consciousness 
through the regular practices of the components of the yoga there 
dawns the knowledge excellence upto the rank of discriminate- 
discernment. 


Note : From here onwards we have the discussion of the famous Astanga-yoga. 
It is through the regular and continuous practice of these yogic components, 
there is a gradual enfeeblement of the kleSas. And as the kleSas are enfeebled 
there is the arousal of knowledge culminating into discriminate discernment. 
Hariharananda Aranya identifies the impurities (aSuddhis) as the kleSas. These 
kleSas are several forms of impurities - physical, psychical and cognitive - which 
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harbour the empirical consciousness and human body which prove as several 
hindrances in realizing the true nature of object and subject. These practices of 
yogic components are said to over-come the human limitations and thereby enable 
the individual to obtain the valid perspective regarding oneself and the world. 
Thus it is said - "... ast@vangani ... kleSasuddherviyoga ca khyatah praptau ca 
kdranam (the practice of eight components is the cause in overcoming the 
impurities termed as kleSas and in obtaining the discriminate/discernment). The 
term "cause" of cutting or virtue (dharma) is the case of happiness (sukha). 


In fact all these eight components of yoga can be viewed as purificatory 
processes through and through. It is through enfeeblement of impurities, there is 
acquisition of discriminate-discernment. 


In Pataijala Yoga there are various aSuddhi terms which are different forms 
of kleSas. These impurities pertain to almost all walks of human life - moral, 
psychological, cognitive, physiological and so on. The interesting point to note 
is that the practice of eightfold yoga helps in overcoming all these types of 
impurities that dominate human life and thereby bring a marked change in the 
quality of human life. Thus astanga yoga has wider scope and significant role in 
re-shaping human existence. 


aq-Fraaret- aA - Wea 
SRUT-AA-AAa Slag | P.y.s. 01/29 
(vama-niyamasana-pranayama-pratyahara- 
dharana-dhyana-samadhayo'stavangani /) 


yama (restraint), niyama (observance) asana (posture), pranayama 
(breath regulation), pratyahara (sense withdrawal), dharana 
(concentration), dhyana (meditation) and samadhi are the eight limbs 
(of Yoga). 


aat Fran areas oranda a | 
Were mun earastta aware: Vt yv.K. 0/61 


(yamo niyama asanam pranayamastathaiva ca / 
pratyaharasca dharana dhyananceti samadhikah //) 
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ACARI AA ASAT 
Pargataaht a wrt: wat aT aTeOTT I v.K. 11/62 


(astavangani yogasya tadanusthanamiritam / 
kle§asuddherviyoge ca khyateh praptau ca karanam //) 


yama: yama, the first component, restraints, rules, vows, regulations, 
niyama: the second component, ordainment, to control, fixed observance, 
asanam: the third component, posture, pranayamah: the fourth 
component, prana (breath) - regulation, tathaiva: as well as, and, ca: and, 
pratyaharah: the fifth component, withdrawal, dharana: the sixth 
component,, lit. holding, concentration, dhyana: the seventh component, 
meditation, iti: thus, samadhikah: samadhi, the eighth component. 
astavangani; the eight limbs/components, yogasya: of the yoga, tad: its, 
i.e. of the yoga, anusthanam: regular observance, practice, iritam: stated 
to be, kleSa: afflictions, aSuddheh: (in) the impurities, viyoge: (in) the 
separation, here in the enfeeblement, attenuation etc., khyateh: knowledge, 
understanding, praptau: in the attainment (of), karanam: cause, means. 


Yama, Niyama, Asana, Pranayama, Pratyahara, Dharana, 
Dhyana and Samadhi are the eight components of Yoga, the regular 
observance of which is stated to be the means in the enfeeblement of 
the impurities of afflictions and in the attainment of the knowledge 
(discriminate-discernment). 


aieal-aeaIRaa-aaraaGRAeT AAT: | P.y.s. 1/30 


(ahimsa-satyasteya-brahmacaryaparigraha yamah/) 


ahimsa (non-violence), satya (truthfulness), asteya (non-stealing), 
brahmacarya (continence), aparigraha (without possessions), are 
yamas. 


Wile -Sa-aIs- Aaah: AHA ASAT | P.y.S. 1/31 


(jati-deSakala-samayanavacchinnah sarvabhauma mahavratam/) 
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When not conditioned by jati (species), desa (region), kala (time), 
samaya (occasion), they are universal and constitute the great vow. 


afea aanedat serraisufaet | 
Ua Gat: Bata A sarees: | 
aadarafesat: adalat wea | VK. 11/63 


(ahimsa satyamasteyo brahmacaryya'parigrahau / 
ete yamah samiryyante te desakalajatibhih / 
samayenanavacchinnah sarvabhauma mahavratam //) 


ahimsa: non-voilence, satyam: truthfulness, asteyah: non-stealing, 
brahmacaryya: celibacy (lit. moving in the brahma-hood), continence, 
restraints of all organs esp. of generation,aparigrahau: without possessions, 
destitution (a = non, pari = all, grahana = taking), ete; these i.e. ahimsa, 
satyam etc., yamah: yamas, samiryyante: treated as/at par with, regarded, 
te: those, here the yamas, deSa: place, region, area, country etc., kala: 
time, duration, particular day, jatibhih: by kind, species, birth, samayena: 
by occasion (wherein specific purpose is to be fulfilled), situation, 
anavacchinnah: un-conditioned, un-bound, un-limited, sarvabhaumab: 
universal, mahavratam: great vow. 


Non-violence, truthfulness, non-stealing, continence and non- 
possession, these are Yamas. And these are regarded as the universal 
great vows unconditioned by region, time, situation and the 
considerations like, species etc.. 


Note : The first component viz. Yama is said to be the ethical aspect of Patafijala 
Yoga. But more succinct understanding of the role and efficacy of Yamas in the 
Yogic enterprise will be to view them as practices in cleansing processes. Each 
one component of eight-fold yoga is said to enfeeble some sort of impurity of 
human mind and body and thereby occasioning the arousal of discriminate- 
discernment either directly or indirectly and Yama is not exception to this. So 
the yogic understanding of yamas will be to see these as the contributing factors 
towards cittavrtti nirodha (cessation of the modifications of consciousness) or 
again as the sub-means towards the remedy of cessation (hanopaya) i.e. pranta- 
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bhimi prajiia (the ultimate insight or discriminate-discernment). It is only when 
thus viewed the yamas particularly and other yogic components generally, will 
have yogic bearing, otherwise these will be simply moral precepts. It is in this, 
lies the uniqueness of yamas and also of other practices. 


The very import of the yamas as yogic practices seems to be that unless the 
sadhaka is free from the pulls caused by the tendencies that are opposite of yama 
(i.e. .. .. violence, false-hood etc.) the sidhaka can not apply oneself completely 
to the yogic enterprise. And this is the reason why these are prescribed as 
"mahavratas" (great vows) (Y.K. II/63) from which there can be no holiday. 
More the slackness in abiding by these yamas more distant will be the yogic aim. 
The choice is individual's. The universality and obligations spoken in Mahavratas 
is the self-imposed necessity. In this way yamas are like self-imperatives and 
need be strictly followed through body, mind and speech (Y.K. II/64). 


The Universal great vow is one whose putting into practice is never conditioned 
by such excuses as kind or species, place/area, time and occasion. When so 
conditioned, it will cease to be Mahavrata. The example of all these four conditions 
are as follows : 

1) jati - I will not inflict pain to the beings of any species. 

2) deSa - No where I shall kill. 

3) kala - Never shall I kill. 

4) samaya - For non sake [ shall kill. 


What is true of non-violence as the yama in the sense of universal great-vow 
is equally true about rest of the yamas (Y.K. I1/69). 


According to Hariharananda Aranya yogis consider the non-violence as the 
foundation of all the virtues (Y.K. 11/64), 


wrest Ara aren wiforterastay | 
Ae aa wdeatonr aster atta 1 v.K. Wes 
(kayena manasa vaca pranipidanavarjanam / 
milam yat sarvadharmanam sa'himsa yogibhirmata //) 
kayena: through the body, manasa: through the mind i.e. mentally, vaca: 
through the speech, prani: living beings, pidana: pestering, causing pain, 
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varjanam: giving up, leaving, miilam: root, yat: which, sarvya; all, 
dharmanam: of the virtues, sa: that, ahimsa: non-violence, yogibhih: 
by/to the yogis, mata: believed, supposed, considered. 


The non-violence that is accepted by the yogis and which is the 
root of all the virtues is giving up of pestering the entire living beings 
through body, mind and speech. 


araraitert fret aeneiferaraory | 
wa aes sare a arsed wear Hag I V.K. 11/65 


(tattvanusilanam nityam yatharthahitabhasanam / 
evam satyam yatharthe ca vakcitte karanam bhavet //) 


tattvanusilanam: intent or assiduous study, pursuit of the reality, nityam: 
constant, regular, yathartha: as it is, as the object/reality is, hita: beneficial, 
bhasanam: speech, speaking, evam: thus, in this way, satyam: 
truthfulness, yatharthe: in the reality, ca: and, also, vakcitte: speech and 
consciousness, mind, karanam: instrument, means, applying, bhavet: 
becomes, happens. 


The practice of truthfulness consists in application of consciousness 
and speech with the reality by way of constant intent pursuit of reality 
and by always speaking what is true and benevolent respectively. It is 
only thus the truthfulness can be realized. 


Note ; Here Hariharananda Aranya provides us with practical guidance for the 
pursuit of truthfulness. According to him the speech becomes reality oriented by 
always speaking what is benevolent and true, whereas the consciousness becomes 
reality oriented by constant and intent pursuit of reality. One should, he further 
suggests, neither indulge in acting the false through imitation and suggestion nor 
in speeches full of pun (double meaning) (Y.K. 1/65 Tika). 


AA META: SATIN WaT 1 V.K. 11/66 


(asteyo hyasprharupah steyasyapi pravarjanam//) 


asteyo: non-stealing, hi: certainly, asprha: non-covetousness, devoid of 
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longing, riipah: (of the) form (of), steyasyapi: of the stealing too, 
pravarjanam: completely giving up. 


Actually non-stealing is of the form of non-covetousness. Stealing 
is also to be completely given. 


Note : Acording to Swami Hariharananda Aranya non-stealing is two-fold: mental 
and physical. Non-covetousness is non-stealing on mental level whereas actually 
shunning away from stealing is physical non-stealing. Non-stealing is prescribed 
in this dual fashion. 


wateag yay atreiPradan: | 
weraed WATSTTABTAAR Akad | Y.K. 1/67 


(sarvendriyesu guptesu copasthendriyasamyamah / 
brahmacaryyam samakhyatamastangamapi tadbhavet //) 


sarva: all, entire, indriyesu: in/on the organs, guptesu: in guarding, 
protecting, ca: and, upasthendriya: organ of generation, samyamah: 
control, restraint, brahmacaryyam: celibacy, samakhyatam: rightly/ 
properly/correctly stated, astangam: eight-fold, api: too, tad: that, ie. 
celibachy, bhavet: happens to be. 


The restraint over the organs of generation along with guarding 
all other organs is the celibacy. That it is eight-fold is aptly stated. 
Note : There are, it is said, eight different forms of sexual enjoyment: 1. 
Remembering, 2. Praising/ narrating, 3. Amorous play, 4. Viewing, 5. Secret 
conversation, 6. Imagination, 7. Resolution and 8, Accomplishment through act. 
The sadhaka desirous of liberation should practice celibacy by eschewing oneself 
from all these eight forms of physical and mental ways of sexual enjoyments. 


aeranstattert ver eeeztaret | 
aera araramuae seat 11 y.K. 1/68 


(deharaksa'tiriktanam pancadha dosadarsanat / 
asvikarasca bhogyanamaparigraha ucyate //) 


deha: body, raksa: protection, atiriktanam: of the excessive, pancadha: 
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five-fold, dosa: defects, short comings, darSanat: by perceiving/ 
apprehension, asvikarah: non-acceptance, ca: and, bhogyanam: of the 
enjoyable, aparigraha: non-possession, destitute, ucyate: stated, called. 


(Objects) other than necessary for body protection, the non- 
acceptance of enjoyable objects because of the perception of five-fold 
defects in them, is stated to be the non-possession. 


Note : Five fold defects (dosas) are - arjana (earning), raksana (protection), ksaya 
(diminution), sanga (association) and himsa (violence). In all these some sort of 
violation of virtues (dharma) is inbuilt. Seeing these defects the yogis avoid all 
those possessions except which are required for bare body protection. Thus the 
non-possession as the yama consists in non-accumulation of goods not needed 
for body protection. 


fefsa wheat warfaat aret wfeaisea at | 
fretgarorea fearssetat Feta U1 v.K. 11/69 


(kifcit kvacit kadacidva carthe kasminscideva va / 
sidhyedakaranadeva himsa''dinam mahavratam //) 


kifcit: sornewhat, a little, a bit, kvacit: somewhere, at a certain (place), 
kadacit: at some time or other, sometimes, rarely, ca: and, arthe: for the 
sake of, kasminScideva: in certain case/occasion, va: or, sidhyeta: gets 
accomplished, akaranadeva: by not-including only, refraining, 
himsa"'dinam: of violence etc., mahavratam: great vow. 


The practice of yamas in the sense of universal great vow can be 
accomplished successfully only when one refrains oneself from 
indulging in violence, false hood etc. irrespective of such considerations 
as (I shall or shall not indulge in violence etc.) - to little bit only, "at a 
certain place only", "on some time only" or "for the sake of particular 
occasion only". 


Bra-AS-aa: -RaTEAPaAfraae Fra: | p.y.s. 11/32 


(Sauca santosa tapah svadhyayesvarapranidhanani niyamah/) 
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The niyamas are Sauca (cleanliness), santosa (contentment), tapa 
(austerity), svadhyaya (self study), and isvarapranidhana (surrender 
to the Lord). 


aeMnaay sired caaratefret a: | 
waret asqarfeca aa: Tareas wa TI 
Parotirars Fae gfe waar: 11 y.K. 11/70 


(bahyamabhyantaram Saucam labdharthadadhikasya sah / 

samtoso ya'nupaditsa tapah svadhyaya eva ca / 

i§varapranidhananca niyama iti pancakah //) 
bahya: external, abhyantaram: internal, Sauca: purity, cleanliness, 
labdha: obtained, received, arthat adhikasya: of the more than (obtained), 
sah: that, samtosah: contentment, ya: which, that, anupaditsa: absence 
of desire / thirst to acquire, desirelessness, tapah: austerity, svadhyaya: 
self-study, eva ca: and also, similarly, ca: and, isvarapranidhanam: 
surrender to the Lord, niyamah: niyama, the second limb of Yoga, iti: 
thus, these, pancakah: five-fold, pentad, 


Purity is two fold: external and internal, contentment is the absence 
of desire to acquire more than what is (actually) obtained, the austerity, 
self-study and surrender to the Lord, are the pentad of niyamas. 


Note ; Purity is said to be two-fold external and intemal. The external purification 
pertains to body and consists of body cleaning with water, soil etc. and 
consumption of fresh and pure food. The internal purification pertains to the 
mind and consists of over-coming the impurities like attachment, hatred etc. This 
internal purification is achieved through pranayama (Y-K. II/91). So, pranayama 
and éauca both are processes of purification. Contentment is not the absence of 
desire to acquire, but it is absence of desire to acquire more than what is actually 
required. So contentment is not against the desire to acquire. But once we acquire 
the results of our actions if we learn or educate ourselves to be satisfied with 
whatever we have got in a given situation, it will not have adverse effects on our 
psyche. This does not mean that we should not have higher aspirations in our 
life. The import of contentment is simply that though you aspire for more but 
should learn to be satisfied with the result at hand, this will save you from further 
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stress and tension. One should not adopt pessimistic attitude on the attainment of 
meager results of our actions. 


faaharat PIGR RICE | | P.Y.S. 1/33 


(vitarkabadhane pratipaksabhavanam /) 


facet fearea: goanharaifee mbretrmteqdar yerentearar 
FST HOT st WTA | P.y.s. 11/34 


(vitarka himsadayah krtakaritanumodita krodhalobhamohapirvaka 


pratipaksabhavanam /) 


When pastered by the opposites of yamas and niyamas, cultivate 
(their) opposites. The opposites of yamas and niyamas such as violence 
etc., whether done by oneself or caused to be done or approved, 
preceded by greed, anger and delusion which is mild, moderate or 
intense, result in endless pain and ignorance, this is the pondering 
upon the opposites. 


feareat facet: q-at Har: afar ar 
aarsqateear asta diet: sta st oA: | 

aaa BMAEnat t WagTer: 

aferararetean Gat: wife: Wafaeta: 1 vaK. 0/71 


(himsadayo vitarkah syu-ste krtah karitagca va 
tatha'numodita va'pi cirnah krodhena te punah / 
athava lobhamohabhyam te punarmrdumadhyamah 
adhimatrastatha santah kirttitah saptavimsatih //) 


himsadayah: violence etc., vitarkah: the opposites of yama and niyama, 
syuh: are, te: those i.e. vitarkas, krtah: done, performed (by one self), 
karitah: caused to be performed (by others), ca: and, va: or else, tatha: 
and, anumodita: approved, va api: or again, cirnah: performed, done, 
observed, krodhena: through / guided / moved by anger, punah: again, 
athava: or, lobha mohabhyam: guided by avarice and/or delusion, 
infatuation, te: those (vitarka etc.), punah; again, mrdu: mild, 
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madhyamah: moderate, medium, adhimatrah: intense, tatha: and, also, 
santah: are, kirttitah: known, mentioned, saptavimSatih: twenty seven. 


Vitarkas are the violence etc. (anti-yamas and niyamas). These can 
be either - performed by oneself, or caused to be performed by / 
through others or again can be approved (when performed by others). 
Again, these are performed by being guided by anger, avarice or by 
infatuation. And further, these (vitarkas) can be mild, medium or 
intense. Thus are mentioned the twenty seven varieties of each vitarka. 


Note : Hariharananda Aranya explains the term "vitarka" as: himsadayah 
yamaniyamapratiyoginah vitarkih (the opposite of yamas and niyamas like 
violence etc, are the vitarkas). Vitarka thus, stands for irrational unwholesome 
thoughts, feelings, desires, wishes such as which cause pain to others and oneself 
and so on. Such irrationalities crop up in the mind. Which are, in fact, more 
harmful to the individual because it is these which are the causes of evil actions 
on the part of sadhaka. And evil can not be done away with through evil. Hence 
as soon as such evil thoughts etc. occur in our minds, before they compel us to 
actuation what we are asked to do here is to indulge in the bhavana (contemplation) 
on the opposite of that particular evil thought. Such a contemplation will help us 
in withdrawing ourselves from the series of further evil acts full of pain and 
irrationality. Of course, at the outset, it may appear unpractical but if there is 
strong will and the mindfullness of one's yogic end in view, the practice will go 
on becoming more and more rewarding and easy. In this technique of 
contemplation upon the opposite of vitarkas, since there will be no suppression 
of evil thoughts, the later will not be pushed in to deep down in the psyche only 
to spring up on another occasion. On the contrary, such a contemplation will 
work as a catharsis as it involves both envisaging the evil and painfull consequence 
not only for others but for oneself too. 


Such a technique, by way of application in everyday life, has immense practical 
value in overcoming evil thoughts. 


Vast is the range of vitarkas and sadhaka is supposed to be very alert in over- 
coming these vitarkas of every variety having infinite potentiality of causing 
pain and nothing but pain. 
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As the practices progress, the frequency and intensity of arousal of vitarkas 
gets diminished to such an extent that gradually these vitarkas get replaced and 
the consciousness will be full of the opposites of the vitarkas. 


Of course in the ultimate analysis of the opposite of vitarkas also are subjected 
to process cf cessation (nirodha) if ultimate end of Yoga is to be attained. 


Vataafaccatonr arat q faut | 

WAG aa Ua GAMA: | YAK. 11/72 

(evamvidhavitarkanam badhane tu vibhavayet / 

anantaduhkhada ete canantajnanahetavah //) 
evamyidha: in this manner, vitarkanam: by the opposite yamas 
ie.violence etc., badhane: being afflicted, tu: however, vibhavayet: 
should be pondered upon, conceived, ananta: infinite, endless, duhkhada: 
pain causing, ete: these i.e. vitarkas, ca: and, ananta: infinite, endless, 
ajnana: ignorance, hetavah: causes. 


However, by being afflicted by these vitarkas such as violence etc. 


one should thus preponder "these are causes of endless pain and 
ignorance". 


afearmfastat acafrat aeeart: | p.y.s. 1/35 
(ahimsa pratisthayam tatsannidhau vairatyagah/) 
When one is established in nonviolence there is abandoning of 
enemity in his vicinity. 
facchetran were wer eae AAT | v.K. 11/73 
(vitarkahinata samyak pratistha syad yamadinam /) 


vitarkahinata: devoid of vitarkas, samyak: completely, properly, 
pratistha: firmly rooted/established, syat: happen to be, yamadinam: of 
the yama etc.. 


When the practice of yamas etc. becomes completely devoid of 
vitarkas they are said to be firmly rooted. 
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Note : This and the forthcoming a few Karikas (up to Y.K. 11/83) are devoted to 
the description of various results in the form of various siddhis or supernatural 
accomplishments, which need be viewed as mere epi-phenomena of the practices 
of yamas and niyamas and not as their sole end. Because the sole end is kaivalya. 


afeera: wfasrat afr: afret var | 
waa: Wad at IATA: YK. 11/74 


(ahimsayah pratisthayam yoginah sannidhau tada / 


eas. 


jantavah Sasvatam yairam tyajeyustatprabhavatah //) 


ahimsayah: of the non-violence, pratisthayam: when rooted in, 
established completely, yoginah: of the yogis, sannidhau: in the vicinity 
(of), tad: then, at that time, jantavah: creatures, §4$vatam: eternal, 
perennial, vairam: enmity, tyajeyuh: abandon, forsake, tat: its, 
prabhavatah: due to, because of the influence of. 


Due to the influence of the successful/proper/complete 
establishment of the non-violence in a yogi, the creatures coming in 
vicinity forsake their perennial enimity. 

Note : When the practice of non-violence is perfected, it gets firmly rooted in 
one's consciousness, as a consequence even the eternal natural enmity that is 
seen among the animals e.g. snake and the mongoose (an incheneumon) or cat 
and mouse ete. is given up and there is transformation among the animals when 
they happen to come in the vicinity of the yogi who has perfected the practice of 


non-violence. 


This serves, especially for the sadhaka, as an indication as to the extent he 
has to perfect the practice of yamas etc.. 


aeufasrat Grammeraaay | P.y.s, 11/36 


(satyapratisthayam kriyaphalasrayatvam /) 


aretantasrat Wave | Py.S. 10/37 


(asteya pratisthayam sarvaratnopasthanam /) 
When one is established in truthfulness, one becomes the support 
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for fruition of the action. When one is established in non-stealing all 
the jewels come to him. 


frarpemarsntea aaa A ary ae | 
vats aofasdtsearetatsernfad 11 y.K. 11/75 


(kriyaphalaprada'mogha satyasthairyye ca vag bhavet/ 
ratnani copatisthante'steyasthairyye'pyayacite//) 


kriyaphalaprada: bestower of rewards of actions, amogha: infallibly, 
satyasthairyye: upon the establishment of truthfulness, ca: and, vag(k): 
speech, bhavet: becomes, ratnani: jewels, upatisthante: get present, lit. 
stand nearby, asteyasthairyye: upon the establishment of non-stealing, 
api: even if/when, ayacite: unasked for, (even when) unbegged for. 


Upon the establishment of the truthfulness the speech becomes 
infallibly bestower of the rewards for action. Upon the establishment 
of non-stealing jewels get presented even when unasked/not requested/ 
never begged for. 


Note : The yogi who perfectly applies himself in the pursuit of Reality and 
always speaks only what is rea! and beneficial and thus firmly establishes himself 
in the truthfulness, becomes capable enough to bestow upon others merely through 
his utterances, results like happiness etc, which in normal course can be obtained 
only thorugh rigorous pursuit of meritorious deeds. However, such yogis never 
speak unduly anything that violates the order of the universe(rt). 


aersdufasrat ater: | p.y.s. 1/38 


(brahmacaryapratisthayam viryalabhah/) 


When one is established in celibacy, there is the attainment of 
vigour. 


werufrsra ator a | 
Parety arrarened aah fetes farafer 11 v.K. 11/76 


(brahmacaryapratisthayam viryalabhastatastu ca / 
Sisyesu jnanamadhatum ksamo siddhisca vindati //) 
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brahmacarya: celibacy, pratisthayam: upon the establishment in, 
viryalabhah: attainment of vigour, power, tatastu: from/due to it i.e. due 
to the power, Sisyesu: among / to the disciples, jianam: knowledge, 
adhatum: able to impart, ksamah: capable of, siddhih: perfections, ea: 
also, vindati: obtains, attains. 


Upon the establishment of celibacy the yogi attains the vigour 
because of which he becomes capable of imparting the knowledge to 
his disciples and also attains (several) perfections. 


Note : Celibacy (brahmacarya) according to Hariharananda Aranya is to abstain 
oneself from all the eight different forms of mental and physical / sexual 
enjoyments (see Y.K. 11/67). And thus having complete restraint over one's organ 
of generation attains restraint over rest of the organs as well. In doing so, the 
physical and mental energy, that gets dissipated in vain in sexual acts, will be 
available for the pursuit of higher objectives. Among the pursuit of many other 
higher objects the dissemination of spiritual knowdge is one of the objectives. 
Thus is the celibacy bestower of several perfections also. 


aah Wareaaraea: | P.y.s. 11/39 


(aparigrahasthairye janmakathanta sambodhah/) 
When non-possession is established, there is the knowledge of how 
of births. 
aisenre ae anf ante feat aery | 
wie ai wfaentt aft aa faqerd | 
fawarstesacad feat aratsafeae 11 y.K. 11/77 


(ko'hamasam katham vapi Sariram kimidam katham / 
kvaham katham bhavisyami ceti sarvam vibudhyate / 
visayakrstisunyatvat sthire jate'parigrahe //) 


ko'hamasam: who I was, katham: how, what, vapi: or else, or again, 

Sariram: body, kimidam: what is this, katham: how is this, kvaham: 

where I am, katham: how is this, bhavisyami: would / will become, ceti 

; all this, in this way, sarvam: entire, everything, vibudhyate: knows, 
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visaya: objects of enjoyment, akrsti: attraction, attachment, stinyatvat: 
owing to non-existance / absence, sthire: upon establishment/ steadiness, 
jate: gets, aparigrahe: non-possession. 


Upon the establishment of "non-possession", owing to the non- 
existence of attractions towards the objects of enjoyment, (the yogi) 
knows everything (about oneself) as to "who was I", "how was I", or 
again "what is this body (for)", "how (is this body) and "where I am" 
how (what) I will be" (and so on). 


Note : It should be borne in the mind that the practice especially of yamas is not 
isolated and discrete or even sequential strictly. Another noteworthy point is that 
in practicing any one yama remaining yamas too are to be necessarily practiced 
if the practice of that one yama were to be accomplished. Again in practicing 
any one yama, including aparigraha, one has to overcome and set aside several 
temptations and attractions and enjoyments. 


Thad SPT Uta: | P.y.s. 11/40 


(Saucat svangajugupsa parairasamsargah/) 


weiactreaparrararnestaraast FT | P.y.s. 1/41 


(sattvasuddhisaumanasyaikagryendriyajayatmadarsanayogyatvani ca/) 


On account of cleanliness, there is disgust towards one's own body 
and absence of context with others. 


There arise purification of the intellect, feeling of gladness, one 
pointedness, control of the senses and capability of realizing the self. 


ae Teng PTT Vedat: at: AE | 
AAT Ta Bray Shevater Fre 1 v.K. 10/78 


(dehe bahyad jugupsa syadasamsargah paraih saha/ 
abhyantarat tatha §aucad buddhirbhavati nirmala //) 


Aaea ATS Best VATA AAT | 
shear wast wag ata Tea U1 v.K. 11/79 
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(tataSca manasam saukhyam paramekagrata tatha / 
indriyanam jayasca syad yogyata catmadarsane //) 


dehe: in / towards the body, bahyad: through the external, jugupsa: 
abhorrence, syad: happens to be, takes place, becomes, here develops, 
asamsargah: non-contact, non-association, paraih saha: with others, 
abhyantarat: through the internal, tath@: whereas, and, Saucad: through 
the cleanliness, buddhih: intellect, bhavati: becomes, nirmala: pure, 
devoid of tamas and rajas, tata$ca: therefrom, due to it, because of that, 
manasam: mind, mental, saukhyam: well-being, gladness, felicity. 
complacency, param: highest, intense, absolute, ekagrata: one- 
pointedness, tatha: and, indriyanam: of the sense organs, jayah: conquest, 
mastery, ca: and, also, furthermore, syad: happens to be yogyata: 
capability, fitness, competency, ca: and, atmadarsane: in realizing the 
self. 


Through the external (cleanliness) of the body, there develops the 
(feeling of) abhorrence towards (one's) body and (a feeling of) non- 
association with others, (whereas) through internal cleanliness the 
intellect becomes pure. Consequently (there is) the mental felicity 
(gladness), absolute one-pointedness, mastery over the senses and the 
competency in self-realization. 


Note : Cleanliness or purity is said to be two-fold - external and internal (Y.K. 
II/70). Both the varieties have important yogic consequences. The external purity 
or cleanliness enables one to visualize how filthy is human body either one's own 
or others. This visualization helps one further in developing non-attachment 
towards body and in turn enabling one's consciousness directing towards the 
pursuit of more higher ends, Development of such an attitude towards human 
body is also to be seen in Buddhist Sadhana. Furthermore, it is due to purity 
(inner) there is the purity of intellect which consists of gladness, one-pointedness, 
mastery over senses and eligibility of self-realization. 


WASTAA: ASTM: | P.v.s. 1/42 


(santosadanuttamah sukhalabhah/) 
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On account of contentment, one obtains pleasure parexcellence. 


ae aaa wd az fest Hear | 
watered Aes: teat eM 11 v.K. 1/80 


(yacca kamasukham Joke yacca divvam mahatsukham / 
santosajasukhasyaite narhatah sodasim kalam //) 


yat: that which (is), ca: and, kamasukhami: the joy of /pleasure of desire 
fulfillment, loke: in the world, yat: that which (is), ca: and, divyam: divine, 
mahat: the great/supreme / highest, sukham: pleasure, joy, santosaja: 
born of contentment, sukhasya: of the pleasure, ete : these, na: never, 
arhatah: equal to, fit with, deserves, be worthy of, worth, sodasim: to the 
sixteenth, kalam: part (of the moon). 


Whatever be the pleasure of desire fulfillment in this world, 
however, great be the divine (other worldly) pleasures all these are 
not even worth the sixteenth part of the joy born of contentment. 


Note : What seems to be the import of this practise, and it is very important, is 
that the satisfaction the joy has nothing to do with its frequency or with the 
quantity of the means thereof. If one occasion of pleasure or joy cannot give the 
required contentment then no abundance of such occasions can do so, a single 
moment of contentment can for the later has nothing to do with quantity. 


aratratataraiaeanre: | p.y.s. 1/43 
(kayendriyasiddhirasuddhiksayattapasah/) 


On account of mastery ever austerity, due to the remoyal of 
inpuirities, there is perfection in the body and in the sense organs. 


anrratraat asfiremnfernea: | 
wrgyg: aawtet fe ali serra 1 vk. 181 


(Sarirendriyasiddhayo ye'nimapratibhadayah / 
pradurbhiyuh tapahsthairyye hi yogini malaksayat//) 


Sarira: body, bodily, indriya: sense organs, siddhayah: perfections, super- 
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natural powers, ye: which, anima: the perfection, termed as anima-atomic, 
atom - like. pratibhadayah: intuitional and so on, pradurbhuyuh: get 
manifested, come into being, tapah: austerity, sthairyye: upon the 
establishment, hi: because of, yogini: in the yogi, malaksayat: due to the 
dwindling of impurities. 


When austerity is well established, owing to the dwindling of 

impurities, there get manifested in yogi "anima" and "intuitional 
super-natural powers" etc. pertaining body and sense organs 
(respectively). 
Note ; Super-natural powers like "anima" etc. are said to be related with body, 
whereas "pratibha" etc, powers (pratibha etc.) are of the nature of knowledge 
excellence. As we have seen (Y.K. II/2, 3), by austerity Hariharananda Aranya 
means the forbearance of the pain born of such citta-cleansing practices as asana, 
pranayama and so on. As the austerity gets stabilized through the regular practice 
of dsana and pranayama the malas-impurities - pertaining the body and sense 
organs get diminished and as a result of which, holds Hariharananda, the 
perfections of body and sense organs such as anima and super natural intuitions 
get manifested on the part of the yogi. 


TraraeeaaaAaT: | | P.y.S. 1/44 


(svadhyayadistadevatasamprayogah/) 


On account of self study, there is manifestation of communion with 
the desired deity. 


amt 39a: fear: warearakerairr: | 
zat dfaneata adedt area waifir 1 vik. 11/82 


(amara rsayah siddhah svadhyayasthitayoginah / 
darsanam hyadhigacchanti vartante casya karmmani //) 


amarah: immortals, gods, rsayah: the seers, siddhah: adepts, 

accomplished ones, svadhyaya: self study, sthita : steadied, established, 

yoginah: to the yogis, darSanam: visit, appear, visible, hi: certainly, 

adhigacchanti: go, yartante: abide, reside, ca: and, also, asya: of this i.e. 
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of the yogis well established in self study, karmmani: in the actions. 


The gods, seers and adepts appear before the yogis well established 
in their self-study and also abide in their actions (i.e. help the yogis in 
their actions). 


PATarape AAT | P.Y.S. 11/45 


(samadhisiddhiri§varapranidhanat /) 


On account of surrender to Lord, there is the accomplishment of 
samadhi. 


Pamutireares wan fe alr: | 
Partaranesy wars: Bares 11 v.K. 1/83 


(i§varapranidhanasya prakarsena hi yoginah / 
i§vararpitacittasya samadhih samprasidhyati //) 


isvarapranidhanasya: of the one who has surrendered to the Lord, 
prakarsena: because of / owing to the intensity, hi: because, yoginah: 
of the Yogi, yogi's, isvararpita: surrender to the Lord, cittasya: of the 
citta, mind, consciousness, samadhih: meditation, samprasidhyati: 
accomplishes. 


Through the high intensity of Lord-surrendering, Samadhi gets 
accomplished to the yogi, whose consciousness is completely 
surrendered to the Lord. 


Note : Surrender to the Lord is said to be the kriya-yoga which is mental in the 
form. The yogi of kriya-yoga should perform the actions without being desirous 
of their fruits. The surrender consists in the feeling that all the actions that are 
being performed have the Lord as their spring and on the part of the consciousness 
of the yogi when becomes highly intensified and deep-rooted happens highly 
conducive for under going an experience of one pointed state of consciousness 
termed as samadhi, Thus one can reach samadhi through surrender to the Lord. 


FERAEARA | P.Y.s. 11/46 


(sthirasukhamasanam /) 
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Waatlfreararaarahteary | p.y.s. 11/47 


(prayatnaSaithilyanantasamapattibhyam /) 


adt Baa: | P.v.S. 11/48 


(tato dvandvanabhighatah/) 


Steady and comfortable is Posture. 


Through relaxation of efforts and by attaining oneness with the 


infinite. 


Thereafter, one is not troubled by opposites. 


wareated: aa Asean: | 
Aer Waheed APNG PAA | V.K. 1/84 


(padmasanadayah syuscet suniscalasukhavahah / 


=—f= 


tada bhavanti yogaigam dvandvajasatanasanam //) 


padmasanadayah: padma, siddha asana etc., syuh: happen to be, cet: 
provided, if, suniScala: properly/well steadied, sukhavahah: comfortable. 
tada: then (only), bhavanti: become, entitle, yogangam: yoga component, 
dvandyvaja: bron of pairs of opposite, sata: discomfort, uneasiness, stress, 
nasanam: subdue, overcome, destroy. 


Provided the dsana like Padma, Siddha etc. happen to be properly 
steady and comfortable then only they are entitled as the components 
of Yoga and subdue/overcome the discomfort born of (caused by) the 
pairs of opposites (like cold and hot and so on). 


Note : Asana is a major step, rather a base of yogic process of restrictions of the 
modification of consciousness. It is the foundation upon which is erected the 
yogic edifice. In fact, it is both physical and mental in nature and state. The 
sitting postures like Padma, Siddha, Svastika etc. can be yogic i.e. limbs of yoga, 
provided they are performed at ease and steadily without any mental distraction. 
It is through the performance of asanas the uneasiness, the displeasure ete. born 
of such pairs of opposites as cold and hot, hunger and thirst etc. are over come. 
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The technique of Patafijalian dsanas is (in brief): 

a) any sitting posture preferably meditative; 

b) imagine one self as identical with the objectless infinite sky (ananta 

samapatti); 

c) total and complete relaxation of voluntary efforts. 

These are only very important aspects of asana technique. It is very interesting 
and important to note that for Patafijali the term "dsana” is always singular and 
there will be no need of plurality of asana. In the technique (b) is purported to 
bring relaxation, suspension, arrest the mental movement and similar relaxation 
on body level is taken care of through (c). In fact it is suggested 'Sariram kasthavat 
sthiram nigcestam Siinyavacca bhavayitva dsanam sadhaniyam! i.e. the dsana 
be accomplished by regarding that our body is steady and devoid of any movernent 
like the wooden log and the mind as if void. 


WARM MATE FATA | 
waraeatreararedt ae faery it v.K. 18s 


(anantakaéamasmiti bhavanad mrtavattatha / 
sarvaprayatnasaithilyadasanam hyeti siddhatam //) 
ananta: infinite, akaéam: sky, asmi: | am, iti: in this way, bhavanat: by 
feeling, mrtavat; like the dead, tatha: and, as well as, sarva: every, entire, 
all, prayatna: efforts, Saithilyat: through relaxing, asanam: asana, posture, 
hi: certainly, indeed, eti: gets, siddhatam: should be accomplished 
Indeed, the posture should be accomplished through the feeling 


like a dead that "I am like the infinite sky" as well as through relaxing 
every efforts as if dead. 


afer ata armarabifafrede: urea: 1 p.y.s. 149 
(tasmmin sati Svasaprasvasayorgativicchedah pranayamah/) 
Being in that break in the movement of inhalation and exhalation 
is pranayama. 
wares ates a warearaatera: | 
atsradfertfrede: urovara: @ Tet 11 v.K. 11/36 
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(satyasane susiddhe ca prasvasasvasayostatah / 
yo'ntarbahirgaticchedah pranayamah sa ucyate /) 


satyasane: by being in Asana, susiddhe: well established, perfectly 
accomplished, ca: and, pragvasa: exhalation, $vasa: inhalation, yoh: 
which, tatah: thereupon, then, yoh: which, antar: intemal, bahir: external, 
gatih: movement, chedah: break, pranayamah: pranayama, sa: that, 
ucyate: stated, called. 


After having well-established in asanas, the break in the internal 
and external movement of inhalaiton and exhalation is called 
"Pranayama", 

Note: "Break in the movement of inhalation and exhalation, has two implications- 

1) @sana is the base of pranayfma, by being well-established in asana, the 

break in the movement of exhalation and inhalation is what is called 
pranayama; now this break may take place on its own or it can be 
voluntarily introduced. 

2 


~~ 


such a break is to be necessarily preceded or followed by a maximum 
possible (i.e. to the extent of relaxation of mental and bodily activities), 
inhalation and exhalation respectively is called pranayama, After the 
inhalation there is internal break of movement whereas after the exhalation 
there is external break of movement. One (round) of pranayama 
consistutes the time duration to the extent there is the break in the 
movement of inhalation and exhalation. 


Saas eas hres: UfeeaY SheTAA: | P.y.s. 11/50 


(bahyabhyantara-stambhavrttirdesa-kala-sankhyabhih paridrsto 
dirghasiiksmah /) 


Has an external modality, internal modality and motionless 
modality when observed according to place, time and number, it 
becomes prolonged and enfeebled. 

tear nersoe: Qeearreda | 
aang at Tage fear sar 1 
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faaranaas -aransaraat: apa | 
Tea FAged KGa | Y.K. 11/87 


(recakanto gaticchedah piirakantastathaiva ca / 
bahyabhyantaravrtti tau recapiirau vina tatha // 
vidharakaprayatnena Svasaprasvasayoh sakrt / 
gatyabhave sunaiscalyam stambhavrttirnigadyate /) 


recakanto: at the end of the exhalation, gaticchedah: break offin the 
movmeent, pirakantah: at the end of the inhalation, tathaiva : similarly, 
ca: and, bahya: external, abhyantara: internal, vrtti: modality, tau: those 
two, recaptrau: exhalation and inhalation, vind: without, tatha: and, 
vidharaka: retaining, prayatnena: through the effort, §vasa: inhalation, 
breath in, praSvasayoh: exhalation, breath out, sakrt: single, unique or 
sudden, gatyabhave: upon the absence of the movement, sunaiscalyam: 
steadiness aptly, proper steadiness/holding in, stambha: motionless, third 
variety of pranayama, vrttih: modality, nigadyate: stated, 


(The pranayama of) external modality consists of break-in the 
movement at the end of exhalation, whereas (the pranayama of) 
internal modility consists of break-in the movement at the end of 
inhalation. And when there is proper steadiness i.e. absence in the 
motion of inhalation and exhalation both engendered through sudden 
holding effort it is stated to be the pranayama of motionless (stambha) 
variety/modality. 


Note : The pranayima, in this siitra, is said to be of three modalities or varieties: 
external, internal and stambha (motionless) modality. Exhaling the air from the 
lungs and holding it outside only is the pranayama of external modality. The 
internal modality consists in inhaling the air into the lungs and holding it inside 
only, The third modality of pranayama is the break in the motion of exhalation 
and inhalation engendered through a sudden contraction of internal body-organs 
for breathing such as lungs etc. This is the third modality of pranayama which is 
called motionless modality. Though the break in the motion of inhalation and 
exhalation is common factor in all the three modalities but there is a difference in 
the way this break is engendered. In the first two modalities, as we have seen 
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above, the break-in-the motion is effected either by holding the air out after the 
exhalation or holding it in after the inhalation. But in "stambha" modality what is 
expected is that after partial inhalation or exhalation i.e. when little air remains 
to be inhaled or to be exhaled, there is a sudden stoppage of breathing. The little 
air that remains to be exhaled or the air that has entered in after during inhalation, 
they got enfeebled by being absorbed in the body and therefore there is a feeling 
that air of entire body is being evaporated. This feeling is explained by a simile. 
Just as the drops of water placed on hot plate get evaporated from all the sides. 
Similarly both the exhalation and inhalation get evaporated (dried) through the 
stambha modality. The stambha is performed when there remains little air after 
exhalation or little air remained to beinhaled and then inhalation is followed if 
stambha is performed after exhalation or exhalation is foliowed if stambha is 
performed after inhalation. 


Following points should be borne in the mind while performing the pranayama 
in general or stambha variety in particular : 


1) To begin with, in the initial stage one should either practice external 
modality or internal modality of pranayama. 

2) After a fairly sufficient practice of both external and internal modality 
there one gets the inspiration for stambha-modality. After getting such 
inspiration one should practice stambha modality by forceful stoppage of 
breathing. 


3) One should try to feel tactile sensation of air inside the body. 


4 ta-are- ae oteear wera: | 

fafae: wrote: warq dtat at Wer wa w A V.K. 188 

(sa dea kala sankhyanam paridrstya prasadhitah / 

trividhah pranarodhah syad dirgho va sitksma eva ca //) 
sa: that, here pranayama, deSa: place, location i.e. heart etc., kala: unit of 
time, sankhyanam: number, denote number of rounds or time unit in terms 
of number, paridrstya: seen or observed, prasadhitah: accomplished, 
trividhah: three fold/modes/types, pranarodhah: restrain over prana/ 
respiration, syad: happens or done, dirgha(h): prolonged, va: or, stiksma: 
enfeebled, eva: also, ca: and. 
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This pranayama can be accomplished by observing location, time 
unit and number. Thus, restrain over respiration has three modes 
and can be prolonged and enfeebled also. 


srreifam: ad wife: see: | 

anfaerta Hat stat: Ge Aqveranfsay: 1 ¥.K. w/89 

(deSendlocitah sarve locitah kalasaikhyayoh / 

adhikyena mata dirghah sitksma naipunya sadhitah //) 
degena: by space, locatioin, dloecitah: observed, measured, ascertained, 
sarve: all, entire (pranayama), locitah: observed, kala: (through) time 
unit, sahkhyayoh: through numbers, adhikyena: by enhanced, mata: said, 
dirghah: prolonged, siiksma: enfeebled, naipunya: skillfully dexterity, 
sadhitah: accomplished. 

Pranayama is regulated through space and which becomes 

prolonged and subtle through the skilful enhancement in time unit 
and numbers i.e. frequency/rounds. 


Note : According to Swami Hariharananda Aranya, De§a stands for selecting a 
location or point in the body and attending to it during the practice of pranayama 
(deSah hrdadih adhyatmikah pradeSah tatra dhrtacittata - Tika on Y.K, II/88) 
Kala is said to refer to time unit, popularly known as matra. Samkhya is said to 
refer to the numbers of Svasa and praSvasa. 


aremaracfararedt dae: | P.v.s. 1/51 


(bahyabhyantaravisayaksepi caturthah/) 


The fourth (pranayama) transcends the spheres of both the external 
and internal (pranayama). 


tenfefawaronst URSSa WATT | 

Sat ANA Ta Stet Best aa: FA: | 
wrghrtaas aes fe qe: 11 y.K. 1/90 
(deSadi visayanaiica paridrstya prasadhanat / 

bahye cabhyantare jate dirghe siiksme tatah punah / 
stambhavrttiratikramya paridrstim hi turyyakah //) 
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desadi: space etc., visayanam: of the objects, ca; and, paridrstya: through 
the measurement, prasadhanat: through the instruments, bahye: external, 
ca: and, abhyantare: internally, jate: having so happened, dirghe: 
prolonged, stiksme: subtle, tatah: thereafter, punah: again, 
stambhavrttih: fixed modality, atikramya: having surpassed, 
paridrstim: regulated, hi: certainly, turyyakah: fourth one. 

The fourth (variety) consists of having surpassed the regulated 


external, internal and fixed modality and again rendered prolonged 


and subtle, which is measured through the instrumentality of objects 
like space etc.. 


aa: ettact WaTTATONT | P.y.s. 1/52 


(tatah ksiyate prakasavaranam /) 


aU UT AqaT AAT: | P.y.S. 11/53 


(dharanasu ca yogyata manasah/) 


Then the covering over the light (knowledge) is dwindled. The mind 
becomes eligible for dharana. 


ARTA TSA atleast a wre | 
arg ary arraraarearest PASAT | t V.K. 11/91 


(sattvasyavaranam tasmat ksiyate ca pratiksanamh / 
syad dharanasu yogyatvamadhyatme cittabandhanat //) 


sattvasya: intelligence, avaranam: covering, tasmat: from it i.e. 
pranayama, ksiyate: dwindles, ea: and, pratiksanam: by every moment, 
syad : happens to be, dharanasu: in the dharana, yogyatvam: eligibility, 
adhyatme: in/on the internal space, cittabandhanat: by binding the 
consciousness. 


From it (as a result of pranayama) the covering from the 
intelligence gets graudlaly dwindled (removed) and through binding 
the consciousness with the internal space (like heart etc.) one gets the 
eligibility in/for concentratioin (dharana), 
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Note : Two fold results of the practice of break in the movements of inhalation 
and exhalation i.e. pranayama are: the gradual dwindling of the covering from 
the sattva, i.e, intellect or consciousness and second is eligibility on the part of 
consciousness to enter into dharana. Now what this covering over the 
consciousness is? The objective or even subjective experiences in terms of 
perceiving, observing, imagination, thinking, memory and so on are all, according 
to this system, function as a sort of obstructing i.e. covering factors on the part of 
consciousness. When these are present then consciousness is not lost to itself. It 
is deprived of its true nature. Hence, these are as if covering (Avarana). Now the 
removal of this sort of covering is initiated for the first time (after yama and 
niyama) in and through asana because in later there is arresting of the mental 
modification as the consciousness is directed to ananta samapatti. When the 
consciousness imagines that it is as if like vast and infinite objectless sky, the 
covering in terms of experiences are set aside at least to some extent. This process 
of setting aside (transcending) of experiences gets intensified in and through the 
break in the movements of inhalation and exhalation. And when these experiences 
are set aside from consciousness it certainly becomes eligible for furthering higher 
yogic processes of concentration (dhdrana) and so on. 


In human context the sensory inputs that are continuously gettiing poured in 
consciousness do not leave the later to itself. Hence the consciousness as if gets 
coloured by these inputs which take it away from the reality. It is through 
pranayama itself these inputs get set aside which is expressed in terms of 
pratyahara - the withdrawal of sense organs from their respective objects. In fact 
when the ocnsciousness becomes eligible for higher degree of concentration 
through pranayama it also amounts to complete subjugation over the senses that 
is spoken of in Y.K. II/93. 


Sense organs go on pouring innumerable inputs in the human consciousness 
- these inputs soil the purity of consciousness and function as coverings over the 
consciousness and these are removed through pranayama, whereas the pratyahara 
is the further extension of the results of pranayama. 


Thus when it is said that in pratyahara the sense organs as if imitate with the 
consciousness, it is not the consciousness with the coverings that is imitated by 
the sense organs. So this consciousness which is made devoid of covering through 
the practice of break in the movements of inhalation and exhalation i,e. pranayama 
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is being initated in pratyahara. 
Imitation of such a purified consciousness makes the later eligible to enter 


into dharana which is said to be the second fold result of the practice of 
pranayama. 


wafararaarat Reever aurea FaPearot weaved: | P.y.s.11/s4 
(svavisayasamprayoge cittasya svaripanukara ivendriyanam pratyaharah/) 
When the sense organs do not come in contact with their respective 
objects and appear as if imitating the nature of the citta, it is called 
pratyahara - withdrawal of sense organs. 
was fans | ee sar azairartin fe | 
orpater Farry weaercetar Haq 1 v.K. 11/92 
(santyajya visayam svam svam yada vasyendriyani hi / 
anukurvanti cittantu pratyaharastada bhavet //) 
santyajya: having renounced, forsaken, visayam: objects, svam svam: 
one's respective objects, yada: when, vasya: subjugated, subdued, 
controlled, indriyani: sense organs, hi: therefore, because of, anukurvanti: 
imitate, follow after, cittam: consciousness, tu: however, pratyaharah: 


lit. withdrawal, the fifth yogic limb, tada: at that time, then, bhavet: happens 
to be. 


Having forsaken their respective objects when the sense organs 
subdued, and imitate the consciousness, the sense withdrawal i.e. 
pratyahara takes place. 


aa; Wear asada | P.y.s. 1/55 
(tatah paramavasyatendriyanam /) 
From that (pratyahara), the absolute control over snese organs. 


fasarafacet & terrafeteantin fe 
aaa UAT aq: wraertor at 1 v.K. 11/93 
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(visayapratipattau vai aikagryadindriyani hi / 
vagyatam paramam ceyuh pratvaharena yoginam //) 


visaya: objects, apratipattau : non-perception, absence of knowledge, 
yai: certainly, aikagryat: because of one pointedness, indriyani: sense 
organs, hi: because, therefore, va$yatam: subjected to control, (come under) 
control, paramam: to the highest (degree), absolutely, completely, ca: 
and, iyuh: have gone, attain to, pratyaharena: through sense withdrawal, 
yoginam: of the yogis. 

Certainly/Indeed when there is non-perception of multiple objects 
on the part of sense organs because of later's one-pointedness due to 
withdrawal of sense organs they come under the absolute control of 
the yogis. 

Note : The imitation of consciousness by the sense organs is equated with their 
one-pointedness. 


gia ateratrrard-sitefterrs-areva-farhararat 
arrethenrat feta: are: tie 


(iti samkhyayogacarya-srihariharananda-aranya-viracitayam 
yogakarikayam dvitiyah padah //2/)) 


Thus ends the Second Chapter of Yogakarika written by Samkhya- 
yogacarya Sri Hariharananda Aranya. 


2K 5 OE 2 
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wer arrantear | 


(atha yogakarika /) 
Now the Yogakarika 
V1 aren aera: Ue: 1 
(atha trtiyah padah) 
Now begins the Third Chapter 
sarah IRI | P.y.s. U1 


(deSabandhaschittasya dharana /) 


Dharana is binding the citta at one space. 


ae aegis sara | 

area wentiera: searcher fayaa: i) v.K. 0/1 

(uktani bahirangani trayamatrantarangakam / 

yogasya sahabhavinyah kathyante'pi vibhitayah//) 
uktani: have been stated, bahirangani: external limbs, aspects, trayam: 
three, atra: here, now, antarangakam: internal limbs, aspects, yogasya: 
of the yoga, sahabhavinyah: connected together, accompanying with, 


kathyante: are being explained, stated, api: also, too, vibhiitayah: 
vibhitis. 


The external limbs (aspects) of yoga have been stated. (The last) 
three are the internal limbs (aspects) (that are) now being stated along 
with the accompanying vibhutis. 


HATTA Sat MME es | 
arat at aferaraur fart arereq ROT 1 yuk. 11/2 


(adhyatmaharddapadmadau dese pratyahrtendriye / 
bahye va vrttimatrena citte bandhastu dharana //) 
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adhyatma: internal, pertaining the self, harddapadma: the heart lotus, 
adau: in/with/upon etc., dege: in/on/upon the space, direction, 
pratyahrtendriye: having the senses withdrawn (drawn back), bahye: 
in/upon the external, va: or, vrttimatrena: through vrtti alone, only through 
the vrtti, citte: in the citta, bandhah: bind(ing) tie, tu: but, here it is used 
in the sense of an emphatic particle meaning "alone" "that only", it is also 
used as expletive, dharana: dharana. 


Having withdrawn, the sense-organs (from their respective objects) 
the fixing of the citta (consciousness) - sheerly through its 
modifications-either with the internal loci like heart-lotus etc. or with 
external (loci) is (called) the dharana (concentration). 


Note : There is a marked difference between the fixing of the citta upon internal 
(mental) or external object in everyday normal life and the fixing of the citta 
involved in the case of concentration (dharana). In the later there is no sensory 
input as the senses are withdrawn and which is a pre-condition for dharana. 
Thus dharani is not just an attention whatever, intent/close/diligent it might have 
been. It is neither just imagination - wherein also citta is fixed with some object 
or an idea but there is no absence of sensory input. The reason is simple, for in 
imagination there is no withdrawal of sense organs and hence citta is free for 
roaming from one object to the other, whereas in the case of dharani the citta is 
fixed upon the intended object and as the sense organs are withdrawn there is no 
fickleness due to the no contact with the other objects. Thus, the concentration is 
different trom attention on one hand and imagination on the other. It is only such 
a concentration which is said to be the limb of yoga and not the concentration 
wherein there is no withdrawal. 


aa Werte SATA | P.y.S. 10/2 


(tatra pratyayaikatanata dhyanam /) 


Dhyana is the monodirectionality of the content towards that 
(space). 


aa St aRUNS Sad AAT | 
awantactesar ears aentfirat fag: 11 y.K. 113 
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(dese ca dharana"yatte jnanavrttyekatanata / 
tailadharavadacchinna dhyanam tadyogino viduh //) 


deSe: in/on/upon the loci, ea: and, dharana: concentration (Y.K. IL/2), 
ayatte: upon the steady continuance, jhanavrtti: knowledge modification 
(of citta) i.e. the modification of citta of the nature of knowledge, ekatanata: 
mono-directionality, tailadharavat: similar to the flow of oil, acchinna: 
unbroken, dhyanam: dhyana, meditation, tat: that, i.e. mono-directionality 
of, yoginah: by the yogis, viduh: understood. 


Upon the steady continuity of concentration on certain loci that 
mono-directionality of knowledge modification (of citta) similar to 
the unbroken or continuous flow of oil is understood as the dhyana by 
the yogis. 


Note : Upon the fixing of the citta with a certain loci when there takes place no 
knowledge of objects other than the fixed loci then that itself is concentration - in 
which there takes place no mono-directionality of knowledge - modification but 
there is only flow of knowledge - modification similar to the flow of drops of 
water. The dhyana is that in which is acquired mono-directionality of identical 
knowledge-modification, mono-directionality is like the continuous flow of the 
oil (and not the flow drop of water) and hence in it (dhyana) the flow of similar 
knowledge content is not experience (that which is experienced in the dharana) 
but what is experienced is as if one identical knowledge content is arisen. 


aeararate werpatra wae: | p.y.s. 10/3 


(tadevarthamatranirbhasam svariipasinyamiva samadhih/) 


That itself when shines as the object alone appearing to have lost 
its own form is samadhi. 


arabe areata | 
wer wate a eat wanfreta Tat Wag | v.K. 11/4 


(dhyeyarthamatranirbhasam dhyatrdhyanavihinavat / 
yada bhavati vai dhyanain samadhistat tada bhavet //) 


dhyeyartha: the object meditated upon, mftra: alone, itself, nothing but, 
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nirbhasam: shines, shining forth, dhyatr: one who meditates, meditator, 
dhyana: dhyana, vihina: devoid of, vat: as if, as it were, yada: when, 
bhavati: becomes, vai: certainly, dhyanam: dhyana, samadhi: samadhi, 
tat: that (here dhyana), tada: at that time, then, bhavet: will become, 
transforms will be. 


When in dhyana the object of meditation alone shines forth and 
becomes devoid of the (awareness of) meditator and the meditation 
yerily then that (dhyana) at that time transforms into Samadhi. 


Note : Thus the dharana and dhyana (and even the Samadhi) are three different 
but continuous processes. Though in dhyana there is the experience of jiana 
vrtti ekatanata i.e. mono-directionality of knowledge modification (on the basis 
of which it is different from dharana wherein there is experience of identical 
object intercepted in between by some other contents of experience which in 
dhyjna gets disappeared and is replaced by identical content) there are in it several 
other factors after the disappearance of which only it can become Samadhi, In 
dhyana there are three things: one who performs the dhyana (dhyatr), the act of 
dhyana and the object. In dhyana the dhyatr is self-aware of one's act of performing 
dhyana. It is when gradually this self- aware disappears from the consciousness 
the dhyana transforms into Samadhi. Thus when the dhyana manifests sheerly 
the object of dhyana and the object of dhyana alone i.e. when dhyana is tinged 
with the nature / form of the object alone and when there is oblivience of oneself 
as performing dhyana, then it becomes Samadhi. Moreover, there is complete 
stability of consciousness in Samadhi vice versa dhyana because of which there 
is on one hand complete knowledge of the object and of one's own nature on the 
other. 


wana Waa: | P.y.s. 1/4 
(trayamekatra samyamah /) 
When all three directed towards one object becomes samyamas. 
AMA Waser: | P.v.s. IS 
(tajjayat prajna'lokah /) 
Prefection over that (samyama) leads upon pure knowledge. 
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warrant a afin arent fe aaa: | 
Waraewaees save UT HAT 1 V.K. WS 


(ekalambani ca trini sadhanani hi samyamah / 
prajnayastajjayadeva vaisaradyam param bhayet //) 


eka: one, one and the same, alamb4ni: in the support, here, in the object, 
ca: and, trini: (all the) three, sadhanani: the means, hi: certainly, 
samyamah: "samyama", prajnayah: of the insight, pure reason, pure 
intelligence, higher knowledge, tat: it (s) here samyama, jayat: through 
the perfection (in), eva: only, vaisaradyam: proficiency, skill, param: 
highest, bhavet: will take place, happen, here - will be attained. 


Samyama is the practicing all the three means (dharana, dhyana 
and Samadhi) on one and the same support (i.e. object). It is only 
through the perfection in (mastery over) that i.e. samyama there will 
be the highest proficiency in the higher knowledge. 


Note: Though samyama is one of the difficult technical terms in P.Y.S., 
Hariharananda explains it in a very lucid and simple way as follows : 


"ekasya visayasya sarvatah dharanadinisadhanani punah punah kriyamanani 
samyama iti..." 


(performance of dharana, dhyana and samadhi repeatedly on one object in 
its entirety is samyama’). 


All the three i.e. dharand etc. yogic limbs in one and the same loci and the 
repeated and long standing practice thereof is said to give rise to the mastery 
over the highest insight. This insight is explained thus: instability is the impurity 
of the power of knowledge and the unknowability is due to this impurity because 
it hardly gets steadied upon its object and therefore, can never properly manifest 
that object. It is only through samyama that highest knowledge is born because it 
is only in Samadhi the knowledge is independent of body and ego and it gets 
terminated in its object. The steady knowledge power being properly terminated 
in its object and being not regulated by body - egoism is capable of bestowing 
proper knowledge of its object. 
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arannis faergett oa ata | 
Ree wae We aE AAT | 
wer terres AT TTL Mat fe AAAI UI V.K. 11/6 


(jfianagaktermalam vidyadasthairyam tena cajnata / 
Sariranirapeksam syat sthestham samyak samadhina / 
tatha dhyeyagatam jianam tasmat prajna hi samyamat //) 


jana Sakteh: of the power of knowledge, malam: impurity, vidyat: 
should be known, understood, asthairyam: steadilessness, fickleness, tena: 
from that, due to that, ea: and, ajnata: ignorance, lack of knowledge, 
unknowability, Sarira: body, nirapeksam: absolute/body transcendence, 
without dependence, syat: becomes, happens, sthestham: highest 
steadiness, samyak: properly, completely, thoroughly, befittingly, entirely, 
samadhina: through the Samadhi, tatha: also, and, as well as, solely, 
dhyeyagatam: pertaining solely the object (of meditation), jnanam: 
knowledge, tasmat: therefore, consequently, prajna: knowledge, insight, 
pure knowledge, pure intelligence, hi: certainly, samyamat: through the 
samyama. 


Unsteadiness due to which there is ignorance or lack of knowledge 
- should be known as the impurty of the power of knowledge. It is 
through samadhi knowledge transcends the body and attains highest 
steadiness (of citta), and solely pertiaing to the object of meditation, 
consequently there (downs) pure insight through samyama. 


wer ufirg fafrart: | p.v.s. 11/6 
(tasya bhiimisu viniyogah /) 
Was Ya: | P.y.s. 00/7 
(trayamantarangam pirvebhyah /) 
aete aferg fretoret | p.v.s. 108 
(tadapi bahirangam nirbijasya ) 
They are applied to the stages. Three are internal to the earlier. 
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And even that (internal) too are external with reference to seedless. 


want farrahrer: wateor ary | 
farat yasert yf fortegart wa: 11 y.K. 117 


(samyamo viniyoktavyah paurvaparyena bhimisu / 
jitva parve'dharam bhimim jigiseduttaram tatah /) 


AoA TSA MAAS TAT | 
Pretorer a ae aa afer weer Nh y.K. 118 


(samprajfatasya pancabhyo hyantarangamidam trayam / 
nirbijasya ca tat trayam bahiraigam saimiritam //) 


samyamo: samyama, viniyoktavyah: should be applied (oneself to), 
paurvaparyena: through due order, succession, through the relation of 
prior and posterior, bhiimisu: in the/ to the stages, jitva: having conquered, 
overcome, vanquished, pirve'dharam: prior stage/ground, bhumim: to 
the ground, jigiset: should conquer, uttaram: the later, posterior, tatah: 
afterwards, samprajnatasya: of the samprajiiata, paticabhyo: for the sake 
of five, hi: certainly, antarangam:; internal limbs core, idam: this, trayam: 
triad, nirbijasya: of the nirbija, ca: and, tat: that, trayam: triad, 
bahirangam: external limbs core. samiritam: well stated, said properly. 


One should have the samyama applied to the stages in their 
successive order and having conquered first the prior stage should set 
to conquer the posterior. These three Dharana, Dhyana, and Samadhi 
are internal to samprajnata with respect to the five i.e. Yama, Niyama, 
Asana, Pranayama and Pratyahara whereas these three are external 
with respect to seedless. 


Note : These Karikas make it amply clear that :- 
a) the samyama is to be practiced with respect to each and every bhumi 
(stage) in its sequentiality, (the states are discussed in Y.K. II/51- 
57). All these stages should be "known" not in ordinary way of 
knowledge but through yogic way i.e. samyama. So samyama is 
yogic science of knowing or epistemology as against ordinary 
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epistemology. In fact these stages and their "knowledge" consist of 
the alpha and omega of yogic theory and practice. 

b) the term external and internal mean "means" and "end" (hard core, 
essential) aspects. Thus, Yama, Niyama etc. are "means" to the end 
i.e. Samprajiata. It is called Samprajiidta which means "known in 
its entirety". It is through Dharana, Dhyana and Samadhi the bhiimis 
(stages) are known in their entirety. And such a knowledge (obtained 
through Samyama) is the "means" (external) to the end "seedless- 
ness" (nirbija). Thus these Karikas set before us the perspectives of 
yogic journey. 

qanrtriomearantivanguiat Prsanfaaraat 

fartaafior: | p.y.s. 1/9 


(vyutthananirodhasamskarayorabhibhavapradurbhavau 
nirodhaksanacittanvayo nirodhaparinamah /) 


Upon the cessation of uprising subliminal impressions and the 
(consequent) manifestation of subliminal impressions of cessation there 
is the cessation transformation pertaining the consciousness in its 
moment of cessation. 


Tigd we Feat ena sears | 
uforet fartet fe aente arrester Ut vk. 1119 


(gunavrttam calam nityam tasmat vyutthanavadbhavet / 
parinami nirodho hi tasyapi ksayadarsanat //) 


gunayrttam: nature, character of gunas, the mode of being of gunas, 
calam: movement, unsteady, fickle, flux, full of transformation, nityam: 
permanent, ever, tasmat: therefore, vyutthanavad: like the vyutthana, 
uprising similar to the outgoing, bhavet: becomes, parinami: that which 
undergoes change, changeful, transformation, nirodhah: nirodha, 
restriction, restraint, hi: certainly, tasyapi: of that too (of the nirodha too), 
ksaya: diminution, darsanat: evident from. 


To be ever in the flux or transformation is the very nature of gunas 
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(the components of materiality). Therefore, like the uprising state of 
citta, the state of cessation too is subject to the process of 
transformation, which is evident from its (of the cessation) diminution. 


Note: Various transformations (parindmas) that take place on the part of 
consciousness (citta) during/because of the practices of samyama are being 
discussed. They are : - 

1) Nirodha parinama (Transformation of the form of cessation) 

2) Samadhi parindma (Transformation of the form of Samadhi) 

3) Ekagrata parindma (Transformation of the form of one pointedness). 


Transformation is defined as - the sequential (orderly) dissolution and 
appearance (manifestation) of the qualities of the substance. 


The consciousness (citta) is conceived here as the substance (dravya or 
dharmi) and different states of consciousness (pratyayas) are several qualities 
thereof. The transformation consists in the dissolution of particular set of qualities 
and consequent appearance of another (identical or non-identical) set of qualities 
(Y.K, II/16). 


Since the consciousness is the evolute of the ever transforming guna-nexus 
the former too undergoes perpetual transformations (of which even if there is no 
awareness) like other evolutes. Here three varieties of transformations on the 
part of consciousness are discussed. 


1) Cessation Transformation (Nirodha Parinama) : 


This transformation on the part of consciousness consists in the dissolution 
of the subliminal impressions of outgoing (vyutthana) nature and consequently 
arousal of the subliminal impressions of cessation, What is said to take place in 
consciousness is that, subliminal impressions of "outgoing nature" are over 
powered (subjugated) and thereby, the subliminal impressions of cessation get 
imprinted upon the consciousness. Here it should be borne in the mind that by 
‘the subliminal-impressions of out going nature’ is meant, the impressions of 
'samprajii@ta’ state which is said to come into being after the 'pratyahara’ takes 
place and during the practice of 'samyama', During and due to a long practice of 
'samapatti', as a successful result, there is the arousal of 'rtambhara prajha', which 
is said to inhibit the subliminal-impressions of 'vitarka’ and 'vicara’. The said 
inhibited impressions are also termed as ‘subliminal impressions of outgoing 
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nature’ (vyutthana samskara). These are ' vyutthana samskaras ' with reference 
to the samskaras of rtambhara prajia and the later too are ' yyutthana samskaras 
with reference to 'the subliminal impressions of cessation’ (samprajnato'pi 
nirodhapeksaya vyutthanam Y-K. III/ 12). And therefore, when it is said that in 
the nirodha parinama the subliminal-impressions of outgoing nature (vyutthana- 
samskaras) are over powered what is meant is that the 'subliminal impressions of 


samprajnata i.e. of 'rtambhara prajiia' are overpowered. 


Thus during the practice period of cessation (i.e. in nirodha parindma) there 
is the subjugation of vyuthina samskara and arousal of rtambhara prajiia 
(subliminal impressions). It is due to the long practice, there is increase in the 
duration of "cessation" and decrease in the duration of “outgoing subliminal 
impressions". Thus the nirodha-parinama' is nothing but the transformation among 
the qualities of consciousness (i.e. among the subliminal impressions), which is 
endowed with the "cessation". Since it is a "transformation of the qualities it is 
also termed as quality-transformation" (dharma-parinama). When such 
transformation takes place, since it is pertaining the "subliminal-impressions" 
there is no awareness thereof. So it is imperceptible (aparidrsta) change. In the 
nirodha parinama the consciousness is devoid of any content (pratyayas). There 
is the cessation of vrttis. And it is due to a long practice of cessation there is a 
possibility of continuous flow of cessation (nirodha pravaha) in consciousness 
(Y.K, TI/13). 


Hairharananda Aranya makes a distinction between "samprajiata yoga" and 
“asamprajiata yoga". Nirodha-parinama is said to take place in "asamprajnata- 
yoga". And "Samadhi-parinama" (Y.K. III/14) is said to take place in 
"samprajiata-yoga". Though in both the yogas cessation (nirodha) is common 
but the difference lies in the nature of the objects that are subjected to cessation. 
In Samadhi-parinama (i.e. in samprajiata-yoga) there is the subjugation of the 
contents (pratyayas) and subliminal-impressions (samsk@ras) of ‘outgoing nature’ 
(vyutthdna) and there is subsequent arousal of the gnosis (prajiia) and the 
‘subliminal impressions thereof (Y.K. III/18). These later are said to be subjugated 
in ‘asamprajiiata yoga’ which is also termed as 'nirodha-parinama' (Y.K. III/19), 


2) Samadhi Parinama 


Now we come to discuss the nature of 'samadhi-parindma'. We have seen 
above that 'Nirodha-Parinama' pertains to the subjugation and arousal of 
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subliminal-impressions (samskaras) whereas in the samadhi transformation there 
is the subjugation and arousal of both the ‘subliminal impressions’ (samskaras) 
and pratyayas i.e. the vrttis or contents of consciousness. Thus this transformation 
deals with both samskaras and pratyayas of consciousness (citta). 


Consciousness can concentrate itself on one point or object. When it is not 
so the consciousness is said to be aware of many/multiple objects. The former 
characteristic (dharma) of consciousness is termed as one-pointed-ness (ekagrata) 
whereas the later as multiple-pointedness of consciousness (cittasya sarvarthata). 


Just as 'ekagrata’ is the characteristic of consciousness similarly 'sarvarthata’ 
too is said to be its characteristic (dharma). Now in 'samadhi-parinama’ what is 
said to take place is transformation in the dharma of consciousness, which consists 
in the subjugation of the subliminal impressions of multiple-contents of 
consciousness as well as the multiple-contents themselves. When these get 
subjugated, in the place of these samskaras and pratyayas of consciousness there 
is the arousal of another content in consciousness viz. ekagrata (concentration of 
consciousness on one object) and other corresponding subliminal-impression i.e. 
of one-pointed contents. Thus, now in Samadhi-parindma there is in 
consciousness ‘one-pointed content’ and their subliminal impressions. There is a 
shift, on the part of consciousness, from multiple-object-orientedness to mono- 
object centeredness, which is here described as Samadhi-parinama 
(transformation) (Y.K. III/11). This transformation, on the part of consciousness, 
is heterogeneous (vaikrta) in nature. The heterogeneousness consists in the 
transformation of consciousness from multiplicity to mono-pointed-ness. 


3) Ekagrata-Parinama : 


In this variety of transformation too there is the dissolution of particular content 
of consciousness and arousal of particular content. However, here the 
transformation is not heterogeneous because the content which gets aroused is 
identical to the content which is dissolved. It is this identity between the dissolved 
and aroused contents of consciousness gives rise to the experience of flow 
(pravaha). So ekagrata-parindma is the continuous flow of identical contents. 
Since the dissolution and arousal of the content is imperceptible there is experience 
of flow of one and the same content. This transformation is preceded by Samadhi- 
transformation. In other words this takes place during Samadhi. Thus during the 
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Samadhi there is the arousal of 'mono'pointed content’ (ekagrata) and during the 
ekagrat4-parindma this 'mono-pointed content’ gets continuously dissolved and 
aroused giving the experience of continuous flow of the content (Y.K. III/15). 


want vataedt freed wert aft | 
arora Fria: ware Preta: 1 v.k. uivi0 


(samskara avatisthante niruddhe pratyaye capi / 
vyutthanasamskrtestatra nirodhah syacca nirbijah //) 


samskara(h): impressions, avatisthante: remain, niruddhe: restrained, 
pratyaye: contents of understanding, capi: even when, vyutthana- 
samskrteh: the impressions of outgoing (citta), tatra: there, nirodhah: 
restrain, inhibition, cessation, syat: takes place, ca: and, nirbijah: seedless. 


Even when the contents of understanding are restrained, there (in 
the citta) remain the impressions, and upon the (complete) restraint 
of the impressions of outgoing (citta) there is the seedless (Samadhi). 


age gf fateret aaret cer ear: | 
areas BART SIT Weta Y.K. VN 


(saplave tu nirodhakhye samadhau tasya samskarah / 
adhiyante ca samskara vyutthanasya prahiyante //) 


Reararaamra wa ferret after: | 
fartaerorgrrer Faeteraitomra: 11 y.K. u/12 


(samskarasyanyathabhava evam cittasya dharminah / 
nirodhaksanayuktasya nirodhaparinamakah //) 


saplave: in floating, fluctuating, ever changing, not constant, tu: but, on 
the contrary, on the other hand, nirodhakhye: entitled as "nirodha", 
samadhau: in/during the Samadhi, tasya: its (of nirodha Samadhi) 
Samadhi entitled as nirodha, samskarah: impressions, adhiyante: 
imprinted, marked, ca: and, samskarah: impressions, vyutthanasya: of 
the outgoing (citta), prahiyante: are killed, here - strike off, subjugated, 
samskarasya: of the impressions, anyathabhaya: being otherwise, 
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alteredness, evam: thus, so, in this manner, cittasya: of the citta, 
dharminah: pertaining the dharmi i.e. substance, nirodhaksanayuktasya: 
of the one (citta) endowed with nirodha moments (moments of nirodha), 
nirodhaparinamakah: causing the nirodha transformation. 


During the fluctuating nirodha Samadhi, the impressions of 
outgoing citta are subjugated and its (nirodha samadhi's) impressions 
are imprinted (on the citta). Thus (it is this) alteredness of the (outgoing 
citta) impressions pertaining the citta substance endowed with nirodha 
moments is (what is called) Nirodha transformation. 


venatate: Bae was Wanfeat | 
Premanrtquararedearat Wat 11 ¥.K. 1/13 


(prasantirnirodhah samyak prasantesca pravahita / 

nirodhabhyasanaipunyajatasamskarato bhayet //) 
prasantih: tranquility, calmness, nirodhah: restrain (t), inhibition, 
samyak: proper, thorough (ly), complete, prasanteh: of the tranquility, 
ca: and, pravahita: flow (ability), nirodhabhyasa: the practise ofnirodha, 
naipunya: dexterity, proficiency, jata: originated, arisen, springforth, born, 
samskarato: from the samskaras, owing to the samskaras (due to), bhavet: 
becomes, happens, takes place. 


The tranquility is (nothing but) the thorough restrain (nirodha of 
vrttis). And there is the flow of tranquility due to the samskaras born 
of the dexterity in the practise of restrain (nirodha). 


watideraraat: aateat Farrer warferafeoma: | p.y.s. 1/11 
(sarvarthataikagratayoh ksayodayau cittasya samadhiparinamah/) 


Samadhi transformation is dwindling of multi objectedness of citta and 
arousal of mono pointedness in citta. 


watiarsrra Sarre arateat | 
ernfeatore: enfawret ay aT 1 v.K. m4 
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(sarvarthatakhyadharmasya caikagryasya ksayodayau / 
samadhiparinamah syaccittasya yattu vaikrtam //) 


sarvarthatakhya: (that which is), called as distraction lit. multi- 
subjectedness, dharmasya: of the dharma or quality, ca: and, aikagryasya: 
of the one-pointedness (mono-pointed), ksayah: dwindling, diminishing, 
disappearing, udayau: arising, uprising, samadhiparinamah: Samadhi 
transformation, syat: would be, may be, cittasya: of the citta, yattu: that 
which, vaikrtam: changed, transformed, altered, heterogeneous change. 


That heterogeneous transformation which takes place in the citta 
namely (of the nature of) the dwindling of the multi-objected 
characteristic of citta and the (consequent) arising of mono-pointed 
(characteristic) (of citta) itself is the Samadhi transformation (Samadhi 
parinama). 


ad: WA: aieet qeameerat ferreterraraheorm: | p.y.s. 1/12 


(tatah punah S§antoditau tulyapratyayau cittasyaikagrataparinamah /) 


Again, when there is similarity of cognitive content in already 
pacified (past) and uprisen (present) one, this is called Ekagrata 
transformation or one pointed transformation. 


a: Was aareat fe geatearqdat: | 
Ceanraione: @ adaeqedeat wat: 11 VK. m/I5 


(yah punasca samadhau hi yrttyoruttarapirvayoh / 

aikagryaparinamah sa sarvatastulyata dvayoh //) 
yah: that which, punagca: and again, samadhau: during the Samadhi 
period, hi: certainly, vrttyoh: of the vrttis (dual), uttara: subsequent, 
purvayoh: antecedent, former, prior, aikagryaparinamah: one/mono- 
pointed transformation, sa: that (here the complete identity between 
antecedent and subsequent vrttis), sarvatah: complete, from all aspects, 
tulyata: identity, dvayoh: of the two. 


And again the mono-pointed transformation during the period of 
Samadhi is nothing but the complete identity between (any) two 
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antecedently extinguishing and the subsequently arising vrttis. 


at aatsreas cater fe cateat | 
gataaaor a ufone: @ eet: 11 ¥.K. mV16 


(vau dharmasrayabhavasya dharmanam hi layedayau / 
purvottarakramena ca parnamah sa iritah //) 


yau: which, dharmasrayabhavasya: of the substance lit. the being that is 
the support of qualities, characteristics, dharmanam: of the qualities, hi: 
certainly, layah: dissolution, extinction, udayah: rising, appearance, 
purvottara: at antecedent and subsequent, kramena: (through/in) the 
sequential succession, order, gradually, ca: and, parinamah: 
transformation, sa: it, that, iritah: stated, said, defined. 


And the transformation is defined as the sequential (orderly) 
dissolution and appearance of the antecedent and subsequent support 
of the qualities of the (citta) substance. 


faad pears sqrt eateat | 
waret wera fe qeart faeateat 1 v.K. 17 


(viksepe pratyayananca hyatulyanam layedayau / 

samadhau pratyayanam hi tulyanam vilayodayau //) 
viksepe: during the distraction, pratyayanam: of the contents of 
understanding/mind (citta) i.e. concepts, ideas, notions opinions, perceptions 
etc. ca: and, atulyanam: non-identical, layah: dissolution, udayau: 
appearance, rising, samadhau: during the Samadhi,pratyayanam: of the 
contents of mind (citta)i.e.concept idea etc. hi: certainly, undoubtedly, 
tulyanam: identical, vilayodayau: dissolution and appearance. 

Undoubtedly during the distraction (in the citta) there is the 

dissolution and appearance of non-identical contents of understanding, 
whereas during the Samadhi there is the (sequential) dissolution and 
appearance of identical contents of understanding. 

TENTS Fat Hara wateat | 

Rahaeerarsarnt abt serra || y.K. mis 
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(samskarananica vrttinam samprajnate layodayau / 
sarvarthyaikagryaripanam yoge caikagryabhimike //) 


samskaranam: of the impressions, ca: and, vrttinam: of the vrttis, 
samprajnate: during the samprajiata, layah: dissolution, udayau: 
appearance, sarvarthya: multi-subjectedness, aikagrya: mono- 
pointedness, ripanam: of the nature of/form of, yoge: during / in the 
yoga, ca: and, aikagryabhimike: in the / at the mono-pointed stage. 


At the mono-pointed stage during the samprajnata yoga there is 
the dissolution of multi-subjected impressions and vrttis and the 
appearance of mono-pointed impressions and yrttis. 


AO PARA SAAT | 
aa wateat abtsarana seater Ul y.K. 1/19 


(tatha samskaramatranam vyutthanarodhanatmanam / 

syatam layodayau yoge'samprajnata itisyate //) 
tatha: and, samskaramatranam: of the impression - themselves, 
vyutthana: outgoing, distraction, rodhanatmanam: of the nature of the 
restrain, inhibition, syatam: will be, layah: dissolution, udayau: 
appearance, yoge: in / during the yoga, asamprajnata: (termed as) 
asamprajnata, iti: in this way, thus, isyate: expected, wished, 

And the dissolution of the impressions-themselves of the nature of 
distraction and (correspondingly) appearance of the (impressions- 
themselves of the) nature of restrain is what is expected during the 
asamprajnata yoga. 


waa yahray aceromsaarahoran ASAT: | P.v.s. 1/13 


(etena bhiitendriyesu dharmalaksana'vasthaparinama vyakhyatah/) 
f $ ear i yatal 


Through this is explained the transformation of qualities, 
characteristics and states in physical elements and sense organs. 


waeag daahearraoTas | 
euisy marred scares: fora fe 11 y.K. 111/20 
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(bhitendriyesii caitenoktascittaparinamena / 
dharmasca laksanavasthe ityakhyah parinama hi //) 


bhitendriyesu: in/of the physical elements and sense organs, ca: and, 
etena: through this, uktah: stated, cittaparinamena: through the citta- 
transformation, dharmah: quality, ca: and, laksana: characteristic, 
avasthe:state, ityakhyah: said, parinama : transformation, hi: certainly. 


Through the citta transformation, (the transformation of) physical 
elements and sense organs are also stated. Transformations are (said to be 
of three kinds) quality, characteristics and state. 


Note : Just as the consciousness is subject to transformation similarly the physical 
objects/elements and the sense organs too undergo transformations. These 
transformations are : 

- (dharma-parinadma) Quality-transformation 

- (laksana-parindma) Characteristic-transformation 

- (avastha-parinama) State-transformation 


Dharma-Parinama (Quality-transformation) : 


The dissolution or arousal of similar or dis-similar qualities in physical objects/ 
elements and sense-organs is the dharma-parinama. Here there is the dissolution 
of one quality and the arousal of another quality in the substances like physical 
objects/elements and sense organs. The quality which comes into being (i.e. 
arousal) can be either similar to the quality that is dissolved or it can be dis- 
similar. In the case of steady flame of the lamp the oil is the substance (dharmi) 
whereas the 'steady flame' is the quality (dharma) and when the flame is steadily 
burning there is every moment the dissolution of a burning flame and subsequent 
arousal of a similar burning flame. This is the example of dissolution and arousal 
of similar qualities (flames) of the substance ‘oil’ (yatha niScaladipasikhayam 
tailasya dharminah pratiksanam sadr$yadharmanam layodayau (Tika). 

The transformation of lump of the mud into 'pot is an example of the dissolution 
of ‘lump! quality of the 'mud' and arousal of dissimilar quality i.e. 'pothood' 
(ghatatva) of the 'mud'. This transformation is similar to the quality-transformation 
on part of consciousness in cessation transformation. Wherein there is the 
dissolution of vyutthdna samskaras and arousal of dissimilar qualities i.e. 
subliminal-impressions of cessation. 
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Laksana-Parinama (Characteristic-transformation) 


The differentiation indicative of temporal characteristics is known as 'laksana- 
parinama' (characteristic-transformation), The temporal differentiation is three 
fold-past, present and future (not yet featured - anagata), These are said to be the 
characteristics of time. The differentiative understanding pertaining a quality 
indicated by time viz. 'old (past) pot' 'present-pot' 'future-pot' is said to be 'laksana- 
parinama’. Thus the term 'laksana' is a technical term indicative of three tenses 
- past, present, future. In the example of 'lump of mud and pot, above in ‘quality- 
transformation’ the difference like ‘past pot’, ‘present pot! ‘future pot' is said to be 
laksanaparinama' and is mental construction indicative of temporal differentiation. 


According to the philosophy accepted here the substance undergoes changes 
through its qualities. Substance is variously termed as dharmi, dravya etc. Thus, 
the mud is said to be the dharmi (substance) which undergoes changes through 
its qualities i.e. lumphood, pothood then whithering in the form of powder or 
pieces hood (ciirnatva etc.). These dharmas (qualities) themselves further undergo 
changes (vicaras). These changes on the part of qualities (of the substance) are 
termed as characteristic-transformation (laksana-parinama), For example, 'when 
the pot is made-up of mud and after sometimes it is broken’ this is explained 
thus: after having disappeared the 'lump-hood! (pindatva) quality (dharmi) of 
the ‘dharmi' mud, another quality namely ghatatva (pot-hood) has come into 
being (udita) and after having disappeared the uprisen (udita) quality (ghatatva) 
the piece-hood (ciirnatva) quality has uprisen. 


Thus, with reference to 'ghatatva' (which is uprisen), the 'pindatva' is atita 
(past) and 'ciirnatva' is not-yet-uprisen (anagata). 
Avastha-Parinama (State transformation) : 


The changes in the characteristics (laksanas) is termed as avastha-parinaima 
(state-transformations). For example, this present pot is old. 'This is new' and so 
on, Among the several transformations it is only the 'quality-transformations’ is 
real whereas the other two transformations i.e. laksana and ‘avastha' are mental 
constructions (vikalpas) but nevertheless useful in practical life (Y.K. [1/13). 


Het asaearott satort faeateat | 
@ eatafeorat at areryaty ada: 1 v.K. 021 
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(sadrsam va'sadrksanam dharmanam vilayodayau / 
sa dharmaparinamo yau aksabhitesu vartatah /) 


sadrsam: of the similar, va: or, asadrksanam: of the non-similar, dis- 
similar, dharmanam: of the qualities (secondary), vilayodayau: 
dissolution and appearance, sa; that, dharma: quality, parinamo: 
transformation, yau: which, aksa: eye i.c. sense organs, bhutesu: among 
the physical elements, vartatah: reside, persist. 


The dissolution and appearance of similar or dissimilar qualities 
is known as quality transformation (Dharma Parinamas) which 
actually reside in sense organs and physical elements . 


Note : There is every moment, the dissolution and manifestation of similar 
qualities of the oil in the steady flame of the lamp. 


fugra-aRenn ygaea a afm: | 

weak: ware eAberafomrs: |) y.K. 111/22 

(pindatvapariharena mrdrupasya ca dharminah / 

ghatatvaparinamah syad dharmakhyaparinamakah //) 
pindatva: lump-hood, pariharena: through the cessation, mrd: mud, 
clay, riipasya; of the form, ca: and, dharminah: of the substance, 
ghatatva: pot-ness/hood, parinamah: transformation, syad: takes place, 
happens to be, dharmakhya: called the quality, known as the quality, 
parinamakah: transformation. 


When the transformation of pot-ness takes place through the 
cessation (giving up) of lump-hood form of clay substance, it is known 
as the quality-transformation of the clay-substance. 


Note : This is the example of dissimilar quality-transformation. 
wfaer afta: sea: aretel fe wearer | 
wart: uftoma: a det a: areas: 11 v.K. 111/23 


(bhavisya uditah Saintah kalabhedo hi laksanam / 
laksanaih parinamah sa bhedo yah kalalaksitah //) 
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frearsarrerrartatadast Wat: WA | 
aad faa afg-witereaateae: 1) y.K. 1/24 


(hitva'nagatamadhvanamuditanca tatah param / 
tatraivam bhinnata buddhi-ratitidhvaparigrahah //) 


bhavisya: future, uditah: uprisen, present, §antah: quiescent, past, 
kalabhedo: time-difference, hi: undoubtedly, laksanam: characteristic, 
laksanaih: through the characteristics, parinamah: transformation, sa: 
that, bhedo: difference, yah: which, kalalaksitah: characterized/indicated 
by the time, hitva: by renouncing, abondoning, anagatam: not yet come, 
i.e. future, adhvanam: time, uditam: arisen, ca: and, tatah param: after 
that, tatra evam: on that occasion only, there only, bhinnata: distinctness. 
difference, separateness, buddhih: intellect, understanding, atita: past, 
adhva: time, parigrahah: grasping. 


The time-difference like future, uprisen ( present) and quiescent 
(past) are undoubtedly the characteristics and the difference indicated 
through these time-characteristics is known as transformation in 
characteristics. By abandoning first the future and then the arisen 
one, (and in this way) having an understanding of distinctness in them, 
the time concept about past is grasped. 


Note : This is the characteristic transformation. 


aoeniractal Hare aay | 
Roradate vegeta | 
Stsaearaftorat aed afore tl y.K. 111/25 


(dharmalaksanabhinnatvabuddhau kutrapi casatyam / 
purananavatayapi bhedabuddhirbhavettatra / 
so'vasthaparinamo yadevam kalpitabhinnatvam //) 


dharma: quality, laksana: characteristics, bhinnatva: diffrerenceness, 
buddhau: understanding, kutra: somewhere, api: even if, asatyam: not 
existing, purana: old, navatayah: new, api: even if, bheda: difference, 
buddhih: understanding, notion, bhavet: happens, tatra: there, sa: that, 
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avastha: state, parinama: tranformation, yat: that, evam: in this way, 
kalpita: imaginatioin, postulation, bhinnatvam: differenceness. 


The understanding of differenceness in quality characteristics may 
not be existing anywhere, yet the notion of new and old exists. Thus, 
the state transformation (avastha-parinama) is differenceness in 
imagination. 


anit faareaa ufonat fe aca: | 
waUNetaeart WU Adensaterat 1 y.K. 11/26 


(dharmanam vikarastatra parinamo hi vastavah / 

laksanadivikarau ca vyavahararthakalpitau //) 
dharmanam: cf the qualities, vikarah: changes, parinamo: 
transformation, hi: because, certainly, vastavah: real, actual, laksanadi: 
characteristics etc., vikarau: changes, ca: and, vyavaharartha: for the 
sake of every-day life, kalpitau: postulated. 


The changes of the qualities (of the substance) are certainly the 
real transformation, where as the changes in the characteristics, state 
etc. are postulated for the sake of every day life. 

frat affot ettiatort wert | 

DeNTTAaM: Beat ware ataferferaT 1 v.K. 101/27 

(vikaro dharminam dharmairdharmanam laksanaistatha / 

laksananamavasthabhih satya syad dharmivikriya //) 
vikaro: change, dharminam: of the substances, dharmaih: through the 
qualities, dharmanam: of the qualities, laksanaih: through the 
characteristics, tatha: and, whereas, laksananam: of the characteristics, 


avasthabhih: through the states, satya: real. actual, syad: happens, 
dharmivikriya: change in the substance. 


The changes in the substance take place through qualities, in the 
qualities through the characteristics, and in the characteristics through 
the states. However, it is only the substance where actually changes 
happen. 
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araifearearesaeatyarat ait | p.y.s. 114 


(Santoditavyapadesyadharmanupati dharmi /) 


Substance is conditioned by qualities (dharma) of the nature of 
past (Santa) present (udita) and future (avyapadesya). 


MaeMteasa aa aera: | 
Weasthevaaar sal wataqat Aa: 1 YK. 11/28 


(Santastathoditasceti tatha cavyapadesyakah / 
jaatagaktirbhaved-dharmo dharmi dharmanvayi matah //) 


Santah: quiescent, ceased to be, tatha: and, uditah: uprisen, iti: thus, 
tatha: as well as, and, ea: and, avyapadesyakah: indeterminable, 
unnameable, jnataSaktih: power, potency by which some thing is known, 
bhavet: happens to be, dharmo: quality, dharmi: substratum, substance, 
form-bearer, dharmanyayi: underlying, inherent in the qualities, matah: 
hold. opinion, principle. 


Qualities are three fold quiescent, uprisen and indeterminable. 
Quality is the power potency through which something is known. And 
substratum is that which underlies the qualities. 


Note : This karika initiates the discussion of the nature of qualities that which 
are 'ceased to be! or that which are ‘uprisen' etc. with a view to explain the 
knowledge pertaining ‘past’ or 'future’. The qualities of the substance are said to 
be three fold :- 


that which are quiescent (ceased to be) (Santa) 
that which have uprisen (udita), and 
that which are indeterminable or unnameable (avyapadeSya). 


The quality is known (through the pram4nas) potentialities inherent in the 
substance (dravya). 


Since the substance is known through its qualities the later are known 
potentialities. The substance is the locus of the subtle/un-manifested i.e. quiescent/ 
indeterminable and uprisen qualities and inheres in them. Among these the 
quiescent (Santa) are those qualities which once were in operation (but not now), 
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those which are in operation (vyapara) are uprisen (udita) qualities. There are 
innumerable unspecific, general, un-particularized potentialities in the substance, 
These are known as indeterminate (avyapadesya) qualities. When out of these 
due to suitable instrumental cause a few potentialities get manifested or 
particularized, these are known as 'uprisen'. Thus, ‘udita’ are specific whereas 
‘avyapadesya' are ‘general’ qualities (Y.K. III/28-31) of substance. 


aoa: Sat: Aeaoeranfeat: | 
aaa Bahra a afvaartar | 
faert Gerdur AT VARTA: 1 Y.K. 111/29 


(vyaparoparatah santah savyaparastathoditah / 
saryaprajanani Saktirya ca dharminyanagata / 
vidyate siksmariipena sa syadavyapadesyakah //) 


vyapara: function, activity, uparatah: stopped, ceased, Santah: quiescent, 
savyaparah: functioning, in action, tatha: and, uditah: uprisen, 
sarvaprajanani: origin of everything, Saktih: power, potency, ya: that 
which, ca: and, dharmini: in the substratum, anagati: yet-to-come, not 
yet come/rise, vidyate: exists, siksma: subtle, riipena: in the form, by 
(way of) form, sa: that, potency, syad: happens to be, avyapadeSyakah: 
indeterminable, universal. 


Quiescent is that which has ceased to function, that which is active 
is the uprisen, (the uprisen is that which is functioning) and the subtle 
potency capable of originating anything existing in the substratum is 
the indeterminable 'not-yet-come'. 


warranty wifracate ators | 
werfaraen uifet ad Waters Aa: 11 V.K. 111/30 


(sarvabhautikarijpesu bhautikatvaddhi dharminam / 
sambhitiyogyata casti sarvam sarvatmakam tatah //) 


aera wat: fradatia afafir 
aa afirg cerabataiatgat wae i v.K. 131 
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(asaikhyanagata dharmah siddhyeyuriti dharmini / 
tatra kascid yathayogyanimittenodito bhavet //) 


sarva: all, every, bhautika: physical, riipesu: in the forms, bhautikatvat: 
because of physicality, because of being physical, physical-hood, hi: by 
virtue of, dharminam: of the substratums manifestation, sambhiti: 
bringing forth, become, arising, birth, producing, yogyata: capacity, 
eligibility, potency, ca: and, asti: is, exists, sarvam: all, every, 
sarvatmakam: of the nature of all, every, tatah: from that, owing to it, 
therefrom, asankhya: innumerable, anagata: the not-yet-come(s), 
manifested, arisen, dharmah: qualities, siddhyeyuh: can get 
accomplished, iti: thus, dharmini: in the substratum, tatra: there, kaScit: 
certain one, anyone particular, yathayogya: appropriate, nimittena: 
through the instrumental cause, udito: arise, uprise, comes into being, 
bhavet: happen, takes place. 


By virtue of their physical-hood there is the capacity of bringing 
forth (everything) among all the physical forms (things), Owing to 
which everything is of the nature of everything. Therefore, among 
innumerable not yet manifested, certain particular thing comes into 
being in the substratum through certain appropriate instrumental 
cause. 


Note : The conjunctive ‘and’ [ca] in the karika implies that same is true in the 
case of such non-physical existants like, citta, mind too). 


marae aforarad eq: | p.y.s. wis 


(kramanyatvam parinamanyatve hetuh /) 


The difference in sequentiality is the cause of diference in 
transformation. 


qaerant Gat het a set | 
qe Sf wat: Ber afeorata fe | 
URorarerded: wae frat Ae: 1 Y.K. 111/32 
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(purvasyanantaro dharmo dharmasya krama ucyate / 
suksmakramena vai bhavah sada parinamanti hi / 
parinamanyatahetuh kramanam bhinnata tatah //) 


purvasya: of the prior, antecedent, anantarah: posterior, subsequent, 
dharmah: quality, dharmasya: of the quality, krama: sequence, ucyate: 
said, stated, siksma; subtle, imperceptible, kramena: through the 
sequence, vai: certainly, bhavah: existants, sada: always, parinamanti: 
undergo transformation, hi: therefore, because, parinama: transformation, 
anyata: otherness, distinctness, hetuh: cause, reason, kramanam: of the 
sequence, bhinnata: differentness, distinctness, tatah: therefrom. 


(Among the transformation of qualities) the subsequent quality is 
said to be the sequence of the quality, which was antecedent. And it is 
because all the existants undergo transformation in and through a 
subtle imperceptible sequence, the distinctness in the sequence is the 
cause of the distinctness of the transformation, 


Note : Among the uprising qualities, say 'a' 'b''c' 'd' and so on, if we were to say 
that there is a sequence/order (krama) among the transformation of qualities then 
there must be a relation between posterior and prior in order to be qualities of 
that particular transformation. 


In any transformation of qualities the uprising qualities can be said to be ina 
sequence/order only and only when certain quality is immediately posterior to its 
immediately prior quality, If certain uprising and disappearing qualities in certain 
transformation are not connected with this relation of posteriority and appropriority 
then these qualities cannot be said to be the constituents of that particular 
transformation. Thus the sequence (krama) necessitates the said relation. And as 
a corollary if the sequence is different the transformation too will be different (.. 
.. tasmat kramanam bhinnata parindmasya anyatve hetuh .. .. .. Tika on present 
Karika). Every existant (evolutes) is said to undergo that subtle transformation 
in this sequential manner. 


The qualities subsisting (avasthita) in the (substance) dharmi get manifested 
when driven or directed by proper and real instrumental causes. The pot-hood 
etc. qualities always subsist in the substance in the form of yet to come 
(anagatatvena) or in the form of the qualities that have gone out of existence 
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(atitatvena) and they get manifested through the potter the instrumental cause 
(Y.K. 111/33). These qualities wherever get manifested they are manifested 
sequentially and never simultaneously. 


afreafirn gat: Wet At: MET: | 
ay: wT Beto afar: 11 v.K. 111/33 


(dharmisvavasthita dharmah sada santah syaripatah / 

vyanjyuh kramena siiksmena sannimittapranoditah //) 
dharmisu: in the substratum, avasthita: subsisting, dharmah: qualities, 
sada: always, santah: existing, svartipatah: by nature, vyanjyuh: get 
manifested, kramena; through the sequence, siksmena: through the 
subtle, imperceptible, sat: real, actual, nimitta: instrumental cause, 
pranoditah: driven, set in motion, directed. 


(Therefore) the qualities that by (their very) nature subsisting in 
(their) substratum, get manifested through subtle sequence, when 
driven by an actual (proper) instrumental cause. 


Note : For example, in the substratum i.e. soil, the qualities like pot-ness etc. 
subsist in the form of 'not-yet-come' and 'quienscent', which get manifested through 
such instrumental cause like the potter). 


aROTAATa IATA TAA | P.Y.S. 111/16 


(parinamatraya samyamadatit tanagatajnanam /) 


As a result of samyama on the three forms of transformation there 
is the knowledge of past and future. 


Tematahrart sence ATA | 
ater art aftoreasrat wate V1 v.K. 11/34 


(bhedakramanimittanam saksatkarena samyamat / 

atitanagatam jnanam parinamatraye bhavet //) 
bhedakrama: sequence of the transformation, nimittanam: of the causes, 
due to, saksatkarena: through / by direct perception, samyamat: through 
samyama, atita: past, anagata: future, jaanam: knowledge, 
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parinamatraye: on the threefold transformation, triad of transformation, 
bhavet: happen, takes place, this results into. 


Samyama on the triad of transformation (leads to) direct perception 
of the causes of sequence of transformation. This results into the 
knowledge of past and future. 


areet fared svat Ararat fererct aa: | 
Saari seq TeTeaTaAwA | Y.K. 111/35 


(nasato vidyate bhavo nabhavo vidyate satah / 
atitanagatam vastu tasmadevavatisthate //) 


na: not (does not), asato(ah): of the non-existent of the non-being, vidyate: 
is, exists, bhavo: existence, nabhavo: non-existence, vidyate: is not (has 
not), satah: of the existing, atita: past, anagatam: future, vastu: thing, 
tasmadeva: therefore, that is the reason why, avatisthate: subsists. 


The non-being has no existence nor can there be a non-existence, 
which has a being. This is the reason why the past (and/or) future 
thing subsits. 


eA A Tapret Wea: | 
ard aaae oteewasht wea 11 y.K. 11/36 


(atitanagatam jiianam svapnadau sambhavettatah / 

sattvam tajjneyavastinam lokadrstya'pi gamyate //) 
atita: past, anadgatam: not-yet-come, future, jfianmam: knowledge, 
svapnadau: in the dreams etc., sambhavet: takes place, happens, becomes, 
tatah: therefrom, sattvam: reality, actuality, tat: that, jeya: knowable, 
vastiinam: of the things, lokadrstya: common parlance, api: even, 
gamyate: gets known, known. 


(It is because there can be no knowledge of the objects, therefore,) 
the objects of past and future knowledge are real. Even in the common 
parlance, in the dreams etc. the reality of those knowable things is 
known. 
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adiarna wa wad fasa: Gat: | 
qearatratast aragarat whreg | y.K. 10/37 


(atitanagate jnane jnayante visayah santah / 

jieyasyapyativaicitrye sattvasuddhya prasidhyettat //) 
atitanagate: (in the/case of) past and future (objects), jane: in the 
knowledge, jiayante: are known, visayah: objects, santah; existing, real, 
jfieyasya: of the known, api: though, even though, inspite of, ati: extremely, 
vaicitrye: unique, extra-ordinary, sattvasuddhya: owing to the sattva 
(intelligence) purification, prasidhyet: accomplished, tat: that, here the 
knowledge. 


In the case of the knowledge of past and future the objects that are 
known are real (ones). Inspite of the extremely uniqueness of the 
objects known, the knowledge is accomplished owing to the intelligence 
purification. 


STATA ATA TATA, Wee TP TTT AT 
Raya | P.y.S. W/17 


(Sabdarthapratyayanamitaretaradhyasat 
samkarastatpravibhagasamyamat sarvabhitarutajnanam /) 
Due to mutual super imposition of words, objects and cognition, 
there is mixing with one another. As a result of samyama practiced 
on each separately, there is the knowledge of sounds of all living beings. 


RUA TW: Bet eat: TATaA: | 
BAER Arad Aat Asay | V.K. 111/38 


(arthasc(a)pratyayah sabda asamkirnah svabhavatah / 

vyavaharattu samkaryam tesam sanketapirvakat //) 
arthah: objects (like cow etc.), ca: and, pratyayah: cognition, conception, 
sabdah: words, terms, asamkirnah: unmixed, distinct, separate, 
svabhavatah: by nature, vyavaharat: due to/by the usage, tu: but, 
samkaryam: mixing, tesam: of them ie. of objects, cognition and the 
words, sanketapUrvakat: preceded by convention. 


187 


—- ee 


YOGA KARIKA 


The objects (like cow etc.), the cognition (of the objects) and the 
words are by nature unmixed but their mixing is due to the usage 
preceded by the convention. 


Note ; In the karika there is the word "apratyayah" but because of the impropriety 
of the meaning instead of "apratyayah" we haye taken it as "pratyayah". Swami 
Sri Hariharananda Aranya also in his tika on the same karika has mentioned 
‘Pratyayah' and not 'apratyayah'. 

This karika is helpful in understanding : 


i) the difference of the knowledge obtained through samyama and ordinary 
knowledge. 

ii) the karikas that discuss the 'samprajata' (Y.K. I/17) and the 'samapattis' 
(Y.K, 1/86-91), 

i) In ordinary knowledge, according to the epistemology here accepted, 
there is the admixture of 'word' (Sabda) object (artha) and the mental 
contents in the form of ideas, concepts, knowledge regarding the 'word! 
and 'object' (i.e. pratyayas), whereas in the intuitive knowledge 
obtainable through 'samyama' the consciousness takes only the 'word' 
(Sabda) as its support (alambana) unmixed by ‘object! and ‘pratyayas' 
(Y.K. III/39). 

ii) As one advances in samapattis one goes on purifying the objects of 
knowledge. The purification consists in separating the 'words', ‘objects 
and the ‘knowledge’ thereof. This purification is also termed as 'smrti 
pariguddhi - purification of memory. In ordinary knowledge the object 
is perceived in the perspective of 'memory', which consists entire our 
acquired learning. This purification in a way, can also be understood as 
sattva- Suddhi (purification of sattva i.e. buddhi), 


wat: fata: aa area fe aver: | 
HARI BATES TM Pah AAT | 
weed: wpERAsar ar apa | 
waypedat wavs wpa) v.K. 1039 


(prayuktah kaiscidevarthaih sarve §abda hi vagbhavah / 
asankirnan samalambya abdan samvetti samyamat // 
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yadyadarthaih prayuktaste'rthan tan vakturmanogatan / 
sarvabhitarutarthanam jnanamevam prasidhyati //) 


prayuktah: employed, used, kaiScit: (in) a particular, certain (way), eva: 
only, arthaih: in the sense, sarve: all, entire, Sabdah: words, hi: certainly, 
since, because, vagbhavah: born of speech i.e. spoken, asankirnan: 
unmixed, separate, different, samalambya: having learnt upon properly, 
Sabdan: the words, samvetti: knows in totality, samyamat: through the 
samyama, yadyadarthaih: in whatever reference of meaning or sense, 
prayuktah: employed, te: they, arthan : to the objects, tan: those, vaktuh: 
of the speaker, speaker's, manogatan: that which is in the mind i.e. thought, 
idea, wish, desire etc., sarva: all, bhiita: beings, ruta: pronounced, 
arthanam: of the objects, jnanam: knowledge, evam: in this way, fashion, 
prasidhyati; (is being) accomplished. 

Since all the uttered or spoken (lit. born of speech) words are 
employed to refer to some object or the other (the yogi) by being 
properly learnt upon the discrete words through samyama, knows all 
those objects mentally referred by the speaker while employing the 
(uttered) words. Itis in this way, the knowledge of the objects referred 
through the utterances of entire (living) beings is accomplished by the 
yogi. 

eHaTaeH OT Tae | P.y.s. 118 


By having perceived the subliminal impressions, attains the 
knowledge of previous births. 


waa areas Weert fefaar war: | 
facreecasren: BfTATAweTST 11 Y.K. II/40 


(karmasaya vasanasca samskara dvividha matah / 
vipakahetavascadyah smrtimatraphala'para //) 


karmasayah: the latent deposit of karma (action), receptacle of action, 
vasanah: innate disposition, ca: and, samskarah: subliminal impressions, 
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stamping with a tendency, inclination, dvividha: two fold, of two kinds, 
matah: thought to be considered, believed. vipakahetavah: causes of 
fruition, maturation, ea: and, Aadyah: the former i.e. karmaSaya, 
smrtimatraphala: memory as the sole result, apara: other i.e. the vasana, 
or innate dispositions. 


The subliminal impressions are said to be of two kinds - receptacles 
of actions and the innate dispositions. The former is the cause of 
fruition (whereas) the latter has the memory as its sole result. 


Note : By intuiting the subliminal-impressions through samyama upon three- 
fold transformation of one's own consciousness one can have knowledge of 
previous birth(s) of which those are the subliminal impressions. Subliminal- 
impressions are two fold - action deposits (karmaSaya and innate dispositions). 
Samskaras are invisible (aparidrsta) static qualities of the consciousness (.. .. 
tatra samskara aparidrst4 sthitidharmah (Y.K. 1/6), The consciousness is as if, 
the store-house of the subliminal impressions of our various actions and 
experiences. For the sake of the cessation of the transformations of consciousness 
these subliminal impressions need be washed out from the consciousness. 


Bacar aa fe Aas SAAT | 

faart qderdtat deer: aa ase: V1 v.K. m4 

(saksatkarena tesam hi samskarananca samyamat / 

vijianam pirvajatinam samskarah yatra sancitah /) 
saksatkarena: through direct perception, tesam: of those (subliminal 
impressions), hi: certainly, samskaranam: of the subliminal impressions, 
ca: also, and, samyamiat: through the samyama, vijnanam: immediate 
knowledge, pirvajatinam: of the previous births, lives, samskarah: 
subliminal impressions, yatra: wherein, saiicitah: deposited, accumulated. 

And certainly by the direct perception of subliminal impressions 

through the samyama (upon them) there is the immediate knowledge 


of those previous lives/births wherein the subliminal impressions are 
deposited. 


Werret OPA I P.Y.S. 1/19 
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(pratyayasya paracittajnanam /) 


Through samyama on contents of citta, one attains the knowledge 
of others mind. 


Ae Ae Waerart aeatfeawateyarcaregy | P-v.S. 111/20 


(na ca tat savalambanam tasyavisayibhittatvat /)) 


This knowledge is not with its support since that is not the object 
(of yogi). 


Wes SH Aaa WITHA | 
uefert Feoreiteret Ware AraerarT | v.K. 101/42 


(ragadimsca svakan saksatkrtva pratyayamatrakan / 
paracittam vijaniyat pascattat savalambanam //) 


ragadin: to the attachment etc., ca: also, and, svakan: one's own, saksat: 
intuit, perceive directly, krtva: having done, pratyaya: ideas, contents of 
citta state of consciousness, matrakan: only, paracittam: other's mind, 
consciousness, vijaniyat: should know, pascat: after, tat: that, 
savalambanam: with support. 


First the yogi should intuit one's own states of consciousness, the 
attachments etc. and thereafter should intuit (know) other's 
consciousness - the supporter of the ideas, attachments etc.. 

PUTSTRAAT TEAST ETE 
AAMAS TSP | P.Y.S. U/21 


(kayariipasamyamat tadgrahyasaktistambhe / 


tm 


caksuhprakasasamprayoge'ntarddhanam //) 


Upon the arresting of grasping potentiality due to the samyama 
on the form of the body, there is disappearance owing to the noncontact 
between the eyes and the light. 


we are Haar ETH Mears | 
aad Hage Waratah 11 v.K. 111/43 
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(ripe kayasya samyamat stabhnati grahyayogyata / 
agrahyatvam tatascaksno ripantarddhanamiritam //) 


rlipe: on/upon the form, kayasya: of the body, samyamat: through 
samyama, stabhnati: obstruct, grahyayogyata: perceptibility, lit. 
graspability, agrahyatvam: non-perceptibleness, tatah: therefore, for that 
reason, caksno: through the eyes, ripa: form, antarddhanam: 
disappearance, iritam: stated, said. 


Through the samyam upon the form of the body (one's own body) the 
perceptibility is obstructed, (this) non-perceptibleness of the form (of the 
body) through the eyes is therefore, said to be the disappearance (of one’s 
body). 


Stan fread a at aaaeURaAReIaT aT | P..S. 111/22 


(sopakramam nirupakramam ca karma 
tatsamyamadaparantajnanamaristebhyo va /) 
Actions are either fast in fruition or slow in fruition, as a result of 


samyama on them or even upon portent symptoms, one comes to 
possess the knowledge of one's death. 


wots aan a Preae | 
WSR Wag ea wat Aa a HIATT | 
aha ares wraurer arsfebeat fe afr ae vt y.K. mas 


(phalopakramayuktanca tatha ca nirupakramam / 
ayuskaram bhaved dvedha karmma tatra ca samyamat / 
vetti kalam prayanasya va'ristebhyo hi vetti tat //) 


phalopakrama: close to the fruit i.c. having early fructification, yuktam: 
endowed with, ca: and, tatha; and, as well as, so also, ca: and, 
nirupakramam: without closeness i.e. having slow fructification, 
ayuskaram: determinants of life span, bhayed: becomes, is, dvedha: two 
fold, karmma: action, tatra: there (on the action), ca: and, samyamiat: 
through the samyama, vetti: knows, kalam: time, prayanasya: of the 
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departure from life i.e. death, ya: or, aristebhyo: through portents 
symptoms, hi: certainly, vetti: knows, tat: that. 


Action - the determinants - of life span are two fold; having early 
or immediate fructification and having delayed fructification. Yogi, 
by applying samyama on actions, knows the time of death. However, 
one can get this knowledge through the evil omen also. 


Haney sent | p.v.s. 0/23 


(maitryadisu balani /) 


aay wferaeratf | p.y.s. m2 


(balesu hastibaladini /) 


Through (samyama) on friendliness etc., the power (strength) (is 
obtained). Through (samyama) on power (of elephant etc.) power of 
elephant etc. (is obtained). 


weOT Alsat at fawreaer a Aaa | 
ae Aante argarg-aeferraereth 1) y.K. m/s 


(karuna mudita maitri vibhavyatha ca samyamat / 

balam maitryadi capnuyad-balesvibhabaladini //) 
karuna: compassion, mudita: joy, maitri: friendliness, vibhavya: having 
clearly comprehended, atha: thereafter, then, afterwards, ca: and, 
samyamiat: through the samyama, balam: power, strength, maitryadi: 
friendliness etc. ca; and, apnuyat: obtains, balesu: on the power, ibha: 
similar, bala: power, adini: etcetera, so on. 


Having clearly comprehended (the feeling of) compassion, joy and 
friendliness and thereafter through the samyama (upon them) one 
obtains the power of friendship etc. and (through the samyama) upon 
the power of anything (one obtains) power similar to that thing. 


Note : Samyama is possible only on positive attitude and therefore Upeksa or 
negative traits have not been included in this karika. Hariharananda has followed 
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Vyasa in this respect. According to some commentators; the word Adi in the 
sutra refers to all other similar positive traits. 


UPTOHIA Yetaetampeary | P.y.s. 11/25 


(pravrttyalokanyasat sik$mavyavahitaviprakrstajnanam /) 


By casting the light of luminous sense activity of mind, there is the 
intuitive knowledge regarding the subtle, veiled (unmanifested) and 
far away objects. 


Rife: wees ferent yet | 

we arated st creators 11 v.K. 11/46 

(jvyotismatyah pravrttyasca vinyasyalokakam siksme / 

atha vyavahite dire tamarthamadhigacchati //) 
jyotismatyah: of the luminous sense activity, pravrttyah: of the mind, 
ca; and, vinyasya: by casting, upon, alokakam: the light, siiksme: on / 
towards the subtle, atha: thereafter, vyavahite: veiled, hidden, 


unmanifested, dure: distant, tam: that, artham: object, adhigacchati: 
comprehends. 


By casting the light of the luminous sense activity of the mind upon 
the subtle, veiled/un-manifested and/or distant object (the yogi) 
comprehends them. 


Yara Yet AAA | P.v.s. 111/26 
(bhuvanajianam siryye samyamat /) 
Through the samyama upon the Sun, there is the knowledge of the 
universe. 
waeasren eat at & sears saa: | 
Waar a aye aa dana waa | 
yearn fe feat arora y.K. 1147 
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(jyotismatya hrdo yo vai irddhyamaloka udgatah / 
siryyadvaram sa sausumnam tatra samyamato bhavyet / 


bhuvananam hi vijianam svalokanigamatmakam //) 


jyotismatya: of the luminous sense activity, hrdo: from the heart, yo: 
that which, vai: a particle of affirmation (indeed, truly), irddhvam: above, 
upward, aloka: the light, udgatah: risen, ascended, gone up, 
suryyadvaram: Sun-passage, Sun-entrance, sa: that, here the luminosity 
ascended above the heart, sausumnam: in the sunsumna, pertaining 
susumna, tatra: there, here the Sun-passage, samyamato: through the 
samyama, bhavet: happens, takes place, bhuvananam: of the universes, 
spheres, worlds, hi: certainly, vijianam: knowledge, svaloka: self- 
huminosity, self-luminous, nisamatmakam: of the nature of vision, 
darSana, intuitive (knowledge). 


The light of the luminous sense activity of the mind that ascends 
upward from the heart is the sun passage in the susumna and through 
the samyama upon it (sun-passage) there is the knowledge of self- 
luminous vision of universes. 


Note: The universe (Bhuvana) has been explained as having seven lokas below 
the earth i.e. Bhiloka and also similar number of lokas above it as explained by 
Vyasa and also available in mythologies. Taking clue from Vyasa, Hariharananda 
has explained this Stirya dvara (path way to sun) in the susumna at the location 
of heart. 


We ARTSTEAM | P.y.S. 111/27 
(candre taravyihajnanam /) 


(Through the samyama) upon the moon (there is the) knowledge 
of the constellation of stars. 


ARTO aefaat swat fe Waa | v.K. mV48 
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(arthavatyah pravrttya yad-dyotakena hi darsanam / 

indriyotkarsaripam taccandradvaram samiritam / 

taranam vyihavijaanam candradvare hi samyamat //) 
arthavatyah: through the object-oriented/holding, objective, pravrttya: 
through the activity, yad: which, dyotakena: through shining, illuminating, 
hi: therefore, darSanam: perception, visualization, indriya: sense-organs, 
utkarsaripam: of the nature of elevation, enhancement, tat: that, 
candradvaram: door-way-to-moon, samiritam: well stated, taranam: 
of the stars, vyiiha: organization, constellation, vijnanam: knowledge, 
candradvare: on the door-way to candra i.e. moon, hi: therefore, 
samyamiat: through the samyama, restraint, concentration. 


The perception through the object-oriented activity is the 
perception through illumination, which is stated to be the door-way- 
to-moon i.e. the elevation of sense-organs. It is through the restraint 
on door-way-to-moon there is knowledge of the constellation of the 
Stars. 


qa arenes | P.y.s. 111/28 


(dhruve taragatijnanam /) 


(Through the samyama) upon the pole star (there is the) knowledge 
of the movement of the stars, 


ga aleetioarg gat aed | 
anrifa farariard eter artarar i y.K. 11/49 


(dhruve corddhvavimanesu krtva nifcalasamyamam / 
taragati vijaniyat svasthairyyasya hyapeksaya //) 


dhruve: in the fixed one, in the pole star, ca: and, irddhva: up, upper, 
above, here heavenly, the upper portion/region of head/neck, vimanesu: 
Chariots (of the Sun), krtva: having done, niscala: steady, samyamam: 
restraint, contemplation, taragati: to the movement of stars, vijaniyat: 
should be known, sva: ones own, sthairyyasya: of the steadiness, hi: 
therefore, apeksaya: with reference to/respect to/regard to. 
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Having practiced 'samyama' on the steady pole star and/or upon 
the heayenly chariots (or upon the neck or head region) in proportion 
to ones steadiness, one knows the movements of stars. 


ARR BIER | P.y.S. 111/29 


(nabhicakre kayavyithajnanam /) 


(Through the samyama) upon the navel plexus (there is the) 
knowledge of organization of body. 


wuege aferarenfata: | P.y.s. 111/30 


(kanthakupe ksutpipasanivrttih /) 


(Through the samyama) upon the throat pit (there is the) cessation 
of the hunger and thirst. 


are Sefaart areas fe aaa | 
aferarantata: dt Bvopt a AAA | Y.K. 1I/S0 


(kayasya vyithavijnanam nabhicakre hi samyamat / 

ksutpipasanivrttih syat kanthakipe ca samyamat //) 
kayasya: of/pertaining the body, vyuhavijnanam: knowledge of the 
constitution, organization, nabhicakre: on the navel-plexus, hi: certainly, 
samyamiat: through the samyama, ksutpipasa: hunger and thirst, nivrttih: 
cessation, syat: happen, takes place, kanthakupe: throat-pit, ca: and. 
samyamat: due to samyama. 


Through the samyama, on navel-plexus, there is the (dawn of the) 
knowledge of the constitution of the body and through the samyama 
on the throat-pit, there is the cessation of hunger and thirst. 


arareat BMT | p.y.s. 11/31 
(kirmanadyam sthairyam /) 


(Through the samyama) upon the kirma nadi, (there is the) 
stability. 
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Brea aSt Saker aa HIATT | 
faredd wade onteekiqda 1 y.K. st 


(klomamadhyagata nadi karmakhya tatra samyamat / 

cittasthairyam bhavedeva Sarirasthairyapirvakam //) 
klomamadhyagata: situated inside/in the centre of the lungs, nadi: nadi, 
kirmakhya: known as kirma, tatra: there (on the kurma nadi), 
samyamat: through the samyama, cittasthairyam: steadiness of the citta, 
bhavet: takes place, eva: certainly, sarirasthairyapurvakam: preceded 
by and alongwith the steadiness of the body. 


The nadi called/known as kiurma is situated in the centre of the 
lungs. Through the samyama upon it citta-steadiness alongwith the 
body-steadiness is accomplished. 


Hewatate faraqastrr | p.y.s. 10/32 


(mirddhajyotisi siddhadarganam /) 


(Through the samyama) upon the flame in the forehead (there is 
the) vision of adepts. 


wife: Sreaaesakat aa ATA | 
wat eae fearrrattateranieomy 1 v.K. 111/52 


(jyotih Sirahkapale'ntarbhasvaram tatra samyamat / 
darganam syacca siddhanamantariksavicarinam //) 


jyotih: flame, Sirahkapale: the skull, antah: inside, bhasvaram: radiant, 
luminous, tatra: there i.e. on the flame referred above, samyamiat: through 
the samyama, darsanam: vision, intuition, syat: happens, ca: and, also 
siddhanam: of the accomplished, adepts, antarikga: astral, region, 
vicarinam:; of the traveling. 


Inside the skull there is the luminc us flame, through the samyama 
upon there is the vision of the accomplished ones and also of (selves) 
traveling through the astral region. 
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iferatat Aa | P.y.s. 111/33 


(pratibhadva sarvam /) 


(Through the samyama) upon intuitive knowledge (there is the 
knowledge of) everything. 


wit are ae ad arta aa aa | 

Weed fadart-arreater aa a: 1 V.K. 1/53 

(pratibham nama tarakam sarvam janati tena tat / 

purvariipam vivekaja-jnanasyosa yatha raveh //) 
pratibham: pertaining to the intuitive knowledge (prior to the dawn of 
discriminate-discerenment), nama: named, called, tarakam: delivering, 
saviour, liberating, sarvam: entire, everything, all, janati: knows, tena: 
through it i.e. through intuitive knowledge, tat: that, pirvaripam: prior 
form, nature, vivekaja-jnanasya: of the knowledge born of discriminate 
discernment, usa: dawn, yatha: just as, raveh: of the Sun, 


Just as the light of dawn is the prior form of the sun rise similarly 
the knowledge pertaining to intuition is the prior form of the knowledge 
born of discriminate discernment and the yogi knows everything 


through (the samyama upon) it (i.e.the knowledge pertaining the 
intuition). 


waa farafad | y.K. 111/34 
(hrdaye cittasamvit /) 
(Through the samyama) upon heart, (there is the) awareness of 
citta. 
wea quetie aq-aaaenter eat 
farrahiend aa afeafate waara 1 y.K. ms4 


(hrdaye pundarikam yad-brahmavesmeti kathyate / 
vijnananilaye tatra buddhisamviddhi samyamat //) 


hrdaye: in the heart, pundarikam: a lotus-flower esp. a white lotus, yat: 
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that (which is), brahmavesma: abode of Brahma, iti: in this way, manner, 
kathyate: is said, known, called, termed, vijnananilaye: in the abode of 
consciousness, tatra: there, here the abode of Brahma stated above, 
buddhisamvit: awareness of buddhi (citta), hi: certainly, samyamat: 
through the samyama. 


The lotus flower located in the heart is termed / known as the 
abode of the Brahma i.e. consciousness, through the samyama there 
ie. upon the abode of consciousness one gets the awareness of the 
intellect. 


waqerieraeaiatat: wereaneastat ArT: 
Utara TATA FHSAA | P-v.S. 110/35 
(sattvapurusayoratyantasamkirnayoh 


pratyayaviseso bhogah pararthatvat svarthasamyamat purusajianam /) 


Because of serving purpose for other (there is) the experience of 
identity between sattva i.e. intellect and purusa (which are quite 
distinct from each other), the samyama on that which exists for itself, 
there arises the knowledge of the self. 


BISA Mesa Aras YES: | 

VRS ASE: | 

a abt: ware were atseteq wetqya 1 y.K. vss 
(drasta'tyantavidharma syad-drsyat sattvacca purusah / 
ekatvapratyayastayorjnata ‘hamitiripakah / 

sa bhogah syat pararthasca so'rthastu grahiturbhave //) 
Wea: Tear Weta ware wa A: | 

SEA Wt TA AAA | Y.K. I/s6 
(pratyayah purusakaro grahita svartha eva sah / 


drast: the seer, atyantavidharma: completely distinct / different, 
absolutely distinct, syat: third person singular of the potential of 'as' to be, 
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it may be, drsyat: from the 'seen', sattvat: from the sattva i.e. buddhi, ca: 
and, purusah: purusa, ekatva: one-ness, identity, pratyayah: experience, 
tayoh: of these i.e. sattva and purusa, jnata: knower, aham: | am, iti: in 
this way, manner, ripakah: of the form/nature of, sa: that, here the 
experience of one-ness of sattva and purusa, bhogah: enjoyment, 
experience, syAat; it may be, pararthah: for the sake of the other, ca; and, 
sa: that, here the 'bhoga', arthah: the object. tu: on the other hand, 
nevertheless, grahituh: of the 'grahita’ apprehender, cogniser, bhave: 
become, pratyayah: experience, purusakarah: of the nature/form of 
purusa, grahita: apprehendrer, cogniser, svartha: for itself, eva: just, quite, 
identical, sah: that the apprehender, purusakarasamprajna: purusa- 
realization, jayate: takes place, happens, tatra: in/on the grahita or svartha, 
samyamat: through samyama. 


The seer Purusa is absolutely distinct from the seen and the intellect 
(buddhi sattva). And the bhoga (experience, enjoyment) is (nothing 
but) experience of oneness of these two (i.e. purusa and the sattva) in 
the form of the cognition that 'I am the knower'. That bhoga 
nevertheless is the cogniser/apprehender 'syartha' of the nature of 
the experience of the nature of purusa and through the samyama upon 
there i.e. on the experience of the nature of purusa as apprehended 
there takes place the realization of purusa. 


Ae: WfaN-saUadaars Saatiearearat WTaRT | P-Y.S. 111/36 


(tatah pratibha-Sravanavedana'darsasvadavarta jayante /) 


From that arises intuitive power of listening, touch, vision, taste 
and smell. 


Aas Ufa HA aa: savas | 
areas Seatearatsy usr fromebifae: 1) v.K. 10/57 


(tatasca pratibham jiianam tatah sravanavedane / 
adarga"'svadayartasca panca divyarthasamvidah //) 
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tatah: thence, from that, here from the vision of the purusa, ca: and / also, 
pratibham jnanam: intuitive knowledge (referred in P.Y.S. III/33) ie. 
tarakam, tatah: from that i.e. from the vision of the purusa, sravana: 
concemed with hearing, auditory, vedana : tactile, adarsa: visual, asvada: 
gustatory, vartah: olfactory, paiica: five, divyartha: extra-ordinary 
objects, samvidah: knowledge. 


And from that i.e. from the vision of purusa, dawns the intuitive 
knowledge from which are produced the extra ordinary knowledge 
concerned with the objects of hearing, touch, vision, taste and smell. 


a aararagreant ayer fea: | p.v.s. 100/37 


(te samadhavupasarga vyutthane siddhayah /) 


And those (i.e. extra knowledge of the objects) are the hindrances 
towards samadhi (but are) accomplishment during outward state of 
mind. 


ara: warat fe a aad wf: | 
afedta fara wat we fea: 1 vik. 1/58 


(upasargah samadhau hi te sarve pratibhadayah / 
vyutthitenaiva cittena manyante khalu siddhayah //) 


wren fayfts areata: waa: | 
feared aaead Ware TTL It V.K. 1/59 


(jianaripa vibhutisca vyakhyayaitah samasatah / 
kriyaripam tathaisvaryam samakhyatamatahparam //) 


upasargah: obstacles, samadhau: during the samadhi, hi: certainly, te 
sarve: all those, pratibhadayah: the 'pratibha' etc., vyutthitenaiva: by / 
through the outward, extrovert, cittena: by the citta, manyante: take (them) 
to be, regard, consider, khalu: indeed, siddhayah: accomplishments, 
siddhis, jnanarupa: of the form of knowledge, vibhitih: super natural 
power, ca: and, also, vyakhyayaitah: defined, discussed, samasatah: 
precisely, kriyaripam: action oriented, of the nature of performance, 
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tatha: as well as, also and, ai$varyam: super-natural ability, 
samakhyatam: discussed properly, atahparam: now onwards. 


All those 'pratibha' etc. are obstacles in the Samadhi (but) are 
indeed regarded as siddhis by the externally oriented mind. So far 
are concisely discussed the super-normal powers of the nature of 
cognition/knowledge. Now onwards are properly discussed the super- 
natural ability of the nature of action or performance as well (obtained 
as a result of samyama). 


areruniiead waRaaeara 
fared URERRTAaT: | P.Y.S, 111/38 


(bandhakaranasaithilyat pracarasamvedanacca 
cittasya parasariravesah/) 
Mind (attains ability to) enter other's body as a result of slackening 
the cause of bondage and awareness of the movement of mind. 


AIaMET: BAT Herds: | 
aerfafatae at arty aerat very | 
agent a uaey faetarasraraar | y.K. 111/60 


(karmaSayavasad-bandhah Sarire lolacetasah / 

samadhisithile bandhe nadisu manaso gatim / 

buddhva ca paradehesu sidhyedavesayogyata //) 
karmasayavasat: owing to the regulation of abode of action, bandhah: 
bondage, Sar ire: with the body, lola: fickle, cetasah: of the citta, samadhi: 
through the Samadhi, Sithile: having loosened, bandhe: the bondage, 
nadisu: inside the nadis, manasah: the mind, gatim: movement, 
buddhva: having known, ca: and, para: others', dehesu: in the bodies, 
sidhyeta: should accomplish, avesayogyata: ability to enter. 


Unsteady citta, due to the karmasaya, gets tied down with the body. 
It is through Samadhi, after having slackened the bondage and known 
the mind's movement in and through the nadis, one gets the ability to 
enter other's bodies. 
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ZrpeisHicaleaay sens | p.y.s. 111/39 


(udanajayajjalapankakantakadisvasanga utkrantisca //) 


By conquering the udana (prana vayu), there is the non contact 
with water or mud or thorns or similar objects, also there is upward 
flight. 


Beale A: Vd aA teagan | 
Sean dearest Parege waa 

rene eeoar abit ari agate | 
Bea Wass HVC-TE ROMS 1 V.K. 61 


(arddhvasrota udanah syat tatra dehadhatusthite / 
arddhvage vedanaripe samyamallaghuta bhavet // 
tasmacca svecchaya yogi margena hyarcciradina / 
utkramecca sajennaiva kanta-pankajaladisu //) 


urddhyasrotah: upward flow, stream, current, udanah: udana - one of 
the five kinds of prana, syat: is, tatra: there, dehadhatusthite: residing 
in the essential ingredients of the body, irddhvage: upward, vedanartpe; 
of the form of the sensation of touch, samyamiat: through samyama, 
laghuta: lightness, agileness, bhavet: happens, takes place, becomes, 
tasmat: therefore, ca: and, svecchaya: by one's will, through one's own 
will, yogi: yogi, margena: through the path of, hi: because, certainly, 
arcciradina: rays of light etc. utkramet: ascend, going up, soar aloft the 
flight, ca: and, sajet: touched, naiva: never, kanta: thom, panka: mud, 
marsh, jaladisu: water etc.. 


Udana (kind of prana) is of the nature of upward flow. It abides in 
the form of upward-going sensation (of touch) in the essential 
ingredients of the body. Through the samyama thereupon there is the 
agileness of the body due to which the yogi, through his free will, 
soars aloft through the path of (Sun) rays etc. and also never comes in 
touch with thorns, marsh, water etc.. 


PAMSAaT CTA | P.Y.S. 111/40 
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(samanajayajjvalanam /) 
By conquering the samana (prana vayu), (there is) shining (in the 
yogi). 
aarely aaety wart fe aaa AAA | 
Raa AM farat yeaa Het 11 y.K. 111/62 


(annadin sarvagatresu samano hi nayet samam / 
samyamat samanam jitva prajvalanniva laksyate //) 


annadin: to the food etc. sarvagatresu: through al! the bodily limbs, 
samanah: samana, one of the five kinds of principal prana, hi: certainly, 
nayet: carries / circulates, samam: proportionately, evenly, samyamiat: 
through the samyama, samanam; the prana vayu known as samana, jitva: 
having conquered, prajvalana: shining, blazing up, flaming, iva: as if, 
laksyate: appears, visible. 


It is the samana (vayu) that carries/circulates the food etc. through 


out the (bodily) limbs evenly. By conquering the samana through the 
samyama, (the yogi) appears as if shining. 


SATS: Sa eet AT | Pwv.s. ust 


(Srotrakagayoh sambandhasamyamaddivyam érotram /) 


By directing samyama upon the relationship of ether and auditory 
organ, (there dawns) divine (power of) listening. 


atArt @ areHMfae: wot va a) 

feat B-afa-aerer-saregta wart 11 vk. 111/63 

(abhimano ya akasapratisthah karna eva sah / 

divyam kha-Sruti-sambandha-jayacchrotram pravarttate //) 
abhimanah: ego, ya: that, which, akasapratisthah: located in the ether. 
karna: ear, eva: that itself, sah: that, divyam: super-natural, divine, kha: 
ether, $ruti: car. Sambandha: relation, jayat: by conquering, srotram: 
ability of listening, ear, pravarttate: commences, sets on. 
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The ego located in the (physical element) ether is itself the sense- 
organ of hearing. By acquiring the mastery over the relationship 
between the ether and the organ of hearing through samyama, there 
sets in (in the yogi) a divine ability of listening. 


BATT: ASTRA OMT TTT | P.Y.S. 111/42 


(kayakasayoh sambandhasamyamallaghutilasamapattescakasagamanam /) 


By directing samyama upon the relationship between body and ether 
and/or samapatti upon lightness of the tuft of cotton, (the yogi) attains 
ability of the movement in the ether. 


aera Fara arenrareeat: | 
PAIOAATA AAMAS MA | 
Taare areca teats faeata it v.K. 1164 


(adharadheyasambandham jitva cakagadehayoh / 

Jaghutiilasamapattya sampadyavyahatam gatim / 

rasmyadinapi calambya gatirnabhasi siddhyati //) 
adhara: location, support, ddheya: the thing located, supported, 
sambandham: the relation (of), jitva: having mastered, conquered, ca: 
and, akafa: ether, dehayoh: of the body, laghu: light in weight, tila: (a 
tuft of) cotton, samapattya: through the sam@patti on, sampadya: having 
acquired, accomplished, avyahatam: to the unobstructed, gatim: 
movement, raSmyadin: rays etc. api: also, ca: and, alambya: taking the 
support of, gatih: movement, nabhasi: in the sky, siddhyati: accomplishes. 


By the mastery over the relation between the support and the 
supported i.e. between the ether and the body and/or through 
accomplishing mastery over samApatti through samyama on light tuft 
of cotton, a yogi accomplishes lightness and thereby an unobstructable 
state of movement and thereby he can avail a free movement in the 
sky even with the support of rays etc.. 


aferaferar gfaterfaeer aa: wererarorara: | P.v.s. 111/43 


—-7- 


(bahirakalpita vrttirmahavideha tatah prakasavaranaksayah /) 
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An external non imaginary modification (of consciousness) in the 
great incorporal form which proceeds the diminution of the covering 
of light. 


aikrefeveaia at seraeraa | 
at aafecar ae de-Paeder arenferar 11 Y.K. 111/65 


(Sariradbahirasmiti ya dehapeksadharana / 
sa kalpita tatha deha-nirapeksa hyakalpita //) 


gfa-dereceren aa ascferat aa: | 
Serettacrenres Bearer ata AE 11 YK. 111/66 


(vrtti-rmahavidehakhya tatra ya'kalpita tatah / 

klefakarmavipakakhyam sattvasya ksiyate malam //) 
garirad: from the body, bahir: ‘outside’, asmiti: "I am" thus, ya: which, 
dehapeksa: with reference / respect to the body, dharana : concentration 
"holding:, sa: that, kalpita: imaginary, tatha: and, whereas, deha: body, 
nirpeksa: absolute, without reference to, unrelated, hi: therefore, akalpita: 
non-imaginary, vrttih: transformation, modification, mahavidehakhya: 
stated to be incorporeal the great, tatra: there, ya: which, akalpita: 
nonimaginary, tatah: therefrom, klega: causes of afflictions, karma: action, 
vipakakhyam: said to be the fruition, fructification, sattvasya: of the 
intellect, ksiyate: dwindles, enfeebles, malam: impurity. 


The concentration with reference/respect to the body of the nature/ 
form of "I am out side the body" is said to be the 'imaginary' one, 
whereas the concentration without respect to body - of the nature of 
‘I am outside the body' - is said to be 'non-imaginary' modification 
termed as ‘incorporeal the great’. Thus, (it is restraint upon the 'in- 
corporeal the great' modification) that dwindles such impurities of 
the intellect as afflictions, actions and the fruictifications thereof. 
Note: Here in order to understand the difference between 'imaginary' and 'non- 
imaginary’ modification of the citta one should understand the phrases ‘with respect 
to body’ and ‘without respect to body’. In the former the citta abides in the body 
but goes outside it in imagination and gets concentrated on an object outside the 
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body and undergoes the experience as if 'I am there in the object’. But in the case 
of later, the yogi abandons his body and gets concentrated upon another citta and 
its external modifications. Thus it is through, it is said the 'non-imaginary in- 
corporeal the great' modification the yogi enters into another's body. the later is 
accomplished in and through the perfection in the former. 


PIPRART TATA AA TAAAATA- TAT: | P.y.S, 10/44 


(sthilasvaripastksmanvayarthavattvasamyamad-bhitajayah/) 


AS a result of samyama on gross, its nature, on the subtle, inherence 
and purposefulness, (there is) conquering over clements. 


wWeaSIyeny wrafaraaraat: | 
WASIy YA PaMes APA: 11 Y.K. 111/67 


(sthula-svaripa-siksmesu canvayitvartha-vattvayoh / 
pancaripesu bhittanam samyamadeva tajjayah //) 


sthula: gross, syarlipa: essential nature i.e. the generic form peculiar to 
itself ex. "limitation in extent" is the svariipa of earth element, the essential, 
siiksmesu: in the subtle forms, in the tanmatras, the causal forms of the 
gross, ca: and, anvayitva: immanent-ness, concomitantness, conjointness, 
relatedness, arthavattvayoh: of the purposefulness, effectivity, 
significance, paitcartipesu: of the five forms of, bhiitanam: of the 
elements, samyamadeya: through the samyama itself, tajjayah: mastery 
over it (element), conquest over it. 


Through the performance of the samyama itself on the five forms 
of the physical elements viz. gross, essential, subtle, immanent or 
conjoint and the purposefulness, or significance, there is the mastery 
over them i.e. the physical elements. 


wesnefifartter aenssareifafadar: | 
Rees: wee Utaiear: 11 yk 11/68 


(sadjadibhirvisesaigca tath2"karadibhiryutah / 
SabdasparSadayah sthilasabdena paribhasitah //) 
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sadjadibhih: through the seven sadaja etc. primary notes, (Seven primary 
noies are: sadaja, rsabha, gandharva, madhyama, paficama, dhaivata and 
nisada), viSesaih: through the types/subdivisions, ca: and, tatha: and, as 
well as, Akaradibhih: through the form, shape, figure, yutah: alongwith, 
§abda: sound, word, spar$a: touch, adayah: etc., sthiila: gross, Sabdena: 
through / by the term, paribhasitah: defined, explained. 


By the term 'gross' are meant: the sound, touch etc. (form, taste 
and smell) alongwith their qualities and sub-divisons such as the 
primary notes etc. (such as hot, cold, blue, yellow, sweet, bitter and so 
on) their form and so on. 


WAS eG eae aot Be THAT | 
Aleat waif faxcaretat wee | Y.K. 111/69 


(bhitananca syariipam syat kathinyam sneha usnata / 
nodana sarvagamitvam ksityadinam yathakramam //) 


bhutanam: of the physical elements, ca: and, svartipam: the essential, 
syat: is, kathinyam: solidity, sneha: viscidity, usnata: heat, nodana: 
blowing, propelling, sarvagamitvam: all pervadedness, ksityadinam: 
of the earth etc. yathakramam: in due order, accordingly. 

The essential (quality) of earth etc. (water, fire, air and ether (akaSa) 
in due order is solidity, viscidity, heat, blowing and the all- 
pervadedness. 

Note: earth - Solidity 
water - Viscidity 
fire - Heat 
air - Blowing, propelling 
ether - Ali pervadedness 


qeraatit wy RAATAVAAaTS Ua: | Y.K. 111/70 
(siiksmariipani paiica syustanmatranyathava‘navah /) 


suksmaripani: the subtle forms, paiica: five, syuh: are, tanmatrani: the 
tanmitras, the root causes of material substances, athava: or, Aanavah: atoms. 
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The subtle forms of the five (elements) are tanmatras or atoms. 


fra-Rafa-wereneaoreratpeanot | 
Feasaen fe yarerafacaticttert 1) v.K. m7 


t= 


(kriya-sthiti-prakagatma-gunadharmanusarini / 

tredha'vastha hi bhiitanamanvayitvamitiritam //) 
kriya: action, activity, sthiti: steadiness, inertia, prakasatma: luminosity, 
illumination, guna: quality, dharmanusarini: following the charactrictics, 
in conformity with the characteristics, tredha: three-fold, avastha: status, 
condition, hi: certainly, bhitanam: of / the physical elements, 
anvayitvam: immanent-ness, iritam: is called. 


The three-fold condition of the physical elements which is in 
conformity with the characteristics of action, steadiness and luminosity 
is said to be the immanent form of the elements. 


arreetararelard TART | V.K. 11/72 


(bhogapavargayogyatvamarthavattvam tatharipam /) 


bhoga: enjoyment, apavarga: absolution, yogyatvam: eligibility, 
eligibleness, conduciveness, arthavattvam: purposiveness, tath@: also, 
and, ripam: form. 


The Purposiveness form of the elements is the later's conduciveness 
for the enjoyment as well as for absolution. 


aatsfrrnfemguta: arr aaeAtahreras | p.y.s. 114s 


(tato'nimadipradurbhavah kayasampat taddharmanabhighatasca /) 


Thereby, are manifested anima etc. (eight siddhis), and also 


perfection of body and also non obstruction by the properties of the 
elements. 


Tat AAAs Fa YAS A I 
agearyfaarn eeraenter atta th vk. 101/73 
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(gavo vatsanusarinya iva bhiitanyanena ca / 

sankalpanuvidhayini syustanmatrani yoginam //) 
gavo: cows, vatsanusarinya: following the calf, iva: in similar way, 
similarly, bhitani: physical elements, anena: by this here due to the 
mastery over physical elements through samyama upon them. ca: and, 
sankalpanuvidhay ini: obedient to the will, resolve, syuh: become, 
tanmatrani: the tanmatras, yoginam: of the yogis. 


Just as calf follow the cow, similarly it is through this (mastery 
over the physical elements referred in the previous karikas), the 
physical elements and the tanmatras become obedient to the will of 
yogis. 

Note : In this karika, the cow has been compared with yogi and elements with 
the calf. 


afore often aa afer wife a | 
PAA: ABUT Wer ASedewaT Ul V.K. 1/74 


(anima laghima caiva mahima praptireva ca / 
sthiiladetah svariipacca prakamyaim ya‘hatecchata //) 


watt feat afters darazat aatt wa | 
sraaringes ate wwarerat || y.K. 111/75 


(siksmam jitva vasitvaiica yenavasyo vasi bhavet / 
anvayadisitrtvaiica yeneste prabhavapyayau //) 


anima: atomic, laghima: light, buoyancy, caiva: so also, and, mahima: 
voluminous, large, inflation, praptih: (the power of ) obtaining (anything), 
eva: a particle used to strengthen and emphasise the idea, just, quite, itself, 
ca: and, too, sthiilat: through the samyama upon (gross form of the physical 
elements), etah: these, here the above mentioned anima etc., svarupat: 
through (the samyama upon the), generic or essential form (of the physical 
elements), ca: and, prakamyam: freedom of will, ya: that which (is), 
ahatecchata: irresistible will, non-obstruction of desire, siksmam: the 
subtle form of the physical elements, jitva: having conquered, vaSitvam: 
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subduement, ca: and, yena: by which, here through the power of 
subduement, avasyo: non-subduable, vasi: yogi, one who has subdued, 
bhavet: becomes, anyayat: through the samyama upon the immanentness 
of the physical elements, iitrtvam: the lord-hood, sovereignty, ca: and, 
yena: through which, iste: desired, willful, prabhava: origination, api: 
also, yayau: dissolution. 


These (four are the perfections that are attained) through:-'Atomic' 
"buoyance' inflation’ and ‘attainment' these (four) (perfections) 
(proceed) from the (samyama upon the) gross-form (of the physical 
element), and through the samyama upon the generic form of the 
physical elements proceeds the perfection of prakamya (freedom of 
will or fulfillment of desire) i.e. non-obstruction of desire and having 
conquered the subtle-form (through samyama) (of the physical 
elements) the perfection of subduement is obtained due to which the 
yogi becomes unsubduable; and through the samyama upon the 
immanentness of the physical element, the perfection called 
‘sovereignty’ is obtained from which the yogi can willfully desire the 
origination and dissolution (of physical elements). 


aa arraattandarararn: | 
Ya-aapaSs eae Beep Rafa: 1 v.K. 11/76 


(yatra kamavasayitvamarthavattvajayattatah / 
bhita-tatprakrtinanca syat samkalpanuga sthitih //) 


yatra: where, kamavasayitvam: volitional effectivity, capacity to fulfil 
desires, by which one's volition is truly always effective, kind of perfection 
due to which the physical elements and the immediate origination source 
theirof i.e. tanmatras abide by the yogi’s will, arthavattva: purposiveness, 
jayat: through conquering, tata: from that / due to iti.e. kamavasayitvam, 
bhita: physical element(s), tat: its ie. of the physical element, 
prakrtinam: of the origination source, here tanmatras, ca: and, syat: 
happen, samkalpanuga: abiding by the desires, sthitih: state. 


By conquering through the samyama upon the purposiveness of 
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the physical elements there is the attainment of volitional effectivity 
(kamavasayitva) due to which, physical elements and their material 
cause i.e. tanmatras abide by the desires of yogi. 


Wat aet Naas area wae | 
yee area waeqafireneay | y.K. 10/77 


(et@ astau bhaveyusca kayasampattatha bhavet / 

bhitaigsca ka iyvadharmanam bhavedanabhighatata //) 
eta: these, the eight perfections described in the previous karikas, astau: 
eight, bhayeyuh: are attained, take place, obtained, proceed, ca: and, also, 
kayasampat: bodily perfection, excellence, tatha: and, also, bhavet: 
happens, takes place, bhitaih: from the physical elements, ea: and. also, 
kayadharmanam: qualities of the body, natural characteristics of the body 
(properties), bhavet: happens, anabhighatata: non-obstruction, non- 
affliction. 

There from (from bhuta-jaya) proceed these eight perfections and 

also the bedily perfection and there is no affliction of bedily 
characteristics through the physical elements. 


RUA AAS TT TAT | P..S. 11/46 


(ripalavanyabalavajrasamhananatvani kayasampat /) 


Bodily perfections consists in graceful form, beauty, strength and 
unsurmountability by thunderbolt. 


eu BT wavs awag zeeete: | 

TARTAAAMATS STAHL AAT ACH | -Y.K. 1/78 

(suripata ca lavanyam vajravad drdhasamhatih / 

Sariravayavanaica kayasampat tatha balam //) 
surupata: graceful form, ea: and, lavanyam: beauty, vajravat: like the/ 
similar to thunderbolt, (Vajra - god Indra's weapon said to be highly 
unbreakable and hardest), drdhasamhatih: massive compactness, solidity, 
Sariravayavanam: of the bodily limbs, ca: and, kayasampat: bodily 
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perfection, tatha: and, as well as, balam: strength. 


The graceful form, beauty, massive compactness like thunderbolt 
and strength of the bodily limbs comprise the "perfection of the body", 


TeurRaenieraraaearaesaanersaarat: | p.y.s. 1/47 


(grahanasvariipasmitanvayarthavatvasamyamadindriyajayah/) 


Through samyama over the forms of apprehension, essence, | am 
ness, inherence and purposefulness of senses, (there is) conquest over 
sense organs. 


Dent a wed a alert aers-aa | 
areas eitearont wat wey AeA UL ¥.K. 111/79 


(grahane ca svariipe ca hyasmitayam tatha'nvaye / 
carthavattve hrsikanam jayo riipesu samyamat //) 


grahanam: apprehension, ca: and, svartipe: upon the essence, the essential 
form, ca: and, hi: certainly, asmitayam: upon the egoism, I-am-ness, 
tatha: and, also, anvaye: upon the immanance, upon the immanent form, 
arthavattve: upon the purposiveness, hrsikanam: of the sense organs, 
jayo: conquest, riipesu: forms, ca: and, samyamat: through the samyama, 


Through the samyama upon the forms of apprehension, essence, 
egoism, immanance and the purposiveness of the senses there is the 
conquest over the sense organs. 


Tent dean ered sereratfagherat | 
SG Wee: Ute Barat Gas: Vt v.K. w/80 


(grahanam cendriyanam syat Sabdasparsadivrttirya / 
svariipam Sabdasparsadih pratyekam sattviki khyatih //) 


grahanam: apprehension, ca; and, indriyanam: of the sense organs, syat: 
may be, SabdasparSsadi: sound, touch, etc. yrttih; behaviour, functioning, 


ya: that which, svaripam: one's own nature, the essential form, nature, 
Sabdasparsadih: sound, touch, etc., pratyekam: each one, sattviki: full 
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of sattva, genuineness, khyatih: cognition, knowledge. 


The apprehension is, (nothing but) the behavioural functionings 
of the sense organs towards their objects such as sound, touch ete. 
And the essential nature/form of each sense organ is its means for 
specific genuine cognition of sound, touch etc, 


afer aque wart aqeyever: =: | 

aratrardiara a fasta yagi) v.K. 10/81 

(asmita tadupadanam tani tadvyiihabhedah syuh / 

anvayitvarthavattve ca vijneye bhitavadripe //) 
asmita: egoism, tad: its, here of the sense organ, upadanam: material 
cause, tani: of those here the sense organs, tad: its i.e. of the egoism, 
vyuhabhedah: different arrangements, syuh: are, anvayitva: 
immanentness, arthavattve: purposiveness, ca: and, vijneye: should be 
known, bhitavat: similar to the physical elements, like the physical 
elements, ripe: form. 


Egoism is the material cause of that (sense-organs). Those (the sense 
organs) are its (egoisms) different arrangements. The immanentness 
and purposiveness should be understood in the fashion similar to the 
forms of physical elements (discussed in the previous karikas). 


adt Wabataed fraeora: Waa | e.y.s. 048 


(tato manojavitvam vikaranabhavah pradhanajayasca /) 


From that there is (attainment of) speed similar to mind, attainment 
of knowledge without instrumentality and mastery over the first cause. 


STATA ARKea MeTAs SIT AI 
Beemtantir grt ghrrate 
water weet at fergpeitat Senet: \ 
Reudteta: Satanfereat fe fares: 1) vac. ms2 
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(anuttamo manstulyo gatilabhagca khani ca / 
syurdehanirapeksani dirarthe vrttimantyapi // 
sarvasam prakrtinaiica vikrtinam jayastatah / 
madhupratikasamjnah syuretastisro hi siddhayah /) 


anuttamah: unsurpassable, manstulyah: identica! with / similar to the 
mind, gatilabhah: movement accomplishment, attainment of speed, ca: 
and, khani: all! pervading (like the sky), all pervadibility, syuh: come into 
being, dehanirapeksani: disembodied,without depending upon physical 
body. dtrarthe: distant object, vrttimanti : endowed with the functioning, 
api: moreover, also. sarvasam: of the entire, of all, prakrtinam: of the 
complete prakrti, ca ; also, vikrtinam: of the evolutes, of the modifications, 
transformations, jayah: victory, tatah: from that i.e. from the victory / 
mastery over the sense organs, madhupratika: the technical term assigned 
to 'manojavitva’, 'vikaranabhava’, 'pradhana jaya’ lit. 'tarned towards honey, 
samjnah: designation, name, appellation, syuh: come into being, etah: 
these, tisrah: three, hi: certainly, siddhayah: perfections. 


From that (i.e. the victory over sense-organs) there is on the part 
of the mind, attainment of perfections like unsurpassable speed and 
all-pervadibility. He becomes disembodied and endowed with the vrttis 
functioning with respect to even distant objects. And there is the 
mastery over entire prakrti as well as its evolutes. These three 
perfections are designated as 'Madhupratika'. 


PAPUAN SMA AAHATEIGe AdaGaAs | P.y.s. 10/49 


(sattvapurusanyatakhyatimatrasya 
sarvabhavadhisthatrtvam sarvajnatrtvaiica / ) 


To the knower of the very distinction between sattva and purusa, 
there is the attainment of mastery over entire existence as well as 
(attainment of) omnisciencehood. 


Weeaararerat wer at dae: | 
walfeergar faela adage a 1 v.K. 1183 
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(pumbuddhyoranyatakhyatau pratisthasya ca cetasah / 
sarvadhisthatrta sidhyet sarvajnatrtvameva ca //) 


wa aT TUNA eeaaataiaad | 
Sarena art aa fadest 1 v.K. 1/84 


(sarva bhava gunatmano drsyatvenopatisthante / 
traikalabhavavijianam jnane tatra vivekaje //) 


pumbuddhyoh: between the purusa, consciousness principle and the 
intellect principle. anyatakhyatau: in the realization/knowledge of the 
distinction between (purusa and intellect principle), pratisthasya: of the 
one who is well established (in), ca: and, cetasah: of the citta, sarya: all, 
entire, adhisthatrta: a superintendent-ship, sidhyet: accomplishes, sarva: 
all, entire, jnatrtvam: knowerhood, eva: itself, ca: and, sarva; all, entire, 
bhavah: existants, being, gunatmAno; of the nature of gunas, drSyatvena: 
as the seen, upatisthante: are (being) present, traikalabhavavijnanam: 
knowledge being in (all the) threefold time, jfiane: in the knowledge, tatra: 
there, vivekaje: in the discriminate-discernment. 


The citta (i.e. yogi) well-established in the knowledge of the 
distinction between the Purusa and the intellect, accomplishes the 
superintendentship over and the knower-hood of entire (existence). 
The entire existence which is of the nature of gunas is present before 
yogi, as the ‘seen’ (this is the meaning of presidentship over entire 
existence) and due to the knowledge born of discriminate-discernment, 
there is the knowledge of being in all the three-times (past, present 
and future) (This is the meaning of 'the knowerhood of entire 
existence). 


aarrarefe ataaiterert sara | P.y.s. 111/50 
(tadvairagyadapi dosabijaksaye kaivalyam /) 


By renouncing even that there is dwindling of the seeds of defects 


leading to isolation. 
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fadat q ada teat ait aera | 
aad saat water saen 11 yv.K. w/s8s 


(vivekaje tu sarvajne aisvarye capi vairagyat / 
samksaye klefabijanam bhitimargena kaivalyam //) 


vivekaje: born of discriminate-descernment, tu: nevertheless, on the 
contrary, but, sarvajne: all knower-hood, aigvarye: the sovereignty, 
presidentship, ca: and, api: also, even, vairagyat: through the renunciation, 
samksaye: after having the attenuation, klesabijanam: the seed of the 
afflictions, bhitimargena: through the path of vibhitis, kaivalyam: 
aloneness, liberation. 


Nevertheless it is through the renunciation (vairagya) of 'all 
knower-hood' and also of 'presidentship of entire beings' born of 
discriminate-descernment and thus having the (complete) attenuation 
of the seeds of afflictions, thus is the liberation, through the path of 
vibhiti. 


RATAN APSA GRETA E TA | P.Y.S. 1/51 


(sthanyupanimantrane sangasmayakaranam punaranistaprasangat /) 
There should be no attachment or feel self aggrandizement (for 
not getting attached) on the invitation of presiding deities (of various 


pleasure giving objects) lest it may again lead to undesirable 
consequences. 


Waal wer aretet abit wears: | 

FETT TET WaT a ait wef: 11 y.K. 111/86 

(pravrtto yasya caloko yogi prathamakalpikah / 

rtambhara yasya prajia sa yogi madhubhimikah //) 
prayrttah: dawn commenced, begun, yasya: whose, ca: and, alokah: 
transcendental knowledge, yogi: yogi, prathamakalpikah: lit. primary 
adept, rtambhara: full of eternal truth, yasya: whose, prajnia: higher 
knowledge, intellect, sa: that, yogi: yogi, madhubhumikah: one 
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belonging to a stage of yoga called Madhubhumi. 


A yogi in whom there is (just) a dawn of transcendental knowledge 
is termed as prathamkalpika-primary adept. (A yogi) whose intellect 
is full of eternal truth is termed as a dweller of Madhubhumi. 


wamifegdta: eae yahraasit ari 

faretrimraradtaes wrdeq |) y.K, 11/87 

(prajnajyotistrtiyah syad bhiitendriyavasi yogi / 

cittahaniratikrantabhavaniyasya karyantu //) 
prajnajyotih: flame of light, trtiyah: the third, syat: happens to be, can 
be, bhiitendriyavasi: conqueror of physical elements and sense organs, 
yogi: yogi, cittahanih: lit. desctruction of citta, here the dissolution of 
citta, atikrantabhavaniyasya: a technical term for yogi who has reached 
the fourth stage of yoga, lit. it means 'Transcendent Cogitator', karyam: 
mission, function or be done, tu: nevertheless. 


The yogi who has conquered the physical elements and sense organs 
is third one and termed as the 'flame of Intellect'(prajna-jyoti), And 
the fourth is termed as 'Transcendent Cogitator' (atikranta- 
bhavaniya) and whose function, nevertheless, remains to dissolve the 
citta. 


wafer taeararaa: | 
abt ate aacd forq: aperat fe 7 11 y.K 11/88 


(sthanibhirdivyabhogartham devairupanimantritah / 
yogi kurvita kaivalyam lipsuh saigasmayau hi na //) 


sthanibhih: from the local, from the particular places, here presiding deity, 
divya: divine, bhogartham: for the sake of enjoyment, devaih: by / from 
the deities or gods, upanimantritah: having invited, upon the invitation, 
yogi: yogi, kurvita: should do, kaivalyam: isolation, liberation, lipsuh: 
desirous of securing/ attaining/getting etc. sanga: contact, to keep company 
with, smayau: arrogance, conceit, pride in, self-aggrandizment, hi: 
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certainly, ma: no, not, never. 


When invited by presiding deities for the sake of enjoyment, a yogi 
desirous of attaining Isolation, should abstain from keeping company 
with (the deities) or (incline towards) self-aggrandizement. 


warcraraant Hef fratad warssaa feea | 
wret ater werparfaticeron abretrer aficereta: 
wad 7 forage afaatseq 1) y.K. 189 


(samsaragnau maya‘ho vipacanamanigam vedyamanena ghore 
janmapayandhakare mahati viparivarttam maya, 'ptena distya / 
prapta ksema mahaklesatimiraharana yogadipasya diptirlabdhalokah 
pateyam na visayamrgatrsnadrsa vancito'ham //) 


Ua Aen A Sala Bs GES alia | 
aatsPremeg: eared Genarenfehit: Ga: 11 vik. mv90 


(evam matva na kurvita smayam sanganca yogavit / 
yato'nistaprasangah syat trtpramadadibhih punah //) 


samsara: transmigration, mundane existence, the world, agnau: in the 
fire, maya: by me, myself, aho: a particle showing surprises or wonder, 
vipacanam: getting roasted, being burnt, melt, anisam: continually, 
incessantly, vedyamanena: by one having understood, ghore: in the 
horrible, awful, janma: birth, apaya: departure, death, passing away, 
andhakare: in the darkness, mahati: copious, intense, thick, dense, 
viparivarttam: while wandering about, maya: by me, aptena: having 
obtained, gained through revelation, distya: fortunately, luckily, prapta: 
obtained, ksema: beautitude, protecting, safe guarding, maha: gross, klesa: 
afflictions, timira: darkness, here pain, harana: that which removes, takes 
away, yogadipasya: of the lamp of yoga, diptih: luster, brightness, 
labdha: having obtained, alokah: light, luster, pateyam: (let me) fall, 
na: not, never, visaya: objects (world, sensuous), mrgatrsna: mirage, 
dréa: through vision, vaiicito'ham: I am freed, have escaped from, evam: 
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in this way, thus, matva: having (so) considered, na: not, never, kurvita: 
should do, perform, smayam: self-aggrandizment, smile with pride, 
sangam: to keep company with, ca: and, yogavit: yogi, knower of the 
Yoga, yato: for, since, because, so that, anistaprasangah: undesirabie 
consequences, lit. undesirable occasion, syat: may, trt: cravings, thirst, 
pramadadi(bhih): carelessness, etc. (due to...), punah: again. 


"I, who have been continuously roasted in the horrible fire of 
transmigration and while wandering in copious darkness of birth and 
death have fortunately obtained the safe-guarding, luster of the lamp 
of yoga that destroys/removes darkness of gross afflictions. Having 
obtained the luster f am (now) freed from the mirage of worldly objects 
(so) let me not fall back into it" while thus considering the knower of 
yoga should never engage in self-aggrandizment and keep company 
with (divine local deities) lest there will be over again undesirable 
consequences owing to the cravings and carelessness etc.. 


aurea: Baa faa AMA | P.y.S. 11/52 
(ksanatatkramayoh samyamad vivekajam jnanam /) 


Through the samyama upon the moment and its sequence, there is 
the knowledge born of discriminate discernment. 


hats ; dam | 
frarentrdtret airs: waaeht 1 y.K. 191 
(ksanatatkramayorjnanam tarakakhyam vivekajam / 
vivekakhyatihinasya yoginah samyamadapi //) 
ksana: moment, smallest time unit, tat: its, here moment's, kramayoh: of 
the sequence, jnanam: knowledge, tarakakhyam: said to be taraka, lit. 
that, which helps to 'cross-over', vivekajam: born of discriminate - 
discernment, vivekakhyatihinasya: to/of/for the (yogi) devoid of 
discriminate-discernment, yoginah: for the yogis, samyamat: through 
the samyama, api: even, too, also. 


Even upon the yogis devoid of 'viveka-khyati' there dawas the 
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knowledge born of discriminate-discernment known as taraka (the 
knowledge which helps to 'cross over' the samsara) through the 
samyama upon the moment’ and the ‘sequence thereof". 


uae area aot waar fatrar: | 
werag: aot sare we: YT aA: 1 v.K. 111/92 


(paramanurhi kalasya ksano jneyasca vikriyah / 
sambhaveyuh ksanam vyapya kramah pirvasya cottarah //) 


paramanuh: atom, hi: certainly, kalasya: of the ‘time’, ksano:moment, 
jieyasca: also to be known, vikriyah: transformations, sambhaveyuh: 
will spring, up, origin, ksanam: moment, vyapya: to be pervaded, 
kramah: sequence, purvasya: of the previous, prior, antecedent, ca: and, 
uttarah: subsequent, following, later. 


"Moment' is certainly to be known as the atom of time (and) 
transformations spring up as pervaded by the moment and sequence 
is of antecedent and (immediately) subsequent (moments). 


aos wrfaat year a add fe seq: | 
werefaenmrd weret aferfran: 11 y.K. 111/93 


(ksanasca bhavino bhita na yarttante hi vastutah / 
tasmadavidyamanaste padartha buddhinirmitah //) 
ksanah: moments, ca: and, bhavino: future, bhiita: past, na: never, not, 
varttante: exist, hi: certainly, vastutah: as a matter of fact, tasmat: 
therefore, avidyamanah: non-existing, te: these, i.e. past and future 
moments, padarthah: objects, things, buddhinirmitah: created by the 
intellect, mentally created. 


As a matter of fact there exist no future and past moments; these 
(past and future) things are non-existing as they are mental creations. 


acta ae senate rece: | 

SAA: AORTA AeaTeRUT AT 

fadenstsan art A ati ayyat | v.K. 111/94 
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(atitanagatam vastu yasmadasti svarapatah / 

varttamanah ksanastasmat sattvadhikaranam matam / 

vivekaje'krame jnane sa ksano hyanubhuyate //) 
atita: past, anagatam: future, lit. yet not come, vastu: things, objects, 
yasmat: because, from which cause, asti: is, exists, svarupatah: inherently, 
to be in one's own form, varttamanah: the present, ksanah: moment, 
tasmat: therefore, sattvadhikaranam: substratum of existence, reality, 
matam: doctrine, said to be, vivekaje: bron of viveka i.e. discriminate 
discernment, akrame: non-sequential, jane: in the knowledge, sa: that, 
ksanah: moment, hi: certainly, anubhuyate: experiences, is experienced. 


It is because the past and future things exist (only) inherently (i.e. 
in their own cause in indivisible form) therefore, the present moment’ 
(alone) is stated to be the substratum of the existence. Such a moment 
is certainly experienced (by the yogi) in the non-sequential knowledge 
born of discriminate-discernment. 


miamannestaasaaerqerareta: wear | p.y.s. u/s3 


(jatilaksanadeSairanyata 'vacchedattulyayostatah pratipattih 4 


After that, there is the knowledge of difference between 
indistinguishable objects identical due to genus, characteristic mark 
and space. 


aa adaws adorns 
aq-facenst ATA | P.y.s. 10/54 


(tarakam sarvavisayam sarvathavisayamakramanceti 
tad-vivekajam jnanam /) 


That knowledge arising out of discriminate discernment is 
liberative, inclusive of everything, pertaining to all the conditions and 
non-sequential/simultaneous. 


wifroatvrarara qed eat a afer: | 
paanietaast qed faareararat: 1 y.K. 9s 
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(jatilaksanasamyacca tulye dese ca samsthiteh / 
dravyayorbhedavijianam tulyam vijnayamanayoh //) 


We wauhrae ae ae alec | 
Qa ade ae SAMA | V.K. 111/96 


(jfianam svapratibhottham tat tarakam yadvivekajam / 
yugapat sarvatha sarvam khyapayettadanuttamam //) 


jati: genus, laksana: a characteristic mark, samyat: owing to the similarity, 
identity, ca: and, tulye: similar, identical, same, deSe: in the place/space, 
ca: and, samsthiteh: placed in, dravyayoh: of the substances, things, 
bheda: difference, distinctness, vijianam: knowledge, understanding, 
tulyam: similar, identical, vijhayamanayoh: being known as, cognized 
(as), appearing as, jnanam: knowledge, svapratibhottham: arising out 
of one's own intuition, intuitive potentiality (not due to instruction from 
others), tat: that, tarakam: lit. that which helps to cross over, yat: which, 
that which, vivekajam: born of discriminate discernment, yugapat: 
simultaneous, non-sequential, sarvatha: at all times, completely, Sarvam: 


all, everything, khyapayet: makes known, tat: that, anuttamam: 
unexcelled. 


Taraka is a knowledge born of discriminate-discernment, arising 
cut of one's own intuition (and is not due to instructions from others), 
is unexcelled, makes known everything all at once simultaneously and 
it is through it alone the difference among the things is apprehended 
which otherwise appear similar on account of same genus and 
characteristic mark and are placed at one and the same place, 


wrayqeaat: Berard aaeay | p.v.s. 10/55 


(sattvapurusayoh Suddhisamye kaivalyam /) 


Upon the similarity of purity between pure intellect and purusa, 
(there ensues) the isolation. 


daaelaar da viewwert feat: | 
Fe: Brame art year weftay th v.K. 10197 
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(samkleSahinata caiva paurusapratyaye sthitih / 
buddheh suddhistatha samyam purusena saheritam //) 


arakearra ara: Baw | 
Taal aa Wa: ETE | 
Qieard a daa: arr faerfer 11 y.K. 101/98 


(aupacarikabhogasya hyabhavah suddhirucyate / 
sattvasamyam tatha pumsah svaripakhyatirisyate / 
§uddhisamye ca pumbuddhyoh kaivalyamatha sidhyati /) 


samklesahinata: toyally/properly devoid of kleSas! afflictions, eaiva: and 
also, itself, paurusa: of the purusa, pratyaye: in the experience, sthitih: 
steadied, buddheh: of intellect, Suddhih: purity, tatha: and, samyam: 
similarity, purusena saha: with the purusa, iritam: stated. aupacarika: 
formal, bhogasya: of experience, hi: certainly, abhavah: non-existrence/ 
absence, Suddhih: purity, ucyate: said, sattva: pure intellect, samyam: 
similarity, tatha: and, pumsah: conscious principle, purusa, svartipa: 
one's own form, khyati: knowledge, realization, isyate: required/obtained, 
Suddhisamye: upon similarity of purity, ca: also, and, pumbuddhyoh: 
of the purusa and intellect, kaivalya: isolation, atha: now, sidhyati: gets 
accomplished. 


Being totally devoid of klesas (afflictions) is itself being steadied in 
the experience of purusa and then purity of intellect is stated to be 
similar to (the purity of) purusa, purity is definitely to be the absence 
of formal experience and again this similarity among the intellect and 
purusa is regarded to be the realization of ones own nature, and now 
upon the similarity in the purity of purusa and the intellect isolation 
gets accomplished. 


ga areratirad-siteRerre-arva-fartararar 
arrenitenra gaa: Ge: 1B 
(iti simkhyayogacarya-Srihariharananda-aranya-viracitayam 

yogakarikayam trtiyah padah //3/f} 

Thus ends the Third Chapter of Yogakarika written by Samkhya- 

yogacarya Sri Hariharananda Aranya. 
He se a ae a 
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ae apreatayr | 


(atha yogakarika /) 
Now the Yogakarika 


Uh Ser aqehs UTE: 1 


(atha caturthah padah) 


Now begins the Fourth Chapter 


watetrraaaaat: frea: | p.y.s.1v/1 


(janmausadhimantratapahsamadhijah siddhayah /) 


Perfections are born of birth, medicine, mantra, austerity and 
samadhi. 


TA: WTA HOTT A 
wahnraa aed wes Wet frat 1) yv.K. vii 


(sasadhanah samadhistadavantaraphalani ca / 
samproktanyatra kaivalyam phalam mukhyam vicaryate //) 


sasadhanah: alongwith the means, samadhih: samadhi, tad: its i.e. of 
the samadhi, avantara: secondary, phalani: fruits, results, effects etc. 
ca: and, samproktani: duly stated, atra: here (now), kaivalyam: isolation, 
liberation, phalam: fruits, results, effect, mukhyam: primary, vicaryate: 
is being considered, thought over. 


(So far) Samadhi, alongwith its means, and its secondary results 
etc. are duly stated (now) here the primary result i.e. isolation is being 
thought over. 


watea-aanias wasa fags: | 
aia aad: Use a anf: | vc. v2 


(janmausadhi-tapojasca mantrajascaiva siddhayah / 
vyanjita vyanjakaistaistaih panceti ca samadhijah //) 


226 


KAIVALYA PADA 


janma: birth, ausadhi: medicinal, medicine, tapojah: born of austerities, 
ca; also, mantrajah: born of mantras, a sacred formula of one or more 
letters, eva: these only, just (these), siddhayah: perfections, vyanjita: 
manifested, vyanjakaih: through the indicators, expressions, taih taih: 
through those respective, paiica: five, iti: thus, ca: and, samadhijah: born 
of samadhi. 


The perfections born of birth, medicine, austerity and mantra are 
(the four) manifested through their respective indicators where 
perfection as born of samadhi is the fifth (perfection). 


WAIT: WATT | P.v.s. 1v/2 


(jatyantaraparinamah prakrtyapurat /) 


Transformation into another species is due to abundance of prakrti. 


feat eeFeanns oiomts=rontery | 
wpa Cafes adage | v.K. IVs 


(siddhyam dehendriyananca parinamo'nyajatisu / 
prakrtyanupravesat syadindhane'gnipravesavat //) 


siddhyam: during the perfection, power, deha: body, indriyanam: (of 
the) organs, ca: and, parinamah: transformation, anyajatisu: in another 
class, species, kind, prakrti: nature (world-ground) here the material cause, 
anupravesat: by entering intensely into, syat: may be, happens, takes 
place, indhane: in to fuel, agni: fire, praveSavat: similar to the entering 
(of fire into the fuel). 


Just as the entrance of fire into the fuel (causes the transformation 
of fuel into the fire) similarly during the perfections it is the entrance 
(abundance) of prakrti (itself) (causes) the transformation of body 
and sense-organs into another species or class. 


ata wpdalsagan seater steer: | 
fafirearativennt aifaerqett @ ae 1 y.K. 1Vvi4 
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(santi prakrtayo'sankhya antarnistha uditvarah / 
nimittaistasvabhivyakta kacidaparyyate ca tat //) 


santi: are, existing, prakrtayah: (several) natures, world-grounds, 
asankhya: innumerable, infinite, antarnistha: inbuilt/placed in, containing 
in internal organs, uditvarah: manifestable, nimittaih: through the efficient 
causes, tasu: among/out of those i.e. among the un-manifested infinite 
world-grounds, abhivyakta; when gets manifested, kacit: some one, 
apuryyate: floods out. flows i.e. gets manifested, ca: and, tat: lit. that, 
here the body and sense-organs. 


In the internal organ there subsist inbuilt (as they are) infinite 
(worth) manifestable (potential) world grounds (prakrtis), from which, 
owing to the efficient causes, certain potential world-ground gets 
manifested, and thereby (body and sense-organ) flow out. 


Pirate apd aoniqey aa: afta | p.v.s.1v3 


(nimittamaprayojakam prakrtinam varanabhedastu tatah ksetrikavat / 


) 


Efficient cause is not the cause of evolution of prakrti, It only 
removes the obstructing factors like that of a farmer. 


anivda ff ee wadeieh a aq | 
A oe Wplrmrecare weet watt 11 v.K. 1v/5 


(karmanyeva nimittam syat prakrtervyafiijakam ca tat / 
na tat prakrtikaryyatvat prakrtinam prayojakam //) 


yarenttarg Pe at ae we | 
waar waded ae Waa: ard | 
meearat qararat eqAT 1 v.K. 1v/6 


(plavayatyalibhedacea nimnam ksetram yatha jalam / 
svayameya prayartante tatha prakrtayah ksaye / 
svasvanimittabhavanam yathayogyena hetuna //) 
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karmani: actions (good and bad past actions of man), eva: that alone, 
itself, nimittam: efficient cause, syat: may be, prakrteh: of the prakrti, 
of the nature, vyanjakam: manifesting, ca: and, tat: that, here the prakrti 
of body and sense organ, na: not, tat; that, prakrtikaryyatvat: because 
of (its being) effect of prakrti, prakrtinam: of the nature, world grounds, 
prayojakam: stimulator, plavayati: flows, floods, ali: mound, bhedat: 
due to the breaking, ca: and, nimnam: lower, ksetram: fields, yatha: just 
as, jalam: water, svayameva: by itself, pravartante: proceeds, moves 
forward, commences, tatha: similarly, prakrtayah: natures, world 
grounds, ksaye: on dwindling, after dimunition, sva: one's own, sva: 
respective, of one's own, animitta: lit. non-efficient cause, here contrary 
to efficient cause, antagonistic to efficient cause, bhavanam: of the beings, 
factors, yathayogyena: suitable, proper, hetuna: through / by the cause. 


The actions are merely the efficient cause of the manifestation of 
the world ground of that i.e. the body and sense organs for, they being 
the effects (of prakrti), can never be the stimulators. Just as, when the 
mound is removed, the water-flows forward towards the lower fields, 
similarly, after the dimunition of their respective factors antagonistic 
to the efficient cause, through the appropriate cause, the prakrti flows 
out on its own. 


ange fara wit: arbsqufaete ger 

faenifarrt aga wala: weradet 1 y.K. 1v/7 

(ardratve vigate cagnih kasthe'nupravised yatha / 

vidharmavigate tadvat prakrtih sampravartate //) 
ardratve: (upon) wetness, vigate: having gone, disappeared, ca: and, agni: 
fire, kasthe: in the wood, anupravised: enters soon, yath@: just as, 
vidharmavigate: having disappeared the nonconducive qualities, tadvat: 
like that, similarly, prakrtih: the world-ground, sampravartate: lit. 
proceeds, moves forward, here evolves. 


Just as soon after the disappearance of wetness, there enters the 
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fire into the wood similarly as soon as the non-conducive qualities are 
disappeared the prakrti evolves. 


Afaquetera frarisaaart fe | 
aarsfirenad afar sear eae wees: 11 v.K. IVs 


(mUrtisipalanisthasu viyoge'vayavanam hi / 
yatha'bhivyajyate kacit tatha syat prakrtervyaktih //) 


miurtisu: in the forms, idols, statues, upalanisthasu: contained in the rock, 
viyoge: having separated, subtracted, severed, avayavanam: of the parts, 
hi: certainly, yatha: just as, abhivyajyate: manifests, kacit: certain, some 
one, tatha: similarly, like that, syat: happens to be, prakrteh:; of the world 
ground, vyaktih: manifestation. 


Just as, the rocks, wherein (several) statues are inbuilt, when the 
(unnecessary) parts are separated, there certianly is the manifestation 
of certain statue, similarly happen to be the manifestation (in the case) 
of prakrti. 


Fratnferaraferararart | p.y.s. 1v/4 


(nirmanacittanyasmitamatrat /) 


From the am ness itself cittas are evolved. 


wot aera aguas Baa: | 
fatemtrantg aq art Prater 
eat Yara: ari eos aait 1 y.K.1Vv/9 


(karanam hyasmitamatram tadupadaya cetasah / 
tisthedapratisargad yad yogi nirmanacetasam / 
hetau bhiitanukampadeh karoti svecchaya vasi //) 


karanam: cause (material) hi: certainly, asmitamatram: the [-am-ness 
alone/itself, tat: that, here 'asmita’, upadaya: having appropriated, cetasah: 
of the 'citta’ tisthed: stands, here exists, apratisargat: uptil the dissolution, 
yad: which, yogi: yogi, nirmanacetasam: created consciousness, 
individualized consciousness, hetau: for the sake of, with the intention of, 
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bhiitanukampadeh: for the sake of compassion etc. on the creatures, 
karoti: makes, does, svecchaya: through the free will, one's own will, 
vasi: yogi, having control oyer oneself. 


The yogi, who due to the compassion on the creatures, forms the 
created consciousness by appropriating the I-am-ness alone - the 
(material) cause of the 'citta' - through one's free will, which exists 
until the dissolution, 


wafate water Frrteatarany | p.y.s.1vis 


(pravrttibhede prayojakam cittamekamanekesam /) 


Towards the different tendencies among several minds, single mind 
is the stimulator. 


art fratntrarat seater walter | 
fafieita saat vat fet: wera: 11 v.K. vito 


(yogi nirmanacittanam bahiinaiica prayojakam / 
nirmimite manscaikam tato bhinnah prayrttayah //) 


yogi: yogi, yoga sadhaka, nirmanacittanam: of the created cittas, 
bahiinam: of the several, many, ca: and, also, too, prayojakam: 
stimulator, stimulating, nirmimite: creates, manah: mind, ca: also, ekam: 
one, tatah: from it, that, bhinnah: different, pravrttayah: activities, modes 
of behaviour, propensities. 


Along with the several created minds the yogi creates one 
stimulating mind too also to which there are different modes of 
behaviour. 

WA AMSAT | OP.Y.S. 1V/6 
(tatra dhyanajamanaSayam /) 
Among these (only) born of dhyana is without deposit of actions. 
wearafeaent frafary wag | 
eet aiff a wrarraqeary Ul vik. rvs 
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(samskarasahitadyani siddhacittesu pancasu / : 
dhyanajam yogicittanca na syadasayamilakam //) 


samskara: subliminal activator(s), sahita: alongwith (accompanied) 
adyani: the first ones, here the first four out of five means of 
| accomplishments through birth, etc. siddhacittesu: out of/ among the 
accomplished cittas, paficasu: out of five, dhyanajam: born of dhyana, 
yogicittam: the citta of the yogi, ea: and, na: not, syad: happens to be, 
may be, aSayamilakam: having the deposits at root. 


Among the five accomplished cittas the first four are along with 
the sub-liminal activators (whereas) (only) the citta of yogi born of 
dhyana (accomplished through dhyana) happens to have no deposits 
i at its root. 


| aan atrt fafratrater | p.ys.1vi7 


(armasuklakrsnam yoginam trividhamitaresam /) 


The yogi's action is neither white nor black, other's is of three kinds. 
| ayRH at VIA ae: | 
| PM We en frat Hatter fren waa Ul yak. 1vi2 
} 


(aSuklakrsnakarma syanmumuksoryogino yatah / 
krsnam Suklam tatha misram karmanyesam tridha bhavet //) 


asukla: non-white, akrsna: non-black, karma: action, syat: happens to 
be, mumuksoh: of the desirous of liberation, isolation, yoginah: of the 
yogi, yatah: where as, krsnam: black, Suklam: white, tatha: and, 
misram: mixed, karmani; actions, esim: of these, tridha: three-fold, 
bhavet: becomes. 


The action of the yogi - desirous of isolation - happens to be non- 
white and non-black, whereas in the case of others the action becomes 
three-fold-viz, black, white and mixed. 


| FO TaHe ot as arieenfeary | 
TENS HA: HOTA Aa: 1 V.K. V3 
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(krsnam duhkhaphalam karma Suklam dhyanadisalinam / 
paranugrahapide stah krsnasuklamubhe yatah //) 


krsnam: black, duhkhaphalam: pain as result, resulting into pain, karma: 
action, §uklam: white, pleasure giving action, dhyanadisalinam: of the 
sadhaka possessed with / endowed with meditation etc. para: others, 
anugraha: kindness, oblige, pide: pain, trouble, injury, stah: are, 
krsnasuklam: black and white, ubhe: both, yatah: because of, since. 


The actions of vicious persons are black and have pain as their 
result, and of the sadhakas possessed of meditation etc. are white (and 
have pleasure as their result) (whereas the actions in the case of others) 
since they involve both the kindness and injury to others are white 
and black both (i.e, have the mixed results). 


qraqatente: wreaerrat a | 

aerate frat aifraaar it y.K. rv 

(punyapapavinasi syadasuklakrsnakarma ca / 

yaddagdhakiesabijens kriyate yogicetasa //) 
punyapapavinasi: destroyer of merit and demerit, syat: happens to be, 
aSukla; non-white, akrsna: non-black, karma: action, ca: and, yat: that 
which, dagdha: burnt, kleSabijena: with the klea as root, seeds, kriyate: 
is being performed, yogi: yogi, cetasa: through/by/with the citta. 

The actions that are being performed by a yogi with the citta having 


burnt kleSas as base happen to be neither white nor black and therefore 
destroyer of merit and demerit (both). 


arerrearpyMaeaeaeart | P.y.s. 1/8 


(tatastadvipakanugunanamevabhivyaktirvasananam /) 


Thereafter, there is the manifestation of subliminal impressions in 
accordance with its (actions) fructifications. 


WATS PACHA BEART AAA aT: | 
Vaearteisy: TRAPATT: 11 Y.K. IV/15 
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(janmadinam vipakinam samskara vasana matah / 
Sukladikarmabhirvyanjyuh svasvanugunayasanah //) 


janmadinam: of the birth, etc., vipakanam: of the fruition, maturation, 
samskarah: subliminal activators, subliminal impressions, vasanah: 
subliminal-traits, cravings, matah: considered, said to be, stated to be, 
Sukladi: the white etc., karmabhih: through the actions, vyaijyuh: are 
manifested / will be manifested, sva sya: respective, anuguna: according 
to, in accordance with, vasanah: subliminal traits. 


The subliminal-impressions of the fruitions of birth etc. are stated 
to be the subliminal traits. The manifestation of the subliminal-traits 
is according to respective white etc. actions. 


Bibra renee AMAA aRARARATATT | P.Y.S. 1V/9 
t 


(jatideSakalavyavahitanamapyanantaryam- 
smrtisamskarayorekarupatvat /) 
Owing to the uniformity between memory and subliminal 
impressions, there is uninterruptedness inspite of the interruption of 
births (in various species as well), space and time. 


Tarra aectatea aft | 
PRanT sfereqaheat SATAAT: 11 YAK. 1V/16 


(janmayojanakalpanam Satairvyavahita api / 
nirantara abhivyanjyurvasana vyanjakanjanah //) 


janma; birth, yojana: fixing, joining, arrangement, particular distance, 
kalpanam: of the prescribed alternatives (kalpa = a day of Brahma i.e. 
432 million of years), Sataih: by hundreds, vyavahitah: interrupted, api: 
even though, nirantarah: uninterruptedly, abhivyanjyuh: manifest, 
vasanah: subliminal-traits, vyanjakanjanah: (self) manifesting. 


Even if interrupted by hundreds of births, yojanas (distance equal 
to 8/9 miles) and kalpas (a day of Brahma), the (self) manifesting 
subliminal traits get uninterruptedly manifested. 
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Aa: We Ween fe fret | 


WMARAAAS-aRATER BS | 
areat-aefieaheteta ware Preae 1 yuk. 1V/17 


(vatah parasparam janyajanakatvam hi vidyate / 
smrtisamskarayostasmad-vasanasmarane khalu / 
vasana-tadabhivyaktiriti syacca nirantaram //) 


yatah: since, as, parasparam: mutual, janyajanakatvam: produced and 
producer relationness, hi: undoubtedly, vidyate: prevails, smrti: memory, 
samskara(yoh): (between) the subliminal impressions, tasmad: therefore, 
vasana: subliminal traits, smarane: in remembering, khalu: indeed, 
vasana: subliminal traits, tat: its, abhivyaktih: manifestation, iti: thus, 
syat: happens, ca: and, nirantaram: uninterrupted. 


Since there prevails relationship between memory and subliminal 
impressions like that of mutually produced and producer and 
therefore, indeed there is (relationship) between subliminal traits and 
remembrance and thus there is uninterrupted manifestation of 
subliminal traits. 


arartfacd urfsrat Freacarea. | P.v.s. 1v/10 


(t@samanaditvam casiso nityatvat /) 


Because the desire (to live) is eternal, these (subliminal impressions) 
are without beginning. 


amr ya fe yarafiearitt carnfaat | 
aryfatatints sereateatereetaret tl v.K. 1V/18 
(na ma bhivam hi bhi. iyasamityasirna svabhaviki / 
anubhitinimittena bhayasyotpattidarsanat //) 


Way SaAY ae: Aaekey 


ara au fete aarariad | 
frercareatirs: fast araaraaatfeat tt y.k. rv/i9 
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(jatesu jayamanesu catmasih sarvadehisu / 
darSanat sa ca nityeti samanyenanumiyate / 
nityatvadasisah siddha vasananamanadita //) 


na ma bhiivam: may I not cease to be, hi: certainly, bhiyasam: may I be 
(live long) iti: this particle is most generally used to report the very words 
spoken or supposed to be spoken or supposed to be spoken by some one, as 
represented by the quotation marks in English, asih: desire. will, na: not, 
svabhaviki: natural, innate, instinctive, anubhiti: experience, nimittena: 
through / by the cause, bhayasya: of the fear, utpatti: arousal, origin, 
darSanat: through observation, because of the observation, jatesu: among 
the born ones, jayamanesu: that are yet to be born, ca: and, atmasih: 
one's desire/will, self-desire, sarvadehisu: among all the bodies/ beings, 
darSanat: through observation, s@: the self-desire lit. she, ca: and, nitya: 
permanent, eternal, iti; thus, in this manner, simA@nyena: generally, 
anumiyate: is being inferred, nityatvat: by being eternal, asisah; the 
desire, will, siddha: proved, established, vasananam: of the subliminal - 
traits, anadita: beginningless-ness. 


Because it is observed that the fear is caused only through its (prior) 
experience, therefore, such apprehension as 'May I not cease to be’ 
(or again) the desire that 'may I (live long)' is the natural (innate) (but 
acquired). From the observation of (such a) self-desire among all the 
bodies (beings) that haye born and yet to be born, it is generally 
inferred that it (the self-desire i.e. may I not cease to be etc.) is eternal. 
(And) from the eternality of the 'self-desire’ the beginningless-ness of 
the subliminal-traits born of the experience of the death (pain) and 
the fear of death (manifested through such expressions as ‘may I not 
cease to be etc.') is eternal and hence the beginningless-ness of 
subliminal-traits gets established. 


STRAT: ATA ATTA: | P.y.s. 1Vv/11 


(hetuphalasrayalambanaih samgrhitatvadesimabhave tadabhavah //) 
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(The subliminal traits) being accumulated through hetu (cause), 
phala (effect), a4$raya (substratum) and alambana (support). 
(Therefore) upon the absence of their (i.e. later four), there is the 
absence of that (the former i.e. subliminal traits). 


Rafter wes aT sso are: | 
wyeten fe area ated TeATAAT Vt Y.K. 1v/20 


(hetubhisca phalaigca ta @rayena calambanaih / 

samgrhita hi vasana abhiave tadabhavata //) 
hetubhih: through/due to the cause, ca: and, phalaih: through/by/due to 
the fruits, results, ca: and, tah: that, here subliminal-traits, aSrayena: 
through the support, substratum, ea: and, alambanaih: through the 
sustainers, samerhita: accumulated, hi: certainly, because of, vasana: 
subliminal-traits, abhave: due to the non-existence, tad: its i.e. subliminal 
traits, abhavata: non-existenceness. 


It is because the subliminal-traits are accumulated in and through 
the cause, results, substratum and the sustainers, therefore due to the 
non-existence of these (i.e. the cause, results etc.) there is the non- 
existenceness of that (i.e. subliminal - traits too). 


qntaat waat fe tq a Faget: | 

AM SAS Met ays Sava: 1 
wrest Wed THtea aT: | 

Ralwateat wa Byte watt fe Vt v.K v2 


(dharmadharmau bhavetam hi heti' ca sukhaduhkhayoh / 
tatha duhkhasukhe syatam heti ca dvesaragayoh // 
ragadvesau punarheti dharmadharmasya karmanah / 
hetubhirvasana evam samgrhita bhavanti hi /) 


dharmadharmau: merit and demerit, bhavetam: become, happen, hi: 
certainly, indeed, heta: cause, ca: and, sukhaduhkhayoh: of pleasure 
and pain, tatha: and, further, duhkhasukhe: in pain and pleasure, syatam: 
are said to be, hetii: causes; ea: and, dvesaragayoh: of hatred and 
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attachment, ragadvesau: attachment and hatred, punah: again, heti: 
cause, dharmadharmasya: of the merit and demerit, karmanah: of the 
action, hetubhih: by / through the cause, vasana: subliminal-traits, evam: 
thus, in this way, samgrhita: accumulated, bhavanti: happen to be, hi; 
certainly. 


Indeed merit and demerit happen to be the causes of pleasure and 
pain and further the pain and pleasure become the cause of hatred 
and attachment and again attachment and hatred become the cuase 
of meritorious and demeritorious actions, and thus through the 
causation of which the subliminal-traits get certainly accumulated. 


SRA tees Blt: Baa AAA TA: | 
Mea TTS Saat STATA At AA: 
ahead fe data arrsafeata: wa: 1 y.K.1v/22 


(vasananam phalam smrtih smrtesca vasana punah / 
sadhikaram tatha''Srayo vasananam matam manah / 
caritarthe hi cetasi vasana'vasthitih kutah //) 


HSM aa awa aT: | 
wortehitata ayeter fe ara: 1) y.K.1v/23 


(alambanani tasam syurvisaya vasturipakah / 
phaladibhirbhavantyevam samgrhita hi yasanah //) 


vasananam: of the subliminal-traits, phalam: fruit, result, smrtih: 
recollection, memory, smrteh: of the recollection, ca: and, visand: 
subliminal traits; punah: again, in turn, sadhikaram: active, possessed 
of (functional operativeness), tatha: and, again, moreover, a$rayah: 
support, location, vasananam: of the subliminal traits, matam: considered, 
estimated, manah: mind, citta, caritarthe: in accomplishment, with the 
purpose fulfilled, hi: certainly, cetasi: in the citta, yasana: subliminal traits; 
avasthitih: steadiness, kutah: where, dlambanani: sustainers, tasam: 
of those i.e. of vasanas, syuh: happens to be, visaya(h): Shjeots, 
vasturupakah; in /of the form of (material) things, phaladibhih: through 
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the fruits/results, bhavanti: feature to be, come into being, evam: in this 
way, samgrhita: accumulated, hi: certainly, vasanah: subliminal traits. 


Recollection is the result of subliminal-traits and through the 
recollection again there are the subliminal traits. Thus indeed, the 
subliminal-traits get accumulated, through the results etc. Moreover, 
the mind which is full of activity or possessed of functional 
operativeness is considered to be the support/location of the subliminal- 
traits. The citta which has certainly fulfilled its purpose where is the 
steadiness of subliminal-traits in it? The material things are the 
sustainers thereof (subliminal-traits). 


aaa aut ara searatarss fererar | 

ASUS Ta AAT Weal Waa | y.K. 1/24 

(avidya karanam bhave hetvadinafica vidyaya / 

tatpranase tatha tasamavyakte pralayo bhavet 4) 
avidya: nescience, karanam: cause, bhave: in the being, existence of, 
hetvadinam: of the cause etc. i.e. of the cause, result, support and 
sustainers, ca: and, vidyaya: through science or knowledge, tat: its, of the 
avidya, pranase: after the cessation, disappearance, tatha: and, also, as 
well as further, therefore, tasam: of them, of the subliminal-traits, avyakte: 
in the unmanifested, pralayah: dissolution, bhavet: takes place. 


Nescience is the cause of the cause ete. (result, support and 
sustainers) and therefore, due to cessation of it (nescience) there is the 
dissolution of them (subliminal-traits) in the unmanifested. 


aaa MSTA Sea TAT | P.v.s. 1V/12 


(atitanagatam svaripato'styadhvabhedad dharmanam /) 
The past and future as such exist due to temporal disinuction of 
the characteristics. 
antarintd aq fret a aT: | 
qaireates SAE AAT |! ¥.K. 1v/25 
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(atitanagatam vastu vidyate ca svariipatah / 
dharmanamadhyabhedacea vyavaharastatha tatha //) 
atita: past, anagatam: future, yastu: thing, object, vidyate: exists, ca: 
and, svarUpatah: by nature i.e. as such, dharmanam: of the qualities, 
characteristics, forms, functions, adhvabhedat: through/due to the 
difference of time path, due to temporal distinction, ea: and, vyavaharah: 
(every day) business, affairs, tatha tatha: accordingly. 


The past and future things as such exist in their own form (in their 
cause). (And the everyday affairs (that) it is past and that it is future), 
are accordingly carried out on the basis of temporal differences and 
of properties (functions) (of the substance). 


seararrarctar searrety fe aa: | 
Wares aeat sat afi: weraherat: th v.K. 1v/26 


(uditanagatatita adhvanastesu hi trayah / 

ekasya bahavo dharma dharminah pratyavasthitah //) 
uditah: uprisen, anagatah: yet to arise (come), atitah: past, adhvanah: 
temporal path, distinctions, tesu; among those, through those, hi: certainly, 
trayah: three, ekasya: of one and the same, lit. of the one, bahavah: 
many, dharmah: properties, dharminah:; of the substance, pratyava- 
sthitah: standing i.e. existing distinctly. 


"Uprisen', 'yet to arise' and 'past' are the three temporal paths or 
distinctions. It is through these (temporal distinctions) several 
properties of one and the same substance exist distinctly. 


aa atfeaerator eecrayad | 
amt arasquias sats wattarl | vik. 127 


(tatra coditadharmanam svaraipamanubhiyate / 

vyakta vyangya'nubhiltisca dvayorapi satormata //) 
tatra: there, ca: and, udita: uprisen, dharmanam: of the qualities, 
svarupam: nature, anubhiiyate: is experienced, vyakta: manifested, 
vyangya: to be manifested, anubhitih: experience, ea: and, dvyayoh: of 
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the both, api: also, satoh: of the beings, mata: considered. 


There (among the different tamporal distinctions) (only) the 
qualities that are manifested are experienced whereas the beings of 
temporal distinction of the past and of the yet to come are considered 
to be as experienced manifestation and yet-to-be experienced 
manifestation accordingly. 


A PTA TOMA: | P..S. 1/13 
(te vyaktasiksma gunatmanah /) 
They (i.e. the three) are manifested and subile and are of the nature 
of gunas. 


a amt staat ater alararrareter 
aaa: FEAT TOMA: Tere: | V.K.1v/28 


(te dharma udita vyakta atitanagatastatha / 

avisesatmakah sitksma gupatmanah pararthatah //) 
te: those, the three temporal differences or paths, dharma: qualities (of 
the substance), udit2: uprisen, vyakta: manifested, atita: past, anagatah: 
yet-to-come (future), tatha@: and, avisesatmakah: unparticularized by 
nature, stiksmah: subtle, gunatmanah: of the nature of 'gunas' constituents 
(i.e. of prakrti), pararthatah: in the ultimate sense. in the final analysis. 


The uprisen qualities are (called) manifest ones (whereas) the past 
and yet-to-manifest are un-particularized subtle (ones) and in the 
ultimate sense, are of the nature of 'Gunas'. 


ufontancate aeqaTay | P.y.s. via 


(parinamaikatvad vastutattvam /) 
Owing to the unity of transformation, there is the unity of the things. 
arora tora fe faeaste steven fear | 
Beer Uontrarcardattrenat | 
aeqara vase: set geafeer a at: 1 v.K.1Vv/29 
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(karananam gunanam hi tritve'pi hyekaya diga / 
samhatya parinamitvadekatvenopalabhyate / 
vastutattvam tatascaikah Sabda ityadika ca dhih //) 


karananam: of the causes, gunanam: of the 'gunas! (constituents), hi: 
because, for, the reason being, tritve'pi: even if three-fold, hi: certainly, 
ekaya: by the/in the mono or one, disa: direction, samhatya: in 
collaboration, parinamityat: through/because of/the transformation, 
ekatvena: lit. by oneness, here in the form of oneness, upalabhyate: 
amenable, available, vastutattvam: existant thing, tatah: therefore, 
because of that, ea; and, ekah: belonging to one, Sabda: sound, word, 
ityadika: etcetera. and the others, and so forth, ca: and, dhib: cognition, 
understanding. 


Inspite of the threefoldness of the causal 'gunas' it is because of 
their collaborative transformation in one direction that the existant 
things are amenable in the form of oneness and hence the oneness in 
understanding of sound etcetera (i.e. touch, taste, vision and smell). 


aeqara fartaratfaem: Wen) p.y.s. vis 


(vastusamye citabhedattayorvibhaktah panthah /) 


Non-different object cognized differently (by the different citta) 
because their ways are different. 


Teaearannrs ae Hela | 

aed fonts wart fava: gee 
arash frat derg ata: yet aa: | 
antes Oa ga aEpes 3 gar 1) v.K.1Vv/30 


(Sabdadivisayanaiica vastu milamitisyate / 

vastu cittanirapeksam svatantram cittatah prthak // 
vastusamye'pi cittanain bhedad bodhah prthag yatah / 
dharmadesca sukham duhkham vastunaikena vai yatha //) 


Sabdadi: sound/word etc., visayanam: of the objects, ca: and, vastu: thing, 
miilam: the basis, base, iti: thus, in this manner, isyate: to be regarded, 
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vastu: thing, cittanirapeksam : external to citta, svatantram: independent, 
cittatah: from the citta/consciousness, prthak: separate, different, vastu: 
thing, samye'pi: even if the same, cittanam; of the citta or consciousness, 
bhedat: due to the difference (because of), bodhah: comprehension, 
prihag(k): different, yatah: because, for which reason, dharmadeh: 
because of virtue etc, ca: and, sukham: pleasure, duhkham: pain, vastuna: 
from, by, due to thing, ekena vai: by/thourgh/due to one and the same, 
yatha: just as, for example. 


Thing is regarded as the basis of the objects of sounds (words) etc.. 
Thing is external to and independent of the consciousness because 
even if the thing is one and the same, because of the difference in 
cittas, its comprehension is different, e.g. from one and the same thing 
there is (either) pleasure (or) pain because of virtue etc.. 


Waele TA Ua: | 
wae fe gern war Prete Ue 1) Vu. 1v/31 
(jianatmagrahanasyaivam tatha ca grahyavastunah/ 


svatantra hi prthak satté nirapeksa parasparam //) 


jmanatma: having cognition as its nature, grahanasya: of the 
comprehension, evam: in this way, tatha: similarly, ca: and, grahya: to 
be comprehended, vastunah: of the things, syatantra: independent, hi: 
certainly, prthak: separate, satta: existence, nirapeksa: independent, 
parasparam: mutual. 


(Though) the comprehension and the object comprehended are of 
the nature of cognition (yet) exist separately as they are mutually 
independent. 

a Dataddat seq MaMa aT fear KAMA | P.v.S. 1V/16 
(na caikacittatantram vastu tadapramanakam tada kim syat () 


Also the object is not dependent upon singie consciousness; when 
there would be no means of cognizing it, what would that object be? 
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Wel AHR WaEe] TAT Ae 
Tas VaR wae | 
Wadd ces sett weot wferETT 11 v.K. 1v/32 


(grahyam naikamanastantram bhavedvastu yatasca tat / 
tenapyajnayamananca sarvasadharanam bhavet / 
pravartate tatha "tmiyam grahanam pratipirusam //) 


grahyam: to be comprehended, apprehended, na: not, never, ek: single, 
one, manah; mind, tantram: governed (by), ruled (by), bhavet: happens 
to be, vastu: thing, yatah: because, ca: and, tat: that, it, here the thing, 
tena: by it, here by the mind, api: even if, even though, ajnayamanam: 
not being known, ca: and, sarvasadharanam: common for all, bhavet: 
becomes, happens, pravartate: goes on, carried on, tatha: also, and, thus, 
moveover, Atmiyam: one's own, grahanam: apprchension, prati: each, 
every, pirusam: purusa, individual. 


The comprehended thing dues not happen to be governed/ruled 
(dependent on) by the single mind, for, even when it is not known by 
it (single mind) it happens to be common for all, moreover, one's own 
apprehension goes on (differing from) individual to individual. 


AQUA ae ATA | P.y.S. 1v/17 


(taduparagapeksitvaccittasya vastu jnatajnatam /) 


An object is known or unknown depends upon consciousness being 
coloured by it. 


aq arrest arts ser Agus | 
fart ver wae aed fate | 
Weare a aeeATATTAT | Y.K. 1V/33 


(vastu svenatmana casti yada taduparanjayet / 
cittam tada bhaved jnatam tisthedajnatamanyada / 
jnatajnatarthatabuddhervikaramanumapayet //) 

vastu: thing, svenatmana: by itself, in itself, ca: and, astizexists, yada: 
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when, tad; it, here the thing, uparanjayet: colours, cittam: consciousness, 
tada: at that time, then, bhavet: happens to be, jnatam: known, tisthet: 
stands, remains, ajnatam: unknown, anyada: another times, 
jnatajnatarthata: knowability-non knowability, buddheh: of the intellect, 
vikaram: transformation, anumapayet: should be inferred. 


The thing exists by itself (by its own accord) and as and when it 
colours the consciousness, it (i.e. the thing) happens to be known, at 
other times it remains unknown. Knowability and unknowability 
should be inferred as the transformation of the intellect. 


Ragas: Wt: TEeraafeontradt | p.y.s. 1v/18 


(sadajnatascittayrttayastatah prabhoh purusasyaparinamitvat /) 
Because of the immutability of the concsiousness (self) the 


modifications of the consciousness (citta) are always known by their 
master. 


Pras sfradgntat arereaearaatart | 

tat or fasaren: ey: Waraa fe FAA: V1 Y.K. 1v/34 

(nidra"disarvavrttinam jiatariipatyadarsanat / 

pummso ya visayastah syuh sadajnata hi vrttayah //) 
nidra''di: sleep etc., sarva: all, entire, every, vrttinam: of the 
transformation, modifications, jiatartpatva: of the form of knowable(s), 
darsanat: because of the perception, being viewed, pumsah: of/for the 
Purusa, ya: which, visayah: objects, tah: those, syuh: happens to be, 
sada: always, jnata: known, hi: certainly, vrttayah: transformations. 

All the sleep etc. transformations are viewed to be of the nature of 

knowables, therefore, the transformations which are objects are always 
happen to be known by the Purusa. 


fanaq-afe aay: wavRad J Yee: | 
Wearmnaans Hass sft: yews Aa! 
Wea Ata Aid: HlcwAATATMTAT 11 V.K.1V/35 
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(cittavad-yadi tatprabhuh paryyanamsyat tu pirusah / 


sadaiva jnatata jnatuh kautasthyamanumapayet //) 


cittavad: like, similar to citta, yadi: if, tat: its, of the consciousness, 
prabhu: master, controller, paryyanamsyat: changeable, transformable, 
tu: but, used as an emphatic particle, pirusah: self, master of 
consciousness, jnatajnatata: knowable, non-knowable, abhavisyat: will 
happen to be, ca: and, yrttih: transformation, pumvisaya: pertaining to, 
of the purusa, tada: then, sadaiva: always, jnatata: knowability, jnatuh: 
knower's, kautasthyam: unchangeability, anumapayet: should be 
inferred. 


If the Purusa - master of consciousness were to be transformable 
like the consciousness then the transformations which are the objects 
of Purusa would have been (sometime) knowable and (sometimes) 
non-knowable. Ever knowability (of transformations) (leads to) the 
inference of knower's unchangeability. 


A ae PATH BeIcaMT_ | P.y.s, Iv/19 
(na tat svabhasam drsyatvat /) 
Because of its being 'seen', it cannot be self illuminous. 
Halse AsAa: wha yadfadeat | 
fad ted Wes Ee aN A aaa I V.K.1V/36 


(kruddho'ham me'mutah krodha ityaderbuddhivedanat 
cittam drgyam jadaiica syat svabhasam na ca tadbhavet //) 


kruddhah: angry, aham: I am, me: mine, my, amutah: from there, upon 
this, krodhah: angry, ityadi(eh): etcetera, buddhi: intellect, vedanat: 
through/from/ due to the experience, cittam: consciousness, dréyam: seen, 
jadam: insentient, ca: and, syat: happens to be, svabhasam: self- 
illuminous, na: no, never, tat: that, bhavet: becomes. 


On the basis of such experience on the part of intellect as 'I am 
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angry' 'J am angry upon this' etc. the consciousness (citta) is 'seen' 
and because of its being 'seen' it can not be self luminous but insentient. 


WHA BaAaTIIT | P.y.S. 1V/20 


(ekasamaye cobhayanavadharanam /) 


No cognition of both at one and the same moment. 


varard fararart 7 fart eargq aa: at | 
waarmee A Ae MATT: | Y.K. 1V/37 


(svabhasam visayabhasam na cittam syad yatah ksane / 
avadharanamekasmin na syat syapararipayoh //) 


aren wat dq eae | 
ae fae anit corartoraenreaa 1 ¥.k. 1v/38 


(vyaparena mano yena svaripamavadharayet / 
anyena visayam capi vyaparenavadharayet //) 


werd fearresrafaers-aat ate | 
Tenet s WEAg-BIGNAMITT | Y.K. 1V/39 


(svabhasam visayabhasancabhavisyan-mano yadi / 

ekaksane'bhavisyattad-ripayoravadharanam //) 
svabhasam: self-illumination, visayabhasam: object illuminating, na: 
not, cittam: consciousness, syat: happens to be, yatah: because, since, 
for, ksane: in/during the moment, avadharanam: cognition, ekasmin: in 
the single, na: not, syat: happen to be, sva: one's, para: other's, rupayoh 
of the form of both, vyaparena: through the activity, manah: mind, yena: 
through which, svartipam: one's own form/nature, avadharayet: cognizes, 
anyena: through the other, visayam: object, ca: and, api: too, even, 
vyaparena: through the activity, avadharayet: cognizes, svabhasam: 
self illumination, visayabhasam: object illuminating, ca: and, abhavisyat: 
would happen, manah: in the mind, yadi: if, eka: simultaneous, single, 
same, ksane; in the moment, abhavisyat: would happen, tat: that, 
ripayoh: of both the forms, avadharanam: cognition. 
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Consciousness (citta) can not be both self - illuminating and object- 
illuminating because there can not be the cognition of one's own nature 
and of the other's nature in a single moment. The mind cognizes its 
own nature through one activity where as through the other it cognizes 
the object also. If the consciousness were to be both self-illuminating 
and also object-illuminating then the cognition of both the forms will 
take place in a single moment (which can not happen, therefore, the 
consciousness is object-iJluminating only and not self-illuminating). 


frameset afaqaiamag: eyes | p.y.s.1vi2 


(cittantaradrsye buddhibuddheratiprasangah smrtisankarasca /) 


If (one) consciousness (were) perceived by another (consciousness), 
this would lead to an infinite regress from one cognition to another 
and also confusion of memory. 


format q frre ay afe aera ear | 
avataqat Hea SAAT Al ¥.K. 1v/40 


(cittantaram tu cittasya drastr yadi tad@ ca syat / 
asesabuddhibuddhinam kalpana cainavastha ca //) 


cittantaram: another consciousness, tu: but, on the contrary, on the other 
hand, cittasya: of the consciousness, drastr: seer, yadi: if, tada: then, 
ca: and, syat: happens to be, aSesa: complete, without remainder, entire, 
buddhi: intellect, buddhinam: of the intellects, kalpana: imagination, 
supposition, ca: and, anavastha: ad infinitum, ca: and. 


If, on the contrary, another consciousness were to be the seer of 
certain consciousness then there will be the imagination/supposition 
of intellect as the seer of another intellect without remainder and thus 
(leading to) ad infinitum. 


male gage ayaa: | 
WA Baa FT facet | 
wafearaarctes arash erated fe 11 y.K. vist 
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(tatrapi buddhibuddhinam anubhitterasamkhyatah / 
jayeran smrtayastasmad na ca kacidasankirna / 
smrtirekavadharyeta nato'sti cittacittam hi //) 


tatra: there, api: moreover, buddhibuddhinam: of the intellects (as the 
seer of) other intellects, anubhitteh: due to, owing to the experience, 
asamkhyatah: innumerable, jayeran: will be produced, smrtayah: 
memories, tasmat: therefore, na: no, never, ca: and, kacid: some one, 
asankirna: unmixed, smrtih: memory, eka: single, avadharyeta: will 
be cognized, na: not, atah: therefore, asti: is, cittacittam: consciousness 
as the seer of another consciousness, hi: certainly. 


Moreover, owing to the experience of indefinite (innumerable) 
intellects as the seers of another intellects there will be produced 
innumerable memories and not even single unmixed memory will be 
cognized. Therefore, certainly there cannot be the possibility of one 
consciousness as the seer of another consciousness. 


wees fat watery | p.y.s.1v/22 


(drastrdrsyoparaktam cittam sarvartham /) 


Consciousness tinged by seer and the seen becomes all 
comprehending. 


facrufrimararterannret Mafedaety | P.v.s. 1v/23 


(citerapratisamkramayastadakarapattau svabuddhisamvedanam /) 


The unchangeable citta (Consciousness/purusa) (when) assumes 
the form of that (citta/consciousness) becomes aware of one's own 
intellect. 


were wera weateas | 
weeeatarm eared faved fe watery 1 vik. rvs 


(pratyayacca grahitabhamiti sabdadiriipacca / 
drastrdréyoparaktam syat cittasattvam hi sarvartham //) 
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pratyayat: through experience, ca: and, grahita: grasper, abham: shining, 
iti: thus, in this way, Sabda: sound, Adi: etcetera, riipat: through the forms, 
ca: and, drastr; seer, drsya: seen, uparaktam: coloured, tinged, syat: 
happens to be, citta: consciousness, sattvam: principle, hi: therefore, 
sarvartham: all-comprehending. 


It is from such experiences as 'l am grasper' and from the 
experiences of sound etc. it is proved that the consciousness principle 
(cittasattva) is coloured by the 'seer' (drasta) and the 'seen'(drsya). 
And therefore, it is all-comprehending. 


aélgueat aa fafaufraarar | 
qaarentramita wateaat Aa: it vu. 1/43 


(grahitrpratyaye tatra citirapratisamkrama / 
buddhyakaramivapnoti svabuddhivedanam tatah //) 


Waet WGAal Wes wera: Wa! 
faara-sta-eore sft ATAaTETa 1! v.K. 1v/4d 


(samvedanam svabuddhestu jnaturme pratyayah sarve / 

vijiana-jieya-riipasca iti bhanamudaharyam //) 
grahitr: grasper, pratyaye: in the experience, tatra: there, here in the 
experience of seer and the seen, citih: consciousness (purusa), 
apratisamkrama: not-passing from one to another i.e. non-transformable, 
buddhyakaram: form of the cognition, intellect, iva: as if, apnott: 
acquires, assumes, sva: of one’s own natural form, buddhi: intellect, 
vedanam: apperception, tatah: therefrom, from it, thence, samvedanam: 
apperception, sva: one's own, buddheh: through the cognition, tu: verily, 
indeed, nothing but, jnatuh: of the knower, knower's, me: mine, 
pratyayah: experiences, sarve: all, entire, yijnana: knowledge, jneya: 
knowable, ripah: forms, ca: and, iti: thus, bhanam: awareness, 
udaharyam: to be quoted, referred as an example. 


It is during the experience of a grasper the non-transformable 
consciousness acquires the form of the cognition (and) therefrom the 
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apperception of one's own intellect. Indeed, the awareness of ‘oneself 
as the knower and entire knowledge and the knowable forms are one's 
cognitions’ should be quoted as the example of 'the apperception of 


one's own intellect', 


Aeeeararrntiraae weet PecraHieeaeay | P.v.s. 1v/24 
(tadasamkhyeyavasanabhiscitramapi pararthe samhatyakaritvat /) 


It (ie. mind) even if colored by numerous subliminal traits, exists 
for others because it functions in collaboration. 


Herat: wa werent fe ere | 
Tae Ada | 
AMS Paras BANPTE TET | 1 V.K. IVS 


(samhatyakarinah sarve parartha hi grhadivat / 

pararthanca tatascittamasamkhyavasanatmakam / 

nanasaktesca samghatat karmabhogadi yasya tu //) 
samhatyakarinah: acting in collaboration, sarve: all, parartha: for the 
sake of others, hi: certainly, therefore, grhadivat: like the house etc. 
parartham: for the sake of other, ca: and, tatah: therefore, cittam: 
consciousness, asamkhya: innumerable, vasanatmakam: of the nature 
of subliminal traits, nana: manifold, several, Sakteh: of the energies, ca: 
and. samghatat: because of the assemblage, karma: action, bhogadi: 
enjoyment etc, yasya: whose, tu: indeed, verily. 


Verily it is whose enjoyment etc. actions are due to the assemblage 
of manifold energies, is said to be acting in collaboration, and all those 
which act in collaboration are for the sake of others, like the house 
etc.. Therefore, the consciousness of the nature of innumerable 
subliminal-traits, is meant for the sake of other. 


farteeina arerrasrattargha: | p.y.s. 1vi2s 
(visesadarsina atmabhavbhavanaviniyrttih /) 
For a yogi who sees the distinction, gets one's ego transcended. 
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feRated qeiftaay alsanre west ar | 

wet wt aT Pa ATT IL V.K. 1V/46 

(kimsvididam kathamsvidva ko'hamasam kathanca va / 

katham ko v2 bhavisyamityatmabhavasya bhavana //) 
kimsvididam: what is this? kathamsvid: How is this? va: or, 
ko'hamasam: Who was [? katham: How? ca: and, va: or, katham: How? 
ko: who? va: or, bhavisyami: shall I become, iti: thus, itmabhavasya: 
of one's own being, bhavana: cogitation. 


Thus is the cogitation on/over one's own being: 'What is this (body)? 
How is this? or again How (1) was ? How or what shall I become?, 
and so on. 


aamtefateattivaara Hetzel: | 
fatrerestare at araat fafada tl y.K. 1/47 


(ajnanadavisistayorbhinnataya mahaccidoh / 

visisyadarsanacca sa bhavana vinivartate //) 
ajnanat: because of the ignorance, avisistayoh: non-differents, distincts, 
bhinnataya: of the differences, mahat: the great, inteliect, cit (oh): (of 
the) consciousness, visisyadarsanat: through the discriminatory vision, 
ca: and, sa: that (fem.), bhavana: ponderance, cogitation, vinivartate: 
ceases, comes to an end. 


The non-distinctness between the Intellect - the Great and the 
Consciousness is due to ignorance and it is through the discriminatory 
vision of the distinctness their cogitation comes to an end. 


wer daca frtatre fer | p.v.s. 1v/26 


(tada kaivalyapragbhara vivekanimanam cittam /) 


Now the citta gets inclined towards discrimination and oriented 
towards isolation. 
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fartaesit fart fadeorirsrs | 

fadeartaant caer Teaa: 11 Y.K. 1v/48 

(viSesadarSane cittam vivekakhyatiripake / 

vivekamargasancari kaivalyanca tadagratah //) 
visesadarsane; after having the discriminatory vision, cittam: 
consciousness, viyekakhyati: discriminate discernment, ripake: of the 
nature of, vivekamarga: path of discrimination, sancari: one who moves, 
roams, wanders, kaivalyam: isolation, ca: and, tad: its, here path of 
discrimination or of the consciousness, agratah: in front, at the end. 


After having the discriminatory vision the consciousness sets on 
the path of discrimination of the nature of discriminate-discernment 
at the end of which is the isolation. 


afearg werarenifit AERA: | P.v.S.1V/27 


(tacchidresu pratyayantarani samskarebhyah /) 


Subliminal impressions there feature other experiences (viz. sense) 
in its (kaivalya oriented consciousness) intermittence. 


STARS HaaAgwA | P.y.s. 1V/28 


(hanamesam klesavaduktam /) 

Overcoming of which is stated as similar to (the overcoming) klesas. 
enfanareeasy afaaaage: | 
SERNA: WAT BAe: BaaA A: Ul VK. Ivy 
(khyatipravahacchidresu cavivekajavrttayah / 


samskarebhyah prajayeran hatavyah klesavacca tah //) 


khyati: discernment, pravaha: flow, chidresu: in the gaps, lit. in the holes, 
ca: and, avivekaja: bom of non-discrimination, yrttayah: transformations, 
modifications, samskarebhyah: due to/from the subliminal impressions, 
prajayeran: get aroused, hatavyah: to be abolished, overcome, klesavat: 


253 


YOGA KARIKA 


similar to the kleSas, causes of afflictioins, ca: and, tah: those i.e. 
transformation born of non-discrimination. 


Among the gaps of the flow of (discriminate) discernment to the 
stated to be subliminal owing impression, there get aroused, the 
transformations born of non-discrimination overcoming of which is 
similar to the (overcoming) of klesas - causes of afflictions, 


wersagdics aden facets: wmf: | p.y.s. 1v/29 


(prasamkhyane 'pyakusidasya sarvatha 
vivekakhaterdharmameghah samadhih) 


Upon disinterestedness even towards the highest state of 
discernment there comes into being total discriminate discernment 
termed as 'dharmamegha samadhi’. 


Ire wears eratarat facenrez: | 
fafrcatste fagante abit meta at fe 

war re-enter: ars ade | 
faderenterfata-cart ada wis a: 11 v.K. 1v/s0 


(vyutthanasya prasamkhyanain hanopayo vivekakhyah / 
kincittato'pi siddhyadi yogi prarthayate no hi // 

tada syad-dharmameghakhyah samadhiryatra sarvatha / 
vivekakhyatiratisthed-dharman varset paransca yah //) 


vyutthanasya: of the emergence, uprising, prasamkhyanam: the highest 
state of discriminative discernment, hanopayah: means of abolition, 
avoidance, vivekakhyah: termed as ‘discrimination’, kincit: little bit, tatah: 
from that, here the 'prasamkhyanam', api: even, also, too, siddhyadi: 
perfections etc. yogi: yogi, prarthayate: prays (for), no: no, not, hi: 
indeed, surely, tada: then, syat: happens to be, dharmamegha: termed as 
‘dharma-megha', akhyah: called / named samadhih: samadhi, yatra: 
where, here in 'dharma-megha samadhi’, sarvatha: completely, entirely, 
vivekakhyatih: discriminate-discernment, atisthet: stands firmly, becomes 
steady, dharman: to the virtues, like omniscience, self-intuition etc. yarset: 
254 


.a 


KAIVALYA PADA 
rains, paran: the highest, ea: and, yah ; that which here'dharma-megha’, 


'The highest state of discriminate discernment termed as 
‘discrimination’ - is the means of abolition of the 'emergence' where 
upon the yogi does not pray even for little bit perfections then, indeed, 
there takes place the 'samadhi’ termed as 'dharma-megha' which rains 
with highest virtues (like omnisciences, self-intuition) (upon the yogi). 


aa: Garey: | p.y.s. 1v/30 


(tatah kleSakarmanivrttih /) 


Thence there is the overcoming of klesa and karma. 


Aa WalaUCTIT AAT T | P.Y.S. 1V/31 
(tada sarvavaranamalapetasya jnanasyanantyajjneyamalpam /) 


Thus, after the total removal of the coverings (in the form of klesa, 
karma) over infinite knowledge there remains (not even) little to be 
known. 


Paadhght: Me AaTATAT | 
WASATat AIACH | Fa Wella: | Y.K.1V/S51 


(kleSakarmanivrttih syat tatastanmalahinasya / 
jianasyanantyato jneyamalpam kha iva khadyotah //) 


kleSa: (causes of) afflictions, karma: actions, nivrttih: transcendence, 
cessation, disappearance, syat: takes place, tatah: from that, from the 
'dharmamegha-samadhi’, tat: that, here the yogi whose 'kleSa’ karma have 
disappeared, malahinasya: of the 'devoid of impurities’, jnanasya: of the 
knowledge, anantyatah: due to the infiniteness, jneyam: knowable, 
alpam: very little, small, insignificant, kha: sky, iva: like, khadyotah: 
stars, insect which emanates light. 


From that (the dharma-megha-samadhi) the cessation of causes of 
afflictions and actions take place. Again due to the infiniteness of 
knowledge devoid of impurities (of causes of afflictions and actions) 
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the knowable (becomes) insignificant like the stars in the sky. 


ae: Haat arose oA | P.y.s. 1v/32 
(tatah krtarthanam parinamakramasamaptirgunanam /) 


Then for them who have accomplished the goal, the sequence of 
modifications of primary constituents of prakrti terminates. 


aa: Mahara UTA TUT: | 
erbraant fe wept Gee wf tt vac. 1/52 


(tatah svabuddhiripasca parinamakraman gunah / 
krtabhogapavarga hi jahyustam purusam prati //) 


tatah: therefrom, here from the/due to/in the 'dharma-megha-samadhi', 
sva: one's own, buddhirtpah: form of intellect, ca: and, 
parinamakraman: to the sequences/series of transformations, gunah: 
primary constituents ‘of’ the 'world ground i.e. prakrti’, krtabhogapavarga: 
(fulfilled the purpose of) enjoyment and emancipation, hi: therefore, indeed, 
jahyuh: forsakes, abandons, relinquishes, tam: to that, here the yogi who 
has obtained 'dharma-megha', purusam: to the 'purusa’, prati: towards. 


The primary constituents (Guna) having fulfilled the purpose of 
enjoyment and emancipation relinquish (their) transformations of the 
nature of their own intellect towards that 'purusa' (who has obtained 
the 'dharma-megha’'). 


anmfaarht oftoratsaarata: aa: | P.v.s. 1v/33 
(ksanapratiyogi parinamo'parantanirgrahyah kramah/) 


Sequence is the counterpart of moments and is apprehended 
through the final stage of transformation. 


aeaaed aurentt ufos at wa: | 
Grater Prater waeqrmeratel WaT! V.K. 1V/S3 


(vastvanyatvam ksanavyapi parinamo'sya ca kramah / 
paurvaparyena nirgrahya bhavedapralayat sada //) 
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vastu: object, anyatvam: other-ness, ksanayyapi: moment - pervading, 
parinamah: transformation, asya: its, of the transformation, ca: and, 
kramah: sequence, paurvaparyena: through the relation of prior and 
posterior, nirgrahya: to be ascertained, bhavet: happens to be, apralayat: 
from the evolution to the dissolution, sada: always. 


The 'transformation' is (nothing but a single) moment - pervading 
other-ness of a thing and whose sequence is always to be ascertained 
from the evolution upto the dissolution through the relation of prior 
and the posterior. 

qearpart worst whew: 
act wreoufeer at fateaiefefa | p.y.s. 1vis4 
(purusarthasiinyanam gunanam pratiprasavah 
kaivalyam svaripapratistha va citi§aktiriti /) 
Isolation variously thus termed as ‘establishing in one's own nature’ 


or 'consciuosness power" is the involution of the primary constituents 
of prakrti that have been rendered purposeless towards the purusa. 


sah tor Me 
qaelizarat at dared eaeetat fret: 11 vk. 1v/s4 


(pralayo gunakaryyanam karananam svakarane / 
pumartharahitanam va kaivalyam svasthata citeh //) 


pralayah: dissolution, gunakaryyanam: of the effects of the gunas, 
karananam: of the instruments, svakarane: in one’s own cause, 
pumartha: for the sake of purusa, rahitanam: of the one who is devoid 
of, va: or, kaivalyam: isolation, svasthata: steadiness in one's own nature, 
citeh: of the consciousness. 


The isolation or establishement of consciousness in its own form is 
the dissolution in their own cause of the functionings and 
instrumentalities of primary constituents that have become devoid of 
purposiveness towards purusa. 
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We are very happy to present the Second Edition of 
the book ‘Yogic Techniques’ at the hands of the Yoga lovers. 


The book Yogic Techniques was first published in the 
year 1999 and received wide acclaim among the Yoga 
students as well as teachers. The book deals both in 
Astangayoga and Hathayoga. Its simple approach coupled 
with deep and clear understanding of the subject makes it 
easy to go through and follow. Its clarity in regardto all the 
Hathayogic practices with graphic presentation is worth 
reading. 


We wish that the readers of Yoga will draw adequet 
benefit from this book. 


Datta Jayanti, 2006 -- Dr. Manmath M. Gharote 


Preface 


This book is a compilation of the articles on Yoga 
techniques published in the Yoga-Mimamsa over the 
years. They are included with suitable modifications in 
this text. The articles on Nadanusandhana and Indications 
and Contra-indications of Yogic Practices have been 
newly written for this book to complete the curriculum of 
Hathayoga described in the Hathapradipika. The articles 
give an overall information about the important techniques 
of Hathayoga. Adequate references for the detailed study 
of the techniques have been provided. Suitable pictures 
are also introduced representing the various techniques. 


We hope that the book will be found useful and 
received well by our readers. 


January, 1999. --Dr. M. L. Gharote 
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Chapter 1 


YOGA IN ITS HISTORICAL PERSPECTIVE 


The Samkhya is one of the oldest philosophical 
inquiries of India. In one of the most authoritative and 
oldest text of the Samkhya system, namely, 
Samkhyakarika, it has been asserted that the worldly life 
of man is full of misery and pain. Hence the removal of 
misery (duhkhatrayabhighata) is the prime goal of man’s 
life. This urge to find out means which will give him relief 
from pain is inherent in man. This natural urge in man 
drives him to put all efforts and energy to create happy 
and peaceful situations for himself. 


The tragedy of human life, however, lies in man’s 
perverted perspective of life which is due to basic 
ignorance which makes him forget his real existence as 
pure consciousness, beyond the confines of all prakrtika 
relations. 


To live in peace and happiness Samkhya and Yoga 
suggest development of personality by making efforts to 
remain free from self-centered instinctive urges by 
controlling the modifications of mind. 


Patanjali defines Yoga as ‘Cittavrttinirodha’. 
Bhagavadgita defines it as ‘Samatva’. Astanga 
Yogavivaranam describes it as ‘Indriya Samyama’. From 
some of these few definitions quoted we shall find the 
same basic principle seen from different angles. 


However, the origin of Yoga is obscured in its 
antiquity. No systematic study recording development of 
Y oga through its evolutionary stages has been undertaken 
so far. Historically what we know about Yoga is very 
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little. On the basis of available literature we may consider 
the different periods of history as follows: 


1. Pre-Vedic Period 2. Vedic Period 
3.Upanisadic Period 4. Epic Period 

5. Siitra Period 6. Smrti Period 

7. Medieval Period 8. Modern Period. 


1. Pre-Vedic Period 


From the excavations of the Indus Valley we find 
that yoga in some form was practised during that period. 
The idol of Mother Goddess and the figure seated in a 
Yogic posture suggest the antiquity of Yoga. 


2. Vedic Period 


Although scholars differ in their opinion about the 
connection of Indus Valley civilization with Vedic 
civilization the source of Yoga is undoubtedly found in 
the Vedic literature. In Vedas we find the description of 
mystic experiences. Certain concepts of Yoga developed 
later are seen in their rudimentary form in Vedas. But it is 
surprising to note that the words Yoga and Yogin are not 
seen used in their technical sense in Vedas. 


3. Upanisadic Period 


Real basis for the system of Yogacan be found in 
the Upanisads. Earliest Upanisads like Chandogya and 
Brhadaranyaka give us the basis of Kriyayoga. But the 
words yoga and Yogin are not found in their technical 
sense. In Kathopnisad the word Yoga has been used in its 
technical sense. The SvetaSvatara is perhaps most 


Chapter 1 3 


important from Yogic point of view. Its tradition is seen 
continued in the later Hatha texts. 


4. Epic Period 


The two great Indian epics, namely, Ramayana and 
Mahabharata are the rich source of information about 
various kinds of Yogic practices prevalent then. Yoga as 
a system seems to be quite popular in the age of 
Ramayana . The most important section dealing with Yoga 
in Mahabharata is the famous Bhagavadgita. It deals with 
the characteristics of the realised Yogin and the three paths 
of Yoga, namely, Jnana, Bhakti and Karma. 


5. Stitra Period 


Patafyjali’s Yogasutras are the oldest systematic 
treatise on Yoga available to us. It is based on the previous 
and contemporary traditions of Yoga and has exerted a 
great influence on later thinkers and practitioners of Yoga. 


Buddhism has been greatly influenced by Yoga and 
it has also contributed a great deal to the development of 
Yoga. Buddha himself had practised Yoga under the 
teachers Arada Kalam and Uddaka Ramaputta. 


There are striking similarities of concepts and terms 
in early Buddhist scriptures and Yogasutras of Pataiijali 
which have given rise to the problem of relative priority 
of the Buddhist or the Patanhjala Yoga. 


Mahavira, the founder of Jainism was a 
contemporary of Gautam Buddha. Much of the Jain 
teachings resemble those of Bhagavadgita. There is a 
similarity in the description of Yamas by Patafijali and 
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those vows followed by the Jains. Patafijali might have 
borrowed the vows from Jainism including the term 
Mahavrata. 


The Yogasitras of Patanjali have been commented 
upon by several commentators. These commentaries also 
reflect on the development of different Yogic concepts 
and techniques of that period. The first commentary on 
Yogasutras is known as Vyasabhasya. 


6. Smrti Period 


The period of Smrti literature starts from the times 
of Patanjali. Some Smrties had been composed before 500 
BC and they were written till about 1000 A.D. During 
this long period of Smrti literature we find the changes in 
the prevailing ideas, beliefs, worships and customs. The 
Smrties tried to combine yoga with the daily rituals. Thus 
we find Pranayama and certain purificatory techniques 
occupying important place in every ritual. A collection of 
27 Smrties is available in print. One of the important older 
Smrties, namely, Brhadyogi-Yajnhavalkya Smrti has been 
critically edited and published by the Kaivalyadhama, 
Lonavla. 


7. Pauranic Period 


The Puranas area class of literature which existed 
from very ancient times. The extant Puranas are recasts 
made of the ancient Puranas during the first century. Many 
of these deal with Yogangas. From time to time Puranas 
received substantial additions. 
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There are also Upa-Puranas. The nature of these is 
sectarian and the philosophy and practices of different 
sects are usually described in these. 


8. Medieval Period 
Tantra Stage 


During this period we find a vast literature on 
Tantras produced. There are Buddhist Tantras, Hindu 
Tantras and Jain Tantras. Tantras are commonly associated 
with Sakti-worship. It is difficult to say which Tantras 
are earlier. There are large number of subjects included 
in the Tantras. Seventh to twelfth century was the period 
of Tantrika works and cults, both Hindu and Buddhist. 
The Tantrikas substituted a Yoga of enjoyment for the 
Y oga of abstinence and asceticism. 


Natha Cult 


Tantrism developed into Rajayoga and Sahajayana 
of Buddhists. As an aid to Rajayoga, Hathayoga was 
evolved and became very popular through the Natha Cult. 
Many of the Hathayogic practices seem to have their 
origin in Tantrism. Nathayoga laid a great emphasis on 
preparing the body as a great vehicle for the higher 
spiritual experiences. It is this Yoga which has become 
so popular now throughout the world. 


Bhakti Cult 


Yoga also had its impact on Bhakti literature. The 
saints have profusely written on Bhakti and depending on 
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their background they refer to Yoga practices now and 
then. 


9. Modern Period 


The tradition of Yoga continues even today without 
break. In modern times Swami Viveknnanda made Yoga 
popular. Swami Ramatirtha, Paramahamsa Yogananda 
spread the message of Yoga out of India. Ramana Maharsi, 
Sri Aurobindo and Swami Sivananda of Rishikesh are 
important names of modern exponents. 


Swami Kuvalayananda made scientific aspect of 
Yoga popular. 


We have briefly seen how Yogic concepts were 
developed into varieties of manner leading to the 
generation of different schools and their innumerable 
practices. The purpose of all the practices remained to 
unfold and develop the inner intuitive power as a direct 
help to Self-Realisation. On the basis of the approaches 
of the different schools of Yoga they may be classified 
into two divisions: |) Bhavana Yoga, schools which resort 
to psychological pondering and meditation, and 2) 
Pranasamyama Yogas emphasizing psycho-physical 
practices to control the Pranic impulses and through them 
to bring about natural and automatic cessation of 
differential thoughts and feelings to bring about 
unfoldment of intuitional powers. 


Bhavana Yogas 


In Bhavana Yogas the Sadhaka leads a life that is 
conducive to bring about transformation of his way of 
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thinking and feeling. He resorts of Svadhyaya and 
Satsanga. All this facilitates proper conditioning of the 
mind. The meaning of Bhavana itself is ‘cetasi punah 
punah nivesanam’ meaning ‘bringing back to mind again 
and again.’ Jhana, Bhakti and Karma are the well-known 
Yogas belonging to the categories of Bhavana Yoga. 


1) Jaianayoga 


It resorts to intellectual analysis along with 
detached mind endowed with ‘Sadhana catustaya’ 
described as Nityanitya- vastu-viveka, samadamadi 
sadhanasam pat, vairagya and mumuksutva. Some of the 
practices resorted to by the Sadhaka of this Yoga are as 
follows: 


a) To meticulously observe the pause between the 
two thought processes and get the experience of 
undifferentiated continuum. 


b) Saksivrtti-sadhana - to cultivate the attitude of 
aloofness during analytical observation of 
thought processes. 


c) To consciously cultivate a rational conviction 
about the oneness of Reality (Sarvam khalu idam 
Brahma). 


Before one starts on these practices it is expected 
that the emotional pulls should be kept at their minimum. 


The meditations of Jnanayoga are called Savikalpa 
and Nirvikalpa. In the former there is a presence of 
symbolic thought consciousness, whereas in the latter there 
is no trace of symbolization but pure consciousness. The 
symbolic experiences during absorptive process are 
characterised by peace and serenity. One just thinks and 
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thinks analytically until thinking itself stops giving rise to 
apperception of Reality. 


2) Bhakti Yoga 


It is a Yoga of extreme devotion to God. To 
cultivate such an extreme love for God it takes the help of 
Pratika, Pratima and Nama. They are like ‘power devices’ 
that are intended to control and dominate the whole attitude 
of individual. These are the media of insight in Yoga- 
sadhana. What cannot be expressed can still be felt and 
the Pratikas and Pratim4s are only aids to cultivate and 
develop that feeling of intense love towards God. God 
may not have a form. But as soon as we think of Him he 
comes to our mind with name and form. Man is prone to 
concretise even the abstract things. Symbolisation and 
image formation are ingrained in man’s mind and must be 
accepted as natural. Due to this fact the attempts of the 
reformers in every religion have been in vain. 


From times immemorial Pranava or letter ‘Aum’ 
has been accepted as the best Pratika of God by our 
ancestors. “tasya vacakah pranavah / tajjapas-tadartha- 
bhavanam” (Pranava or Om is His representative. It should 
be repeated and contemplated upon for its meaning) says 
Patanjali in his Yogasitras. 


Bhakti is divided as Apara and Para. Apara Bhakti 
is ritualistic and leads to Para in due course. 


The nine fold Bhakti leading to Para stage has been 
described as: Sravanam, kirtanam, smaranam, 
padasevanam, arcanam, vandanam, dasyam, sakhyam and 
atmanivedanam (Hearing the praises, praying, 
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remembering , supplication, worship, prostration, serving, 
friendship, and self-surrender). Para Bhakti is Jnana itself. 


3) Karma Yoga 


Karma is a technical term in Yoga meaning 
‘Purificatory Process’. One’s normal actions are used for 
purification of oneself to get rid of the impact of Klesas 
and to open the doors to Realisation. Karma is also used 
for the ‘Law of Actions and Reactions’ which is 
responsible for the cycle of pleasure and pain and also 
birth and death. Karmayoga provides a key to get rid of 
this cycle. As Bhagavadgita says ‘yogah karmasu 
kauSalam’ (Yoga is skill in performing actions). The art 
of Karmayoga lies in changing all Karmas which are 
affective in nature into Akarmas or non - affective Karmas. 
Every Karma when accompanied by KleSas like Raga, 
Dvesa etc. gives rise to an affective experience of pleasure 
or pain. All actions are outcome of thoughts. It is the 
affective nature of thought processes behind the karma 
that renders the Law of karma effective. What is required 
is reconditioning of thought processes that makes the 
karma binding. Give up the attachment and the karma will 
be —_ rendered sterile. Bhagavadgita says 
“karmanyevadhikaraste ma phalesu kadacana” (You are 
entitled only to action and never to its fruit), Akarma is 
an action that is done in a natural and spontaneous manner 
without any awareness of individuality and regardless of 
the social and ethical aspects of its goodness or otherwise. 


Selflessness is attained through the following: 
a) One should cultivate the Bhavana of the 


presence of God in everything and learn to 
perceive the Divinity in all things. 
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b) Doing the work for the sake of work 
without any sense of compulsion. 


c) Freedom from fear which is an accepted 
maxim of Karmayoga. 


d) The Divine will works freely through the 
ego-less center of consciousness and opens 
the door to the apperception of Reality. 


Karma Yoga followed properly leads to Bhaktiyoga 
and when Bhakti reaches its highest Para stage, it results 
in Jnana to make an Integrated life. 


Pranasamyama Yogas 


It is another class of Yogas wherein a great 
emphasis is put on the channelisation of Pranic impulses. 
It is also called Kundalini Yogas. In order to understand 
the nature of these Yogas it is necessary to get our ideas 
clear on the term Prana and Kundalini. 


From Vedic times the word ‘Prana’ is used to 
signify cosmic energy that guides the course of universe. 
Maya, Prakrti, Prana are the names of one and the same 
power of manifestation of God, His Sakti, designating its 
various aspects. The evolution of this Sakti into Kundalini 
Sakti has been described in the Siddhasiddhantapaddhati 
in the following five stages: 


1) NijaSakti starting initially as the Will (iccha) of 
the nameless (anama) God. 

2) ParaSakti attaining an operative inclination 
(unmukhatvam). 


Chapter 1 11 


3) AparaSakti assuming a vibratory character 
(spandanam). 


4) SuksmaSakti differentiating itself into multitudes 
of subtle individual units (santa). 


5) Kundalini Sakti developing finally into a 
potential sentient life force (Vedanasila). 


Thus Kundalini Sakti is an evolute of PranaSakti 
which is behind all the universe and which is responsible 
for its evolution, subsistence and final involution. 


Kundalini is symbolically represented as a coiled 
serpent and the Sadhaka is expected to meditate upon this 
symbol bringing to mind its meaning and significance. 
Unfortunately these symbols have been misunderstood as 
actual entities. The serpent is a symbolic representation 
of a latent force. 


It has been stated that Kundalini Sakti while 
working in the human being presents three modes or poles 
and that the state of consciousness and functioning of a 
person depends upon which axis of their polarity is active. 
The three modes are described as lower, middle and upper. 
When Kundalini is polarised to interact with upper node 
the phase of consciousness changes and one becomes 
aware of the unity in diversity even at a cellular level. 
This interaction with the upper node is described as the 
arousal of Kundalini. 


In this class of Yogas are included mainly the 
Mantra Yoga and Hathayoga which lead a Sadhaka to the 
attainment of the stage of Rajayoga through Layayoga. 
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Mantrayoga 


Mantras are certain sacred formulae which are 
supposed to contain ‘mystical sounds’. They may or may 
not contain a meaning but it is the sound - effect or 
vibratory pattern that is important. The theory of 
Mantrayoga states that the entire cosmos with all its planes 
of existence is manifested through vibrations as the 
universe is sonorous in its rudimentary form. There is a 
correspondence between the subtle sounds of a mantra and 
the subtle organs of the human body on the one hand and 
between these organs and the dormant forces in the cosmos 
on the other. By working upon the mantras we can awaken 
their corresponding forces. Though apparently solid we 
are in essence certain continuous pattern of vibrations. It 
is on this principle of the vibratory aspect that these 
mantras are supposed to produce effects and help change 
the individual. The theory that forms emanate from ‘sound’ 
is found in all religions. In Bible St. John says, “In the 
beginning was the Word, the Word was with God and the 
Word was God”. According to Hindus this primordial 
word was AUM. Most of the Mantras consist of letters 
containing the sounds that work and activate Susumna and 
facilitate the passage of Kundalini currents through that 
channel. It is this channel that is claimed to lead to attain 
transcendence when activated. (Tayordhvam-ayan 
amrtatvam-eti 1.e., it leads to attain transcendence). 


Hathayoga 


The whole system of Hathayoga is based on the 
theory that the currents of Prana flow through particular 
patterns in our body and the way we think, feel and act 
depends upon the nature of these patterns. The channels 
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through which the currents of Prana flow are called Nadis. 
There are innumerable such Nadis in human being which 
are inter - connected and form plexuses in various regions. 
Any improper functioning of the body and mind is due to 
the disturbance caused in the passage of Pranic currents 
through one or more of these Nadis. Hathayoga, therefore 
deals initially with the problem of setting this fault right 
and opening the natural passage of the Nadis for free flow 
of the currents of Prana. This process is called Nadisuddhi. 


Of all the Nadis great significance is attached to 
Ida, Pingala and Susumna in Hathayoga. Each is supposed 
to bring about different results when the current of Prana 
flows through it. Hathayoga is mainly concerned with the 
establishment of a dynamic equilibrium between Ida and 
Pingala and facilitation of the passage of currents through 
Susumna. 


This establishment of equilibrium between Ida and 
Pingala is done through a long process which forms the 
practices of Hathayoga which consist of the following 
groups: 1) Suddhikriyas, 2) a4sanas, 3) pranayama, 4) 
mudras. With these Hathayoga hopes to prepare a person 
for the arousal of Kundalini in himself and then change 
the phase of its polarity, making it to interact with the upper 
node. 


After making some progress one hears some 


peculiar internally aroused sounds. This is a stage for the 
Sadhaka to pass on to the Layayoga. 


Layayoga 


It is an intermediate stage between Hatha and 
Rajayoga stages. After arousal of Kundalini through 
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Hathayoga one starts getting the perceptions of internally 
aroused sounds, light, divine touch or smell of 
incomparable sweetness. As the Sadhaka gets engrossed 
in these perceptions his mind gets completely lost in the 
same. Laya is a state wherein the mind completely merges 
in and becomes one with the Highest, ceasing its function. 


Rajayoga 


The state of Layayoga automatically leads to 
Rajayoga. It is a mindless state devoid of all 
conceptualism. Rajayoga is the attainment of the highest 
state of consciousness which has been termed differently 
as Samadhi, unmani, Amaratva, parampadaetc. 


Thus we find the concept of Yoga means a state of 


Being as well as many ways to attain that state some of 
which we have cursorily seen. 


aw 
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YOGA AND PHILOSOPHY 


Philosophy is an attempt of the human mind to 
present the problems of existence, life, meaning and values 
in a comprehensive and consistent framework. In the 
philosophical systems, whether Eastern or Western, no 
problem has evoked a keener interest than that of mind, 
particularly in its relation to the body. Religions and 
philosophical approaches like the Yoga, aim to explain 
the ultimate nature of mind. In India philosophy is not 
only a way of thinking but also a way of life. 


Indian philosophy has been greatly influenced 
during its growth and development by other systems of 
Indian thought which grew side by side with it. Yoga has 
been recognized as one of the sad-darSanas - six systems 
of Indian philosophy and its influence on Hindu thought 
and life has been very great. However, the position of 
Yoga as a system of philosophy has always been 
misunderstood. Two trends of thought appear in relation 
to the position of Yoga. 


Yoga is generally understood to mean certain 
systematized set of practices by which one can attain 
supernormal powers through the process of concentration. 
This approach often confuses one’s understanding about 
Yoga and one some how or other associates it with such 
phenomena as clairvoyance, clairaudience, art of 
Thaumaturgy and similar other occult phenomena. 


Others, more informed persons consider it as a 
system of philosophy akin to Samkhya system but one 
which believe in God (ISvara) and adopt a group of 
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practices for the attainment of its ultimate goal, which is 
emancipation. 


Both these view-points lack adequate 
understanding and need some modifications for better 
understanding of the concept of Yoga. 


Despite great interest and popularity of Yoga 
throughout the world, there is a lack of its comprehensive 
understanding. This gives rise to misconceptions, limited 
understanding and over-emphasis on a particular aspect 
of Yoga, which distorts its image. One such 
misunderstanding is related to the consideration of Yoga 
as a philosophy. Western concept of philosophy is 
different from its Eastern concept. Former is merely an 
intellectual pursuit, while the latter has a definite purpose 
which can be termed as liberation. Various systems of 
Indian philosophy also differ in their approach and 
understanding. But the doctrines of Mukti (liberation) and 
Karma (action) are two fixed postulates which give 
uniformity to different systems of Indian philosophy. 


Yoga is generally considered as SeSvara Samkhya. 
It accepts the Samkhya system of philosophy but believes 
in God (ISvara) and adopts group of practices for the 
attainment of ultimate goal of emancipation. Samkhya 
system of philosophy is attributed to Kapila. Yoga, as 
stated earlier, is recognized as one of the six orthodox 
systems of philosophy. But if its philosophy is identical 
with that of the Kapila Samkhya, it would be difficult to 
call it a system of philosophy, merely because it adds one 
more principle of Iévara to its philosophy. The greatness 
of Yoga lies in prescribing definite code of disciplinary 
practices. Therefore we find that every great proponent 
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of different systems of Indian philosophy accepts Yoga 
in his own life. 


It is true that yoga owes much to the Samkhya 
philosophy. But it is doubtful whether it is due to Kapila’s 
Samkhya, as we have it now. It may be possible, as has 
been pointed out by Dr. S. N. Dasgupta, that Yoga evolved 
through the modifications of the original Samkhya school. 
Though we see Yoga of Patanjala Yogasitras and Kapila 
Samkhya fundamentally the same in their metaphysical 
positions, yet they hold quite different views on many 
points of philosophical, ethical and practical interest. 


Today Yoga is popular not so muchas a system of 
philosophy but as a system of practical discipline. The 
application of Yogic techniques is considered beneficial 
for health and cure of certain diseases, for stress- 
management and for improving general efficiency of 
individuals in different fields. Yoga is being utilized from 
the most fundamentally personal to the social and 
educational implications of the society as a whole. No 
matter how times and life styles change, the judgment of 
the ancient sages in matters relating to life and conduct is 
still relevant. Even though our attitude to the nature of 
Yoga itself may be different from those who were 
instrumental in its evolution, its wisdom still applies. 


The term Yoga should be understood both as an 
end as well as means (Sadhya and Sadhana). It is the 
means, methods and techniques that we generally 
understand as Yoga. The confusion about Yoga also occurs 
because of variety of means in Yoga. All means have 
ultimately the same purpose to be fulfilled, that is 
harmony, balance or samatva-- the integration of 
personality. Various means of Yoga may be classified into 
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groups of Asanas, Pranayamas, Kriyas, Bandhas, and 
Mudras and Meditations. For undergoing Yogic practices, 
an adequate substratum is formed by resorting to a mode 
of self-imposed code of conduct technically known as 
Yamas and Niyamas. They form the very basis of Yoga 
and are considered to be essential part of Yoga routine, 
howsoever on mild scale. 


The nature of all Yogic practices is psycho- 
physiological. Groups of various Yogic practices have 
been found useful in various conditions of psycho-physical 
disturbances. 


Today there is progressive tendency to apply 
various Yogic techniques in a variety of life situations for 
deriving benefits. Thus we find more women in the West 
finding Yoga useful in painless childbirth and also for 
post-natal care. They also believe that certain Yogic 
techniques can help them in restoring their figure and 
physical strength. By introducing yoga into the school 
curriculum immense improvement in the behaviour of the 
children has been noticed. The children become 
emotionally more stable, especially during adolescent 
period. The application of Yogic techniques and principles 
for prevention and cure of sport injuries and for promotion 
of sport skills is a new trend. Various Yogic techniques 
and routines are also being practised for the prevention 
and cure of stress related psychosomatic conditions. 


All these effects of Yogic practices seem to be 
possible through the mechanism of three types: 


a) Direct influence on the body organs like muscles, 
joints, ligaments, visceral organs etc. 


Chapter 2 19 
b) Influence on the autonomic nervous system, and 


c) Influence on the higher nervous system. 


While the first two mechanisms are involved in the 
maintenance and promotion of psycho-physical health, the 
third mechanism governs the spiritual aspect of 
personality. 


From the above narration, it will be clear that today 
Yoga is emerging as having a multidisciplinary approach. 
It is therefore necessary to understand Yoga not only as a 
philosophy but also its metaphysical, ontological, 
psychological, theological, physical and practical aspects 
could be understood in their mutual relationship. If this is 
not done our understanding about Yoga will remain 
lopsided. 
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ASANAS: A PERSPECTIVE 


Asana is one of the characteristic techniques of 
Indian spiritual discipline. It is distinctly a sign of 
transcending the human consciousness. The motionless 
position of the body imitates some other condition than 
human. Man by definition is mobile, agitated, unrhythmic. 
Asana is an ‘ekagrata’ on physical plane. Just as an 
‘ekagrata’ puts an end to the fluctuations of mind so also 
Asana puts an end to the mobility of the body by reducing 
the infinitely possible positions to a single posture. Refusal 
to move in the Asana leads to series of refusals of every 
kind on the path of Yoga. Patafijali has also linked the 
practice of Asana with ‘anantasamapatti’ which is beyond 
mere physical performance. 


Today the practice of Asanas has become almost 
synonymous with Yoga. What is the place of Asana in 
the whole discipline of Yoga, however, will not be clear 
unless we deal with the historical development and critical 
analysis of the concept of Asana along with the various 
approaches to it. 


We must distinguish between Asana as a concept 
and Asana as a technique. The conceptual understanding 
would lead us to gain proper insight into the technique of 
Asana as well. 


The Meaning and Scope of Asana 


The word ‘Asana’ has been derived from the 
Sanskrta root ‘as’ meaning ‘to sit’ (4syate anena). This 
derivative meaning has been used to explain the term 


Siddhasana 


Kukutasana 


Pascimatanasana 


Matsyasana 


Savasana 


Uttanakirmasana 


Ardhamatsyendrasana 


oe . : 
a 


Salabhasana 
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physically as well as metaphysically. Physically, it denotes 
posture - a sitting posture or a seat. Metaphysically it has 
been interpreted by several texts as ‘establishment in the 
original state’ (Svasvarupe samasannata). 


This metaphysical aspect of Asana is found 
expressed in the texts of Nathayogins like 
“Siddhasiddhantapaddhati’, Jnanadipabodha, Sabadi of 
Yogi Vicaranatha. In Jainyoga Asana is considered as 
withdrawing from Parabhava (extroversion) to Svabhava 
(introversion). Acarya Haribhadra calls it Sukhasana. It 
is interesting to note that despite the fact that Jainayoga is 
full of rigorous ascetic practices, there are very few Asanas 
involving difficult bodily postures as we find in 
Hathayoga. The suggested meaning of the word udasina 
indicates similar approach which is confirmed by 
Rajayoga-rahasyam when it states: 


“Sarvavastuni udasinabhavam asanam ucyate”. 
(Attitude of indifference towards all things is called 


Asana). 


This is a typical Vedantic approach to explain 
Yogic terminology. 


The following Hindi song brings out the 
metaphysical meaning by use of the pun on the word 
Asana. Its translation may be presented as follows: 


“Oh dear, if you do not control the desire 
what is the use of performing Asana ! 

After the practice of Asana if the desires 
linger on, then think that efforts are in vain. 
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If you control the desire and when you 
practise Asana the life becomes successful. 
Without controlling the various desires and 
instincts why do you torture your body. 
With the practice of Asana if you do not 
leave the desires, no useful purpose will be 
served. 

With firm detachment from the object of 
enjoyment clean the house of your mind. 
Asana removes miseries by contributing to 
the feeling of well-being. 

It is not like a play of an actor, which should 
be impressed on the mind. 

With the grace of the Lord and Guru man 
becomes super-man, if he is not affected by 
desires and instincts”. 


Physically speaking Asana has two distinct 
meanings. Firstly, it denotes the seat on which the Sadhaka 
sits for his sadhana. Secondly, it implies different postures 
of the body used during Yoga sadhana. 


Asana as a Seat 


Asana is an architectural expression implying a 
seat, a moulding, a type of structure. In Manasara (XXX - 
12,13) a three storeyed building is called Asana. Rgveda 
uses different terms like ‘garta’, ‘Vandhura’ for the seat 
in chariot (Rg: 2.33.11 or Rg: 1.118.1-2). The word ‘Asan 
without the ending ‘a’ means ‘mouth’ (Rg: 1.116.14, 


5.76.6,9.69.2). Other terms used by Jain writers for Asana 


are Patta, Sthala, Sthana. The term ‘barhi’ is used in 
Rgveda 10.15, 3-4, 3.42.2 for the seat prepared with kuSa 
grass. 
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Kinds of Seat 


Bhagavadgita (VI-II) refers to Asana as a seat 
which is covered with kuSa grass, deer skin and a cotton 
cloth in that order. 

The seat is made of wood, rock, ground or sand 
which is suitably covered with deer skin, tiger skin, 
elephant skin, buffalo skin, woolen cloth, kuSa grass and/ 
or clean cotton cloth. Significance of using different kinds 
of seat and their effects have also been mentioned in the 
Yogic literature. For Example, the Kriya-kanda of 
Gautamadharmasitra states as follows: 


“Poverty on the bamboo-seat. Emergence of disease 
on rock. Abundance of sorrow on the floor. Loss of fame 
on the grass seat. Mental disturbance on the leaf. 
Accomplishment of knowledge on black skin. 
Emancipation on the tiger’s skin. Wealth on the cloth-seat. 
Removal of disease on the cane-seat. Silken cloth giving 
health. The woolen blanket releasing from sorrow.” 


However, in Jainyoga the seat on the ground, on 
sand or one made of wood or stone is recommended (cf. 
Jnanarnava, 28:911). 


In Tantric sadhana some notable seats on which 
an advanced sadhaka may sit for meditation are Savasana 
(corpse), Mundasana (5 skulls of different animals 
including that of man), and Citasana (funeral pyre). 


Asana as a Posture 
The antiquity of Asana as a posture is very great. 
The excavations of the seals at Mohenjodaro and Harappa 


bear the testimony of the practice of Asana. 
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In Vedas we do not get direct reference to the word 
Asana or names of Asanas; yet we do get indications of 
some modes of sitting. The word *Mitajfu’ in Rgveda (Rg. 
7.95.4, 3.59.3)means assuming a squatting position. 
Another word ‘Abhijnu’ (Rg. 1.37.10, 3.39.5, 7.2.4) 
means sitting on toes with knees raised as in Utkat asana. 
Similar posture is practised by Jains during meditation. 
The expression ‘Janu 4 acya’ (Rg. 10.15.7) in Rgveda 
and ‘savyam janu acya’ in Satapathabrahmana (Sat. Br. 
2.4.2.2) means ‘with leg folded’. In the prescribed ritual 
for manes it is customary to fold left leg while for divine 
beings right leg is folded, the other knee being raised 
during sitting. These prescriptions are obligatory. 
Sayanabhasya on the Taittiriya aranyaka has a reference 
to a pose similar to the Gomukhasana, although no specific 
name is given in the text. 


There is no mention of Asana in the earliest 
Upanisads. The first mention is found in SvetaSvatara 
upanisad. 


The epics like Ramayana, Mahabharata Santiparva 
(Adhy. 237, 241, 317) and Yoga VAsistha have direct 
reference to Asana as sitting postures. Mahabharata 
mentions 12 types of Yoga out of which DeSayoga and 
Upayayoga relate to the practice of Asana as a posture. 
When it is done in a suitable place like in the forest, cave, 
lonely place it is termed as DeSayoga. When one sits in a 
posture for Dhyana or meditation it is called Upayayoga. 


From the available sources regarding sadhana of 
Bhagavan Mahavira we find the mention of number of 
Asanas in which he was practising Dhyana. 
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In Aupapatika Sitra we get a reference to atypical 
Asana in which the Sramanas were found to meditate. In 
this Asana the two knees were raised and head lowered. 


In this very text there is a discussion about Asanas 
under the analysis of KayakleSa. 


DaSsasrutaskand hasitra mentions about practising 
Dhyana in different Asanas. 


Acarya Haribhadra, the great writer on Jain Yoga 
used the word ‘Sthana’ for Asana in his YogavimSika. 
The use of the word ‘Sthana’ for Asana seems most 
appropriate because the term ‘Asana’ is used for sitting 
posture while ‘Sthana’ refers to any condition of the body 
assumed for meditation. 


In Oghaniryuktibhasya three types of Asana or 
Sthana have been described as : 


1. Urdhvasthana 
2. Nisidana sthana 
3. Sayana sthana 


Asanas in the standing position are called 
Urdhvasthana. They have been divided into seven 
categories as follow: j 


1. Sadharana 
2. Savicara 
3. Sanniruddha 
4. Vyutsarga 
5. Samapada 

6. Ekapada 
7.Grdhroddina 
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This shows that the practice of Asanas was 
systematised and was in vogue at one time. However, later 
on it was relegated to background and to-day we are at 
loss to establish it again in practice. 


Although the tradition of Jainyoga does not 
coincide with the Hathayogic practices we do find the 
influence of Hathayogic practices during 8th century to 
12 century. Due cognisance seems to have been taken by 
later Jain Acaryas like Somadeva, Hemacandra, 
Subhacandra etc. 


Hemacandra in his YogaSastra mentions the 
following Asanas suitable for Dhyana: 


Paryanka, Vira, Vajra, Abja, Bhadra, Danda, 
Utkatika, Godohika, Kayotsarga, Uttanaka, 


Parsvasayi, Naisadhika, Lagadasayi, Dandayatika, 
Amrakubja. 


Among Jains five types of Asanas called 
Moksasanas, were specified which are Paryankasana, 
Ardha-paryankasana, Vaira, Khadga and Vira. These were 
the postures assumed by a Jain when he had attained or 
was on the way of attaining salvation (Moksa). 
Paryankasana is also known as Padmasana or 
Samparyankasana. 


Buddha himself had practised Yoga under the 
guidance of Arada Kalam and Uddaka Ramaputta and is 
shown traditionally sitting in Padm4asana in every 
sculpture. In Buddhist Yoga various modes of sitting were 
assigned spiritual significance. Thus, we find Paryanka, 
Vajraparyanka, Lalita, Bhadra. Alidha, Pratyalidha, Natya 
and a variety of ardhaparyanka Asanas. Vajraparyanka 
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implied deep contemplation and introspection. The 
Ardhaparyanka indicated tranquility, the Alidha valour, 
Pratyalidha ruin and strong aversion and dancing in the 
Ardhaparyanka connoted anger and terror. In Buddhist 
tradition an earliest mention about Asana as technique 
occurs in the Buddhacarita of AS vaghosa. 


The period of Smrti literature is very long. Some 
Smrties had been composed before 500 B.C and some 
were written till about 1000 A.D. In one of the oldest and 
important Smrties, namely, Brhadyogiyajiiavalkya Smrti, 
we get elaborate description of Asana, both as a seat as 
well as a posture. The seat is described to be 
“cailajinakuSottara” which is neither too low nor too raised 
which is used for taking a posture of Padm4asana. While 
describing the posture the following subtle points have 
been mentioned: 


a) Facing North-East and sitting erect. 
b) Pressing the chin against chest 
c) Closing the mouth without touching the 
teeth 
d) Tongue pressing against the palate 
e) Remaining steady like a rock. 
(Br. Yaj. Sm. IX: 186-190). 


Definitional Analysis 


If we analyse the various definitions of Asana, we 
get three levels on which Asana could be considered. 
These three levels from gross to subtle are: 


a) Conditioning Asana 
b) Meditative Asana 
c) Svaripa Asana. 
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a) Conditioning Asana 


In this category we get Asana described as 
contributing to the various aspects of health and fitness. 
For example 


“Kuryattadasanam sthairyam arogyam 
cangalaghavam.” 

(Asana brings stability, health and suppleness). 

“Asanam yogasiddhyartham kayasodhanahetuna.” 

(Asana is meant for the success in Yoga through 
the purification of the body). 

“Sthirasukhamasanam.” 

(Asana is that which is stable and comfortable). 

“Asanena drdhata.” 


(Asana leads to strength). 


b) Meditative Asana 


In this type of definition the emphasis is on 
appropriate sitting posture with particular arrangement of 
the upper and lower extremities. Thus we get-- 


“Sariravinyasa visesah asanam” 

(Particular arrangement of the body is Asana) 

“Karacaranasamsthana visesah |” 

(Particular arrangement of hands and legs). 

“Samagrivasirahskandhah samaprsthah samodarah |” 

{(Balanced condition of neck, head, shoulders, 
back and abdomen (is Asana) ]. 

“Samagrivasirahkaya unnatasyah suniscalah |” 

[(Balanced condition of neck, head and trunk with 
raised face and remaining quite steady (is asana)]. 

“Upavisyasane yunjyad.....” 

(One should practise in a sitting posture). 
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“Samain-kayasirogrivam dharayannacalam sthirah 

Sampreksya nasikagram svam di§a$canavalokayan ||” 

(One should assume erect position as the trunk, 
head and neck and remain utmost steady looking to the 
tip of the nose and in no other direction). 


“Particular placement of hands and legs (is Asana)” 


c) Svaripa Asana 


Here Asana is considered as the establishment in 
the highest stage of Yoga. 


Asanamiti svasvariipe samasannata | 

(Asana means firmly establishing oneself in his 
own original nature). 

Sukhenaiva bhaved-yasmin ajasram 
brahmacintanam 4sanam_ tad-vijaniyad anyat- 
sukhavinaSanam || 

(Asana is considered that condition in which one 
is able to contemplate on Brahman for a prolonged period. 
All others destroy the composure). 

Alekha asana tahan visrama | 

(Rest in that Asana which is Alaksya). 

Niravalambo pitham | asana means supportlessness. 

Asanam vijitam yena jitam tena jagat-trayam | 

(One who has mastered the Asana has conquered 
the whole world). 

Svariipe yat sadakalam-dsanam tat sukhasanam | 

(To remain all the time attuned with one’s original 
nature is Sukhasana). 

Asa na maro to kya khali asana maro | 

(What is the use of doing Asana if one is not able 
to control the desires). 
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From the above description it will be found that 
Asana is acontinuum of Yogic process which starts with 
the physical aspect arranging upper and lower extremities 
and ends in the complete stability of the body and mind. 
In Mahabharata we get a beautiful description of this state 
of steadiness. The chief principle governing the concept 
and technique of Asana is stability with varying degrees. 
Just as the processes of Dharana, Dhyana and Samadhi 
are various degrees of the absorption of mind and virtually 
one single process, similarly we can think of the concept 
of Asana. 


The importance of the principle of stability in 
Asana has been greatly eulogised and beautifully 
described by Yoga rasayana. It says as follows: 


“One who can be stable in the Asana, is fit for 
undergoing Yogic practices. With unstable body one 
cannot have a stable mind. When Asana becomes stable, 
surely the mind too gains stability. The movement of Prana 
indeed slows down. The fickleness of the senses too is 
surely set at rest. Then one gets established in Yoga and 
therefore one should practise Asana”. 


Thus in nutshell we may express that Asana leads 
to stability of body and mind which is Yoga. 


About the Number and Names of Asanas 


Asanani ca tavanti yavanto jivajantavah | 

(The number of Asanas equals to the number of 
species). 

Caturasiti laksani asanani kathitani ca | 

(The number of Asanas has been narrated as eighty- 
four lacs). 
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The above quotations signify that the Asanas could 
be innumerable. The number of species which is 84 lacs 
is not to be taken as actual number of Asanas but to be 
taken in the figurative sense. It is clear from the fact that 
no text is available which describes such a large number 
of Asanas. When a particular text undertakes to describe 
a limited number of Asanas, it is only a limitation of that 
text. May be that the author of the text does not know 
more varieties of Asanas or may be that he does not give 
importance to Asanas other than those mentioned by him. 


The quotation ‘Asanani ca tavanti yavanto 
jivajantavah |’ (Asanas are as many as the numbers of 
species) sometimes creates a notion that Asanas bear the 
names of various animate beings. But this is not true. 
Asanas are also seen to carry the names of inanimate 
objects, such as Danda, Dhanu, Cakra, Vajra, Hala, 
Paryanka, Sava, etc. They are also named after different 
Master-Yogins like Goraksa, Matsyendra etc. Sometimes 
the names are symbolic, that is indicating psychological 
state or qualities as in Bhadrasana, Svastikasana, Virasana, 
Siddhasana etc. 


Although the word ‘Asana’ is used commonly for 
the sitting posture, some uncommon synonyms used are 
‘Pitha! Vistara?, and Nisadana.’ 


1. Matsyendrapitha,H.P., Yogacintamani. 
Matsyapitha, Trisikhibrahmanopanisat., 
Austrapitha, Gh. S. I-41. 
2. Svastikavistara, etc. Hatha Sanketa Candrika. 
3. Krauficanisadana, Hastinisadana, Ustranisadana, 
Vydsabhasya on P.Y.S.  II-46. 
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Number of Asanas from selected Texts 


1. Hathapradipika (Jodhpur Ms.) 108 Asanas 
2. Yogasanamala 108 Asanas 
3. Rudrayamala 100 Asanas 
4. Hatharatnavali 78 Asanas 
5. Kapalakurantaka Hathabhyasapaddhati 56 Asanas 
6. Hathasanketacandrika 48 Asanas 
7. Yogasiddhantacandrika by Narayanatirtha 

A commentary on PYS 38 Asanas 
8. Gheranda Samhita 34 Asanas 
9. Narada Purana 30 Asanas 
10. Jogapradipyaka (Hindi) 84 Asanas 


Asanas as Physical Exercise 


Once the trend of multiplication of Asanas started, 
there have been the growth in the number of Asanas in 
different directions. Asanas were not only practised for 
Spiritual gains but they were also used as physical 
exercises involving great deal of skill, flexibility and 
neuro-muscular coordination. One of the less known group 
of Asanas which has been described in the Kapala 
Kurantaka Hathabhy4dsa Paddhati as Rajvasanani meaning 
Asanas on rope. This trend further developed using Asanas 
on the Mallakhamb (Wrestler’s post) and today we find 
several Asanas being performed on the Mallakhamb, 
especially with cane. 


Classification of Asanas 


In the traditional Astangayoga ‘Asana’ forms the 
third step after the first two, namely, Yama and Niyama. 
Although Asana served a limited purpose in the beginning 
in course of time the number of Asanas increased and 
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today we get a variety of Asanas. There are many ways 
in which these Asanas could be grouped. Some of the 
classifications, based on Yogic texts may be mentioned 
below: 


1) Based on the Body Positions 


According to ‘Asanayoga’ a manuscript describing 
more than 100 Asanas, the classification is made as a) 
Uttana Asanas (lying supine), b) Nyubja Asanas (lying 
prone), c) Sthanasanas (sitting Asanas), d) standing 
Asanas, e) Rajvasanas (Asanas performed with the help 
of rope), f) Siryacandrabhedana Asanas (Asanas done on 
both sides, left and right). 


2) Based on the Classification of Major Deities 


Daksinamirtistotravartika classifies Asanas into - 
a) Brahma, b)Vaisnava, c) Raudra, d) Sakta, e) Saiva, and 
f) Niralamba. 


3) Based on Left and Right 


Rudraydmala states that the number of Asanas (30 
described by it) could be doubled by resorting to 
‘Savyapasavyabheda’ meaning doing the Asanas on the 
left as well as on the right side. 


Rudrayamala names nine Asanas like Padmasana, 
Svastikasana, Bhadrasana, Karmuka, Cakra, YogeSvara, 
Vira, Kukkuta, and Mayutra and categorised them further 
into Baddha, and Maha, thus the multiplication resulting 
in 27 varieties (three each of the nine Asanas). 
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4) Based on the Traditions 


Hathapradipika refers to the Asanas representing 
the two traditions of Yoga, namely, that of the VaSisthadi 
Munis and Matsyendradi Yogis. 


Although no actual classification has been given 
the above statement suggests the classification of Asanas, 
according to two different traditions. 


5) Classification according to Purpose 


Though not specified yet apparent in many of the 
texts, is the classification of Asanas into Meditative and 
Cultural. This could be considered as a broad based 
classification. Relaxative poses could be considered as a 
counter-part of cultural Asanas. 


The purpose of Meditative Asanas is to enable the 
student to sit comfortably and for long hours in Meditation, 
while that of cultural Asanas is Nadiguddhi (cf. Hatha- 
sanketa-candrika). 


Characteristics of Asana 


The characteristics of Asana have been concisely 
expressed by Patafijali in the Yogasitra “Sthirasukham- 
asanam”. The words ‘sthira’ and ‘sukha’ represent two 
important characteristics. Asana should be stable and 
comfortable. The term Asana can be defined on the basis 
of the two criteria of ‘stability’ and ‘comfort’. These two 
characteristics practically answer all questions related to 
Asana. 


Generally, Asana is looked upon as physical 
exercise. But it is not correct. The word ‘sthira’ normally 
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denotes physical stability and the word ‘sukha’ represents 
mental state. The former is objective while the latter is 
subjective in nature. Use of both words together suggests 
psycho-physiological characteristic of Asana. 


Though the Asana is practised by the body, it 
brings effect of the mind. If the Asana is a physical 
exercise, then we cannot attribute tranquillizing effect to 
it. 


The objective of Yoga is ‘cittavrttinirodha’ and the 
same is attempted through all the steps of Yoga. Asanas 
are no exception to this. The relationship of the stability 
of Asana with the control of mental functions has been 
beautifully explained by Brahm4ananda in Yogarasayana 
quoted earlier. 


Even if we consider Asana as an exercise, it must 
be remembered that it is a special type of exercise which 
is not only physical but also psychological in nature. 


The above mentioned two characteristics are better 
applied to the Meditative Asana. Another characteristic 
of the Meditative Asana is the erect position of head, neck 
and trunk (samam-k4yaSirogriva) as described by 
Bhagavadgita. This is a standard position of any Meditative 
Asana. The whole body is equally balanced without 
putting any strain on the internal organs. This decreases 
respiratory rate and mind can be better concentrated. 


Another sitra of Patanjali, namely, 
“PrayatnaSaithilya-ananta-samapattibhyam” gives further 
insight into the practice of Asana. “Prayatnaéaithilya” 
means “effortlessness.” Practice of Asana should be done 
“effortlessly” - with minimum of efforts.” 
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This principle could be applied to all kinds of 
Asanas. It suggests differential relaxation which involves 
relaxing those sets of muscles which do not actively 
participate in particular Asana. Similarly, an attempt is 
made as far as possible to relax those muscles which are 
directly involved in the particular Asanas, especially 
during the performance of cultural Asanas. 


Principles of Asana 


The very word ‘Asana’ signifies its static nature. 
Asana could therefore be described as ‘static stretching 
procedure’. 


1) When a particular Asana is performed and 
maintained for sometime the stretching in the Asana 
invokes the inverse myotatic reflex that helps the muscles 
to relax. Therefore Asanas should be undergone ina slow 
and steady manner and all jerks should be cautiously 
avoided. 


2) Maintenance and adaptation of a particular 
Asana requires automatic neuromuscular co-ordination 
among the various groups of muscles that are controlled 
by means of a very complex tonic reflex system. The tonic 
reflexes are not only more economical but have a far 
reaching psycho-physiological bearing on the behaviour 
of the person. Through the practice of Asanas an optimum 
muscle tone is obtained. 


3) In attaining and maintaining the final position 
of a particular Asana due consideration should be given 
to one’s limitations set by the age, sex and bodily 
conditions. A feeling of pleasant pain should be proper 
indication of the limit before one starts getting discomfort. 
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4) Every Asana has its particular pattern. It should 
be remembered that it is the pattern of a particular Asana 
that is more important than somehow assuming the final 
position in the Asana. Any position of the Asana which is 
comfortably maintained brings the performer in the pattern 
of that Asana. This is very important in establishing proper 
tone in the neuro-muscular system as a whole. 


5) Mental activity during the practice of Asana is 
very important. Mind may be engaged in following the 
sensations produced during a particular Asana or 
alternatively it could be engaged in following the course 
of breath. In order to facilitate this and intensify one’s 
feeling of the Asanas, one is advised to undergo the 
practice of Asana with closed eyes. 


6) One may be benefitted by regulating the 
breathing during the Asana. General guiding principle 
would be to perform all flexions with exhalations, all 
extensions with inhalations and maintaining some difficult 
positions of the Asanas by holding the breath. Near normal 
breathing throughout the Asanas, however, indicates ease,,. 
comfort and relaxed way of performing the Asanas. 


7) A routine of Asanas should start with a 
meditative Asana which is maintained for some time in 
order to compose oneself and deriving maximum benefit 
out of the routine. 


8) The selection of Asanas should be based on the 
principle of progression which means proceeding from 
simple to difficult performance. One should select simple 
Asanas first and later resort to difficult and intensive 
Asanas. The duration of time should be increased slowly. 
This brings desirable results. 
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Scientific Studies on Asanas 


These may be considered under two heads: (1) 
Studies on individual Asanas, and (2) Effects of the 
practice of a group of Asanas. First let us start with the 
studies on individual Asanas. 


One of the earliest scientific investigations 
regarding Asanas was by Swami Kuvalayananda (1926) 
on the blood pressure experiments during Sarvangasana 
and Matsy4sana. It was observed that during the 
maintenance of Sarvangasana and Matsyasana for 5 min. 
the increase in systolic blood pressure was upto 25%, the 
maximum rise having been noted during 3rd minute. Pulse 
pressure also showed increase. The blood pressure came 
to normal within a minute after terminating the Asanas. 


Similar experiment was repeated by Swami 
Kuvalayananda (1926) with Sirsasana. The systolic 
pressure showed an increase by 4% to 10% while the 
diastolic pressure was raised by 14% to 22% during the 
maintenance of Sirsasana for five minutes. Maximum rise 
was seen during 3rd minute of practice. Bhole and Lobo 
(1981) reported similar findings. 


Rao (1968) studied respiratory responses to 
Sirsdsana. He determined the metabolic cost of this posture 
in comparison with other body positions. He found mean 
metabolic rate of 200 ml. of oxygen per min. in the supine 
horizontal position, 227 ml./min. of oxygen during erect 
standing and 336 ml./min. of oxygen during Sirsasana. 


There was an increase of 48% over that of erect 
standing and 69% over that in the horizontal supine 
position. He also found that inspiratory capacity and 
inspiratory reserve volume were less in Sirsdsana and in 


Chapter 3 39 


the erect standing position than in horizontal supine 
position. Expiratory reserve volume was much greater in 
the erect standing position than in Sirsdsana and in the 
horizontal supine position. The vital capacity was found 
less in Sirsdsana than in standing. The tidal volume was 
also greater in Sirsdsana than the erect standing tidal 
volume. Five minutes in Sirsdsana did not change breath 
rate from its value in the erect standing position. 


A study by Rangan (1969) has reported increase 
in the BMR by the practice of Sarvangasana and Halasana 
for six weeks. The experiment was conducted on 12 
physical education students with a control of 11 similar 
students. The increase was statistically significant. 


Electrical activity in the muscles involved in 
Ardhamatsyendrasana and Pascimatana was studied by 
Karambelkar et al. (1969) and it was seen reduced after 
proper training in Asanas. 


Bhole and Karambelkar (1971) measured intra- 
gastric pressures during various Asanas and found an 
increase of 10 to 100 mm. Hg. in different Asanas. 


Resorting to deep inspiration and deep expiration 
during the maintenance of Bhujangasana, the intragastric 
pressure changes noted by Bhole (1978) were 12 mm. Hg. 
and -2 mm Hg. respectively. These changes were within 
the normal range of inspiration and expiration. 


Varied increase in heart rate during the performance 
of PaScimatana was seen by Gore (1982) when it was 
practised in an isometric was (32%), when repeated 4 
times (13%) and when done ina relaxed manner (6%). 
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While comparing 4 different varieties of 
Pascimatana for the intra-gastric pressures, Gharote (1982) 
reported lower pressures of 3.0 and 3.5 mm. Hg. in Ardha 
Pascimatana, Saita-pascimatana, while higher pressures (5 
mm. Hg.) in the Uttana-paScimatana. Pneumographic 
pressure and blood pressure did not show much variation. 


Salgar et al. (1975) studied the effect of daily 
practice of Padmasana for 40 min. on muscular efficiency 
by using 3 groups. The comparison between muscular 
efficiencies of different groups showed that Yoga group 
was more efficient at low exercise level. 


Effect of Savasana on the reflex activity in pateller 
tendon was studied by Kocher (1976) and found it 
decreased after the performance of Savasana for 2 minutes. 


Among the various EMG recording of the 8 Asanas 
studied by Gopal et al. (1975) Savasana required least 
muscular activity. 


In the above studies Gopal (1975) also reports 
finger blood flow as measured plethysmographically 
during performance of a sequence of seven Asanas. For 
the untrained subjects finger blood flow was least in 
Viparitakarani, Sarvangasana and Sirsdsana and was 
greatest in Dharmikasana and Savasana. For the trained 
subjects finger blood flow was least in the Sirsdsana and 
greatest in Dharmikasana, although almost as great in 
Savasana. 


Wengar and Bagchi (1961) found little change 
either in finger temperature or in finger pulse volume 
during the practice of Savasana. They found little 
difference between heart rate measurements recorded 
before and during Savasana. 
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In Datey’s study (1961) with the subjects of 
essential hyper-tension 62% responded favourably to 
Savdsana treatment; 42% of those with renal hypertension 
responded favourably: none of the 3 with arteriosclerotic 
hypertension showed improvement. The 20% difference 
between essential and renal hypertension groups was not 
Statistically significant. 


Patel (1973) reported in 3 studies the utility of 
Savasana in the management of hypertension. The method 
was Similar to that used by Datey. 


Dhanaraj (1974) reported a decrease of tidal volume 
in a group practising Savasana as compared to an increase 
in the control group resting in supine position. 


Compared to the initial level, there was a drop of 
10.3% in oxygen consumption after Savasana. A control 
group resting in supine position for similar period of 15 
min. dropped 3.5% in oxygen consumption. 


Work output in terms of finger ergography after 
Savasana of 15 minutes was found by Paranjpe et al. 
(1978) significantly less in comparison to ordinary rest 
for the same period indicating reduction in neuro-muscular 
activity. 


Now let us consider the studies on the effects of 
the combination of several Asanas. 


The effects of various Yoga training programmes 
assessed by number of investigators invariably include a 
number of Asanas along with a few other practices. There 
are, however, a few studies using only a group of Asanas 
for training and its assessment. 
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De Vries (1962) evaluated selected routine of 
Asanas for improvement of flexibility and compared with 
the results obtained by the conventional ballistic methods 
of stretching for 7 periods of 30 minutes each. Both the 
groups made significant improvement in flexibility as 
measured by the Cureton’s flexibility tests. However, 
routine of Asanas was given preference because the 
ballistic stretching methods cause muscular soreness in an 
unconditioned person. 


De Vries (1961 a, 1961 b) found some degree of 
prevention and/or relief from muscular distress by the 
practice of Asanas. 


Bury (1971) also has suggested the utility of 
Asanas in the prevention of accidents and injuries. 


Gharote (1973) using an abbreviated Fleishman 
Battery of basic fitness tests evaluated the effects of short- 
term Yogic training programme consisting mostly Asanas 
on adult males and females and found significant increase 
in the general physical fitness index. 


Dhanaraj (1974) also studied the effects of 
Yogasanas and 5 BX fitness plan on selected physiologisal 
parameters. The results indicated increases in basal 
metabolic rate, tidal volume in basal state, T-4 thyroxine, 
haemoglobin, hematocrit, red blood cell count, PWC 130, 
vital capacity, chest expansion, breath holding time and 
flexibility after training in Yogasanas. Decreases in heart 
rate and respiratory rate in basal state were observed. After 
discontinued training for six weeks, a significant decline 
in the values of PWC 130, flexibility and breath holding 
time were noted. 
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Karambelkar et al. (1968, 1969) have shown that 
uropepsin excretion tends to decrease after 3 weeks of 
training in Yogasanas in the males which was indicative 
of reduced corticoid production and consequently of a state 
of reduced stress and tensions. 


The practice of 11 simple Asanas for 45 minutes 
did not show any significant change in the urinary pH, 
total acids and creatine levels over a period of 2 hours in 
the studies made by Gore (1981). 


Santhanam (1976-77) studied the effect of selected 
Asanas for 10 weeks on energy expenditure and found a 
decrease of 4.03 kl/cal/m?/Hr. (i.e. 12.8%) in the group 
of 20 sedentary male individuals. 


Application of Asanas 


Today a great attraction for the practice of Asanas 
is due to the interest of promotion of health and physical 
fitness. Many - a - practitioner are convinced about the 
utility of Asanas. 


The traditional text like Hathapradipika describes 
the effects of Asanas in the following words: 


‘“Kury4at-tad-asanam sthairyam-arogyam 
cangalaghavam/’ 


“Asanas contribute to stability, health and 
suppleness.” 


Asanas are being applied to various situations in 
life to promote the efficiency of an individual. 
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More and more women are discovering how Asanas 
can bring about painless childbirth. There are many clinics 
now, in Europe and America where mothers are being 
trained in the practice of Asanas. The Asanas are also 
useful in postnatal care as well as getting the figures back 
into shape quickly and keep and energy level of the 
women high. 


When the children reach school age Asanas can be 
of direct help to them. Asanas bring immense improvement 
in the behaviour of children. Children are very receptive 
to Asanas and this situation must be taken advantage of 
for their welfare. 


With the onset of adolescence certain psychological 
problems arise in the children. The biological changes 
create emotional tensions and moods which are trying both 
for children and their parents. Asanas can help in 
preventing these emotional fluxes from getting out of hand 
as well as helping the body to develop. 


As children grow up the practice of Asanas is 
found useful in developing physical and emotional 
capacities of the children. One of the observations made 
is that the children improve in their memory by means of 
the practice of Asanas. 


There are number of aspects of the application of 
Asanas to sports. Firstly, as a means of preventing muscle 
injuries; secondly, as a therapeutic method of curing these 
injuries; and thirdly, for the promotion of particular games 
and sports. 


Every game and sport involves vigorous 
movements which shorten muscles and make them more 
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susceptible to pulls and strains. The more intensive and 
vigorous the exercise the greater is the need to stretch the 
muscles. The most commonly injured muscles are the 
hamstrings and calf muscles in running and games like 
hockey and football. Stretching of the muscles through 
Asanas can prevent muscle injuries in sports. 


Warming up procedures are adopted by the trainers 
and athletes not only to improve the performance in sports 
but also to avoid injuries. The key to good warming up is 
to increase the pace so gradually that the muscles have 
time to adjust. The steady stretching in the Asanas 
provides exactly this opportunity because of their 
progressive nature. 


In the cure of sport injuries, especially to correct 
muscle spasms, the important factor is the ability to stretch 
the muscles gently so that no long term damage is 
sustained. Stretching through Asanas speed up the healing 
process of any injury by improving circulation and taking 
the pressure off the nerves and tissues. 


By promotion in sports we mean improvement in 
basic fitness, increase in specific sports skills and 
understanding and control of certain psychological factors. 
It has been reported that even a short-term training in 
Asanas elicits definite improvement in basic fitness factors. 


Specific sports skills depend on proper neuro- 
muscular co-ordination which can be easily obtained 
through Asanas. Practice of Asanas also contributes to the 
ability to concentrate which seems useful for such 
activities like gymnastics where external distractions or 
non-relevant stimuli which interfere with the performance 
are to be controlled. 
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Stretching exercises are included now in the 
training and conditioning programme for the athletes. But 
the nature of stretching exercises is different from the 
stretching in Asanas. Former is dynamic while the latter 
is static. We may compare the two stretching procedures 


as follows: 


Dynamic stretching in 
exercise 


1) These are jerky and 
forced. 

2) Complete stretch is 
seldom held for a longer 
time. 


3) There is a tendency to 
force the body to certain 
extent. 

4) The purpose is to achieve 
predetermined degree of 
flexibility. There is a lack 
of reciprocation between 
body and brain. 


5) Dynamic stretch results 
in shortening of a muscle. 


Static 
Asanas 


Stretching in 


1) These are slow and 
controlled. 

2) The static stretch is 
attained through slow and 
steady motion to assume a 
particular pose which is 
maintained fora longer 
and comfortable time. 

3) It gives greater control 
over positioning, safety, 
and efficiency. 

4) The purpose is to attain 
balance with the co- 
operation of body and 


mind. Inner imbalances 
are located and then 
adjusted. 


5) Static stretch elongates 
the muscle. It helps prevent 
injuries. 


Health is a concern of every young and old. 


Happiness depends on good health which is psycho- 
physical in nature. Health is never static; it is always 
changing. The requirements of health differ according to 
age, sex, profession and individual conditions. As one 
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approaches the age of forty years, complaints about the 
health start which continue later in old age. Apart from 
physical complaints there are many emotional problems 
which disturb the health of an individual. One suffers from 
different psychosomatic disorders. Practice of Asanas 
would be an ideal thing to deal with the psychosomatic 
problems. 


The results of Asanas are achieved through the 
following mechanism: 


1) By directly influencing the body organs like 
muscles, joints, ligaments, visceral organs, etc. and 
2) By influencing the autonomic nervous system. 


These mechanisms are involved in the maintenance 
and promotion of psychophysical health. 


The practice of Asanas would vary according to 
the sex, environment, age and general physical capacities. 
But with due discrimination in the selection of Asanas 
every individual stands to be benefitted in a limited way. 
Motivation is a most important factor. With right motivation 
one continues to derive advantage from the practice of 
selected routine of Asanas. 


Asanajaya the Main Goal 


Asana is a starting point on the path of Yogic 
discipline. Although cultural Asanas could be taken 
advantage of for health purposes, we have to understand 
the rationale of the practice in Asanas. 


Historically it will be seen that the number of 
cultural Asanas was very small in ancient days. More 
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emphasis was laid on the meditative Asanas. But, when it 
was observed that prolonged practice of meditative Asana 
was not easy, probably the efforts were made to suitably 
condition the body by bending and stretching various 
muscles and organs in different directions. Gradually it 
was experienced that with the practice of cultural Asanas 
some common ailments of the body are eliminated giving 
rise to feeling of well-being. Later, description of such 
Asanas included the benefits arrived from the practice of 
those Asanas. 


Thus, it will be seen that the idea of removing 
possible hindrances in the prolonged sitting in meditative 
Asana was always prominent behind the introduction of 
various cultural Asanas. 


Te jobindipanisad describes in the following verse 
the basis of Asana. 


Sukhenaiva bhaved-yasminn-ajasram brahma- 
cintanam | 


Asanam tad-vijani yad anyat-sukhavinaSanam || 


“Asana is that in which one is able to contemplate 
Absolute Being (Brahman) continuously over a long 
time.” 


The ability to maintain an Asana for a period 3 
hours at a stretch is known as Asanajaya. 


Yada praharaparyantam sthiram syad-ekam-asanam | 
Tada yogyam vijaniyad-asanam yogasadhane || 


“When an Asana becomes steady for a period of 
three hours, then it should be considered adequate in the 
practice of Yoga.” 


Chapter 3 49 


The utility of such an Asana is for the practice of 
Pranayama and Meditation. If we do not understand this, 
we are likely to be deluded and continue to practise 
varieties of Asanas endlessly throughout our life. 
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Chapter 4 


S0DHANA_ KRIYAS 


Importance of Sodhana 


‘Sodhana’ is a very important concept in Yoga. 
Karma, Kriya, Suddhikriya, Sauca, Nadiguddhi, 
Ghatasuddhi, CittaSuddhi are some of the well - known 
terms used for representing the concept of ‘Sodhana’. 
Literally translated ‘Sodhana’ means an internal cleansing 
or a purification. But, in a wider sense of the term it also 
includes conditioning or strengthening. This idea of 
Sodhana is very well expressed in Gheranda Samhita as 
follows: 


Amakumbha ivambhahstho jiryamanas-sada ghatah/ 
Yoganalena sandahya ghatasuddhim samacaret 
(Gh.S. I-8) 


“Just as an unbaked earthen pot disintegrates in 
water, so also is the case of the body. Therefore bake the 
body in the fire of Yoga so that it is purified and 
strengthened”. Yogabija also, in the same connection, talks 
of ‘apakva’ and ‘paripakva’ bodies. All the practices of 
Yoga aim at purification. The concept of ‘purgativum’ in 
mysticism is similar to the ‘Sodhana’. The concepts of 
‘tapas’ in Yoga and ‘mortification’ in mysticism are 
intended for and used as ‘Sodhana’. The process of 
‘Sodhana’ is completed when ‘samadhi’ is attained. 


Various Yogic Practices as a Means of Sodhana 


From the following quotations, it will be clear how 
the various Yogic practices as aclass act as Sodhana. 
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Asanas 
Asanena rujo(rajo) hanti | (Goraksa Sataka-54) 
“Asanas remove disorders of the body (and 
fickleness of mind)’. 
Asanena dirghajivi rogasokavivarjitah | 
(Rudrayamala, 24.135) 
(Asanas lead to long life free from disease and 
sorrow). 


Asanam yogasiddhyartham kayasodhanahetuna | 
(Rudrayamala 24.39) 
(Asanas are meant for cleansing of the body which 
leads to success in Yoga). 


tato dvandvanabhighatah | (P.Y.S. I-48) 

[Thereby (with the practice of Asanas) 
dysrrhythmia in the tonic impulses, giving rise to tremors, 
disappears]. 


Asanena bhaved drdham | (Gh.S.1.10) 
(Asanas strengthen the body). 


Pranayamas 

Prandyamena patakam (hanti) | (Goraksa Sataka 
54) 

(Pranayama destroys the sins). 


Pranayamaireva sarve prasusyanti mala iti | 
Acaryanam tu kesaficid-anyat-karma na sammatam || 
(H.P. I-38) 

[With pranayamas alone all the impurities are 
removed. According to some authorities no other practice 
(purificatory) is necessary]. 

Pranasamyamanenaiva tridosa §amanam nrnam | 

wat Fadi tathd brutam-aSvinau ca bhisagvarau | 
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(Great medical experts like ASvinikumara ....... say 
that tridosas can be pacified only by Pranayama). 


Dhydna 


Dhy4dnena sadréam nasti §odhanam papakarmanam | 

(Br. Y.S.IX.178) 

(There is no other purificatory process equal to 
dhyana for overcoming the evil deeds). 


satkarmas* for Sodhana 

In a restricted sense Sodhana Kriyas represent 
satkarmas or six cleansing processes. These are the special 
feature of Hathayoga. Although the satkarmas have some 
similarity with Pancakarmas of Ayurveda, Hathayoga has 
developed the contents of satkarmas very elaborately. 
Attempts have also been made to synthesize the basis of 
Paficakarmas with that of satkarmas in Satkarmasangraha. 
There is no doubt that Satkarmas play a prominent role in 
the Hathayoga curriculum. 


satkarmas refer to the following six classes of 
cleansing processes which are summed up in the verse 
quoted in Hathapradipika : 


Dhautir-bastis-tatha netis-tratakam naulikam tatha | 

Kapalabhatis-caitani satkarmani pracaksate || (H.-P. 
II-22) 

(Dhauti, Basti, Neti, Trataka, Nauli and 
Kapalabhati are called satkarmas). 


* In Smrtis satkarmas have different meaning. The 
BrhatparaSara-Smrti mentions them as Sandhya, Snana, 
Japa, Devata-pijana, Vaisvadeva and Atithya. Br. Para- 
Sm. 2-7. 
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Really speaking, satkarmas are not six cleansing 
processes but six classes of cleansing processes. A 
very elaborate description of varieties of these cleansing 
processes is available in the Gheranda Samhita. Table I 
gives divisions and sub-divisions of the satkarmas. We 
do not know of any other authoritative Hathayogic text 
except Gheranda Samhita which gives exhaustive list of 
varieties of Dhauti. The efficacy of satkarmas can be 
gathered from the following verse: 


Karmasatkam-idam gopyam ghata§odhanakarakam | 

Vicitragunasandhayi pijyate yogipungavaih || 
(H.P. II-23) 

(The satkarmas which purify the body should be 
guarded carefully since they bestow many benefit they are 
heldin high esteem by the Yogis). 


satkarmayogam4apnoti pavanabhyasatatparah | 
(Practitioners of Pranayama resort to satkarmas). 


satkarmanirgatasthaulyakaphadosamaladikah | 
Pranayamam tatah kuryad-anayasena siddhyati || 
(H.P. I-37) 
(After removing the fatmucus and other morbidities 
through the satkarmas, one should practise Pranayama so 
that it becomes effortlessly successful). 


The above quotations bring home the utility and 
significance of the satkarmas for the practice of 
Pranayama, which is the gate-way of higher states of 
consciousness. Although some authorities claim that 
practice of Pranayama alone is capable of bringing about 
thorough purification, Svatmarama, the author of 
Hathapradipika takes a practical view of satkarmas. 
According to him persons suffering from excessive 
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phlegm, fat and the like or having mucoid tendencies or 
tendency towards obesity, should do well to practise 
satkarmas to establish humoural balance which will help 
in the comfortable practice of Pranayama and attain the 
results of Pranayama soon. Those who do not suffer from 
the imbalance of the humours may not practise satkarmas. 
But in modern times, due to artificial and unnatural living 
conditions, rarely we may come across an individual who 
would possess a balanced humoural condition all the time. 
Therefore, practically considered, satkarmas should be 
taken help of with due discrimination. 


Classification of satkarmas 
satkarmas can be classified according to: (A) Mode 
of cleansing, and (B) Region of cleansing. 


(A) Mode of Cleansing 


1. Cleansing by air: Vatasara, Bahiskrta-Dhauti, 
Suskabasti or Sthalabasti, Kapalabhati. 


2. Cleansing by Water. Vamanadhauti, Gajakarani, 
Varisara or Sankhapraksalana, Jalaneti or Vyutkrama and 
Sitkrama Kapalabhati, Netrabasti, Linga basti. 


3. Cleansing by Friction or With an Appliance: 
Dandadhauti, Vastradhauti, MilaSodhana or GaneSakriya, 
Sitraneti, Dantamtla, Jihvamula, Karnarandhrayuga, 
Kapalarandhra, Karnasalakya. 


4. Cleansing by Manipulating Movements: 
Agnisara, Nauli, Trataka, Vatabasti, Varibasti or Jalabasti. 


5. Cleansing by Manipulating Movements: 
Agnisara, Nauli, Trataka, Vatabasti, Varibasti or Jalabasti. 
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Table 1 
Sodhana Kriyas 


Dhauti Basti Neti Trataka Kapalabhati Nauli 
L 
sue the Bahya nia Antra 


Vartita Avartita 
(Kasakarma) (Netrikarana) 


Dhvaja) (Bhastra) | (Nasadanti) 


Sitkrama* 
Toya Sneha Nirthana Sthapana 
Vayu 
(Vata, Sthira Bhranti Antar Bhastra 


Sthala, Suska) *Vyutkrama & Sitkrama types o 
Kapalabhalti are the form of Jalaneti 
They have been included unde 
Kapalabhati only in Gheranda Samhita 

The bracketed words are synonyms 
referred to in different texts. 


| 
| 
| 
| 
| 
| 
| 
|Payuja Netra Karna Sira Linga Vatakrama*| Vyutkrama* 
| 
| 
| 
| 
| 
| 
| 
| 


Antardhauti Dantadhauti Milasodhana Hrddhauti 


Dantamila Jihvamila Karnarandhrayuga Kapdalarandhra 
(Madhya Cakri) (Karnasalakya) (Ordhva Cakri) 


ee Sa 


Vatasara =~ Varisara Vahnisara Bahiskrta 
(Siddhikarini or 
Sankhapraksalana) 


| (Cakrikarma) 

| (GaneSsa Kriya) 

l (Adha§scakri) 

| Danda Vamana Vastra 
| (Gajakarani) 

| (Baghi) 

| 

| 

| 
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(B) Region of Cleansing 


1. Cleansing of Naso-pharyngo-oro-cranial region: 
Neti, Kapalabhati, Trataka, Dantamtla Jihvamila, 
Karnarandhra, Kapalarandhra, KarnaSalakya. 


2. Cleansing of Gastro aesophageal Region: 
Dhautis like Danda, Vamana, Vastra, Gajakarani, 
Vatasara. 


3. Cleansing of Ano-recto-intestinal region: 
Vatasara, Varisara, Vahnisadra, Jalabasti, Suskabasti, 
Miulasodhana, Bahiskrta, Nauli, Payuja bastis. 


Technique of Suddhikriyas 
1. Dhauti 


Broadly speaking there are three types of dhautis 
that are prominently practised. They are: 

a) Vamana dhauti 

b) Danda dhauti and 

c) Vastra dhauti 


a) Vamana Dhauti 


Drink tepid water as much as possible filling the 
stomach completely. If desired add some common salt for 
taste. Insert the three middle fingers into the throat and 
tickle it to vomit out the water. Do it again and again until 
all water is thrown out. 


It removes all the contents of the stomach including 
excess secretions of the stomach and undigested food. 
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Take a 2’ long India rubber tube of 1/8" diameter. 
Boil it in water. Drink a couple of glasses of water. 
Swallow one end of the tube. When it passes through the 
gullet, push it further. After about half the length of the 
tube enters in the stomach, lean forward and inhale a little. 
The water from the tube will start flowing out. When the 
flow stops push the tube back and forth so that enough 
water is thrown out. 


This is useful in overcoming the tendency of 
biliousness and acidity. It also relieves respiratory 
discomfort. 


c) Vastra Dhauti 


A strip of fine muslin cloth measuring 3" in width 
and 22.50 feet in length is boiled before use. The moist 
cloth is slowly swallowed and the intermittent vomiting 
reflexes are controlled. In course of time with persistent 
efforts one is able to swallow the whole cloth. When the 
whole cloth is swallowed or when no more efforts in 
swallowing the cloth is possible due to strong vomiting 
reflex, one gently pulls out the cloth and washes it clean. 


The Vastra dhauti has a great efficacy in removing 
excess mucus lingering on the esophageal walls and in 
the stomach. It also reflexly stimulates the respiratory 
function. It has been found very efficacious in all the 
respiratory complaints, especially asthma. 


2. Basti 


It is a form of Yogic enema. One inserts into the 
anal canal a wooden tube of about 3/8 inches diameter 
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and 6 inches in length, which is well lubricated. One third 
portion of the tube is inserted in the anus and 2/3 is kept 
out. The outer end is dipped into the water when one sits 
in a squatting position. Then one practises Madhya Nauli 
which helps in sucking the water into the rectum. When 
sufficient water is sucked withdraw the tube and answer 
the call of nature. 


Basti removes the fecal matter lingering on the walls 
of the rectum. By reflex stimulation the large intestines 
are relieved of congestion and it contributes to the feeling 
of well-being. 


Another form of Basti is known as Suska Basti or 
Vata Basti which is done by sucking the air instead of 
water. This is most suitably done in a back-lying position. 
One has to raise the buttocks by folding the thighs on the 
chest and support them with hands. Then with repeated 
attempts of Madhya Nauli one sucks the air into the rectum 
and throws it out by releasing the Naull. 


This removes the fow] gases lingering in the rectum 
and relieves one of the toxic effects. 


3. Neti 


There are two forms of Neti one is called Jalaneti 
and the other Sutra Neti. 


a) Jalaneti 


In a feeding cup or a small pot having a nozzle 
take tepid water with a little salt added to it. Insert the 
nozzle in one of the nostrils. Bend the head a little sideward 
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and pour the water slowly into the nostril. If the water is 
not swallowed it comes out through the other nostril. Then 
repeat the same procedure with other nostril. Thus the 
nasal cavity is cleansed with the water. 


Jala neti removes excess mucus and impurities in 
the nose, reduces inflammatory conditions and builds up 
resistance to the sensitivity of inclemency of weather and 
pollution in the atmosphere. 


b) Sitra Neti 


This is another form of making the nasal mucosa 
resistant by giving a friction effect through a string or 
rubber catheter. It is convenient to use a rubber catheter 
in the beginning. After sterilizing the catheter in the 
antiseptic solution or in boiling water, insert the smaller 
end into one nostril and when it reaches the throat pull it 
out of mouth with the fingers. Then holding twoends in 
two hands give a few gentle frictions and pull it out from 
the mouth. Repeat it on the other side. Sitraneti is very 
efficacious in removing any antigen particles lying along 
the nasal mucosa. Thus the nasal air passage becomes 
clear. Both types of Neti are useful in the care and 
prevention of complaints related to the ear, nose and throat. 
They are particularly helpful in chronic respiratory 
conditions. 


4. Trataka 


It is still-gazing at a point selected in the form of a 
black dot on the paper, or an unwavering flame or any 
other object of choice. One has to continue still-gazing 
until tears roll down. 
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It improves the eyesight and tones up the visual 
mechanism. It also helps in concentration. 


5. Nauli 


It is considered supreme in all the Kriyas. It is 
described as ‘isolation and rolling manipulation of the 
abdominal recti’. One stands with feet apart. Then he 
breathes out completely and leans forward. He holds his 
breath out and without allowing the air to let in expands 
his thorax. This results in forming a depression in the 
abdomen which is known as Uddiyanabandha. After 
stabilising in this stage for a few seconds to relax the 
abdominal wall he presses on the knees with the hands 
without contracting the abdominal muscles. This results 
in isolation of the two abdominal recti. This is known as 
Madhya Naull. After this practice when he presses his hand 
on one side and releases the pressure on the other he gets 
isolation either on the right or left side. This is called 
Daksina or Vama Nauli respectively. When he practises 
different stages in the following sequence he is able to 
rotate Nauli which is termed as Nauli Calana. 
| | Uddiyana — Madhya Nauli ~ Vama Nauli 3 
| Uddiyana -— Daksina Nauli > Madhya Nauli >| 
| Vama Nauli. This rotates the Nauli anti-clockwise. | 
| When the sequence is changed into Madhya Nauli — | 
| Daksina Nauli ~ Uddiyana > Vama Nauli > Madhya | 
| Nauli, it is rotated clockwise. 


Depending on one’s breath holding capacity one 
may practise number of turns of Nauli Calana. 


EEE 


Jala Neti 


Nauli 


Dandadhauti 
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Nauli removes constipation and improves digestion. 
It promotes the efficiency of the abdominal organs and 
bestows a feeling of well - being. 


6. Kapalabhati 


This involves forceful and fast diaphragmatic 
breathing. In a comfortable sitting position one exhales 
forcefully by contracting the abdomen and inhales. The 
exhalations and inhalations accompanied by the 
abdominal movements are undergone in quick succession 
for a number of times depending on one’s capacity. 


This is a great cleanser of the respiratory passages 
including the sinuses. It improves respiratory function and 
promotes circulation. 


Therapeutical Value of satkarmas 


The materia-medica of Yogic therapy consists of 
several cleansing processes. Cleansing or ‘Sodhana’ forms 
one of the basic concepts of Yogic therapy. The condition 
of Dhatuvaisamya, which gives rise to several 
psychophysiological disturbances, is removed by resorting 
to appropriate ‘Sodhana Kriyas’. Kriyas bring about a 
widened range of adaptability of the tissues forming the 
various systems and the organs, as also raise the threshold 
of their reactivity. Autonomic and proprioceptive neuro- 
muscular reactions seem to have an important bearing in 
bringing about these results. Voluntary control is 
established on different reflexes through the ‘Sodhana 
Kriyas’. An illustration may be given about gaining control 
over vomiting reflex. This reflex is controlled by two 
methods: I) By inhibition during Danda Dhauti and Vastra 
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Dhauti, ii) By Stimulation as in Gajakarani. Thus emphasis 
of these Kriyas is on establishing psycho-physiological 
balance, after attaining which, help is sought of other 
Yogic practices like Asanas," Pranayamas and meditational 
techniques for strengthening and tranquilizing the 
psychophysiological complex structure. The clinical 
evidence collected over some decades in the centres of 
Kaivalyadhama and in many other Yoga centres in recent 
years indicates the utility and efficacy of the ‘Sodhana 
Kriyas’ in treating the chronic functional disorders. 


A Review of Scientific Experiments on Sodhana 
Kriyas 


Yoga was first brought into the laboratory by late 
Swami Kuvalayananda, the Founder of Kaivalyadhama 
Institutions, in early 1920s by providing scientific 
evidence about the efficacy of an important Sodhana Kriya 
called Nauli, using X-ray techniques of scientific 
investigations. It was the novel attempt to rationally 
explain the utility of Yogic practices in scientific terms. 
With the help of X-ray studies he showed that sub- 
atmospheric pressures could be created voluntarily in the 
colon during the practice of different aspects of Nauli. 
Development of sub-atmospheric or negative pressure in 
colon during the practice of Naulikriya was given by him 
the name “Madhavadasa Vacuum” in the sacred memory 
of his Guru Madhavadasa Maharaj of Malsar. Upto that 
time the possibility of creating such pressure changes in 
the internal cavities by voluntary manipulations was not 
known, nor investigated in the field of physiology. 


“ There are, however, certain traditions which 
recommended the performance of kriyas after some 
Practice of 4sanas, as in Kapdala Kurantaka 
Hathabhyasapaddhati. 
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Studies on the position of colon and distribution 
of colon contents during Nauli threw much light on the 
physiological changes involved and also explained the 
principle of water suction during Basti Kriya and Vajroli, 
the phenomena which were attributed till that time to some 
miraculous power of Yoga. These studies showed that the 
normal function of the colon could be helped and clinically 
Nauli could be used in the treatment of adhesions, kinks, 
hernia and constipation. Nauli not only creates partial 
reduction of pressures in the colon, but also in all the 
internal cavities and helps in proper circulation, secretion, 
assimilation and elimination. 


The results of the experiment to study the effect of 
Madhya Nauli on cortical Auditory Evoked potentials 
showed an important consideration that Madhya Nauli as 
a stimulus can modify the response of brain systems via 
deeper structures (Novak and Dostalek, 1990). 


Swami Kuvalayananda also studied Vastra Dhauti 
under X-rays to know the treatment given to the Dhauti 
by the stomach under normal conditions and under 
different Yogic exercises. It was observed that the Dhauti 
is pushed down the pyloric sphincter (lower end of the 
stomach) if it is allowed to remain in the stomach for more 
than about 20 minutes. This finding is of a practical 
importance. To err on a safer side, therefore, the Dhauti 
should be withdrawn within 20 minutes after the 
swallowed end first reaches the stomach. The contents of 
the duodenum are pushed back into the stomach by 
opening the pylorus during Uddiyana. 


Uropepsin excretion was studied during Danda 
Dhauti and Vastra Dhauti. The results indicated increased 
uropepsin excretion suggesting increased adreno-cortical 
activity. This explains the role of Dhautis in the treatment 
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of Asthma, Eczema and other allergic conditions where 
cortisone therapy plays an effective role and brings forth 
the importance of Dhautis as a treatment substitute or an 
adjunct to cortisone therapy. 


Studies on the effect of Danda Dhauti on gastric 
acidity showed decrease in the secretion of free acid, while 
increase in the combined acid. 


Vayubhaksana (swallowing the air), a process in 
‘Vatasara’ was also investigated for its effect on gastric 
acidity. This study indicated reduction in gastric acidity 
after filling the stomach with air during Vayubhaksana. 
Its clinical trial in cases of hyper-acidity may give 
encouraging results. 


Ina 8-year long study Pedro de Vicente observed 
therapeutic utility of Neti Kriya in management of 
Bronchial Asthma and Spastic Descending conditions of 
the Respiratory tract. He reported out of 188 patients 160 
(85%) showed general improvements in health, 170 (90%) 
showed symptomatic improvement, 147 (78%) showed 
reduction in medication, while 66 (35%) did not require 
medication during crisis. 175 (93%) patients showed better 
control in attacks after Neti (Vicente, 1986). 


Influence of Trataka (still-gazing) on behaviour, 
when studied, suggested its usefulness as a means of 
psychotherapy and may prove a better substitute for 
psychoanalysis and dream-analysis with advantages of 
independence from analyst and controllability. Trataka 
was observed to lead to mental relaxation and pleasant 
state of mind with shift from sympathetic and 
parasympathetic predominance (Gore, Bhogal, & 
Rajapurkar, 1990). 
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Agnisara is an important Kriya classed under 
Dhauti by Gheranda Samhita. It involves holding of breath 
outside after deepest exhalation, followed by alternate 
retraction and protrusion of the abdomen several times until 
the breath can be held. This was studied for the pressure 
changes in the stomach. It was observed that very high 
negative pressures to the extent of 155 mm. Hg. (-55 mm. 
Hg. maintained) are produced when the abdomen was 
protruded during Agnisara. In retraction stage it was near 
about equal to the normal resting. Intra-thoracic pressure 
in protrusion was markedly positive, while during 
retracted stage it was near atmospheric. 


Ga jakarani, a Kriya, causing voluntary vomiting, 
was seen to produce very high positive pressures in the 
stomach to the extent of + 90 to + 120 mm. Hg. 


Alveolar CO, percentages determined at the end of 
a two minute Kap4labhati gave an average alveolar CO, 
percentage as 4.65. At the end of five minutes of 
Kapalabhati alveolar CO, concentration reached 4.89 per 
cent. There is a localised increase of theta activity over 
frontal, central and anterior temporal areas. It is supposed 
that this localised increase of theta activity during 
Kapalabhati could be attributed to the nasal stimulation 
(Novak & Dostalek). 


Conclusion 


Despite high values attached to the “Sodhana 
Kriyas” in maintaining psychophysiological health of an 
individual and a great help rendered to the student of Yoga 
in attaining higher stages of consciousness, they have not 
attracted the attention of many practitioners of Yoga, 
especially in the West, as much as other practices like 
asanas, pranayamas and mediation. The efficacy of 
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“Sodhana Kriyas” is not yet fully realised. Research 
workers in Yoga and medical men have not yet touched 
this aspect of Yoga. Therapeutical values of the “Sodhana 
Kriyas” have yet to be scientifically investigated. There 
is much to be done about “Sodhana Kriyas” by way of 
training and research. 
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Chapter 5 


PRANAYAMA 


Pranayama 


Pranayama is an important Yoganga which is 
widely entertained in the works from the earliest times. 
The word Pranayama is composed of ‘Prana’ and ‘ayama’ 
which means the control or regulation of ‘Prana’. We have 
therefore to get our ideas clear about ‘Pranana’ itself. 


The word ‘Prana’ is derived from the root ‘an’ (to 
breathe) with the prefix ‘pra’. The verb and its forms occur 
in the Rgveda and in various passages ‘Prana’ means 
simply ‘breath’. In the Upanisads Prana becomes the vital 
force or the principle of all beings, the symbol of Brahma. 


‘Prana’ is generally translated as ‘vital breath’. But 
in Yogic literature we find the word Prana used in the 
following senses: 


(a) Breath, i.e., the respiratory air, as we get in 
‘Pracchardanavidharanabhyam va pranasya’ in P.Y.S. 1- 
34. Prana clearly means ‘breath’ also in Gheranda 
Samhita. In the description of the varieties of Kumbhaka, 
vayu or Prana means ‘breath’. In Hathapradipika ‘Pranam 
sUryenakrsya’ means breath taken in through right nostril. 


(b) Respiratory impulses which cause inhalation or 
exhalation. Yogabhasya on P.Y.S. 1-31 while defining 
‘$vasa’ and ‘praSvasa’ says, “Prano yadbahyam vayum- 
acamati sa §vasah, kausthasya vayu-nihsdranam sa 
prasvasah”. This means that prana is some agent or a force 
that is responsible for the entry of the external air into the 
chest and also for the expulsion of the air from the chest. 
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(c) Nervous impulse or sensation passing through 
the different parts of the body. For instance, the creeping 
sensation along the spinal cord in Kundalini Yoga or again 
in the five types of Dharana described in Gheranda 
Samhita III-70-72; also in Goraksa Sataka, 69-73. Here 
the word prana cannot mean breath as in (a) or respiratory 
impulse as in (b) above. It clearly means some subtle 
impulse carried along the nerves. In this connection 
Goraksa Sataka, verse 25 is significant. It says ‘iti (pranadi 
vayus) nadisahasresu vartante jivaripinah’ which 
describes how the vayus like prana travel along the nerves 
and how they take the form of jiva. This leads to the fourth 
meaning of Prana, i.e. Life process. 


(d) Life-process-cf. Pranabhrt, Y.B. II - 34. 
Samkhya Karika—29 says “Samanya-karanavrttih 
Pranadyah vayavah pafica”. Pranadi vayus constitute what 
is called ‘life process’, i.e., Jivana as Vyasa calls it, which 
is characterized by autonomic nervous functions in the 
various parts of the body. 


(e) A cosmic entity inhering both the psychical and 
material aspects of creation. 


Thus we find that in Yogic literature the word 
Prana has a wide range of application from mere ‘breath’ 
to a subtle cosmic principle. 


Pranayama is a technical term in Yoga and 
different writers on Yoga have defined it differently. Many 
definitions are found in the books on Yoga and the words 
Prananirodha, Pranasamrodha, Pranasamyama have been 
used instead of the word Pranayama. 


A very widely entertained concept corresponding 
to these words is total suspension of the respiratory reflex 
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for a longer or shorter period. A more appropriate word 
for this phenomenon is Kumbhaka although some 
authorities like Patafjali do notuse it. The Yogasitras of 
Patanjali define Pranayama as “Tasmin sati 
SvasapraSvasayoh gativicchedah Pranayamah” meaning 
when the stability in posture has been secured Pranayama 
is the pause in the movements of inhalation and 
exhalation. This shows that the chief element in 
Pranayama is the absence of both inhalation and 
exhalation. 


There is another interpretation of the sutra taking 
the word ‘gativiccheda’ in P.Y.S. II—49 to mean 
‘controlled breathing or regulating the normal motion of 
breath’. Thus, we normally inhale and exhale at a certain 
rate; but if we regulate this movement to suit a particular 
time-unit we have controlled inhalation, exhalation and 
retention. Accordingly we have Piraka Pranayama, 
Recaka Pranayama, Kumbhaka Pranayama. 


Evolution of Pranayama 


Swami Kuvalayananda has described five stages 
of the evolution of Pranayama. 


The first stage is found in the Religious Sutra 
Period. In this stage Pranayama was only a part of some 
religious ceremony. It was applied to the internal retention 
of breath. We do not find the mention of Piraka and 
Recaka phases. 


The second stage of evolution is seen in Smrti 
period when Pranayama was accompanied with Gayatri, 
Vyahrti, Pranava and Siras or meditation on Brahma, 
Visnu and Mahe§Sa as obligatory. Pranayama attained 
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independent position as a religious act, although it still 
occupied subordinate position in religious ceremonies. 


The third stage of evolution is found in Pauranic 
period when Pranayama entered in the spiritual or mystical 
field. It attained an independent position and was not 
attached to any ritual. It was to be accompanied by mental 
recitation of Pranava or Om. Time units for Ptraka, 
Kumbhaka and Recaka were also introduced. 


In the fourth stage of development during 
Yogasttra period we see Pranayama becoming an 
independent part of the psycho-physical science. Credit 
goes to Patafjali who discarded even recitation of Pranava 
from the technique of Pranayama. Patafijali mentions four 
types of Pranayama. 


The fifth stage marks the Hathayogic period of 
development in Pranayama. Hathayoga emphasises 
internal Kumbhaka as Pranayama and divides the 
technique into eight varieties based on the way of Recaka 
and Puraka. Every variety requires time units for Puraka, 
Kumbhaka, Recaka as 1:4:2 and is accompanied by three 
Bandhas, namely, Mulabandha, Jalandhara Bandha and 
Uddiyana Bandha. Different physiological results are 
attributed to different types of Pranayama, which are 
expressed in Ayurvedic terms. It also forms the basis for 
scientific investigations. 


General Technique of Pranayama 


One round of Pranayama consists of three phases, 
namely, controlled inhalation, retention of breath and 
controlled exhalation. Air is inhaled through one or both 
nostrils slowly and smoothly. Exceptionally, in a few 
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varieties of Pranayama, inhalation is done through the 
mouth. After inhalation the breath is held inside tightly 
for which the nose is closed with hand (without the use of 
index and middle finger)# and resting the chin in the 
jugular notch. When the breath can no longer be held, one 
slowly exhales through one or both nostrils. All the three 
phases are undergone in such a manner that one phase 
does not adversely affect the other phase and every phase 
is perfectly controlled. 


Varieties of Pranayama 


Pranayama may be classified as voluntary and 
involuntary. Patafjali mentions four types of Pranayama 
out of which the Bahya (external) and the Abhyantara 
(internal) are of voluntary type. The Stambha and Caturtha 
are of involuntary type. In other terminology Pranayama 
is referred to as Kumbhaka. 


Kumbhakas are also of voluntary and involuntary 
type. The former is called Sahita Kumbhaka and the latter 
as Kevala Kumbhaka. 


The Bahya Pranayama mentioned by Pataijali 
seems to have been relegated into the background in course 
of time and Abhyantara Pranayama was preferred more. 
Later in Hathayoga tradition we do not get even the trace 
of Bahya Pranayama. Different varieties of Pranayama 


* For closing nose during Kumbhaka the use of fingers 
avoiding index and middle fingers seems to be a Hatha- 
Yogic and Tantric tradition. Smrties allow the use of all 
the 5 fingers during Pranayama for closing the nose. The 
former is called omkara mudra while the latter is known 
as pranava mudra. 
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mentioned in Hatha texts are all of Abhyantara Pranayama. 
These varieties are to be practised in order to reach the 
stage of Kevala (involuntary) Kumbhaka. Hathapradipika 
says: 


“Yavat-kevalasiddhih syat-sahitam tavad-abhyaset” 


“Sahita is to be practised until one attains Kevala 
Kumbhaka” --H.P. II. 71 


The nature of Kevala Kumbhaka as mentioned in 
Hathapradipika is the absence of inhalation and 
exhalation. 


“Recakam purakam muktva sukham yad-vayudharanam / 
Pranayamo’ yam-ityuktah sa vai kevalakumbhakah //” 


“Pranayama without any inhalation or exhalation, 
in which the breath is retained with ease is known as 
Kevala Kumbhaka” --H.P. II. 71-72. 


The Hathapradipika describes eight varieties of 
Sahita Kumbhaka, namely, Stryabhedana, Ujjayi, Sitkar1, 
Sitali, Bhastrika, Bhramari, Miirccha and Plavini. 
Gheranda Samhita omits Sitkari and Plavini from 
Hathapradipika and substitutes Sahita and Kevali, thus 
completing the number of eight varieties. 


The important features of the varieties of 
Pranayama may be described as follows: 


1. Saryabhedana: In this variety inhalation is done 
through the right nostril. The word ‘surya’ stands for the 
right nostril. After inhalation the breath is held inside and 
exhalation is done through the left nostril. 


Sitali 


Anuloma-Viloma 


Stryabhedana 
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2. Ujjayi: Inhalation is done through both nostrils 
and after retention of breath exhalation is done through 
the left nostril. The sound is produced during inhalation 
and exhalation by the partial closure of the glottis. 


3. Sitkari: Air is inhaled through the crevices of 
the teeth and after holding the breath, exhalation is done 
through the two nostrils. 


4. Sitali: Air is sucked in through channel made of 
the tongue. Exhalation is done through the two nostrils 
after comfortably holding the breath. 


5. Bhastrika: The technique consists of Kapalabhati 
to the capacity followed by inhalation and Kumbhaka. 
There are different varieties of Bhastrika. Gheranda 
Samhita requires 20 strokes of Kapalabhati followed by 
inhalation through both the nostrils and exhalation through 
the left after holding the breath comfortably. 
Hathapradipika recommends Kapalabhati to be continued 
until fatigue sets in and then to practise inhalation through 
the right nostril and exhalation through the left after due 
restraining the breath. In these two varieties there is no 
difference in the pattern of Kapalabhati but the difference 
lies in the manner of inhalation and exhalation. 
Brahmananda, however, describes in his commentary 
Jyotsna on Hathapradipika two more varieties of Bhastrika 
in which Kapalabhati is practised by the manipulation of 
the nostrils for inhalation and exhalation. 


In one variety, Kapalabhati is practised through one 
nostril followed by inhalation through the same nostril, 
retention of breath and exhalation through the other 
nostril. Then Kapalabhati is practised through the other 
nostril and inhaling through the same nostril, and 
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exhalation through the other nostril after retention. In 
another variety during Kapalabhati inhalation is done 
through one nostril and quick exhalation through the other 
nostril. Repeating such inhalations and exhalations several 
times then inhalation is done slowly through the same 
nostril and exhalation is done through the other nostril 
after retention. After one round the process of inhalation 
and exhalation during Kapalabhati is reversed. 


Bhastrika is a favourite variety of Pranayama 
which is practised by the students of Yoga. 


6. Bhramari: The technique requires production of 
humming sound resembling that of a male bee during 
inhalation and of a female bee during exhalation. In 
between the inhalation and exhalation the breath is also 
held for a short duration. The nasalized sound is produced 
by pronouncing the word like ‘king’ accompanied by the 
vibrations of the soft palate. 


7. Murccha: At the end of inhalation through the 
two nostrils one is to practise Kumbhaka with 
Jalandharabandha which. is tightly fixed and is to be 
retained, even during exhalation. This leads to a stupor 
which is not only pleasant but helpful in concentration. 


8. Plavini: Air is filled into the stomach and the 
regular technique of inhalation, retention and exhalation 
is followed. 


9. Kevali: This is an Abhyantara Kumbhaka 
preceded by an inhalation through both the nostrils, 
according to Gheranda Samhita, V-87-91.In this variety 
the Soham mantra is mentally repeated. 
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Preparation of Pranayama 


Pranayama is the next Yoganga after Asana. After 
attaining the comfort and stability through the practice of 
Asanas one starts on Pranayama. The words ‘Tasmin sati’ 
in the P.Y.S. on Pranayama which means ‘Asane sati’ and 
‘“Athasane drdhe’ in H.P. II-I indicate the propriety of 
preparing the ground for Pranayama through the practice 
of Asanas. So the first requisite for Pranayama is a stable 
and comfortable posture. 


If one suffers from the imbalance in the form of 
excess of fat, mucus or bile one should undergo 
purification of the body by resorting to the cleansing 
processes as may be necessary. 


It is necessary to see that the metabolic and 
emotional disturbances are brought to the minimum. 
During the practice of Pranayama all the excesses that 
create disturbance in the psychophysical background of 
an individual should be avoided. For this Yoga texts 
suggest the consideration of place, time, moderation of 
food and purification of the Nadis (cf. Gheranda Samhita 
V-2, H.P. 1-61). 


Nadisuddhi is considered preliminary to Pranayama 
in Gheranda Samhita. It is said to be of two kinds-- 
Samanu and Nirmanu. The Samanu process consists of 
three Pranayamas done with the recitation of Yam, Ram, 
tham and keeping the ratio of 16:64:32 matras for Puraka, 
Kumbhaka and Recaka respectively. Nirmanu process 
involves different purificatory techniques such as Dhauti 
etc. The use of bijamantras is not prescribed by 
Hathapradipika while describing the process of 
Nadisuddhi Pranayama. 
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VaSistha Samhita II-64-64 gives a procedure of 
Nadisuddhi which includes controlled inhalation and 
exhalation without retention of breath. 


The results of Nadisuddhi described by the VaSistha 
Samhita II.68,69 and H.P. II-78 are: (1) Slimness of body, 
(2) Stimulation of gastric fire, (3) lustre, (4) experience 
of internally aroused sound. 


Judicious (Yukta) Pranayama and Injudicious 
Pranayama 


Judicious Pranayama alone is helpful. Injudicious 
Pranayama brings the student to troubles. 


Judicious (Yukta) Pranayama has been described 
by Hathapradipika in the following words: 


Yuktam yuktam tyajed-vayum 
yuktam yuktam ca purayet/ 
Yuktam yuktan ca badhniyad- 
evam siddhim-avapnuyat // 
H.P. II-18. 


“One should exhale, retain and inhale in a 
regulated manner and should thus attain success (in 
Pranayama).” 


Every phase of Pranayama should be judiciously 
practised. One should inhale neither too much nor too little 
and according to the technique prescribed. The inhalation 
should be slow, smooth and complete. The exhalation 
should be slower, continuous and complete. The 
exhalation should be invariably through nose and never 
through the mouth. Holding of the breath should be 
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accompanied by the three Bandhas, namely, Jalandhara, 
Uddiyana and Mula. Jalandharabandha is applied after 
inhalation (Piraka), Uddiyanabandha is to be applied at 
the end of Kumbhaka, but before the Recaka starts and 
Mulabandha is applied throughout the practice. All the 
three Bandhas have one and the same purpose, that is, 
stretching of the lungs and slowing of the heart through 
influencing the parasympathetic system. It is the vagus 
nerve that prominently comes into play. Presso-receptors 
situated in the abdominal viscera come into play and help 
maintain the stretching of the lungs and slowing down the 
heart when Uddiyana is applied. 


Three phases of Pranayama, namely, Puraka, 
Kumbhaka and Recaka must be performed with an 
adequate ratio of 1:4:2. 


During the period of the practice of Pranayama one 
should subsist on very moderate diet consisting of more 
milk and rice mixed with ghee (clarified butter). 


With the practice of Yukta Pranayama one gets rid 
of all the ailments. However, with the Ayukta Pranayama 
one is likely to contract all the diseases like hiccup, asthma, 
cough, various kinds of pain etc. due to the disturbances 
of wind. 


Rationale of Pranayama 


The purpose of Pranayama has been given in 
nutshell by Patanjali as “PrakaSavaranaksaya” and 
“Dharanasu ca yogyaté manasah.” It means that 
Pranayama is practised to rid the mind off the domination 
of egoistic thoughts which prevent a proper impersonal 
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apperception of Reality, and to qualify the mind and make 
it competent enough to engage in concentration. 


Pranayama has a far reaching effect both on the 
body and the mind. As Hathapradipika tells us, it purifies 
the body and as such is a substitute for the cleansing 
processes. But its greater effect is on mind. 


The idea of purificatory effects, especially, on 
psychological level has been prevailing since long which 
can be seen in the prescription of number of Pranayama 
as arite of expiation. 


While showing the characteristic feature of 
Pranayama Brahmananda, the commentator of 
Hathapradipika, equates it to Hathayoga which shows how 
important is the technique of Pranayama in Hathayoga. 
Says he in his commentary Jyotsna. 


“HaS-ca thaS-ca hathau siryacandrau t ayor-yoga 
hathayogah/ 

etena hathaSabdavacyayoh siryacandrakhyayoh 
pranapanayor-aikyalaksanah pranayamah hathayogah 
iti hathayogasya laksanam siddham //” 


“Hatha means ‘Ha’ and ‘tha’, Sirya and Candra 
and their union means Hathayoga. With the characteristic 
feature of Union of Hatha, Strya-Candra and Prana-Apana 
in Pranayama it refers to the characteristic of Hathayoga.” 


Goraksa also states in Siddhasiddhantapaddhati- 


“Hakarah kirtitah suryas-thakaras-candra ucyate/ 
Siryacandramasor-yogadd-hathayogo nigadyate //” 
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“Ha refers to Surya and ‘tha’ refers to Candra and 
their union is called Hathayoga.” 


Great importance has been attached in Hathayoga 
to the three Nadis Ida, Pingala and Susumna. The channels 
that supply the left and right nostrils are called Ida and 
Pingala. From ages the right and left nostrils have been 
claimed in Yogic literature to produce heat and cold 
respectively in one’s body. There is a left or right unilateral 
predominance in our breathing for most of the time and 
that the two nostrils are rarely equally open. It may be 
that the alternate closing of the two nostrils is due to an 
attempt on the part of one’s body to adjust its homeostatic 
balance to the constantly varying stimuli that bombard the 
system from both external as well as internal (psycho- 
physiological) environments. If this adjustment and 
adaptation were to go on properly, the result would be 
ideal health of the body and mind. But reactions at times 
are far out of proportion to the demands made by the 
circumstances. Other organs may also not follow 
proportionately. 


It seems that the two nostrils Ida and Pingala 
respectively give rise to negative and positive gradient to 
the static atmospheric electricity during the process of 
respiration. If the nose were used by the body as a delicate 
adapter mechanism then any continued failure in these 
adaptation needs must give rise to a chronic disorder. To 
stabilise these undue fluctuations the ancients seem to have 
found a novel method similar to the modern triphasic 
system of electric supply by providing a third channel. 
This third channel that lies latent in the body is called 
Susumné and it minimises the fluctuations and increases 
the capacity to carry more energy. Thus the power of 
adjustment and adaptability to stress is increased. When 
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the current is made to flow through this third channel, it 
is claimed, to bring about stable equilibrium in the bio- 
electric forces and thus raise the homeostatic efficiency 
of both the body and mind. 


The aim of Pranayama is to stabilise the fluctuations 
of Ida and Pingala and to activate the Susumna Nadi which 
as the name indicates brings great pleasure. 


Effects of Pranayama 


Gheranda Samhita, V-57 sums up the results of 
Pranayama as follows: 


“Prana yamat-khecaratvam pranayamad-rujam hatih/ 
Prana yamdac-chaktibodhah pranayaman-manonmani/ 
Anando jayate citte pranayami sukhi bhavet //” 


“By Pranayama, (1) one gets the power of 
levitation (feeling of lightness- ‘Pranayamal-laghavam’), 
(2) diseases are cured, (3) Kundalini is awakened, (4) the 
state of Manonmani supervenes and finally, the mind is 
filled with bliss. A person, who practises Pranayama 
becomes happy.” 


From the physiological points of view the effects 
may be described as follows: 


Pranayama affects arterial and venous blood flow 
far more favourably. With controlled abdomen one secures 
a larger quantity of oxygen during inhalation than with 
protracted abdomen. 


The idea that an individual absorbs larger quantities 
of oxygen during Pranayama is a myth. 
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Pranayama trains the respiratory apparatus in such 
a way that during the remaining part of the day respiration 
is carried on most efficiently and larger quantities of 
oxygen are absorbed throughout the day than ordinarily it 
would be possible. 


There is a gentle massage to the heart during 
Pranayama which helps circulatory system work 
satisfactorily. 

The rich quality of blood and its satisfactory 
distribution to all the nerves and glands ensure their health. 
This richer and more liberal blood supply brought to the 
endocrine glands and nerves make them healthier 
including brain, the spinal cord and cranial and spinal 
nerves. 


During Pranayama the diaphragm and lower 
abdominal muscles pull up the lower part of the spinal 
column as a whole. 


Pranayama is not only the control of the different 
physiological functions but is the control of the very 
processes that vitalize the human organism. 


The practice of Pranayama introduces high 
pressures, both in the central canal of the spinal cord and 
the ventricles of the brain. These pressures centrally 
stimulate the whole nervous system which helps the human 
consciousness to be internalised and super conscious 
perceptions become possible. 


Instructions For The Practice of Pranayama 


1) Inhalation should be uniform throughout 
Puraka. 
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2) Every Puraka must end quietly. The Recaka must 
be slow uninterrupted and prolonged. 

3) The whole practice of Pranayama should be 
gone through with utmost ease and comfort. No jerks, no 
violence, no undue sense of suffocation should be 
experienced at any stage. 

4) Ratio between Piraka and Recaka should be 1:2. 

5) The practice of Pranayama should be 
accompanied by utmost concentration. The mind should 
follow the movement of breath. 

6) Under no circumstances should Kumbhaka be 
practised without Jalandhara Bandha. 

7) In sequence Pranayama should be practised after 
cleansing processes and Asanas but before meditation, if 
it is being practised. 

8) In Pranayama breathing should be done through 
the nose and not through mouth. 


Caution 


Undue strain or imperfect methods of Pranayama 
may damage the nerves, heart and lungs. When rightly 
performed Pranayama will ensure supreme vitality for the 
body and eternal peace for the mind. 


Scientific Studies on Pranayama 


It is generally believed that in the practice of 
Pranayama one takes more of oxygen and gives out more 
of Carbon dioxide. Swami Kuvalayananda demonstrated 
that it was not true. He expressed the view that it was not 
the oxygen value that is important in Pranayama as the 
nerve culture due to the respiratory feedback. 


Consistent to the above view Swami 
Kuvalayananda demonstrated that in Pranayama with 
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Kumbhaka, oxygen consumption almost remains the same 
as in normal subjects. Contrary to this findings Behanan 
and Miles have reported an increase in oxygen 
consumption during Kumbhaka. 


Electrical potentials from the different regions of 
the nasal mucous membrane were recorded. It was 
revealed that there exists difference on the left and the 
right side in these potentials. These changes were 
completely independent of and unrelated to the breathing 
activity. 


It was observed that Pranayama influences 
favourably the perceptive abilities of an individual. 


In an experiment on Bhastrika Pranayama practised 
continuously for 45 minutes, it was seen that there was 
no appreciable change in the acidity of the blood or urine 
(Swami Kuvalayananda and P. V. Karambelkar). 


Roitbak (1960), Stejskal (1968), and Dostalek 
(1976) reported that in Pranayama voluntary Kumbhaka 
and extended expiration better utilizes oxygen under lower 
ventilation and a specific effect of Carbon dioxide is 
possible. During extended expiration the level of the 
excitability of the organism is lower. 


Dostalek and Lepicovska (1983) reported that the 
heart rate significantly decreases during Internal 
Kumbhaka. Kumbhaka performed immediately after 
Kapalabhati brought effect on PQ interval up to 300 ms. 


EEG changes during Bhastrika Pranayama were 
found more pronounced than during Kapalabhati. 
Development of Chi-rhythm was observed during 
Kumbhaka. 
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Siryabhedana Pranayama provoked long trains of 
Chi-waves in the left pre-rolandic and both rolandic areas 
and a 26 Hz sinusidal wave pattern in the right post- 
rolandic area. In the occipital leads biphasic paroxysmal 
sharp waves occur contemporarily, alternating with large 
sinusidal waves in the left pre-rolandic area and in the 
right post-rolandic area. Occasionally at the height of the 
Chi-Wave activation in a |-2s episode of waves in the 
theta band occurs in the pre-rolandic derivations attaining 
amplitudes of 1200 uv. When trains of bi-phasic 
paroxysmal sharp waves (11 to 16 Hz) occur in the 
parieto-occipital derivation post-rolandic alpha and pre- 
rolandic beta may be recorded at the same time (Dostalek, 
Roldan, Lepicovska, 1980). 


This excitatory effect rests upon influence of 
respiratory centre (Dostalek, 1974, 1975) and upon 
rhythmical stimulation of viscera. During Bhastrika its 
component Kapalabhati stimulates rhythmically abdominal 
viscera and vegetative plexuses. It has been proved that 
rhythmic interoceptive stimulation acts very significantly 
upon the functional tone of central nervous system 
(Varbonova and Nikolov, 1982). 
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Chapter 6 


MUDRAS AND BANDHAS 


Mudras and Bandhas 


Mudra is a characteristic term coming from the 
Tantric literature and has several meanings. It means (i) 
Bodily posture with a gesture (ii) Peculiar position of 
hands and fingers (iii) Parched grains (iv) A woman 
associate in Tantrika sadhana (v) Control of certain organs 
and senses that help in concentration. 


The word ‘Mudra’ is composed of ‘Mud’ and ‘ra’. 
The meaning of ‘Mud?’ is ‘to rejoice or to be happy’ and 
‘ra’ means ‘to give’ according to Sarada Tilaka. 
Raghavabhatta commenting upon Sarada Tilaka 23:106 
explains ‘ra dane / mudam rati dadati iti mudra /’ meaning 
that mudra gives a sense of well-being and happiness. 


Mudra is externally active ‘samavesa’ which is 
external and internal at the same time. It is called Mudra 
because: 


° It distributes ‘muda’ (joy) on account of its 
being of the nature of the bliss. (mudam rati, 
dadati). 

° It dissolves (dravayati) all fetters 


(mu=bondage - mum dravayati). 


e It seals up the universe into the being of the 
inner turiya (the fourth or highest state of 
consciousness) - ‘mudrayati iti’. 
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Itis also called krama (successive cycle) because: 


e It causes emotions to appear in succession 
(krama). 
° It itself consists in their successive 


appearance (krama). 
- Ksemaraja on Pratyabhijnana 
hrdayam - 19 


There seems to have been great influence of Mudras 
in the literature of medieval times. Just as there are 
ritualistic Mudras we have also Mudras in dramaturgy. 


There is a great divergence among the Tantric, 
Puranic and Yogic works on the number, names and 
definitions of Mudras. 


We shall limit our discussion only to the Mudras 
of Yoga. 


Hathayogasamhita defines ‘mudra’ in Yogic 
context as follows: 


“Pranayamas-tatha pratyaharo dharana dhyanake | 
Samadhi sad hananganam-esam siddhau hi ya hita | 
sahay yamadadhatiha sukauS§alabhara kriya | 
mudram sa procyate dhirair- 

yogibhis-tatt vadar§ibhih || 


“Mudra is a skillful technique that is helpful in the 
practices of Yoga like Pranayama, Pratyahara, Dharana, 
Dhyana and Samadhi, according to Yogis and realised 
souls.” 
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Although this definition is broad, it shows the 
significance and relation of Mudr4s with other important 
higher practices. Mudras form an important group of 
practices, especially in Hathayoga. The curriculum of 
Hathayoga as given in Hathapradipika consists of the 
following: 


“Asanam kumbhakam citram mudrakhyam karanam tatha 
Atha nadanusandhanam abhy4asanukramo hathe” 


Asanas, various Kumbhakas, Mudras or Karanas 
and Nadanusandh4ana is the sequence of practices in 
Hathayoga. 


The Hathapradipika describes the following ten 
Mudras: Mahamudra, Mahabandha, Mahavedha, Khecari, 
Uddiyana, Mulabandha, Jalandhara’ Bandha, 
Viparitakarani, Vajroli and Sakticadlana. Along with these 
Sahajoli and Amaroli have been also mentioned as the 
varieties of Vajroli Mudra. 


The Siva Samhita also describes the same ten 
Mudras of Hathapradipika. But it also mentions 
Yonimudra which is attached with great importance. 


The Gheranda Samhita speaks of the 25 mudras, 
the largest number of Mudras described in Hathayogic 
texts. It devotes the largest chapter containing 100 verses 
to the description of 25 Mudras. The Mudras described 
by Gheranda Samhita are as follows: 


(1) Mahamudra, (2) Nabhomudra, (3) Uddiyana, 
(4) Jalandhara, (5) Mulabandha, (6) Mahabandha, (7) 
Mahavedha, (8) Khecari, (9) Viparitakarani, (10) Yoni, 
(11) Vajroli, (12) Sakticalani, (13) Tadagi, (14) Manduki, 


Mahamudra 


Yogamudra 


Uddiyana 


Jalandhara-Bandha 
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(15) Sambhavi, (16) Adhodharana or Parthividharana, (17) 
Ambhasidharana, (18) Agneyidharana, (19) 
Vayavidharana, (20) Akasidharana, (21) Aévini, (22) 
Pasini, (23) Kaki, (24) Matangi and (25) Bhujangini. 


In this list, it will be found that right from typical 
bodily postures and cleansing processes to the 
concentration techniques called Dharana have been 
included. The technique of Vajroli Mudra in Gheranda 
Samhita differs from that described in Hathapradipika. The 
Vajroli Mudra of Gheranda Samhita is a handstand with 
legs raised upwards and is said to result in Bindusiddhi 
which is also the claim of Vajroli of Hathapradipika. This 
is one illustration how Hathayogic practices are presented 
in the chaste form in Gheranda Samhita. The movement 
of chastity in Yogic practices started by Gorakhanatha 
seems to have attained its results in the form of such 
description in Gheranda Samhita. 


An important Mudra in Hathayoga is 
Khecarimudra. According to Hathapradipika there is no 
greater Mudra than the Khecarli. 


The purpose of the Mudras according to Gheranda 
Samhita is to establish equilibrium or ‘Sthirata’ while 
according to Hathapradipika it is ‘Awakening of 
Kundalini’ or ‘Kundalini Prabodha’. It has been stated that 
the Kundalini Sakti while working in the human body 
presents three nodes or poles and that the state of 
consciousness and functioning of a person depends upon 
which axis of the polarity is active. The three nodes are 
called Urdhvaéakti (high), Madhyaéakti (middle) and 
AdhahSakti (lower). The lower node is situated at the base 
of the vertebral column, the central or middle in the heart 
region and higher node in the region of the head. Different 


94 YOGIC TECHNIQUES 


Mudras are the techniques based on stimulating and 
activating one of these nodes. 


Bandhas 


Bandhas are a sub-group of Mudras and are very 
few in number. They are usually practised as an essential 
part of the Pranayama in Hathayogic tradition. Some of 
them are otherwise practised independently. We may say 
that those Mudras that are practised in the technique of 
Pranayama are called Bandhas. They bind the current of 
Prana in a particular region or channelise the pranic 
currents in a particular direction. The commonly practised 
Bandhas and their locations are as under: 


Name of Bandha Location or area 
1. Jalandhara Bandha_ - The throat. 
2.Uddiyana Bandha-~ - The abdomen. 

3. Mila Bandha 2 The anus. 
4. Jihva Bandha - The tongue. 


All the above Bandhas are applied during the 
performance of Abhyantara Kumbhaka, meaning internal 
retention of breath. Application of Bandhas during 
Pranayama seems to be special technique of Hathayogic 
Pranayama. The idea behind this seems to be to intensify 
the sensations of Pranic currents through the channel of 
Susumna. The throat, the diaphragm and the anus are very 
sensitive areas which are stimulated during Pranayama by 
the practice of Jalandhara, Uddiyana and Mila Bandhas 
respectively. Hathapradipika suggests that according to 
some authorities Jihvabandha is a preferred substitute for 
the Jalandhara Bandha. Brahmananda in his commentary 
on H.P. II-46 suggests that if Jalandhara bandha is 
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properly accompanied by the Jihvabandha during 
Pranayama, there is no need of performing 
Uddiyanabandha and Mulabandha. If Jihvabandha is not 
properly known then Pranayama should be accompanied 
by three bandhas. 


Application of Bandhas in Pranayama 


Proper technique of Pranayama in Hathayoga 
involves application of Bandhas. The appropriateness of 
the application of Bandhas is as follows: 


“Purak4ante tu kartavyah bandho jalandharabhidhah 
Kumbhakante recakadau kartavyastiddiyanakah 
H.P. II. 45. 


Jalandharabandha should be applied after complete 
inhalation. The Uddiyanabandha is to be practised at the 
end of Kumbhaka phase but before the recaka starts. 
Brahm4ananda explains the words “Kumbhakante 
recakadau” as “Kijicit KumbhakaSese recakasya adau”. 
Although it is not mentioned in the above verse, the 
Milabandha is applied throughout the practice of 
Pranayama. 


The Uddiyanabandha practised independently gives 
a concave appearance in the abdomen. The same is not 
the case when it is applied in Pranayama. This is because 
of the position of the diaphragm. In Kumbhaka phase after 
inhalation the diaphragm descends, the lungs are full and 
there is a positive pressure created in the thoracic cavity. 
This does not allow the abdominal wall, to get concave 
appearance. The technique of Uddiyana consists of 
“retraction of navel region towards the spine”. This 
criterion is fulfilled in both the varieties of Uddiyana. 
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Application of Uddiyana in Pranayama has been described 
by Brahmananda as “Prayatnavisesena nabhipradeSas ya 
prsthatah akarsanam-uddiyanabandhah //” meaning that 
effortfully contracting the navel region towards the back 
is Uddiyana-bandha. 


The total effect of the application of the three 
bandhas is to regulate the working of Ida and Pingala and 
to activate Susumna Nadi. The following quotation from 
HP suggests this fact: 


Kanthasankocanenaiva 
dve nadyau stambhayed drdham | 
“By means of the contraction of throat meaning the 
Jalandhara_ Bandha, one should stop the working of the 
two nadis firmly.” 


Mialasthanam samakuficya uddiyanam tu karayet | 
Idam pingalam baddhva vahayet-pascime pathi || 
H.P. III-73-74. 
“By contracting the anal region (Mulabandha) and 
practising Uddiyana, the Ida and Pingala should be 
controlled and (Prana) should be caused to flow through 
the posterior path.” 


Bandhas help in return of venous blood from head 
and neck by enlarging the thoracic cavity. The improved 
venous return will check the accumulation of CO, in and 
around the respiratory centres and thereby a person is able 
to hold the breath for a longer time. 


Physiological Mechanism of Mudrias 


In Mudras one tries to consciously control certain 
semi-voluntary muscles‘in the body, e.g. the anal 
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sphincters, muscles of the pelvic floor, the thoracic 
diaphragm, muscles of the throat, eye-balls etc. In these 
muscles there is an integration of central and autonomic 
nervous system which functions as a whole. 


Another important aspect of Mudras is the 
manipulation of internal pressures on the positive or 
negative side. Such a manipulation of pressures serves 
many purpose. It tones up the internal organs, helps to 
decongest them and stimulate their proper functioning. 
Practice of Mudras over a long duration brings in 
conditioning and greater control over the autonomic 
activities. 


The pressure manipulations in Mudras directly 
influence the working of certain endocrine glands and 
thereby bring about marked changes in endocrine and 
electrolyte balance. The traditional texts refer to positive 
and healthy effects, and also give precautions toward 
certain side-reactions such as their undue effects on water 
and salt metabolism. 


Scientific Experiments on Mudras and Bandhas 


Not much scientific work seems to have been done 
on these practices. However, the earliest scientific 
experiments were conducted by Swami Kuvalayananda 
in 1920s which also involved the practice of 
Uddiyanabandha. It was shown that a sub-atmospheric 
pressure is generated in different cavities during the 
practice of Uddiyanabandha. Voluntary manipulation of 
such pressure change was not known nor investigated in 
the field of physiology until then. This observation 
explains how the liquids could be sucked into the internal 
cavities of the body. 
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He also studied with help of X-rays the position of 
the colon, distribution of the colon contents and the shape 
of the stomach during the performance of Uddiyana. 
Clinical experience of the Bandhas and Mudras like topsy- 
turvy poses (Sirsasana, Sarvangasana) which involve 
pressure changes in the lower abdomen points to a 
similarity of the action between these and cortisone 
therapy. Theoretically it seems possible that the sub- 
atmospheric pressure in the abdominal cavity that is 
produced may result in stimulating the superficial layers 
of the adrenals. But, clinical evidence accompanied by 
proper laboratory investigations is necessary to understand 
the effects of these practices. 
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Chapter 7 


NADANUSANDHANA 


While describing the curriculum of Hathayoga 
Hathapradipika says - 


Asanam kumbhakam citram 
Mudrakhyam karanam tatha | 

atha nadanusandhanam 
abhyasanukramo hathe || 


It means that the curriculum of Hathayoga consists 
of the four classes of Yoga practices, namely, Asanas, 
Kumbhaka (Pranayama), Mudra (Karana) and 
Nadanusandhana. In the published text of Hathapradipika 
we find that one chapter is devoted to each of these classes 
of Yoga practices. In the fourth chapter Nadanusandhana 
has been elaborately described. For those who are unable 
to understand the philosophical basis, Goraksanatha has 
recommended Nadopasanam which is acceptable even to 
the dullards (HP. IV-65). Svatmarama says that Lord 
Adinatha has talked of a quarter and a crore types of 
procedures (practices) for Laya (absorption). However he 
considers Nadanusandhana as the most important among 
the Laya practices (H.P. IV-66). 


Nadanusandhana, Nadopasanam, Nadopasti, 
Nada$ravana are the synonyms used in Hathapradipika by 
Svatmarama. 


The word ‘Nadanusandhana’ consists of ‘Nada’ 
which means ‘sound’ and ‘anusandhana’ means 
‘concentration’ or ‘attention’. The word ‘Sravana’ means 
the same as ‘nadop4san@’, i.e., intent practice of listening 
to Nada. Normally we understand ‘Nada’ as vibrations 
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produced after striking a particular object. But in the 
practice of ‘Nadanusandhana’ the ‘Nada’ is a technical 
term used for ‘internally aroused non-struck sound.’ 


Nadanusandhana or the use of internal sound has 
been greatly eulogised in all the religions and spiritual 
disciplines. With different names and expressions the texts 
of all the religions make a mention of the greatness of the 
internal sound. 


Various Upanisads like Brhadaranyaka, 
Chandogya, Maitri, Dhyanabindu, Nadabindu, 
Vaikhanasasmartasitra, Mahanirvanatantra, Hathayoga 
texts like Hathapradipika, Gheranda Samhita, Siva 
Samhita and Yogataravali of Sankaracdrya make a 
specific mention about the potential use of the internal 
Nada as easy and best way of Manolaya (steadiness of 
mind). 


What is Laya? 


Svatmarama begins the fourth chapter with the 
praises of Laya. But what is Laya? He defines ‘Laya’ as 
forgetting the objects of the senses leading to further non- 
generation of the Vasana or desires (H.P. IV-34). He gives 
the rationale of the process of Laya as follows: 


“Mind is the governor of the senses; Maruta or the 
Prana is the governor of the mind; Laya is the governor 
of the Maruta and the Laya depends on the Nada.” (H.P. 
IV-29). 


sanmukhi-mudra 


Viparitakarani 
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When the Laya of mind and Prana takes place, it 
results in some kind of Ananda or Bliss. Some call this 
state as Moksa (H.P. IV-30). 


Practice of Nadanusandhana 


Close the ears with hands and listen to the internal 
sound (Chandogya Up. 3:13:7, HP. IV-82). When one 
closes both the ears, both the eyes, both the nostrils and 
the mouth with the help of fingers, one hears, in course of 
time with continued practice, a clear distinct sound in the 
path of Susumna when it is purified (H.P. IV-68). The 
technique of closing the above-mentioned six openings is 
called sanmukhi Mudra. 


Hathapradipika and Nadabindipanisad advocate 
listening to the internal sound in the right ear by resorting 
to Sambhavi Mudra (H.P. IV-67) or Vaisnavi Mudra 
(Nadabindip. 31) - both being synonymous. The technique 
of Sambhavi Mudra in H.P. IV-36, 37, is described as 
follows: 


Fix the mind on an internal object (antarlaksya) and 
keep the eyes open without winking. When one attends 
to the internal object and directs his gaze outward and 
below with eyeballs steady (vacant gaze), it is called 
Sambhavi Mudra which is acquired by the grace of Guru. 


” 


Progressive Stages of Nadanusandhana 


There are four progressive stages of 
Nadanusandhana described in the Hathapradipika: 
Arambha, Ghata, Paricaya and Nispatti. 
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In the Arambha avastha a peculiar tinkling sound 
is heard from the inside of the body of the practitioner 
which generates a blissful feeling in him. 


In the second stage called Ghatavastha one hears 
the sounds of kettle drum being beaten in the 
nasopharyngeal cavity. 


In the third Paricaya avastha one hears the sound 
of kettledrum in the region between the eyebrows. 


In the fourth Nispatti avastha the sound of the 
musical notes of a well-tuned Vina is heard. 


In the beginning of the practice one hears loud and 
voluminous sounds of various types. As the practice 
progresses sharper and low sounds are heard. The sounds 
that are heard in the beginning resemble those of ocean, 
thunder, a big drum, a pair of cymbals. At.the intermediate 
stage the sounds resemble those of small drum, a conch, a 
bell and a gong. In the end one hears sounds resembling 
the tinkling of small bells, flute, vind and the humming 
bee. Even if loud sounds are heard one should try to catch 
the very lowest of those sounds. Whether the sound is loud 
or low, the mind should not be allowed to wander 
elsewhere withdrawing attention from Nada. On whatever 
sound the mind gets concentrated it should be fixed on it 
to become one with it. The analogies that are given for 
the absorption of mind in the internally aroused sound are 
that of a black bee sucking the juice from the flowers and 
not caring for the fragrance; or stillness of the bird whose 
wings are clipped. Mind under the influence of Nada or 
internal sound is compared to mercury treated by sulpher, 
because the very nature of both of them is changed in this 
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manner. Just as the musical sound attracts the Cobra, 
similarly hearing the Nada, the mind immediately gets 
composed. 


Effect of Nadanusandhana 


Whatever is heard in the form of Nada is only 
Sakti. The Nada blends with internally aroused light and 
mind blends with that light. So long as sound is heard 
there is the conception of AkaSa. Sound is Sakti. Soundless 
state is the Absolute, the Brahman, the Parmatman. All 
the Yogic practices are meant to attain this soundless state 
by means of sound. So long as there is a sound mind exists. 
When the sound disappears along with the mind it is the 
state of Unmani. 


By constant practice of Nadanusandhana 
accumulated sins are destroyed and mind and Prana verily 
get merged in Brahman. This is the state of Samadhi 
through contemplation of Nada which gives indescribable 
joy. 


Rationale of the Practice of Nadanusandhana 


Brahmananda, the commentator of the 
Hathapradipika gives the rationale of the Nada in his 
Jyotsna commentary as follows: 


When Apana combined with Prana enters in the 
Susumna the experience of the internally aroused Nada 
takes place. When Nada along with Prana and Apana goes 
above the level of the heart (hrdaya), the Nada is combined 
with Bindu and it reaches the head. Then the Yogasiddhi 
(the state of Samadhi) is attained (Jyotsna on HP. III-64). 
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N. N. Sengupta has tried to provide a psycho- 
physical interpretation of the sound - experience by 
explaining that it is due to the rushing of blood in the head 
and subjective distortion of sound impulses because the 
outer stimuli have disappeared. 
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Chapter 8 


PATHYAPATHYA VICARA 
or 
INDICATIONS AND CONTRAINDICATIONS 
OF YOGIC PRACTICES 


Indication means what should be done, and 
contraindication means what should not be done. 


Suggestions indicating about what should be done 
demand understanding of the principles governing the 
techniques. Yogic practices involve different techniques. 
However, the common basic principles of Yoga must be 
known. These principles should take into consideration 
the ultimate purpose of Yoga and the relationship of the 
particular techniques with this purpose and the channels 
through which the purpose is achieved. So indication 
means knowing the principles of Yoga and working with 
the techniques on these principles. 


The techniques may be Asanas, Pranayamas, 
Bandhas and Mudras, Kriyas and Meditation. Although 
the purpose of all these techniques remain the same the 
mechanism involved in the techniques differs. This 
mechanism is based on some physiological principles. The 
practitioners should be acquainted with these. 


Contraindications suggest how the Yogic practices 
should not be performed, who should not perform them, 
when and under what conditions they should not be 
performed. 


So the contraindications are just the opposite of 
indications for the Yogic practices. Thus indications and 


106 YOGIC TECHNIQUES 


contraindications go hand in hand. They are in the form 
of Dos and Don’ts. 


Indications and contraindications could be general 
or specific. A general guideline for the indications could 
be whatever practice leads to comfort and satisfaction may 
be indicated while any practice leading to discomfort and 
pain is contra-indicated. This principle or guideline could 
be applied to the practice, person or condition. 


Out of the various groups of Yogic practices let us 
concentrate on Asanas. 


Asanas 


Before practising Asanas we should be clear about 
the purpose for which we want to practise Asanas. In yoga 
the ultimate purpose of all practices is “Cittavrttinirodha” 
as Patafijali puts it. There could also be smaller objectives 
like attaining psychophysical well-being. Whatever may 
be the objective but the concept of Asana must be clear. 
In the absence of clear concept there can be confusion. 


Patafijali explains the concept of Asana as “Sthira- 
sukham-asanam”. It means Asana is that which is stable 
and comfortable. If this is not properly understood, any 
thing that is done on the name of Asana cannot be called 
Asana. For example, any Asana performed in the manner 
of exercise will not be called Asana according to the 
concept of Patafijali. The principles involved in exercise 
are different than, the principles involved in Asana. 
Exercise is dynamic involving repetitive movements using 
force. On the contrary Asana is a posture devoid of 
movements using force. Exercise consumes more energy 
and leads to fatigue. Asana being static posture and 
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maintained with comfort does not consume much energy 
and does not lead to fatigue. Exercise is physical while 
Asana is psychophysical practice leading to stability of 
body and mind. Asanas are performed effortlessly without 
using force. These are the indications for the practice of 
Asanas. 


Doing the Asanas using force involving more 
expenditure of energy is contraindicated. Making the 
Asana uncomfortable leading to changing the posture 
quickly is contraindicated. 


Asanas are static stretching practices which need 
to be held for some time comfortably. 


Asanas may vary according to the person and his 
conditions. Persons differ in their capacities and bodily 
structure. The Asana that may be possible for one may 
not be possible for others. Some are flexible, others may 
be stiff. But every person can make a beginning. This 
beginning should be always with simple Asanas which 
the individuals are able to perform comfortably. If a 
particular Asana is found difficult for an individual it could 
be simplified by introducing suitable modifications. The 
modified Asanas should be based on the principles 
involved in the original Asanas. Later onas the individual 
gets used to the modified form, he may switch on to the 
original form of the Asanas. When different Asanas are 
practised by the individual it should be seen that the 
sequence of the Asanas is arranged on the principle of 
progression. One should proceed from simple to complex 
form of Asana. If this advice is not followed then the 
person may experience difficulties. 
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The following contraindications about the Asanas 
may be suggested: 


1) Acute spinal troubles 
Avoid pressure on the region of the affected spine. 


a) Cervical spine 
Avoid pressure as in Halasana, Sarvangasana, 
Sirsasana. 


b) Dorsal spine 
Avoid Pascimatana and other forward bending 
Asanas. 


c) Lumber spine 
Avoid Salabhasana, Dhanurdsana, twist as in 
Matsyendrasana. 


2) Diastasis of rectum and Hernia 

Contraindications in case of Hernia - Avoid all 
exercises that increase intra-abdominal pressure like 
Mayurasana, Salabhasana, Pascimatana, Yogamudri etc. 


3) Hypertension 
Avoid Topsy-turvy poses. 


Bodily conditions of a person may vary from time 
to time. When a person suffers from health problems, he 
should seek guidance of an expert as to the type of Asanas 
he should avoid under the conditions of his present health 
problem. He should avoid those Asanas which are likely 
to bring strain on the system leading to pain or discomfort. 
When a person uses Asanas for the therapeutical purposes 
he has to select only those Asanas which would bring 
relief to his present conditions. He should avoid such 
Asanas like Sirsdsana and other inverted poses in the 
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condition of high blood pressure, spondylosis, eye 
troubles, weak muscles of shoulder girdle etc. 


There is a relationship between the person, practice 
and conditions of the person which may be shown as 
follows: 


A 
AB = Practices 
BC = Persons 
AC = Conditions 
B Cc 


Principle of progression is very important from the 
point of indications and contra - indication. When this 
principle is respected you get satisfactory performance in 
Asanas. When you do not follow this principle you may 
not succeed in satisfactory performance. So not to follow 
the principle of progression may be considered as 
contraindication to the performance of Asanas. 


Asanas should be practised on empty stomach and 
not after taking food until the food is digested to avoid 
the interference in digestive process. Some Asanas like 
inverted poses should necessarily be done in the morning 
and on empty stomach. 


To follow the proper techniques and principles of 
Asanas are indications and not to follow them are 
contraindications. For this understanding we may take the 
help of three terms used by Patanjali. They are - Sthira, 
Sukha, and PrayatnaSaithilya. In the light of these we can 
have a clear perspective on the Indications and 
Contraindications of Asanas. 
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Pranayama 


Pranayama is the technique of controlling the 
respiratory impulses. Patanjali defines it as 
“§vasaprasvasa-gativiccheda”. The initial preparation lies 
in prolonging inhalations and exhalations indicative of 
respiratory control. The retention phase of practice comes 
at a later stage. This will necessarily depend upon the 
capacity of every individual. Necessary care should be 
taken in fixing up the total number of rounds at one sitting. 
Equally important is to fix up the time duration of the 
component parts such as Puraka (controlled inhalation) 
and Recaka (controlled exhalation). The usual 
recommended time ratio between Puraka, Kumbhaka 
(retention) and Recaka is 1:4:2. But this varies according 
to individual capacity and number of rounds one is 
practising. Recaka should not be so prolonged as to make 
the following inhalation any way hurried. Unduly deep 
Recaka is likely to affect the heart more than the lungs. If 
Puraka and Kumbhaka are developed beyond the right 
proportion they are likely to damage the lungs more than 
the heart. Recaka should always take a longer time than 
Piraka. The orthodox proportion between Piraka and 
Recaka is 1:2. An attempt should be made to reach this 
standard. No undue sense of suffocation should be 
experienced at any stage in the practice of Pranayama. 
Any one suffering from pulmonary or cardiac disorder is 
strictly advised against taking to the practice of Pranayama 
on his own responsibility. 


Kriyas 
Kriyas are practices which bring in purification of 


the body and mind. They are considered desirable before 
one starts the practice of Pranayama. Kriyas are classified 
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in six divisions and are therefore called satkriyas. The six 
classes of Kriyas are: Dhauti, Basti, Neti, Trataka, Nauli 
and Kapalabhati. Each of these is further subdivided. 


Kriyas are generally practised in the morning on 
empty stomach, the exception being that of Neti and 
Trataka which do not demand the condition of empty 
stomach. 


I) Dhauti 


The dhautis that are generally practised are Vamana 
dhauti (Gajakarani), Danda dhauti and Vastra dhauti. 
These are necessarily practised on empty stomach because 
they are meant for stomach wash. Dhautis are indicated 
in the conditions of excess mucus and gastric secretions. 
To learn their technique they should be practised daily, 
one at atime. Later on they should be practised depending 
on the need and necessity. Dhautis are useful in the 
treatment of Asthma, Eczema and other allergic conditions 
where cortisone therapy plays an effective role. They could 
be used as a treatment substitute or an adjunct to cortisone 
therapy. They are successfully used in hypo-acidity where 
there is a tendency to secrete extra mucus. It is advised to 
take some breakfast within half an hour after the 
performance of Dhautis so that the stomach and bowels 
are not kept empty for long. 


Dhautis are contra-indicated in hyper-acidity, ulcers 
of stomach and intestines. 


Agnisara is another form of Dhauti which involves 
several vigorous contractions and protrusions of the navel 
region during the breath held outside after complete 
exhalation. It is indicated for the stimulation of gastric 
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enzymes and better digestion. It is contra-indicated in 
hyper-acidity and ulceration of stomach or intestines. 


I) Basti 


It is a technique of colon flushing with or without 
a rectal tube. For the effective practice of Basti mastery 
over Nauli is very essential. Experts can perform Basti 
without the help of a rectal tube as they can open their 
anal sphincter in squatting position by performing Madhya 
Naull. 


The process requires one to squat in a basin of water 
and suck the water into the colon by practising Madhya 
Nauli. Others may use a lubricated rectal tube which is 
inserted into the rectum about 5 cms. and then practising 
Madhya Nauli, thus water entering through the tube into 
the rectal canal. Every time when the Nauli is released, 
the free end of the tube is blocked with the finger to 
prevent the water flowing out. This process is repeated 5 
to 10 times till sufficient amount of water enters in. Then 
the rectal tube is removed. One resorts to manipulation of 
abdominal muscles by Nauli Calana. This helps to move 
the water inside the colon and cleanse the whole of the 
large intestine. This process of Basti has a decided 
advantage over the modern enema. It adds to the tone of 
the colon. 


Instead of water, air can also be sucked into the 
colon. It is called Vata or Vayu Basti. It is beneficial in 
the conditions like mucous colitis. 


Bastis are better resorted to early in the mornings 
before breakfast. 
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IT) Neti 


It is a technique of purification of nasal passage. It 
helps to acclimatise nasal mucosa to the various changes 
in the temperature and osmotic pressure of the 
environmental air. Thus the nose would be able to adjust 
its vasomotor rhythm to the changes of weather conditions. 


When the water is used for purification of nasal 
passage it is called Jala Neti. 


The other form of Neti is called Sutra neti. Sutra 
means a cord made of cotton threads. The orthodox 
technique consists of introducing this cord into one of the 
nostrils and pulled out through the mouth when its end 
reaches the throat. Then the two ends are caught in two 
hands and pulled backwards and forwards giving gentle 
frictions before it is pulled out through the mouth. The 
process is again repeated through the other nostril in the 
same way. 


In the modern modified technique an urethral 
rubber catheter is used which has a better advantage over 
the orthodox method. It can be sterilized and washed 
clean. It also lasts longer. 


The Sitra Neti helps to toughen the nasal mucosa 
and render them less sensitive to irritation of dust particles, 
polons etc. 


The Netis are indicated in chronic congestion of 
nose giving rise to chronic rhinitis and further respiratory 
problems. Sttra Neti is contraindicated in the acute 
conditions of swelling in the nose. It should also be 
avoided when the nose is too dry. 
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It is given a great importance in the class of Kriyas. 
The technique involves gazing at a small object without 
winking the eyes until tears begin to flow. One has to 
continue the practice slowly and cautiously without 
causing much strain to the eyes. To mark the limits of 
one’s capacity to practise Trataka a good indicator is to 
stop the practice when the tears start flowing. Then wash 
the eyes with cold water. 


It is a practice not only purificatory in nature, but 
it also leads to Sambhavi Mudra which helps in attaining 
deeper level of concentration. 


V) Nauli 


Nauli is considered best among the Kriy4s. Its 
technique consists of the isolation and rolling manipulation 
of the rectus abdominal muscles. It promotes the peristaltic 
action. 


The practice of Nauli requires proper tone of the 
abdominal muscles and practice of Uddiyana with 
relaxation of the abdominal muscles. The preliminary 
practice consists of isolation of both the abdominal recti 
muscles by bending the shoulders down and exerting a 
pressure by hands on the knees. Since Nauli is performed 
after exhalation it requires better capacity of breath 
holding. After the isolation of both the abdominal recti 
with the manipulation of pressure on one side it is possible 
to isolate either left or the right rectus muscle. But 
technically speaking Nauli-kriya consists of isolation and 
rolling manipulation of the rectus abdominal muscles ina 
clock-wise or anti-clock-wise direction with a speed. 
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This is a strenuous practice which requires good 
amount of respiratory control and proper control over 
contraction and relaxation of abdominal muscles. The 
rolling manipulation gives a good massage to the organs 
situated in the abdominal cavity. Therefore, it is 
contraindicated in the cases of hyperacidity, ulcers inthe 
alimentary canal or gastro-intestinal tract. It should be 
avoided by the people with respiratory insufficiency and 
weak lungs or person suffering from respiratory and 
digestive problems. 


VI) Kapalabhati 


It is a forceful, rapid abdominal breathing where 
the respiratory rate is ideally increased up to 120 per 
minute. Since it involves forceful expirations with 
vigorous, rapid and successive abdominal strokes it should 
not be practiced by the persons having abdominal ulcers 
and weak lungs. For a person of normal health it could be 
slowly and cautiously practised in a progressive manner. 


Mudras and Bandhas 


Mudras and Bandhas form an important group of 
Hathayogic practices. The purpose of Mudras is to 
establish equilibrium in the systems of the body as also to 
awaken the dormant vital force. The Mudras that are 
practised as an essential technique of Pranayama are called 
Bandhas. The commonly practised Bandhas are Jalandhara 
Bandha, Uddiyana Bandha, Mila Bandha and Jihva 
Bandha. Swami Kuvalayananda advises not to practise 
Kumbhaka without Jalandhara Bandha to avoid possible 
trouble caused to the ear due to pressure of the rushing air 
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to the internal ear through the auditory tubes. He also 
suggests that considerable pressure exerted in Jalandhara 
Bandha on the carotid sinus which stimulates carotid 
nerve, slows down the heart rate and continuous practice 
leads to a trance like state. Bandhas help in return of 
venous blood from head and neck by enlarging thoracic 
cavity. The improved venous return checks the 
accumulation of CO, in and around the respiratory centres. 


In Mudr§s one tries to consciously control certain 
semi-voluntary muscles in the body like anal sphincters, 
muscles of the pelvic floor, the thoracic diaphragm, 
muscles of the throat. With the practice of Mudras one 
could influence the activity of the autonomic nervous 
system which functions as a whole. Mudras manipulate 
internal pressures on the positive or negative side. This 
tones up the internal organs, helps in decongestion and 
stimulates healthy functioning of the organs. The pressure 
manipulations in Mudras directly influence working of the 
endocrine glands and thereby bring about marked changes 
in the endocrinal and electrolyte balance. The traditional 
texts refer to the positive and healthy effects of Mudras. 
At the same time they give cautions towards certain side- 
reactions such as undue effects on water and salt 
metabolism. It is therefore desirable that the practice of 
Mudrds is undertaken under the guidance and supervision 
of an expert teacher taking into consideration the need 
and capacity of an individual with proper dosages, 
adequate technique and suitable conditions. 


Meditation 
Meditation is a process of controlled introversion 


through a gradual diminishing and final elimination of the 
impact of all external stimuli. It is a result of a change in 


Chapter 8 117 


outlook. The thoughts are not suffused with greed or a 
desire to excel or mind swayed with curiosity. Although 
meditation has long been used as a necessary practice in 
all the religions, it is possible to use a non-religious or a 
non-cultic technique of meditation by an individual. There 
are many techniques of meditation which are not confined 
to a particular religion. 


In the hierarchy of Yoga practices Meditation 
occupies a higher position than other practices. However, 
it should be remembered that all Yogic practices are 
complementary to each other and each practice contributes 
to similar effects on a greater or lesser scale. The basic 
principle involved in meditation is to develop internal 
awareness for which there are innumerable techniques. No 
meditation is possible without forming a proper psycho- 
physical background. The condition of the body greatly 
influences the quality of meditation. 


Effects of meditation in clinical conditions are 
encouraging. Its use in reducing hypertension has been 
now acknowledged. It should be noted that there are 
different levels and various techniques of meditation. All 
are not suitable to every individual. Especially for the 
neurotics and persons with psychological problems it is 
desirable not to start Yogic practice with meditation but 
first to undergo the exercise of Asanas and Pranayama to 
bring down high-strung conditions of the body and mind, 
to be on a safe side. This will do immense good to every 
individual. 
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FOREWORD 


Rapidly following the new edition of the Patafijala 
Yogasitrani prepared by Prof. K. S. Arjunwadkar we are 
herewith placing in the hands of scholars of the Yoga-system - the 
book Yoga Doctrines in Mahapurana-s authored by our scholar 
Dr, G. K. Pai. It contains a discussion on all the eight limbs 
(astanga) of the classical Yoga-doctrine with a separate chapter 
giving the conclusion. 


As is stated by the erudite author in the Introductory chapter 
Itihdsa (comprising the two national epics) and Purana-s (the main 
eighteen puranas alongwith many a minor one) are the two main 
encyclopaedic collections of sncient Indian thought. Yoga is the 
basic grammar of all the orthodox systems of Indian Fhilosophy. 


To scan the Purana-s with a view to culling together their 
Yogic thought, arranging the same methodically and discussing 
its contribution is a task ably carried out by Dr. G. K. Pai, a worthy 
student of the late eminent orientalist Dr. A. D. Pusalker. 


Tam sure the readers will find the contents of the book quite 
useful in understanding the Purdnic contribution to the Yoga 
System. I congratulate the author for the successful completion 
of his plan and Shri. Nandkishor Khurjekar, for his meticulous 
composing and printing. 


BORI., Pune. M.G. Dhadphale 
16-09-2007 Hon. Secretary 


PREFACE 


It was in the seventies, while I was working as the Director of Sukrtindra 
Oriented Research Institute of Cochin, that I was invited to participate in and 
present a research paper on the topic of Yoga in Puranas at an International 
Seminar on Yoga in Delhi. That brief paper prepared at that time would not 
have developed into this present monograph but for my chance meeting, in the 
B.O.RI. premises in the year 2002, with Dr. M. L. Gharote, who was my 
senior colleague at the Kaivalyadhama, Lonavla, way back in late sixties. It 
was mainly due to his inspiration that I resumed study of this topic after we 
had jointly completed the study of Siddha-Siddhanta-paddhati of Sri 
Goraksanatha which was later published by the Lonavla Yoga Institute, 
Lonavla in 2005. His sad demise robbed me of not only a dear friend but also 
of an expert on Yoga who could have provided me proper guidance on many 
an occasion during the preparation of this work. 


The present work is divided into ten chapters. In the first chapter i.e. 
Introduction besides defining ‘Purana’ and discussing its characteristics an 
attempt has been made to trace the philosophical background of the Puranas 
followed by the role of Yoga in Puranas and the aspects of Yoga. 


The next eight chapters are assigned for discussion on the eight angas 
(aspects) of Yoga respectively. The Yoga material drawn from the Purana 
texts is compared, wherever possible to the Yoga concepts available in the 
Mahabharata, Sitras and Smrtis, Patafijala Yoga Sitra, Yogopanisads and 
Hathyoga texts. 


The conclusions arrived at make the final chapter of the work. 


The work is dedicated with reverence to my teacher Dr. Ram Gopal to 
whom I am indebted for the valuable guidance he provided me during the 
period of my study for M.A. (Sanskrit) degree examination of the Delhi 
University as a student of the Hans Raj College, Delhi from 1957 to 1959. 


I am thankful to all the scholars whose works I have made use of. 


I am grateful to the authorities of the Bhandarkar Oriental research 
Institute, Pune especially to Dr.M G. Dhadphale, the Hon. Secretory, for having 
accepted this work for publication. 


Tam also thankful to Shri Sateesh Sangle and other members of the staff 
of the R.N. Dandekar Library (BORI) for their unstinted co-operation extended 
to me durirg the »roduction of this work. 


Bhandarkar Oriental Research Institute, G. K. Pai 
Pune-411004 
25.10.2007 
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CHAPTER I 
INTRODUCTION 


Mahapuranas and their Characteristics 


The epic literature of India consists of the two viz. (i) Itihasa constituted 
of the Mahabharata and the Ramayana, and (ii) the Purana constituted of the 
Major Puranas (Mahapuranas) and the Upapuranas. The Puranas occupy a 
unique position in the sacred and secular literature of the Hindus. They throw 
aflood of light on all aspects and phases of ancient and medieval Hinduism 
such as religion and philosophy, political history and geography, folk-lore, 
literature, sciences, politics and sociology. Actually, Puranas were supposed to 
have been compiled by Brahmi before all other Sastras whereas the Vedas 
were revealed to him later. cf. Va. 1.1.54 (=P.Srsti 1.45): 

TAF AAMT FATT TROT SATA | 

TA FT TEA aarerer faPagar: Il 


Moreover, the study of Itihdsa and Purana was considered essential for 
the correct interpretation of the Vedas. cf. Mb. cr. ed 1.1.204: 


grerageomai a aqudead | 


The V4 (I.1.183) derives the term “purana” as ‘that which lives from 
ancient times’. cf. 


FANG Gaile Fao a fe Bry 
Fromme a aq ada: sera Il 


The M (53.62) calls the Puranas ‘records of past events.’ cf. 


TI Hera Ferny fargsen: | 


Originally, therefore the term ‘purana’ meant ancient tale or old 
narrative. Purana as legendary lore circulated from times of antiquity even 
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prior to the revelation of the Vedas and this was handed down to prosterity 
(SEP. p.xliv) 


The AV (XI.7.24) reference to Purana does not make it clear as to 
whether the term meant actual books during the period. cf. 

Ha: AAT Salsa FMT ATM AE | 

Bfesrerafare ad fafa car fefafera: 1 


But the reference in Ch.Up. (VII.1.2) shows that a definite work was 
intended cf. 

a fare wad Tg aeahy aad arama aguftiterget weak 
aerit sahAter | 


In the Vedic literature, Itihasa and Purana which denote history are 
mentioned together, always associated with Gathas and Narasamsis which 
were subjects of study in ancient times (SEP.p.xlv). 


Puranas and their Contents 

The topics with which the Puranas were deemed to be concerned were 
according to Amarako§a five in number which are also mentioned by some of 
the Puranas including K (1.1.25) : 

war wfcretar agit Arerefer | 


aargated Fa Fool Awe Ty" II 


i.e. the Purana is of five characteristics viz Sarga (creation), Pratisarga 
(recreation after dissolution), VarnSa (dynasties), Manvantara (epochs of Manu) 
and VarnSyanucarita (accounts of the famous royal dynasties). 


None of the extant Puranas, however, deal with all these topics. Some 
of them scarcely touch upon these topics but include material on additional 
topics whereas others contain much more than these five topics. This rendered 
the Paficalaksana definition a mere theoretical thing. In order to get over this 
difficulty, the Puranas themselves stated that the Paficalaksana definition was 


*  denquftd fren: quar: srafgat wan: 1K. (cr.ed);cf.M.53.64 
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intended merely for the Upapuranas (minor Puranas) and the Mahapurana 
(major Purana) must satisfy the Dagalaksana (ten charateristic) definition which 
included the additional topics such as vrtti (means of livelihood), raksa 
(incarnation of gods), mukti (final emancipation), hetu (jiva, unmanifest) and 
apasraya (Brahman), cf. Bhag. XII.7.9-10 : 

amtiseny renter git tarcratt a 

aett aerqated sew eeasa: Il 

auirserigr yerot afaet fag: | 

fed weitere Ter Aaa II 


Even these additional characteristics leave out of account several features 
of the extant Puranas. Thus the M (53.65-66) states that the present Purana texts 
deal with the glorification of Brahma, Visnu, Sirya and Rudra, the dissolution 
and preservation of the world, dharma (righteous conduct), artha (economics 
and polity), kama (erotics) and moksa (emancipation) cf. 

THATS Aa FTA TI 

AAI FT FM yeraUhs Il 65 

TAMIA BAT Naar Bread | 


areas Gwry dao T AHA Il 66 


Even this comprehensive definition does not cover all the aspects dealt 
with by the Puranas. In fact, the only characteristic of a Purana is that it should 
be old. Anything could be the subject matter of a Purana and it could cover all 
aspects of life. 


Puranas and their number 

According to the traditional view, there are eighteen Puranas (and 
eighteen Upapuranas) which are listed in almost all Puranas in the same 
sequence. They are Brahma (B), Padma (P), Visnu (Vi), Vayu (Va), Bhagavata 
(Bhag), Naradiya (N), Markandeya (Mar), Agni (Ag), Bhavisya, 
Brahmavaivarta (BV), Varaha (Var), Linga (L), Skanda (Sk), Vamana (Vam), 
Kurma (K), Matsya (M), Garuda (G) and Brahm4nda (Bd). For easy 
remembrance, the Devi Bhagavata (1.3.2) enumerates them in a nut-shell as 
follows : 
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Wad ved aq aaa TagGTay | 
TSUN HEA TEsha a Il 


Some Puranas substitute the Siva (§) in place of Va and the Devi 
Bhagavata in place of (Vaisnava) Bhag. 


Cosmogony 

The classical definition of the Puranas given above mentions that 
the Puranas deal with the evolution (creation) of the universe, (dissolution 
and) recreation of the universe from the constituent elements, genealogies 
of gods and seers, epochs of Manus and the history of Royal families. 
Accordingly a number of Puranas viz the V4, M, Vi, Bd, K, P, Sk, N etc. 
deal with theories of creation of the Universe. But all such theories are 
results of gradual evolution of the philosophical speculations from RV 
downwards. 


The Purusasikta of RV (X.90), which hymn is repeated with some 
variations in the AV (XIX.6.6), Vajasaneyi Samhita (XXXI) and Taittiriya 
Aranyaka (III.12), recognised for the first time the unity of Godhead as the 
source of the Universe. Elsewhere, the RV (X. 81-82) refers to the Purusa as 
Visvakarman or All-creator. In RV (X.121) he is invoked as the Prajapati, i.e. 
Lord of Creatures, who later became synonymous with Brahma, the Creator. 
The Supreme Being is said to have originated in the primeval waters as the 
Golden germ, Hiranyagarbha, which contained all the gods and the world or 
became the Creator. This idea later developed into the World-Egg and of 
Brahma (SEP. pp.3-4). 


Another philosophical hymn (RV. X.129) propounded the view that the 
sensible world is not the creation by an external agency, but the spontaneous 
unfolding of the supra-sensible first cause. 


The Brahmanas contain many legends about the creation of the world 
by Prajapati. The world-egg theory found full development in the §.Br. 
(XI.1.6.1-11). The Brahman became not only the foundation of all existence, 
but the creative principle itself ($. Br. XI.2.3.1). 
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The Upanisads contain many theories regarding one or the other element 
as the origin of all existence. Thus the Br.Up. (V.5.1) regards water as the 
origin of all things, which gave birth to Satya, Satya to Brahman and Brahman 
to Prajapati. From Prajapati were born the gods cf. 

AT VACA SAG: TT SMT: AAG, Ae Tal, Ta wah, Torafagars 
@ tat: aeararaac | 


The Ch.Up (IV.3.1-2) maintains ‘Air’ as the final absorbent of all things 
especially of water and fire. 


The Kath Up (V.9) states that fire having entered the universe assumed 
all forms cf. 


arate yar wert ad wt wiceadl aya | 


But the Ch. Up (VI. 2) holds that the fire was the first to evolve from the 
primeval Being, and that from fire came water and from water the earth. 


The Ch.Up. elsewhere (1.9.1; VII.12.1) maintains that space is the 
origin and the final habitat of all things. 


The idea that ‘asat’ i.e. Not-Being was the primary existent expressed 
for the first time in the Nasadiyasikta (RV.X.129) is seen in the Tai.Up. (II.7): 

eal FAT aa | Tay A Aavtra | 

aaa MapEd | TArapazed gfe Il 

The same idea is expressed by Br.Up (1.2.1-2) also. 


The Ch.Up. (VI. 2.1-4) states that Sat i.e. Being alone existed at the 
beginning. It criticises the theory which regards the primeval existent as Not- 
Being which gives rise to Being. It also speaks of the three colours of the 
three different elements viz the red, the white and the black which were 
later borrowed by the Sankhya and developed into three different qualities viz 
Tajas, sattva and tamas of the Sankhya Prakrti. 


The Ch.Up (1.11.5; IV.3.3) and Kaus.Up. (II.1) make an advance over 
the previous theory and hold Prana or life force or cosmic force as the ultimate 
substratum of things cf. 


STO Helfer = Be sHrsrafen: | 
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Prana is also identified with life, with Prajfia (consciousness), with 
Atman itself, the ultimate reality which is ageless and immortal. cf. Kau g. 
Up.Ill. 15-28. 

AA: WOT: MOT aT SA: |... BY A WT: A Ma, A A MeN | IMT: ... I 


Thus Prana is life from biological point of view, consciousness from 
psychological and Atman from the metaphysical point of view (SEP.pp.10-11). 


The Pragna Up. (1.3-13) contains the beginnings of personalistic theory 
of creation. The Up. tells that at the beginning of creation, the creator became 
desirous of creating and hence performed penance and created a pair namely 
Rayi and Prana corresponding to matter and spirit with the intention of creating 
all the existence from them. 


But among the Upanisads, it is the Aitareya that contains the fullest 
account of creation (Ai.Up. IV.1-3). According to this account Atman alone 
existed in the beginning and nothing what-so-ever. Atman thought to himself, 
‘let me create the worlds’ and he created the four worlds. Then he proceeded 
to create a World Person out of the waters and he breathed into his nostrils the 
breath of life. 


Se a sate Va anlaraferat Freq! aera Berg won sha 


The Atman then brooded over the World Person and as a result of his 
brooding created first his various organs of sense, then the functions 
corresponding to them and lastly the deities or the world governors 
corresponding to such functions in the cosmos. 


After having created the worlds, the World Person, the world governors 
and hunger and thirst, the Atman next created the soul in the human body, 
which he entered. After the Atman became the individual soul, he began to be 
subject to the three states of consciousness viz waking, dreaming and deep 
sleep. Thus the individual soul was the last object to be created by the Atman 
and there is also a metaphysical identity between the individual soul and the 
supreme soul. 


The Tai.Up.(II.1) provides an emanatory theory of cosmology, according 
to which from Atman proceeded space, from space air, from air fire, from fire 
water and from water the earth. cf. 
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TRTET CATS SACHIN: GY: | atTeHTNTITY:, ATARAMA:, AATT:, 
THI: Beat Il... 


The Mund Up. (II.1.2-9) states that in the beginning there existed only 
a heavenly formless person who was unborn, without a mind, lustrous and 
super-immutable. From him were born life, mind, senses, space, air, light, 
water and earth which last is the basis of the universe. 


This personal impersonal theory presented by the Mund.Up. forms a 
connecting link between the emanatory theory of the Tai.Up. (II.1) and the 
theistic theory of the Svet.Up. 


The Svet. Up (1.1-2) begins criticizing the extant opinions which hold 
Time, Nature, Necessity ,Chance, Elements, Person, their combination or Atman 
as the cause of all things. After controverting the above theories, it concludes 
that Rudra alone rules the world by his powers and can be regarded as the 
creator of all things that exist. He is the supreme Godhead. 


wat fe oat a factors ag: Geary rartert serif: il Svet.Up.3.2 


“Thus the Svet.Up. advances a truly philosophic theory of creation in 
which all power is ultimately due to a personal godhead who causes the whole 
universe to move round his finger.” (SEP.p.13). 


Like every subsequent thinker the SaddarSanas too are based on 
the Upanisads : The Sankhya ideas are found in more or less developed 
form in the Svet. and other later Upanisads. These ideas form the connecting 
link between the Upanisadic period and that of the Epics and Puranas 
(SEP. pp. 13-14). 


The Sankhya begins with the premise about the three types of suffering 
which may be due to : ; 

(1) mental and physical disorders and diseases; (2) actions of other 
living beings such as an attack of tiger, theft, slander etc. and (3) divine 
agents like the elements fire, wind and water. The only cure of these ills is 
true knowledge which consists of the constitution of the world and man’s 
place in it. 
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According to Sankhya there are two eternal principles independent of 
each other. viz. Purusa and Prakrti (Pradhana). Purusa known by various 
names such as self, Atman, Ksetrajfia etc. is conscious but inactive. Prakrti is 
dull and inert till it is awakened. It is constituted of three gunas viz sattva, rajas 
and tamas in the state of equipoise. When this state of equipoise gets disturbed 
through the presence of Purusa, Prakrti unfolds itself as the universe through 
the successive stages of Mahat (Buddhi), Ahankara (self-consciouness), manas 5 
the five tanmatras (subtle elements or essences) viz sound, touch, colour, 
savour and odour, the five buddhindriyas (sense organs) viz ears, skin, eyes 
tongue and the nose, the five karmendriyas (organs of action) viz voice, hands, 
feet, organs of excretion and organ of generation and the five mahabhitas 
(material elements) viz prthvi, ap. tejas, vayu and 4kasa. These form the twenty 
five tattvas of Sankhya. This development of Prakrti is known as saficara 
(evolution). The dissolution or Pratisaficara according to Sankhya is a reverse 
process starting with the dissolution of mahabhitas into the tanmatras, the 
essences and senses into ahankara, ahankara into buddhi and buddhi into avyakta 
which is not dissolved because it was never evolved out of anything. 


When the equilibrium (of the gunas) is disturbed, Prakrti is awakened 
and develops into buddhi. But the creation of the elements is casued by 
ahankara (self-consciousness) which produces the sense of subject and object, 
the Purusa being misled into identifying himself with Prakrti through 
misapprehension though for a brief period. The moment he realises his true 
nature that his body, organs of sense, mind, etc do not belong to him, he ascends 
above all pain and sorrow. 


Prakrti though unconscious is conceived as real from which everything 
is produced. The universe is thus, according to Sankhya, an outcome of Prakrti 
and not the creation of god or a personal Iévara. 


The aim of Yoga also is the achievement of true knowledge which will 
help one realise the nature of Purusa as different from Prakrti. But it lays more 
stress upon the physical and mental discipline necessary in order to make the 
body fit for meditating upon the truth. 


The Mahabharata accepts the two eternal principles viz. Purusa and 
Prakrti (Pradhana) but makes them aspects of the one Brahman. It accepts the 
twentyfive tattvas of Sankhya but adds I§vara as the twentysixth. 
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Philosophical Basis of the Puranas 

Accounts of creation (Sarga) form the philosophical material of 
many Purana texts. Although there are no material differences in the 
cosmogonic accounts of the various Puranas, the Vi, B, Bd, Va, G, P and 
Var Puranas represent the earliest accounts of cosmogony “‘as their 
primitive egg theory, saptarsis, etc remind us of the Brahmana literature, 
though some of the texts, no doubt, replace the world egg theory by the 
Sankhya theory” (SEP. p. 22). 


According to Vi (1.2.61 ff) it is the only god Janardana (also called 
Hari) who assumes the names of Brahma, Visnu and Siva and attends to the 
respective functions of creation, preservation and destruction. Almost all the 
Puranas invariably subscribe to this doctrine, the only difference being in the 
name of the creator depending upon the sectarian zeal of the text. Thus whereas 
the Vaisnava Puranas would credit Visnu with creation, the Saiva Puranas 
would credit Siva for the same function. The BV mentions Krsna for the same 


purpose. 


The Manusmrti does not subscribe to the view of duality of First 
Principles. The Puranas, however, hold that the dualistic principles are united 
in Brahmi. They are not evolutions therefrom but only aspects of the supreme 
deity. “The world is neither an emanation nor an illusion according to the 
Puranas but is regarded as consubstantial with its first cause” (SEP, p. 23). 


The Vi (I.2.15-56) regards Visnu as the original cause from whose playful 
activity were produced the four categories viz Brahman, Pradhana, Purusa and 
Kala. At the time of creation, god by his own will enters both Prakrti and 
Purusa and causes disturbance, the disturber and the disturbed being himself. 
From Pradhana thus disturbed, is produced Mahat. Mahat being covered by 
Pradhana, gives rise to the threefold ahankara called vaikarika, taijasa and 
bhiitadi or tamasa. The tamasa ahankara being covered by Mahat produces 
Sabdatanmatra and by like processes akaSa is produced. The tamasa ahankara 
then covers up Sabda tanmatra and akaéa. Then is produced sparsa tanmatra by 
the self-modification of 4kaéa. From the sparsa tanmAtra is produced vayu. By 
like processes are produced ripa tanmatra, jyoti, rasatanmatra, water, gandha 
tanmatra and earth in that order. From the taijasa ahankara are produced the five 
conative and cognative senses and from the vaikarika ahank4ra is produced the 
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manas. These elements together with the tanmatras, ahankara and mahat form 
the universe which grows into an egg. Water, fire, air, 4kaSa, bhitadi, mahat 
and avyakta form the seven coverings of the egg. 


Another account of creation found elsewhere in the Vi (I.5.5-25) speaks 
of the five kinds of avidya, which sprang from the Lord, viz tamas, moha, 
mahamoha, tamisra and andhatamisra. This is the unintelligent creation 
consisting of plants. This creation is followed by the creation of tiryaksrotas 
(that of animals), irdhvasrotas (gods) and arvaksrotas (men). Thus there are 
nine creations viz. (i) mahat (ii) tanmatras (iii) bhitas (iv) mukhyasarga (plants) 
(v) tiryaksrotas (vi) irdhvasrotas (vii) arvaksrotas (viii) anugrahasarga and 
(ix) kaumarasarga. 


According to Vi (1.4.51-52) God is only the naimittamatra 
(dynamic agent), the material cause being the energies which are the objects 
of the world. 


Pralaya is of four kinds viz. Naimittika or Brahma when Brahma goes 
to sleep (ii) Prakrtika when the universe merges in Prakrti (iii) Atyantika where- 
in the Yogis merge in the Supreme and (iv) Nitya i.e. the destruction which 
occurs every day (Vi. I. 7.41-43). 


The Mar (ch.42) states that Brahman was the first. It also speaks of the 
origin of Brahmanda in which was born the Ksetrajiia viz Brahmi, the creator 
of the universe (Prakrta sarga) which is preceded by the Bhitasarga and the 
Vaikarika sarga. It also mentions the five types of avidyds (44.15-16) and the 
nine creations of Prajapati (44.31-36).In ch. 45 and 49 it deals with the 
creation of gods, etc. and also of Rudras. 


The Va (1.4.17ff) speaks of an ultimate principle known by various names 
such as Pradhana, Prakrti, Atman, Yoni, Brahman, etc and forming a cover 
round the second Purusa or the creator. Prakrti is associated with three gunas 
but is devoid of any sensible qualities. At the time of creation, from Prakrti 
associated with the Ksetrajiia is produced ‘mahat’ with the three gunas. From 
‘mahat’ with the preponderance of rajas emerged ahankara and with the 
preponderance of tamas, the bhitadi. The bhitadi produced the bhitas and the 
tanmatras in successive series as sound, akaSa, touch, vayu, colour, tejas, taste, 
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water, smell and earth. The gunas working together formed the cosmic egg. 
In that cosmic egg, was born the ksetrajfia (HIP.III pp.502ff) 


The K explains the evolution of the universe as follows (K.I.4.5-41) : 

The unmanifested (Avyakta) composed of sat (being) and asat (not- 
being), eternal and indestructible also known as Prakrti and Pradhana existed 
at first. It is the source of the universe associated with Atman or Purusa. On 
awakening from the unmanifested at the end of the night, Mahesvara the inner 
one entered both Prakrti and Purusa and caused agitation by means of Yoga. 
From Pradhana thus agitated, was born the seed viz Mahat and the universe was 
evolved through the successive stages viz Mahat, Buddhi, ahankara, tanmatras, 
indriyas and Pajicabhitas (cf. CHK.p.165). 


These seven viz mahat, ahankdra and the five tanmatras are in 
themselves incapable to create. They create the cosmic egg through the 
superitendence of Purusa and by the help of Avyakta. In that egg was born the 
universe (cf. CHK. pp. 18-26). 


Thus K follows the Sankhya theory of creation. The Prakrta dissolution 
described by K is reverse to the process of creation : The earth with its gunas 
merges itself in water and the water with its gunas gets absorbed in tejas (fire). 
The fire in turn merges with vayu, vayu in 4kaSa, etc. The process continues 
and finally Mahat gets merged with Mahe$vara. Thus after destroying all the 
bhitas and tattvas, Mahesvara disengages Pradhana and Purusa. At this stage 
the Avyakta or Prakrti attains the equilibrium of the three gunas (K.II.44. 1-24; 
cf. CHK pp.27-28). 


While dealing with creation, K (I. ch.7) gives an account of the nine 
creations of Brahm viz. five creations with the quality of darkness called as 
Mukhyasarga followed by Tiryaksrotas (creation of animals), irdhvasrotas (of 
gods), arvaksrotas (of mankind) and bhitasarga. 


The five creations of Mukhyasarga appeared with the quality of 
darkness out of the fivefold ignorance viz; tamas, moha, mahamoha, tamisra 
and andha-tamisra. This fivefold ignorance is referred to in Vi (1.5.4-5) also as 
the five kinds of obstructions of soul’s liberation. They are explained by the 
Sankhya as (i) the belief of material substance being identical with spirit; (2) 
notion of property or possession; (3) addiction to the enjoyment of sense; 
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(4) impatience or wrath and (5) fear of privation or death. Patafijali explains 
them as the five kleSas viz. ignorance (avidy4), selfishness (asmita), love (raga), 
hatred (dvesa) and dread of temporal suffering (abhinivesa) cf. YS. II.3. 


The K (1.10) also describes Brahma’s creation of the Kumaras (mind - 
born sons), the birth of Rudra through his mouth and the creation of nine 
saddhakas. 


The B (1.38ff) deals with Brahma’s sowing of his seed in the water which 
then grows into the cosmic egg (in which was Hiranyagarbha), the seven mind- 
born sons, origin of Rudras, gods and demigods, Virat, birth of the primeval 
man Manu and his descendants and other beings. 


The P (Srsti. 1.8-11; 2.84ff) assumes the highest Brahman in the form 
of the personal god Brahmi as the first cause (Srsti. 2.119). But the account of 
cosmogony mostly follows the account of Vi. 


The cosmogonic accounts of the Bhag (II.5; III.10-12; III.26.etc) agree 
on the whole with the accounts of Vi. But ‘“‘the cosmogony of Bhag. is more 
largely intermixed with allegory and mysticism and derives its tone more from 
the Vedanta than the Sankhya Philosophy” (SEP.p.23). “The doctrine of active 
creation by the supreme (Vasudeva) is more distinctly asserted with a more 
decided enunciation of the effects being resolved into Maya or illusion” 
(Bhag. II.5.18-21; Il. 10.11-12) cf. SEP.p.24. 


The BV describes creation (Brahmakhanda, chs 3 and 7) as by Brahman, 
the first being. But the first being is none other than Krsna (Brahmakhanda, 
7.16). 


The N (1.3.3-35; HIP III. p.507) regards the self-luminous Mahavisnu as 
the cause of the universe. At the time of creation, Mahavisnu created Prajapati 
from his right flank, Rudra from the middle and Visnu from the left flank for 
the three respective functions of creation, destruction and preservation 
respectively. The supreme Sakti of Visnu of the nature of existence and non- 
existence (bhava-bhava) pervades the whole universe. As this power is 
inseparable from him, at the time of creation he is said to assume the forms of 
Prakrti, Purusa and Kala (which are only her manifestations). When Prakrti 
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is disturbed by the presence of Purusa, Mahat emerges out of Prakrti, from 
Mahat Buddhi and from Buddhi Ahankara. Then follows the birth of the 
tanmatras, indriyas and the bhitas, the tamasasarga of tiryaksrotas, the devasarga 
and the manusasarga. 


The Var (ch. 2), G (II. Uttarakhanda, Brahmakanda. 10-14) and 
other Puranas have brief accounts of creation generally on the lines of other 
Puranas. 


“The cosmogony in the Puranas .... is on the whole a later development 
of the systems as presented in the Mahabharata and the Manusmrti, which 
in their turn draw much upon the previous thinkers. Here too the 
evolutionary theory of the Sankhya has been so modified as to agree with 
the Vedanta doctrine about the oneness of Brahman by assuming that 
Purusa and Prakrti are but two forms of the Supreme who is identified with 
one of the popular gods according to the particular sectarian type of the 
work” (SEP.p.24). 


Isvara-gita 

Special mention is to be made of the I$vara-gita of the Kirma Purana. 
The first eleven chapters of the second part of the text bear the title ‘ISvara-gita’ 
for the reason that Vyasa, who appears before the assembly of the sages in the 
Naimisa forest, relates to them the supreme knowledge through the ancient 
discourse given by Siva himself to the Yogi$varas, viz Sanatkumara, Sanaka, 
Sanandana, Angira, Bhrgu, Kanada, Kapila, Garga, Vamadeva, Sukra and 
Vasistha. The narration commences with the nature of Atman who is conceived 
here as the highest self (cf. CHK. pp. 168ff). 


The eleventh chapter of the I$vara-gitd gives us an account of Pasupata 
Yoga and the method of practising it (CHK .pp. 173ff). 


Dharma, Artha, Kama and Moksa 

According to M (53. 65-66) the four goals of human evedeavour viz 
Dharma, Artha, Kama and Moksa form characteristic of most of the Puranas. 
Moksa (final emancipation) was the aim placed before every human being. As 
means to the attainment of moksa were prescribed the paths of Yoga and 
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Bhakti. Both Jfianayoga and Karmayoga have been advised and the Puranas 
contain lengthy discussions on the same. 


As the body is the means of realization of the four goals, the well-being 
of the body must be secured by the knower of Yoga, with all effort. cf. Mar. 
36.61-62 : 

Ud Baler at rat arrfaar 7 Il 

eer Tee ATA Aa: | 


The B (127.12) and Ag (372.17a) support the above view. cf. 
THAT SAT Ta Arfa|d Far | 

aera reat aed ad: tl B.127.12 

ge aaah Les waew: || Ag.372.17a 


The Nadisuddhi or the exercise of cleansing the various nadis of the 
body, Pranayama or the regulation of the vital airs, the performance of asanas 
which besides toning up of muscles lends hardness to the body, mitahara which 
ensures proper disgestive system and the satkriyas or the six yogic kriyas which 
cleanse the different organs of the body- all these together mould the body into 
a perfect habitat of the mind which latter then attains a perfect condition to 
practise concentration for the spiritual upliftment of the being. 


Patafijali’s Yogasutra and the Mahapuranas 

The Yogasitra composed by Pataiijali, is the earliest systematic account 
of Yoga that has come down to us. But this system in itself presupposes a long 
period of development and evolution based on scholastic discussions held 
among the intellectual circles from time to time throughout the country. 


Once the doctrines which have thus attained a definite form have been 
presented in a systematic form by Pataiijali and achieved public esteem, 
the Mahapuranas or the Major Puranas borrowed the most popular of these 
doctrines propounded by him. But the doctrines of Yoga discussed by the 
earliest Purana texts such as the Mar and V4 point to a stage of development 
of this system and not to the final shape given to it by Pataiijali. Later 
Purana texts, however, like the §, N, Sk etc reveal the influence of the 
Tantras, Hathayoga and also of the Natha yogis. Thus the massive Purana 
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literature reflect a long period of evolution of the doctrines of Yoga even 
prior to Patafijali and also of centuries of development of the Hatha yoga 
system after Pataifijali. 


Yoga defined : 

The term ‘Yoga’ is found used in Sanskrit literature with varied meanings. 
The term is derived from Yuj meaning ‘to join’, ‘unite’, ‘yoke’, ‘attach’, ‘harness’, 
etc. Thus Yoga means union, device or means to yoke or unite two entities viz. 
Jivatman and Paramatman (microcosm with macrocosm) or of Nara and 
Narayana, the Prana and Apana vayus, Siva and Sakti (i.e. Samarasya) or the 
Sun and the Moon. 


The Bhagavadgita which is a discourse on the proper course of 
conduct to be adopted by Arjuna, suggests three different options to him 
viz. Jiianayoga, Bhaktiyoga and Karmayoga depending upon knowledge, 
devotion or action being the one that leads to self-realization. In a similar vein, 
the Purana texts on Yoga and the Hatha texts also use different terms such as 
Japa yoga, Mantrayoga, Laya yoga, Rajayoga, Kriyayoga, Hathayoga, 
Brahmayoga and MaheSvara yoga (V4. I. 10. 65), PaSupatayoga (K. II.11), 
Abhavayoga and Mahayoga (K. II. 11. 5-7), Jianayoga, Karmayoga and 
Bhaktiyoga (Bhag. XI. 20. 6-8), Paramayoga (Bhag. XI. 20.21), Mantrayoga, 
Spargayoga, Bhavayoga, Abhavayoga and Mahayoga (S. Vayaviyasamhita, 
Uttarabhaga 37.7) etc. some of them indicating the means adopted by the 
sadhaka taking into consideration his own fitness or aptitude for pursuing that 
particular means. 


Patafijali (YS. 1.2) defines Yoga as ‘citta-vrttinirodha’ i.e. the restraint 
of the functions of the mind which is actually the means to achieve Yoga. 


The Mar. (36.1) defines Yoga as ‘Union with Brahman’ cf. 
aryat Rrrh asa ech: | 
A Aare Te wT: Il 
ie. a Yogi’s cessation of ignorance through the attainment of knowledge is 


yoga. This is mukti i.e. liberation, union with Brahman and dissociation from 
the qualities of Prakrti. 
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The Vi (VI.7.31 =N. I. 47.7) defines Yoga as the ‘Union with Brahman 
of that state of mind which has attained perfection through self-effort’ cf. 

areata fast at APTA: | 

Tea Tere Sar arr scare II 


The Bhag (XI. 20. 21a) calls restraint of mind as supreme Yoga. cf. 

Uy @ Teal aM AAG: Ge: Ba: | 

The K terms ‘exclusive concentration on Him’ as Yoga and also adds 
that all other fluctuations of mind are to be restrained. cf. 


arreaaepferda ll K.11.2.40. 
weefrara ari Feral: tl KI. 11. 12a 


The L (1. 8. 7a) closely follows Pataiijali’s definition (cf. supra) of Yoga 
as the restraint of the modifications of the mind cf. 


arn free geeq fererea feoreacear: I 


Elsewhere, it holds (L. I. 8.3) the achievement of all knowledge by the 
soul as Yoga cf. 


Satara aT SAT I 


The SSP (V.22) of Goraksanatha defines Yoga as the means to harness, 
to equip oneself, as means or instrument, knowledge, meeting (coming 
together) and union. cf. 


OM: AAAS TAA MARAG II 


The B (127.29b) observes that Yoga is the convergence of the mind and 
the sense-organs. cf. 


WATaasea @ Sar aT Taare II 


The G (I. Acarakanda 226. 9) repeats almost verbatim the view of Mar 
(cf. supra) cf. 


SMysarISaSAM AS 7 Ar: | 
a fester dered spay: | 


Elsewhere it calls the union of Atman and Brahman as Supreme Yoga. 
cf. G. I. Acarakanda 235.53 : 


weed @ Arsirasra: Il 
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It also concurs with the view of K (II. 2. 40 cf. supra) that Yoga is the 
exclusive concentration on Him (G. I. Acarakanda 235.46; 236.1). 


The § (Vayaviyasamhita, Uttarabhaga 37. 6) goes one step further and 
specifies Siva on whom the exclusive concentration is to be practised. cf. 


Prosgrracel fered farted Frater | 

al ofa: A MATA AT: A GY Ws II 
i.e. Yoga is that motionless state of mind fixed in Siva, to the exclusion of all 
its fluctuations. 


While defining Yoga the Ag. (379. 24-25) repeats the view of Vi 
referred to above. It also gives various (372. 1-2) alternate difinitions of 
Yoga as (i)knowledge of Brahma-enlightenment; (ii) one-pointedness of mind; 
(iii) the restraint of the fluctuations of mind and (iv) union of Jivatman 
and Paramatman cf. 

aaa TTT TaT TA | 

TMH St Area Il 

ferrghatrerersr sfasencrd: oe: | 


N deemsYoga to be pure knowledge (i.e. same referred to by Mar cf. 
supra and as Brahma enlightenment by the Ag. above) which leads to liberation. 
of. 


Orit art fags MARS Aree fag: | NI.33.55 


Quoting the Atharvan dictum ‘& serft afeced’, the N (I. 33. 56-60) 
names them as Para which is without any attribute and Apara characterised by 
egoism (Jivatman) and holds that the awareness of non-distinction between 
these two as Yoga. cf. 


areas faferet org: oeraefeyred: | 

& weroht Afecred ster crercoft safer: 1 
Teg Prfo: srt aearegasT: | 
Tatar arr cafe il 
Gary eS a: aralt waa Rea: | 
BIT: Heat Ae: TAT Ue: BAe: Il 
wt saeaeaRA: sag TAA! 
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FSR: WA: Ys: TRG Seared: Il 
qa caveat siarcracarcrt: | 
MIA AAS TWAS TAA: I 


The Sk (MaheSvarakhanda, Kaumarikakhanda 55. 11a) declares the 
restraint of the modifications of the mind as the essence of Yoga. cf. 


fadafarrrered aprercd sahede Il 


The Kasikhanda of Sk (ch. 41. 48) states that the enlightened call the 
union of Atman and manas as Yoga; some call the union of Prana and Apana 
also as Yoga. cf. 

aaa qed Fe: | 

MOToraaTar art scaha Hare Il 


Types of Yoga 
The Va (I. 10. 64,70) refers to MaheSvara Yoga as it was proclaimed by 
Mahe§vara. 


The M (52.5-12) refers to Karma, Jiiana and Kriyayogas. Karmayoga is 
superior to a thousand Jiiana yogas because the latter is produced from the 
former. The latter in its turn leads to emancipation. It is the combination of both 
the Karma and Jfiana that gives rise to Brahma enlightenment. Kriyadyoga is 
constituted of the dharma propounded by Sruti and is based on the eight 
essential 4tmagunas (personal qualities) viz daya (compassion), ksanti 
(forbearance), etc. cf. 


Marae SAAT: WMA | 52.5 
aati St TARTS Ter! 
wears TA AT AAAS: || 52.6 
ASAT: HAT: FORA J BAe: | 
ata fearart sare arse: ll 52.11 
aatant fr art weafedte ead | 
sfreraed wtquasscacr: || 52.12 


The K (II. 11.5-7) classifies Yoga into two Abhavayoga and Mahayoga, 
the latter being the most eminent of all Yogas. Abhavayoga is wherein the 
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mind is concentrated upon God imagined as Void and Formless. When one sees 
everywhere one’s own soul identified with Him, the everblissful and Pure, that 
is declared by the Supreme Lord as Mahayoga or Brahmayoga which is the 
highest. cf. 

arreg fafeett sat ara: wear Aa: | 

AIC AAMT: ASAT: 1S 

yt aa eed Te fara | 

TAG: F We GASSHA Wagar | 6 

aa asafa assam Parr Freer | 

mae ao Fear wife: Tee: 17 


Through Mahayoga, the liberated souls identify themselves with the 
Universal soul and thus visualise themselves in every object. Hence it is also 
called Brahmayoga, the highest one. All other yogas stand no comparison to 
it. cf. K. If. 11. 8-9: 

X ard ara den: spre were? | 

ad a ear Sor Ae Tesi 11 8 

aa Marsa Ferg frets | 

ade Sat @ APT: TAY AA: 9 


Elsewhere K refers to PaSupatayoga (II. 11. 67) which liberates the 
pasus (souls) from the pga (fetters of Sathsara). The aspects of Yoga 
explained herein are in general agreement with the Astanga yoga of 
Pataiijali. 


The other types of Yoga referred to by K are Rajayoga, Dhyana, Jiiana, 
Bhakti and Karma (the last three already referred to by the Bhagavadgita) of 
which the devotee who worships Him throuh Jfidna is declared to be the dearest 
to Him. cf. K. Il. 4. 24-25 : 


tarry at sagate Sear UIST | 
aR aa Star asa ll 
aaarta wea: raat 7A | 
a fé area at Preaarraafa area ll 


Whereas the terms Dhyana, Jfiana and Bhakti mean meditation, 
knowledge (of supreme) and devotion respectively, the term karmayoga in this 
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context means the course of conduct recommended to the different varnas and 
asramas. cf. K. I. 11. 264-265 (also K. II. chs. 12-13) : 

are ear waa aa ae {EI 

wmensé a Maes are ataifety: 11 

sfrergied waa anise | 

aeaTmAated Fata Aad Fe Il 

The Bhag (XI. 20. 6-8 ) describes the three yogas viz. Jiiana, Karma and 


Bhakti (referred to by the Bhagavadgita) and holds Bhaktiyoga or the path of 
devotion to be the highest. 


arena Fat Maa Fort Aafatercear | 

a at a after aortssifed Hata ll 6 
fora ararh snes ag | 
aaPtoorterart sare ary | 7 
ATwA AHMal TAS A: FA! 

a fafavon arent afnariser fafa: il 8 


His devotees viz Ekantins who have unflinching devotion in Him, gain 
everything that the Jfianayogis and Karmayogis do through their pursuit of 
Jfiana, karma, austerites, detachment, dana and other good deeds which gain 
inclusive of heaven and liberation His devotees disdain with contempt as 
trivial compared to the everlasting devotion they value most. cf. Bhag. XI.20. 
32-35 : 


GeOaRGTIa STATA AT | 

Set arrereoy TAP ATTT II 

aed WHA ARCH SAAS ATT | 
eaert aeary Huber ate awh Il 

a eatery arerey eftet tact areata FT| 
Aner Aa ad Hae say II 
Ate Ut Eh ATTA | 
Tonka wore A waq II 


Everlasting devotion of Hari is the only blessing young Prahlada seeks 
from Him who promises to fulfil all his wishes. cf. Vi. I. 20. 18 : 
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ae afraeeay ay ay are | 
ay Tega vkregaRg war cata 


The L (II. 55.7-18) refers to five types of Yoga viz Mantra, Sparéa, 
Bhava, Abhava and Mahayoga each succeeding one being superior to the 
preceding one, Mahayoga being the most eminent. cf. 


meay wearer waster facta: | 7 
TAIT AARTSATART Tele: | 

aaren Aerart: serq: aeathela: 11 8 
MAM Aaa AAT: well: | 
ASgeatral seq Taerfemarirad: ll 9 
PARMA Ha aN: wath: | 
qoRaerargen eaeorest giz: | 10 
MOTTA EAA: | 
Herarakeadtssara: easter: wepthera: tt 11 
Fareasifarapa weed wafer: | 
SSATP: SPLATT: | 12 
WAT: AATSATASAaHaA: | 
fasrraad aa TTRTAATAA Il 13 : 
qa ad Pred aed aa fea! 
area: airnPerea raters: | 14 
ASU: HAG: Ys: MEHTA |IA: | 
aiieea: Gare: aA: TATA: (15 
Sara Waa Ba AerarT: wae: | 
Prehaa: wane: aafereragfera: il 16 
fre: Baer een Aerart she Sa: | 
aftrafenar aa aa SA area: Il 17 
RRA Sag | 

The worship of Visnu by means of meditation upon Him as seated 


on the throne situated in the heart-lotus is termed as Dhyanayoga by Ag. 
(374. 12-13). 
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RAAT AAS TAT HATA II 
errand earrarrt yr | Ag.374. 12-13 


The § (Vayaviyasarhita, Uttarabhaga 37. 8-11) mentions the same 
fivefold division of Yoga referred to by L (cf. supra), defines them and explains 
them as follows : 


Tararasa Waar: | 


HMA AGT AIT Tare: | 8 

moran Ba way ans frelaa | 

arreagifrpe sear: septfeta: 19 

fastraad fast ed aera ad: | 

AAAI: AAAS AATATSRTA: Aa: | 10 

fracorracderad Froattrn: | 

am searigiterrt seer Il 11 
i.e. The concentration of the mind free form disturbances on the expressed 
meaning of the mantra by one who is in constant practice of mantra is called 
Mantrayoga. The same practice coupled with the performance of Pranayama 
is called SparSayoga. The practice of the above without the accompaniment of 
mantra is Bhavayoga. When the Universe with all its parts is meditated upon 
it is called Abhavayoga, for in that process the existent object does not come 
into view. When the nature of Siva alone is contemplated upon without any 
conditioning factor and the mind becomes imbued with Siva, it is called 
Mahfayoga. 


The three paths of Jiiana, Bhakti and Karma referred to by the 
Bhagavadgita and Bhag (cf. supra) are also described by N (I. 33. 27-33) as 
follows : 


AWA UE Hel wrgetcarelfartan: | 
wart vrHyS a ats: Aaa Tal 27 
ari aan fafeaerettelararea: Bear: | 
aA FATAAY TA HhenvTeaT I1 28 
Raa: TEN aA akASIA AAC | 

eM WA Ga as UF worgahea lt 29 


aang Ay gravatar Frit | 
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Ba Ge: TATA STATS AA: 11 30 
a O Aes Tee APA waa HI 
arrg fafa: strep: aisrarted: it 31 


MAA Hera WI TAY — 33 

ie. liberation is attained by Jiiana which latter is rooted in Bhakti. Bhakti 
intensifies by holy acts such as dana (gifts), different types of sacrifices, 
pilgrimage etc performed by those following the conduct prescribed by the 
varna and 4$rama; such acts performed in thousands of lives lead to 
devotion to Hari; even a little devotion blossoms into highest everlasting 
righteousness; all sins get destroyed by supreme faith; with the destruction 
of all sins the intellect of the Yogi becomes clear. That very intellect called as 
Jiiana by the seers leads to liberation. Yoga is twofold viz Karma and Jiiana. 
Jiianayoga does not become fruitful without Karmayoga. Hence one who is 
steeped in Kriyayoga should with faith worship Hari in the person of a twice 
born, Earth, Fire, Sun, Water, Metal, Heart or a painting which are forms of 
KeSava. 


Kriydyoga and Karmayoga are also explained by N (I. 33. 42-44) in the 
following terms : 

BAT ATA Ara TasrHleSa Ti: | 

areata east Prarart: A Tere | 42 

ARTA PTE aateratherer Vey | 

wire: Safer at feroy arfarh a saad i 43 

srarenehrsa FATTO: | 

gerard feat: fearart saree: 1.44 
i.e. If a person interested in the welfare of all, devoutly worships the Lord of 
gods by thought, word and deed, it is called Kriyayoga. A person, who by means 
of hymns, etc. eulogises Visnu, Narayana the source of the Universe or Hari 
who is the immanent soul of all, he is called a Karmayogin. The worship of 
Visnu by means of offering of flowers, etc, observance of fasts, etc as well as 
listening to Puranas, etc is called Kriyayoga. 
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All the above activities are covered by Patafijali’s definition of 
Kriyayoga cf. 
Taare | ear: | YS. IL.1. 


The Sk (Nagarakhanda 262. 26-30) explains the terms Dhyanayoga, 
Karmayoga and Jiianayoga with a slightly varied connotation. Though it calls 
Dhyana (meditation) as Dhyanayoga as in Ag (quoted above), it defines 
Karmayoga as that Yoga constituted of Japa and Dhyana. Dhyana is of two 
types, viz savalamba and nikhilalamba. The former is constituted of 
concentration of mind on an object or idol (miirta) whereas the latter is devoid 
of any object. It is concentration on the void or formless one and is associated 
with Jiianayoga. cf. , 

Mat FAA FOS: | 26 

AMAT WaT aa ale ATTA | 

TAA SPT: BALAN A AMA: | 27 

Car TT TaN APG CATT: | 

eae ara sarees Il 29 

fad) Fforest sera aticia: | 

HST ATH AE: AAT Il 30 


Yoga the means to salvation 

The Mar (36. 2-3) traces the origin of duhkha (pain) to association of the 
egoistic mind with the objects of sense and also advises that one who is desirous 
of salvation must at the very outset arrest this association. cf. 

area FE Aaa I 

THAR TAT FAY: AeA: | 

The source of pain is the notion of ‘mine’ whereas ‘non-mine’ brings 
relief (from pain) cf. 


aaa WSs sae a aAfa o Prdfe: | 


The same view is echoed by G (I. Acdrakanda 226. 2a) : 
mae WSs ger a aAfa Pray | 


In the absence of this association, the ego would be destroyed. Non- 
egoism would lead to happiness. Butitis vairagya (detachment) that brings into 
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view the drawbacks (of association). Detachment sprouts up from knowledge; 
knowledge precedes detachment. cf. Mar. 36.4 : 

Reiact garda aeradeasiay | 

Fed Baers St Aeraqeny II 


It is this same association (identification) that is mentioned by Patajfijali 
in the following sitra : 


eee: Sarit Fae: ll YS.1I.17. 


Patafijali mentions Avidya (want of true knowledge) as the cause of this 
association and also prescribes ‘vivekakhyati’ (proper discrimination or 
discriminatory knowledge) as the only means to destroy it. cf. YS. II. 26: 


fadneataiaear era: | 


For Patajijali’s ‘Vivekakhyati’ the term used by Mar is ‘Samyagjfiana’ i.e. 
true or proper knowledge cf. Mar. 36.2 : 

Airdrie art: PASTA ET II 
i.e. Yoga is the means of salvation and yoga is accomplished by means of proper 
knowledge. In the words of Mar, a yogi’s removal of ignorance by the attainment 
of knowledge is ‘mukti’ (salvation); it is union with Brahma and dissociation 
from the qualities of nature cf. Mar 36.1 : 


arya faarh asa ae ahr: | 
a afersveon Vearatet spa: tl 


G (1. Acarakanda 226.9) repeats the above verse with a little alteration: 


SMgaaarisaisam TW a APT: | 
a Ghee derased wpe: II 


In Vi. (I. 17. 69) Prahlada in his exhortation to the daityas observes “ad 
gard Wd” i. the world is full of misery. This sounds in tune with the 
words ‘g7aaq ad ferafera:’ of Patafijali (YS II. 15). 


The Vi (I. 19. 40) further points out that the cause of this misery is 
mistaking ‘avidya’ (want of true knowledge) for Vidya i.e. true knowledge on 
account of one’s ajfidna (ignorance) cf. Vi. I. 19. 40: 


faerghatreararsrarad aaa |! 
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Believing wrong perception to be fact is the basis of avidya as defined 
by Patafijali YS. 11.5: 

aPragfug-arieg Prayrrgercreatateen |! 
ie. the wrong perception of the eternal, pure, delightful and atman in what is 
impermanent, unclean, miserable and non-atman is avidya i.e. wrong 
knowledge. 


Describing the nature of Avidy, Vi (VI.7. 11=Ag. 379. 15-16=N_.I. 46. 
86b-87a) states that the notion of Atman in what is Andtman (non-soul), the 
notion of mine in what is not one’s own is the dichotomous nature of avidya, 
the seed and source of the tree of sarnsara i.e. metempsychosis or cycle of birth 
and death. cf. 


UCT UGA are easter ar Ale: | 
Fardoayeramager fer It 


The Atman, according to Vi (Vi. 7. 22, 24=Ag. 379. 19-20, 21-22) is 
constituted of pure bliss; he is one without any blemish and is of the nature of 
perfect knowledge. The traits such as misery, wrong knowledge, etc are those 
which belong to Prakrti and not to Atman. The Atman on account of its 
association with Prakrti gets defiled by the ego and assumes the attributes of 
Prakrti (cf. Mar. 35.6; 36. 2-3 quoted above). But when free from them, he is 
the imperishable. cf. Vi.VI. 7. 22,24 = Ag. 379. 19-20 and 21-22 : 

Pratorry Cara STATAASAG: | 

SSA IAT HAA FAT: Il 

TAM WHR TEATS SANA: | 

Tad MPAA AA ASAT: Il 


K supports the view of Vi, (Ag and N quoted above) in as much as it 
holds the erroneous notion of non-dtman to be atman is the source of misery. 
cf. K. II. 2. 20: 


TPA THES TAA II 


It further adds (K. IT. 2.14b-15a) that the notion that ‘I am the doer, glad, 
miserable, lean or fat’ is attributed by the people to the soul because of the ego. 


HE Sat Tat seh Har: wWehs a Aha: | 
AM MSARaG AAI TY: Ih 


Introduction 27 


Ajfiana (wrong knowledge or want of perfect knowledge) is the root 
cause of Sarnsara (metempsychosis) of all embodied beings. The ignorance and 
erroneous notion is associated with Prakrti only. Because of this non- 
discrimination of ahankara (ego) the self-luminous soul who is the supreme 
Purusa, considers himself to be the doer cf. K. II. 2. 16b-18a : 


TRESS fF GAR: Tahar Il 16b 
AAMC TASA Te TH TATA | 
fredfea: aaa: at: Geo: Te: 117 
eerie aatetifa AT | 


The Vi, N and Ag explain as to how the beings are ensnared in the vicious 
circle of sarnsara. According to Vi (VI. 7. 12, 16 and 19), the embodied soul 
in the body constituted of the five elements and covered by the vasana of the 
deeds of the previous birth firmly believes in the notions of ‘I’ and ‘mine’; as 
such he gets bound by all the deeds done for the comfort of the body and 
undergoes misery during numerous rebirths. cf. 


TAMA Be eet eT Fa | 

ae AAagE: Hod Parser ll Vi.VI.7. 12 (=Ag.379. 16-17) 

aa terra Hed st Aa: | 

SAN Fal FART TATA TIA Il Vi. VI.7.16 (=Ag.379. 18-19) 
TST AACA TALIA STF | 

Feet Wasa aa yEplod: | Vi.VI.7.19 


The N (I. 33. 3-5) raises the query as to how the embodied beings who, 
wittingly or unwittingly, continue to do actions (auspicious and inauspicious) 
and reap the fruit thereof can destroy their Karma. The beings become 
embodied as a result of their actions (in the previous birth); Desire binds them 
and leads them to lobha (greed); lobha results in krodha (anger); because of 
anger they lose righteousness and discernment; lack of discernment leads 
them again to do sinful acts. cf. 

TR: aroTe rad WIE YNTT | 

wed TAMAS Asi A: Se Wa II 

aon ceqreifa Ft GAA sea | 

SRIBMIRATT: RMTHTTTAT: II 
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WIM Mat: Meta: | 
wieght: Ft: WT Heft Tl 


B (129. 7) also holds Karma to be the cause of bondage of the beings; 
learning or right knowledge brings liberation. The Yatis who are blessed with 
the right vision, hence do not do any karma. cf. 

ator sead oases a ferpere | 

Tey a pater aaa: wah: Il 


Pleasure and pain, existence and non-existence are the fruits that one 
reaps from one’s own actions. But by learning or right knowledge one attains 
that after reaching where one does not regret, reaching where one escapes 
death, existence, dimunition and growth. cf. B. 129. 11-12: 

aa BoA Gaga war | 

faear Teach Ga Aca 7 girae Il 

aa ace a ad Ga Aca A Tad | 

4 aa Ba Tea wa ear A awl Il 


The K (II. 11. 80) contains the promise of the Lord that even a person 
who is constantly doing all actions would with His grace gain that supreme 
place which is permanent, provided he is devoted to Him. cf. 

adetoary wear Hato Aca: | 

ASMA Mad TA Tez II 


The Vi (VI.7.25) emphatically states that there is nothing other than (the 
path of) Yoga for the eradication of the KleSas. cf. 
MT A aaHt arrears feet | 


The KleSas are enumerated by Patajijali as 

ateenstrarrramtarragn ean: il YS. 1.3. 
ie. Ignorance, egoism, affection, repugnance,and fear of death are the afflictions 
or causes of misery. 


The K (II. 7. 29) also names the KleSas which are termed as the pa§as 
(fetters) by which He binds the pasus (individual souls). cf. 


Introduction 29 


areata wt at array | 
FOMAITIOM WE: TMA SAT II 


Vi (VI. 7. 28-29) concludes that it is mind alone which is the cause of 
bondage and liberation. When addicted to the sense objects it is the cause of 
bondage; when devoid of contact with sense-objects it brings liberation. A wise 
man endowed with discrimination should withdraw the mind from the sense- 
objects and meditate upon Brahman, the supreme Iévara for salvation. cf. 
Vi VI. 7. 28-29 (=N. I. 47. 4-5) : 

AT Ul AGRO HILO TATA: | 

aera favored gat Prasat aH: Il 

fasena: aarecd fas aay APA: | 

farreqada ot Te TATA II 


The mind which is specially moulded by self-effort must be enjoined to 
Brahman which union with Brahman is called Yoga cf. Vi. VI. 7. 31 (=N. I. 
47.7): 

areamacrarcen ferfsrset ar Aric: | 

weM sete sary arr safes Il 


The N (I. 33. 55b) terms Yoga as pure knowledge leading to 
liberation cf. 


ari art fay Maraeat Frere fag: | 


How Yoga and Jiiana are inter-related is explained by K. II. 11. 2-3: 
arnPacett fara wager | 
wea Aad srt Tenhranakscr II 
STATA ST ATTEN: TaS | 
arranger welafer ase: | 
i.e. The fire of Yoga instantly burns the cage of sin that surrounds a man. 
Knowledge appears and directly leads to Nirvana i.e. emancipation. From 


Yoga is knowledge obtained and Yoga commences through knowledge. 
With a person endowed with Yoga and Jiiana, Siva is pleased. 
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Whereas it is knowledge which brings liberation, this knowledge is 
acquired by the practice of Yoga. cf. N. I. 33.31: 
ay O Aled TQReSM APT Faq II 


Nothing remains non-accomplishable to a person endowed with Yoga 
and Jfiana. cf. K. II. 2. 41b: 


arsratigme Ararat fret afar ll 


From what has been discussed above it can be inferred that the term 
“Yoga’ stands for a system of self-discipline or self-improvement - physical as 
well as spiritual- the continued practice of which leads one to self-realization, 
moksa, nirvana, kaivalya or salvation. 


Yogi Defined 

One who practises yoga is a yogi. An aspirant who having pursued this 
discipline of self-effort achieves that special mental state is called a Yogi. 
Depending upon the stage of development that the aspirant has achieved in his 
pursuit, he is known by two different terms : An aspirant who after having 
regularly practised the preliminary observances and restraints succeeds in 
dhyana (contemplation) is called a ‘yogayuk’ i.e. one who yokes or connects 
(the mind to the object of meditation). The other one is a Yogi who has succeeded 
in samadhi or concentration of the mind and realized the unity with Brahman. 
The former i.e. Yogayuk can be identified on account of the antarayas 
(distractions) which visit his mind. He (who has just commenced to yoke the 
mind) can get salvation by continuous practice of yoga during innumerable 
lives. The latter i.e. Yogi (who has through samadhi succeeded in the realization 
of Brahman) having burnt the entire accumulated karma by the fire of Yoga, 
obtains salvation before long in that very life. cf. Vi. VI. 7. 31-35 (=N.I. 47. 
7-11). ; 

aTeTacTaE FasrsNt AT ATA: | 

Ten seo Fart arr scahrehad | 31 

Va TaSAG MANTA: | 

ae arrea & anh qqaeftrettad tl 32 

ange, sa4 art gore afretad | 

farang ot seirqeferary ll 33 
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TATA EI A AAA | 
TAA Aes: YAR wre 1 34 
fahoranitg aR ata wary 
mente art apnea fered ll 35 


The G (1. Acarakanda 49. 14-19) presents a different classification of 
Yogi as follows : A mendicant who with a desire to advance, regularly practises 
Yoga with senses under control and aspires for real knowledge is a Paramesthika; 
a Yogi who absorbed in the Atman is always contented and well-equipped with 
self-restraint is called a Bhiksu; begging for alms, self-study, vow of silence, 
austerity, especially contemplation, (true) knowledge and indifference to 
worldly affairs- these constitute the conduct of a Bhiksu. A Paramesthika can 
be any of the three types viz Jiianasarnnyd4sin, Vedasamnyasin or 
Karmasarnnyasin. A yogi (Bhiksu) also can be any of the three types viz 
Bhautika, Ksatra or Antyasrami characterised by the three bhavanas viz. 
bhautika, aksara and paramesvari. cf. 

armada Preamreogierat sa: | 

arara ade Prag: sere areaftae: 14 

TRANAATT MATA AETAP: | 

waa a area: & anit Peperad ll 15 

Fea at a Ad aah card fasted: | 

Wag UT AAT Tse Pras Aa: I 16 

BMGT: HSA Te | 

areata: cafes: aeattea: tl 17 

art a fafeet sar Afee: at va a 

Teas ase rept aPTyfe Tafeera: | 18 

TAA ATT YS Aa TAATATEAT | 

TAY aT ARPT AAA TASTE I 19 


Proper Time and Place for Yoga practice 

Almost all the Major Purana texts dealing with Yoga lay down strict 
rules regarding the time and place for practice of Yoga. For, Yoga practised at 
an improper time and place does not succeed. cf. Va. I. 11.32 (=K. II. 11. 47a 
=L. I. 8. 78): 

HATHA ay a aaa 
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The Mar (36. 46b-50a) prohibits practice of Yoga when the aspirant is 
physically unfit, extremely tired, hungry or in mental agitation. Extreme climatic 
conditions of cold, heat and wind are unfit for its practice. A noisy place, a place 
adjacent to fire or water, a cow-pen, cross-roads, a heap of dry leaves, riverside, 
crematorium, monastery, a region which instils fear, near a well or anthill are 
prohibited for the practice. cf. 

AAT: Bfa: AeA A A APTA: ll 46 

aeha art ers arf freaetree: | 

afar Fast ay ara aes Il 47 

HOA Bala A APT AMAA: | 

AMA aTEMAY siopins aI ll 48 

qenqotad vat saan aaeree | 

awa Hadkt a aerate il 49 

aaeay ace dears Peviaq 


The Va (I. 11. 32-34a) has similar views. cf. 
TMM TT ASH Yeas Ta | 

AYA MAMTA AT THUS TGV |! 32 
are ara ash daaeiaas | 

SAM TA AT A USS: Hara Il 33 


SUMSATMSHA A A APSA: | 


The K (II. 11. 47b-48) and L (1-8. 79-80b) repeat the first three lines of 
Va (above) almost verbatim and substitute the last two lines above with the 
following. cf. K. II. 11.49 (=L. I. 8.80b-81a) : 

AYA BrHra Areeaarat | 


arate teat at arenes | 


Thus the K and L add inauspicious spots, haunts of the wicked and 
region infested by mosquitoes in the prohibited list. A sick body and a worried 
mind also are not proper for Yoga practice. 


The B (127. 7-9) also contain similar rules as to the time and 
circumstances in which practice of Yoga is forbidden. cf. 


“arena: 
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7 at fred od 7 saad cal 

A wa TT Ma DA AN aes 7 
are A TENA stops agEe | 
BGT MM BT A AES rah Il 8 
qed ao ae ana Hoare | 

a gence art getta afeferd 19 


All the factors mentioned by B are already dealt with by the Mar, Va and 
K quoted above. 


The § (Vayaviyasamhita, Uttarabhaga 38. 48b-51a) also advises us 
regarding the places forbidden for Yoga practice. cf. 

APIPAY ASMA YeHaUpTAs fy a | 48 

F Sarasa METIS | 

TT Sey A wa stage Il 49 

PIMA Aeaaeies SPS ATI | 

AAAS AH TATALSHT aT | 50 

+ Sioiterrisarat are a a Fired | 


The last line above includes two additional factors which render the 
place unfit for Yoga practice viz anista (undersirable) and nindita (despicable 
or censured). The Sk (Kasikhanda, 41. 65-68) is more explicit about these 
types. cf. 

4 araatearta 4 sfotoaisedi: | 

A SAMSTAG A AI A A AeA Il 65 

BMGT HAMAS TT | 

APTA TMA A WP AAAHS Il 66 


aferaed: gqerrct at A feroxasrenfera: | 
anata a feraat art getter arrfad | 68 


Regions defiled by hair, ashes, chaff, coal, bones, etc affected by foul 
smell and thickly populated ones (verse 66 above) are probably the ones hinted 
as anista and nindita by § quoted above. 
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Extreme thirst, hunger, fatigue of travel and anxiety (verse 68) are 
already dealt with by earlier texts. The additional factor specified herein is the 
disorders arising from obstruction of urine and stools although the term 
‘dehabadha’ used by K (II. 11. 49) should cover this ailment as well. 


The § (Vayaviyasamhita, Uttarabhaga 38. 51b-52) specifies some 
more physical disorders such as indigestion, acidity, belching, vomiting and 
dysentery afflicted by which one should not practise Yoga. cf. 


aurea 7 a favqrafee | 51b 
q warfare a afer sare il 


4 anfefercrpiedt 7 anfcaferatad: | 52 


The § (Vayaviyasarhita, Uttarabhaga 38. 53a) introduces one more 
factor which is incompatible for practice of Yoga. For, it prohibits a disciple 
from practising Yoga while he is occupied with any affair of his 
teacher. cf. 


aa <ayoolel ea SPATE I 


Time and Place recommended 

Every Purana text recommends clean surroundings for the practice of 
Yoga. The K (II. 11. 50-51) recommends the time and place fit for the 
performance of Yoga. cf. 

GIA BR Ast Yerat vata J! 

Aerene yuaes SAAT AY Ta Il 

Te T Ags Te fart oegahta | 

galt Beh aac ATTA: | 
i.e. Yoga is to be practised in well-sequestered places and clean spots like 
mountain caves, river banks and holy spots like temples or a solitary and pleasing 
room at home and not haunted by any beast. 


The B (127. 13) recommends a hidden and lovely hermitage, a noiseless 
mountain free from danger, a vacant dwelling in a clean but attractive place or 
a temple in secluded surroundings for the practice of Yoga. cf. 


aay fart qa Pere Pea a7 
ae Ya TA VHA TaATSA II 
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Similarly, it recommends the specific time also for its performance as 
the former and latter parts of the night, fore-noon and mid-noon. cf. B. (127. 
14, 20) : 

rT: VB ae ys a gaafea: | 

gare aeay unfe arene ferateea: 114 


gett aad ari ahs yours Il 20 


The § (Vayaviyasamhita, Uttarabhaga 38.46-48a) observes that the time 
and place should be auspicious; the place could be a temple of Siva, a secluded 
spot free from noise, beasts and danger, a well-plastered and cordial place 
fragrant with sandal and incense, with the floor bestrewn with blossoms of 
flowers (shed by trees), beautiful with pavilions and well supplied with kuéa, 
flowers, fuel, water, fruits and (succulent) roots in plenty cf. 

TY He YA et ravage yA: | 

feo sraefed Frsret sTerafota 11 46 

Breed we area werparieenfadt | 

AV ferarnfetararae tl 47 

HMMA ATH SAA A | 


The Sk (Kasikhanda 41. 67) recommends a spot free from all danger 
which is soothing to sense-organs, giving rise to tranquillity of mind and pleasing 
on account of the garlands and incense. cf. 


waarenarted aaragarae | 
AA: Tea SOTA ANAT II 


Thus the Yoga texts enjoin the aspirant to choose an auspicious hour and 
a secluded tranquil spot free from insects, beasts and danger, pleasing to the 
senses and made attractive with the fragrance of flowers, sandal and incense 
wherein he should practise Yoga only when he is free from all physical 
disorders, mental agitation or weariness ensuing from travel. 


The Puranas also sound a warning that one who practises Yoga in utter 
disregard of these rules would surely contract various physical disorders. The 
disorders mentioned by the Mar (36. 50b-53a), Va (I - 11. 35-36) and B (127. 
10-11) are Jadatva (slothfulness), badhiratva (deafness), mikatva (dumbness), 
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andhatva (blindness), smrtilopa (failure or loss of memory), jara (decrepitude) 
and jvara (fever) besides ajfiana (ignorance, wrong knowledge or want of true 
knowledge) cf. 

aera Ferra Fah al 

free wea 8 Ao oad arate 4 

ated Seat Bra: Bence II 

TARY Hat Tea: | Mar.36.51b-53a 

waranrariara waar gah a 

Ter Ver: HEpPeafea aeie feretepTeaAT: Il 

weet aftred a yard anftrreste | 

oruet Blea aeepredda ll Va.1.11.35-36 

eae Fora Faken J! 

ae TT A aro Aree PETA: I 

att wea sta: Befeacaaene | 


FATA Waa ATS AGA: |] B.127. 10-11 


The Mar and Va also prescribe Yoga therapy for the above disorders 
(Mar. 36. 54-61; Va. I. 11. 39-57). cf. Curative Dharanas, p. 135 ff. 


Aspects of Yoga 

The YS (II. 29) names the eight angas (steps or aspects) of Yoga as Yama 
(restraints), Niyama (observances), Asana (body posture), Pranayama (control 
of vital airs), Pratyahara (withdrawal of sense-organs), Dharana (fixation of 
mind), Dhyana (contemplation) and Samadhi (concentration). cf. 


AAPL ATT TATU T CET ROTATES STARA II 


But two of the earliest Major Puranas viz. Mar and VA strike a different 
note. The Vi. (I. 10. 64) calls it MaheSvara Yoga and adds that (V4. I. 10. 65; 
I. 10. 70-71) the Yoga is constituted of five Dharmas (aspects) declared by 
Mahe§vara or Rudra; they are Pranayama, Dhyana, Pratyahara, Dharana and 
Smarana (thought). cf. 

Gaerat: Fat YF GAT AAaTEM: | VA.1. 10.65 

FHM | MTT: WTAl: VAT: | 
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ay aay ara Saray I 
TOTS CAM TERISTIC | 
Seat da asry sera: veitfefan: Il Va.1.10.70-71. 


The Mar (ch -36) also names Pranayama, Dharana, Pratyahara, Dhyana 
and Yoga as the means to conquer the Atman which is difficult to be subdued. 
It must be noted that both these texts viz Mar and V4 do not mention Yama and 
Niyama while enumerating the angas of Yoga, though they are mentioned by 
Patajijali as the first two angas of Yoga. This does not mean that the Yamas and 
Niyamas have no place in the Yoga described by Mar and Va. The Yamas and 
Niyamas are basic to all Yogis (excepting perhaps the Tantrikas) and as such 
are included by the two texts among the principles of conduct (Yogacarya- Mar 
ch. 38; Saucdcdralaksanam - V4. I. ch. 16) that should guide a Yogi. The third 
aga viz dsana is dealt with by. these two texts before they proceed to explain 
‘Pranayama.’ 


The Vi (VI. ch. 7), K, L, Bhag,G, Ag, N, Sk (MaheSvara and 
Vaisnava Khandas) and § (on one occasion) subscribe to the astanga concept 
of Yoga. , 


The K (II. 11.11) names all the eight angas of Yoga, mentioned by 
Patafijali, but not in the same order. cf. 


DOTA SAT WATENISA MTT | 
aanerar Bacar aa aA aT Il 


L (1. 8.7b-9) states that there are eight means to success and names the 
eight aiigas mentioned by Patafijali in the same sequence. cf. 


aerraeen area arate fsa 
UA Ta: sie fadrar Prereren | 
THR SR MUTI: TT II 
TATE: UAH A MOT FT Aa: TTI 
war aaa aanftrecaer: Bd: Il 


The Bhag. (III. 28. 4-6) though does ot name Yama and Niyama, 
deals with the constituents of Yama and Niyama in the first two lines and 
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thereafter names the remaining angas of Yoga in the succeeding four 
lines. cf. 


afen wear arco: | 

Terra TT: sitet TaeaTS: Four Il 

a aerate: Bs sora: a4: | 

TeaERarxant fava ee tl 

aR OArTHe YT ATA ATVTEATLOT | 

FHraseaihrart AAT TASS: ll -Bhag. I1.28.4-6. 


G (I. Acarakanda 49. 30) holds that the knowledge of astanga leads one 
to Mukti i.e. salvation. c.f. 


Areremierarmedaadat = AT II 


It also names (I. Acdrakanda 44.9b-1 1a) all the eight angas of Yoga. cf. 
afeaeda: sip: sirenfePraa: aya: 119 

SRA Wa MOTTA ASR: | 

TERY a: TeaY eae Il 10 

TeereneoT CATT AeA: | 


Ag (372.1a) explains astanga yoga as means to liberation from the woes 
of sarhsara. cf. 


aaa TITAS PATH | 
N(I. 33. 72-74a) states that a Yogi shall destroy his ignorance or 
wrong knowledge by means of Yoga which is accomplished through its 


eight aspects. It also names the eight angas as referred to by Patajfijali, and 
in the same sequence. cf. 


Sart Ta as Ara | 

ae: Read arrentr seni aaa: 1172 
ara Feara are a aa | 
MOTTA: HATER MOT ATA 1173 
afrar arias aright ae | 


The Sk contains three different accounts of Yoga in its three Khandas 
viz. MaheSvara, Vaisnava and K4éi. The first two accounts viz that of 
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MaheSvarakhanda (Kaumarika 55. 11b-13a) and the Vaisnavakhanda 
(Vasudevamahatmya 30.9-10) do not differ in any way with Patafijali’s 
enumeration of the angas, their names and sequence. cf. 

Tare AeA AA: 11 

aaa Praia woreda: | 

FTE MOT FT eas AT T AUT Il 12 

area arett arr: aaeatita: | 

Sk. Mahe$varakhanda, Kaumarika.55.11b-13a 


TSAI: ASS: eT: HEHE: | 9 
AN PAT TARA ATA: | 
WATE ALOT FT ATTA J ATA | 
asset tet arena 411 10 
Sk. Vaisnavakhanda, Vasudevamahatmya,30.9-10. 


The § (Vayaviyasamhita, Uttarabhaga 37. 14b-15) also subscribes to 
the astanga concept of Yoga expounded by Patajfijali and does in no way 
differ from him in the names of the eight angas in their sequence. cf. 


aaa Premade eaten Tareaty ll 14 
WTA: WATE ATT ATTA I 
afer arrearage Bey: Il 15 


Both the above texts viz Sk and § after having thus subscribed to the 
astanga view of Yoga, also include the sadanga concept of Yoga i.e. the Yoga 
of six aspects which omit Yama and Niyama. This perhaps is an account of the 
Yoga practised by the Tantrikas. 


Thus § (Vayaviyasarnhita, Uttarabhaga 37.16-18b) states that Asana, 
Pranasamrodha, Pratyahara, Dharana, Dhyana and Samadhi are the six angas 
of Yoga and also adds that their special characteristics have been declared in 
Sivagastra, Sivagamas especially the Kamika, YogaSastra and a few of the 
Puranas cf. 5 

SAR HOTA: TATE TOT | 

war ware Sey Tre: Il 16 
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yerseoraar ramet eas | 


rary aety fastercarantey | 17 
SMTA TAT Faery ay a | 


The Sk (Kasikhanda 41. 58-59) advises that anila i.e. Prana or the vital 
airs must be regulated at the very outset for stabilizing the mind, Sadanga Yoga 
being its means. The six afigas named are (the same as mentioned by § above) 
Asana, Pranasamrodha, Pratyahara, Dharana, Dhyana and Samadhi. cf. 

aristré Proeita farrea eeiea | 

Terenas TST aera Il 

HAT WOT: AMSAT TUT | 

wart aaa aig Aart Te II 


The distinguishing features of the Sadanga Yoga which is mentioned by 

Sk and § and the special significance it holds to a Yogi or a devotee of Siva 
are explained in the concluding part of the chapter on Samadhi (ch. IX). 

00 


CHAPTER II 
YAMAS (RESTRAINTS) 


Yamas (restraints) and Niyamas (observances) are the two sets of 
principles of conduct which a Yogi should practise in his daily life. 


According to Amarako$a (Kanda II- Brahmavarga) Yamas and Niyamas 
are the obligatory and non-obligatory actions respectively cf. 

aeiareraat Pred and cera: | 

Pare a aq at Prerarrga4rerry | 

i.e. Yamas are obligatory actions depending upon the body as the means 
for being carried out, whereas Niyamas are acts which are not obligatory and 
which depend upon external aids for their performance. 


Yama and Niyama are two angas (aspects) which lead Patafijali’s 
enumeration (YS. II. 29 cf. Aspects of Yoga, supra p. 36) of the eight angas. 
Further Patajijali uses the terms ‘Yama’ and ‘Niyama’ in a technical sense and 
difines them as follows: 


afeaacardaseraararearet TAT: ll YS. 1.30 

rerartera area aaa Frere: Wl YS. 1.32 

i.e. Ahimsa (non-injury), Satya (truth), Asteya (non-stealing), 
Brahmacarya (celibacy) and Aparigraha(non-acceptance) are the restraints. 


Sauca (cleanliness), Santosa (contentment), Tapas (austerities), 
Svadhydya (self-study) and Isvarapranidhana (surrender to God) are the 
observances. 


Th BDS (1I1.10.18.2) uses the two terms ‘mahavrata’ (great vow) and 
“‘upavrata’ (lesser vow) for the terms Yama and Niyama respectively and also 
mentions the five vows cf. 


fareitfe fafeen ant vafal semarguant a 
wa Terres | aera Aga a ar TM gaa! 
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ie. There are two types of Vratas of a Bhiksu (Yogi) viz. (i) Greater 
vows and (ii) Lesser vows. The Greater vows are Ahimsa, Satya, Astainya (i.e. 
asteya or non-stealing), Maithunavarjnam (i.e. Brahmacarya or abstinence) 
and Tyaga (abandonment of all possessions). 


According to Patafijali (YS. II. 31) the Yamas become Mahavratas 
(absolute vows) only in the case of a Yogicf. 


Te HTSMTAMaaoaT: AIHA ASAT | 


Manu seenss to have had knowledge of Yamas and Niyamas in their 
technical sense. Moreover Manu holds Yamas to be more important than the 
Niyamas.cf. Manu IV.204: 


mar aad aad 7 ret aay ge: | 
mary Taegan Paar Har] AT II 


i.e. Awise man should constantly practise the Yamas, not so the 
Niyamas. He who always follows the Niyamas ignoring the Yamas, thereby 
causes his own downfall. 


Here Manu seems to follow BDS in his classification of Mahavratas 
and Upavratas, who is also followed by Pataiijali. 


Among the Major Puranas, the Mar (38.16) and the V4 (I. 16.17) use the 
term ‘vrata’ [There is also one lone instance in Va. I. 18.6, where both the terms 
‘Mahavrata’ and ‘Upavrata’ are used in the sense of Yama and Niyama 
respectively] instead of Yama and enumerate the Vratas as follows : 


aed seed @ camiseaedia a 


aay ver Rraorateareeanfer 2 tl Mar. 38.16 
Tee TAT T ACARI Va TI 
aa da Rreporafear wears: tl Va.1. 16.17 


i.e. Asteya (non-stealing), Brahmacarya (celibacy), Tyaga (renuncia- 
tion), Alobha (absence of greed) and Ahirhsa (non-injury) are the five vows 
to be observed by the Bhiksus. Thus the Mar and VA differ from Patafijali 
not only (i) in the use of the term ‘vrata’ instead of ‘Yama’ used by Patajijali 
but also (ii) in dropping ‘satya’ from among the five ‘vratas’/ yamas (iii) in 
introducing ‘alobha’ instead among the five and also (iv) in substituting the 
terms ‘aparigraha’ (of the Yamas of Patafijali) by the term ‘tyaga’. Whereas 
Patafijali’s ‘aparigraha’ means only ‘non acceptance,’ ‘tyaga’ means 
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abandonment of all possessions. Mar and Vas eem to have borrowed the terms 
‘vrata’ and ‘tyaga’ from BDS though they have dropped ‘satya’ which is 
included in the ‘vratas’ of BDS; similarly, the term ‘alobha’ meaning ‘non- 
covetousness’ which is newly introduced by these two texts is mentioned 
neither by Baudhayana nor by Pataiijali. Still Baudhayana, Patafijali, Mar and 
Va have a common factor in as much as the performance of these Yamas/ 
Vratas is more mental than physical. 


Almost all the remaining Major Puranas concur with Pataiijali’s 
terminology and enumeration of the Yamas which are five in number. cf. Vi. 
V1.7. 36 (=N.I. 47.12), Vi .VI .7.38 (=N_I. 47.14); K. II. 11.13, L I. 8.10-11; 
P. Patalakhanda 84. 42b-43a; G.I. Acarakanda 49. 30-31 and 226.12; Ag. 372. 
2-3; N.1.34.20; Sk. MaheSvarakhanda, Kaumarik455.14b 15a, Vaisnava- 
khanda,Vasudevamahatmya 30.11; §. Vayaviyasamhita Uttarabhaga 37.18 
etc. cf. 

inftat a _ I | 

aaa api Freer araat maa Faq Il Vi. VI7.36 (=N.1.47.12). 

afar area seraataheret | 

ae: Aaa: Mrepraragy say FO | K. A. 11.13 


Thus according to K the Yamas cleanse or purify the mind. 


The L takes Yamas to be additional constraints in the austerities and 
considers them basic to the Niyamas cf.L.I.8.10-11: 


arequeasia ay gcafrdiad | 
afar set tata attra a: tl 
AEA Tera ATE | 
Prameasft & qe aq wa a Sg: II 


P (Patalakhanda 84.42b-43a) calls them mental vows which please the 
Lord (Hari) cf. ; 

ae eared gered Il 

Ua aMaragdat eta | 


afem aanetd sercataheael | 

aa: Gere FAT: ... Il G.Acarakanda 226.12 
aféa aardd seraatafeae | 

aa: gat eye Fa... 1 Ag.372.2-3 
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afar aed seraarateae i 
Ud Wet Tar: Ser: SATAY warore | 

Sk. Maheévarakhanda, Kaumarika; 55.14 b-15a 
Ua Ut AAT: WHT: ATA: WAST: | 

Sk. Vaisnavakhanda, Vasudevamahatmya, 30.11 
ae aad seraatatee: | 
aA sqead aie: Geraaaarra: Il §. Vayaviyasarnhita Uttarabhaga 37.18. 


N. (1.34.20) also names only five Yamas by following which the Lord is 
pleased.cf. 


agar waned sercatafeae | 
add we aaa ged ora ofa: II 


Pataiijali and a majority of Puranas mention only five Yamas (and five 
Niyamas).cf. 

Ua TAaPaAT: Gara TDA: | Vi. VI.7.38(=N.1.47.14) 

AAT: US TAEATEM ... | G.1.Acdrakanda 49.30 

mat: Gare Frat: ... | G.I. Acarakanda.226.12b 

we Ua Oat: SAT... | Sk. Mahe$varakanda and Vaisnavakanda quoted above 

aat: Ut eye Faw... | Ag.372.2-3 


But N elsewhere names seven Yamas, the additional two being akrodha 
(absence of anger) and anasiy4 (non-jealousy).cf.N.I.33.75: 


afar waned sercataterel | 
TRIYAATA FT AT FAIA AAT: II 


The YY, VS and some of the Yogopanisads mention Yamas which are 
ten in number (cf.p.57). 


The Bhag (XI. 19.33) raises this number to twelve and names twelve 
Yamas and twelve Niyamas which is a later trend. cf. Bhag. XI. 19.33-35 a: 


ASAI BIAS: | 
aaa sered a a-ee ams vay i 33 
git aoerch ea: stearic ede | 
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Hated vader gerard tary 11 34 
Ud Ua BAA Saale Ba: | 


Whereas ‘asajicaya’ (non-accumulation) can be taken as equivalent to 
‘aparigraha’ of Patajijali and other Puranas, the additional Yamas mentioned 
here are asanga (detachment), hri (modesty), astikya (belief in the existence 
of God), mauna (silence), sthairya (firmness of mind), ksama (forbearance) 
and abhaya (fearlessness). Sauca and the remaining are Niyamas. 

Patajfijali does not explain the five Yamas but the Smrtis and Puranas do. 


Ahimsa (Non-injury) 
Ahimsiais the first of the Yamas. K (II. 11. 14-15a) defines it as follows : 
wa aa ara aay Adar | 
TRI Teh casa TATA: II 
agar ve eit arate + ger | 
i.e. The eminent sages declare that ahimsa consists in causing no pain 


toany being at any time by thought word and deed; there is no virtue superior to 
non-injury nor happiness higher to it. 


N (I. 33.76) considers Ahimsa as causing no injury to any being. It 
leads to perfection in Yoga. cf. 


aaa yaar fe a! 
atem afta afecatrtararanrtet 


Ag. (372.4-7a) states that causing no injury to beings is Ahimsa which is 
the foremost of virtue. Just as the footstep of an elephant encompasses foot- 
prints of the pedestrians, similarly all the virtuous acts are covered by non- 
injury. Himsa or injury may be caused inten different ways viz by causing 
anxiety, distress or pain, by spilling blood, slandering, obstructing what is 
beneficial, opening vulnerable parts, denial of happiness, obstruction and 
actual killing. Abstaining from causing injury to any being through any of the 
means cited above constitutes Ahimsa cf. 

yas ager wrest wef seas: | 

aa Tae S aT Vary ery Il 4 

ud adafearar eatetafrefaa | 

sare feat Gage all 5 

oapia: sfirpie: teraeol aa | 
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fareafarraes Tateuretya 7116 
qareia: Atel set eafaen a a! 


The L (1.8.12) and Sk (MaheSvarakhanda, Kaumarika,55.15b-16a) are 
not content in confining Ahimsa to mere non-injury.cf.L.1.8.12: 

AAI feat Tay | 

HEI VALAMA A ASSHaratafesat | 

i.e. Conducting oneself for the welfare of all beings just as one would 
for oneself is called Ahimsa which brings knowledge of Atman (to the 
Yogis). This positive concept of Ahimsa encompasses the mere non-injury 
as defined by K, Ag and N. Similar view is held by Sk (MaheSvarakhanda, 
Kaumarikaé 55.15b-16a) cf. 

AeA TAY at fears waa | 

aan warend dedfatea a al 


Patajfijali does not define Ahimsa. But the Vyasabhasya (on YS.II.30) 
defines it as non-injury to all beings anytime and in any circumstances cf. 


Ada Aral TATA: | 


Though the concept of Ahimsa held by K, declares it as causing no 
injury to any being in any circumstances, it makes an exception in as much 
as it adds (K.II.11.15b) that injury (to life) caused as per Vedic injunction is 
non-injury.cf. 


faferar ar wafer cafede welthefar 


The L (1.8.20) also includes this exception. cf. 
aeraatan fanitager | 
faftrat aresft fear ar caféer sfa eyar il 


This is in keeping with the view of Manu (V.44) cf. 

a aefafen fear... afearra at frend 

The Vyasabhasya does not leave scope for any exception. 
Satya (Truth) 


Satya is truthfulness— the habit of telling facts as they are. By satya is 
everything attained; in satya is everything established cf.K.II.11.16: 
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ae eae ae ad wfahoay | 
aeedHerray: eas sie Ponte: 1 


N (1.33.77) echos the view of K in as much as it defines ‘satya’ as 
truthfulness and the habit of telling facts as they are. But it also adds that it 
must be done with proper regard to right and wrong. cf. 


aurea ae eaertfaaed: | 
aed mda... Il 


The concept of ‘satya’ found in L and Sk not only encompasses the 
definition given by K but is also of wider ambit. cf. L. I. 8.13 (=Sk. 
Mahe$varakhanda, Kaumarika, 55. 16b-17a): 

Be Fa aad egy sere: | 

Set wear weitsterahtTry Il 

i.e. relating as it is seen, heard, inferred and experienced without 
causing any affliction to others is ‘satya’. Thus both L and Sk want the speaker 
to guard against speaking the truth which might cause affliction to others. 


The L (1.8.14) attaches further restraints to ‘satya’. cf. 
ASS Blaed ASOT Aha: | 
wareratanra a aefeht ara Il 


i.e. (while speaking truth) one must not speak in a lowly vein about 
Brahmanas. Further, one must not speak of faults of others. 


The Vyasabhasya does not include all the above aspects in its definition 
of truth. 

Manu (IV .138) gives the eternal code of truthfulness. cf. 

aed Fass Faraqaracaayay | 

Bra a aad Garey ert: AAT: Il 

i.e. One must speak the truth and the pleasant; one must not speak 
unpleasant truth; nor that which is untrue though pleasant. But Manu does not 
ask one to speak only that which is beneficial. 


G.(1. Acarakanda 49.3 1a) considers the truth that is to ba spoken has to 
be beneficial to beings. cf. 


aed Fated aT | 
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The Ag.(372.7-8) echos the views of Manu quoted above but also insists 
that the truth that is to be spoken has to be of immense benefit to the beings. 


cf. 
agyaedterd TH: AA SA II 
ae gard qa Garay | 
fra a aad Garey ed: GATT: Il 


Thus the truth that is to be spoken must not cause any affliction to 
other beings. Further it has to be beneficial to others which is the characteristic 
of truth. 


Asteya (Non-stealing) 

Appropriation of property belonging to others by stealth or by force is 
‘steya’ (stealing). Non performance of it is asteya (non-stealing) which is a 
virtue.cf. K. 11.11.17: 

Tae date asTaer al 

Ba TeMraaeda ertarerry II 

G. (1. Acarakanda 238.5), N (1.33.78) and Ag. (372. 14b-15a) concur 
with the above view. 


But the concept of ‘asteya’ held by G (I. Acdrakanda 49.31a), L and Sk 
is an advance over the above one. The G (I. Acarakanda 49. 31a) defines 
itas non-covetousness of property belonging to others cf. 

TT STE TAI 

The L (I. 8.15) and Sk (Mahesvarakhanda, Kaumarikd, 55. 17b-18a) 
define ‘asteya’ as non-covetousness in thought, word and deed of what 
belongs to others, even in times of adversity.cf. 

oer Weearrarceey feared: | 

TAM HAUT Sra Aaeta TATA: Il 


Brahmacarya 
The term ‘brahmacarya’ (celibacy) means ‘control of sex’ or‘ abstinence 
from sexual intercourse’ cf.G (I. Acarakanda 49.3 1b): 


aaa were | 


The K (II.11.18) explains ‘Brahmacarya’ as abstinence fromcoition atall 
times and in all circumstances by thought, word and deed. cf. 
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exo ATA ae Aatearg adar | 
ada Agacart gered weera 1 


G. (I. Acarakanda 238.6) holds similar view. But this sortof abstinence 
in thought, word and deed is ‘Brahmacarya’ enjoined upon the Yatis, 
Brahmacaris (students), Vaikhanasas and especially upon those who are 
without wife cf.L.I.8.16-17a: 


Ayreamafaté aararearaartor | 
seraatate sikh ata serenfeorry tl 
36 damari a frereot fasts: | 


For the stage of a grhastha, L (I. 8.17b-19) prescribes a different type of 
brahmacaryacf. 

Seon Fea Aka a aay a: I 

wer faftracpen Prafasneaa: aar| 

ara Hao arar gTeraafaea Ty II 

Fe SA TT Hea A AAA | 

Ud Weel FRI Teal A Ava: I 

ie. finding solace in one’s own wife avoiding other women by thought, 
word and deed is stated to be brahmacarya for a householder who after having 
Coition with one’s own wife must have a bath. 


The Sk (MaheSvarakhanda, Kaumarika 55.18b-19a) also prescribes two 
different types of brahmacarya for the two stages of life viz. Yati and 
Grhastha. Whereas for Yatis, abstinence is by thought, word and deed, 
for the grhasthas (house-holders), finding solace in one’s own wife at proper 
season constitutes brahmacarya. cf. 


sagt adit a arash: | 

md erent Vea eereeler | 

The VS (1. 43-44) recommends three different types of celibacy for three 
stages of life cf. 


wa AAA areal AdyAT AaAaT | 
ada Ayre gered aera Il 
maga Marty anfaey fares: | 
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Farad FT dekh Teens | 
TIT Feast Terra riery | 


The first type which is described as cessation of sexual intercourse 
by deed, thought and word is the one prescribed for Yatis. The second which 
describes celibacy as intercourse with one’s own wife at proper season is meant 
for house-holders. The last one which defines celibacy as service to the 
teacher is meant for the students. 


The L, Ag, and N lay down stricter rules regading Brahmacarya. 
The L (I. 8. 23-28a) exhorts the Yogi to give up attachment and extols 
abstinence. The woman is like burning coal whereas man is like a pot of ghee. 
Hence one must always avoid the company of woman from a distance. 
Desires flare up by indulgence like the fire which burns vigorously when 
oblations of ghee are poured in. Hence the Yogi must give up all desires 
which alone would lead him to immortality. Attachment leads to rebirth as 
low creatures. Hence the Yogi must practise non-attachment in thought, word 
and deed. cf. 

agragalt ae yaGaTa: FAR | 

THAN set gra: arastaq 1! 23 

arr qertaer freer feared: | 

Teta: ade Area wo Frei 24 

4G Sr: Sra eae | 

east geuracta ya varsfradda i! 25 

TRIM: Fal SARA Ara | 

ofan act acal arrears ade ll 26 

wartasyaed fe sfereqfafeat ae: | 

BACT HAT AfeT KeaUT FESTA: | 27 

Teta: Hea AAaEHTH AT | 


Ag. (372. 9-10) defines celibacy as avoidance of intercourse which 
is eightfold. The eight aspects of maithuna are smarana (loving 
remembrance), kirtana (repeated mention), keli (amorous sport), preksana 
(looking at; ogle), guhyabhasana (secret conversation), sankalpa (resolution), 
adhyavasaya (perseverance) and kriyanirvrti (consummation). cf. 


Agra otra sera aaseer | 
Set Bids BS: Hetvl TAIT 119 
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dartsaaaas fear a 
Gaara waater weer: 11 10 


It further adds that Brahmacarya (celibacy) is the basis of all spiritual 
deeds without which all deeds are futile Even eminent sages and personages 
advanced in years such as Vasistha, Soma (Moon), Sukra, Brhaspati the 
preceptor of gods, and the Patriarch (Brahma) were stupefied by woman, the 
fourth category of sura (the other three being gaudi, paisti and madhvi) 
who stupefies the entire universe. Whereas the three categories of 
sura intoxicate only on consumption, the very sight of the fourth category 
of sura viz woman, inebriates. Hence one must avoid looking at her.cf. Ag.372. 
11-14a: 


aera Rearger-aer ferpet fear: | 
aftsssraar-gger Savard: frase: 1 11 
Tiga sagas eAfseien: | 
SY Fest a spect a fase fate |e li 12 
age age sar wae aed TTT | 

Arafat WAat Eset Ae eat | Area il 13 
ASTESAAT AT TEMA AASsaAT | 


N (I. 33. 79-82) after having defined Brahmacarya as abstinence 
from intercourse at all times and in all circumstances further dilates 
upon it. Even a person who has acquired true knowledge becomes a 
sinner by giving up celibacy. A person who after having renounced all 
attachment resorts to intercouse is to be known a candala shunned by 
all varnas. Even mere conversation with one, who is intent in Yoga but 
attached to wordly objects, attracts sin equivalent to that of Brahmahatya. 
Contact with one who after having once renounced all attachments, 
makes a recourse to wordly life leads to the sin of a heinous crime.cf. 


ada Agee werad wanker | 
TATA AT AAA Arete 1179 
aderaftearh ayy aq adel 

a WosTeat sa: Adavtatersa: |! 80 
ae arredt fax frsty eerfad: | 
TRANG TEA TAVITA | 81 


52 Yoga Doctrines in Mahapuranas 


aaaraearh ya: ah wares | 
TATA TTT AHS ATA, Il 82 


The above discussion shows how much importance is attached to the 
concept of Brahmacarya by the Major Puranas. 


Aparigraha 

Aparigraha means non-appropriation. The K (II. 11.19) defines it as non- 
appropriation of any object from anybody willingly even in times of 
adversity, which must be adhered to with all effort. cf. K. II. 11.19 (=G. I. 
Acarakanda 238.7): 

KATOTATATTTATTENY Tee | 


aakae Fae wae Wea Il 


The N.(I.33.83) is of similar view. cf. 
amrert fe xearorarcara Aaa | 
wake gan arrefatsanree: |! 


Th G (1. Acarakanda 49. 31b) makes an advance over this concept. 
Aparigraha according to it is not mere non-acceptance as held by K and 
N, but it is giving up everything cf. 


AACA MS TAT: | 


The Sk (MaheSvarakhanda, Kaumarika, 55. 19b-20a) prescribes 
aparigraha for the Yogis which constitutes giving up all possessions by 
thought, word and deed whereas for the grhasthas the abandonment of 
possessions is by thought alone. cf. 

ade aaaae AAraTeHTTATT | 

TRUM FT AAA Bat Usa: Il 


The Kand N (both quoted above) specify that the Yati should stick 
to non-acceptance even in times of adversity. But Ag (372. 15b-16) relaxes 
this rule and permits the Yati to accept loin cloth and a garment to cover, a 
patched garment to protect from cold and sandals from others but not used (?) 
by them. The above articles may be accepted with due consideration to one’s 
state of health. cf. Ag. 372. 15b-16 : 
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arias ae: wear efrafrenfeofry 1 15 
age aft Terai der | 
aefeararrrarea Tene: wae: 11 16 


Though most of the Puranas (including N) concur in limiting the number 
of Yamas and Niyamas to five each (p. 44 supra), N on one occasion (I. 33.75) 
names twoadditional Yamas making them seven in number. The two additional 
Yamas named by N are Akrodha (absence of anger) and Anasiya (absence of 
jealousy which are explained by Nas follows: 


Akrodha 

Akrodha is freedom from anger. Krodha (wrath) constitutes harsh words 
spoken on account of one’s own prosperity. The opposite of it is akrodha i.e. 
absence of wrath. cf.N.1.33.84: 


AR TAHVlatarregcarsry | 
wrerrgafact wmleretaraa: || N.1.33.84 


Anasiyata 

The extreme mental torment (heart-burning) that afflicts one at the sight 
of the prosperity of others is termed ‘jealousy’by theeminent. Freedom from it 
is anasilyata i.e.‘non-jealousy’cf. 

eae eset Yet Tate aT | 

ATA Hite SerercaeN AKAM Il N.1.33.85 


This is the same as anirsy4 referred to by N. (1.33.35). 
00 


CHAPTER III 
NIYAMAS (OBSERVANCES) 


The Amarako§a (Kanda II, Brahmavarga) defines Niyamaas 


Praag 8 aq we Paar | 


The Ksirasvamitika explains it as 


arg wel queer safe | ata wa Gert we acre sitaarivetre: | 


Thus Niyamas are those acts or deeds which are performed with some 
external aid like mud, water, etc. Patafijali mentions the Niyamas as Sauca 
(cleanliness), Santosa (contentment), Tapas (austerities), Svadhyaya (self- 
study) and I$varapranidhana (surrender to God). cf. YS. II. 32 (quoted under 
Yamas supra). 


The Mahavratas of Baudhayana have been discussed above. The 
Niyamas which he calls as Upavratas are also fivecf. BDSII.10.18.3: 

yaa suas vata l stHlet TEyyesmaragiraery sala Il 

i.e. akrodha (non-anger), gurusugriis4 (service to teacher), apramada 
(cautiousness), Sauca (cleanliness) and aharaSuddhi (purity of diet) are the 
lesser vows. 


Among the five Niyamas of Pataiijali, Sauca is found mentioned even in 
BDS (quoted above). The second Niyama of Patafijali namely, ‘santosa’ is the 
positive aspect of the idea of ‘akrodha’ of Baudhayana. Patafijali drops 
altogether the concept of ‘apram4da’ and ‘ahadraSuddhi’ mentioned in BDS and 
substitutes them with ‘tapas’ and ‘svadhyaya’. 


The Mar and Va seem to be more faithful to Baudhayana than to 
Patafijali in the enumeration of the Niyamas cf. Mar. 38 .17 (=V4.I. 16.18): 


Sala TYAT yhaarercorray | 
freaeareara seta Praar: oftantctan: 
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Though ‘akrodha’ non-anger is not mentioned in Patafijali’s Niyamas 
(wherein we find positive aspect of it, viz ‘santosa’) the same is found 
mentioned by Baudhayana (supra). Similarly ‘gurususrasa’ (service to teacher 
or parents) is also found mentioned by Baudhayana. Whereas Pataiijali’s 
Niyamas are based on self effort, the idea of ‘guru$uSrasa’ physically involves 
more than one person. 


‘Svadhyaya’ (self-study) and ‘Sauca’ (cleanliness) are also included 
by Patajfijali among the Niyamas though the former i.e. ‘Svadhyaya’ is not 
mentioned by BDS (which has ‘apramada’ in its stead). The Mar and Va 
enumeration of the Niyamas seems to be a blend of the upavratas of BDS and 
Niyamas of Patajfijali. 


On the other hand, a number of Major Puranas like Vi, K. G, Ag, 
Sk and § more or less closely follow Patafijali in the enumeration of 
Niyamas. cf. 


erearagieaeivedsita Prerarcrary | 

pata serio ae Te WaT AA: Il Vi. VI.7.37 (=N.1.47.43). 
a: ATTA: siretareqeryy | 

SATETaAT: Mer: APTANA: It KW. 11.20 

aa: verte Fran: site fateerhizay | 

aaeerre wfratqeardy <A: Il G.1. Acdrakanda 226. 12b-13a. 


G thus makes two changes in the enumeration of Niyamas of 
Patafijali. It replaces ‘svadhyaya’ of Patafijali by Santi and ‘Isvarapranidhana’ 
of Patafijali by Vasudevarcana (cf. infra ‘ISvarapranidhana’). 


sictearoarra careaTa AGATA Il Ag.372.3 
TT: Sear: sired a afeqerry | 
aearorerrpearar Preven: afeatfean: | N.1.33.87. 


The Sk defines the Niyamas also on two occasions (just as it does 
in the case of Yamas) ie. in its MaheSvara and Vaisnava khandas. But 
whereas in the Vaisnavakhanda, it replaces the Isvarapranidhana of Pataiijali 
by Visnupijana, in the MaheSvarakhanda it replaces it by Gurubhakti, ie. 
service to teacher. cf. 


gird qfeeraata argh aftrefcredet | Sk. MaheSvarakhanda,Kaumarika55.21a 
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git wast AH: SreaTa FaMpETy | 
Ud a fram: usr fadtarrar Aa: | 

Sk. Vaisnavakhanda, Vasudevamahatmya 30.12 
The Sk. Vaisnavakhanda does not explain the individual Niyamas. 


The L (1.8.29b-30a) at first gives a confusing list of ten niyamas cf. 
siafraradtert TaeararRearraTe: | 
aaa a eat Prat ea tl 


ie. Sauca (cleanliness), ijya (sacrifice), tapas (austerities), dana 
(gifts), svadhyadya (self-study), upasthanigraha (control over loins), vrata 
(vow), upavasa (fast), mauna (silence) and snana (bath) are the ten Niyamas. 
Of these ten, the first and the last mentioned concepts viz ‘Sauca’ and ‘snana’ 
are overlapping, ‘ijya’ (sacrifice) and ‘dana’ (gift) are duties not relevant to the 
last arama i.e. a Yogi, ‘vrata’, ‘upavdsa’ and ‘mauna’ are parts of tapas 
(austerities) and ‘upasthanigraha’ is the same as brahmacarya which is included 
in the Yamas. As such these two lines are probably interpolations. Further, 
these two lines are immediately followed by another enumeration of Niyamas. 
ef. L. 1. 8. 30b-3 La: 


fran: Setter a sired qfecerveter | 

aa: framed... I 

ie. Aniha (desirelessness), Sauca, tusti (contentment), tapas, 
japa (chanting) and Sivapranidhina (surrender to or concentration on Siva). 
In this enumeration the concept of ‘aniha’ is additional. But the text 
explaining the individual observances which follows immediately after 
the enumeration, omits ‘aniha’ altogether and begins with the explanation 
of ‘Sauca’. Secondly, this text substitutes Sivapranidhana in place of 
Isvarapranidhana of Niyamas of Patafijali. 


The Yogopanisads such as the DarSanopanisad (2.1), the Trisikhi- 
brahmanopanisad (33b-34a), the Varahopanisad (5.13b-14) and Sandilyo- 
panisad (I.2.1) name ten niyamas which as we have already stated above 
is a later trend. 


The § (Vayaviyasamhita, Uttarabhaga 37.19) enumerates five Niyamas 
as follows: 


gird gitearaata ora: wftrferetaa | 
Sat usr wieeairaa: cateead: Ul 


The S$ does not explain individual Niyamas. 


Niyamas (Observances) 37 


Sauca 

The BDS, Patafijali and the Major Puranas including Mar and Va 
mention Sauca among Niyamas (lesser vows). But the VS (I. 38), YY. (I. 50) 
and Yogapanisads like the DarSanopanisad (I. 6), Trigsikhibrahmanopanisad 
(32), Varahopanisad (V.12) and the Sandilyopanisad (I. 1.4) include it under 
Yamas. cf. 

aféa aaa serad fe: ara | 

qanta frarere: sited ta AAT aa Il vs.1.38 

fe cas ‘ : LI 

ear yfaftarer: gira ca aar earl vy.1.50 

ae aearetad seraed canta | 

amar efaftarer: tra ofa war aa il 


DarSanopanisad I. 6 =Trisikhibrahmanopanisad 32 =Varahopanisad V.12=HP.I.55. 


walitarcareaseaateantaemrefariarenysirad af Gar Za ll 


Sandilyopanisad 1.1.4 


Though Mar. does not explain the Niyamas, it speaks of the two kinds 
of Sauca, viz bahya (external) and abhyantara (internal), the performance 
of which must necessarily precede Pratyahara (withdrawal of senses) cf. 

Aes git Froarennvoantira: Il 

qefaca get es weaereqIHA | Mar36.34-35 


According to Gautama Dharmasitra (VIII. 24), Sauca is one of 
the atmagunas. The BDS and Smrti§ like those of Harita, Daksa, etc and 
Major Puranas divide Sauca into two viz bahya (external) and antara (internal), 
the first being effected with water and earth whereas the latter is purity of 
sentiments. cf. 

gird a fafaed ahh sea ae 

FAA Set Mel Aayhretaraey Il Daksasmyti.5.3. 

WA: Bfeatagsieay | BDS. 1.5.8.3 


Among the early Major Puranas, it is the K alone which explains the 
Niyamas.cf.K.1I.11.28. 


aera sitet fee sire faotrcat: | 
FAA Bd ge Fayhacaraey ll 
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ie. Sauca is twofold, bahya (external) and abhyantara or antara 
(internal). Purification of the body by means of clay, water, etc is bahya 
(as bathing, etc) and the purification of mind (by all virtues) is known 
as ‘antara’, 


As to the desirability of aSauca, Nstates, 
git ger: wer ard: sikenget fact aa: | 
siraraefaerrea aed ot Pree II N.1.27.8 


i.e. one must always be intent upon cleanliness; for cleanliness is basic 
(characteristic) to a twice born. All other actions of a person who lacks in 
cleanliness are futile. 


The L (I. 8. 31b-33a) prescribes the Agneya (by smearing ashes) or 
Varuna (by water) bath for the Siva devotees for external purification which 
is to be followed by internal purification which is superior.cf. 


TSA Wr waa ATA | 31 
Taser GH: FAM IMAM AT | 

BAS areUt set acted Hreaqere: 11 32 
eM fanaa: Tag, Tae ALT | 


The Ag (372. 17b-18) also speaks of the two types of bath, external 
which is effected by clay and water and the internal which is of pure sentiments. 
Both together constitute Suci. cf. 


sire fafaet sikh arereaeat aa | 17 
FAMA St We AWaye Caray | 
saat gee a oferta: afar: 1118 


The N (I.33.100) states that cleanliness is twofold depending upon it 
being external or internal. External cleanliness is by means of clay and water 
and the internal is by mental purity.cf. 


Taraarey sit g fafaed eerz | 
qaona afeyrsrrragy racy | 100 
Major Puranas like L and N dwell much upon this topic in order to 


emphasize the relative importance of the latter type of Sauca viz internal 
or mental. The L (I.8.33b-36) points out that a person who after having 
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rubbed his body with clay/earth, always takes dips in the holy waters remains 
impure if devoid of internal purity. Further it pointedly asks, do the 
mosses (aquatic plants), the various types of fishes and the fishermen 
who earn their living by (catching) fish become pure merely because they 
are always immersed in the water. Hence one must always perform proper 
internal purification by bathing in the waters of self-knowledge, smearing 
oneself with the anointment of pure mental disposition and with the 
clay of non-attachment (as cleansing material) cf. L. I. 8. 33b-36: 


arerd qafea etary aes il 33 
saree ated aa:siraratsa: | 

HAST: AKT AM: Teal Awash fas: 1 34 
arate ated fagrat: fer faotraat: | 
Tenet ated sar wre Pret: 135 
ASAT Seal AHasay Aad: | 
qawraqa ys: sired watheiery 11 36 


The N (I. 33. 101-108) is more emphatic about the importance of 
internal purity and is more severe on those who perform various meritorious 
deeds without a pure mind. It states that all the various sacrifices performed 
by one without internal purity do not bear fruit like the oblations made into 
ashes. All the good deeds of a person without mental purity are futile. Hence 
one must abandon passion (and other emotions) in order to be happy, 
A person with a wicked (evil) mind who has externally cleansed himself 

with heaps of clay/earth (as cleansing material) and thousands of jars of 
water is still to be considered equal to a candala. Even the very worship 
performed by a person without mental purity kills himself and leads him to 
hell. A person who effects only the external cleanliness to the exclusion of the 
internal one is like a well decorated pot of liquor; he does not attain peace. 
The shrines/holy places do not purify a person undertaking a pilgrimage 
without mental purity. He is like a pot of liquor in the water (washed 
only externally). He who while preaching righteousness is always bent upon 
evil is acriminal. But he who with a pure mind conducts himself righteously 
attains infinite merit and lasting peace. cf. 

orayhaftereg Is eaefafaarped: | 

a bord arate wey aeEreaad ll 101 

wager ae at Prenez| 

Terstie wd GR gat wad It 102 
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qaMRaeae Hraersara | 
HAMAS Gera Wswaewt: Ba: tl 103 
oagredrey Sagara ate | 

wa tad ef Ath BT Wed Il 104 
wagers se-ahs wets a: | 
SHA: TTAVS FI Mit A TeVhe Il 105 
magyar & defarat sede | 

a argara dat qarastrarcm tl 106 
aren wary waefa Are wTafresTe | 
ariard aprarss aeraraeat Fey Il 107 
faqarra a g | 
Halt Ache freert FaarrHy Il 108 


The P (11.66.86) holds Bhavasuddhi or mental purity to be supreme 
which is essential in all deeds cf. 

wagyhs: Wt ed wat adartg Il 

Hence one should with effort properly cleanse the mind which would 
render all external cleanliness superfluous. cf. P. IT. 66.90 : 

fart sitera acta feeartaterstert: II 

One who has thus cleansed one’s mind obtains not only heaven but 
liberation as well.cf.P.11.66.91a: 

Wea: Yaar eet Atel a ferahe 


The Sk (Nagarakhanda 228. 17) prescribes the twofold cleanliness 
external as well as internal, the external to be effected with water whereas the 
latter is to be effected with Sraddhi, i.e. faith. cf 

sitet a fafaet mel serena war | 

Fett TM Te ASA AAT AAT | 228.17 


Though the various texts on Yoga speak of antahsuddhi or 4bhyantara 
§auca i.e. internal purification, they are silent over the means of purification, 
i.e. for mental purification or for bhavasSuddhi or pure mental disposition. 
The Vydsabhasya (on YS. II. 32) also refers to the inner purification or 
cleansing of the mind though it does not prescribe means for the same. cf. 
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ana (gird) Prerree Il 


ie.the inner purification is the cleansing of the impurities of the mind. 


The Bhagavadgita (18.5) mentions yajjia (sacrifices), dana (gifts) and 
tapas (austerities) as the means of the purification of mind. cf. 


Gat at waste creat ahtfrors i 


The VS (I. 51) prescribes dharma (which includes all the three 
means referred to by the Gita) and adhyatmavidya (science of self) as the 
means.cf. 


wager fasrar etorearcafeerat | VS.1.51. 


The L (I. 35. 36 quoted above) also prescribes bath in the waters 
of Jiianambhas i.e. self-knowledge (same as Adhyatmavidya of VS quoted 
above), smearing with the anointment of pure mental disposition and the 
clay of non-attachment (as cleansing material) for internal purification. 


G (1. Acarakanda 226. 38) prescribes Dhyana (contemplation), Paja 
(worship with flowers etc),japa (chanting), stotra (repetition of hymns), vrata 
(vows), yajfia(rituals) and dana (gifts) for achieving purification of mind which 
also leads to jfianai.e. self-knowledge. cf. 

mrt pra wa: waaadtaad: | 

Taare SAA BAT Il 

The VS (quoted above) covers all these means by its term Dharma and 
Adhyatmavidya. 


In so far as §auca requires some external aids like water or loose 
earth/clay for its performance, it is only fit to consider it a Niyama or lesser 
vow as is done by Baudhayana and the Major Puranas and not as Yama or 
major vow which texts like VS and the Yogopanisads consider it to be. 
For, according to Amarakoga (quoted above), the Niyamas are acts which 
(are not obligatory and which) depend upon external aids for their 
performance. 


Santosa (contentment) 
Santosa is the second Niyama of Patafijali. Santosa (contentment) isa 
feeling of satisfaction over what (wealth) comes of its own accord.cf. 
aero Freaqé gar wafeta | 
a SRaTTea: wre: Ga FIST | K.1. 11.27 
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The G (I. Acarakanda 49. 32) in its terse statement explains ‘tusti’ 
(satisfaction) as santosa.cf. : 


afest As: II 


L (1. 8. 37b-38a) states that a person who is content by the right means 
of livelihood and does not rue over the past loss of wealth remains ever 
contented. cf. 


IAAT FCAT AGS Ae Fae: II 
Sareea aaa avez: | 


Ag (327. 19a) supports the view of K (above) that it is a feeling of 
satisfaction over what (wealth) comes of its own accord. cf. 


qaSasarea w aailveqiteead | 


The N(I.33.97-99) elaborates the concept further : The satisfaction 
over what comes of its own accord is known as santosa (contentment). 
A person devoid of contentment does not gain quietude. Desire does never 
get pacified by its fulfilment. The desire to gain more flares it up. Hence 
after having banished all desire which is injurious to health one must 
feel contented with what comes of its own accord by following right 
conduct. cf. 


aerate: Tag sft Aa | 
wage: FoR + ered Hahei 97 
TO Ba: Sra safe | 
ashi Har way sfa wre ala 1198 
Tener Wey Sea THT | 
TESTA AA TS AASATTAM: |1 99 


Asstated above, ‘santosa’ ,the second Niyama of Pataiijali is the positive 
aspect of‘akrodha’ of Baudhayana and of the earliest of Puranas viz. Marand 
Va.cf.supra.p.54. 


Tapas (Austerities) 

As stated above, three upavratas viz gurususris4, apramada and 
aharasuddhi of Baudhayana are substituted by Patafijali with his own three 
concepts of tapas, svidhyaya and ISvarapranidhana. 
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The Mar and Vadrop ‘apramada’ of Baudhayana and have ‘gurususrisa’, 
‘svadhyaya’ and ahdralaghava besides ‘akrodha’ and ‘sauca’ which make up 
the five Niyamas. Thus these two earliest of the Major Puranas also drop the 
concept of ‘tapas’. 


The Vi (VI. 7.37) which mentions ‘tapas’ in the enumeration of the 
Niyamas, does not explain the concept. The K explains ‘tapas’ as the 
emaciation of the body by undertaking upavasa (fast) and vows suchas paraka, 
krcchra, candrayana,etc.cf. 


TIATAA Hep eA ATTA: | 
MAL M TT WERANTAAT STAT WK. 11.21 


G(I. Acarakanda 49.32) describes ‘tapas’ as restraint of senses. cf. 
wrararrarE: | 


But this is only partially true. For, the complete control of all sense- 
organs is technically called Pratyahara, the fifth aspect of astanga yoga. 


The L (1.8.38b) is content by stating that performance of candrayana and 
other vows constitutes, tapas. cf. 


araraonferrguredcita aah a 


The Ag (372. 19b-21a) explains ‘tapas’as the concentration or union 
of mind and the indriyas. Further, itexplains the three fold viz verbal, mental 
and physical nature of tapas- verbal constituted of repetition of mantras and 
chanting, mental constituted of purging raga (passion) and the physical 
constituted of the performance of worship of God. All three together constitute 
supreme Dharma.cf. 


ATA Cand TT Sead Il 
aaa: ade: a ef oe cea | 
afer Farente are Mra II 
met tage aang Fre a: | 


The N (1.33.88) following K (above) defines ‘tapas’ as emaciation of 
the body by candrayana and other vows, which is the best means of Yoga.cf. 


arsrneRra sréizer fasirsory | 
aa Pred afeahrererrpery 
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The Sk also describes ‘tapas’ as the performance of candrayana and 
other vows with light diet. cf. 


array prensa fate a 
AEROGII: HarAAT Te Il -Sk.Mahesvarakhanda, Kaumarika 55.24. 


Svadhyaya : 

Svadhyaya (self-study) is mentioned among the Niyamas by Patafijali 
and almost all Puranas including Mar and V4 although it is not mentioned by 
the BDS which has ‘apramada’ in its stead (cf. pp.54-55). 


Neither the Mar nor Va define or explain the individual Niyamas. But 
the Mar has one whole chapteri.e.ch 39 titled “Omkaravarnana”’ in which 
it speaks of Svadhyaya. It states that the study of the single syllable “Om” 
leads the Yogi to communion with God. cf. Mar 39.3: 


Tora FeVantarat AI | 

Tea TA MAST YI: TA II 

[Thereafter the text follows with a long description of the nature of 
‘Om’ cf. Mar. 39. 4-17] 


By means of contemplation on Pranava (compared to a bow) the 
Atman (compared to an arrow) must swiftly proceed towards the unparalleled 
Brahma and with unswerving concentration pierce that Brahma getting fully 
soaked with it like the arrow. cf. 


WUT (Tora) ey: TA AA TAA |I 
HAA AeA MFA HA WAT | Mar39.7-8(=Dhyanabindu Upanisad 14b-15a) 


By perfect practice of Omkara, the Yogi gets suffused with it and strikes 
communion with aksarai.e. Para Brahman.cf. Mar.39.7a: 


Taga ah cat cart wa | 


The single-syllabled ‘omkara’ of three and a half matra duration is 
identified with the three Vedas, three worlds, three agnis, the three deities viz 
Visnu, Brahma and Hara, all that is encompassed by sat and asat and also 
with Para Brahman or the Absolute. One who properly realises it or 
continuously studies the same, escapes the wheel of sarhsara (cycle of birth 
and death), cuts loose from the threefold entanglement and gets merged in 
Para Brahman, the Supreme Self. cf. Mar. 39. 14b-16a : 
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qeaaaae Tel Tea II 

aed ae at: SRT ara at GA: | 
Taam AT seafarers: | 
wea welt oa oA OAT | 


Patafijali deals with the same topic in his two sutras viz. YS. I. 27 
(which means) His designation isOm and YS.I.28 (which means) constant 
repetition and meditation on its meaning). 


The K (II. 11. 22-26) holds that svadhyaya helps in the purification 
of the sattva material in the body. According to it svadhyaya constitutes 
japa not only of Pranava but also of Vedanta, Satarudriya, etc. It classifies 
svadhyaya into three kinds viz vacika (verbal), upamm$u (semi-verbal) and 
manasa (mental), each succeeding one being superior to each preceding 
one. Reading clearly and audibly is known as vacika. It is uparh$u (semi- 
verbal) when only the lips move, but no sound is audible. In the third type of 
svadhyaya the lips do not move and the words are only thought of (accompanied 
with the thinking of its meaning). This type of Japa is known as manasa (mental) 
and is the highest. cf. 


AarAMASAaMOTMeAT FEM: | 

arayiane Yat careara afraard || 22 

ease TA AAI: ATPL YArTAT: | 

Tea sed TEtareaher: ll 23 

G: MRNA: WU Yoaat BPer | 

TAATAY ATH: rR STATA saTVTy I 24 

ASA: CATA TTT MST: | 

wages fafese: areal arferprera: 11 25 

GUAT USPSA TT | 

fant aderearat ara at od fag: 11 26 

Whereas Mar and Patajfijali restrict the svadhydaya to repetition of 
Pranava, K recommends Vedanta and Satarudriya as well for Japa. 


The L recommends chanting of Pranava. It also mentions the three 
types of svadhyaya mentioned by K viz vacika, upam$u and manasa, each 


66 Yoga Doctrines in Mahapuranas 


succeeding one being superior to the preceding one. The mental chanting 
of Paficaksara (i.e.namah Sivaya) is also recommended.cf.L.1I.8.39-40a: 
AT, AT: Wa ora Fre Ba: | 
aaeenseaay FeT Sasa: II 
array fertile aed geratt Ba: | 


The G (I. Acdrakanda 49-33a) defines svadhyaya as chanting of 
mantra.cf. 


areas: | ATTA: | 


Following Patajfijali, it prescribes the japa of Pranava alone for 
svadhyaya. cf.G.I. Acarakanda 226.23-24 


TH HETIL TI | 226.23 

we HBT Att AM | 226.24 

Elsewhere it recommends the japa of the six-syllabled mantra of 
Visnu i.e. ‘Om namo Visnave” and the twelve syllabled Gayatri. cf. G.I. 
Acarakanda 235.25: 

% TA frond vere aera TA aresarg Il 


The Ag (372. 21b-29) follows Mar and Patafijali and holds japa of 
Pranava alone as svadhyaya, while explaining its all enveloping significance. 
Om is Aksara i.e. the Para Brahma. It repeats the verse of Mar (39. 7b-8 
=Dhy4anabindu Upanisad 14b- 15a) quoted above. 


The Sk (Mahe$varakhanda, Kaumarika, 55. 25a) states that svadhyaya 
consists of Japa of Pranava,etc.cf. 


STAT AT: eT: Ora: 


The N. (I. 33. 89-96) defines svadhyaya as chanting of the 
Pranava, Upanisads, the twelve lettered(% aal wrad arqeara) or eight 
syllabled(% At arqzara) mantras, and of the mahavakyas viz qca4ta, 
@Sé Tarte, etc. It also mentions the threefold classification of Japa into 
vacika, upamSu and manasa and concludes by stating that japa 
performed everyday propitiates the deity (cf. YS. II. 44 : =eararfevee gat 
War: : i.e. self-study leads to communion with God) and fulfilment of all 
desires. cf. 

woreeaarrwat areata a fast | 

AVA AA Aeraeqdaeal FMI 89 
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We: Sea Sea ArrererpT | 
ma Teaser ari a Pra 1190 
art featsfe eqreararearenait waeorry | 
creations searefer fe Saar: 1191 
aaeg fafae: rect arferentatgparra: | 
fafaasfi a fesrx yateqatert az: 1192 
FAM ATAPeTALIS AAT | 

AT ahaa: wet: Aas: 11 93 
FRA fafarcrancratrdearry | 

a qaigera: set: Gtenfaronrs fers: 11 94 
fara aaa adaedferarory | 

a AG AM: werd arfahsrares: Il 95 
ae tae Fret eqaa: dretafer | 
TETRA SAAT ATA ATy Il 96 


Besides Pranava, the repetition of which alone is recommended by Mar 
and Patajijali, the N prescribes repetition of the Upanisads, the twelve lettered 
and eight lettered mantras and the Mahavakyas in addition. Further, following 
Pataiijali it claims that daily svadhyaya propitiates the deity. 


Aharalaghava 

Aharalaghava (moderate diet) is the Niyama mentioned by Mar (38. 17) 
and V4 (I. 16. 18) in place of AharaSuddhi of Baudhayana. Patafijali does not 
mention it in his Niyamas. Govindasvamin on BDS (II. 10. 18.3) explains it as 


TRASH Fen water srearsrahirasy aed Miahrecae4e ys: II 

i.e.impurity of food is caused in three ways viz jati (on accountofits being 
a particular species forbidden as such in Smrtis) like lasuna (garlic), aSraya 
(contact) like that of a patita and nimitta (by reason of an occasion or chance 
reason) viz that defiled by hair,etc. One who avoids food forbidden for the above 
reasons is said to be pure so far as diet is concerned. But aharalaghava of Mar 
seems to mean moderate diet, limited food or temperance in diet which is 
variously mentioned by the Smrtis, Yoga Upanisads and Hatha Yoga texts as 
laghvahara, mitahara or mitabhojana.cf.SandilyopanisadI. 1.13: 


Fravert ar agutsrasrrpgfer eager: Il 
i.e. mitahara is eating well-lubricated and sweet food, leaving a 
quarter (of the stomach) empty. 
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The B makes repeated mention of laghvahara or mitagana with 
reference to a Yogi’s diet.cf: 


VATE FAQS WAATAMATA | B. 129.32 
Sasa anh feasterFragrrd ll B. 130.46 
yaaa: @ daredt weaver frat: I B. 130.55 
faqad: adagea weaver Rictfea: Il B.135.53a 


The diet recommended to a Yogi by B (127. 6) includes saktu (flour of 
fried grains), yavagii (rice gruel), takra (buttermilk), mila (roots) fruits, milk, 
yavaka (barley food), kana (ears of corn) and pinyaka (oil cake) cf. 

ywraa Gary aT AH yS He Was! 

aad wofqvareaent array ll 

This is almost the same diet recommended by Mar to a Yogicf. Mar. 
38.11-12a: 

Jet Tar] ah A Val ana al 

we FS fray a Hufwwvarpaaa: | 

FAI ST YATE Aira Fafa: | 


The Sk (MaheSvarakhanda, Kaumarika 55. 69b-70a) advises a Yogi to 
consume only sattvika food in case he wishes to succeed in Yoga practice, 
for the rajasa and tamasa food do not bring him success. cf. 


ER: akeaarsya saan farses | 
wreeMrmeaa anh fata afefad | 


Thereafter it mentions the diet which is considered to bring success to a 
Yogi, which is the same recommended by Mar, quoted above. cf. 

Real aah Tah aT vat aaa aT 71 

ways fare a Huifiwarmaata: | 

Sat TAA see Aira Fafexawreet: 11 72 

Sk MaheSvarakhanda, Kaumarika 55.71-72 

Though Mitahara is not reckoned to be a Yama by Patafijali, 
the Major Puranas or even by a majority of Yogopanisads, it is reckoned not 
only as Yama (VS, DarSanopanisad, HP) but as the most important one by 
some of the texts. cf. 


aafiarrcardaserdcataaarefarrerensirant af sar seri 


Sandilyopanisad1I, 1.4 
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ETE TAT Tet Wafet Wake: Il Yogatattvopanisad 28 
oem aad gered carcfay | 

eral efaftarer: gird afe gar eat i DarSanopanisad.1.6 
afer aerated serch em afer: | 

zastatrarern: sit da war ast ll HP.1.55 


Patafijali’s Yamas and Niyamas had some underlying principle.No such 
principle seems to have been adhered to by the above-quoted texts which 
include Sauca and mitahara in the Yamas. Patafijali’s Yamas do not requize any 
extraneous aid for their performance. But ‘mitahara’ and ‘Sauca’ (which are 
included among the Yamas by the above texts) involve some extraneous aid 
for their observance. Still, the texts quoted above show that there was a tradition 
which not only included ‘mitahara’among the Yamas but also considered it to 
be the most important of the Yamas. 


Isvarapranidhana 

The five dharmas (aspects) of MaheSvara Yoga as prescribed by Va 
(I. 10. 71) are Pranayama, Pratyahara, Dhdrana, Dhyana and Smarana 
(cf. Asténgayoga, p. 36). The last mentioned i.e. smarana meaning 
remembrance (of God) which follows Dhyana, presumably culminated 
into moksa of the Yogi. 


Isvarapranidhana (concentration or surrender to god) is the fifth 
Niyama of Pataiijali. 


In place of Patafijali’s [svarapranidhana, which does not specify any 
deity, the Vi advises concentration of mind on Para Brahman cf. Vi VI.7.37. 


Hata Teh Ta WASH TAT AA: | 


The K (II. 11.20) mentions Iévarapijana in place of [Svarapranidhana 
and further explains it (K.II.11.29)as 

Airereorgenfrarsars-anraeoHty: | 

afrarer fer afeatadercgers | 

i.e, ISvarapijana consists of praising, remembering and worship 
of Siva through acts verbal, mental, and physical respectively with 
unflinching devotion towards him (Siva). 
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The K (II. 11. 97-98) also recommends worship of the Linga at 
any place and adds that the ritualists consider the Linga to exist in the 
(sacrificial) fire, the wise in the water, sky or the sun, the fools in wood etc. 
(i.e. idols made of wood and other material) and the Yogis in the core of 
their heart.cf 

TensRSaaaes TA HIT MATAy I! 97 

amt fara afer qa afro | 

arafesa yatot ee for J arr 1198 


Like Vi, the B (127.24) also suggests Para Brahman as the goal.cf. 
aer Pafetod ford oe verter rad | 
are agers Tash Wt WEA II 


The L(I.8 40b-41a) specifies Siva as the deity one must meditate upon 
in thought, word and deed and also includes knowledge about Siva and 
unwavering devotion to the teacher. cf. 


daar Brascfent areata | 
frat Wfeacaer gufaftoa i 


The concept of Gurubhakti (embedded in Siva pranidhana) seems to 
have been borrowed from guruSusriisé mentioned by BDS, Mar and Va (all 
quoted above). 


The Sk (MaheSvarakhanda, Kaumarika, 55. 25b) recommends 
Gurubhakti (in place of Ivarapranidhana of Pataiijali) which as defined by L 
includes Sivajfiana as well cf. 


frat qeifanfouteatet Ba: | 25 


The G (I. Acarakanda 49.37) concurs with Vi in as much as it specifies 
concentration of mind on Brahman, cf. 


we Terr Barrer: FAA: 


The Ag (372.31b-32a, 34) like K substitutes [Svarapijana in place of 
Isvarapranidhana of Patafijali but specifies arcana (worship with offering) to 
Visnu by any one of the three methods viz Vedic, Tantric or Misra (mixed) 


cf. 
fare porate wre yferrqada | 31 
agora frorate ad dard Az Il 32a 
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afenenimrant Prat feos Pret wa: | 
aaroraarcdtes Patera efeardtaq tl 34 


The Bhag (XI.27.7) also mentions the three methods of worship viz 
Vedic, Tantric or Mixed.cf. 


Sementaar Fre sfa a feat va: | 
sarifarara fatter at ard It 


But it considers intent devotion as the most potent means to realization 
of the Supreme among all means such as yoga, sénkhya, svadhyaya, tapas 
and tyaga cf. 


Aq aera ai art a are et saa! 
A eearergearh sar wfearrarster il Bhag.1X. 14.20. 


The N (I.33.87a) advocates Haripijana cf. 
TT: MATTIAS: wrest a sheyry | 


It further explains Haripijana(N.1.33. 109) as follows : 

BAT ATA Aa Blasraqorgqays: | 

seaferéar wea sega aad Il 

i.e. Devotion to Hari stabilised by means of listening, eulogy and 
worship, mentally, verbally and physically is called real Haripija. 


The Sk (Vaisnavakhanda, Vasudevamahatmya 30.12a) specifies 
Visnupijana in place of Isvarapranidhana of Patajijali.cf. 


gird qa Gale: cqearea PrN Il 


The importance gained by arcana (worship with offering) in 
self-realization is brought out by the same text (Ibid. 29.48) which 
holds that all means such as intent austerities, Vedic study (Japa), 
practice of Sankhya and Yoga etc pursued by even highly intellectual 
aspirants do not lead to success without worship of Hari. cf. 

mere aft aafadsh eqefreraarshe gfe: | 

are 2 ai viteieera: fate a ara fersda ee: 1 
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The Sk (Vaisnavakhanda, Vasudevamahatmya, chs 26-30) explains 
Kriyayoga or Pajaviddhi or an elaborate arcana of Vasudeva with offering of 
many upacaras. 


Thus whereas V4 speaks of only “‘smarana’’i.e. mere remembrance and 
Patafijali concludes by giving only broad direction of Iévarapranidhdna i.e. 
concentration on God without specifying any particular deity, other Major 
Puranas specify the deity as Para Brahman, Siva, Visnu or Hari. Further the 
Isvarapijana, Sivapranidhana or Haripijana mentioned by them is a more 
complicated process than mere smarana (remembrance) and Isvarapranidhana 
(concentration on or surrender to God) advocated by the V4 and Pataifijali 
respectively. Again, the concepts of smarana (of Va) and Isvarapranidhana (of 
Patafijali) do not invlove any other external material where as the 
Sivapranidhana or Isvarapijana or arcana advocated by the Major Puranas 
involve the offering of many upacaras. 


Similarly whereas the Svadhyaya recommended by Mar and Pataiijali 
is restricted to the repetition of Pranava alone, the Major Puranas prescribe 
the study and repetition of Vedanta, Satarudriya, Paficaksara, Sadaksara, 
Astama and Dvadasarna mantras and the Mahavakyas in addition. 


Aharalaghava is the Niyama mentioned by Mar(38. 17) and Va(I. 16.18) 
in place of Aharaguddhi of the BDS. Whereas the former seems to mean 
moderate diet, limited food or temperance in diet, the Ahdraguddhi mentioned 
by BDS means abstinence from taking food forbidden on account of certain 
impurities. Patafijali does not include Aharasuddhi or Aharalaghava in his 
Niyamas. 


Whereas Patajfijali’s Niyamas are based on self-effort, the idea of 
GuruéguSrisa found in BDS and followed by Mar and Va physically invloves 
more than one person. 


“Similarly Yogatattvopanisad 29, Harita (quoted in Krtyakalpataru, 
Grhasthakanda 303) and Dattatreya Yogasastram are the only texts that include 
Ahimsa among the Niyamas and consider it as the most important of them 
whereas an overwhelming majority of texts following the example shown by 
Baudhayana and Patafijali consider itto be one of the Yamas. 
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CHAPTER IV 
ASANA (POSTURE) 


The term ‘asana’ primarily means a ‘seat’. The Va (1.11.14) prescribes 
for Yoga practitioners a firm and plane level seat. cf. 


aA Fore YT... | 


The B (127.15) recommends a pleasing, stable and comfortable seat 
which is neither too high nor too low. cf. 


aM: WEE TARA Taras | 
a afesd afte Frege: aerarng fa: II 


The L (1.8.85) also states that the Yogangas must be practised by one 
in a happy mood and seated on a level plane. cf. 


aaa angrier: Aa | 


The Ag (373.1-3) recommends a stable seat which is neither too high 
nor too low and covered by a caila (cloth), ajina (sheep-skin) or kuSa (the 
sacred grass) spread over it and situated in a clean environment. cf. 


Tal eat wfasorer fercarestares: II 
argherd aad cos irae | 
Tae AA: Heat aafaaeatwa: | 
sofagaray qeurarTareafayae | 


The S (Vayaviyasamhita, Uttarabhaga 38.54) prescribe a clean, soft, 
pleasing, wide and level seat. cf. 

aret Wes wa fags get gfa: | 

The Sk (Kasikhanda, 41.71) recommends a seat which is neither too 
high nor too low cf. 


aTfetrea Pega: | 
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But Patafijali uses the term ‘dsana’ not in its primary sense but only in 
its technical sense. He defines dsana (YS. II.46) as Rarqenrary | 

i.e. sana means a posture of the body which could be maintained with 
ease for a prolonged period. 


The Bhag (II.2.15) echos the same definition in the following verse : 


Rat ge aed aterdar freraferaysrar I 


Patafijalinames no dsanas. 

Almost all Yoga treatises maintain that the aspirant must be seated in 
a particular posture. 

The Mar. (36.28) and V4 (I.11.13) name three asanas, Svastika, Padma 
and Ardha without explaining the technique of their performance cf. 

waraeredt ash dar earner | 

ara art asia gen a sored |e ll Mar. 36.28 


ore waa pean warsatsd tal Val.11.13. 


The Vi (VI.7.39) advises that one may adopt any one among the postures 
viz. Bhadrdsana, etc. cf : 


Ue aaa aaa TEA: II 

But it is only the K which explains the technique of performance of 
these three asanas. cf. K. II.11.43-46 : 

oR tate skh warated Tar! 

AMM F AAMT MITT AA II 43 

wate rat: Hea weas sy 

SARA: TAA Il 44 

Ue mentary frcerofir aa: | 

areraratarre aprererryeyy | 45 

TA HAM Wedd argatatoy fF | 

PARA: TATA Ae TEA Il 46 

i.e. Svastika, Padma and Ardhaare the postures which are the best means 
of Yoga. One should sit by placing one’s feet on the thighs. This is called 


Padmasana, the best of all postures. One should sit by placing only one foot 
on the (alternative) thigh. This posture is called Arddhasana. One should sit 
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by placing the feet between the (alternative) knees and thighs. This is called 
Svastika posture. 


The K elsewhere (K. II.11.53) again names the above three dsanas. cf. 


aed aka ver arsrarsf ar 


B (127,17a, 29) refers only to one sana i.e. Padma. The L does not 
define what is asana. It merely states (I.8.31a) 4sana is Padmaka, etc. cf. 


Be CODMCDINI EL Gl 


Elsewhere (L.I.8.86b) it makes mention of the three 4sanas which are 
already mentioned by Mar, V4 and K. cf. 


arent wahae aq wereld all 


L does not describe the technique of performing these 4sanas. 
The § (Vayaviyasamhita, Uttarabhaga 38.55a) names two 4sanas 
without any explanation regarding their mode of performance. cf. 


TIPARTHSATRAGATY, FI 


Elsewhere, it ($. Vayaviyasarnhita Uttarabhaga. 37.20) names eight 
types of dsanas cf. 

gaa a aase a MHATATAET II 

i.e. Svastika, Padma, Ardhendu, Vira, Yoga, Prasadhita, Paryanka 
and Yathesta i.e. as desired are to, be known as the eight varieties of 
dsanas. The inclusion of Yathesta, meaning any desired posture, among 
the eight varieties seems to indicate the many postures which were in use 
at that time. 


The Sk (Vaisnavakhanda Vasudevamahatmya 30.13) defines asana as 
follows: 

aerarransed aa qacar Refer: | 

Tare waienfair saris tl 

i.e. the comfortable state achieved by stopping all movement of 
the limbs is 4sana named svastika, et al., which conquers all the opposing 
pairs (viz heat and cold etc). This definition takes into account both the 
characteristics of sana, as stipulated by Patafijali viz stability and comfort. 
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The Sk (Kasikhanda 41.62-63) names Siddha, Padma and Svastika 
asanas but explains the technique of performing only the PadmAsana. cf. 

afat at =a arireate atrfad | 

arareckt a a waraatre fag: 

HOM MAM Feaetad | 

FATA ATT {SHAE II 

i.e. Having placed the right foot on the left thigh and the left foot on 
the right thigh, the knower of Yoga should hold the big toes with both the 
hands crossed over at the back. (The term drdhabandha probably stands for 
the chin-lock achieved by pressing the chin hard on the chest cf. Jalandhara 
Bandha, infra). This constitutes Padmasana the practice of which makes the 
body hard. 


Among the Puranas it is the N(I.33.112-115) that mentions the highest 
number (i.e. thirty) of dsanas cf. 

wad wafer ws Ge papeater | 

art qaredt Aa arene Freeway | 112 

wa a Aled da adda 7 

ast ara aT Sard TSA AHA Il 113 

wea xs ay ata a 

Art Tae HIS wT Salo qari 114 

ae dered da areas | 

Rioretearareie aire: afrnhr a 115 

i.e. Padmaka, Svastika, Pitha, Simha, Kukkuta, Kufijara, Korma, Vajra, 
Varaha, Mrgacaila (?), Kraufica, Nélika, Sarvatobhadra, Rsabha, Naga, 
Matsya, Vyaghra, Ardhacandra, Danda, Vata, Saila, Svabhra, Mudgara, 
Makara, Traipatha, Kastha, Sthanu, Vaikarnika, Bhauma, Vira are the thirty 
asanas which are means to achieve Yoga. 


The Hatha texts like Gh.S and HP name various such asanas. The 
fomer names thirty-two whereas the latter names fifteen. Though these 
two texts also explain the technique of performing these asanas, the N is silent 
over the technique of performing any of the 4sanas. But a majority of these 
asanas do not exactly fit into Patajijali’s definition of 4sana which can be 
maintained with ease/comfort for a prolonged stretch of time. 
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The Tejobindu Upanisad (1.25) explains asana as only that posture of 
the body which facilitates with comfort prolonged contemplation upon 
Brahman. Other postures which lack in comfort cease to be dsanas and 
constitute mere physical torture. cf. 


qera waar safer | 
are teartrareagerernsr | 


Most of the early Major Puranas having directed the Yogi to adopt one 
of the few prescribed asanas, viz Padma, Ardha or Svastika give further 
directions to himself as (i) the two knees should be level with each other or 
one of them should be slightly raised (ii) the feet shall be brought closer 
(iii) the chest should be pushed forward (iv) the genitals should be covered 
by the heels (v) the head should be slightly raised or the head, neck and the 
body must be held erect (vi) the gaze should be fixed on the tip of the nose, 
etc. These instructions should be followed by a Yogi before he sets out to 
perform the Pranayama and successive angas of Yoga. cf. Mar. 3b.29-31a. 


at: TA Yet FET AIT | 
aqarereaae Tafa aaa: | 29 
UiMtart feyquoraeggrsnad: Fert: | 
fafrgartrafirn adders FGI Il 30 
ausvaarard wa feet | 


cf. also Va. I. 11.14-16: 
TIAaayqodm: Bearashy 7 

SA Ta Fra HEI ALVA Il 14 
agar saagara sefasesy aa: | 
Uifetsat quot wre aa wera Aa: IN 15 
fefiagarrafirn: frrniat ada a 
ame Asal et fesrerraernay Il 16 


L. 1.8.87-89 : 

waa HAHA CAY aT | 

aa gare yer deca Toga |! 87 
agave sa fase ard: | 
afta geet xetere word FA: II 88 


78 Yoga Doctrines in Mahdpuranas 


fofagatrafint ade Feqsyd | 
wae Asa wafaretaeraar Il 89 


§. Vayaviyasarnhita Uttarabhaga 38.56-59: 
sapfrafireraarafas fescearas: | 
fefirgertrafirr adda PeyIT | 56 
aan Rraraet araes a 
Uiftetsat geo <eieaat HOA YA: 1157 
wateate eearear arg ferePracr: | 

aferot HeysS FAT AAAS I 58 
BAT Wh: Youd faery awa: | 

aed Ata et fesrenrastrne |! 59 


G.I. Acarakénda 226.17b: 
Tiepat feggeol wae: |l 


Ag.373.3b-6a: 

PAH MATISA: I 3 
wae aa es erences | 
Ufetat geo areal oT YA: 14 
worry wre ag frdaracrd: | 
at args a aaarraerah It 
wa wrede Fe fase ara: | 


Sk.Kagikhanda,41.69-70: 
THAI: AA TAAL BA | 
art fefrgea am freq atari 69 
Prifeata: areal ade Tega | 
TRaraehtest Sara: Arsqe: 11 70 


These instructions seem to have been given only with regard to 
the three sitting postures viz Padma, Ardha and Svastika mentioned by 
the early Puranas. It will be extremely uncomfortable and difficult 
to observe these instructions in connection with most of the dsanas 
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named by the Hatha texts and Naradiya Purana. It can rightly be inferred 
that such dsanas were not meant to be adopted for the practice of 
Pranayama and other successive angas of Yoga by the aspirant but were 
meant only as body exercise to tone up the muscles, maintain the suppleness 
of the body, etc. 


Mudras and Bandhas 


Mudras and Bandhas are special postures and practices which belong 
to the domain of Hathayoga and which are not known to Pataiijali. 


In the practices of Tantra and Yoga, the term ‘mudra’ is used to mean 
‘hand and finger pose’ or ‘parched grain’. In the case of an Avadhita Yogi 
‘mudra stands for the pair of kundalas or huge ear-rings he wears. The SSP. 
VI.29 derives the term ‘mudra’ as follows : 


FR Ae FT at Hara: | 
sraterafaktsta afeatheta tI 


i.e. the v mud means ‘to gladden or delight’, v ra means to 
‘bestow’. Jointly the term ‘mudra’ gives the apprehension of ‘the bestower 
of bliss’ of the union of the Jivatman and Paramatman. It further adds 
(SSP. VI.30) : 


Hea SATO HAT TATA: | 

qatar afr arencrar warefartet I 

i.e. that which gives delight to the multitude of gods and causes 
the hordes of demons to flee is called ‘mudra’ - the bestower of all round 
prosperity. 


‘Bandha’ is a special posture of the body by which some organ or 
channel of the body is locked. 


Sk (Kasikhanda 41.136) names the five mudras mentioned by GS and 
HP (GS 32=HP.V.11) and like GS holds that a Yogi who is well versed in 
these ‘mudras’ is bound to succeed in Yoga. cf 

Rena AAAS Asay | 

Ferd I a afe a arth amass ll 

i.e. a Yogi who is well-versed in the Mahamudra, Nabhomudra, 
Uddiyana, Jalandhara and Malabandha is bound to succeed in Yoga. 
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Mahamudra 

The technique of performing Mahamudra and the benefits that 
accrue from its practice are dealt with by the Sk (Kasikhanda 41.138-140) as 
follows : 

aM areftrmsstisa Hea qaeers FTA | 

BMA WE we eredeferot freq Il 138 

mrert @ferarga fat ataewe: | 

UST Went Feral Aersrafernfsrtt ll 139 

wat J Trae Fatt yaaa | 

GT TAT Tet Ast feraotad ll 140 

i.e. Pressing the perineum with the left heel and the chin against the 
chest, the right leg is to be stretched and held with both the arms for a 
considerable time. Inhaling and filling in the air to capacity, the air is to be 
slowly exhaled. This is called Mahamudra, the destroyer of the entire heap of 
sins. After practising it on the left side, it must be repeated on the right to make 
even number of rounds; the mudra is to be released thereafter. 


The GS (verse 33) deals with this mudra in simialr terms; but it does 
not recommend repetition of the process on the other side too to make the 
number of rounds even. The HP (V.12-15) deals with the technique of 
performance of this Mudra and recommends repetition on alternate sides. 


Regarding the benefits that accrue from the practice of Mahamudra the 
Sk. (Kasikhanda 41.137) states as follows : 

Me AST Tet THAI: | 

Tart areroy was Feryars fread | 

Mahamudra is so-called because it purifies the network of nadis, 


connects candra and siya and causes absorption of nectar by the tongue. (cf. 
HP. V. 21 which reads ‘rasanasosonam’.). 


Continuing the description of Mahamudra, the Sk (Kasikhanda 41 .141- 
142) declares : 


a fe verrged a var: ashe Aran: | 

af are fart drt dtegefira sfretfer i 141 
AHS A TAA T ETT ATT: | 

wea ato: aad aifet Aerqat wT aswell 142 
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i.e. for him who practises Mahamudra, there is nothing like prescribed 
or prohibited diet; all that is tasteless becomes savoury; even the deadliest 
poison gets digested like milk. Consumption, leprosy, constipation, glandular 
enlargement, indigestion and other diseases get banished. 


These verses seem to have been lifted verbatim from HP 
(V.19-20). 


Nabhomudra or Khecari 

The importance of Khecarimudra or Nabhomudrd can be guaged from 
the statement of HP (V.78) “Eka mudra ca Khecari.” i.e. there is only one 
mudra viz. Khecari. 


The technique of performance of Khecari and the benefits that 
flow from its continued practice are described by the Sk. Kasikhanda 
ch. 41.143-146 and 41.106-110 cf. 


warepet fret sfeser ferréerm | 
yqarenta efersr safe aad i 41.143 
i.e. when the tongue is folded and reverted into the (nasopharyngeal) 


cavity in the skull and the gaze is fixed between the eyebrows, it becomes 
Khecarimudra. 


This verse seems to have been borrowed from Goraksa. cf.GS 34=HP 
V. 37. 

Sk adds : 

4 tsa oor a a foaa aor 


great 7a GOA A Ast afr ae Il 41.144. 

i.e. One who knows Khecari does not suffer from a multitude 
of wounds, is not bound by the result of Karma and is not affected by 
kala. 


This verse also is borrowed from HP (V.62). Khecari mudra is so 
called because so long as the tongue remains on the naso-pharyngeal 
cavity, it enables one to make the mind enjoy the void. Hence it is resorted 
to by all siddhas. cf. 

fad axit @ venta aia @ aa! 

are Gere AT Bat Perea fera Il 41.145 (=HP.V.63) 
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The Sk further adds: 

aad farg: Reet es Tags Ha: | 

Wag TSI AM Fal Aaast WeVhe | 41.146.(=HP.V.65) 

i.e. as long as bindu remains in the body, so long there is no fear of 
death; for with the performance of nabhomudra i.e. khecari, the bindu does 
not flow. The other account of khecari found in our text (Sk. Kasikhanda 
41.106-110) is as follows : 

qari agftat PreitedqansyT| 

UaAA TESST FTA: | 41.106 

wedtire: Ret yea arrart wahe a: | 

arenes A Atel FA aha Atria tl 41.107 (=HP. V.58) 

i.e. inserting the tongue into the upper part of the nasopharyngeal cavity 
and sucking the nectar for a period of six months, one would undoubtedly 
overcome old age. A yogi who with an uptuimed tongue drinks the soma (nectar) 
while keeping motionless, overcomes death without doubt in half a month. 


asa TATA TAEAHas AEC | 

waa Garrat eel yoRTaT aBfaiaq Il 41.108(=GS.64) 

TMP Bera fara | 

wed vad Tat aforafequiraay || 41.109 (=GS.65) 

fread arrHergt at wer aha: | 

Taoshy avery fat Tea A Ae Il 41.110(=HP.V.60) 

i.e. Pressing the great Rajadanta cavity with the tip of the tongue and 
by contemplating upon the goddess in the form of the nectar, one becomes a 
poet in about six months. The semen of the Yogi whose body is filled with 
nectar moves upward within two or three years and there is the rise of the 
miraculous powers Anima, etc. A yogi whose body is full of nectar oozing 


from the moon, does not get affected by the venom even when bitten by taksaka 
(the deadliest of snakes). 


The above completes the two accounts of Khecari mudra or Nabhomudra 
found in the Sk. Most of the verses are borrowed from GS and other Hatha 
texts. 


The HP(pp 96-98) states that the Khecari involves six processes viz 
chedana (cutting), cdlana (moving), dohana (milking), manthana or gharsana 


Asana (Posture) 8x 


(rubbing), praveSana (inserting) and mantra (chanting ‘aim hrim érim krim 
ham um som’). The frenum should be cut little by little and after a period of 
six months the tongue gets completely severed and by folding it the yogi 
becomes able to touch the uvula with the tip. 


The § (Umasamhita ch. 27.35-36) also mentions the Khecari mudra as 
one of the five techniques for deceiving kala (conquer death), the other four 
being Nadanusandhana, Vayusiddhi (Bhastrika), Tejassiddhi and 
Sitalikumbhaka (cf. chapter IX - p. 197). But the text provides only a bare 
outline of the process of khecari and omits the details of the process explained 
by HP. 


Uddiyana 

Unlike Mahamudra and Khecari mudra which are dealt with in detail, 
the other three mudras viz Uddiyana, Jalandhara and Mahabandha are only 
cursorily described by the Sk. 


Uddiyana is the third mudra mentioned by Sk (Kasikhanda 41.136). It 
defines Uddiyana as follows. cf. Kasikhanda 41.147-148 : 

SSM Hod Tenses ASE: | 

Sart da: se Ta Te ferefereg tl 147 

wet Und an ateed a oad! 

Bea wa Te FeaRAY vs TAT I 148 

i.e. Uddiyana is that practice by which the great bird i.e. Prana is made 
to fly up day and night; for that a bandha (lock) is enjoined. Above the navel, 
the abdomen is to be retracted towards the back. This bandha (lock) is 
Uddiyana which frees one from fear of death. 


These two verses are borrowed with very little variation from HP 
(cf. V.91-92). 


The HP explains that the practice which channelizes the Prana through 
Susumna in the upward direction, is called Uddiyana by the Yogis. cf. HP. 
v.90: 


wed a4 AIR: woreqgad aa: | 
TeNge Tess AP: wyatEd: | 


The Sk speaks nothing more about the process. But the HP 
claims Uddiyana to be the best of the Bandhas. It further adds that with 
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firm application of Uddiyana, Milabandha is automatically formed. cf. 
HP.V.97 : 


aaa TaTaA Bears: | 
seat ao at AS aT aT II 


Jalandhara Bandha 

The Jalandhara Bandha is explained by Sk (Kasikhanda 41.149-150) as 
follows: 

aeatfa fe Sreasrenetn raster | 

UY ASU TU: HIS F-GPAMMA: Il 41.149 (=HP. V.99) 

HEU Hd TY HvotaHlasat | 

a Wage vara Fo ag: weata ll 41.150(=GS 36; HP.V.100) 

i.e. When the Jalandharabandha is applied by means of contracting the 
throat, the nectar does not fall into the fire; nor does the Vayu agitate (go 
astray). The network of the nerves prevents the downflow of the nectar. 
The Jalandhara bandha alleviates the disorders of the throat. 


The couple of verses given by Sk contains only the benefits of Jalandhara 
bandha. But the text is silent over what exactly constitutes Jalandhara 
bandha or the technique of its performance. The HP(V. 98) defines Jalandhara 
bandha as follows : 

HUSMTpA ead wide Fey | 

FU ASMA STAM AISI: II 

i.e. Contracting the throat, the chin should be firmly pressed against the 
chest. This is known as the Jalandhara bandha which prevents reduction of the 
nectar (cf. HP. pp.118 ff). 


Milabandha 

The technique of performing Milabandha and the benefits that the 
practice brings forth are mentioned by the Sk (Kasikhanda 41.151-152) as 
follows : 


Uist asa arpa Ter! 

sore qoaet ferefrad | 41.151 (=GS 37; HP V.79) 
TUMTOTAaT tat FATS: | 

gat wala Geist aad Foard |l 41.152 (=HP.V.83) 
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i.e. Pressing the perineum with the heel, the anus must be contracted 
and the apana pulled up. This is stated to be Milabandha. When as a result 
of consistent pracrtice of Milabandha the Prana and Apna are united, the 
formation of urine and faeces is reduced and even an old decrepit person 
becomes young. 


The Sk (Kasikhanda 41.153-155) futher elucidates this idea cf. 
wWoraragit sia: qeate: afeerate | 
armafarorartoy aaret + feat wAq I 153(=GS 26; HP V.155) 


Taal Be vat WAT ATH AA YA: | 

Wan fra: soars Hera tl 154 (=HP.V.157) 

ar: Svfa wot wes THe II 

oeate: dRearead aatsrafa atria il 155 (=GS 29; HP.V.158) 

i.e. The Jiva (embodied soul) which is under the contral of Prana and 
Apana moves up and down through the left and right channels. It does not 
attain stability because of its fickleness. Just as a bird tied (and controlled 
by a string is pulled back from its flight, similarly the Jiva limited by its 
attributes is attracted / pulled by Prana and Apana (Sk reads Pranayama which 
is faulty). Apana attracts Prana and Prana attracts Apana. A knower of Yoga 


unites these two (vayus) which belong to the upper and lower regions of the 
body. 


Dhyanamudra 

While speaking of Dhyana, the Sk (Kasikhanda 41.121) also explains 
what is Dhyanamudra. But as Dhyanamudra is not akin to the mudras 
described above which are purely physical postures (whereas Dhyanamudra 
is more mental than physical) it is included under Dhy4na infra. 


The concepts of Nadisodhana (cf. Mahamudr4) and of the moon 
showering the nectar which is swallowed by the sun (Ibid), the Mudras and 
Bandhas — all these are concepts and practices which are not found in the YS 
but which, as stated earlier, belong to the domain of Hathayoga. Similarly, the 
later Puranas, like the Naradiya borrow a variety of asanas from the Hatha 
texts. 
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CHAPTER V 
PRANAYAMA (CONTROL OF VITAL AIRS) 


The Pranas or Vayus are the vital airs moving through the nadis of 
the body. The BrUp (3.9.26) mentions the five Vayus as Prana, Apana, 
Vyana, Udana and Samana. The Mb (Santiparvan 184.24-25) and the 
BYY (9.141) mention them in a different order as Prana, Vyana, Apana, 
Samana and Udana. The Mar (38.13b-14), Va(15.6-7) and Vi(III.11.90) 
mention them as Prana, Apana, Samana, Udana and Vyana. The Vyasabhasya 
(on YS. III.40) follows a different sequence as Prana, Samana, Apana, 
Udana and Vyana. This difference in sequence can in no way be reasonably 
explained. 


Hatha texts like VS mention five additional Vayus and make their 
number ten. The L follows suit and names the ten Vayus (L. I.8.61b-62) as 
Prana, Apana, Samana, Udana, Vyana, Naga, Kirma, Krkara, Devadatta 
and Dhanajijaya. Pacification of these ten is termed as the pacification of 
Maruts. cf. 


WSU: VAM Baral AM wa Tl 
AMT: HA Hoel Saal waswa: | 
Was a: Katee Toa Teza: Il 


The GS (verse 40) states that as Harnsa i.e. breath goes out to the extent 
of 36 angulas through the left and the right nostrils, it is called Prana i.e. one 
that goes out. cf. 


yefigeye ga: wart Hod afe: | 

armrafarartoy aa: wroitsfrefae | 

The Sk (Kasikhanda 41.82) repeats the verse with very little variation cf. 
yehiseye ea: wai Hod ae: | 

TAMTTSATTO TATOTE, ATT SEAT It 
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The HP (V.159-161) explains the movement of Prana which is termed 
as Ajapa Gayatri. The Sk (Kasikhanda. 41.156-158) repeats the same verses 
as follows : 


eH seats Tarra fas Fa: | 
&a eacadt Feat sire aafa adler i 156 
sesranfs fear wal aeons sti: | 
watentad Fat sia safer aden il 157 
SAT ATA Tea atPrat Alerarfert | 


TAM: SHAATAT AL: WA: WEA Il 158 

i.e. the breath goes out (during exhalation) with the sound ‘ha’ and 
enters again (through inhalation) with the sound ‘sa’. The jiva thus constantly 
chants the mantra ‘harnsa-harhsa’ (in the form of exhalation and inhalation). 
It repeats the mantra twentyone thousand six hundred times in a day and 
night. This is known as Ajapa Gayatri which brings liberation to a Yogi. 
A man gets rid of all his sins by mere thought of it. 


The L (I.8.63-65a) derives the names of the first five important Vayus 
as follows : 

Wat Hod TANG aq: wT sft Ba: | 

HUAI ARTA HAT F Il 63 

art Srreaag aera seater: | 

Taxa TAT sarsa water: ll 64 

aa vata ment wart: sear: | 

i.e. Prana is so called because it moves (According to VS. II.44-45a, it 
moves in the mouth, the nostrils, the heart and the circle of the navel besides 
staying in them and the big toe); Apana is so called because it excretes the 
intake of food, etc; Vyana is so called because it causes bending of the limbs 
etc and also aggravates diseases(?); Udana is so called because it excites the 
vulnerable points or vital organs; Samana is so called because it co-ordinates 
the movement of limbs. 


The functions of the remaining five Vayus are described by L (1.8.65b- 
66) as follows : 


TENT AMT sea: BA safiot _ A: 1 65 
HH: Prada eaact aps | 
easral Aerare: wat: a Fashe fe 1 66 
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i.e. Regurgitation (vomiting) is the function of Naga; Karma causes 
winking; Krkara causes hunger and Devadatta yawning. Dhanafijaya produces 
noise and pervades all inclusive of the dead (The VS II1.54 specifies ‘Sosadi’ 
i.e. drying up or thirst as the function of Dhanajijaya). 


§ (Vayaviyasamhita, Uttarabhaga 37.35-40a) gives a similar description 
of the Vayus and their functions. cf. 


mora fasraes sit tearaa: | 
WONSUA: FAM Tart AM va all 35 
aM: GAM Hast Saat Tawa: | 
WaT Hod Terassrons Meta Il 36 
FATS TATA Barerae YI | 
art arracetirasrenttr fereaeiery || 37 
sasrafa watehteger aqeiea: | 

aA Taher Aart TAMA Arad Il 38 
TEM AMT aera: A Saitery Rera: | 
HHS: aaa gat sara faspsry || 39 
At Belfer At aly acer easra: | 


The Mar (36.12a) holds that the successful restraint of Prana is the 
first process which is to be perfected by a Yoga-aspirant. cf. 


wea aed Harner ater Il 


All Puranas agree that Pranayama means restraint of Pranas (or Prana 
and Apana). Thus Mar (36-40) says : 

DOTA TSA MATA Set Sa: Il Mar.36.40(= Sk.MaheSvarakhanda, 
Kaumiarika.55.33a) 

i.e. Pranayama is so called because Pranas or Vital Airs are restrained. 
The Va (1.10.74a) echos the same cf : 


moras Prete Fo worarsefsra: I 


The Mar, V4, L and Sk also define Pranayama as the restraint of Prana 
and Apanaa. cf. 


MOTO WTA Saved: |! Mar 36.12b. 
TOTS SATOTATA: A Hea |) VA1.11.28b 
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WOT WOT: waste: | L1.8.46a 
SOTA WTOTTATA: waste: ll Sk. MaheSvarakhanda, Kaumarika 
35.29a 


The Vi. (VI.7.40) defines Pranayama as bringing under control 
by practice, the airs known by the name Prana cf. Vi. (VI. 7.40=N. 1.47.16) 


TOTES BITAIHed JF ad! 
sroreraee fereta: aoa || 


The K,L, §,G Ag, N and Sk define Prana as the Vital airs of one’s own 
body and ‘yama’ or ‘ayama’ as its restraint. cf. 


WIT: RSA TASMAN Il KI. 11.30b(=G.Acarakanda238.12a) 

WT: Mace Tae Prey MW LL8.45a 

WT: Sten ageeaarA Freterqyz Il S. Vayaviyasamhita, Uttarabhaga 
37.21a(=Ag.373.6b) 

TON ag: weer arava Fre: | 

soars sf wim: ... IW N.1.33.118. 


The regulated movement of Prana is also called Pranayama cf. 


Torarsaasnts worry seas | Va1.10.73a 


G (1. Acdrakanda 44.10a; 49.33 and 226.13b) defines Pranayama as 
victory over the Maruts i.e. Pranas. cf. 


WTOTaTaT ASaa: | 


Sk. (Vaisnavakhanda, Vasudevamahatmya 30.14-15) states that so long 
as the airs move, the mind is not stable; when the airs are stabilised the mind 
also becomes stable. The retention at one place of all the airs, which are mobile 
by nature, as advised by the teacher is called Pranayama. cf. 


Wat AAAS AATAHAY F MTT | 
Teafesedieda WoT: @ Tea | 14 
ae areal ae fart Fert afery feat aa: 


Categories of Pranayama 
Depending upon the time consumed by Pranayama it is divided into 
three types viz laghu (mild), madhyama (medium) and uttama (intense). 
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The Pranayama of twelve matra duration is called ‘mild’; of twenty four matras 
‘medium’ and of thirty six ‘intense’. cf. 


wyreareadrarear: srorraraferen fea: | 

Tea TAT aaanhy aaah sors FI 

vyalemmrg fq: aX AeA: | 

Rape arenfitens: afearheta: || Mar. 36.13-14 
OTA ATT FX Be STAT: | 

Fal SITAR Gala Slag Sie: | 

mea feosrasafasferarere: Il 

SAAS AAT: Vefisrgerd | Va.1.10.74b-76a 
WT: SVE ATA ATTA II 
saereacare fareara wferatied: | 


ATA aragreal Araya fears: | 

Aaa: Morea: Vefarerreeraa: tl K.11.11.30b-32 

TTA A AAT Blase PA II 

Areat arama Sart ares ya: | 

Rene faoarsid raster: II 

Fer” waa: veins Ted | L.1.8.46b-48a 

PURGE FT STATS: | 

mean faosrasafasrarse: Il 28 

Tere Peat: Veiga: wz: | §. Vayaviyasarmhita, Utarabhaga 
37.28-29a 

wyat sear” faq: @ 7 AAA: II 

Bryonfieg aries: @ Tared: Il GL. Acdrakinda226.14b-15a 

wgalarara: eareaftatra: ae: | 

yefisentra: 885: ...1 G.I. Acdrakanda49.35-36a 

was: WHE: A J alegre: | 

nema feoarasrafelsrieratare: | 

sara road: vehigrarenifare: | Ag.373.10-11a 

Fat BAMA, ATA eT AAT | 


meat faq: yatgeafearqoredd: |! Sk Kasikhanda 41.76. 
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The duration of a matra (unit of time) is the duration of the winking 
of the eye. cf. 


PATA AAT Gel weqarceday | Mar.36.15a(=Va.1.11.21a) 


§ (Vayaviyasamhita, Uttarabhaga 37.31) provides another measure of 
a matra as follows : 


we wefeniipea a gd 7 fretted | 
asrented qatea arate satfetar tl 
i.e. Matra is the time taken to make a round of the knee (with the palm 


of the hand) neither too fast nor too slow, followed by the snap of fingers 
(thumb pressed against the middle finger). 


By the above three categories of Prandyana viz Laghu, Madhya and 
Uttama, the Yogi is said to overcome the faults or vices viz. perspiration, 
agitation and dejection respectively. cf. 


wea wade HAT TATA | 

fase fe ada waerertqward ll Mar.36.16 (=Sk. MaheSvarakhanda, 
Kaumarika 55.31) 

Be he fre a wares | 

meas waeetd fader a sayy | 

faoré fe adiaa fee: wrotsa avr: ll Sk.Kasikhanda41.77-78b 

wea Ware Fea aT ayy | 


feore fe ada ararerareaqward Il G.I. Acdrakanda 226.16. 


G seems to support the view held by Mar and Sk but substitutes 
erroneously ‘svapna’ and ‘vipaka’ in place of ‘sveda’ and ‘visida’ of Mar 
and Sk. 


But the Va (1.10.76b) and Ag(373.11b) seem to hold sveda, kampa 
and visada as the external symptoms of the intense variety of Pranayama and 
do not seem to consider them as dosas (faults or vices) termed by Mar, Sk 
and G. cf. 


Rea aawert A BAA Ba: | Va.I. 10.76b 
Sah IMA STINT: | Ag. 373.11b 


The K (II.11.33a) and L (I. 8.48b) in line with Mar and Sk consider that 
the three viz perspiration, agitation, etc are the respective characteristics of 
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the three categories of Pranayama. But according to these texts the Uttama 
(intense) variety of Pranayama is characterised by the rising of the body 
(Utthanajanaka). cf. 


Teaeaaearterted AeaHAA | K1.11.33a 
TACHA TATSA TAHA | L.1.8.48b. 


These two texts also do not consider them as faults or vices. The K 
adds that the superiority of the one to the other category of Pranayama is 
ascertained by the joy felt in the three states. cf. 


AAA eee: Ul K1.11.33b. 


The Sk (Kasikhanda 41.91) states that the third or Uttama type 
of Pranayama causes the body which is in the baddhapadmasana posture 
to rise up. i.e. to levitate which phenomenon is already hinted at by K 
(11.11.33) in the words ‘Utthanajanaka’. cf. Sk Kasikhanda 41.91 : 


monary af: aa waa aaa | 
SFassgay et TSIM FE: II 


The HP (IV.20) likens it to a leap-frog movement cf. 


aaa et TBGREAIKE YAS | 
wared Raat ar aa reefs yas Il 


§ (Vayaviyasamhita, Uttarabhaga 37.29b-30) states that besides 
sveda, kampa, etc. Pranayama gives rise to delight, horripilation, flow of 
tears, murmering, dizziness and swoon. cf. 

Mehler: WONTAR: | 29 

areieataretarn Rite | 

ARMAS TTA APA: Tz I 30 


The Three Phases of Pranayama 

Vi (VI.7.41) mentions the three phases of Pranayama as the 
exhalation and inhalation alternating with each other and the third effected 
by means of restraining the former two cf. Vi. VI.7.41 (=N_I. 47.16-18) 


TRON MOTTA BATS Pra | 
gorau gdteaeraaraa: | 


The K (II.11.36-37) names the three phases of Pranayama as recaka 
(exhaling), piraka (inhaling) and kumbhaka (restraining) cf. 
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tae: Wass TOTAHISY Bera: | 
Wrad warery atfiretaarsa: 11 36 
VIA SHAM MA Waa ETA: | 
areas dRafaat a pera: afetad i 37 


Though L does not mention the three phases viz recaka, piraka and 
kumbhaka in the context of Pranayama, these three are mentioned in the 
context of dhyana (contemplation). Thus L (I. 8.109-111) recommends 
that the Lord Siva of the nature of pure knowledge must be contemplated 
upon as situated in the middle of the body, in the heart and in the navel 
(region) performing at the same time recaka, pUraka and kumbhaka 
respectively and gradually raising the level of Pranayama from the mild to the 
medium and. intense levels. cf. L. I. 8.109-111 : 


aera fe eat qeerrya fey | 
HAA AM AMSIAISH wey Il 109 
HAT: BIA AAAS Fara: | 
sas & frargers wTAaT |! 110 
aires at wanted: | 

tab Wh wea Here fester: i111 


The § (Vayaviyasamhita Uttarabhaga 37.21b-25) not only mentions the 
three phases but also describes the procedure of its performance. cf. 


Wd Wh dT Hrh a fae ll 
aaargette Hetaaaty 7! 
set Tadary AMSA Taw: Bail 
aa Foot eé efracaieqead | 
TAGS FRONT ATA II 

a ata 7 Tera agate: ferry | 
apiguaaseas: F I HAs: Il 
waar Aare a gd a faefaaq! 
Tea: BAA AAAI TaTELH: Il 


i.e. Pranayama is threefold viz recaka, piraka and kumbhaka. Having 
pressed the nostril (closed) with one finger, the air inside must be exhaled 
through the other nostril; this is called recaka. Now the external air must be 
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inhaled through the other nostril and the body (lungs) must be filled by it 
like the bellows; it is called piraka because it fills in; that phase wherein 
the breath inside as in a full pot is held steady without exhaling or inhaling 
is called kumbhaka. These three phases beginning with exhalation should 
be practised by the yoga aspirant in the said sequence neither too fast nor 
too slow. 

The Ag. (373.7-9) echos the same views. cf. 


aAfageren eta a ao aI 
Set Tada VaAKIH: Sa: 17 
arat AGA ee ehracqeaeren | 

TAT YHA ahead: Ba: | 8 
4 qatar a yea agaarate: ferry | 
apigrartscas: A I PAH: Il 9 


The Bhag, G and Sk also mention the three phases. cf. 

wore sieaart yeHrHH tee: || Bhag. 1.28. 9a; X1.14.33a. 

ud fae Rremgad yroregqea: a al 

Hral Psrecaea Taatxaa fete | G.I. Acarakanda 49.34b-35a. 

wea fafa: aste yxprrHtac: | G.LAcdrakanda 226.14a 

Tea Heal Tas YH Ta 

Hus FT Tard: woray fares waq ll Sk. Mahesvarakhanda, 

Kaumarika 55.32. 

The N (1.33.120-126) holds Pranayama to be fourfold viz recaka, 
piraka, kumbhaka and sinyaka. In this connection N also names the three 
nadis viz. Ida, Pingala and Susumn. Pingala is situated on the right (opening 
through the right nostril) of all beings. It is known as Pitryoni and is presided 
over by the sun. The left nadi is Ida (opening through the left nostril). It is 
known as Devayoni and is presided over by the moon. In between these 
two is situated the very subtle Susumna nadi which is highly concealed 
and presided over by Brahma. Recaka (exhalation) is carried out through 
the left nostril whereas piraka (inhalation) is done through the right. When 
the inhaled breath is held inside like a full pot without releasing it, it is called 
kumbhaka. When the air is neither inhaled or exhaled that phase is known as 
Sinyaka i.e. empty or vacuum. cf N.I. 33.120-126 : 

tae: Wada HAH: YTHeTa | 

ud date: sre: sroraray wate: I 120 
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Sigai afiror arét fierer oftahthetar | 
qaeacar aa eA azar 121 
cama Gare EsTaTSt caraferoTr | 
walaead as ae arrest 122 
Uadrewaed GPM ayer Spa | 
SEAT RITA HAT AT TeTeaAT Ml 123 
art Tadary Tach: Ia: | 
qeaeantta yoy: Ba: Il 124 
weeghd ag Frye 4 faqete 
aprerakrsschuem: a fe fasya: 1 125 
A Tere + wats arqaadte: ferry | 
fats warah aA wrorard genera Il 126 


Though Patafijali does not name the four phases of Pranayama, 
he describes the fourth as the one going beyond the external and internal 
spheres cf. YS.II.51: 


qTanaraarsanad age: | 


This fourth one is termed as kevalakumbhaka in contrast to the 
Sanyaka mentioned by N. 


Sagarbha and Agarbha 

There is also a twofold classification of Pranayama viz. Sagarbha 
(Sabija) and Agarbha (Abija), the former being that which is accompanied 
by Japa and the latter ie. Agarbha being without the accompaniment of 
Japa. The Vi (VI.7.40=N.1.47.16) and the K (II.11.31b) give this classification. 
cf. 

moras: a fasta: aateatseet Va Tl Vi. VI.7.40=N.1.47.16. 


a wa fafae: ska: araismt wa ail K.I11.31b 


The K (II.11.34a) and L (I. 8.51a) define them. cf. 
amine: array fort gen: | K.11.11.34a 


i.e. Sagarbha is that which is accompanied by Japa whereas Agarbha 
is devoid of Japa. 
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Sasa FGA: ATT FTI: HAN L.1.8.51a 
i.e. Sagarbha and Agarbha are with or without the accompaniment of 
Japa respectively. 


§ (Vayaviya sarnhita uttarabhaga 37.33-34) mentions the Sagarbha and 
Agarbha varieties of Pranayama and defines them as with or without the 
accompaniment of Japa and DhyAna. It also holds the Sagarbha as superior of 
the two whence it is practised by the yogis. cf. 


amar ariar wore fee Bya: | 
FUARAISTY: VATA AaTL Il 
smratertage: STOTaTa: sTaferen: | 
Tera Safed ara: wrote II 


G defines garbha i.e. sagarbha as one accompanied by mantra (japa) 
and dhyana, agarbha being the opposite of it i.e. without accompaniment 
of mantra (japa) and dhyana cf. G. I. Acdrakanda 49.34a : 


Aaah wat frat erste: 
Tega Wt feraetrecre: | Ibid 226.15b;235.23b 


N (1. 33.118b-119) in the same vein as § (quoted above) holds sagarbha 
and agarbha to be varieties of Pranayama with or without the accompaniment 
of japa and dhy4na, sagarbha being the superior. cf. 


wrorrara sf sireny faferer: @ wentfeta: 1 118 
amar ania fadtaeq aad: | 
wear feast: amtercaatrac: tl 119 


The Ag (372.14a) advises that agarbha is to be practised for gaining 
victory over indriyas. cf. 


wa wart frasaf afercaatead: | 
grant arate ait aaa | 


All the faults of a Yogi are burnt up by the performance of Pranayama. 
cf. Va. I. 10.85311.23: 


moar awed fare Praarer: | 
ad aor: soar ara AAT II 
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According to L (1.8.55b-56a) by such practice of Pranayama, the 
Prana which is subdued burns the sins committed by the aspirant by thought, 
word and deed and at the same time protects his body as well cf. 


Taree, AI: wo farréee | 
FATA] Hee Lathe Il 


§ (Vayaviyasarnhita Uttarabhaga 37.40b -41a) is of the same view. cf. 
PATRAS WOAH aC | 
Prtecatad aa addd a cafe il 


Regarding the definition of Pranayama, the division of Pranayama 
into three categories depending upon its duration and the three phases of 
Pranayama, there is general agreement among the Purana texts, except that 
the N (I. 33.126 quoted above) mentions an additional phase viz sinyaka 
besides the recaka, piraka and kumbhaka phases mentioned by other texts. 


The Mar and V4 do not name the different phases, but both seem to 
indicate the kumbhaka Pranayama in the folowing lines cf. Mar 36. 34-35 
(=Va I. 11.20) : 

Aaa sitet Freaenvosya: | 

qefrear gel 2S wearercqaH aT Il 

i.e. after having accomplished external as well as internal 
cleanliness and having filled the body from the neck to the navel, one 
must commence Pratydhara. 


States of Pranayama 

Neither Patafijali nor any of the Hatha texts speak of the 
Avasthacatustaya (four states) of Pranayama mentioned by Mar (36.20-26) 
viz Dhvasti, Prapti, Sarnvid and Prasada. When the fruits of good and bad 
actions die away and the mind attains pellucidity, it is called Dhvasti 
(cessation of consequences of action); when the aspirant continuously 
resists his desires of this world and of the other, like those of covetousness 
(greed) and infatuation (delusion), that is ‘Prapti’ which is everlasting; 
when the aspirant by dint of his knowledge perceives the past and the 
future and remotely concealed meanings of the moon, sun, stars and planets, 
that state is called ‘sarhvid’; that state in which the mind, the five vayus, 
the sense organs and their objects become serene is called ‘Prasada’ cf. 
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Saat Bowed TeeITaGSay | 20 
tafe: sifteeren dfrararesr werad | 
SST YY GAT BAA HATA Il 21 
SOG Aad were: | 
AaAsSTHVI TI AT eaferwead Il 22 
Visage erearararey AEH ea | 
froeared Gar arty onftr: ar arcerfeaty 11 23 
adarrrarattere sefereteary | 
faorandireqetatrenon srraezet Il 24 
Grasse sar ari oreafa afaray | 

wer afafafe carat wrorrarrer ar Feerfer: 11 25 
afd ware AAA AA: UeT wT ara: | 


sfraroifxarater @ were sft Ba: 1126 


Though Mar considers them to be four states of Pranayama, they 


seem to be the results of Pranayama for, the Va which presents a revised 
text regards the four viz Santi, praSanti, dipti and prasada as the fruits of 
Pranayama. cf. Va. I. 11.4-10: 


War acaht wrorarey fake J! 
Mid: Meters WaTest UGseay I 4 
STARA J HAT Hear, | 
SAGA Biot Fea T eheary il 5 
Pagar sfadatertae: | 

ara fe Beran war smi TSeAA Il 6 
sara fe wararafy qa: | 
zerqa femata ventaeag sea 7 
qagredrn gery fava weq | 
ait a oftart aafasrasery il 8 
SAAT att aA a! 

Gee aac afer Sa: earag sea 19 
sfearchfaratar aa: ust a Area! 
wareate aaral ware ef dfeta: | 10 


ie. Santi means the washing away of sins derived from impurities of 


parents and from the association of one’s own relations; Praganti is the 
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exhaustion of one’s own sins such as greed, egotism, etc; Dipti is the power 
of vision by which one can see past, present and future and attain equality with 
the Buddha; Prasada means the contentment and pacification of the senses, 
sense-objects, mind and the five Vayus. 


The L considers the fourfold fruits of Pranayama, viz Santi, Praganti, 
Dipti and Prasdda mentioned by the Va as divine accomplishments and 
explains them as follows cf. L. 8.57b-61a: 


wore fereater freer: acaea: HAT | 57 

MPa TAA TATA TAT BATT | 

areal agate sikpr aifratte faon: 1158 

FETT TSMa Wart miro | 

wet: GAA: SN Tafa Tepar | 59 

wer afta ada: aan fet: | 

adrranaee Gad AOaAae Il 

ware ofa asin: card fe agra | 60 

i.e. by Pranayama, the fourfold divine accomplishments viz; 
Santi, Praganti, Dipti and Pras&da are realised in that order. By Santi is 
meant the annihilation of the sins, inborn as well as later accretions 
thereto. PragAnti is said to be proper control over speech. Dipti is all round 
enlightenment at all times. Prasada is the pacification or graciousness of 
all the senses, intellect and maruts (airs). These are inner accomplish- 
ments. 


In this connection, L also names the ten Maruts or Vayus defining each 
one of them. The pacification of these ten Vayus is said to constitute Prasada. 
cf. L. I. 8.61b-62 : 


WOHUSUA: AAA Sar AM Ua AI 61 

aM: HAY HH saa wey: | 

UAT a: WaTRe_ AOMAfa TezA: |! 62 

Prasada is the highest of the four accomplishments. cf. L. 1.8.67 : 
gf at agregar sroraret fesater | 

weasel qa _ aan fa aged i 


Thus L seems to follow the view of Mar. in holding them as four states 
of Pranayama of which Prasada is the highest. 
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Like L, the § (Vayaviyasamhita Uttarabhaga 39.10b.14a) also raises 
the four states to the divine level. It observes that the four divine states 
Santi, etc are accomplished by Pranayama and goes on to define them. cf. 

morass fear fren: secarea: ward Il 10 

amar: samira erat warest dd: TTA | 

aa: Aataat da enfatecatrefad tl 11 

arasadtetia: wenfa: ofeteae | 

afer: Terai at aitatecatteltad il 12 

SIA A FT A TE: Ware: ovata: | 

HO UT aa Aareanraaeaer al 13 

ge: were: fat wan saga | 

i.e. the four divine states viz. Santi, Praganti, Dipti and Prasada 
are accomplished in that order through Pranayama. Of these, Santi is that 
state in which all misfortunes (calamities) are pacified; Praganti is wherein 
the internal and external darkness is banished; Dipti is wherein brightness 
is achieved inside as well as outside; Prasada is wherein one becomes 
composed (at ease); thus by the clarity of Buddhi, all the instruments 


internal and external become perspicuous. Thus § takes a more expansive 
and liberal view of the terms. 


The Sk (MaheSvarakhanda, Kaumarika 55. 35b-39) also mentions 
the four divine accomplishments Santi, Prasanti, Dipti and Prasada. It 
definies Santi and Prasada in terms similar to those of Va and L, leaves out 
the definition of Dipti and while trying to define Prasanti in terms similar to 
those of V4 and L, ends up by calling it Santi. cf. Sk. Mahevarakhanda, 
Kaumarika, 55.35b-39 : 


srorrarat Prater fee: Mea: WATT | 35 
Tet: Merete TaTeST BATH AA | 

AST TPYSMM WAT A TeaAPy Il 36 

are snifeaiecarer: Tea STATA ATT: | 
BAAS IPA PAM: | 37 
arat a aar wifea: at enfeafefa area | 
aafraraeal Fed AoarAfe i! 38 

ware sft @ a: saa asa | 

Ud Ge Gal ae wa Pals aa II 39 
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No other Major Purana texts mention or define these terms. As stated 
earlier, these four terms are not seen used even by Patafijali. But some of the 
results of Pranayama as per the definitions given above are mentioned by 
Patafijali as the results proceeding from the performance of Sarnyama cf. 


TARTS UA TAAaedanprearc il YS. 11.26 
qatar ga AAA | YS. 1.27 

Ot Mea ll YS. 1.28 

ge aanfasry ll YS. 11.29 


The L further adds that the pellucidity, perspicuity and pacification of 
Buddhi also are achieved by proper performance of Pranayama. In this 
connection the synonyms of Buddhi are mentioned cf. L. I. 8.68-69 : 


freaeg Fersten Fat ge fata: Sala: | 

walla: feat: Garetert afata zl 68 

gare fan: ta: Fed: Veartetar: | 

TAM: FS: Ta TTA Fasate 11 69 

ie. Visvara, Mahat, Prajfia, Manas, Brahma, Citi, Smrti, Khyati, 
Samvit, Isvara and Mati are the epithets of Buddhi also called as Mahat. 
Pellucidity of this Buddhi is achieved by the practice of Pranayama. 


The text also tries to explain these synonyms in the next few verses. 
Thus Visvara is explained as the state of tastelessness in the mutually 
opposite pairs; in size it is the foremost of all principles, hence ‘Mahat’ (great); 
it is Prajfia (perception) because it is the heart of testimony; Manas because 
it thinks; Brahma because of its magnitude and strength; Smrti because it 
remembers everything; Samvid by which everything is known; Khyati 
(knowledge) by which all lores are known; Isvara because he, as the Lord 
of principles knows everything; Mati because it thinks and understands 
and Buddhi (intellect) because it enlightens and understands. Perspicuity of 
this Buddhi is achieved by means of Pranayama. cf. L. I. 8.70-75a. 


frat fereathral eran Ara: | 
SI: Aaa Aera: BLATT: |! 70 
USAR Ta AA AWA Aa: | 
Jers PENTA Fen Tefaat ae: 171 
adeatir armel aferdita fate: ear! 
Bea Ad Bla: wd dias fara aa: 1172 
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wad afratt watratrehreta: | 

adacaters: ad feraraifa adtare: 1173 
Aad Aad Ta aT: | 

ae aead wa gead gfeeead | 74 

TAM: FS: Wate waa feeata | 


No other Purana text mentions these epithets of Buddhi nor explains 
the epithets as done by L . 


Effect of Pranayama 

Manu (VI.71) states that just as the impurities of the metallic ores, melted 
in the furnace, are burnt up, similarly the taints of the sense organs are destroyed 
by the performance of Pranayama. Cf. 

wert aaa agai fe aa Aer: | 

carseat cad are: sora Perc ll 


The Mar (36.11) puts the same idea in the following words : 

aa Ua CATA ead AST | 

aareape aor seed weer II 

ie. just as the impurities of the metals are burnt out when they are melted, 
similarly the faults wrought by the organs of sense are burnt out by means of 
restraining the breath. cf. Va.I.10.90 : 

oT awed farer Prva: | 

ad am: wogaha arate aa Il 

i.e. constant practice of Pranayama destroys all the taints of a person 
and makes him physically fit. 


By such constant practice, the Prana of the Yogi obeys his command 
and is led forth by him as he pleases just as the mahout leads an intoxicated 
but tamed elephant. Just as a tamed lion kills only the animals but spares the 
human beings, similarly the Prana when controlled destroys only the sins but 
not the body of the being. cf. Mar. 36.18-19 : 

aed Ad adeardl ari vata ef: | 

ada ari wea oot vats aren tl 18 

aar fe arta: feet prea 7 AarT | 

aafarara: faftat a qt ATTN 19 
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The behaviour of a controlled Prana described by Mar is also 
described by the V4 (I. 10.78-84) and L (1. 8.51b-55a) in similar terms. Thus 
they state that just as an elephant, a Sarabha (mythical animal stronger than 
an elephant) or even an invincible lion when seized and tamed becomes 
composed, similarly the Prana which is irresistible and dangerous to the 
Yogis, becomes composed by proper handling. Just as an intoxicated lion, 
elephant or Sarabha in course of time gets controlled by proper care, similarly 
the Prana when subdued by Yoga achieves composure and equanimity and 
does not pose any danger to the Yogi. cf Va. I. 10.78-84 : 


feel at pert ash aasat a zy aI 
Weld: SAA FE: ATTA Il 78 

Ta WON gees: starrHarrayy | 
ard: Saar A Careaad std | 79 
a aa fe am fae: pert ash gate: | 
HoracaMeang TAI IWATE Ad |! 80 
urea vat ae agacd arftprester | 
ufeera wal ta cat strata Are: 11 81 
asad fe cer arettesct atrfterc: | 

Aa AGHA: MO AI Ta Washer Il 82 
aan feet Ta aS agararcatrsad | 
HAT ATANOTT FAY: Arata ll 83 
aan ufefadara aga fase: | 
Ufeareaart: AoE: MA fiers ql 84 


cf.L.1.8.51-55a: 

SA ar reat ashe geese sere 51 
Tera SAA AM Vey Aa | 

AAT AAS EAM STMT AT APTA | 52 
RT: Saar A Ua Ke TAT | 
ada Pree aT: TTA aTSHY GA: 153 
HOAAMA TEA WATT! 
Tar Waa aAcenferresia ll 54 
anes we aed Aq aad | 
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The N (I. 33.127) warns that the Prana, like an intoxicated elephant, 
must be brought under control by gradual means; otherwise it would cause 
grave diseases. cf 


Tt: safest: STO ATT | 
TIM BE WAT AERM: TAHT: Il 


The Sk (MaheSvarakhanda, Kaumarika. 55.40) repeats that just as a 
lion, a §4rdila or an elephant gets composed when seized and tamed, similarly 
the Prana gets composed by proper handling. cf. 


age Famed feemdepend: | 
an aft aa won agar wate arfera: I 


The Sk (Kasikhanda 41.79-81) states that the Prana which is forcefully 
restrained tears apart the body and also causes kustha (leprosy) and other 
diseases. Hence one must without violating the dictates of the S4stra gradually 
tame the Prana inhabiting the heart in the same manner as one seizes 
and properly handles a wild elephant or a lion, which consequently gets 
composed. cf. 


FoeaMsa WaKry fata | 

ae facade grote aaacawy || 79 
aaenaaatsa wtonrvaehrad | 
aa wat asiital HAT FeaTfrard Il 80 
ait Meares 7 at wecTad | 
aa soy eeeatsa ara waAarra: I 
Weld: SearaMe, fashrgrreste Il 81 


Elsewhere the Sk (Kasikhanda 41.98-99) explains that whereas 
proper performance of Pranayama expels all diseases, transgression of 
the same gives rise to all sorts of diseases (disorders) such as hikka 
(hiccough), $vasa (asthma), kasa (cough) and pain in the head, ears and 
eyes. cf. 

WoT Baad weer Aare | 

ARMA AANA: Il 98 

fear areaar preat fare-qurifertent: | 

aafed fataen ator: vane aafasard ll 99 
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For success, the Yogi should exhale, inhale and retain in a judicious 
manner. cf. Ibid. 41.100 (HP. IV. 26) : 


ah ow aad Th gai a yaa 
am oh a setenied freafe are ii 


When Prana is successfully restrained, the following physical 
symptoms become visible. cf. $. Vayaviyasarnhita Uttarabhaga, 37.41b-44a: 

mot g fated aaa, aferearqueead il 41 

faraseero AaeeIHa: WaTad | 

qeuerrarred Faergegaret aur ll 42 

wget sfernficaycare: eaatseay | 

aaemaasla Is TA: Fara ll 43 

yfrten gad a Raat a wea | 

ice. When the Prana is properly controlled, the symptoms become 
visible such as reduction in ordure, urine and phlegm, ability to eat 
profusely, capability of breathing after long intervals, lightness (of body), 
swiftness in mobility, enthusiasm, excellent (booming) voice, removal of 
all diseases, enhanced vigour, brilliance, handsomeness, firmness, intellect, 
youthfulness, stability and graciousness. 


Ag. (373.12b-13) also mentions in brief the above symptoms of success 
in Pranayama. cf. 


fart wer eqeaerfeoante sora Il 12 
ara sfremfrerqcare: earatseay | 
qoauree Aaareea: WEA Il 13 


Nadisodhana Pranayama 
The Sk (Kasikhanda. 41.84-89) describes the process of purification of 
Nadis which is a process connected with Hathayoga, cf. 


Tae UU WO TOT WA | 
Taaey FAT MOTI S AACA |! 84 
PCC IPE INDE IDE i ib Cie 
moa arirs: Geren aero It 85 
ean sore qeaatad ary | 
Huraca wt: vera aor Tara | 86 
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TeRMIeTgaH easy ee | 

ort aaa airs: arpa | 87 
FT AAAIMATATS AAT TPA TAT | 
gers ari franrons refrac il 88 
aS oUt TTA TATA | 


mareakHererd wearaTStasiterrd | 89 


i.e. Sitting in a firm posture one must inhale the air through 
candranadi i.e. the left nostril and exhale through the siryanadi i.e. the 
right nostril. This is called regulation of breath. By regulating breath 
while contemplating upon the moon with flowing stream of nectar, the 
foremost of Yogi instantly experiences bliss. Thereupon having inhaled 
the air through the right nostril and holding the breath to capacity as if in 
the bellows; he should exhale it through the candranadi i. left nostril. 
By contemplating upon the blazing sun as situated in the heart throughout 
this process the Yogi enjoys supreme bliss. By this exercise of regulation 
of breath practised through alternate nostrils for the duration of three 
months the Yogi becomes cleansed of his nadis and of perfected Prana. 
The purification of nadis gives rise to prolonged breath-holding 
capacity, enhances gastric fire, leads to manifestation of nada and results in 
sound health. 


The VS (II. 64-68) and the HP (IV.14-15) mention Nadigodhana 
and also explain the technique of performing it. The Sk (Kasikhanda 
41.83) holds that the Yogi becomes fit for restraining Prana only after the 
nadis are purified cf. 

great aa ad arama er | 

wea sad arf ara: sores Il 


The VS (I. 81-82) and HP(III.26) also are of the same view. The VS 
further states that without the purification of Nadis, all the efforts of a Yogi, 
who sets out to perform the various angas of Yoga beginning with 
Pranayama, would be an excercise in futility. cf.VS. 1.81-82 

peal Ff Asaryfs wera ad: Holl 

mrorarane water apne sada: | 

gureset wares arsigfearead: I HP.IT.26. 
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The HP describes the technique of Nadigodhana as follows. cf. HP. 
IV.14: 


a deem afraid yatswer taqaq 

dren frre aioe ser caaraar | 

qa fais warradi 

grat ashton watea ARTA Aresrargeda: | 

ie. One should inhale through Ida i.e. left nostril and exhale through 
the other i.e. right nostril (after proper retention) and should again inhale 
through the right nostril, retain the breath and exhale through the other. By 
constant practice of this technique through alternate nostrils, the network of 
nadis gets purified in three months. 


Sitali Pranayama 

The Sk. Kasikhanda 41.105 also refers to Sitali Pranayama which is 
normally found in the Hatha texts. cf. 

aragaeray stats sftaé fre | 

sro srorfaertat ari safer Protez: II 

ie. the Yogi should suck cool air through the mouth with the tongue 
shaped like the beak of a crow. This practice makes the Yogi free from aging. 


The HP describes the process as follows. cf. HP.V.54: 
arpugfanss wate ated fread 
moras art safe Protez: I 


The Pranayama is called Sitali. The Kumbhakapaddhati calls it 
Kakacaficu Kumbhaka. It is also called sitkari on account of the sound 
produced while sucking in air. Gh.S calls it Kaki mudra (cf. HP. p.104; 
Kumbhakapaddhati or Science of Pranayama 143 and 148). 


Sitali is one of the five techniques mentioned by § (Uma-samhita 
27.28b-33) by resorting to which the Yogi can defy Death, the other four 
being Nadanusandhana, Vayusiddhi, Tejas-siddhi and Khecari (cf. infra 
‘Dodging or Deceiving Death’ under chapter IX ‘Samadhi’). 


Bhastrika 


Though the Bhastrikd (one of the eight types of Kumbhakas 
mentioned by HP IV. 51-56a) is not named by any of the Purana texts, the 
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technique of Bhastrika is recommended by S (Umasamhita, 27.4-7) for 
Vayusiddhi or success over Vayu - one of the five methods for cheating 
Death (cf. infra ‘Dodging or Deceiving Death’ under chapter on ‘Samadhi’). 


Even the earliest of the Major Puranas viz the Mar and Va do not mention 
the different phases of Pranayama. Though later Puranas name the three 
different phases, it is only N which mentions ‘Sinyaka’ as an additional phase. 
Similarly, the four states (according to Mar or four fruits according to Va) of 
Pranayama viz Dhvasti, Prapti, Sarnvid and Prasada are not seen used even 
by Pataiijali. The Nadigodhana and Sitali Pranayamas are concepts borrowed 


by later Puranas from Hatha texts. i 
00 


CHAPTER VI 
PRATYAHARA (WITHDRAWAL) 


Pratyahara is withdrawal or restraint over the senses. It has been 
defined by Pataiijali as follows : cf. 

wfasarasran fare errr sahexarot wearere: ll YS.11.54 

ie. the withdrawal of senses from their respective objects whereby 
they assume the original nature of citta is Pratyahara. 


Such restraint according to Patajfijali results in the greatest mastery 
over the senses cf. 


aa: TAT agadt aro Il YS.IL5SS. 


The Mar (36.41-42) defines Pratyahara as follows : cf. 

grearfesa: Tea aeanfor aarcaty: | 

east a weaEedd: Ad: Il 

ie. Pratyahara is the withdrawal through Yoga of the senses which 
respond to sound and the like. 


But mind is the Lord of all senses. If the eye sees the objects, it is only 
through the mind. If the mind is distracted, the eye which sees does not see. 
Similarly all the sense organs function only through the mind. But the vice 
versa is not true i.e. if the sense organs are withdrawn, the mind does not 
cease to function. This has been made quite clear by Santiparvan 299. 
15b-18 : cf. 

a afar asata wa wars agate ll 15 

Ug: watt SAT AMT FA VAT! 

wate ape aq: wate + agate | 

aera warfer ygaaticahraendt |! 16 


TARR Uae 7a! 
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FT OPeaqaea AQT WAT | 
Ua Fa: wera sfxartr ferred 17 
great fe adureat wa ged) 


Hence Mar (36.32-33 =G.I. Acdrakanda 226.19) directs that 
Pratyahara must be performed by restraining Prana etc, the manas and the 
five senses from their objects. cf. 


sfraniteadta: wonder wa al 
Pr Aaaas WeaTereaIHAT | 


The Va (1.11.18) slightly differs from Mar and states that it is 
performed by restraining the aggregate of the senses with their objects, the 
manas and the five maruts. cf. 


sfxarotrcaretal AA: Get FATS | 
Frye AAA Wea TTH AT II 


Manu (II. 88) advises that a wise man should strive to restrain his sense- 
organs which indulge in the alluring objects, like a charioteer his horses. cf. 


srxart freat fawavaventey | 
aad aemnirssfgary ade aTherary Il 


The simplest definition of Pratyahadra given by V4 (I. 11.29b) is 


Prafafteann” wearerced afer: Il 
i.e. the withdrawal from the sense-objects is Pratyahara. G (I. 49.36) 
makes it shorter. cf. 


WTI eA | 
i.e. Pratydhara is restraint (of the senses from their objects). 


That manas (mind) is the Lord of all senses is also recognised by P. 
(128.13). cf. 


sear atest aderhan aa: | 

Hence the Gita (6.26) advises control of mind. cf. 
Ud aa Pratt ArsTeAAT | 

aed Patera at Aad II 


ie. wherever the fickle and unsteady mind strays off, withdrawing it 
from there, it should be brought under the control of the self. 
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The Mar (36. 33-34) and Va (I. 11:19) aver that one who withdraws 
all desires (of the senses) like the tortoise withdraws its limbs, and remains 
aloof enjoying the bliss of one’s soul, surely perceives the self within one’s 
own self. cf. Mar 36.33-34 : 


TEL WASHAraa ST HUT: || 33 
aarefatae: Waar | 


How one must proceed to perform Pratyahara is explained by Va 
(1.11.20) as 


Weiter rete aarnaat aia: | 
HVS Way II 
i.e. having accomplished internal and external cleanliness, one must 


fill the body with air (through inhalation) and shall begin withdrawal by 
the process of Yoga from the navel to the neck. 


The Vi. (VI. 7.43), following Mar (36. 41-42) holds that the 
senses which respond to sound and the like should be brought together 
and led to assume the nature of citta. This it calls Pratyahara. cf. Vi. VI.7.43 
(= N.1.47.19) : 


qeartesaqenimn Frenentr arte | 
HAAG HA TATA: II 


Thus in this definition, Vi inserts the new element ie. “Hatferarg- 
arf” which is found neither in Mar nor in VA but in Patajijali’s definition 


cf “fare 9 MeITHI”... (YS.1I.54 quoted above). 


Echoing Pataiijali’s words (YS 11.55) again, Vi also adds that Pratyahara 
results in the greatest mastery over the senses. cf. Vi. VI.7.44 (=N.1.47.20) : 


ate TAT at TTaAAfa ASIA | 
srearommasaedt anit aprarere: | 


i.e. By this the sense-organs which are of outgoing (towards the sense 
objects) tendency, come under control without which the Yogi is unable to 
succeed in Yoga. 


The K (11.11.38) defines Pratyahara as follows : 


sean frarat frsaty canada: | 
fae: Tread af: weareed AAT: II 
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i.e. Pratyahara is the restraint of the senses which by nature run after 
their objects. 


The L (1. 8.41b-42a) defines Pratyahara as restraining the senses and 
withdrawing all of them together from their attachment to their objects. cf. 


fae! GIEISSY WawMiPsarr aI 
fawary TAA WeaTEre: watheta: Il 


It is only after the withdrawal of senses that one becomes fit to practise 
the succeeding angas of Yoga and thereby succeed in it cf. Bhag. XI.14.42 : 


srxarehteareea ATAISSHA AA: | 
gam afin ee: wore ada: Il 


The sense organs which spread out and agitate us must be intelligently 
controlled like a father controls his sons. The concentration of the mind and 
the sense-organs is the greatest austerity and is the excellent virtue. By 
controlling all the sense organs and the mind which is the sixth by proper 
learning one becomes self-contented and free from all objects of thought. cf 
B.130.17-19 : 


great wei Gea aaa aca: | 
ada: Hearts Pra aerators It 17 
waar aera WA aT: | 
THIS Tdehry: FT wd: we Tea I 18 
af eat dere wa: asertt faerar | 


SATA: A Tas Staged ll 19 


G (1. Acarakanda 235.26) also calls it Pratyahara when all the sense- 
organs are withdrawn, from their natural urge towards their objects, along with 
the mind. cf. 


admarsarn g vafafterg a! 
Prghataaerean: Weare: wale: 1 235.26. 


He who thus wilfully withdraws all the sense-organs from their 
objects along with his intellect, is said to be in Pratyahara. cf G.I. 
Acarakanda 235.27 : 

srearoiterartea: aareca feat fe a: | 

Meal FE Feat a weaeey afeaa: Il 


Pratyahara (Withdrawal) He 


The G (Ibid. 238.12b-13a) reiterates that Pratyahara is restraint over 
the sense-organs which indulge in their objects. cf. 


srxamnt faa frsay cafe | 
fran: siead ofa: seaerRey WISE II 


According to N.(I.33.129) also, the central idea of Pratyahara is 
withdrawal or restraint of senses. cf. 


faway seni sfxanfor yer: | 

AE Peper WAR A Aa: Il 

i.e. that by which the senses absorbed in their objects are brought 
together and withdrawn is known as Pratydhara. 


The N.(I. 33.131) also tells us that one who engages oneself in 
contemplation without subjugating the senses must be considered ignorant. 
He will never succeed in contemplation cf : 


ahi aq ar wad | 
qa a a faerg ear ase a feeate ll 


The S(Vayaviyasamhita Uttarabhaga 37.45b-48a) also defines 
Pratyahara in a similar vein. cf. 


srt vem ae <@ fava) 
HES Apel FT weaMere Tea | 37.45 


i.e. Pratyahara is that by which the senses absorbed in their own 
objects are brought together and restrained. Further it adds that the senses 
led by manas i.e. mind are in themselves heaven as well as hell; if 
they are restrained they lead to heaven; if uncontrolled they lead to hell. 
Hence the intelligent equipped with Jiiana and Vairagya must try to 
uplift one’s own self by bringing under control the horses in the form of 
the senses cf. 


aa Jatohtiantt ert acer a 
free “faguertranta aaa al 46 
Targa aerate: | 
SRAM SATS II 47 


* The text wrongly reads ‘namah’ instead of ‘manah’. 
** Here also the text adopts the reading ‘ Frgsetft’ instead of‘ fergserty’. 
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This reminds us of the statement in Santiparvan 197.90 cf. 


waded at ata Prat: get 
i.e. the senses when absorbed (in the objects) lead to suffering whereas 
the same when restrained lead to happiness. 


The Ag (373.16-17) likens the body to a chariot drawn by the horses 
in the form of the senses, the mind as the charioteer and Pranayama the 
whip. It furhter adds that the senses are in themselves both heaven and 
hell; when controlled they lead to heaven and when uncontrolled they lead 
to hell. It defines Pratyahara as that by which the senses immersed in the 
ocean of objects are brought together and controlled. cf. Ag. 373.16-17 
and 20: 


srranag aed aeatacargy | 
Frydta fagert canta ana al 16 
wet tahreaehe rarer afer: | 
FATS ATA: We: ATTA MM STAT: I 17 
srxarftt wernt fava fearraraeit | 
area at Pred wearer: F Tead I! 20 


The Sk deals with Yoga in three of its khandas viz MaheSvara, 
Vaisnava and Kasi khandas. In every khanda it has defined Pratyahara 
all meaning basically the same. i.e. withdrawal of the senses and mind cf. 


fasay sete ocal forrest 
wearer fariiese Ter daa fe aq! 
Wealerceaa wireny .... ll Sk.Maheévarakhanda,Kaumarika.55.41b-42 


i.e. The withdrawal of the mind which indulges in its object and its 
control is called Pratyahara. 


aratsagit TaewIaa A | 

areesu wdtirst Wealere: a éita: ll -Vaisnavakhanda, Vasudevamahatmya30.16. 

i.e. The reversal of the attraction of the functions of the Manas and the 
‘senses from their objects is called Pratyahara. 


sfxarn fe aati favag aeesarl 
AAT FAA HATER: F Tea II 
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wenett aq at HAtssrita ada: 

weave faerta a earferrrere: || Kagikhanda,41.101-102 

i.e. The proper withdrawal of the senses which indulge in their 
objects is called Pratyahdra. He who withdraws his senses in the 
prescribed manner just as the tortoise withdraws its limbs thereby gets rid of 
all his sins. 


The results of the absence of control over the mind and the senses has 
been clearly brought out by the Bhagavadgita (2.67) as follows : 


stxarn fe aeat aarrafaeiad | 

Tee Sea Mat aTAAvarrareafe II 

i.e. When the mind follows the roving senses, it drives away the 
understanding just as the wind drives away a ship on the waters. _ 


Manu (II. 99) makes the same point in the following lines. cf. 
Brea q Aaa aes aera | 

aaa ait wan Fa: Vrariearey II 

i.e. Even if one among the sense-organs slips away from control, 


thereby understanding slips away (from the Yoga aspirant) like water from 
(a leaking) skinbag. 


The B(128.49b-50a) expresses the same idea as follows cf : 

atl: wats ade froahiiay | 

adtsea aafa se Fre: wrefeateny Il 

i.e. Even if one of the five sense-organs of a being slips away from 


control , thereby understanding slips away like water flowing out of the foot 
of a mountain. 


From the various definitions of Pratyahara gleaned from YS and the 
Major Puranas, the central idea of Pratyahara can be inferred as the 
withdrawal of the senses (and of the manas) from their natural indulgence 
in their objects. This is the type of Pratyahara given by the Gita (6.26 
quoted above). The VS also gives this kind of Pratyahara. cf. VS. III.59-60: 

afxarn fracat fasay eaurad: Il 

AOE ANT Hae: A Tea | 

ie the withdrawal with effort of the sense organs which by nature 
indulge in their objects is called Pratyahara. 
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This definition is nearer to the definition found in K (quoted above). 
The second kind of Pratyaéhara mentioned by VS.III.50-61 is as 
follows : 


aed Usaha aera agterraarcahs | 
Weare: Fa AeA arrfatactercahe: tl 


i.e. Perceiving all that one sees as Self within the self is also termed as 
Pratyahara by the esteemed knowers of Yoga. 


But this sort of Universal vision i.e. Perception of the supreme in every 
object of creation is not exactly Pratyahara but an external sign of the spiritual 
development — a result of successful Pratyahara or success in Yoga (cf. Yoga 
and Jiiana, pp. 182-185). 


Thus the Gita (6.29) says that one who has succeeded in Yoga sees the 
self abiding in all beings and all the beings abiding in one’s own self and thus 
is of impartial vision. cf. 


AAA Aa TSSTAM | 
gaa agra ada aaah: Il 


When the sense-organs refrain from their objects and stay put in their 
abodes, then one sees the Supreme, the eternal one through the self. cf. B. 
130.20: 


Trae Fea sat treat aah | 
Tal AASSHAUSSHM WE FAT MANALI 


The N(I. 33.132) also is of the same view. cf. 
aEcagatd aed Wearraarcah | 
Tearedrifsrater Ul 


i.e. When the senses are withdrawn (from their objects), all that one 
sees, one perceives as the self within one’s own self. (cf. Yoga and Jfiana 
under Samadhi, infra). 


The Hathayoga process viz Viparitakarani which is called Pratyahara 
by GS is also found mentioned by Sk. 

The GS verses 55, 57-59 explain the process as follows : 

aaa Mt WeaeR ht ATH: | 

THAME TA WATE: F TEA | 55 


Pratyahdra (Withdrawal) ve 


Aes TaGl AHA SSATeTH: | 

argaren Rerdt red ASS wT aa: 1157 

atediqusd raeedyat xa: | 

Maa HOt TA aa Craw 1158 

SUMMITS BeAr: at | 

a fara year wad 1159 

i.e. “The Sun (at the navel) draws (to himself) the streams of nectar 
flowing from the moon (situated at the base of the palate). The withholding 
of this nectar (from the sun) is called Pratyahara. In the region of the navel 
there is one burning sun while at the base of the palate, there always stands 
the moon full of nectar. The down-looking moon showers (nectar) and the sun 
with his upturned mouth swallows (it). There (i.e. in this connection) that 
practice should be knowm, by which the nectar can be obtained. The navel is 
up and the palate is below, the sun is up and the moon down. This action 
known as Viparitakarani is learnt through the word of the preceptor” 
(GoraksaSatakam pp. 37-38. Ed. by Swami Kuvalayananda and Dr. S.A. 
Shukla, Lonavala). 


The Sk (Kasikhanda 41.103-104) describes the Viparitakarani as 
follows : 


APTS THRTRMSA FT AKAM: | 

qeaeaqgasrsa Tagedyar za: | 103 

a da Sede IA a Hed eT | 

periRrerendgeed Aes: sagt Il 

aot fratcrerrareaea aad Il 104 

i.e. the sun resides at the navel region whereas the moon resides at 
the palate. Facing down, the moon showers the nectar; the sun facing 
upwards sucks it. Therefore the process of preserving the nectar must 
be practised. The process known as Viparita which puts the navel up and 


palate down i.e. the sun up and the moon down is mastered only by practice. 
The HP (V. 107-111) also explains this process. 


The concepts of moon residing at the palate showering nectar and 
the sun residing at the navel region swallowing the nectar are not found 
in the YS and belong to the Hathayoga. 
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CHAPTER VII 
DHARANA (FIXATION) 


All the angas of Yoga beginning from Yamas and ending with Pratyahara 
are aimed at controlling the body, Prana and the senses. The last three angas 
viz. Dharana, Dhyana and Samadhi of the Astanga- Yoga of Patajijali are aimed 
at controlling the mind. Hence the last three taken together are called antaranga 
i.e. internal compared to the preceding five which together form bahiranga. 
Hence Pataiijali states 


Fay Yes: | YSL7. 


ie. the three together are internal in relation to the preceding ones. 


Manu (VI.72), Daksa (7.3) and Sankha (7.13) refer to Dharana. 
The Gita uses two terms Dhrti and Dharand. Though the Yogadharana 
mentioned in the Gita is a more complicated process, steadiness of the mind 
seems to be the main performance meant by the term Dharana. 


Dharana is to be practised only by one who has brought under control 
the Vayus and sense organs. Thus Vi (VI. 7.45= N.I. 47.21) states: 

WOTATA Tay Tearereo AHA | 

agtted aa: patikad tasers il 

ie. After having controlled the breath by means of Pranayama and 
the senses by means of the Pratyahara, one must then fix the mind on an 
auspicious object. 


It is this fixation of mind which is called Dharané. The Sk 
(Kasikhanda 41.111) concurs with the above view. cf Sk (Kasikhanda 
41.111=GS.68) : 

A BAG: Woraress AGa: | 

TATE Aa MONAT UPAR II 
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Whereas Sankha (7.15) terms restraint of Manas as Dharana, (44a: 
aarertaraa Fred), Dharana is defined by Va (I. 11. 29) as fixation 


of mind. cf. 


Aaa IO Aa aati wastkear A 


That (activity) by which the mind is held (arrested or restrained) is 
called Dharana. cf Mar. 36.41 : 


maga asa add GA wT Il 


The Vi (V.7.78) also is of the same view. cf. 
WaT F MON ret afer Ta TAA Il 


According to G (I. 49.35) Dharana is steadiness of mind. cf 


UOT ATE fa: | 


§(Vayaviyasamhita 37. 5O0b-51a) observes that from Dhdrana ensues 
stability of mind. Hence one must make the mind resolute by continuous 
practice of Dharani. cf. 

Aaa: Wa: VA MIA: THT II 


ToT AA: HPalarunrrararra: | 


Patafijali defines it as 

Sarees are ll YS.I.1 

i.e. Dharané is the fixation or steadiness of mind in some place or 
object. For Patafijali, Dhyana is contemplation on the same object to 
the exclusion of others (or without interruption); and samadhi is the same 
contemplation when there is consciousness only of the object of meditation 
and not of the mind. cf. 


TA WeaaHAA Lay ll YS. TL.2 
aeaedararate aeagparra wate: il YS. 113 


Thus the same object served for Dharana, Dhyana and Samadhi, the 
intensity alone increasing i.e. the progress from Dharana to Dhyana and 
Samadhi is qualitative. But the Mar and Va followed by K, L, G, Ag and 
Yogacidamanyupanisad (111-112) give a peculiar definition of Dharana 
based on the duration of its performance. cf. Mar. 35-36 (=G.I. Acarakanda 
226.20). 
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STOTATAT at al aT ero ars Hreftaa U1 35 

& Mt Sea Ar aifrercaefteh: | 

i.e. Twelve Pranayamas make a Dharana. Yoga is of the duration of 
two Dharanas. G states almost the same. 


Tar ararasaed, wroraray Feretrerc I 


ORT BTaMaTay APN A emeo|ay | Va.1.11.21b-22a 

i.e. Pranayama is of the duration of twelve matras; Dharana is of the 
duration of twelve Pranayamas and Yoga (i.e. Dhyana and Samadhi) is of the 
duration of two Dharanas. 

ef. K.(1.11.42=L.1.8.113b-114a=S.Vayaviyasarnhita, Uttarabhaga. 
37.60=Ag. 375.4) : 

RUT SEMA kA SAMA: | 

wart alah aad warerebretad I 

i.e. Dharana is the duration of twelve Pranayamas, Dhyana of the 
duration of twelve Dharanas and Samadhi is the duration of twelve Dhydnas. 


These definitions are based on the time factor alone and not on the 
intensity of contemplation. Thus whereas in Mar (followed by other Puranas 
and some of the Yogopanisads) the difference is quantitative, in the YS, the 
difference between Dharana and Dhyana is qualitative. 


§ (Vayaviyasamhita, Uttarabhaga 37.48b) defines Dharanda in the same 
vein as Pataifijali. cf. 

SOT ATA PTE RATATAT: | 

i.e. Dharani, in fact, is the fixation of mind on some spot (or object). 


L (1.8.42b) also defines Dharana as fixation of Citta (mind) in some 
spot (or region). Thus both L and S substitute the term ‘sthana’ in place of 
“*deSa’ of Patafijali’s definition. 


L(1.8.43b-44) continues to define Dhyana and Samadhi also in the same 
vein as YS (cf. Dhy4na, infra). 


But elsewhere L also includes the definition of Dharana, Dhyana and 
Samadhi based on the duration of performance which is peculiar to Mar, 
Va, K, Ag. and some Yoga Upanisads (cf. L.I.8.113b -114a quoted above). 
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G (1. Acarakanda 235.28) also subscribes to the definition of Dharana 
based on time factor alone. cf. 

maaan: gal waq | 

Teracnetad AAT Tafoya il 

i.e. (Dharana is) steadiness of mind on Brahman for the duration of 
time taken for twelve Pranadyamas. 


§ (Vayaviyasamhita, Uttarabhaga 37.49b-50a) defines Dharana, as 
follows. cf. 

are daradipes warsaentid Aa: 11 49 

A I Waad SATE Ararat! 50a 


ie. the steadiness of the mind on a spot for a stipulated period without 
swerving away from it is called Dharana, and not otherwise. 


The Ag (ch. 375) gives us the following varied definitions of 
Dharana (besides the one based on the duration of its performance quoted 
above) cf. 

areon Aaa wa Afeafer: ll Ag.375.1a. 

ie. the establishment of the mind in the object of contemplation is 
Dharana. Thus according to this definition the same object serves for Dharana 
and Dhyana as well, as in the YS. 


Gerrard sed Aaa Ted AA: | 

Tacs TaNy acon Aaa: feafer: il Ag. 375.2 

i.e. the steadiness of mind, without deviation, on a particular spot 
outside (the body) for a determined duration is known as Dharana. This 
definition also makes it clear that Dharand does not automatically develop 
into Dhyana. 

wreraateeest es Genisd AA: | 

4 weal agearareon arsfuetad ll Ag. 375.3 

i.e. When the mind fixed on the object situated in the body does not 


swerve from it for a stipulated period, that is called Dharana. Here also, it is 
the time that determines Dharana. 


The Sk (Kasikhanda, 41.94-95) includes Pranayama and Pratyahara 
also in the definition based on time limit. cf. 
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MOTTE V eh WeaTeIe See: | 
wereatantraron oftattetar tl 94 
AAA TY ATT ATEMATLOTA | 
eaarereata TArferehretad || 95 


This virtually is the view of Yogacidamanyupanisad 111-112. cf. 
MOTTE Wea: Wepre: | 

WEIS AAT MOT ATM 111 

UOT Brat whe ear arpa: | 

wraraara Taree it 112 


Patajijali does not specify the objects (or regions) on which the 
mind is to be fixed. The Mar and other Puranas speak of Dharana in 
(ten) places like the navel, heart, throat, chest, face, tip of the nose, eye, 
the space in between the eye-brows, centre of the head and a little above 
that, the last being the highest type. cf. Mar. 36. 44-46a : 

Wea eed asa Tdla a aarefa il 44 

aus Fa asa Taya | 

fener PEAT TRSTST ITO TAT STAT IN 45 

aaa MOT HTT wT aeTTaTAATA | 

ef. Va. 1.11.27-28 : 

areata ead da wus ele ISSA | 

wea F aa as wardedsa Aelhy I 27 

fafaged aefeiat ao TAT BAT | 


G (I. Acarakanda 226.21-22) repeats the statement of Mar. almost 
verbatim. 


B (131.39-40) introduces kuksi (arm-pit), par$va(flanks) and 
Sravana(ears) among the spots recommended for Dharana. Yet all these spots 
on which the Yogi is directed to fix his mind upon are regions of the body. 
The Vyasabhasya, on the contrary states (on YS. III.1) that the object (region) 
for Dharana could be one external to the body as well. cf. 


aifiress qeagustiey yet vatfety arrest ram seteaniey ery aa 
ar fawa ferrer ghar eer ef area | 
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Thus whereas it specifies ‘Jyotisi’ (luminaries) among the objects it 
clearly states ‘ bahye va visaye’ (i.e. any external object) as fit spot for the 
practice of Dharana. 


K (11.11.39) includes the peak of a mountain among the spots 
recommended for Dhavani. cf. 


eesti anata yf ade | 
warrfey erg ero Fareeray II 


For Vi (VI.7.47=N.1.47.23) there is only one auspicious substratum 
which mind can resort to i.e. the embodied or unembodied form of Brahman 
i.e.Visnu. cf. 


ayaa se fae Teal MATa: | 
qo adage a a aaa Til 


Hence Vi (VI.7.74-77=N.1.47.50-53) recommends Dharana on the 
form of Visnu alone who is the substratum of all Saktis (powers). It names this 
Dharana as Suddha Dharani, all others being aSuddha (impure). cf. 


auftogahre: wat cafe ahr: | 

aan Frater frspattirt adfeteray 1 74 
THUMM TA ATE: | 

Hata daft a g faa yee il 75 
Ms AT AATATASTT: | 
Prana Awa AA TT I 76 
wa I Joreany waa F aaa: | 
AYERA AAR, Save: BAA: 1177 


As it is difficult to imagine the unembodied form of Visnu, the gross 
form of Visnu must be imagined. cf. Vi.(VI.7.55) : 

a merger srt ao Perafad aa: | 

Ta: BS Bt wi fradfeertas il 

The Vi (VI.7.79) further describes the embodied form of Visnu 


which is to be imagined, for there can be no retention without a support 
(substratum). cf. 


124 Yoga Doctrines in Mahapuranas 


wa ad et wt aegfard Tae | 
TAAL MOT. ANTTET | 79 


The Vi (VI.7.80-90=N.I.47.56-65) also describes the nature of the gross 
form of Visnu on which Dharana is to be performed and the stages through 
which this Dharana passes into Dhyana. cf. 


afore arta gee a! 

wearers fronts agysrq tl 82 

AAs FT Taairawrgory | 

fardaayd & afrisareay |! 83 

fadeenngracartafayiaay Il 84 

91g PTT TAA SAT ATA | 

araaeed FT Afsnreegyiaay Il 85 

i.e. Visnu should be thought of having a handsome and delightful face, 
eyes like petals of lotus, fine cheeks and broad and brilliant forehead, beautiful 
ear-rings, neck like a conch-shell, chest broad and embellished with Srivatsa, 
beautiful belly with three folds of skin and deep navel eight or four armed, 
thighs large and symmetrical, firm feet and lotus-like hands, clad in 
unblemished yellow garment, wearing crown, necklace and beautiful bracelets 
and armlets and wielding the $ariga bow, holding conch, mace, sword, discus 
and rosary, with hands in varada (blessing) and abhaya (protection) pose and 
fingers wearing bejewelled rings. 


The yogi must with mind concentrated, meditate upon the above form 
of Visnu and identify himself with Him until the mind becomes firmly fixed 
in Him. cf. Vi.VI.7.86 (=N.1.47.61) : 

faaadasal ari qareraneaarray | 

TAMAS TAT TT AMO tl 86 


When this steadiness of mind does not swerve irrespective of whether 
the devotee is speaking, standing or engaged in some other voluntary actions, 
it should be considered as accomplished. cf. Vi. VI. 7.87 (=N.1.47.62) : 
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aedhetodaal esa af waa: | 
aaa Bear Feranierst wRta ai qari 87 


Thereafter the devotee shall meditate upon the form of the Lord, 
without his attributes viz. Sankha, gada, cakra and Sarnga, but tranquil 
and holding the rosary in hand. When this Dharana also is accomplished, 
his form without such ornaments as crown, bracelets, etc. should be 
meditated upon. cf. Vi. VI. 7.88-89 (=N_I. 47. 63-64) : 


Wa: weareramangifatted Je: | 
faadeTagd vad TatqaHy Il 88 
Al Fal UO aaeAad Ta: | 


fdenqepaywieted Fed Il 89 


Then the devotee should mentally dwell upon the single limb of the 
Lord and thereafter He should become engrossed in His limbs. cf. Vi. VI. 7.90 
(=N.1. 47.65) 


wearaad tq Ae fe gage: | 
garatsaatary wftrearrat wa 11 90 


A similar description of Dharana on the embodied form of Visnu and 
the stages through which this Dharané passes into Dhyana is ‘also supplied by 
Bhag. II.2.8-13. cf: 


brad MeertesaaH Wes FoR TAT | 

Gays Heargeraraet aoa Bree Il 2.8 

gaa faarrarhat aera areorarafersed il 2.12 
wWhawisaie faquradd wale araaiad werza: | 

fart fact earracer era oe OX Year eee gar il 13 


cf. also Bhag. III. 28.18-20 and XI.14.42-46 : 

mae GAME Waa Wad AA: Il 28.18 

Red aor sat at Terra | 

Tarot fet earegeures daar ll 28.19 
pated: Gia aes 

fasetaa dararey wradt Ahr: Il 28.20 
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Bhag.XI.14.42-46: 

srranifeaehay WATASHI TA: | 

Gea Aref ere: moras aaa: | 14.42 
arden frerpstaa urea | 

arate fartae ya: gferd wraaazer ll 14.43 
wa ver faanes ana ead | 

Ta Tara Farelel 7 fefssafe Ferra i 14.44 
Ue waeraearaaraar | 

frase fy eatery Rifreatfaty Paayl 14.45 
are TAA yer aA AA: | 

aaa, Frater xersrafeearwA: |! 14.46 


The L (1.8.96) seems to indicate nabhi (navel), gala (throat), bhrimadhya 
(space between the eyebrows), lalataphalaka (forehead) and mirdha as the 
spots upon which different forms of Siva are to be contemplated upon 
(L.1.8.101-102). 


§ (Vayaviyasamhita, Uttarabhaga 37. 49a) like the Vi, N and Bhag limits 
Dharani to only one object and the object is Siva cf. 


wr a fra waat aroersad aa: Il 


The Sk (Vaisnavakhanda, Vasudevamahatmya 30.17) recommends 
nabhi (navel) and other spots upon which the mind along with the Prana is to 
be fixed on the form of Vasudeva cf. 


APAEAT WA WT AE Aaa: | 
ACT Tart meen fear tl 


Thus in this particular Dharan it is not only the mind but also the Prana 
which is to be fixed on the form of Vasudeva at the specified spots. 


The Sk (MaheSvarakhanda, Kaumarikakhanda, 55.44-45) recommends 
contraction (of the anus) and pulling up of the Prana slowly and gradually to 
the forehead successively from the four-petalled, six-petalled, twelve-petalled 
and sixteen and (thirty-) two petalled lotuses situated at the regions of the 
navel, heart, palate and the space in between the eyebrows and thereafter to 
hold it accompanied with the manas (mind) at the Brahmarandhra. cf. 


127 


Dharana (Fixation) 


smoiqoko 
aq u2eMIog 


uly 
=o 
es 


euByistypeAs 


Piel SepoA 
payqes eaig | jovlig Rp 2 au 


= 
efi 
eyequie Belts | 
joelig | Jouoisoy ajdind Ayourg 


wim = poyun 
PAISEpes 
pooey 
efiq nkea Jamoy 
nkea | jouowsey eynypueg ATOM] 
ally aly 
joelig | jouowoy pnojourey uo, Jeavu ayy 
(epniny uo efiq JIRA sjeques ay) 


poke-soly], 


(11Nquo 
poyeas) elpny 


(turjepuny 
29 e3UT] snue ay} aA0ge 
nyquiekeas pure sjeytusd 


op Moped ereypelgN as 


-OATj pue 
Queydajo 

uo payunoul) 
ewyeg | yweq laid 

peorj-inoy | joefig | Jouoisoy uOosuILIZ) inoj 


wi) rye 
enyeD seid 
jousond Aytog elig sono] uolxajdwod JOON BIyeD_ JOowWRN | ONS 


(VNVdQUINVUNVOLVS WOwd) SOLLSMAALOVAVHO YIGHL GNV SVANVOLVS 


128 Yoga Doctrines in Mahdpuranas 


MAA ea AAs A Ware | 
ages Vsad w ara sesfe 155.44 


aparagga wad sa: | 
qa Teed Ft wre aeareacpdt Il 55.45 


This additional activity of leading the Prana and holding it 
(accompanied with the manas) at specified regions of the body is a 
characteristic feature of Paficabhitadhdrana, i.e. Dhdrana of the five 
elements described in the Hatha texts such as the GoraksaSataka (cf. infra). 
The system of the six cakras and their characteristics have been vividly 
described in the Satcakraniripana highlights of which may be referred to in 
the tabulated form. (cf. also Appendix for more particulars). 


Saptadharana 

The Santiparvan of Mahabharata (cr. ed. 228. 13-15a) mentions seven 
Dharanas. cf. 

Sa A MRO Hew: araa: wire | 

God: AAA AAT: WANT: MN 13 

wa: utd war aaa © aa wa: 1 

Tae TaesAegIee Shes: | 14 

wane aad was: ware | 


The seven subtle Dharanas mentioned here are of the five elements 
viz. earth, air, ether, water and light and of ahankara and buddhi. The Yogi 
is said to attain success over the elements by performing Dharana over these 
one by one. 


The Mar (37.17-23) and Va (1,12.17-28) also describe the seven 
Dharanas. According to Mar, the seven subtle Dharanas are those of earth, 
water, fire (light), air, ether, manas and intellect; by contemplation on these 
subtle elements, the Yogi comprehends the subtlety of these and relinquishes 
flavour, taste, form, touch and the activity of sound (of earth, water, fire, wind 
and the sky respectively) and his mind becomes subtle; by means of his subtle 
mind he enters the mind of all beings; by means of his intellect he enters the 
intellect of all; he realizes and having become unattached relinquishes the 
seven subtle things after which there is no retrogression; he proceeds to 
Supreme Bliss. cf. Mar. 37.17-23 : ; 
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AaTY MUM TA YT Beh eraq | 
atest areaderrhh acderd oftroera i 17 
aed wae are deri a cera a: | 
atargra et Tad ST oT Aas Il 18 
wat ara aan aaq fewcere aor | 
ara: gent wef a ek aawerfa a: 1 19 
AAT Aaya AAeATHeAITA Tar | 

ara areont fawera: get a aad Il 20 
meq Gfeasrornt ararca are | 
areata area gadget 21 
areata gent aarcaanh arta | 
aan fra ased aearahet fara il 22 
Uda MRO | AAT eA | 
SSI Fer aa: fas Crea Tra Te TIT II 23 


The V4 (I.12.18-25) also gives a similar description of the seven 
Dharanas. cf. 


Ofer ema vat Tas GAA | 
aatshada TeUATHt AA Ta TMI 18 
Aa: We Gash aedeacrit ata | 

fear da fog Tet set east Il 19 
gel aaron wel Fen vaca | 
ATT MAA aa: Bea ates (EI 
sftar: Tat: eRe qe MyTTAPAAT: Il 20 
aot aaa aa: Yat Tat | 
MAM AT MoreaKaAT IVA Il 21 
aa Wat ag agaass wT | 
aH Mea aT Bet Tats | 22 
Wad Ass Gai ayer vai | 
area wad Pred arg: Get wate tl 23 
aa AAT oa wa: Gat Tacia | 
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Aaa ayaa Ase Pera fe a! 
Gen gfe aar qatar fasra Gerad || 24 
vert werent fafecar eq arrest! 
Uneaaea Aearedl @ Gaal ws WAT II 25 


Pafcabhitadharana 

The GS names the Dharands of Paficabhittas as Stambhani 
(solidifying), dravani (liquifying), dahani (inflaming), bhramani (whirling) 
and Sosani (absorbing). cf. GS 74 : 

wert sac da cett sarah aa 


sree a vats PATA TTANUT: II 


The Sk (Kasikhanda 41.112) states that the Dharana of the five 
elements should severally be done at the heart i.e. inside the body with 
steadiness of mind cf. 


Bea WAAAY, TI | 
waar frarecds eeu ar ferefrad ll Sk. Kasikhanda 41.112 (=GS 68) 


It names the five Bhitadhdrands. cf. Ibid 41.118 : 
Sr erat da edt wach aa! 
MA A AAA PATA Tet MOT: Il 


These names are almost the same mentioned by GS quoted above, 
except that in this verse Plavani substitutes for Dravani of GS, both 
meaning the same. The last mentioned in the above verse viz Samani 
(pacifying) stands for Sosani (absorbing) of GS. 74. 


The GS (69-73) gives a detailed and uniform description of the five 
Dharanas (See Tables). The Sk (Kasikhanda 41.113-117) also describes the 
Paficabhitadharanas but misses some of the aspects included by GS. 


GS 69 describes Ksitidharana i.e. Dharana of the element earth as 
follows: 


a yeat efeareesrofeer dar sarerfeaat 
age arora fe ageaton ee wfat | 
mot aa fete verafeareraniard eea- 
am aerad var fata pargal aT Il 
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ie. One should lead the Prana and hold it along with the mind for five 
ghatikas on the quadrangular Earth (element) situated at the heart and 
presided over by Brahma — the element beautiful as the surface of a broken 
piece of yellow orpiment, being yellow and characterised by the sound ‘3’. 
This Dharana on the earth element is paralysing/arresting and will (enable 
the Yogi to) conquer the Earth. 


Sk (Kasikhanda 41.113) curtails the above description and defines it 
with regard to the most important aspects of the Dharana (contained in the 
first two lines of GS 69), leaving out at the same time the other aspects 
contained in the last two lines of GS 69 such as (i) Prana should be led 
and held along with the manas for five ghatikas, (ii) the name of the 
Dharana i.e. Stambhakari and (iii) the benefit of performing the Dharana. 
cf. Sk. KaSikhanda 41.113 : 

share ahi award ware | 

AEH ee carseer earfeathrearoT I 

i.e. One should contemplate in heart on the quandrangular 
Earth (element) of the colour of yellow orpiment, presided over by 
Brahma and characterised by the sound ‘@’. This is Dharana of the Earth 
(element). 


The Sk treats the Dhdrands on the next three elements viz Water, 
Fire and Air also almost in the same brief manner; but it describes the 
Nabhodharana i.e. Dharana of Nabhas (sky or space) with all characteristics 
that we find described by GS. From this it must be inferred that the 
additional points which are found in the GS and also in the description 
of Nabhodh4rana by Sk are features common to all other Bhitadharanas 
as well, viz that of Earth, Water, Fire and Air. 


The Dharana on Water (element) is described by Sk (Kasikhanda 
41.114) as follows : 

aerssgranightt froprararay | 

aqaras part aeartgoatete II 

i.e. One should contemplate on the half-moon shaped Water 
(element) of the colour of Kunda and situated in the throat, associated 
with Visnu and characterised by the bija ‘a’. This Dharana leads the Yogi 
to success over ‘Water’. 
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The GS description of this Dharana includes the additional points such 
as (i) holding the Prana accompanied by the manas in that region for five 
ghatikas, (ii) the name Varidharand and (iii) benefit of performing the Dharana, 
namely, power to digest the deadliest poisons cf. GS.70: 

aveuiad a garat aégad fiad 

aeiquaandiated oh Gar fro | 

mot da fata veratenttrntad enea- 

aM GdewreHeawon Maret eeu | 70 


The Vahnidharana or Dharana on the Fire (element) is described by 
Sk (Kasikhanda 41.115) as follows : 


safrasiari Pree: TERE 
Saufettod aait earca afe srafate i 115 


ie. One should contemplate on the triangular Fire (element) of the 
colour of ‘indragopa’ situated at the palate, presided over by Rudra and 


characterised by ‘t’. This Dharana brings control over Fire. 


The GS 71 contains the description of this Dharana in which the 
additional points are (i) Wareofat i.e. beautiful as Pravala, (ii) holding the 
Prana accompanied by the manas in that region for five ghatkas and (iii) 
name of Dharana being Vaisvanari, cf. GS.71: 


Teka aaa Ta Prealoigad 
at Tard waroofat TI AAT | 

mot aa fete qaafenarntad aa- 
aw afecrt war fread dene area ll 


The Vayavidharana i.e. Dhdrana on the Air (element) is described by 
Sk (Kasikhanda 41.116) as follows : 


aged yates qatar | 

a dhriisead ererag watete 

i.e. One should contemplate on the circular Air element, black 
as afijana, situated between the eyebrows, presided over by Ia and 
characterised by the bija ‘a’. 


GS 72 describes the same Vayudharana as follows : 
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qa aged aarefed ater tac | 
mo aa fete usrafearirntad emnea- 
am amd ae ata eared aeori 


Here also the additional aspects (which are dropped by Sk). are 
(i) holding Prana accompanied by manas in that region for five ghatikas, 
(ii) name of dharana being Vayavi and (iii) benefit of performing Dharana 
being that it enables the Yogi to fly in the sky. 


The Dharana that is mentioned last is the Nabhodharana or 
AkaSadharana. It is only here that Sk does full justice to its account of 
Dharani. cf. Sk. Kagikhanda 41.117 : cf. 

aeart a wifrataet aqaercuend 

aaa sare ated Mt THT | 

wot aa fetta qerafes feria area- 

Sar AeHaewedte: WET THOT II 

i.e. the element of 4ka$a (space) which is like the water of mirage 
and is situated at the Brahmarandhra, associated with the Natha SadaSiva, 
serene and characterised by the letter ‘e’ . One should hold the Prana 
accompanied by the mind for five ghatikas in that region. This Dharana 
called Nabhodharané is considered to be an adept at breaking open the 
door of liberation. 


This Sk account of Nabhodharana closely follows the one given by GS 
(73) cf: 

Meat Fayaataest areas Rect 

TAIT AAMT AS MAT THT | 

smi aa fata cerafenrararad aa 

aM MeaHarenedag: Met TATU II 


Patafijali’s Dharana means fixation of the mind at a particular region of 
the body. He does not accept any external regions. Vyasabhasya on YS includes 
regions external to the body as well, which is followed by the later Puranas. 
Patafijali gives a general definition of Dharana. The Sk which has borrowed 
from the Hatha texts is more specific about the process of Dharan4. The spots 
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or regioms for Dh4rand are the spots inside the body where the tattvas or 
elements are situated. They have their own particular shape, the presiding 
deity, colour and the characteristic letter. Such Dharanas enable the Yogi to 
conquer the particular tattva [for the five Dharanas cf. HP.VI. 11-18). 


Curative Dharanas 

The Mar and V4 prescribe curative Dharanas for the removal of 
physical disorders (disturbances) that afflict a Yogi which are termed 
obstacles or hindrances to success of Yoga practice. The disorders named 
by Mar are badhirya (deafness), jadata (slothfulness), smrtilopa (failure or 
lapse of memory), mikatva (dumbness), andhata (blindness) and jvara 
(fever) as caused by the indifference of the ignorant Yogi cf. Mar. 
(36.52-53) : 

frera wea 3 ator aad aferater 71 


ated ase sa: eerfHcarrd Il 52 
FATA Waa TAA SSAA: | 
WASNT eToT Aer RAPerteferry | 53 
ast ana ada alfrat afer 41 


Mar (36.54a-61a) recommends the remedies as follows : In the case of 
Vatagulma (enlargement of spleen) he must eat weli-lubricated and warm 
rice-gruel and thereafter practise Dharana. In case of (g)udavarta (diseases 
of bowels) the Yogi must eat rice-gruel and curd and regulate the wind by 
pushing it against the Vayugranthi (along with practice of Dharana on the 
forehead); in case of tremor, Dharand must be made on a mountain (which 
is stable); dumbness is to be cured by retaining the vital breath on the 
faculty of speech, deafness by retaining it on the ears and thirst by retaining 
the vital breath on the tongue (or conceiving a ripe mango fruit on the tongue); 
Dharana to be effective must be focussed on that very spot which is 
afflicted by disease; fever is cured by a cooling thought whereas cold 
is cured by a heating thought. In case of lapse or loss of memory 
(consciousness) the Yogi is advised to keep a dry wooden wedge on the head 
and tap upon it with another similar wedge (together with the performance 
of Dharana on the forehead) which process would immediately restore his 
memory (consciousness) cf. Mar. 36.54b-59a : 

fore carpaM yaa TAT Ma Il 54 

aerated alae | . 
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aary ashe vad arqurer sfafart 1 55 
Tay Wes Rat wafs aaa 

faard saat are arferd srautfray || 56 
qaaaas ward waaay | 
aeraagenee afetetgyenteoiry tl 57 
aaarorgey gfrat sft a afetrs | 

ate farefa earn ISS HIBS ASAT || 58 
wae: Sle: wal APRA Tae | 


Mar (36. 59b-61a) also recommends a remedy based on Dharana of 
wind and fire, which pervade heaven and earth, to cure a Yogi from the evil 
effects caused by a non-human being. In case a non-human being enters the 
body of a Yogi, he must burn it by Dharana of wind and fire. cf. 


erage area anftarafy ena ll 59 
TATU STeMfecaeT Fafenfeary | 
SAAS Beara wfeasteE 1 60 
arated ceded fated | 


Va (I. 11.35-55) in a similar manner specifies the physical disorders 
which arise from wrong or indifferent performance of Yoga or Pranayama 
by the Yogi and also recommends curative Dharanas. These disorders do 
not occur in case there is no indifference on the part of a Yogi. The disorders 
mentioned are jadatva (slothfulness), badhiratva (deafness), mikatva 
(dumbness), andhatva (blindness), smrtilopa (loss or failure of memory) and 
jara (for jvara-fever) cf. V4.I.11.35-38 : 


Uarareirararea Wareara aah J 

Tea ato: WEP gree ereteHreaT: 11 35 
ase steed a Yard aftrreste | 

TU BIN AMPA T Il 36 

Tea AT: THAT stare Taher J! 
Ta West ait arene: | 37 
SAT: Fal Aa FT aor wTeparHlad | 
aei fafecat sen aero a aaa II 38 
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For the diseases of Vatagulma, gudavarta, tremor, dumbness, deafness, 
thirst, etc., Va also gives remedies similar to those given by Mar. cf. Va. 
1.11.39-45 : 


frat Tag Yat Taran | 
Ua HAA aATeT Wea 11 39 
qeradadrerte qatfertetearcrs | 

yan aft Tarpat aqeed aat asta II 40 
argue dat feat anges) watered | 
aarsfe 4 fase: eran AR aaa ll 41 
qane wa ae arceeeda ches: | 
qeradadrard wad Hatferfenfcrsy | 42 
AETATH AT AACE ATT: | 

ani fafecat @dfa car ave gett | 43 
are dead fafsfaestiga aad | 
Tas BWI Bsa FT weal 44 
aaraare at afer arr sttsreirecar | 
freran gerieq ot eteiat aah: | 
we § frraadartt aa: ward get 45 


In addition to the diseases specified by Mar, Va mentions the diseases 
such as Ksaya (consumption), Kustha (leprosy) and Kilasa (leucoderma) 
and recommends as remedy the regulation of the sattvika breath on the part 
affected. cf. Va. I. 11.46: 

ae GS AHS Madara | 

afer afer oot aa afergent farafesr i 46 


The Trisikhibrahmanopanisad 113, also recommends Dharan 4 or 
retention of the wind at that particular spot which is affected by disease for 
alleviation of the same cf. 


aa aa yet aay Unfegiaa | 
UU Federdanraaye II 


If one loses memory out of fear (shock), the remedy prescribed by Va 
is the same as prescribed by Mar. cf. Va. I. 11.47-48a : 
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agnor Far aay asad | 

Aa ates wfrsora ares Hida asad Il 47 

waar a AST da: wearasate | 

ie. In case of loss of memory (consciousness) out of fear (shock), the 
Yogi must keep a dry wooden/bamboo wedge on the head and tap upon it 
with another similar wedge (together with performance of Dharana on the 
forehead) which process would immediately restore the memory 
(consciousness). 


When possessed (attacked) by a non-human being, the Va 
recommends Dharana of heaven, earth, wind and fire. Being burnt by 
Pranayama everything comes under control. Yet, if it enters the body, the 
Yogi should ward it off. After stupefying it through Yoga, the Yogi 
should perform Dharana on the forehead and burn it through the fire of 
Pranayama. cf. Va.I.11.50-52 : 


TAG Ae Fal Gaal ara | 
fed a yfireita arquit a aaa il 50 
moras aed carat ast wa 
wash stares ace wireerag il 51 
Ta: GEN By aay: Tals | 
MUTA are Tete fers aera | 52 


Among curative Dharands, Va (I. 11.53-57) prescribes an 
additional antidote to snake poison. It states that, in case of poison of a 
cobra pervading the heart or stomach, the Yogi should hold Maha, Jana, 
Tapa and Satya in the heart and thereupon perform Dharana. He should 
then consume the fruit juice of visa (Aconytum heterophyllum) and 
practise Dharana on Visalya (probably Visalyakarani the marvellous 
antipoisonous drug mentioned in Ramayana). He must conceive the 
entire Earth with its mountains and retain it in mind; similarly he must 
imagine all the oceans and all the deities in mind, bathe himself with a 
thousand jars of water, stand in neck-deep water and practise Dharana 
on the centre of the head; if every sinew is suffused with poison, he 
should practise Dharana on the entire body; he should also consume 
clay from the ant-hills by means of the cups of the withered leaves of the 
arka plant (Calotropis gigantea). This is the renowned Yoga therapy. cf. Va. 
1.11.53-57: 
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pura JF mage? | 
ATTEN: A Be HM J Mead 53 
fase g we Siem fase aaa: | 
ada: Gm yest Gra wale ereaq i 54 
ee Gear BAR TM Batsr saat: | 
aca Feria Aw: esta arf Il 55 
Be HvSATA |X aot Ah ea! 
wfereavat fersnfasel area, aaaTiaary I! 56 
shutshoages: frrartagiranrt | 
fattaferataterets faerat arrtatta: 1157 


Though Patajijali does not refer to Dharanas of curative nature, 
he recommends Sarmyama on the Kirmandadi in order to achieve steadiness 


(cf.@aatsat Weq Il YS. 111.32) and on the gullet for the cessation of hunger 


and thirst(cf.mvepy aferaranfrgfa: YS. 11.31). 


The other Major Puranas are silent over it. 


The Ag (ch.375) has an entire chapter discussing the topic of 
Dharana. The various definitions of Dharana given by Ag are already 
included above. 


It describes four Tattvadhadrands which are curative in nature. Thus it 
says that whichever part or limb of the body is afflicted by disease must be 
suffused by mind and at that very region tattvadharané is to be practised by 
the Yogi. cf. Ag. 375.6: 


aerarraag ahr aftr: | 
weeg Pat art aeATaMTTT II 


It names four such tattva (curative) dharanas as Agneyi, Varuni, Aisani 
and Amrta and describes their practice in brief. cf. Ag. 375.7a : 


arad areot da vert argarierar 


The Agneyi Dharana is performed as follows. cf. Ag. 375.7b-10 : 
alta: frat wee a fawn: arat facies 7 


aside fret gent aerregyy | 
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Walgwarcawerd Use Il 8 

fade, aretedara: garda asta | 

fares: araerd AETTs II 9 

wa wat Mt aasaredEtd | 

afta: source: urd feagater fase: |! 10 

ie. The formula of Visnu which commences with Sagnisikha and 
ends with ‘Phat’ is to be repeated and the tip of the spear cleaved by the 
Nadi§ should be pierced by that. The aspirant should imagine his body from 
the big toe to the skull as surrounded by the orbs of brilliant rays spread 
across the lower and upper parts (of the body); when the body has been 
conceived as fully burnt to ashes he should then conclude. Thereby, cold, 
phlegm and other faults are destroyed. 


The technique of performing the Varuni Dharana is as follows : cf. 
Ag.375.11-15 : 

faretehe frat a avs mes Ae! 

eAreareoaeraea Yat YT AT I 11 

presage feb: | 

urifiehad fasrarga afer fara il 12 

FAM PATA ATLAS | 

TAH Frat ah eHareay I 13 

aor ferdteastaeargagrrt | 

erorearmAMreaAT Tae Sa: tl 14 

aaa wah qeead areata: | 

areal ereonr MreaT Vay MITT FUT A 15 

i.e. One should conceive of the head, neck, throat and imagination 
as existing in the face bent downwards. Then with mind fully concentrated, 
the entire universe should be imagined as filled with showers of 
glittering spray of snow and as based in the earth (element). The mind 
brought down from the Brahmarandhra to the sphere of Miladhara 
through the Susumna by means of agitation and inhabited in the orb of the 
full moon should be flooded with nectar - like water produced by the moon 
through contact with snow. Varuni Dharana should be practised by the 
votary afflicted with hunger, thirst and such other suffering which would 
bring comfort. 
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The Aisani Dharana is to be practised as follows. cf. Ag. 375.16-20 
aaet wea TY OTT ara TA 

ware faerafamtratatera etd mar il 16 

Herd Wierd at ara saz: | 

aes oe ied Prema: Freer 17 

weed aaa Aart ATI | 

WAT A ES Tora: Il 18 


ee ee aie 


i.e. When Prana and Apana cease in the lotus in the void which is 
verily Brahman, one must contemplate upon the grace of Visnu until one’s 
thoughts cease. Then one must ponder over the great truth, the all 
pervading Lord as half moon, supreme, tranquil, without any semblance 
and stainless. The entire movable and immovable world which is unreal 
appears as real only so long as a person does not perceive one’s real form 
through the words of the preceptor. Once that supreme principle is 
realised, all the entities of the world to Brahman, the knower, the means 
of knowledge and the things to be known, the shaking of the lotus in the 
heart through contemplation, japa, sacrifice, worship, etc and everything 
else would appear like the sweet balls given by mother. The entire process 
may also be practised with the mantra of Visnu. 


The Dharana viz Amrta is practised as follows.cf. Ag.375.21-22: 
aqosit eardcens aferaiteny | 

Rr fartacresgaqaday ll 21 

aapiusd atts Rraagieghtar | 

Ta SHAS aaa aad Sa! 

Meret Ferraaset sree emrcorfeer: 1 22 


The aspirant should contemplate a lotus lustrous as the full-moon held 
in his clenched fist. Then he should imagine with effort a sphere of the moon 
in the sky having the splendour of a lakh moons filled with the waves of bliss 
of Lord Siva as situated on his own head. Then he should imagine the same 
as situated in the lotus of the heart and think of his own body as situated at 
its centre. By these Dharanas the aspirant becomes free from distress. 
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These four abstruse Dharanas are mentioned by Ag alone and are not 
referred to by any other text. The technique of performing these is to be learnt 
only from a proper preceptor. 


The Nadabindu Upanisad (6-8) mentions the three terms Agneyi, 
Vayavi and Varuni as the matras of Pranava which according to it are to be 
known as Dharanas. cf. 

SPAR TAT ATA ATTA TAT TAT NG 

AGPAUSSAHM TIAA TAT | 

aear areas aT Teoh at fagsen: 17 

areaashe aaa Aral TA wfafkoar: | 

Ue sare Area mona rarer Il 8 


Nothing more is said about the Dharanas or about their practice. 


00 


CHAPTER VIII 
DHYANA (CONTEMPLATION) 


The § (Vayaviyasamhita Uttarabhaga 37.57; 39.14) and Ag (374.7) 
advise that a Yoga aspirant must commence practice of Yoga only with the 
prior knowledge of the four viz (a) Dhyata i.e. the contemplater; (b) Dhyana 
i.e. comtemplation; (c) Dhyeya i.e. object of contemplation and 
(d) Dhyanaprayojana i.e. the benefit of contemplation. cf. 

aa tart Tat eae Ge ATaTAA | 

Uae aren art gett arta | 


(a) Dhyata (Contemplater) 

A comtemplater shall be a person who is endowed with knowledge 
and detachment, full of faith and forbearance, free from ego and ever 
enthusiastic. cf. §. Vayaviyasarhita Uttarabhaga 37.58 : 

AMAA TATA: ASU: VTA aT: | 

Primer aetcerel eareet FOS: SA: II 


The Ag (374.8b-9a) substitutes ‘Visnubhaktah’ (devotee of Visnu) in 
place of ‘nirmamasca’ of the above verse. 


Elsewhere, S$ (Vayaviyasamhita Uttarabhaga, 39.15) gives the following 
variant cf. 

araeradga Prerearara: | 

TSU: TAA Atal Afeoared: II 

ie. The contemplater, in the opinion of the esteemed, shall be a person 
who is endowed with knowledge and detachment, who is never mentally 
excited, who is full of faith and who is always delighted. 


(b) Dhyana (Contemplation) 
By Dhyana, Patafijali means contemplation on the same object to the 
exclusion of others (or without interruption) cf. YS IIL.2 : 


Ta WaaHaTaT ary | 
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The same object served for Dharana, Dhyana and Samadhi, the 
intensity alone increasing (cf. Dharana, supra) i.e. the progress from 
Dharana to Dhyana and Samadhi is qualitative. But for Mar, Va, K and 
some Yoga Upanisads, the difference is quantitative, based on the time 
factor alone (cf. p. 120, supra). 


The Vi (VI. 7.90 = I. 47.66) concurs with the view of Pataiijali cf. 

AINA Teal Aaa IIA: AzET | 

aaa yeaes: vehi 7 Il 

i.e. the process of forming a lively image in the mind exclusive of all 
other objects, constitutes Dhyana or contemplation. 


The K. (1 1.40) defines Dhyana as the continuous functioning of the 
intellect on a particular object to the exclusion of others cf. 


amakatne<a gaat ghar: | 
Gea TeIM Far Fag: II 


The L (1.8.43b) also concurs with the above view cf. 

aaaeraa wart wera II 

i.e. Dhyana is contemplation on the same object to the exclusion of 
others. Here L closely follows YS. (III.1-3) in as much as the same object 
served for Dharanéa, Dhyana and Samadhi. L, elsewhere (1.8.113b - 114a) 
defines Dhyana based on the duration of its performance, which as stated above, 
is peculiar to Mar, V4, etc. (cf. p. 120, supra). 


The G (I. Acdrakanda 49.36) defines Dhyana as 
TAIT art RAT | 


i.e. Dhyana is contemplation on Brahman in the Atman. 


Elsewhere, G (I. Acarakanda 288.13b) defines Dhyana as contem- 
plation on the embodied or unembodied form of Brahman. cf. 


Palisa area | 


The § (Vayaviyasamhita Uttarabhaga 37.51b - 52a) derives the 
word Dhyana from the root ‘dhyai’ meaning ‘to think’. Repeated: 
contemplation on Siva with mind free from confusion is Dhyana. Dhyana 
is continuous flow of mind fixed on the object of meditation to the 
exclusion of all other objects cf. 


Dhyana (Contemplation) ~ 


@ feenat eye eng: rater agate: 1151 
ea AAA ea ATT ageAa | 
Warakaararea AEM: Werasy |: | 52 


Waar: Tae aT TAT | 


cf. also ibid. 39.16b-18 : 

fara cat eng: frafetar qede: | 
SUMATRA SAY Tet ore ferargreta ll 16 
ATA: AOA AT AGA TAA IN 17 
seat Ara eararrcarrerad ll 18 


The G (I. Acdrakanda 235.30b-32a) explains Dhyana as follows : 

wa ah AA Te Aavarqueata |! 30 

area vere aati earthy | 

wa wat Prsedt ata eae fatter il 31 

aaa ot ah afifheatafarda: | 

ice. When he whose mind is absorbed in the object of contemplation 
sees only that object and nothing else, that state is called Dhyana. When the 
mind becomes motionless (inert) in its absorption in the object of 
contemplation, it is called perfect Dhyana by the sages who are experts in 
contemplation. 


The N (I. 33.138a) concurs with Patafijali’s view of Dhyana as 
contemplation on the same object without interruption cf. 


war aferiied waraetndrd | 


The Sk (MaheSvarakhanda, Kaumarika 55.51b-52a) describes the 
characteristic of Dhyana. cf. 

are sant saedaty Bpey | 

qT yaarad eareon a: anfed: Il 

i.e. When a person who has resorted to Dharand does not get separated 
from the object of contemplation even for half a moment, that becomes 
Dhyana. 


The Sk (Vaisnavakhanda, Vasudevamahatmya 30.18) defines Dhyana 
as contemplation on individual limbs of the Lord beginning from his feet. 
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Ubaraaela fart aera, aa | 
qarsmeiTarersaraatea athetary 


This is in tune with the Dhyana described by Vi, N and Bhag 
Puranas (cf. Vi. VI. 7.79-90; N.1.47.55-65; Bhag II. 2.8-13 cf Dharana, supra 
p. 125). 


The Sk (Kasikhanda, 41.52-53) advises that one must at first merge all 
the external and internal sense organs in the mind and thereafter direct all the 
senses and mind to remain in communion with the atman (individual soul). 
The individual soul should be freed from all inclinations and deposited in 
Brahman. This is Dhyana and Yoga. cf. 


atefart calf ger eras 41 
areata ATTA Arta Il 52 
aerate sas Teor Taq | 
Uteart Tarra AMSA Werle: 11 53 


The Sk (Kasikhanda, 41.119-120) also traces the term Dhy4na to root 
‘dhyai’ meaning ‘to think’. Dhyana is unwavering contemplation on an object. 
It is twofold, saguna and nirguna. Saguna connotes different forms whereas 
nirguna is absolute (formless). The former is attended with mantras whereas 
the latter is without mantras. cf. 


&® farnat seat arafstaraca qPraret | 
wasamite ih ay Prefer fae i119 
ar ates Pept sas aay | 

ara aye fae Peper aaratstaz il 120 


The Ag (374.1-4) also derives the term ‘dhyana’ from root ‘dhyai’, 
‘to think’ and holds Dhyana to be constant contemplation on Visnu without 
digression of the mind. Contemplation is that power of the soul equal to 
the thought of the Supreme Brahman by one’s own will unconditioned by 
any adjuncts. It is that thought absorbed in an object of contemplation to 
the exclusion of all other thoughts. Contemplation is constant thought over 
an object or spot contemplated upon. cf. 

& feat eat eraftegiern qede: | 

array Area eqrafrcafretrad Il 1 
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SSM: TAHA Fw z | 
Serra THA a Agee 12 
MISTI BEIT 7! 
Waar: Tea earEA I 3 
WarakRaaerRa west aapatad | 
AARTAES We TAT II 4 


The Ag (374.9b-10a) further adds :The Supreme Brahman is with form 
(embodied) as well as without form (not embodiéd). Constant thought on that 
Hari is Dhyana i.e. contemplation. That omniscient and supreme Hari should 
be known as endowed with or without parts. cf. 

yargd of we teats fe fear! 

weet Fret Fa: ada: TAY ete I 


It is Lord Visnu who associates us with the fruit of contemplation and 
hence one should contemplate on the supreme Lord while moving, standing, 
sleeping, walking, opening and closing the eyes irrespective of one being clean 
or unclean. cf. Ag. 374.11-12a : 


Wor Aral roped eaaeaesayey | 
TESTS IS AAT TA Mh 11 
qfaatagrratfs earerarhary | 


Worship of Visnu through Dhydnayoga is further impressed in the next 
two lines. cf Ag 374.12b-13a : 


Sear AAA eI HerTz II 
eased waar qa | 
i.e. Having established KeSava (Visnu) in the mind situated inside the 


body, one should worship him through Dhydnayoga on the pedestal of the 
heart-lotus. 


Dhydnamudra 

In this connection Sk. (Kasikhanda 41.121) advises one to adopt 
Dhyanamudra. cf. 

TAA assay FSA | 

aaed oo ardicer earrapafeterteact lt 

ie. Having adopted a comfortable pose and keeping the body erect, 
one must focus the mind inwards with the eyes gazing at an external object. 
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This is Dhyanamudra which bestows success. The HP VI. 21 describes 
Dhyanamudra in almost similar terms. 


This sacrifice in the form of contemplation is supreme, pure and devoid 
of all defects; by means of this sacrifice one gets salvation but not by external 
purity or sacrificial rites. As itis free from the defect of violence, it is the means 
of mental purification. Hence this sacrifice of contemplation is supreme as it 
yields emancipation. cf. Ag. 374.13b-15a: 

Maa: W: ye: Adarsfaatsta: | 13b 

AAT AHA Vays Weak: | 

fearatataqmcatasfeat eras: | 14 

MATTE ATA TTT OA: | 


Hence having discarded the temporal, impure and external means such 
as the sacrificial rites, one should practise yoga i.e. Dhyana yoga. cf. Ag. 374. 
15b-16a : 

THRYS TOT aA TIAA II 

aa HY ay aaa | 


The Vi (VI. 7.47=N.1.47.23) states that the mind may be fixed on the 
embodied or unembodied form of Brahman/Visnu viz Para and Apara. cf. 


AIIM Te fe Te MATA: | 
we A wa aA Til 


But as the greatest form of Visnu who is formless and unborn cannot 
be grasped by (the mind) of the aspirant, the gross form of Hari which 
could be seen by the eyes should be meditated upon. cf. Vi VI. 47.55 
(=N.1.47.31) 


A darren seed 7a fared aa: | 
aRyS een farrafesriraey ll 
§ (Vayaviyasarnhita 39.2) opines that dhyana on the gross form is 


resorted to in order to gain stability of mind. Once the mind becomes stable 
on the gross form it becomes fixed even on the subtle. cf. 


Rad waa: dfaegeear spd | 
we gq Par dat warget g afer I 
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‘At the outset Dhy4na is to be practised on a specific object; thereafter 
it becomes devoid of any object. cf. § (Vayaviyasamhita 39.4b) : 


earraral afew cat Pree ary: 11 


It adds that there is actually no difference between SuksmaSraya 
(with subtle object) dhyana and Nirvisaya (without object), Nirakarasraya 
(formless object) or Nirbija (seedless) dhyana. These are only synonyms of 
one and the same dhyana which is devoid of object or dhyana on the 
unembodied form. Similarly, Savisaya (with object) or sabija (with seed or 
support) or sakarasraya (with form) are synonyms of the dhyana on gross or 
embodied form. Hence one must at the outset perform dhyana on the gross 
form which is called sabija or savisaya or sakarasamaéraya and 
thereafter perform the Nirbija (Nirvisaya or Siksmaéraya) dhyana for 
complete success. cf. §. Vayaviyasamhita Uttarabhaga. 39.7-10a : 

gens ftw are oad: | 

Tal AIT Cay Aaa AAA II 7 

Proenrerdfakieart ffted a | 

fraist a adi a ada earrqead 118 

FRTGRISAT ATHRIAATETAT | 

Tears eararal Heat aaloHA II 9 

aa ffaed gatfadtt adftaa | 


The Ag. 374.27 also supports the view that Dhyana on the gross form 
is performed at the outset for gaining stability of mind. Once this stability is 
accomplished, the mind becomes stable even on a subtle form. cf. 


aa: RecadPreata weearayHar | 
may Padhydt wrq gash dea | 
The G (I. Acdrakanda 44.11b) also echos the same view. cf. 


ya oa: Rat + eared af faferaaa il 


(c) Dhyeya (Object of Contemplation) 

The Mar (ch 36) mentions Yoga among the means of subduing 
Atman (the other four being Pranayama, Dharana, Pratyahara and Dhyana). 
The Va names ‘smarana’ as the fifth Dharma proclaimed by Maheévara 
(cf. Va. I. 10.71 supra. p. 37). 
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Thus according to Va, Dhyana is to be followed by ‘smarana’ 
(remembrance of God). This substratum (on which the mind is fixed) or 
support or resort of the mind or object of contemplation is Dhyeya. 
According to Vi (VI. 7.45 p.118, supra.), once the Vital airs and the sense 
organs are controlled by the Yoga aspirant, the mind is to be stabilised on 
an auspicious object. And this auspicious object (Subhasraya) is Brahman/ 
Visnu (Vi. VI.7.47 =N.I. 47.23 p. 123) cf. also Vi.VI.7.37; supra p. 69. 


Parabrahman or the Supreme Brahman is the Dhyeya for Mar and Va, 
union with whom being the ultimate object of realization. cf. Mar 37.41 : 


Ry sa qaoraadt aufofeas: | 
art afa yard a marfersrérad | 
ef. Va.I. 12.30(=K.11.8.12): 

fafecar argent vs¥ a ASAHI 
yer ferrari: gers ferreste |i 


The Vi(VI.7.69 —N.1.47.45) recommends to the Yogis, the unembodied 
form of Visnu Brahman called as Sat by the learned, as worthy object of 
contemplation. cf. : 


aad sen et acafecqead ga: | 


The idea of ‘smarana’ referred to in Va (quoted above), seems to have 
developed into I$varapranidhana referred to by Patajijali cf. YS.1.23; II.1; 11.32 
and II.45 : 

Sarcoforeaarar It YS.1.23. 

aa: cqreareareatrenrahy ferarart: il YS.1.1 

grates areas areata PTA: Il YS.1.32 

aarferatad arated It Y¥S.11.45 


The K which more or less closely follows Patafijali in the 
enumeration of Niyamas, susbtitutes ISvarapijana (K.II.11.20)in place of 
Isvarapranidhana of Patafijali . What exactly constitutes [Svarapijana has been 
dealt with under Niyama (cf. supra. p. 69). 


The K (II.11.98) names the media in which the Lord is to be worshipped. 
Upholding the supremacy of the worship of the Lord in the Linga, the K states 
that the ritualists consider Linga to exist in the sacrificial fire, the wise in the 
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water, sky or the sun the fools in (the images of) wood and the Yogis in the 
core of their heart. cf. K.1I.11.98 : 


amt fraraarreay ane gd aetiftrory | 
arofeda yatoi fe fee gq afrarcil 


The Bhag (XI.27.7) at first mentions the worship to be threefold viz 
Vedic, Tantric and a synthesis of the two (Ag. 372.34 is the same; cf. supra 
p. 71) and names the following media for His worship viz. (i) Image 
(ii) Sacrificial altar (iii) Fire (iv) Sun (v) Waters (vi) One’s own heart and 
(vii) Brahmana. cf. Bhag. XI. 27.9 : 

aatai waftsesmt a at arg eff fart 


The N (1.33.33) names the following media for the worship of Visnu: 
(i) Brahmana (ii) Earth (iii) Fire (iv) Sun (v) Waters (vi) Heart (vii) Image 
made of metal (viii) Painting. cf. 

fanpatagqargurgedtaadtsrm: | 

TAT Bera FA aT, Aha: I 


The Vi (VI.7.80-90=N.1.47.56-65) describes the nature of Dhyeya to 
be meditated upon (cf. Dharana, supra p. 124). 


Whereas Visnu is the dhyeya for the Vi (and N), for the K the 
dhyeya is Siva or some form of Siva who is to be meditated upon as follows 
(K.1I.11.53-59) : 


aed aad sq carafe al 
aera wat sftedragaifecenn: 11 53 
PeNse Peta: wee Aas TTT | 
wreaked tt Fart weaaTey I 54 
frend arenged wrafrcas cag | 
HSA AMAT FATA II 55 
daateas Mt Wt teraafttay | 
ferdaq Te atest afifarat ferry Il 56 
adaknrd aang a mearraray | 
HEATH AMSAT HA Il 57 
fardag, wa fers ot eatfrdaarey | 

afar Safa fare eareart AeA: 1158 
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IPIGICO NOLIN Mere COLE &| 

mart ae year a fefaafe fata 1159 

i.e. Having adopted one of the postures viz Svastika, Padma or Ardha, 
with eyes slightly open and fixed on the tip of the nose, the aspirant should 
contemplate on the supreme Lord who inhabits one’s soul. He should imagine 
a white lotus at the root of his lock of hair on the crown — a lotus sprung from 
the root of Dharma (right conduct) with knowledge as its stalk, eight petals 
of the eight super-natural powers and pericarp of aversion. In the golden cup 
of its pericarp, he should imagine the omnipotent and unmanifest divine 
radiance expressed only as Omkara. In that divine lustre he should deposit his 
own self without any distinction. Then he should meditate upon the Lord in 
the space, identify himself with the Lord, consider himself to be omnipresent 
and should not think of anything else (The Ag. 374.19-25 also advocates a 
Dhyana of similar nature.) 


Alternately, the devotee may imagine the afore said lotus as situated in 
the heart and the self who is the creator and luminous as a flame of fire, the 
Purusa in the midst of that lotus. Then he should contemplate on the Supreme 
Self understood only through the Ornkara, eternal, auspicious, unmanifest and 
inherent in nature and the Supreme Lustre. In that Lustre he should then 
meditate upon the Supreme Principle and identify himself with the eternal 
Maheévara, cf. K.IT.11.60-64a : 


forafacn ¢ yatth ea Tea II 60 
AMAL Hate TAMAS ATAITTA | 

Aq afefirarat Yoo seifderay ll 61 
farted Tea THe TT TTI 
Harald aed meant Rerreqaz ll 62 
war wed oH wt Ria | 
Tad: TA AAAS FATA II 63 
tarita ara Fretaet Ae | 


Siva symbolised by Ornkara, pure like the flame, in the pericarp of the 
lotus (L.I. 8.90b-91) is the dhyeya recommended by L. cf. 


ad: Ardara Yat avast wre |! 90 
hora wat ye corarphrt| 
wae qustine oftterat warted: |! 91 
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Different forms of Siva also form Dhyeya at different regions of the 
body such as the heart, navel, forehead or space between the eyebrows. cf. 
L18.101 : 


meat ee eaten aarfirey | 
wags vere J wea Wet ATI! 


Or he may think of the Great Lord in the mind or in the lotus-like heart, 
Sadasiva, Lord of all gods at the navel, or Lord Siva of the nature of Pure 
knowledge in the middle of the body. cf. L.I.8.108-109a : 


aA Feed ea ashe fata | 
ant aarfiraanta aadcarre fey Il 
aera rd tt geared fayy| 


The Bhag. recommends contemplation on the four-armed bewitching 
form of Visnu in his characteristic attire with all attributes and ornaments viz 
Makarakundala, Srivatsa, Sankha, Cakra, Gada, Padma, Kaustubha, Nipura, 
Vanamaila, Kirita, Kataka, Katisitra with a beaming countenance, bright smile, 
beautiful limbs, etc. This form is to be meditated upon in the pericarp of the 
eight-petalled lotus of the heart. cf. Bhag. XI.14.36-41 : 


eu diarat ayer Se | 
mre aalttary || 36 
afttarat aarp | 
afenea gd AAA eAPTAReT II 37 
aa wat Ga ehareagysr | 
qaegeata Gaus yfaferry |! 38 
PATH ARTE AH HUSOA | 
Tara wagers afracashiraarty Il 39 


walggat ei vereqqaarrt | 
apaafieaag aalgy wat cad ll 41 


The § (Vayaviyasarhita Uttarabhaga 37.53b-55) recommends the 
pair of Siva and Siva as Dhyeya. It states that eschewing everything else, 
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Siva, the supreme, the cause of auspiciousness alone, the Lord of all gods, 
shall be meditated upon as concluded by the Atharvaveda. Similarly, Siva, 
the supreme goddess shall be meditated upon. In the Vedas, they, Siva and 
Siva are known as permeating all beings. In the smrtis and sastras they are 
described as pervading everywhere and ever awake. They are omniscient 
and shall always be meditated upon in different forms. cf. 


aaraeahteara Fira wa farts: 1153 
ue earstaeaa: warcraft fa: | 
aan feat oer eat aaaerrat frat 11 54 
a at afterea: ahi adalfedt | 
adsl aad al areca: 11 55 


Siva accompanied by Amba shall be worshipped through the 
Dhydanayajiia by contemplating upon them on the pedestal of the heart-lotus 
inside one’s own body. cf. Ibid. 38.60b-61a : 


Seeraarearaaraa fsaraqar | 
eniifoaread ara Gerad | 


He shall also after having conceived a suitable seat to Siva and Siva with 
or without a4varana, meditate upon them at the root or tip of the nose, navel, 
throat, palate, gullet, in between the eyebrows, on the forehead or on the tip 
of the head, in the two petalled, sixteen, twelve or ten petalled lotus in the 
hexagon or quadrangle. cf. Ibid. 38.61b-63b : 


qe Aaa A Hos aT ATE: II 
FAA AT a sore AA aA Seq | 
URaee aa are faa: WATT II 
wa arawel arsfe Frerawraya ar 
faced sree ar gramme aenfafer it 
amt aT wa a aged fra wT! 


The same text mentions altogether six lotuses beginning with the two 
petalled lotus situated in between the eyebrows and ending with the Miladhara 
lotus with their specific colour and letters constituting their petals and also 
advises that the God and the Goddess shall be meditated in any of the lotuses 
of one’s choice (§. Vayaviyasamhita Uttarabhaga 38.64b-70). For the system 
of cakras in the human body please turn to p. 127 supra; cf. also Appendix. 
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The § also reminds us of Bhitajaya of Patafijali when it directs the 
Yogi to contemplate on him as the Lord of that particular tattva over which 
he wishes mastery (Bhitadhdrana and Saptadharana, Supra) cf. S. 
Vayaviyasamhita, Uttarabhaga 38.73b -74a : 


faenieecaird waren aaht asefe Il 

aeaeayarta ahi wet fata | 

The sages who do not aspire for the fruits should meditate upon the 
gross forms beginning from Brahma and ending with Sadaéiva or the eight 
mirtis beginning with Bhava or the mirtis of Siva — terrible quiet or mixture 
of both — prescribed in the Saiva scriptures cf. Ibid 74b -76a : 

AaTgaraeeMT Tae ATSSTT A: th 74 

freee ata: eer: feragmed fatafercn: | 

eer fra wgneaar yeaa FATaTe: 175 

worftrersfedraeraanee: | 


Like the Vi and Bhag, the Ag (372.29-32a) also recommends the 
gross or embodied form of Visnu for contemplation. The four or eight-armed 
form of Visnu should be thought of at the centre of an orb of fire, bearing 
Sankha, cakra, gada and padma, Sarnga, rosary, noose and goad, having 
white or gold complexion, wearing Srivatsa and kaustubha, a garland of 
flowers and a gold necklace, with shining ear-rings in the shape of fish, a gem 
studded and sparkling crown, yellow robes and adorned with all sorts of 
ornaments. cf. 

AUS THAY: PATH TT: | 

wah agus faropeerarseyait aff: 11 29 

MPAISAR: TMTYMA: Te: | 

eqoraot: Aerauf: aafraca: THleq4: 11 30 

ATS AMT HTAHLPUST: | 

wivaehates rareery Fert Il 31 

aatroneTen Prater area | 


For N, the Dhyeya is the gross form of Visnu, variously referred to 
as Acyuta, Narayana, Parabrahma and so on. Visnu, the soul of the entire 
universe and the sole cause of all the worlds, is to be contemplated upon 
as having eyes like the petals of a full-blown lotus wearing the beautiful 
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ear-rings, long arms and elegant limbs, embellished with all ornaments, 
clad in yellow garment, with a gold yajfiopavita, kaustubha jewel and 
$rivatsa mark decked with a tulasi garland in the eight petalled lotus of the 
heart, twelve finger wide as the Unmanifest Soul and Overlord above all cf. 
NI. 33.133-137 : 

arnfaatxaarren year ge ete | 

SM WH eacrd arareaegy Il 133 

adfasrcra fal adetearory | 

frmacrrsael dopyseyfIrs Il 134 

a ee — 

Graracat te SAAT ATTA Il 135 

faud qedrret areqaa ferry | 

Haass th TIT HA II 136 

HR FRM J aaMyoradd | 

ATTA TIAL FayA I 137 


N (1. 33.154-156) also recommends contemplation on Narayana in the 
Pranava cf. 

ARTA WITS ACTA RTA | 

MAST TT SATA ATTA Il 154 

TSR TAN STAG Fropsrad | 

FA SAT ATSMAATA TeIAHA Il 155 

Arar fea: warearear serfasorfsrarferan: | 

aa aye fas arvana ery II 156 


Besides contemplating on Visnu in (i) his embodied form with all his 
attributes and adornments (I.33.133-137) or (ii) as situated in the Pranava 
(1.33.154-155) the N also recommends alternate ways of contemplation on 
Him in the self as (iii) a dazzling light equal in brilliance to that of millions 
of suns or in (iv) the form of the Salagrama stone or in (v) his images or in 
(vi) any object which is capable of cleansing the sins, imagined in the 
heart. While contemplating on him through these media, the Yoga aspirant 
is advised to perform Japa of Pranava which is constituted of Brahma, Visnu 
and Siva. cf. N.I.33.159-160 : 

FET Ts Aa TelfermpfsrarcsHy | 

aifeqded avit eatarat freq ll 159 
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MIMAsTeTed TATE ar | 
TINIE. Fel Adal farratagie tl 160 


In the true spirit of religious syncretism which the Sk displays on 
different occasions in the text, with regards to the Dhyeya also, it sounds very 
broad-minded. Thus it expressly concedes that Dhyeya is of unlimited variety 
such as Siva, Visnu (Hari), Sun, Brahma or Devi, the greatest Being and 
unequivocally declares that one gets merged with the object which one 
contemplates upon. cf. Sk MaheSvarakhanda, Kaumarika 55.47b-49a : 

eg agfaet oe wear Ararat Il 47 

arated eft dfaehfacgd fateh ot 

dfaedt weqyarqa earafea ea II 48 

wa a ae ead a a a era | 


This idea is in tune with the thinking of Patafijali who offered the 
practitioner total freedom of choice of the object of meditation according to 
one’s temperament or predilection, cf. 

aanfradeartal YS.1.39 


Following the above introductory remarks, the Sk specifies as Dhyeya 
the gross form of the deity the white complexioned Siva of five faces and ten 
arms seated in meditative pose in the Padmasana posture with a beaming 
countenance and holding a pomegranate in hand. cf. Sk. MaheSvarakhanda, 
Kaumarika. 55.49b-50 : 

THAT St UTE SX BRT 49 

ware fae Shorgeant ferry | 

ated Graded array tl 50 


(d)Dhyanaprayojana 

Speaking of the fruit of Dhyana, $ (Vayaviyasamhita Uttarabhaga 39.20) 
States that Sivadhyana brings to the Yogi experience of salvation and the 
accomplishment of the perfections viz. Anima, etc. cf. 

frqfnread qoifard enftrnfear | 

frac yore arengad walerry ll 39.20 

cf. also Ibid. 37.56: 

feagin: sera: yd: yerasnrneay | 

qadefafaiad wre Tar II 
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i.e. there are two benefits of Dhyana; the first one is salvation whereas 
the second one is the acquisition of siddhis viz. Anima, etc. 


It re-iterates the imporatnce of contemplation in the following verse. 
cf. Ibid 39.21 : 

Tee I Mel a earns yaaa | 

qeneed ofteara eargel Waa: Il 

i.e. As contemplation brings forth both happiness and salvation, one 
must giving up everything else, always engage oneself in contemplation. 


The text further holds (Ibid. 39.28) that there is no holy place as 
efficacious as contemplation and no penance or sacrifice equal to it; hence one 
shall practise Dhyana (with all effort) cf. Ibid. 39.28 : 


afta cared det afer eared aa: | 
va eared UeeeaM wAra Il 


Upholding the superiority of Dhyana over holy rites and rituals, § 
(Ibid 39.29) states that the Yogins do not resort to holy places nor to 
image made of stone and clay because they believe only in their Atman. 
cf. Ibid. 39.29 : 


ath dag carreras | 
ART A Wed Kaa II 


Just as the workers in the inner apartments of the royal household 
become royal favourites compared to the workers outside, similarly those who 
are engaged in inner contemplation become the favourites of Siva and not 
those who are engaged in holy rites cf. Ibid 39.31 : 


axed tet: Prat: et seer: | 
aardeatarica: frarssiatd afer: 11 


Salvation and acquisition of the eight perfections viz Anim, etc, 
which are considered to be the benefits of Dhyana by S. (Ibid 37.56; 39.20) 
are declared by Ag (374.8a) as the benefits of the practice of Yoga (of which 
Dhyana is one of the eight aspects) cf. Ag. 374.8a : 

SMa as aS AEA | 

i.e. the practice of Yoga brings forth salvation and the eight 
supernatural powers. 
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Both § (Ibid 37.59) and Ag (374.33) advise alternate practice of Japa 
and Dhy4na to the aspirant in order to get rid of tiresomeness or monotony. 


cf. 

WIR: TeaSaAT: FATT | 

aarti fet ar: wfaate il $.Ibid 37.59 

QAR Wrst Toda Fraad | 

wearing fas: sitet wetefer il Ag.374.33 

i.e. When tired of Dhyana, the aspirant should resort to Japa and 
when tired of Japa he should resort to Dhyana. In this way he quickly 
acquires Yoga. By this alternate practice of Japa and Dhyana, Visnu gets 
quickly pleased. 


It is Dhyana which leads to proper knowledge. Hence $ (Ibid. 39.22) 
states that knowledge cannot be obtained without contemplation and a non- 
yogi cannot have contemplation. It is only one who is equipped with both 
contemplation and knowledge that is able to cross the ocean of worldly 
existence. cf. 

aifet tard feat sd area carta: | 

war a a cena dete vata: Il 


Such focused and pellucid knowledge devoid of all conditioning factors 
can be gained only by a Yogi who constantly practises Yoga. cf. Ibid 39.23 


IRB CECCOBLAMIRIDCINCE @ 
arma GR area Peas 


Just as a blazing fire burns dry as well as wet fuel, similarly the fire of 
contemplation destroys both auspicious and inauspicious Karma in no time 
cf. Ibid. 39.25 : 


ae afeterera: meant a Presa! 

Ta WAIT at earnhaEa ao II 

There is no limit to the immense benefit derived by one who 
contemplates upon the Lord with faith even for a moment. cf. Ibid. 39.27 : 

RNA: ATA A ASAT TAA | 

Gaede ferret 


This co-relation of Jfiana and Dhyana Yoga is also repeated by other 
Major Puranas such as the K. (II.11.2-3; cf. Types of Yoga supra p. 18 ff). 
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Manu (VI.72) and Sankha (7.13) enumerate the benefits of the 
performance of Pranayama, Pratyahara, Dharana and Dhyana. cf. 

WTS SENT MTU Pea feT aT | 

Wea awa AMAR TIT II 

i.e. one should kurn off the taints by means of Pranayamas, sins by 
means of Dharanas, sensual attachments through Pratyahara and ungodly 
traits by Dhyana. 


The V4 (1.10.88) and Bhag (III.28.11) have borrowed the same verse 
with a slight difference. cf. 

moTaraceerery ereonirar Renfro | 

Tee Isa AMAR, TON II 


The various benefits which Dhyana brings forth are described by N (I. 
33.138b-140) cf. 

wart Hea Fed a Ve Atel THA: Il 138 

CaP ALA ATA a ferret | 

wmradafa efteatacratetarerry tl 139 

Aag Aefawmendsaaceraed | 

at earrt Geren efeatat caf 311 140 

i.e. By performing Dhyana even for a muhirta a man obtains supreme 
salvation; sins perish due to Dhydna; one obtains liberation due to 
contemplation; Hari becomes pleased by contemplation; Dhydna is the 
means for the realization of all objects; one should with great attention 
contemplate upon every form of Visnu. Delighted with that contemplation 


Hari shall indeed bestow salvation. 
00 


CHAPTER IX 
SAMADHI (CONCENTRATION) 


Samadhi is the last anga of the astanga yoga of Patajijali. It is already 
stated earlier that the MaheSvara yoga described by V4 is constituted of only 
five Dharmas viz. Pranayama, Dhyana, Pratyahara, Dharana and Smarana, 
the one last cited meaning only ‘thought’ and ‘remembrance’ (cf. Aspects of 
Yoga, supra). The Mar (ch. 36) names Pranayama, Dharana, Pratyahara, 
Dhyana and Yoga as the means to conquer the Atman. Thus neither of the 
above texts mentions Samadhi. 


Patafijali defines Dhyana as contemplation on the same object to the 
exclusion of all others and defines samadhi as the same contemplation with 
the consciousness of only the object and not even of the mind. cf. 


wears meagparra wate: | YS I.3. 


The Vi.(VI.7.92=N 1.47.69) states that when through this contemplation 
there remains the consciousness of the object of contemplation alone to the 
exclusion of even mind, that is called samadhi. cf. 


Tala Sere ETE fF aq | 
Ta warfare aarftrens fread Il 


The K (11.11.41 = G.l.Acdrakanda 238.i16b) defines Samadhi simply 
as “uniform consciousness without the aid of any particular spot or object 


(of concentration)”. cf. “Waar: aaa: MEeMesqatsta:” ll 
The G. (1.235.32b-35a) gives us a clearer idea of the concept of 
samadhi. cf. 


arg fe ada eara aaat 7a: 1 32 
uate aaeied wafer: ars frelad | 
AAageRediarates Frere | 33 
qe wet at waited adread | 
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CAAA: WRATH TET SATA: 11 34 

Area af AAR: a aDifera: | 

i.e. When the contemplation is imbued with the Dhyeya and it is only 
Dhyeya that persists everywhere without a second object, that state is called 
samadhi. The mind which is without any special conception does not think 
of the objects of sense-organs and is completely merged in Brahman. 
Then it is called ‘being in samadhi’. When the mind of a Yogi who is in 
contemplation on the supreme self gets merged in it, then that Yogi is said to 
be in samadhi. 


According to L (I. 8.112-113a), the aspirant should meditate upon 
Siva who dwells inside the body and should identify himself with him. 
Through this union one enjoys the bliss of Brahman. cf. 


Maar sera Brassey | 
Tala Was TA WRATH II 
are sero Prarrarercraca: fara: | 


Regarding the process of samadhi, N (1.33.141-143) states that one 
should make the mind steady in the object of contemplation till the state of 
contemplation, the state of being the object of contemplation and the state 
of contemplate cease altogether. Then results immortality by savouring of 
the nectar of knowledge. Constant contemplation leads to the realization 
of the non-difference (of the individual soul and the supreme soul). When 
the aspirant experiences ecstasy as in deep sleep, all the senses become 
subdued, and he is steady like the flame of the lamp in a place devoid of 
wind; that state is called samadhi. cf. 


FIIs WA: Haleaad aegh ary | 

tart east earqurd aan agate Friel 141 
aAsSTaet vate saga Tg | 
Hafrede earetamhraety ll 142 
Tyra aaa eA: | 
Pratactrarcees: earferetirefterdt i 143 


The § (Vayaviyasarnhita, Uttarabhaga 37.62) and Ag. (376.1) define 
samadhi to be deep meditation in which the consciousness calm like the 
ocean of coagulated milk persists and the form itself vanishes. cf. §. 
Vayaviyasamhita, Uttarabhaga 37.62 : 
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aedaraare Raticrefirateera | 
wena ware 

cf. Ag.376.1: 

mara Prat featicattrateercy | 
araEdasam ad waar II 


The G (I. Acarakanda 44.5b, 11b; 49.37a; 238.16a) repeatedly tells us 
that samadhi is that state of mind when one identifies oneself with Brahman 
and abides in Brahman. cf. 


we Terra aarfersteror: Rerfa: 1 


The Sk (Vaisnavakhanda, Vasudevamahatmya, 30.19) calls samadhi 
as the restraint of Prana and the mind in Hari out of extreme devotion towards 
him cf. 


Prove: sorta ett Fa! 
a anata seat attrarirarsed: 1! 


The Sk (MaheSvarakhanda, Kaumarika 55.51b-53a) calls that state 
to be samadhi when one who has resorted to Dharana does not become 
separate from the Dhyeya even for half a moment and also does not think 
about anything else. cf. 


Me vat aareTeay B!|y I 51 
FT aA aa a: Aarfeera: | 
Tata setel yeaa atrferg, tt 52 
a fafaticacancantirta ater | 


Following GS (94) and HP (VII.5), the Sk (Kasikhanda 41.126) 
defines samadhi as the identification of Jivatman and Paramatman which 
results when the Prana becomes stilled and the mind absorbed. cf. 


gat dafad won Arad a wad | 
Tal aaa arene Il 


In the very next verse (41.127) Sk further explains it as follows : 
aed eae srareracareri: | 
wreaddaey: wafers II 


164 Yoga Doctrines in Mahapuranas 


i.e. When there is total identity of Jivatman and Paramatman and 
exclusion of all thought, it is known as samadhi. 


The Sk (Kagikhanda, 41.123-124) further borrows from Goraksa (GS 
93,96) and describes samadhi by the time it consumes. cf. 

qerét a aan aracHutfey Perc | 

mata Be ar MITER: WTI 

UOT UTAStaT aM MAIcahsonsaA | 

feraragtes STATS Awad II 

i.e. So long as the five tanmatras viz sound and the like persist in the 
ear, etc, so long it is called Dhyana; thereafter begins samadhi; Dharana 
lasts for five nadis Dhyana sixty nadis and (the restraint of Prana for) twelve 
days means samadhi. 


One who has thus accomplished samadhi i.e. identified oneself with 
God or struck communion with God would certainly reach the supreme 
Brahman. cf. 


farmer oe selaererar ll Vi. VL7.33. 
farce: o¢ senterrestc il Ag.379.25b 


In this stage of samadhi he should imagine that he is the Atman, 
the supreme Brahman, the Truth, knowledge, the Infinite, the specific 
knowledge of Brahman, the Bliss, that he is That One, the Brahman 
without body or sense organs and free from mind, intellect, Mahat, ego 
etc; that he is the Eternal, Pure, the Intelligent, the Truth, Bliss and the One 
without the second, the Soul within the sun, the Unsevered (and continuous). 
By such thought he gets liberated from bondage. cf. G.I. Acarakanda 49. 
37b-40 : 


FETA WC Te ACT AAA I 37 
TISAI: A AIA Hasy | 
He THEE Tar aereeaafay Il 38 
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The G repeats the same above thought elsewhere cf. GI. Acarakanda 
226.26-33 : 


He TA KN Ria: wecefaratsiaa | 

He Ta We RHfesterreoratstay | 26 
we va a SHS: Gfrearreafstay | 

He Tea We RAfrarearorsfaastayz il 27 
Re Ta We RANA: qereefrasiey | 

RE Fa We TAA: tarreaafaaterrs Il 28 
He Ta TW Vfertarrataatstay | 

we Ta Ue Rife: sracarauheatstay | 29 
we ga Ue sala: Rrenrorferatsiar | 
He va oe AA: sroTaTAafaaferery Il 30 
we Ta TW RifrattrertraeTry | 

HE TA WK Rifacarsaahstay ll 31 
HE Ta We Rifreqed we waz! 
aerartgemoregreahstry Il 32 
PIC CANE IRL OLE 

HE TI TW Vfaatrast faq ii 33 


The quintessence of the above that ‘‘this Atman is the supreme 
Brahman and I am Supreme Brahman” constitutes the knowledge of 
Brahman which liberates one from the bondage of sarnsara. He becomes 
Brahman. cf. Ag. 377.1: 


Tea Wants Pasty | 
TAT TE Te aeAeHt Fe | 


cf.also Ag.377.23-24: 

HATH WL He Tawa caret aI 
oor Ae sat ae senor aera: |! 23 
AsaaMeages: Asaaeras & | 
Waa AHA Tee He AGAAT | 24 
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Aim of Yoga Realization 

The ultimate aim of Yoga realization according to Mar (37.40-42) 
and V4 (I. 12.30) is union with Brahman. Thus the Mar states that the 
Yogi by means of the fire of Yoga, attains union with Brahman never 
to be distinguished from Brahman, like fire thrown into fire or water added 
to water. cf. Mar 37.40-42 : 

amt aa: CATA | 

Tere YT A Tart fasta: tl 

TR HAO Tastes arerfen eae: | 

art afa garard 4 marferardraa |! 

aa ae aeted Paferenyeeste | 

Tae aTaEA APT: TATA II 


The aim of V4 (I. 12.30 =K.II.8.12) also is union with Brahman. cf. 
fafecar waren sexe Ae sTA | 
ser fatrarrat: a sens firresta Il 


The objective of Vi is the realization of the non-distinction of Atman 
from Brahman. cf. Vi. VI.7.95-96 (=N.1.47.70-71): 


ASTAMTSATTARTAS A TLATCAT | 


qaraNa) Fey TAMAAHA Aa II 
frtarasar aWracatad 7A | 


Mert Te Nard w: Brewate il 

i.e. When the aspirant achieves emotional identity with the supreme 
self, he shall become non-different from Him. The difference is only due to 
ignorance. When the ajiidna, the root cause of differentiation is utterly 
destroyed who (in the world) will create the distinction of Atman from 
Brahman? 


The K (II.10.9-11) states that by constant meditation, one comes to 
realize that principle in which everything else merges. This union of the 
self with Mahe§vara is called Sayujya, nirvana, kaivalya or vimukti 
(emancipation) cf. K. II. 10.9-11 : 

MaTeg Wah ATA TAU | 


Pram Pitaed areata ferfer: 19 
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WoT TAPS Aa Tea | 
ATTRA: MT: WsaAw WT TI! 10 
et fag: TAT Aa ATA | 

Pratt ven det bacd Haat fag: i 11 


The Sk (Kasikhanda 41.125 = HP VII.4) likens Samadhi to the union 
of salt and water. It states that just as salt when mixed with water loses its 
separate identity by dissolving in it, similarly the mind merges with the atman 
which union is called samadhi. cf. 

aeeyaa: at aa vats ara: | 

aaa aE ATA II 


Elsewhere, the Sk (Kasikhanda 41.132-133) gives yet another 
illustration which brings out the state of union, communion or merger of the 
soul with Para Brahman. cf. 


am ya od fered gate fe axaq! 
ae att aan ari aa ated wT II 


Just as ghee added to ghee remains to be ghee or milk added to 
milk remains milk, similarly the Yogi who merges with the Supreme 
Brahman loses his own separate identity and attains identity with the 
Supreme. 


According to YS, the goal of Yoga is not union with Brahman as is 
stated by Mar, Va, and some other Puranas nor the realization of the non- 
difference between the individual and Brahman as put by Vi (VI.7. 94-95 
=N.1.48.70-71), but it is the establishment of the seer in his own essential and 
fundamental nature. cf. 


Tal HY: SISTA ll YS.13. 


Physical Symptoms of Progress in Yoga 

Some of the Purana texts provide a list of the physical symptoms 
of progress in Yoga of the aspirant. According to Mar (I. 36.63) and Va 
(I. 11.60), they are strength, health, indifference to sensual objects, 
physical glow, pleasing and gentle voice, fragrance and reduction in 
the quantity of urine and faeces cf. Mar. I. 36.63 : 
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aR aa ee 

Te: Bat qayeoAcTy | 

alte: Ware: CAAT T 

arma: werd fe ferer | 

cf. Va.I. 11.60: 

aed qarranerered aya gear | 

we: Mt Fageeret art: wea: wera gee Il 

The V4 (1.11.61) further adds that a vision of himself and the earth 
blazing forth and one entering the other is a sign of imminent Yoga 
accomplishment. cf. 


area yrs sae afe asate | 
persed fas da fread fakeqoheras tI 


The State of Samadhi 

The state of Yogi in communion with God is likened to an oil lamp in 
a windless place, the flame whereof burns steadily upwards with serenity. He 
is like a rock which nothing can move. All the noises of conches, drums or 
other musical instruments do not cause any tremor in him. cf. Mb., 
Santiparvam. 304 .19-21: 


Frat @ aa dat sreceteaatad: | 
Praaled rama aesafen: Il 19 
aero gq Aareddar fargfirered: | 

AS Dea MRAM FHT Taz I! 20 
saga hrrareareitcranted: | 
ont ata gmelatrastsy Il 21 


The Mar (36.64-65) gives a brief list of external characteristics of a 
Yogi who is in communion with God. cf. 

arent orth aie waa oral | 

a4 fatto acai fraser il 64 

gidronfehrecgieea are a ferent | 

a Mfcata aries Paksoattad Il 65 

i.e. He is loved by the people and is praised for his virtues even in his 
absence; he does not frighten the beasts; he is not affected by extreme cold 
or heat and is not frightened by any one. 
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The YS (II.35) states that in view of the strict practice of ahirhsa (non- 
injury) by the Yogi, mortal enemies in his presence abandon their enmity 
against each other. cf.aifearafasarat acararel «zeae: ll YS.11.35. Hence he 
does not frighten the beasts (as declared by Mar. supra). Legends are galore 
in the Epics and Puranas which describe the co-existence of the beasts in the 
hermitages of renowned sages. 


Another sitra of Patafijali,aat @-arafsera: (YS 1.48) states that the 
Yogi transcends the pairs of opposites such as heat and cold, etc. This view 
is repeated by Mar wherein it is stated that he is not affected by extreme 
cold or heat. 


The Mb. (Santiparvan. 294.14-17) provides a longer list enumerating 
the external characteristics of a person in communion with God. cf. 


Retigeareaard ara Pfs | 

aa gaa Rat Heat wary sa Pyare: ll 14 
wMNypsaraay: eafettaranty Frere: | 
gen fattifaentsnedar och raed Il 15 

a Xora o aaa A Leata 7 Uae | 

a a east fafa a daerad FA: Il 16 
7 afrrad fafrar a qeafa area | 
Tel MphTATT JATEsA HT: | 17 


The above lines have been borrowed by B (135.54-57) with a little 
change here and there. The summary of the thought is as follows : 


With his sense-organs and mind steady, he should be still like a rock 
or a pillar without tremor. Hence he is known to be in a state of Yoga. He does 
not hear or smell. He does not see anything. He is not aware of touch. His mind 
does not imagine anything. Like a log of wood he does not know anything. 
He is said to be in the primordial state and is called Yukta i.e. one who is yoked. 


The § (Vayaviya Samhita, Uttarabhaga 37.64-66) has the following 
description of a Yogi in communion with God. 


4 AON A assafa + wea A wala | 
a a wast froma a daeqad Fa: 11 64 
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a atarrad fafiegead 7 a area | 
ua fara facta aarftre sera 11 65 
ae aay framea: wad A Hare | 

cer aarferrats he aera feraocgeh: | 66 


i.e. A person is said to be in samadhi when his soul is merged in Siva. 
In this stage, he does not hear (anything), does not smell, does not speak, 
does not feel the touch and his mind does not think. He does not recognise 
anything nor does he understand anything as he is like a log of wood. Just 
as a lamp in a windless place does never flicker so also a person who is stable 
in samadhi does not swerve from it. 


The Ag (376.2-4) gives a similar description cf. 

mrad: ara aasaqe: feerz: | 

Frafareaartt aarftee: satheta: 1 2 

4 Ma A USsufa 7 walt a Taha | 

aa wet fara a agerad Fa: 113 

a afrrad fafirr a gqeafa area | 

wd gadda: waftra: @ Aaa 4 

ie. A yogi is said to be in samadhi when in contemplation he merges 
his mind (in the object of contemplation) and keeps himself steady like a rock 
and like a lamp in a windless place. He does not hear (anything) nor smell, 
see, taste, or feel the touch; his mind does not think; he does not recognise 


anything nor does he understand anything. Such a person who has merged 
himself in God is known to be in samadhi. 


The Sk (Mahe$varakhanda 55.54-59) describes the condition of a person 
in samadhi as follows : 


rexeastwaert Tereaferaferry 1 54 

Ue FoR sara: sates: senthela: | 

at g sree at faeraiingaa aféfer 1 55 
PURI FA TONY a aTewd | 
SEEM: MAMA TTA Ale Huta: 11 56 
Fda ae ead we ae a7 frie! 
BMTCATSA Aare yETA Il 57 
sfrareva feed att eaef aval 4 farate | 


Samadhi (Concentration) 71 


BI WY TA TS TEMA F HT Hal 58 
Fel a: ASMSSHM TAT Sa Ga: | 
TOM aT TAA a ald Ft a Hefei 59 


A person is said to have settled in samadhi when he has realized 
the Supreme Being who is devoid of speech, touch, taste, smell and form. 
Having once attained samadhi, he is no more thwarted by obstacles; grief 
does not move him; his ears are deaf to all external sound may it be produced 
by innumerable conches or beatings of kettle- drums at the highest pitch; 
he is not aware of external touch, extreme cold or extreme heat, even if he 
is lashed by a whip or his body is burnt by fire. What to say about the form, 
smell and taste ? Having perceived the self through the self he gains samadhi 
again. Thirst and hunger do not affect him ever. 


The Sk (Kasikhanda 41.128.130) again provides a brief description of 
the condition of a Yogi in samadhi. cf. 


aISSmM wt afa 7 std Arora a 


afiger arirst 4 qe A Tay Il 128 
aiead ta area fect Fa wT | 
fread a a grerrelatht aw: aarfer it 129 
aorentaesr gmat fe org | 
GMa art act wasata ll 130 


i.e. in short, he who is in samadhi transcends the opposite pairs; he is 
not calculated by Kalanor bound by karma weapons do not cleave him either. 
With proper diet and proper behaviour in his actions, in sleep as well as in 
waking, the Yogi perceives the Essence. 


Antarayas and Upasargas 

To a Yogi who thus persues self-realization, upasargas (obstacles) 
appear to thwart success in his pursuit. The Mar (37. 1-6a) and Va (I. 12.1- 
4) warn the aspirant of the obstacles he might face in the form of his 
worldly desires such as for woman, reward of dana, knowledge, riches, 
heaven, overlordship of gods, longevity (and rejuvination), power to walk 
in air, on the surface of water or through blazing fire or in the form of 
fruits of Sraddha, dana, observances of fasts and pirta (public utility projects), 
worship of gods, etc performed by him. The Yogi must with effort 
retrieve his mind from such thoughts and direct it to contemplation on 
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Brahman whereby he would be freed from the obstacles. cf. Mar. 37. 
1-6a : 

sreamt: waded ge areata attra: | 

a ated dwaenhy wares Frater Al 1 

SPM: hraRqararayyrhTased | 

Raat armed reat Arai gui et fea 2 

carr TaaAaa: fHary | 

FSI Ast AoA Ta | 3 

Ter Adare wert aaa | 

aavararegara Sraeadaahy tl 4 

TAA aha ses hrawele | 

fate afar acer Prada tl 5 

sedi: paqreanteread | 

ef. Va1.12.1-4: 

aa wea vee sre ae aa | 

mevara a aor aveacaed afes: Il 1 

aay fara ary ara weg faa: | 

farrarmmeda sige aad il 2 

ataerst efetatad wacd aa 

Arares et eatqrgeer aierfa i 3 

Wy SHY Amel ASfraasrarm: | 

wg ara gaa aa frastaq l 

Frat TIT Aw Sra wre Il 4 

ie. A person who has realized the Essence may get afflicted by evil 
and may be enamoured of women in their courses and long for various human 
desires such as the fruit of imparting knowledge; he may desire to perform 
deceptive rituals such as the Agnihotra or Haviryajfia (giving oblations into 
fire) and also may wish for wealth, heaven etc. In case he engages himself 
in such mayakarma (deceptive actions) then he comes under the control of 


Avidya. Hence knowing that he is afflicted he should deliberately avoid it. 
Constant devotion to Brahman would relieve him from the afflictions. 


The L. (1. 8. 115b-116) merely states that while practising yoga 
many antarayas (obstacles) occur which thwart success of the performance. 
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It does not name the antarayas but adds that these obstacles are annihilated by 
continued practice of Yoga or by means of devotion towards the 
teacher cf. 


APIAARTARARIS A ATA Beta: FA: I 115b 
ATS AAAS HS rears A WW: 1116 


When the series of obstacles subside on account of the constant 
concentration upon Brahman, other obstacles of the nature of sattva, rajas 
and tamas appear which are signs of attainment of siddhi. The Mar (37.7-14a) 
and Va(I.12.5-13a) name five such upasargas as Pratibha (Pratibha 
according to V4), Sravana, Daiva (Devadarsana-Va), Bhrama and Avarta 
and describe them as follows : 


When the meaning of the Veda, Kavya and Sasrta and all other lores 
like Silpa become clear to a Yogi, it is known as Pratibha (Pratibha-V4) 
which is hindrance to Yoga accomplishment. Sravana is the ability of a 
Yogi to hear the sounds from a distance of a thousand yojands and to 
understand the meaning of the sound (clairaudience). Daiva is the power 
of vision of a Yogi in perceiving the eight celestials (the deities of the 
quarters?) around him. When the mind of a Yogi who has abandoned all 
customs, wanders without any support, it is known as Bhrama, Avarta is 
the whirlpool of knowledge of a Yogi which might destroy the citta caught 
init.cf. Mar.37.6-13a: 


srateraeRrereantEta: FA: | 6 
afr: arada aearaarsa: | 
mar: sao Say waradt aeraet 7 
aad afr amfrera wearer: | 
Feral: Hreagesrat frenfseaasrs: | 8 
wait aeeata oft: a g aera: | 
qeratfaerarea wet Terr Wa a9 
GoM Aeara: Mau: ars fuels | 
warad a A ar eqarAa: Il 10 
oret oreargdagrdag fe: | 

wrad aferersa Fat areor AA: 11 
areraefasiang wa: a ufeatfeta: | 
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aad 34 dat Haat warHe: Il 12 
arated set: @ sea | 


The Va (I. 12. 5-12) also names and explains the sattva, rajasa and tamasa 
upasargas as follows : 


framegquerter frases efe: | 
TAM: Waa ACATAAA AAT: 11 5 
wee eat ta ars astry| 
waradar gered Fafewaroraterm: Il 6 
faen areat den fired ad arargats J! 
freratatafrsster warreta weeny tl 7 
sqoNfa sear] STATA ATOTATAT aTeTahy | 
ada faftrstar art aarraKad ll 8 
aaa Sard eraryar | 
“afer ater Aerarht sree warory 9 
aera wees aan eqs | 
dad adage Sard a fatfesta il 10 
WaT UA AP AAAS | 
TAT waa AA ad worgafe il 11 
aret arrad Fert SSAA | 
atierigeed Fd at worgate il 12 


Thus according to V4, all learning literature, arts (and sculpture) 
and all other lores and essence of learning attend upon the Yogi. He has 
the power to hear sounds from a long distance. He becomes insane. If he 
sees yaksas, raksasas, gandharvas and celestial beings and knows them, 
it is the sign of hindrance to spiritual progress. One should know him to be 
insane if he sees the gods, danavas, gandharvas, rsis and pitrs all round. 
He flounders through delusion and all his knowledge is lost. His intellect 
gets confused. 


Patafijali names the antarayas as (1) vyadhi (disease), (2) styana 
(dullness), (3) sarngaya (doubt), (4) pramada (carelessness), (5) alasya 
(laziness), (6) avirati (hankering after objects) (7) bhrantidarsana 
(delusion) (8) alabdhabhimikatva (inability of achieving a Stage) and 
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(9) anavasthitatva (instability) and adds that these nine cause the distraction 
of mind and hence they are the obstacles. cf. YS.1.30: 

aarard aware anratreceyacataant Ferd 
fagrareat S=RTaT: | 


In the very next sitra he lists some of the symptoms of a 
distracted condition of mind. They are duhkha (pain; misery), daurmanasya 
(dejection), angamejayatva (nervousness) and Svasapra$vasa (heavy 
breathing) cf. YS. I. 31: 


FSSA AAT AAT TAN ANT TS TA: | 


The § (Vayaviyasamhita Uttarabhaga, 38.1-2) mixes these two lists 
and presents a list of ten antarayas. The ten antardyas are dlasya (idleness) 
tivravyadhayah (acute disorders), pramada (blunder), sthanasamSaya 
(confusion about the spot), anavasthitacittatvam (unsteadiness of mind), 
a$raddha (lack of faith), bhrantidarSanam (illusion), duhkha (miseries), 
daurmanasya (dejection) and visayesu lolata (indulgence in sensual 
objects). cf. 

HRA Area: Wale: VATA: | 

arakentract sal wie Il 1 

Gar eae a faydy a ded! 

age gerat Tarraeran: septa: 1 2 


The ten antarayas are further explained as follows : cf. § Vayaviya- 
samhita, Uttarabhaga. 38. 3-8 : 

Alasya (idleness) affects the Yogi in mind and body. Disorders are 
caused by the imbalance of the dhatus. They may also occur due to defective 
previous actions. Pramada is the non-contemplation of the means of Yoga. 
Doubtfulness or confusion regarding spot is double perception “this or this”. 
Anavasthiti is the inability to stabilize the mind, ASraddha is absence of piety 
on the path of Yoga. Bhranti is mental misconception. Duhkha is threefold viz 
adhyatmika (spiritual) on account of ignorance, adhibhautika (corporal) on 
account of previous actions and adhidaivika (divine) caused by calamities such 
as thunderbolt, missiles, poison, etc. Daurmanasya is caused by frustration of 
desires. Lolata (indulgence) is caused on account of fondness for diverse 
sensual objects. cf. § (Vayaviyasamhita, Uttarabhaga 38.3-8) : 

Ae aoa F ahr teat: | 

aaron ater aera: afersot: | 3 
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Waal ATA APTA ATTA ATT HTET | 

ae Aequaard fast eaaga: 4 
aufesar f wraataRatrecad | 
axe water gad arracih tl 5 
face afeat ar afafecatetrad | 
Gara Gat frcemearicra fag: 16 
arid ta sa yt Ha: | 
anfere ren areata er rearareTceHy It 7 
qeafrercaat Hat etre weaard | 
fasay fafaay ferrets sted tl 8 


Whereas the Mar and Va name and explain five upasargas as Pratibha, 
Sravana, Daiva (Daiva-darfana), Bhrama and Avarta, Patafijali explains them 
as intuitional hearing, touch, sight, taste and smell. cf. YS. III.36 


CORP IGR ICU CCOICUICCICCI Mala al 


Thus Mar and V4 have a different connotation and conception of 
the above terms. 


Although Patafijali like Mar and Va considers them obstacles to 
success of samadhi, he also considers them to be powers when the mind is 
outward tumed. cf. YS. III.37 : 


a areargrant ae fae: Il 


The S (Vayaviyasarmhita, Uttarabhaga 38.10-14) names six Upasargas 
and explain them as follows : 


wferat sat arat astareareadent: | 
srat: sad aa arrea fesa: 11 10 
qe aafeisda free aaa | 

wa Head AST wera a araay il 11 
Ta Aart Fay ASMA: | 

areat ate fier ade efearq il 12 
aad ae fart att aswact: | 
ausmras fay Weare sad Il 13 
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eateeTaaeet ATT faszar | 

Tener at PATA... 14 

i.e. Pratibha, Sravana, Varta, DarSana, Asvada and Vedana are the 
six upasargas. They are the siddhis at the expense of Yoga. The correct 
perception of objects whether subtle, hidden by other objects or of the past 
situated far off, or not yet come (born) is called Pratibha; Sravana is the 
ability to hear all sounds without any effort. Varta is the knowledge of 
everything concerning all embodied beings; DarSana is the ability to see 
all divine objects without any difficulty. Similarly, Asvada is the ability 
to savour divine delicacies; Vedana is the ability to feel divine touch and 
all divine fragrance. 


The same text continues its account and lists the other achievements 
of the Yogi along with these Upasargas. cf. Ibid. 38.14b-17a : 


STRATA: I 14 


areont a ton saat sehr a 
Sera soft fare earerata lt 15 
Tart sath fester | 
faasata wftrads fear qeatfea: 1 16 
ariraemeashy gee ate wate: | 


i.e. the Lords of all the worlds beginning from Brahma wait for 
him offering him lots of gems and jewels. Speech which is sweet and 
eloquent pour out of his mouth. All aphrodisiacs and divine herbs are 
bestowed upon him by celestial damsels who pay him their homage. 
Though all this is only a fraction of the siddhis of Yoga, it will lead him turn 
to salvation. 


The Ag (37b.7-9) states that as a result of these five or six antarayas, 
viz Pratibha, etc the gods solicit him with offer of divine pleasures, the 
kings pay homage to him with the gift of land and the wealthy with offer 
of their riches; besides, the Veda and all other lores of §astras and 
literature voluntarily attend upon him and he gains mastery over all 
aphrodisiacs and celestial drugs, arts, sculpture, etc. cf. 


meara a ad tar aaa Arar | 
qo geretarte ar gerne: 7 
Aqaasdanest a eqaag yada | 


imeediacd greg yada i 8 
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Tari frents feasts | 
wae a feat Her: water fafa 9 


The Sk (Kasikhanda 41.159-163) gives a long list of antarayas (siddhis) 
which though indicating success in Yoga are actually harmful. Thus he hears 
news of happenings far off; events or objects far away are seen in front; he 
is able to travel long distances in a fraction of a second; gains knowledge of 
various unimagined Sastras; achieves great power of retention in memory; 
massive burdens become light; attains capability to become lean or stout, tiny 
or huge at a moment’s notice; is able to transmigrate to other physical bodies; 
understands the speech of birds and beasts; emits divine fragrance from his 
body and utters divine speech; acquires celestial body and is sought after by 
celestial damsels. cf. 


aT wate Ar area: | 

TTI FM Aa Feet FA Ye: |! 159 
RM we are sf: carfarareda: | 
afar samen avsadt wafer fe Il 160 
AROMAT ATA wyvad | 

AT HM: AY WS: ATACI: AT Aerz ll 161 
aera sferrfe fervent afer anfrery | 
feared wat oa feeat are watts ail 162 
mee aaenteigat aaa ay: | 

qearea sara: Barrafakerqera: tl 163 


Some of these siddhis or antarayas have been indicated by Pataiijali in 
the Vibhitipada of YS. cf. 


sTaraa: eeeraateel sry | YS. 141 

BATH: AAA TOMA SHIM TATT Il YS 11.42 
aatsfrrfenguta: areata Teather tl YS.1L.45 
MIAMI SIA SICA HATA |! YS.111.46 
SerarNaead waddeas Fret sarees: Il YS.1.38 


Like VA (I. ch.12), the L also sets apart one full chapter (L.I.9) for a 
discussion on Antarayas or Upasargas. The YS (1.27-28) recommends 
constant repetition of Pranava and meditation on its meaning which would 
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result in the disappearance of all obstacles and turning inward of 
consciousness cf. YS .I.27-28 


Tareas ATTA | YS.1.27 
Aa: WARATAURATATS ST TAMATAST I] YS.1.28 


The Puranas advise the aspirant that the Upasargas which recur 
frequently should be overcome by constant meditation on Brahman. cf. 


wea: Haqrrtorqea Il Mar 37.6a 

Udine AHet Sara: | 37.13 

sratteraeradat FA: FA: | 

WA Has Yas Veh THA Il 37.14 

PTAA TI HA AHA FA: | 

The above four lines of Mar. have been repeated by Sk. (MaheSvara, 


Kaumarika 55.67b-69a). The Va also recommends constant meditation on 
Brahman in order to be free from upasargas. cf. 


Pred Teer Fw TA: WEA | Va1.12.32a 


To a Yogin who has conquered the vital breath, the Upasargas and 
passion, there remains only the Sarvakamiki Dharand in the external body. 
Wherever he fixes his mind, he merges with it. He enters the elements and can 
even shake the three worlds. By the same Dharana he can even abandon his 
body and enter another. cf. Va. I. 12.32-34a. 


fraarearcearter frererrer ars: | 
wart fe: aeeShery ao areata Il 32 
faster fasit gmt aaaartaar: | 
qantas ash Aerraanhs Hera |! 33 
Gam wasted fern ee Gaia | 


The Yogi who by this procedure becomes detached and overcomes 
the subtle elements goes beyond the sphere of Prakrti to Rudraloka. He 
withdraws himself from the positions of the devas, pi§acas, rakSasas, 
gandharvas, Kubera, Indra, Soma, Prajapati and Brahma. Being permanently 
absorbed in Brahman, he acquires the power of going anywhere i.e. 
omnipresence. cf. Va.I.12.35-40: 

ues fatten ath free: qerateta: | 

weld aah wastes wérad | 35 
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Reread TEL FT TA 
eRAAY aay Tdaed Prada li 36 
dares Prgreaiar warega AT Tara | 
Ta TTA HAT PACA Il 37 
Peay wre des dea aa fl 
waraft cat da oT area | 38 
Te Te TATA AI Wy II 

aa Ghel SaaS Tada | 39 
fred saa Fw: wrarsas a at! 
FARIA: WAY fat: Ta AAT II 40 


Almost the same views are found in Mar. in the following lines. cf. 


Mar. 37.24-25; 28-29 : 


aferateial god ya wi waa | 
Tetra sara a fargater i 24 
Teale Fe Panis Te | 
Ufa at cel a We seqareray Il 25 
aaa aon ar wardiea ateesta | 
aeieatiga get yt aa AA Il 28 
SaAATAGA A WTA TATA | 

sey sama Tt wena A shad Il 29 


Astaisvaryas or Astasiddhis 


The Mar (37.30-35a) names and elaborates the astaisvaryas 


(astasiddhis) or the eight supernormal powers which the Yogi acquires and 
which indicate his imminent liberation or nirvana. cf. 


aftr often aa afer wits aI 
wreare y aad afired a taraey Il 30 
aa Saat TOA TIA | 
wrest azar ot Pratorqeanry il 31 
Faas tasaes SAT WT: | 
aeMreacaentaraiserry Ae | 32 
maT Aaa Vay Ad: | 
afsrcaratirn art ara: aerat WM: | 33 
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Tea Fa BATA | 
Vartan yathra: srarrseen | 34 
arrdgqaa yo ot Pratorarer: | 


The eight super-natural (super-human) siddhis, aiSvaryas or powers 
are anima (minuteness), laghima (lightness), mahima (grossness), 
prapti (reach), prakamya (irresistability), ifitva (overlordship), vasitva 
(power to subdue) and kaémavasayita (power to pierce through anywhere). 
The acquisition of these eight siddhis by the yogi indicates the imminence 
of nirvana or liberation. 


The Va has one whole chapter (V4.I.ch.13) explaining these eight 
siddhis. 


The Bhag. (XI.ch.15) gives an account of the eighteen siddhis of 
which eight are considered important. cf. Bhag. XI. 15.3-9a : 


fASAS aM AT IMT APTA: | 
arearasel Fore asta Woe: 11 3 
aftrr afar qerdtira safer: | 
Weare Yaguey atfewseUra fsa Ul 4 
Treat asa AcHrAEteaeai | 

ua & faa: drat arseredtcafrarrat: 11 5 
afin ssf qeranrasty | 
Tita: BET WwaHTATAMA II 6 
RSAC Aemissaty | 

aa aHeTaaaMS Mea Ae: 7 
Prerestrrtes aeferaretiterd | 
arpa wfrserits Tea: | 8 
Uae: Wea areaneoaEea: | 


What kind of siddhi is accomplished by a particular Dharana is also 
explained by the text in the above chapter. But the Bhag also considers 
all these siddhis to be obstacles on the path of yoga. cf. Bhag. IX. 15.33a: 


TATA AIT Yer arya Il 


182 Yoga Doctrines in Mahdpuranas 


After explaining the ten Antarayas and the six Upasargas, § 
(Vayaviyasamhita ch.38) names several other categories of siddhis viz 
Parthiva, Apya, Taijasa, Maruta, Aindhra/Ambara, Candramasa, Prajapatya, 
Brahma, Prakrta (Vaisnava), Purusa, Ganesa and Iévara. It is only that Yogi 
who spurns all these siddhis as worthless that would succeed in Yoga. 


These siddhis according to Patajijali, are the results of birth, drugs, 
mantras austerities or samadhi.cf. 


aaisirraaa: aarftten: faa: il YS.AV.1. 


The Bhag (XI.15.34) holds that Yoga accomplishes all the siddhis which 
result from birth, drugs, austerities and mantras. cf. 


aatefranrsaradiite free: | 
arena a: wat aTeaP ast II 


Yoga and Jiiana 

The N (I. 33.55b) terms Yoga as Pure knowledge which leads to 
liberation.cf. 

ari st fags areal Flere fag: | 

Ag (372.1) defines Yoga as knowledge of Brahma enlightenment 
(Brahmaprakasakam jiianam). 


Such clear and concentrated knowledge devoid of all conditioning 
factors can be acquired only by a Yogi who regularly practises Yoga. cf. § 
(Vayaviyasamhita .39.23 ): 

BIRR CEE COPEAMIRICCIC LLM 

amare ame ahr faeate 


The Trisikhibrahmanopanisad (19b-20a) states that knowledge 
springs forth from Yoga and Yoga thrives due to knowledge. A Yogi who is 
always engrossed in Yoga and Jfiana does not perish. cf. 


areas st STATET: Waeia Il 
array Pret a art 4 sursafe | 


The K (1I.2.41) follows the above with the second half changed. cf. 
arredsad St Srareart: warctct | 


armarifrgpe rarely fare fed |! 
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ie. knowledge sprouts up from Yoga and Yoga works through 
knowledge; nothing remains unaccomplishable to one equipped with Yoga 
and Jfidna. 


According to Patafijali, from the practice of the aspects of Yoga, the 
impurities are destroyed giving rise to spiritual illumination which gradually 
leads to awareness of Reality. cf. YS. II.28 : 


arnigrportaghaaa srardiferafaaaen: I 


Continuous practice or incessant effort has been recommended by 
Patafijali also. cf. YS. 1.12: 


MAGI ANA Te: II 


The Sk (Kasikhanda, 41.42) advises that liberation or salvation is 
obtained by means of knowledge of Atman and knowledge is not acquired 
without practice of Yoga. That Yoga becomes successful only after long 
practice. cf. 


ae Ahh: Cra aed + FE 
a a a fat arenvqreanea feeater it 


Thus § (Umasamhita 28.22-23) avers that the wise must always 
cultivate Jiiana and Yoga. From such practice the siddhis are attained; Yoga 
also functions on account of practice; realization dawns by practice. Practice 
also leads to salvation. Hence the wise must constanly practise which is the 
cause of salvation. 

Taras Fa ara Fw: | 

wmaraad fareahis arararada | 22 

Afahrsaads ATA | 

maa Brat fra Alernreory Il 23 


The L (1.8.115a) avers that Yoga is accomplished by one’s effort either 
in course of time or even in a brief period. cf. 


wactal Tareqed fererar afer fast: tI 


The period taken for success in Yoga depends upon one’s earnestness 
in endeavour or in the intensity in the persuit thereof. cf. YS. 1.21 : 


AaeeTATATaS: | 


i.e. Samadhi is imminent to those whose desire is intensely strong. 
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L (1. 8.114) also holds that samadhi is achieved even by mere contact 
with those who have gained real knowledge. cf. 


aga sia fe: aaateta aad Il 


Daksa is quite clear that Yoga cannot be acquired merely by resorting 
to forest, reflecting upon various treatises, by making gifts, observing 
vows, undergoing austerities, performing rituals, practising Padmasana, 
fixing the eyes on the tip of the nose, study of various Sastras, by Sauca, 
vow of silence, repetition of mantras or worship. Yoga becomes successful 
only by perseverance and constant practice thereof, by resolutely adhering 
to it all the while desisting despondency. cf. Daksa 7.4-5,7 : 


ARTA AAT aT | 
aedadahrat + arr: weafeerad ll 4 
To area FT Ararat eater | 

a a smeatatea ster vata afer ll 5 


aftrirrmemararafesta afrsrar | 
Wa: gaat Prefaram: feeatear ara 17 


The Sk (Kasikhanda 41.43-45) has the same lines with a little change 
here and there. cf. 


ARATE A ATTA | 

a atadatte + aah at we: 11 43 
TS Ue AF aT TOTTe lero | 
a sitet a Ata A Aearereryefe Il 44 
atrarnieararanrdad a fatrsrard | 
GA: YaRrearereaerit FATA I 45 


When the Yogi perceives all the beings as abiding in his own self and 
his own self abiding in all beings, then he realises Brahman cf. K. II. 2.31 
(=B.128.22): 

aat Sather yoy eararaae | 


aayAy WSSHMA THI ATE Tar Il 
When the Yogi is in communion with the Supreme he does not perceive 


the diversity of living beings. He has become one with the Supreme Soul. He 
is then the Absolute. cf. K.II. 2.32 
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aer Father YT Baier + usahea | 
Taya: TSA aal vate tae II 


When he sees the diversity of the beings as based in the Absolute and 
as evolved from that One, then he attains Brahman. cf. K. II. 2.34 


PCE ORCC RR ICE COLE MEDIC El 
ad Ua a PRM Sel GTA ATI 


Just as the rivers and streams unite with the ocean (which indicates 
the identity and difference of the individual soul and Brahma) similarly 
the Atman becomes one with the imperishable and unsullied Brahman. cf. 
K.11.2.37 : 


aa Adal Sle Area aq: | 
TeaASSmUSAOTA Prastadt TT Il 


The Bhag. (XI. 29.12-14) also describes the Yogi in this supreme state 
as visualising the Lord abiding in all the manifested beings both internally and 
externally as well as abiding within himself. Thus he sees with equanimity a 
Brahmana or a low-caste person, a robber or one devoted to Brahmanas, the 
sun or the spark of fire, a cruel person or one who is merciful. cf. 


aa aayay sewage | 
ZAISSHM WSSHM Ba KAASTMA: Il 12 
gfa watfr yor Aare era | 

PA TIA ST Hawa: Il 13 
ET YrHe AA TMVASH Aploge | 
ARE BH Ta Beg afdsal a1 14 


B (128.20) also speaks of the same equanimity arrived at by a Yogi 
who has realized Brahman. cf 


faenferaatast srerot afer efeatt | 
aft da sor @ uftsar: arate: I 


Hence the K (II.2.38-39) arrives at the following conclusion : 
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wat Fae qed Pftert aera | 

aaa fart A Az Il 

i.e. Hence perfect knowledge alone exists; neither the universe is 
real nor the cycle of rebirths; as perfect knowledge is covered by ignorance, 
the world thereby gets deluded. Perfect knowledge is pure, subtle, free 
from doubts and immutable. Everything else is ignorance. In my opinion this 
is vijfiana or perfect knowledge. 


The Sk (Kagikhanda 41.47) adds : When the foremost of Yogis perceives 
only Atman and nothing else as distinct from Atman, he becomes self- 
contented and is bound to merge with Brahman. cf. 


sarrakerean fad a a yeata| 
aa: & aries gelyay vahes |i 


Actually it is Supreme Lord himself who binds the beings (pasus) with 
the noose of Maya whereas he is the Lord (PaSupati). Again, it is he himself 
who liberates them cf. K.II.7.18-20 : 

SA: Ua: WAT: Ga Sarah: | 

ae afeé Fa: Ba: aeafesa: 1 18 

AAT SEAT UTA, TASTSAT | 

AM Abad we: agyat tearfea: 1 19 

ATI Tar ArrHtSeaA 7 fererc | 

Aad Tea Yorferaferreaay |! 20 


It is Maya which is the root cause of the KleSas viz avidya, asmita, 
raga, dvesa and abhiniveSa which bind the soul and this Maya is the 
unmanifest Primordial Nature which is the Power that abides in Him. He is 
himself the Milaprakrti, Pradhana, Purusa or the evolutes Mahat etc. He 
is the Primordial Purusa who is the bondage, cause of bondage, paSa (noose) 
as well as the Lord of the pasus. cf. K.II.7.29-32 : 


afrearaaat wt ay afitrasray | 
FMEA, WE: TATA s AT Il 29 
Uae TMA AAT Broa | 


Feuplacearny a safety fersata tl 30 
a va quia: wart goursfa a 
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fier weal tata: Var: 1131 
a Ug ay: FU GUHA a wa UM: Ma: a WI 


a ae ad Ae ae ae TET You FATT II 32 


According to N (I. 33.66-72a) it is only to those who are devoid of 
perfect knowledge that the universe appears to be diverse. To those who 
are endowed with perfect knowledge, the universe is but constituted of 
Brahman. He who is the One without attributes, of the nature of greatest 
bliss and the unchanging, appears to assume diverse forms due to 
difference in perception. This perception of diversity in the Atman is on 
account of Maya of the Mayin. Hence the seeker of salvation should 
banish the Maya by means of his power of Yoga. Maya is not of the nature 
of non-existence nor of existence; nor again is it a mixture of both. Its 
nature is inscrutable. It causes the idea of diversity. It is to be understood 
as ajiiina (wrong knowledge). One who can conquer Maya is alone 
capable of getting rid of ignorance. The Eternal ParaBrahma is to be 
understood as true knowledge; that Supreme Soul is always present in the 
heart of the knowers. The Yogi destroys wrong knowledge through yoga. 
cf. N.I. 33.66-72a : 


arpa sad fafa org | 

TATA eae fest tl 66 

UH Ue wel Fel: wea: We | 

ae FASTANSA TSTMS AA: | 67 

aft araar Fe ayater TATA | 

TATE Aa A APT FAAPasTAT I! 68 

ATAU A AKI AAT AalwaTSTAT | 

arrarear adt sar Aaghawerert | 69 

WAST Feud Aha | 

TeTesatratal waa Preaferary || 70 

Ales WX Te TAMA HA | 

strat waren & efe arta Preareall71 

aart areerh atts qrracs | 

When the non-difference between the soul and Supreme is realised, 
the bonds of the (individual) soul are snapped. cf. N.I. 33.60 : 
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gear waves srareracaret: | 
HAA AAAS TMA STAT: Il 


The B has long disquisitions on Brahmajfidna, the Yogi’s realization 
of the Supreme and his behaviour with the other beings of the world. B 
(128.21-22) says: 

It is the same Supreme Soul who has created all this and who 
inhabits all creation, mobile and immobile. When one perceives oneself 
abiding in all beings and all the beings abiding in one’s own self then one 
realizes Brahman. cf. 


a fe adg avg ayAG gag TI 

aaa AMT at Aah AAT II 21 
aay WSSHMA aya USsary | 
Gal Ua YAN Te ATI Tar ll 22 


The text repeats the same idea elsewhere. cf. B. 125.65b-66: 
aA: TAY YAY AeA Arahear: 11 65 

Ud I: arelt: ada Brass: | 

WTA AAG WaTEMhradea |! 66 


The Bhag. (III.28.42) concurs. cf. 
FATTY USSHM Aaya WUSSHP | 
starranad yaftaa qatar | 


Actually the Bhag (XI.19.21b) considers the thought that it is the 
Supreme who abides in all beings, to be the highest — higher than His 
worship. cf. 


Team Goatees Ae: Il 


Portents of Death 

The Santiparvan of Mb. (305.8-18a) has a brief description of the 
aristas (portents) from which the Yogi can infer the approximate time of 
approaching death being within a year, six months, a week, six days 
or imminent. The Mar (40.1-38) and V4 (I. 19.2-33) give longer lists of 
signs of approaching death. 
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Pataiijali states that knowledge of the time of death is gained by 
performing sarnyama on the two kinds of karma viz active and dormant or by 
performing samyama on the aristas (portents of death). cf. 


area Prewast a ad atari aT ll YS.1.23 


Other Purana texts which include such lists are § (Umasamhita ch 25.1- 
28), BV(GaneSakhanda 34.10-40) and Sk (Kasikhanda ch. 41). Among the 
Hathayoga texts, the VS (c. 1250 A.D) ch VII deals with the portents of death. 


The Mar (ch: 40.1-38) description of the portents of death is sammarised 
below : 

He who does not see the path of gods, the Dhruva (tip of nose) Sukra, 
the shadow of the moon and Arundhati (tongue) does not live more than a 
year. He who sees the sun devoid of rays and the fire with rays would not live 
beyond eleven months. He who dreams of finding gold or silver in his own 
vomit, urine or ordure, would live only for two months. One who sees the 
spirits and fiends, cities of gandharvas and trees of golden hue would live 
only nine months. One who suddenly becomes stout or lean alternately, 
his extent of life is only eight months. When the foot-step gets cracked in 
mire or dung, at the front or back, he would live only for seven months. 
When a vulture, pigeon, owl, crow or any other carnivorous blue bird 
perches on the head it indicates that his life would not exceed six 
months. He who incurs injury from a flock of birds or from a shower of 
dung or sand, or finds one’s shadow distorted, would live only four or five 
months. If he sees lightning in the southern quarter of a cloudless sky or the 
rainbow at night, he would live only for three months. He who does not see 
his own reflection in ghee, oil, water or mirror or sees himself headless, 
he would not live more than a month. He whose body stinks of a corpse 
or of a goat, should realise that he would live only for half a month. 
He who finds the chest and feet dry just as soon as he finishes bathing or 
feels thirsty immediately after drinking water, lives only ten days. Death is 
imminent to a person who dreams of singing and proceeding in the 
southern direction mounted on a chariot pulled by bears and monkeys. 
Similar is the fate of one who dreams of being led towards the south by a 
woman laughing and singing and clad in red or black garments. Having 
dreamt of a strong, laughing and nude Buddhist monk, death must be 
inferred as due any time. Death is immediate to a person who dreams of 
himself as soaked from head to foot in a pond of mire. If for ten consecutive 
nights one deams of hair, coal, ashes, serpents or a dry river, death 
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overtakes on the eleventh day. Death immediately overtakes him who. 
dreams of dreadful monstrous and dark beings with weapons in their raised 
arms assault him with rocks. Same is the fate of one who sees at sunrise 
howling jackals approach him from any quarter. He whose heart pounds 
on account of hunger just after having taken food or the teeth commence 
chattering, his life is surely finished. He who is not sensitive to the smell 
of lamp, who experiences fear day and night and who does not see his 
own reflection in the eye of another, faces imminent death. Having seen 
the rainbow at night or the group of planets during day one should infer 
depletion of one’s life. He whose nose becomes crooked or the ears are not 
on the same level, or the left eye overflows, his life is exhausted. From the 
face that has turned red and the tongue that has turned black, one must 
always infer that death is near. Death is also imminent to one who dreams 
of proceeding in the southern direction in a vehicle drawn by camels or 
asses. He who does not hear one’s own (inner) sound when the ears are 
plugged or the light of whose eyes is lost does not live (any longer). He who 
dreams of finding no way out after falling into a chasm nor even able to 
stand up should infer that his life has terminated. He whose upturned 
eyes are not stable but turn red and constantly change, face becomes 
hot and navel cold is slated for a change of body. He who dreams of 
not being able to come out of the fire or water which he entered is at 
the fag end of his life. He who dreams of having been assaulted by 
cruel beings either during day or night would meet with death in seven 
nights. He who finds his own white garments turn red or black faces 
imminent death. The messengers of death are said to have arrived for 
a person whose conduct and behaviour turn unreasonably vicious. He 
who is disrespectful of and reviles the very same persons who are 
worthy of veneration, who does not worship gods, speaks ill of eiders 
and ‘preceptors and does not honour the parents, sons -in -law, Yogis who 
are masters of real knowledge and others who are esteemed has neared 
death. : 


Dodging or Deceiving Death 
Kalavaficana (Dodging or deceiving death) is another topic which 
has grabbed the attention of the Purana and Hathayoga ‘texts alike. 


It means that a perfect Yogi is not overtaken by death; on the other 
hand he defies death and by means of constant practice pulls up the 
Prana (Vayu or Vital Airs) and leads it to Brahmarandhra through 
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which the Prana exits to merge with the Supreme, at a time of his own 
choice. 


The Mar (40.44-46) states that having inferred the time of death 
from the portents, the Yogi must overcome fear of death and adhere to 
the practice of Yoga on that particular day and having merged in Him give 
up even the functions of the mind. Then the Yogi realizes the Supreme 
Nirvana which is beyond the realm and range of the senses and grasp of the 
intellect. cf. Mar. 40.44-46 : 

aaa Wa ad Rica a Breacrary | 

aararaaed Rearcat aa at AAT: | 44 

gaia art face arepreacarcah | 

aaraerera yea fagghrare Pearq Il 45 

aa: Tara aT ATA | 

ages TEM TATA ATA Il 46 


To a Yogi who infers his time of death from the portents, the Va 
recommends meditation on Omk4ara which would liberate him from all 
bondage and lead him to Siva cf. Va. 19.40; 20.28-29 : 


TARA SA I AAS: | 

Raga aA a arecaqerdtrag Il 1.19.40 
gaat Te Wega | 

WY saad TAH, TM carats a FA: 11 1.20.28 
PARADA FHI: | 

aad Frfot wart fed sretrerdsra: | 

qeada AMT WHAM Twa, II 1.20.29 


Nadanusandhana 

§ (Umasamhita ch. 26) recommends meditation on Sabdabrahma 
in order to ward off death. Accordingly it classifies nada (sound) into 
nine varieties viz of (1) ghosa (soft consonant) (2) kamsya (bell-metal), 
(3) mga (horn), (4) ghanta (bell), (5) vind (lute), (6) varnSa (flute), (7) dundubhi 
(drum), (8) Sankha (conch) and (9) meghagarjita (thunder); meditation on 
these brings various accomplishments to the Yogi. But the Yogi should, 
after eschewing all these sounds practise ‘Tunkara’ .cf.§. Umasamhita. 26.40- 
41; 44-51: 
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ae Hel aa Jy awer snes eras | 
Sati sare g Tae Faris 11 40 
Taare gat J waa | 
eras ver anh qua: wet feead i 41 
wast Aad BTA eHe WA | 
adaitet ae agate tl 44 
fata wed areerraantirat wher | 
fas yareraaraesraras Aaa: 11 45 
ada aed afin Prara 
fafageret srarareay a warrac Il 46 
dere ae Tad GAA: | 
areseadcart fs gaatyet yfa tl 47 
UAT H UN TAH aches fe | 
wafer verfates ara arfraste aril 48 
ator g cerat area: ae arhrhrerar | 
wengerad ef aeestrya fe 11 49 
waa aq FY Added WoTad | 
ooh err, srergeafaatsta: 11 50 
grass fais arred wad | 

Pr Fees A fare Aaa S1 


i.e. the first sound ‘ghosa’ purifies the soul. It has the power of 
attracting and controlling beings. The second sound ‘karnsya’ paralyses 
living beings. It is an antidote to poison and neutralises the evil spirits and 
malevolent planets. The third sound viz ‘Srmga’ is employed in the black 
rites, in exorcising and destroying the enemies. The fourth sound viz 
‘ghanta’ attracts even gods to say the least of human beings. The yaksa 
and gandharva damsels attracted by that sound bestow great powers on 
the Yogi. The fifth sound ‘vina’ is the sound always heard by the Yogis. 
From it arises clairvoyance. Meditation on ‘varnSanada’ brings knowledge 
of all principles. One who meditates on ‘dundubhinada’ becomes free from 
old age and death. ‘Sankhandda’ yields the ability to assume any desired 
form. By ‘meghanada’ the Yogi wards off all adversity. 
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But to a Yogi who eschewing all these sounds, concentrates with 
single minded devotion on the ‘tunkara’ form of Brahman, nothing is 
impossible. He becomes omniscient, sees everything and assumes any 
form. He is not affected by aberrations; in fact he is Siva himself. cf. 
Ibid. 52-58 : 

aderrar fret dart serehory | 

freed aT aes aerate aera | 52 

adserdagt a aredt aera | 

a fart: wate fra va A dara: 1153 


Thus concentration on the ‘tunkara’ (nada) form of Brahman helps the 
Yogi conquer death and attain Sivahood. 


The Hatha texts call the process ‘Nadanusandhana’ (HP. ch. VIII. 1-35) 
i.e. concentration or absorption in the Sabdabrahma or Nadabrahma. 


Besides Nadanusandhana the § (Umdsarhhita ch. 27) explains four 
additional techniques by resorting to which the Yogi can escape/cheat 
death and attain Sivahood. 


Vayusiddhi 


The first technique is that of Va@yusiddhi i.e. the success over Vayu. 
He who conquers the all pervading Vayu which is situated in the heart 
(and kindles the fire) and which blows within and without, conquers the 
universe cf. Ibid 27.4-5 : 


eal agerar aedoHes aaa: | 
ATEra art ager Aer ll 4 
afar: ad aa: vada | 

are Pita ager afte orm il 5 


The Yogi who is intent on Dharané and Dhyana should practise 
Pranayama like the blacksmith fills the bellows with air through its mouth 
and carries on its function. cf. Ibid. 27.6b-7 : 


eh Grea: SAITO kaa: 11 6 
Beer an weary yadl 771 
aeaagn ay danieraaad | 7 
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Thus the technique of performing Vayu Siddhi seems to be through 
Bhastrika, one of the eight types of Kumbhakas mentioned by HP. 
The performance of Bhastrika is explained as follows. cf. HP.IV.51-56a: 


waa, Tae Tee TAMaa: |e: | 

qe aay as wt wes Maa I 51 

aa wit EcHvs HIeayY AAA | 

aa eT wees Tat qa Taqaq ll 52 

ay Wea waa, Ecraaty ard | 

gafdtaad dad yeaa FA: FA: 1 53 

ada sear wen Vr aed | 

waa eared TSA THT at: 1154 

aalet wea Gol vata aa wy | 

RATATAT HA Ta TST | 55 

Ah Yap Taafesars freq | 

i.e. Adopting Padmasana correctly and keeping the neck and trunk 
erect, with mouth closed, one should exhale with effort and with sound 
through the right nostril in such a manner that the sensation is felt in the 
chest, throat and forehead. Then he should quickly inhale in the proper 
manner. Thus he repeatedly inhales and exhales quickly like the bellows 
of the blacksmith. Then he should inhale fully through the right nostril, 


hold the breath as before by closing the nose without using the middle and 
index fingers and exhale through the left nostril (cf. HP. pp.75-76). 


The S$ (Umasamhita 27.9) adds that the retention of the breath 
should be followed by the chanting of Gayatri with its siras (Om) and 
Vyahrtis thrice. cf. 


Tea vet ae TAeareferyhtary | 
PRraaraannon: soars sea II 


By the above practice the Yogi-conquers old age and death, masters 
the vital airs and is able to travel in space. cf. Ibid. 27.13 : 


asdaceaeanid wore Aad | 
at aed Paria argy: Gaeta a: Il 


This is the technique of Vayusiddhi by which the Yogi deceives death. 
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Tejassiddhi 
The next technique explained by § (Ibid ch 27) is named Tejassiddhi 


ie. success over ‘tejas’ meaning ‘light ’ or ‘fire’, situated between the 
eyebrows. 


The Yogi having assumed a comfortable body posture at a place 
free from noise stokes the fire situated in between the eye-brows. When 
the Yogi succeeds in illuminating this brilliance, he is able to see in 
darkness without the help of the lamp. The Yogi should press the eyes 
with the fingers until he sees the star on which he meditates with 
concentration. Subsequently, while meditating, in darkness he sees the 
bright lustre of Siva. The Yogi who sees this brilliance in the middle of 
his eyebrows becomes able to assume any form of his choice and sports 
as he wishes. cf. Ibid. 27. 16-20 : 


Rac Garr @ Wa wrt | 
Msrfagara aa: TeHTTTTAy Vg Il 16 
aferd yaa ward aeadiedt art | 
areeard aaa Be Il 17 

aa Herat: Rafaerisa ae art 
a WaRAES THATASHT Il 18 
ae TAY eared SANA ereA | 

Ua wh aan at Hone il 19 
warty voreet aerate | 

a fate g ararh wisa wrreqya I! 20 


By repeated practice of the above, the Yogi gains various powers 
such as restraint over the senses, ability to enter other bodies (transmigration), 
the eight supernatural powers viz Anim, etc, mental vision, clairaudience, 
perfect knowledge, invisibility, assuming any form and ability to travel 
through air cf. Ibid 27.21-22 : 


BRIAMATAT THTAT TT | 


afirnfeqoreantertre eraser ll 21 
RASA FRI, | 


aes Ware WAT 11 22 
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This is the Yogic technique of success over fire/light through which 
the Yogi cheats death and attains immortality. cf. Ibid. 27, 26 : 

Us a ala: Gerbera faftrecs: | 

are Prat aan arf araeed werd |! 26 


Sitali 

The next technique described by § for overcoming death seems to be 
the one named as Sitali kumbhaka in the Hatha texts. The § (Ibid. 27. 28b- 
33) describes it as follows : 

qareat aaa apt Frarcarra: 11 28 

AAPAAMERISH F TEI Hay eA | 

Gear seo fraraqrg wget: 11 29 

Wear aqorareareeM strararherenr: | 

um freargarerargd waste ae 11 30 

fasgied art 4 agar waa | 

feernrat serctom: froreatafeafste: tl 31 

Ot ATR TIT TM gwar TT | 

aeEranpstepwrpsn wrerdfsenaeqerast: || 32 

Area aie FMT FAA aaah TATA | 

Ud ae Marat waa aaecare gaat |! 33 

i.e. the Yogi having assumed a comfortable body-posture at a 
proper place and with pure mind should keep the body erect and arms 
clasped together to form a cup. With the mouth (tongue) shaped like a (crow’s) 
beak he should suck the wind slowly. Cosequently, the palate exudes 
life-giving water-drops. He should inhale daily the nectarine cool water 
whereupon he would never be overtaken by death. He gains a divine body, 
great brilliance and becomes free from hunger and thirst. He also gains 
strength of an elephant, speed of horse, keen eye-sight of garuda and 
clair audience. His hair becomes dark and curly and complexion that of 
Gandharvas and Vidyadharas. He lives a hundred divine years and in 
intellect becomes equal to Brhaspati. He is able to traverse in the sky or 
wherever he desires to and remains ever contented (For Sitali cf Pranayama, 
supra p. 107) 
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Khecari 

The last technique prescribed by § (Umasamhita 27.35-36) for 
deceiving kala is called as Khecari Mudra by the Hathayoga texts. The iS 
gives only its bare outline. cf. 

Mp AAaI Laat ary wee | 

fefacmrerdta warercite sferenry il 35 

Ta: Waa A F FT sitet garq | 

frava dar ari asaeed fe Tesla 1! 36 

i.e. the Yogi should by drawing in the tongue try to reach the roof 
of the palate. By continuous practice the tongue gradually reaches the uvula 
which exudes cool nectar. The Yogi who consumes this nectar becomes 
immortal. 


Khecari mudra is already explained above under Mudras and 
Bandhas. cf. ch. IV. Asana pp. 81 ff and HP. pp.96-98. 


Abandonment of body 

A Yogi who has realized identity with the Supreme defies death. 
He gives up his body on his own volition at a time of his choice by resorting 
to samadhi. A brief description of his abandonment of the body has been 
given by Bhag (II. 2.19b-21) cf. - 


SMMPATISA Tal TSS WY veqaraferaaw7: Il 19 
ara Rad gare dengan & Aaah: | 
adsqeara frat are Maes waaHstad Il 20 

Teg YaARGAa Proaaraaats 7a: | 

Reaca qgateapuoetterfte gery frgaere 7a: Il 21 


ie. The Yogi should press his anus (Maladhara and Svadhisthana) 
by means of his heels and raise up the vital airs gradually in the six spots 
one after the other. He should raise the vital air residing at the navel 
(Manipira cakra) to the heart (Anahata cakra); thence by the course of 
udana he should take it to the region of the throat (Visuddha cakra); 
thereafter with great concentration he should gradually lead it to the root 
of his palate and from there to the region . between the eyebrows 
(Ajfidcakra); with the seven outlets (of the breath) being closed, and being 
free from all desires he should wait for half a muhirta and with fixed 
gaze pierce through the crown of the head (Brahma randhra), abandon the 
body and merge with the Supreme. 
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The Sk (Vaisnavakhanda, Vasudevamahatmya, 30.23-30) gives a more 
substantial description of the abandonment of the body by a Yogi. cf. 

arrerd fafecta disatareé a are 

errata es eS cardiee wnfers i 23 

Uistat qeariisa arg wegattady | 

Wa: WA: SAHA FRU AAR || 24 

AAT Had aaa, FT sae | 

WGAASH Aas ay WIT WTI: | 25 

ad TR a eer: HVS aT Arrfad | 

aafa yale ary argzaqeram: |! 26 

Tay Weg VY Sagem, Taq, | 

ari corrtsarnt Prete a fact | 

Waa MA AACIAKAT AM || 27 

fad Prd rede ward aft oe oH 

WITT WA IS TaATA AT A FE 1 28 

Aas SEA WoaTgay | 

WIA Te Taft TAT F AAA | 29 

ararragaratat at fecta aT: | 

a Tare A HATH |! 30 

ie. A Yogi who has struck communion with the absolute, defies 
kala (death). He abandons his body voluntarily by means of Samadhi. 
Having pressed the anus by both the heels, he gradually pulls up the Vayu 
situated in the pair of feet and leads it to the region of death. Meditating 
upon Visnu and repeating his six lettered mantra, he leads the vayu to the 
region of Prajapati (i.e. the Miladhara, wherein Brahma is the presiding 
deity). Thence the Vayu is led to the navel, heart, chest, throat and the 
middle of the eyebrows throughout meditating upon Visnu. The Yogi 
continuously practises the control and release of Prana, Manas and the 
senses in everyone of these six regions one after the other until he attains 
perfection in the process and is able to freely move from the lower stage 
to the higher, successively conquering them one by one. When he reaches 
the sixth stage there is no need of putting any effort. Plugging the seven 
apertures (the three pairs consisted of eyes, ears and nostrils and the mouth) 
he leads the Prana, manas and senses to the (roof of the) palate and thence 
resorts to Brahmarandhra (the aperture at the roof of the skull) through 
which the Prana exits to merge with the Supreme. Being free from indulgence 
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towards the objects made up of Maya he abandons his body with deep 
concentration on Vasudeva. 


The closing of the apertures (niruddhasaptayatana Bhag.II.2.21; 
Saptacchidrani ruddhvatha - Sk. Vaisnavakhanda, Vasudevamahatmya 30.29) 
mentioned by both the above texts is called as Sanmukhi (mudra) by SSP 
(VI.88) and is described by HP.VIII.S as follows : 


TUS ISNA Bray | 
YSTTATAT: SPerAG: YAd Ae: Il 


Kasi Yoga and Sadanga Yoga 

The K (II.1.101-104) recommends stay in Var4nasi to the Brahmanas, 
sinners or people of low origin and promises them salvation or liberation. 
For, a Brahmana who lives in Varanasi till death, with his mind 
concentrated, attains the highest goal through the grace of the Lord. There 
the Supreme Being endows all the beings at the time of death with the 
highest knowledge by. means of which they are liberated from bondage. 
Those who are devoted to him and perform all the duties enjoined upon 
them by their Varna and ASrama attain knowledge in the same life and 
reach the abode of Siva. Even the sinners or those of low origin, who 
reside in Varanasi are liberated from repeated births by the grace of the 
Lord. cf. 


wae arrconre fat areroreat HATS: | 
ASMA A Td TTA Taz 101 
Tiaras f ature seary! 

aalte aq We at Aa Fea TAM II 102 
autsrafat geet Hato aera: | 

aa AAMT at wear arte fred TaH II 103 
ashi aa aan trea ar araataa: | 

ad ata carechtarrgmerg fen: 1 104 


The Sk (KaSikhanda 41.167-170) makes it clear that there are only two 
ways leading to Nirvana; either one casts off the body in Kasi or else acquires 
this type of Yoga. Success in Yoga leading to salvation is difficult to achieve 
in one life in view of the fickleness of sense-organs, encroachment of the 
influence of Kali and the short span of life. That is why Visve§vara, the ocean 
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of mercy, resides in Kasi to bestow the high status on all beings. Salvation is 
easily attained by beings in Kasi but not so easily elsewhere even through 
Yoga and other means. cf. 


BA ug fe Pratorachth fee Ha | 

fe a aigat aqeart: fe ar artraiest: 11 167 
GUS RAT aah lSH AI ATT | 

HEMT Ta Tt we aTreea: Il 168 

ad Ua fe Aaa AeleayaNe: | 

ata aaararttt: argat faster: feera: tl 169 
wa Fart haet aa waa ager: | 
MTGRAGTAT A AMSAT Hata It 170 


The Sk (Kasikhanda 41.171-176) gives here three sets of figurative 
Sadangas, the angas (aspects) of which are different from the original six 
aspects viz Asana, pranayama, pratyahara, dharana, dhyana and samadhi. 


The union of one’s own body (i.e. living at) with Kasi is termed as 
perfect Yoga. Here no one is liberated so quickly by resorting to other means 
of Yoga. cf. 


wa ACSAAT: GT APT Tere: | 
gad ve ate fer dara ll 171 


One who constantly resorts in KaSi to this sort of Sadanga Yoga 
constituted of Vi§veSvara, Visalaksi, the celestial river, Kalabhairava, the 
revered Dundhi and Dandapani, attains the long Yogic slumber and imbibes 
nectar. cf. Ibid. 172-173 


fasta fase gaat aretea: | 
Sarees: vet ar vs 311 172 
Was A art Fret areat Frvad | 
area anist a drataqaraayd il 173 


Another set of Sadanga is constituted of (the lingas of) Omkara, 
Krttivasah, Kedara, Trivistapa, VireSvara and VisveSa. cf. Ibid. 174 


Har: pferarara dares Pafeased: | 
Aenisa fade: wrtsafrenae: | 174 
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Another great Yoga of Sadanga is constituted of the confluences 
of Padodaka i.e. Varana and Asi (with Ganga), Jfianoda (Jianavapi), 
Manikarnika, Brahmahrada and Dharmahrada. Anyone who resorts to 
this Sadanga Yoga in Varanasi is never reborn. cf. 

Uralanraa yastreaterenfoten: | 

WSTSa Fear Teertearafy il 175 

FSTATTASTERRA ALTA | 

A Wg Wad Tastteret FA: Il 176 


Another set of Yoga constituted of (six) mudras and bandhas is 
also described. cf. Having ablutions in Ganga is termed Mahamudra, 
the destroyer of great sins. By practising this midra, one attains immortality. 
Wandering in the lanes of Kasi is Khecari mudra. By practice of this mudra 
one would certainly become khecara i.e. walker in space. Fleeing towards 
Varanasi from regions around is the great Bandha called Uddiyana which 
leads to salvation. Receiving the water, arising from the ablutions of 
Visvesa, on the head which is out of reach even to the gods is called the 
Jalandhara Bandha. Non-forsaking Kasi even if surrounded by numerous 
difficulties is termed as Milabandha which strikes at the root of sorrows. 
(Nabhomudra which is not mentioned here will complete the set of six 
Mudras and Bandhas. For Mudras and Bandhas cf. Supra pp.79-85.) cf. Sk. 
Kasikhanda 41.177-181 : 


TMT ABMS ASAT AHA | 
Uta Hara aearaeyzare tl 177 
aretchtiry tart ast waft wat | 
aa aad yA Gaal qxaraar |i 178 
Bela Vaasa arora fa | 
SAM Feral WT Ad WHET Il 179 
Wee areal APF TrstgreasTars: | 
UWI WSR FY: TARTATSy: || 180 
gal freagreaty avarefl area: | 
Fory: SI AVI gaqefgeds: ll 181 


Thus two types of Yoga viz. Sasadanga (with six angas) and 
Samudra (with Mudra) have been explained which were propounded by 


202 Yoga Doctrines in Mahdpuranas 


Siva for salvation. Between the two Yogas, K4éi is the best. By practising Kaéi 
Yoga one shall attain the excellent Yoga viz the identity of the soul with the 
Supreme. cf. Sk. Kasikhanda 41.182, 184 ; 


fa art: warendt var a fafa a | 
AIST: AAA FHA MyM: Il 182 
sraatrariel areftariearge: | 


arstart wae wearer ayy || 184 
00 


CHAPTER X 
CONCLUSION 


Among the Mahapuranas, the Mar. Va, Vi, B, K, L, Bhag, §,G,N, Ag 
and Sk discuss the doctrines of Yoga. The Sk has not only separate accounts 
of the system of Yoga in its Maheévara, Vaisnava and Kasikhandas but also 
has a few verses scattered in the Nagarakhanda (chs 248, 262 and 263). The 
Nagarakhanda in addition refers to the legendary birth of Matsyendranatha 


(the teacher of Goraksanatha) through a fish. cf. Sk Nagarakhanda 263.56 : 
TATRA APTA TATA | 
Tear Arenas st ware sfasate tl 


Depending upon the material on Yoga presented by these texts, definite 
conclusions can be arrived at regarding the relative chronology of the texts. 


Astanga, Yama and Niyama 

Most of the Mahapurdnas agree with YS in that Yoga is constituted of 
eight (astanga) or six (sadanga) aspects, the latter without counting the Yamas 
and Niyamas. They not only refer to all the angas of astanga Yoga in the same 
serial order adopted by Patafijali but also generally agree in the number of 
Yamas amd Niyamas being five and also mention the same Yamas and 
Niyamas. The terminology used in all these texts does not differ from that of 
the Patafijala Yogasitra. 


But the Bhag. mentions twelve Yamas and twelve Niyamas (p. 44 supra). 
The Yogopanisads and other Hatha texts name ten each (supra. pp. 56-57). 


The Mar and Va differ from YS in several respects. They do not 
include Yama and Niyama among the angas of Yoga (supra pp.36-37). They 
use the term ‘vrata’ to mean ’Yama’. Similarly the term used by V4 to mean 
’anga’ (of Yoga) is Dharma (supra. p. 36). It refers to the five Dharmas 
declared by MaheSvara to be Pranayama, Dhydna, Pratyahara Dharana 
and Smarana (ibid p. ). The idea of ISvarapranidhana (or surrender to 
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God) of Patafijali is an advance made over the simple idea of smarana or 
remembrance of God which is what is actually meant by the term smarana. 
The Mar names Pranayama, Dharana, Pratyahara, Dhyana (and Yoga) as 
the means of subduing Atman. The nature of Vratas and Niyamas mentioned 
by these two texts differs from that of the Yamas and Niyamas of Pataifijali 
and reminds us of the Vratas and Upavratas of BDS (supra. pp. 43 & 54). 


The above Yoga pertions of these two texts viz Mar and Va which differ 
with the YS, indicate that during the compilation of these two texts viz. Mar 
and V4, the Astanga Yoga of Patajfijali (if at all it had already been reduced 
to a system) had not attained public esteem. Further these two texts name only 
three most important of the asanas viz. Svastika, Padma and Arddha. The Mar 
and V4 show great affinity with regard to both idea and expression in the texts. 
There are several passages common to them. There are also instances of the 
Va presenting revised and inflated versions of the Mar; some additional 
chapters dealing with Yoga are also found in the V4 (V4 has ten chapters on 
Yoga whereas Mar has only five). Thus Mar represents the oldest account of 
Yoga presented by the Puranas. 


Isvarapranidhana 

Just as Iévarapranidhana (concentration or surrender to God) is an 
advance over the simple idea of smarana of V4, the pija or arcana of later 
Purdnas is an advance over Isvarapranidhana of Patafijali. For, the paja or 
arcana i.e. image worship not only requires additional material in the form of 
offerings to the deity but also includes acts mental, verbal and physical with 
unflinching devotion towards the chosen deity. 


Patafijali does not specify any particular deity but Puranas such as Vi, 
B, K, L, Bh, §, G, N, Ag and Sk specify some or other form of Visnu or Siva 
as the object of meditation. The Sk in its Vaisnpavakhanda (Vasudevamahatmya 
ch.30) recommends worship of Visnu (Vasudeva) and substitutes Visnupijana 
in place of ISvarapranidhana. In Mahegvarakhanda in a spirit of religious 
syncretism it states that the object of contemplation and meditation could be 
Siva, Visnu, Sun, Brahma or Devi and permits the aspirant total freedom of 
choice of the object according to one’s temperament. 


Asanas 


Patafijali names no asanas. The Bhag (II. 2.15) echos Patajijali’s 
definition of dsana (supra p.74). The Mar and V4 name only three asanas 
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without explaining the technique of their performance. It is only K which 
explains the technique of performing these three asanas (supra p. 74). 
The § names eight dsanas without any explanation regarding their mode of 
performance. One of them is also called ‘yathestam’ i.e. any posture of one’s 
liking (supra. p. 75). This perhaps was meant to embrace all asanas which 
were in vogue (and perhaps which had no textual support). Among the 
Mahapuranas it is the N that names the highest number of dsanas. It names 
thirty two asanas, without explaining the technique of performing any. More 
than half of these are not found mentioned even in Hatha texts such as the 
Hathapradipika (1350 A.D) or Gherandasamhita. 


The Sadangayoga of Sk (KaSikhanda ch. 41) profusely borrows 
from Goraksa and the Hatha texts (see tentative list attached at the end of 
these concluding remarks). It names (Kasikhanda 41.136) five Mudras 
mentioned by GS and HP. viz., Mahamudra, Nabhomudra, Uddiyana, 
Jalandhara and Milabandha which are characteristics of Hathayoga. 
Patafijali does not refer to Mudras or Bandhas. In addition to the above 
mudras, the Sk (Kasikhanda 41.121) refers also to the Dhyanamudra 
described by HP (VI.21). All these belong to the domain of Hathayoga 
(supra. p. 85). 


Pranayama 

Neither Patafijali nor any of the Hatha texts speak of the four states 
(avasthacatustayam) of Pranayama mentioned by Mar viz. Dhvasti, Prapti, 
Sarhvit and Prasada (supra pp. 97ff). The Va and L consider them to be the 
friuts or results of Prandyama (supra pp. 98-99). The Sk also refers to them 
(supra p. 100). Further Patajfijali does not mention the three categories of 
Pranayama viz Laghu, Madhyama and Uttama depending upon the time 
taken by them. 


The Sk (Kasikhanda 41.83-89) explains the Nadigodhana 
Pranayama which is not referred by Patafijali (supra. p. 105). The § 
(Umasamhita 27.29) and Sk (Kasikhanda 41.105) refer ro Sitali Pranayama 
(supra p. 107). 


The Sk (Kasikhanda 41.103-104) has also borrowed from Goraksa 
the process of Viparitakarani which is termed as Pratyahara by GS. 55, 
57-59 (supra p. 116), The entire concept of the Moon oozing the nectar and 
the sun swallowing it (supra. p. 117) is not known to the YS. 
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Dharana 

Patafijali does not specify the objects (or regions) on which the mind 
is to be fixed. The Mar and other Puranas specify the spots on the body as well 
as external to it on which the mind is to be fixed. The Vi and Bhag specify 
the form of Visnu alone as the object of Dharana(supra. pp. 123-125) whereas 
§ specifies Siva and Sakti as objects of contemplation. The Sk 
(Vaisnavakhanda, Vasudevamahatmya 30.17) recommends not only the mind 
but also the Prana to be fixed on the form of Vasudeva (supra p. ) at places 
like nabhi and other spots. The Sk (MaheSvarakhanda, Kaumarikakhanda 
55.44-45) recommends a more complicated process which involves 
contraction of anus, pulling up Prana and gradually raising it and holding it 
along with the manas at the Brahmarandhra after successively penetrating the 
different lotuses situated at the various regions of the body (supra p. 126). This 
additional activity of raising the Prana and holding it (along with the manas) 
at specified regions of the body is a characteristic feature of the 
Paficabhittadharana of Goraksa (supra. p. 130). Further, the doctrine of cakras 
(lotuses or padmas) situated at different regions inside the body is the realm 
of Tantras and Hathayoga. 


The Sk (Kasikhanda 41.112-117) has borrowed the Paficabhita- 
dharana from GS (69-73) which is more specific about the process of 
Dharana. The spots or regions for Dharana are inside the body where the 
tattvas or elements are situated. They have their own particular shape, the 
presiding deity, colour and the characteristic letter (supra. p. 130ff). 


The Mar and Va also describe the Saptadhdrana viz of the five 
elements, ahankara and buddhi found in the Santiparvan of the Mb. (supra 
pp. 128-129). 


The Mar and Va also prescribe curative Dharanas for the removal of 
physical disorders (supra. pp. 135-137). The Ag describes four abstruse 
tattvadhdranas which are curative in nature viz Agneyi, Varuni, Aigani and 
Amrtatmika. The other Major Puranas are silent over them. Patajijali does not 
refer to curative Dharands. 


Dhyana 

For Pataiijali, the object on which the mind was fixed (Dharana) 
continued as the object for Dhyana as well. But almost all Puranas 
recommend Visnu, Siva or Parabrahman as the object of contemplation. 
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The § recommends the pair of Siva and Siva (Amba) for Dhyeya. 
But contemplation on the embodied or gross form is to be resorted to 
only in the beginning because the greatest form which is formless cannot be 
grasped by the mind. Worship of gross form is resorted in order to gain 
stability of mind. When the mind becomes motionless in the gross form, 
it becomes stable in the subtle (S. Vayaviyasamhita 39.2). The Sk in a 
sustained effort of religious syncretism mentions Dhyeya as to be of 
unlimited variety including Siva, Visnu, Sun, Brahma and Devi. 


Some of the Purana texts such as Vi and Bhag advise the devotee 
to contemplate at first on the four armed form of Visnu with all his 
attributes and ornaments and thereafter to concentrate on one of his 
respective limbs (supra. pp. 124-125 ). 


The devotee may also imagine the deity as seated on the lotus of the 
heart (supra.p.152ff) or meditate upon the deity as seated in the different lotuses 
situated at different regions of the body (supra p. 154). Contemplation on 
Pranava, advised by Patajfijali (YS.1.27-28) is also recommended. 


The S$ mentions six lotuses (with specific colour and letters 
constituting their petals and) situated at various regions of the body 
and also advises that the God and the Goddess shall be meditated in any of 
the lotuses of one’s choice (supra p. 154). 


Samadhi 

Samadhi is that state in which the devotee is imbued with the 
Dhyeya — the state wherein he identifies himself with Brahman and 
abides in Him. 


The Sk (Kasikhanda 41.123-124) describes the state of a Yogi in 
Dhyana as in GS 93, 96. (supra p. 164). 


The Sk defines samadhi as the identification of jivatman and 
Paramatman (supra pp. 163-164) in which state there is no scope for any other 
thought. 


The Ultimate aim of Yoga realization according to Mar and V4 is 
union with Brahman or merger of the soul with Para Brahman, never to 
be distinguished from Param Brahman, like fire thrown into fire, water 
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added to water, ghee added to ghee or milk added to milk (supra p. 166). 
But according to YS, the goal is kaivalya i.e. the establishment of the 
seer in his own essential and fundamental nature (supra p.167). 


Siddhis 

After explaining the ten Antarayas and six upasargas, the § 
(Vayaviyasamhita ch.38) gives a long list of many other categories of 
siddhis viz Parthiva, Apya, Taijasa, Maruta, Aindra/Ambara, Candramasa, 
Prajapatya, Brahma, Prakrta (Vaisnava), Purusa, GaneSa and Ivara 
which is an additional contribution of the text (supra p. 182). 


Portents of Death 

Patajijali states that the Yogi can ascertain the time of his death from 
the aristas or portents of death (YS.III.23). The Santiparvan of Mb. gives a 
brief descriptions of such portents. The Mar, Va, BV, S and Sk (Kasikhanda 
ch. 42) provide lists of such portents though long or short. 


How to defy Death? 

To a Yogi who infers the time of his death from the portents, the Va 
recommends meditation on Omkara which after liberating him from all 
bondage would lead him to Siva (supra p. 191). § recommends meditation 
on Sabdabrahma in order to ward off Death. It classifies Nada (Sabda) into 
nine varieties viz ghosa, karhsya, etc. (supra pp. 191ff) meditation on which 
brings to the Yogi various accomplishments. But, it is only the practice 
of meditation on the ‘Tumkara’ form of Brahman which leads him to 
Sivahood (supra p.193). The Hatha texts call the above process Nadanusan- 
dhana i.e. concentration or absorption in the Sabda Brahma or 
Nada Brahma. 


The § recommends four other practices by resorting to which one 
can defy death and attain Sivahood. They are (i) Vayusiddhi achieved by 
means of Bhastrika; (ii) Tejasssiddhi by concentration on the fire situated 
in between the eyebrows; (iii) (Apassiddhi) by resorting to Sitali Kumbhaka 
and (iv) Khecarimudra. All these practices are additional contributions 
of the Hatha and Tantra texts from which the Purana texts have possibly 
borrowed (supra. pp. 193-197) 


Abandonment of Body . 
The Sk also explains as to how the Yogi casts off his body. The Yogi 
who has experienced communion with the supreme remains beyond the 


Conclusion 


209 


clutches of Kala. By constant practice he plugs the three pairs of apertures 
and the mouth with the fingers of the palm (Sanmukhi mudra) and raises 
the Prana from the feet to successively penetrate the six regions (six 
cakras) and thereafter to break through the Brahmarandhra and merge with 


the Supreme Void. 


Among the Mahapuranas, the Sk presents a wealth of additional 
information on Yoga which is not found in any of the other texts. Many of the 
verses dealing with Yoga in the Kasikhanda are traced to the Hatha texts viz 
GS and HP. The following is a tentative list of such verses : 


Sk. V: 
41.59=GS4 
41.75 =GS 39; HP.IV.5 
41.82 =GS 40 
41.86=GS45 
41.89=HP.IV.27 
41.90 =GS.42 
41.91=GS 49 
41.98=HP.IV.24 
41.99=HP.IV.25 
_41.100=HP.IV.26 
41.103b-104a= GS 58 
41.104b-c =GS§ 59; HP. V.110 
41.105=HP.V.54 
41.107=HP.V.58 
41.108 =GS.64 
41.109=GS.65 
41.110=HP.V.60 
41.111=GS 67 
41.112=GS 68 
41.117=GS§ 73 
41.118=GS 74 
41.121=HP.VI.21 
41.123=GS 93 
41.124=GS 96 
41.125=HP. VIL4 


Sk V: 


41.126=GS 94:HP. VII.5 
41.129=HP VII.8 
41.136=GS§ 32;HP.V.11 
41.137=HP. V.21 
41.138-139=G§ 33 
41.141 =HP.V.19 
41.142=HP.V.20 
41.143=GS§ 34; HP.V.37 
41.144=HP.V.62 

41.145 =HP.V.63 

41.146 =HP.V.65 
41.147=HP.V.91 

41.148 =HP. V.92 
41.149 =HP. V.99 
41.150=HP. V. 100 
41.151=HP.V.79 
41.152=HP.V.83 
41.153=GS.26;HP.V. 155 
41.154=HP.V.157 
41.155=HP.V. 158 
41.156=HP.V.159 
41.157=HP.V. 160 
41.158=HP.V.161 


From the above, it can be inferred that the Sk is heavily influenced by 
Goraksa and is also indebted to HP (1350A.D.) for its material on Yoga. 
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APPENDIX 
Cakras or Padmas 


The Cakras, Padmas or Kamalas (lotuses) are said to be symbolic 
representations of the centres of spiritual activity in the human body. The 
outstanding features of the cakras as they have been understood by the 
Tantrikas and the Nathas are contained in the Satcakraniripana (SCN) which 
is considered to be the most authoritative work on the subject of cakras. The 
title of the work itself suggests that the number of cakras is only six. 


The salient features of the system of cakras as described by the SCN 
are as under : 

In the space outside the meru (vertebral column or back-bone) placed 
on the left and right are the two nadis viz Ida and Pingala. In the middle is the 
Susumna which extends from the middle of the kanda (bulb) to the head. The 
six cakras viz Miiladhara, Svadhisthana, Manipira, Anahata, Visuddha and 
Ajfid are placed along the length of the vertebral column. 


(i) Maladhara 

Attached to the mouth of the Susumna is the Miladhara cakra 
placed below the genitals and above the anus. It has four petals of deep red 
hue. Its head hangs downwards. On its petals are the four letters vam, Sam, 
sam and sam of shining colour of gold. There is the square region of prthvi 
with its bija lam within. In the lap of this bija dwells creator Brahma. The deity 
Dakini is the queen of this lotus. In the pericarp of this lotus is the lightning 
like triangle which is Kamaripa and is known as Traipura. Inside this 
triangle is Svayambhi in the linga form with his head downwards. Over it 
shines the sleeping Kundalini as fine as the lotus fibre, covering the 
mouth of Brahmadvara by her own. Her shining, serpentine form makes 
three and a half coils around Siva. Within it reigns dominant Para, 
Sri ParameSvari. She is the receptable of that continuous stream of ambrosia 
which flows from eternal bliss. 
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| IeATaAT 


aeaaa Sua saafe weraisrHarTErs 
setter Serreiawataarasraaas TAM | 
adarrafaarratat: Saat weatret 
ears: a at ond Rrafaaaraqarierarmgms | 
aa Pre wea ara act wien a tae | 
arretrd sat atrat caeafer sreafererrat she || 
Cd Tearqgery Terraces Ter mer aaah 
WM ME ATEN 3"! SHPRTATCT 8 HETTTAA TENTH TELAT | 


MCT EH MCAT AA ATA TAC AT AA 8 PAT LG HAYA ISATY SA TAG & 
SARAH | TES TL, HF, BATT TTAB TA ATA | TA TAT OTT 
were | srHtert Ferrara arreiter arenfor steratecte | req arerfeemereity 
HLTA CF TAY CAT APA BLARTA 8 AGT PAL AT MATA ATE SO ALY 
Shr Be | APY HATH VLA CMPT | THT SCT , rere, Aaa 
sercaaren ate | CF APT AAY SAMY ATTA | 


rire saetaven grad sa arafaye arse reagent 
magnet serena arco ardarferrar wate aR Tas Tee BAT | 
Il ory erree PATOL e APTMTA TA HUTT FACT 3 CVA | TAUPY Cheah ATTA GG 


——— 
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agg mead | aq wafage der arrears aihery | ‘arthur aq 
erHbernerery’! Sher BIL TATAT TAMAR WORT CCH TENT MAM ATTN FOBT 
HY PIPL J FS MTA TFA SIT MAT AMS MAMA TAIT Ta | 


HA TPT TE FIMTT FAVA CAPS HH ATT 8 aT Me Bit eter farce 


aq equa: dafrarcoiae: amare sf Waereranrey, saarrrdtrercs, 


ervsatedte wery faakray | rate Fatesca sera 7 TAA AAAT FA 8 TT 


yorrrdatad ¢ reedite wean Teqaed ‘aerate abiratKcan tate: arate 
yea seqrater | afery verve a fava: wists wala ated Tat 
agvrda ara aaraaraed | xe seerer ferarrs wera age fersrry 


fawch ada | yeraar age fanny fast ade 1 erento fawafoadtecord a7 


sofearn : are afearare afer | Teay- 
waa arts wraaktaas | 


fadia arte armearamas | 
gdias arts araPatacarrefas | 
aqads arts Trees |! 


od Cea Faery HT TAMT STMTEMAT AYLMTTHS SAT TAT | 


sen Shred 9 4 war ve water | rer srerrareh rear eae STAY TT 


wre ava add | TaN aequrara TT FeT- Sound Mind in sound 


body svar arfcrarreqxaqary ah ae aaee Heard Tasty weyHeqar 


(alisha a Hae TAT TIS TMM AAT SHAT TAT HTT TONSA ET OT 
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were aerier: sara yao strafeda | wha asta ay THAT 
faataaaead aatraty aerate sft | Tar- 


SMART TATATAIATM A = aed a aroreryfrncaraTarerdcanry 
Frofeeranasrras | Pa ssa shrrengraacraararns Fret wexT: 
segencany carat areor Fercrfaeras Teg mere evered Sher | rel TETRA PAT FATT 
MATE ATUL 3a TTT | TOHTeT Terre Taree Teme Perec 
ate ae eTe Sher rarer Se Br HASH TA AMT 8 APS aE TAT MYA 
SOTAT 8 FACS FLL SLA FAY SAAT | TAIT EM CNT FETT 8 HET TALL 
Farad $f 3 scyara vaeat sorer fereaty | 


aeaaag | aed prey | aed arava | 
waterara A frome, | ar fafeara’ | 
oe anf emfeas afer 
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ee errr rrr | 


ee errr | 
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PPTOTATTTTH 8 
urea anrrateacarteates 


1. 1. anrestafarare: 


ufed arena ofa seaaaranaey arc yrds aa Ta Sthars aid 
qaactaanfafacacatas afar sities cet vender adarea Weaeacla eee ae 
qariee a fared fede | cawerrecea ayy sequent fear anfeghas | ar 
qa ef wu: wafe | caer aefiar sich geod: amy scada gqead | 
aararacader Gracds? wesaeta |@ yyaer aT qaactta sf wee: 
fageafe | da aresaen fauaey qaened Hea Mece | aa a Tales aparece 
Fafrcer crasreflaarifarercarrsea qead | 


Felt: vases atresttea qaarts Sacer aft ath wae: | oa atetters 
afr sacucar wea sqydeT arearaca sfeoedea adeucard dea Pera | 
waadlerdt ara ales Taeaterahtay ary are caer | Ta AEA ae Tepes 
aftay sonar ofa ara | ara carers a oe Pageafes | ser- teva erfarw: 
aifasiat Preracera Brace sed eer areaqiecats: away | afesres Fawaay 
aicat ceantt Praca atedesteat wafedar | dart verte: wd anfeware | ca 


yet sare Hear Treas crear sarsars aed car acter He Ste | 

dart Facracay Praadaea aafaca sans ae aa aa ase Sead aa Paras 

gfe | ata award fay after ary aufeadt aedyara aaa deans aaterge arcs 
eer use (aq tartare) efer arnt ycaat | 
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Tas: aeafass sreyfarat aa sitar ad wal afer | weg area 
aasarargary fe. y. fedteaercay afer faferay | areferenrat ae cee ottaareanrets 
fe.T. Zoo-voo aretfatea | wg warale vaulter fase aea ares, Ca ATTA 
Rergara car dea afer ferwaisht getace gfe a asad | ud faaarastt racer: 


afa eat afas Ud Sta | aaT- 
arta Rreeq qeaarat 
ae wiker 4 aaa | 
eee ere a 
adeate sreaferaraatsfer || ater | 
HA Me WIT Ad TH Ua Tastes Aq ATMS SaTHCMTES Ta FeMTAeA 
seach af | as TS: Alas a aretteta | weg ade faatas wathey 4 agtedra | 


ad SHEN agar + way aLEGy | 


1.2. eefarat rar: 


qalfearedea Hlerea TeAygearedea Ateteg eHesastd gfe arecita anfera 
avata | aredta anita eat ada urarerernea qaraadents astata 
sifeanafecatesr ofaata wafa | aa uralas, Sas, qenfias, dtarfearas, 
fasrrarfeas, areafradtar ecia ve afecas vated | acts wy ara: wadarartt 
afearnastates safer | aifecagreces eycraaat ‘afta atte fee ates” efa 
cttrrrar arrest arts aie oats Sf A eared fear ecuels THTATLA | Ta 
tear Frariant afa awa sate, vafdens shar aft aconeat camaiquaaras 
wat: MH fet ste ea ea Garant fatwa cdtpata | arataed ‘‘aeityaca 


L 


Indological Truths 


ceey Garrat Hee” cya ACUTTAae aH AT THA | arte TTP eraser 
a: aalens Ua va afta: wate | aenfe stayyte areathen cde: aT ATE 
Fara sfet ar arstedfea | tt aut estates sardahests asa aera Fea 
Soha fora a rater geass | Hes SAHA ASAT ea Tae ahaa cara METH 
afa Ud cade: ate | aft a desarasaeged”’ arferHer cenry | Pres | 
afranys, afaea arrears seagq acwaidleg a yeot al Taq aast aa aa 
aaraar qarards ferafers ot ews | arate ras oP ee aca aera Ss eT 
attrans face accatdad desarreent edges | aa a aralasryaas wt 92 
area: afer: Hated | ceetarta aft areas aerate | ated Freee | 


adits aefefhs daca aeert fear Haq | Sanectad Prenfe weqraaa 
qawnite aefapia seaaataurra a | fedtaeg aera oad gaged sare 
acaea a oftcest afar | dared acaca ferara: gerettatar wa | aa wa asfersrar 
weaed afasaes faure: setfoaren wearer gforafaare ef aerpal cera | od 
a garearcaatar ast aren aaredacalearart cunt afa faa waa | aft a aeretacaral 
fear afteraar seigcatas dar a oq sudan: Hel by aha fae safer fa 
faareet ad aera | ue oeateate, afgate acates att oferat ah | warts 
agldents aarats aé sratetarate asians | tesarrrstpeantt cantata ater 
saga sages devfrafeacata a qenteraar otter Taare 
aaipea To Paar ef arartt raradaivat snftaasay aeaaat | were 
aaa a THT US Hea Cah saad TTATYTY Fasrararel eatHeae Safar 
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ata eater: cle | afe a ceafe cava seaet argent soared aed afer 
afer rata fora goa Crear] ae ot Sh arpa aaehs Treat Teara 
vata | Ud & aera aegargeancad aftaat warg ge adteva afer Ararat: 
Aatear: sara: ates aaa water | saree aetveat gq anfeact cenfe ge: 


aaas Say Bers Sha ae Saleh ayrHea aq sedacaa agiqatot fa way 
aritete deta Bed wat | vd a ghar serclater, ater alae, sara 
aattata ve afeanastats efa adifecdtsels | 


1.3. dfeparfect aur antes : - 


wedia dfemargyas satan sexe afer as Ra | sae aeATATeT a 
fra dat va wetaatte acarga sea favarg saci ser adet safer | 
afeart art att waeart are amet wars” (FE. 273079) 

wer ara arferat waser | — (2/3%/8) 
afe aa ga arnt art az | — (&) 


Tey YY APTasas TAH: SVIeT | TA TAH AeA ATasas Sale: TAT | 
at fe aa carat aaa Ta Yaar HraTEaTAs Sa aes: aAATAT ATT | 
fedrana anrerecs dapmdacda sachs | weacdad- ad area ahaa: eat 
ae srarpa Sefer | ara cated wef areas Scared ake ahaea aett vrata afer cesta 
seared ara arcratas | ud a varfeas aha: aca Tae aes Heal AeA AH 
aae afta aaa Terie Her sede afer Aerea aresateds | rt TTS 


wafa ad oa uprasa: darned sf | 
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TATA ATS ACA CH TM AY FI Seas HE | Tala That Vea carat 
He | ca ay araafyahs a ge sa | aes Tes Teas aanedafaad aq 
arrereas dares af | udisie aeaart as ute ef Aes aeaae vate | 


(wa a) dared: geecard dardeu deen dareteg farctaconed 7 Fersrai 
mart a ater ef garaatt afiora: exad yad al ate atte aad 
Fears aearpaTS rT sree ster Prater | aes aarevalss areas | Tecra aL 
gaat efa snghtans etre alert aead | dara area agar siesta: 
yarerencna: Gaanaey saya ef asda aah: sqys Palas | 


wen winea srfard ada gar Reeve cg deren aa areas ae 
(a.a.egia) scqaecat fewwanst va ara umeg sansa scach wala | Hea 
aes SIRT aA aT Ca Hera STAT HILT ts Brag gta Papaya: | 
aan a aca ahreeiser warm a aerate a ae | aff dtreviner art 
fewanst: waq sta dq gal any att aaeat art are earae”’ erate yfay 
arr TUT HS, AavPeaat seule satsaeg arfasas vested | Tae 
Bread era aa ait gfefrath aver arava | 
aeirgaa sata rer ataife wath waraefy |] - (a3. 9) 
aed tar a geaer areaearar Futavahhrsydar | 
aatedarrengaaafe faeargen garry wae || (FS. §-2 4) 


scarfe safery aetcarecl aret festyen oR, dat ay aa ees aa, A 
|| smraca sis gcarens atrestatch Ferat: vferafeans eared | sufawal yfacaa 


| of eayehercane yaa aH eh areas org pacar AeA Heer fe UAT A THT 
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tear sas agtares thetacat yes ayaa a aadt carats see 
afa fecranss: a atten sal | warped ¢ Slercarata yfayg oft sara 
ghte-aaieat arafeiter Paceata aeay | acaded sudan vaieaer were 
aartd vata | ats astacente cafay sendtear feqwany va ante anfens 
qeQey apray anetay a vata | | 
fecal aereq ae ATs Gaas- (F.AT.) 
fears afaray ay ofa eqas 9 — T.) 
Feds areal gfenvat ‘Tecwareanadany”’ ecafery stay sar 
fecvast va afenarada: ara: aa a a waar sfa a Fifa vate | 
aera aaa afte: aah: a saad | 
feast aren act avers qareaas I — (.47.) 


geared Herida as aierentea acpedd aiterey araedas a aH Sth 

wad | aft gq acai ateaatntted acated qead aaarats | 
Uh 4 ated a ant 7 a: 

afa Saeaat sada TaN: ateraeres UHawacas cated Te | aes 
aterarrasta ay fates seat wate | aaats wba wat faterat ar afer | 
fears ara ferret: araday’ aft yada ayIesad | 

ayaa Frater: fg. ..... ah das aed aq aad aeeg areata ara | 
ateren arent afters efi ea atte: wermtded aeararaedt ae aad fh. . 
i... afer aearet a faterqatec | 
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STAT BT HH afarsare: aa eae | fecwaare ef Arar eT TATA 


aa ahenfey exact | 
aT - few aet ara feewaea aaraa: 
faxouats a ats | 


gcurfey aay ud a UdErh Hata fecvaral ysts’ | aevahy dfearare 
arrest: feos seeardte | acareot ateqarnfias gf waraac sarrare 
va aeafa aie a gag sf at cas | aan ateranrey anfesades fecwaarsy: 
uate frifed vata | tas aaah: gates carats 4 faces | rear g Wa Fara 
amtetacas eiigacad srgiratasstarntte + aq areres Fraas | 
ae ood afte aeaay ara faste sar a wag 

ares fa yomaga aie fecwarsit a caqfesa sf 
Tapqaaiag Mrsatasra aiatg fern: arias areata 
SHeferaa sanrad | aa ad q qa: aaHarlt yfey afieta fecwaass Sta ares | 
T aged aftetost fa gaaaqaqge at att: aaa: Bfa sacra 7 
atte va fecoanst ef Pritcars sta acactor sentaeqaiaa | cafe fawits 
arte Sceaecayy Heit: Hera eas wad | ara fecuasca after eta | sta: 
fasrta afte: | ecaa 4a ate: | eat aherarryada arard afte: aah 
fecha aera: aenrq Pras gcafe aterca ac after: Seaa | aft 
Fat Tad + J fecvansta after gfe | 


anrestaca fanaa fasd fecounstea afteea a apart vawee ata 
areca yard | weary aftaraat Few: Tastes Yd ae, eae, alae, ary, 
igen seaeat wraatat saaray (afer, carat, curas......) ya | ast ag 


| afraca sferaed 4 Stas vated | aeitshe cut Hacaea aofeararand | 
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1. 4. aTeeagrearea afta: 


areeay ecach ara earits ecards | ced ghia: scafeasy aed waar 


wafa | dea afta Wa ASVIaT SHA | Ad AST Arad 24 ahead | Hea yaa 
ahtranett: | ateq agar afieeds aed 4 eva | Sagopa aeeranitay 
Ua aaa vad | aa ceafeata aca aeififeeaq seater | 


ofeaas 


Fea: 
| 
orf: 
Hed (gt) 
WEG: 
As uw srafeamtr 4 aafrarfir 4 aeATaTfar 
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WHAASeAA se SITEATEATS TIT GSTHs | 


qereht steward wearers qearyarts il — (ata. 22) 


afe | qeasapfes qa Hegre: | dead Seems | Aas, TesTAfearhh, 

waraeateatr, qaraearatt aatt waraearasa: weanenqars eft ew aca 

wafed | Geseg taaeae | dea spi fapioetar get vate sfa Sth ar 
yerpirtvarecrans splafagaas AA | 


wear frais a wpfadiagias gers (| - (at. ar. 2) 


aa csigd ad yeueg + vepfes ar a faafas- as baci areft safe aft 
Pageda sq | ra Het Of: yade cach Pepry va wea arog | yafaeg 
arery ata | ra Pay | wer wafer oe war araqunftrey staf gfe: 
seead | afar yd as add aaa vate wae | oa Pagus feed ae scarey | 


Teamfefamernars warrgratraarats: | 
waaay ars TT | 


— (OTT. &2) 
rat Sa daq qa, ge Aether vata | a HAM sar, sata 


fraraats | added | der oh aed aferarsa, aaa, Preargeante yore feerarans 
add | 


wrt wetednad wnfafeead add- 
aed aasarratequesad wet a THe | 
yearrana ans Terraarede gfe (| — (afar. 23) 
aed FT AY, THs, Seq Scych Yaraed vale | Cakpreaadq sats, 
qa yar qsueqed wate | qHbqeredad ye, acuray Alewurcnsd vata | ud 


|| feerarashe wa ea wear ET | Oar wears arch sale Taal taeaaT 4 
| ih eters wafer | gcueda seretut add aear weloaarelal ater | seprerrel 
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das aft, ta, afvarae searead carafe fagd areca | Seah TEs THAT 


a¢ ad 4 g aaa | ara gevagrada oetay ae- 
waar Metres waza | 
qeraged fd Aqwafandaraa || - (afar. ey) 


TFA, AU, ae aaa, sfeaitr, Prafia fata feeracard, vata 


qe agree aed afer arco, tea areal Pei eegeHeard | Tat Aes Yeuaerd 
sraratard | 

ea ry way sh wet fteaq ada | 

ardent yas sfaet et wt oftredt aya | 

varia adsyararcar SG wd sfereat afer il — (Ss 2/2/¥0) 


TISVTAAN BT val wer Wears | 
qareaia area eesfery ers ate |] — (Atay. 23-22) 


a ut af qed waft a ats ae | 
adar adarsh a a yatsfiraraa tl — (it. ¢ 3-23) 


ud fae areeae sacar Pafieaq 2¢ acanfl ade | 


g. Jeu, %. Sard (wait), 3. Weed, W. ASST 4. AAs, &. We, ve. 
eaH, C. BT, &. TH, Qo. Wa, 2%. SHH, PR. AY, 23. TH, Pv. Ta, ou. 


gferat, 2%. ATA, 0. TAH, OC. TAH, LS. MYA, Yo. THA, 2L. WMT, PV. ars, 


23. UT, ev. OTe, 24. TY, 2. TIET | 


Seach sHararareo aHla; Hrs faplagen Ty Prued scyscal Hq HAST SU: 
| war yews | 


ys. apf ferperas afer | 
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ud fara arsenal qed aed Scath McHale: Ts HUTA HIST | 
Ora aca Hrs ates acucd a fe" vata | ateAa afastata | dr va 


gat gender sata | Ud area aaeacd sencard feted det Bq Ua Feea aT 
geateaq aaeed Prey | aearg acardy sf oth artery aar- 


MATHS AAAI AAT ATA TAT | 
| green eae, aTCoTaTarr AEE l 
aha | fea are Aerereredad aar- wealracand seca Brea Tra 
Gfa: wasaHems | aaa qeareu: wafer | afer gat euea qercaersad 
qagrareas Tes aaa water | wafers Grace dares | areal Gageaarsy sha 
sdifas | qecemte safe gow frase wer vata qat gfe: as safe aartt 
qagrareas you 4 wafer | ud Oca faaars yeuea aReygraeay va Arar: | 


1.5. arrester ra: 


aceaft anrreceu agen ‘ares cdgrarancraea areas oer | 
amfarcgiatde:’ adie g weessrraatanta gama sian | 
fatrarcnay alesaearg dad Has SeeHees ses arrocrqafate: aa aa 
vehi aanfey ezad | caer- ‘acagevatteaarers eats” | seeefesrat Ts" 
quae calor Tewsray | darcaderg fat: scaateasal arts yea 
aftafasacard scarsat qa asa Stray | Ud wT abragtatet: 2 Gareals aarelt 
Mrenpal Tae Aas Shel Tq MATCH HLTA Fergal a TEA 
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aferq afer sqcrcar amftiree: abrea astaredancd 4 aarfa | aft g aearea ae 
area exited tata: Tea | 


1.6. Fete caster: areata 


agit fracay .0q. 9sq aah: areata deen: Hea Harare ¥. 
Zoo-voo Bed aretfefa aeud | aafe wawemeana acasftdend: 
watararactenn ea setrad aa: eft wHarltreds caer Pad seh ez | 
af a aeaqrecracarrai- 
area avery aera Tater 
wrt gaat a suraisfer afraay |! 
aha nerarscadcas deqia: exad | aeaa- 
area Provee wea aren act wien a Aare | 
arated sat altar wafer sraferrarsfer | 
ga anrera, suracrenra, daumasht wervitges vaste: wearer | 
nerasraited aaa: Wtreaarat seus a daa: | aft a are abrgeraarg’ afer 
ATM sare ay WeerqaMary ster AasaeTeT seas Ws eT saa 
Vag frwad aq saat: Hat Tha Bf | SHaay aqsarsea aa weary a 
yaad aa weaea afearedkeda Gas carara Hell: gawfeta aah: wat 
ate Faferqus | dertragra g aca deren aan: sfafegs ares aed va | carry 
acadtedan: carrey samira aHatedans fasmaratwcay Taree ate 
srgdafavaasrastagd: vers welfare aq has | 
ue a fortran pica Hea Toas CPAs | TATA TAA ATE VTA | 
gfarsrgtacaacaratia fad ad fr. So o Ms Her eta arate | 


Tear aE ae Mod aq wrefasaea aw afeseda fH.g. 
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| fedramararare celta geet rel ators hres area ea | Aaa Sata rapa ae: 
aqrerad aq dea carta | 


L7. wae: oe anrerearen aftaqa: 


afeaafecd afer dient afrqenetradars: alnfaya: sofa 
faeqit wary | aa wataftwas fedlagda aca: oelsatofisfe semen 
agfeantec | afta avsasreniatarg wed apres faunas arifeuard fasta 
ofaoread ad ect | arawaraferpeda apiatrateta ara ares eCevad ats | 
ud wa sulraqaret Presta aca acalfesacoaa sary | caret qaart: Hea 
aaaeg Taatterta | Tey ahaa eeareey Yeurelyeart yorat wherweaas Hae 
caerufast at Pafaerfeatta | scant aa aarftrae ef seace: | afeaa oe 
aarfersaretfaat:, mrasarnta, atroras, amedaar gearfe fawars Fraat: | 


fede aaa we adfae alta sfra areata fagarhs | fraratrs, 
wegay carat arava faway ayghad artes ceafed | wa weara, dara, 
fara fasary aaa: mereacd afiraar | ca Praghartas safe afar | ava 
aerate sorarararat fears wgferets afer | Fereyferare eta qetrea ars | 
aa fafrari amretat earl wacda sfahe carat feat qereteai 
bacutadad fadasratreqt searfetasats aaa: ated | 

agar tacaue: | weg eelqea semeda wardea ceageardea Haeaey 
qere Pad cedafaned a Hoafed | agfdercaari satot areaveratat aren 
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Nagel Fdtgta ecaretat Freat Hear ata: aarfe: taeqeqeyaea a 
garded aged: ead |I 


1.8. Waters Tare arrererer aftara: 


yaad arrenraca sah | das ge wracd arte arred | & ca qa 
fefacat aracd seaitt gcarfe fasat: gate freftaated | wa g agarataret 
PAA AM ATTACH SPH Ms TAS AM A aed ra Gena Maratea sv eT | 
aay sapadar aettaféer ahs added | creat, goat, aval, afta, 
guefadiains, Aesatirer wate | 
carat: - 

ay ateat afa arat: Feced od ‘oe’ afl | wea aes vata cautery 
fa | aael cate Perera os araeerattsy afer | ds aad cage dara aaah 
rst sere Ue fag arefa sfa | cael aay arava add | dart ea 
ward vate area | deel fares Tayo: Was Ursratrses ougEres | Ua 
daa: waeat ad Fg aH | oa faa Is etfateead aded | aer- 


ay, TAaH, Aaa, STNSTA, Nearer, area, sara, aarfee eta saaets 
aerearnra vata | weta aay Bersahts, Tasers, Waeweraay, 
usar: eaeas wats | Cag arrarattear ada Pars Arts Tea eaaferadctreayr 
farsa safe aaseay sfa Acar aft alfres aartradelaareadinelea: Sth 
‘career Ue: afer | aa sea aahraarat wergariat whew: afta vara 

| areoary ade ef Weal AA Gas AF ated | 
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CSATs- greg arerearaq fH.w. & waaay oy waandet Segrraet fe 


aftaare: aafer | wey deaearcaretsh aea arfeearets Teal CTA FeaTeAs 
ered | Wed afer fares qeaten: ada Hedy edipaated | sara g 
TAM weey aq sacares Trae | avarafasad sacores ales | 

TOA SUA S TAT S fet Harcgualed | s scaeg qs 3S scaEy aA 
afa cage: | sya arsat ss wef | aex dart va saat | sfa aa a a 
spares adedt aa Pafecar scatmeare eft saa]: | car atch aero 
attracts 


wats Aifdas qos Ferd | 
qairaraarresar Perec |! 


acafeafeat fren ssarieen, eoarrereatate | 


sree ssityeats Ta we, Ys, ary, afer cane caaere: af eae | 
Rrafrarrraft:, serdroreay, arena, Rradcareus wayate ade ara 
sourrraltiat aa evsaied waaay edtHaated | 


SOaTIA HTH: CATA Fal AMerae UH AM- 


ft anfearara aratse, aH AAtaheet soarrferar | 
faust Srersrarraniehreareeeehrs || 
— (€.aY.T, 2/2) 


Pftore snftarpet eofeeteeet werareatrarendt vita | cd Prerra 
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zomg yah Caan alg Eta Hwa: StHard Tea TTafeats wry 
wa soarts | 


gala wey | dea carearaafer aar- 

sory AKLS are earearrar aRTAT | 

ya wears gofrarafevad || - (eats. 2/2) 
WATACATEAA WHATS TATA | 

somal rd carcass BarHs || — (ea. 8/2) 


ud ‘35 fear ceria” gfe fadioreaash searq | aeard eae aq Teh 
mecadad goat 4X aaa | aed gourrsaitarat avaraswas ade wea- 


aA, WTA, TM sTeas, ACM, LAA, AWealqaearay eft Tears SH: 
ada | seaq arord sata areata | afer g alerqerarsy | wast aeqrarea: 
faacraar eoarerg smafed | aerarcarer aad F vest sf eraeres | 
WO Aad Fete Prete: add | CSATITTATLT WET & Yooo Arsats Sea | Fae 
Reet HUT Tas | AeA earararat Ava | WTA: aS Tyas apres | 
SOT SOTA: ATG a wave eA Tea Teh TeT- 


HATHA ATTY ATedt Wears | 
wa cageiaras ardifahes eet ward |! 


Ud Haas ASTM: Bate Hater | aarat Aaert gat grseit qgerat vd 
ware | ag Ter aeent sferstg vate aerat ater ster | 


Fel HeaATSa ws Bafa ata Tahar sey scahy aet sera: | aearg 
Ofas, wayis cafe fears fagaater | 
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ITH Tada saitateeery area | 


AAAs - 32 


ETE - 
SOTTHATTS - & 
ATSIaHa - 2 
Tay AST He ta WTA Aen alt HOA aar- 


ad goraraar usrarren free | 

WAG AATSSs YOts HreraerHs || — (SALT. ¥/zoall) 
mada sfaata eanedt aerart 

arag feargd wate tes sreraranacenq | 

aad art aeaaed wad ta aed 


Wasa deta afed artis | ~ (eae. ¥/2 ell) 
afc | Ud gourreg Ueaesreadae efa Sway aay were ae aA 
Pray semeg cara afer | 


aan: 
aassqeurrsaafate: a af: (Aafia) sf carecar velo sone, 
Higa evry (ag. 22%) ef sfeoraua wetter cafe afer Ptéeaa 
ag Hlatea aed ifpaarcetreatragaratts | areator crt oitfencht orcas 
ay fafa area | wate staree arneay | Hae cariteearrgesat Alerarherahy 


Indological Truths 


21 


areater | Ha Us ayia afewad aq wath gaara aaat arag Porites | 
fasarmadaraaqar ade 4 gesarareas A A HAHA 


aes | Sth a 


gdaae salt fasifarread ears | 
va cafe areaaatstea a aad ferera at il — (ay. ¥o-2) 


Haga sitet JF fePaq armed 4 ead | aa wa HHoishrars cd 
werd Fatézad a | oth a Trad He ae cd HH soral caps: woaranft a a 
a sfagedenrurs Il (ala. 3-<) 


gash wat sata ay aeaaed 4 cara efa Rrra sea aq 


geeutmequat warearaada od HF 4 aeaaeged word aawaleaa- 
afecafeanttt aaa fraeareaassfa | 
eared: waar: a Patera il — (it. 3-8) 


ud Wfarat sft aq ara ca cites fraferety, areiifeaer aearerarety, 
ge sacar ee ray | ar arate Arar faery, a a Hoses aEHT | 
RMA Hay wards ada Gearda | qagaleaa- 
aduaatieanred AT wey Hera | 
a atwcedyal a agrecapar || — (aff. 2-ve) 


apr alert ats | aa SHAM TT? HATA Mt Peara Sa Hae: | 
Oa aa arrs Henge Haced agente ade Hafawashs Haacay sea | 
ay fafaeq- 2. gated 2. gsaled a | aaryraqar referer a fart aH | 
HAST HA-MM Ssalaty | 2. Fearqaraqar = Piper BAHASA AMATI 


Indological Truths 


22 


Gah FIMTH SF) HATS Ts POT area AI MATT Pot HA TIP ATC AT 
fefaanta wet aftsrerta | warest eA aterery arufed slead || waea apreg 
Taeqy | Th F- 


qhegat verte ot Cpagsed | 
arene aT asad ATs SHE Stererq II 


aa frsarayraat aa mead Mfrs | HUA TRACT TAT | was Het 
ard ary fa Rrarava aaerataesiaa fasaise Prerdifead || gar aferaerata 
ward a aterera fercad, aaa saa STIT_*geaT aT Hd HA a alary, 4 


gear | 


qervarara sath ag caacar safe as | 
ferad 4 a Weta carrattarsrar || — (ff. 9-20) 


am: wee wraca wferamite aBpary | 
wos BAS we at Prager Il 


grantee faratsd wear facato fafeead | aa ad ofa afed 
area Targaeat aritsat wach, aT yy ofe Pratear | ger arerra argerg 
fracd gt of& Prasad dar adarearerare car ghenreens wate | te araat fafaer 
wares at | gd Prasareaan eflad | ora area aaa 4 orag arafaren anfeas: | 
arr feast ¢ das Teahsely ga way ais | ataat Sditta soraeae:, Aa a 
AAT, Tara Perera areas | PATS S Ta-Tas aA a | SAT HATA 
Fre gotta fran werad | sea darcgerea wa Ua We | aes aEeTRIT 
sfepery safesta | aeatoeray darcgeren Pr aeraa | area were, 


areaareeaey aT Alerts | Sth U- 
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Tea ante aed araarate | (afaar 4) 
dreta saa aria yay afr ll afer &) 
aeitaay ats waarafa atraq | (. 2) 

& ata Rrergerea srrerararet || 

waftra vats ett fast & aft aaa |] (q. 20) 


wea dangers wat qatar feraq | 
wert Ua aay ego aq || (Af Ry) 


avet fe arerar avelt Hlats Tare areata | (AH &¢) 
ud ator car edu; sertetaaa frac eae || 


aftrarn: 
af sft wees wot Sarat sia ards Prsost vey | req dang af aes | 
aftned fates saree | sragicrat ste: aera ara wafer read wafer 
aariaaa aficar | ata aesingas, witscanftwqas, arraqqaony, a2 
sofryartey ead | coq Cea aTaatal ger safaecg add | aa aia 
farted sca attic vafa | sradgterar sth wafer aa 


aaiden word at wats aplesissfe | 
ardt fararacatal areata acerdar Il — (aff. 0-28) 


aat art Frage waakarafererc | 
frat fe afratseriad a a aa Pras Il — (at. 2-20) 


ata | wa aghdens wacats vate ger arcs, fora: saredt caer art fer | 
aa wat adetss wate | cenfe seas oer ahenaet oar aar A Pyar wa wafer 
af | ae ara afiecarq od safes | 


aay aay are Aa ary avast wfeeq | 
aaa aerate fafeear abirat eararqate ary it — (a. 


c-3¢) 
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are tara tar Prqear roars | 
yertr ara acrsar aria aenferatshy arg tl — (ff. ¢-24) 


a aeaareaadd att a frarfird aarhiretts | 
Ud Sys WaT Hs JUS E caeea Fema || — (af. ee-ve) 


aré aed acm a aaa 4 AsaTT | 
war ua faut ag eearate at aar Il — (at. 92-%3) 


Wea cata wer wend Faerssfa | 

ad ee a acda wae a aeTT I] (AY. 22-4) 
wdaataftersa art wet at | 

aé car adarisat areren ar are || — (ff. ¢¢-8&) 
Herared At wet eat spheres | 
weasTasa aca yenferoray || — (aft. <-23) 

Ud aTaR ara hen” FrHaly Srawed aifed caaha afasl a geafaory 
fara vata aq dane agta vata | cea scata waq ofa Frases afea | arce 
afmea cv gat afer | aa aaltaterag sarearay ada | 

Hardt atch surearearas (2) 

at cafeasy THIET (2) 


aTTTET a (2) 
Tee GAM frat vata, aadt rate, gat wafer ut (x) 


wd Gear frerna afte: go aoe gcnfeetor ere ada | are oar wfts 
a aa aft: Sarahy AsAs | Wel Ter dea arAeatqaren afadeata | wd 
faaart sftp: qaAsy sta Sty TaM- 


Indological Truths 


25 


a g etarareaisatiada (24) efa sear aah, aaahratt a8 
atenarrd afer | ferorgast sep Crear ach: fafa weraftr caf zen- 


. Say (2. HA (3. TTA (vw. Wea aA (4. HAA (&. TAA (vv. 
area (¢. weary (8. arentadeay afa aaa afens | vata aprad fafaesrarcor 
avast aarti wafer eft Sth aa- 


&. qorTerctaraten (2. worafep (3. gorater (¥. crcorafen (4. areaahes 
(&. wearateh (9. areaeare th (¢. araraten (%. areatraearah (2 o. TeHaTA 
(22. enfaceraiey sfe | 


crifenat scat fafarecas ada aar- 


FH, Cae, CAI, CALA, SIT, Faved, ay aur yaa fet | 


ae wept Faerarrearets aa- 


caress, Pafdaoraanie, reraera, acanre, seareas | gar afepeto, a4 
smite dat aera: Sattateeetnr ary arqsrafe aa- 


g. areas (2. aaa (3. areca (w. argea | aed aay Ger SoTaSrT: 
acandt 1S efa afta: aater || 
Hretarararts 

afer ooife dt aepas ada | ct ras aar afte ster aerate caaere: | 
afexa raat aad Pras gey atts ate ate ager aq eter: | grstert 


ROH MMA hs AIAG HUSeaAe MAT HTN aH Ae act aa Haka | at wad 
_ 
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Heal FIAMSay Heat Atay aaa sYsd | dea gvetertt arts | Taal 
He, Tats, Aaa, soa, seayeratal avarets added | uae afeacot 
avoraa guetta | wd faa gusta yagtess scary 
arareacated | Peareitcach art Taney Brae Yea Taras TA Sta Acar 


ATATRTT | 


greta amare aay garaeaal vata | carat ae ade fasracarat fares 
ayant a Pafacar wa ata wae sca: | remetor Heqary safe | cert ee 
fagart greafa ase arty sims aad foecfa | aeara aden arg: eft | 
afterall vate | sored g arava | cared fafaeretor ava: Breas | aaa 
gustatory vate | ud fre rte aad sacar Prague ached | co SST, 
frsen, qyat efa | rar pacar snr: ser frosted aaa arrag vaele | 
gar soars earafe avares suredad ad sxafa car qgarat aafa srs | aca 
saat waear sf Head | Vacs sora go arsteal: wera ards 4G aaa | 


vaed asores aded | der arstai avd safe | dear sor sosrat aay ate 


wate | Tasos added Ua SOT, AI, ear, Bera, aaa Bfa | Sus: BaT- 


edad, HHL, HABA, G4, anes wafer | asus ade WQooo | Wal MPa: 
aa aya, est, eger, ge, ward, seats, aceadt, ge, safeadt, whee, 
uafeatt, aan, Feairexr, arargar ete agen acded | caret aul car aro Ferequy 
q sevatrent aa cgay gcafe gery soaeaa | dhedeed fa 
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Trap acta wis vate | aa farqean Hoeft art at | ayAr 
yoann freq yeaa aelfateead clad | 


genfaata aca: Ha afta efa aa ad ada | 


Table - 1 


Centre in which dissolved Greater Tatvas. 


Muladhara Gandha Tanmatra, Prthvi tatva, Granall FP. | 


Svadhisthana Rasa, Ap, Jihva, Pini. 
Manipuraka Rupa, Tejas, Chakshu, Piyu. 


Anahata Sparsha, Vayu, Sparsha, Upastha. 


Vishuddha Shabda, Akasha, Shrotra, Vik. 
Table - 2 


situation No.of Letter on Regnant tatva and Colour of 


petais same its qualities tatva 


Muladhara Spinal centre of va. Sa.sa, Prthvi cohesion, yellow 


region below sa stimulating sense 


genitals ofsmell 


Svadhisthana Above ba, bha, Ap, contraction. 
genitals ma, ya, Stimulating sense 


ra, la of taste, 


Manipuraka Navel da, dha, Tejas. expansion, 


na, ta, producing heat and 


tha. da, stimulating sense 


ahat sag of colour and form. 


pa, pha 
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Anahata . Vayu, general Smoky 


movement, touch 


Vishuddha = Throat a, a, 1 Akasha, hearing White. 


Eyebrows ha & ksa. Manas, mental 


faculties. 


Table - 3 
Shape of Bija & Devata & 
Mandala vahana vahana Shakti of the Dhatu. Linga & Yoni = Other tatvas. 
1. Square Umon Brahma Dakini Svayambhu and Gandha 


the Airavata) on Hamsa Traipura Trikona tattva & feet 


2. Cresent Vamon Vishnu on Rasa, hand 


Makara Garuda 


3. Triangle Ramon Rudra on Caakini Rupa, 


aram a bull Anus. 


4. Six Yamonan — Isa Kakini Bana and Trikona Sparsha. 
pointed antelope penis. 


hexagon 


5. Circle Hamona Sadashiva Sakini 


white elephant 
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Shambhu Hakini Itara & Trikona Mahat. 
Hiranyaga 
rbha 


Aaa: 

Haare Arad Ste Aeas | oe Peers Heats Varese aetaers add | ai 
qa fear aaron aeaarr sft cadet yaad | ar TAU ecyth 
fatataarts frases sacar wercael aca deqart TT SATIN 
Hate | werceret Seach Hes Hlaeeraly vary aad Hea aCe erect Heol 
ware | Alersroonel percar frase earth setfatcerts ste arrears at 
Tatas aaa as TH AAT- 


WAACH, Feu, Tey, aerere at Ste | 
WHAT - 3% | 

qorerey - aIsey | 
qeamerty - 3% Hs Perara | 


WTA - 8% FHT Areva | 


sedpay Weaeg es, Sees, caer ef srrad ada | aq area aarfaty 
aaa | sea sat watt gar ars, sitseg, arafeq fa | carte 
araearaeed Gay ate sata | car caster SeHy- 


‘cegs qedaraa’ sf aia aeares ard: | care aeg wate aarti: 


Hata Ayal | AAMT SIeare Ys GHA Aelia: | TT BITAKas aa 


Alearahueat sfa aered add | aeger seg fasts add aan 
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fagaeats, arecarrean, afeearais, dar ahtaearalfa | cag vera aaarahy 
yet vata qe ue | aeaatT gears aettatees ste aah Seats ada | 


¢. ath, 2. area, 2. ofa, vw. Teeaar, 4. Brae, &. ae, w. fees 
a Sa, ¢. MUHA, &. Wal, Lo. AMM, VL. Sat, PY. aie, PR. aH, Pv. TY, 


94, EGA, 2%. Tare | 


Vay HoH AKA ST AAT: Fede aa fase | aa ad aly 
WAC ATA, AAT AT-M Aree | LAT TTT Ue Prats 
Hated | SEAT ach aad aq arereyy alms Parats ached | ATs SSAA SAAS 
afer Il 
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Tester Utes 


CASA APM AAs Teal aed | Neras Tarferares, eras MerTaTes, 
gat fayfaares:, agel: Sacrnazafe | seater oe faamfsaert ser gras | 


2  warferaes: 


afer me ¥: gant art wed aa rad, ‘sie arnaereaty’ af | 
CaETa, arenes 7 Rares sqsrard sry get we sale! sfery 
wma arn faeaaa addi aa ame saraa Aa, aecales, dal We 
went - gatcet Pecet gaa | wrererengerng water oy? syed, arate 
= Wen = Say - wens: sal aacfefas! cd Sarasa: Prag: 
aiftent vafa | ara sidcrasiccreamrar qa | arg are auateites 
wer! sere aes ae area a Meera ade | siftrenftorcen 
arma a aaderias wares | cdten arrerecenels anita, tq darts | aaa 
TTS Set Ta - TAPP SETASY Sher | 
3a ANSMI cen waa seieara saiites | wena fefaen - wagesTaTAae | 
ata aerate Sa ars, ae mrerafaeaes | wena cafe aA ‘arr’ xraae 
aaa syadishe | favaisa casnferreton aay oe fase faaaisier gaqzer | 
Uae Tease ar TEA | 
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TAPIA TTS FY TA HAT GPRM, AGARTCR, TTY, 
‘arr greqendead fagars | cats ot ats, Tear: SAA | ‘arnigenrata rates’ 
sare RrigiiProened srasaet arrrnemafataqastita ( wari 
RAAT PATA sara aay | CAN Teas ATAPATA THT SALT 
- ‘ganfardafaacaRaraaa: sf aera aut aed wed wag yg 
faaaa | cater amas arrafaras fastrstoy saa pant Medal 7 AA: | 
cat faster ‘snore after’ sf qaengaiter Rregfafrdeara 
was erase sie we Naf sara wd wae - ‘Ag 
Reprere aaa yas’ set SATAY Mewes Malas GH Ta InAs, 
4g seca sf we vale carta aerafanfaedg agiterd safa( a4 
area fil aerate yaqwayq | aa: wares | warieielas - aan 
waMasTaMata | TeMTEASH cen ae ae GRR sftaa sranaes eregutre 
wants | a wnteasterny sara sacs aa, TeMqaTaiTT 
add | qa eT Toren: Sarees | Aa earl aera: arracan: wasit 
ea wR saa | Ud sree oTaq srenfeen cRaeeder, + g Afar 
gfe | ada reseed sas warn ed Healer da: we wa 
wits, daant, wutoresd sree fafaer Parageasa serTeeda faa: 
uP 34 TG | 
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fda ae d, wareonerd fern sears: Praftaraha | areey aad 
ation Brarivrenaere, cen aera Sensi | sreet eA Reel 
ary! dai eierns sams ae - ‘A vferwatars game’ ef gaangdrraie 
7 arAagarar ame ware sdiasRarka ade eft erey | sae 
a Ua Faas HRM Heol He safer? safe faaaafer | se adele qoraftoras | 
ag gemefedan safe | ae faa ca ary, Sacay gfe far wer sree 
fafaen: sera safter: | arora senfter serearrcafas aefion casatern 
sferarieerste | 

TARAS IEC RAESeaST set | CaO PEAT 
aM sae wel Fer, ‘Aayeragieaa wediattents' at 
THA ITSM sR syfeaat safe! seals a ard af ar 
fart afer | Tey gargarter Pernyfata | ae sel rachis Pgaere saTAver | 
aa atnari Peart afew srrgafy Bite! afecqerrnh gen, 
TART: | aar arer arermay ada | ea aA a YY Gent 
ara | 
3 Feasgferovess: 

SrEMM flat ga fayfrne fat ga aes yy ganfer 
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TR ( Tre’ eTenaETaTEMTs Pama! Tey Exiirenitcst 
MOTTA PNA TUTTI ASTRA ATTA | TORTAATE Gea he WTAE | 
Teas He Hrs? Tans war Hel satel fagaafer | | 
8 - awerara: 

ages Teg acres | srt 33 eenit aha se sere seatien 
Terra He aed gaa? sfa faad ade | waneee safe, var earsnfaenra 
feed waa ( a oat aft Afra, aq Meads | aeng aera soarh 4 
ark | arm caresh Ayer ery | sre, dearer aed | ag HAT | 
Tere Garp we safe | a ee ne ee wal 
Prt sega said, cal fade Sacre safe | cart qorai afters 
was | ora Saeayq sfa | ad arden dacnfaats: wsaferagqien agg 
Tey GTR fagershe | 
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1.10. OTe AAT ATTESTT: FRAT HITT 
ada garam wa seane-anraeta | vafacettentaaften sraarea 
gaeaaa yd sar ada eolarargaron eaters | Gara agen’ gcatsa maar 
famrdgash aad qafafa ata coafgaani ageqesd | 
area aateardngay | 
aetna + aa gated ge II 
sa mreataat qacenry | a reread 4 g watercatater a ferttearas | 
a aaemts vars afereants | aft g ata favaaraeda squats afer | 
qedegars vara afavents vrata aft qaearat vara Frere ae ares: 
araat wate | 


STS 


~ 


aerated PACA Tard aad wradtear fateea aeaty fafeieata | 
afreqmraat of cava sofa ag af atacafriag aenty yet a 
afareay | caw caftrarenrqarr eerargeeat gar fagheeceuerarn a eis 
arsafate sretaarect | 


ast weraeds TATA ASTI: areas: -aTaAT rears | 
maar: yaaa asad war ataatt weap faced ara taras | 
areas fasaot sedd adored fateacaq srerpirahredra fea 
aqeafarven: srqeftar waghehe a sre srereirs serge: Serarenfs rare eae | 
ATT ATS eA 2 

arrsrsaaat & afer faut fear | at fe ars capa 4 Sead aTHATH | 
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aanft cyedafeay qeraart arora’ ef at caer aterraas!  abrera 
Srqenra area sta wartrareed exer | sera aR cares wreaeHal eta feos | 
aft a ape seaeatst aq qaraifatss afdarferas ads aracoaels 
aarattaaedtefa ‘tae: yvararat smd scarafafatad’ ecafe ofear- 
eadtad latc: Feafess editpacard aad aya aalaaaltd @ at caressed ecu 
aifea dass | wea waa carat apres aalaqqarqua aararat efe 
AsaTeaatst Tita | 


arreraatt farafrear ats erfaarq | aeaat ‘adaerfarisa? 
aera aftas’ sf d card ad eiifa | cara faordrat ssa: acura 
scufyerrarretd 2f | 


yeaa: araeararass arrears acadaredd ara arrest sacs | arshy 


Teaat acoures alee geatesRadard | art aeoures arrsETaHTe ha ATTA: | 
TMA Ie Sir SHAET HTML CHAM TATA PMS TATA AAs IToATT 
ate Feder aerator aed qeanee fagettorany asta: | afta ‘eta 
‘core’! scuarearas | Ud a yalchy Pay yeary sorerageaea extares afer 
asd sore abrarsaspfete | aceteatearcaras ‘Ud Sasa ast Aeaacat TAA | 
aye a agree Tas Sets’ PASAT aT AACA TAT OATS Slt eT”? 
aft AeA gs TILA: SUT care: AMA H, A Va ae foearcararafa 
Waa HEALS ATaR Aaa | Sears a Salata tafaras’’ Sey eHAarea| years 
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cena saaats Sirgen str Mt erat: seh sear | Mrearay 
HH HAMA A HALT MATH Fata Te Tera SAHA Aa ePEAA ATA | Hels TAIT AD 
aTecramt cares Soreararara Pras orth | oreacafeatas af Sg. feet wets 
aa are ster AAT | 


AAIAAH FUSWUIAT cual sean secravresa: Fra wa | aat fe 
Fada selgaaeea ed acafstaarnadced aad | af ow 
“HET Hal Acard yas” seate gray sapany awaadca frac: 
FwMSMAeT sas 7 FAI | Ads Aacuras 7 arsqares aay aprataHaesy 
“ated Canaan wre caetHteda rary aTecaM caras afer asa 
vale exad | da fastad aelage secaoeaea arrared facParaate | 
Tare aarate caandacd “ust ants oat fe aetna arraiaey aved 
aah Fata acs Parades Pratad fa Bq aa aararay- 


wag Tea va awangadl vfaquefa | sarqaca fedtarear 
areraeacy Prraecurrat Sat varaleaantate dada apres ‘waa a4 


wo sta qa seyeHy | aardaed dedh acafata wfarwed sated seercarg | 
5 


aresd areta g qaqa aeeraeg wHacar ‘Aes array? wae" eco 
“arg feats soraea”’ od fe wa: aretaieead saree aaah: TS Ta 
wat | aft a ‘aHaftrerateas pafatietaaen aprrdtas’’ scare sserasts 
qatang sifetaateta ata, dreaanaaeads gafayd epdtedy aa aa mara 


gfe a aa arena | 
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aft a dag aera: Carats d deeded qaarearte vata ee Fae aar ae 
aed cas at eas | aft gq a fad oa sfaoreatea aa afew erates ware 
stoned gd wed | was deacariertdceata a afeearatias 
qatyfasateafa sfrgerd ad aferafaed sraredy | gertahy araeafarrafachaa 
aeadacal gcafey aide evad | sargqaersadtan ‘aad’ afer aa aprscate 
eet apmd epeaty aved gd da araeufafaam aa abracadencat Feat 
arreatd afeacitactaicanta scare geae sfrarcarre | ares 
aera TF Aa Tea SATA Aad AS PA He TSA EVA | 
| Wa wea are sara forepastt saraarscadcaahy afagquete | aft a 
sagagt Tecan: sarenfta: aedafsas adifefa aattaadcd 


| serra | 


a aq wyire wearee fader o. vy. geq syaas avi feares attra: 
weqreagate ete aearecatanaared arracretta aeda Frere arate | 

rar gorqass aafreat yUofe soa He cenit areca sara 
array arsed a tad seagtanrt aifea facters | sas areas sores UAT ATEAET 
Hat ofa afFaftedises | 
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Indological Truths 


c SINT 9 
IGA Tae 8S Ae OU aad TnS 


arena q wasters arom gate! aaedet arise: 
ARErAg SSI | THY Mere TTT STL OTIN MTT MAAS MTA ET | 
aas Teneepe armed g waoafesterri anari ga fatten faci, 
ARIMAS, PAPITATA FEA | TAA SATA TOA ACT TT 
qToTAMeTaa set set sen - ‘a gq deenemeddacnradiaci 
qeufae’ sf arenas | syed safari aia Peat spare: orks | Te 
wenrita ware, Te seer | eqeT Tent Jour, Rage ae Ary, 
qa seridery wren, ween a watt wa pdy as fet aed 
wma, a va sesaTd se sr sae sale | caada aang sear 
RAE PH ASNT TAHA SPRATT | TPAD F TAT ERGATA 
‘Taras sae ae afeacet g, ‘uy ate sft ores Pert ag ‘tM’ 
gal were ‘ws sqad ITTY, gues | ora abraay q Ba THI 
gadde | gfx: area faehy Reariga spent ce wena state se oreo, 
Taare’ Sarl | Bes THA sees BT wa | aad sergarrrafeaiia wry 
warts fe | aPIBMayEae Weeleaaanwanes Set CATA Serra AE, 
ars Wate: Raaenicuid ade sft | Hakiged wk wae a faeren 
ayfes ator safe, Tart conft safe: qa: sak feerrrisyrari fertoraancs | 
Te Perea gfe: sentin vale efal aenea siaarasssarcatet 
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adttafiradrriiterat ead Tort saehery (| eras Ged AAA oH 
ada sa aren “wary! fal one enteral serra 
‘ca: sft Baeqar | Te Xo Terres arransht aay Aa, 
ag war, sera ‘aru gaehen | Tey oa aarrasa faves aq ‘arts’ 
aye waits ( cen qdats sartien ‘fers’ ‘warner’, gee wa 
ag safe | ava sada, Ag eras | Readgad entice seal as, 
apres, wreerres ARNT Tay RATT ATL AAR TAPER aA 
Prat aie | ata arene gearrsdftanal sad ade ae, ‘a aie ceaseprat:’ 
Sal at wd vale aq wa: ceeE:, Sleafenderen: eraser aa she | 
udfen ferme sergarre afters ara garter dtac | 

g, Wm: 

‘ay’ sgad ‘wars’ sae | vay cee ued add an, afte, a, 
ae, weed, saftaeate | Ut ara BART enane aaron | weal 
wad Bolin ahs | aa age as: VERN ore | aaa GeNeaneaisaftrers 
afemela atl ag srr! aden sea va gery oe fase: 4 aad 
arene at 7 sranTeay, wary, wash a ogigdshe | seta aictaleerAt 
ara a weap act wa qe Tasaerefion sat saiiteg gag an, 
‘afeoreerreaaeeaitia am’ sel cada wararndin said awa, ‘a 
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rot wre Ae EN HEA NRT He Ta HARA fear 
Radareraracraamteat wate’ aft | aaa saraiahate sat aa, 

Tey wale YMA snertarqazata | 

way aM Tal a Papyad (sta | 

Fa MreeHe WaT FTA a STAY a AAR, Tar a EY eS STC 
awafa, dal wales vata | aeng arene ae a faye gfe 

‘afer aalftr yeni encranyiasrrts | 

TA Bl Ales He Mens Taaqueacds (gfe | 

aa we: A par aay aA aaa gt Heit, carl aes Hat 
Hes? alas went vata? syed Ter MeHAreritera + safe gael | 

aftaarirer an sad casaten - onfttsencerarafesa: adit 
wey seal wa Sem g ada aden ari a aris | aa 
derarenarate sat ae - 

agai ara & ales ore aarargan | 

_ ase denfrrePr 8 areret wet ae | 

fear ava, fae safe | endian, areas, anferat ae | wakes fear 


aaa st srftca aera a faann wala | apie a afore | 
s Ma MENON NESENS 2 NEES ae ee tvar 9 660 68 etnies oa taNe af % 4 QGke 4 aN x as 
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BRET SETTER ferent Fe ATTA orate (car ER CHATTER 
arpa vate | gaeten seat start er ener ca fear ata Her 
await | erg BemsTeeTOTaRe fewer generate aft | uate suger 
defeat arene aed & cen feat agerPa, set eat ga valet sft sed 
aa - 

‘gat aa et eile SFE TARTSTRT | 

TRS Sener 8 a are sent eal ala sraPTEety wel 
wade Harare aan - 

aera araar + fanart | 

eruffar Faroasaq aire a fad’ iat 2 - 3) aa 

‘waaay a Hay | 

qereanqad @ at sf Pecas | 

aftaata Berni rtsaat gaat 

TNS TH SUTRA MTA TAT | 

qerercrged a et se Agar’ gakaear eearanest sary 
were aq te steer ai ada gfe | 

we eran far we aadie caeaten sai aan - faaaiiareas 
PACMAN TARTS FTO GATT TCT BT ATA 
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aft | feararonef eased ada feariefasant deat PrrrarazaHy | 
aart sfevannar waft at afta sada sterner get Prelit 
aan, ‘aféarsftsrat cafe teams’ fa | ade geferieenas ve aia 
win: mrnfas at aaa tarda sedis! gery! sea fad 
guitarra aa, 

act were Bea era aeTeTAATAAY | 

Brea ard sees eis ares |’ se wenea caster saaafer - 
qari Ramsay aff | wattqad aa as sfaBdt vale, TAT 
Rad Pict aes a saa cert ce aviqend aleagaite vale, ay 
afaaia ar veers atal aenq aq ata safe aa wer fare aaa 
wafa | ada fanstuy aftorra seeds | 


are: 

Tet ST | FQa SRR IISA Tea SEN a Tas art ¥ Aaa | 
Te Beat sag a, Ta SIPs Far aq aq Aad Aq aq wa 
wate | ada adalat ae, favre ar sede seta waft ( a: ata 
ada Ter ofa, Tea Ge Sad TaSaern aan, ‘sraafsera ade’ 
ait as etre Ter elf a adden wT Jotaa aera | aaril Te 
aeiaat ah fwd a Anat a vale! Ten Walaa Gaal aT a 
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Tate | mrenta edconhy cer argh rahe | 


erry: 

oer arent g oPrerray PARR ae | Tey Maro sera aE 
- ada sai weer, cad ghaPine: ora ada aait yearn 
wr sda add faded, aa waar tas! ta Rrra 
erat | Te wera see | ata yor wdeneay gear arend 
wafd | om flan sam, sremftaraféarans wicsrdy aed | cater ada 
aad a: sfeeeay safe, a mafte arias adfad a dad sna aa a 
sae He WA Vad wrafa | arawey gq Hart rade far gael gente | 
aaa Sed Tasaiern - ‘seetsiterat aefenas’ gfe | 

araftags: 


Rresiaarned waar cata aera sia wear wr 
agai ae wane afteria | cael wear add! a va siti fa 
eed | senscftae sari aagdftt casafen ae - ‘suftaewdd 
weed: se | dt ara efesians dada | THT ag Bee | 
war ten gfe: Gaal adores | 

Frens: 


‘areata Paar |? srt shed ara faery aa 
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GET A STC (STYLE, ITS Gra Te, BIT 
Yalow, Yarra we arp ary, erty, 
aRTERRL aR | aad afr, AR, A eRe spares, sel oa 
eT A staid | 

sriiatge gat-starn-gen-senitrari geet wala! dae 
WA, wen, Bea, Tanda snares, sioraatahyy srraHlavar AIST, 
geieenan Yeeeran gow, stent Mawar saaery, 
seen Ferrgias gare: araftegian at | ys, Affart, Wri, ae a 
att fen arrears aaa vate | aad ah emmerararaiey SIR 3a 
Tard aan - earl sata sz fare - 

‘shiceifereren Atertifeeareern | 

SUA Te TAT aa’ sa ardfearaqenrafer | ge 
Uta soUraditana , Rvsufeara ded ade | we arin fafa: aan sparamaAa 
haart arent ade sit seat aa 7 fafrad | 

i Remmieoers ear vibe caowiern Gaal sam ary 
an - ‘Sra aap Reet’ aff sacra vem aia a4 @ 
Wee flr wages ghhrafa | cari a ws dat ghenaia | cen aragias 
wade | da Tayerreariaraaaraa a! | aa Mag etiad 
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wa Peangiadala | sat wae wad aala, aE ae | BUT Ges At 
Tem wala! a4 sepa: aera | aa wa anmegharan a vada! ag 
eee ee 

TUT GA AL AIRTAL THE TRAY ATTICA | 

HRA WENA Mt (as. ¥ - 8) sel 

waa: 

SRAM SRA FIA Ha AT aE Het TTMfa, AT He TAFE 
wad! Ua ales | QUEERS: | aa TyPMAGed eM, | 

‘STRATA SIATAs THANG TAT ass | 

qatar wea Fa geass | (al. a. yo) sft carenrcer 
TAI SPIT se Fa wa wed sa Taser adie wen - 
Pos Baas’ (aT. a. | 3-82) Bal St Goren: ae wala | 
SIE TG TEGAN | AAYSANTAM FOU ale cal aaa aay saTafer 
aq, 

‘ea SAGE cies ta eal ve Gay | 

PuMAIgaAa Teas Med wear_l’ set 

_ 


RiroesaARE | ascf are wait 


arnee waraaa Wenner sofas 
oT) was bat. eek anecaae Ot WEEE OAL UNTER MUSE EMINT 4 AIMEE NINO WED 
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ocean ge weer! Pro rren Pewee —rerot 2 eerie ooh 
SHAS | AAT Nyasa | yee Fe, AIT, WAT, 


we, Fae ators skralen searas srs | cael faeraen feet Preas 
aa sft age ada ay qi UE -ge-aATIA add | sre a 
Tsar sears, safseraa sade caer srry ae - 
‘qnfafatacgiaearnas’ (a1. a. 9, 2-83) eal sufangoraral vate 
aa auaissaraa eioga: aa vate ae Ranfataet sare 
Peranetereitwel: | cart ristt erniaacan aeitget vated | cathe 
arisattaud wrasse: stazan get faq| 

waa: 

Bes SA: AA, SRT SEMI APIs | TA TAA 
Wear sale | aa Aer, SET, TOON SRaIy FATRIOT 
era vafe (cake sea seta Reagent a stat waa | a7 
arrart ari geni aft gf | ata caeaRA say - ran RetsareaT 
(GT. a. 8-8) sta 

fro: 

Saar aM wa ade gandigen are! a ferrafae 
iv fer waft! wnt sen. way! aadta casafern sdiftry - 
Heather sft | wa mika Para sara sere 
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RT sear | aR paral fer Ad, aR arisen 4 sale, 

aaah 4 vale | cae REMAAT ETAT waren va BARA STATA I 

aaa oenfterremtana srriat sate sft orem dat afters dad | 
was: 

Tar are sade! area erat ada | gal sasha: 
POC aes Meat | FeUrTa ena oeoseiedrat a TAR act wae | 
ata srinaRerdg Rereri eeri , sen ARIST wear oral quad | 
arma we sacl seoraasarae ada cenit arerdg een: aa cal 
APPS, TSTMS, Tera | ST TaRRTTgehs ATS PRN SHAT | 
TIPaRsTas | ere ‘any’ sf sel elt ale arate aT 
seeds | ger reTrarnatas Bead, car elke RRM Bester TI 
ad werent aa Hall! sean wera wet A A wa AoReyg 
aarti ores ert | Sa Toa: GRR Hal QAM Sat Hrsferiigraas 
yaent ad wep | seen al cd REAM wea faa Feat | 

ery: 

Tehra alisa ara Tay | 
STePRSS prereset gaae Ter TOT ARTE 
HRMT BeTH eT SuHaA | ACER He sear wala THT | 
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rare ererens eeaftettae | Peorelae aererere eee STAT, SITSTTATR - 
‘aera 8 set ged reg | 
ager df weird x aft’ eft soar: var set 
omen saat | aa aR Renfniait | cenq ce sete arid at 
SPAR Wea | He Ca yeTeren seeks | TAGE earns seers | 
Fee UI A? SF TEA Mea aafgad | THY aPAT Aa TATA 
GRAM aatvsrt ateicrnconel faery gage serele | 
SRARGEAR : 
7K eat g wales agageatg Feng | 
a art gent aed Caren wares | A ATAPATAT SATE TAI 
sofaze vafe | faerng qerereneat saqeahte | qerereregad sats creas 
soft 7a Pier srgaate erate st ae safe, cer Racy! a fear saaeat 
aq ITE! saa Tei way afer TQUT gis Gis enpfoat 
pat | saMt sort args Sedat sale | 
SPATE: 
seme sreirg rar Seva 
Tea are Sate seaal aT Mest! SIPTAys sPTaTqRe Cay 


re ee ee ee Ce ee Ce Va 
‘feeds | tice! Isirgzet ctrtl Hdds tl oirtt ead Ideldictistleds Yieqs Add { 
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on ed se oe 
So Gia, TAA Wa AT TTI I 


Fasanery: 
FOOTE areal Fras | 
gar safe qaistt aad yerererne i’ 

Gad Ferrera ToT Cad ates | Ta aoaerdes | AAs RT 
sata | erat aercrer attorat safe | a aargioreash aftert | sqad SERA 
et erry Wer Te TPA eewcie set ATTA saeTAT Hae | 
et ardet actarnisht dart spate aim, waa al aatsht saray gat safc 
aq postertisalaisht sad | cari a: feral aaa | genta amare saa 
qereres Hr afa aT aay | 

sHaRe: 

Qasr was I sha sear | sqyagiefaaraa veaaereny 
SO yal saad aes WHR we ae se Ae we Fequs 
Wada sae ary errnal qari werls, ara sgrarerea: zie 
ARMs Bled sen, 

‘wal Tr GEAra sroreqgiaa aa | 
TAggATSTsa Ai eayaET: 1 ste | 
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TATA FAUT: 

‘Jet ORE aM aed wart | 

at ad eet qaaeeatt' | saerrt aed srt 
softer a zqad aol sacari Feud Rabad sen den oneal Gaiq | TY 
feted oedai ed | carl aagrari safe | Teg a spare TeqaATeas | or 
THA ral tas He Safer A SIGE Hewiay | Tat Fert fefsaeeray 
WSR | Ta SHAT Bs AAA Ag werhies | ser Fes Tag aFa, Ta TET 
sare saat tamer ge: ard: | AA Aa Gora WAT | 


TATRA: 
‘Sear ¢ Wet Jorn Had qarl 
WAI RY Tash aevrad t' 
Tae sh gaaca See eas His | SATE Teyata wae 
4 wre! Calan ae a: wa snaTd SAA, a Tash goraq lary 
waa | saad wk den new aftae, Waa witaea FA zen 
Ta Hatt Fads | aaa Te GaaAey stent ass Hel sake set sta aah 
aa - 
aes ar Pakl Tact: | 
TARA waa + aera’ sal Seaver oz 
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ah: oe sere GER pale | galt restate Tara | SAT ATT, 
BGR ae wae, Hal ca qos a oad yqat aaa aa 
arivesd apreara WRG sqeame apple Fogenie se week | aarti 
Wags ACH BAA Alsat tala | Srshergad sala | ae Fey wale gerels | 


AUT ATT: 
PUSNPTA GA ITAA GH FH | 
HR ASPENS eye 
array aad dar feat sae ards st apes ( cael care safaey 
Te Heal vaeor Vd ove seer paar | TAP aus srepET HUSA (Ea) 
erga ad ora ( Tada Srerercere sha SATS SATA | TMA STATS: 
ferret ofa | aq we sa sere faad ade | 
aenie fe frre aasery | 
TA TEPER Tas Bosgaernaras | 
FS ARPES SRI Ft Perr SeT SSP TA THT RT 
seme | Sr re Tarot Bafa | Te HIS A sent srenka, TA alenais 
gad: | God aad gary rarasearadls faaa saa ( a acl ward sale | 
aorta serait: Ff sar or TH, Fas, wanes ara snaked 
fae saren | sirgearas saae Sa are g THT ere Vala | 7 
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OT WEY ot add | ora sere amare sere vale | ta 
waferaeket | 
fadraneny: 

‘APE Ha FY PSA AAA | 

a oR cet a a ays spas’ orerat ad witeiaaar a: 
AAA, TA WH wes at xas aid aq AT! cast a cafes | art 
FURS PHS | THN HIT Tyas MN sala | aga sMtefer 
are wait | ot Aan Un vara Te as Ae oA, Tea 
aH + vadiaeds | ang sya ada feadaea wit feary Ady 
ai Gora sent ade | ay Pa Mahe” wera | 
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2. 3. fats 

arene aaq RRO area Tae ae | Tey 
zoararaltrarat cara coe fafdeated | HEA GeaMEY Ue SATA 
oth add aq wsapresccadag soarrey stems Sf | Soar Aad SVARACaAT 
TT aerHorated | Tateart srorarataters fagaafed | ta wae feerars ast 
Grand sae sos aaiParaay 4 saefa | ca Sass Gel J AAA | Hea 


Urals Seat Aca WAT ators TAT Shr Sway | TEATSa Beh BaT- 
Aas Fortra: yo wewaihr waratq | 
ware aratq af ater aararads Il — ef (@.ai.s.) 


HA TAY Scheal HH HATTA As Sa eda HATA | aed penta acurawaa: 


ada | wate ara ada | ud Cea aevsefecrary aft aca ferarers Fagan: 


aded | pacar geatHant aSea aad Fe va Saas acer Meosefearany | 
wa hae qeatramt oftaas va fact | ast ary south aft fageafe | aa 
sar dertea feast Med gasat vats | vaed wae wea 
ara HU wae | 
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comity waite ater POL [KR T 


ae 


Ti faq | weracigeaat: woracat 


queef ameeitfe  areteitfy 
way saften farm ada terseferany | corral rarary 
wfemarnt feracony ara eter | 


refed aa ata ares alfost aar | 
prea scant waere || 


adacattd are weaerrarcay | 
faPraaprrgat yar atfirgaras | 
aeem wie Med Head Hee aealearaH Sages HA yes 
diearfeeh vitettary | Pret qt wearhed avant af sfteredte fafragqerrgre 
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atta: PAS: Isad atewad al Mears q oH HY aay fated earfata 


ayes | 


aa sites 
agate serraremaay | 
yeakearty rah wet wre | 
Yas wearer staghd etfrad aq |! 
areaagegs wari fasts | 

trad wary vareta a aera || 


alfraea wet oral area areitenereras | 
aergerdt gat aradt afer at aq | 
ywaretieret are arafraaesrazars | 

aftrataaray efraadt areraans || 


nfateardsao sare care ata coating | 
srry Pea aera werattans |! 


qa faafta afer arararea waar | 
qarkehrehr afas Rreafrrea | 
arrest sa feooefewarhett | 
wad arehite afer, Prefer a | 


HY ACH 
ftarq Perrem qerred wartas | 
wad Aaaeh BAT || 
ard tater wars wareaq | 
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wrradara Ge woaurrereras | . 
ware wraazer afer: Pres werere | 


waheadtiea aaa aanhtarresht aed | 
warqeraraa orev a gafhar atfaitad a -tfers |! 


evsdiedany seh Fetmearaht wa agetaafed | wa 
yeaa Wed A aaa Wag|NH | 


agar feacarsta searertor eitear || 


arrank ut wat tePrferaraq | 
adtmraraat terrafratag |! 
aaa Faye wear + aad | 
sedarad cwrarcat souk fraefaq (I 
wads waaay Rrerierrarcay | 
FATT STATE AT || 


aaa arti efcaats | 
Pema Ararat wareradq |! 


Farer way ada areawe4rsy | 
Vara eHard rare | 


aratertaar ae feerefes waraa | 
wedfataarda gant araeqay || 
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a aaa arf a sav aa sora | 
waeaeaers sHar Prana || 


ud CAT AeAAHA: TA AST SIAM: saTeaTAcaT SAE UT sre aTecaes ag 


yaa sorts VeHA | waa ararg areas Te FIAT ‘adtcaret 
ag stare efraq saaerdarneara saat atfearcar afer A ater | 
raat acgeh aa ara FTAA ST SAAs Acted | FSA HAT SAL 
aa tad a avaeg eamaafed | Teas aTfet arses II 


2. 4. arerathey 

wa are act: Frers oe arearare | sed ates afer sreray | ATA careater 
aeaeds | ACA THOT HHA CATA AYA TETHEATY HATHA GAL CATIA 
‘areaay’ ofa araitedtses ore HATEaTY ATA SrenreaeaMaa safes | TAT 
Geary FIs Feaq Eee | 
waeread- sata atiefeater gears | 
wesraaqq- —- esa adtefeutes ecaeks | ud aes aeas wafer | aa va 


| 
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amt wrt aden va | ates feud coarser sway ‘‘srearhy aaa 
aaa Sraeera:’' ef | afeaq soee feaarn: claus: sreadercast 


soafed | afewa srdtdech- 2w oer sha | Tee aaa Haas saTIA 
a? aera: ae Tee at afer Trees | ad aalal area araras 4 
areas | aa Aaa aeTaeTATY aT | Oe ASAT FUT: MaeaHs | TUT Ta 
fafee dearcedst ae a reared | fray eta aa, ad ces dee MOAT Ta aaah 
a agg add | aa Uaeeatht areaaea faeaca wee areas added | at 
HATS AAHAs GTA: Taha | Ara Me gaat Sera | Array HeaETy 
ad deat dt wafa | Ud feared arateg cere cafe apr StHy | Tere 
Feat gaara ef | aaa aeared wet qarquas aa fercar 7 aad | aa 
act rdhoy fh a, waft aft aft | certtiva aq aed wah | acer a ag 


aaay | arerarsaraa Frat Har aT ayed waa Gq Garquas watt aes 4 | 
aft 4 atkfexannt feacar acura saas feacar ated | ud Hao aearas 
atta: Aq aret weua: aed: | avaeereT sue: aar- ‘‘saaatrer 
arrears any’ aft Taatermetion Sey | saaatfyeatteaeh Prat ais 
ares | dT Wa aadareqh Aas Halu awa anaes afer 
aaratas vata | ated arate: fad ae sar Hae Freed cauraae water | aet 
adresse feacar wate | anfess arate: aq ceea aaete am Pret spare water 
ate | reg wee afer, Fed, saredtegras, atareazar: afer | ag ferent aa 
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gan scat wad qeqara area safe | afeaq ceequat sedate areay 
aearttfasrn: ated | aay 


g. saTategras, 2. fararas, 3. feafes, w. efePefer | 

rareregres Tedahersy oreat Selena ara egra Her | Ta ares Cara 
aft acuitas | cats Saas rs TATA Hfaceay | carry sree earas saTalegras 
Ha ga way eta area faaat aed | wedefeay ara a a carategras Prat 
Ua | ud tear caraiegraca HU Faas THUS aided GO vata | aT 
feafaearracd aete | | . 


2. woaefarara:- = Fasreoy -aras facares | adteen fafaeretr cared sca: | 


q fararens vared, gered, qgued, spreaay gcarfe | aeeg cary ee 
nieavey aifd-act vata | afsarconed sareategrayds farareas aeilas | aerat 
weet Ararey Cart Gata sata | at Hora ga wala | Teg aad wR 
Maes qeae_ | Heuer Heat sors a water | feraedy ecgeh sercare fart 
CHearey saceraa wate | me alte sratshe crac | carat teanhe safer | 
sarearegrea tars farure: fae Iq Harty aren a rahe | Targeqeey get aa sar 
add al daria erage eto woeeg cared wary | od aaa wat 
fatra fatha ararty carotid sere | aca farore: caretegrat area 
Retard | aaa sreafafes wad | 


3. feafa:-  uaferata arert Ader alten care Peafaftegend | 
aaa wee Reacar vafa | dea soar: Haas feartracomdty | aa wdteay 
Rca | ay waiges ae ea fre a | abet Fae | 
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eAacot wate | das seas fared ard freaaegar ae arch: vate | oat graty 
afeacamrd tas | derat efeay feacar arfect | areaeuta ada | gar araafeatas 
safer carat afearont corares afer | areata earner Peace weer | Tee 
arary valerate feadl car soaaar ares wafer | ceeqe sacar aft aefer 

aa- ‘‘areafeadt ae varverara wat tarceay’’ ef | aca araaca feufea 
ate | 


w. efee- cata deri afb sfa sead | wa qeacar arch afSete afer eer 
faurts fad | afeet a g arersetes, Pra, qreretr ara weary ert wafer | 
wast J set fre ecarma, qdvalfag aareceat gcafeg Falta 
vata | Udtem aearda wae ured Ta wale | was rd awafa a aa 
rarifaadar aiiceartt feacar safe efa Prom: | aa g wearer aan 
aatcamnt fue ct sora afro: acer | efor ah wera: aft Raced 4 
aera | Tar waatarat StHa- “Ha Wa Hava scot aeeAterate”’ ster | aEara 
“Has STATA: INTs" SPH HeaTeH TAA | was Te Ecgeh GaN 
wad eearh vate | weaarfeartth, afar aa was weg sere | 
aed Tagore vate | ‘srrra Callefear”’ ef sofa | (arate) 
aaa Tao: Aas Areas ala al Tarte Aas war yz feacar 
gaara agafag waae | eae a | ata gate arerer svete aera er seh 
aera aeerafsreareas’’ (oT. at. | aT. OL) arearearea stetergagsareas 
ee 
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Gases a rary | oy coats aral, Mosafeanai a ada | ey ares 
Tay saa Tye areas frac aeaa | arTpevdl aH Ay feats 
area Pract afea afr yaa | ated cea gereg sree: area afer | afta 
aa- fafeq aad, setrs” ees a g wea | aa cours rarat Mevsdfearat 
a ser sraareg ated stad | 


soardifrarat arearartaghas Tar 
SoarIey Aad HVATS’ aaa | a BrarawA: Ud afta | 
aart gard Prat qeret weet aa | 
ay AeearaAaawAT 8s (Sher Il 


area, arafads sera, aafas qari aeares, deat arerqarara 
AIA FAT SOA HATHA Ara: Acer | AA AAAI Hef UH Fata 


“aid dared Sard argersay”’ eta at eae sae aq Hreasares Tas 
aa ageared vate efa | raseranrgay aft sated tree Prafeetred arcory 
afa | aa anfieaadresrercratactiantarasarrsayitacats Prater 
Wrecdeaeans”’ eft (4. 20) | ara ward aa ageaftta | dad atcaed 
aaRpren arate tert | cake wet StH | Us AHP Ca array AeayporeT 


gfas | carat wot wate a feacat gaa aw aqutadg arearsare eter | 
2. 5. Asts 

samt semen eodtrrdftarat gar eevee awery ade | aes 
aaa | aa ached wat aq- aaAaahreg ararere eae ATA FATAAL 
aera sagas aie | atlereg Haet Ferwurot Freq garda Hanfed | feracat 
am aor aca seasta arava vafa | wd Paecasry eoart sareiear 
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frames ated | aaa yerorahy faery ara rat | Ae crete yar | Aeeg Aaa 
wart | aa wees aedtes vata seats | args Aad YRts sata ee | 


Teed SAH aeed | AMAT HEH aes | Pesta gees tered | AeA ares 
grates adet carenay | Vatear afernarirg aft seats Yate afer | ea 
at aaa: aifed | ast q oral: earaferdt vate | aa g eararcyd atk aa 
aaas feadttacored faaariae ade | avsetearat Ferd 4 HST Feats Icey | 
course tarat g hae eager: Acted | He feead rat areas ada | Pose Sarat 


aay- 


AeaSl ANAS Teas weraTy | 
Yorn Tera Hears Gas || 


fartaedt ards arate | 
ari aregat wer aresrdt gegen || 
afar art arg a apirat | 
qwafanfa qara fafger se attra Il 
a afatad yarn fener wa seqaa | aa 

aferd oferd ta serged Praag | 
aaa seraal yrarér} vat qar | 


aad eats Wert Tara | 
agar vat eat aeqarayeeas || 
aAMeeaeaagerar Fakirere | 
werart wavered ahh: carafe wag II 
Wee Hd a] VSM | 
wrearaHaeryar Yours aah | 


Heads Waal ARTA: | 
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ward aurea area adaifesaq |! | 
erdtararara arttat ged fear | 


yearned Head Frat aa | 


Resear Aeaeaateadt | 
wear Fed Tel wartrarreraas | 


a Aeqa we der a wa aeq fared | 
aria: waar qatsa arya: | 


agi a meat set aed a area | 
afras adeiteg serarst a dif |! 


areryer waem wacarter | 
arardatret Ta aetna Parsreas || 


ary watery, aa ast pay I 
soursattrarat qditatem: aad yatenesaeaas | aa eager frac 
Hert ATHY aed | eT eA SeMe_ Hrs salary | Tay aeas seareqeaTs 
rade sta Aca Tears APs sTahTs ead | ata Waretaraey getencst 
wer of SHY | SHIGE aver Wd Sas Hferaims sede | wea afeaq 
BAL Asys area areas Tae | AYA ATARI T SAT SAT SOA TAA THT AT UT 
ferera | aar- 


Tends watakrqapawy | 
AMAIA Yat Ass warare |! 
Reel Vera wears Gat | 
Berard Forres Tey revere ters || 
eoittertaren aarti aftr | 
gé fe Wares weracorareray || 
afer Rert-advarray | 
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aed adRrart gest aearaft || 

Treat yaar aut taavsay | 

waraa ame greta gar |! 
Ha Weyl 

weqea aaa aif aeiiga afeorq | 

water Frat HUTA aa TSA |! 


afe qeraqed ar cars aasfe divans | 
aft ach fad at drut sirife | 


aqrEearad Wearsitqrars | 
wea areas ate aia Aeragt ¢ alse | 


HY Fesee 
aft area weer rears Prana¢ | 
araredht dearey afer aeat aa | 
yefacat act arg ged Bqs zeq | 
Preitga aargos wat wea Prana | 
anfieat wnat taterrea rts | 
wears FT Tay sary Farag |! 
wana ¢ tuaq avert Rrasiag | 
weaaarer Rrerat ars weit wafefe || 
aa a afaretarqedatatrteras | 


wa ud wera wefafs weraras |! 
arerarragraafaarraraaarn: | 


ravi aga ad Fert sara |! 
woaravaaeral war et qed fear | 


Heryst eraeet Propet aerate II 
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Heracaeaay anit gear yraaele | 
agai afaargey fay ausyzar |! 
area zat Feat aanreatmors | 
qecantemen args epi Aerts |! 
aries ara argara & | 
yaaa aAerTaT Tat arg fara |! 
ARTA STATA STRAT Ts | 
actrafraaqas Gerd aersrags II 
uaa ad aeriet werqeafaarrsg | 
atagieat ta aftrnfeqrrey || 
weet feat sa ara ara fey fea | 
aaa adbeast Aer | 


are feeraartad tad serererary | 


sarerget Prat ater Refer | 
gateantar efiefer waft a6 II 


weraeadales tot WAT ate aad | 
a arag yReat eyafa ver aad Fafa: |! 
eaferatad aed adie erate | 
wary added Waar wafer | 

ace Geraaearsat afirarsat sea | 
Was aafed oa Vaart aafesrd |I 

ud way award Pret ams warata | 
warsearqateaaeds soar || 

wat areal Feat Pree aera | 
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a waq Gata ata ager Il 
Taangedt pear eromebare ferster | 
fattrperd anit entigeg safety: I 
a tot avi oar a Pet a ae gat | 
a yet wag ae at ast ata @ade | 
drgaa a wre ferara a a actor | 
aread 4 tied a Ast afta aaa || 


Pret refer @ memnferegr eft @ ara | 
ate aad ara ast feefreftar |! 
@aat afed aa frat aferateaas | 

a aea ad fares anftreandficer a || 
aferaisht war forge wort aifravscra | 
waeqed eae waar Praat afraqgar II 


sedirg: Fad yea ara wate as | 
ares a ae Ged safe abrferq || 


Pret areal wit ae aires | 
aaah eer fad cer a ade | 
serie aa afeedaatt a areas | 
aa aaa eet te a Heat || 
aaa werahaed Pracacarentty | 
geld ae AAT ga Heraaare | 
Trereeateat Bran aera fe arahy | 
TATA A ATTA SATATA || 
aR arava warata: wafaay | 
fasa @athper afer yet Prat | 


ud gtad dtavtar ast a aad | 
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wal 24 fauera waHracar waaay || 
qaaaad ses wera afaag | 
ada soraret aed ara fags | 
ateaPaq wad wareqd feoretirrs | 
aed wed aera Reet aera || 
aaa aot foot wir qaaray | 
Terra Ae 7g wraretarerys tI 
pedarsaedareed ATT TAT | 
auf ferattareat wearera asad | 
Preamsareageer weutitratirt | 
MeNragteaeT ATT ATH AF | 


werent afe waehiréefe aera | 
aasRreatedares ert care sera feet II 


aura fePaciansrra fea fey | 
ated afed ta worried a evaa | 
amare ¢ at Preaaearaag a ¢ areata |I 
sear & fafrart wat gear earferar | 
eer at TT Hat wat Fake sa=are | 
werart frat gedt arerart frat Fran | 
uerart frat yer farrantt a eared |! 
arecea ffir ad wath waa | 
zara a adem warghortfeer II 
af aat eerste afta sreyar | 
uber arg, afeat warfare | 
eaewry yam conend ead | wa cosa Safe tHrasag us 


aaa | aan adbaattcar asaead aq whaahh sat wet areas efa | aa 
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aeaaarnt Pract 4 porated | serra faacut wedencar eae | Seay Mery 
fara a aragead Ta Fer Horry area eas aTPer Aree II 


2. 6. ATUTAT As 


Tans sega Ts sys ATTA | WTET Bars STTaTAs | HTT 
agen sorates Fg wa: | wroretey ecg Hea woeaeT yeryas athe | 
aararaat arenes Aaa: Ulehs | aa aera farercory gcarfe aay saa 
Wears TAs | HEATH MIC Ts aa Aq IM seaay vita xfer cyaerc: | Aeura 


wa | Tere Slagrees SoreT easErts F SaTMTa: | Hea wTTED aes ATeTy water | 
ASTaTH UA worarchs Wales fear aq | wens Fa Ved aleas Ast 4 | areas 


surafeds ycar sraarar wafer | aS- ait eter aiedls Seas wees ATST | a BTA 


aafer gar | arears fefaets ast geq wt xe aT aqarep we: | aq Areas 
gears ee arene | oteq ata ae Mas | aPTMEdear AAMT @2, 000 
area: afea | ay sfacaaa tard saeta | aeines wears aeracoreas wafea | 
TAT ATE ATSty Teens Sa-gen aga fad aq wate feat sate | feuia 
cea rea Gar fara ara HSI Tea fara: He aT | area ahs fas 
aatdtaaa wate der afters: a sate | aeara aew Frye: arazaens | cafe 
asaya afiaedt aaa | e2, ooo Ay Aas HPT: | eer, Frye, Gear afer 
arStaret afag aaa | Cee] RE a maTa | area wae ser, flee ecole ar, 
aferrarargel sf saraerts | Gyararst WOH Fears afer Sha aera AS | 
gel, Payeats qa wee scart ararareq | aearfe ara, eferor arerget 4 ct argat | 


J 
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Als aASale afecred Ta aa eats Sher | Pearly Sch Mach: Ler Ha TENT 
gretarary | ade aferraed aresy arrarange gerarst saefe | aka arrares 
aey efemrararge fgen aret saefea | ger wrorerchs Yates Poqerarsat cart} 
qas otal Proraadt wats | erenrerrs cer saad ads ages aatee ate afer 
areal SerasaeSs BrereaTeas A afeT | 


geraret 


Zeige daeavated Heed, seed, wt Fafa aw ava | Tey srorearchs 
freoarat aeafe fasntas arasad Ba derit daed gerard saela | car aca 
afas aur aed, weed Wt wala a cafe | ud ader serfteaased aa-aer 
wares wafer | atPrat we g Ger sores Serareat argety vata dart waite | 
aalfigararcatdater eta al saa areal genet ag: sofa areemraraatea | 
arenas eared wate | act fe dart wae aeaed 4 wate | aca areata 
aft sat qateoet cen quieren’ = Prffentea | | 


meeey Hears fea Ags As Aaya le satel | Tea savages Sha Hea | 
ae fre fats sora: | sardegreretor rat gar ake wef | aes areas 


frovaet deta agar afacdet 4 g seaat | wets, Was, waraleygra afer aarti 
gafeea: ta aftr afacreny | cours seronqertor afercreay eft | a: saretegra 
Saas THAT aca | Te AAs Tar Wadet Taqyca -araregra: | Fat dar Hare 
PMs, Sas, AaNGs, SEMA: Safed Tar aaqetcay ~araregras fase wate | 
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varat saratesredicar eres 


sqrategraca dara Aas Feat vate | 


AAs Uel yard safe der Rrafaerdt afer | ceeita srorars ete gaerterar 
sha ‘seedcafaarconrvat ar sorea’”’ sfar | sate aaron sarees Psat 
TA BACT sera ye THreat Aas Fatt wate | dea HasherCreacot srera4ra 
sirarat rad a | aa areal ara hacrepesrys Teaeata Tey WTA Hear 
ara Fraars afer | orn, HEH, Camas ew 2 froodt afacery gfe Frans 
array era | cer seared gevegreaes aear aft awxoltars | seat wert 
Faafeorray sreaq | Tare er YHA He Aas Hess aah Tar eT Ted Tae | 
Fal Aa SEMA Seay rsa Aelia Aq Ta ara: Fears Saat: satay | 
ad aaUeas Heats aaa: | Pes ear soTaTH: faa Be alfas afer 


TH TaTATATY sey | HesHs Feral as APacSay | TA FreMs- &. Yaels, 


QR. Saas, 2. Heracareas -eta Fafaay | wea fracet qdaa eerafed | 


woTaTAca wet Tales Sch aa “‘afeasy afar sqreas-araanifaraxses 


soars" Seach rears (ea ferorceartreat AAT STATS ATA MOTTA SATS. | 


aa Heyes WH tapas Mhafaeeeay | CAA Haerspeseany seaes | TT STOTT 
afaafeates haapena ofa freq | acvare: aed afacery? arercfe Prats 
Huy gue favars casfear och aed | aart dt favat ssatrsditearat car 
Rosdfeaat a wfenfedt ada | ary freer at fafaae | 


Torstar cata Tay SH | ae arensaercedenghadar 
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aTeaseniys urtest abdgqens” ecych soa: Pear | tow tara, eH, 
grave | ed Herd Tears Teas: ureer, eegens | ea Sa Va Heys 
aT Fes | FT ays aged Habart wet aleante sewg gcads | aa 


aA WA Ua Tee ef sures | aeaTawHy earasearans aes ae 
gents Aad ALT HeaAT a | cary srerars savaseavats Afeeay | Ut MATa 
ferpent ages soars hae Hey HrcHgs | AS ae-aeaicaHparara FTEs Taya | 
Fel SHASTA: ays STs GEN aT Yar afeswreas Haha Tarty Heat rater | 
dea hart Gras sf anrrafseaharas | aa ead wareracory |’ efa es 
SUNGHAES SUH Us SeHafed Sah FAT | Gar srorararsaras sates Tey 
seated: ata wae | os ae faeasrraconerag: Tal avate Erraraaa 
cud: | afer faa corerad aar- ‘aata o¢ srorarard cat Pg hacterat After 


wea” ofa | Ud sores asarard Fas arcorg ara vate | 


Ta Seas Tara TAT TAT Aas, ATA, sealer wiry sr aargeayra 
faaars a4 favors acet | sere, car fedroga ada aen- 


atts Fasraras 4 ¢ frstrer rey | aa Prey: fete, ae, Patera, vara 
Peg sft gel | aa asada Peg sg TIA aeae a | ad gy ATaraaT 
sees fears fasnraay fears 4 gq afer cat | cena Prafadeanr ad 
af eon: wate | ath vaq aq Prater: sravonta | aadta fed aay 
sary | wet Prrghata Ceres arcane afer Gears 


Praqal as saad afett aeta aearore safe wea a | ar g Hae sear 
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Frere avatar a sear | dara afereafavatrar araer | aa Tea 
aurea: fachfrua | faaaavaea ferrets sercad sequeretafandgra 
fates: | Preeogfraca sererafedt feafas | deeds saat drhqcere: | 
acaferqefasar aeaeargercasare: | a gq atdareratadt frcearafad: ata 
aeraay fara sear a aafeds ecard eeultdate | ogeardearer 
ahraarhrydrava geass | 


uated yuraca aus, suranfweaen geaceg araay | aaea aRTas sored sas 


srrares a arate: Prtart arcad | cer athay- 


aaarrania avid tarearraread | 
Aaa AAT THT || 
afa | aaa Harcrans Caafed | tetas da feaed Gar- vareacrafarea 
fae: | aed Praghatasatea | cera 4 vated qatenferctgaas | aa carters 
MA CTH AeA | OATH sens oae Perea | Saas sani ferry fast careers 
qq tad | eft | cares aarfeersarrasray | arred area Praca 9 
qecaesafas | afacfes Prcea fasacsatreartes | oifecreatt factory | 
weeryracd aafeyacass | aaaferccd aeearai wat Praearsfersr | 
aarfastaars fe afa ceaftad carfete | va Prafaetar aa attra, arrsfercens, 
aerarcar geafadierst | uP: are aed aft sigvafer gar gray 
sremfcratteaatrny sittetasd o | Qatvects tras dered warded TEsay | 
| atiacay eearfaeraseas: alas | aegratsrafa deqaaacay | sot aeret 
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Sparel a saree | areaabel are Ps ear aa eas | Tet er are ya Fafa farcrEaT 
wafer | aarfeatarcedc a vata | 


aaa Frere: aarfstagen: asaraarearadarareat Farcregeats | Aaa 


Pxdroafeterettrracarerradt Paretreudtg | cea g weaelftrerdt sree extra 
a fad cea adhe Pratarg | arecda faferry | ate gated adas seareca 
uaferay qarediad dat wacdaracadt 4 seadiarady | 


att aerscaasaed Prova vad, cer vara afe sareParcaeca as, 
aera atea rarefied atttrancard | tea Waretereag TeIaAea TH, As Tas TEM AcCAAaTEt 
a faeemscrasaet at scadtrodeaicara ovata fateraferarguata: | 
Terearrarsaaerd Prats | ate a Rrdaaaraas tasratvars sear 
WAC, AY HAA ATeweaTeas TA AA | AHUICAT AAT Aey FT HATTA SAKA: 
yeaa saat saa? HaPaq saretaaaaaad Waaedtearaarerste | fe a 
careargranreas Pracaraca winter | Haq? aed aera aqegents, wareas 
acavary, gcuetifa scams adea oeaaeg Ae ata wcaheeatveaeferas | 
THEMUararasaaverAe es Teas STA Pray adaras aaa 


TUT? Ka aT aera ar Weaas | TA Weaeea Aerts 
TATTOO A | TAT AAL ees ae aA | Te SHA eT 
Fray | 
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rae any | WaAea Haas WR at STATA | acted Pret weratea, wearers 
feufead aaa | atseuen ara: aftaryersat seater dad seeery | frarcot 


srararas | asat ar aaas feute qearead | 


site: aarfeataeren ants | el safer reise arg ch eared Shar aq ara eA 
ars fageate | safest prrarraren seguiead Paya yeas ARTO ATT 
aeyeuead sft ave suey | ae Praveressarearrasarecatata Aead | 
caremras suratte afar aos | Alerrareaad at | geacaftrard adfarnt 
waaay, qersdearet ar | & earedeaaras aaa saat | Sat saqaara | 
Sep HIM TaSwaraiaar ordtwacaaraaatiio sfterhtr | ast 


TAPAS FACT ST AeayeuTradeatsarseaes EAM TATA TAT 
sfasaae afeusaa ef | creed arear arazaat | areata fafa: + safe | 


aeard sas ot area Gafrecaa | 


airgrasratantaeaanas | arse sesrduiferdaeagi eect 
wr: | dq aa aeaacafteath: | cer ger a aeareagqherd aa aa 
TIAA | Tal sae flared Tar aa THAT UrS areas ASE | 
at aeaur faghas sauaquacar faaneae: | anpryescaey fasratecads | 
arirsTergetdarraroy | ay aegesaea | faceendeg afta, ger 
at: gee arauraroy | afedats arent mea safer? adacare | wera 
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| eufe, fafa, spaciPafaere sega aifsd. apr wearata tu: ait) aay 


' 


| ara | 


wee comer ear meena 


aacafraret waa: geuretar, attcedtarere gfe | afteaftari gear 
ereartiacra Sra farce Harel fawarat gerfys orca | yeaa 
grarahinrae | wfrarcet apirgrer fatseads fader aca | 
wuraarn sa qavied qaviets Varey Pycuaeaiaa Ferd, Fat gard, 
wi: qacd, dcastd Hreaed, gfearcat weratarearnt ats a dea | Heras 
Toone | a aT oat ade. eerataargueaaty @ aeeceedcarfefa | wa 
arrears | Ty Saar aed TarateaTeoaty Beals aMTSTASM _ fede srearcd 


aad efa | FaRaaerY aqEM taed | aearAs | 


wate ada adyarithaies, sat a aafronreacqereaicafharcdaa 
aofaneds sanded, dedarreracundaradtaed | aa dtnay- &F Gea arent 
ya oaat gata set aafecrd aa aa yatenceat fearfrersat 
fradaeatarderrenmtéat aufa | aed Gare argyaa | gen ee ger yd ser 
areprated | es caste Gerad angen ar afe 4 afwar area at wfeara area 
arvatatal cared seitrenrered seer at yatrerara | ae ta area efter aE ta 
tara aed wacTTAS Taq | da Granada qeasitevae aeaqs sya | 
qenrer ten adapted aes gare | eaerraraydh zoo Tea: eaten cory | tear: 
yregerersedaata | sera gafeaeicereca dams | fesarrastacent 
ayes fearelraslareed Hrura gf cage gcd Gals | TAeal sca al ews cea HET 
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Aregeag araa feat | da saaheoa a de efrenfita | da areraoa 4 
aqdzai 4 quasefa ePrathta | da aPrerccaen anaraoared arenes area 
afeafata | gars ata gag wa fer arate | crate ware aa Craft 
aféareas adda ofan: adafhy adfawdy wddarfafed sahtrars aaa 
Feaataegead | 


aa att yaanteatrd Aersaaeconls a ae | aed PAT eT 
aces afafed aearatracarpafacer | attaegear Rracerferare vats carrey] 
ams atareare att aot welts set carat Peeper aralsy | TareMTAT 
Fegan sore aay at | geacsftrerd ates oat ada | 
wareteatsa afey acral caeas afte faadorea: | dardhreraaternm: 
CUA HSTAM AMON | cae THs serra scar aaa ef | Ta 
feat arad- poattar agate rear | ker gafeer asa ateaaita we 
areas, Wet oA A afecacie | atermtertters yaretaens- yerefearar 
gfe | ud aataatatars vated fearans | ygueatearat: yaraen- Yes-ygs Heryg: 
aayg aa | ae yen Hearens Hanes ete | car yedhatreadiat afearadta 
afa | warrariifa ter fear vafe | a qafdanfancd aqaatacased, 
woygecattaseacateta | carsafesats arsaq | 


a aa facat gsaararanet efa stroasaay | gsansrd a aaarne 
arate sfaversrad aa a féanecaq sad gence drhaferate | acer aenfe 
famdas gsaata | del sitfearete areata | act dlateoece aearaaaqract 


| 
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| 


efor safe | geaterreracs fadatarey geanquata, vitfererreraond serena 
a wits ada aeofaforat grafaaaea Padtrdedtucard 
waPaeaegrata | 


afe sufad pau fear vad | ca Gamal aaaerrghete | caagarfesars 
aa gor aesray | ud facatt a anrarard faqrenatad saa a factehy Aas 
siftrette | sfemersaarediear fectat wer a eqcraawaios cat aepaaead athrets 
fafaqad vate | deatsel adurttrati axcars wate | acasfasrat eat yar 
gfe safe anftens | cat orgie afar cart sratter | arctensea are water | aafereart 
seared tals | sea araresfaer qoracavate | Pecan frag arated 
aaa vartatal sahtaes aisenre, Haren, Pafeated, aeufeated, ar vfacars 
ee at ufasara? ecaanea Yalan apaae caEtoada Cal 
aneaa frees | 


afatata | ha ates aracquraciht caate ard erg yaentePreererarahy 
args He wcaraceardhaads aged | Yas aeaghg: Tas ae, 
was Vand da efaasas, daacetaavacd gisacaer vadiearsta 
aaetinrad sfa | wramge ath oa feed wecqeay | guneragaedd 4 fea 


atest wary efe | Pracdarda al fevecuqeurecaay | Tera UAT TACT 
ffachrarn | castsafafequesanestarenht | carearar tar sana Prat 
el ge Sie ei ae aia aerate ae 
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aariaaataaad aaa Seat Carat Herat | aatses WaT Gary GAH | 
areal daar waned apteat raed ofeat ayer sel wed andere feucgad garg 
waaay | vd oreatagead sadacard Peete | aa arqaaat waa | aad 
at aarra Pre srad forddadifa | a-araaqad arerea ararraned savas | alsouer | 
aTatacarc searas | capifafaree Saararas STOTaTHs | TA WaT asst Tey Aa: 


a Mele | Oa aaa Teas GT aeaedt: | Tdlas caeagias | aalsararas 
apeIaaaate | Tay aa raeayaet el Ada: SEPIA | aa gakparrgcaara 
aft | aad esa utes, gumeca fasal ea efa | area often, 
aritacdanirratsa scude | aeeah: oftest, warafess sarasearas 
WH sare: aghayetcedararale das sara: us Ida: | Ws Hes Ud eas, wad 


dtas fa asearafiees | aaeqans aed chigens | @enrcraseattalefawaghter 
anfarns | der srearatfaua oftew anferes | sae dhtqens | acqdat aferaarq 
atuisatcasresrge: soars | Gdtaeg Prearretfadt wears HET Va, 
qmarragenias uftesattgen: | ugdeg saemparedifavaraercng wan 
aftr aarenydat weanraagqes soars scart Fests: | srorararasaeratsea 
aifras ead fads sraraccler ant | acreraerd Fertendercarera saprereitel 
manga dead fataqear gf | aeea searcact ahtactraced 
woraransarard stat vate, wfserct a effet | car arwHa- aat 7 ot soar 
aa faghatert afta sree ef | vd weures as dary aft a ware | data 
setatceenn sara vate efa careard ada | 
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aeyeaes acueiter | dada: wafer Aegerrceagygary weteraa4e 
fafecitscatten cites tes Tt: tacit: Toate areca ettehs | gels SreTICA 
necitas | Pisa srats | cere wate teh: Acai eter | 


arena ares sraTTereta weTq | 
aeaa categen fafa arate sae | 
afr | cardadatt Pafder souercayaal eaters afer 

Ferrera decane Heagqarsaens | oF aaah saaeats PA: 
PENTA STaRT | Tal Herrera etcetera rere eT eA TATA at 
acamanreans | ataret aagto aqudl, wear: Greted Waa: rasa | 
Ter tera eHfenenaranaia vet | aa dea warqemrsecrersara saa 
afer arts | tds Jae | eaewe ofaras | Hea: Tats | eferaed aT 
weg: | adisd argos | dea quarried autha fade | ae aearaay gard 
saliaraa: oder frareaeramnts | aeeaty At aul saqaalsrreaearher Taos 
feconagaas gra efa | TaseengKe fentrer efron feasts | aearty 
Aras aarqarrsracert stay fee yeat urcatatea | qaats arava warears 
areuacdtar: | wets sqaTeas Weeareddtars | Hea athergay | 
aecdatstaardaest FAary feter Tee sySH | 


tard message rea fae patra tera serarHraarat eas | aaa 
fer fens = wageabaerenernaageacet: «= ayer | ateraitaeur: 
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afafaasteradar zacerqurafid av seiiceagaat: Tra CaeM Tear paA | 
amrtendauftar: «= wateeitoraifeeftesemm: = «| aad 
raeardearsavenal eyex | avg y Marca Caal aararat Gate ef | TA 
Tare Tat waaay sa frHray aroreedrarcqewuercere spire rararver 
araarereragavetadaa: waded | away gy yooresal canquan: | 
grees: | catsrad aed dace qaratacgarity, qaateran, 
gaat oxy, dort: Wares | Geraraarcared Ya Prag | arghadrartracarratera 
Warn: aera afade | fafa faartada | ventas weeatrarars Prom 
afrarcn araegian aartatia avatia: ofttattaaratdaata | ad ad 
ageitan atria waar seage gare aaah steafeaes 
SaaS acaas Hearataras | Fete aH sraTIey gested catrsHas PACT 
MA TAA AAA: TPTaTAT Stet | Ta HSyAaITA ATVI: HeTATSTAN: | 
SUA ASIN Tree ag feel & aA TAT SAT ARTA AAT ARTA AT AA TART 
ata | ud yatquaretat fequigyerragys | 


Fer crater atreh Patera Saferenree- Aaa HT ATEA Ts ACTA ATCT SET | 
a qafavpferaratat ferisieagus ademas Hedtae Heda taeda 
aacafeatga aafaras | ge sar acaels weard caftarar sega 
 qaftaren aearen avarafeerarafe | aa agaerearars crafter segate fever: 

WaTarAlay Aaa MAU: | THY: Merah earrg: Ya hraras Sera Cea Tas, 
CAT AAA, weaatsrraneraara eager: | att Feleraet 
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= 
gfafastear | a va ancien: ad va geletans | facespferaarg Hlere acet afc 


a alaned euear efer | carentfarar aramcarcea qe das aear adtseaarte | wa 


aaaraeaafed ad eefute | 
aRrad das aca arregé faarttard | araftrasyearoreat alerts | artas TH 
cayfeantearafearayaer | yd ydaet aeftede faeua: | fear 
weeaedys | aasereaicaves | adisreacays | cat aaa afer + aed | 
Qed Ses Hate art | aeah Hadas Feacgs aaa | Far at Ale ata | 


ud faemarcard Hard ae adhe feaara Cer cut cerot a aeararell eferareri 
waar ad Gor: | Pealcach sheath goPa added | dei atta alas 
wate | car gal epfed a aq aq add dea cite ar Aaaahe shea 
arta | qeatq Aas, sfeaattr, gies, segs, Wade Teahts qeare va 
aay | cesar Sore SeRttear aeaTas ras | agar frerafasry araq asi 
wear frye terarcot aan tard are ware | ceed arate Reatray aft ata 
aeae | ud rdifta aries, sreaferen car anatora cacy areas Tea eT 


aryed ao yaa | 


couraaltarat aeataferetor caren ada | sre aan ye area 
frrats urertiars wafer | ache cqecar smafet | art aalat ayer aa zarfh | 


sores santas Tae Areca: 


waret @¢ anit aat featrarrs | 
Teaeeart srorararerasrad | 
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srr ads palhacd aera fear | 
qa qyararsieat wens afers carter a Il 
wIATaaTSa Ta wed erasasipraq | 

adtssared watya a aefsaaayEs || 


wart Pret vat carat wagers wrt: arte | 
aaa afadt argeerat ofa areraq II 


a Oh eters Oh oh a yea | 
at ah a axiared fafeerarqara |! 


Feyentis: yt veratihr qarata | 
rae arate erarnt waaracs 


areal cart car are Rraveré qaraey | 
asi Ads waresrorardt +t arerar |! 
RIT TATSUYA WHT ways | 
armed a edfa gaenfafeer wad I 
sfarard great awa <ferahray | 
arava warps aeareatfir Prafsray | 
geet ants ued aftet Proves | 
pear aad HER srt: saa II 
artirqraert 4 sriicaeaafe = | 
arg afar a pert steafiay | 
vernmatad a gat aa Pftaq | 
Ud wary aE soa waa |! 
sat Fre dey aufal a seat car | 
amet a edta Fa avit FR res II 


aed ae sth ae wars | 
war anit waferat terapa wary || 
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sale wepard a arate weathers | 
at at areargq¢amnaqareaaqads: | 
qadaaaral Srerarer a wrest | 
asiaransarnat aatarrartaat | 
anidtat a gaets RRR arrareTat || 
aq saath agai a aatfeay | 
arate araardy aaa ferge || 
aed aft aie apres J aaraty | 
aa ant waferat fares sere || 
Frarert fear eq, arrest g areag | 
aM wae Peerarnt a Preeate | 
werd walte at car Tyahieaq | 
asi are aoante yd a qeahaay |! 
Were ae ard wate a earTHA | 
nies phe cat gah aweavery || 
AAT TAT Tavs A WHY | 
ardal york ahs an werraratg |! 
aa Breas AIT Teresa | 
wand sidtrerds Patra || 
We Wat raqeudfeatsray | 
yaad arasiicar Praverefird fags 
wad yeaed ata g gdaq | 
seven arate aeserparew | 

agry wat firs ye a aftramanq | 
mates TM Ae ate A wae aa || 


arr wat avg ores wrHevsHy | 
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qatar afte uw auefaed tarry II 
aod wait Prat fad age faery | 
arg Rare a fegereafer aya |! 
armrest ata ofretateaaay | 
aad od att wheredlerd sq |! 
qa ase afeaaftraraay | 
wat ¢ wae art caarg frat | 
orgaré Prt feat car arqsarecrg | 
aawrated ard anh asrraratq Il 
afd sitd gferqer adie aar | 
afesita aif arent wed ant feractig |! 
wreeearrrarnte aragefatea aar | 
waren Pret amar 3 a rag Il 
ud fafa fren sora aararta | 
Trey saa gatq eked Prerdteray |! 
meas TT Aaa MSTA AAA | 
Rareast antsy arabs AT Brae II 


wan wands sepa aryegypas | 
asta Wares wera waa |! 


TTA Sat Sst yaaa HAT | Aaa areas: Hears 
wate | ct aa Heats Seat | delta aA Peace: say sta Pray 


2.7, CATATARTs 
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aferq faa searert, areor, ear, warfegaas Pafercar eqravarer sfa 
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SwHArea | Tay areata Keay aA Hea TAY ars ae Ma eA S SAAT 


4 wate | aeard carvaretheta crageaaita | Cea AA WeUTSI<, SLUT, EaTA, 


aaa feua fears aca avaray fata wfaoed fad | 


Gaaafear Sth Ba- 


rafrorararsan Praca taeurart Safran wearers | 


Pramod Preataeaiia sfeuftr sathearragaaracy ated | oa 
agate afer seraaageraread, fae safafeerd, wafer Prada 


Freel cay Wcarearcs | 
aae wwarasaatrarny | 


| 


weaftesqeuaaiafeasa fe aPaq | afeedaay, oucactd aera sfe | 
afeegoreataearar | qeate arodins ewaeaed | azeTa qagayea 
meafesaticasa sft faq | aaa vonad a asa, afar 
Prearitcanttr teartiasrad rapryararacaterey aT Sher I 


sraeufaaear an | 


afr, ceased, ydwafaty, afta, fem stamfey tay aeiy 


at fase Prerea afaaraor gear s fer acon I 
aa seadearta earsy | 


aren ee aaretatea yeuaedHaral ewe Wares SAAT CTT 


ara | 
aarti eergeatra aanrire | 
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eared care are Teaches CaN] rag Gay Hal et LAAT ET ATA 


dar aarfaricgqera | 


waded sour genad anfafag after ade | 
widted afeteRrarsrratirar | 
Gar aT mera Yet Feareary ara |I 
raicteutatarrarad anit war ade | 
sea fracaaraar afetas weaaqaafe II 
qed ae, wesrdy waft a wea warara qe | 
Wrapaacaant epee aq ded ve wera | 
at saifary datsy fePagarae yat | 
qd aa qergardiernss ere II 
aititedarra: acaar ararreder- 
arate stranraatrers wrest as | 
wirdreraradtsafad tread a 
aed aeaeay aeq aca ared FR vofiraq |! 
earaToST Vara eave wErtay | 
fear Aatererarca wera wa aT I~ (arrarfes) 


ave senda card Prfaef aear aeg wares adea gar- 
tei witfeecar qed earrer Prfaet Farge | 
we aliad sri safieasirad aar | 
qed feud ver guseil aeaer II 
raataged corieqannnpaag | 
anarargeaiid oar za II 
arerdateard tateerrerar | 
utard wert wearalfesd fespas | 
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ae deta serge WarETy | 
adearat aqaé Prrarqernenferay il 
wR afteareda qara Pores = | 
earraa feat arar werahtraraosay |! 
aad ¢ anh ws quae | 
aaetaat waar qemfiaq |! 


aqea caer agg wat yaurareay | 
agd cured Pred wperearahrd fags 1 
wear wera after fafa | 
facwafed ai atefemfrgay || 
wea werdat gretdtratiag | 
saaAtay AGA WATHAA || 
aaa aftrargt q venfetaraay | 
vauardagen wre aa ade ll 
aera ea fest a Preirraq | 
MMR td WRT || 
Ceras aed tafser | 
ud fareearregqeeart sftaeate || 


wea ¢ ard asiteart yoper F | 
qe aetna || 


qerent grstertt yorrarcefyeht | 
aa feete sitar wérrafererpfare || 
eraaaas Fel Aiea TATA | 
aartatgh tateard aa fe || 
aeart yd avs yews yopsa 2 | 
qeUrqaMa Zs sad wad |! 
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area wears Vacenfefatar | 
Faretarnrant a aexacara era |! 


meager ari sararra Preeater | 
qenearatyd aret tararahy getsry || 


Beara ater Taree | 
qatar YeAear TAA II 


Ud Gene Saray sha SHA | cea Gatracy ary aren ararTSI SHALE | 
aed Pas searas ards aerdl carfaaHaa adtiestafa sctra oe: | ata 


wears Maa Feary Hay THAT | 
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2. 8. apmsareen yafaezar 

Aa Saag ate ai earee Tey Heed 44 SAT | TY ATTA eSATA 
amend | Haeaeh areas ara Haet aah a | erie, Tae, arvana 
meararety ader aftgtas eft agar aaa: asta ada | ey | 
fasafad abe frasaastq spre senafea | ata apres ordifta careeaeg 


am orate tareeaeg y necd aaraam canta | wa Hae TTT ahs Feutas 


ard sf a aaa | qeecheaer ae ae va: Scare Bea | cea sift, wears, | 
array) Heart cath: area feafiaq samt aca arqdtera, tetas, arariora 
arelfeoararanr tiara Pera sty ee aa ay aaa Hes Bed ads | ATTA A 
wax, Was, gfe Ua ata aevaaraedt waay | 


anevaarorene fate varty eararars afd | cararas seach fesryer sant: 
aaa rit feat cargat fester werary geod: | wa faurreanfed | (2) 
IFAT aetearaAs | (2) Talswearetearayys | 
9. FEVAT aes saa: | aad, Hey Hlerrarers wales | 
2. Tale Tea oars : | aT | ee Hae copay vere: Shel aap A AT | 
fandticgc avast ceded gs Aalders hae vate | ash Faecaeed Fae 
pee | areca setewatt fararas seergitd aur gfagqda atreta acted 
vata | aearea aq arg sata | at ates aa ghee feat was | ay 
femrqaas arerareare ares aT safer | eae aTAAAAY cara Weare: Eda 
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aaafaayd | anmeasama it few ea: aehtican, wera 
Rrarcears wafer | cert ani aretersar adda | da srazats caeats wafer | feared 
sryatea | cart ht aged aranfa | ares areacoe wftaeed oar | rear 
am Fas aft arelad wala | aerate carted aa, gis, arent scarey 
pret ada | wicearare syed aft orate | 

aaa: sapwHden sated Hel safe ster fafae areargareyr ara Perera: | 
agen aan atrreticar ica Brprat wftorat|e aaa | Acard aay: 
fara wit acacsredahpons aded | acai aad eye ait fHfaca wate | 
ahrerstnr agus, carat Tats | Teg Tals wet aa | ede cen Shearer 
sed HeG Ted vale | Hes Calgures afeay vate | ergy Taiyo ars 
Remraeaa waren wate | na: aft west | acne oder a: efeds avi 
fasacgit var: safer | faufsras 4 vafer | dar fawarque va Fur: wate | 
dart Hae aft ata Tat Aas | erat Aas Gear aa estar aad” aced 
“rafa | aeae Aas wera saa | ud Heit wa sanas efearsy aalvafy 
vader, waftaq va waft gat wu: wafa aa Hoty | aa ara Aas 
sarrararaht acailay | dea sree feat | arareaHcorTeny sara egrareas 
aasqart as Vslyca fatsaq aearas frat wea ast aadterd sala | 4 7 
hae rarer | hae orgrarat aret cararas wafer | aa hat wotcaraey 


aera | cea fearcan eg sera | car fateaq ~arategra, faeara, feafe, 
escarelat ard arava: fad Ae WAL ase Sara sels | TATYOTs Tar TsO! 


Indological Truths 


92 


afte vata | qeaaar sane: tailors erat safe | dea sufaefe sch ade gar- 
‘areas colt afer’ ef | Coqurarr segeh Aa Aas sera geude | cert wa: 
aaars wearer zearditur ara Rat vata | geardtear adtces feacar arate 
edo ars aera Py ett come Treats Ear as Tera eas | STAT ATTA 
aaa Proms oftorectan: ade | ay srpen Prema ara aaa | 


g. Maser Aral Saget araarsarasaes SaHs TAU | aelEd Ta TaA 
saeco | carl tautads Faas cer wiicen feates aearfeasa vate | swear 
surate feucat sitwan sryaarg | arrgrensh) aeearamas genes | aarti aft 
cara: Gera ferecat sre ray | eg Peas Her Heo att wae | cages 
areden gar vate | erer saya | Teg areghra waar sea sora area | 
2. Tears 


areas oot SHCA ease Vq Caras, We, Ateahsd, 
Gusy, aS seq | ca wer, arercfams Fase aA | 


Vash sat eoarralarat carearaay- 
arse or eer afte Freaea | 
aqs warrrate Previa | 
ward afsar aed eared goathrr |! 
ada Hora weary seh Bar- 
Terie Persad | 
a Sect apa 
std apraeea aemtre Rreedorenfafirs | 
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vd aprmeca cel areaeatga seh TaT- 
Het cea faard aatet wera | 
gararane af qqureacafisay | 
qhrdeiadrgar aerister mnhray | 
Rroaditrad a Prave farafreq | 
gata any rary aR acta | 
ze Prarareraa aA ae waterway lI 
fret ver Porras afer wag | 
mea apryeena fraa cardsay Il 
TAM 4 Hert acatia faq arrq | 
ar eer froma sare arated II 
array wafa anit Rreeattergas | 
ws onary Wa aa HaareaT II 


ud tear feaara ae feucar aaferartedt acar qeafeearin art aer 
aaPSyy asus Hotta: ete Prams | Hercarens afer Ba- 


sourmdtttarat carcareray alan aar- 
ud fae ad fercat adPeanfaatias | 
qeaes art ana warsarad || 
Trearary- 
aariaaiosrraa arifads wrarseahy | 
carters aeactd weaferaraftreaqé Frere (I 
FHT 
araratarrraceanarey Facets tary | 
aare aNd da stati aw Prefey I 
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qvaraas- ; 
ETareresaag aa | 
Rraverareae aniaie a mead |! 


sagt marcareery fara yorasas aq scach Yale HeTewlAd fear asad 
fees qeatavard std sereay | ATAITaM AT Sawa | AeaaT Saas Far 


Fa | TEATS AETs HAs HravasHes Teas | 


3. aaTeaare arageas aaa say | aeae un ahes + aa | 
TA Sth ada | ws soarrset rsa 
wearers Taras swaHeTY Fraaazes | 
Wrage aed a afeaarn Prrzafe |! 


sageh Vetsens aprarena saa: safer ste aera | 
wearers = - each afaalya wert: Heavens | qartera afsasiorst faa aq 
weet wae a araed vata | aa fasafe caurar: ward | ag Pecgds arerered 


are wate a q feacar arama | 


wart: | asap sara: | qeyant, thew saa Homie geardiy 
aq yas Aaa agar a Helle seas | aad? was eorarachl a wala | aeas 
fayaramaa ware | 


M. TATE | HM eqs Toeus Seach SSMU | TOUT ATA eT PASAT 
fasard arpeuoy afes frearcora | aertt araftes arr ae arfta cararas 
sfaatrect + pfs | va earfrctelt staver | 


q. Fraame: = wocarefafea ararcfaerennt ote 4 fad aa | wee aa 
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ee ere 


Taq | 
&.WAGH: 9 WAT Se TAT Hs | Aa Hrarfearaet: raed | as fafaerdtear 
area safe scree sctra arog | dee aTaRtaat Sch ae TaT- 

ARTA Feared Fras aaa srenhrorad | 

wrarcata wars: TArerd cyfafawae | 

cafeard shear: afearara sorzate | 
@. Aare aa: SeT-  TeTea sca: | war aeafesq faudy arafths | 
feuraras ae vafeaaq va fant afeae casas | cart Praedeata a _ 
Praga: | va afeas abt: fasraur avatar | 

afageray settaaart ofSets ysts araverairy aa- 


sere wear sate acanrara Preaare | 
wearer sfearts ofereeafa || — ¢. whey 


armearard od adieey sibafparely arasaencar ertrarte | ag cararfeaaurr | 
aaa AAs THA A ya | oa aT aT Tasiferar Tayepafea- 

atara cag fie wives | accagitg daactanfeasaca ara 
avaaracate a | 


gas Gas woes wea: + vate Sha ara cae Tee esy s 
adataraar sere | ata wera Coreraearsataaas | ct aed WO Ge cake 
aimed sefa | fraafeatesa carrer vate | aa eats sora | cert srcaesta 
faraeatrer Praea aracay sete | 
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aeureaaat acer cart at Gal | aa WE fess senieearaiy 
facteurs sore | atearerpret aicea Soret fHPaq aferh vate | tat 
aaihtr efacaihh, saaarens erat sryafer | afer aret Gem ATA HOTT 
waa Ua Safa | Tea Yedah avers card Ward | Aastet aad 7 
afeatca tart seat aa | arty aig atta | SUNEGa HeleanraeT 
often aeraes | fe areverart: | cenrg Prete arearcorsrersy eae 
afa | 

MAMI saat sears: fer vHaeA seq | fasreca _ wea | 
sree, savarata Prat at agart Hare: aA wae | 

anaes: aq sravaniy agent afrscar aftrata | areca aea 
HAMA AA ARATE | 

AAT ALIA HATA: Hae WAT a Heoffay | aearate aPaq arast 
atag | aq aa faded aq ativen set qyeae a wa | yas sot 
ar sed were a yaa TAT aTEHAaT wad | HegeT getty gop 
afata | aq waters | 

serge ear asara: 4 Hee | Tarqae Ta aang ya Hear aw 
werd | ate saufaqed Prayenot arch: yaaa wafa efa 
qarard: arate | . 

ada ara Ita aR waree@rarctat ae geadia a g 
afaaia aaa afeaecaar arts | afereats aur afer ert ara, 
afeed a aaate | pare fararas seraarad sq a afacrery | 
setanfersy arey cardeeres, farares, feafts, eff efa aearet fear: 
ayaa: | Way areas cara grarraars, seraraca aed, eararea 
sora: af aut daca: | CAR Gacar -areaegra srearsara 
afaceay | ader valeaq va ares saa aeares 4 gy acura | 
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ee ee ee ee 
asus aaa + wad | 

8%. WUT FAGAN THs Tad Bq aaa earced + _q afasaas | da ae 

va amtatare | 

29. wearer yd THfad werert cated ward | aeqeh wert avararadt 
aersvel fae edradcay | avarqaret gat fich waa | wrerrea: 4 
ufaceay | yafa oq careaegrarcas aragaa 4 vated | oflvtyfraes 
Sart wate arta | 
afeartseaaret astaaratd | seach apearaea aT 
geatrarema ahead, ates: defarrfe waar wet star rae | 
ata HHlq a Haifecads | ata aeraad aa- 

anti ghar af& oft ofreaaa | 
masearaarite aragafate daar | 


ate | 


gerd yafeaat gear arrreaad | carta aq avr gaara eq: 
vata | aeaur a | gear aarfa | | 


2.9. ATSTMs AVATAHATAT 


STA are, Pret, argyaPraars afesrgen: adea | arert araq arfcas, 
unites, aarrretor Prat fash rater | 


ATCT HTETE: marae pastaraats | 
tears feqvars fea Ta ares arferaarars || 


HA Ta HOTS AeA Alarercaed Atcha | atest sree Het eds 
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Seas TET TOA: We vara aay sae aT | Ta agwHTy Fcqch | STAN: 
fradard serrsh ag ada | dhe accd aed aa aq acca | aes aaa 7 
ae faraetaras aoa Mererfecel Aa Me AA MT ET ATT SM aa 
Be aed AEM: Aree Sas | are seqY cay, Eavacd, aac ares a feacat 
alg faaarayon: afacdeay | wera od araeata adet aq cart afceaarert 
ofa ae we 


crerarent; as sere: werana ada we, ag, aay, agen, Aten, 
wa, faateas year grantee waatear aq cotter sie aeHerz | 

aery aTauredtenesataatess | 

HER UTAIST FeaMraeraayars II 
araftrarerts wrt waft a oeced arate aan ata cea wand ae 
vata | da vate, wet a asahtorma: afacafa aq aq aafaarerc ef ag 


wey | dea Sth Tar 


area ware of waft a aq | 
sRoraft arated apr arafiraq |! 


wea Hear aHaret aad act Ve eM serey carafaayr: TE ware | 
aq arereaa care | TaCay Seach sits HyqHcrs aes SAH TI: Ae aT 


aq | agaaat RRMA werCATA: | aay FTAA: ayaa fear gory | ya 
age steaghtats | vated arg fees gear Paterery avert ePrercaras | aa 
Hard yaa comes Geos vata | eye Crear TAA Ta GAM sree gare 
atenq ofa | Searecar fees araftrn arerer eter wPrenFa | Ga aertrs ae 


Le. 
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Zama arate ads | aka aad Wy frase aes water | 
| dente gatards afer aa 


mea aeayfas aagal qareqias | 
genfeeto safaacania Rr wafer | 


srerfey afccanaad asad ade | argde sare aen- ‘afer ale 
sorters”! Seale SATO ATALANTA HAA MSTA HATO aT FAT as AeA | 
aa wae fears cara ada a g elad | sea arercuarats gat 


Meas, wa, fa, veto, giro, are wehaitr, wavy, are, argent srercifer 
wera Paar sepa: Tafa | oat srahr att wheres sey | TEATA 
AAU GUHA SMT, HTT a reread Hctot water | ATA: 
ee aerdad HUls creme deqaners Aasahtada wafer | Tega 
wok gig | cea aiccaarercaad Sa | areata Cayor tear aay feat arat 
mers F Staceas | Areaxourhy, yaaa, staat aslarq | arrears: 
aaa Aer sarah yd sre st seated ada | da WOR aecaqurey assy 
ware | 


Sraareafes «= chrarerprs. saree, fae, aa, ae STS HAT 
Prmcere acofary | as qearaery sald Hae | Hae Arava MOH ara 
edad aa aery oft fear abneares 4 set anh | wae, shea, wa ecardq 
qalpea cefaartey ats waiter ater ard aarary sraqatorp ora Seas AM | 
vet ofa af aaiftr geraar afaceata aft ocarcarquen frafraeqer 


J 
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aq oveare:, ah, acanmfraa: war, waragquhteart geareas 
waa | cea sourrretttearat vaqcny- 


searEreeareat acaararas Prearare | 
waargaRearna afesratr: sreeater | 


ada arnsarart aus ofc anfea | orferry feet arercarar fe aequl aqata 


adage | aa- 


yar qatshrgeat ar enferat gtarsfy ar | 
aarefeafeamnia adtarreacatrars i 


Tea ada: Urea, Fae ay srearerq fates smgafer | areratat J 
srarts afed | 


OMT aes TATA: 

gars & qaqaar apnea Haier | de gaara aa weguaraft aaa 
aryeg HA WOTATAATA asearas Hee | seal asaey arora & aria 
Os BET eh AAAS ATA a MTS | TAT FATA: CATACH, OPA ATA AAS, 
qa, arsed, seed, avidtsrad, Hedvarea, foveras aeeure, 


saree, ststaat scare arearsarargy fead aq weary | Teg farorayads 
saa ye are arsaractiay | anPeran Pre Pitre | aararé sare qa, 
Mach, ufiar, wqetafeata, afsyeeate soar aeaer eared gate | 
aa wihtareas eal arar, was oa: safe | arg: want ada | aadard 
sratter | 


Heanaara fara: afeeedtearar arearareares Bray | ea Ses Het Yea 
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wratat sora: a safe | ala srovaras Yor: afer | we reayg accayynf saan 
aa aft fase ycar Faratths ager adel | 


wag al: Haat TASS, SAA, TATE, eleTad, Taare eeaeT 
aed Frat Gaya fase taagryammadt aeitay | aaa 
qeageraoram:, argh fawrgtas, drach scafe srorarars seems ara | 
qeeg sfafet seretants | ca anh scar ansitad qe afag waar | 


gaors ada teed ofa spears arearhy aar srorarare feed faParq 
Hye Tete aftanca aeaaswnarayrsy aaa | wa faa eereg Cares, 
gdeeg aided scat as each: ARM a sara | 

gem Crear be sats: wafer afer seta faded peated | aca He ay 
qacradasagid + ferer | 
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3. 1. ariPatacarrates 


arrgreaen aarfateta sreesy corearery | Pafercar sreceg al: aar syayrar 
aresd frattesd vate sia afrecad | aaa 


g. fare (MTT) ery “ats” oT Par <rrerfeeft ar Pafescar Ferrera 4 


2.  Pafacaay- warts waa adisracataey | 
aa: at Rreacearg ary warata | 
2. wet sat ad at ania a aaa | 
aaad a aq gaterdia wars || 
= aed, bat Uae Aasafaaercrs | 
a da srg wit card war ataifers Par |! 
k, ae, datasets adtesa aires | 


awerafaurras aera Fafed ederas II 


aye frairafaeea whit arcas ware | 
a Prfeen Rrarot at afavai wag | 


C. aeert waata art ont ute = | 

a fear a g ar cafe eccaeaqareag Il — (arasrarer) 

ud Parercar grecen cureart ae wad | da aad aq Haat Urea Ft rey | 
amrgadng aft et aan wet At woot @ sft PaRrcerarerger: | aa 
Pafercarncord carga: seas afer | yeacar faarreaenfesr oer snferst earfersr 
afd | afr a OTH TAA AT SAAT TAA ALA HAAS MSW ITT 
wns Tara sarees ara aris Paar HAaraeOe, merefaerafey facenrsarea 


ara: Fated | Tag Carers Wee Has F arel Haha | ary eCeHYArY act | 
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Sa 
Heervrarra aaa | reed oT aha: agai vate ar ariPafacar wate 
afa ferred | 


caste weiiys arr wet waters srg waa? afar sated | seq ata 
aafesrcad ceormaranray aersacoreaay a F fees areas rat atercarars 
ars: aft eqregray | a adefa fads sateen Moret ited areata sfa 
adder way | dear wae gar wale aw arate Pret ott aearas 
faded a apace atid scart faaafea | wet ed waufhegd 
‘Onrsrysrregiaaas aarateaaapenes’ ate qarata sare | ta aha 
‘SOT eUTTe MAT ATA Tae AT aCe a crea ee a Hears eecar gt Para reras 
asa |’ Tat geaaltareargqaarace -areseareans faerraeys”’ eft qalacaary 
cates vated | a aah gare fedia Gdiagay seh aera Pre Coy 
omy | déq genaa qa eqedar a wae qttect aa aammaea a 
franeateudanry ef | cena PaPacarree sag trrefea wea: arared 
wary sft ad ward | weet framers gdead areasronanfe afar: aa 
fagaatea | ast faacet gata coated | aeroras gaeaedy afeearfe satan 
aatiacan sarearcafed | vast eas ara seared aaaers seater | rere 
Wearere aT ear waraas rats wafea | casi asada at artHens dears 
ads aaa teat a4 faarnearite: aed tacit | ud seg agy fra 
aerqareda carat sears ara | ta Caeaea cart Baya wd SHAfed 


qay- 
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anaes waar, Febears | 
wearers: taer scape || Stet | 


acacst Wt aly, ad, Aes dar afer aardaar saaferacar wfacery | 
aats ATs Wea area, Sera afexarltr wafer Aq as cae gfe sgdararate Az | 
deg aaa edifhad | ef araerards | geaticar fara “‘eaea”’ weaeg fag 
feat aq carea fred agde au gavefataarng aferedad faegd tecai 
earpaatec afa wanfas water | 


anere:- fea dt aaa a fae ara, fa, eqararcrs Brees TART: 
ag: | agdesreaca yacaare Prater wa | fasaourarcey AHA Tat Wo 
Warey Goureyats TaeHReMT scych Prater va | ds araq arayaarts aaea 
afaceats rae | wart ag faaq cacaras wafa Bq <n saat | aearea 
“shreg awdmeay’’ sf Soy | 


VaTs- yeh areart sivifecar argad aq wat wet oraanhh arcadt aay 
wag | wa afeeate say eacaas aq aff dae are | ada epee oer 
‘hs aashe Aetset’ ete | seat afarata aaron ya sald afraata 
ARP AET TINT Se | 


anerqaethas-  whcaeaetyy feerra Ta, Ter, Ata, gar, afer ve, 
4rh efit eerercas | wer apater at scafers wah aa ver anf aay | ae 


We, WA, cae, Ta, WH, Tay scareas | was angat arcane aa Herrera 
| crea Ate ta aatad waq | carat atetas aretcarent af acs satay | 
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WAST TSA ATs - 


Uder arydamracae sPerscay | ger arch, fers, AAs Waals + fet derat 
woke agrgcan, wicatears aavats quitead + vate | warharq weet 
tm: feaarasht arcateanas years ad artites set fren area | Tee eT 
HICH Sheed Aas GUT ara ert caret Perens eercearaquen ara | 
Urry AMsarerar Gay tqeaeg wary | Carew adits, Arafees, eras 
TAT HMC CAEL FETT SATS SAT TAs TA ATH AAA THAT SALT FATT: | 
armsara: wot fea cargiese afer aarseay aeaeds Yq as cael 
ate | area Saas aaarencen vals | Ute Tea SPSS Mahe APTA STATO 
ag ada gaa: | dea vate: caweta atatercer cates | 


ud fees atitatecararct Patacarasa exureg Ohare, Pafencar waxes, 
fafecea: aa Patacacart fava efa age fast: fac | 


9. afar ceafes- deg wat wala areas | cena atraredeat wa 
aq trent fara fear aq wa abiarat aera Pafercer aft aa vad | 
aaa ag wate aa sean Pataca Tadae wafer ada | abrreagre oer 


ataatas 2% deca areca | afer ete Pratare | ete arstat ayes, aay 
wat ere Waeaes sares | eadtear feasrarea eqageream Fearn | cert 
caratag, Pram ef mics saaftrera: cere | ana witstaaar Presa 
Tama sara Ye tet sraPTHHs a WaT | aarat aa adeats aaary 
caret cee aR Sey ce ararreay | cer arya aot PARR erage 


i 
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aca tafrary sca Were | dea qe, ae 
qenarrrqg frat vate | ded wetfafeewtor fervare arcreas | 

Prag uftaa:- ara, fire, am eft aus ctor: af | enna & Pretw: | ead 
wat afa ates | re ara, Fra, Hens Aeryaiams | 


3. 2. Faferearferax: 


anmacar Pafercareaashy eroreg triferart Pafercarrateas, Paice: aur 
Fatacataant fawar sfa agar framed vate | 


Witartate: - 


2. AGIs WHT ata, rat, eHetarat werrgcsat wa: Tahas | 


2. adr Serrerer atten takes | 


3. agfratca srarrert sera | 


¥. Heate Tegra geale waar Varta He ease | west Ferret ara 
a aad | 


aaa Araceae | Teg Sag eH Cea Patra ag argaerte fasoms + apated | 
fore ecach bac Urerarat edfea | tar Arar ary ger tos GO Bahar car ares 
gad earafet a | ada casa wate | aafaPrdtrafe after Se acar ome 


go water | ra apmeara dar 4a vata | feared eco apeg aeeraranga4;n 
gfe waAfed | oath ev deat Va TYE | aN aaa Ua WR, Faz, efexarhhy, 
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gia ada | car eres fend acca art gar arate 
ard ard acne | aear Crea af dar qeaarcot ard wend | ade aie aafed a 
Ured wr aa gas serrard wearer weap aT ara, fra, SH cteri 
SATA H UN Aa Heed, CHT ters aaah ae | ereereaea _ fagaaa 
argdar eater ward | vrata fasaeq sufaste va ada | ate Pri 


aserdcarented adc | ud aaron Aaa aerearhy afegetar wate, Hef aut soaha 


ofa qgaras | 


3. 3. Pafrearagat fafeersrart: 


aga Ted 32 Pateeararts added | eq wears sea HateHesay 7 
sorafaca geafe Patacaagdas ada ate uafear tai, 
aaeardraraca, Wats scale seas Pafecarrgaa: afar | wa araq afafaq 
Ted qenohtaas aequrerat acerdar tae | 


1. REIKI 
A complementary therapy 


Reiki is a complementary therapy and one of the many facets of alternative 
medicine available today. It is a method of natural healing which is centred 
upon universal life energy, the meaning of the Japanese word reiki. The therapy 
was named after Dr. Mikao Usui, a Japanese theologist, who rediscovered the 
art of healing using and by transferring this universal life energy. Following a 
prolonged period of meditation, Dr. Usui acquired the ability of transferring 
reiki energy. He was also able to help others to act as channels for this energy. 


wooed 
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To benefit fully from the technique, it is preferable to be initiated into the 
reiki energy. This is done by a reiki master. A number of reiki grand masters 
brought the practice to the West to allow many people to prepare themselves 
for self-discovery. Reiki is now used to heal, either the practitioner or others, 


in meditation and in conjunction with other therapies such as aromatherapy. 


In many cases traditional reiki, as generated by Dr. Usui, forms the basis 
of reiki-do, an amplification of the technique which essentially translates into 


using reiki as a way of life 


Reiki energy 


Reiki energy is regarded as life energy at its most effective with the 
maximum vibration. It is considered to have an almost divine quality and as 
such includes everything, in a world where problems and disorders are deemed 
to be due to the feeling of detachment from the world. There is no division 
of reiki energy into positive and negative froms but when a person undergoes 
a session of therapy, they allow the energy to be taken into themselves with 
beneficial effects. Essentially, those receiving reiki energy decide subconsciously 
just how much of the life energy is taken in. 


Those who use reiki regularly often find they are more joyful, lively and 
their own inbuilt energy is enhanced- almost as if their batteries had been fully 
charged! Existing conflicts within the person are broken down and there is a 
greater vitality, leading to relaxation and a stimulation of the body. As this 
improvement develops. the natural processes of renewal and removal of toxing 
are enhanced and rendered more effective, ultimately opening up more of the 
body to the life energy. 


Body organs such is the skin, and protective systems such as the immune 


system are improved providing the individual is prepared regularly to undertake 
reiki and in the first place to undergo an attunement or initiation into reiki 
energy. The initiation is merely a means whereby the universal life energy is 
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bestowed through the reiki master. Tne master acts as a channel and a link 


with God to release the healing power. 


An initiation is not absolutely essential but is allows the individual access 
to the universal life energy, which is used rather than their own life energy. 
Also, an initiation conveys a greater capacity for using reiki energy, with no 
associated tiredness and further, it provides a protective mechanism against 
any negative manifestations. 

The treatment 


Effects and limitations 

There are several interrelated effects that result from taking in reiki energy: 
it enables the universal life energy to be received; 

it creates a feeling of deep relaxation; 


energy blockages are removed allowing a flow of life energy throughout 
the body; 


toxims of various sorts are removed; these and other waste products 


are removed from the system much more quickly. 


When the toxins have been removed from the body, more energy can 
be received and the vital processes and functions become more highly tuned. 
When the body takes in more and more life energy, it is said that its frequency 
becomes higher, facilitating contact with the Universal Spirit and generating 


trust in the universal life energy. 


Deep relaxation is central to reiki therapy and this is very much dependent 
upon the divine quality attributed to the energy. The extent to which reiki can 
work is defined by the receiver of the energy because only the necessary 
amount of energy is drawn in. A refusal to accept reiki, whether or not it is 
made consciously, will result in no energy flowing. This is, in a way, one 
limitation or reiki, albeit self-imposed. It should also be appreciated that attitude 
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is very important and if someone attempts to use reiki in the wrong way, it 


will not work. Slef-discovery must go hand in hand with everyday experience 


of real life and it is not possible to hide from the troubles of the real world 
through misplaced introspection. 


A qualified therapist in the appropriate discipline must be sought to deal 
with major problems and difficulties. Of course, adopting reiki in tandem with 
another therapy will be very beneficial as the reiki will maximise the treatment 
being received. This applies whether the therapist is a homoeopath, naturopath 
or medic. 

The use of whole-body reiki 

Because no one part of the body exists independently, and because a 
disease or disorder in one area will inevitably affect the whole body, the use 
of reiki is best applied in a whole-body way, to cleanse and revitalise the 


complete system. 
(Alternatie Medicine, Pp. 141 to 144) 


Herbal Remedies 


History of the use of herbal remedies 


Herbalism is sometimes maligned as a collection of home-made remedies 


to be applied in a placebo fashion to one symptom or another, provided the 


ailment is not too serious and provided there is a powerful chemical wonder-drug 
at the ready to suppress any ‘real’ symptoms. We often forget, however, that 
botanical midicine provides a complete system of healing and disease prevention. 
It is the oldest and most natural form of medicine. Its record of efficacy and 
safety spans centuries and covers every country worldwide. Because herbal 
medicine is holistic medicine. it is, in fact. able to lock beyond the symptoms 
to the underlying systemic imbalance: when skillfully applied by a trained 
practitioner, herbal medicine offers very real and permanent solutions to concrete 
problems, many of them seemingly intractable to pharmaceutical intervention. 


Early civilizations 
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The medicinal use of herbs is said to be as old as mankind itself. In 
early civilizations, food and medicine were linked and many plants were eaten 
for their health-giving properties. In ancient Egypt, the slave workers were 
given a daily ration of garlic to help fight off the many fevers and infections 
that were their beneficia properties were compiled by the ancient Egyptians. 
Most of our knowledge and use of herbs can be traced back to the Egyptian 
priests who also practised herbal medicine. Records dating back to 1500 B.C 


listed medicinal herbs, including caraway and cinnamon. 


The ancient Greeks and Romans also carried out herbal medicine, and 
as they invaded new lands their doctors encountered new herbs and introduced 
herbs such as resemary or lavender into new areas. Other cultures with a 
history of herbal medicine are the Chinese and the Indians. In Britain, the use 
of herbs developed along with the establishment of monasteries around the 
country, each of which had its own herb garden for use in particularly Wales 
and Scotland, Druids and other Celtic healers are thought to have had an oral 


tradition of herbalism, where medicine was mixed with religion and ritual. 
The first publications 


Over time, these healers and their knowledge led to the writing of the 


first ‘herbals’, which rapidly rose in importance and distribution upon the advent 


of the printing press in the 15th century. John Parkinson of London wrote a 


herbal around 1630, listing useful plants. Many herbalists set up their own 
apothecary shops, including the famous Nicholas Culpepper (1616-1654) whose 
most famous work is The Complete Herbal and English Physician, Enlarged, 
published in 1649. Then in 1812, Henry Potter started a business supplying 
herbs and dealing in leeches. By this time a huge amount of traditional knowledge 
and folklore on medicinal herbs was available from Britain, Europe, the Middle 
East, Asia and the Americas. This promoted Potter to write Potter’s Encyclopaedia 


of Botanical Drugs and Preparations, which is still published today. 


The decline of herbal medicine 
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It was in this period that scientifically inspired conventional medicine rose 
in popularity, sending herbal medicine into a decline. In rural areas, herbal 
medicine continued to thrive in local folklore, traditions and practices. In 1864 
the National Association (later Institute) of Medical Herbalists was established, 
to organize training to herbal medicine practitioners and to maintain standards 


of practice. From 1864 until the early part of this century, the Institute fought 


attempts to ban herbal medicine and over time public interest in herbal medicine 
has increased, particularly over the last 20 years. This move away from synthetic 
drugs is partly due to possible side effects, bad publicity and in some instances, 
a mistrust of the medical and pharmacological industries. The more natural 
appearance of herbal remedies has led to its growing support and popularity. 
Herbs from America have been incorporated with common remedies and 
scientific reserch into herbs and their active ingredients has confirmed their 


healing power and enlarged the range of medicinal herbs used today. 


Its rise and relevance today 


Herbal medicine can be viewed as the precursor of modern pharmacology, 
but today it continues as an effective and more natural method of treating and 
preventing illness. Globally, herbal medicine is three to four times more commonly 


practised than conventional medicine. 


Nowhere is the efficacy of herbalism more evident than in problems related 
to the nervous system. Stress, anxiety, tension and depression are intimately 
connected with most illness. Few health practitioners would argue with the 
influence of nervous anxiety in pathology. Nervous tension is generally 
acknowledged by doctors to contribute to duodenal and gastric ulceration, 


ulcerative colitis, irritable bowel syndrome and many other gut-related 


pathologies. 


We know aiso, from physiology, that when a person is depressed, the 
secretion of hydrochloric acid-one of the main digestive juices- is also reduced 
so that digestion and absorption and rendered less efficient. Anxiety, on the 
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other hand, can lead to the release of adrenaline and stimulate the 
over-production of hydrochloric acid and result in a state of acidity that may 
exacerbate the pain of an inflamed ulcer. In fact, whenever the voluntary nervous 
system (our conscious anxiety) interferes with the autonomic process (the 
automatic nervous regulation that in health is never made consciously), illness 


is the result. 


Herbalists rely on their knowledge of botanical remedies to rectify this 
type of human malfunction. The medical herbalist will treat a stubborn 
dermatological problem using ‘alternatives’ specific to the skin problem, and 
then apply circulaotry stimulants to aid in the removal of toxins from the area, 
with remedies to reinforce other organs of eliminations, such as the liver and 
kidneys. Under such natural treatment, free of any discomforting side effects, 


the patient can feel confident and relaxed- perhaps for the first time in many 


months. 


Curiously, this is an approach that has never been taken up by orthodox 
medicine. There, the usual treatment of skin problems involves suppression 
of symptoms with steriods. However, the use of conventional antihistamines 
or benzodiazepines often achieves less lasting benefit to the patient because 
of the additional burden of side effects, such as drowsiness, increased toxicity, 


and long-term drug dependence. 


Herbs, on the other hand, are free from toxicity and habituation. Because 
they are organic substances and not manmade synthetic molecules, they 


possess an affinity for the human organism. They are extremely efficient in 


balancing the nervous system. Restoring a sense of wellbeing and relaxation 


is necessary for optimum health and for the process of self-healing. 


Naturally, the choice of a treatment should be based upon a thorough 
health assessment and the experience and training of a qualified herbal 
practitioner. The herbalist will then prepare and prescribe herbal remedies in 
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a variety of different forms, such as infusions, loose teas, suppositories, inhalants, 
lotions, tinctures, tablets and pills. Many of these preparations are available 


for home use from chemists, health shops and mail-order supplies. 


(Alternatic Medicine. Pp. 248 to 252) 


xk *& & 


Homoeopathy 

The aim of homoeopathy is to cure an illness or disorder by treating the 
whole person rather than merely concentrating on a set of symptoms. Hence, 
in homoeopathy the approach is holistic, and the overall state of health of the 
patient, especially his or her emotional and psychological wellbeing, is regarded 
as being significant. A homoeopath notes the symptoms that the person wishes 
to have cured but also takes time to discover other signs or indications of 
disorder that the patient may regard as being less important. The reasoning 


behind this is that illness is sign of disorder or imbalance within the body. It 


is believed that the whole ‘make-up’ of a person determines, to a great extent, 
the type of disorders to which that individual is prone and the symptoms likely 


to occur. A homoeopathic remedy must be suitable both for the symptoms 


and the characteristics and temperament of the patient. Hence, two patients 
with the same illness may be offered different remedies according to their 
individual natures. One remedy may also be usec to treat different groups of 


symptoms or ailments. 


Like cures like 

Homoeopathic remedies are based on the concept that ‘like cures like’, 
an ancient philosophy that can be traced back to the 5th century BC., when 
it was formulated by Hippocrates. In the early 1800s, this idea awakened the 
interest of a German doctor, Samuel Hahnemann, who believed that the medical 
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practices at the time were too harsh and tended to hinder rather than aid 
healing. Hahnemann observed that a treatment for malaria, based on an extract 
of cinchona bark (quinine). actually produced symptoms of this disease when 
taken in a small dose by a healthy person. Further extensive studies convinced 
him that the production of symptoms was the body’s way of combating illness. 
Hence, to give a minute dose of a substance that stimulated the symptoms 
of an illness in a healthy person could be used to fight that iliness in sorneone 
who was sick. Hahnemann conducted numerous trials (called ‘provings’), giving 
minute doses of substances to healthy people and recording the symptoms 
produced. Eventually, these very dilute remedies were given to people with 


illnesses, often with encouraging results. 


Modern homoeopathy is based on the work of Hahnemann, and the 
medicines derived from plant, mineral and animal sources are used in extremely 
dilute amounts. Indeed, it is believed that the curative properties are enhanced 
by each dilution because impurities that might cause unwanted side effects 
are lost. Substances used in homoeopathy are first soaked in alcohol to extract 
their essential ingredients. This initial solution, called the ‘mother tincture’, is 
diluted successively either by factors of ten (called the ‘decimal scale’ and 


designated X) or 100 (the ‘centecimal scale’ and designated C). Each dilution 


is shaken vigorously before further ones are made, and this is thought to 


make the properties more powerful by adding energy at each while impurities 
are removed. The thorough shakings of each dilution are said to energize. or 
‘potentiate’, the medicine. The remedies are made into tablets or may be used 
in the form of ointment, solutions, powders, suppositories, etc. High potency 
(i.e. more dilute} remedies are used for severe symptoms and lower potency 
(less dilute) for milder ones. 


The homoeopathic view is that during the process of healing, symptoms 


are redirected from more important to less important body systems. It is also 
held that healing is from innermost to outermost parts of the body and that 
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more recent symptoms disappear first, this being known as the ‘law of direction 


of cure’. Occasionally, symptoms may worsen initially when a homoeopathic 


remedy is taken, but this is usually short-lived and is known as a ‘healing 
crisis’. It is taken to indicate a change and that improvement is likely to follow. 
Usuaily, with a homoeopathic remedy, an improvement is noticed fairly quickly 
although this depends upon the nature of the ailment, health, age and wellbeing 
of the patient and potency of the remedy. | 


A first homoeopathic consultation is likely to last about one hour so that 
the specialist can obtain a full picture of the patient's medical history and 
personal circumstances. On the basis of this information, the homoeopathic 
doctor decides on an appropriate remedy and potency (which is usually 6C). 
Subsequent consultations are generally shorter, and full advice is given on 
how to store and take the medicine. It is widely accepted that homoeopathic 
remedies are safe and non-addictive. but they are covered by the legal 
requirements governing all medicines and should be obtained from a recognized 


source. 
(Altcrnatic Medicine, Pp. 248 to 252) 
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Massage 
Origins 

We massage ourselves nearly every day. The natural reaction to reach 
out and touch a painful part of the body-such as a sprain- forms the basis of 
massage. As long ago as 3000 BC massage was used as a therapy in the 
Far East, making it one of the oldest treatment used by humans. In 5 BC in 
ancient Greece, Hippocrates recommended that to maintain health, a massage 


using oils should be taken daily after a perfumed bath, Greek physicians were 


weil used to treating people who suffered from pain and stiffness in the joints. 
The relaxation and healing powers of massage have been well documented 


over the past 5,000 years. 
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The therapeutic vale of applying oils and rubbing parts of the body to 


lessen pain and prevent illness was recognized among the ancient Mediterranean 


civilizations. In ancient times scented oils were almost always used when giving 


massages, creating an early form of aromatherapy massage. 


Popularity 


Massage increased in popularity when, in the 19th century, Per Henrik 
Ling, a Swedish fencing master and academic, created the basis for what is 
now known as Swedish massage. Swedish massage deals with the soft tissues 
of the body. 


Swedish massage is a combination of relaxing effects and exercises that 
work on the joints and muscles, but it is still based on the form that was 
practised in ancient times. More recently, a work was published in the 1970s 
called The Massage Book. by George Downing, and this introduced a new 
concept in the overall technique of massage, that the whole person’s state 
should be assessed by the therapist and not solely the physical side. The 


emotional and mental states should be part of the overail picture. Also combined 


in his form of massage were the methods used in reflexology and shiatsu and 
this was known as therapeutic massage. The aim of this is to use relaxation, 
stimulation and invigoration to promote good health. 


Uses 


Massage is commonly used to induce general relaxation, so that any 


tension or strain experienced in the rush of daily life can be eased and eliminated. 


It is found to be very effective, working on the mind as well as the body. It 
can be used to treat people with hypertension (high blood pressure), sinusitis, 
headaches, insomnia and hyperactivity, including people who suffer from heart 
ailments or circulatory disorders. At the physical level, massage is intended 
to help the body make use of food and to eliminate the waste materials, as 
well as stimulating the nervous and muscular system and the circulation of 
blood. Neck and back pain are conditions from which many people suffer, 
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particularly if they have not been sitting correctly, such as in a slightly stooped 


position with their shoulders rounded. People whose day-to-day work involves 
a great deal of physical activity, such as dancers and athlets, can also derive 
a great deal of benefit from the use of massage. Stiffness can be a problem 
that they have after training or working, and this is relieved by encouraging 
the toxins that gather in the muscles to disperse. Massage promotes a feeling 
of calmness and serenity, and this is particularly beneficial to people who 
frequently suffer from bouts of depression or anxiety. Once the worry and 
depression have been dispelled, people are able to deal with their problems 
much more effectively and, being able to do so, will boost their self-confidence. 


(Alternatie Medicine, Pp. 248 to 252) 


x * & 


Indological Truths 


119 


3. 4, arcdrarafacancrates 
‘args’ ecaen weaea sifaahieads | sitararareca ga-ga, areata 
saratat afxerart Sqs zeae, Tea yorHatarai art aq facet aq engda eta 


areata ah WRIA | AeA ‘aydeea’ wea slaataeand aq werd | was 


argsaea wend Ud afed | aferq me ya-gsu, fea-sifed, wy, cen, HAE 
wg aaerh fracet ade can a args agai fast aen-ferras, aera, aaa: 
gana ofa ara: aed | aut aartt aa areatatkar Sth adie Sa age efer Are 
wat ade | 
BTA: THT: 
9. Garg: 
qeaitattceach weeds, sated, car arava Faso ofits 


yeas adc | 


2. G3 Gq 
saareearary teront aren, afeay aftaahe ara sadreata aq sears fears, 


aa aearatiear searvats, dt, dey, Farfefasay, faaad aq Aer a yeu: 
gai vd vata | geadtear Haaard gq geara: | 
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UTM, Ae Perhels, ara Fasratess, eAeay oratehs, CaremTara 
gearte stare vated | 
arfeargs 

Harare aed Haqy- sar gata aarp aed grey care Area 
senaaras dat Array deren, Arrghas, da ada adeht Precata | aca 


fed sirat are orate | aca afecrys | 


ud em fraarren argeaea tamed aelfateers fayats sragerears safer | 


feqaat, ufsarat, seqaut fe | cut crete cer aeqanerdtear anraned, sera 


afta cea farsa: aqadear wafer | varesrGcar faeraraea arereit aafea | 


fesafratras: var va foarry anfeaq orate gearq | ata serm va afer safer 
argaaish ge fa acts Arora | wetted orgde carrera stars afer 
gia aefed | dar audaeca surqean Sanrgad edigater a | wea argdaca ast 
faarms ofa wed qeada faurrgate ead | ger arafatcer weatatacer 


afa | arafafecea dead saaerserrgqattacard dar wearatencar aearaft 
arrarargecyaded ate arate ware | 


angen sefrarn: aa- 
2. praratacar 


2. meatafacar 
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3. Wenery 

vw. aferert 

4. BAYA 

&. TTAAA 

9. CARA 

6. TROT ah | 

ud tear fesarar arcdiar Patecarratas wef onfasa ef aeeard 
afaaated | 


Salts 
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aaa aa wraagarane ade aaT- 
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Wray 


fedtara araaatt (gdta) 


featera 
| 
yada wae yada 


WG Aa- ah aradera we: qe: aft a feagiveat a ada | we ae 
ager alautd oar ada yearht suaary y gear | aa agdanhy vHy | 
aM as adeat Taq TeGEcaT ailevas, sake fred ange sfa qeycefearat 
aa aHdfeaat swmafea | audad fagiwas aeaaeafear: dat yarn 


atiraated | 
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Fatats-  sgracten was ware Patras 
ant gedt ware Horas | ani Reatasitsd Rrarfirrsias l 
seats your waar | aasashy- 


zeae car fered efan Pafcaaetor qPacdated | tadae aad wary Wa 
afer orf ware evefag tar gate | a va cea sentra qaate eter a 
Staraanted | gerisa gatatacer frata aed, aren: Fag tam efa 
srafafercated | Praca avd feasted: sttusen atack afar a senate | afer 


gasht wars re ua dacaraaeartt Hoes eft a aafea | ud free argda: 


at aagerafera safdathta aw a ward adie wargde, seargde, gergqde 
gcarreeqyy Aare ated | o feo caracoltaat a feared sterara yafdar.... | 


ud aerqras fran: argde: ser Prsarecagenta ge sfesrey | Fetters 
aut sfafafacds stars oa ofa Serres areas | as Sard ange weltrars | 
wary deat: aifereras fedtarset aaqart geat feeataea gare qa 
safeear | yee featares Perea: qayae Scoaatsas | Taraft afrat gfe arene 
Aevas aged scat afta, Tat, Fa, alla, weal, arcarftr, eearfe Perea 
ofa safewards | 
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3. 5. anTerrercrear weieaftaras - 


sarge: FeAM:, shearers, awiegerhas, tat areteaays fagd 
sate | 


egal qa g Tate | wedteacot g aan] serg Uds fear aH faseg, 
ay erg arg waar sera wets Gael as fasea, det wut aera 


vacafedtareattcanis armeanty ated wate | ageh wer 
fear faara aah aqul werd yas | 
waeant fda a gee ail — (qerenit 2. 20) 


wea THe 4 oer Prgcacoycs sedated ate Srererreang | aera 
qarcaacd ant aft “ageacy dele: dares’ eft aaa srarenfe caren: 


avatar | carat aang weds aftersad, arat weceaail, sat geceastearitr, sey 
MeCHSICa TMs FT | UAAs Ta Ha As AAAs Ye Yas Ts Ass AAs THe AAA 
eft rarer see feararar, kta er Te aT 
wesaiteaaaa dari sevsea dedicat ugida egeadtt aghaari 


waqrardtat a geafas wate | 
agida chat g sugsressilfeeweaecrennts | agents srg eat sranfa 
asaaararalysy | 


aeata avssat areata waranty | 
shears aft shea ora Hargett | 


eacat eterq areata qareratey | 
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HAY Ta lser Taal ITM Cap ak AAA Aa ATMA A TASS, 
qe wea aT cates afe state | wacemscgufed Aaed eararcs, face eft a 


sead | ad waPsareard fafa asraracard Wl ater ust eats: eyerardtt 
wafearccand waaay: Mpa AMaarcad FT ETM GA Bet Faster | 


uagesegueld sated fae ata geod, qerarcratrard aoftrasa eqeartrate 
sfascara 


x 


aearry UST sare: ep, aataareg scl: sansa, aq ste 7 
Sead | aardt wet fasadearad) ferararhaaunfeata: aarfeaterds atardifes 


wadt HA weceuteraresg, anletansoratats: wafhwareaca 
amet FA Fea, §86gereages 


PATA Ads AA eee g A TMS HaCaT AEH HA Ae eas Mas gs 
dard a aald Car canfauary squad: ‘aritaeaat afore” gcareagas | 


ud qedtpaaeryaras eyersaaateares I 

qeryaa saris aa steaat 7 ere | aes serafeerrarer 
TH AMET AIM MATT 8, APTI AY 2, AM HEA 8, AY ATs, ET 8 TPA 
TMT | TACMATAT HTT 8 THT 3 SM CAT | _ (ag. 22.2.) 


TY ASOT SAT TAs TATA AHIR TAT AT ea CCAS SHC OT OTT AHA 
ay sararanfey Scraed | Tareda qeayats aaa auedtparhs a seed | 
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weer: Genrer eyes FT Sere | 


3.7. Berard: - corer: Preece 


qenardat aremarats faq | sara” aratearerh serrate 
Sieuias aed oo aha eee 
ATMA ACTH NA SEA As Gay AH HAT Jered | Share ATH frerarsra 
He HCTF es | As ATT TST HE TH AeA AHLOTG! cis | AAA Ta PITS GTA: 
TITAN’ | ae ararante aifcaantaeas Fataasas Beqered | US Warr aCa 


afcaain pricey | gd gigs sited: afear fasraaarr vata | aed adea 
ated ofacagsfacaratiarttcad seatnacetiaa saraentts sila eft | warEY 


amet: afd aaeasay sats | ada sranftrereaenreareuifa | aa 


Gas arararerat Uaeas  caeas yey HAT Gre | areas 
SMOTTTeaTaarsaarals | ST ATA STATA AT Aaa | aaTay ATA Sarasa 
qedfeeararadt | carat ara feaaraaary aheorticadl | Sarat arg avocartta 
SeaTara Sway: | SATA aT a HET: Aararats TAH LHT: | 


ahr argupae caedsswarenans Ter aes arrae afer sf aatea | 


TA ATs Se CHL: | HAs SHAH: | Hopes FrHcs | ae es FEHTHT: | 
sass Tevat: | Veet sonfey aerated soreas sere ete aha | 
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3. 8. TpaHrahyeTVy 


Vad one Geary arenrferracaseas Hferaeas Seed | Se aa Ta 
aafeads afed aq srorarates vate | sea frarcracas Callers Hracay | 


way ary Hea Tasaaas aaatHAy ages | Ada: seomHAary 
HUST: | yur: FRarereHars Hees | Uacarg wa cat faa eter aetatea | 
Uaeg area fated wa qenadtey ef sead | 


wary afearqenrit vnghafawada qtaq aenersaq at afte, 


wage fanaa ead stra at cate aft wate | cacaasegufed dard qarear 
fears sor eft a Sead, wdarqegacand areeararftotwarntwaguredcanrd 


a | 


weqet aate: eqemeasera gencad qenedt fasranarfe ater 


WIgTaATAaca FAN Sa Ta ey Taaeaay Sf TW Sea | 

vet qarcardorel cart aarg Pais qenrarar aparece | ofafacm yp tare: 
eareyeas | 

ararcnaain: wate ad areata carat ae Garqyad aq card ware | 


Tea Xf afeaed afeaq ait vata | aate saareatata ates | create farce 
Tara aca vata sfa warcnente wires frac aay ada | 
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3. 9. Ta reEaITy 


Ore aad Fare: Seta segs | Tea TAIT ate | ae ads 
aged verifentr af | wearetxat ca waitcanttr afer | od J 


afeht rear | awarsHU sey AAs, HERI, Ghee | ea HCl eegrh efeahcag 
Ua eareoitay | aarti aa: aaron ate eay ahh at atte | vaca 
HUI AA SHacHHY ofa wragicrat aa aed, aT a seh water | aaa aca 


at: aera vate | wipnisaanq aaret vata | tea aes casas | 


art aad afeeast sfeuerny edigcu aasacmfey ater aan aaa oT 


gal stea ara afeftieay arbet ator safe | eared ear aeaet wafer | ada 
aea ofaerareas feugait vate | feat ger ae fastarreated aur aa 
Wa: aa aa wala | wasn arene sfeart fraeta vas Fras faaar 


yatas | TeaTes Saas Scared Gen Aas Teas abr Ste | Te Taree: 


Aas sera ar afer fad fast a aerft | fandtcach aq Prarie sata 
Rea cart Pragharces aaa fartetad wraatteda rare | ata soanitstt 


swafed | TaT- 
aa ara aed Pret Prva Preret waq | 
art earpearamife at arg fret | 


afa | ceq waa: faad eoeaa freftanfet wragtaay | ata 


earfanaraa crea coarsely aa avs a fagd add | ares Gfeeraeas 
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again arts wa ef aaron aaut ada | 


wa TAs Het nck ada | aia areresty Proms afer | adarhy afag afer 
wearer eae: afer | Tafa Tara STS LY AT STAY Tea CAMTASIA 
qt aan dtsafeerd afe cen yt eacaed wate | od afcarnreraa CHIT Glad 


Bq dea afer: <at UE Hale | 


TAT BIT antaertergiaset aaa fwart Shad aq dems ade 
wat wate og | dart wearceaas carntaanaa gat vate | ud arr Peeara 
Urey HeITaTary Tat eae” eps ger Haat say ‘aa Sears ares" 
Ste Waa AAAS FASTA SHH | SS Aad AAS vate | at, ST Fags”, 
waaay avraterry scateas | cet senfrarcet aan seaead va sahara: | ata 
safrafe smafed | Varasa tait efra’’ ef | wis: erconed ahrSarat aearara 
sfxamnt frre: safe sf | aga waster sara | gar 


arrsrgsrieghcad wratafaaaeares | afl aan arqeraa we warts 
wry das aferarted tart creel wey ate | tay efeamtt caeea aeaTeaTa 
aa aafrraretsras dar seareraftr at wate | aeaanefeaar fase 
reac y ae: aaa gers stand 4g efcatrera | cot asaraant eferatearect 
ae wales Teas | wa aaa efeatraeed agar Aas Freon ay frat va 
wypas wafer | cate ait Farad ade | dea avaresg vatrt wafer | ae 
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g. ohare carafe aed | 


2. aeagie ahractanateasarnests aaa FI 


Tascrastaanacd, caea wadieaagq wMedareferead Vie | 


prafeatahecyfecerarares | 
Fractarata ant feareaqeearawraey || 


qaraTT Haaren | aaifeatehagureganrestarera | ud 
qawtferar was cart car Prvetrans fafears aetat | 


ay Us HSI areeh TerAterats Il" efer wragtaraaarqat Aaldel aa 
fad Frecad aa: 


weteraare acaaaareag | 
(AA Ua wear HITay qeaTeraTs) 


ACHaATA 
aa a ataett ainedest saad! waadt anamedad? a aresit 
ornate: | aifcragrciied arqard a a avifad ward | arenacs fH fe a 


aed | ached Searchers | Seorarchs TaN A Haat atfaHy ashe qe, 


aff g Saat davtsegereren | wa va area stead 
aadaarararaats | 


ONT. 8-22 
a aren ahead Arraea HAT, HATE FT, TAT arcaaiiehs, areafarareas, 
achat Ul acHarage Fa ata sHcay gaHcy, ges geawy, qoraaiy 
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qed aad | at ar aftnadta geitmer cae aq a aevaadris, 


Prateast, aacaracenstt Pryrafeattt ademas fafee-arar-aa- 
anad cau fasta? ar ahnacaafraeta, at wd fasra-doraedt sraad | Sek 


z- 
Fastaeat gi aqorazefray serfarfer- 
favers dterecat crate aerara aa | 
aaa Uae HHaAadisaagel 
fearfafes aca wate aeat atract |] (ATT. 200) 


SECTOICA ACH Hee Sts HET aTsHer srcrtafers | Talshe 
ae arated arearsgeara cahateaqda a aad seaaeate eraeate a | 


arcHrates aaea WSr TACT a ell FS- ‘area aaegas |’ Cataters earaar | 
wa aearceaa sta fearonay aaread oa Waereaarcarafas GaHr He 


a | menaced talaeread cagauraiaanr yo aatcHeEy | Wa cararirad ated at a 


aa TePaUSy Gerarpe wale | Sth. a- 


God helps those who help themselves 
vans ued af ate: als wemas | 


aed aa adet aa arerape Faye I 


wage aes sfeorsd ag acAa Aas arcHtafersiad | Tarai 


Zeaehy | ache Gaorasa seyeay aga, Stara a gaa FaraeoTy._ | 


adl + Harhaaly Hayraarsswavtianr | seae a- 
wetarcaaea ararsaagaraag | 
areata areal aera Reyuacaas || — (eftar. §-4) 
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qagaatctet safea saarcdaeg cea aq cara A A FSH, 
aq wad ag geatata | 
ad Taw 32g adarnay Taq | 
wag frarq wares wert Gagsaate || — (ATeT.) 
Ha Ua ACT aU areTteTANe- HA Ua aH Tater Safes | ara Va ase 
war satferst saratere awa | 


aerrd gaeta ed ag area aaate | 
gore wafers safes at was Rraageraeg || — (a. 2¥-2) 


aaa gear wfsea, a aa ate Pafaarad | watenta gear 
(will-power)-et faattuad | qalanea gxerrchal Heed adettafateay | 
Feasts Feces ssTeMaars fafsca aed caraecay Bae | AA Va 
acca aq aenteraerd oat | ata Reve aq aahed aeerer arco 
ara | wavalead- ‘AA Ua ASAT Het qeeraterats |’ 


Hutte rae Fret astra cot ar eartefa forarerat Marat sferaerd ag Shera 
aare-aerareat st Aral ail eae | ara Bea SCAT sreyets, ATATS 
FT WAV: | 


weer Tareas Frets | 
waste aed adaretta wazaq || — (Area. &-«) 


Afrststata waeda aq ‘oenghs: garda, qeafalaiwa: | scat | 
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meeaeraa Gaaah Teas | Hea Ga UTearPea ae Aecd afew 


On Ua Paleareray | caeta Haar od Hd Gacrarla Yeas | 


wal Deere aa waST BATA | 
waa @ Tada areata ar ware ar | 
aa ‘a qavafa orn’ a aaafaat il — (arte 8-2) 


arate qatafegad Ag acHe scA TAs, AHS AAA ales | Act ATCA 


daxsd, aftr aerate | 


war fe aeat arat svar fe arerat afer | 
ae aaraaard aed we a aferst il — (esas 24-22) 


ud Faget ag- ‘Satara arcaranaaredd |’ 


3.10. SrahretTy 


gart searmeats gefhenand arcuate efa faved: Sead | afersraa: gf 
“area ¢ oad gas’ gcarfe yas caferag caya aft Seestard ya ge ad a 
werd Ys TEs FT ScUTI ya 7 A sremt sf saver | 


arate: 


aaaed ‘A at wygesisaceanae’’ gearre yas, walayerd caga afecasaty 
cacarrinastand, eycsed, Haisey gearaqeara’ eperMerey arear sa aahea | 
aut: ara: ‘Reson: woof Preheat” gene gf: <fSrororer’, 


| necereray Hise aetsé Scar sara Sfexarer arear eter safer | art 
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q 


-_ ee ee ee Toss Bees, AeA 
amarara wé Proerar scaragqvara sor arear ef aefa | aeaeq arate: 
‘aearat aIeal aAtvas"' seale Fae, HATA YA Woes AMA, He TE eTay 
awé famouard scorers, Fa ancar eta gate | 
atteat: 
ata ‘aeareat arearfasrtaas”’ Scarte yas Hes AAT HCY May ATA 
wé Sat He AH sraraqarara, ghess area efa qatar | sears AearferareT- 


marHcatht Fara AH areas” erate Ade FqeaTelAMy STATA 


qaMA He AA Hs AT, SAI Aaa HaTAA anear eft aac | 
Use 
ageg MATT Caren” ees ste, GRAN eHTMISTATASATAY, AT] 
we 4 SAY gcoragqyvara, assed tat sneer efa aefa | age: aha 
‘sacrermardig' seats ges Egat aatray, Beet aray gfe shearer earera 
Toafarargaaras yea areca ste gate | 
wearer - 
qaut garda amend go | ow: aftmgaaftfy say 
sfagecuquaaay yayaimafagecuqvarsreat sacraeyfagacay rasa 
meester Garrat warened costa | fe st ‘wewey’ ‘reget’ ‘apaays’ ‘apa’ | 


Indological Truths 


136 


‘wags Herel, dad Parad aq gearle weet gfafadend | weg gare qeaqdadea 
qeey Wdey aeUcda aeltead afacacay ae ger ate faeaqua wracarg, 


Taegagaaqwasaa afsacaraty qateqeaated afta sacha | aa: 


Tiamat Preayaqayeh tad searduag acaaed aft serafageqya: | 


ATS eq TH : 
* 
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wa Mad erased agtac ace | Mrearqareer fracot srearcor ars Twas | 
warrant saad 1yas | 
qevaged fg Sywafertaraa || - (at. #1. gv) 
argttar yard sferet ed wy sftredt aya | 
cara adyararent et we ofeed after ll — at. 2-2-2) 
SIRT A wat AT Ae-azs | 
aaratea argent eesery yeas ats 1 (ater. 23-22) 
4 ud ate qed safe a ah: ae | 
adar adaratsh a a yatsfiraa il — (tar. 23-23) 


Tea qaAasat + ead ails ware shaq | 

tart aed qerd a Ararat aw plas tl — (at. ar. &2) 
wt: aahta ¢ aeqeurcnaarcra spf | 

aa a qoared ofa Rrarractaetor || — (ai. ar. &3) 
wale aera: yer ag | - (aT. z. e-2¥8) 


srftasaeer aranitt areata wafers | (at. 2/240) 
safetiert a a var | — (af. 2/249) 


wanacad aRadarrer a fregeratearas | — (af. 2/242) 
arrests Sarftes Waray | 


Sartras  ~ (atz. 2.22) 
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anfrarrarescasteara ares | — (af. z. 2-82) 
faft=s dfera wa gar ates sada | 
aeararay aq dat ae wre: || 

ad arenta afranaded a dferay | 
fateacareaatet wataPatiaracas Il — (ai. 3. are 2/R9) 
a aged a palit areca gata oy | 

a atpordart tanraed wade |] ey I! 

aed weahaq at a ta aged fey | 
waar At dat Teta aedas | 24 II 

waa T deat ar areas: | 
wannfecanara sarerafa were li ee tt (at. 4) 
sespattates fre | - (at. =. 3/44) 

Taare Pac Avagearag | — (AT. <. 3/4) 
aareeashe warts Wear | 

afte adfaq adaat | 
afrearaatparer Patzeq afereqiey aderarereds | 


aqearts yest aea arcafs fester | 
Sat yavaer a aat fasppaa vas aq |! 


ara 4 yy wal starecapreater | 
qr fafead watqeritadeacs || — (aia. aTer 3.40) 


3.11. PTererer 2 & areas: 


ft caarrreatrn waar aca faftegquar aaq seafafeeaay 
swad add | sé aan sraurecad vq | aart acarat aay sraraved wafer | 


wear wae wfaafedated | 
weet: dar suede | 
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varmipafaesica yarrarcad apical ea | 
fasrerfasrafersaratersihs werratttr | 
qerefarara: qalshh wrevarqaeas | gcday Gay seh ade | aca caren 


qa- 


ae qe sfrdadt geus | evar gfgacauresr: ad agate | acag 


eraracarTa raed afaterrara Ceraat Sear TereT efereTEs ca: 


HITAHH ATAATATTS Tels | AUCH SAT HATA A ACTS TT There AH CAT TAY 
aeecareataeay | | aaenautrraecuraiecdgds «= ea eaeggsaey 
aroficads | car dtpyq- acetate” faactarcarcaarcatearat gsamditarcs | 
HEAT? Gao: ateea wearer | cae Weaey Yea, HveHeT, 
qed, Wats Huey Tere wWearrerated + assy | uaa at aa 


as & ae slarcareaann Haut gee aisha | Hearg? afafearar: HAearcars | 
acd arty afatwara aarconfratatata eae efita frsacarg | aca g aay 
aera elt Gesrqacad Set | gas Te SIUTEa | Taraeitet acay | Fraretet 
care | Peaferattet ara ef | wa gore ecerre cc aas afore ater erarerator 
treme oad: Toeraferasmaers whasrfararnegqeasrdianrged 
ardtaarrerd Weds waradeararguetiadiaaarpreasty oy sararcaray 
Tarrataghatern: gerade weereats afafrararreaftuisa 


Indological Truths 


139 


earaatirnems | weraarertnaner shaarqadars Serterecareay ead 


ageratreg ead | 

aaag yatearcns yorarad oRreafea qenegea chord | aafscaaraa 
patent qeqeqer chord efa ay arvaterrafe g watorragcdteca sada Stet 
anncante fe ceed fe gevedfa | aerrequreaenaarcomraarnss ait Ape 
eaemragrerarat ee | garefaften seas area | ger atery at ag Pay 
pry ayy sade a get gqeageuada ugé afcnurafergetaarar 
aamrarrraqaad + etarrasaeda efa aadt acai ghagdt garda 
adarat Het yee suarfesaa efe | aan fasas versal ar ahgy adaras cantata 


suufevad | ate dence acniste, Ud aeateil gataa aca yee eraferrd | 
ate caren sichstt | géta yeord ofeemnitdeacaedaerat ater efa | waa 
TEM COMSAT SAC aA AT AAT Fat AAAs FORTSTEaTa eT AeRIas, She eH eT 
archsfet | tte 9¢ Sezai Tora Seed Hate TaT- 

waar Wor cau Haraarcones Sareea | AAT 


aaaaaycHyaat = a «= Mec eUaheU Career ararrareasrarri 
fag: | dar alacaeagirarmonts gaieath, areuftroeargueants 
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aiteatir, wares wa: caters eedareaferar wemrearfasrses Fesrers | [TATA 


Grearat fasrrgtcoras | 


afar: ae 


mecaeat casaeart wecaeart ceaaead arent fa cates 


AST ATARI: MeaTaAe Tea agate, TEMPaAa EAA She | Td AATCC 


nea: vefasrraftoms | macrcafaseat fegart necaed afesaa oars 
necurcneuaenl feafgarsrmquara | sfedgqeaamra afeasa aaa 
yecanoagega aafasaarad Peacahacaacammates | yard acafaare | ay 
cat ferqaras crore Tsaaread afeagarcora afer | 


afergracarat gesrat eqs, afaqracaraarel yeordar acot sadifer | a 
area genre areal Hare | ara gears Prcarearag | TAT carrera sTT TAT! 
geardar areat vata | a aeat eghfad arco sadtcatrcarearad | qoreg 


aaeatqataat 4 seaetaaed aod | eabhardtat arta erarmreadhtany 
maT SUS TTA Sa WMI GM Saal ePLarhes | PEATE ? GaISeA 


faaed ara efa | vara aurea afta caeverafera aa: auras | 


faqaanyer wares, wa acdey fatacad, waraferaes | cer afgerar 
Parga age | fafeeat sftorasmafraard | tar asafasty safsarttr deer 
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fafreart | dar dich yecarq | a faeries oe acarerenedifa Paeterat afta 
aeareacaf tons | aet gy arreraearatcorar eareafasact || 


eferara afar cantata fasroorrrgeeads | age Paks Mia aat | ASAT 
areadt Peg efa | a qaeaegs | wena? srerarafasacarcatearitaht fe gfzs, 
ceara fagat vafedereat arcsarsraatea ofconacd aatata | wer arafavaed J 
qercarareonticd uftatvata | wear? ate dice ary gentasad card Tetaryeta 
ofa fre yeser ver aafesaed acarchtonftcatate | fe a roafghes 


decuartteard, cards geo aft | au adluleraaraacafcaquighas 
Raprearcacata | yorat qaser yeu ef | acl a eas | weg afe fre fer | 
aad fae: | wear? Yalsoel seaarqaas aa: weud atanquzater | 
qaqasaarcay dacs sat sfasead | aar dixpy- aah fe 
aeuactedg ow font sierra —s Tea 
Tedaeei saga ghagqeahter fe sgfafecarenad | 
ud Ora fara attrecut gq seifates cares afirrafed | 
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TP AST TT A 


anrare faara 2% acarte | 


3. 12. Rreraftrara: 


ater: Pataer ara, fra, am ef | aut carafeay aettaitead ada | 
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aratranaterny scotts- 


ay ast scufas ae vaca setae | Ngee YHA aaea as (TAA: 
mTeakoaraeaary Scass) AHeMea Gometa Heese Agacwarsa: 


ays ath Sit salad | wasat faeraeg ceaaaeg arerarfeta (sara) 


Wea Hae BA MaATHeS (ATH ae Tae scares) Preavgqaiaa | arg a fret 


agrees Sera ete gendata sens, aasyt cared sraca afear 
mas aa va aeatsaes Hea saea freeucar sftoradeg HATA ary 
sera | sft ararraes ort Taree Gea | da srercaftorsrearaearat Taree 


ad aid Ataerecaaises J | 


HAA Tae Yoh Yareys TaTA | 


wa «ocd sear sofas OT COT Saree std Sa 


gatgtergrang ene sgaatcaat safe ar tear. ue, &22) 
agian aetaad cay aftisra- 


g. aeangua Wei fe me | — (B.. 24-8) 
2. age fret SHH WT aly ays | - (AL. 9-48) 


3. GUTEasTaTA ater sft | | — A.A. 2) 
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ud ate Prater: qatar fererect | Prete ferar wert afer | aat ayE Ta eT: | 
ay et aurea aaa: AQ IT sac | 
BH 

frdaay- 


ta wef sf ame | — (8.8. H. 22) 
fas anferra | (aa) Beat | - (4.8.) 


yeas UA: Beara Beas || — (al. aT. aH. 2) 


ara fret aes ofa Prater: arqetor were ard |deas | weleen afeacd ce 


ard, vifeeorat arf aur adden Prarraetur ard adit | udta Praca 


ary | Peat sca yurercea aaaaaded alacant fragaed eto arg 
Prarca wa peat | arelery, oe, sate, Acoreas Pratwaretrsa wate | ut wae 


adafeerarisit anftreag gata ca wafer | ach earceari gar: wed gaa | 


atpemd Eaarged Prcswaqy II 


Asa THAT 
Teaiaggferragy Parresers | 
sos TH aia fates || — (AAs. 2) 
ud amen quai saltaated ata | weg apes ferns: earareacedt 


qeafaen fasted | aay 


(8.) Hace, (2) hah, (3) Ses, (v) aH, (4) ATA ste | Tawi 
carats Aa 
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Harrahs StU Hale | Haas HATA aesafa | Aerhe rer: Hvoeas 
wate | ates Rreeae safer | SerHs afeegs | Us aeieea Tas HHT saya 
a | aferq cars aagparte aneg gig sua aa: vata aq att quate a a: 
areal rare | 


arats eqs TTT | 
wats Ural Tas Ges Weitsa fawres |es | — (7G. 2) 


arrares at args darngaardsg | 
aeHaT Be wrap Aswad |! 


fot aes SH TAs THAT Hadas | 
aya aa aad aa Teeeaaraay |! 


arya age argatar woo | 
arafaatie ad syatqer aiftcs || 


Ud area tae Ta aries Seater acs TIM Kaas Yoaed carha, Tye, 
waa qendaal wy cantante aeaeed afea | aa ave, ave, waren: afar aa 


agar aes qos aelet ecaeard abrare afar wer Sate | 


vada deg arg: wat ae carfar | retary af aval: wear: srawerHy | 
arurafts cea agate tauras | aearea args wt faaar wat ‘sflas’ eft 


sree: | rea Tail eft | aca args faeaen ways | Peed ecach oa Peat sitet 


afercara a vate | cen adel srercetuy fayeaaratfe args | oeg rea HA 


fase sfea | ara, frets, Hors Actaraas | canta aaiaaar wee aca srayaHar | 


Indological Truths 


‘YW - 
“vod — 
S1N3W373 ‘VALWS- 
OU1N3d 
nom OOOOO 
‘SNVOYO YOLOW 
laa] = al > s - 
5 2 § 8 O 
A ior) t , 
-S.1NAW373 = 3 8 SNVIYO FSN3S 
nim OO@ ‘O 


ee “TAWLNYd 
: sHidva=a 
HLYY3 YALVM ASYING YIV 39VdS Wd =a 2 LVM=M, 
r WEF LAQMINAL 
. NAYASUIV=Y¥ 
VAYWN “HSYAY= a9WdS 2S 
‘WAHYSS NOs 


ANOSHL = VLNVOSA 


Indological Truths 


gree ede ‘HIUVEIAHLNd = Ud 
; Fae a Fp “UILYM Wd¥ dV 
em | ee ees ee AOMINA WEIL SL 
Gh oe ier Shee 1s “HIV-NAVA WA 
t | oe en (eal a “JIVISHSVAY NW 
oe i a 2a & §& a3 2 g 
: t ‘ z m z 2 a £ m 
Akbas ns en ee 
¥100- 
swe OQOOO OOOOO ©0000 sou 
t f T 1 1 SNYIUD SNVDUO FSNIS 
Q a 2 ” 23 on oa > a =x es an ad < 4 =x 
> -~ =F F I - ad 5 o 
t az 
ma QQOOO’ OOOO OOOO mm: | 
= 
Bede Se Ae Geli Il s 
Y * ig WA aA SYNWHd S LOIVZLNI ENIW 


| | | | | | 
OU a ne 


VSVNVL WSvowa AIALVS 


LHHYW 


TL UAV — semmemammmmemmmmmmn 


RSL a a A A TE I I a a TS 


Vvusnund TAOS 


AYOTHL VAHXNYS 


Indological Truths 


CTAHLNYd =HLAVa =a “Vd Veda LVM =M *VCSL=ASUSNG EL NAVAL VW ‘ HSVAV= 29vdS=8 
VHdVH 


“SLNAWI13 
WOIS010TE 


AOYANA 


“SLNAWIIS OVINGd 


=VALvs ‘SVHSOUIYL © SVLOGHAVHYAVHINYd 


Indological Truths 


146 


afed | de wee aaifadt det tarry afacoay | aeuer ardtcarea saa: vate | 
aeAred stor sf Head | qencrar Prater: cen aes Rares afta: ara ahaa | 
3. 13. anTPaecarnaters 


wa Waa Taster SHIH sa aaa Carat Pafecafaanrd 
vata | Pathearncmed qeaca Cater ara | Prarretor Uren art aa 


aea Parercer q aeara abirgrat seared wate | Prararetat weary ya gaeafer 


sped Pafacares favaentt qa aa aréifead | ast sate waa 
Fagor: teats Feed | a wearers TIAA: | 


qrasrerarragy Feerars Pafacareerren garter 
ay ATW | 
arifarrgraratas | 
qaraseaarerat sTarrar | 
ogyatarareesata: eyes | 
TTI TATIA TPT | 
aa feat aatsearas | 
a g atta aceag ecarcafadt courts | 
eerqatas fawafaqures afereart aoa Fuay | 
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SOE TATA AT ATS TEA AR Feat A ed aT ATT ST aaa eT TC ATL 
Paar fereraredsearcras | 


ge aacars aware -aresearar fadreeyas | 
FA wourgfedsannt gagsaqrarvarayann sear sara | 
TRSCASM MAT AT HTT | 


fatter ar sarfersrct | 


cantearsararecat aT | 


TITAS Aa EaTATAT | 


aa: carearaeacaPtrarartsy Peararts | 


+ gbracieaaseareararacafaaraty Fras | 
- -aféarstesrat acataat accarts | 
acastasrar fharnersracy | 
wecasfasrat aacarrearay | 
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aaraaatesrat artes: | 
waeeay wear Grates | 


ahd cara tage steals | 


wag fdtadarafeasarcnaaatacante | 


aaeeqaas Gae4rHs | 


- arofcaatacgiearaas | 
TaTeMTaTaweaareaesants | 


aararahedeacartrararg | 

aa Ferrera | 

Waa ea AT TP aT | 

adtearatreras | 

afer ofa sarasearaarntafaeees sores | 


des elaed vearracory | 
Tg F Aaa Haas | 
eafauarersany Praca caeurqant Sarecarent Searerke: | 
Tae WeATasaasheay | 

Pet Rea | 
aa HaSeySATAy | 


Indological Truths 


v4. aafargat ee | 
¥%. gods aay ae ait armgardad avaq adit arate caret 
seafas aa aet weet qenaar Sth wate | aa Garcaacdd faaaary 


ava wafa | ata aerart oem aay aut aftercare, aearawats ToT 
ada | aeht qencar qaetnr | dea cere ete arey AISA, 
gfe, aa seaman, ert, apres Pera aearee gear fads 
araraes ade | Utrera g aredtaratacatadt fears ach, Gaya, 
ave, weatrarrary carn wary | dehy argeaccarareita gfx vat: 
aa aa arearcfasars wart wa | ud Freraracary aa adlta Twas Teargs 
aftenferas acta | aah Rroreneants ade | tea rags areread afer | 
arrearand asa feacot wetfafee gery fagadar sway exe | ae 
anrceeay, anrarrae, araPrya: -geategs | AeA WAY TATY StH 
fasteners Pataca watts car frerrates aac vata | ca 
aad areata verte, From, afxatearens freadtarrs ada | 
dart sear Ceres Ta Tes a Ga Vater | 
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aa od faraaqpattea car Faerarred Parca: aravacca 
aeyaraararel ated sha ara Pree pear gray | TY HET TATA AIA AeA ATAT 
aaa fraarr: & a adet efa aa qPaay | aah Pafecarraaas trea feat 
eer mau fare Pataca wafer | atefesarrr atte fesart saraea ag 
or story atta seerd tar aragrary Get waa | TE caaseay efeay ar qatar 


qo a way | Vaca sea sya fags | cer ata -aqqa | fared seach aad 
. | 


wed aed Hea: | Aaesares Hota Aad efxaMn, Ades, Gas a Yhegtata | 
aad are orutter | seas Gat seat cage afer | aa Haet TeaOAaL sraresy 
wate | weg sfraceifauaar: aa adat ect fase: aaa ata Waratas, 
afrgig:, Urea sft far | ate waters add | aeaa Uh aed Ga ara 
ated | aetert agaratare Precad ad aeqeseds atin aa asad | 
aq hae Pataca a sitasfauan frasara: wate | aravaafasar aataft 
wre ea paca jet Saarahey aparece | ger ths EO wag aart a: 
aed fava ad Weald dar taaeae Hale Wt Gat a | sears sHaaTy waa 
va weg area Ug Pataca srered anrracar sed ached wate | acca 
aire ferar geen | areas ordifta arafera Urs ade C4% AST ASSAY ores 
a fectaeat ararercarare oa Ma | Tea Ff MIATA Sila Cay AAC 
g Pataca wafa | aca adeash) anraeat va apnea gear arnagi a: 
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Pea wate | cearedadiea aeureeraen, Haqrrates fafed aq ger arS eT 
arrfatacatars et ads step wer cad afea aeees | Uaeeaa sears Tats 
ated yaaa aay safe eeda AA STAT | 


warfare araresrasrearrar | 


aged aa at arya aA || 
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1. Swastikaasana 


Step 1: Sit on the floor with stretched leg and keep the palms on the ground. 


Breathe for 5 times. 


While exhaling fold the left leg and keep it in the root of the right 
thigh. Inhale there itself. 


While exhaling fold the right leg and keep over the left leg. 
Sit erect with cinmudra (Forefinger tip and tip of the thumb) 
Breathe for 10 times. 


Unfold the right teg while inhaling. Again inhaling unfold the left leg. 


2. Vajrasana : 


Step |: While exhaling sit on your heels with your hands on your thigh. 
Breathe for 10 times. Inhaling stretch the legs. 


3. Vajrasana (Urdhwamukha) : 


Step I: Sit in Vajrasana. 


i: Inhaling reise both hands and clasp it above the head. Keep your 
hands and back staight and erect. Gazing middle of the palms, 
breathe for 5 times. 


Exhaling put down the hands. 


inhaling stretch the legs. 


4. Simhasana : 
Step 1: Sit in Vajrasana. 


If: Place the palms on the ground, gaze the middle of the eye brows. 
Open your mouth, stretch your tongue outside. Breathe for 10 times. 
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III: Come to the position of Vajrasana. 


IV: Inhaling stretch your legs. 


5. Tadasana I: 


Step 1: Stand erect (toes touching each other). Breathe for 5 times. 


Il: While inhaling raise the hands and while exhaling bring down the 
hands. Repeat 5 times. 


6. Tadasana IT: 


Step 1: While inhaling raise the hands and exhaling bend forward. 


{1: Come up while inhaling and exhaling come to step |. Repeat 5 times. 


7. Tadasana (Urdhwa) : 


Step 1: Stand erect. 


II: Inhaling keep right leg in a foot distance and raise the hands 
upward. Join the palms and gazing middle of the palms, breathe 


for 5 times. 


Ill: Exhaling put down the hands and join the right leg with left. 


8. Trikonasana : 


Step 1: Stand erect. Inhaling spread the right !eg and spread the hands. 


II: While exhaling bend to the right side and hold your toe, breathe for 
5 times. Gaze the tip of left hand. 


inhaling come up to step I. 


Exhaling bend to the left side and hold your toe breathe for 5 times 
gaze the tip of right hand. 


Inhaling come to the step I. 


Exhaling close the right leg with left leg and stand errectly. 


9, Trikonasana (Parivartha) : 


Step 1: Stand erect. 
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inhaling keep the right leg to right in one leg distance. 

Exhaling bend forward and hold the left toe with right hand and 
keep the left hand as perpendicular to the ground. Gazing tip of 
the left hand, breathe for 5 times. 

inhaling come up. 

Repeat the same procedure in other side also. 


Exhaling close the right leg and hands. 


10. Parsvakonasana : 


Step 1: Stand erect. 
ll: Spread the right leg while inhaling. 
lll: While exhaling bend the right knee and keep the right palm on the 
ground. Stretch the left hand. Breathe for 5 times. 


IV: Come upto step II while inhaling. 


Repeat the same procedure in the left side also. 


11. Veerabhadrasana : 


Step |: Stand erect. 
Il: While inhaling spread the right leg and hands. 


III: While exhaling bend the right knee up to 80 and gaze the tip of 
right hand. Breathe for 5 times. 


IV: While inhaling come to the position Il. 


Repeat the same practices in the left side also. 


12. Suptavajrasana ; 


Step 1: Sit in Vajrasana. 
Il: While exhaling hold yor toes and inhale there itself. 
Exhaling bend forward and touch the ground by your head. Breathe 
for 5 times. 


Inhaling come up and stay in Vajrasana position. 
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i 13. Parsvottanasana : 


Step 1: Stand erect. 


Il: Inhaling spread the legs and take the hands on the back and keep 
as one does namaskara. 


Exhaling bend to the right side (after turning right). Inhalr= =, 


exhale there itself for 5 times. 
Inhaling come upto position |. 
: Repeat all the practices in the left also. 


Exhaling come to position |. 


14. Prasaritapadottanasana : 


Step 1: Stand erect. 
Inhaling spread the right leg. 
While exhaling bend forward and keep the hand and hands on the 
ground. Breathe for 5 times. 
Inhaling come upto step Il. 


Exhaling come to step I. 
15, Parighasana : 


Step I. Kneel on the floor. 
Il: Inhaling stretch the right leg to right side and stretch the hands 
parallel to the ground. 
Exhaling turn the right foot to right, bend the body from trunk to 
right, place the right palm above right foot and join the left palm 
with right palm without bending the right leg. See straight forward. 
Breathe for 5 times. 


inhaling keep the body straight, stretching the both hands. 
Exhaling close the right leg with left and bring down the hands. 


Repeat the same practices in other side also. 
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16. Paschimottanasana : 


Step 1: Stretch the legs and sit on the ground. 
11: Exhaling bend forward and hold the toes with repective hands. Place 
the forehead on the knee joint. Breathe for 5 times. 


Ill: While inhaling come to the position I. 


17, Purvottanasana : 


Step I: Sit on the floor with stretched legs. 


Il:  Inhaling palce the palms straight back side on the ground about a 
foot distance and exhale. 

lll:  Inhaling tft the body up, breathe for 5 times. 

IV: Exhaling come down and inhale there itself. 


Vv: Exhale and come to position I. 


18. Janushirshasana : 


Step 1: Sit on the floor with stretched legs. 


II: Exhaling fold the left leg and keep the heel in such a way that it 
should touch the perineum. Inhale there itself. 


III: While exhaling hold the right leg, breathe for 5 times. 
IV: Inhaling release the hands & exhale there itself. 
VV: Inhaling stretch the left leg. 


Repeat all the procedures in other side also. 


19. Navasana : 


Step 1: Sit on the floor with stretched leg. 
II:  Inhaling lift both the legs, breathe for 5 times. 


Ill: Exhaling come down. 


20. Mahamudra : 


Step]: Sit on the floor with stretched legs. 
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While exhaling fold the left leg and place it near the right leg joint. 


Left heel should press the perineum. Inhale there itself. 
While exhaling bend forward and hold the right toe with both hands. 


After full exhalation contract the abdomen and do Jaladhara 
Bandha. Hold the breathe as much as possible. 


Inhaling release the Jaladhara Bandna and hands. Repeat 5 times. 


Inhaling stretch the left leg. 


Repeat the same procedure in other side also. 


21. Bharadhwajasana : 


Step 1: Sit on the floor with stretched legs. 
Il: While inhaling fold the left leg outwardly. 

Exhaling keep the right leg over the left thigh. Inhale there itself. 
Exhaling hold the right toe by the right hand through the back. Keep 
left palm below the right knee. Breathe for 5 times looking back. 
Inhaling release the hands & exhale there itself. 
Inhaling stretch the right leg. 

VIL: Exhaling stretch the left leg. 


Repeat all the procedures in other side aiso. 


22. Ardhamatseyendrasana : 


Step |: Sit on the floor with stretched legs. 
Il: Exhaling keep the left feet below the right thigh. 
Inhaling fold the right leg vertically. 
Exhaling keep the right feet on the other side of the left knee and 
inhale there itself. 
Exhaling hold the right toe by the left hand in such a way that the 
fignt knee should come beyond the left hand. Breathe for 5 times. 


inhaling release the hands and exhale their itself. 
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Vil:  Inhaling keep the right leg as in step Ill. 
VUE: Exhaling unfold the right leg. 
IX: Inhaling unfold the left leg. 


Repeat all the procedures in other side also. 


23. Vakrasana : 


Step |: Sit on the floor with stretched legs. 
IT:  tnhaling folf the right ieg vertically. 
Exhaling turn to right side and place the right hand on back. Stretch 
the left hand to the right side of the right knee. See back side. 
Breathe for 5 times. 
Inhaling release the hands. 


Exhaling stretch the right leg. 


Repeat the same procedure in left side also. 


24. Marichasana 1 : 


Step 1: Sit on the floor with stretched legs. 
IL: While inhaling fold the left leg vertically (upward) to the ground. 
While exhaling circumference the left knee by your left hand. Bend 
forward and place the forehead on the right knee. Breathe for 5 
times (close the eyes). 


While inhaling come up and release the hands. 
While exhaling spread the left leg forward. 


Repeat all the procedures in other side also. 


25. Marichasana HU : 


Step 1: Sit on the floor with stretched legs. 
If: Exhaling foid the right leg and place it over the left thigh. 
inhaling fold the left leg vertically. 


Exhaling circumference the left knee from the left hand and hold 
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the left wrist by the right hand, bend forward and place the torenene 
on the ground, breathe for 5 times (close the eyes). 
Vv: Inhaling come up, release the hands. 
VI: Exhaling stretch the left leg. 
Vil:  Inhaling stretch the right leg. 


Repeat the same procedure in the right side also. 


26. Marichasana III 


Step 1: Sit on the floor with stretched legs. 
Il:  Inhaling fold the right leg vertically to the ground. 


Exhaling circumference the right knee with left hand and hold the 
left wrist by tight hand. Inhale deeply. 


Exhaling turn to right side and see back side. Take 5 breathings. 
inhaling release the hands. 
Exhaling stretch the right leg. 


Repeat the same procedure in the left also. 


27. Pavanamuktasana : 


Step 1: Lie down flatly on your back. 


IL: While exhaling fold your right leg and hold it tightly (as taught). 


Inhaling raise up your head and try to touch your right knee. Breathe 
for 5 times. 


Exhaling put down the head. 
inhaling unfold right leg. 


Repeat the same procedure with the left leg and both the legs. 


28. Bhujangasana : 


Step]: Lie down on your stomach and keep your palms below your 
shoulders. 
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Il: Inhaling lift your head, chest and stomach by stretching the back. 
Breathe for 10 times. 


lil: Exhaling keep it down. 


29. Shalabhasana : 


Step 1: Lie on the front. 
IL: Fold the legs while exhaling, with inhalation hold your ankles by 
respective hands and raise your head, breathe for 5 times. 
Exhaling release your hands and keep the hands on the ground. 


inhaling stretcn the legs. 


30. Paryankasana : 


Step 1: Lie down on the left side with the head supported by the left hand, 
breathe for 5 times. 
Inhaling lift the right leg up and hold your toe, breathe for 5 times. 
Exhaling and come to step I. 


Repeat the same in the left side also. 
31. Siddhasana : 


Step i: Sit on the floor with stretched legs. 
Il: While exhaling fold the left leg and place the left leg near the 
perineum. Inhale there itself. 
While exhaling fold the right leg and place the right ankle on the 
left ankle. Sit errectly in cin-mudra closing the eyes. Breathe for 5 
times. 


While inhaling stretch the right leg. Exhale there itself. 


While inhaling stretch the left leg. 


32. Kurmasana : 


Step I: Sit on the floor with stretched legs. 
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While inhaling spread the legs side ways. 


While exhaling bend the body forward and place the forehead on 


the ground. Insert the hands below the legs ana= = = keep them 
as instretched, close the eyes. Breathe for 5 times. 
While inhaling come up. 


Exhaling close the legs. 


33. Ustrasana: 


Step I: Stand on your knees. (Knees should be kept at a distance of one 
foot). 
While exhaling bend to back side. Rest the paims on the heels. 
Look back. Breathe for 5 times. 


Inhaling come up. 


34. Vrkshasana : 


Step I: Stand erect. 
fl: Inhaling fold the left leg and keep in the root of the right thigh. 
Exhale there itself. 
inhaling raise the hands and clasp above head. Seeing upward, 
breathe for 5 times. 
Exhaling put down the hands. Inhale there itself. 
Exhaling put down the left leg. 


Repeat the same procedure in other side also. 


35. Shirshasana : 


Step 1: Keep your hands on the ground as taught. Adjust the head to it. 
I].: While inhaling slowly raise your feet and leg without bendint the 
knees. Breathe as directed. 


While exhaling slowly come down and bending from the waist alone. 
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(Not to rest fully on the head. Leave the body weight on your 
shoulders, close the eyes.) 


36. Marjalasana I: 


Step |:  Kneel down on the floor with the knees slightly apart. 


Il: While exhaling bend forward and place the palms on the ground. 
(Stand on your palms and knees with stretched legs.) 


III: Inhaling raise the head and see upward, breathe for 5 times. 


IV: Exhaling put down the head and come to the position I. 


37, Marjalasana II : 


Step 1: Kneel down on the floor with the knees slightly apart. 
IT: While exhaling bend forward and place the palms on the ground. 
Inhale there itself. (Stand on your palms and knees with stretched 


legs). 
III: While exhaling see the navel and breathe for 5 times. 


38. Dhanurasana (Parsvasahita) : 


Step |: Perform Dhanurasana. 
I]: Exhaling turn to right side and breathe for 5 times. 
IIL: Inhaling come to Dhanurasana. 
IV: Exhaling turn to left side and breathe for 5 times. 
V: Inhaling come to Dhanurasana. 
VI: ,Exhaling put down the head. 
VII:  Inhaling stretch the legs. 


39. Upavistakonasana : 


Step I: Sit on the floor with stretched legs. 
If:  Inhaling stretch the right leg to right side and left leg to left side. 
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Exhaling bend forward and hold toes with respective hands, place 
the forehead on the ground, breathe for 5 times. 
Inhaling come up, release the hands. 


Exhaling close the legs. 
40). Baddhakonasana : 


Step I: Sit on the floor with stretched legs. 
ll: Exhaling close the soles and fold the legs together to inward. Heels 
should press the perineum. Sit errectly and breathe for 5 times. 
While exhaling bend forward and place the forehead on the ground. 
Close your eyes. Simultaneously press the thigh with elbows. 
Breathe for 5 times. 
inhaling come up. 


Inhaling stretch the legs. 
41. Viparithakarani : 


Step 1: Lie on your back and breathe for 5 times. 
Il: While inhaling raise your legs and keep legs vertically up. Back 
should be supported by the hands, breathe for 25 times. 
Exhaling come up to position |. 


Relax there itself. 


42. Sarvangasana : 


Step 1: Lie on your back and breathe for 5 times. 


If: While inhaling raise your legs and body up to the shoulder joing 
(body should be perpendicular to the ground. Chin should touch 
the root of the throat, close the eyes). Breathe for 5 times. 


{Il : While exhaling come to step I. 
43. Halasana : 


Step 1: Lie on your back. 
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While inhaling raise your legs and keep the body vertical to the 


ground. 

While exhaling bend the body towards front and place the foot on 
the ground. Clasp the hands from the back side. Breathe for 5 times 
(Close the eyes). 


While inhaling raise the leg upward. 


While exhaling come to step |. 


44. Uttanapadasana : 


Step 1: Lie down flatly on your back. 


Ii: inhaling piace the forenead on the ground and lift both legs together 
and keep it in 45 angle. Simultaneously raise and stretch your hands 
keeping parallel to the legs. Breathe for 5 times. 


If: Exhaling come down to the position |. 
45. Padottana : 


Step I: Lie on your back. Spread the hands. 
Lift the right leg while inhaling and breathe for 5 times. 
Exhaling being down. 


Repeat the same on the left leg and on both the legs. 


46. Tankasana : 


Step]: Sit on the floor with stretched legs. 
II: Inhaling spread the legs side ways. 
Exhaling bend the body forward and place the forehead on the 
ground. Insert the hands below the legs and hold from the front 
side above the ankles, close the eyes. Breathe for 5 times. 


inhaling release the hands and come up. 


Exhaiing come to position |. 
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47, Ardhabaddhapadmapaschimottanasana : 


Step 1: Sit on the floor with stretched leg. 


Il: While exhaling fold the left leg and keep over the right thigh. Hold 
the left toe by the left hand though the back. inhale there itself. 


While exhaling hold the right toe by your right hand. Breathe for 5 
times. 


Innaling remove your hands and exhale there itself. 
inhaling spread the left leg. 


Repeat all the procedures in other side also. 


48. Tiryanmukhaikapadapaschimottanasana : 


Step 1: Sit on the floor with stretched legs. 
Il: While inhaling fold the left leg outwardly. 


Ill: Exhaling hold the right leg by both the hands. Breathe for 5 times 
there itself. 


IV: Inhaling release the hands’ and exhaling spread the left leg. 


Repeat all the procedures in other side also. 


49, Udarakarshana : 


Step]: Sit on the floor with stretched legs. 
If: Inhaling fold the right leg vertically. 


Exhaling turn to right. Breathe for 5 times. 
Inhaling turn to front side. 
Exhaling stretch the right leg. 


Repeat all the procedures in other side also. 


50. Gomukhasana : 


Step 1: Sit on the floor with stretched legs. 


If: Exhaling fold the left leg and place it below the right hip. Inhale 
there itself. 
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Exhaling fold the right leg and place it over the left thigh. 


While exhaling raise the right arem over the head and left arm from 


back. Clasp the palme. Breathe for 5 times. 

inhaling release the hands. Exhale there itself. 

inhaling release the right leg and exhale there itself. Inhaling release 
the left leg also. 


VII: Repeat the same procedure in other side also. 


51. Setubandhasana : 


Lie down on the floor. 

inhaling bend the legs straightiy at knee joint and join the heels. 
Exhale there itself. 

Keep the palms on the ground on the either side of the head. 
inhaling lift the body and keep the head on the ground by bending 
the neck. Exhale there itself. 


inhaling lift the eaist up and fold the hands and keep it on the chest. 
Breathe for 5 times. 


Release the hands and keep it on the ground on the either side of 
the head. Exhaling bring down the head. Inhale there itself. 


Exhaling keep the head in normal. inhale there itself and exhaling 
stretch the legs. 


52. Suptaikapadangustasana : 


Step 1: Lie on your back. 
I: While inhaling raise the right leg and hold the right toe by the right 
hand without bending the leg. Keep your left palm on the left thigh. 
Exhale there itself, 
While exhaling raise the head upward the place the forehead on 
the knees. Breathe for 5 times (close the eyes). 
Inhaling put down the head. 
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V: Exhaling release the hands and put down the left leg. 


Repeat all the procedures in the left side also. 


$3. Urdhwamukha Swanasana : 


Lie on your stomach. 

Piace the palms below the shoulder joint. 

inhaling {lift the head, chest, stomach, waist and knee joint (like 
Bhujangasana). Stand on your toes and palms only. Seeing upward, 
breathe for 5 times. 


54. Adhomukha Swanasana : 


Step }: Lie on your stomach. 


I}: Exhaling lift the trunk, bend the body to forward and see the navel 
region, breathe for 5 times. 


Il: Exhaling lie on the ground. 


55. Jatharaparivartha : 


Step 1: Lie on the back with spread hands and breathe for 5 times. 


Il: Lift the legs with inhalation. 


See the left palm and bring the legs near the right hand while 


exhaling, breathe for 5 times. 
inhale and lift. 


Repeat the same in the left side also. 


56. Katiparivartha : 


Step 1: Stand erect. 
Ii:  Inhaling place your right leg to the right side about one foot distance 
and place the palms on the waist. 
Exhaling turn to right side and breathe for 5 times. 


Inhaling turn to front side. 
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Repeat the same procedure in left side also. 
Vv: Exhaling come to the position I. 


57. Ardhachandrasana : 


Stand erect. Inhaling raise the left hand. 


Exhaling bend to right without bending the knees. Breathe for 5 


times. 
inhaling come to the position |. 
Exhaling put down the left hand. 


Repeat the same procedure in other side also. 


58. Padmasana : 


Step 1: Sit on the floor with stretched legs. 
{[: While exhaling fold the right leg and place it over the left thigh. 
Inhale there itself. 


While exhaling fold the left leg and place it over the right thigh. Sit 
errectly with cin-mudra for 3 minutes. 

While inhaling stretch the left leg. Exhale there itself. 

While exhaling stritch the right leg. 


59. Baddhapadmasana : 


Step I: While exhaling cross over the hands on the back and hold the toes 
by respective hands. Breathe for 5 times. 


II: While inhaling release the hands and come to Padmasana. 
60). Shavasana : 


Step 1: Remove your hands. Keep it on the ground. Now just lie down there 
itself for 5 minutes. 
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61. Shavasana I: 


Step |: Keeping the right hand on abdomen and left hand on the chest. 
Observe your breathe for 5 minutes. 


62. Shavasana II: 


Step 1: Remove your hands. Keep it on the ground (palms upward). Start 
relaxing from the toe onwards part by part upto the head. Now just 
lie down there itself for 5 minutes. 


63. Padangustasana : 


Step [: Stand errect. 
ll: Inhaling place the right leg to right side in a foot distance. 
Exhaling bend forward and hold the toes with respective hands. 
Place the forehead on middle of the knees. Breathe for 5 times. 


Inhaling release the hands and stand straightly. 


Exhaling close the legs. 


64. Udyanabandha : 


Step |: Stand erect. 


Il: Inhaling keep the right leg to right side in a foot distance. 
Exhaling slightly bend the knees, place the palms on the knee joints. 
Inhale there itself. Exhale fully, hold the breathe do chin lock, 
contract the stomach, stand in this position 5 seconds. 


inhaling lift the head, make the stomach free. Repeat 5 times. 
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RRS ATT 2 


farsa: 


1, Jalaneti 


Fill the pot with saline water. Pour the water through the sport of pot to 
one nostril which comes through the other nostril. Head is slightly tilted to the 
opposite side. Mouth should be open for respiration which helps to flow water 
through another nostril. Repeat the practice in other nostril also. 


2. Sutraneti 


Preparation: A soft, cleaned 9 inches long thread should be prepared for 
the practice. 


Method Insert the one end of the thread through the one nostril. It should 
be passed through the mouth. Holding the ends by both the hands 
pullin and out carefully and then take it out from the mouth. Practice 
in another nostril also. 


3. Dandadhouti 


Preparation: Take properly cleaned, smoothened plantain stalk or turmeric 
stalk. Being in empty stomach. 


Method: Inserting the stalk into the gullet, moving up and down carefully 
is called dandadhouti. Then it should be taken out. 


4. Vastradhouti 


Preparation: Be in empty stomach. A soft cloth should be closed which is 


four fingers width and 15 spans length. Cloth should be well 
boiled and cleaned in the water. 


Method: Swallowing one end of the cloth little by little till it remains half 


a feet outside and taking carefully out is called vastradhouti. 


5. Agnisara_ Stand in Utkatasana. While inhaling expand the belly and while 
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exhaling contract the belly, so that it should the back. 


Repeating this process is called Agnisara. 


Stand in Utkatasana after a complete exhalation hold the 
breath with a contraction and raising the abdominal muscles 
in the middle of the stomach. Staying in this position becomes 
madhyamanouii. 


7. Kapalabhati Sit in Padmasana. Forcibly inhaling and exhaling with rapidly 
like a bellows of a blacksmith is called kapalabhaiti. 


8. Trataka Keep a ghee lamp at eye level with thereon four feet away 
from the eyes. Sitting erectly gazing the flame steadily without 
winking the eyes till tears come out. 


oftfarses art 2 


1. Ujjayee Pranayama : 


Step I: Sit in Swasthikasana. 


II: Inhale and exhale slowly observing the breathe 21. times. 


2. Anuloma-viloma Pranayama : 


Step I: Sit in Swasthikasana. 


ll: Breathe alternatively starting with left 21 cycles. 


3. Suryabheda Pranayama : 


Step L: Sit in Swasthikasana. 
II: Hold the nose as explained and keep your left hand in cin-mudra. 


III: Inhale and exhale through the right nostril only 21 times. 


4, Chandrabheda Pranayama : 
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Step 1: Sit in Swasthikasana. 
Il: Hold the nose as explained and keep your left hand in cin-mudra. 


III: Inhale and exhale through the left nostril only 21 times. 
5. Bhastrika Pranayama : 


Step 1: Sit in Swasthikasana. Place your palms on your knees. 


II: Inhale through both nostrils. Exhale through both nostrils fastly 
giving jerks. 


6. Bhramari Pranayama: 


Step I: Sit in Swasthikasana. 


Il: Inhale deeply, exhaling produce the sound ‘M’ and hear it. Repeat 
21 times. 


7. Bahyakumbhaka : 


Step 1: Sit in Swasthikasana. Exhale completely. Hold the breathe. Close 
the nose tightly for 5 seconds. 


IL: Open the nostril and inhale. Repeat....times. 


8. Sitkari Pranayama : 


Step 1: Sit in Swasthikasana. 


I: Open the lips pressing the tip of the tongue to teeth. Inhale through 
the teeth making hissing sound. 


lil: Close your mouth and exhale through the nose. Repeat 12 times. 


9, Sheetali Pranayama : 


Step I: Sit in Swasthikasana. 


Il: Inhale through the mouth folding the tongue and close the mouth. 
lll: Exhale through the nostrils. Repeat 10 times. 


Le ee 
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Preface 


Interest of the Yoga students in the study of 
Traditional Texts is gradually growing. To facilitate 
study of the important texts this Glossary will be found 
useful. Some of the technical terms in Yogic texts are 
not found in the general Sanskrit Dictionary. Hence the 
need was felt for such an aid, This is a second part of 
Glossary which includes the texts of Satkarmasangraha, 
Hatharatnavali, Siva Samhita and Vasistha Samhita. It 
is hoped that the students of Yoga will be benefitted 


from this publication. 


Dr. M. L. Gharote 
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Texts Pages 
|. Satkarmasangrahna Ei... 1 to 17 
Il. Hatharatnavali ww ww we = 18 0 46 
Il. Siva Samhita .. wu ae = 47 To 78 


IV.Vasistha Samhita... ... ... ... 79 to 100 


Chapter - One 


Satkarma Sangraha 


Satkarmasangraha 


Abhaya - Yellow myrobalan 91 

Adhascakri - A purificatory process of cleaning the rectum by 
inserting index finger and expand«ng the anus 15, 38, 39 

Adhidaivata - Presiding deity 57 

Adhijihva - On the tongue 35 

Agnisandhayaka - Producing fire 112 

Ajya - Goat’s ghee 102 

Akarga - Drawing out 28 

Aksnorhitam - Beneficial toeyes 103 

Amaya - Disorders 89 

Andadoga - Disorders of the testicles 78 

Andhakasidana - Killer of Andhaka 29 

Anguli - Finger 35, 36, 92 

Angustha- Thumb 32 

Antarbhastra - Doing forceful and rapid expiration and inspiration 
by closing the nose 17, 53 

Antra Nauli - Vertical manipulation of the abdominal 
muscles 114 

Anudbhava - Absence of occurrence 10 


Anyatra - Elsewhere 99 


Aiijana - Collirium 97 

Ardra- Wet 36 

Asana - Posture 9 

Ascotana - Ablution 20, 105 

ASrusampata - Falling of the tears -41 

ASvi - Asvini Mudra 87 

Atyalpa - Extremely small 98 

Ausadha - Medicine 79 

Avartita - Non-twisted 68 

Bahya Nauli - Rolling of the abdominal muscles in a circular 
manner 110, 111 

Bakulatvak - Bark of Bakula (Mimusops elengi) 129 

Balatkrta - With adequate force 48 

Bhastra - Forceful and rapid respiration like the bellows of a 
blacksmith 50 

Bhesaja - Medicine 13 

Bhramana - Rotating 28 

Bhrantibhastra - A process of forceful and rapid respiration like 
the bellows of a blacksmith accompanied by moving of 
the head 16, 52 

Brahmapatranghri - Leaves and root of the mulberry tree (Butea 
frondosa) 121 


Calana- Movement 12 


Candana - Sandal 127 

Caturdha - Fourfold 13 

Chedana- Cutting 28 

Chidrika- Bore 133 

Daihika - Physical 121 

Daiva vighna - Unforeseen obstacle 6 

Dantadosga - Dental disorders 116 

Dantapida - Pain in the teeth 129 

Dasaha - Ten days 100 

Dehalaghava - Lightness of the body 139 

Desakala - Place and Time 6 

Dharani - Small intestines 77 

Dhauti - Swallowing a long wet cloth of 15 cubits and pulling it 
out. It is called vastra dhauti 7, 56-58 

Dhavala - White 56 

Dhrtisankhya - Five 24 

Dhuma - Smoke used internally and externally 120, 121, 122 

Dhupanam - Fumigation 122 

Dhvajabasti - Washing urethral passage and bladder by 
introducing fine and soft tube ‘attached to the bellows 
filled with water and squeezing them out 145, 146, 147 

Divyakarma - Miraculously effective action 10 


Dohana - Milking 28 


Dravyabheda - Difference in substance 23 

Drdha - Strong 44 

Drstipradayaka - Granting better sight 83 

Drstigodhini - Improving eyesight 68 

Dugdhaplavita - Soaked with milk 102 

Dugdhasamyuta - With milk 104 

Dubkhada - Painful 48 

Dvyahikavrata - Observance of the two day’s vow 69 

Erandapatra - Castor leaf 93 

Gajakarani - Throwing out the liquid contents of stomach by 
manipulation of abdominal muscles without vomitting 
108, 109. It is also called Vetandakarani 21 

Gandusa - Gargling the mouth with pure water 115 

Garbhadharana - Inserting the tongue in the nasopharyngeal 
cavity 28 . 

Gavya - Cow’s ghee 103 

Gayatri - Acacia catechu resin 127 

Gharsana - Rubbing 29 

Ghrana- Nose 57 

Ghranadanti - Synonym for Nasadanti 17 

Glau - Bijamantra of Prthvi 41 

Goghrta - Cow’s ghee 101 


Gomutra - Cow’s urine 124 


Gudavikasana - Expanding the anus 38 

Gulmaroga - Enlargement of spleen 39 

Gulpha - Ankle 99 

Hastamatra - One cubit i.e., 45 cms. 42 

Ida - Left nostril 45 

Tra- Air 38 

Trasakha - Friend of the air 36 

Jala- Water 12 

Jalabasti - Cleansing of the bowels with water 137 

Jaladhara - Pouring the water on the pot placed above the navel 
20, 106, 107 

Jalardra - Wet 32 

Jantunasini - Destroying germs 68 

Janudaghna - Knee-deep 132 

Jatharagnipradipana - Increase in the gastric fire 140 

Jati - Jasmine 116 

Jihvamula - Root of the tongue 35 

Jvara - Fever 107 

Kampillaka - Monkey face tree (Croton phillippinensis) 95 

Kanisthavesa - Permeable to the little finger 133 

Kantha - Throat 36, 49 

Kanthanala - Throat 87, 88 

Kantiyukta - Lustrous 89 


Kapalasodhini - Cleaning of the sinuses of the forehead 68 

Kapalavirecana - Cleansing of the forehead 98 

Kapha -Phlegm 49, 141 

Kaphadosa - Disorders of phlegm 44 

Kaphakantakanasini - Removing troublesome phlegm 36 

Kaphanirharanam - Removing the phlegm 47 

Karana - Mudra 9, 11 

Karana - Sense organs 5 

Karanapyayana - Strengthening of sense organs 20, 101 to 105 

Karma - Purificatory process 12, 14 

Kamabadhirya - Deafness of the ear 58 

Karnabasti - To pour into the ear one’s own urine and taken out 
again 22, 144 

Karnagutha - Ear-wax 85 

Karpasa - Cotton 12 

Karptra-Camphor 127 

Karsyam - Slenderness 89 

Karyakari - Effective 48 

Kasa - Cough 58,90 

Kagakarma - A process of introducing into the nose a smooth 
braided string, bringing the end out of the mouth and 
giving friction 15, 42, 43 


Kasanam - Voluntary coughing to remove mucus 16, 47, 48 


Kati - Waist 72 

Kavalagraha - Certain thing held in the mouth which removes the 
oral disease 126, 129 

Kesara - Saffron 101 

Klegada - Giving pain 30 

Kostha - Abdomen 89 

Kostha - Bowels 134 

Krsna - Dark 100 

Krsnaila - Black cardamum 127 

Ksata - Ulcer 122 

Kumbha - Control of breath, synonym for Pranayama 9 

Kumbhakari - Prolonging retention of breath 112 

Kurcikacalana - Pulling out by pinching with tips of the thumb 
and the middle finger 28 

Kurpara - Elbow 99 

Kustha - Skin disorders 58, 90, 122, 140 

Laksana - Characteristic 56 

Lalataka - Forehead 99 

Laulika - A synonym for Nauli 88 

Lavana - Salt 91 

Lilaya - Easily 55 

Lohakara - Blacksmith 50 

Lokanugraha - For the benefit of the people 14 


Madanaphala - Emetic nut 93 

Madhyacakri - A process of removing the impurities from the 
tongue by inserting the finger and causing circular 
movement remembering the God of fire 15, 35, 36, 37 

Mahajjyoti - Very lustrous 140 

Mahamati - Very intelligent 9 

Mahodara - Dropsy 39 

Mahojasvi - Highly powerful 140 

Mala - Impurity 32, 39, 89 

Malanirharana - Removing impurities 36, 82 

Malasuddhi - Cleansing the impurities 89 

Manibandha - Manipulation of abdominal muscles to produce 
pressure to drive out the water 108, 114 

Manisi - Leamed 85 

Mardana - Massage with medicine, oil, water or even with hands 
19, 79, 80 

Marica - Black pepper 91 

Maruta - Air 12 

Mathana-Chuming 29 

Medoghni - Destroyer of fat 109 

Mihara - Sun 100 

Mrdu - Soft 67 

Mrdula - Soft 56 


Mrdvika - Dry black grapes 95 

Mukhadaurgandhya - Bad smell of the mouth 126 

Mukhapaka - Ulceration of the mouth 116, 128 

Mukharoga - Oral disease 125 

Mula- Anus 134 

Nadasphautya - Sonorous voice 89 

Nadivisuddhi - Cleansing of Nadis 10 

Nala - Large intestines 77 

Nata - Stalk 93 

Nala Nauli - Isolation of the two abdominal recti muscles. 
Usually it is called Madhya Nauli 112, 113 

Nalika - Pipe 133, 134, 136 

Nanyatha - Otherwise 30 

Narikela- Coconut 108 

Nasa - Disappearance 11 

‘Nasa - Removal 88 

Nasadanti - Drinking the water through nose using each nostril 
and throwing the water out of the mouth again and again 
55, 92. Ghranadanti is its synonym 17 

. Nasadvara- Nose 43 

Nasanala - Nasal cavity 67 

Nasapyayana - Strenghtening the nose 101 

Nasika - Nose 55 
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Nasya - Introducing medicated oiliintoithemose {124 

‘Nafamsa -‘Shoulderstbent . 134 

Nayanapyayana - Strengthening.ofeyes ‘102 

Neti ((Netika) - Introducing ia ‘sdft, ifine ithread iinto tthe mose and 
‘taken.out'throughithe:mouth ‘67 : 

‘Netrabasti - Eyes are widely opened after submerging jirito water 
and then wiped. out.after coming outefithe water 22, 143 

Netraroga - Diseasesiofitheeyes 42 

‘Netrascotana - Ablution.of eyes with cold water or Triphala with 
cold water 105, 106 

Netrikarma - Inserting a:smoothandwnbraided string 
‘into:one nostril and\pulled. outithrough ithe<other 
mostril 115,44, 45 

‘Netropanta—Comerofitheeye °8!1 

‘Nirbhita-\Withoutifear 138 

{Nirmaia-iClean ‘98 

INimimesa—\Withoutwinking 40 

Padanibuja—iLotuslike feet 11 

Pani -WHand “79 

Pata—IBandage 83 

(Patava -Skill 11 

Pathygpathya— Indications ant Contraiindications 6 

Payuga—lInsertediintthe:anus 37 
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PRayundla—-Rectdlcandl :87,:88 

Phiitketi-iBlowing 26 

ida-lPain 1107 

Pingdla—Rightmostiil 45 

Pista—lRowtler ‘93 

Pitha-Rosture 8 

Pliha-(Brilargementofispleen 58,90, M0 

[Prdbhaiijanasdkha — Fire whose ffriendiisithe wind 80 

IPrajapatyapyayana—|Noutishmentitoithe organ of generation [104 

Pranidiia—Faultorcarélessness 6 

(Prasatia—[Ravour,Grace 9 

Punyatia-Giving merit 69 

uitiniasa —lRetiti mose 24 

Raktatiosa—INoxiustbleod 1100 

IRaktastiva - [Blood llstting with ithe thélp «if wery sharp, lean, 
small surgicdl instrument 20,98, 99, 10 

Rasaripy@yana-Strengtheningithettongue 110] 

Recana-Cleansing 97 

Recqpurau-IBxhdlation-andiithdlation BO, 52 

IRéka-[Defecation 95 

Rogdjam-lProduceiltby disease 4B 

Ruthira-IBlood 100 

Sainiihava—Redkssdlt 123 


Salaka - Surgical probe 82, 83, 85 ; 

Salakya - Use of surgical probe made of copper or steel to remove 
the impurities 19, 81-86 

Salila - Water 55 

Salmali - Silk-cotton tree 104 

Samacuma - Powdered in equal proportion 121 

Sanaih ganaih - Slowly 57 

Sarira - Body 89 

Saritajifanasampanna - One having knowledge about the anatomy 
and physiology 8 

Sarkara - Sugar 96 

Sarkarayuta - With sugar 104 

Sarvamayavinasana - Removal of all kinds of diseases 24 

‘Sasakha - With friend 38 

Satkarmasangraha - A compendium of the purificatory 
actions 4 

Sighram -Soon 10 

Silabheda - A kind of sandal or benzoin 122 

Sindhuttha - Sea salt 121 

Sira- Vein 99 

Sirasaficdlana - The process of causing nerves to be active by 
getting control over the Vayu 18, 75 

Sita - White 67 


Sitamarica - Myrtus pimenta 127 

Sitatoya - Cold water 105 

Slaksna -Smooth 98 

Slaksna -Soft 42, 44, 67 

Slesmaroga - Phlegmatic disorders 58 

Sneha - Massaging with oil 97 

Sneha - Oil 79 

Snehana - Drinking of oil or ghee according to the nature of the 
disorder 117 

Snigdha - Lubricated 44 

Srotofjana- Antimony 103 

Sthirabhastra - A process of forceful and rapid respiration like the 
bellows of the blacksmith with steady head 16, 51 

Sthiramurdhna - Steady head 51 

Sthivanam - Expectoration to remove the phlegm from throat and 
palate 16,49 

Suddha - Clean 56 

Suddhatoya - Pure water 108 

Sukhavardhana - Increase in happiness 140 

Suksmalaksya - Minute object 40 

Sunthi - Dried ginger 91 

Suradaru - Pinus devadara 127 


Surasa - Tulasi (Ocimum sanctum ) 123 


Siinyodaya-—Risingsum 54} 

Sutiksna.— Weny stianp» 98 

vasa. Aisttima 583,90) 

Svedanai- Aiften oil! massage: penspiratiom iss caused! by salts; sands 
imthe:bed'orin.the-pit 1/118, 1/119}, 1120) 

Swvedana—Sweating, 97’ 

Tailabliyatiga:—Massage:ofithe body 103: 

Tailagandiisai-Gangling wittioil! 1116 

Tai.—Palate: 32,49) 

Talusttim.— Sitnatediimttie palate 34 

Tambula-BetalHeafipreparatiom 126 

‘Tamrasambhiita:- Made: of Copper 82 

Tandtai-Sitepiness; 42. 

Tantui—THread! 112 

Tarjanii- Index fingen’ 37’ 

Tejai—Brightnesss 8) 

Tithittasta:— Fifteemeubits. 56 

Troyai— — Water 87 BR 

Toyasiktann — Wett with waten 5 

Tratakai— A process:ofi fixing the eyes.omaiminute: 
object without winking until! the tears:begim 
to» fall! 1'5;,40). 441,42 
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Trotanam: - Raising: the: two hands: and! joining: them: above: the: 
head! moving: them) towards left andiright like the mode off 
lightning. 71. This is: called! Undiivatrotana, Wem the: 
same: process, is; done: ati the: waistt it becomes; 
Cakratrotanka.. It becomes; Sarvangatrotana: whem done 
witfilegs.and'hands, 7-73: 

Tiyasra- Thiangulan 34 

Tula—Cottom 102 

Tvagapyayana —Nouristing totieskin) 108 

Tyaktamutramalm- Passing: unine:andiexcrement: 132) 

Wabata:~Beichingy 7H! ct 

Wdgara-Womitting: 1083. 

Wdparakanmai-Effortfil! belching: on’ causing: emuctations: 744 

Ulimukai- Upside dowm 7& 

Upadantikai-Chotompolyandtum 11233 

Upajilivai—-Uvula: 35 

Upavasa-Fasting: 94 

Undlivacakait ~ A\ process: ofi removin ip impurity: from: the: palate: by, 
introducing: weti thumb and! retating: it! and! at the same: 
time remembering the brighit triangular ram situated!im the: 
palate: 1'5 32),33) 

Undlivarogaliara:- Remover of the: diseases. ofthe: 
upperpart' 69) 


Utkatasana - Sitting on toes 136 

Utpatana - Pulling up 28 

Uttana - Supine 76 

Vaca - Acorus calamus 123 

Vahnidipti - Stimulation of gastric fire 89 

Vahnimandya - Dyspepsia 58 

Vaktra-Mouth 92 

Vaktragrahya - To be takenin mouth 123 

Vam - Bijamantra of Varuna 41 

Vamana - A process of vomitting the stomach contents by putting 
the finger into the mouth or stimulating the throat by the 
stalk of Castor leaf or else by using the powder. of the 
emetic nut 20, 92, 93, 94, 97 

VamSaja - Made of Bamboo 133 

Varaha - A process involving placing an oil lamp on the abdomen 
besmeared with oil in supine position and covered with an 
earthen pot up side down and pulled up. This is Jathara 
Varaha 76-78. Sirailarly when it is done on the back it is 
called Prstha Varaha 19, 79 

Varam varam - Again and again 55, 88 

Varana - Removal 13 

Vartita - Twisted 68 


Vayubasti - Cleansing of the bowels with air 137 


Vayudosa - Disorders of the Vayu 74 
Vayudosa - Gas troubles 78 

Vayusadhana - Control of breath 8, 13 
Vicaksana - Intelligent 12 

Vidanga - Embelia ribes 128 

Vinigraha - Restrain 5 

Vireka - Defecation 20, 97 

Vrana- Wound 122 

Vranaropana - Healing of the wound 120 
Vranasodhana - Cleansing of the wound 120 
Vyadhi - Disease 6 

Vyaghri - Solanum jacquini 123 

Vyapada - Difficulties in the form of diseases 10, 11, 13 
Vyatha- Pain 122 

Yasti - Liquorice 104 

Yathayogya - Considered proper 99 
Yavani - Ajwaen 91 

Yavapatra- Bamboo leaves 96 


Yogasiddhi - Attainment of success in Yoga 14 


Hatharatnavalhi 


Hatharatnavali 


Abda - One year III-27 
Abhyasakala - Practice session I-23, 24 
Acaladrsa - Steady gaze III-24 
Adhah - Down below II-68, 71 
Adhanakala - Time of conception II-95 
Adharakuficana - Contracting the anus I-48 
Adharasodhana - Purification of Muladhara Cakra I-61 
Agni - Fire II-70 
Agnidipanam - Stimulation of gastric fire I-57 
Ahara - Diet I-70 
Ahimsa - Non-injury III-2 
Ajfianavilasita - Based on ignorance II-80 
Akantha - Upto the throat I-50 
Akhandita - Uninterrupted IV-16 
Akhupuccha - Tail of the mouse I-37 
Alasya - Laziness II-13, 18 
Alpadvara - Small entrance I-68 
Alpahara - Insufficient food II-70 
Amarolt - Drinking of one’s own urine collected from the middle 
flow II-108 a 
Amaya - Disease I-24 
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Amla - Sour I-73 
Analasikha - Flames of fire II-62 
Anayasa - Without difficulty I-58 
Angamardana - Rubbing the body _III-90 
Ajfgapatava - Feeling of lightness III-4 
Anghrimula - Heel III-24 

- Angikrta - Adopted III-5 
Anguliyaka - Ring IV-57 
Antakabhaya - Fear of death III-83 
Apasavya - Right I-55 
Apathya - Unwholesome I-73 
Apunarbhavasamsthana - Absence of all emotions I-12 
Arandhra - Without holes I-68 
Ardharatra - Midnight III-88 
Argala - Obstruction II-26 
Arjava - Straight forwardness III-2 
Arogata - Freedom from diseases I-57 
Arogya - Health III-4 
Asana - Posture III-8 to 19, 20, 21, 22 
ASesa - All 1-33 
Aspanda - Motionless IV-3 
Aérusampata - Tears coming out I-52 


Astaisvarya - Eight supernatural powers II-35 
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Astikya -BelicfinGod IN-2 
‘Ntandrita -(Untiringly I-22 
Ntula -(Unpardlle] (1-38 
 Mtydhara -Overceating 1-77 
/sudasinya - Indifference [W-26 
ASvajnia--!Disobedience 11-98 
Avartavega - Speetof.awhitlpeel I-32, 34 
Avindbhuta wy@pti - One not existing without|the other 1418 
(Baditha \kéki - “A waristy of Mayurasana iin which Mayurasana tis 
one with Patimasana. Alsocdlled 
‘Baddha Matsyendrasana — AA waristy of 'Matsyentrasana iin which 
cone(footiisiheldiby!hand [I-59 
[Badhojjhita - ree {fromalliinsects 1-68 
(Bahistha -1Bxternal I-11 
BahikatldSandbhuktam—Unwhélesome and overedten 
food I-42 ' 
(Bahula— Ample 170 
Basti—(Colonilavage either with water or with airl-AlL, 45 
(BhadZasana— Xn Asanaiin which tthe tewo arikles.are placed wniter 
ithe ssoxetum «on «ither side «of tthe jpereneum «and thdlding 
(them wiiththantis INI-29 
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‘Bhairavasana - An Asana -inwwhidh (both tthe thands are inserted iby 
‘the side ‘of ‘the knees 1in :a |horvaontdl {position cand raising 
upward 'by pressingithe:arklewne!by one [I-47 

‘Bhanu- Sun H-68 

iBhastra—-iBellow 'H-23 

(Bhastrika - A ttype of Kunithdka iin whidh one wapidlly and 
forcefully iihdles and coxthales [like ithe movement of ithe 
ibellows, ithen ifollowed (by iithdlation through ithe aight 
nostril, ‘holding the ‘breath (by closing ithe mose ywithout 
sins ithe cendabilte ‘amtlieibon liners tanttcowuilingghdittetath 
ithe ‘left-nostril 1H-7,.22,.23,24, 25 

Bhavasuddhi-iPurificationofithoughts (1-2 

Bheri--Bigdrum MV-10 

Bhramaranihsvana—iHumming ofithetbee MMVI 

(Bhramari AA typeof Kunibhdka im which one iitihdles wery slowly 
iproducing thumming sound cf tthe ffemdle tbladk tbee cand 
after thdlding tthe breath exhdles wapitlly producing ithe 
thummiing sound of ttheimale 
thladkthee 1-7, 227 

Bhranti—Corfusion I-4 

Bhmnga—lBladk'bee INW-12 

Bhmganada— Humming sound oftthe:maleHladklbse 1-27 

Bhmnginada— Humming sound ofithe ffemdletbladktbee 1-27 
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Bhrumadhya - Space between the two eyebrows I-11, II-131 

Bhujangi - Serpent II-63 

Bhujangikarana - A type of Kumbhaka in which one holds the 
breath after taking air into the throat and takes the air out 
through the throat II-32 

Bhukti - Pleasure Il-105 

Bila - Hole II-63 

Brahmacarya - Celibacy III-2 

Brahmanadi - A synonym for Susumna II-9, 26 

Cakrikarma - A purificatory process in which a finger is inserted 
into the anal canal and moved around till the anus is 
dialated I-25, 27, 28, 29, 30 

Cakrimarga - By means of Cakrikarma I-43 

Calana - Moving II-131 : 

Caturangulavistara - Four fingers in breadth, i.e., 7.5 cms. 
approx. I-35 

CaturthamSa - One quarter I-75 

Chatrakara - Having a shape of an umbrella II-83, 85 

Chedana - Cutting II-131 

Cittalaya - Absorption of mind I-10 

Cittavrttinirodha - Restraint of the modifications of mind I-7 

Cubuka - Chin III-38 

Dadhi - Curds I-73 
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Dahanapradipti - Stimulation of digestion 1-47 

Daksanadi - Right nostril, Pingala II-11 

Daksinanga - Right side [I-46 

Daksinya - Politeness III-2 

Danti - Self-restraint III-3 

Daya - Kindness III-2 

Deha - Body II-70 

Dehanala - Gastric fire II-15 

Detisrogya = Physical health 1-60 - 

Dhanurasana - It consists of holding the two big toes with the two 
hands and alternately pulled upto the ear in the manner of 
shooting an arrow _III-50 

Dhara - Ground III-41, 74 

Dhatupraposanam - Nourishing I-75 

Dhauti - A purificatory process in which long strip of wet cloth is 
swallowed and taken out, thus removing mucus lingering 
in stomach and oesophageal wall I-35, 36 

Dhrti - Forbearance III-2 

Divyadrsti - Keen eyesight I-40 

Doha - Milking [I-131 

Dosamaya - Diseases of humors I-33 

Drdha - Firmly II-24 

Drdhata - Strength III-90 
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Drdhatara - Stronger [I-85 

Durbodha - Difficult to understand I-131 

Dviputi - Two nostrils II-40 

Ekapada Mayura - A variety of Mayurasana in which one leg is 
placed on the neck and the other extended at the 
back III-46 

Ekapadasana - It consists of raising one leg and placing it on the 
neck and the hands are joined on the chest III-63 

Gadhatara - Very firm II-28 

Gaja - Elephant III-91 

Gajakarani - A purificatory process of vomitting out the contents 
of the stomach after gaining control over the reflexes I-49 

Gajayutha - Group of elephants I-51 

Gavya - Milk products I-75 

Ghatagodhanakaraka - Purifier of the body I-27 

Ghatitraya - A measure of 72 minutes I-45 

Ghora - Deadliest II-40 

Ghrana - Nose II-17 

Go - Tongue II-145 

Godhima - Wheat I-72 

Gomamsa - Tongue II-145 


Gomaya - Cow dung I-68 
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Gomukhasana - An Asana consisting of placing the right ankle on 
the left side of the hip and similarly left ankle on the right, 
thus imitating the shape of the cow’s head III-51 

Guda - Anus II-58 

Gudajala - Jaggery water I-50 

Gudanala - Anal canal I-42 

Gudavarta - Obstruction of bowels II-42 

Gudavikasa - Dilation of anus I-28 

Gulmaroga - Spleen disorder I-29, 46 

Gulpha - Ankle ITI-29, 30 

Gurusampradaya - Guru tradition I-25 

HaritaSaka - Green vegetables I-73 

Hastapramana - A measure of a cubit I-35 

Hathakriya - Purificatory process of Hathayoga I-33 

Hathasiddhilaksana - Characteristics of success in 
Hathayoga I-57 

Hathatantra - Techniques of Hathayoga I-51 

Hathavidya - Hathayoga I-3, 4 

Hikka - Hiccup _III-93 

Hingu - Asafoetida I-73 

Homa - Oblation III-3 : 

Ida - Left nostril II-12, 15 
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Ida paryayavacaka - Synonyms of Ida Nadi which are: Candra, 
Sasi, Vali, Ganga, Vama 11-144 

Indriyanigraha - Control of senses III-2 

Jalabasti - Colon lavage with water I-42 

Jaladhi - Ocean IV-10 

Jalandhara - Contracting the throat and setting the chin in the 
throat cavity II-8, 28, 33, 64 

Jalodara - Dropsy II-16 

Jalodbhava - Water borne I-56 

Janasanga - Public contact I-77 

Jara - Old age II-43 

Jaravimukta - Free from old age 1-10 

~ Jarayuta - Getting old I-66 

Jathara - Abdomen I-42, 43 

Jatharagni - Gastric fire I-36, II-69 

Jatrirdhva - Above the clavicles I-40 

Jatu - Lac II-82 

Jihvabandha - Tongue lock II-126 

Jimuta - Thunder IV-10 
JitasVasa - Controlled breathing I-78 
Jita$vasa - One who has controlled breath I-70 


Jitendriya - One who has controlled the sense organs I-70 
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Jyotirvida - Astrologer I-2 

-Kadanna - Bad food I-76 

Kalakutam - Poison III-42 

Kamadahana - In Bhadrasana the two legs are arranged in reverse 
manner _ III-48 

Kamadeva- Cupid II-17 

Kampa - Tremor, Throbbing _III-89 

Kanaka - Gold_II-82 

Kandhara - Neck III-73 

Kanicit - Some III-5 

Kantha - Throat II-9, 10, 11, 32, 39 

Kanthamudra - Jalandhara Bandha II-49 

Kanthanala - Throat I-49, 50 

Kanthasankocana - Contraction of the throat as in 
Jalandhara II-9 

Kanti - Lustre III-95 

Kaficana - Gold II-78 

Kapala - Head I-55 

Kapalabhati - Rapid and forceful inhalations and exhalations after 
the bellows of the blacksmith I-54. Also called 
Kapalabhranti in I-26, 55 or Mastakabhati in I-26 

Kapalakuhara - Nasopharyngeal cavity II-129 

Kapharoga - Diseases of phlegm I-36 
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Karana - Mudra I-16 

Karasamputita Padmasana - During the cross-legged position the 
hands are joined together keeping the hollow in the 
palms III-40 

Karpuraka - Camphor IV-44 

Kasa - Cough III-93 

Kasasvasa - Respiratory diseases I-36 

Kastha- Wood IV-15 

Kataka - Bracelet IV-50 

Katu - Bitter I-73 

Kavataka - Door I-53 

Kayika - Physical III-3 

Kayika Niyama - Bath, Cleanliness, Truth, Repetition of Mantras, 
Homa, Offering water to the manes, Austerity, Self- 
restraint, Endurance, Salutation, Circumbulation, 
Observance of vows, Fasting, etc. III-3 

Keki- Peacock III-44 

Kesari - A Lion II-55 

Kevala - A type of Kumbhaka in which one holds the breath 
easily irrespective of inhalation and exhalation II-7, 29, 
30, 31 

Kha - In the air III-41, IV-45 


Khandanastra - Weapon of destruction III-57 


29 


hecari Mudra - Traditionally important Mudra which consists of 
gradually cutting the phrenum and elongating the tongue 
so as to be reversed and entered into the nasopharyngeal 
cavity II-119 to 141 

rmikita - Worms and insects II-13 

rsata - Slimness_III-95 

rsatva - Slimness I-57 

gama - Forgiveness III-2 

saya - Decrease II-61 

setra- Field IV-26 

sira - Milk I-23 

sirajya - Milk and Ghee I-72 

sirambha - Milk mixed with water I-50 

sudha - Hunger II-18, 21 

ukkutanda - Egg IV-33 

ukkutasana - In this Padmasana posture is adopted. The arms 
are inserted through the thighs and knees and fixing the 
hands on the ground the body is raised aloft III-72 

ulastri - Respectable woman I-27 

umbhaka - Holding the breath, a synonym for 
Pranayama II-8, 22, 25, 26, 30, 32 

uficana - Contraction II-9 


urvara - Elbow III-41 


30 


Kustha - Skin disease I-36 

. Laghuta - Lightness — III-90 

Laksana - Characteristic II-1 

Lala - Saliva IV-40 

Lalatadega - Forehead III-65 

Lambika - Tongue II-127, 128 

Lambikayoga - Khecari Mudra II-126 

Lasuna - Garlic I-73 

Laulya - Fickleness of mind I-77, 78 

Lavana - Salty I-73 

Layayoga - Yoga of complete absorption of mind I-8, 10 

Linga - Svadhisthana Cakra I-61 

Lingarandhra - Urethral passage II-81, 84 

Lingavivara - Urethra II-79, 85 

Lohakara - Blacksmith II-23 

Madhu - Honey I-72 

Madhyandina - Noon _III-88 

Madya - Liquor I-73 

Mahabandha - The technique of Mahabandha involves fixing the 
left heel at the pereneum, placing the right foot on the left 
thigh, inhaling the air and holding the breath with the 
Jalandhara and Mula Bandhas II-44, 45, 46 

Mahaguhya - Top secret II-53 
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Mahakhaga - Prana II-54 

Mahamati - Learned I-1 

Mahamudra - A type of Mudra in which one presses the 
pereneum with the left heel and extends the other leg. 
After inhalation he holds breath with the Bandhas for the 
arousal of Kundalini II-38, 39, 40, 41, 42, 43 

Mahavedha - A technique which involves balancing on the two 
hands placed on the ground in a sitting position and 
striking the ground with posteriors II-52 

Mahodara - Dropsy I-29, 46 

Malasuddhi - Evacuation of bowels I-29 

Malina - Dirty IV-46 

Mamsa - Meat I-73 

Manahprasada - Peace of mind III-2 

Manahsthairya - Steadiness of mind II-3 

Manasa Niyama - Peace of mind, Contentment, Silence, Control 
of senses, Kindness, Politeness, Belief in God, 
Straightforwardness, Softness, Forgiveness, Purification 
of thoughts, Non-injury, Celibacy, Patience, 
Forsbeararice, etc. III-2 

Mandamandam - Very slow II-27 

Mandukasana - It consists of inserting the arms under the thighs 


and placing the hands on the feet III-54 
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Manobhilasitam - According to one’s desire I-75 

Manomirccha - Loss of awareness II-28 

Mantrayoga - Yoga of recitation of Mantras I-8, 9 

Mardava - Softness III-2 

Markatasana - An Asana in which the legs are pressed by hands 
and catching hold of the toes, the head is placed between 
the legs like a bow III-55 

Mastakabhati - Kapalabhati I-25 

Matanga - An elephant II-55 

Mathanam - Chuming of frontal sinuses I-40 

Matsya - Fish I-73 

Matsyendrasana - One of the traditional Asanas of Hathayoga in 
which the right foot is placed at the root of the left thigh 
and encircling the right knee with the right arm the two 
feet are held by the opposite hands by twisting the body 
III-56, 57 

Mauli - Superior I-33 

Mauna - Silence III-2 

Mayura - Peacock III-41 

Mayira - An Asana in which the hands are placed on the ground, 
the two elbows supporting the two sides of the navel and 
the whole body is horizontally raised in the air like a 


stick. It is also called Danda Mayura III-41 
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Medhra - Male generative organ III-24, 25 

Mitahari - One who eats only limited prescribed food I-76 

Moksakavata - Door to salvation III-24 

Mudga - Green gram or Moong beans I-72 

Mukhabandhana - Closing the mouth II-67 

Mukti - Liberation II-105, IV-16 

Mulabandha - Contraction of the anus by pressing the perineum 
with the heel II-58, 59, 60, 61 

Mulavyadhi - Piles I-29 

Murccha - A type of Kumbhaka in which one adopts Jalandhara 
Bandha setting the chin in the throat cavity after deep 
inhalation and exhales slowly while holding the 
Jalandhara Bandha II-7, 28 

Mutra - Urine II-61 

Nabhidaghna - Navel deep I-43, 48 

NabhiparSva - Sides of the navel III-41 

Nadasphutatva - Clarity of voice I-57 

Nadidvara - Nostrils III-39 

Nadigodhana - Purification of Nadis_III-96 

Naga - Lead II-82, 83 

Nala - Tube. I-79, 83, 85 

Naladravya - Material of the tube II-82 

Nali - Tube II-78 
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Nalikerodaka - Coconut water I-50 

Nasanala - Nostril I-38 

Nasika - Nose II-24 

Nastasankalpa - Cessation of thought process IV-2 

Natha - Lord IV-4 

Nauli - Isolation and rolling manipulation of abdominal recti 
muscles I-31, 32, 33 

Navanita - Butter I-72 

Neti - A purificatory process in which a smooth thread is 
introduced into the nostril and brought out through mouth 
slowly I-38 

Netraroga - Eye diseases I-53 

Nidra - Sleep II-18 

Nidratyaga - Giving up sleep I-78 

Nirakarana - Removal I-27 

Niralambanasana - An Asana in which one rests prone on the two 
elbows and supports the chin on the hands _III-60 

Nirasa - Tasteless II-40 ; 

Nirbhita - Without fear II-84 

NiSa - Kumbhaka I-15 

Niscala - Steady I-78 

Niscaladrsa - Steady gaze I-52 

Nisphala - Futile [I-48 
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Niyamagraha - Austerity I-77 

Niyamagraha - Observing restriction I-23 

Nyastanala - Tube inserted I-48 

Pacana - Digestion I-33 

Padamila - Heel [I-38 

Padapithasana - The technique consists of standing on one leg, 
placing the other leg at the back and encircling the body 
by hands III-71 

Padmasana - A variety of Asana consisting of crossing the legs, 
hands placed between the two thighs with palms turned 
upward, chin on the chest, the tongue pressed against the 
hard palate and gaze fixed on the tip of the nose __III-35, 
36 

Padmasana-- Asana consisting of crossing the legs, hands crossed 
behind and holding the dig toes, chin {xed on the chest 
and eyes directed to the tip of the nose TI-33 

Palita - Grey hair II-72 

Pani -Hand_ [II-29 

Panipatra - An Asana in which the hands are arranged 
like a pot at the navel and the two ankles are placed in 
them I1]-49 

Paficagaka - Five leafy vegetables I-72 


Papaughabhidura - Destruction of the stream of vices II-50 
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Parsni - Heel II-44, 58 

“Par$va - Side III-29, 30 

Parsva Matsyendra - A variety of Matsyendrasana in which the 
feet are held by side III-58 

Parsva Mayra - When Mayurasana is performed with 
Padmiasana. It is also called Baddhakeki III-44 

Pascatya - Backside I-11 

Pascima - Backward II-55 

Pagcimatana - An important Asana in which the legs are stretched 
out and the two big toes are held with hands and the 
forehead is placed on the knees III65, 66 

PaScimatana - Retracting of the abdomen indicating 
Uddiyana II-9 

Pathaseva - Long walk II-51 

Pathasevanam - Long walk I-74 

Pathyam - Wholesome I-72 

Payunala - Anal canal I-28, 43 

Phanindra - An Asana in which the neck is encircled with the two 
legs and balanced on the hands III-64 . 

Phanipati - Patafijali I-2 

Pinda Mayura - A variety of Mayurasana in which one leg is 


extended forward and the other leg at the back III-45 
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Pingala paryayavacaka - Synonyms of Pingala Nadi which are: 
Trikunda, Sucihatha, Govitha, Sikhara, TriSankhi, Vajrim, 
Onkari, Dumbhini, Surya, Yamuna, Aksara, Kalagni, 
Rudn, and Candi 11-142, 143 

Pinyaka - Oil cakes I-73 

Pitha - Asana I-16, IIJ-7 

Pithaka - Posture III-6 

Pithasthairya - Steadiness in Asana I-78 

Pittadosa - Diseases of bile I-56 

Piyusa - Nectar II-40 

Pliha - Disease of the spleen I-36 

Prabodha - Awakening III-57 

Pracandarugmandala - Group of terrible diseases III-57 

Prajalpa - Too much talking I-77 

Prakara - Compound I-68 

Prarudha - Hidden IV-5 

Prasada - Grace I-78 

Pratahsriana - Early bath I-74 

Prathamanga - First component III-4 

Pravardhana - Increase I-36 

Prayasa - Over exertion I-77 

Prayatna - Effort I-53 


Prayojanam - Purpose I-5 
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Prthvi - Asana I-15 

Puraka - Controlled inhalation II-8, 22, 27, 28, 29 

Purisa - Faeces II-61 

Putkara - Blowing II-79, 80 

Rajakufijara - King of elephants I-51 

Raupya - Silver II-78 

Recaka - Controlled exhalation II-8, 22, 27, 28, 29 

Rjvi - Straight’ 11-110 

Rjvibhuta - Becoming straight II-40 

Rogaksaya - Annihilation of diseases III-92 

Romamatra - Hair’s breadth II-127, 128 

Rta- Truth IL-3 

Rupalavanyasampanna - Beautiful and charming II-48 

Sabdagastra - Grammar 1-2 

Sahajoli - Consists of besmearing one’s body with the ashes of 
burt cowdung mixed with water after performing Vajroli 
Mudra _III-107 

Saidhava - Salt IV-1, 44 

Sali - Rice i-72 

Salila - Water IV-1, 44 

Samayoga - Connection, Union I-19 

Samirana - Air III-87 

Samputita - Joined III-40 
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Sandipana - Stimulation I-33 

Sangama - Confluence II-47 

Sanmasordhvam - After.six months II-72 

Santogsa - Contentment III-2 , 

Sapadakoti - One crore and a quarter I-12 

Sarabhuta - Most important III-22 

Sardha - One and a half I-10 

Sarsapa - Mustard’ I-73 

Sar\ opadravavarjita - Free from all calamities II-19 

Sasi - Moon II-68 

Sasta - Advisable - 1-23 

Sastika - Rice produced in 60 days I-72 - 

Sasvana - With sound II-11. 

Satcakrasodhanam - Purification of the six Cakras I-59 

Sauca - Cleanliness III-3 

Saurasana - An Asana in which one leg is extended and its sole is 
placed on the other leg III-62 

Sauvira - Sour gruel I-73 

Savasana - Lying supine with extended legs and arms without 
movements III-77 

Savya - Left _-55 

Savyanga - Left side II-46 

Sayam - Evening III-88 
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Sayita Pascimatana - A variety of the Pascimatana done in a 
supine position III-67 

Siddhasana - Another variety consisting of placing the left ankle 
above the generative organ and the other ankle over it. It 
is also known by other names, such as, Vajrasana, 
Muktasana and Guptasana III-25, 26 

Siddhasana - One of the most important Asanas of Hathayoga 
which consists of setting one heel against the pereneum 
and the other foot on the generative organ, the gaze being 
between the eyebrows III-24, 28 

Siktam - Wet 1-35 

Simhasana - An Asana in which the two ankles are crossed and 
placed under the scrotum and on either side of the 
pereneum. The palms are placed on the knees, fingers are 
spread out, mouth opened widely and gaze is directed at 
the tip of the nose III-30, 31, 32 

Sita - Sugar candy I-72 

Sitali- A type of Kumbhaka in which one inhales 
through left nostril and after holding the breath exhales 


very slowly II-20 
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Sitkara - A type of Kumbhaka in which one inhales through the 
mouth producing ‘sit’ sound and exhales through nose 
after holding the breath II-17 
Sivani-Pereneum III-29, 30 
Snana - Bath III-3 
Snuhipatra - Leaf of milkhedge II-127 
Sphotanam - Clearing away I-53 
Srama - Fatigue II-24 
Sramajata - Caused by exertion _III-90 
Stfairya - Steadiness III-4 
Sthanu - Steady III-24 
Sthanutva - Steadiness: III-80 
Sthirapada - State of steadiness IB-8 
Sugandha - Fragrance II-105 
Sukhaprada - Giving happiness _III-7 
Sukhaprada - Giving pleasure II-28 
Suksmalaksya - Minute object I-52 
Suntht - Dry ginger I-72 
Sinya- Void IV-46 
Surata - Sexual enjoyment I-27 
Surya - Right nostril II-24 
Suryabhedana - A variety of Pranayama in which one inhales 
through right nostril and exhales through the left nostril 
after holding the breath, II-7, 11, 12 
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Susnigdha - Smooth and lubricant I-37 
Susthiribhava - Condition of steadiness II-3 
Susupti - Sleep I-13 
Sutiksna - Sharp II-127 
Sutra - Thread I-37 
Svacchandadeha - Complete control over one’s body II-19 
Svama - Gold IV-57 
Svasa - Asthma III-93 
Svasastra - Yoga I-2 
Svastha - Healthy II-73 
Svastikasana - It consists of sitting erect with two soles between 
the opposite thighs and calves III-52 . 
Sveda - Sweat _III-89 
Talu - Palate I-68 
Tamra - Copper II-78 
Tanuja - Son I-2 
Tapa - Austerity III-3 
Tarpana - Offering water to the manes III-3 
Tikta - Pungent I-73 
Tila - Sesame I-73 
Titiksa - Forebearancé“III-3 
Tridaga - God II-35 


Triveni - Three Nadis, namely, Ida, Pingala and Susumna I-47 
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Trotaka - A Hathayogic iechidue of still-gazing, also called 
Trataka or Trotana I-52 

Trsa- Thirst II-18, 21 

Tundagni - Gastric fire I-33 

Uccasana - Raised seat III-41 

Udara - Abdomen II-55 

Udasina - Indifferent IV-6 

Uddiyana - A type of abdominal lock (Bandha) in which the 
abdomen is retracted forming a concave appearance in the 
abdomen II-54, 55 

Uddiyanaka - Contracting the abdomen during holding the 
breath II-8 

Udghosa - Loud sound H-27 

Ujjayi -A yanety oF Pranayama in which one inhales through 
both the nostrils and exhales through the left nostril after 
holding the breath II-7, 16 

Upavasa - Fast I-74, III-3 

Urdhvam - Up II-68, 71, 110 

Urdhvapada - Legs up position II-71 

Utkhata - Swallowed I-36 

Uttana- Supine III-73 
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Uttanakurmasana - It is a progression in Kukkutasana. Adopting 
Kukkutasana one lies supine and the neck is encircled 
with hands III-73 | 

Vahni - Fire I-74, IV-15 

Vahnimandala - Navel region II-62 

Vahnivrddhikara - Increasing gastric fire II-53 

Vajrakandhara - Urethra II-80 

Vajroli - Technique of exercising control over the ejaculation of 
semen during sexual excitation II-74 to 105 

Vali - Wrinkles II-72 

Vapu - Body I-57 

Varjana - Avoiding II-51 

Vayasa - Iron II-78 

Vayubasti - Colon lavage with air I-42 

Vayudharana - Holding the breath II-29 

Vayurodha - Pranayama I-13 

Vedana - Pain III-93 

Vicitra - Different II-4 

Vicitrakarani -In Sayitapascimatana the hands are extended and 
the legs are kept horizontally like a stick III-68 

Vidhunana - The technique consists of extending one leg and 


touching its big toe with the hand while the ankle of the 
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other leg is held by the other hand. This is repeated alternately 
III-70 

Vigraha - Body III-24 

Vijrmbhana - Exhalation II-17 

Vikara - Disease III-76 

Viparitaga - Turned backwards II-129 

Viparitakarani - A Mudra in which the legs are up and head 
down II-68, 69, 73 

Virasana - An Asana consisting of placing one foot on the 
opposite thigh and the other foot under the other 

. thigh ITI-5S3 

Visam - Poison II-40 

Vigapaha - Destroying poison ITI-29 

Vitasti - A measure of about 22.5 cms. I-37 

Vivardhana - Increase II-15 

Vivarjana - Avoiding I-78 

Vrata - Vows _III-3 

Vrddha - Old I-22 

Vrsana - Scrotum III-29, 30 

VrScikasana - It consists of placing the two hands on the ground, 
legs are kept like a plough and the ankles are raised 
upward III-74 

Vyadhita - Diseased I-22 
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Vyaghra - Tiger III-91 

Vyattavaktra - Wide open mouth III-31 

Vyomastha - Raised in the air III-72 

Yama - Duration of three hours II-50, 72 

Yamya - Right III-33 

Yava - Barley I-72 

Yoganidra - It consists of encircling the neck with the legs and 
the back is grasped by hands in supine position III-69 

Yogatantra - Yogic techniques II-65 

Yoni - Pereneum, II-38, 58 

Yonidvaraka - Pereneum III-24 

Yonisthana - Pereneum I-44 


Yuva - Young I-22 


Chapter - Three 


Siva Samhita 


Siva Samhita 


Abhava - Absence II-54 

Abheda - Unity I-46 

Abhyasabala - Force of practice V-50 

Abhyasaéila - Persevering V-14 

Adau - First IV-1 

Adhikari - Competent V-14 

Adhimatra - Ardent V-10 

Adhimatratama - Most ardent V-10 

Adhomukha - Face downwards II-7 

Adhovaktra - Mouth downward II-17, Facing 
downwards V-121 

Adhyaropa - Superimposition I-67 

Adinatva - Freedom from afflictions III-44 

Adryakaranam - Power of becoming invisible III-54 

AdyantaSinya - Without beginning or end I-1 

Agni - Fire I-61, 71, 72 

Agnihotra - Fire worship I-6 

Agniseva - Sitting near fire III-33 

Ahamkarasamyuta - Joined by ego III-2 

Aharniga - Day and night II-7, V-46 
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Ahi - Serpent V-58 

Aisvaryastaka - Eight psychic powers III-52 
Ajada - Immaterial I-94 

Ajfiana - Ignorance I-42 

Ajfianadoga - Disease of ignorance I-41 
Akaia - Space I-50, 72 

Alaya - House V-34 

Alpanidra - Short sleep III-43 

Amla - Sour III-33 

Amrta - Nectar II-7 

Amrtanandakaraka - Giving joy of immortality [I-20 
Anadi vasana - Endless desires [I-37 
Anagata - Future V-149 

Analasya - Without neglect III-26 

Anama - Little finger V-22 

Anamaya - Free from all ills V-205 
Anandarupa - Blissful 1-87 

Ananyagati - Devoted I-3 

Anarjavam - Duplicity, Dishonest conduct III-33 
Angustha - Thumb II-29, V-22 

Anila - Air III-36 

Annapacaka - Digesting food II-32 


Anurodha - In conformity I-94 


Ajijana - Pigment, Collyrium I-40 

Apadatalamastaka - From foot to head V-53 

Apara - The other II-9 

Apare - Others I-4 

Apasavya - Left IV-17 

Apatya - Children V-3 

Apavada - Refutation of a wrong’ belief I-67, 88 

Apavitra - Impure IV-33 

Aprameya - Immeasurable V-205 

Aravindakam - Lotus V-76 

Ardharatra - Midnight III-25 

Ari - Inimical I-66 

Arjavam - Sincerity I-4 

ArkapraveSa - Breath flowing through pingala or 
Sun Nadi IIE-36 

Arkaputrika - Daughter of the sun (Yamuna) V-133 

Arogitva - Freedom from disease III-44 

Aropa - Illusory perception I-88 

Asamlagna - Not mixed I-51 

Asana - Seat III-20, Posture III-84 

Asatya - Untruth III-33 

Asta - Eight II-6 ; 

Astavisati - Twentyeight V-204 
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Asthi - Bones I-90 

ASvavahana - Riding on horse V-3 

Atinisthura - Cruel V-11 

Atisona - Deep blood-red V-83 

Ativa bhojanam - Too much eating III-33 

Atmajfiana - Spiritual emancipation I-3 

Avacchinna - Not limited I-54 

Avakrakaya - Without any bend III-85 

Avanimandala - Earth III-82 

Avidya - Ignorance I-69 

Avilamba - Without delay III-26 

‘Ayu - Life 11-33 

Ayurvrddhi - Prolongation of life IV-54 

Badilanta - From letter ba to la, i.e., ba, bha, ma, ya, 
ra, la V-75 

Bahiskrta - Driven away I-16 

Bahulam bhramanam - Walking much III-33 

Bahvalapa - Too much talking III-33 

Bahvasi - One who eats too much V-11 

Bala - Strength II-33, Power V-30 

Bandha - Bondage I-30 

Bhaktanurakta - Loving the devotees I-2 

Bhaskara - Sun II-3 
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Bhavabdhi - Ocean of the world V-10 

Bheda - Diversity I-1, I-14 

Bhekavasa - Fat of the frog I-40 

Bhinna - Different I-34, II-42 

Bhoga - Enjoyment I-93, V-2, 3 

Bhogamandira - Human body - A temple of suffering and 
enjoyment I-90 

Bhogavaha - Vehicle of sensation II-31 

Bhogavasana - After the enjoyment of fruits of action I-96 

Bhrama - Delusion II-44, 46, 47, 50 

Bhramatva - Illusion I-46 

Bhranti - Delusion I-40 

Bhrumadhya - Centre of the eyebrows III-85 

Bhrumadhyadrsti - Gaze between the eyebrows V-51 

Bhujangama - Serpent I-41 

Bhutala - Ground IV-45 

Bhiutapajficaka - Five elements I-93 

Brahmamarga - Susumna IV-3 

Brahmanda - Universe, World I-93, 95 

Brahmanda samjfiaka - Known as Brahmanda I-91 

Budbuda - Buble I-45 

Caksu - Eyes I-75 

Calangustha - Moving thumb V-126 
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Candrama - Moon II-9 

Capala - Fickle minded V-11 

Caracara - Movable and immovable 1-34, 49, V-176 

Caranadvandva - Both legs III-92 

Caturangula - Four digits or 7.5 cm. II-21 

Caturasiti - Eighty four III-84 

Caturdaga - Fourteen II-13, V-55 

Caturdha - Four types V-10 

Caturmukha - Four faced (Brahma) V-144 

Caturtha - Fourth V-9 

Caturvaram - Four times IV-28 

Caturvidha anna - Fourfold food V-52 

Catuspatram - Four petals V-106 

Chinna - Deformed IV-6 

Cibuka - Chin ITI-88, IV-17, 38 

Cittasthairya - Stability of mind V-44 

Cumavarjitam - Without lime ITI-35 

Dadiphanta - From letter da to pha, i.e., da, dha, n, ta, tha, da. 
dha, na, pa, pha _V-79 

Daksa - Skillful V-14 

Daksaka - Regulator II-31 

Daksamarga - Right side II-26 

Daksanasaputa - Right nostril II-26, V-105, 108 


Daksanga - Right side IV-17 
Daksangustha - Right thumb III-22 
Daksinapatha - Right side path (Pingala) II-10, 12 
Dana - Giving alms V-4 

Danam - Offering I-5" 

Dandastaka - Three hours III-59 
Dantamula - Root of the teeth ITI-88 
Dara - Wife V-3 : 
Darduri - Jumping like a frog III-41 
Data - Charitable V-14 
Dayayukta - Full of eynoahy V-13 
Deha - Body II-1, 6, 8, 35, 37, 49 
Dehantare - In the body II-13 
Dhanam - Riches V-3 

Dharmacan - Religious V-14 
Dharmarupa - Ritualistic V-3 

Dhatu - Humors III-40 

Dhatu - Vital secretion II-11 

Dhauti praksalana - Purification by Dhauti kriya V-5 
Dhiman - Talented'V-14 ~ 

Dhrtt-- Patience 1-35 

Dhruvam - Certainly II-11 

Dhvani - Sound V-27 
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Dhvanta - Darkness III-42 

Dhvastaroga - Destroying disease II-33 
Dhyana - Meditation V-4 

Dhyeya - Object of concentration V-4 
Dirgha - Long III-48 

Divyadeha - Luminous body V-203 
Divyamarga - Heavenly way II-20 
Divyavapu - Spiritual body V-35 

Dosa - Disease I-41, II-40 

Dosanaia - Nonexistence of disease I-42 
Drstadrsta - Seen and unseen V-15 

Drsti - Gaze IV-31 

Dugdha - Milk II-9 

Dugdhamahodadhi - Ocean of milk V-147 
Duhkha - Pain I-26, 27, 29, II-42 
Duhkhabdhi - Sea of sorrow III-32 
Duhkhabhoga - Undergoing suffering 1-90, 91 
Duhkhada - Painful HI-11 

DuhkhanaSa - Destruction of sorrow I-57 
Duhkhaugha - Stream of sorrow III-30 
Duhsaha - Intolerable 1-26 

Duradrsti - Clairvoyance III-54, 75 


Dirasruti - Clairaudience III-54, 75 


Durita - Sin I-34 

Duritaugha - Stream of sins II-20 

Durjana - Vicious person V-7 

Durjiiana - False knowledge I-3 

Dvadasa - Twelve III-1 

Dvi angula - Two digits II-21 

Dvidala - Two petalled V-119 
Dvidhabhavavarjita - Discarding duality V-9 
Dvidhabhuta - Divided into two II-7 
Dvividha - Twofold I-20, 24 

Ekam-Alone I-1. 

Gaganecara - Walking in the air I-41 
Gajendra - Elephant V-3 

Gandha - Smell I-74 

Gandhalaksana - Of the characteristic of smell I-73 
Gatra - Body I-91 

Geha - House V-212 

Ghantanada - Sound of the ringing bells V-27 
Ghata - Jar I-50 

Ghatikatritaya - One hour and a half IJI-53 
Ghrana - Nose I-75 

Ghrtam - Clarified better III-35 

Gita - Singing V-3 
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Gomukha - A posture called Gomukhasana V-5 
. Gopaniya - To be concealed III-34, Not to be 

revealed V-12, 19, 30 

Gopya - Secret I-19 

Graha - Planet II-2 

Grhastha - Householder. 

Grhasthakarma - Householder’s duties I-6 

Grhi - Householder V-187, 211 

Guda - Anus II-21, III-7 

Gudaksirajya - Mixture of sugar, milk and clarified 
butter V-194 

Gudamarga - Anus IV-41 


Gudamedhrantara - Between the anus and the generative organ, 
. fey perencum: IVT * 

Gunatita - Beyond Gunas I-43 

Guptacara - Secret practice IV-18, V-25 

-Gurudusaka - One who finds faults with the teacher V-11 
Gurupadabjapujaka - Worshipper of the lotus-feet of - 
the Guru V-13 

Gurupade%a - Instructions of the Guru IV-36 

Guruprasada - Grace of Guru III-14 

Guruvaktra - Mouth of the Guru III-11 

Haima - Gold V-3 


Hakgopetam - Having letters ha and ksa V-96 
Hemavarnaka - Golden colour V-79 
Hikka - Hiccup III-8 

Himsa - Killing III-33 

Homa - Fire sacrifice V-4 

Hrd - Heart III-1, 7 

Hrdaya - Chest IV-17, 38 

Hn - Modesty III-35 

Ida - Left nostril III-22, 23 

Thamutra - This or next world I-31 
Indriya - Senses I-1 

Indriyadhvan - Path of sense organs V-5 


Indriyajaya - Control of senses IJI-58 


Indriyanigraha - Restraint of the sense organs III-18, V-4 


Ipsita - Desire V-81 

Jada - Matter I-95 

Jagadbhranti - Illusion of universe I-39 

Jagat - Universe I-34, 38, 47, II-43 

Jala - Water I-61, 71, 1-43 

Jambunada - Gold V-82 

Janadvesa - Enmity towards any person III-33 
Janmamrtyu - Birth and death I-9 

Jantu - Creature I-25, II-39, 43, SO 
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Janupari - On the knee III-92 

Jatharagni - Gastric fire IV-18 

Jihva - Tongue III-88 

Jitendriya - One who has controlled the senses V-14 

Jiianabala - Force of knowledge V-48 

Jiianakanda - Wisdom I-20,32 

Jiianam - Knowledge I-1. 

Jiianapravaha - Current of consciousness I-12 

Jembha - Yawning III-8 

Jvaladvahni - Burning fire II-32 

Jyotirupa - Shape of light V-22 

Kadithanta - From letter ka to tha, i.e., ka, kha, ga, gha, n, ca, cha, 
ja, jha, fi, ta and tha V-83 

Kadithantaksara - From letter ka to tha which include ka, kha, ga, 
gha, a, ca, cha, ja, jha, fi, ta and tha III-1 

Kakacaficu - Crow bill III-74, 75 

Kakga - Armpit II-29 

Kalatraya - Past, present and future I-43 

Kalavajicana - Deceiving Kala (death) IV-10 

Kalevara - Body II-31, III-31 

Kalpaka - Wise I-74, 84 

Kalpanapathavarjita - Unthinkable I-59 

Kama - Desires II-54 
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mabija - The bija klim V-191 

macaritva - Ability to move every where III-54, IV-11 
madugha - Giver of all desires IV-18 
mamohita - Object of love V-76 

mpa - Trembling III-41 

nthadeSa - Throat region III-7 

nthakupa - Jugular notch or cavity of the throat V-43, 44 
rmabala - Force of the Karma II-42 
rmabandha - Bound by action I-25 
rmakalpaka - Classifiers of karma I-30 
rmakanda - Ritualism I-20, 32 

rmakuta - Multitude of Karmas III-62 
rmanusara - According to Karmas II-39, 40 
rmaparityaga - Renouncing ritual acts II-53 
rmasambhava - Born of Karma II-39 
rmasmkhalah - Chained by karmas II-37 
mika - Pericarp I-22 

rpura - Camphor III-35 

tara - Timid V-11 

tu - Bitter I-33 

cit - Some I-4 

am - Ether I-61, 73 


ecaratva - Moving in the air III-54 


Khyati - Fame V-4 

Kilbisa - Sin I-23 

Krcchra Candrayana - Vow of starvation V-4 
Krmi - Worms III-44 

Krodhavaga - Angry V-92 

Ksama - Forgiveness I-4, III-35 
Ksamavan - Forgiving V-13 

Ksamayukta - Merciful V-12 

Ksami - Forgiving V-14 

Ksanamatra - A moment V-23 
Ksanardha - Moment IV-34, 35 

Ksetra - Field, Region II-1 

Ksipram - Quickly III-34, V-5 

Ksirajya - Milk and clarified butter III-37 
Ksiram - Milk III-35 

Ksnabhangura - Transitory I-45 

Ksudhita - Hungry III-37 

Ksut - Hunger III-8 

Kuksi - Abdomen II-29 

Kuksisaficalana - A process of kriya called Nauli V-5 
Kupa - Well V-4 

Lagnayoga - Auspicious signs II-12 
Laksa - One hundred thousand V-197 


Lala - Saliva III-44 

Lambika - Tongue IV-31 

Langhanaksama - Capable of crossing V-10 
Lavana - Salt III-33 

Lina - Absorbed V-155, 159 

Lingadeha - Subtle body V-52 

Lingasthana - Svadhisthana cakra III-64 
Lingatraya - Three bodies IV-3 

Lobhi - Avaricious V-11 

Locana - Eyes V-22 

Madhya - Moderate V-10 

Madhyahna - Mid-day III-25 

Madhyama - Middle finger V-22 
Madhyamarga - Middle path (Susumna) II-9 
Magna - Dissolved I-78 

Mahi - Earth I-72 

Majja - Marrow I-90 

Mama - Flesh I-90 

Mana - Mind V-44 

Mandakinijala - Water of Ganges II-8 
Mandotsahi - Person with less perseverance V-11 
Manojfia - Engaging V-14 

Mantra - Sacred syllables V-4 
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Mantrayoga - Recitation of Mantras I-7 
Mantrayogadhikari - Fit for Mantrayoga V-11 
Mardanam - Rubbing III-40 

Masatraya - Three months III-26, III-72 
Mata - Doctrine I-3 

Mata - Mother III-13 

Matavalambi - Followers of doctrines I-9 
Mati - Devotion III-35 

Matimat - Wiser I-10 

Mattabhrnga - Honey intoxicated bee V-27 
Mauna - Observance of silence V-4 

Maya - Illusion I-64, II-42 

Mayavilasita - Illusionary I-67 

Medhavi - Wise III-65 

Medhra - Male generative organ II-29, III-85 
Medini - Earth, ground V-203 

Megharava - Roar of thunder V-27 

Milana - Interaction I-92 

Mistanna - Sweet food III-35 

Mitahari - Moderate in diet V-14 

Mitanna - Moderate food V-183 

Mithya - False I-56 

Mithyabhuta - Based on illusion I-38 
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Mithyarupa - Erroneous notion I-38 

Mitra - Friendly I-66 

Mrdanga - Drum V-3 

Mrdu - Mild V-10 

Mrtyu - Death III-65 

Mrtyufijaya - Conqueror of death IV-10 

Mukti - Emancipation I-7 

Muktimarga - Path of emancipation I-16 
Muktipradayaka - Giver of spiritual emancipation I-2 
Muni - Sage II-2 

Murccha - Swoon III-81 

Murtamurta - With form:and without form I-47 
Mutra - Urine III-43 

Nabha - Ether II-3 

Nabhimandala - Navel region III-7 
Nabhongana - Sky V-16, 17, 18 

Nada - Mystic sound V-26, 28, 30 

Nadi - Channel II-13 

Nadikarma - Purification of Nadis V-5 
Nadisafic@ravijnana - Science of distribution of Nadis V-5 
Nadiguddhi - Purification of Nadis, III-27, 28 
Nadivisuddhi - Purification of Nadis III-26 
Nagopama - Like a serpent V-58 


Naimittika - Occasional I-23, 31 

Naksatra - Stars II-2 

Nama - Name III-3, 5 

Namasankirtana - Singing the names of God III-35 
Nanavidha - Various Kinds I-24, 25, 26 

Nanyat - No other I-1 

Nanyathi - Nothing else I-1 

Naraka - Hell I-24, 25, 26 

Nari - Women V-3 

Nasagra - Tip of the nose III-88, V-49 
Nasarandhra - Nose V-22 

Navayauvanasampanna - In the prime of youth V-14 
Nayana - Eyes II-29 

Nihsandigdhamana - Mind free from all doubts V-192 
Nirakula - Not confused V-14, 23 

Nirantara - Always V-21 

Nirbhaya - Fearless V-14, V-27 

NiriSvara - Without God I-14 

Nirvirya - Weak III-11 

Niscita - Surely III-26 

Niscitamanasa - Firm belief I-11 

Nisedha - Prohibition I-21 

Nisiddhakarma - Prohibited action I-22 
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Nitya - Regular I-23, 31 
Nityam - Eternal I-1,1-10 
Nivistacetah - Mind steadily fixed V-154 
Niyamagraha - Observing restrictions III-43 
Niyatamanasa - Controlled mind IV-17 
Nrtya - Dancing V-3 

OsadhidarSana - Discovery of medicine for diseases V-82 
Pada - Leg IV-17 

Padamila - Heel III-85, IV-17, 41 
Padangustha - Toe II-29 
Padasaroruha - Lotus feet III-15 
Padatala - Sole III-95 

Padma -Lotus II-27 

Padmatantunibha - Like threads of lotus II-17 
‘Panditya - Learning V-3 
Pani - Hand III-88 

Panitadana - Clapping of hands III-46 
Paniyuga - Two hands IV-17 
Pankaja - Lotus III-1, V-79 
Paficabhutanirmita - Composed of five elements I-91 
Paficama - Fifth III-4 

Paficavarna - With five colours II-19 


Paficikarana - Fivefold combination I-93 


Papakarma - Sinful action I-25, 27, II-52 

Papam - Sin I-22, 30, 32 

Papamahamava - Great ocean of sins IV-34 

Para - Others I-6 

Paradehapravesanam - Entering into another body V-81 

Paradhina - Dependent V-11 

Parakayapravegana - Power of entering into another body III-54 

Parama bandhana - Greatest impediment V-2 

Parama durlabha - Most inaccessible IV-12 

Paramagati - Highest state III-9 

Paramartha paranimukha - Turning away from the spiritual 
goal I-13 

Paramatma - Supreme Spirit I-47 

Paramesthya - Abode of Brahma I-91 

Parampara - Cycle I-9 

Parasparamasamyutam - Apart from one another III-92 

Paribhasita - Declared I-19 

Pariposaka - Nourishing V-52 

Parigrama - Effort, Exertion I-18 

Pascimabhimukhi - Facing towards the back V-57 

Pavanabhyasa - Practice of regulating breath III-20 

Pavitra - Pure IV-33 

Payu - Anus II-29 


Phaladvesi - Not desirous of enjoying the fruits of their 
actions I-31 

Phalahina - Fruitless 1-11 

Pindastha - In the body V-8 

Pingala - Right nostril III-22, 23 

Pita - Father III-13 _ 

Pita - Yellow I-41 

Pitha - Shrine li-2 

Pithadevata - Presiding deity of the shrine II-2 

Pitrkarma - Sacrifices made in honour of one’s ancestors I-5 

Piyusa - Milk II-9, 11 

Pradaksinatraya - Walking round three times III-15 

Pradhana - Important I-35 

Pradhanabhuta - Principal ones II-13 

Prakasa - Light V-45 

Pranipidanam - Cruelty towards animals III-33 

Prasada - Platform for sitting V-4 

Prasarita - Extended IV-17 

Pratahkala - Early morning III-25 

Pratahsnana - Early bath III-33 

Pratikopasana - Invocation of Pratika (Shadow) V-15, 20 

Pratyaham - Every day III-24, IV-31, V-17 

Pratyahara - Withdrawal of senses V-5 
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Pratyaksavisaya - Perceived by the senses I-11 
Praudhavahni - Strong appetite III-31 
Priyamvada - Sweet in speech V-12 
Priyapriyadibheda - Distinction of good, bad etc. I-66 
Prsthavaméa - Vertebral column II-17 
Prthivi - Earth I-61, 71, 73, II-3 
Puccham - Tail V-57 
Pujavidhi - Worship V-4 
Punah punah - Again and again I-17 
Punarjanma - Rebirth I-28 
Punyakanksi - Desirous of virutes V-12 
Punyakarma - Good action I-25, 27 
“Punyam - Merit I-22, 30, 32, 34 
- Punyatirtha - Sacred place of pilgrimage II-2 
Puriga - Excretions III-43 
Purnavyapi - All-pervading I-87 
Purva karma - Past actions I-89, I-94 
Purvarjita - Amassed in the past II-38 
Pusti - Nourishment II-33 
Putradaradipurna - Amidst wife and children V-212 
Rajadanta - Uvula III-73 ~ 
Rajatabhrama - IIlusionary silver I-37 
Rajju - Rope I-37 
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Rajjujnana - Knowledge of rope I-38, 41 
Randhra - Hole V-124, 127, 128 

Rasa - Taste I-74 

Rasalaksana - Of the characteristic of taste I-73 
Rasana - Tongue I-75, II-29, III-69, 72, 79, 80, IV-31 
Ragmi - Rays II-6, 9, 10, 11 

Ratna - Gems V-3 

Raupya - Silver V-3 

Raupyabhranti - Illusion of silver I-39 

Rogi - Diseased V-11 

Rsi - Seer II-2 

Ruksa - Astringent III-33 

Rupa - Form I-74 

Rupalaksana - Of the characteristic of form I-73 
Rupastha - In the form V-8 

Rupavarjita - Without form V-8 

Sabda - Sound I-74, 75 

Sabdalaksana - Of the characteristic of sound I-73 
Sada - Always I-39 

Sadhu - Virtuous person V-7 

Sadvarna - Six letters V-75 

Sagara - Sea II-1 


Saila - Mountain II-1 


Sakala - Whole II-8 

Saktibija - The bija strim V-191 

Salila - Water I-73 

Samakaya - Erect body III-21 

Samam - Equality I-4 

Samatabhava - Spirit of equality III-18 
Samiramandala - Atmosphere II-11 

Samirana - Air, vayu, prana V-126, 129 
Samjfiabheda - Different denominations I-15 
Samksepatah - Briefly, ITI-28 

Sams’ aya - Doubt I-29 

Samsara - World I-45 

‘Samvatsara - One year III-78, V-14 

Samvit - Consciousness IV-10 
Samyatendriya - Restraining the senses III-48 
Sanatana - Eternal I-58 

Sangama - Keeping company V-7 
Sangayukta - Addicted to sensual pleasures III-17 
Sankata - Trouble V-20 

Sankoca - Avoiding company V-7 

Sanmasa - Six months III-73, 77 
Saptadhatumaya - Consisting of seven humors V-52 


Saptadvipa - Seven islands II-1 
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Sardha - one-half I-13 

Sarirapatava - Energetic body II-33 
Sarit - River II-1 

Sarpa - Snake I-38, 43 

Sarpabuddhi - Illusionary snake I-37 
Sarsapa - Mustard III-33 

Sarvabhuta - All creatures I-2 
Sarvagata - Omnipresent I-10 
Sarvamangaladayaka - Given of all auspicious things V-80 
Sarvapapa - All sins III-9 
Sarvasankalpasannyasi - Renouncing all false desires I-62 
Sarvatra - Every where II-4 
Sarvavigraha - Whole body II-11 
Sarvavyadhi - All diseases 111-88 
Sasi - Moon II-3, III-36 

Sat - Six II-27 

Satyam - Real I-1, Truth I-4 
Satyavan - Truthful V-13 

Sauca - Purification I-4, III-35 
Sauryavan - Heroic V-14 

Savya - Right IV-17 

Savyapani - Right hand III-15 
Sayya - Bed V-3 
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SeSvara - With God I-14 
Siddhantagravanam - Hearing the discourses on spiritual 
principles III-35 
Sira - Head III-92 
Sitasita - White and black (Ida & Pingala) V-134 
Snana - Bath V-4 
Snayu - Nerves I-90 
Somasuryagnirupini - Representing moon, sun and fire II-17 
Sonarupakam - Red like blood V-75 
Sparga - Touch I-74 
SparSalaksana - Of the characteristic of touch I-73 
Staddhavan - Full of faith V-13 
Stestha - Best V-10 
Srotra - Ear I-76, V-22 
Srotraka - Ear II-29 
Srsti - Creation I-25 
Srstisamharakarta - Agent of creation and destruction II-3, 12 
Sruti - Veda I-33 
Steya - Theft III-33 
Steyi - Thief IV-8 
Sthira - Firm V-14 
Sthirabuddhi - Steady minded V-13 
Stokam - Little ITI-38 
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Subha - Auspicious III-14 

Subhakta - Pious devotee I-19 

Suci - Pure V-14 

Suddha - Pure II-9 

Suddha Brahma - Pure Brahma I-70 
Suddhiacala - Holy mountain V-50 
Suddhamati - Pure minded V-137 

Sudha - Nectar II-6, 7 

Suhemabham - Brilliant gold V-90 

Sukha - Happiness I-27, 57, II-42 
Sukhaduhkhapradayaka - Causing pleasure and pain II-40__ 
Sukharthi - For the sake of happiness I-27 
Sukhepsu - Desirous of sensual pleasures II-52 
Sukla - White I-41, 42 

Suksma - Subtle II-7 

Sukti - Shell I-37, II-43 

Suktijfiana - Knowledge of shell I-39 
Stra - Courageous V-13 

Surya - Sun, II-11 

Suryasta - Sunset III-25 

SuSila - Good natured V-14 ; 
Susumnavivara - Hole of Susumna V-57 


Svadhina - Independent V-13 


Svakarma - Own action I-95 

SvaprakaSa - Self-luminous I-53 
Svapratika - One’s own reflection (shadow) V-16, 17, 18, 160 
Svarga - Heaven I-11,24,25,26,29 

Sveda - Perspiration III-40, 44 

Tadaga - Pond V-4 

Talumiula - Root of the palate III-69, V-120, 121 
Tambulam - Betel III-35, V-3 

Tamra - Copper V-3 

Tapah - Asceticism, Austerities, I-4, III-35 
Tarjani - Index finger V-22 

Teja - Light V-23 

Tiksna - Pungent III-33 

Tirtha - Place of pilgrimage V-4 
Tirthanusevanam - Pilgrimage I-7 
Trailokya - Three worlds I-19, II-4, V-92 
Trd - Thirst III-8 

Tridasa - God V-144 

Trikona - Triangle II-22 

Trikuta - Threefold III-61 

Trividha - Threefold I-23, 27, 66 

Turiya - Fourth state of consciousness V-99 


Tvaca - Skin I-75 
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Tyaktamithyabhavagrahah - Abondoning all false worldly 
chains I-62 

Udasina - Indifferent 1-66 

Udgara - Eructation III-8 

Unmilana - Opening the eyes III-8 

Upadhi - Conditions I-1 

Upadhihina - Free from differentiation I-68 

UpadhivaSa - Through differentiation I-67 

Upavasa - Fast III-33, V-4 

Upaya - Ways I-7, III-34 

Uragabhranti - Illusion of snake I-40 

Urdhva - Upwards II-10 

Urdhvajihva - Turning the tongue upwards III-76 

Un - Thigh III-88, 95 

Uttanagayana - Lying supine V-51 

Vaca - Speech V-180 

Vagbhavabija - Bija of speech (Aim) V-190 

Vagdevi - Goddess of speech V-58 

Vahni - Fire II-3, 32 

Vairagya - Dispassion I-5 

Vaksiddhi - Prophecy III-54, IV-11 

Vamamarga - Left side II-25 


Vamanasaputa - Left nostril [I-26 


Vamanga - Left side 1V-17 
Vamaparsva - Left side II-9 

Vama - Bamboo I-40 

Vamii - Flute V-3 

Vapi - Tank V-4 

Vapu - Body V-53 

Varjya - To be avoided III-32 

Vasana - Desires, I-50, III-2 
Vasanabhrama - Delusions arising from desires II-44 
Vasanuga - Obedient to command V-113 
VastideSa - Pelvic region II-32 

Vastra - Dresses V-3 

Vastubheda - Diversity, I-46 

Vata - Wind I-45 

Vatsara - One year V-162 

Vayu - Air I-61, 72, II-3 

Vayudharana - Regulating breath III-39 
Vayusaficara - Movement of air II-31 
Venu - Flute V-27 

Vibhrama - Delusion II-45 
Vibhiganam - Ornaments V-3 
Vicaksana - Wise I-6 

~ Vidhi - Injunction I-21,22 


Vidhikuta - Injunctions I-23 

Vidyutpufija - Lightning V-45 
Vigatakalmasa - Free from sins V-24 
Vigatalasa - Without idleness III-24 
Vigatasprha - Passionless V-172 

Vighna - Obstacle V-1, 2, 3, 4, 5, 8 
VighneSa - Ganesa III-21 

Vigraha - Body III-8, 9 
Vijfiananadidvitaya - Two carotid arteries V-36 
VimSati - Twenty III-24 

Vina - Indian lute V-3, 27 

Vinmutra - Excrement and urine V-53 
Viparitaga - Turned backwards IV-31 
Visam - Poison V-108 

Visayasakta - Attached to sensual objects II-52 
Visva - Universe I-43 

Vigvajanani - Mother of the universe I-64 
VisvaKarana - Cause of the universe I-58 
Visvasa - Belief III-18 

VivadaSila - Disputant I-3, 16 

Vivaha - Marriage V-20 

Vividha - Manifold I-59, III-3 

Vivrta - Superimposed 1-37, 47 
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Vrata - Vow V-4 

Vrttibheda - Different modifications III-3 

Vrttihina - Without function V-171 

Vyadhistha - Sickly V-11 

Vyamoha - Delusion I-8,15 

Vyapara - Function V-55 

Vyaparakaraka - Agent of all events II-38 

Vyavahara - Function II-4 

Vyavahara - Worldly dealings I-66 

Yajfia - Sacrifice V-4 

Yama - Three hours III-57, 59, IV-46 

Yathamati - According to one’s understanding I-13 

Yatrakala - Time of travel V-20 

Y ogabhyasarata - Always engaged in the practice of 
Yoga V-13 

Y oganuSasanam - Exposition of Yoga I-2 

Yogasadhana - Practice of Yoga III-10 

Yogavighnakara - Obstacles in Yoga III-32 

Yoni - Pereneum III-85, IV-1 


Chapter - Four 


Vasistha Samhita 


Vasistha Samhita 


Abhyantara - Internal I-22, 23, 24 
Acaksusa - Invisible IV-22 
Adhama - Lowest, III-23. 
Adréya - Invisible IV-24 
Agnikula - Abode of fire ITI-47 
Ahimsa - Non-injury I-38 to 40, 52 
Aja - Unborn IV-24 
Ajara - Ageless I-11 
Akaradik sakaranta - From the letter ‘a’ to ‘ksa’ II-17 
Akaramurti - Form of letter ‘a’, III-5,15,17 
Akagasthana - Region between the centre of the eyebrows and the 
top of the head IV-7 
AkleSajanana - Without inflicting harm I-39 
Aksaratraya - Triad of letters a,u,m, III-8 
Alambusa - A niadi situated below the centre of Kanda and going 
. from left side to anus below II-34, 40 

Alpabhojanam - Limited diet I-50 
Alpamutrapurisa - Scanty urine and faeces IV-15 
Amurta - Formless IV-24 
Anda - Testicles III-44 
Andakrti - Form of an egg II-13 ; 
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Angula - Finger (one finger breadth of 1.8 cms.) II-5 to 7 

Angustha - Toe I-69 

Antyaksara - Last letter, III- 14 

Apana - Name of the Vayu located in the generative organ, anus, 
thighs, scrotum navel and is responsible for the excretion 
of urine, faeces, etc. I-42, 45, 51 

Apasthana - Region between knees and the anus IV-6 

Aprameya - Beyond grasp IV-23 

Aranyavasi - Dwelling in forest I-49 

Arjava - Straightforwardness I-48 

Aroga - Absence of disease VI-4, 5 

Arta - Needy I-56 

Arthahani - Loss of wealth I-45 

Asamsprsta - Untouchable IV-22 

Asana - Posture I-33, 35, 81, II-60 

Asina - Seated I-66 

Asteya - Absence of greed by deed, mind and speech about 
everything belonging to others I-42 

Asthi - Bone II-6 

Astikya - Belief in good and bad action I-55 

ASvatthadala - Leaf of the fig tree II-41 

Atmasvarupa - Nature of the Self IV-20 

Atyaccha - Pure IV-22 
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Avalidha - Licked VII-18 

Avyaya - Undestructible IV-24, 45 

Ayana - Solstice consisting of six months V-28, VI-1 to 6 

Ayurvighataka - Harmful to life, III-36, 47 

Bahistha - Outward IV-24 

Bahuduhkhasamakula - Full of several miseries I-6 

Bahya - External I-22, 23 

Bahyanila - Outside air,III- 13,17 

Balamarana - Infant death VI-4 

Bhadrasana - An asana in which the two ankles are placed under 
the scrotum and on two sides of the pereneum. The side 
legs are held fast with hands I-77 

Bharupa - Effulgent, III-8 

BhavanaSana - Destroying transmigration I-9 

Bhavapasa - Worldly bonds IV-57 

Bhogayatana - Place of enjoyment V-8 

Bhogya - The object of enjoyment V-8 

Bhokta - Enjoyer V-8 

Bhramacitta - Perplexed mind I-16 

Bhruna - An embryo, III-19 

Bhukti - Enjoyment V-8 

Bhutahita - Beneficial to beings I-41 
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Brahmacarya - Abondoning sexual intercourse completely in all 
beings by deed mind and speech; lawful intercourse with 
one’s wife by the householders; always serving 
Guru I-43, 44 

Brahmanapriya - Dear to the Brahmins I-3 

Brahmavidvara - Foremost amongst the Knowers of 
Brahman I-10 

Cakradharini - Holding a wheel or cakra, III-6 

Cara - Mobile V-31, 32 

Caracara - Moving and steady I-14 

Caturanana - Lord Brahma I-14 

Caturasra - Quadrangular II-9 

Caturmukha - Four-faced (Brahma) I-16 

Cesta - Movement II-51 

Cihna - Sign V-16 

Citimula - Lower end of the knee III-65, 69, 70 

Cittaksobha - Irritation of mind V-50 

Daksina - Right I-71 

Dana - Charity made out of one’s fairly eamed resources I-56 

Dandahasta - Having a rod in the hand, III-5 

Dandavat - Like a stick I-75 

Darpana - Mirror VII-29 

Daya - Sympathetic attitude, Compassion I-47 
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Deha - Body II-6, 8, 14, 16, 49 

Dehamadhya - Centre of the body between the anus and the 
generative organ II-8, 10, 11, 12 

Dehasantapa - Bodily pain V-54 

Desavibhrama - Going astray V-52 

Devadatta - Name of the Vayu located in the skin, bones etc., and 
does the function of drowsiness II-54 

Devalaya - Temple II-57 

Dhanahani - Loss of wealth V-51 

Dhananaia - Loss of wealth V-52, VI-40 

Dhanafijaya - Name of the Vayu located in the skin, bones etc., 
and its function is thirst etc. II-54 

Dhara - Ground I-74 

Dharana - Concentration I-33, 37 

Dharana - Fixing of the mind IV-1 

Dharmarata - Engaged in righteousness I-4 

Dhi - Attitude I-54 

Dhrti - Fortitude-keeping the mind undisturbed always 1-45 

Dhuma - Smoke VII-2 

Dhumadhvaja - Fire ITI-48 

Dhyana-Meditation I-33, 37, IV-19, 20, 32, 46, 54, 55, 56, 58 

Dolanam - Swinging VII4 

Durbhiksa - Famine VI-2, 3, 36, 73 
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Dvividha - Twofold IV-20 

Ekaksara - One lettered, III-9, III-55 

Gandhari - A nadi at the back of Ida and going to the left eye 
behind Ida II-23, 31, 33, 38 

Garutmatvahini - Having an eagle as vehicle, III-6 

Gataklama - Without fatigue I-2 

Ghantanada - Sound of the bell VII-20 

Ghatika - A measure of 360 respirations V-26, 27 

Giriprasravana - Mountain stream ITI-41 

Gomiyu - Jackal VII-10 

Gomukha - An 4asana in which the right ankle is placed by the 
side of the left back and left to the right I-68 

Gomukha - Cow’s face I-68 


~ Grasa - Morsel I-49 


Grdhra - Vulture VII-10, 18 
Grhasthasramavasi - Householder I-44 
Guda - Anus (pereneum) I-78 

Guhya - Secret I-17 

Gulpha - Ankle I-71, 77, 78, IlI-45, 69 
Gunajfia - Knower of merits I-2 
Hamsa - Swan VII-30 


Hamsavahini - Having a swan as the vehicle, III-5 
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Hastijihva - A nadi in front of Pingala and going to the left 
toe II-23, 31, 32, 39 

Hri - Modesty I-59 

Hrtpadma - Lotus of the heart IV-26, 62 

Hrtsaroruha - Lotus of the heart IV-33 

Ida - Left nostril, III- 10,17,18 

Ida - A nadi situated on the left.of Susumna and going to the left 
nostril II-21, 27, 28, 31, 39, 64, 66 

Indradhanu - Rainbow VII-28 

Indriya - Sense organ V-8 

Istadeva - One’s own deity II-60 

Tévarappjanam - Worship of God with devotion; Heart aloof from 
attraction, uncontaminated speech, and body free from 
violence I-57, 58 
IV-57, 59, 60, 61, 62, 63, 64, 65, 66 

Jagadyoni - Source of universe I-11 

Japa - Repetition of mantras as prescribed in low voice or 
mentally I-61, 62 

Japasamyuta - Along with Japa, III-12 

Jihvamiula - Root of the tongue III-74 

Jitakrodha - Conquered anger I-3 

Jitendriya - Controlled senses I-3 


Kaka - Crow VII-10, 18, 30 
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Kalaha - Quarrel VI-39 

Kalasucaka - Indications of death V-15 

Kamasankalpapurvaka - With desire I-20 

Kanda - A structure four fingers in height and breadth, having a 
form like an egg around the navel II-2, 12, 20, 25 

Kanthakupa - Throat cavity III-66, 73, 74 

Karana - Sense organ, III-36, 37 

Karanatraya - Triad of causes, II-8 

Karmaksaya - Destruction of karmas V-14 

Karnanta - Upto the ear II-37 

KarSyam - Thinness VII-6 

Khadyota - Glow-worm VII-23, 25 

Khara - Ass VII-10, 19 

Kharpara - Elbows I-74 

KleSana - Inflicting harm I-40 

Krechracandrayana - A type of vow reducing and increasing food 
everyday over the fortnight I-53 

Krkala - Name of the Vayu located in the skin, bones etc., and 
does the function of sneezing II-53 

Krkalasa - Lizard VII-21 

Krpabuddhi - sympathetic attitude I-47 

Ksama - Forgiveness I-46.. 


Ksutam - Hunger II-53 
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Ksutam - Sneezing II-53 

Kuhu - A radi in front of Susumna and going upto the generative 
organ II-30, 32, 34 

Kukkutasana - An asana in which Padmasana is assumed and the 
hands are inserted in between the thighs and knees. 
Putting hands on the floor, the body is raised in the 
space I-76 

Kurma - Name of the Vayu located in the skin, bones etc., and its 
function is winking II-53 

Kurmasana - An‘asana in which the two ankles are placed under 
the anus with feet everted. I-78 

Kutsita karma - Condemned deed I-59 

Lajja - Shame I-59 

Laksana - Characteristic I-65 

Lalata - Forehead III-67, 76 

Lautika - Spider II-15 

Madandadhi - Blinded by infatuation I-7 

Madhyama - Middle, III-23 

Mahakarunika - Greatly compassionate I-5 

Mahinaéa - Loss of landed property VI-39 

Maithuna - Copulation VII-30 

Maithunatyaga - Abondoning sexual intercourse I-43 


Makaramurti - Having a form of letter ‘m’, III-7 
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Mana - Measure III-67, 68 

Mandala - Circular II-9 

Manojavatva - Speed of the mind, III-31 

Manolaya - Absorption of mind III-50 

Manuja - Human being II-9 

Manmasthana - Vital point III-67, IV-19 

Maruta - Breath VI-67, 68, 69, 71, 72 

Masa - Month V-27 

Matha - Hut II-58 

Mati - Thoughtfulness-Following prescribed things and omiting 
what is outside the advice of the Guru I-60 

Mayiurasana - An asana in which both the hands are placed on the 
ground and putting two elbows by the sides of the navel 
and taking support the head and feet are raised, the body 
resembling like a stick in the air I-74, 75 

Medhra - Male generative organ I-79 

Meghadhvani - Sound of the thunder of cloud III-40 

Mendhra - Penis III-65, 72 

Mitahara - Eating 8 morsels of food by a monk, 16 by the 
mendicant in the forest, 32 by the householder and upto 
the desire by the student; moderate diet 1-49, 50 

Mitranasanam - Loss of friends V-54 


Mrnala - Lotus III-39 
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Mrti - Death VI-39, VII-4 

Mrtyukala - Time of death VI-1, 26 

Mrtyupaghataka - Obstructing death, III-33 

Muktalajja - Shameless VII-13 

Muktasana - An asana in which the left ankle is placed on the 
generative organ and the other ankle on it. Alternatively 
the left ankle is pressed at the pereneum and the right 
ankle is placed on the left I-79 

Muktimarga - Path of liberation II-24 

Marddha - Head, III-67 

Nabhi - Navel II-13 

Nabhimtla - Root of the navel III-46 

Nabhiparsva - Sides of the navel I-75 

Nada - Sound III-39 

Nadabhivyakti - Manifestation of sound II-69 

Nadi - Channel, vessel II-1, 2, 7, 20, 21, 40, 41, 43, 49 

Nadika - A synonym for Ghatik@ which is equal 
to 24 minutes V-29, VI-9 

Nadikasuddhi - Purification of Nadis I-81 

Nadisamsthiana - Arrangement of Nadis II-55 

NadiSuddhi - Purification of Nadis I-82, II-1 

Naga - Name of the Vayu located in the skin, bones etc., and its 


function is regurgitation II-42, 50, 53 
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Naraka - Hell, III-20 

Nasagra - Tip of the nose I-73, II-62 

Nasagradrk - Gazing at the tip of the nose I-62 

Nasakala - Time of death V-15 

Nasamula - Root of the nose III-66, 74 

Nasanta - End of the nose II-36 

Nasaputa - Nostrils, III-38 

Netra - Eyes I-8 

Nihsprha - Without greed I-42 

Nihsvasa - Exhalation II-50 

Nihsvasa - Inhalation, III-26 

Nimilana - Winking II-53 

Nirbhaya - Freedom from fear VI-4 

Nirduhkha - Without misery VI-5 

Nitya - Eternal IV-22 

Nitya - Permanent I-9, 11 

Nityakarma - Daily ritual, I-24 

Nityakarma - Prescribed regular duties IV-73 

Nivartaka - Retiring I-19, 21, 22 

Niyama - One of the Yogangas which includes Tapa, Santosa, 
Astikya, Dana, I§varapujanam, Siddhantasravana, Hri, 
Mati, Japa and Vrata I-33, 35, 52, 81 

Nyayarjita - Fairly earned I-56 
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Padangustha - Toe III-64, 68 

Padatala - Sole I-69 

Padmacchivi - Lustre of the lotus IV-31 

Padmasana - An asana in which the legs are crossed and kept on 
opposite thighs. The hands are crossed behind and the 
toes are grasped I-69, 70, II-61 

Padmasana - Lotus posture I-14 

Palita - Grey hair III-31 

Pamsula - Dung VII-22 

Paficadha - Fivefold IV-21 

Paramananda - Supreme Bliss I-11 

Parinisthita - well versed, I-1 

Paritah - Around II-20 

Par$va - Side I-71, 77 

Pavaki - Fire II-10 

Payasvini - A nadi between Pusa and Sarasvati and going to the 
right ear I-22, 33, 37 

Payumula - Root of the anus III-65, 71 

Phalastinya - Bereft of fruits IV-49 

Pingala - Right nostril, III- 13,15 

Pingala - A nadi on the right side of susumna and going up to the 
right nostril II-21, 27, 28, 31, 36, 39, 65, 66 


Posana - Nutrition II-52 
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Prabhafijana - Breath VI-70 

Prabodha - Awakening III-51, 52 

Prana - A measure of sixty respirations V-26 

Prana - Chief of the ten Vayus located in the Kanda, mouth, 
nostrils, heart, navel and the big toes and responsible for 
the functions of breathing, sighing coughing, etc. II-16, 
42, 43, 44, 45, 50, 66 

Prana - Synonym for Vayu II-8, 16, 42, 43, 44, 45, 50, 66 

Pranapanasamayoga - Union of Prana and Apana, III-2 

Pranasamyama - Holding of breath, III-32, 33 

Pranava - Om, III-3,9,12,14 

Pranavaksara - Om III-46 

Pranavatmaka - Consisting of Pranava, III-1 

Pranayama - Control of breath I-33, 36, 81, 82, III- 1, 2, 3, 10, 14, 
18, 19, 20, 23, 24, 27, 28, 43, IV - 27,34. 

Pranayamapara - Devoted to Pranayama III-43 - 

Pranmukha - Facing East II-61 

Prafijali - With folded hands I-5 

Prasvedajanaka - Producing excessive sweat, III-23 

Pratyahara - Withdrawal of senses I-33, 36, II-59, 60, 61, 62, 63, 
64, III - 59,60,61,62,63,64,77. 

Pratyavaya - Obstacle V-53 

Pravartaka - Goading I-19, 20 
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Pritamanasa - With pleased mind I-30 

Prthivisthana - Region between the feet and the knees IV-5 

Pusa -A nadi situated on the back side of Pingala and going on 
the right upto the eyes II-22, 31, 33, 36, 39 

Raktangi - Having red body, III-5 

Ragi - A measure of 5 Ghatikas or 1800 respirations, V-27, Sign 
of the Zodiac V-29, 31, 33, 34, 35 

Rastrabhaya - National calamity VI-2 

Rjukaya - Erect body I-66 

Rtu - Season consisting of two months V-27, 28 

Samabuddhi - Equanimous III-42 

Samadhi - Undisturbed state of Consciousness I-33, 37, 
IV-57-66 

Samagriva - Erect neck III-45 

Samahitamana - Composed mind II-1, III-1 

Samana - Name of the Vayu located in whole body and 
responsible for growth, conduct of food and nutrition to 
all parts of the body II-42, 48, 49, 52 

Samaprstha - Erect spine III-45 

Samatavastha - Oneness IV-59 

Samsaramava - Ocean of the transmigratory world, III-21 

Samunnata - Well raised I-75 


Samvrta - Closed II-61 
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Samvrtasya - With closed mouth II-61 

Sankhadhvani - Sound of the Conch III-40 

Sankhini - A nadi situated between Gandhari and Sarasvati and 
going up from the left ear II-22, 33, 38 

Sankranti - Sun’s passage from one zodiacal sign to another 
VI-26 to 31 

Sannavati - Ninetysix II-5 

Santosa - Contentment-a sign of happiness I-54 

Sarasa - Crane VII-10 

Sarasvati - A nadi on. the right side of Susumna going upto the 
tongue II-21, 30, 33, 37 

Sarira - Body II-5, 7 

Sariralaghuta - Lightness of the body II-68 

Sarvabhutahita - Benevolent towards all beings, I-2 

Sarvabhutahitarata - Devoted to benevolence for all beings I-6 

Sarvabhutahrdisthita - Staying in the heart of every being I-10 

Sarvaduhcarita - All evils V-54 

SarvaduhkhavinaSani - Destroyer of all miseries IV-17 

Sarvakamavivarjita - Bereft of all desires I-21 

Sarvakarana - Cause of all IV-23 

Sarvana§a - Total destruction VI-5 

Sarvasastrajfia - Knower of all sciences I-6 


Sarvasastrartha - Essence of all sciences I-1 
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Sasti - Sixty V-26 

Satya - Truth which is beneficial, spoken justly and is 
agreeable I-38, 41 

Satyasandha - True to the word I-2 

Sauca - External purity by clay and water and internal purity of 
mind I-50, 51 

Sauma - Gentle I-3 

Savagandha - Stink of Corpse VII-40 

Savya - Left I-71, I-44 

SiddhantaSravana - Pondering on the sacred and 
vedantic texts I-59, 63 

Sikha - Flame I-10 

Sikhandi - Peacock VII-30 

Sikhisthana - Place of fire II-8 

Simhasana - An asana in which the right ankle is placed on the 
left side of the pereneum, similarly the left on the right. 
The hands are placed on the knees with fingers well 
spread out, mouth widely open with tongue pushed out 
and the gaze directed at the tip of the nose. 

Sivani - Pereneum I-71, 77, IlI-43 

Slaghya - Commendable VIII-18 

Sosa - Drying up II-54 

Sosa - Thirst II-54 
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Sraddhayanvita - Full of faith I-28 

Srama - Fatigue VII-7 

Srestha - Best I-1 

Sthanu - Pillar 1V-40 

Sthaulyam - Obesity VII-6 

Sthira - Stationary V-31, 32 

Sthula - Gross IV-22 

SubhaSubhaphala - Good and evil consequences V-33, VI-1 
Subhavaha - Auspicious V-41 

Subhiksa - Affluence VI-4 

Sucismita - Pious smile IV-30 
Suddhisiicaka - Indicating purification II-69 
Sudharasa - Nectar IV-43 

Sukhada - Pleasant I-9 

Sukhasina - Sitting with ease I-14 

Suklafigi - White body, III-7 

Suklavigraha - White body, III-6 

Suksma - Subtle IV-22 

Salahasta - Holding a spear in a hand, III-7 
Susamahita - Well tranquillised I-12 
SuSriisa - Service 1-44 

Susumna - Most important Nadi located in the Kanda and helpful 


in liberation II-19, 20, 21, 24, 25, 26, 30, 34 
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Sva - Dog VII-10 

Svadara - One’s own wife I-44 

Svalpayu - Short lived VI-10 

Svangula - One’s own fingers II-6 

Svastika - An asana placing the soles between the opposite knees 
and thighs and sitting with erect body 1-65 to 67 

Talumula - Root of the palate III-66 

Tandrikarma - Yawning II-54 

Tantupafijara - Cobweb II-15 

Tapa - Austerity by following certain vows for the purification of 
the body I-52, 53 

Tapovanagata - Staying in the grove of penance I-3 

Taptajambunada - Hot gold II-8 

Taraka - Om VIII-5 

Taraka - Saviour, IJI-21 

Trikalajfia - Knower of past, present and future times I-1 

Trikona - Triangle II-9 

Trilocana - Having three eyes, III-7 

Ucchvasa - Exhalation, III-26 

Ucchvasa - Inhalation II-50 

Udana - Name of the Vayu located in all joints, feet and hands 
and functions to raise the body II-42, 47, 52 

Udanmukha - Facing North I-61 
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Udgara - Regurgitation II-53 
Udgara - Vomitting II-53 
Ukaramurti - Form of letter ‘u’, III-6,12 
Ulka - Meteor VII-27 
Unnayana - Raising II-52 
Upadana - Picking up II-51 
Upaméu - In low voice I-62 
Upaya - Means I-9 
Uttama - Highest, ITI-23 
Utthana - Levitation, III-23 
Uttistha - Get up I-9 
Vagvida - Erudite I-1 
Vahnisthana - Region between the anus and the heart IV-6 
Vamia - Spine II-6 
Varuni - A nadi situated between YaSasvini and 
Kuhu and going upwards and downwards 
in all directions I-32, 35 
Vamnatrayatmaka - Consisting of three Vamas, namely,a,u, and 
m, III-3 
Vatsara - Year II-67 
Vayu - Vital air, II-2, 8, 19, 43, 49, 50, 51 
Vayusthala - Region between the heart and the Centre of the 


eyebrows and the top of the head IV-7 
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Vayusthana - Location of Vayu II-55 

Vayusthana - Regions of Vayu II-55 

Vedadau - In the begining of Vedas, III-4 

Vedanta - At the end of Vedas, III-4 

Vedavadin - Conversant in the Vedas I-8 

Vidhyukta karma - Prescribed duties I-29 

Vigraha - Enmity VI-2 

Vihanga - Bird II-9 

Vijitendriya - Conquered senses III-46 

Vinadanda - Rod of a lute III-40 

Vinayaka - Ganesa II-60 

Vinmutra - Faeces and urine VII-7 

Vinmutradivisarjana - Excretion of faeces and urine I-51 

Viparyasa - Contrary VI-35, 39 

Viparyaya - Fear V-55 

Vipatti - Danger VI-35 

Virasana - An asana in which one foot is placed on the opposite 
thigh and the other thigh on the other foot I-70 

Visaya - Sense object, ITI-36 

Visuva - Equinox V-28 

Visvasa - Faith 1-55 

Visvodara - A nadi situated between Kuhu and Hastijihva on the 


left going in all directions II-23, 32, 40 
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Viyoga - Separation I-45 

Vrata - Observance of vows as. advised by the Guru for 
accomplishing righteousness I-64 

Vrddha - Aged, III-7 

Vrsabhavahini - Having a bullock asa vehicle, III-7 

Vrsana - Scrotum I-71, 77 

Vyana - Name of the Vayu located between ears and eyes, neck, 
ankles, nose throat and the region of the 
eyes II-42, 46 

Vyattavaktra - Mouth wide open I-73 

Vyomastha - In the space I-76 

Vyomni - In the space 1-75 

Vyutkrama - Crosswise I-69, Everted I-78 

Yama - One of the Yogangas which includes Ahimsa, Satya, 
Asteya, Brahmacarya, Dhrti, Ksama, Daya, Arjava, 
Mitahara, and Sauca I-33, 35, 38, 52, 81, II-56 

YaSasvini - A nadi situated in front of Pingala and going up to the 
right toe II, 22, 31, 32, 35 

Yatraduhkha - Trouble during travel V-52 

Yogariga - Limb of Yoga I-33, 82 

Yogidhyeya - Object of Yogi’s meditation I-11 

Yugapat - Simultaneously VII-7 
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PREFACE 


\ aa: aateatfact 1 


aTaecaartrarsnt sfesatata oft anisole: 
aratar sifaart asf wore gear dearfraien: 1 
eens ainag faferaafasatede: It A 

ana feennat safest tapeaea wet fearat: | 


Tarka shastra is protecting our Adhyatma Mandir by 
remaining fortified, in the outskirt of the temple. Mimansa 
escorts a student in the inner circle. Sankhya school 
describes the expansion of Prakriti in it’s intrinsic three 
gunas and thereby indirectly suggesting a principle beyond 
these three gunas. 


Yoga takes an aspirant further in deeper heart where 
God is seen seated. There the upanisadas are waving fan 
on Him. That supreme deity which in popular language 
is called Rama is the ultimate and final Guru. 


+ + “- + 


In scholarly exposure the technical words used in 
every school of philosophy have a special shade of meaning 
which differs from popular meaning. Sankhya philosophy 
has got an overwhelming impact on the material and 
spiritual fields in our culture. Hence there is a need of 
proper understanding of the words used in the Sankhya 
school of thought. 


“Sankhyakarikas” is the only authentic text on 
Sankhya available to us today. Therefore words from that 
text have been explained in this book. This attempt, we 
hope, will help the reader to study the Sankhya philosophy. 


Swami Digambarji 


Glossary of the Sankhyakarika 


( To indicate cross reference, words are printed in Italic 
letters. Figures in the brackets refer to K arikas ) 


1. Akartrbhava (19), not being the doer of any action. 
One of the reasons. put forward by LK. to prove this 
about Purusa is that it is a principle of reality which is in 
every way different from the Gunas and every thing made 


of Gunas. (K 17) 


tees livite? “being is that principle with a Gunatmeka 
adjunct. This Purusa principle is said to perform no actions. 
Nor can we interpret literally I.K.’s statement (K 62 ) 
that the Gunatmaka individual called Linga does every- 
thing; because, there is no such thing as Liviga and Linga 
alone. Every Linga is the Linga of a Purusa. 


Nevertheless, living beings are seen doing this and 
that. Thus I. K.’s theory is neither Purusa as such, nor Linga 
as such does any thing. It is the Purusa-Linga whole who 
lives and acts and suffers and enjoys. On attainment of 
Kaiyalya, the Gunatmaka component disintegrates. The 
Pususa principle alone survives. This Purusa neither sees 
nor feels nor does anything. 


While in Samnyoga with a Linga the drsti of the 
Purusa part is Anudrsti, his introspect the consciousness of 
the Linga part called buddhi does not see things directly. 


(2) 


But he feels directly. On the other hand, he neither sees 
what the Linga does, nor does he do anything directly. This 
is his Akartrbhava. All the same he is responsible for the 
Linga working to this end. The Linga works for his sake 
without the Purusa doing anything itself-more or less like 
the owner of a running car, who does not run himself: 


nevertheless the car, driven by a driver, runs for taking 
the owner to his destination. 


2. Ankusa (51), literally the goad by means of which the 
mahaut restricts the movements of the elephant. 


Here it is used figuratively for those members of 
the Pratyaya Sarga which restrain the progress of another 
member. That member is Siddhi and the three members 
which hinder its progress are Viparyaya, Agakti and Tusti. 
These are here called the Trividhankusa. 


3. Acetana (11, 20), devoid of Cetana. Isvarakrsna believes 
that both Avyakta and Vyakta, including Liviga, are Acetana. 
The Purusa principle alone is Caitanya. 


4. Ajna (57), one who does not know, Though the mother 
cow provides milk for the calf, she does not know how 
and why all this is done. Similarly Pradhana unconsciously 


provides wherewithal for the Vimoksa (liberation) of 
Purusa, 


5. Atindriya (6), imperceptible. Ordinarily we telieve 
that we perceive. But we also believe that which we cannot 


perceive of, it is inferred from something which we have 
perceived. 


6. Adhastat (44) downward. Gamanamadhastat, therefore, 
means going down. Those who live a life of Adharma go 
down in the scale of living creation of which the upper 


(3) 


end is Brahma and the lower end a shrub (K54). The 
abiding after-effects of committing Adharma remain a the 
Linea as Bhavas and are here said to degrade the individual 
called a Purusa. 


7. Atyanta (1), completely, once for all. The ordinarily 
known methods of warding off pain do not root i ous 
from life completely. People suffer inspite of all the scientific 
achievements of mankind, 


8. Atisaya (2), possibility of being excelled. Some methods 
of gaining freedom from pain prescribed in the Vedas are 
excelled by others. Hence none of them is undoubtedly 
the best. 


9. Adrsta (30), consciousness of objects of Sshiane 
and thoughts-representative consciousness. Such Conse OUR 
is preceded by some kind of presentative consciousness of 
the objects, their parts, or their simple elements. 


10. Adharma (44), vicious and unrighteous ways of living 
See Adhastat. Adharma is one of the eight Bhavas. Its 
cultivation leads to degradation in the scale of living beings. 


11. Adhyayana (51), reading or reciting of texts ELT 
to Sankhya. It is one of the Uhadi Siddhis, which are quite 
different from the more popularly known Animadi Siddhis. 
The (hadi Siddhis are the various marks of the aspirant’s 
success in achieving his goal. 


12. Adhisthanam (17), control. Trigunadiviparyayadadhistha- 
nat, therefore, means : because there is in every living: 
being a controlling principle which is nothing like the 
three Gunas. The idea seems to be that we feel that there 
must be ‘something in each of us which is quite different’ 
from our Gunatmaka part and which provides the power of* 
control. This is one of the reasons given by Isvarakrsna for 
proving the existence of Purusa. 


(4) 


13. Adhyavasiya' (5), knowledge. Prativisayadhyavasaya, 
therefore, means sensory perception, which is Drsta* as 
explained by Isvarakrsna. 


Adhyavasaya? (23), deciding, determining Buddhi a san 
Antahkarana, Buddhi determinates and arrives at truth. 
Anupakari (60), A most beneficial, Although, as a compo- 
nent of every individual Prakrti, provides all the means for 
the Bhoga and Apavarga of Purusa, she gets no return for 
that as the Purusa in his turn is not beneficial to her in 
any way. 


15.  Anavasthana (7), flagging of attention. See Manas. 


16. Anupalabdhi (8 ), imperceptibility. Pradhana is not 
perceived because it is too subtle—not because it is not 
there. 


17. Anumana ( 4, 5, 6), inference. It is one of the three 
Pramanas and is itself said to be of three kinds. The 
basis of inference is here said to be the necessary connec- 
tion between a mark and that of which it is a mark, i. e. 
the relation of evidence. The three kinds of inference are: 
Purvayat, Sesavat and Samanyatodysta. First of these is 
inference or an effect from its cause and the second, infer- 
ence of its cause from an effect, In the third kind of 
inference, relation of evidence is not based upon a causal 
connection between the premise and the conclusion. It is 
based on uncontracted experience of concomitance. Ordi- 
narily the knowledge of that which is not perceived is: 
acquired by inference from that which is perceived, 


18. Antahkarana (33), internal organ of consciousness, 
which is said to be threefold, Hence the three names: 
Manas, Buddhi and Ahankara, which are said to be three 


(5) 


among the thirteen Karanas (K32). Work of the external 
organs lies in the present, but the internal organ takes the 
past and the future also into consideration. The ten antes 
nal organs bring to the internal organ knowledge of situa- 
tion and the impulses to respond to them; and the internal 
organ deals with these inthe light of past experience and 
future needs. 


19. Andhatamisra (48), Complete darkness of the soul, 
utter spiritual ignorance which is the characteristic of 
Tamas in consciousness. It is one of the five forms of 
Viparyaya and is considered to be that form of Avidya 
which Patafijali calls Abhinivesa. Taking Abhinivesu o be 
fear of being deprived of the pleasures which one enjoys, 
they explain the eighteen forms of Andha. 


20. Apagh@ta (1), preventing, escaping. See Abhighata. 


21. Aprasayadharmi (11), not producing results. While 
the Prakrti principle produces effects because of change 
occurring in it, the Purusa principle neither changes nor 
produces any results. It is not the cause of any phenomena. 


22. Abhighaia (1), striking, smiting. Smitten by the three 
kinds of pain one looks for the means of escaping these 
onslaughts. 


23. Abhibhaya (7,12), Overpowering, dominating. It is 
one of the four ways in which Sattva, Rajas and Tamas 
are related to one another. When one Guna dominates over 
the other two, or any one of them the relation between them 
would be Asraya of the former which dominates and a 
bhava of those which are suppressed. When an See 
completely dominates over another, it hides the latter which 
then becomes imperceptible. 


(6) 


24, ASsraya  (12,16,62), Overpowering, dominance. 
Different forms and shapes of Ayvyakta are seen because of 
the dominance of one Guna over the others in different 
ways and in different degrees, of which the number is legion. 


By Nandasrayaprakrti 1.K. means various forms of 
prakrti which appear because of the different Gunas domi- 
nating over others in innumerable different proportions. 


Asraya? (41 ), support. Lingas are Suksma, Every 
Linga exists in and through some Visesa or the other. It 
is in this sense that Visesas are the 4sraya of Lingas. 


25. Abhimana (24 ); ego, self. Ahankara is here defined 
as Abhimana. But obviously the Ahankara which is so defi- 
ned as the Vaikrta Ahankara of which the eleven Indriyas 
are differentiations (K25). The entire Ahankara, which in 
K22 is said to be a differentiation of Mahad, should be 
wider in extent as it includes what in K25 are called 
Bhitadi and Taijasa Ahankaras. 


26. Ayugapatprayrtti (18), difference in respect of mental 
dispositions. Each of us has a system of mental tendencies 
which are exclusively his or her own. They make up one’s 
mental constitution, or character; and no two characters 
are exactly the same. This is one of the arguments given 
by I. K. for proving that there are many Purusas. 


27. Artha' (12), work, function. The function of the three 
Gunas-Sattva, Rajas and tamas are Prakasa, Pravrtti and 
Niyama respectively. 


“WG (IB; MI Qi SS, 6B, KO ), Use, benefit, 
value, advantage. The objects of the world must be for the 
use of some one who is not such an object. That entity is 
Purusa. This is one of I. K.’s arguments cited for proving 
the existence of Purusa. 


(7) 


There is a beginningless Samyoga of a Purusa and 
a Linga, which proves to be useful for attaining Jnana and 
Kaivalya, though Samyoga being Anadi was never brought 
about by anybody for any purpose. This benefit derived 
from Samyoga is artha. The knowledge expounded in the 
Purusas was imparted by sage Kapila to Aruni for the 
benefit of the Purusa so that they may get rid of all kinds 
of pain by attaining Kaiyalya. 


Men and animals work automatically for getting rid 
of the uneasiness caused by psychological need. Similarly 
by becoming Vyakta, Avyakta works automatically for faci- 
litating Kaivyalya of the Purusas. 


Arthatah-therefore means for securing a useful pur- 
pose. Sativa is responsible for consciousness and subtlety 
in general, Rajas for motivation and movement and Tamas 
for grossness and rétaining the after-effects of all kinds of 
behaviour. But these Guzas work together to form useful 
wholes. 


Artha? (31, 42, 65, 69), objective, aim. Purusa sees 
Prakriti cleared of her seven Bhavas which have nothing to 
do with his objective Kaivalya. Kaivalya and Kaivyalya alone 
is considered by I. K. to be Purusartha. 


Artha* (36), content of consciousness. The eleven 
Indriyas call to consciousness percepts, thoughts and drives 
which are Arthas of Purusa and present them to Buddhi}. 


Artha® (72), subjects, contents. All the subjects 
discussed in Sastitantra are undoubtedly the contents of 
these seventy Karikas. Isvarakrsna is only an expounder. 


Artha’ (69), achievement. Purusartha is thus the 
highest achievement of man-the Supreme knowledge or 
insight-ultimate realisation. 


(8) 
28. Avagahate (35), Enters, gets into, gets involved. 


Antahkarana goes deep into the percepts and impulses 
presented to it. Hence it is. said to be the responsible 
organ and the ten Indriyas only, the channels, through 
which these experiences come to it. The Indriyas entertain 


percepts and impulses and pass them to Antahkarana who 
dives into them. 


29. Avikrti (3), not of the nature of phenomena 
which are the effects of a material cause. Mulaprakrti is 
not itself a phenomenon, though phenomena arise in it, 
In other words it is in itself -a formless reality-Ayyakta-— 
but many forms arise in it. From this point of view we 
can say that it is matter and. matter alone; though it is 
not matter as we understand the word matter now, 


because it displays both that which we call matter and 
that which we call mind. 


30, Avighata (45), freedom from obstacles. This is 
what one gains or acquires ‘the Bhaya~ which Isyarakrsna 
calls Aisvarya. Armed with Aisvyarya one succeeds in ones 
endeavours without meeting unsurmountable obstacles. 


31. Viparyaya Kevala Jnana, the highest knowledge. 
It is pure because of absence of all experiences tainted by 
Tama, Moha, Mahamoha, Tamisra, Andha Tamisra. While 
the five innate motives of these names are covered by JSvar- 
krsna’s word Ajnana—the opposite of Jaana (K23)-the one 
word used by him for the responses motivated by them is 
Viparyaya (K46). 


32. Avibhaga (15), unity. There must be unity behind 
the diversity in nature. Because otherwise there would be no 
such uniformity in nature as we find it. This is advanced 


(9) 


as a argument to prove the reality of Avyakta which is 


that one reality. 


33. Ayiveki (11, 14), an entity of which the components 
are not discrete individuals as are the members of a class. 
The Gunas, which constitute Vyakéa work by mixing with 
one another. None of them has its own separate existence 
as a discrete individual. 


Vyakta cannot be split into Sattva, Rajas and Tamas. 
The reason is that wherever we find these three Gunas Ne 
do not see discreteness and where are no Gunas es 
discreteness. Such absence of discreteness cage auaeey) 
Ayyakta also, as an effect has the same qualities as its 
material cause has. 


34. Ayisuddhi (2), contamination. The methods of getting 
rid of pain laid down in the Vedas are also og perfectly 
clean. Reference ; may be to the offering of Bpials etc. 
in the sacrifices or to the aim of sacrifices, viz. pyatiet 
etc. not being highest. The motive with which these 1 
are performed is enjoyment of some pleasure in future which 
is not supposed to be the purest motive. 


35. Ayisesa (34, 38), not concrete, abstract, simple, 
elementary. The cognitive experiences gained through sense 
organs are of two kinds-abstract and Goncrete. The former 
are sensa and the latter percepts. We perceive concrete 
objects and sense their simple qualities. ues fomen are 
Visesa, the latter Avisesa, though both are individual, as 


opposed to general. 


An ancient Indian theory is that there ue the same 
Tanmatras, in the sense organs as are there in their eooduate 
stimuli and thisis why certain attributes of objects aout? 
certain sense organs and we sense those qualities. There is 


(10 ) 


thus an affinity between the potential energy in the sense 
Organs and the kinetic’ energy outside. This is why TYanma- 
tras are called Ayisesas. 


36. Avyakta (2, 10, 14, 16, 58 ), literally unmanifest, 
potential, not actual, unnoticed. It is one of the three reali- 
ties, a deep insight into which is said to be the means of 
getting rid of pain which is superior to all other means, 
Ayyakta is described as the one everlasting, all pervading, 
Supporting, formless, independent first cause which is not 
many in one. Though it can neither be perceived nor intros- 
pected, its reality is proved by inference from the following : 
(1) everything has a material cause in which its essence 
must be present, (2) the differentiation (effects) are limi+ 
ted, (3') unity of nature and (4) all effects emerge from 
and disappear in their material cause. 


Avyakta operates through the three Gunas mixing 
with one another and assuming’ different shapes in accor- 
dance with the degree of preponderance’ of each Guna, As 
if to satisfy an inner urge ‘of its own’ Avyakta provides all 


the Vyakta means required by any Purusa for the attainment 
of Kaivalya, 


37. Ayyapi (10), not purvasive. Though according to 
Isvarakrsna in the Gunatmaka universe is Mahad, which 
is Avyapi he does not call the Vyakta reality to be Avyapi, 
presumably because it is of the nature of change and the 
term‘ Vyapi'can apply only to an everlasting substance which 
underlies change. This substance is Isvarakrsna’s Ayyakta. 


38. Asamanya (29), not joint. Each Karana has a function 
of its own to perform. This is not a joint function. But 
there is also a Samanya Karana Vrtti-Dharana which is 
a joint function. The distinct function of Karmendriyas, 


(11) 


Alocana of Buddhindriyas and Sankalpabhimanadhyavasaya 
of Antahkarana : Prana etc. are the combined action of 


all the Karanas. 


39. Asakti (46, 47, 49), experience of any of the thirteen 
Karnas failing to function properly. Such failure is often 
caused by an originally defective organ injured and damaged 
part of the body. These diverse experiences form part of 
the, universe of experience called Pratyaya Sarga. Asaktis 
‘are said to be twenty-cight in number because there are 
eleven Jndriyas, each of which is liable to disorder and 
failure and there are nine Tustis and eight Siddhis each of 
which can elude the grasp of Purusa. Inability to RuCeee 
in a Tusti, or a Siddhi is a Buddhibadha (failure of Buddhi) 
according to Isvarakrsna. 


40. Ahankara (22, 24, 25), individuation. It is Mahad seen 
in its Sattya-predominant, Rajas predominant and i. amas 
predominant aspects. Hence there are mice kinds of 
Ahankara-Vaikrta and Rajas and Bhitadi. The first of 
RS is described as Abhimana. 


41. Aknatahetuka (31), prompter. Functioning of one Karana 
prompts that of another. The idea is that though the 
activities of different organs are different, there ams ne 
confusion. Co-ordination is brought about by their bens 
complementary functions. All the Karanas perform Ok 
own specific functions without interfering with the functions 
of the other Karanas. Each takes its cue from the others. 
This is caused by the mother motive. 


42. Akhyayika'(72), story told to bring home » the 
listener an abstruse theory or a truth. Obviously Sieome? 
which is now lost, contained such explanatory aillnsiayige 
stories. I’svarakrsna did not repeat them in his seventy 


Karikas. 


(12) 


43. Atyantika (68), absolute. From isvarkrsna’s statement 
that when death ensues and absolute Kaiyalya is attained 
it does not follow that he believed in some kind of life 
which is also Kaiyalya, though not the Atyantika Kaiyalya. 
Isvarkrsna has never said that. He has said (K66-7) only 
this that Sarmyoga, which is just the opposite of Kaiyalya, 
may continue for some time after the attainment of true 
knowledge and that in that condition Purusa does nothing 
which would necessitate a life after death. This is not a 
State of Kaivalya. So long as there is Samyoga there can 
be no Kaiyalya. His meaning seems to be only this that 
Kaivalya is necessarily complete and absolute. He has not 
used the word Mukti or Moksa. Even after attaining Keyaja 
Jnana there is a possibility of the aspirant falling from 
that position; but after attaining Kaivalya there is no such 
possibility. Use of the word Ubhayam does not therefore 
mean that there are two kinds of Kaivalya-one interim 
Kaivalya and the other Atyantika. It only emphasises the two 
characteristics of Kaivalya, That a certain pre—Kaivalya state 
may be called Jiyanmukti is a different matter. 


44. Adana (28), literally seizing, grasping, which is the 
principal activity of the hand. But neither does Pani in 
Karika 26 stand for hand alone nor does Adana for taking 
or grasping. Adana obviously covers all-over behaviour 
which is not the function of any other Karmendriya and the 
Indriya which is responsible for such behaviour is given the 
name Pani. 


45. Adhyatmika Tusti (50), remaining contented because 
of a certain conviction and doing nothing further to obtain 
insight into the three realities. Such Tustis are said to be 
four in number. They are Prakrti, Upadana, Kala and 
Bhagya. 


(13) 


46. Ananda (28), Sexual enjoyment. It is the work of the 


Karmendriya known as Upastha. 


47. Anugravika (2), that of which we have been oe 
some methods of getting rid of Dau are known to ie 
by experience. Others are those mihicls we employ: oat i 
we have heard that they would deliver us fom paIms e 
are said to be heard by the Rsis and aentatn rites an 

sacrifices are prescribed in them for attaining Swarga oo 
But these methods also are not quite clean; nor are : ey 
incapable of being excelled; nor else is the promised freedom 


from pain ever lasting. 


48. Aptagama=Aptavacana= Aptasruti (4, 5, 6,), testimony 
of a reliable competent authority, which is one of the three 
Pramdanas, the other two being Drsta and Anumana. That 
which ie neither perceived, not inferred from what is known 
is believed on the strength of such testimony. 


According to all the six systems of ancient indian 
Philosophy testimony of the Vedas can never be uprelienle, 
because these sacred texts were revealed to the Has and 
revelation is nothing like perception or inference which are 
liable to be mistaken. Some thinkers go ee Be fe as to 
say that the testimony of the Vedas alone is Aptagama. 


49. Arambhak (56), work. The four Sargas are the work 
of Prakrtit undertaken by Prakrti' ultimately for the bene- 


fit of Purusa'. 


50. Alocana (28), Sensing and perceiving an object=just 
that object, not that object as belonging to a class of having 
a continued existence. The function of sense organs pee 
is sensing qualities, like sound, colour, SH and that vitak 
Manas as an Indriya it is perceiving objects like thundering 


(14) 


cloud, red rose, stinking drain. To deal with this presented 
data is the work of Antahkarana. This is the significance 
of the qualification Matra. 


51. Arita (10), having its being in something else. Santa, 
Ghora and Midha Visesas, which are the existent Vyakta, 
have their being in Mahad. 


Hence they are Asrita and Mahad with all that it 
contains has its being in Avyakta. This is also Asrita. But 
Ayakta is not Arita in this sense. As opposed to Ayyakta, 
Mahad and everything in it is a form assumed by some- 
thing else which is matter in relation to it. Purusa resembles 
Ayyakta in this respect. They are both And@srita. 


52. Asuri (70), name of the disciple to whom this know- 
ledge contained in Sastitantra was first imparted by Kapila. 


53. Aharana (32), performing an action. A Karmendriya 
may bring about an action impulsively as soon as the 
Manas perceives a situation; or the sense organs may first 
present the different sense to the Antahkarsnas and the 
Karmendriyas, the impulse to respond to the situation in a 
particular way; and Buddhi may then decide what to do in 
the light of her objectives and the Karmendriyas carry out 
the action thus chosen. Both these kinds of action are 
Aharana. 


t 


54. Aharya (32), that which is done by a Karmendriya. 
A Karmendriya may act involuntarily without deliberation 
or voluntarily after deliberation. In this way behaviour 
accomplished by the Karmendriyas can be said to be of ten 
kinds-five laukika (of every body) and five divya ( of the 
advanced Yogis ). 


(45) 


55. Indriya (27), the media through which a material with 
which Antahkarana has to deal are called to consciousness. 
Since there are five sense organs and five action organs, 
ind Manas working of them is also said to be an Indriya, 
there are 11 Indriyas. The group of sixteen mentioned in 
Karika 22 consists of these eleven Indriyas and the five 


Tanmatras, 


Though the Sanskrit word Indriya is some times used. 
in the sense in which the English word ‘Organ’ is used the 
Jndriyas of ancient Indian: Philosophy : are not parts of the 
body. They are immaterial and do not die when the body 
dies. They are abilities of the transmigrating soul and do 
not exist outside Lingas, 


; They are called Sattvika because Sattva predominates 
in their constitution, though Rajas also plays a significant 
part. : 


56. Utpatti (66), appearance, coming into existence. See 
Sthityutpattipralaya. 


57. Utsarga (28), defecation and micturation—passing stool 
and water. This ability is called Payu, which is a Karmen- 
riya. Utsarga does not include perspiration etc. as these 
Hutonomic reflexes are joint functions of all the Karanas, 
not functions of the Karmendriya Payu. 


58. Indriyaghata (17), the sensory apparatus being damaged. 
This is mentioned as one of the causes of imperceptibility 
of objects though they are there. 


59. Indriyabadha (49), the experience of frustration caused 
by and Indriya failing to perform its action. These experie- 
nees are said to be of eleven kinds because there are eleven 
Tndriyas. 


(16) 


60. Udasina (20), passive, doing nothing on account of 
the Samyoga of Purusa and Linga, the former appears to 
be active though it is in fact Udasina. 


61. Uparama (50), detachment, remaining contented with 
detachment from objects which give pleasure are five of 
the nine Tustis. They are five because it is in five ways 
that we desire pleasure from objects i. e. by hearing their 


sounds, by touching them, seeing them, tasting them and 
smelling them. 


Uparamati ( 66 ), feels that her task in done, an attain- 
ing Kevala Jnana. Purusa sees that he is made up of two 
different entities Purusa principle and Linga’; and they say 
that Purusa’ realises that he has seen the Linga’ and Linga? 
that has been seen by Purusa' and thus his task is done. 
Feminine Anya is used because Linga is Gunatmaka and is 
here understood to be Prakrti. Purusa! need not realise 
anything nor Linga' alone does feel anything. The subject 


who realises and feels is one. On him dawns the truth 
that he is two in one. 


62. Upastha (26), Indriya of which the function is sexual 
enjoyment. It is one of the five Karmendriyas. 


63. Upadana‘ (9), material cause, the material of which 
anything is made up. Upadanagrahana, therefore, is <contai- 
ning the material cause’ and the argument Upadanagrahanat 
means because everything has its material cause in it; 
more correctly, everything is a form of a material, which 
is called its material cause. This argument is advanced in 
support of the theory that everything exists potentially in 


its cause-the well known Saakhya theory Satkaryavada. 
See Satkarya. 


(17) 


Upadana? (50), material, here Milaprakrti. One of 
the four Abhyantara Tustis is called Upadana by I. K. A 
difference is here made between Upadana and Visayeparama 
which is said to be Bahya Tusti. These two Tustis are 
remaining contented (1) with some object and (2) with the 
idea of a Mualaprakrii. 


64. Upastambhaka (13), mover in both senses, viz. motive, 
and a motion. Rajas of which the nature is said to be 
Aprivi, as called Upastambhaka. In fact, appearance of the 
three Gunas is itself appearance of change and movement 
which ae absent in Avyakta. It appears that the difference 
between the functions of the three Gunas is not made on 
on the basis of presence or absence of movement but on 
the basis of visibility of movement. No movement is seen 
when Sattya is predominant, most probably because of the 
high frequency of ‘change and when Tamas predominates, 
most probably because of the frequency being too low. 
When Rajas predominates movement is apparent because 
frequency of change is neither too high nor too low. This 
is why Rajas is called Upastambhaka. 


65. Upeksaka (66), Udasina. 


66. Urdhva (44, 54), higher in the scale of lives which 
runs from Brahma to Stamba. There is more of Sattva in 
the higher types of life and those who live the life of 
Dharma: go up in the scale in their next life. 


67. Uha (51 ), cogitating. Cogitating in search of the 
highest knowledge is one of the many marks of success in 
the aspirants endeavour. It is included among the eight 
Siddhis. The eight Siddhis are experienced as one advances 
towards knowledge. 


(18) 


68. Eka (66), one of the two, i. e. the Purusa. When a 
Purusa attains Kevala Jnana, they say that he ceases to 
experience pleasure or a pain (see Upeksaka and Udasina). 


69. Ekantatah (1), certainly, undoubtedly. The ordinarily 
known methods of removing pain are not unfailing. In 
Some cases and under certain circumstances they do not 
succeed. Hence we cannot Say that freedom from pain is 
undoubtedly gained through them. 


70. Aikantika ( 68 ), firm, final. See Atyantika. 


71. Aisvarya (23, 45 ), possession of extraordioary powers. 
If anybody attains any superhuman power, it is not lost 
with his death as it is not an achievement of the body, 
though it may be lost otherwise in course of time. The 
eight Siddhis-Anima etc. are generally supposed to be 
Aisvarya. But i8varakrsna has not spelled out Aisyarya. He 
has said only this that acquiring of Aisvaryu, ensures 
conquest of all obstacles—A vighatah. Aisyarya being a matter 
of Bhavas, it inheres in a Linga, and so long as it lasts 
the Linga transmigrates and its Aisvarya goes with it. It 
overcomes all the obstacles which come in its way. 


72. Autsukya (58), uneasiness which is felt when a psycho- 
logical need arises. ( See Ayyakta). ISvarakrsna’s theory is 
that by means of the various Sargas', which are its Vyakta 
condition, the Ayyakta impulsively—not voluntarily and deli- 


berately-provides the wherewithal for the attainment of 
Purusas. 


73. Karana (18, 29, 31, 32, 35, 43, 47) the abilities by 
virtue of which Liga works, in this sense its organs. But 
‘Karanas are not organs of the body, inspite of the fact that 


Linga lives in and works through them, Linga may in this 
sense be called Karana Sarira. 


(19) 


Activity of Karanas is spontaneous as if they mew 
satisfying a natural impulse. Isvarakrsna is a pavenoloe cet 
determinist and not a free-willist. At the sane time 2 
philosophy is teleological not purely eee teas According 
to him Prakrti works in, so that it may bring Apavarga to 
Purusa. According to I. K. there are thirteen Karanas; three 
of which are Antahkaranas, there are eleven Indriyas, the 
number of Karanas should be fourteen; or the Manas 
working with the Indriyas would not be a Karana. It would 
be an Antarendriya. 


74. Kartrtva (20), performing actions. See Akartrbhava. 


75. Karmendriya (26), action organ. There are five achion 
organs according to ancient Indian thinkers. They are, Vak, 
Papi, Pada, Payu and Upastha which are recognised by all 
schools of Indian Philosophy. The task attributed to them 
is called Aharana.” 


76. Kalala (43), a soft lump, here an embryo soon eae 
fertilization, While the Lingas transmigrate the Matapitrja 
Visesas developed Kalalas-which are the living bodies that 
do not transmigrate. They are left behind. 


71. Karya' (32, 43), work, maintenance of life called 
Dharya is the joint Karya of all the Raraaas-MArapiEne 
Visesas called Kalaladyah depend upon it for their existence 
and last only so long as life lasts (K 43). 


The Karya of the action-organs in general is called 
Aharya and that of the sense organs, the action organs ape 
the Antahkaranas, each working in its own way, is Prekasya. 
Work of the Karanas is thus said to be threefold—Aharana, 
Dharana and Prakasakara. 


(20) 


Karya® (8, 14, 15), effect the form in which a matter 
which is cause in relation to it exists. Mahad etc. are said 
to be the Karya of Malaprakrti and existence of the for- 
mer is advanced as a proof of the existence of the latter, 


because every effect is essentially of the nature of its mate- 
rial cause. 


An effect can be distinguished from its material cause; 
but the two can never be separated, as the ring and the 
gold which is its material cause cannot be separated, 


78. Karana (9, 14, 15, 16 )» material cause. One of the 
arguments put forward by Isvarakrsna to prove the theory 
called Satkaryavada that every effect is potentially present 
in its material cause and therefore exists in some way even 
before it appears that the very 
implies this truth. 


concept of causation 


‘Cause and effect’ are relative terms. When we think 
of something, as an effect, it is implied that something, 
which is its cause must be there that it is already there in 
a potential state is the theory called Satkaryavada, 


The modern scientific view of causation is different. 
While the ancients thought of a first cause which is not a 
phenomenon but a noumenon, the modern scientists believe 
that only a phenomenon can be a cause or an effect. The 
concept of prime matter has therefore no place in present 
day scientific thought. All the same the scientist is not quite 
ignorant of the fact that what he sees as an effect is the 


transformation of an antecedent phenomenon, which is 
called its cause. 


ancient theory. 


Thus Satkaryavada is not an outmoded 


Cause and effect can be distinguished from each 
other but they cannot be separated. 


(21) 


79, Kala (50), time-here the idea that everything takes 
time to be accomplished. It is ow of the four ic aunt 
Tustis, which consists in remaining genes with the i ea 
ee the highest knowledge would come in course of time 


and thus doing nothing to acquire it. 


80. Kaivalya’ (17, 21, 68), literally the Nee of being 
unconnected. In Prakrti there is Bn unconscious urge a 
separating herself from Purusa. This ae that besides 
Pradhana, there is another principle of reality. If there were 
only one principle of Purusa’ there would be no urge for 
separation, 


A Purusa is neither aware of the final separation of 
the fact that on its dismemberment its Gundatmaka pare 
would dissolye and only the Purusa principle would remain. 


This part is played by Pradhana which is in Samyoga 
with Purusa working for the separation of the two, 


81. Kaivalya? (19), impossibility of getting mixed up with 
the Gunas as they do with one another. (See Purusa ) 
Samyoga of Purusa and Pradhana is not like Mithuna of 
Gunas. 


$2. Kevala Jnana (64), highest knowledge; Nasmi tes Me 
Naham. Supreme knowledge dawns upon an aspirant if Re 
realises the truth about reality as explained in the Karikas. 
This knowledge is said to be pure, because it is free from 


false notions. See Aviparyaya. 


83. Guna-Triguna (11, 12, 14, 16, 17, 18, 20, 27, 46), three 
groups in which patterns of change were Brkaneed by the 
ancient Indian thinkers. All schools of Indian phaescphy 
speak of them. They are the three big groups in which all 
the Vyakta forms of Prakrti can be placed. 


(22) 


Vyakta is a system of extremely complicated move- 
ments, one of its dimensions being frequency of movements 
and it appears that the ancient Indians thought of three 
long bands of frequency-a short wave band, a medium wave 
band and a long wave band-as Sattva, Rajas and Tamas 
respectively which they called Triguna. Whether these are 
electromagnetic waves or only charges of electricity thought 
of as particles, the explanation in terms of waves is good; 
because we are all familiar with radio waves, Broadly 
speaking, consciousness is the form taken by high frequency 
changes, apparent movement by medium frequency ones 
and inertia by low frequency changes. Hence they called 
these the functions of Sativa, Rajas and Tamas respectively, 
In conscious beings relative preponderance of Sattya is 
peace-tranquility, that of Rajas agitation-excitement and 
that of Tamas, dullness, stupidity. 


Thus understood, Sattva, Rajas and Tamas are Strictly 
relative terms and in one frequency band itself there are 
comparatively faster and slower mgvements. It may be that 
consciousness of the highest frequencies in the high fre- 
quency band is Priti, of the medium frequencies in the 
same band Apriti and of the lowest frequencies Visada. . 


Complexity of change is another dimension of Vyakta. 
There are movements within movements as there are wheels 
within wheels in a complicated machinery and there move- 
ments may be of vastly varying frequencies. Hence they say 
that the Gunas all work together. In doing so, sometimes 
one Guna dominates over the other two, at other times one is 
dominated by another or else movement of one frequency 
changes into that of other frequencies or changes of two 
or more frequencies blend and produce a single result, This 
complicated process jsvarakrsna called Abhibhava, Asrya, 
Janana and Mithuna Vrttis of the Gunas and this mode of 


(23) 


action of the Gunas he considered to be SES for 
the infinitely large number of forms and shapes which are 
his Vyakta. Gunayaisamyavimarda is therefore a good expla- 
nation of the diversity found in the Pratyaya Sarga and 
Gunaparinamavisesa of the differences among the Karanas- 
the thirteen forms assumed by Buddhi. We gan Speak of 
three Gunas only when Gunas are active. But isvarakrsna 
also believes in another state of Guna in which Bate they 
are not active and since the distinctive pies cleenes of 
each Guna cannot be discerned in that state this se of 
the Gunas is called Ayyakta. These ancient investigators 
thought of the word Guna, which literally means rope, 


because their idea was that what they called the Gunas are 


that quality of Prakrti which binds the Purusa to it. 


84. Guuavati (60), of the nature of three Gunas i. e. Pra- 
krti. Ginaparinamavisesa (24), Gunas assuming different 
forms by combining in different ways. The thirteen Karanas 
are such forms taken by the Gunas. It appears that the 
first scientist in the world was the ancient Indian investigator- 
whoever he was-who discovered the three Gunas, their 
varying stresses and strains and the consequent relativity 
in nature. . 


85. Grahyabheda (27), Many different sensa, many different 
simple impulses and many different wishes all of which 
Manas entertains. Mathara reads Grahyabhedat, Candrika 
Bahyabhedat and Candapada and Vacaspati Bahyabhedah., 
The first is the best. 


86. Cutustaya (30), The senses, Manas as an Indriya, 
Karmendriyas and Antahkarana. In presentative consciousness 
these may work together at the same time or they may 
work singly one after the other. In representative conscio- 
usness, however, only that which is previously entertained 
by the Indriyas is re-called, 


(24) 


87. Guru (13), gross, heavy, slow Tamoguna which is 
predominant in the material world is described as Guru. It 


is responsible for the grossness, heaviness and sloth of 
matter. 


88. Ghora (38), agitated, here that in which action per- 
dominates. A Ghora Visesa is a Gunaparinamayisesa in which 


action and therefore Rajas which is responsible for it 
predominates. 


89. Ghrana (26), the olfactory sense. See Indriya. 


90. Caksu (26), the visual sense. See Indriya. 


91. Cala (13), presenting apparent movement. While 


Sativa and Tamas movements are not perceptible Rajas 
movements are. Hence it is called Cala. See Guna. 


92. Cetrana (55), See Cetana. 


93. Cetana (20), consciousness. Prakrti is utterly devoid 


of this consciousness. Purusa alone is Cetana. It is a princi- 
ple essentially different from Prakrti, though there is a 
beginningless connection between the two. The consciousness 
of the Purusa principle is nothing like own consciousness, 
which is a Vrtti. Purusa Cetana is not a Vrttiin any sense. 


All the same it appears that Linga itself is conscious. 


94. Janana (12), rising, springing. It is one of the ways 
in which the works of the different Gunas are related to 
one another; e. g. Apriti may result from Priti, Visada 
from Apriti, and so on. (See Abhibhava and Aéraya? Dy 


95. Jna (2), the Purusa principle, one of the three reali- 
ties, a deep insight into which is the best and the most 
perfect means of getting rid of pain—Duhkhatraya. Nothing 
more can be said about this principle. 


(25) 


(23, 44, 64) Supreme realisation = Nasminame- 


yep ‘ 
96. Jnana ch an aspirant develops in course of 


2 as a Bhaya, whi ’ ER 4 
ee which brings Apavarga to him. Jsvar akrsna enc 
ime ie 5 
al connection between Jnana and Apayarga; bu 
a caus 


a nsara, Viraga 
ince, according to him Raga perpetuates Samsara, g 
since, 


is also necessary for gaining Apavarga. 


Jnana? (69), systematic knowledge which ea a 
obtains by perception, inference or oe) ois oe 
ledge contained in the Karikas was imparted by eat 

‘la to Asuri for the benefit of us Purusas. ists 
oe to the sage Kapila, but to the seins Pe + fe 

rsons desirous of obataining release from sufferi 8 
nae available in I. K’s Samkhya Karikas. (See Asuri). 


Tattvabhyasa (64), repeatedly calling to mind all the 
constitute reality, particularly the Pumas 
principle. 


OT: 
rinciples which : 
Bae as clearly distinct from the Gunaimaka 


(See Vikarah). 


Tanmatra (24, 25, 38), the matter of which the Bhitas 


th im erceptible mattet of the 
are said to be forms, c p 


perceptible material existence, literall el 
But form and matter are relative terms; the i. 
Sabda, Sparsa, Ripa, Rasa and Gandha ee themse oo 
of Bhatadi Ahankara which is matter in relation mie 
predominates in Bhatadi and therefore in the Tan 

They are all matter in the sense in 


Tamas 
tras and the Bhitas. 
which we understand this word to-day. 


But the material objects as they exist and are eee, 
by us are the Madha Visesas - the Prabhitas. All es 8 om 
conditions of matter are abstractions for lay men. It is 2 
scientist or the metaphysician who knows about a : 
his own way. As for example, we can perceive and dea 


(26) 


with gold in this form or that-a ring, a coin or a crown. 
The chemist, on the other hand, does not deal with these 
things. For him they are all gold, and the metaphysician 
in search of ultimate reality sees all these objects as the 
Mahabhita Prthyi, which is made up of the Tanmatras 


which in their turn, are forms of Bhitadi Ahankara a 
differentiation in Mahdad. 


99. Tamas‘ (13, 54), that among the three Gunas which 
is described as gross, slow, heavy and restraining, i. e. 
causing obstruction. Preponderance of Tamas obstructs Sattva 
and Rajas. Consciousness is a Sattvika phenomenon in the 
sense that it appears where Sattya predominates, But if the 
Tamas part in it raises its head dullness and stupidity 
characterise consciousness. Hence Tamas is described as 
Visadatmaka (Karika 12). Tamas predominates in the 
lower rung of the Bhautika Sarga, in Tanmatra and in 
Adharma, Ajnana, Raga and Anaisyarya, 


Tamas? (48), that variety of Viparyaya in which the 
intensity of Tamas is comparatively the lowest. It is higher 
and higher in Moha, Maha-Moha, Tamisra and Andha 


Tamisra in this order. Tamas itself is said to be eightfold, 
The commentators equate it with Patanjali’s Avidya, 


100. Tamisra (48), a variety of Viparyays. (See Tamas)? 
It is itself said to be eighteenfold. Commentators equate it 

with Dyesa, which is described by Patafijali as the attitude 
, adopted towards those persons, things and situations that 
cause pain. 


101. Tairyak (53), one of the three forms of life —the 
* lowest which includes the animal and vegetable kingdoms. 
The five subdivisions of this kind of life are: Pasu, Mrga, 
Paksi, Sarisrpa and Sthayvara lives. 


(27) 


Tt is difficult to distinguish between the Bret two. 
But since domestic animals are not Sencrany. considened to 
be Mrgas it appears that Pasus are domestic sisson and 
Mreas wild beasts. In general plants and baits are innu- 
merable. Sthavara probably stand for the entire vegetable 


kingdom. (See Daiva). 


102. Tusti (46, 47, 49, 50), satisfaction, contentment hele 
premature satisfaction, which is one of the penationcas 
that constitute the Pratyaya Sarga. They speak of nine 
Tustis, four of which are Adhyatmika and five Adhibhautika, 
i, e. having to do with objects of pleasure. 


103. Tuijasahankara (25), one of the three forms of 


‘Ahankara-that form which is supposed to be the source of 


energy. As movement is considered to be e function of 
Rajas, Taijasahankar2 is Raiasikahankara which Play a 
minor part in both Indriyas, in which Sativa predominates 
and Tanmatras, in which Tamas predominates. 


104. Traya (1, 29, 30, 33, 51), In Ki and 51 it means 
three in number; in 29 and 30 it stands for sense organs, 
Manas working as Jndriya and action organs. These three 
work jointly as well as severally. The five Vayus are their 
joint function, known in one word as Dhdrana. In presenta- 
tive consciousness these three may work simultaneously 
with Antahkarana or before Antahkarana comes into play. 
In representative consciousness, however, Antahkkarana avails 
of the work of these three done previously. In K33 the 
word three is used for the Antahkaranas-Manas, Buddhi 


and Ahankara, See Antahkarana. 
105. Triguna (11, 16, 17, 18), (See Guna) 


106. Traigunya (14, 18). )See Guna ). 


(28) 
107. Tvak (26), the cutaneous sense. (See Indriya ). 


108. Darsana (21), seeing-here a Purusa seeing the diffe. 
rence between the Purusa and Prakrti principles clearly and 
unmistakably. This insight is, in Isvarakrsna’s words Dar. 
sana of Prakrti by Purusa. His meaning seems to be that 
Purusa? comes to know that he is a composite individual 
of which the permanent constituent is Purusa and imper. 
manent Prakrti. By Pradhana in this karika I. K. means 
Pradhana in the forms of Linga. Kaivalya follows Darsana, 
The former is Purusa being left unencumbered by Prakrii, 


109. Dana (51), purification-here purity of Keyala Jnana, 
Dana is considered to be a Siddhi by Svarakrsna-the 
highest one because it is free from Viparyaya. Absence of 
Dyesa which is Viparyaya is purity of heart. It is Dana in 
this sense. 


110. Drsta’ (1, 2), ordinarily known. Since ordinarily 
known means of getting rid of pain do not end pain absolu- 
tely and permanently, a search for other means is necessary, 


Drsta? (4, 5, 6, 30), perception, including delayed 
discernment of a percept perception, inference and testimony 
are said to be the three Pramanas--sources of belief know- 
ledge gained through the sense organs in Drsta, which is 
presentative cognition as Opposed to representative cognition, 
thinking and remembering. The latter is therefore adrsta 
in this sense. It is always preceded by Drsta. 

Drstah (43 ), are found, seen, exist. The Bhavas inhere 


in Lif ga‘, which is made up of the Karanas. The fertilised 
ovum is in the mother’s womb. 


111. Duhkha-Traya (1), Adhyatmika, Adhibhautika and 
Adhidaiyika pain. The first of these is due to disease and 
anxiety; the second is caused by other living beings; and 


(29) 


the third sent by supernatural agencies e.g. earthquakes, 
storms. Life is full of these and thoughtful persons search 


for means of escaping them. 


112. Duhkha Vighatastraya( 5), esacaping the pe aay 
This makes up three of the eight eee PONE by 
Isvarakrsna obviously this is relief obtained by ostaay 
means; because the relief obtained by Kevala Jnana is Apa- 


yarga itself. 


113. Daiva (53), in a sense the higher type of life made 
available by Pradhana to Purusas. Though dujakbarane is 
most highly developed in the Devas, the ancient ytlingys 
believed that Kaivalya can be attained only by existing in 
human life. 

They speak of eight types of Devas who are said to 
be Brahma, Prajapati, Indra, Pitr, Gandharva, Yaksa, 
Raksasa and Pisaca. Thus Deva in this context does not 
ace what we understand by the English pee God. Deva, 
Tiryak and Manusya are the three broad divisions of what 


Isvarakrsna calls Bhautika Sarga-the long range of lives- 
Deva being a superhuman and Tiryak subhuman. 


114. Drastrtya (19), being a seer, seeing. According ike 
Patafijali Purusa sees Citta and this is the only part which 
it plays. See Akartrbhaya. 


115. Dvyarani (35), media through which something is 
obtained. The Bahyendriyas call percepts and impulses to 
consciousness and present them to Antakkarana. They are 
therefore called Dyarari. 


116. Dy4arin (35), one who receives something through 
some other agency. Trividha Antahkarana receives percepts 


and impulses through the eleven Indriyas. It is therefore 
called Dyarj. 


(30) 


117. Dharma ( 44), meritorious actions like charity and 
sacrifice. By living a life of Dharma the aspirant rises in 
the scale of living beings~ Bhautika Sarga. See Urdhya. 


Dharma? (23, 43), the dispositions formed by practis- 
ing Dharmat. Dharma? and Adharma in this senses are 
counted by jSvarakrsna among the Bhayas, which inhere in 
Linga and thus remain with it as it goes from one life to 
another. 


118. Dharana (32, 67), maintaining life by means of auto- 
nomic reflexes like respiration, digestion, incubation. See 
Vayavah. Dharana is said to be the joint function of all the 
Karanas. 


119. Dharya (32), the work which is accomplished by 
Dharana. It is maintenance of life in a living being and 
can be said to be tenfold because it is accomplished by 
means of the five pranadi and five Nagadi Vayavah. 


120. Nata (42), actor, Linga is said to be like an actor 
who plays different roles in different dramas one after the 
other. Innumerable such roles—the Bhautika Sarga-—are 
provided by Prakrti. 7 


121. Nimitta Naimittika Prasanga (42), the law of Karma- 
vipaka. According to /Svarakrsna rise and fall in the scale 
of lives is determined by Dharma and Adharma respectively. 
Here Dharma and Adharma are Nimitta and the lives got 
as a consequence of perpetuating them their WNaimittikas. 
Not only Dharma and Adharma, but all the Bhayas, i.e. 
the psychological makeup of Lifga, determine its future. 
Jnana, Ajfiana, Raga, Vairagya, Aisvarya and AndiSyarya 
are in this way all Nimittas and Apavarga, Bandha, Prakrti- 
layatya, Samsara, Avighata and Vighdta all their respective 


(31) 


Naimirtikas. Xt is in this Nimitta-Naimittika framework that 
Liga moves from life to life. Patajijali has distinguished 
between the laws ef Karmavipaka and Karmaphaia, the 
latter bringing only pleasure and pain. 


122. Niyata (39, 40), lasting. A living being is Purusa 
embodied in a Mata-Pitrja. The nae) in its turn, is a 
Samyoga of a Purusa and a Suksma Visesa. When a death 
occurs out of these four it is only the Matapitrja which 
dies. The Linga continues to exist. It gets dissolved when, 
following the attainment of Kevala Jaana, the Purusa attains 


Kaivalya. 


123. Niyama® (12), inertia. Tamas itself being motion of 
low frequency, in combination with Sattva and Rajas it 
retards their movement. 


Niyama® (18), pattern, arrangement. The pattern of 
birth, psychical make-up and death in every individual is 
different from every other. 


This is adduced as an argument in favour of piurality 
of Purusas. But this argument establishes plurality of indi- 
vidual Purusas, not of Puruse principle, which is neither 
born, nor has it any constitution or structure, nor does it 
ever die. 


124. Nirasrayam (41), without any individuality, material 
or immaterial. If there were no Suksma Visesas, there would 
be nothing which would make one Linga distinct and 
separate from every other Linga; and if there were no Mata- 
pitrjas and Prabhitas there would be no bodies for Liwgas* 
to appropriate and live in. 


125. Nirupabhoga (40) without deriving pleasure of pain. 
All the experiences, including pleasure and pain are oF 
Purusas the composite individual who transmigrates their 


(32) 


experiences cannot be ascribed to Linga alone. Since the 
Sankhya thinkers fight shy of talking of transmigration in 
the connection of principle Purusa. Therefore they hold that 


Linga alone transmigrates, which without its Purusa remains 
Nirupabhoga. ; 


It appears that neither a Purusa alune nor a Linga 
alone nor a body alone can have any knowledge or do any- 
thing. I. K. unambiguously lays down that Jara-Marana- 
Duhkha is felt by the Cetana Purusa. Jaramarana are of 
the body of a Lifiga-Purusa who lives a life. Without the 
adoption of a body by that individual experience of Jara- 
Marana-Duhkha is not possible. Similarly a Linga cannot 
‘do anything without the instrumentality of body. A dead 
body, of course, can neither know nor feel nor act. Hence 
it would not be wrong to say that Purusa is not the Karta, 
that the Linga transmigrates without feeling pleasure or pain 
and that the body is not the knower. It is the composite 


individual, having these three constituents that knows, feels, 
wishes, desires and acts. 


That Liga alone transmigrates is erroneous thinking; 
as according to the Sankhya theory Linga is always the 


Linga ofa Purusa. A Linga and Linga alone is an impossi- 
bility. 


126. Nirvrtti (52), self-expression by prompting corres- 
ponding behaviour. Bhavas inhere in Linga, and it is from 
the Linga that they operate and determine behaviour. 
Prompting of behaviour is the satisfaction of Bhayas and 


this is not possible without a Linga, as Bhayas exist only 
in a Linga. 


127. Nivrttaprasaya (65 ), one who has to contribute nothing 
more. When a Purusa attains Keyala Jnana, Prakrti has 


(33) 


nothing more to do and therefore make no aaa ie 
bution Then the Purusa sees this sterile Brain aes i 
as something other than the own Purusa enone? end in 
IS8varakrsna’s word, is Purusa seeing the Nivrtta Prasava 


Prakrti. 


128. Pajicasikh1 (70), the teacher whom Asuri gave the 
knowledge which he, in his turn, got from Kapila, othe 
founder of the Sankhya system of Philosophy. Pancasikha 
taught this lore to many aspirants. 


129. Paratantra (10), dependent on SUT pygka 
depends for its very being on Ayyakta. It exists uy this or 
that form capable of being introspected or perceived. All 
these forms make up the Vyakta reality. 


130. Paramarsi (69), the sage Kapila who is recognised 
on all hands as the founder of the Sankhya system of 
philosophy. 


131. Parayada (72), other theories. All that was said in 
Sastitantra has been said in the seventy Karikas with the 
exebtion of explanatory illustrations and mention of other 
theories. See Akhyayika. 


132. Parinamatah (16), by assuming different forms Avyakra 
operates by assuming innumerable ever changing forms and 
shapes as a result of the combination of the three Gunas 
in different proportions. 


133. Parimdna (15), limited in space and time. els Lae 
various shapes and forms are limited and finite. This is 
said by I8varakrsna to be a proof of the reality of gic: 
thing which is infinite and can therefore take an ante 
number of finite forms and shapes. That one reality is 
Ayyakta. 


(34) 


134. Paroksa (6), that which can neither be perceived 
nor introspected. Knowledge of such objects not gained by 
inference is gained by testimony-—Aptagama. 


135. Pada (26), the Indriya responsible for the ability to 
move about. It is a Karmendriya. Ordinarily we use our 
legs for moving from one place to another. But those who 
have no legs also manage to move about. They use the 
Indriya called Pada. 


136. Pani (26), the Indriya which enables living beings 
to do something with their bodies without moving from one 
place to another. Generally we work with our hands. But 
we can also use the other parts of the body to accomplish 
a task, e. g. heading a football, unravelling a knot with the 
teeth, pushing with the trunk. See Adana. Pani is one of 
the five Karmendriyas. 


137, Payu (26), the Indriya which enables us to pass urine 
and stool. It is a Karmendriya. See Utsarga. 


138. Purusat=Puman (3, 11,17, 18, 19, 21, 36, 37, 55, 59, 
60, 61, 65), Jia, the Purusa principle of reality which is in 
every way different from the Prakrti principle. In other 
words it is not Gunatmaka as Prakrti is. Gunas have an 
objective reality. Purusas are not objectively real. They enjoy 
a reality of their own. Every Purusa is said to be of the 
nature of Cetana. This principle of reality is not the mate- 
tial cause of any effect. Hence it is said to be Aprasava- 
dharmi. From the fact that Purusas not being Gunatmaka, 
I. K. infers their Saksitva, Kaivalya, Madhyasthya, Drasirtva, 
and Akartrbhaya, But Purusa who is Cetana itself, does not 
suffer. The person who suffers is Purusa? a combination of 
Purusa and Linga and as such devoid of Cetana. Isvarakrsna 


(35) 


here calls him Cefana because he has in him the entity 


called Purusa. This thinker fails to distinguish between the 


whole and the part. 


Purusa? (18, 36, 37, 55, 59, 61, 65), a Purusa in Sara: 
yoga with nee nga. By virtue of their Samyoga with Purusas, 


the Lirigas appear themselves as Cetuna. 


As opposed to that the Purusa who is not in Sanyoga 


with a Linga does not suffer in any way. 


On attaining Kaiyalya the Linga of the Purusa which 
he illumined disintegrates; but the Purusa dogs noe phange 
in any manner whatsoever. Though they romain in Damyosa 
with their Lingas?, while they grow and their bodies ig 
no change seen in the Purusas. They ra 

Samyoga of a Purusa and a Linga is 4 
pared to any combi- 


and are born, 
ever the same. 
unique arrangement. It cannot be com 
nation, mixture or blending we know of. me ns same a 
Purusa and a Linga together make up one individual; and 
dunine the course of a life in a body they appear to be 
very much like a Tridanda. The three together behave, 
suffer, enjoy and transmigrate. The Purusas themselves do 
not move. Only the bodies driven by the Lingas ape 
and the Liagas in Sainyoga with their Purusas transmalasarey 
In absence of Sarnyoga there would be neither Lingas, 


nor the Karanas, nor Matapitrjas. 


139. PrakaSa (12), consciousness, which is the cont 
bution of Sativa in a living being. See Guna. he sairegep 
Karanas are responsible for thirteen different kinds of 
consciousness, five sensations, five simple conations; concrete 
perceptions and conations and various wishes pnd desites; 
self consciousness; and taking decisions. Prakasakaram 1s 
the process of becoming conscious. 


(36) 


140. Prakasya' (32), consciousness, which is the product 
of Prakasakaram. It is the work of the sense and active 
organs and the Antahkaranas. It can be either immediate or 
delayed auditory, tactual, visual, gustatory or olfactory 
knowledge and may this be considered to be tenfold. Buddhi 
considers the situations perceived as well as considers the 


pros and cons of the actions imagined by Manas. 


Prakasya? (36), after becoming conscious of. 
The other twelve Karanas bring to consciousness all that 
is required by Purusa? and present it to Buddhi to deal 
with. To distinguish it from Prakdsakaram we can paraphrase 
it as Prakasitam Krtva. 


141. Prakrti'- (3, 8, 11. 22, 37, 56, 61, 62, 63 ), Pradhana,a 
principle of reality other than Purusa. As Avyakta is so 
subtle that it is below the threshold for any kind of sensa- 
tion or introspection and the effects from which its existence 
is inferred differ from it in as much as they are of the 
nature of change. They resemble Avyakta in being Gunatmaka 
in enjoying an objective reality capable of being ordinarily 
understood in being devoid of Cetana and in being produc- 


tive of effects. Innumerable patterns can be discriminated 
in these movements and innumerable things can be seen. 


If we look at these only as change, ignoring all their com- 
plexity, we call them Mahad. This is the ancient Indian 
terminology. Hence Isvarakrsna’s statement from Prakrti 
Mahan. When change occurs in Prakriti, it displays in 
infinity of patterns. This is called its Vibhutya. But behind 
every change is Prakrti, which is its cause and its essence. 
The various Lingas, are called by I. K. Nanagraya Prakrti. 
The Lingas are Lingas because they are in Sdmyoga with 
the Purusa principle. The theory forms the individual Purusas 
and are said to be in bondage and in the end to be relea- 


sed from bondage to transmigrate so long as they remain 
the Lingas of Purusas. 


(37) 


When a Purusa attains Kevala Jnana, only one out 
of the eight Bhavas remains in Buddhi. Then the Purusa 
neither performs meritorious or vicious actions, nor else 
does he need Aisvarya or suffer in any way by the lack of 
it. This condition of Prakrti in action is what I. K. calls 
Nivrttaprasava Prakrti. If we get rid of the obsession of 
two phases of Gundtmaka reality, viz. Srs¢i and Pralaya 
then there would be no necessity for positing Prakrti. The 
change would be the last and ultimate Gunatmaka reality. 
We need not ask what is that which changes. I. K. believes 
in such a Pralaya and hence in Prakrti in which Gunds 
are not functioning, though in essénce it is Gunatmaka. 


Prakrli? (3), material cause of something which 
would be its effects. Prakrti is in this sense the root cause 
of every thing and though Mahad, Ahankara, Indriyas and 
the five Tanmatras are in fact such effects, all of them can 
be correctly thought of as Prakrtis as well- Mahad appearing 
as Ahankara, which in its Vaikrta form the material of 
Indriyas and in its Bhatadi form that of Tanmatras. Isvara- 
krsna calls seven of these forms Prakrti Vikrtis. But the 
eleven Indriyas and the five Bhatas, the five gross forms, 
which appear as a result of combination of the Tanmatras— 
are spoken of by him as Vikdras. 


Prakrti? (50), the Tusti which consists in depending 
on nature and remaining contented without doing anything 
to attain Keyala Jnana. This is the name given to one of 
the four Adhydtmika Tustis. 


142, Prakrtilaya (45), remaining concealed in some Prabhita _ 
some atom of matter. Perfect Vairagya without Kevala Jnana 
enables a Purusa? to remain so concealed for thousands of 
years and thus escape the pain of Samsara. But this is not 


( 38 ) 


getting rid of pain once for all. These Purusas? have to 
return to a human existence for attaining Kaiyalya by Kevala 
Jnana. This is the ancient Indian view. 


143. Pratiniyema (18), See Niyama. 


144. Pradipakalpah (13, 36 ),Pradipavat-like a lamp. Just 
as oil, a container, a wick, and a flame are brought toge- 
ther in such a way that a light is produced, lasts for some 
time and illumines objects, in the same way the three Gunas 
combine in such a manner that they prove useful for 
Purusas. The eleven Indriyas also, each being different from 
the others like oil, container and wick, perform the one 
function of bringing to consciousness all that may be 
required by Purusa? and presenting it to Buddhi through 
Manas and Aniahkarana; though each does it in its own 
way. They co-operate without blending like the Gunas. 


145. Pratyaya Sarga (46), the eight different trends taken 
by the transmigrating souls as determined by the develop- 
ment of different Bhayas the trend towards rising in the 
scale of living beings by developing Dharma and so on. 
From another point of view they can be placed in four 
broad divisions called Viparyaya, Asakti, Tusti and Siddhi 
which are subdivided to form as many as fifty kinds of 
different experience. And there are innumerable varieties of 
each kind of experience. All this diversity is caused by the 
three Gunas mixing in different proportions. Although experi- 
ence is a predominantly Sattyika affair, Rajas and Tamas 
also play their part in it and three together produce a 
variety of Sattvika phenomena, which can themselves be 
arranged in a Sattvikatamasa scale. These experiences are 
marks of success and failure in the long course of progress 
towards the attainment of Kevala Jnana. They constitute 
what [syarakrsna calls the Pratyayasarga. 


(39) 


146. Pratyupabhoga (32), experience. The Karanas which 
give us the various experiences are ultimately the forms 
taken by Buddhi. 1. K. therefore considers all Pratyupabhoga 
to be the work of Buddhi. 


147, Pradhana (11, 37, 38), Prakrti'. In K. 21, Pradhana 
is Pradhana in the form of a Linga. 


148. Prabhata (39), material objects from the microsco- 
pically small particles of matter to the biggest masses like 


the earth. 


149. Pramana (4), source of belief. We believe what we 
ourselves perceive or infer or learn from reliable testimony. 
Hence perception, inference end testimony are called Pramanas 
technically known as Drsta, Anumana and Apatagama. We 
act according to our ktelief, though they sometimes prove 
to be wrong knowledge gained by these Pramanas is not 
necessarily correct knowledge. But ordinarily these three are 
the only methods of gaining correct knowledge. Hence this 
classification of Pramanas. If knowledge gained by one 
Pramana contradicts that gained by another, we do not 
work on the assumption that any of them is correct. 


150. Prameya (4). that which is believed (See Pramina). 


151. Prayrtti (12), apparent movement. The extreme 
Saitva movement are too fast and the extreme Tamas ones 
too slow to be noticed. The Rajas movements are of inter- 
mediate frequency. Hence the work of Rajis is said to be 
movement Cala. 


Pravriti? (15), actual existence, happening, appearing. 
The innumerable particular existents would not be there if 
there was nothing corresponding to them as their potentia- 
itiy Sakti -which becomes actual. This is advanced by 


(40) 


Isvarakrsna as one of the proofs of the reality of Prakrti', 
which is the potentiality of every thing that actually exists. 


Prayrtti? (17, 57), urge, propensity. There is an 
inner urge in every Purusa? to do this and that which 
ultimately proves to be in his interest. Reference is to the 
search for the surest means of getting rid of pain. That 
means is Keyala Jnana which brings Kaivalya. This urge 
Isvarakrsna attributes to Pradhana only. The meaning is 
that it is by virtue of this component that Purusa? is 
equipped with this urge. The presence of this urge in every 
Purusa? is also an argument given by /Syarakrsna in support 
of the thesis that there are individual Purusa’. 


152. Pralaya (69), going out of existence. The philosophy 
taught by Kapila is an investigation into appearance, conti- 
nuance and disappearance of all that exists. 


153. Prana (29), the respiratory reflex. It is considered 
by the ancient Indian thinkers to be one of the five princi- 
pal Vayus, the other four being Apana, Samana, Vyana 
and Udana. These are considered by Isvarakrsna to be the 
joint function of all the Karanas which is responsible for 
maintaining life. If respiration, elimination digestion, circula- 
tion and the reflexes to escape injury cease, life ceases. See 
Dharana. 


154. Priti (12), peace of mind. In consciousness, which 
is predominantly Sattvika, concentration of Sattya means 
peace. See Guna and Apriti. 


154, Preksaka (65), unconcerned spectator. As a result 
of Keyala Jnana, Purusa® stands like an unconcerned spec- 
tator of Prakrti. Then in his Buddhi inheres only one of 
the eight Bhayas, and has Prakrti has no longer to contri- 
bute anything for bringing Kaivalya to that Purusa. 


(41) 


156. Bandha (44), continuance of Samyoga. Samyoga is 
not broken so long as Keyala Jnana does not dawn on 


the aspirant. Transmigration may stop for a long time if 


ira i i i t Jaana but Samyoga 
complete Vairagya 1s attained without Jnar yog. 


continues. 


157. Buddhi (23, 35, 49), deciding, selecting, determining, 
discriminating. This is how I. K. explains Buddhi. Bubat 
the same time he calls Buddhi a Karana which according 
to I. K. sees the subtle distinction between the Purusa and 
Prakrti principles also; and he holds that the Benes are 
the forms which it takes. Bhavas, again, are said by him to 
inhere, in a Linga and to transmigrate with it. All this makes 
a neat consistent theory; Linga contains Buddhi as it is one 
of the Karanas, of all of which the Litiga is made up and 
Bhayas are nothing but the various forms of Buddhi. Lay 
men seek a clear cut distinction between a substance and its 
functions. But this distinction is superficial and only pragma- 
tic. Science and philosophy speak a different language and 
the ancient Indian thinkers often ignored this distinction. 
According to them as Antahkarana and a constituent of a 
Linga’, Buddhi isa substance; as Adhyayasaya it is a function 
and as the Bhayas it is of the nature of dispositions, abilities, 
disabilitities and so on. Since the Indriyas are the forms 
discerned in Vaikrta-cum—Rajasa Ahankara, it appears that, 
according to Jsvarakrsna, Buddhi is the Sattvikarajasa aspect 
of Mahad. Perhaps it is for this reason that Buddhi is some. 
times used as a synonym for Mahad. 


158. Buddhindriya (26, 34), sense organ. (See Jndriya ne 
Karana) There are five senses—Caksu, Srotra, Ghrana, Rasana 
and Tyak-visual, auditory, olfactory, gustatory and cutaneous 
respectively. We use them for sensing and Manas and the 
senses together for perceiving. 
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159. Brahma (54), life of the most divine of gods. This 
type of life is said to top the Bhautika Sarga. It is the 
most Sdattvika of all possible lives, 


160. Bhagya (50), destiny-here contentment consequent 
upon dependence on destiny-to depend upon fate and do 
nothing for attaining Keval1 Jnana. It is one of the four 
Adhyatmika Tustis. 


161. Bhava (40, 43, 52 ), mental disposition. According to 


Isvarakrsna there are eight principal Bhavas-Dharma, Adharma, 


Jnana, Ajnana, Raga, Viraga, Aisyarya and Anaisvarya 
(K23). But there are innumerable degrees in which each of 
them operates. I. K. therefore believes in a whole Sarga 
of them. Bhayas are the forms of which Buddhi takes. 
Buddhi is an Antahkarana and thus a part of a Linga. In 
this way its Bhayds are a part of the Liaga. His Linga is 
a constituent of every Purusa? and thus his Bhayas form 
the very mental constitution of every individual. 


Most of our Bhayas are Prakrta i.e. they are in our 
nature by virtue of our having a Gunatmaka component. 
There Bhavas are getting constantly modified by our experien- 
ces and behaviour. These modified Bhavas are called Vaikrta. 
In some extraordinary individuals the Sattvika Bhavas are 
fully developed from the very beginning and thus there is 
no trace of the Tamasa Bhavas in them. These Sd@ttvika 
Bhavas are termed Samsiddhika. From all this it is clear 
that there cannot be a Linga without Bhayas, nor can a 
Bhava exist or be satisfied by resulting into action if there 
is no Linga to contain it. 


162. Bhata (22, 38), the elements Akasa, Teja, Vayu, Ap 
and Prthvi. The Bhitas jre the comparatively gross forms 
of the subtle Tanmi+jds and each has the qualities of the 
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one or more of them. Akasa is the gross form taken by 
only one Tunmatra viz. Sabda, Vayu by two, namely, Sabda 
and Sparsa; Teja by three, viz. Sabda, Sparsa aud Rapa; 
Ap by four viz, Sabda, Sparsa, Ripa and Rasa, and Prthyi 
by all the five of them. 


The Bhitas are said to be Santa, Ghora or Miadha, 
as also Suksma, Matapitrja or Prabhiita. They are Visesa 
compared to Tanmatras which are considered to be Avisesas, 


Bhita® (56, 69), everything Gunatmaka, the entire 
creation. The knowledge, which enables Purusas? to attain 
Kaivalya and which is the gift of the sage Kapila is a 


discussion of the appearance, continuance of all the Bhittas 
in this sense. 


163. Bhitadi (25), the Tamas predominant variety of 
Ahankara which takes to form of the five subtle Tanmatras. 


164. Bheda (15) that which is differentiated. Things which 
can be differentiated from one another are all limited and 
finite. Therefore there must be an unlimited, undifferentiated, 
indiscriminate reality in which they are grounded and which 
is their material cause. This is an argument in favour of 
the reality of Avyakta. 


The ancient Indian thinkers were not satisfied with 
change being the last word in philosophy. They therefore 
postulated an indiscriminate, formless reality and considered 
it to be the uncaused cause of the universe. The universe 
is in this sense the Karya (effect) of Avyakta. 


165. Bhoktrbhava (17), feeling pleasure and pain. All of 
us Purusas, are affected by this hedonic tone of experiences;' 
and this is put forward by iSvarkrsna as a proof of the 
existence of Purusas. See Akartrbhava. 
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166. Bhautika Sarga (53), various types of life made 
available by Pradhana for Purusas? to live. In K54 they are 
described as Brahmadistamba Paryanta. Of these there are 
eight varieties of super human (Deva) life, five of animal 
and plant life and only one kind of human life. 


Sattva is said to predominate in lives at the upper 
end of this scale. In Karika 44 Dharma is given as the 
means of rising in this scale of lives. 


Practising Dharma leads to a superior order of life 
which is preponderantly Sattyika. 


167. Manas (7, 27), one of the 13 Karanas which is an 
Indriya as well as an Antahkarana. As one of the Indriyas 
by simultaneous association, it connects sense with percepts 
and vague motor drives with concrete action impulses. As 
one of the three Antahkaranas, Manas imagines, wishes and 
desires. Absence of perception, though senses are being 
stimulated, is therefore called Manoanavasthana—absent 
mindedness and considered by {Svarakrsna to be one of the 
causes of imperceptibility of objects. Activity of Manas is 
implied in perception as it is in impulses to perform such 
and such an action. 


168. Mahat (3, 8, 22, 40, 56), Prakrti in action, Prakrti 
is thus the material cause of Mahad. But this casual connec- 
tion is not like that between two phenomenon, nor is it 
perceptible or introspectible. It appears that Prakrti and 
Mahad are one and the same thing looked at from two 
different points of view. The Vyakta aspect of Prakrti is 
Mahad and the Avyakta aspect of Mahad Prakrti. 


As Prakrti is the material cause of Mahad, the latter 
is that of Ahankara and in this sense they are both Prakrti. 
But Prakrti is Avikrti, i. e. it is not the effect of any thing 
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else, while \Wahad is Vikrti. Hence it is called Prakrti-Vikrti. 
So are Ahankara and the Tanmatras. Isvarakrsua considers 
Prakrti to be the cause not only of Mahad but of every- 
thing. He has therefore used the expressions Mahadadi, 
Mchadadisuksma Paryanta and Mahadadi Visesabhita Par- 
yanta. All this shows that, according to him, in the strict 
sense of the word ‘effect’ while the Santa, Ghora and M udha 
Visesas actually exist and are the true effects of Prakrti 
intervening Prakrti Vikrtis are all abstractions, They do not 
exist in the sense in which the Visesas mentioned above 
exist, though they are said to form a causal chain, as they 
were all separately existent phenomena. The significant 
expressions used by Jsvarakrsna clearly indicate that this 
is not his theory. 


The MahadadiviSesabhita are the particular individual 
existents in which by close and careful investigation we 
discern the Prakrti-Vikrtis. Underlying all of them is Mila- 
prakrti (Pradhana) which cannot be discerned in any way. 
{t is known only by inference on the supposition that there 
must be a real noumenal cause of phenomenal reality. Thus 
in JSvarakrsnas view Mahad is the Gunatamaka reality which 
exists in and through the Santa, Ghora and Madha Visesas. 
But he believes that Mahad is not the ultimate Gunatmaka 
reality. Underlying it there is its material cause Pradhana 
or Malaprakrti. 


169. Mahamoha (48), one of the five kinds of Viparyaya. 
Isvarakrsna has not explained Viparyaya; but since in the 
Karika following the one in which Viparyaya is said to have 
five varieties he speaks of the varieties of Tamas?, Moha, 
Maha moha, Tamisra and Andhatamisra, it is clear that 
these five are the Viparyayas which the commentators equate 
with Patanjali’s five Klesas and therefore Mahamoha with 
Raga. Corresponding to the five sense organs there can be 
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five kinds of percepts about which we all know and _ five 
kinds about which we have only heard from the seers. The 
commentators explain the tenfold nature of Mahamoha ty 
relating to these ten kinds of percepts. 


170. Moha (48), sloth (cf. Kapilasurisamyada.) One of the 
five Viparyayas. It is generally identified with Klesa Asmita 
and the commentators connect the eight form of Moha with 
the eight animadi siddhis. This connection can however, be 
established' only if we interpret the word Moha as pride. 
The relation of these Siddhis with Moha as Asmita is rather 
farfetched. 


171. Matapitrja (39), fertilised ovam. Every Linga uncon- 
sciously finds a suitable Matapitra and appropriates it. Then 
it becomes the body of a living being. 


172. Madhyasihya (19), remaining unconcerned, not being 
soiled by Raga or Dvesa, Just as the drsta of Purusa is 
different from that of Lisiga, the sukha-duhkha of Purusa 
too is different from those of the Linga. The drsta of Purusa 
is of the nature of introspection. The sukha-duhkha of 
Purusa are of the nature of Bhoga. 


173. Mithuna (12), Blending, work of the three gunas 
blend. This is one of the four ways in which they are rela- 
ted to one another, the other three ways being Abhibhava, 
Asraya? and Janana. Different feelings may blend and form 
unique experiences, 


174,° Madha (39), one of the three kinds of Visesas—that 
which matter brings peace not agitation to us. One and the 


. ey : 
same object can be Santa, Ghora or Midha under different 
circumstances. 


175. Miulaprakrti (3), See Mahad and Ayyakta. 
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176. Rajas (13, 54), one of the three Gunas. It is said to 
be responsible for movement. As compared with Sattva and 
Tamas, Rajas is movement which is neither too fast nor too 
slow to be perceived. Rajas is supposed to be the mover 
and agitator, Consciousness is predominantly Sdattyika, but 
Rajas also plays its part in it. In consciousness its effect is 
agitation, motivation, prompting, etc. This is its Apriti. 


Sativa, Rajas and Tamas are used as relative terms 
signifying degrees of superiority, goodness, desirableness 
etc. Hence the middlerange of the Bhautika Sarga-—scale of 
lives is said to be predominantly Rdiasa, the upper one 
Sattvika and the lower one Tamasa. Prakasa and Priti are 
the superior end and Sthiti and Visada the inferior end, 
Apriti and Upastambha being the middle range. 


177. Rasan& (26), the gustatory sense. See Indriya. 


178. Raga (45), attachments, desires, hankerings etc. 
These necessitate transmigration. In K23 the Bhava called 
Raga is said to be Tamasa as Raga is the opposite of 
Viraga which is Sattika, Since all the Gunas are present 
every where, Raga etc. are Tamasa in the sense that Tamas 
predominates in them. Rajdsa Raga in Karika 45 therefore 
means the Rajas element in the Tamasa Raga. is also 
Raiasa in sofar as it causes transmigration. 


It inheres in Lifga and is a part of the character of 
every Purusa and remains with it as it lives one life after 
another. 


179. Laghu (13), fine, light, quick. Sattva is so described. 
The manifestation of Satzva in living being is seen in their 
alertness, quickness, intelligence etc, 
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180. Linga' (20, 40, 41, 52, 55), the subtlest Gunatmaka 
in individual. Linga is described by Isvarakrsna as Mahad- 
adisuksma-Paryanta. A Linga is a particular individual a 
Suksma Visesa-which has its being in Mahad. Hence the 
statement that if there were no Visesas there would be no 
Lingas (K41) without a M@tapitrja and a Prabhiita type 
of Visesa. Thus Suksma Visesa and Linga are one and the 
same thing. 


Linga is a Linga because it is in Samyoga with a 
Purusa and since every Samyoga is said to be beginningless 
every Linga should also be beginningless. This is its Purvot- 
patti. 


Being an extremely subtle entity, the movements of 
a Lifiga are not obstructed in any way. It can enter even 
an impervious rock or stone. Being Suksma, Linga survives 
the death of the body. 


According to isvarakrsna, a Linga, as such does not 
experience pleasure or pain. It is only when it takes a 
Matapitrja that experiences come to vrtti. It is for this 
reason that Linga is said to go from. life to life without 
feeling pleasure or pain. 


Without a Matapitrja and a Prabhata type of Visesa 
a Linga cannot be said to exist as things of the world do. 
It is real as Mahad, Antahkarana and Indriya are real. But 
it exists only when it lives a life in a body. Deep  meta- 
physical thinking reveals this difference between reality, only 
as reality, and existence. A thing may be real without being 
existent. Thus all the three Visesas are the Asrayas of Linga, 
and I. K. is justified in the use of the plural Visesaih. 
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However, the Bhavas which motivate the behaviour 
of Purusas? are said to reside in Linga and to have no 
existence except in a Linga'. Bhavas are a part of the 
constitution of the Linga! in which they inhere. They form 
the very structure of the Linga. 


All the various Lingas, of which the number is legion, 
constitute the Lifiga Sarga. After a Purusa? has attained 
Keyala Jnana, his Linga' has nothing more to do and when 
the body of such a Purusa dies this Linga leaves its indi- 
viduality and merges Avyakta. But so long as a Purusa 
remains in the dark and lives his Linga remains intact.’ 


Every Linga takes one life after another just as an actor 
plays different roles in different dramas. All there roles are 
made available to Liga by Prakrti. The significance of the 
word samsarati is that having its being in \ahad,° Linga 
does not jump from’ one life to another. It only: shifts. 


Linga? (5), something which points to the existence 
of something else-here a proposition from which another 
necessarily follows. The former is called premise and the 
latter its conclusion; and the premise-conclusion relation- 
the relation of evidence-is the Lingalingi (relation). If fire 
being there follows from smoke being there. The latter is 
the Liaga’? of the former, which is its Lingi. 


Linga? (10), literally that which merges tn something, 
all the forms which the changing Gunatmaka reality takes. 
Vyakta is here said to be Linga?. As opposed to this 
Ayyakta is not the form which any other reality, called its 
matter, takes. This is said to be one of the important 
differences between Vyakta and Ayyakta. The former merges 
in Avyakta, which does not merge in any other matter. 


181. Liigi (5), that which necessarily follows from some- 
thing which is its Linga. 
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182. Vacana (28), speaking, the function of the Vak 
Karmendriya. 


Isvarakrsna considers Vacana to be confined to the 
use of a spoken conventional language of words. The other 
means of communication do not come under Vacana. It 
seems that they distinguished between the act of commu- 
nication and the means of communication. All that a human 
being communicates to other human beings cannot be expre- 
ssed in gestures. Hence the importance of words. 


183. Varnaka (13), that which restrains, causes obstruc- 
tion, See Tamas. 


184. Vak (26, 34), the Indriya which enables living beings 
to speak. The Visaya? of Vak is Sabda?, which is the 
stimulus for the ear alone. The other Karmendriyas may 
stimulate any or all of the five senses. 


185. Vayavah (29), the unlearnt reflex responses, which 
maintain life. Chief of them is Prana-respiration. They are 
not the functions of any one Karmendriya, but arte said to 
be the joint work of all the Karanas. See Dharana. They 
speak of the five Vayavah-Prana, Apana, Samana, Udana 
and Vyana. But essentially these are the various ways in 
which the one impulse to live works. The one name for all 
of them is Prana. 


186. Vikd@ra (3), different shapes taken by the same thing 
on account of changes occuring in it. Here the word is 
used as a technical term for the eleven Indriyas and the 
five Bhatas to signify that they are Vikrt? without being 
Praktti. 

187. Vikrti (3), effect in relation to a material cause. 
Literally Vikrti and Vik@ra have the same meaning, but 
isvarakrsna calls Mahad, Ahankara and the five Tanmatras, 
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Vikrtis and the eleven Indriyas and the five Bhitas, Vikaras 
obviously because they are not Prakrti as opposed to Vikrti 
and as compared to Tanmatras, they are themselves called 
Visesas. Isvarakrsna applies the term Prakrti in this sense 
only to those Zattvas which are the material cause of other 
Tattyas. 


Thus though in one sense, the Vikaras can be said 
to be neither Prakrtit nor Vikrti, they are the forms which 
Prakrti? takes and are in the literal sense, Vikrti. Ivara- 
krsna, therefore, does not say that they are neither Prakrti 
nor Vikrti. This expression he reserves for Purusa’ who in 
no sense whatsoever eitherPrakrti or Vikrti. 


188. Vijaana (2), Jnana?. A thorough, systematic and 
exhaustive knowledge of Vyakta, Avyakta and Jna is, accor- 
ding to Isvarakrsna, the best and the purest means of 
getting rid of the threefold pain. Keyala Jnana follows the 
complete mastery of this learning. Kevala Jnana also brings 
Kaiyalya which is the only state completely and permanently 
free from pain. 


189. & 190. Viparyastam=Viparyasa (19, 23, 45), oppo- 
sition, being entirely different. All the distinguishing marks 
of Purusa mentioned in Karika 19 are said to follow 
necessarily from the Purusa and Prakrti principles being 
essentially different from each other. Absence of the Bhava 
called the Aisvarya amounts to meeting with insurmountable 
obstructions. The opposites of Dharma, Jnana, Viraga, and 
Aisvarya i. e. Adharma, Ajnana, Raga and Anaisyarya, are 
said to be the Tamasa contents of Buddhi. The opposite of 
Jina (AJnana) leads to Bandha, which is the opposite of 
Apavarga. Similarly Anaisvarya, i.e. absence of Aisvarya, 
means Vigh@ta, the opposite of Avighata. 
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191. Viparyaya' (14, 17-8, 44-5, 69), different, the oppo- 
site. Prakrti is Ayiyeki etc. because it is Gunatmaka. If it 
were not so, it could not be Gunatmaka. The commentators 
explain by adding that the Purusa principle is not Aviyeki 
etc. and it is not Gunatmaka either. In support of the 
Sankhya theory that there are Purusads and there are many 
of them, I. K. argues, that we find Purusas to be in every 
way different from the Gunas of the composition and 
proportion of the three Gunas and consequently their mental 
structures to be different in different individuals. According 
to I. K. absence of the Bhaya called Jnana, i. e. Ajnana, 
leads to the continuence of Bandha and that of AiSsyarya i.e. 
Anaisvarya means that the obstructions in his way have 
not been surmounted by the aspirant not endowed with 
Aisvarya. Absence of the nine Tustis and eight Siddhis 
makes seventeen out of the twenty eight Asaktis. They are 
here called Buddhibadhas. A Buddhibadha arises if one misses 
any of the Tustis or Siddhis. 


Viparyaya? (46, 47), five of fifty experiences which 
according to one arrangement, constitute the Pratyaya Sarg7. 
I8varakrsna does not say in so many words that the experi- 
ences for which Tamas?, Moha, Mahamoha, Tamisra and 
Andhatamisra are responsible are these five experiences, but 
since he has counted the variations of these five among 
the fifty members of the Pratyayasarga, it is clear that he 
means such experiences. Though Viparyaya’ is Ajndna, 
there is an important difference between the two. The former 
is a Pratyaya, the latter a Bhava. Corresponding to every 
Bhaya there is an experience. But while an experience is a 
passing process, the motivating Bhaya is abiding. It is a 
part of one’s psychological makeup and is not effaced with 
the death of one’s body. iSvarakrsna does not include Raga 
in Ajfana. He considers it to be a Bhava in itself. Ajnana 
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for him, is absence of discriminative knowledge of Vyakta- 
vyaktajna. 


192. Vibhaga (15), each appearing as different from the 
other; here emergence of effects in their material cause. See 
Ayibhaga. 


193. Vibhutva (42), far reaching capability. Prakrter- 
vibhutvayoga, therefore, means Prakrti being i. e. capable of 
doing much. Since the vast Bhautikasarga is made available 
to it by Frakrti? exery Liaga takes different lives one after 
the other as an actor plays different roles one after the 
other Vimarda (46), Abhibhaya. 


194. Vaisamya (46), mixing in different proportion, Multi- 
plicity of the experiences which constitute the Pratyaya 
Sarga is due to their mixing in different proportion and 
consequently their relative dominance and subjection of the 
different Guzas. Being the function of Jndriyas, consciousness 
is essentially Sdattvika. 


But the Gunas do not work in isojation, Each Guna 
is in some degree present every where and variations in 
experience are caused by relative increase in the influence 
of the differnet Gunas. This is Gunavaisamyavimarda. 


195. Vimoksa (56-8), Kaivalya. The innumerable Gunaitmaka 
particulars in whom searching investigation can reveal the 
working of the twenty-three Tattyas- from Mahad to the 
Visesas- are all there to minister to the Vimoksa of the 
different Purusa.’ 


196. Viraga= Vairagya (23, 45), detachment, which is 
one of eight Bhayas and can be cultivated by effort. Complete 
Vairagya without Kevala Jnana leads to Prakrtilayatva 
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197. Visesa: (16), specific, different from all others. Every 
form which the Gunas takes is a particular combination 
different from all other combinations. 


Visesa? (34), concrete as opposed to abstract, percept 
as opposed to sensum. As a sense organ is stimulated we 
sense a quality like hardness and at the same time perceive 
a hard object. The latter isa Visesa? Visaya. Co-operation 
of Manas with the Indriya is necessary for doing this. See 
Ayisesa,} 

Visesa? (38, 39, 41), a Tattva which is iowest in the 
scale of generality. The five Bhitas are considered to be 
Visesas® in this sense. There are no other Tattvas more 
particular than these. From another point of view Suksma, 
Matapitrja and Prabhiita are the three Visesas?, For a lay 
man these alone constitute the Gundtmaka reality consisting 
of material objects living bodies and souls. But the ancient 
Indian physicists, psychologists and metaphysians saw in 
them the Bhiatas and the tanm&tras and the working of the 
thirteen Karanas, and could thus explain to the satisfaction 
of the discerning investigator the multiplicity, variety and 
complexity of the universe. The other twenty three Tattyas exist 
in and through these Visesas?. They are all immanent in the 
Visesas?. It may be that at the bottom of Vyakta is either 
a pattern of changes or a system of forming and vanishing 
Kramas and that Avyata is a potentiality of Vyakta. This 
makes them Visaya. On the other hand, Purusa is not 
based on any such thing. This is what is meant by saying 
that Purusa is not a Visaya. In this way Purusa remains a 
Visaya in the sense of being an object of thought. 


198. Visaya! (11, 50), objective reality as opposed to 
Purusa. Complete disinterestedness in the five kinds of exter- 
nal objects visual, auditory, gustatory and tactual-forms 
five out of the nine Tustis. 
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Visaya? (33, 34, 35), the material collected through 
the Indriyas for being dealt with by the Antahkarana, Buddhi 
is said to go deep into all such material and the group of 
ten Indriyas is said to convey these Visayas? to the three 
fold Antahkarana. 


199. Visada (12), dullness, neither tranquility nor agita- 
tion. It is said to be the nature of Tamas. In consciousness, 
which is on the whole Sattva— dominant, the part of Tamas 
is dullness, stupidity, ignorance, which raise their heads in 
the state of Visada. In the way Visa@da is responsible for 
them. 


200. Vrtti (12, 13, 28. 31), work, operation. The Gunas 
operate by one dominating over another or the other two, 
one generating another and combining with one another. In 
this way they co-operate to serve the purpose of Purusa?, 


Work of the senses is said to be only Alocana of 
Sabda, Sparsa, Rapa, Rasa and Gandha. But the Karika 34 
clearly declares thcir Visayas? to be concrete particulars as 
well as their abstract qualities. J$yarakrsna’s theory is that 
the senses bring sensa as well as percepts, the latter in co- 
operation with Manas. 


Work of the Karmendriyas consists in Vacana, Adana, 
Viharana, Utsarga and Ananda. Action of one Indriya 
stimulating that of another is also said to be among the 
functions of Indriyas. 


201. Vaikalya (47), disorder or failure. An Asakti is caused 
by dysfunction or complete failure of a Karana. Hence 
they speak of thirteen Asaktis. 


202. Vaikrta' (25), refined, sublime. The aspect of Ahan- 
kara’ which shows the eleven Indriyas is so called, and 
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since the Indriyas are called Sdattvika and the two other 
aspects of Ahankara® are called Rdajasa and Tamasa, it is 
clear that by Vaikrtahankara svarakrsna means Sattvika 
Ahankara. 


Vaikrta? (43), acquired, developed, cultivated. Vaikrta? 
Bhayas are those which are not inborn but gradually 
cultivated. It may take a number of lives to cultivate Jnana, 
as for example. 


203. Vaisamya (46), relative dominance and subordination 
of the Gunas in different degrees which is responsible for 
the fifty varieties of the Pratyaya Sarga. 


204. Vaisya Ripya (15), the universe and all that it 
contains. jsvarakrsna gives several reasons to support the 
thesis that there is a material cause of the universe and 
calls that cause Avyakta. The orthodox ancient Indian 
philosophers had a confirmed belief in a single indiscri- 
minate, indeterminate material cause of the universe. 


In the state of Pralaya the universe disappears but 
its ultimate material cause remains. According to them this 
first material cause is ever-lasting-not the universe as it 
exists. According to I. K. in the state of Pralaya Pradhana 
is Ayyakta; otherwise itis Vyakta and exists as the universe. 


205. Vyakta (2, 10, 11), lit. actual, not only potential; 
one of three realities complete insight into which is the 
best and the purest means of permanently getting rid of 
the three kinds of pain. Vyakta is the opposite of Avyakta 
in as much as it is not the first cause, it is manifold and 
is neither everlasting, nor all-pervading nor self-supporting 
nor formless. It is many in one. But it resembles Ayyakia 
in being Gunatmaka objective, knowable in the ordinary 
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manner by perception, introspection inference, in being devoid 
of Cetana and not: being a class of simple discrete. indi- 
viduals. I 


With the exception of the reality called Ayyakta, 
all Gunatmaka reality is Vyakta, which may well be defined 
as Mahadadi Bhitendriya Paryanta reality. See Mahad. They 
are only relatively actual. They are also potential in regard 
to other realities. 

206. Vyayadhana (7), intervention, something coming in 
the way and causing obstruction. This is mentioned as one 
of the causes of imperceptibility of objects. 


207. Sakta (9); that which has the potentiality of some 
thing or the capability of. being the cause of one beng 


(See Sak ya). t 
h 


208. Sakya (9). Possible effect of something which is 


capable of being cause. Only a Sakta can be the cause of 
its Sakya. Sakta and Sakya are thus relative terms. Every 
cause must be the Sakta of its effect and every effect the 
Sakya of its cause. This is the well known Sankhya Theory 
called Satkaryavada, according to which every effect must 
be as real as its cause, and which necessitates a’ belief in 
Avyakta (See Vyakta and Satkarya). 


209. Sabda' (28), physical sound which is the adequate 


stimulus for the ear and thus the objects of Alocana through 
the Srotra Indriya. 


t 


Sabda? (36), sound produced by means ‘of the vocal 
organs “which is said to be the work of Vak. It is by means 
of this Indriya that men and animals express themselves by 
making different’ sounds. 
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Sabda’ (51), Listening to the talks of these whom 
we consider to be competent. It is one of the marks of 
success, one of the Siddhis. 


210. Srotra (26), the auditory sense. See Indriya. 


211. -Sastitantra (72), an old, perhaps the oldest, work 
on Sankhya Philosophy. 7svarakrsna derived from this text 
the knowledge contained in his seventy Karikas and claimed 
‘that he had brought in all the subjects dealt with in the 
‘original composition with the exception of illustrative stories 
and the views of other philosophers. Taking their cue from 
the title of this treatise, subsequent writers believed that 
the sixty topics treated in the Sastitantra were the fifty 
members of the Pratyaya Sarga and the ten Maulikarthas— 
principal tenets of the Sankhya doctrine- not mentioned by 
I. K. 


AL2, Sarkalpaka (27), Manas, that which wishes and 
desires. Sankalpa is said to be the function of Manas. But 
wishing, desiring are the work of Manas as an Antah- 
karana. As a Bahya Karana, Manas "co-operates with 
ithe senses and Karmendriyas and enables them to perceive 
and perform definite actions. 


213. Sanghata (17), organised whole, parts so arranged 
_that they form a systematic unity. Santa, Ghora and Madha 
ViSesas are such wholes and the theory is that as men 
prepare objects for the use of some body or the other, 
.Prakrti has arranged these Visesas for the use of some 
_liying beings. These living beings are individual Purusa. 
This is a combination of the time honoured cosmological 
and teleological arguments advanced by Jsvarakrsna to prove 
the existence not of God-but of Purusas’. . 
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214. Satkarya (9); reality of effect-here every effect existing 
in some way even before it appears. According to the theory 
known as Satkaryavada every effect is potentially present 
in its cause. This theory, however, applies to materia} 
causes only. To causes of phenomena as other antecedent 
phenomena this theory is not applicable. Growth of plants 
js not in any way present in shower of rain. But gold is 
potentially there in Prthyi, Prthvi in the Tanmatras, Tan- 
matras in Tamasahankara, all kinds of Ahankara in Mahad 
and of Mahad in Prakrti. Hence Satah Satjayate. This is 
L K.’s Satkaryavada. This does not clash with the Nyaya 
theory of Pragabhava. 


215. Sattva (13, 54), one of the three Gunas, preponderance 
of this Guna in the Karanas is responsible for the kind 
of consciousness all of us have. Mind painted by the 
mentalistic psychologists is Sattya-dominant. In conscious- 
ness itself, however, comparatively more of Sattva means 
peace of mind. See Rajas, Tamas, Urdhva and Guna. 


216. Saptariipa (63), seven aspects—here the following 
seven Bhavas which inhere in Prakrti- Ajnana, Dharma, 
Adharma, Raga, Viraga AiSsyarya and Anaisvarya. These 
Bhavas seek satisfaction and hence need life after life and 
thus prevent the attainment of Kaivalyajnana Cie, Reval 
jnana ) is the only Bhava which seeks no such gauisfaction, 
Its Vipaka is Kaivalya. The other Bhavas keep Purusa? in 


bondage. 


217. Saptati (72); seventy. Manuscripts of the work calle 
“ Saakhyakarika” do not agree about the number of verses 


it contains. The entire subject matter is covered by the 
The author has called the books 


sing verse is added which is 70th 


first sixty nine verses. 
Saptati because a clo 
Karika. 
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218. Samanvaya(15), uniformity. Uniformity implies unity. 
Since uniformity is seen in nature, nature must be at 
bottom one reality. That reality is Ayyakta. This is one of 
i8varakrsna’s arguments given by him to support the 
existence of Ayyakta. 


219. Samanabhihara (7), mixing of homogeneous  sub- 
stances. If two or more homogeneous substances get mixed 
up, the different substances are not seen. A new substance 
is seen instead; e. g. colour mixture. This is Sdmanabhihara. 


220. “Samyoga (20, 21, 66), coming together. Here it is 
the coming together of a Linga, and a Purusa which is a 
unique combination. The Gupatmaka Linga is not Cetana 
but it appears as if it were Cetana because it is always in 
Samyoga with Cetana ( Purusa). This beginningless Samyoga 
with the Purusa makes a Linga Linga. 


221. Samsara (45), transmigration. Raga is here said to 
be the cause of transmigration. But in Karika 63 seven of 
the eight Bhavas are all held to be responsible for bondage 
which prevents Kaiyalya and hence necessitates Samsara. 


222, Samudaya (16), rising here emergence of Vaisvarapya 
as innumerable Parinamas. See Parinamata. 


223, Sarga : The proof of the existence of anything lies 
in its being known by the Pram4&nas-perception, inference 
and testimony. 


224. Samyagjnana (67) Kevala-Jnana. See Jnana and 
Samskara., 


225. Samyagyvijnaya (71), having gained a complete 
mastery of them. /ivarakrsna is said to have gained a thoro- 
ugh knowledge of the teachings of Kapila and then sammari- 
sed them in these verses. 
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226. Satnskara (67), force, momentum. Even after Jana’ 
has rendered the other seven Bhavas incapable of mainta- 
ining Samsara, the Matapitrja, and hence the Purusa, 
continues to live for sometime because of its own momentum 
as the potter’s wheel rotates when no force is being applied. 


This means that although it is the Purusa? which 
works its Matapitrja by means of its Karanas, Dharana, 
which is the function of the Karazas, is also governed by 
certain laws of nature which Purusa? cannot violate. In this 
way, the supernatural powers are not really supernatural. 
They follow certain laws of nature which only the Siddha 
Purusa? knows, the other Purusas? do not. 


227. Saksitva (19), being a spectator. Purusa being a 
spectator follows necessary from his being other than the 
Gunas. As we introspect our consciousness we also introspect 
the psychological objects of the consciousness. Real objects 
are not introspected. They are perceived. Knowing the 
objects in this manner is called Saksitva by I. K.; and if 
we mentally isolate the Purusa member from the 3 membered 
individual that we are we can say that Purusa sees the 
objects and while knowledge of every object leaves an 
abiding after-effect the introspection leaves no such after- 
effects. This is the force behind the use of the word SOHNE 
Purusa as such remains unconcerned. 


228. Sadharmya (27), petforming the same duty, here 
perception and action. Manas is an Indriya because it shares 
with the ten Bahya Indriyas the duty of perceiving and 
acting. Manas is involved in all these activities.’ 


By means of the other JIndriyas we ot sensations 
and vague urges to act, For perceiving and performing 
specific acts we use the Indriyas as well as the Manas. 
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229. Samanya (11), a whole, not a simple single individual 
or a class of such individuals. Vyakta and Pradhana are 
such wholes made up of the three Gunas. By calling them 
Samanya Isvarakrsna emphasises that Vyakta and Pradhane 
are not simple substances and by calling them Aviveki that 
their ingredients are not their separable members like the 
parts of a machine. 


930. Sarnsiddhika ( 43), fully fledged from the very begin- 
ning. Some individuals have the Sattvika-Bhavas already fully 
developed. They do not have to exert for cultivating the 
Bhavas. 


231. Sa@yayava (10), having parts. Vyakta is the whole 
universe consisting of innumerable parts. Pradh@na has no 
parts but ingredients. But neither the parts of Vyakta nor 
the ingredients of Pradhana are simple individuals. See 
Samanya. 


232. Siddhi (4, 14), proof of existence. The proof of the 
existence of anything lies in its being known by the Prama- 
nas-perception, inference and testimony. The Vyakta and 
Pradhana are Aviveki, Visaya, Samanya, Acetana and 
Prasava-Dharmi necessarily follows from their being Guna- 
tmaka. 


233. Siddhi? (46, 47, 49, 51), success- here a stage of 
success in the attainment of Kevala Jnana. They are, accor- 
ding to jsvarakrsna, Uha, Sabda, Adhyayana, not being 
overwhelmed by the three kinds of pain (See Traya? ), 
company of the thinkers with whom philosophy can be 
discussed and freedom from the experiences called by 
Isvarakrsna Viparyayas. These are gradual advances made 
towards the attainment of Jnana. 
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234. Sukumara (61), modest. The theory is that the Linga 
is disintegrated and ceases to exist when Prakrti_ is seen 
distinctly as other than the Purusa principle. By way of an 
allegorical explanation of this theory Jsvarakrsya compares 
Praketi to a modest woman who hides herself on noticing 
that she is recognised as she really is. 


235. SuAstprapti (51), finding a guru with whom the seeker 
after truth can have enlightening conversation and whose 
company is inspiring and instructive. Every body who 
directly or indirectly helps in acquiring true knowledge, is 
a guru in this sense. 


236. Suksma (37), subtle. Distinction between Purusa and 
Pradhana is subtle in the first place because none of them 
is perceptible or introspectible, and secondly, because the 
data received by Purusa? through the Sattya dominant 
Karanas ate liable to ‘be taken as the work of the Purusa. 
Something in them which is much more subtle governs the 
activities of every living body. This subtle controller is 
called Saksma Visesa by I. K. The two other Visesas of 
which he speaks in this context are Matapitrja and Prabhita. 


237. Sauksmya (7, 8), being Suksma. Here subtlety consists 
in being neither perceptible nor introspectible. 


238. Svast#a (64), contented, composed. On account of 
his Kevala Jnana, Purusa stays contented and composed. 
This reading is preferable to Vacaspati’s Syaccha. 


239. Svartha (50), anything done by any body by himself 
and for Vyakta appears to be acting in isolation for itself 


alone; but it turns out that whatever it does is for the 
use of Purusas, 
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240. Hetu (31), object, aim, purpose. All the activities 
of the Karanas ultimately serve one purpose, viz. the bene- 
fit of the Purusa. 


241. Hetuka (42), that which serves the cause. Linga goes 
from life to life for purpose of bringing about Kaivalya. 


242. Hetuka (31) See Akatahetuka. 


243. Hetumat (10), having a material cause: Vyakta has 
a meterial cause and that is Avyakta. 


244. Sparsana (26), Tvak. The last word of the first line 
of this verse is Sparsanakani according to Gaudapada and 
Tvagakhyani according to Vacaspati Misra. 
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PREFACE 


About two decades ago, under the able guidance of Swami Digambarji, the then 
Director of Research, Kaivalyadhama S.M.Y.M. Samiti, Lonavla had published Yoga 
Ko§a Vol. I in two parts containing some 1800 entries from 30 texts. The procedure 
for explanation, that was adopted, was of giving not only the literal meaning of the 
words but to present a comprehensive information based on the reference and con- 
text of the terms. That Yoga Koga was warmly welcomed not only by students and 
teachers but also by Yoga researchers. Inspired by this phenomenon, the staff 
members of the Philosophico Literary Research Department of Kaivalyadhama under- 
took the explanation of Yogic terms and concepts from other Yogic texts. The Depart- 
ment scrutinised those texts also which were already consulted for the preparation 
of the first volume of Yoga KoSa and collected a few but important left-out words 
worth getting entry in the Yoga Koga. When the work was in progress, we thought 
that, since the previous Yoga KoSa proved its Yogic usefulness and was presently 
out of print, it would be proper on our part to combine it with the New Yoga KoSa. 
Accordingly, we re-arranged all the words in Devanagari alphabetical order and 
presented them in this form. The main procedure, happens to be the same for both 
the Koa. In all, some 3000 words have been explained on the basis of thirty seven 
Sanskrit texts on Yoga. 

We are really sorry to write that at the time when this work is being printed two 
of our earlier editors responsible for Ist Volume and New edition of Yoga KoSa- 
Rev. Swami Digambarji and Dr. Mahajot Sahay are no more with us. We are ex- 
tremely sorry specially for Swami Digambarji, who left us in June 1990, who was 
really a source of inspiration without whom it became arduous task for us to com- 
plete the work. The Department pays its homage to Rev. Swamiji by way of 
publishing this Yoga Kosa We will remain ever indebted to him for his contributions. 

Kaivalyadhama S.M.Y.M. Samiti and particularly the Philosophico Literary 
Research Department is highly thankful to Govt. of India, Ministry of Human 
Resource Development, for providing 80% financial aid to Kaivalyadhama for bring- 
ing out this Yoga KoSa for the cause of humanity in general and yoga in particular. 

The Department is also thankful to Ex-Joint Director of Research, Dr. P.V. 
Karambelkar, Ex Principal, G.S. College of Yoga & Cultural Synthesis, Dr. M.L. 
Gharote, and the present Joint Director of Research, Dr. M.V. Bhole, for taking 
keen interest in the work and also for giving time to time guidance and valuable 
suggestions. We give our special thanks to Dr. G.Ramakrishana who took immense 
pain in going through the whole mss of Yoga Koga minutely in order to make it 
more and more perfect both from language and content point of view. 


(vii) 


We also wish to express our appreciations to Shri T.P. Sreekumaran for typing 
the manuscripts of Yoga Koéa at all the stages of its development with due precision 
and accuracy demanded of him. We express our feeling of gratitude towards all those 
who have directly or indirectly contributed towards its preparation or improvement. 
* Last but not the least, the credit of printing this Yoga KoSa in such an excellent 
form without making any complaint against the editors of Yoga Koéa for the inclu- 
sion of a new sentences even in the final proof, goes to Model Press, New Delhi 
and to Shri Manoj Talwar in particular, who so devotedly took keen interest in get- 
ting it printed. 

Finally, we hereby appeal sincerely for constructive and healthy suggestions from 


our esteemed readers so that we can incorporate them in our further work of similar 
kind. 
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INTRODUCTION 


Before one actually starts referring to this kind of dictionary like Yoga Kosa, it 
is advisable that one must go through its ‘Introduction’ which is expected to unfold 
the scope and nature of such a dictionary enabling the reader to make its better use 
and understanding. 

About two decades ago Kaivalyadhama Yoga Research Institute had taken up a 
gigantic and prestigeous project of preparation of Yogic Encyclopaedia to be under- 
taken by handful of devoted and sincere Research Workers of Philosophico-Literary 
Research Department. This Encyclopaedia was supposed to give A to Z informa- 
tion about various Yogic terms, concepts or techniques at one place. Even after our 
sincere efforts in the direction of preparing Yogic Encyclopaedia, it could not be 
completed because of several limitations. Meanwhile, this esteemed project was 
thought to be materialised by initially preparing Yoga Koéa so that we could give 
immediate results of the material collected for the said project and thus the present 
Yoga Koéa can be considered as an Encyclopaedia in the making. 

Most of the ancient Yogic literature happens to be in Sanskrit language. Though 
there are numerous standard Sanskrit-English dictionaries yet they are not sufficient 
to fulfil the demands of the readers who are desirous of understanding the concept 
of Yogic literature with their every minuteness. It is a well-known fact that dic- 
tionaries of Philosophy, Economics, Political Science etc., came into existence due 
to such a demand of the discipline even when the meaning of such words were 
available in general English-English dictionaries. And a similar need was felt with 
regard to Yoga. As Yoga is a well-developed sastra, the language used to describe 
it ceases to be ordinary Sanskrit language. Hence the general Sanskrit-English dic- 
tionaries are of not much avail simply because of the very nature of such dictionaries. 
Therefore, the compilation of present Yoga Koga. The words or terms used in any 
specific sastra will not yield specific connotation unless they are understood with 
reference to the context in which they are used. Hence the ordinary Dictionaries 
are insufficient. Having this in view, the present Yoga Koga endeavours to give a 
comprehensive understanding of Yogic terms with the help of their reference to the 
context of the respective texts wherein they have appeared. It is hoped that this Yoga 
Koéa will provide sufficient, useful and consolidated information and understanding 
of particular concept, term or practice. 

A sincere effort, on the part of the editors of Yoga Koga, has been made to pro- 
vide the explanation based on the factual information available in the text. Even then 
as it happens in the case of any branch of knowledge, the understanding of the con- 
cepts and terms gets coloured by the interpretors’ own understanding, Hence at cer- 
tain places, where the editors have not accepted the traditional explanation 
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of a certain term, they have ventured to give their own interpretation also without 
any iota of dogmatism or bias. 


We have selected words for our Koga from the Yogic literature that can be classified 
in the following five groups: 


1. Yoga Sitra. 

2. Commentaries on Yoga Sitra. 
3. Yoga Upanisads. 

4. Texts on Hathayoga. 

5. Sankhya Karika. 


In all we have consulted thirty-seven texts and though the words from them have 
been selected almost exhaustively but we have also evaluated the merit of the words 
depending on their Yogic nature and our understanding. Therefore, our sincere ef- 
forts will undoubtedly prove to be helpful to even a layman in going through the 
texts considered for this dictionary. 

The words selected for interpretation appear exclusively in bold letters in the 1) 
main entry, 2) the body of their explanation and 3) the explanation of other words. 
This will facilitate the purpose fo cross-reference. 

It was not possible to give the meaning of all the Sanskrit words or sentences used 
in our explanation, because of the problems of space and also of their general nature, 
Consequently, such words or sentences have been printed in Italics alongwith their 
Devanagari rendering. 


The main contextual explanation of the word is receded by the nearest literal mean- 
ing of the word. 

For the compilation of the present Yoga Koéa, we have primarily considered only 
those Sanskrit Texts which are traditionally considered to be Yogic Texts. Other 
Sanskrit literature which is conventionally not considered as Yogic, nevertheless 


contain Yogic wisdom in-built in it, will be our concern for the next. volume of the 
Yoga Koa. 
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SCHEME OF TRANSLITERATION 


al-a si 3-1; S-u; Su 
3-7; Te Q-ai; at-o; at-au; 
-m faret-h ; 

@kh; 1g; Xgh; gn; 
B-ch; Wj; jh; an; 
Sth; Sd; &dh; tn; 
th Ed; dh; tn 
ph; Hb; ¥{-bh; >m; 
Ut; TH; av; Is; 
Hs; Sh; &ks; Aja; 
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This Yoga-Kosa contains explanations of 
terms occurring in the following books 


No. Abbreviations Title Particulars 


PAL Advayatarakopanisad Yogopanisadah, 
Adyar Library, 1938, 
Mahadeva Sastri (ed.) 


DAR Padacandrika by Ananta Vanivilasa Mudrandlaya, 
Pandit Srirangam 

3. ANU Amrtanadopanisad —do— 

4. ABU Amrtabindiipanisad Yogopanisadah, 


Adyar Library, 1938, 
Mahadeva Sastri (Ed.) 


SKU Ksurikopanisad —do— 
6. G GoraksaSataka Kaivalyadhama S.M.Y.M. 
Samiti, Lonavla, Yoga-Mi- 
mamsa Vol. VII, No. 4 
TGS, Gherandasamhita Kaivalyadhama S.M.¥.M. 
Samiti, Lonavla, 1978 
&  TBU Tejobinditpanisad Yogopanisadah, Adyar Library, 
1938, Mahadevasastri (Ed.) 
OSB: Trisikhibrahmanopanisad, Yogopanisadah, Adyar Library, 
Brahmana Part. 1938, Mahadeva Sastri (Ed.) 
10. TSM Trisikhibrahman opanisad, —do— 
Mantra Part. 
Il. DU DarSanopanisad —do— 
12. DBU Dhyanabindipanisad —do— 
13. NGB Nagojibhatta on Nirnayasagar Press, Bombay, 
yogasitra 1927 
14. NBU Nadabindipanisad Yogopanisdah, Adyar Library, 
1938, Mahddevasastri (Ed.) 
15. PBU PaSupatabrahmopanisad —do— 
(purvakhanda and 
uttarakhanda) 
16. BY Brhadyogiyajnavalkya-  Kaivalyadhama S.M.Y.M. 


smiti Samiti, Lonavla, 1951. 


No. 


Abbreviations 


Title 


Particulars 


IZ, 


18. 


19. 


35. 


36. 


37. 


BVU 


BG 


VBh 


SAU 


SSP 


HU 


HP 


Brahmavidyopanisad 
Bhagavadgita 
Bhojavrtti of yogasitra 
Mandalabrahmanopan- 
isad 
Yogakundalyupanisad 
Yogactuidaman yupanisad 
Yogatattvopanisad 

Yoga Sastra by 
Hemacandra 
Yogasikhopanisad 
Yogasitra 
Varahopanisad 

Vasistha Samhita 
Vacaspati Mifra on 
VYyasabhasya 
Vijnanabhiksu 
Vyasa-bhasya 
Sandilyopanisad 

Siva Samhita 
I§varakrsna Si 
Sankhyakarika 
Siddhasiddhantapaddhati 


Hamsopanisad 


Hathapradipika 


Yogopanisadah, Adyar Library, 
1938, Mahadeva Sastri (Ed.) 
Gita Press, Gorakhpur, Eighth 
Edition 

Edited by Dhundhiraja Sastri, 
Chaukhamba Sanskrit Series, 
Varanasi, Second Edition, 1982. 
Yogopanisadah, Adyar Library, 
1938, Mahadevasastri (Ed.). 
—do— 

dna 

Jaina Dharma Prasaraka 
Sabha, Bhavanagar, 1926. 
Yogopanisadah, Adyar Library, 
1938, Mahadeva Sastri (Ed.) 
Chaukhamba Sanskrit Series, 
Varanasi, 1935 
Yogopanisadah, Adyar Library, 
1938, Mahadeva Sastri (Ed.) 
Kaivalyadhama S.M.Y.M. 
Samiti, Lonavla, 1984 
Chaukhamba Sanskrit Series, 
Varanasi, 1935 

Jivanand V. Bhattacharya, 
Saka 1897 

Chaukhamba Sanskrit Series, 
Varanasi, 1935 

Yogopanisadah, Adyar Library, 
1938. 

Laxmi Venkatesvara Press, 
Bombay, 1952, Khemaraj 
Srikrisnadas (Ed.) 

Oriental Book Agency, Poona, 
1964, T.G. Mamkar (Ed.) 
Bhatt, Agarkar (Ed.), published 
by V.K. Joshi, 25, Budhwar 
Peth, Poona 

Yogopanisadah, Adyar Library, 
1938, Mahadeva Sastri (Ed.) 
Kaivalyadhama S.M.Y.M. 
Samiti, Lonavla, 1980. 


a-] 3-4 


a-2 3-2 


amisa-1 <i21-9 


amiSa-2 3121-2 


Yoga-Kosa 
anT-reT 


(Explanations with Reference to Context) 


a-t 


(DBU 10; BVU 69; BY II 19, 
27, 33), the first letter of the word 
aum?. It has been variously used in 
yoga" texts representing the earth, 
the fire, the air, the sky, the god 
Visnu, the Yajurveda, and the gross 
waking state of consciousness. 

(GS V 48), the bija* of vidhi 
(brahma), which is to be mentally 
recited while brahma is being 
meditated upon during the puraka! 
phase in sagarbha pranayama? of 
the sahita? type. 

(TSB 4; TSM 3), consti- 
tuent part. Antahkarana, manas?, 
buddhi*, citta? and ahankara are 
the amisas of akaSa*, samana, 
udana, vyana, apana’ and prana'? 
of vayu’; Srotra, tvak, caksu, jihva 
and ghrana of vahni; sabda’, 
sparsa, riipa®, rasa and gandha of 


ap’, and vak, pani, pada, payu and . 


upastha of prthvi'. This is the 
theory of these upanisads. 

(TSM 142-4), according 
to this upanisad, for the purposes of 
meditation, human body is divided 
into five parts, each of which is called 
an aniga as follows: (1) prthvi? exten- 
ding from soles to knees; (2) ap? 
from knees to hips; (3) agni® from 
hips to navel; (4) vayu’ from navel 
to nose; and (5) vyoma from nose to 


the top of the head. The yogi is advis- 
ed to meditate upon the gods per- 
vading these parts of the body one 
after the another. 


akarana sam (SK 9), absence of 


karana meaning: “bringing about”, 
“actuating”, “making actual”, “caus- 
ing to happen”. Asatkarana aaa, 
therefore, means bringing about that 
which is quite unreal and 
asadakarana saz impossibility of 
bringing about anything which is ab- 
solutely —_ unreal. Asadakaranat 
saeaund, therefore, means: since 
asatkarana saa is impossible, 
hence every effect potentially exists 
in its cause. This is the Sarikhya 
theory known as satkaryavada. 


akarta-1 a@nf-1 (BG IV 13, 14), one 


who performs action without being 
attached to its results. 


akarta-2 aeni-, (BG XIII 29), a doer 


who regards that all the actions are 
performed by prakrti and not by 
one’s own self. 


akartrbhava sa@gua (SK 19), attitude 


of not being a doer of actions, which 
is said to be a characteristic of 
purusa’. That purusa’ does not do 
anything follows from the thesis that 
both pradhana and vyakta? are 
made up of the three gunas' and that 
purusa' is beyond gunas. 


akarma 


akarma a4 (BG IV 16-18), detached 
action. The statements “seeing akar- 
ma in karma” and ‘‘karma in akar- 
ma’’ connote “performing duties in a 
detached way” and “‘considering 
duties performed in this way as the 
action” respectively. 

akarmakrt a@eq (BG III 5), without 
performing any action. 

akalpita-1 aeferm-3 (YSU I 151), one of 
the two kinds of extraordinary 
powers, the other being kalpita. The 
akalpita siddhis? are acquired 
unintentionally by some means or the 
other. They appear spontaneously if a 
yogi persists in his yoga’ for its own 
sake. Thus akalpita siddhis? are not 
desired by the yogi, but come to him 
in spite of himself. Hence they are 
here said to come to the yogis who 
have shed their vasanas. Never- 
theless, these siddhis? are paradox- 
ically called icchariipa seareq (as one 
would desire). 

akalpita-2 a@ferm-2 (YS III 43), see 
bahirakalpitavrtti. 

akalmasa ser (BG VI 27), free from 
taints (demerit etc.), a characteristic 
of jivanmukta. 

akarya aeri (BG XVIII 30, 31), action 
forbidden by the scriptures. 

akirti sift (BG II 34), disgrace. Non- 
performance of one’s enjoined duties 
leads to akirti. 

akula ag (SSP IV 9-11), epithet of 
Siva. Siva has been described in SSP 
as devoid of birth, caste (varna), 
clan, hierarchy, name, place etc. and 
is the highest and indivisible one. 

akusala agra (BG XVIII 10), action 
without detachment and discrimina- 
tion. Person’s action is termed as 
akusala when performed without 
discrimination between self and not- 


aksamala 


self. 

akusida ag@tz (YS IV 29), a person 
who does not relapse, i.e., fall from 
the position of vivekakhyati. Dhar- 
mameghasamadhi,” according to 
Patanjali, is attained only if the yogi 
who has attained perfection does not 
fall from this position even for a mo- 
ment upto the end of his life. 

akrtatman s@arermy (BG XV 11), un- 
cultivated, uncultured person. Person 
who has not cultivated oneself 
through the practices of tapas, sub- 
jugation of indriyas, by abandoning 
evil ways and by being ego-free, is 
akrtatman and such a person is 
unable to realise the true self. 

akrtsnavid a@efag (BG III 29), im- 
perfect knower (ignorant). Interested 
only in the fruits of action. 

akrsna weer (YS IV_ 7), 
asuklakrsna. 

akrama(jnana) swa(am) (YS LI 54), 
knowledge which does not consist of 
successive steps. It is knowledge of a 
whole—a single insight into a whole. 
Vivekaja jnana is of this nature. 

akriya af#a (BG VI 1), actionless. Ac- 
tionlessness is not the mark of 
samnyasi. 

akrodha att (BG XVI 2), absence of 
anger in all the circumstances. One of 
the twentysix attributes of divine v1r- 
tues (daivi-sampat). 

aklista sffre (YS I 5), not motivated or 
prompted by any klesa?. Cittavritis 
are said to be aklista when they are 
not motivated by any klega. The per- 
son whose cittavrttis are not so 
motivated is a yogi. 

aksamala aearent (BY VII 137), rosary, 
beads. This is made up of sphatika, 
indraksa, rudraksa and putrajiva 
and is used for counting the number 


see 


—— 


aksaya 


of chantings of mantras. 
aksaya aa (BG X 33), inexhaustible. 
One of the epithets of Lord Kryna 
signifying the imperishableness. 
aksara-l az-9 (ANU 24; ABU 16), im- 
perishable, brahman. The word 
ksarate at means “can be emitted” 
(as sound) and also “can perish”. 
Aksara, therefore, is that which can- 
not be expressed in speech and which 
never perishes. Such a Supreme 
Reality is realised by the practice of 
yoga". 
aksara-2 HAAT-R (ANU 20), 
monosyllabic word — here om?, the 
syllable signifying brahman. Sabda 
brahman is brahman denoted by the 
syllable om’. Parama_ brahma 
(Supreme Reality) is brahman as 
realised without being called by any 
name. 
aksara-3 Ha-3 (G 73), letter—here the 
letter ha € which is seen by the yogis 
in the akasa‘' of brahmarandhra’. 
aksara-4 Sat-¥ (BG III 15, VII 3; 11; X 
33. XI 18; XIII 3: XV 16, 18; BY Ix 
14). imperishable, the paramatman, 
the Highest Self. Epithet for 
prahman devoid of any attributes 
whatsoever. 
aksara-5 Sets (VS Ill 9, VI, 9, 1, 
alphabets of devanagari script. 
saratraya seca (VS Ill 8), triad of 
Jetters ‘2’, ‘Ww’ and ‘m’ which are con- 
sidered to be beyond time and space 
afd hence called aksara-traya. 
These letters have also been conceiy- 
ed as three causes (cf. varna-traya). 
aksi aft (TSM 1), caksu’, the visual 
sense. According to upanisadbrah- 
mayogi aksi here stands for the 
ultimate source and cause of this 
sense. the mahabhita agni*. Accor- 
ding to TSB, the entire universe, 


ak 


we 


agamyagamakartr 


material as well as immaterial, has 
come out of the five mahabhitas. 
akhandmandala = akhandabrahma- 
tejomandala = bahyabhyantarala- 
ksya stauemusa = sevens = 
areararacaea (MBU I (3) 5-6, (4) 1, 4, 
If (1) I. 3, 5, 7), the laksya of 
Sambhavi mudra. It is described as 
pancabhutakaranam TTA 
taditkiitabham afsaerry catuhpitham 
agtey. It is the brahman Himself 
who is avyakta®. Its antarlaksya 
aspect is variously described as jyoti 
sift (light) in the sahasrara, 
purusa’ in the buddhiguha afeqe ni- 
lakantha wes inside strSantar- 
gatamandala sions and 
angusthamatra sys purusa’. Ac- 
cording to this upanisad, it is all 
atma—one and the same entity call- 
ed by different names. It cannot be 
perceived by an indriya’. It is also 
described in this text as a white shin- 
ing light, resembling lightening, seen 
inside the = sudhacakramandala 
asta, which is inside the 
suryamandala wrest in the head, 
above the agnimandala. According 
to this text, the laksya of Sambhavi 
mudra is not exclusively an 
antarlaksya. It is a bahyabhyantar- 
laksya areararet which is described 
in I (8) 5 and II (1) 2, 5 as the un- 
manifest, completely imperceptible 
Saguna a, nirguna brahman, 
beyond nada, bindu and kala and 
pervading the entire world. He who 
knows this mandala is said to have 
attained moksa (liberation). It is 
bahyabhyantara (inner as well as 
outer) because it is in the yogi ’s head 
and the yogi is in it. 
agamyagamakartr smammeg (TBU 
I 4), a person who tries to realize that 


aguna 


which is beyond the reach of our 
senses; viz., the brahman. This is 
one of the qualifications of the person 
who seeks supreme realisation by 
yoga. 

aguna ay (SK 60), purusa', who is 
the very opposite of the gunas and 
also whatever is gunatmaka TOR 
(of the nature of the three gunas). 

agni-l afa-9 (YTU 82; ANU 19; TSM 
65; HP IV 19), the internal heat 
which resides at the lower end of the 
susumna. It mixes with the vayu' 
which rises up along the susumna 
and is called kundalini! when it 
becomes replete with citta’ and 
agni'. According to ANU, inhaling 
through one nostril while the other is 
closed with one finger, and pressing 
the guda’ with a heel kindles this 
fire. According to TSM, kundalini' 
is roused when yayu! along with 
agni’, the sthana em (place) of 
which in the human body is called the 
kundalinisthana aeteiem (place of 
kundalini'), rises from guda' to 
head. 

agni-2 af7-2 (GS III 29, 98; HP I 31, II 
65), heat. Jatharagni is the heat in 
the stomach which is necessary for 
digestion. 

agni-3 af4-3 (G 23, 36; HP III 71; GS 
V 41). the fire which resides in the 
nabhi. It is also called stirya?, and 
ravi as well as bhanu’. 

agni-4 aftv-x (TSM 138; ANU 30; GS 
III 75; G 71), a mahabhita (bhita). 
Its seat in the body is said to extend 
from the middle of the body to the 
hips. Its colour is said to be deep 
orange by GS and in this text 
dharana is prescribed on it. G 
places this agni in the talu, on 
which the author prescribes the 


agni-l1 


vaisvanari dharana. According to 
upanisadbrahmayogi, Srotra, tvak, 
caksu, jihva and ghrana are the 
amisas of vahni!. Buddhi, which is 
one of the amSas' of akaSa, is said 
by TSB to reside in it and to exist as 
agni, presumably because it 
possesses the rupa’ guna. SS also 
uses the word agni_in_ the 
mahabhita context without calling 
it bhitta' or mahabhita. 
ANU describes agni' as trimatra 
(having three matras). VB would 
describe it as a differentiation in and 
an expression of the ripa’ tanmatra 
which he calls trilaksana faa, i.e. 
having the characteristics of Sabda’, 
sparsa and rupa? tanmatras. 

agni-5 af¥-4 (G 31), the devata 
(presiding deity) of susumna. 

agni-6 sft4-, (G 100), flame. As one 
flame mixes with another and the two 
become one, so the yogavit arifad 
(successful yogi) becomes one with 
paramapada (Ultimate Reality). 

agni-7 afta-» (TSB 8), one of the twelve 
deities which presides over one of the 
twelve nadis. 

agni-8 aftz-<¢ (TSM 138), part of the 
body from navel to hips (see amiga’). 
This region is called agnisthana. 

agni-9 afta-, (BG VIII 24), the deity 
presiding over the period of six 
months of northern _ solstice 
(uttarayana). 

agni-10 afta-9° (BG IX 16), deity iden- 
tified with sacrificial fire. 

agni-ll afta-99 (BY II 4, 20, 98; III 14; 
IV 4, 14, 63; IX 96; XI 56), one of 
the three matras of omkara, other 
two being vayu and ravi: one of the 
three enjoyers, others being prana 
and aditya. One of the seven deities 
corresponding to seven Vedic metres. 


"a 


agni-12 


First among twenty-four deities 
presiding over one of the twentyfour 
letters of gayatri. 

agni-12 afta-92 (SSP I 61, 66), one of 
the immediate causes of human func- 
tioning. Agni has eleven forms out of 
which the last and prominent one is 
termed as jyoti. 

agni-13 afta-33 (YSU V 28-33), vital 
fire in the body. The form of 
brahman has got three aspects— 
sthila, stiksma and para. Five 
varieties of vital fire reside in the 
subtle body of brahman. These five 


fires are kalagni, vadavagni, 
Sunyagni, vaidyutagni, and 
parthivagni. 


agnikula afaga (VS III 46), the region 
of fire (cf. Sikhisthana). 

agnibija afadta (DU V 8), bija letter 
on agni, i.e. (rani), contemplation on 
which, with bindu’ and nada! , is 
here prescribed during the 
kumbhaka’' phase of pranayama?. 

agnimandala aftasa (MBU II (1) 5). 
See akhandamandala. 

agnisvatta aftrard (VB III 26), a class 
of gods who are supposed to be able 
to realise whatever they think of, to 
have all the siddhis’, to have the life 
of a kalpa #4 (a period of millions of 
years), to be endowed with perennial 
youth and freshness, to have all 
satisfactions of desire at their com- 
mand, to have self-created bodies, 
and to have the choicest and most af- 
fectionate nymphs to serve them. 
They are said to be the denizens of 
mahendra bhuvana Waa (a place 
of habitation for these gods). 

agnisara afta (GS I 20), synonym for 
vahnisara, one of the four antar- 
dhautis. It consists in taking the 
navel to the backbone a hundred 


agnihotra 


times, and is said to increase 
jatharagni by getting rid of stomach 
diseases. Since it increases 
jatharagni therefore it is called 
agnisara. 
Agnisara differs from kapalabhati 
in so far as each act of drawing the 
abdomen inward in kapalabhati is 
an act of exhalation followed by 
automatic inhalation, while agnisara 
is not a respiratory action. 
Agnisara differs from uddiyana 
too. In agnisara the abdomen is to 
be manipulated, while uddiyana is a 
process of mock inhalation, which is 
the work of the thorax (see Asana by 
Swami Kuvalayananda, p. 45). 
agniseva aftadat—vahniseva afedat (SS 
III 38; HP I 61; GS V 26), basking 
near fire which is to be avoided by 
yogis; particularly when they begin 
the hatha practices. 
agnisomatmaka aftaataemas (BY IX 
96), having the qualities of agni 
(heat) and soma (cold). The 
susumna and ida nadis have been 
considered possessing the qualities of 
agni and soma respectively. 
agnisthana afwer = vahnisthana 
afer (DU VIII 4; G 23; HP II 52; 
GS V 41; TSM 138; YTU 91), the seat 
of fire in the body. Ordinarily agni* 
is supposed to reside in the navel 
region, but its Seat is said to stretch 
from the middle of the body to the 
hips according to TSM and from anus 
to the chest according to YTU and 
DU. 
agnihotra aftaeta (BY IX 139; SS I 6), 
offering oblations to fire. While do- 
ing this, the agnihotri, the person 
who performs the yajna aa (offers 
oblations to fire), is required to relin- 
quish all desire for fruit and meditate 


ariga-1 


upon the purusa’ in the fire. Perfor- 
ming yajfia was considered by an- 
cient Indians to be a supreme duty of 
every man. 

anga-1 a1-; (TBU I 28), limb of the 
body. Anganam samata si aAAT is, 
therefore, the poise of all the parts of 
the body. According to this upanisad, 
it is that poise in which a person 
becomes one with brahman. In fact, 
it is a poise of the mind and not of the 
limbs of the body; because it is not 
like the straightness of a dry tree. On 
the other hand, it is the state in which 
uninterrupted brahmacintana water 
(meditation on the Supreme Reality) 
is possible. Mental poise. necessary 
for incessant brahmacintana zeta, 
is possible even while the body is 
drooping, or curved, or moving 
automatically. The important point is 
that, manas? is to be withdrawn from 
all objects, just as a tortoise 
withdraws its limbs. and to be thus 
reduced to quietness. This is the first 
step in the yoga taught by this 
upanisad. It is stopping the mind 
from wandering so that attention may 
be directed to pranayama? which is 
the next step in this yoga’. 

ariga-2 21-2 (TBU I 16: TSM 34; HP I 
17). yoganga. 

ariga-3 21-2 (TBU I 16), yama etc. fif- 
teen components. It is not mentioned 
here of what they are the arigas? 
(components). They are yama', 
niyama', tyaga, mauna (silence), 
desa (selection of the right place), 


kala, asana’, miulabandha’', 
dehasamya, drksthiti, pranasani- 
yama, pratyahara, dharana, 


atmadhyana and samadhi’; and 
since all these words are ordinarily 
used in connection with yoga, we can 


6 


angamejayatva-2 


say they are the angas' of the yoga* 
taught in this upanisad. In fact, what 
is taught in this wpanisad is a denial 
of most of the yogangas as 
understood by other authorities on 
yoga'. Dharana, dhyana = and 
samadhi’ are the only three arigas' 
of which the definitions given here 
resemble those given by the other 
writers on yoga. 


anga-4 e-x (TSB 8). This upanisad 


speaks of twelve angas, each having 
three aspects: adhyatmika, 
adhibhautika and adhidaivika. The 
karanas* which work in us are said 
to be the adhyatmika; the cor- 
responding bodily organs, the 
adhibhautika; and the twelve deities 
who are mentioned by name, the 
adhidaivika arigas’. 

The adhyatmika angas are the most 
important ones from the point of 
view of this upanisad. which is clear- 
ly a psychological text. These angas 
are the ten indriyas'. manas? and 
buddhi’. Prana’? and the other 
four vayus' and the five tanmatras 
are said to be contained in the ten 
indriyas'; citta? in manas' and 
ahankara’ in buddhi’. 


arigamejayatva-1 striraa-9 (YS I 31), 


tremor of limbs—one of the four 
morbidities incidental to the 
viksepas. When a yogi finds that he 
is making no progress in yoga’ and 
feels frustrated, he begins to tremble 
at the slightest cause, because, in 
Vyasa’s language, he is no longer 
samahitacitta i.e. he has lost 
equanimity of mind. 


angamejayatva-2 strawaa-2 (VB II 47), 


shifting from one position to another, 
which the yogis have to avoid for a 
long time. The overcoming of 


arigalaghava 


angamejayatva falls under 
prayatnasaithilya. 

angalaghava siaraa (HP I 17), levity in 
the body-mind complex (anga). This 
is the effect of the practice of asana. 

acala aaa (BG II 24, 53), steady. State 
of mind bereft of the vikalpa and 
viksepa and fixed (on Reality). 

acaladrsa saage (G 8; GS II 7; HP I 
35), acaladrsti (sraagfz) fixed gaze. 
While practising siddhasana, the 
gaze must be fixed on the middle of 
the eye-brows (cf. siddhasana). 

acapala ear (BG XVI 2), absence of 
fickleness; (to be firm in the course 
of action undertaken). One of the 
twentysix divine virtues 
(daivi-sampat). 

acintya-1 afar-3 (ABU 6; TBUI9, 11), 
not capable of being thought of. 
Brahman is said to be neither cintya 
nor acintya. According to 
upanisadbrahmayogi, brahman_ is 
not cintya in the sense of being an 
object of cognition, because a simple 
cognition which is a subject-object 
relation is not possible of brahman. 
At the same time, brahman is not 
perfectly acintya, because there is a 
method of knowing Him. He is not 
quite unknowable. 

acintya-2 afar (BG II 25, XII 3), 
transcending the categories of 
thought. Atman is ‘acintya’ —(Self 
is) beyond the categories of thought 
because it is imperceptible. 

acetana-I staqa-7 (SK 20). Pradhana 
and vyakta are both described as 
acetana (cetanarahita adnfer i.e. 
without cetana). Purusa’ is describ- 
ed as cetana (= cetanasahita a71- 
afet i.e. endowed with cetana). By 
cetana, in this context, is meant 
anything like sensation, perception, 


acetana-2 


thought, imagination, conception or 
comprehension. These are the func- 
tions of buddhi! and buddhindriyas 
which are differentiated —in 
pradhana (= prakrti'). The cetana 
of purusa is not prakrtika weiae 
(pertaining to  prakrti). From 
Patanjali’s statements: drasta 
pratyayanupasyah war wer: (I 
20), and citeh svabuddhisamvedanam 


fad: ragfaddeay (IV 22), it appears 
that purusa'  introspects the 


cittavrttis', and this introspection 
appears to be the cetana of purusa. 
It is not the introspection of the sen- 
sum or an image by the mind; but 
that of cittavrttis? - perceiving, im- 
agining, thinking by the purusa (cf. 
sadajnatascittavittayastatprabhoh 
aaaMvargiadat: etc. YS IV 18). 
Patanjali’s idea is that, while citta’ 
itself undergoes a change as it knows 
one thing after another, the purusa’ 
does not undergo any change and yet 
introspects all the cittavrttis' as they 
go on. In this way, we get some idea 
of what he means by cetana of 
purusa’; but we are kept in the dark 
as to what Isvarakrsna means by the 
cetana of purusa’. 
In SK 20, linga is said to be 
cetanavadiva (as if it had cetana) 
and thus a distinction is made bet- 
ween the consciousness of linga’ 
(consciousness as we know it) and 
cetana which exclusively belongs to 
purusa’. Use of the word iva 4 (as 
if) is significant. 

acetana-2 saqa-2 (VB II 5. 15 IV 13), 
not sentient. Sentient creatures as 
well as nonsentient things may cause 
pleasure or pain to somebody. Raga 
is developed towards those persons 
and things which bring pleasure and 


acetas 


dvesa towards those which bring 
pain. 

acetas sama (BG III 32, XV I]. XVII 6), 
devoid of discrimination. Those who 
perform action having desire of fruits 
are acetas. 

acyuta-1 sqq-3 (TBU I 7, 8), unswerv- 
ing. Padacyuta vwraa, therefore, 
means never falling from one’s lofty 
position. This is one of the various 
ways in which the indescribable 
brahman is referred to. Acyuta: is 
also for this reason one of the names 
of visnu, who is no other than 
brahman. 

acyuta-2 srqa-2 (VB III 26), that class 
of denizens of the satyaloka who en- 
joy sayitarka - dhyana — 

) Patanjali’s savitarka-samapatti. 

ajada ame (YSU I 26), cetana, i.e. free 

from acetana. See acetana. 

ajapa am (GS V 85, 86, 90: DBU 63; 
BVU 78), ajapa gayatri so’ham 
atseq, the word which is obtained by 
reversing hamisah. In the state of 
kevala-kumbhaka’, though the yogi 
does not breathe, he is advised to 
repeat so’ham #seq mentally at the 
rate of fifteen per minute and the 
duration of his kumbhaka! js 
measured in terms of the number of 
times that he repeats the mantra’. 
On the first day, he begins with the 
duration of one recitation and 
gradually goes up to that of sixty-four 
recitations, i.e. from 1/I5 or 64/15 
(=4.27) minutes. Then everyday he 
increases the number of recitations 
either by one or by five. 

ajapasarikhya amare = ajapapari- 
mana sama (GS V 86; YCU 33; 
DBU 61-3). When a person inhales 
he is supposed to make an audible or 
an inaudible sound ham @ and when 


ajnanasambhita 


he exhales he is supposed to make an 
audible or inaudible sound sah @:. 
Hence a breath is called hanisah. 
This goes on fifteen times every 
minute. Breathing is thus supposed to 
be unconscious recitation of the 
ajapa gayatri. It is obviously called 
ajapa because people do not inten- 
tionally recite the mantra*. Accor- 
ding to GS, while so‘ham atseq is a 
mantra’. 27: is just breathing, though 
it is called a mantra*. But perhaps 
hanisah is also mentally recited. Ac- 
cording to Saradatilaka arate (14, 
81), the rsi wf (author) of this 
mantra? is brahma, its metre 
gayatri and its deity Siva — the 
source of the universe. Laksmitantra 
asitta (24, 57, 58) calls the first 
syllable i.e., ham € bhokta (en- 
joyer) and the second i.e. sah @:, 
bhogya (that which is enjoyed). The 
first syllable, according to this text, is 
to be raised from the adhara 
(muladhara) to the mirdhan 4i4 
(head) and the second to be let out 
through the mouth. 

ajaramara aa (VB III 26), one of 
the four classes of gods who are the 
denizens of janoloka and have com- 
plete control over bhautika “tfra (per- 
taining to the bhitas) as well as ain- 
driya fea (pertaining to the in- 
driyas) reality. They enjoy the 
longest span of life. 

ajadyanidra sweat (MBU V 8), 
yoganidra turyavastha (the fourth 
state). 

ajnta am (BG IV 40), 
knowledge (of oneself). 

ajnanaja aera (BG X 11, XIV 8), il- 
lusory knowledge born of 
non-discrimination. 

ajnanasambhuta samara (BG IV 42), 


having no 


anjanata 


same as ajnanaja. 
anjanata aaa (B I 41), quality of 
assuming the form of the object. Ow- 
ing to the withering out of the 
modifications, the citta becomes 
purified like a clean crystal and it 
becomes capable of assuming the 
form of the object leading to the com- 
plete merger of grahitr, grahana, 
and grahya. 
anima afin (G 65; YS Ill 45; ATU I; 
SS IV 109), ability to shrink to the 
minutest — even to a microscopic 
size. It is one of the eight wellknown 
extraordinary achievements. Accor- 
ding to G, besides acquiring the abili- 
ty to raise the retas the yogi whose 
body is amrtapirna aarp (filled 
with nectar) attains the eight well- 
known abilities like anima etc. 
Neither Goraksa, nor Patanjali, nor 
Isvarakrsna nor Vyasa, uses the 
word siddhi for this set of eight 
achievements. /JSvarakrsna’s eight 
siddhis? are quite different and 
Patanjali’s siddhis are much larger 
in number. Anima is acquired (1) by 
bhitajaya yaa (conquest of material 
nature, YS III 45); (2) by getting the 
body saturated by amrta? (G 45); (3) 
by seeing a light above the root of the 
upper palate (ATU Il, DU I (3) 4); 
(4) by recitation of mantras? (VB IV 
1); (5) by clenching the teeth, raising 
the tongue so as to touch the upper 
palate and inhaling slowly (SS III 
94); (6) by practising Sakticalana 
(SS IV 109); (7) by performing kum- 
bhaka by closing both nostrils with 
fingers (SS V 58); (8) by meditating 
on svadhisthana (SS V 107); (9) by 
merging of the manas? in the 
brahmarandhra even for a split se- 
~ cond (SS V 183); (10) by meditating 


atikrantabhavaniya 


on brahman (SS V 211); (11) by prac- 
tising mahamudra, mahabandha 
and mahavedha (HP III 30); or (12) 
by practising the other mudras (HP 
III 130). 
According to ATU, success in the 
anusandhana® on the big ray of 
light localised in front of the upper- 
most part of the roof-of the mouth 
brings these achievements to the yogi. 
When a_ yogi succeeds in 
purvataraka yoga’ , he sees a ray of 
light above and acquires the eight 
siddhis’. 

anu-l aq-43 (YS I 40; VB 1 36), extreme- 
ly small. According to Patanjali, the 
minutest of all things can be the ob- 
ject of dhyana as well as the biggest 
of all. 

anu-2 sq-3 (VB I 43, 45), atom. The 
objects like a cow, a pot. a book are 
different assemblage of atoms. The 
tanmatras are said to be the consti- 
tuents of atoms and hence they are 
sub-atomic reality. 

andapinda eveis (SSP I 2), 
macrocosm and microcosm, whole 
and part. Here anda refers to 
brahman, the root cause of the 
animate and inanimate world 
whereas pinda refers to the in- 
dividual body or one part of the 
whole creation. 

atandrita satza (HP I 64), alert, 
unsluggish. Through alert practice, 
success in yoga-sadhana is achieved 
even by young, old, very old, diseas- 
ed and weak persons. 

atapaska aavem (BG XVIII 67), one 
who is devoid of tapas. 

atikrantabhavaniya afvaamrata (VB 
III 51), a yogi at the last of the four 
stages of yoga'—one who has 
nothing more to achieve and whose 


atijagara 


only objective is to bring about 
pratiprasava. 

atijagara aftr = (ANU 27), 
undersleeping (= not sleeping 
enough), which is one of the seven 
things that a yogi has to avoid, the 
other six being bhaya 74 (fear), 
krodha, alasya, atisvapna, 
atyahara and anahara. 

atipramana afar (BY XII 4), infalli- 
ble authority. Sarikhya, yoga, 
pancaratra, Vedas and pasupata 
doctrines are considered to be infalli- 
ble authorities. 

atiprasanga afta (YS IV 21), infinite 
regress. Patafijali here points out a 
fallacy in accepting the 
ksanikavadin’s contention, namely, 
that ‘‘Purusa need not be accepted as 
self-illuminating seer-principle over 
and above the citta; instead, citta 
itself can be accepted as both il- 
luminating itself and the object in the 
same moment and further if it is con- 
ceded that there cannot be a cogni- 
tion of both at the same time then it 
should be accepted that one citta is 
illumined by another citta’’ But ac- 
cording to Patanjali if it is accepted 
that one citta is illuminated by 
another citta then we will have to 
posit the third citta for the sake of il- 
lumination of the second citta and 
again for the third the fourth citta and 
thus leading one to infinite regress 
(cf. smrtisamkara). : 

atimatra afar (BY VIII 13, 14), the 
particular time unit. Pranayama 
should be practised for the time unit 
known as atimatra. Time taken for 
milking the cow or cooking the food 
or shooting an arrow or resonance of 
a bell are examples of atimatra. 
When pranayama is practised with 
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adambhitva 


this time duration it causes sweat and 
tremors. 

atistinya aga (HP IV 73), 
‘brahmarandhra. Brahmananda 
considers the visuddha cakra' in the 
throat to be the atisiinya. When 

- vayu’ reaches this spot after pierc- 
ing the visnugranthi, the yogi hears 
a very rich sound of a kettle-drum. 

atisvapna aft (ANU 27), sleeping 
too much. This, according to this 
text, is one of the seven things to be 
avoided by a yogi. 

atita ota (YS III 16, IV 12), past. (cf 
adhvabheda and anagata). 

atindriya aif (BG VI 21), that which 
transcends the senses; that which is 
amenable through the buddhi (in- 
tellect) only. 

ativabhojana antada (SS III 38), 
Overeating, which is a hindrance in 
the way of yoga’. See atyahara. 

atyasnat amivaq (BG VI 16), one who 
eats beyond one’s own | capacity. 
Sankara, quoting Satapatha- 
brahmana, says that ‘overeating is as 
detrimental to yoga as eating less 
than required (cf. anasnat). So a 
yogi should eat neither more nor less 
than required (cf. mitahara). 

atyahara acex (HP I 15, ANU 27), 
overeating. According to ANU, it is 
one of the seven things to be avoided 
by a yogi, and according to HP, one 
of the six disturbing factors. 

atha aa (VS I 1; VBhI 1; NGBI 1), 
henceforth, hereafter. This term is 
used to indicate the commencement 
of a Sastriya-grantha (systematic 
treatise). The occurrance of this term 
in the beginning of the sastra has 
auspicious connotations too (cf. 
anusasana). 

adambhitva afta (BG XIII 7), op- 


adinatva 


posite of dambhitva. Not to talk va- 
ingloriously about one’s own duties. 

adinatva ata (SS III 53), freedom 
from depression, one of the 
characteristics of a true yogi. A true 
yogi never feels depressed. 

adrsyakarana agaect (SS III 64), see 
antardhana. 

adrsyata agzam (TBU I 50), oblivion 
(absence from the mind altogether). 
The yogi is advised to relegate all 
drgya to complete oblivion by realis- 
ing that it is all unreal. The meaning 
is that the yogi should not see things, 
but see brahman and brahman 
alone everywhere. 

adrsta ste (SK 30), knowledge other 
than perception or  sensation— 
representative as opposed to presen- 
tative cognition. In such knowledge 
buddhi?, ahankara? manas? and, 
indriya’ function only kramasah 
waa: (successively), while in presen- 
tative cognition they may work 
kramasah #4%: (one after another) or 
yugapat Fg (simultaneously). 

adrstajanma ag<a (YS II 12), future 
life. A karmaSaya, according to 
Patanjali, may result in action in the 
present life or in a future life. 

adrstavigraha agefawe (BY II 61), in- 
visible form. Onikara is considered 
to be adrstavigraha since it has no 
form. 

adesakala aaarat (BG XVII 22), im- 
proper place and time. The place is 
said to be improper when it is unholy 
and populated by unrighteous per- 
sons and time is said to be improper 
when it is full of inauspicious 
zodiacs. Adesakala is declared to be 
tamasika and hence unsuitable for 
dana. 

adroha ate (BG XVI 3), absence of the 


adhahésakti 


attitude of injury or violence towards 
others. One of the twenty-six divine 
qualities (cf. daivi-sampat). 

advaya sa (ATU 1, 3), the one and the 
only Reality (= brahman). 
Advayatarakopanisad semrarirarsg is 
a teaching about advaya, which can 
only be described negatively by 
eliminating everything that can be 
thought of. That which remains after 
excluding everything and denying 
reality to everything is the brahman. 
It cannot be positively defined; 
because it is neither this, nor that, 
nor anything else; yet it is and it is the 
Supreme Reality. Whoever sees that 
Reality in a light standing out before 
him, even when his eyes are closed, 
becomes that Reality. This is the 
essence of the teaching of this 
upanisad. 

advayatva szaaq (G 100-1), becoming 
one with. According to the monistic 
writers on yoga*, when a yogi 
reaches the highest rung of the ladder 
in his discipline he becomes one with 
the Supreme Reality—brahman—as 
milk does when poured in milk, ghee 
in ghee, and so on. 

advesta s@et (BG XII 13), one who 
does not have malice towards anyone, 
even against those who are harmful to 
oneself, 

advaita aa (HP IV 4), brahman—the 
one Ultimate Reality. See advaya. 

adhah atu: (SK 44), the lower of the two 
ends in the scale of living beings, the 
upper one being urdhva. At the 
lowest end of the scale is stambha, 
the upper most is brahma_ the 
highest of gods. A life of adharma 
leads one towards the lower end. 

adhahsakti stu:afat (SSP IV 16), one of 
the three forms of kundalini-sakti, 


adhahsakha 


the other two being the madhyaSakti 
and urdhvasakti. For the attainment 
of yogic summum bonum all three 
stages of kundalini need to be 
awakened. Adhahsakti which is 
located in muladhara, when uncon- 
trolled, i.e. dormant, is responsible 
for the incessant functioning of 
senses causing various anxieties and 
worries to an individual. 

adhahsakha sa:ara (BG XV 1), (tree 
with) branches below. This is a 
metaphorical expression. The world 
is compared with a tree, of which 
brahman is the root and intellect, 
ego, five subtle elements are its bran- 
ches (cf. urdhvamila). 

adhama aux (G 48, 49: TSM 104-5; GS 
V 55-6), one of the three Stages of 
progress made by a yogi in the prac- 
tice of pranayama’. The duration of 
adhama pranayama? according to 
G, is said to be 12 miéatras'. 
Siddhasiddhantapaddhati_ elaborates 
“dvadasa matra’”’ by laying down 
twelve om? matras' for piraka’, 
sixteen for kumbhaka! and ten for 
recaka. This would mean a total of 
thirty-eight omkara matras. Accor- 
ding to Vacaspati Migra, however, 
mrdu pranayama’? extends over a 
total of thirty-six matras'. Accor- 
ding to Laksmi Narayana, the 
pranayama’ ppandits prescribe 
twelve matras for each piraka’, 
recaka and kumbhaka’. This also 
comes to thirty-six matras' jn 
adhamapranayama’ (Bdalaprabod- 
hini 105). | Markandeyapurana 
neve prescribes the same 
measure for laghu pranayama? and 
Lingapurana fray for nica A 
(lower) pranayama’. Adhama- 
pranayama’? is accompanied by 


adharma-l 


much perspiration (G 49; TSM 
104-5). 

Practice of pranayama? generates 
heat, which sometime brings about 
perspiration. The important 
characteristic of pranayama?’ is, 
therefore, producing heat in the body 
and not perspiration. Perspiration is 
secondary. According to TSM, 
adhama pranayama? has the merit 
of protecting the yogi from disease 
and destroying his sins. According to 
GS, adhama is one of the three 
grades of sahitakumbhaka*?, which 
means the same thing as one of the 
three grades of pranayama’. 


adharma-l si-7 (SK 44; VB II 15), 


vice, one of the eight bhavas?. It is a 
disposition to perform sins (SK). Ac- 
cording to SK, the consequence of 
dharma is a rise towards a daiva 
(divine) and of adharma fall towards 
tiryak (animal) jati. This latter is 
gamanamadhastat adharmena 
mma ari (living a life of 
adharma one falls). 

According to FPatanjali, if a 
karmaSaya is apunya its phala 
would be paritapa. Obviously, the 
krsnakarmas (unrighteous deeds) 
would gather apunya. According to 
Wasa, parapida witst (causing pain 
to others) would be a krsnakarma. 
He believes that adharma is reaped 
by causing pain to others. 

Patanjali’s theory is that in so far as 
a karmaSaya is a pumya or an 
apunya it is a karmaphalaSaya as 
distinguished from karmavipaka- 
Saya. The law of karmavipaka is a 
scientific psycho-physical law; but 
that of karmaphala does not seem to 
be so, if phala is not only the hedonic 
tone of the vipaka. But it may be 


adharma-2 


that vipaka alone is determined by 
karma and that phala is just the 
natural pleasantness or unpleasant- 
ness of the vipaka, without being 
governed by a different law. Accor- 
ding to Patanjali, however, the law 
of karmaphala is different. It is a 
supernatural moral law. 


adharma-2 aw-2 (BG IV 7, XVIII 


31-2). karmas prohibited by the 
scriptures; actions antagonistic to 
varna and asrama and _ also 
detrimental to the prosperity and 
salvation of the beings is adharma. 


adhastatkuncana suemgyat (HP II 46), 


miulabandha’. It is characterised by 
a vigorous contraction of the anal 
region and is one of the three 
bandhas’ by practising which 
prana* is made to ascend along the 
susumnanadi?. 

adhidevata aftaat (SS V 116; TSB 8), 
Presiding deity. The presiding god- 
dess of the yiguddhacakra’ is in SS 


called Sakini safat. The twelve 
Presiding deities of the twelve 
angas*, according to TSB, are 


nisakara frre, caturmukha aie, 
dik f%, vata aa, arka 34, varuna 
TT, asvi aa, indra Fx, upendra 
oT, prajapati wari, and yama 7. 
adhimatra aftr (YS I 22), (of) 
highest degree, one of the three 
degrees of tivrasamivega, the other 
two being mrdu and madhya. 
Adhimatra is thus the highest 
degree of samivega, (intensity) for the 
achievement of samadhi. 

adhimatraka afta (SS V 15, 21), 
one of the stages at which those who 
practise yoga’ are found. The 
adhimatraka yogi possesses the 
following characteristics: determina- 
tion. unwavering perseverance, inde- 
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adhisthana-1 


pendence, strength, truthfulness, 
courage, mature judgement, faith, 
devotion to guru? and absorption in 
the pursuit of yoga’. Such a yogi is 
superior to the mrdu and madhya 
ones: but inferior to the adhimatra 
yogis. 

adhimatratamayogi aftaracrart (SS V 
23-27), the most advanced yogi who 
is here said to possess the following 
characteristics: immense strength, 
enthusiasm, a pleasing countenance, 
great courage, knowledge of the 
sacred texts, perseverance, freedom 
from attachment and agitation, 
youthfulness, moderation in eating, 
self-control, fearlessness, cleanli- 
ness. cleverness. charity, depen- 
dability, competence, firmness, in- 
telligence, contentment, forgiveness, 
strength of character, virtue, aversion 
to ostentation, sweet speech, faith in 
the holy books, devotion to gods and 
gurus’, love for aloofness, freedom 
from all chronic constitutional 
diseases. knowledge of the duties of 
adhimatra yogis, and proficiency in 
every kind of yoga’. 

adhivasa @frara (ABU 22), abode, — 
here that in which everything has its 
being. the Ultimate Reality. 
Brahman is in this sense the abode 
of all beings and can be said to reside 
in everything. 

adhisthana-1 afrem-9 (SK 17). One of 
the proofs of the existence of purusa’ 
given in this karika is that every 
sarighata must have an adhisthana ~ 
and that adhisthana is a purusa’. 
Gaudapada interprets adhisthana as 
controller, on the analogy of the con- 
troller (the driver) of a chariot and by 
sarighata he seems to understand the 
living body. However, purusa’ alone 


adhisthana-2 


is not the controller of the living 
body. The controller of the body is 
the whole entity which 
transmigrates; while the purusa! 
sought to be proved in this karika is 
that kutasthanitya (everlasting) with 
which every linga? is in saniyoga. 
Purusa' is one member of that 
whole. the other member being 
linga’. 

adhisthana-2 afrem-, (BG XVII 14), 
seat, base, loci and medium. Here 
the body is considered to be the 
medium of expression and experienc- 
ing the desire. hatred. pain, hap- 
Piness etc. According to Gita, 
adhisthana is one of the five means 
for the successful performance of 
action. 

adhodharana ate parthivi- 
dharana wfadiarcm=bhuvodharana 
wien (GS II 70-1: G 69), the 
dharana of which the object is 
prthivi’. This tattva’ is to be imagin- 
ed inside the chest, along with the 
figure of brahma, for two hours and 
prana’ is to be retained there all the 
while along with citta’. This 
dharana is said to be stambhakari 
(that which stabilises) and to lead to 
the conquest of the earth. 

adholinga suf (BVU 80). one of the 
three points for having meditation on, 
other two being atmaliriga and 
jyotirlinga (cf.). Adholiriga is 
described to be situated in 
muladhara. It is also technically 
termed as vairajatattva. 

adhyayana aeqaaq (SK 51), study. 
I§varakrsna reckons it among the 
eight siddhis*. But from the context, 
it is clear that siddhi? in this karika 
does not mean “extraordinary ac- 
quisition’, but “means of attaining 


14 


adhyatmavidya 


success”. Study is as necessary for 
successful persistent effort in any 
direction as are reasonableness, 
listening to the talks of the learned 
people. finding a true friend, charity 
and freedom from all the three kinds 


of pain. 
adhyavasaya-l1 srqaqama-3 (SK __ 5), 
knowledge. Prativisayadhyavasaya 


yidtaraeaaara would, therefore, mean 
sensory perception which is drsta! as 
explained by TSvarakrsna. 

adhyavasaya-2 sraqara-r (SK 23), 
deciding, determining by which the 
antahkarana buddhi' arrives at 
truth. Hence the statement: buddhi’ 
is adhyavasaya. 

adhyatma sar (VBh I 47; BG VIII 
3), adhi + atma, that which has be- 
ing in the @tman. Here, intellect, i.e. 
intellect has being in atman. 
Understanding of the individual self 
indentical with the Supreme Reality, 
the brahman, is adhyatma. 

adhyatmacetas aeerata (BG III 30), 
consciousness of oneself as the ser- 
vant of iSvara. 

adhyatmaprasada aeqreamare (YS I 47), 
prakasavaranaksaya wera east 
(removal of the veil hiding light—cf. 
YS II 52, III 43). The idea is that by 
nature one should be able to know 
everything, but owing to the element 
of tamas? in our make-up, we remain 
ignorant of everything except that 
which our citta’ vrttis? reveal to us. 
This veil of darkness is removed by 
several yoga* practices. one of which 
is nirvicara samapatti. 

adhyatmavidya sence (BG X 32), 
knowledge that liberates. The best 
among the fourteen varieties of 
vidya (knowledges) recognised by 
the Indian tradition. 


adhyaropa 


adhyaropa seams (SS I 72), attributing 
qualities. Attributing qualities to 
brahman is like attributing “being a 
snake” to a rope. This is one of the 
methods used by the Meddantins in 
discourses on brahman, who is said 
to be indescribable. 
According to this text, this is also one 
of the methods used by the ‘yogis’ for 
convincing themselves that all is 
maya and that the all-pervading 
brahman is the only Reality. 

adhyasakalpana semanert (SS I 42), 
the common error of superimposi- 
tion, which the yogis have to correct 
by their yoga* (cf. adhyaropa). 

adhvabheda strate (YS IV 12), dif- 
ference of time, i.e. between 
anagata, vartamana and _atita 
dharmas’. Past dharmas are atita, 
potentialities of dharmas’ to appear 
in the future anagata, and 
dharmas' which are actually present 
vartamana. According to Patanjali, 
they are all real. This reality, 
however. is metaphysical. From the 
practical point of view, only the 
vartamana is real, as this alone ac- 
tually exists. According to Vyasa, the 
atita dharmas' exist as those ex- 
perienced before and the anagata 
ones as those which are to be ex- 
perienced in future. The vartamana 
(present) dharmas' alone are those 
which are being actually experienc- 
ed. As atita, vartamana and 
anagata dharmas' do not all exist 
simultaneously there is no 
adhvasankara sae (mixing up of 
dharmas' differing in time); though 
the after-effects (samskaras) of the 
past, and the potentiality of the future 
are as real as the present happenings. 
This is Patanjali’s theory. 


15 anabhisvanga 


ananta-1 aa~-3 (ABU 9; VB II 47), 
eternal. One of the qualities by citing 
which the indescribable brahman is 
inadequately described. According to 
VB. Asana! facilitates samapatti on 
eternity or whatever is an eternal 
reality. 

ananta-2 aaai-2 (YS II 34, 47), very 
long in time. Long lasting pain and 
ignorance result from perpetrating 
hinisa etc. Asana! makes a very long 
samapatti possible. Anantasama- 
patti therefore means a long-lasting 
samadhi’. 

ananta-3 aam-3 (VM II 47), Ssesa 9, 
the support of the earth, also called 


ndganayaka arr (Lord = of 
snakes). Anantasamapatti, accor- 
ding to this commentator, is 


samapatti on ananta’®. 

ananyaceta sa=iat (BG VIII 14), one 
whose consciousness is identified 
with none other than ‘that’, i.e., i$va- 
ra (Lord Krsna). 

ananyayoga smart (BG XIII 10), yoga 
of absolute surrender, the synonym 
for ‘aprthak samadhi’ as given by 
Sankara. Ananyayoga consists in un- 
wavering conviction that there is no 
other being higher than Lord 
Vasudeva and He alone is the sole 
refuge. 

anapeksa ema (BG XII 16), one who is 
free from desires. Absence of world- 
ly desires related to body, mind and 
sense-organs. 

anabhisneha aafiete (BG II 57), non- 
attachment even towards one’s own 
body. A quality of the sthitaprajna. 

anabhisvatiga safe (BG XIII 9; VB 
II 40), absence of empathy (cf. 
abhisvariga). As a result of the prac- 
tice of Sauca (one of the niyamas), 
one loses the attachment towards 


anargala 


one’s body and becomes more and 
more conscious about one’s self only. 

anargala ofa (HP II 75), 
unobstructed. The susumna 
becomes quite clean (free from any 
obstruction) when kundalini’ is 
aroused. 

anala-l aa-3 (YTU 84), fire, — one of 
the five elements. In the human body, 
its seat is supposed to be—from the 
region of the anus to the chest. It is 
said to be triangular in shape and red 
in colour. Its symbol is the letter < 
“ra” which is its bijamantra. Its 
presiding deity is rudra (Siva). 

anala-2 aaa-2 (BG III 39), that which is 
unappeasable. ‘na asya alam parya- 
ptih vidyate iti analah’ Since pas- 
sions (kama) are unappeasable, they 
are called anala. 

anala-3 aa-3 (BG VII 4), refers to 
‘anala tanmatra’, a synonym for 
‘rupa tanmatra’. 

anala-4 aa- (HP II 52), gastric fire in 
the body. 

anala-5 eaa-4 (HP III 65), heat sensa- 
tion. As a result of the practice of 
milabandha, apana reaches the 
region of fire, i.e. the navel region, 
and a heat sensation is felt along the 
back. 

analadharana aaaeren = agneyidha- 
rana arden = vahnidharana 
aeam-—Ss—s = ~—Ss: vaiSvanaridharana 
avatar (GS Ill 61; G 71; YTU 
91-94), one of the five 
mahabhutadharanas. It consists in 
holding anala in its sphere in the 
body for two hours while meditating 
on rudra. By the practice of this 
dharana the yogi’s body becomes 
fireproof. G prescribes vaisvanari 
dharana on teja (light) in the talu 
and GS that in the nabhi. According 


anasnat 


to YTU, the sphere of anala extends 
from the region of anus to the chest. 

analasikha smaftrar (HP III 65), flame 
of anala. When by means of 
miulabandha’, apana? is raised to 
the seat of anala, the flame of this 
fire is fanned and gets bigger. The 
meaning seems to be that heat in- 
creases and is felt to be rising 
upwards. 

anavaccheda amaze (YS I 26, III 53), 
not limited by, conditioned by, related 
to. 

anavadharana saa (YS IV 20), 
impossibility of cognising both one’s 
own nature and the nature of other 
object—in one and the same moment. 

anavasthana sae (SK 7), not giving 
any consciousness to an object— 
ordinarily described as not attending 
to an object—which is not a 
psychologically correct description; 
as one can be conscious of an object 
without giving attention to it. Atten- 
tion is more intense consciousness. 
An object may not be perceived 
altogether, although it is present to 
sense if one’s consciousness is not 
directed to it. This happens when 
one’s consciousness is completely ab- 
sorbed by something else. When con- 
sciousness skips over an object in this 
way that is anavasthana so far as 
that“object is concerned. 

anavasthitatva smaftaaca (YS I 30), in- 
stability, — tendency to fall from the 
stage of development which has been 
attained. It is one of the nine 
antarayas mentioned by Patanjali. 

anasnat aawq (BG VI 16), one who 
does not eat at all. Yoga is possible 
neither for anasnat nor for atyasnat. 
The yogi is advised to take a 
moderate diet (cf. mitahara). 


anakhya 


Sankara quotes the following verse 
with regard to the quantity and quali- 
ty of the diet of a yogi— 
ardhamasanasya savyanjanasya trti- 
yamudakasya tu/vayoh sancarana- 
rtham tu caturthamavaSsesayet// 
“Half (the stomach) for solid food 
and condiments, one-quarter of the 
stomach for water and the fourth 
quarter be reserved for the free 
movement of the air.” 

anakhya sre (YKU I 60), one of the 
"ten vighnas in the way of yoga’. Of 
these seven vighnas are the same as 
mentioned by FPatanjali (cf. 
antaraya). Nidra® here seems to 
correspond to Patanjali’s styana 
and anakhya to his anavasthitatva. 
Visaya? is the tenth vighna added by 
YKU. Why the name anakhya is 
given to this vighna is not clear. 
Literally the word may mean that 
which cannot be described, or that 
which they call ___ respiration. 
Reference may be to the accelerated 
rate of respiration of those who are 
not calm. 


anagata sara (YS II 16, II 16, IV 12), 


future, Patanjali believed past and 
future, like the present, to be the 
qualities of dharmas'. All dharmas' 
are real according to him and so are 
their qualities. VB (IV 12) explains 
the existence of anagata dharmas! 
as vyangyena svarupena rm wat 
(in a potential state). Potentialities of 
dharmas' are thus anagata 
dharmas'. Dharmas' which were 
once present but are no longer pre- 
sent, though their effect is seen on the 
present dharmas', are the atita 
dharmas'. Thus dharmas' differ 
from one another in respect of their 
being past, present or future just as 


anamaya-2 


they differ in other respects. This is 
their adhvabheda. 


anadi-l1 amie; (ABU 9), having no 


beginning—one of the qualities in 
terms of which the indescribable 
brahman is often described. 


anadi-2 smife-2 (VB II 1, 13; SS DI 2), 


coming down from times immemo- 
rial but not endless. Most of our 
karmaSayas and vasanas are anadi 
in this sense formed early in this life 
or in some previous life. 


anadi-3 smrfe-3 (YS IV 10; VB II 15, 17, 


22; SS II 39), original—innate, not 
formed as the after-effect of 
behaviour or consciousness; hence 
beginningless in this sense—not in 
the sense in which samiyoga is. Some 
vasanas too are anadi in this sense; 
i.e., not formed in this or a previous 
life. 


anadi-4 emt» (BG X 3, XIII 19, 31), 


beginningless, uncaused. Ivara is 
said to be anadi. Prakrti and 
purusa —two forms of i§vara are 
beginningless and so they are refer- 
red to as anadi, — causeless, 
imperishable. 


anadyapinda smrafirs (SSP I 20, 21), 


beginningless substance. Synonym 
for paramatman. Five qualities of 
anadyapinda have been enumerated. 
It is aksaya, abhedya, acchedya, 
adahya, and avinasi. 


anamaya-1 sarva-3 (VU I 15), literally 


absolutely free from unhappiness, 
here the pain which samiyoga and the 
consequent cycle of births and deaths 
imply—hence brahman, the very 
opposite of anything born of the nine- 
ty-six tattvas? enumerated in this text. 


anamaya-2 smrva-2 (BG II 51), free 


from all turmoils, conditionings, 
bondages like birth etc. The state of 
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moksa or liberation. 

anama samt (SSP I 4), having no 
name. Synonym for unmanifested 
parabrahman. 

anarjava sia (SS III 37), duplicity in 
behaviour, which a yogi is advised to 
eschew. 

anarambha sare (BG III 4), without 
performance. Without performing 
action one cannot attain ac- 
tionlessness. The actions referred to 
here are sacrificial rituals, to be per- 
formed in this or next life to destroy 
(overcome) the deposited demerit 
and to purify the heart. Smrti 


declares that it is through action that 


demerits are destroyed and thereby 
knowledge is revealed (MB, 
Santiparvan 204.8). 
analasya are (SS III 28, V 95), un- 
tiring effort. According to this text, if 
kumbhaka? is practised untiringly 
for three months without a break 
nadisuddhi is achieved and all 
siddhis’ come without delay to the 
yogi who, at the same time, worships 


Siva inside him everyday without fail. 


anavrtti aarafa (BG VIII 23, 26), non- 
returning. One who has realised one’s 
self does not return to the cycle of 
birth and death. The path of 
knowledge leads towards the non- 
returning of the soul to the cycle of 
birth and death. 

anasaya era (YS IV 6), not carrying 
any karmasayas. The dhyanaja 
cittas' are not laden with 
karma§ayas, because they have had 
no previous births. Nor do their ac- 
tions, which are neither Sukla nor 
krsna, leave any after-effects behind. 

anasin afr (BG II 18), indestructi- 
ble, eternal. Characteristic of @tman. 

anasrita antm (BG VI 1), 


anahata-1 


anahatakala 


disinterested, taking no shelter in or 
recourse to (the fruits of action). 

aAred-4 = anahatacakra 
anredam (G 60-61; SS V 114; YKU III 
10-11; YSU I 173, V 9), one of the six 
cakras' mentioned by G. It is said to 


have twelve spokes and to be situated - 


in the chest. It is called purnagiri 
pitha by YSU. According to G (82. 
86), hrtpadma is one of the five 
cakras'. Its seat is the hrdaya (chest) 
and it is here that the three-fold- 
bound mahasvanah werat: versa 
(roaring bull) laments. The bull in 
this stable (body) who laments his lot 
is obviously jivat (G 28) who is 
bound by the three gunas'. The 
anahatacakra' may be the cardiac 
plexus. SS calls this cakra! a panka- 
ja (lotus) and speaks of its twelve 
petals, named k &, kh a, g 7, gh 4, 1 
%c4,chujajha naa, sz, and sh 
% and gives it a deep-blood colour. It 
has the bijamantra* of yayu? on it 
and is a very pleasant spot to 
contemplate. 


anahata-2 amreq-2 (GS V 76), not pro- 


duced by one thing striking against 
another—not produced by a vibrating 
object. The various kinds of noise 
(timbre) heard in the state of 
bhramarikumbhaka® are those of 
an anahata sound. HP (IV 70) calls 
these sounds sweet like the jingling of 
ornaments. According to this text (IV 
100) and GS (V 82), the perfect yogi 
hears an anahata Sabda. Blended 
with this sound he also sees the jyoti’ 
which is caitanya and merges his 
manas’ in it. That is the final 
beatitude visnoh paramam padam. 


anahatakala aareaeet (SSP II 5), (hav- 


ing dhyana on) susumna (which is 
in between ida and pirigala in the 
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kantha-cakra) is called 
anahatakala. 

anahara aarex (ANU 27), fasting. The 
rgsi advises yogis to avoid frequent 
fasting. 

aniketa af@a (BG XII 19), one who has 
no fixed residence. A yogi is called 
aniketa, who considers the whole 
world to be his home (unattached 
with any particular place). 

anitya afer (SK 10; YS II 5), not per- 
manent. As compared to avyakta and 
purusa’, yyakta is called imperma- 
nent by /$varakrsna. 
According to Patanjali, among other 
things, avidya consists in believing 
impermanent objects to have a per- 
manent reality. 

aniyatavipaka aad (VB, VM II 
13), having fruition (of karma) over 
an indefinite period of time. This in- 
definite fruition of karmas has three 
courses: (1) the destruction of the ac- 
tion done, (2) merging with major ac- 
tions, or (3) remaining dormant. 
Fruition may be either certain, 
limited by time (niyata) or uncertain, 
not limited by the time (aniyata). 

anirodha ata (HP II 9), without 
(much) suppression of the impulse 

(of exhalation). One should hold the 
breath (during pranayama) without 
suppressing the impulse (anirodha) 
to exhale, i.e.. one should not hold 
the breath going beyond one’s own 
capacity. 7 7 

anila-1 sfia-1= vayu ag = marut Teg 
= prana wt = pavana vaq (HP I 
48; YTU 92; SS III 11-5), something 
which is felt by the yogis as rising up 
the back and on which they can con- 
centrate whenever they like. It is a 
matter of tactual sensations only. If 
these sensations are concentrated in 


anista 


the head, then according to YTU, the 
state of kumbhaka ensues spon- 
taneously and the yogi sees a light in 
the head. Concentration on that light 
is called by this text saguna dhyana 
and infusion of agni’ into the vayu’, 
which is thus taken to the head, is 
called paricaya. If a yogi succeeds in 
raising this paricitayayu along with 
citta? this would be the arousal of his 
kundalini. The mahabhittadharana 
were, + according to this 
Upanisad, consists in carrying this 
vayu' to five different parts of the 
body and concentrating on the god 
there, reciting the mantra*® bija of 
the tattva (mahabhita) which is 
supposed to be located in that part. 
HP calls this vayu apananila. Ac- 
cording to SS, practice of ugrasana 
excites movement of anila inside the 
body and destroys dullness. Writers 
on yoga* use the word vayu! and all 
its synonyms in this sense. 

anila-2 afa-2 (SS II 43: TSM 97), air. 
Yogis are advised to eat when the 
right nostril is taking in and throwing 
out air; in other words, when we are 
breathing through the right nostril. 

anila-3_ afiw-3 (SS III 54), the 
ayurvedic vatadosa amet. Those 
who are well-versed in yoga do not 
suffer from vatadosa. Vata, pitta 
and kapha are generally translated as 
humours; though they differ essen- 
tially from the humours of the 
Greeks. 

anista (karmaphala) afte (@ira) (BG 
XVIII 12), a variety of karmaphala. 
Action performed with the desire 
yields three-fold fruits depending on 
its nature. Anista is one of the three 
types of karmaphalas. The other 
two karmaphalas are ista and 
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misra. Sankara explains anista (kar- 
maphala) as befalling into hell and 
animal species etc. 

anisvaraguna aivacg (BY VIII 32), 
evil tendencies (can be removed 
through dhyana). 

anugra aq (SS V 77), without hyper- 
function; in other words, functioning 
normally. The nadis through which 
‘prana’ flows should function nor- 
mally, i.e. their functioning should be 
neither excessive nor deficient. 
Prana’ would not flow through them 
if the nadis? get ugra (abnormally 
stimulated). 

anupalabdhi sqvafer (SK 8), absence of 
perception. Pradhana is impercepti- 
ble because it is too subtle for 
perception. But from the fact that it is 
not perceived, it does not follow that 
it does not exist. 

anubhava aqaq = anubhava aya 
(ABU 7; SS V 49; GS V 12), ex- 
perience. The realisation of the 
asvara brahman, who is not ex- 
pressed by om? or by any other sym- 
bol for that matter, is a true ex- 
perience. This experience is not that 
of bhava, although it is not of a con- 
crete object. The author of ABU em- 
phasises the view that realisation of 
brahman is not a cognition, because 
it is not a subject-object relation; all 
the same, it is a real experience. 

anumana aqam (YS I 7, 49; SK 4), 
reasoning. It is one of the three 
pramanas. Anumana and agama? 
are not visesartha fasta, i.e. they 
have to do with abstract thought and 
free ideas (as opposed to percepts, 
images and tied ideas). 
According to SK, the other two 
pramanas are drsta’ and 
aptavacana’, and, according to 


anusandhana-l 


Patanjali, pratyaksa and agama?. 
That which is not perceived is infer- 
red from that which is perceived and 
an imperceptible object which cannot 
be known by inference either may be 
known by aptavacana (testimony of 
a competent authority). 


anulomaviloma sqatafaata (GS V 53), 


in one way and then in the reverse 
way and so on in alternate order, here 
first inhaling with the left nostri! and 
exhaling with the right, then inhaling 
with the right and exhaling with the 
left, and so on. GS prescribes this 
order of inhalation and exhalation for 
his sagarbha sahita' pranayama’. 


anuSasana aqua (YS I 1), posterior 


systematic presentation of a 
discipline. The word ‘anusasana’ as 
used here suggests that Patanjali is 
giving only a systematic presentation 
of yoga discipline handed over to him 
by a long tradition. In the later yogic 
literature, we find Yajnavalkya say- 
ing, ‘hiranyagarbho yogasya vakta 
nanyah puratanah' (BY XII 5). This 
thesis has been accepted by VM, 
VBh (I 1) in their commentaries (cf. 
atha). 


anusravika aqafas (YS I 15; SK 2), that 


which is not perceived or known by 
experience but is told by _ the 
authorities. The means of warding off 
pain which are prescribed by the 
§astra area are also like those based 
on experience, because they too do 
not yield perfect, everlasting and un- 
surpassable freedom from pain (SK). 
Patanjali speaks of sources of 
pleasure which are not perceived but 
are mentioned by the authorities; e.g. 
svarga = (heaven). 


anusandhana-l aqaem-4= anusandhi 


Silla 


=antah-padarthavivecana 


anusandhana-l 


aarverifaaaa (ATU 2, 4, 5, 9, 10; 
YSU II 21; TBU I 40). This is a 
peculiar psychological phenomenon 
which resembles the introspection of 
an image. But the object which is at- 
tended to be anusandhana, is 
neither a memory image, nor a 
primary memory image, nor an after- 
sensation; nor is it a sensum, or a 
percept, or a constructive image. 
While ATU speaks of rupanusan- 
dhana (attending to the light seen) 
only, other texts speak of nadanu- 
sandhana’ also. The anusandheya 
is not a memory-image, because it 
does not correspond to any sensum or 
percept which could have left behind 
the possibility (potentiality) of im- 
agining such an object; and it is not 
therefore referred to any past ex- 
perience. It is neither accompanied 
by what some psychologists call a 
mark of familiarity, nor with the idea 
or the feeling that the object was ex- 
perienced before. In Wasa's 
language, it is not determined by 
samskara left behind by a previous 
experience. 

The anusandheyas are not primary 
memory images, though they may 
have the vividness of eidetic images. 
They are neither revivals of former 
perceptions, nor are they confined to 
the eidetic children. Although more 
intense than primary memory im- 
ages, the objects observed by 
anusandhana are obviously not 
after-sensations. They last much 
longer and are not traceable to any 
previous sensa of which they may be 
the after-images. These sensa-like 
objects observed by antardrsti 
(visual anusandhana) are not actual 
sensa or percepts, as they are obser- 
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ved when the eyes are not being 
stimulated; and they are too simple to 
deserve the name _ ‘constructive 
images’. Moreover, constructive im- 
agery is ultimately based on 
memory-images. Anusandheyas are 
not memory images in any sense. The 
objects observed by anusandhana 
can, however, be localised as images 
can be. An anusandheya may be 
localised at a spot inside the body of 
the person. Such spots are called 
dhyanasthanas by Goraksa. But 
these objects lack the ‘flow and 
flicker’’ which is the characteristic of 
images; and in this respect they are 
more like sensa than images. 

According to TBU, there is no puja 
Jat (worship) superior to anusandh- 
ana. The best devotee is the person 
who is blessed with nadabhivyakti, 
— divyaSabdasamvit freawredfaq of 
Vyasa — so that he may concentrate 
on that. Nor is there a mantra 
superior to nadabhivyakti which is 
the yogi's own experience. Accor- 
ding to Patanjali, anusandhana 
would be attending to a visayavati 
pravrtti, though he has not used the 
word anusandhana. TBU mentions 
absence of anusandhana as an 
obstacle in the path of yoga’. 


anusandhana-2 sqaea-2 (TSB 6), the 


function of citta?. It appears that ac- 
cording to this text the function of 
citta? is to think of carrying out what 
buddhi? has decided. This is 
anusandhana?’. 


anusandhana-3 aqaem-3 (HP IV 81, 


105), complete concentration. HP at- 
taches the greatest importance to 
samadhi’ (= samapatti in an inter- 
nally aroused sound) and calls it 
nadanusandhana. Svatmarama 
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considers this to be the fourth and the 
culminating anga of hathayoga, 
which for him is a synonym for yoga. 
anusandheya age (ATU 9), object of 
anusandhana — a sensum-like ob- 
ject experienced by a yogi without a 
sensory stimulation, e.g., a light seen 
or a sound heard without the eye or 
the ear being stimulated by an exter- 
nal light or sound. Patanjali would 
call such an experience as rising of a 
visayavati pravrtti. An anusan- 
dheya is a psychological object of 
consciousness like an image, as op- 
posed to a real object of con- 
sciousness which exists in the outside 
world and can be _ perceived. 
Psychological objects cannot be 
perceived. They can only be in- 
trospected. They exist in the 
antarakasa (inner space) as Oppos- 
ed to bahyakasa (outer space) in 
which real objects exist. 
An anusandheya can be a mirti 
(figure). But there are also objects of 
anusandhana’® which have no form. 
For observing a mirti - anusan- 
dheya, a part of the physiological ap- 
paratus of sensation is availed of, 
though even a miurti-anusandheya 
does not stimulate a sense organ. The 
indriya* which is necessary for 
observing a murti-anusandheya is, 
therefore, the corresponding sensory 
part of the central nervous system in- 
cluding the sensory centres of the 
cortex. For observing an anusan- 
dheya which is not a murti, neither 
a sense organ, nor any part of the 
nervous system is to be brought into 
play. Yet an indriya? in another sense 
is used. This is not a material in- 
driya. It is one of those indriyas? 
which are not destroyed when the 


anaisvarya 


body is destroyed. According to the 
ancient Hindu belief, they go along 
with the soul. According to 
ISvarakrsna, they constitute that part 
of the transmigrating individual 
which is not the purusa'. 
Light is an example of 
anusandheya. Amirtyanusandheya 
cannot be illustrated. A  mirti 
anusandheya is the visaya' of 
Patanjali’s visayavati pravrtti and 
its anusandhana. If it is a light, it is 
the same thing as tejodhyana of 
Gheranda. According to Pataiijali, 
while images arise and quickly sub- 
side, without staying in  con- 
sciousness for any length of time, the 
visaya’ of pravrtti’ stays. 


murti- 


anudaki ayet (BY VI 22, 24), a 


religious ritual, the ‘sandhya’ which 
is referred to is not only without 
water, but also devoid of smearing 
and annointing. Its technique consists 
in meditating on iSvara accompanied 
with a sound (nada) resembling pro- 
longed resonance of the bell (dirgha 
ghantaninadavat) arising due to the 
purification of the soma, siirya and 
agni (ida, pingala and susumn@), 
ushered in the space of heart by pier- 
cing through the granthis (anda) 
having the form of the rays of the sun. 
This sandhya is said to purify the 
bhitas (animate beings) and destroy 
the worldly existence (for the 
performer). 


anaisvarya eat (NGB I 2), inability 


to fulfil any desire. The rajas and the 
sattva aspects of citta, when over- 
powered by tamas, result into the in- 
efficiency of the functioning of citta, 
making it powerless to fulfil any 
desire. This is the effect of the 
miudha state of citta. 


anta 


anta sm (HP IV 86), terminal (stage). 
By attaining samadhi through con- 
templation on nada an indescribable 


joy comes to the yogis in the form of 


internally aroused sound in the body. 
In the final stage, i.e., anta, of this 
nadanusandhana practice, sounds 
resembling these of tinkling of small 
bells, flute, vin@ and the humming- 
sound of bees are heard. This may be 
equated with the last 
nadanusandhana, i.e., 
vastha. 

antahkarana ema (SK 33, 35; TSB 
6), internal organ. SK and ancient 
Hindu thinkers in general consider 
manas’, buddhi’ and ahankara* to 
be antahkaranas, but TSB brackets 
ahankara* with as many as four 
other organs, all of which may be 
taken to be internal-organs. They are: 
jnatrtva, manas, buddhi’? and 
citta?. Antahkarana is in this way 
one of the five internal organs of 
which the visaya is jnana’. Jnana’ 
here appears to include imagining, 
remembering, thinking, etc. The 
English translation of antahkarana 
as internal-organ is not an accurate 
rendering, because all the karanas, 
according to ancient Hindus, are sub- 
tle. They do not die with the body. 
And not being parts of the body, they 
cannot be appropriately called 
organs. However, they are organs in 
the sense that the transmigrating soul 
makes use of them and_ the 
antahkaranas are internal as com- 
pared to the ten indriyas' which are 
directed towards external objects, in- 
cluding one’s own body and its 
movements. 
The antahkaranas are directed 
towards the psychological objects 


nispatya- 
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stage of 


antaranga 


presented to them by the indriyas. 
Those writers, like Vyasa, who 
speak of eleven indriyas and not of 
thirteen karanas obviously take 
manas' to be the only internal organ. 
Strictly speaking, the antahkaranas 
are mental functions and the abilities 
corresponding to them. They are 
given substantive names and 
understood as entities only to 
facilitate thinking and arguing about 
them. A concrete name _ helps 
understanding. 

antahkaranadharma am:acrrt (NGB I 
24), kleSa etc. are said to be at- 
tributes (dharmas) of antahkarana. 
According to Nagoji, antahkarana 
stands for citta. 


antahkaranapancaka aarecras (SSP 


I 43), manas, buddhi, aharikara, 
citta, and caitanya are said to be the 
five elements that constitute the 
antahkarana (the internal organ). It 
is interesting to note that citta (cf. 
antahkaranadharma) which is on 
par with antahkarana is regarded 
here as one of the components of 
antahkarana. 


antahpadarthavivecana = smvarifaeaa 


(ATU 10), anusandhana!. 


antahprajna ams (BY II 23), one of 


the three components of triprajiia 
which is synonym of onikara (cf. 
triprajna). 


antahsuddhi st:qf (BY VIII 27), in- 


ternal purification. Through nirodha 
(pranayama), vayu is stimulated; 
from vayu agni is generated and 
from agni ap is generated, as a result 
of which one is internally purified. 
antaranga ee (YS III 7), subjective, 
inner. Of the eight yogarigas, accor- 
ding to Patanjali, yama, niyama, 
asana’, pranayama? and 
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pratyahara are bahirarigas while 
dharana, dhyana and samadhi? are 
antarangas. Bahirarigas of yoga’ 
are of the nature of regulating overt 
behaviour. They are directed towards 
living beings or lifeless objects in the 
outside world. Dharana, dhyana 
and samadhi'—the antararigas—are 
only mental discipline. 
The terms antarariga and bahirariga 
are, however, relative; _ since 
Patanjali considers nirbija 
samadhi° to be an antarariga as 
compared to dharana, dhyana and 
samadhi’. 

antarakasa aanrara (VS IV 3), internal 
void in the heart region. For the sake 
of dharana, concentration on 
bahyakasa combined with internal 
void (antarakasa) within one’s own 
heart is suggested. 

antaraya-1 sma-9 (YS I 29, 30), non- 
conducive factors for or in the 
yogabhyasa. They are vyadhi 
(disease), styana, sanigaya, pram- 
ada, alasya, avirati, bhrantidar- 
Sana, alabdhabhimikatva and 
anavasthitatva. These are, called the 
nine antarayas by Pataiijali. They 
are so many hindrances which 
Patanjali considers to be setbacks in 
the practice of yoga’. He has 
prescribed recitation of om? and con- 
templation of God, for overcoming 
these obstacles and getting set on the 
path of yoga’ again. 

antaraya-2 amu» (HP V_ 24), 
obstacles (arising out of improper 
yoga practice). Svatmarama has said 
in HP V 5 that due to the wrong prac- 
|tice (of pranayama), the vayu goes 
astray, (and) not finding its way (for- 
ward), accumulates at one spot which 
in turn causes several types of 


antardhauti 


diseases which create obstacles in the 
path of yoga. However, in the context 
of Svatmarama’s HP, the concept of 
antaraya can be generalised so as to 
mean any hurdle or impediment for 
successful yoga practice (cf. HP I 
15). 


antarjala safa (BY I 26-29), a mode of 


performing different obligatory 
sacred duties. It is performed while 
standing in the water. 


antardrsti ade = antariksana 
TATA (ATU 2-10), visual 
anusandhana. 


antardhana amum (YS III 21), becom- 


ing invisible. Objects are visible to an 
eye when there is samprayoga (con- 
nection) between the eye and the light 
which is reflected by those objects. 
i.e., when light reflected by the ob- 
jects stimulates the eye. If this con- 
nection is severed, the objects 
become invisible. According to 
Patanjali, if a yogi practises 
samiyama on the light which is 
reflected by his body—kayarupa— 
the connection between this light and 
the eyes of the percipients (other peo- 
ple) is severed and thus the yogi 
becomes invisible. 


antardhauti amifa (GS I 13-14), one of 


the four kinds of dhautis. The object 
of performing dhauti is said to be 
purification of the body. Antar- 
dhauti consists of vatasara, 
varisara, vahnisara and bahiskrta. 
Thus, there are four kinds of antar- 
dhauti. One characteristic feature of 
antardhauti is that, while the other 
dhautis can be performed by 


. everybody with advantage, antar- 


dhauti can be performed only by the 
person who has learnt these pro- 
cesses from a teacher and has 


= 


‘ 


antarlaksya 25 anya 


acquired the necessary skill. It con- him). 

sists in cleaning the lower half of the andhatamisra sma (SK 48; VB I 

alimentary canal chiefly __ the 8), one of the five viparyayas which 

intestines. lead to bandha'. These five 
antarlaksya area (HP IV 36; ATU 5, viparyayas are identified by VB with 


13; MBU I (3) 6, (4) 1, 4, 1) D. 
The object of purvatarakayoga, 
localised somewhere inside the 
yogi’s body which may be the head, 
the middle of the eyebrows, or the 
chest is called the antarlaksya. The 
antarlaksya of sambhavimudra is, 
however, described (HP) as being of 
the nature of jvalajjyoti saseifs (bur- 
ning light) seen in the sahasrara. 

Cijjyoti Faswifa (light of Reality) and 
turiyacaitanya (Supreme Reality) 
are also included among _ the 
antarlaksyas by yogis of some 
schools. Turiyacaitanya is said to be 
localised above the head (A. Maha- 
deva Sastri—translation of ATU). 

In manaskatarakayoga the yogi sees 
an internally aroused light. This is 
called by various names: antardrsti, 
visual anusandhana or 
antahpadarthavivecana, antari- 
ksana. Seeing this light the yogi 
knows the brahman and this unmix- 
ed knowledge of brahman is the 
essence of amanaskayoga. The light 
which is seen by manaska yoga is 
also seen as brahman; but seeing 
that light as brahman is the 
manaska (mental) knowledge of 
brahman. The _ realisation of 
brahman as brahman without any 
representation is amanaska yoga. 

According to MBU, antarlaksya is 
one of the three kinds of 
tarakalaksyas (objects of concentra- 
tion in tarakayoga), the other two 
being bahya (external) and madhya 
(neither inside the yogi, nor far from 


- According to 


the five klesas of Patanjali, one of 
which—abhinivesa—is said to be 
andhatamisra. 


annamayakosga amma (TSM 12; SSI 


97), one of the five koSas (i.e. aspects 
of a living being). The an- 
namayakoga, being the _ strictly 
material aspect of living beings, is 
none of their physiological, mental, 
intellectual or spiritual aspects. It is 
the purely physical aspect of living 
beings. 

Trisikhibrahman- 
opanisad, all the other ko§as rest on 
the annamayakoéSa as its rasas do in 
the fruit; and according to SS, the 
body of a living being is formed out 
by annamayakoé§a of the father. 


anya = (YS, VB, VM, VBh, API 18), 


Vasa takes anya to mean 
asamprajnata which he considers a 
variety of samadhi and equates with 
nirbija samadhi. This is accepted 
by VM, VBh and AP. But, Dr. PV. 
Karambelkar in his commentary of 
YS holds that anya should be 
interpreted not as asamprajnata but 
as other than samprajnata, i.e., 
totally indescribable. The experience 
gained in this region falls far short of 
description. Moreover, according to 
him, the samprajnata or anya 
should not be considered as varieties 
of samadhi, rather they are regions 
of inward journey and its experience. 
(See for details Dr. Karambelkar’s 
Commentary on Yogasitras, publish- 
ed by Kaivalyadhama, 1987, pp. 
40-50). 


anyatakhyati 26 


anyatakhyati sarenft (YS II 49), 
complete discernment into the dif- 
ference of (sattva and purusa). The 
realisation of the clear distinction of 
the purusa principle from sattva 
(prestine state of citta) results into 
complete control over all the states of 
citta as well as over those of all the 
living beings and non-living things 
and ability to have all knowledge. 
This anyatakhyati is the result of 
various saniyamas referred in YS II 
35, 38, 43, 44, 47 and 48, 

anyatvakarana aera (VB, VM II 
28), cause of differentiation, one of 
the nine causes that are enumerated 
by Vasa. The goldsmith, who by 
making different ornaments from 
gold introduces separateness in the 
material cause, i.e. gold, is said to be 
the cause of the otherness or 
differentiation. 

anyathajiana = serra (G90), 
knowledge of the other (upadhi) 
than ‘That’. While explaining 
dhyana, Goraksa makes a distinc- 
tion between upadhi and tattva. 
That knowledge of upadhi is here 
referred to as anyathajnana vis-a- 
vis tattvajnana (cf.). 

anyavisaya aafrqa (YS J 49), having 
(totally) different object. Here it is 
said that rtambhara-prajna is hav- 
ing object totally different from the 
objects of knowledge arising from 
scripture and inference. Thus 
anyavisaya refers to purusa. 

anyasamskarapratibandhi a-ieactr- 
ari (YS I 50), preventer or remover 
of all other saniskaras (subliminal 
impressions or residual potencies), 
The trance cognition nullifies all the 
previous knowledge which is based 
on the  samiskara collected 


anvaya-2 


ap 


heretofore. 


anvaya-1 a-qq-3 (YS III 9), being in— 


here being while nirodha (absence of 
citta? yrttis) lasts. Niruddhacitta is 
called by Patanjali nirodhaparina- 
ma. 

waar 8(YS Il 44), 
lingamatra, mahat. This 
gunaparva (stage of differentiation 
in gunas’) is called anvaya because 
visesa and avisesa gunaparvas have 
their being in it. Grahana?, sthila?, 
svarupa’, asmita? and siiksma‘* all 
take shape and exist in it. Saniyama 
on this is therefore prescribed by 
Patanjali for a conquest of aindriya 
Ufa (immaterial) as well as of 
bhautika «tf (material) reality. 


anvaya-3 arqq-3 (YS III 47), homogeni- 


ty or relatedness. One of the five-fold 
aspects of each and every element. 
Other four are sthila, svariipa, 
suksma and arthavattva. Anvaya 
here refers to the three 
characteristics, viz. khyati (sattva), 
kriya (rajas), and sthiti (tamas). 
The samiyama on anvaya combined 
with samiyama on other four aspects 
of elements leads to bhitajaya 
(mastery over elements). 


ap sy = jala aa (TSM 136, 143: TSB 5, 


6, 9; VB III 44), water, one of the five 
mahabhitas. Sabda, sparga, rasa, 
rupa and gandha are, according to 
TSB, its amas! (cf. Upanisadbrah- 
mayogi) and are said to rest on it. 
Citta’ of which 1/8th part is of each 
of the other four mahabhitas and 
1/2 is ap, is said to reside in the ap 
and to exist in the form of ap (cf. 
Upanisadbrahmayogi). The five 
amisas' of ap are not explained by 
this rsi. Perhaps he means both the 
tanmatras of this name and the 


—- 


apakva 


corresponding sensua. 

Part of the body from the knees to the 
hips is said to be the seat of ap. 
This text prescribes dhyana on ap in 
this region as it does on the other 
mahabhitas in the other parts of 
the body. Ap is described in TSM 
as being of the form of half moon, 
white and silvery and the ap 
region of the body is called 
ap-sthana (place). 


apakva aaa (YSU I 25, 26), one of the 


two kinds of men. Apakva men are 
yogahina #ré (those who have not 
practised any yoga), jada (devoid of 
knowledge) and parthiva (those who 
identify themselves with their gross 
bodies). It is by yoga alone that they 
become paripakva. Without yoga 
neither their knowledge of truth nor 
of duty can bring them moksa. Yoga 
alone can liberate them from the 
misery consequent upon acquiring a 
gross form. This is the teaching of 
YSU. 


apathya #74 (HP I 59), unwholesome 


food. During the practice of yoga one 
should consider the selection of pro- 
per food. Svatmarama classified two 
types of food, wholesome (pathya) 
and unwholesome (apathya). Bitter, 
sour, pungent, salty or hot, green 
vegetables, sour gruel, oil, mustard, 
alcohol, fish, meat, curds, butter- 
milk, berries, oilcakes, asafoetida, 
garlic etc. are said to be un- 
wholesome diet. Besides, even 
wholesome food becomes un- 
wholesome if heated over again, is 
dry, excessively salty or sour. 


aparampara aw (SSP I 16), one of 


the five causes of the manifestation of 
‘anadyapinda’, refers to the com- 
bination of animate and 


aparigraha-1 


inanimate(jada and caitanya). Other 
four causes are paramapada, 
inya, niranjana, and paramatma. 


aparavairagya aaa (VM, NGB I 


5), vairagya has been classified into 
two types, apara-vairagya and 
paravairagya. Aparavairagya, has 
again, been classified into four 
stages—yatamana, vyatireka, eken- 
driya, and vasikara. Vasikara- 
samijiia is the advanced stage of 
aparavairagya. The first three 
mediocre vairagya are of not much 
significance, for in these stages there 
is always a fear of getting reinvolved 
in worldly things. Vasikara refers to 
complete subjugation of all the 
desires which are to be enjoyed 
through various senses. This is 
culmination of aparavairagya. 


aparantajnana amar (YS, VB, VM 


Ill 21), knowledge of death. The 
aparantajnana is the result of the 
samyama on sopakrama_ and 
nirupakrama karma. 


aparigraha-l aitae-9 (YS II 30, 39; SS 


V 68; YSH I 32, 33, II 106-110), not 
possessing any property of any kind. 
All worldly possessions have to do- 
with our present life. We neither 
bring them with us nor carry them to 
our next life. Hence when we com- 
pletely detach ourselves from them, 
we get inquisitive about our past and 
future existence. Arising of this 
eschatological inquisitiveness is call- 
ed janmakathantasambodhah by 
Patanjali. It accrues from being 
firmly established in aparigraha. 
YSH considers possession of proper- 
ty to cause pain and therefore advises 
aparigraha. This Jaina text 
distinguishes between outer and in- 
ner aparigraha. An attitude of 


» 


aparigraha-2 28 


complete detachment (renunciation) 
towards the objects of sense,— 
Sabda*, sparsa, rupa*, rasa’ and 
gandha‘ is called inner aparigraha. 
aparigraha-2 amitwe-, (BG VI 10), 
abandoning all the possessions. A 
yogi should abandon all possessions 
which work as hindrance in the path 
of yoga. Aparigrahah = yogaprati- 
bandhaka sangraharahitah 
(Sarkara-bhasya on BG). 
aparinamitva sftafira (YS IV 18), not 
being subject to change or motion. 
Purusa does not undergo any change 
whatsoever. Nevertheless, He knows 
(introspects) the vrtti of his citta’, 
which are always changing, and 
always knows those vrttis irrespec- 
tive of their adhvabheda (being past, 
present or future). 
aparidrsta smftge (VB, VBh III 15), not 
perceivable (through senses). One of 
the two abilities of citta. Other one is 
paridrsta. Those objects that are not 
perceivable through senses and hence 
cognised through inference are called 
aparidrsta. Vasa enumerates seven 
such objects. These are: (1) restricted 
state of mind (nirodha), (2) virtues 
and vices (dharma), (3) subliminal 
impressions, (4) change, (5) life, (6) 
volition, and (7) power. 
aparinirmitavasavartinah 
snktafivavatia: (VB Ill 26), a class of 
gods residing in the mahendraloka. 
They enjoy all the eight siddhis? as 
do the other denizens of this loka. 
aparoksasiddhi emiafafe (SAU I (7) 
42-3), immediate realisation of the 
Self, seen as clearly as daylight. The 
method prescribed for attaining it is 
as follows: ‘Place the left heel below 
the genitals, place the right foot on 
the left thigh, inhale to the full, let 


apavada sma (BY IV 72), 


apana-l 


the chin touch the chest, contract the 
anus, think of your true Self, and do 
not let it slip out of the focus of con- 
sciousness as long as possible’. This 
technique is a combination of asana, 
pranayama’, jalandharabandha, 
miulabandha! and dharana. 


apavarga-l aqa@i-3 (SK 44), release, 


liberation. The necessary conse- 
quence of jnana’ is liberation. The 
word moksa is often used in this 
sense. Its opposite is bandha‘. 


apavarga-2 smaf-2 (YS II 18), drsya' of 


the citta’ whose asmita' is not 
udara (active). It is a drSya' towards 
which the attitude of indifference is 
adopted by the citta' as opposed to 
drsya' taken as bhoga, i.e. the drsya' 
motivated by asmita’. Drsya’ 
becomes apavarga? when asmita’ 
gets inactive. It remains bhoga so 
long as the klesa asmita' remains 
active. 

mis- 
pronunciation. Not reciting savitr ac- 
cording to the prescription of the 
Vedas. 


apasthana aver (VS IV 6), the region 


of ap (water) in the body. The human 
body from the toes to the cerebrum 
has been divided into five regions, 
depending on the dominance of each 
gross elements for the purpose of the 
practice of dharana. From knees to 
anus has been stated as the region of 
water (acquas spot). 


apana-l m=-3 (VB III 39; GS V 60; 


SS Ill 4, 7; SAU I (4) 12-13; G 24; 
TSB 5), one of the ten autonomic 
reflexes called life-activities. They 
are said to be samastendriyavrtti 


aaeitzadit (joint function of all the 
indriyas’) by Vyasa and 


samanyakaranavrtti argh 


apana-2 


(joint function of all the karanas) by 
Tsvarakrsna. The function of apana' 
is said to be apanayana av (carry- 
ing downwards) by VB. Srapana 
(generating heat) is considered to be 
its function by TSB, digestion by 
SAU, and elimination by 
Yogatarangini. 

These autonomic functions are refer- 
red to as vayus' in Ancient Indian 
texts and are said to be life-activities 
performed through the nadis'. The 
sphere of work of apana’ is said to 
extend down to the soles by VB, and 
the anal region by GS and SS. SAU 
considers the apana’ region to ex- 
tend from the navel to the knees. 


apana-2 am-2 (HP I 48; G 24-29, 37, 


52; GS Ill 34, 45; YKU I 65; SS IV 
38, 65: DBU 69; YCU 40), a series 
of internally aroused cutaneous sen- 
gations which are experienced by 
yogis as something which they call 
yayu* or prana, rising up along the 
back. 

It appears that the lower reaches of 
this rising stream of cutaneous sensa- 
tions is generally referred to as 
apana’ and the higher reaches (in 
the upper part of the back) as 
prana’; and one popular description 
of yoga* is the union of these two. 
According to HP, DBU and YCU, if 
a yogi dies raising apana* again and 
again and mixing it with prana*® he 
attains the supreme knowledge and 
gets liberated. The same verse is 
cited in all the three texts. GS appears 
to hold that inhalation by kaki 
mudra moves the prana® and the 
mock exhalation brings up the 
apana? so that the two may meet and 
blend. There is complete cessation of 
breathing so long as there is no 


29 


apanordhvaproccarana 


exhalation. This operation is con- 
sidered by GS to be a part of 
yonimudra as well as_ of 
§akticalanimudra. 


apana-3 sa-3 (VS II 42, 45, 51; I 2, 


36; BG IV 29), one among the five 
prominent vayus. It pervades the 
penis, anus, thighs, abdomen, waist 
and the root of navel region. Excre- 
tion of waste-matter from the body is 
the main function of apana. This 
has also been considered noxious to 
life. According to BG, that which 
moves downward is called apana. 
For the sake of conquering vayu 
(prana), Vasistha suggests that one 
should draw apanavayu upward and 
fix it at the place of fire 
(vahnimandala or nabhisthana) 
and then closing of the ear etc. by 
both hands. It generates a pure nada 
which in turn leads to vayujaya. 


apanakrirata amma (GS I 41), 


malfunctioning of apana (due to 
unclean rectum). Apana? is respon- 
sible for excretion of waste material 
from the body. The improper func- 
tioning of apana® gives rise to many 
disorders. Thus Gheranda suggests 
the cleansing of the rectum 
(mulasodhana) to rectify the im- 
proper functioning of apana. 


apanordhvaproccarana = satedsitearn, 


(protsarana stra) (HP I 48; YCU 
40). According to these texts, first the 
baddhapadmasana pose is to be 
assumed and then a _ tight 
jalandharabandha. Then, the yogi 
is asked to raise the apana? in all its 
fullness again and again. Doing so, 
the yogi attains infinite knowledge by 
dint of Sakti—the kundalinisakti— 
provided that at the same time he 
tries to meditate on the One Supreme 


aparthakam 


Reality. 

aparthakam srrfq (SK 60), without 
deriving any benefit for herself. 
Prakrti* is supposed by Iévarakrsna 
to work solely for the benefit of the 
purusa’ without deriving any benefit 
for herself. 

apunaravrtti aqyagit (BG V 17), non- 
te-embodiment. Those who fix their 
consciousness in brahman and attain 
the highest knowledge wash out the 
causes responsible for embodiment 
and hence there __ig no 
re-embodiment. 

apunya aqrq (YS II 14), an ethically bad 
action. (cf. punya). 

apaisuna atqq (BG XVI 2), ‘paisuna’ 
is calumny and apaisuna is the 
absence thereof. One of the twenty- 
Six divine virtues (daivi sampat). 


apodharana aterm == varuni 
dharana aot = = varini 
dharana afte = ambhasi 


dharana arte (GS II 60; G 
70; YTU 88-91), dharana on ap. G 
Prescribes varinidharana on this 
tattva (element) situated in the 
kantha. According to YTU, 
however, the region of ap extends 
from the knees to the reproductive 
organs, and’ this text claims for 
apodharana freedom from every sin 
and immunity from injury or death 
Tesulting in any form from water, 
aprakasa ayaa (BG XIV 13), lack of 
discrimination due to preponderance 
of tamas. 
apratistha-1  apfirs-9 (BG XVI 8), 
unsteady, not governed by laws such 
as good and evil. 
apratistha-2 amfrs-. (VB I 30, I 38), 
instability. Vyasa says, while explain- 
ing the ‘anavasthitatva-antaraya, 
the instability as the incapacity of the 


apriti 


mind to continue in the particular 
State which has been attained. When 
the stability is acquired, it leads to 
the state of trance (samadhi). 


apratisankrama smftdaa (VB, VBh I 2; 


YS, VB, VBh IV 22), immutable, 
without movement. The conscious- 
ness-potential (citiSakti-purusa) is 
actionless, i.e. without movement, 
for activity is due to trigunas which 
are transcended by purusa and that is 
the reason why it does not move 
towards objects whereas buddhi (in- 
tellect) which is of the nature of 
gunas and therefore active, moves 
towards objects in order to grasp 
them. 


aprabuddha aygz (TBU I 11), that 


which cannot be known. Brahman 
can be attained by the yogis, though 
it cannot be known in the way all of 
us know things. 


aprameya ama (BG II 18; BY XII 40), 


beyond pramanas. The self cannot 
be determined by any valid source of 
knowledge, for the self is considered 
to be aprameya or pramandtita as 
well as self-determined. Vedas are 
considered to be aprameya, i.e., 
unascertainable. 


aprayojaka smite (YS IV 3), non- 


stimulator, not causing innate or in- 
herent tendencies to act. The efficient 
cause or in this context yogi ’s desire 
is verily not the stimulating factor 
responsible for the another birth or 
birth in other species. 


aprayatya sma (BY VI 30), state of 


apathy. To subdue this state Sage 
Yajnavalkya suggests to take bath 
with mantras or marjana, i.e., 
sprinkling of water with the sacred 
Vedic chants. 


apriti eff (SK 12), mental agitation—a 


aphalaprepsu 


characteristic of rajas. Peace and 
agitation seem to be quite irrelevant 
at the comparatively less differen- 
tiated levels of prakrti. As opposed 
to apriti, priti and visada are the 
characteristics of sattva? and tamas 
respectively. 

aphalaprepsu smarg (BG XVIII 23), 
not longing for the fruits of action. 
The person who performs action with 
this attitude is known to be a 
sattvika. 

abindu afag (YSU VI 66), the all- 
pervading brahman, also called 
dhruvataraka = Yaares,_—s iin this 
upanisad. 

abhava-l sma-9 (ABU 4, 7; SK 1, 8), 
disappearance. When a yogi’s self 
disappears in the state of sannirodha 
afaaa (restraint), he attains the 
highest state—beatitude. Atmano’bh- 
ava sierra reminds one of the 
types of svarupastnyata meager of 
ys (ll 3), which is the 
distinguishing feature of samadhi 
and of tatsthatadanjanata weanéaam 
(YS I 41), i.e. samapatti. 

abhava-2 aa - 3 (SK 9, 14), im- 
possibility. Everything from 
everything is an impossibility. Accor- 
ding to SK, as everything cannot 
come out of everything, prakrti! can- 
not come out of purusa’. A thing can 
be produced only from that in which 
it is potentially already there. This is 
the theory known as satkaryavada. 
Neither is everything potentially pre- 
sent in everything else, nor is 
prakrti' potentially present in any 
purusa’. This is the Sankhya view. 

abhava-3  amma-2 (YS I 10), non- 
existence as an object of knowledge 
in its own right. Abhava is con- 
sidered to be one of the seven 


abhinivesa-2 


categories by many Jaisesika 
philosophers, and this abhava ap- 
pears to be the object of Patanjali’s 
nidra cittavrtti. According to these 
thinkers it is something positive, not 
a mere absence of everything. 

abhavitasmartavya smnfadenar (VB I 
11). In the waking state when we are 
imagining, we know that we are im- 
agining and it is not perception, but 
we take our dream images to be 
percepts. Images of the waking state 
are called by Wasa abhavitas- 
martavya as opposed to which 
dream images are called by him 
bhavitasmartavya. This is Wyasa’s 
psychology of smrti. 

abhikramanasa afimrta (BG II 40: 
BY XI 2), efforts futile. Usually the 
efforts discharged in achieving 
anything may go waste (abhikrama- 
na§a), but efforts discharged in yoga 
never go unrewarded. 

abhinivesa-1 afifraa-9 (YS II 3, 9), an 
innate tendency, common to all men 
and animals, which prompts life- 
Saving actions. The wise and the in- 
telligent have it just as much as the 
lowliest of creatures. Only yogis can 
escape it. They do not cling to life as 
all the rest of us do. Abhinivesa is 
mentioned by Patanjali as one of the 
KleSas which reside in the citta’. All 
the innate reflex actions are in the last 
resort prompted by abhinivesa, as 
they are self-preservative. 
Abhinivesa is the bandhakarana 
waar in YS III 38. 

abhinivesa-2 afifaz-3 (VB, VM, VBh, 
II 3, 9), one of the five kleSas. In all 
beings there is self-benediction that 
‘would I never cease to live’, ‘to exist’, 
‘may I live. According to Wasa, 
such a will helps us in inferring the 
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phenomenon of past life, for he who 
has not experienced the agony of 
previous deaths will not have ‘will to 
live’ (abhinivesa). This affliction of 
‘love of life’ is found in every being. 
abhibhava #frva (SK 7, 12), overpower- 
ing, dominating. It is one of the four 
ways in which the works of sattva, 
rajas and tamas are related to one 
another. When the work of one guna’ 
dominates over that of the other two, 
or anyone of them, the relation bet- 
ween them would be abhibhava. In 
this way, abhibhava, asraya, 
janana and mithuna would not be of 
gunas’ with one another but of their 
works: prakasa, pravrtti, niyama, 
priti, apriti, visada. When guna 
completely dominates over another it 
hides the latter, which then becomes 
imperceptible. 
abhimana-l aftr=-3 (TSB 6; TSM 16; 
SK 24), _ self-consciousness—the 
karya (function) and the visaya 
(psychological object) of the 
ahankara, amiga of Akasa (TSB). It 
is on account of this that sadasiva 
becomes a jiva. Abhimana is sup- 
posed to be the same thing as 
aharikara by SK. In human beings it 
takes the form of idea of the self, in 
the context of which buddhi? exer- 
cises her choice and voluntary ac- 
tions are performed. McDougall has 
called it by the names like self- 
regarding sentiment and self-respect. 
abhimana-2 afrr-a (B II 6), synonym 
for asmita, one of the kleSas. 
abhivyaktikarana aftefarerct (VB, 
VM II 28), the cause of manifesta- 
tion. One of the nine varieties of 
Causes enumerated by Vyasa. 
Manifestation means the placing of 
an object under certain conditions 


abhyasayoga-1 


such as light etc. so that it may help 
in the act of perception of form, col- 
our, intensity etc. either by means oO 
senses or by the act of the mind itself. 


abhisvariga afr (BG XIII 9). 10° 


much attachment. Identifying ones© 
with the object (cf. anabhisvang@)- 


abhydsa areara (YS I 12, 13, 32; SK 64 


G 90; SS Ill 44-5, 92, 93), practice 
Patanjali thinks that success in 
elimination of cittavrttis can be 
achieved by abhyasa and vairagy@ 
and defines abhyasa as the effort 
directed towards this goal. Abhyas@ 
in this context seems to mean nothing 
more than practising cittayrttim!- 
rodha again and = again with 
perseverance. Monistic Vedantists 
like Goraksa distinguish between OUT 
ordinary knowledge, which is all 
wrong on account of avidya (called 
upadhi by G), and our realisation © 
the truth (tattvasamsthiti aad feate) - 
According to them, so long as man 
remains under the spell of avidy@> 
he behaves like a jiva'. But when the 
same person realizes the truth DY 
practising yoga’, which G here calls 
constant abhyasa, he ceases ' 
behave like an ordinary man. [svara- 
krsna, however, does not seem [ 
have used the word abhyasa for 
yogabhyasa. At least he does not Say 
$0. 


abhyasayoga-1 s=ream-4 = susummna- 


yoga art = kundaliniyog4 
auefertart (YSU I 125, 126), effortful- 
ly taking vayu up the susumna- 
This yoga consists first in moving the 
kundalini and then rousing it. It ap- 
pears that the kundalicalana 
@edtaat of this Upanisad is the 
same performance as sarasvatica- 
lana weedeat )=Oof )=29YKU and 


oe % 


abhyasayoga-2 


Sakticalana of GS. 

a ‘ising vayu is reported to be felt 
re 7 object rising along the back to 
i rei and is supposed to pierce all 
She sranthis. 

yh ad srarar-2 (BG VIII 8, 

Thi »), yoga of constant practice. 
a a consists in withdrawing 
fe = ts from all quarters and fixing 
Dee again and again on one par- 
Bia object. Abhyasayoga _is, 
ater of the nature of stead- 
iteien mind acquired by constant 
am ' 

Se (MBU I (3) 1, 4; I () 
— 8; ATU 8; HP IV 4), disap- 
alte) : of aindriya activity (cf. in- 
dee -In this state there is an entire 
: eee of manas', and if, 
Benes oe his manas, the yogi gets 
tie eae the paramatman THAR, 
The ae amanaskayoga. 
ee a aska state of 
eins mea is samadhi and 
Suania’ ae (knowledge) and 
yoRh s TU and BVU both divide 
ts tarakayoga = and 
were poe and ATU calls its 
tare ee € tarakayoga. Thus the 
i eee the whole is given to one of 
cae HP does not consider the 
nee is a—to be essentially a state 
> yana in the sense of concentra- 
tion of mind. It considers the state of 
Jivanmukti to be amanasks. 


amara enz (VB III 26), the longest lived 


denizens of the janaloka. 


amaratva amma (HP IV 3), freedom 


from the cycle of birth and death. HP 
holds that samadhi?, which may be 
called rajayoga, is not necessarily a 
State of amaratva. If the amaratva 
State is reached, the yogi gets 
liberated from the bondage of life and 
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amavasya-1 


death. How long he may continue to 
exist in his present human body is 
immaterial. This state goes by a 
number of names: sahajavastha 
aearaen, jivanmukti, paramapada. 

amaravaruni smraret (HP Il 46, 48), 
secretion from the candra, situated 
on the left side in the region below 
the spot between two eye-brows 
(Brahmananda’s commentary). This 
secretion is said to be drawn out by 
the heat generated as a result of the 
tongue entering that cavity as a part 
of khecarimudra. 

amari aaé (HP Ii 
amaravaruni saat = 
art. For amaroli one has always to 
imbibe amari through the nose in- 
side and at the same time to practise 


93). 
candri 


vajrolimudra. 
amaroli sret (HP Ill 93). If yajroli is 
practised regularly accompanied 


with imbibing amari from the inside 
of the nose, it becomes amaroli. 

amatra emma (ANU 31), non-bhautika 
sifi= or bhutatma. According to 
SK, the mahabhitas are made up of 
the tanmatras (SK 22). Amatra 
(literally, without any tanmatra) 
should thus mean non-bhautika “iv. 
In Patanjali’s language, it would 
mean non-aindriya, or it may be 
purusa’, which is neither bhautika nor 
aindriya. Upanisadbrahmayogi takes 
amatra to mean brahman which is 
said in this Upanisad to be the proper 
object of cintana fama (dhyana). 

amadrsti erg (MBU II (1) 6), one of 
the three drstis' adopted for seeing 
the tarakalaksya. Seeing the 
tarakalaksya with eyes closed is 
called amadrsti. 


amavasya-l1 srmraren-9 (YKU III 1, 2), 


meditation with closed eyes. This 1s 
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prescribed during the day or when 
the yogi finds it difficult to keep the 
eyes open without winking. (See 
pratipat and purnima, which are 
the other two positions of the eyes 
during meditation. Also see 
amadrsti). 

amavasya-2 amare. (DU IV 43), 
prana® reaching the confluence of 
ida’ and pingala’. When yogis ex- 
perience a series of cutaneous sensa- 
tions in the back, they perceive 
something rising up, sometimes on 
the left side and sometimes on the 
right. When these sensations change 
their location from the right to the 
left side, in their own esoteric 
language the yogis call this 
phenomenon uttarayana and when 
they experience a shift from the left 
to the right side they call it 
daksinayana. When, however, the 
prana’ (name given to the content of 
this experience) is felt at the spot 
where the ida and pirigala nadis 
meet (at the level of the eyebrows), it 
is called amavasya. 

amiurtanada aye (DBU 102), nada 
(sound) having no distinct form. This 
sound is produced out of the middle 
of the vina-danda, i.e., vertebral 
column, attached to the susumna, 
resembling the resonance of the 
conch and the like. Synonym of 
‘anahatanada’*. 

amurtitaraka aqfiars (ATU 10; MBU 
I (3) 1), one of the two kinds of ob- 
jects of tarakayoga. Amirtitaraka 
is described as bhrityugatita yanrdia. 
But at the same time it is said to be 
known by manas? aided by caksu', 
just as miurtitaraka is known. The 
difference between the two is that the 
eye used for amurtitaraka is not the 


amurtimat aqffag (ATU 11), 


amrta 


physiological eye—neither the retina, 
nor the visual centre of the brain— 
but the caksurindriya, which is not 
bhautika in any sense and is a consti- 
tuent of Patanjali’s citta’, which is 
aindriya viSesa (= I.K.s suksma 
visesa). 

In addition to the caksurindriya, the 
physiological eye is also needed to 
see external objects and mirti 
anusandheyas. The physiological 
eye is not required for the 
anusandhana of the anusandheyas 
which cannot be sensed. 

incor- 
poreal. Uttaratarakayoga involves 
meditation on a great beam of ra- 
diance (imagined to be over the root 
of the palate) which is said to be in- 
corporeal or formless in nature (cf. 
uttaratarakayoga). 


amrta aya (GS III 33, 62, V 44; G 44, 


57, 64, 65, 83), nectar—the liquid 
which, according to Goraksa, flows 
from the candra’ in the throat (57, 
58). It is because this amrta is 
swallowed up by the surya in the 
nabhimula =f (navel) that one 
dies. Gheranda places the candra in 
the talumula, though he does not 
say that amrta oozes from it, he also 
speaks of amrta being swallowed up 
by the surya?. According to 
Goraksa, this amrta should neither 
be permitted to go to siirya? nor to 
be consumed by candra' itself. The 
yogi should consume it if he or she 
wants to be immortal (G 56). 
Gheranda prescribes manduki 
mudra for absorption of this amrta 
by the yogi and considers a con- 
templation of this flowing amrta to 
be effective in what he calls madi- 
Suddhi (cleansing of the nadis). 


amrtakala 


amrtasthana 


Brahmananda places candra! in the 
ajnacakra. (cf. amari, 
amaravaruni and candri). 


amrtakala aqme (SSP II 18), a par- 


ticular type of secretion oozing from 
uvula (ghantika). This is attained 
through placing of the upper part of 
the tongue on uvula and meditating 
(dharana) upon ghantikadhara— 
one of the sixteen adharas (cf. 
Sodasadhara) which results in 
secretion of amrtakala. 


amrtatva saa (ATU 6), immortality. 


The person who sees rays of light, 
shining like burning gold, at a height 
of twelve inches above his head, at- 
tains amrtatva. (See bahirlaksya). 
By amrtatva the ancient Hindus 
generally understood freedom from 
the cycle of birth and death—not 
death alone. In this context, by life 
Fe rs means the mundane mortal 


t sae = (DBU 40), 
bhrimadhya, lalata (forehead) and 


nasikamila =frerg (root of the 
nose) are here said to form the 
amrtasthana. It is called the great 
home of brahman. Probably the 
reference is to a single spot—the 
bhrumadhya of Goraksa— 
contemplation on which and the deity 
residing there are highly esteemed. 


ambu gy (G 70), one of the five 


tattvas' (mahabhitas). Ambu_ is 
supposed to reside in the kantha. It 
is said to be white and has in it visnu, 
and piyusa (nectar) and is associated 
with sound of va (a). It resembles the 
eighth moon. Dharana on_ this 
tattva® is called yarunidharana. It 
is the element ordinarily known as 
water (cf. ap). 


ayuktabhyasa agerera (HP IL 16), 
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ayugapat 


improper practice. Improper practice 
of pranayama (specially here of 
nadisodhana pranayama) leads to 
several diseases such as_ hiccup, 
asthma, cough and pain in the ear, 
head and eyes. Improper practice 
consists in performing puraka, and 
recaka hurriedly, without following 
the alternate breathing pattern as 
prescribed by Svatmarama and prac- 
tising kumbhaka beyond one’s own 
capacity etc. (cf. yukta). 


ayugapat sqmq (SK 18), separate (= 


individual = of each his or her own). 
The pravrttis? of each person are his 
or her and as the pravrttis* are in- 
dividual and private, and as nobody 
shares the pravrttis? of others, there 
must be a plurality of purusas’. This 
argument appears, however, to be 
flimsy. The pravrttis are of the in- 
dividual who transmigrates 
(bhavairadhivasitalingam —wraeferar- 
faafry) and is said to be 
mahadadisitksmaparyanta —_- Wearfeq- 
enya. They are not of the purusas’, 
and they do not prove a plurality of 
purusas', but only of lingas?. The 
same thing applies to janana, 
marana (death) and karana’. All 
these are of the individual who is 
trigunatmaka Proms (made up of 
the three gunas). How can these in- 
dividual differences prove the ex- 
istence of many purusas', who are 
not gunatmaka yur (having the 
nature of the gumas) ? Perhaps a link 
is to be supplied to complete the 
argument. This link is found in SK 
55, according to which, along with 
his linga?, the purusa’ with which it 
has a samiyoga also goes through the 
painful experiences of death and old 
age; and as these experiences are 
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different for each individual, there 
must be as many purusas', who ex- 
perience pain, as there are in- 
dividuals in the world. These are the 
avidyavan afarary purusas? who 
mistakenly consider the pravrttis? of 
the cittas* to be their own pravrttis?. 
ayutasiddhavayavasamiha agnftaraqa- 
age (VB Ill 44), a combination of 
which the components do not have a 
separate existence, e.g. an animal- 
body or a tree, of which the members 
do not exist separately as do the in- 
dividuals who form a social group or 
the trees which form a forest. The 
five mahabhittas — the gunatmaka 
quers (made up of the gunas) reality 
at the svarupa level — are each an 
ayutasiddhavayava combination of 
a matter and its form, e.g. fire and 
heat, which do not exist separately 
and independently of each other. 
arisatka aftr (VU I 10, 11), six 
enemies, viz., lust (kama), anger 
(krodha), greed (lobha), delusion 


(moha), infatuation (mada), and: 


spite (matsarya). These are the 
famous sadripus. 

arista aft= (YS III 22), evil omen (of 
death). The knowledge of death 
(aparantajnana) can be got through 
aristas, i.e., evil omens. Omens here 
are known as fore-warnings (of the 
death of a person). 

arundhati set (HP III 1, 15), 
kundalini. 

arka-1 a%-9 (TSB 8), the sun. One of 
the twelve gods who reside in the 
twelve nadis* in the form of prana’. 

arka-2 a#-. (SS III 43), siirya? (the 
pingalanadi). 

arci aff (ANU 37), flame of fire. 
Vyana is supposed to be of the col- 
our of fire, i.e., bright ochre. 


artha-4 


artha-1 a-9 (YS I 43, 49, III 3, ll, IV 


23), content of a cittavrtti or a 
samapatti which may be visesa or 
samanya (concrete or _ abstract). 
Since citta’s merging in its artha in 
the state of dhyana is samapatti, 
dhyana itself becomes samapatti 
and assumes the state of samadhi 
when the citta? loses itself in the ob- 
ject of its consciousness. 


artha-2 4-2 (SK 17, 58), in order to = 


for facilitating. Men and animals 
work automatically as if for getting 
rid of the uneasiness caused by a 
psychological need. Similarly by vir- 
tue of the avyakta? becoming 
vyakta, purusa? works automatically 
for facilitating kaivalya of the 
purusa’' who is one of his 
components. 


artha-3 ad-3 (YS II 18, 21-2, II 44, 47, 


IV 32, 34), that which is cognised by 
a citta’ as an object or a whole made 
up of objects, or is seen by a 
purusa’. As every purusa’ sees his 
citta, the citta’ is said to be his 
drsya’. Whether an artha? is of the 
nature of bhoga or apavarga? for 
citta' depends on the absence or 
presence, respectively, of 
vivekakhyati in the citta’; the 
former makes it bhoga, the latter 
apavarga. 


artha-4 ari-~ (YS 128, 42, III 17, 35; SK 


73), meaning. Om, to the yogi who 
recites this mantra, means God (YS 
I 28), and vikalpa is defined by 
Patafjali as knowledge of the mean- 
ing of a word which is spoken or in 
some way perceived or called to 
memory. In YS I 42 the words Sabda, 
artha and jana are significant. 
They point to the meaning of the 
word vikalpa used there. 


r.~ 


artha-5 


Inability to distinguish between satt- 
va and purusa’ implies bhoga, 
because a wrong meaning (parartha) 
is given to these words—sattva is 
taken to be purusa’, and purusa’ to 
be sattva. If samyama is performed 
on their correct meaning (svartha), 
then the successful yogi comes to 
know about the presence of such an 
entity as purusa’, which is absolute- 
ly different from citta’ (YS III 35). 
Sound (Sabda), meaning (artha‘*) 
and knowledge (jmana) make up a 
single whole. By performing 
samiyama on them, as distinct from 
one another, the yogi can learn the 
language of the species to which 
those living beings belong (YS III 17) 
who make that sound. As for exam- 
ple, if a yogi can distinguish between 
(1) the sound which stimulates his 
ears when he hears a bird chirping, 
(2) the significance, or meaning, of 
that sound to other birds, and (3) 
whatever knowledge he gets, and he 
performs samiyama on them—each 
as distinct from the others—he learns 
the language of that species of birds. 
This is Patanjali’s idea, and it may 
be his experience too. 


artha-5 af-4 (SK 13, 63, 65, 68-9), pur- 


pose. Kaivalyartha éaerf means ‘for 
the purpose of kaivalya’, niyamartha 
framrf ‘for the purpose of niyama’ 
and arthatah sa: ‘purposive’. In 
karikas 68 and 69, artha clearly 
means bhoga and apavarga', which 
Isvarakrsna considers to be the pur- 
pose of purusa’ served by prakrti. 
Arthavasat means: because the pur- 
pose has been achieved i.e. purusa? 
no longer mixes up purusa’ and 
liniga’ (SK 65). 


artha-6 srf-_ (SK 72), subject-matter. 
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artharthi 


The entire subject matter of the 
Sankhya Karikas is that which was 
the subject matter of Sastitantra 
uteqa. This is claimed by 
IS§varakrsna. 


arthavattva-1 afar (YS II 44, 47), 


ability to developing kramas, the 
parinamas corresponding to which 
are the arthas? of citta. Arthavattva 
is the matter of anvaya? and anvaya? 
the matter of both aindriya and 
bhautika forms of reality. These 
forms which the gunas take (YS III 
44 and 47) obviously correspond to 
the gunaparvani of YS II 19. If so, 
anvaya? and arthavattva correspond 
to lingamatra and aliriga respective- 
ly. Arthavattva is, thus, the poten- 
tiality of formation of kramas. It 
takes the form of anvaya?, which in 
its turn, takes the form of aindriya 
and bhautika visesas. 


arthavattva-2 afara-2 (VB III 44, 47), 


purposefulness. This is the fifth 
dimension of the elements. First four 
are sthula (gross), svartipa (the sub- 
Sstantive), stksma (the astral), and 
anvaya (homogeneity), respectively. 
The purpose of experience and eman- 
cipation is apparent in homogeneity 
of the qualities. The ‘qualities’ are to 
be found in tanmatras, in the 
elements and in things evolved 
thereof, hence all these are full of 
purpose. Samiyama on this gives rise 
to conquest over elements. In YS II 
47, arthavattva refers to indriyas— 
and samiyama over it leading to 
indriya-jaya. 


artharthi safif (BG VII 16), the seeker 


of wealth. Artharthi is one of the 
four kinds of worshippers of God. 
Other three are, (1) seekers of 
knowledge (jijma@su), (2) the 
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distressed (arta), 
(jnani). 

aryama afar (BY IX 80, 90), synonym 
of aditya. Since Aditya is the 
revered controller of the world, he is 
called aryama. 

alabdhabhumikatva agenfiea (YS I 
30), inability to rise to a higher stage, 
i.e. to acquire something worthwhile 
in the way of yoga* or more wor- 
thwhile than what has already been 
acquired. It is a plateau in the curve 
of yogic acquisition and one of 
Patanjali’s antarayas. 

alambusa-1 aerqu-3 (SAU I (4) 9, 1; 
DUIV 8, 17, 37; G 19, 21; YSU V 22; 
TSM 73). According to SAU, 
alambusa is said to run upwards and 
downwards from the payumila (the 
anal region). 
According to DU, it stretches from 
the kanda to the payu. The 
presiding deity of alambusa is here 
said to be varuna. 
According to G, alambusa goes to 
Gnana a1, which may mean the 
face or the mouth, presumably the 
latter, as the surface of the face is 
large and indefinite. According to 
YSU, alambusa goes from the 
nabhicakra to the right ear, and ac- 
cording to TSM it extends from the 
anus to the right ear. In all probabili- 
ty, alambusa and other nadis? of 
this group are nerves. 

alambusa-2 amrgn-r (VS II 23, 34, 
40), one of the fourteen important 
nadis situated below the middle of 
kanda and extending downwards on 
the left side upto the anus. 

alasa aaa (BG XVIII 28), indolence, in- 
ertia. Doing nothing even when 
something needs to be done. The 
quality of tamas. 


and wisemen 


alinga 


aliiga af (YS I 45, II 19), one of 


Patanjali’s four gunaparvas (stages 
of differentiation in prakrti’). 
Sankhya synonyms of alinga are 
avyakta and pradhana. From YS 
IV 34 it appears that there is 
pratiprasava (disintegration) of 
I$varakrsna’s litiga into alinga when 
its connection with a purusa’ ceases. 
According to Vyasa, nothing can be 
said about alinga—not even that it 
exists, or that it does not exist. Of 
course, it does not exist in the sense 
in which concrete objects exist. Of 
alinga we cannot even say that it is 
real, or that it is unreal. It may be 
some kind of maya of which no 
description is possible. Aliriga is 
described as the samyavastha 
aradent (state of equilibrium) of the 
gunas', in which state there is no 
distinction between sattva, rajas and 
tamas and there is no movement. In 
ISvarakrsna’s words there is no 
abhibhava (suppression), a§sraya 
(over-riding), janana (separation) or 
mithuna (union), which according to 
him are the gunavrttis. We get at the 
avisesaguna-parva by metaphysical- 
ly analysing the visesagunaparva 
and at lingamatra by thus analysing 
the aviSesa one. But no further 
analysis of the gunaparvas is il- 
luminating. If we try to analyse the 
three gunas’ in action (lingamatra), 
we get at something which cannot be 
described or grasped. It is so vague 
and indefinite. Patafijali, however, 
includes aliriga among the suksma- 
visayas (subtle contents) of 
samapatti. Hence only this much 
can be said about alinga, that it is a 
gunaparva and that it can be a 
suksmavisaya' of samapatti. Thus, 


aloluptva 


the Sarkhya theory escapes the 
charge of nihilism, though, according 
to the existentialist philosopher 
Heidegger, the so-called nihilism is 
not really nihilism, because all being 
which is changeable and fluid, 
mobile and mobilized, come from a 
“Being in repose”. Nothingness, as 
absence of the state-of-being-present, 
“negates” without destroying. In this 
sense, alinga is a reality and accor- 
ding to the Sankhya theory, 
everything comes from _alirga 
(pradhana). This theory, however, 
is nothing like the biological theory 
of evolution. It is not a development 
in time. The various states are only 
the various levels of differentiation 
seen by metaphysical analysis. 
aloluptva sitqza (BG XVI 2), un- 
covetousness. Unaffectedness of the 
senses even when in contact with 
their objects. This is one of the 


twenty-six divine virtues 
(daivi-sampat). 
alpabuddhi aegfz (BG XVI 9), 


undeveloped intellect, concerned on- 
ly with the sense-enjoyments. This is 
one of the infernal or demonical 
qualities (cf. asuri-sampat). 

allama seama (HP I 8), name of a 
siddhayogi enumerated by 
Svatmarama. Yogi Svatmarama has 
paid his salutation to his predecessors 
by enumerating the names of the 
siddhayogis in his text. 

avakaSa sae (TSB 7), one of the five 
stimuli which stimulates the five 
tanmatras in the five sense organs. 
AvakaSa in akasa' stimulates the 
ear. The word literally means room, 
but in this context it seems to have 
been used by TSB for what we now 
call sound waves. 
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avakasSadana saan (VB II 42, IV 
14), essence of the mahabhita call- 


ed akaSa. Vijnanabhiksu equates it 
with the essence of the 
Sabdatanmatra. According to 


Wasa, the akasa atoms are made up 
of the §abda?-tanmatra. Literally, 
the word means affording room, and 
we can therefore roughly explain 
avakaSadana in this context as be- 
ing of the nature of empty space—a 
general receptacle of things. This 
seems to be Wyasa’s theory too. 

avadhita say (MBU V 9), an ascetic 
who has renounced all worldly con- 
nections. This stage is reached when 
a yogi constantly enjoys union with 
brahman as a result of long sustain- 
ed samadhi. 

avadhitayogi saqrarft (SSP VI 3), one 
who has attained the highest stage in 
yogasadhana, Avadhitayogi is one 
who, having abstracted one’s mind 
from sensuous objects and absorbed 
it in the blissful self, has transcended 
the realm of the evolutes of prakrti 
and the worldly distinction of past, 
present and future. 

avadhya saeq (BG II 30), indestructible. 
Atman is indestructible. 

avani aft GS V 41), ground (place). 7e- 
jo’vaniyutam witsafigrq, therefore 
means: fire along with the fire place 
—not only the flame. Contemplation 
on this while performing puraka, 
recaka and kumbhaka and simul- 
taneously repeating the mantra® bija 
and agni is one of the three ways of 
samanu-nadisuddhi?. For this pur- 
pose, the yogi may also meditate on 
vayu or the image of the moon. 

avayava saqq (SK 10, VB IV 14), part. 
Linga’ is described as sdvayava 
aaa, i.e., it is not a single simple 
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unity like pradhana or a purusa, 
but a whole made up of parts. Each 
individual liriga’ is for a purusa! and 
each purusa’ is equipped with a 
linga'. The complexity and 
heterogeneity of lingas' distinguish 
them from purusas'? as well as from 
pradhana’. Vyasa calls tanmatras 
to be the avayava of paramanus. 

avastha-1 saen-4 (YS III 13), one of the 
three parinamas', successful 
samiyama on which enables a yogi to 
know all the past and the future 
parinamas'. Each parinadma! is an 
ever-changing krama taken to be a 
stable, more or less permanent ob- 
ject. Each thing that we know is real- 
ly a succession of laksanas and each 
laksana, in its turn, a succession of 
avasthas'. Avasthas' themselves are 
also of the nature of unceasing 
change. (Cf. VB Il 15) calam hi 
gunavettam ae fe wary. 

avastha-2 aaen-. (TSM 13; YCU 73; 
VU IV (1) 6), a state of human ex- 
istence. Jagrat, svapna, susupti and 
turiya are said to be the four 
avasthas*. These are not considered 
to be the avasthas of Siva but of the 
koSas, which are vikaras (well- 
differentiated aspects), and although 
Siva appears as jiva (yatha 
Jivastatha Sivah wn sian fira:), Siva 
is in essence nirvikara (not subject 
to change). The kogas are the 
vikaras of jiva. Thus, it is giva as 
jiva who lives in the four avasthas?, 
not Siva as such. 
According to YCU, one aspect of 
human existence is the four 
purusas’, which every man is, each 
of these purusas’ being the lord (en- 
joyer of one of the four avasthas?) of 
human existence. 


avikrti 


These purusas? are the forms assum- 
ed by brahman and the avasthas? 
are the forms which the paraSakti 
(creative energy) of brahman takes. 
Brahman is the lord of prakrti and 
the various forms of brahman are 
the lords of the various aspects of 
prakrti. This is the Vedantic theory 
of the four purusas?. In this context, 
the word purusas? is not used in the 
sense in which it is used by Sankhya 
philosophers, including Patanjali. 

avastha-3 aaen-3 (HP IV 38), bodily 
attitude. Avastha® of Sambhavi and 
khecari mudras are said to be dif- 
ferent because in the former, eyes are 
half-opened and eye-brows a little 
raised, while in the latter, tongue is 
introduced into the aperture in the 
roof of the mouth. 

avastha-4 saeq-x (HP IV 69), stages of 
progress in yoga*. Arambha, ghata, 
paricaya and nispatti are here said 
to be the four avasthas’. 

avastha-5 s@em-4 (MBU 2.4.1), stages 
of mind which are enumerated such 


as — jagrat, svapna, susupti, 
turiya and turiyatita. 
avasthatraya waema (NBU 54), 


jagrat, svapna and susupti. The 
yogi at the highest stage of develop- 
ment never dwells in any of these 
states. His proper state is turiya. 

avasthavisesa saenfasy (NGB I 2), 
synonym for cittabhimis. Ksipta, 
viksipta, miudha, ekagra and 
niruddha are termed avasthavisesas 
of citta. 

avikrti afaeft (SK 3), unstructured (= 
undifferentiated = not formed in 
anyway whatsoever). Pradhana (= 
milaprakrti = Patanjali’s aliriga) 
is avikrti. All other things are dif- 
ferentiated forms of that. Avikrti is 


avighata 


not a differentiation in any thing, still 
more undifferentiated. It is the limit 
of homogeneity. 


avighata aftr (SK 45), success in 


every enterprise. This siddhi? is 
acquired by virtue of aiSvarya. 


avidya afaen (YS II 4, 5, 24; SS I 61), 


the mother klesa which consists in 
taking: (1) the ever changing phenom- 
ena to be permanent objects; (2) thin- 
gs of the world, which are out and 
out soiled, to be pure; (3) ever pain- 
ful existence to be pleasurable; and 
(4) something quite the opposite of 
self to be the self. Avidya is inherent 
in every citta except that of 
isvara. Asmita', raga, dvesa and 
abhinivesa spring from avidya, 
which is responsible for the continu- 
ance of samiyoga. 

From the psychological point of view 
the chief importance of avidya lies 
in its being the tendency to perceive 
objects as real and abiding. Whenev- 
er a sense organ is stimulated, we 
perceive a real lasting object whatev- 
er the metaphysical status of the obj- 
ect may be. The klesa avidya in us 
is responsible for this. Samiyoga 
implies avidya (YS II 24). Since 
avidya inheres in every citta there 
can be no saniyoga without a citta. 
Avidya too is beginningless like 
samiyoga and is destroyed only when 
the citta in which it resides is destro- 
yed. That it may be laid completely to 
sleep even before pratiprasava of the 
citta, is another matter. 

According to SS also, the world is 
seen on account of avidya being 
active in the mind. In other words, 
the world of parinamas' in each 
citta? is there because of avidya in 
the citta’—not the world of kramas, 
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which is independent of any citta’. 
This would be in Patanjali’s langu- 
age, what SS says in its own way. 
According to Patanjali, every citta' 
is a parinama’ in people’s mind like 
so many other parinamas. 


aviparyaya sifwia (SK 64), freedom 


from wrong knowledge. Viveka, 
which consists in clearly distinguish- 
ing between prakrti’ and purusa’, is 
considered by /svarakrsna to be pure 
(viguddha) because it is the knowl- 
edge of truth and truth alone. 


aviplava afar (YS, VB, VM, II 26), 


uninterrupted (flow of knowledge), 
continuous (awareness). When false 
knowledge has its seed burnt up and 
is made incapable of fruition, then 
the uninterrupted discriminative kno- 
wledge is established. This is essent- 
ial for the absolute removal of the 
pain arising out of false knowledge. 


avirati afacf (YS I 30), one of the nine 


antarayas. It is a lapse in vairagya, 
which is one of the two disciplines 
prescribed by FPatanjali for 
cittavrttinirodha. Avirati is att- 
achment, which is the opposite of 
vairagya and hence an antaraya. 


aviveki afaaat (SK Il, 14), one all— 


pervading substance which has no 
separable members or ingredients. 
Vyakta as well as pradhana’, is 
said to be such, none of them has 
members, each enjoying a separate 
and independent existence. Neither 
vyakta nor pradhana’ can be split 
into sattva, rajas and tamas, though 
they are gunatmaka (of the nature 
of gunas). Purusas', on the other 
hand, do not mix with one another to 
form one substance. Each of them 
has a separate existence independent 
of the others. 


3 


avisuddhi 


avisuddhi sfagfz (SK 2) impurity. The 
means prescribed by the Vedas for 
warding off pain of all kinds are also 
impure (avisuddha) in so far as they 
aim at the satisfaction of ambitions 
which are aklista. The Karikas do 
not throw any light on the meaning of 
the words suddhi, visuddhi, asu- 
ddhi and avisuddhi; but Patanjali 
has clearly used the word Suddhi for 
purity, which results from the pract- 
ice of the yogarigas, particularly 
tapas. Obviously, by suddhi he 
means practically complete inactivity 
of rajas and tamas due to superabun- 
dance of sattva. May be Ifvarakrsna 
had in his mind performance of an 
animal sacrifices for attaining svarga 
tt (paradise) and thus gaining 
freedom from pain. 

avisesa-1 afaity-9 (YS II 19; SK 38), one 
of Patafjali’s four gunaparvas. Fr- 
om YS III 44 and 47, it appears that 
sthula, svaripa and siiksma are the 
bhautika viSesaviSesagunaparvas 
and grahana svarupa and asmita? 
the aindriya ones. Which of them are 
visesa and which avisesa according 
to Patanjali, is not quite clear. It, 
however, appears that visesa and 
avisesa are relative terms and that 
bhautika and aindriya svaripa, i.e. 
the five mahabhutas and the eleven 
indriyas' of which the cittas are 
made up, can be looked at as viSesas 
as compared to tanmatra and 
asmita’ respectively (VB II 19). But 
they are avisesas as compared to 
sthula and grahana respectively. No 
wonder that the five mahabhitas 
are generally known as visesas (SK 
38); though according to SK they are 
not Santa, ghora and midha 
visesas. Thus, while the 
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mahabhitas and the indriyas' can 
be called avisesas' only when comp- 
ared to the material objects and 
cittavrttis respectively; asmita? and 
tanmatras are aviSesa' proper. By 
suksma, Patanjali in I 44 probably 
means the tanmatras. [svarakrsna 
also considers tanmatras to be 
avisesa. 


avisesa-2 afay-2 (SK 34), qualities of 


objects known through sense organs, 
e.g. redness, hardness, fragrance. It 
appears that, according to /§varakr- 
sna, the buddhindriyas' are the or- 
gans of perception as well as sensa- 
tion. By using them we perceive 
concrete objects like paper, pen, 
book and also sense their qualities. 
The former, Isvarakrsna calls viSesa 
visayas and the latter avisesa?. Sens- 
ing is the function of buddhi 
indriyas'. But sense (sense data) are 
never experienced as such. We 
always perceive objects. Manas’ 
working as an indriya' immediately 
raises a perception whenever a sense 
organ is stimulated. Our knowledge 
of the sensa (sense data) is only an 
abstraction which is the function of 
manas' as an indriya' (VB III 47). 


avyakta-1 sqai-3 (SK 2, 10, 14, 16, 58; 


TSB 3), literally inarticulate, unnot- 
iceable. It is one of the three realities, 
a deep insight into which is said to be 
the one means of getting rid of pain 
which is superior to all other means. 
Avyakta is described as the one 
everlasting, all-pervading, __self- 
supporting, formless independent 
first cause which is one. Though it 
can neither be perceived nor introsp- 
ected, its reality is proved by inferen- 
ce from the following: (1) every thing 
has a material cause in which its 


avyakta-2 


essence must be present; (2) the 
differentiations (effects) are limited; 
(3) there is unity of nature; and (4) 
effects emerge from and disappear in 
their material cause. 
Avyakta operates through the three 
gunas' mixing with one another and 
assuming different shapes in accor- 
dance with the degree of preponder- 
ance of each guna’. As if to satisfy 
an inner urge of its own, avyakta pr- 
ovides all the vyakta means required 
by any purusa? for the attainment of 
kaivalya by its purusa’ member. 
According to TSB, it is the first form 
which brahman assumes. Avyakta’ 
in its turn assumes the form of 
mahat, and so on. This is how creat- 
ion proceeds according to this 
Upanisad. I§varakrsna does not 
believe that avyakta comes out of 
brahman. According to him, it exists 
separately in its own right, but is per- 
fectly indeterminate. cf alinga. 

avyakta-2 seqaq-2 (MBU II (1) 2), not 
perceptible to all and sundry, but 
seen only by the yogis at a very 
advanced stage of yoga’. 

avyakta sera (VS II 26), synonym for 
susumna. 

avyaya se (TBU I, 2, 8), imperish- 
able. It is one of the words used to 
refer to the indescribable brahman. 

avyapi sen (SK 10), not omnipresent. 
Vyakta (the manifested) is described 
as avyapi as there can be avyakta” 
even when there is no vyakta. 
Avyakta? alone can be said to be 
vyapi =f (omnipresent) in the sense 
that nothing gunatmaka (of the natu- 
re of guma) can exist outside 
avyakta?. 

aSakti af (SK 46-9), of the fifty 
components of the pratyayasarga 
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twenty-eight are aSaktis. They are 
the eleven indriyavadha za" (dest- 
ruction of the power of the indriyas) 
and the seventeen buddhivadha feat 
(destruction of the power of intell- 
ect). These are not physical 
deficiencies or deformities. They are 
positively mental. Neither an 
indriya' nor buddhi* is an anato- 
mical structure or a physiological or- 
gan. They are abilities of men and 
animals to perform different funct- 
ions. Inability to achieve a siddhi? 
and the weakness of being easily 
contented, either for lack of scientific 
knowledge or faith, are also aSaktis. 


aguklakrsna ageereet (YS, VB, VM, 


VBh IV 7), neither white nor black 
(variety of karma). Karma has been 
conceived to be quadripostile: white, 
black, white and black and neither- 
white-nor-black. The last variety 
belongs to yogins who are not 
affected by white karmas since they 
have renounced the fruition even if 
good (phalasannyasat) and also not 
afflicted with black karma since they 
will have nought of it (anupadanat). 


aguci aqf (BG XVII 27), impure (ins- 


ide and outside), or devoid of (intern- 
al or external) purity. The quality of 
rajas. 


aguddhi-1 agfa-1 (ABU 1), one of the 


two states of manas'. An asuddha 
age (impure) manas’ is that which is 
attached to objects of desire. The su- 
ddha manas is perfectly unattached. 


asuddhi-2 aqfe-2 (YS II 28, 43), impur- 


ity. In YS II 28, impurity refers to 
every activity prompted by the 
kleSas'. It is only when the kleSas’ 
are gradually laid to sleep and thus 
made inactive by the practice of 
yoga’ that a yogi proceeds in the 
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direction of realising the truth. 
The impurity to which Patanjali 
tefers in YS II 43 is a forceful action 
of the klesas'. In YS II 2, tapas, 
svadhyaya and igvarapranidhana 
are said to be the means of weakening 
the kleSas' and creating an urge for 
attaining samadhi’. Removing of 
impurity (YS II 43) in this context 
therefore means weakening the 
kleSas’. 
In the context of realization of truth it 
means laying them completely to 
sleep (VB II 27). 

asubha au (BG IV 16, IX 1), evil. Syn- 
onym for world, because it is full of 
evil. Subha is the highest abode of 
brahman. 

asunya ay (TBU I 10), literally void- 
less. Brahman is sometimes called 
asunya because it is a veritable real- 
ity and not a void in this sense. All 
the same it is a void—void as nothing 
— as compared to worldly existence, 
It does not exist as things of the world 
do. In this sense, it is Sinya and the 
Vedas could say about this Reality no- 
thing except “It is not this, it is not 
this”. We cannot point to Him as we 
point to or explain worldly things. 
Besides, there is nothing beyond 
brahman. All that is not brahman is 
unreal. Here we cannot call brahm- 
an sunya. In this sense He is Siinya. 
This is the monistic Vedantic view. 

asvattha aizacq (BG XV 1), the holy fig 
tree. (A holy tree according to Indian 
mythology). The world has been 
compared with a fig-tree. Literally 
asvattha means that which will not 
last till tomorrow, i.e., transitory. 
The simile suggests the transitoriness 
of the world because it undergoes 
change every moment. 


astaiSvarya 


aSvi afta (TSB 8), one of the twelve gods 


who resides in one of the twelve 
nadis in the form of the twelve 
pranas'. 


asvini aifat (GS I 47, III 3, 64-5), cont- 


racting and relaxing the anal muscles 
alternately and thus closing and 
opening the mouth of the anus again 
and again. This is believed to cure the 
diseases of the anal region, to give it 
strength and ultimately to ward off 
premature death and to awaken the 
kundalini'. 


astakumbhaka segs (HP II 44), 


Svatmarama considers eight variet- 
ies of kumbhakas. They are— 
suryabhedana, ujjayi, sitkari, $i- 
tali, bhastrika, bhramari, 
murccha and plavini. 


astadalapadma aeqaqa (DBU 93-1), 


the dhyanasthana in the hrdaya 
which is generally imagined as a lot- 
us of eight petals. The jivatma (tr- 
ansmigrating self) is supposed to re- 
side in this as in the centre of a circle. 
The jivatma residing here has 
complete abhimana (= aharikara) 
in him and thinks that he is the doer, 
the enjoyer and the sufferer. 


astaprakrti erewefe (VS II 16: BG VII 


4), eight primordial causal forms of 
prakrti. Synonym for kundalini. 
Since there are eight coils in 
kundalini, it is called astaprakrti. 
According to Gita, astaprakrti 
consists of—(1) prakrti (root-cause), 
(2) mahat (intellect), (3) aharikara 
(I-am-ness), and (4) the five 
tanmatras, which are, §abda 
(sound), sparsa (touch), rapa 
(form), rasa (taste), and gandha 
(smell). Each coil symbolically repr- 
esents eight-fold prakrti. 


astaisvarya avaq (HP III 7), eight 


asakta 


super-normal powers. These are,— 
anima, mahima, garima, laghima, 
prapti, prakamya, isitva and vasit- 
va. The practice of mudras bestows 
these powers. 

asakta ama (SK 40), having no limitat- 
ions on account of being so subtle 
that it can reach everywhere. The 
hard bone of the skull is no obstruct- 
ion to linga', which can pass out of 
the body, even if all the openings are 
closed, and can adopt a human or an 
animal body as determined by 
vasanas lurking in it. 

asat aaa (SK 9), that which does not 
exist in any manner whatsoever. The 
theory is that that which does not 
exist in anyway whatsoever cannot be 
brought about, i.e., the effect must in 
someway already exist in the cause; 
otherwise it would never be brought 
about. According to this theory, the 
effect potentially exists in its material 
cause. When it is brought about, it 
becomes actual. Hence, everything 
potentially exists in pradhana (= 
avyakta milaprakrti). Nothing that 
is brought about is absolutely new. 
This is the Sarikhya satkaryavada. 

asamprajnata aaa (VB I 2, Ul, 18, 
20), a state which is neither a vrtti', 
nor a prayrtti, nor even samapatti 
and in which the citta' is reduced to 
a mere saniskara. This condition is 
natural to prakrtilayas; but in others 
it is the end-result of their Sraddha, 
virya, smrti and samadhi’. 
The word asamprajnata is not used 
by Patanjali, nor is it the desired 
goal. 
Patanjali’s anya a (other) yoga 
(YS I 18) is not the desired goal of 
yoga according to him. It is a blind 
allay from which the yogi has to 
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asamanya 


return sooner or later (cf. VM I 18). 
It is true that there being no activity 
of citta'! in that state, there is no 
duhkha so long as that state lasts; but 
it is not the way to kaivalya so far as 
Patanjali’s theory goes. 


asampramosa arama (YS I 11), not for- 


getting, but as used by Patanjali in 
the description of smrti, which is one 
of five cittavrttis, it obviously means 
recall, recollection of previously exp- 
erienced material. “I did not forget to 
bring my ticket”, e.g., means: “ll 
remembered that it was to be brou- 
ght”. Ordinarily, not forgetting is not 
a yrtti but only a structural compo- 
nent of the mind—a disposition. But 
in this context, asampramosa is 
remembering and is a cittavrtti’. 


asanisakti safer (VU iv(1) 3, iv(2) 2, 


7), detachment. Second of the seven 
stages of attaining knowledge. The 
other six being respectively,— 
gubheccha, vicarana, tanumanasi, 
sattvapatti, padarthabhavana and 
turiya. Wherein passionate attachm- 
ent to objects of sensual enjoyments 
is attenuated as a result of virtuous 
desires, is called asamsakti. 


asanisarga saat (YS II 40), shunning of 


contact with others. This is a part of 
§auca. This sutra 4 does not endor- 
se the concept of untouchability. It 
only enjoins the cultivation of the att- 
itude of complete detachment towards 
one’s own, as well as others bodies. 
They are under no circumstance to be 
used as sources of pleasure. 


asamanya saat (SK 29), of each its 


own. Sensation and perception ‘are 
the functions of buddhindriyas, 
impelling action that of karmendriy- 
as, sarikalpa that of manas, self- 


<< 
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consciousness that of ahanikara’ and 
deliberation that of buddhi. Each 
one of these karana? can perform its 
own function Separately. Such a func- 
tion is called asamanyavrtti by SK. 
But they can also perform a function 
jointly. This js the  saman- 
yakaranavrtti = pranadivayavah 
panca (Cf. VB IT 39), the various 
autonomic reflexes, 

astatandri aaah (TBU I 5), wide 
awake. The brahman is not to be 
known in the state of drowsiness, or 
sleep, but while one is wide awake. 

asteya-1 az-9 (SAU | (1) 4, 7; DU 16, 
I-12; VU Vv 12; TSM 32; YSH I D2; 
YS II 30, 37), not Stealing either by 
doing or Saying anything or thinking 
this way (i.e., not Stealing by thought, 
word or deed). This means that .a 
mere wish that what belongs to 
another person should have been 
mine is also steya 4 and is pro- 
hibited to a yogi. Asteya is one of the 
ten yamas according to SAU and 
other texts. According to DU, asteya 
consists in complete indifference 
towards the property belonging to 
another, whether it is a straw, money, 
a jewel, gold, or a pearl. Patanjali 
mentions asteya as one of the five 
yamas. For Patafijali asteya appears 
to be unadulterated honesty, in- 
cluding straightforwardness. Since it 
covers all forms of honesty in 
thought, word and deed, no wonder 
that, if one completely masters 
asteya, one perfectly becomes vir- 
tuous. He has all the virtues in him. 
This seems to be the meaning of 
sarvaratnopasthanam. According 
to YSH, expecting anything more 
than one’s legitimate claim is also 
contrary to the sentiment of asteya. 


asphurana seg (TSM _ 121, 


asmita-2 


asteya-2 ami4-2 (VS I 42), non-stealing, 


one of the ten yamas. Having no 
greed for any materialistic things by 
action, thought, oc speech is said to 
be asteya. 

124), 
cessation of throbbing. The cessation 
of arterial pulsation in places where it 
is ordinarily felt, is supposed to be a 
sign for the yogi of the approach of 
his death. If throbbing ceases at the 
arm pits and the lateral part of the 
genitals, the yogi knows that he 
would live for only one month more. 


asmita-1 aféirm-9 (YS II 6), one of the 


five kleSas (in-born psychological 
tendencies). It is the very core of 
avidya, as it is an inability to 
distinguish between purusa' and 
citta’, the former being eternal, the 
latter comparatively transient, 
although it does not disappear with 
the death of the bodies it takes. Every 
citta’, however does cease to exist 
when its last body dies. 


asmita-2 aftrm-2 (YS III 47, IV 4), the 


aindriya avisesa gunaparva_ in 
which the eleven indriyas' are 
discerned. As explained by VB II 19, 
it is the avisesa* gunaparva in which 
the indriyas' develop. The individual 
cittas' are, made up of the indriyas’. 
Asmita? is thus the matter which 
takes the innumerable forms called 
cittas'. Hence Paranjali believes that 
the cittas' come from asmitamatra, 
i.e., the one aindriya (of the nature of 
indriya) stuff in which no 
differentiations are seen. If we 
metaphysically analyse a citta' we 
see that it is made up of indriyas’, 
which are nothing but complexities in 
asmita’. If we look deeper, ignoring 
the complexities, we get to 


asmita-3 


asmitamatra. 

asmita-3 afemm-2 (YS I 17). Since 
Patanjali has clearly said that 
savitarka, nirvitarka, savicara and 
nirvicara are the sabija samadhi 
(samapattis) and no others, the 
samadhi’ which has for its prajna, 
ananda® and asmita*® must be nirbi- 
ja samadhi. The samadhi’ prajna 
of this kind of samadhi’ seems to be 
some kind of higher consciousness 
and the asmita? ripanugama srg 
of citta? to be the cit, of citiSakti cor- 
responding to cit of cidananda 
(consciousness-bliss) of monistic- 
Vedantists. The state of Patanjali’s 
nirbija samadhi' seems to be the 
Vedantic saccidananda state, often 
described as the nijavastha fraaet 
(state of pure consciousness of 
atma). What exactly this state is, on- 
ly the person who has attained nirbi- 
ja samadhi’, really knows. This 
State lasts for a longer or shorter 
time—only so long as the yogi is in 
that state of samadhi’. It is a state of 
samapatti like the other four states 
of samapatti which Patanjali calls 
sabija samadhi’. It is positively 
akin to kaivalya, though it is not 
asamprajnata, which resembles 
kaivalya only in the absence of 
duhkha in that state. The phrase 
asmita ripanugama wag (assum- 
ing the form of) distinguishes nirbija 
samadhi' from nidra also. This 
state is the opposite of nidra, of 
which the alambana is abhava, as 
well as of the state in which there is 
no samadhiprajna whatsoever, 
generally supposed to be the state of 
asamprajnatasamadhi. 

asmita-4 afeim-x (VBh I 8), sense of 
‘svatva’, i.e. ownership is asmita. 
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idea of self in not-self. Considering 
anima etc. the eight siddhis as self 
which are not-self. 

asvara sat (ABU 7), pure brahman as 
opposed to svyara brahman (= 
aum!). While yoga is practised with 
the aid of aum (svara) the asvara is 
to be experienced. From this it ap- 
pears that the Upanisatkara does not 
consider realization of the asvara 
brahman to be a practice of yoga’. It 
is an experience which comes of its 
own accord at the end-result of the 
practice of yoga’; and being an expe- 
rience which is real, the asvara 
anubhava (experience) cannot be 
taken to be the absence of everything 
(a non-existent). It is a veritable reality. 

aharikara-1 aéer-3 (VB I 45, I 47; 
SK 22, 25; TSB 3), a stage of dif- 
ferentiation in the gunas' introduced 
by TSB, SK and VB _ between 
Patafijali’s avisesa and lingamatra. 
According to SK and TSB, from 
prakrti (avyakta) ensues mahat and 
from that ahankara, which in its 
turn develops into the five 
tanmatras. According to SK, the 
eleven indriyas' also are a differen- 
tiation in ahanikara. 

aharikara-2 aera (SS III 2, 37; VB I 
15; GS 1 4; TSM 7), self-conscious- 
ness, pride—a typical raga. GS con- 
siders it to be the greatest enemy of 
man. Yoga‘ is in this text said to be 
man’s greatest strength. Ahankara 
is an obstacle in the path of yoga’. 
According to SS, aharikara resides 
in prana’ (= jiva). 

aharikara-3 aée-3 (SK 24; TSB 5, 6, 
9), according to TSB, one of the five 
anigas! of akaga'. This aharikara is 
considered in these texts to be an ant- 
ahkarana and in TSB is said to be 
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one of the karyas of aka§a and visa- 
ya* of antahkarana. According to 
this Upanisad, the function of 
ahankara? is implied in the function 
of buddhi. 

The entire creation is here said to be 
from the mahabhitas. This text 
does not speak of asmita? of the 
gunas' and while for Patanjali 
sattva’ predominates in the aindriya 
(pertaining to indriya) creation. Ac- 
cording to this text, akaga? 
predominates in it. Aharikara is one 
of the many things which are im- 
pediments in the path of yoga* and 
should be avoided by every aspirant. 
The function of aharikara is self- 
consciousness, meaning: ‘the idea of 
oneself as different from other 


selves’, not pride, though its function 
is called 


abhimana, generally 
understood as pride. 
Isvarakrsna does not consider 


aharikara to be raga, which accor- 
ding to him, is one of the bhavas?. 
He also describes it as abhimana. 
ahankara-4 agen-x (BG XVI 18; SSP | 
46), egotism, the source of all 
perversities (dosas). It consists in 
estimating oneself very highly for 
qualities which one really possesses 
and also for those qualities which one 
falsely attributes to oneself. SSP ex- 
plains ahankara as having five 
characteristics: (1) abhimana, the 
pride for those qualities which are 
not possessed, (2) madiya, sense of 
mine, (3) mama-sukham, sense of 
‘my pleasure’, (4) mama-duhkham, 
sense of ‘my pain’, and (5) 
mamaitam, sense of ‘this is mine’. 
ahankrti ségia (YTU 10; YSU 1 8), the 
urge which rises like a wave in water 
in the paramatma (the one Supreme 


ahita afer (HP I 60), 


ahinisa-2 
Being). It is called sphirti. It makes 
a jiva (living being) of the Supreme 
Reality. 
harmful, un- 
wholesome (food). That food is un- 
wholesome which is heated over 
again, dry, excessively salty or sour, 
bad food and food with excess of 
vegetables. 


ahimsa-1 afé-9 (YS II 30, 35; VB II 


30; DU I 6-8; SAU I (1) 4-5: YTU 
29; YSH 1.19), one of the yamas’. It 
consists in avoiding himisa in action, 
speech and mind. According to some 
followers of the Vedanta philosophy, 
the belief that 4tman is all-pervad- 
ing, that it cannot be pierced or cut 
and that it cannot be grasped, is the 
best form of ahinisa. But ahinisa, as 
others understand it, is prescribed as 
a yama' even by the Vedantists. Ac- 
cording to YSH, the following five 
forms of hinisa are caused by 
sare (anger) or lobha (greed): 

1. tying of men and animals; 

. Causing a cut on their skin: 

. overloading them; 

. striking them; and 

. depriving them of food, etc. (cf. 
himisa). 

YSH emphasises the importance of 
mental ahimisa. According to VB, 
satya, asteya, brahmacarya and 
aparigraha complete the ahinisa. 


Ak WN 


ahinisa-2 aféa-2 (VS I 39, 40), non- 


injury, one of the ten yamas. Non- 
injury to all being at all times under 
all circumstances by deed, thought or 
speech is ahinisa. This concept of 
ahimisa conforms well with the con- 
cept of ahinisa given by Vyasa in his 
commentary on YS II 30. Vasistha 
further adds: if an action prescribed 
by the scriptures causes no 
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affliction to any living being can be 
called ahimsa but an act like 
sorcery, even if it is prescribed by the 
scriptures is liable to be considered 
himisa (violence). 


a— oa 

akara-l1 «mar-3 (VB I 11), aspect. 
Cognition of object has two aspects 
— the content of cognition and the 
process of cognition and it generates 
memory of both. Hence we say: “I 
remember to have seen that object 
before”. 

akara-2 s7a-2 (VB II 32), facial ex- 
pression. In reply to a question re- 
maining silent but showing the inner 
feeling by facial expression are also 
language. 

akara-3 srar-3 (G 87, 92; VB IV 10), 
form, shape. G considers atma’ to 
be shapeless. He describes it as 
gaganakara wera in G_ 87. 
Laxminarayana comments that, for 
the purpose of dhyana, atma? 
should be taken to be sky-blue. This, 
however, does not seem to be the 
meaning of gaganakara. Gagana- 
kara may be no akara. Some 
thinkers believe that citta’ assumes 
the shape of the body which it takes. 

akaramauna ara (VM,. VBh II 
32), a form of austerity (tapas) 
which consists in observing silence. 
This has been distinguished from 
kasthamauna. 

akarapatti orenmfi (YS IV 22), 
samiyoga in an indescribable relation 
between purusa' and prakrti', in 
which the former somehow comes in 
contact with the latter. Hence while 
speaking of buddhi, which the 
purusa knows when he is in 
samyoga with it, Patanjali uses the 
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word akarapatti. Speaking of vrtti- 
less citta’ (i.e. citta’ svariipa), he 
uses the word avasthanam (YS I 4); 
while speaking of cittavrttis’, the 
word sarupyam (YS I 4) is used by 
him. The word saniyoga is used 
when Patanjali speaks of drsya’ (YS 
II 17). It appears that purusa’ has 
saniyoga with citta', whether the lat- 
ter exists in the form of cittavrttis or 
is vrtti-less, i.e. in its svarupa. 


akasa-1 orara-9 (VB I 45, II 19, Il 44; 


ABU 13; ATU 7, 9; MBUI (2) 13; G 
73; TSB 5, 6, 9; ANU 31; YTU 84, 
98, 99), one of the five 
mahabhitas, called the visesas of 
the tanmatras which are their 
avisesas. Akaga' is dimensionless 
empty space. Hence its avakasada- 
natva (yielding place characteristics) 
and sarvatogati waif (all-pervad- 
ingness). Infinitude and indivisibility 
are also mentioned by VB as its pro- 
perties. The various sounds which we 
hear are said to be the forms which 
akaéa' takes. They cannot be touch- 
ed, seen, tasted or smelt, but only 
can be heard (VB III 41). Akasa 
however, is not empty space. It is a 
form of reality. The ancient Indian 
theory is that all sounds are in 
akaga. The Sabdatanmatra in 
akaéga is therefore said to stimulate 
the jaiva tanmatra in the ear. 

ABU compares jiva' to akasa en- 
closed by a pitcher. When the pitcher 
is broken the akaga is not broken. 
Akaéa remains just akaéa. It is all 
one, though it assumes different 
forms in different containers. The 
truth is that there are not many 
akagas of different forms and 
shapes. Similarly, the Ultimate 
Supreme Reality is one and only one. 


Y 
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The many forms in which it appears 
are not of the nature of ultimate reality. 
Their reality is only apparent. 
Akaéa is one of the five tattvas® on 
which dharana is prescribed. Its seat 
in the body is supposed by YTU to ex- 
tend from the middle of the eyebrows 
to the top of the head. 
Goraksa places akasa in the 
brahmarandhra. He considers it to 
be bright and compares it to pure 
water. Brahmarandhra is said to be 
decorated with the bijamantra ‘ha’ 
and the presiding deity of akaéa 
Sankara (Siva) is supposed to reside 
there. 
According to TSB, the akaga element 
in living beings is responsible for the 
fivefold antahkarana (antahkarana, 
manas', buddhi',  citta? and 
ahankara’). Since akasa is inside the 
body as well as outside, it can be part 
of the bahirlaksya as well as of the 
madhyalaksya. In the latter case it is 
called bahyabhyantaravyoma. 

akaSa-2 ser-2 (ANU 11), atmosphere. 
Recaka, according to this Upanisad, 
consists in throwing out air into the at- 
mosphere and thus bringing about a 
State of emptiness, obviously in the 
lungs. 

akasa-3 ATS 2 (YTU 99, 102), the top- 
most part of head inside (i.e. the top of 
the brain). In akaSadharana, as well 
as in dhyana, anila‘ (vayu’) is to be 
taken to this spot and maintained there 
for a definite length of time. 

akaSa-4 arera-x (MBU IV 1-4), one of 
the five akaSas of the vyoma- 
paficaka. The names of the five 
akasas in the IVth Brahmana of this 
Upanisad do not tally with those men- 
tioned in the Brahmana I. The latter 
list tallies with the one given in 


akasadharana 


akuta 


Advayatarakopanisad. 


akaSa-5 araa-4 (SSP I 42), one of the 


five mahabhitas. According to SSP, 
raga (attachment), dvesa (aversion), 
bhaya (fear), lajja (bashfulness) and 
moha (infatuation) found in human 
beings are due to  akasa- 
mahabhita. 


akasacakra aera (SSP II 9), the last 


cakra in the series of nine cakras 
enumerated by SSP. A spot to be 
meditated upon. This cakra has six- 
teen petals and is known as 
purnagiripitha located in the upper 
part of the brahmarandhra. 


akaéa (sthana) erat (em) (VS IV 4, 7, 


9, 14), region of ether in the body. 
Etherial spot. From the toes 
(arigustha) to the top of the head 
(murdhantam) the human body has 
been divided into five regions for the 
practice of dharanas. From the 
middle of the eyebrows to the top of 
the head is said to be the region of 
akasa. The technique of _ this 
dharana lies in imposing the prana 
at the akaga region together with its 
letter ‘ha’ & and unmanifested deity, 
and retaining it for five ghatikas 
(two hours). This facilitates the at- 
tainment of samadhi and thereby 
liberation. 

ATER = 
nabhodharana aterom (YTU 102; 
GS Ill 63; G 73),. dharana on 
akaSa’. It consists in taking the 
vayu’ to akasa® and contemplating 
the image of Sankara. By practising 
this dharana, the yogi is said soon 
to acquire the extraordinary power to 
move about in space quite unsup- 
ported. This is one of the five well- 
known mahabhitadharanas. 


akuta smq@q (SK 31), prompting. Some 


agama-1 


vrttis' of the karamas* may be pro- 
moted by other karana vrttis' and 
one karanavrtti may in this way 
bring about other karanavrttis'. 
This is parasparakitta TRE. , 
But the karanas?, according to SK, 
have no aims of their own to fulfill. 
The only end towards which all their 
activities are directed by prakrti’ is, 
according to /svarakrsna, bhoga and 
apavarga of purusa?. 


agama-1 amq-3 (ANU 16), the Vedas 


(Sruti). Uhana sex (deliberation) 
which does not contradict what is 
laid down in the Vedas is said to be 
tarka, 


agama-2 amma (YS I 7; SK 6), any 


idea entertained on the strength of 
testimony. It is one of the three 
pramanas. If pramana is correct 
knowledge and viparyaya incorrect 
knowledge, then obviously 
pratyaksa, anumana and agama 
can all be either pramana or 
viparyaya; because error is possible 
in all the three of them. Patanjali 
has said nothing to the contrary. 
Yvasa’s contention, however, is that 
the testimony of a mulavakta Feat 
's_ infallible seems to be wrong if 
mulavakta is a person who has a 
first-hand knowledge of what he says, 
because it has been found that even 
the testimony of an eye-witness is 
sometimes unreliable. 

In YS 1 49, Patanjali uses the word 
Sruta 4 for agama. [svarakrsna’s 
word is Gptagama ararrs (knowledge 
gained from a reliable person). 

The other two pramanas, according 
to Patanjali, are pratyaksa and 
anumana; and drsta and anumana, 
according to ISvarakrsna, who 
believes that all the other pramanas 
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ajna 


mentioned by others fall under one or 
the other of these three. For a 
knowledge of that which can neither 
be directly experienced nor inferred 
one has to depend on agama alone. 
agamajala amma (HP IV 40), con- 
flicting views found in agamas, i.e. 
the Vedas. Those who are misguided 
by the views expressed in the Vedas 
etc., never become capable of know- 
ing the unmanimudra which 


liberates. 

agneyi ard (NBU 6), one of the four 
matras' of onikara. It is the first 
matra’ i.e. A. 

acarya erat (ATU 13-18), guru’. 
Competent teacher of yoga*. Without 
an acarya the sahasrarantarlaksya 
cannot be seen. The acarya must be 
well-versed in the Vedas; he should 
be a devotee of God visnu, unen- 
vious, conversant with yoga", engag- 
ed in yoga‘ and filled with yoga’. 
The acarya in his turn, must be 
devoted to his own guru? and should 
have realised the true self. 
Literally guru? means dispeller of 
darkness. One’s guru? is said to be 
brahman Himself. Guru? is the end 
all and be all, the highest wisdom and 
the last resort for the disciple. There 
is nothing for him above his guru’, 
which is the richest treasure for him. 
Guru? is certainly higher than the 
disciple, because he is the teacher of 
the disciple, though a disciple may 
even acquire more than what his 
guru? did. 

ajna sat = ajnacakra araram (YSU I 
175, V 11; YKU III 10-11), one of the 
six cakras?. It has only two spokes, 
it is situated inside between the 
eyebrows and is described as being 
like the orb of the moon, as well as 
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being nadariipa. YKU identifies it 
with mastaka wera (forehead) and 
says nothing more about it. 
G places paramesvara (G 86) bet- 
ween the eyebrows and describes this 
deity as resplendent like a pearl. 

atmakhyati arerenft (YS II 5), identi- 
fying oneself with non-self. One of 
the aspects of avidya, according to 
Patanjali, is the belief that our body, 
and many other things for that matter, 
are parts of ourselves. This is 
anatmasu seg, atmakhyati. 

atmata stm (TBU I 34), selfhood. 
Pratyahara, according to this text, 
is that state of a yogi in which he does 
not see the objects as anything dif- 
ferent from brahman, the Supreme 
Self. He sees brahman in himself as 
well as in everything else. This is a 
blissful state for him. 

atmatirtha arardtd (DU IV 50, 53; BY 
Vil 167), sacred place in one’s own 
body. It is suggested that instead of 
visiting sacred places with a view to 
attain liberation, one should meditate 
on the sacred places in one’s own 
body. According to DU, Sriparvata 
is at the crest (i.e., §irasthana), 
kedara in the forehead (lalataka), 
varanasi at the junction of the 
brows and the nose 
(bhruvorghranasyamadhyame), 
kuruksetra in the region of the 
breasts (kucasthana), prayaga in the 
middle of the heart (hrmmadhya) and 
kamalalaya in muladhara. One who 
resorts to the external tirthas goes 
for pieces of glass abandoning the 
precious gems in the hand. 

atmadarsana amaia (YS II 41), 
vivekakhyati. 

atmadhyana sieram (TBU I 16), the 
state of not having any object before 
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atmabhavabhavana-2 


consciousness other than one’s true 
self which is the Supreme Self. For 
this Upanisad, as for Goraksa (G 
76), dhyana is always atmadhya- 
na—dhyana of the paramatman. 
According to the monistic view 
adopted by this text every individual 
self is in essence the Supreme Self— 
the one all-pervading reality. 


atmadhyayi ema (HP I 40), one 


who contemplates on atman, one of 
the essential conditions for attaining 
nispatti stage. The practice of 
siddhasana with moderate diet and 
contemplation on atman leads one 
to the attainment of nispatti stage of 
yoga. 


atmapratyaksa area (GS VI 15, VII 


7), seeing the atma'. Atmapra- 
tyaksa and looking for atmarama 
are considered by Gheranda to be the 
characteristic features of Sambhavi- 
mudra. Nothing more of _ this 
mudra, which is often supposed to 
be the final achievement of a yogi, is 
said in this text except that he has to 
look inside between the eyebrows and 
see the atma’. 

In I ll pratyaksamatmanah (= 
atmapratyaksa) is said to result 
from dhyana, in VI 15 from 
tejodhyana and from VII 5 it is 
clear that, according to GS, the 
dhyana aspect of rajayoga is 
Sambhavimudra. 


atmabhavabhavana-1 enerarasrat-9 (YS 


IV 25), the self-regarding sentiments, 
including body consciousness. On at- 
taining viveka, identification of oneself 
with one’s body and one’s possession, 
is effaced. 

ATTATAHTEAAT-2 
(VB IV 25), problems in the yogi ’s 
mind: how I got into this wretched 


atmasakti 


atmarati 


existence and how can I get rid of it. 
According to Vyasa, these problems 
do not disturb the yogi after the at- 
tainment of viveka. Vyasa’s inter- 
pretation of this term, however, does 
not seem to be correct in this context. 
See atmabhavabhavana’. 


atmarati srenfa (BG III 17), rejoicing 


in the self. One who finds joy only in 
the self and not in the sensuous 
objects. 


atmavinigraha enfatme (BG XIII 7, 


XVII 16), control over the body-mind 
aggregate. Atmavinigraha consists 
in withdrawing this complex from 
flowing towards its objects and apply- 
ing to righteous path, i.e. to Self. The 
term atman here refers to the causal 
aggregate of body and mind. In XVII 
16, atmavinigraha refers to a 
general control over mind as a part of 
mental austerity. 

atmavisuddhi smmfagfe (BG VI 12), 
here atman refers to antahkarana, 
i.e. internal organ. In order to purify 
it one should resort to the practice of 
yoga — by drawing senses from their 
objects and concentrating upon one 
object. 

I 40), 


araufer (GS 


kundali. 


atma-1 snen-3 (GS IV 2-5, VII 2; ATU 


10; ANU 5; ABU 16; YS IV 25), 
self, just self without any 
philosophical significance, _ e.g. 
pratyahara is self-control (GS IV 
2), Gtmapratiti arudfa self-confi- 
dence, atmaSakti one’s own power 
and atmabhava self-consciousness. 
Pratyahara, according to ANU, 
consists in seeing manas’ as well as 
all the objects as parts of the self, and 
not as external objects. 

Whether an object actually exists in 
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the outside world or not, the co- 
operation of atma’, manas’ and 
caksurindriya is necessary for its 
visual perception or apprehension. 


atma-2 anet-r (G 1, 2, 87, 89, 91, 97; 


GS I ll, III 49, V 83, VI 22, VII 3, 
8, 12, 16-20; TSM 9, 100, 129, 144, 
147, 152, 161; DBU 6, 8; ABU 11-12), 
brahman. It is described as 
caitanya, advaita, sasvata and 
para. Although it is all-pervading 
and therefore, present in the body | 
also, yet the body is not the atman’. 
Atman'! is saccidananda. The 
ultimate object of yoga*, according to 
these texts, is the realization that the 
yogi is brahman. Yonimudra and 
sambhavimudra help him in attain- 
ing this realization. Unity of manas' 
and atman? is brought about in the 
state of samadhi‘ and jyotirdhyana 
is said to be the dhyana of the fe- 
jomayabrahman wWitrarery. Sthilla- 
dhyana is not explicitly described as 
the dhyana of mirtimaya 3f74 bra- 
hman; but this seems to be the im- 
plied meaning, as guru? is described 
as the brahman himself. According 
to Goraksa, the characteristic feature 
of dhyana, as opposed to dharana, 
is that atman? is the object of 
meditation in it. 

TSM describes atma? as brahma, 
visnu and Siva as cinmatra and 
caitanya as paramatma and 
paratma. It is the ultimate reality 
which is said to be pratyaga- 
nandaripa semrrset and ananta- 
Saktisamyukta = - ara, — but 
which still appears in the form of 
Jagat a7 (universe). It appears as the 
koSas of the living body, though it 
itself is nirvikara. The vikarah 
fart: (transformations) are of jiva, 
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but it appears as if they are of Siva 
who is sadaSiva. It is on account of 
ahankara’ that sadasiva becomes 
jiva. It is believed that sadasiva is 
deluded on account of its sarigati 
(samyoga) with  avivekaprakrti 
afadaugia. The yogi sees Siva in the 
vikaras but does not see the vikaras 
in Siva. Brahman is said to be 
turyatita and to reside in the 
brahmarandhra. DBU describes 
atma’ as subtle and compares it to 
an infinitesimal part of the point of a 
hair. As smell is in the plant, butter 
in the milk, oil in the seed and as 
gold is in the ore, so everything is in 
brahman as if it were a thread runn- 
ing through all these beads. He who 
knows brahman lives in brahman. 
According to ABU, as the atma of 
different individuals, brahman exists 
differently in different individuals, 
but in reality it is one and only one, 
just as akaga' is one and still it 
assumes different forms in different 
containers. 
Even in a single individual the one 
atma’ appears to be different in the 
states of jagrat, svapna and susupti. 
In fact it is one and the same bhit- 
atma (reality behind things). 
Another analogy used to illustrate the 
one reality appearing differently in 
different things, is that of the one 
moon which is reflected at in- 
numerable spots. If one looks at the 
reflections below one sees many 
moons, if one looks at the sky above 
one sees only one moon. 
Goraksa claims that the object of 
writing the sataka a& is to lead the 
aspirant to atmabodha areata (self- 
Tealization), the supreme realization. 
atma-3 aem-2 (KU 4), essence inside 


adarsa 


the body. The entire Atman? is to be 
made saturated with om?, which is to 
be slowly repeated in all its twelve 
matras’. 


atma-4 aren-x (YS II 21), essence. The 


very essence of drSya' consists in be- 
ing an artha® for the purusa’, i.e. 
that which the purusa? sees. 


atma-5 eren-4 (ABU 4), subject in the 


subject-object relation of cognition. 
In the state of manasah hrdi sanniro- 
dhah waa: ee afta: (merging of 
mind in the self) this subject 
disappears. 


atma-6 s1em-— (VS V 2-5; BY IX 9), 


true self, other than jiva. Atman is 
called jiva when it is enjoined with 
body and it is this jiva which is sub- 
ject to birth and death and not the 
atma. According to BY, atma is the 
principle of life and sensation, 
situated in the form of bindu in the 
dormant serpant (kundalini). 


atmarama stem@« (GS III 64), the bliss 


of self-realization. In two different 
contexts, Gheranda uses two phrases 
atmaramam niriksyeta areas Prete 
and dtmapratyaksamanayet aaanee- 
amaq. While atmapratyaksa is to be 
brought about, according to him, 
atmarama is to be looked for and 
enjoyed. cf. atmapratyaksa. 


atmasi erent (VB II 9), abhinivesa. 
adarsa sre (YS III 36), vision (intui- 


tions, higher). In the normal course 
our sensuous cognitions take place 
through the instrumentality of the 
sense-organs and therefore, we are 
limited by the limitations inherent in 
the sense-organs. But when know- 
ledge of purusa has been obtained by 
performing saniyama as indicated in 
YS III 35, these limitations fall away 
and it is possible for the yogi to 


adana 


perceive everything without being in- 
fluenced by such limitations of sense- 
organs and this is called intuitional or 
higher vision. 


adana sam (SK 28; TSB 6), vrtti of 


the karmendriya known as pani. It 
is difficult exactly to define pani or 
adana. The best English translation 
for the latter would be manipulation. 
For manipulation it is not always 
necessary to use the hands or to use 
hands and hands alone. A football 
stroke, e.g., can be manipulated with 
head, or foot, or a push with any part 
of the body. All this is adana and 
the indriya’, of which it is the vrtti, 
is pani. Adana would include all 
behaviour which is not sexual, ex- 
cretory, locomotive, or expressive 
(i.e. of the nature of language, 
whether symbolic or traditional). Ac- 
cording to TSB, adana is the karya’ 
and the visaya* of prthivi which is 
obviously the pani anisa’ of it. 


adi «nf& (HP IV 85, 86), in the beginn- 


ing. Svatmarama classifies the prac- 
tice of nadanusandhana into three 
Stages. The adi stage brings about 
particular. type of internal sound 
resembling ocean, thunder, big drum 
etc. This stage may be equated with 
arambhavastha and ghafavastha, 
the first two stages in the sequence of 
four stages of nadanusandhana. 


aditya-1 enfea-s (G 46, 80), siirya (the 


sun). G compares the manipiura- 
kacakra’ to the rising sun. 
Adityamandala is the fire described 
in this text as prajvalajjvalanajval- 
apunja mma (a mass of 
flames of burning fire) which is sup- 
posed to be in the nabhi. While per- 
forming pranayama? the yogi is ad- 
vised to meditate on it. 
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adhara-1 


Aditya-2 onfea-r (BY IX 90), name of 


the Sun God. Since it gives life to all 
beings, it is called aditya. 


adinatha sifeara (HP I 1; SSP I 1), the 


first teacher of the Natha cult. It is 
found to be synonym of Lord Siva, 
thus Lord Siva is called 
Gdiyogacarya. Svatmarama has of- 
fered his salutations to adinatha in 
the beginning of the text. 


Adega aga (SSP VI 96-97), a technical 


term indicating identity of the three 
principles, viz., atma, paramatma 
and jivatma. 


adyantavanta staaat (BG V 22), hav- 


ing a beginning and end. The worldly 
pleasures have a beginning and an 
end. The contact of senses with the 
objects mark the beginning of a 
pleasure and their separation is an 
end of the pleasure. 


adyapinda stafivs (SSP I 28), the 


primordial pinda. It consists of five 
principles: | paramananda, _pro- 
dbodha, cidudaya, prakaSa, and 
so’hambhava. Each principle fur- 
ther contains five characteristics (cf. 
SSP 23-27). 


adhara-l arar-3 = miladhara yr 


(G 10, ll, 78; YSU I 168, V 5, VI 
22-33; YCU 4, 6; YKU III 9, 10; 
DBU 43-4), the lowest cakra’ in the 
body. G places this four-petalled 
lotus in the guda, which is called 
adhara; and in that, according to 
him, is said to reside the yogi (G 11). 
In G 10, however, yonisthana is said 
to be between adhara and 
svadhisthana. 

According to Kuvalayananda and 
Shukla, the adharacakra’ is said to 
be in guda, because it is nearer to 
the anus than the sexual organ. G 
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describes this cakra’ as bright burn- 
ing gold. 
Concentration on this is prescribed 
by Goraksa and it is enjoined by him 
that, while imagining this bright bur- 
ning centre, the yogi should think of 
atma’. This cakra' is thus one of 
the nine dhyanasthanas of Goraksa, 
who considers it to be the seat of 
vahni. According to YSU, 
muladhara is the triangular region 
between guda (anus) and medhra 
(penis). There resides giva' in the 
form of jiva. 
The kundalini gakti, vayu* and 
vahni also are there, and bindu and 
nada, haniga and manas’, accor- 
ding to this text, all rise from this 
region. It is called the kamaripapi- 
tha and is said to bring to the yogi all 
that he desires. The universe is said 
to arise from the adharagakti and 
again to resolve into it. In this sense, 
the entire universe sleeps when the 
adharasakti (kundalini') sleeps, and 
wakes when she wakes. He who knows 
adhara' gets freedom from the 
fruits of his evil deeds and sees light. 
The three Vedas are in adhara. The 
susumna, ida’ and pirigala meet in 
the hind portion of adhara’. 
Pascimalinga vata is in adhara'. 
Candra and surya? are also in the 
hind portion of adhara'.” Adhara is 
thus one of the most important 
cakras'. Taking it to be lotus-like, 
YCU considers adhara to be four- 
petalled. YKU, considers mila- 
dhara to be one of the six cakras! 
and equates it with guda. From the 
point of view of modern physiology, 
adhara may be taken to be the coc- 
cygeal plexus. 

adhara-2 arma (GS III 12; HP Ill 72). 


adhibhautika 


The sixteen adharas referred to in 
this text may be the sixteen paths, 
which are supposed to run from the 
throat to the upper parts of the head. 
Brahmananda, the commentator of 
HP, mentions the following as the 16 
adharas: toes, ankles, knees, thighs, 
perineum, penis, navel, chest, neck 
region of the throat, tongue, nose, the 
spot between the eyebrows, forehead 
(lower part), uppermost part of the 
forehead, and top of the head. But 
this does not seem to be relevant. 


adharavata srararma (YSU VI 27-8), the 


prana*, which is to be raised from 
adhara’ and sent up to the head 
along susumna. Adharavatarodha 
is said to be the very essence of 
yoga’. It consists in restraining this 
prana* from going up the ida’ oF 
pingala way and sending it up 
through the susumna. 


adharakuncana erer@an (HP II 27), 


contraction of the (adhara). This is 
practised in such a manner as to suck 
the water into the colon. This is the 
specific technique of vasti (colon 
lavage). 


adhidaivika nfiafrs (TSB 8; YKU I 


77, VB I 31), divine. TSB speaks of 
an adhidaivika aspect of the organs 
of the body and names the twelve 
presiding deities of the twelve prin- 
cipal organs. YKU speaks of the 
adhidaivika body which 
Upanisadbrahmayogi paraphrases as 
pratyagabhinnaparabrahman — 364 
firstaaerq (the one Supreme Reality); 
and VB (I 31) speaks of adhidaivika 
pain which VM explains as pain 
caused by an evil star, a yaksa a4, a 
raksasa waa (demon) etc. 


adhibhautika enftritfas (TSB 8; YKU I 


77; VB I 31). The twelve nadis? 


adhyatmika 


mentioned seem to be _ the 
adhibhautika aspect of the twelve 
angas' according to TSB. VB speaks 
of adhibhautika pain, which VM 
explains as pain caused by a living 
being, e.g.. snake, tiger; and YKU 
advises the yogi to merge his 
adhibhautika body in his 
adhidaivika body. 


adhyatmika stenfers (TSB 8; VB I 31), 


pertaining to the self. It appears that 
TSB considers the ten indriyas’~, 
manas' and buddhi' to be the 
adhyatmika organs, or the 
adhyatmika aspect of the body. Ac- 
cording to VM, bodily as well as 
mental pain is adhyatmika (cf. com- 
mentary on SK). 


ananda-l stz-3 (SK 28; TSB 6), the 


vrtti' of the indriya’? known as 
upastha (sexual behaviour). cf. 
vacana. TSB considers it to be 
karya' and a visaya of prthivi. 


ananda-2 am<z-2 (GS III 31, 41, V 57, 


83, VII 8, 11, 13, 15; G 84, 99), a kind 
of experience which everyone can 
have, though it is not the same .as 
sense pleasure, or aesthetic enjoy- 
ment. As a yogi practises khecari 
mudra he feels happier and happier 
day by day. This is the beginning of 
ananda?, While aesthetic enjoyment 
and sense-pleasure are felt for the 
time being, ananda? is the true 
yogi’s constant companion. He is 
always in the state of ananda’. The 
yogi who practises pranayama’ 
also gets this experience; and the 
essence of bhakti sft (devotion) too 
is Ananda’, Ananda? of a bhakta +4 
(devotee) is often expressed by his 
shedding tears and getting goose- 
flesh. Thus ananda? is the happiness 
of peace and is not what Patanjali 
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anandabhairava 


calls hlada (YS I 14). While jati, 
ayu and bhoga are the vipakas of 
karmasayas, hlada and paritapa 
are their phala. Ananda? is ex- 
perienced in the state of complete 
detachment, not hlada. 

ananda-3 avz2 (YS I 17; GS V 57), a 
peculiar kind of bliss which only the 
yogi gets, as the result of his yoga’, 
in the state of samadhi’. Others do 
not know it. This ananda® is also 
said to be experienced as a result of 
the union of manas' and atma? 
which Gheranda calls samadhi’. 
The presence of ananda® clearly 
shows that such samadhi’ is 
samprajnata in Patanjali’s  ter- 
minology, ananda® being one of the 
four kinds of contents of samapatti, 
which make  cittavrttinirodha 
samprajnata. This ananda’ is said 
to be experienced in kumbhaka of 
the mirccha variety (cf. GS V 83), 
because that too involves the union of 
manas' and atma'. To distinguish it 
from the other types of ananda we 
can call it sahajananda wer. 

ananda-4 era-x (MBU II (1) 7; TBU 
VI 1, 3), the Supreme Reality which, 
according to the Vedanta philosophy, 
is sat aq — cit-ananda. What exactly 
this Ananda‘ is, only the person who 
has realised the Supreme Self, 
knows. It is obviously not an ex- 
perience as we understand this word; 
and this is what distinguishes it from 
ananda? which is the 
samadhiprajna of nirbijasamadhi* 
— an experience of advanced yogis. 

anandabhairava ama (HP I 5), 
name of a siddhayogi. One of the 
thirty-three siddhayogis enumerated 
by Svatmarama (to pay his salutation 
to all those siddhayogis). 
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anandanugata amram (VBh I 17), 
the third of the four yoga regions of 
samprajnata, the others being: (1) 
vitarka, (2) vicara and (4) asmita. 
Those modes of consciousness are in 
ascending order and different in their 
contents. Thus the anandanugata 
level or mode of citta has bliss 
(ananda) as its content and is of the 
form ‘I am happy’. The object— 
ananda cannot be grasped through 
senses, rather it transcends the sen- 
Suous sphere and hence it cannot be 
Said that just there is a distinction 
between Vitarka and nirvitarka, or 
between vicara and nirvicara, there 
can be a similar distinction between 
ananda and nirananda. Again, the 
contrary/opposite/negative of 


ananda is not nirananda but pain or 
uhkha. 


Sattva in the Citta, 


anusravika omaias (VM, VBh I 15), 
entioned in the 


> and sweat— 
these five are due to apa. 


aptavacana am@aq (SK 4, 5), 
vacana and agama. 

abhasvara amract (VB III 26), gods 
who reside in the second loka, i.e. 


ci: 


abhyantaravrttipranayama 


the tapoloka along with mahabha- 
svaras and satyamahabhasvaras. 
They all have the entire prakrti 
under their control. 
abhoga-1 amam-9 (VB I 17), dwelling 
upon. Vvasa’s idea seems to be that 
a visaya, object of consciousness 
always has a concrete as well as sub- 
tle aspect. In  vitarkanugata 
samapatti the citta dwells on the 
concrete aspect like an image. ee 
every object has a subtle aspect mes 
e.g. every earthen pot is, if analyse 
metaphysically found to be made f 
of tanmatras. In the savitarka an 
nirvitarka samapattis the citta’ ig- 
nores this subtle constitution of the 
object of consciousness and concen- 
trates on its concrete aspects only. 
abhoga-2 ami-2 (VB I 15), bhoga. 
abhyantara-1  arearac-4 (VB II 50), 
preceded by complete inhalation. 
Cessation of respiration after com- 
plete-inhalation, is abhyantarakum- 
bhaka ( pranayama). 
abhyantara-2 (karma) STATE R (wi) 
(VS I 22, 24), variety of nir- 
vitarkakarma enjoined by the Vedas 
as a means for liberation. 
Abhyantaranirvitarkakarma con- 
sists in observing the duties within 
self with the means of intelligence. 
abhyantara-3 (yoga) s1-arc-3 (at) (VS 
II 57), internal yoga consisting of 
pratyahara, dharana, dhyana and 
samadhi. 
abhyantara-4 (Sauca) sraqart-y (zi) 
(VS 151), refers to internal Sauca vis- 
a-vis external Sauca, which consists 
in purification of mind through right 
deeds and spiritual knowledge. 
abhyantarakarana srancect (SK 33), 
antahkarana. 
abhyantaravrttipranayama smaacaii- 


ambhasidharana 


smart (YS II 50), one of Patanjali’s 
first three pranayamas?. lt is that 
kumbhaka! in which the chest is ex- 
panded to the full. Hence it is always 
preceded by complete inhalation. In 
this context the word vrtti' is used in 
YS for the state of the chest, and 
abhyantaravrtti for the state in 
which the lungs are full to capacity. 
ambhasidharana sertaen (GS II 
60, 73), one of the five dharana 
mudras. It consists in taking the 
prana* and the citta? to the spot in 
the throat which is the seat of the am- 
butattva and retaining them there for 
two hours. Goraksa calls it varuni- 
dharana. (cf. ap.) Ambu is white 
and pretty like the conchshell, the 
moon, and the jasmine flower. GS 
calls it kilala Rrara (nectar). It is to 
be imagined along with visnu and the 
letter va which is the bijamantra of 
visnu and therefore, the mystic sign 
for the god visnu. 
Ambhasidharana is said to ward off 
unbearable sorrow and sin. cf. 
varuni (= varini) dharana. 
ayataprana erat (ANU 10), a per- 
son accustomed to prolonged phases 
of respiration. Upanisadbrahmayog' 
applies the lengthening only to 
rucira  kumbhaka', but there is 
nothing in the text to show that the 
meaning should be so restricted. It 
appears that the complete mantra 
(gayatri) is to be mentally repeated 
twice not only in the state of 
kumbhaka! but also while exhaling 
and inhaling. ANU 10 can also be in- 
terpreted as referring to three units of 
time devoted to rucira, three to 
recaka and three to puraka. In this 
way pranayama’ should mean that 
(1) there should be kumbhaka’, (2) 


arambha 


recaka, puraka and kumbhaka’ 
should all be long and (3) they should 
be equal in duration. 

ayama arama (YKU I 19), synonym for 
kumbhaka. 

ayu srg (YS II 13), length of life—one 
of Patanjali’s three karmavipakas. 
According to him, one’s ayu is 
determined by one’s own ways of the 
present and previous lives. If one 
succeeds in acquiring the way of life 
in which one’s actions are not 
motivated by the kleSas, then there is 
no vipaka of the actions which he 
performs—neither jati’, nor ayu, 
nor bhoga. Such a person will 
neither have any pleasant or unplea- 
sant experiences, nor a long life, nor 
will he be born again after death. Ac- 
tions bear fruit only when they are 
rooted in the klesas. This is 
Patanjali’s theory. 


arambha ae (VU V 71; YTU 20; HP 


IV 69), one of the four bhiimikas 
yfrat (stages of progress) in yoga‘, 
the other three being ghata, 
paricaya and nispatti. For these 
stages HP uses the word avasthas. 
Arambhavastha, according to this 
text, begins when one gives up 
bahyakarma areet and resorts to 
antahkarma.  Upanisadbrahmayogi 
comments that thinking, speaking 
and acting are all bahyakarma. The 
three groups of organs referred to in 
the VU, as the organs. of 
bahyakarma, are (1) action organs, 
(2) sense organs, and (3) the internal 
organs antahkarana consisting of 
manas', buddhi and ahankara’. 
Bahyakarma is in this way not ac- 
tion as we understand this word or- 
dinarily. According to YTU, the signs 
of arambhavastha are light body, 
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bright face and good appetite. It ap- 
pears that while paricaya and nispatti 
States may be attained even without 
very great success in hathayoga, 
arambha and ghafa are the first two 
Stages of comparatively advanced 
hathayoga in the sense of yoga per- 
formed mainly with the body. 

arjava-1 anfa (VU V 12; SAU I ( 4, 
10; TSM 32; DU I 6, 16), 
straightforwardness (absence of cun- 
ningness). It is one of the ten yamas’, 
The following definition given in 
SAU is more difficult than the term 
defined: adopting the same attitude 
towards persons who perform and 
those who do not perform—by word, 
deed or thought—the acts which are 
enjoined and eschew or do not avoid 
those which are prohibited. Accor- 
ding to TSM, arjava is moral 
uprightness and according to DU, it 
consists in behaving and feeling in 
exactly the same way towards one’s 
enemy, friend, wife, son and one’s 
own self, i.e., making no difference 
between friend and foe, between self 
and not-self. 

arjava-2 amfa-2 (VS | 49; BG XIII 7, 
XVII 14), Straightforwardness, one of 
the ten yamas, Leaning towards ac- 
tions prescribed by the scriptures and 
desisting from other than the 
Prescribed (forbidden) actions, and 
while following them maintaining an 
equanimity in mind, speech and ac- 
tion is called arjava. According to 
Gitd, arjava lies in Straightforward- 
ness of body and senses both. It is 
one of the essential qualities of 
physical austerities (Saririka-tapa). 

arta ari (BG VII 16), distressed, Arta 
is one among the four classes of 
devotees. Others are (2) seeker of 


alasya-1 


knowledge, (3) seeker of wealth, and 
(4) wise man. 


aruruksu aesqy (BG VI 3), desirous of 


taking to yoga. Specially one who 
has not taken to yoga (dhyanayoga) 
due to unsteady mind, but is desirous 
of practising it. 


alambana-l1 smeraa-9 (YS I 10, 38, IV 


11), object of consciousness. Accord- 
ing to Patanjali, it is easier to dwell 
on certain‘objects of consciousness 
than on others. One class of such ob- 
jects are those of which one has had 
a vivid and pleasant’ dream. 
Knowledge of such objects Patanjali 
calls svapnanidrajnana water 
(knowledge gained in sleep in the 
shape of a dream). The statement that 
every vasana is directed towards an 
object of consciousness (cognised ob- 
ject). shows his keen insight into 
psychology. 


alambana-2 sT@ray-2 (BY II 60), sup- 


port, used for omikara. Since 
omkara works as a great helping 
principle, to reach the highest abode 
of brahman, it is called alambana. 


alasya-1 sre-4 (YS I 30: HP II 55; 


ANU 27; YKU 159; TBU I 40). Ac- 
cording to Patanjali, alasya is one 
of the nine antarayas. Brahmananda 
in his Jyotsna sit describes alasya 
as disinclination to exertion on ac- 
count of a feeling of heaviness of the 
body and the mind (VJyotsna HP I 
34). 

According to YTU, alasya is one of 
the six vighnas, none of which is 
described or defined in this text. Ac- 
cording to ANU, it is one of the seven 
things that a yogi should avoid; ac- 
cording to YKU, it is one of the ten 
obstacles in the path of yoga‘, and 
according to TBU, one of the nine 


alasya-2 


impediments in the way of samadhi. 


alasya-2 aaa -2 (VB, VM, VBh I 30), 


one of the obstacles (antaraya) in 
the practice of yoga. Alasya has been 
explained by Wasa as inactivity of 
the body and mind due to heaviness. 
According to Vacaspati, heaviness of 
the body is caused by phlegm 
whereas the heaviness of mind is 
caused by inertia. Vijnanabhiksu 
further adds that lack of activity 
(alasya) causes the lack of the prac- 


tice of the means of yoga (tabhyam. 


hetubhyamapravrttih 
samadhisadhanananusthanam 
"5 eparmgit: we-aerarsssSrry) . 
aloka ante (YS Ill 5, 25), seeing. 
Pravrttyaloka yararits is therefore, 
the rising of a visayavati (concrete) 
jyotismati (light) pravrtti as a result 
of practising asana’ and 
pranayama? in the light of which 
the yogi sees imperceptibly small, 
hidden and distant objects. 
Prajnaloka is thus the rising of a 
samadhi-prajna. When a yogi tries 
to go into the state of samadhi’ with 
the object of knowing about an im- 
perceptibly small or a hidden or a 
distant object he does not imagine 
anything but waits for a clear picture 
of the object spontaneously standing 
out before him. This would be his 
samadhi'-prajna* and seeing it 
bi would be prajnaloka. 

alocana anata (SK 28), vrtti of a sense 
organ which includes both sensation 
and perception. SK’s statement that 
Glocanamatravrtti ariraarvaght is 
directed towards riipa’ etc. gives the 
reader an impression that alocana is 
only sensation. But rupa’ here 
covers both light and forms of objects 
as seen. 


anar 


asis 


avarana aac (YS II 52, Il 43, IV 31), 

covering screen. Patanjali believed 
that by practising pranayama’, 
yogis begin to experience internally 
aroused sensations. Most of the yogis 
report that they see a circumscribed 
patch of blue light. This light is said 
to be seen only when a built-in screen 
is removed by the practice of 
pranayama’. 
Patanjali speaks of another screen, 
inherent in every citta’ — the screen 
which hides universal knowledge. 
This curtain, according to Patanijali, 
is lifted when, as a result of very long 
and arduous practice of yoga’, the 
highly advanced yogi succeeds in tak- 
ing his citta’ out of his body; and 
also when all the klesas get prasupta 
and prompt no behaviour. (cf. 
bahirakalpitavrtti’). 

avrtti omafr (BG VII 23), subject to 
birth and rebirth. Opposite of 
anavrtti. 

asaya sma (VB, VM I 24, If 12), store- 
house, vehicle, residue. Since in the 
theory of the law of karma, it has to 
be assumed that different karmas 
take different time for the process of 
maturation and fructification, it 
becomes necessary to assume that 
these karmas remain somewhere in 
some subtle form. Thus the store- 
house of these karmas is called 
karmaéaya. They are called vehicles 
because by their means the residue, 
which show themselves as fruitions 
are embedded as potencies in the 
citta. 

asis snfrg (YS IV 10; VB II 9; IV 10). 
In this context the word is used for 
the innate unconscious wish to live, 
called abhinivesa. VB has called it a 
yvasana. Patanjali’s argument is that 


o” 
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since this disposition is beginn- 
ingless, it is obviously wrong to think 
that all dispositions called yasanas 
are the after-effects of experience of 
the present or any past life. 
AbhiniveSa, according to Patanjali, 
is not a memory of painful previous 
deaths as Wasa thinks. Vasanas 
may be conscious or unconscious, 
formed in this life or a previous one, 
or absolutely beginningless and in- 
herent in every citta', 

asraya-1 aa-9 (SK 12), facilitation, 
reinforcement. One of the vrttis! of 
the three gunas', according to this 
text, is reinforcing the activity of 
another. This is the Opposite of their 
vrtti' which in SK igs called 
abhibhava. 

aSraya-2 aT77-2 (SK 41, 62), that 
without which something cannot ex- 
ist. The Santa, ghora and mudha 
visesas are called the asrayas of 
lingas'; because if prakrti had not 
provided these visesas there would 
have been neither linigas nor 
matapitrjas, nor prabhitas, which 
are called by I8varakrsna Santa, 
ghora and midha visesas respec- 
tively. Since every material must ex- 
ist in some form or the other, 
prakrti? must also have one or many 
forms. It is found to have many and 
ISvarakrsna therefore, speaks of 
nanaSraya =ria4 prakrti? and bahut- 
va 4&4 multiplicity of prakrti2. 

aSraya-3 asrq-2 (VB IV ll), ground, 
that in which something inheres as 
vasanas in manas? (citta’). Without 
a citta’, of course, vasanas would 
not exist. 

asraya-4 sma -x (SK 16), overpower- 
ing, dominance. Different forms and 
shapes of avyakta are seen because 


asana-l 


of the dominance of one guna over 
the others in different ways and in 
different degrees, of which the 
number is legion. 


asana-1 araa-3 (YS II 29, 46; DU I 4; 


TSM 34, 52-3; VU V 11; KU 2; SAU 
I 2-3, I 1-14; HP I 17; G 4-7, 54, 67; 
YCU 2, 109; GS I 10, II 6, V 45; 
DBU 41; YTU 24), posture. It is one 
of the eight arigas' of the 
asfangayoga’ errant. ~=—- Patanijali 
describes it as long lasting comfort 
without the least inclination to move 
any part of the body, now known as 
stability. Asana’ is thus a state of un- 
disturbed homeostasis, an undisturb- 
ed maintenance of tonic rhythm. It 
lasts so long as no discomfort is felt. 
Thus, according to Patanjali, Asana’ 
is essentially a meditative posture 
and not an exercise performed for 
physical culture. Like Patanjali, KU 
also restricts the denotation of the 
term asana’ to meditative pose. By 
asanamavasthita  arevaatera the 
author only means remaining steady 
in any pose. Only eight asanas' are 
enumerated and described in SAU. 
Nine asanas are described in DU 
and it is claimed here that through 
asana” one conquers the three 
worlds. Asanajaya is also said to 
purify the nadis?. 

For G asana' is one of the six 
yogangas and there are as many 
asanas’ as there are species (or types) 
of animals. If the number of such 
classes be 84 lakhs, one representing 
each lakh will give the number 84. 
However, according to G, of these 84 
only two are the typical asanas’— 
siddhasana and kamalasana. Ac- 
cording to HP also, the number of 
asanas’ declared by Lord Siva is 84, 
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of which the most important ones 
are: (1) siddha, (2) padma, (3) 
simha, and (4) bhadra. Practice of 
asana' is also said in G to cure 
diseases; and dharana is advised to 
be practised after asana’, 
pranayama? and pratyahara have 
been mastered. 
According to GS, Asana’ is one of 
the seven constituents of 
ghafasthayoga. No definition of the 
term is given, but thirtytwo dsanas! 
are described in detail. The only 
thing said about asana in general is 
that, it leads to toughness (drdhata) 
of the body. 
According to YTU, Asana! is one of 
the twenty members of hathayoga. 
Only four asanas are prescribed in 
this text as in HP viz., siddha, pad- 
ma, simiha and bhadra, but are not 
described. 

asana-2 saa-2 (GS Il 44, V 38: TSM 
90-91), seat (the carpet etc. on which 
the yogi sits for performing yoga‘). It 
may be made of wool (like a blanket) 
Or grass, or it may be a deer-skin, or 
a liger-skin. According to TSM, 
asana? should be a wooden seat 
covered by grass, black deer-skin, 
etc. twice as long as it is broad. 

asana-3 sTaw-2 (MBU II (2) 5), 
niScayajnana fae. For a yogi_ 
who is successful in amanaskayoga 
the eight yogarigas are not prescrib- 
ed. Hence he is not to practise 
asana' niyama*. Niscayajnana 
(True knowledge) is his asana’. 

asana-4 s-x (TBU I 15, 25), that 
state in which there is uninterrupted 
brahmacintana (meditation on 
brahman). That is a sukha (= 
pleasure = bliss) in itself and drives 
away all the other pleasures, that is, 


asana-8 


worldly pleasures from the mind. 
Asana’ is one of the fifteen arigas of 
yoga*, according to this text, but it is 
not a posture. It is a state of mind. 


asana-5 araa-4 (YKU I 2, 4), one of the 


three means of bringing about sami- 
rajaya. The other two means are said 
to be mitahara and Sakticalana. 
Only two asanas® are recommended, 
viz. padma and vajra. Asana‘ thus 
seems to mean pose which stimulates 
the spinal cord to arouse cutaneous 
sensations internally. 


asana-6 sTaa-g (TSM 29), uttama st 


asana® is here said to be sarvavas- 


tunyudasinabhava adaaaeniars 


(vairagya). In some Yogopanisads, 
yoga* terms are described in a man- 
ner other than that in which they are 
described in texts ordinarily known 
as yoga* texts. 


asana-7 sraa-e (BG VI 1I), seat. 
asana-8 sraa-¢ (VB, VM, VBh II 46; 


VS I 33, 35, 67; SSP II 34), steady 
and comfortable sitting posture. 
Vyasa, while commenting on YS II 
46, enumerates eleven asanas and 
suggests many more which may 
secure steadiness and ease. The name 
of eleven asanas mentioned by 
Vyasa are—padmasana, virasana, 
bhadrasana, svastika, dandasana, 
sopasraya, paryarika, kroncani- 
sadana, hastinisadana, ustrani- 
sadana, and samasanisthana. 
Wasa has tried to define asana by 
enumerating them but he has not 
described the technique. VM gives 
the technique thereof. VBh also gives 
the technique of these asanas but by 
quoting from Vasistha and Yoga- 
pradipa and others. Apart from these 
eleven Asanas, he recognises 
mayurasana also. In fact, for him 
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there are as many Asanas as there 
are living beings.  Vasistha 
enumerates ten asanas, which to 
him are more important and further 
he says that out of these only four, 
which he does not specify, are most 
important for the attainment of 
liberation. While quoting Vasistha in 
the vartika of YS II 46, Vijnana- 
bhiksu gives the names and technique 
of asanacatustaya, which seem to 
be the four most important dsanas 
referred to by Vasistha in VS, viz., 
padmasana, virasana, bhadra- 
sana, and svastikasana. 
SSP describes dsana as being steady 
in one’s own form. One should be 
Steady by adopting any one of such 
postures as syastikasana, sama- 
sana, padmasana, siddhasana etc. 

astikya-1 anftae-s (VU V 13; TSM 33; 
SAUI (2) 1, 4; DU ID 1, 6), belief in 
the Vedas. According to these texts, it 
is one of the ten niyamas'. TSM, 
however, considers belief in God to 
be a part of astikya. For SAU, 
astikya is faith and trust in the 
various duties enjoined or prohibited 
by the Vedas and DU includes in it 
faith in the smrtis too. 

astikya-2 snfttea-2 (VS 1 56; BG XVIII 
42), one of the ten niyamas. Belief in 
and understanding of actions to be 
done and not to be done. Discrimina- 
tion between good and bad action on- 
ly can lead to right path. According 
to Gita, faith in the teachings of the 
scriptures igs astikya. 

asurakabhava stqteera (BY XII 17), the 
condition of mind in which everything 
is performed without any hitch, i.e., 
one never minds the ought and nought. 
One who resorts to it, perishes. 

asurisampat argiterq (BG XVI 4-6), 


ahary2 


demoniacal qualities. Ostentation 
(dambha «4 ), arrogance (darpa): 
self-conceit (abhimana), on 
(krodha), insolance (parusya), pe 
ignorance (ajnana samt) are 
demoniac characteristics. 


dsvada aa (VB, VM III 36), cogni- 


tion of divine taste. One of the be 
divine qualities that 1s 7 
through the samyama on — 
purusa. Vacaspati clearly indicate 
that Sravana etc. refers to divine” 
cognition: srotradinam pancanam 
divyasabdadyupalambhakanam tan- 


trikyah — samjnah Sravanadayah 
aa: zaues:. 


aharana erect (SK 32), one of the 


three broad divisions of the vrttis’ of 
the karanas, the other two divisions 
being dharana and prakasa- 
karana. While dharana is a joint 
vrtti! of all the karanas (cf. 
samanyakaranavrtti) and prakasa- 
karana of all the buddhindriyas and 
the antahkarana, aharana is the 
vrtti! of the karmendriyas alone. It 
is the five-fold behaviour: yacana, 
adana, viharana, utsarga and 
ananda, 


ahavaniya areata (BVU 6), one of the 


three sacred fires. It is placed on the 
eastern part of the sacrificial pandal. 
Its pit is square in shape. Makara or 
om is here described as one of the 
many other sacred things as if it were 
ahavaniya itself. 


aharya enert (SK 32), that which is the 


object of aharana. It is here called 
the karya of karmendriyas. 
Karya', however, does not mean ef- 
fect or action (vrtti') but object 
(visaya). Aharya is therefore, 
behaviour. While aharana is the act 


ah 
ah 


sae 


ahlada 65 
E a aving, aharya is that which is 
aa il In English the gerundial 
Sh used for both; e.g. we can 
Rison. was Shouting and also his 
lada Ng was in bad taste. 
a (GS VII 14) = hlada. 
Ee ad (BY IX 125), knower 
tits _five agnis is called the 
ee During atmayajna one 
hcg late on all five agnis 
SF the te the five different regions 
Ree; Ody. These five agnis and 
ae heen are, (1) vaiSvanara in 
er S of heart, (2) garhapatya 
th the stomach, (3) daksinagni 
© back, (4) ahavaniya agni in 


the Sa 
ae and (5) Siinya agni in the 


I— 


— ®s-9 (BG XIII 7), desire, the 
foitcce, of inner-sense 
kKarana) and it is matter 
abe because it is knowable. 
Rae. ©xperience of a pleasurable 
Bae a stimulation to see the 
iio and again, that is 
aie _ rR (SSP I 56), SSP 
€scribes as having five gunas 
(modes) — (1) passion (unmada), (2) 
impression (yasana), (3) wish 
(vanccha), (4) anxiety (cinta), and 
, G) endeavour (cesta). 
ida-1 Fz1-4 (G 18, 20, 23; YCU 16, 18, 
21, 98; VU V 26; KU 16; TSM 70; 
SAU IV 9, 11; DBU 52, 55; YSUI 93, 
V 18, 19, VI 6, 9; DU IV 3, 7, 9; SAU 
I (4) 9), one of the components of the 
nadimayacakra? aretha (the 
autonomic nervous system or perhaps 
only a part of it). 
Ida‘ runs on the left side. Soma 


ida-3 


(literally the moon) is its presiding 
deity. Along with pingala and 
susumna, it is a path for nervous 
impulses to travel. According to VU, 
it is one of the twelve nadis and is 
said to be situated on the left side of 
susumna. 
KU mentions ida among one of the 
three nadis chosen by this text out of 
a total of 72,000. The other two men- 
tioned by name are susumna and 
pingala. 
According to TSM, this nadi* runs 
from kanda to the left nasapufa 
aravge (nostril). For SAU, ida’ is one 
of the fourteen selected nadis? and 
according to DBU, one of the ten 
picked up by this text. 
Sixteen nadis are enumerated in 
YSU in the Sth chapter, of which 
ida' is one. In the 6th chapter, 
however, 101 nadis? are mentioned 
without being enumerated. Here also 
ida is said to be situated to the left 
of susumna and is described as 
hemariipa @ea (golden). 
DU also mentions ida’ as one of the 
fourteen principal nadis*. It is, in 
this text, said to extend to the top of 
the left nostril and candrama 40 
(moon) is said to operate through it. 
In YSU, ida! is mentioned as one of 
the sixteen nadis? which constitute 
the nadicakra?. It is said to ter- 
minate at the tip of the big toe, 
presumably the left. This is an 
unusual description of ida’. 

ida-2 ger-r (YSU I 93; TSM 96; GS I 
56, V 43, 49, 52, 66; HP II 10), left 
nostril. 

ida-3 =st-2 (VS II 27, 39; BY IX 96), 
one of the fourteen important nadis, 
situated on the left side of susumna, 
in the kanda and stretched up to the 
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left nostril. According to BY, ida 
and susumna both nadis have been 
conceived in the form of rasgmi 
(rays). 
indra-1 3-4 (TSB 8), one of the gods 
who reside in the twelve nadis in the 
shape of twelve pranas'. 
indra-2 %-2 (YCU 72), he who enjoys, 
—in this context, brahman as the en- 
joyer. The four purusas who are said 
to be the lords of the four avasthas 
are the four aspects of indra? who, in 
its turn, is an aspect of brahman the 
enjoyer. The different gods mention- 
ed here are also the different forms, 
Or aspects, of brahman. As such, 
they are said to be the lords of the dif- 
ferent aspects of prakrti’. They are 
the subjective side of reality, prakrti 
being the objective side. This 
however is not the sense in which the 
word indra is used in the puranas 
gam. Brahman being saccidananda 
ananda?® is his nature and whether 
we can speak of an aspect of 
brahman as ejoyer of Ananda? is an 
unsolved problem. 
indravajra gzqa (KU 13), dharana 
that pierces through the marma- 
Jangha "4, the knee joint, rather 
the innermost part of the knee joint 
which is probably a nervous structure 
—may be a complex synapse. It is to 
be unhesitatingly cut by dharana 
before the nadis in the throat are so 
cut, because it is one of the cords by 
which we are bound to the body. The 
dharana by which the yogi cuts the 
marmajangha is here called 
indravajra. 
indriya-1 sf4-3 (SK 6, 26, 34: VB II 
19; TSB 6; YS II 43, III 13), five 
senses, five action-organs and 
manas. While explaining the vigesa 
> 


indriya-3 


level of differentiation in the gumas’, 
VB also mentions these eleven. 
Though Vyasa does not use the word 
it is implied, because he does not men- 
tion manas at the avisesa level either 
by this name or as an antahkarana. 
TSB, however, speaks of the five 
sense-organs and the five action- 
organs only as indriyas. According 
to this text, manas? is one of the five 
amSas' of akasa', while the five 
senses are the five amsas' of vahni 
and the five action-organs those of 
prthivi. Whether we should consider 
the total number of karanas to be 15 
or ll or 13 is not clear. They, 
however, do not regard the indriyas 
or the antahkaranas to be bodily 
organs. For these thinkers, they are 
made up of a subtle stuff and do not 
die with the body; and for this reason 
we can call them the constituents of 
the soul which transmigrates. 


indriya-2 gfa-2 (YS, VB II 18, III 47). 


According to Patanjali, dysya has 
two aspects one of which is called 
bhuta or bhautika and the other 
indriya* or aindriya. The latter 
aspect, according to VB, is indriya! 
at the viSesa level, asmita’ at the 
avisesa level and vyavasayatmaka 
armas  lingamatra at the 
lingamatra level. In YS II 43 and 
YS WI 13 Patanjali and in the 7th 
verse ANU have used the word in- 
driya for aindriya visesa i.e, 
indriya’, which is the immaterial and 
active part of every living being. In 
this part of the living being rajas js 
active, sattva predominates and 
tamas is practically dormant. 


indriya-3 sfa-3 (YS II 41, 54, 55; TSM 


147), the innate tendency to press 
indriya’ into service for gaining 


indriya-4 


pleasure. The innate disposition to 
use an indriya® in this way is also 
given the name of that indriya’. They 
speak of caksurindriya also when 
they mean a strong impulse to see 


beautiful things which bring pleasure. 


A yogi’s control over this impulse is 
called pratyahara by Patanjali. It 
follows upon a complete cessation of 
citta-vrttis'. 


indriya-4 gfaq-v (ATU 9, 10), the ner- 


vous sensory apparatus. Here the 
peripheral sense-organ eye is not 
Meant; most probably the visual cen- 
tre of the cerebrum is meant (cf. 
anusandhana). The peripheral 
Sense-organ, here the eye—is not the 
instrument of anusandhana. In 
murtitaraka-yoga, they use 
indriya in this sense. In 
amirtitaraka-yoga they do not. Co- 
Operation of manas' is necessary for 
every activity of indriya for the 
anusandhana of miurtitaraka as 
_ Well as that of amartitaraka. 
Mdriya-5 gfxa-4 (VB I 7), the physical 
Sense-organ through which the citta? 
obtains perceptual knowledge. 
Indriya’ jn this sense is 4 patt of the 
body which is destroyed with death 
and does not transmigrate, while 
indriyas' transmigrate with the 
transmigrating soul. According 0 
Patanjali, the transmigrating soul 
_ Seems to be made up of indriyas’. 
indriya-6 gxa_ (VS V 8), Sense 
Organs. For the understanding of 
universe, Vasistha classifies universe 
into five categories. Indriya is one of 
these categories. The other categories 
are —(l) enjoyer (bhokta), (2) ob- 
ject enjoyable (bhogya), (3) emjoy- 
ment (bhukti), and (4) the place of 
enjoyment, i.e. the body 


indriyaghata 
(bhogayatana). 


indriyajaya sf<aaa (VB, VBh II 55), 


control of sense-organs, non- 
attachment to the objects of senses. 
Yvasa enumerates different 
understandings of indriyajaya by 
quoting four views. They are as 
follows: (1) indriyajaya consists in 
enjoyment of sense-objects not pro- 
hibited by sastras; (2) enjoyment of 
sense-objects without being slave to 
them; (3) enjoyment of sense-objects 
without feeling pain or pleasure; and 
(4) indriyajaya consisting of the 
senses due to one-pointedness of the 
mind. Wasa takes indriyajaya in the 
fourth sense. 


indriyasiddhi sfzafafe (YS, VB, VM Ii 


43), perfection of the sense-organs 
leading to clairaudience, etc. This is 
achieved as a result of austerity 


(tapas). 


indriyaghata sfxarra (SK 7, 49), in- 


driyavadha, inability of an organ to 
produce activity. The cause of the in- 
ability may be of an anatomical or 
physiological nature; but the inability 
itself is suksma as it pertains to the 
indriya', which itself is suksma. 
SK, therefore, places indriyavadhas 
under his  pratyayasarga. In- 
driyavadhas are eleven of the 28 
asaktis, the other 17 being denial of 
the 9 tustis and the 8 siddhis (SK 
49). In fact, human and animal ex- 
periences of inability are so various 
and so peculiar that it is impossible to 
classify them. The author’s intention 
seems to be only to illustrate what he 
calls the pratyayasarga. The 
abilities and the dispositions alone do 
not make up the bhavairadhivasita- 
linga weaxfrafaafit (litiga endowed 
with dispositions, SK 40). Inabilities 
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also are its integral parts. Anaisvarya 
srivaa (the want of divine faculties) is 
as important a bhava as is aigvarya. 

ista ge (BG XVIII 12), desirable, 
agreeable, a variety of karmaphala. 
Action performed with the desire 
yields three-fold fruits depending on 
its nature. Ista is one of the kar- 
maphalas. The other two are anista 
and misra. Ista is such karmaphala 
which bestows happiness. 

istadevata s<etam YS II 44), an or- 
thodox Hindu’s tutelary god. By vir- 
tue of syadhyaya the yogi is said to 
meet his istadevata. 


eis 


iSvara-1 gaz-3 (YS I 23-24), a purusa! 
who is not contaminated by any klesga 
or karmavipakagaya. Probably 
Patanjali means that while other 
purusas' have a beginningless 
samiyoga with prakrti, iSvara has no 
such connection. Besides, other 
purusas' may become like iévara for 
a certain length of time, there is no 
time limit for the aisvarya of igvara. 
Thus iSvara excels every other 
purusa’, even brahma, visnu and 
Siva. Hence there is only one igvara 
who is not just a purusa’ among 
other purusas'. All the same, 
Patanjali’s iSvara‘ is not a creator 
of the universe. 

iSvara-2 gav-r (YKU III 22), one 
among the group of three gods, the 
other two being Hiranyagarbha 
fecoart and virat. All these merge in- 
to the pratyagatma sem when 
brahmajnana is attained. 

isvara-3 gat-2 (G 72; GS III 62), the 


I§varapranidhana 


presiding deity of the vayutattva. 
According to YCU, however, vayu? 
is one of the five mahabhitas that 
spring from the parasakti and 
isvara is brahman as the lord of the 
vayu’ form of prakrti’. 


ISvara-4 $zav-x (YSH II 4), an inferior 


divinity who is omniscient, who has 
conquered raga etc., and who is 
worshipped in all the three worlds. 


iSvara-5 §zaxv-4 (BG XIII 28; BY II 43, 


IX 61, 62), purusa, unaffected by the 
kleSa and karma and vasanas. It 
almost conforms to the definition of 
isvara' given by Patanjali (YS I 
24). The only difference found is that 
BY does not denote it by the term 
purusa-viSsesa. 


isvarapijana-l gzacqaa-9 (SAU I (2) 1, 


6; VU V 13; DU II 1, 8), worshipp- 
ing visnu, Siva or another god with a 
tranquil mind to the best of one’s 
capacity. 

According to SAU, VU and DU, it is 
one of the ten niyamas. According to 
DU, it consists in three things: there 
should not be (1) raga etc. in the 
mind, (2) bitterness, falsehood etc. in 
speech, and (3) hinisa etc. in action. 
(cf. isvarapranidhana). 


isvarapijana-2 gzacqa-2 (VS I 58, 59), 


one among the ten niyamas. It is of 
two types,—worshipping visnu in ac- 
cordance with strict scriptural in- 
junctions with devotion and pleasant 
mood and the another consists in be- 
ing detached from passions, truthful 
in speech and devoid of violence. 


isvarapranidhana gzawftraa (YS I 23, 


Il 32, 45), one of Patanjali’s five 
niyamas and aé part of his 
kriyayoga. Niyama being a 
yoganga, iSvarapranidhana is an 


isvari 


upanga sam of yoga’ and brings suc- 
cess to a yogi in his effort to attain 
samadhi’. VB calls it devotion par 
excellence and describes it as detach- 
ment. Patanjali (YS I 2) himself 
speaks of its efficiency in reinforcing 
the impulse to samadhi’ and 
weakening the klesas'. Niyama be- 
ing a bahiranga of yoga, iSvara- 
pranidhana should mean acts of 
devotion with which in all probability 


Patanjali’s pupils were —_ quite 
familiar. It appears that Patanjali 
brings in  iSvara_ only _ beca- 


use of the inestimable value of iSvar- 
apranidhana for yoga’; otherwise 
there is no place for God in Patan- 
Jali’s philosophy, since his God is not 
a creator. Nor can his God have a 
place among common purusas’. 

' iSvari geatt (HP III 5), synonym for 
kundalini. 


u-<cs 


ukara-1 gar-9 (GS V 50), the mono- 
letter symbol of hari (vismu), a part 
of the well-known mantra om (cf. 
‘a). In GS II 72, however, 
Gheranda mentions the letter ‘va’ 4 
as the mantra of visnu. Perhaps /a a, 
va 4 and ha @ are the principal letters 
of the mantras of brahma, visnu 
and Siva, respectively, while a a, us 
and ma 4 are the three gods 
themselves: brahma is described as 
akara aa, visnu as ukara, and Siva 
as makara varnaka 74 (syllable). 

ukara-2 gar-r (DBU 10-13), second 
syallable of aum, representative of 
the intermediate region, having Ya- 
Jurveda, visnu and janardana as its 
deity, of sattvaguna and white in 


ujjayi 
colour. 
ugrasana omeaq (SS II 113), 
pascimatana with knees kept apart. 
uccaihjapa s=4:a9 (DU II 15-16), one of 
the two kinds of vacika afae (of the 
nature of speech) japa, the other be- 
ing upamsu japa. It is reciting 
aloud as opposed to low muttering. 
ucchyasa s=gara (TSB 6), breathing (cf 
English translation by  T.R.S. 
Iyengar), the function of 
pranavayu. Ordinarily the word 
ucchyasa is used for exhalation. 
ujjayi soaret (HP II 51-3; YKU I 21-29; 
GS V 46-67), according to HP and 
YKU, ujjayikumbhaka consists in 
closing the mouth and slowly inhal- 
ing through both nostrils, so that the 
inspired air touches the lining mem- 
brane from the throat down to the 
chest and a low sound is thus produc- 
ed, then holding the breath; and in 
the end, exhalation through the left 
nostril. This can be done even while 
the yogi is moving or walking and it 
is said to be a cure for all diseases, 
particularly throat disease, cough, 
dropsy and the diseases pertaining to 
any of the seven dhatus of the body. 
It increases the heat necessary for the 
body to live. Swami Kuvalayananda 
(Pranayama p. 54) recommends in- 
halation as well as exhalation through 
both nostrils without closing any for 
performing ujjayi. GS prescribes 
drawing in air by both nostrils upto 
the level of the mouth, taking it into 
the lungs with an action of the throat 
and the respiratory apparatus below 
and thereafter moving the air in the 
mouth and bending the neck for 
adopting jalandharabandha (lock- 
ing), stopping respiration so long as 
one can do it with ease—and then 
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exhaling without constricting the 
throat. 
This seems to be the meaning of the 
two relevant verses. So far a more 
correct variation in reading has not 
been found. The text of these verses 
published in the Adyar edition does 
not seem to be correct. 
uddanakumbhaka seme (GS Ill 
18), uddiyana during kumbhaka. 
Performance of uddiyana during 
antahkumbhaka after assuming the 
position of mahabandha. This is the 
technique of mahavedha. 
uddiyana-1 sfgam-1 (YSU I 106-8, V 
38, 43; G 32, 35; HP Ill 6, 55-59; SS 
IV 72-3; GS III 1, 8, 9; YTU 26, 120; 
YKU 1 41; VU V 6-7), according to 
G and YSU V 38, uddiyanabandha 
is performed above the sex organ and 
below the navel, i.e. between the 
pubes and the navel. Nothing more is 
said about it in G except that it con- 
quers death. Conquest of death 
means possibility of the extension of 
the span of life. 
According to HP, SS, YSU (I 108) 
and GS, however, for uddiyana 
pressure is to be exerted both above 
and below the navel. If performed 
with zest, these texts claim for this 
practice, a rejuvenating effect. 
According to YKU, in uddiyana, 
pressure is exerted right up to the 
chest and the throat and as the 
prana‘” slowly rises, all the ab- 
dominal diseases are cured. 
Uddiyana is a stretching pose. It 
brings about a locking in the ab- 
dominal muscles which Swami 
Kuvalayananda (Asana, p. 46) 
prescribes after complete exhalation. 
Practice of uddiyana, in its full inten- 
sity, after abhyantarakumbhaka' 


utkranti 


whets appetite by generating heat in 
the stomach. It should never be per- 
formed empty stomach; and _ those 
who want to do it regularly and suc- 
cessfully should eat small quantities 
of any kinds of nourishing food. 
Uddiyana should not be performed 
by those who find it difficult to retain 
urine or faeces. 


uddiyana-2 sfgam-2 (YSU I 175), one 


of the pithas? called the mahapitha 
were. It is said to be above the 
ajnacakra. 


uddiyana-3 3sfrarm-3 (YSU V 12), the 


dhyanasthana 
ajnacakra. 


above the 


uddiyanaka sfgam@ (HP II 45; GS V 


49; YKU I 47), pressing in the lower 
part of the abdomen. According to 
HP and YKU, it is prescribed at the 
end of kumbhaka as recaka begins 
and is obviously to be retained during 
exhalation and thereafter. Some yogis 
report that as a result of constant 
practice this part of the abdomen re- 
mains permanently depressed a little 
and helps pranayama and the rising 
of prana. GS prescribes doing 
uddiyanaka at the end of inhalation 
as kumbhaka' begins. Obviously 
this is to be continued during the 
cessation of breath. 


utkata seme (GS II 4, 27), one of the 


thirty-two asanas'! mentioned by 
Gheranda. It consists in sitting on 
one’s heels, which are raised, with 
the body supported on the toes. 


utkranti sanfa (YS, VB, VM, NGB III 


39), levitation, death at will. 
Patanjali refers to utkranti as a 
result of mastery over udana (one of 
the five important prama vayus). 
Vyasa indicates two meanings of 
Utkranti - unnayana and utkrantih 


uttama 


prayanakale. Since the function of 
udanavayu is unnayana or levita- 
tion, utkranti also means levitation. 
The second meaning as has been ex- 
plained by Vacaspati, is - arcira- 
dimargena bhavati _ prayanakale 
atioearta waft waren, i.e., during 
death ascension takes place by the 
path which has its beginning in the 
flame (arcimarga affart). Arcimarga 
has been further explained by Nagoji 
as - brahmalokagamanaya brahma- 
randhram  bhitva _ lingadehasya 
bahirnihsaranam svecchaya bhavati 
merry gece fra freee 
ate ant aesa waft. 

This clearly states that after mastery 
over udana, the yogi who wooes the 
death can leave the lirigasarira at his 
will through the brahmarandhra to 
reach the abode of brahman. 
uttama a7 (BY VIII 9-11), best form of 
pranayama on the basis of matras. 
They are: uttama, madhyama and 
kaniya. The best form of 
pranayama consists of thirty-two 
matras. 

uttamapranayama smu (TSM 
105, 106; HP II 12; GS V 55-6; SAU 
I (7) 3; G 48-9). For GS it is one of 
the three grades of 
sahitakumbhaka'. Kumbhaka' is 
the technical name given to prana- 
yama? by many writers on yoga*. In 
the uttama type of pranayama?, 
according to this text, piiraka’ is of 
twenty matras', kumbhaka’ of 
eighty and recaka of forty matras’. 
Superiority in pranayama? is guag- 
ed by three experiences, viz., feeling 
of warmth, trembling and levitation. 
According to G, uttama- 
pranayama’ is characterised by a 
long duration of cessation of respi- 
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uttanakirma 


ration, which is three times that of 
the adhamapranayama’. It is said 
to be of thirty-six matras’. HP and 
SAU claim for this type of 
pranayama the attainment of a con- 
dition in which it is easy for prana 
to rise to the brahmarandhra. 
According to TSM, the yogi who suc- 
ceeds in uttamapranayama?’ feels 
as if his body were floating in air. He 
excretes urine and faeces in small 
quantities. His senses become acute 
and his intellect keen. He knows the 
past, present and future and 
possesses perfect self-control. 
uttamavid swafag (BG XIV 14), knower 
of the best (highest) - mahadadi 
tattvavidam Teak aafact - knower of 
the mahat (the great germ or in- 
tellect) and the like principles. 
uttara oat = uttaratarakayoga 
TAA ANT (ATU 8, ll), 
amanaskatarakayoga. In this yoga 
images are raised by the mind for 
concentration on them. (cf. piirva). 
uttarayana oma (DU IV 41), transfer 
of the passage of vayu* from 
pirigala to ida’ is technically known 
as uttarayana in yogic language. By 
vayu* is here meant the prana* 
which the yogis raise to their heads. 
uttanakirma same (GS II 5, 33: HP I 
24; TSM 42), one of the thirty-two 
asanas' enumerated by GS. It con- 
sists in assuming the kukkuta pos- 
ture, without balancing the body on 
the arms, but by lying on the back in- 
stead, and throwing the arms round 
the neck. 
According to HP, uttanakurma is 
one of the fifteen and for TSM one of 
the sixteen principal asanas* which 
are also said to be angas by TSM. In 
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these texts, lying on the back is com- 
pared with the tortoise. 
uttanamandika same (GS Il 5S, 
35), one of the thirty-two asanas? 
mentioned by GS. It consists in adop- 
ting the manduka pose and holding 
the head between the elbows. 
utthana sem (VS III 22; TSM 105; DU 
VI 44), elevation (feeling of). -The 
practice of the uttama (highest kind) 
pranayama begets feeling of eleva- 
tion. In this stage of pranayama, 
the sadhaka attains the state of 
kevalakumbhaka which gives a feel- 
ing of elevation of the body. 
utpatti-1 smfi-1 (SK 69), appearance, 
coming into existence in some form. 
It is one of the three things which are 
to be understood about everything 
that exists in this sense, the other two 
being sthiti* and pralaya. Things ap- 
pear, they last for some time and then 
disappear. By the word bhiita, in 
this context, I§varakrsna seems to 
mean the suksma, matapitrja and 
prabhita visesas, which in 
Patanjali’s language appear as 
dharmaparinamas, stay as such for 
a longer or shorter time and disap- 
pear. To be more correct, they should 
be called gunaparinamavisesas. 
They are not the mahabhitas which 
VB calls visesas. 
utpatti-2 safa-2 (ABU 10), creation. In 
reality, according to this text, there is 
neither absolute creation nor absolute 
destruction. 
utpattikarana safwerr (VB II 28), 
generating cause, as citta? is of 
vijnanas. It is mentioned here as 
one of the nine kinds of causes. 
utsarga ser (SK 28), excretion which is 
the vrtti of the karmendriya payu. 
utsaha sare (HP I 16), enthusiasm. 


udana-l 


One of the six important requisites 
for the attainment of success in yoga. 

udara-l saz-4 (GS I 15, 17, 20, 22, V 21), 
stomach, which is filled with water 
and air respectively in varisara and 
vatasara. 

udara-2 zav-r (GS III 8), abdomen, 
which is pushed inwards in 
uddiyanabandha. 

udara-3 gax-2 (GS V 70), the inside the 
chest. This includes the lungs, which 
can be filled with inspired air. 

udana-l sam-3 (ANU 34, 37; DU IV 
23, 29, 32; GS V 60; DBU 56, 96; 
YS III 39; SAU I (4) 12, 13; TSM 77, 
81, 85; YCU 22, 24; G 24), one of the 
five pranadi vayus*, the other four 
being prana', apana', vyana and 
samana. According to Susruta, 
udana is concerned with articulation 
and singing. According to Hindu 
medical physiology, it has something 
to do with maintaining the erect 
posture of the body. 
It appears that the vayus* impel 
reflex actions, which may also be 
performed voluntarily; and that they 
are also the names of the autonomic 
reflexes impelled by them. 
According to Goraksapaddhati 
(34-5), the seat of the udanavayu’ is 
kanthamadhya, and according to 
GS kantha; but for DU udana is 
that one of the ten vayus* which 
reside in the two feet and the two 
hands. The function of udana is 
here said to be carrying anything up- 
wards. It counteracts gravity. VWasa’s 
name for this function is unnayana’. 
According to DBU, the colour of 
udana is like that of a conch-shell. 
Patanjali’s ascribing levitation to the 
conquest of udana clearly shows 
that by this word he means the 


udana-2 


elevation-reflex. 

SAU also considers udana to be one 
of the ten vayus*. But it is said by 
this text to reside in all the joints and 
its function is said to be reflexly rais- 
ing the body or any part of it, e.g. 
raising the foot as soon as one steps 
on anything that causes pain. ANU 
supposes this vayu* to have a white 
colour. 

TSM calls by this name one of the 
five anigas' of vayu*. Its karya’ and 
visaya are here supposed to be 
unnayana? and it is supposed to 
reside in all the joints, even of the 
hands and feet. Udana thus may also 
stand for, or include, reflexly sending 
upwards all the humours of the body 
including the blood. 

udana-2 saa-2 (VB, VM, VBh III 39; 
VS II 47, 52; BY II 48, IX 141-2), one 
of the five principal vayus. The 
other four being prana, samana, 
vyana and apana. The sphere of ac- 
tion of this vayu, according to all 
the quoted commentators on YS, is 
from the fore-part of the nose upto 
the brahmarandhra. According to 
VM and VBh, the main function of 
udana is raising upward the chyle 
etc. which is made of food and 
drinks. According to VS, the sphere 
of action of udana is all joints of 
legs and hands. The action of lifting 
up of the body is the function of 
udana. According to BY, the rise of 
the Sabda-brahma in inner body is 
by udana and before taking meals 
oblations should be offered to udana 
alongwith prana etc. 


udaraklesa varia (VB II 4). Accor- 


ding to VB, an udarakleSa is a klesa 
in action, e.g. getting angry, running 
away, hoarding. It is said by 
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udghata 


Patanjali to be one of the four forms 
in which the kleSas exist; though, as 
explained by VB, an udaraklesa 
would not be just a disposition, but 
also an act, or a cittavrtti, prompted 
by a kleSa. Such a klesakarma? (YS 
IV 30) would be absent in the state of 
dharmameghasamadhi’. A klesa, 
which is always in a state of nascent 
excitement, would also be an udara- 
klega. It appears that by an udara- 
klega, Patanjali means a klesa 
which is always nascently excited and 
readily prompts a klista (painful) 
vrtti as soon as the situation for it 
arises. It is in no way held in check. 

udavarta saraé (GS I 46), iliac passion, 
a disease of the bowels characterised 
by retention of faeces. Jalavasti is 
said to cure this disease as also 
prameha we (urinary disease) and 
kruravayu. 

udgara sqm (TSM 86), belching, 
which is said to be the sphere of ac- 
tion of the nagavayu*. It is an in- 
voluntary act. 
Vomitting is considered to be the 
function of the nagavayu* by TSM. 
It is an important reflex and is 
enumerated among one of the vital 
reflexes by Wenger (cf. Physiological 
Psychology, p. 252). 

udghata sgaa (VB, VBh II 50), a 
synonym for kumbhaka state of 
pranayama. Though Vyasa uses six 
adjectives qualifying udghata, in 
fact, there are only three groups: 
prathama—mrdu; dvitiya—madhya; 
and trtiya—tivra. VBh understands 
udghata as obstruction in the 
natural flow of breath and there is 
udghata throughout the process of 
pranayama. Swami Kuvalayananda 
does not agree with the meaning of 
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unnayana-1 


‘udghata given by Vijnanabhiksu. 
(For details see Yoga Mimamsa, VI, 
1956, December, PP. 225-257). 

unnayana-1 s~a-9 (TSB 6), levity, one 
of the vayukaryas' and visayas?, 
obviously of the udananisa of vayu’. 

unnayana-2 g~7a-2 (VB III 39). Here 
unnayana may mean the stretching 
reflex of any vertically situated mus- 
cle and may thus cover a number of 
physiological phenomena, including 
flow of blood and lymph, upwards. It 
certainly has to do with counteracting 
gravity by nervous activity reflexly. 
cf. udana. 

unmani-1 s=ri-; (MBU II (2) 5; GS VII 
17), the state of realization that ‘I am 
brahman’. In MBU this attitude of 
mind is said to be responsible for the 
amanaska state of S€mbhavimudra 


and samadhi’. In  Patanjali’s 
language, it would be a khyati 
(Gtmani aati Atmakhyati == 
vivekakhyati). 


unmani-2 gari-2 (NBU 40, 53; SAU I 
(7) 17; HP IV 39), the state achieved 
after successful termination of 
nadanusandhana. It is called 
manonmani, samadhi’, as well as 
unmani. In this state the yogi 
becomes like a dead body. He does 
not think, does not hear, does not 
feel. The yogi in this state sees 
nothing, and though his gaze is fixed 


it is a vacant gaze (cf, 
Advayatarakopanisad, $ambhavi- 
mudra). He ceases to breathe 


without any effort and, though there 
is no object of consciousness before 
him, his mind is fully concentrated 
and does not waver. 

upadrasta saxet (BG XIII 22), 
disinterested onlooker. The self 
(purusa) is disinterested onlooker, 
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upastambhaka 


for without taking part in the ac- 
tivities of body and 
witnesses their activities. 


senses, it 


uparakta saa (YS, VB IV 23), col- 


oured (by drasta). Citta which is by 
nature an unconscious object, ac- 
quires the status or form of subjec- 
tivity and objectivity, of knower and 
known by getting coloured, i.e. com- 
ing into relationship with drasta, the 
conscious principle purusa. 
uparama sa (SK 50, 66), detachment 
(= indifference). Bahyatusti is the 
result of visayoparama fava (i0n- 
attachment to objects). Uparamati 
safe, therefore, means: is quite con- 


tent (= does not go about her 
business any longer). Prakrti' does 
not operate any longer after 


kevalajnana aaa (self-realization) 
is attained, as she has nothing more 
to do after it. Obviously, prakrti in 
this context means litiga’ with which 
purusa has samiyoga and which 
transmigrates so long as there is no 
kevalajnana. 

uparaga sam (VB, VM IV 17), colour- 
ing, acquiring the form of. An object 
colours citta in order to be known. 
Citta is said to perceive certain ob- 
ject by assuming its form or by being 
coloured by it. 

upalabdhi sya (SK 8), knowledge. 
Avyakta? is not perceived, not 
because it is not real; but because it 
is suksma. If it did not exist at all, 
then its karya’ too would not exist. 
But the karya' of avyakta exists. 
Hence it must be real. The reason of 
avyakta’ not being perceived is that 
it is too subtle to be perceptible. It is 
beyond the reach of buddhindriyas. 

upastambhaka sreere (SK 13), exciter 
(= stimulator). Rajas — goads 


upasarga 
prakrti' to action. It is the mover. 
This. however, applies only to 
percepuble movement All — the 


gunas' are in motion, except in their 
alinga (avyakta) state. But move- 
ment is not perceptible when it is too 
fast or too slow. But ‘slow’ and ‘fast’ 
are relative terms. In fact. there is a 
slow -fast- continuum. of which only 
the medium range is perceptible. 


upasarga svat (YS, VB. VM III 37), 


obstruction, hurdle. Samiyama on 
sattvapurusa leads to the attainment 
of intuitive knowledge which works 
as a hurdle or obstruction for the 
higher purposes like samadhi. Ac- 
cording to VM, a man whose citta is 
still not under his full control thinks 
highly of these perfections (intuitive 
knowledge). but a yogi whose citta is 
concentrated must avoid these perfec- 
tions even when achieved. 


upastha guex (TSB 5. 9: SK 26), one of 


the five amégas! of prthivi’ (cf. 
Upanisadbrahmayogi). It is ordinari- 
ly known as one of the five karmen- 
driyas. SK calls it a jananendriya 
writ (the reproductive indriya). 
The vrtti' of this indriya is 
ananda?. Its karya is a kind of 
aharana. Vrtti! is the act of behav- 
ing. karya! the behaviour with 
results. 

upanisu(japa) ssiq(ara) (DU II 14), mut- 
tering. It is one of the two kinds of 
vacikajapa, the other being uccaih. 


upadana sam (SK 9, 50), material 


cause. The relation between a thing 
and its material cause is that the thing 
is made of the material cause. But 
nothing can be produced unless it is 
there already. Therefore the effect 
must be present in its material cause 
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upayapratyaya 


before it actually manifests itself in a 
form. This is the Sarikhya theory of 
satkaryavada. This argument does 
not seem to be different from the 
previous one, Viz. asadakaranat 
aaceemg. Upadanagrahanat Sue 
werd is another way of expressing 
the same truth. The same matter 
takes different forms. One of the 
tustis is called upadana probably 
because it is remaining content with 
a means (= cause) of getting insight 
into the pradhanapurusantaram (dif- 
ference between purusa and prakrti) 
siksmam without attaining the 
jnana itself. Upadana here means 
“means”. 

upadhi suf (G 88-90; TBU I 7), one 
of the two objects of dhyana, the 
other being tattva?. If a yogi tries to 
see the tattva? (ultimate object of 
knowledge) in any of the nine 
dhyanasthanas inside his body and 
continues for some time to think of it 
there, he gets the animadi powers 
(= abilities). While tattva* has no 
form, upadhis are only forms; and 
the knowledge of the one is quite dif- 
ferent from the realisation of the 
other. The realisation of the tattva? 
destroys all upadhis. It is a state of 
existence and not mere knowledge. 
Here Sarikhya, yoga* and Vedanta 
agree. Patanjali’s aindriya viSesas, 
which transmigrate, as well as the 
mahabhitas are all upadhis in this 
sense. Citigakti is different from 
transmigrating souls as well as from 
the five mahabhutas. 

upayapratyaya saravera (VB, VM 120), 
means of experience or conditions of 
obtaining experience (of anya 
regjon), They are Sraddha, virya, 
smrti, samadhi and prajna. 
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upeksaka stam (SK 66), indifferent (= 
detached). According to SK, after the 
pradhanapurusantara (difference 
between purusa and prakrti) is seen 
the purusa? becomes contented and 
detached. His attitude is “I have 
seen Now there is nothing more to 
see”. 

upeksa-l sten-9 (YS I 33; YSH IV 121), 
the attitude of being unconcerned, It 
is one of the four attitudes towards 
different actions and feelings of 
others which Patanjali prescribes for 
cittaprasadana. This is the attitude 
to be adopted towards all evil actions. 
This contributes to the Yogi’s peace 
of mind. YSH calls it madhyasthyam 
Way (= aragadvesavrtt:bhava 

a = ragadvesayo- 

rantaralam p 

upeksa-2 sten-2 (VB, VM I 33). indif- 
ference. It is one of the four mental 
attitudes (maitri, karuna etc.) for 
the attainment of cittaprasadana. It 
Suggests one to cultivate an attitude of 
indifference towards vicious 
(apunya) people. According to VM, 
upeksa is taking of the middle path 
and avoiding the extremes. 

ustranisadana sefragq (VB II 46), one 
of the examples of asana’, given by 
Vyasa. Only ten examples are given 
by him. No Asana? has 
described. 

ustra(asana) s<(smaa) (GS I] 6, 41), 
one of the thirty-two asanas men- 
tioned by Gheranda. It consists in ly- 
ing prone with folded legs placed 
crosswise towards the back and held 
with opposite hands. With this body 
position, one has to contract ones ab- 
domen vigorously, raise head and 
contract the mouth. 


been 


uha 
u— & 


urumadhya sera (VS III 67), middle 
of the thigh. A vital point 
(marmasthana) nine fingers above 
the knee. 

urdhva se (SK 44, 54), one of the two 
ends in the scale of living beings, the 
other being adhah. The irdhva (up- 
per) end is brahma, the adhah stam- 
ba (cluster). Dharma is the bhava 
which leads a suksmavisesa (= 
linga') towards the ardhva end. 

urdhvamila sey (BG XV 1), having 
transcendental (reality) as the root 
cause or having the highest (reality) 
as the cause. The world is imagined 
to be a tree having its root above or 
having the highest reality brahman 
as its cause. 

urdhvaretas seftaa (VB III 26; VS 14, 
34, 50), persons who utilise their in- 
ner energy for higher, i.e., spiritual 
cause are called ardhvaretas. Ac- 
cording to Vasistha, urdhvaretas has 
been used as synonym for Lord Siva, 
which means, ‘the one who has 
developed ones inner-energy by con- 
quering kama’. 

urdhvakuncana wafgaa (YSU I 83-4, 
104), one of the three bandhas* men- 
tioned in the Upanisad. It consists in 
pressing the rectum with the heel and 
contracting the anus with force. By 
repeatedly performing this bandha‘, 
prana’ rises fo the head. 
Milabandha, which is another 
name for this bandha‘, brings about 
the union of prana' and apana’ and 
of nada and bindu which are essen- 
tial for abhyasayoga. 

uha se (SK 51), spirit of investigation 
(research). It is one of the eight extra- 
ordinary accomplishments (siddhis?). 


yjukaya 
r— % 


rjukaya agera (GS II 13; HP I 19), 
erect body position. Rju here means 
erectness without any stiffness and 
tension. Kaya, though generally 
means body or trunk, here it refers to 
spine, for the erectness of the body 
depends upon the relative erectness 
of spine. However, the spine natural- 
ly has two curves and erectness here 
referred to does not mean removing 
these curves and thus making the 
spine straight but it means introduc- 
ing no further new bends either for- 
ward, backward, or lateral (see 
Asana by Swami Kuvalayananda, 
pp. 128-30). Though rjukaya is 
essential for svastikasana it is 
equally essential for other meditative 
postures too. 

ttambharaprajna aaom (VB Il 51), 
a yogi at the second of the four stages 
of progress in yoga is one whose 
samadhiprajna is rtambhara. 
Rtambharaprajna is the samadhi- 
prajna of  nirvicarasamapatti 
which shows to the yogi the truth of 
anything on which he performs 
samyama. Rtambharaprajiia yogis 
perform saniyama whenever they 
seek the truth about anything which 
cannot be known otherwise. 


e-< 


ekacittatantra wefiaaa (YS, VB, VM 
IV 16), (object) depending (for its ex- 
istence) upon someone’s cognition. 
Pataiijali holds that a thing does not 
depend for its existence on particular 
mind’s cognition, for when that mind 
is not perceiving it, then we will have 
to say that it does not exist. Accor- 
ding to Parajijali’s metaphysics, both 
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the experiencer and the experienced 
have independent real existence and 
the latter does not depend on the 
former’s cognition for its existence. 


ekatattvabhyasa veararara (YS I 32), 


dhyana. Vacaspati Misra pat- 
ticularises it as the dhyana of 
igvara. Patanjali has prescribed 
repetition of the pranava, which 
denotes igvara and meditation on 
igvara for getting rid of the 
antarayas which are the 
cittaviksepas. The meaning is that 
one need not be disturbed by the 
antarayas, but should persist in 
vhat one considers to be the right 
abhyasa. 


ekacanata weara (YS Il 2), single- 


ness, being one and only one. If the 
content of consciousness is reduced 
to a single object for any length of 
time, then the state of mind at that 
time is called dhyana by Patanjali. 
That one object may, however, be a 
blend of more than one constituents, 
e.g.. a light and a sound. 


ekatra wea (YS III 4), with respect to 


the same object. Dharana of an ob- 
ject imperceptibly develops into the 
dhyana of that object and the latter 
into samadhi! on it. In samyama 
emphasis is on the sameness of the 
object. Samadhi’, as such, is a state 
of the mind irrespective of what the 
object is, or whether there is an ob- 
ject or not. Samadhi’ with reference 
to its content is called samyama on 
that object. A dharana impercep- 
tibly develops into the dhyana 


ekadandi weet (SSP VI 39), one who 


has subdued or controlled the citta. 


ekabhavika vexfaa (VB, VM II 13), 


unigenital. i.e. causing one birth on- 
ly. The vehicle of action 
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(KarmaSaya) is termed ekabhavika 
because its manifestation is limited to 
one birth only. It is one of the at- 
tributes of karmaéaya. 

ekastha ur (BG XIII 30), resting in 
the one. The manifoldness or diversi- 
ty of beings is rested in the one 
brahman. 

ekaksara warat (VS III 9, 45), pranaya 
(cf. varnatraya). At time it is also 
called pranavaksara. 

ekagra wm (VB | 1), one of the five 
cittabhiimis, the other four being 
ksipta, mudha, viksipta and 
niruddha. It is the State of mind in 
which ideas do not g0 on changing 
incessantly but one persists for a 
length of time, either a single simple 
idea Occupying the entire field of 
consciousness exclusively, or one 
idea Persisting in the centre while 
others are changing in the margin of 
the field, According to VB, samadhi! 
in the ekagra State of mind reveals the 
truth of everything, attenuates the 
KleSas', lessens the bonds of karma 
and paves the Way to nirodha. Hence 
it is yoga; while samadhi’ in the 
ksipta, viksipta and midha states is 
not. Perhaps Vyasa means that 
samadhi’ js an anagata (in a poten- 
tial form) dharma of citta' in these 


states and not a vartamana dharma, 
and hence it is not yoga’. 


ekagrata vanm (YS III 11), persistence 
for an appreciable length of time of 
one single idea in the mind. Accor- 
ding to Patanijali, singleness of idea 
characterises dhyana and its per- 
sistence in the mind ekagrata- 
parinama. 

ekagrataparinama varmarftera (YS III 
12), the avasthaparinama of nirud- 
dhacitta. It is the technical name 


ekendriyasamj®a 


; in 
given by Patanjali to the cae 
which the content of se pne 
remains exactly the same at aan 
cessive instants. Although pcan) 
involves all the three = dha eae 
dhyana and samadhi, in this - 
cess we fail to distinguish the 
from the other. 


: 17), 
ekatmikasanivit wafererdfg (VB I 


asmita. It is Patanjali’s definition Ms 
the klega' asmita. According to a 
the klega' asmita is an ae 
tendency of the citta' which pigeon” 
it from distinguishing between its - 
and purusa'. By virtue of this oe 
Psychological disposition the ae “ 
knows no entity other than (an 
anyway superior to) itself. 


ekanta vara (GS III 37), unity of prit- 


ciple behind the manifold Lanai 
For yonimudra the yogi has # 
Tealise that there is one and only me 
Reality and that he and that pringip™ 
of which kundali is the Sakti, p= 
One. Obviously, he means inne? 
(= Atman). The yogi has to peek 
that he too is the brahman, mae 
there are no two realities in 
world. 


x a 
ekahara varer (GS V 31), eating once 


day. Ekahara is prohibited for 4 
yoga-sadhaka. 


d 
ekanisa yi (BG X 42), one part. Go 


has pervaded this world by one frag 
ment of Himself. ‘He’ stands firmly 
Sustaining the world by one part, by 
One limb, with one foot. So says the 
Veda: padosya vi$va_ bhiitani... 
(Taittiriya Aranyaka II 12). 


ekendriyasanijna waraadamt (VM, VBh 


I 15), third in the succession of four 
Kinds of vairagya. The conscious- 
hess of a single sense. In this stage of 


oe =! 


aikagrya 


Bs 
Peo os consciousness becomes 
a te turning towards objects 
— se taints persist only in 
—_ d that also only for curiosi- 
— adie matra). Accor- 
Pe cchment even after achieving 
Mifen che ot rom sensuous objects, 
ies. tachment remains only on 
S level it is called ekendriya. 


ai —& 


aika 

oe a (YS, VB, VM II 41), 
oa. due to absence of 
tenuis) n. From purification 
a come one-pointedness in 
ne aus i.e., after predominance 
ee ene thereby saumanasya 
ie é leads to sense-control and 
tire itness to perceive the true 
aindrt 9 ong atman. 

oe 7 (NBU 10), the sixth matra 
—_ vadasamatraka (twelve 
‘iis on a) pranava. One who leaves 
poe body during this sixth 
aes te. pranava, attains oneness 
aisvarva ra (the king of Gods). 

Bat kt Read (SK 23), ability (= 
oe = greatness). It is one of 
eae bhavas’, the other seven 
ond dharma, adharma, jnana, 
ras a (ignorance), raga, vairagya 
ee (inability). Aisvarya 
ae ally leads to success (SK 45). 
ence the relation between aiSvarya 
and avighata is called nimittanaimit- 
tika relation by Gaudapada. The 
anima etc. eight siddhis® are called 
the eight aisvaryas by Vyasa (VB Ill 
45), not by Isvarakrsna. 


o— at 


om-l 34-3 = omkara afaxc = aum 
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aq (DBU 9, 14, 19-20; YCU 71, 80; 
ANU 2, 20), brahman. prthivi, 
agni, Rgveda, bhith 4: and pitamaha 
frarre (brahman) are said to be in the 
akara sa of om’; antariksa Hae, 
Yajurveda, bhiivah aa: (the earth), 
visnu, in the uv = ukara and 
bhuvah, sirya’, Samaveda, svah 
(heaven) and maheégvara (Siva) in the 
makara. This is how the whole 
universe is in brahman. 

Om is often said to be the ekaksara 
waraz (one-lettered) brahman. It is a 
practice of ancient Hindu writers tO 
call the result obtained by a technique 
by the name of the technique. Nada 
and om? are thus called brahman, 
obvisiously because brahman is at- 
tainable by madayoga and man- 
trayoga. For the same reason hamisa 
is also a name of brahman. 


om-2 aia (YS I 27-8), the name of 


igvara. For igvarapranidhana, om? 
is to be repeated and its inner 
significance to be dwelt upon, the in- 
ner significance being iSvara. 


ka — & 


kantha as (G 36, 62. 70; KU Il. 15), 


throat. It extends from the back end 
of the upper palate (talumilla) down 
to the top of the oesophagus. Visud- 
dha is its lower part. Candra has its 
seat in its upper part. For adopting 
jalandharabandha it is the lowest 
part which is to be contracted. The 
seat of candra is however said to be 
talumiila in G 86. Thus G 56 and 86 
do not agree as to the situation of 
candra. According to KU, after pier- 
cing the hrdaya (heart) the 
susumnanadi? reaches the kantha 
which is to be filled with prama’ 
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rising upwards. Here susumna and 
kantha are both called nadis?. 
kanthakupa-1 #q-1 (YS III 30), a 
* part of the body below the throat by 
performing samiyama on which the 
yogi does not feel hungry or thirsty. 
Kanthakipa might be a word for 
that part of the gullet which is the 
seat of thirst cells. 
kanthakupa-2 aveq - 2 (VS III 63, 70), 
cavity below the throat (jugular 
notch). Twelfth among the eighteen 
marmasthanas (vital points) which 
is situated six fingers above the mid- 
dle of the heart. 
kanthacakra aoam (SSP II 5), fifth 
cakra in the series of nine cakras 
enumerated by SSP. This is of four 
fingers length. Ida and pirigala are 
Situated in the right and left sides of 
the cakra. This has been recognised 
as visuddhacakra and located in the 
throat region. 
kanthamudra weg (YTU 26, 116, 
119), jalandharabandha. It is one 
of the twenty members of 
hathayoga*, according to this text. It 
consists in contraction of the throat 
by bending the chin and fixing it 
firmly on the chest. It is here describ- 
ed as a part of mahavedha. 
katthana =" (YTU 30), boasting. It is 
one of the six vighnas which every 
yogi has to overcome before he can 
make any progress in yoga* (cf. 
alasya). The yogi is advised Not to 
talk about his yoga‘ to anybody. 
kadasana seem (HP I 31, 60: GS II 30), 
unwholesome food. Yoga practition- 
er should not consume unwholesome 
food (cf. pathya and apathya). Even 
the wholesome food, if heated over 
again or is dry or excessively salty or 
sour becomes unwholesome or 


kandasthana 


kadasana. However, even if unwhol- 
esome food is consumed, the adverse 
effects of it can be counteracted 
through mayiirasana. (Cf. HP I 31). 


kanthadi safs (HP I 6), one of the 


siddhayogis having the nomenclature 
of indefinite identity. 


kanda-1 w<-9 (G 15, 16, 30), a bulb 


shaped structure (presumably ner- 
vous) situated above the pubes and 
below the navel. The susumnanadi? 
passes through it as a cord passes 
through a perforated bead. The spot 
where susumna pierces the kanda is 
the manipirakacakra’. Below it is 
the kandayoni, so called because of 
its being the matrix from which the 
nerves are supposed to arise. It is 
compared in shape to the egg of a 
bird. Above the kanda resides the 
kundalinigakti. 


kanda-2 #<-2 (VS II 2, 11; HP II 103, 


109, 110), resembling bulbous root 
hence called kanda, originating 
point of all the seventy-two thousand 
nadis, oval-shaped, Osseous, 
covered by skin and said to be 
situated in the body nine fingers 
above the dehamadhya. It is of four 
fingers height and breadth and whose 
middle point is known as nabhi. HP 
also considers it to be merely fleshy 
or osseous. According to HP, it is 
white in colour. Its location seems to 
be near nabhi since it is twelve 
fingers above miilasthana. 


kandamadhya sa (VS II 19, 25), 


centre of the kanda. The nadi 
which is at the centre of kanda is 
identified as susumnanadi. 


Kandayoni wea (YCU 14, 15; G 16), 


place of the origin of the seventy-two 
thousand nadis. 


kandasthana =<erm (TSM 58, 68, 70), 


kaniya 
the middle portion of the body. 
In human beings it is said to be 
6% x 3 xX 3 inches in dimension. 
In animals, birds and reptiles it is of 
the shape of an egg. Nabhi is said to 
be situated inside the kanda. This 
does not agree with the description of 
kanda given by other writers like 
Goraksa. It appears that. kanda- 
sthana of TSM is the nabhikanda. 
(Most probably they are the nerve 
plexuses situated at the navel region 
of the perineum). 

kaniya ata (BY VIII 9-ll), 
pranayama of the lowest type. BY 
recognises three forms of prana- 
yama on the basis of matras; they 
are, uttama, madhyama and kani- 
ya. Pranayama of the lowest type 
consists of twelve matras. 

kaniyas tag (HP II 12), of low degree, 
the primary stage of kumbhaka. 
Kaniyas stage of kumbhaka causes 
perspiration (cf. madhyama’ and 
uttama’'). 

kapalakuhara sarerget (G 34), an aper- 
ture in the roof of the mouth near the 
root of the tongue. Khecari consists 
in turning the tongue backwards, let- 
ting its tip enter this centre and fixing 
the gaze between the eyebrows below 
theni. 

kapalabhati-1 enemfa-7 = bhalabhati 
arantta (GS I 12), one of the six 


satkarmas, the other five being 
dhauti, vasti, neti, lauliki and 
trataka. It is of three kinds 


vatakrama, vyutkrama, and sit- 
krama. It corrects all abnormalities 
of kapha. 

kapalabhati-2 #menfa-. (HP II 36), 
quick exhalation and inhalation in the 
fashion of the ironsmith’s bellows. 
Thus, air is expelled by a stroke of 
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the abdominal wall backward and 
then automatically inhaled. This is 
described as a part of bhastrika 
pranayama? and is said to cure all 
diseases of kapha. 
kapalavaktra sqaeart kapala- 
randhra aac bhalarandhra 
arava (GS I 25, 33), kapala is the 
part of the inside of the head above 
the level of the mouth. Kapala- 
vaktra is, therefore, the passage (in- 
side) between this part and the 
mouth. Reaching there the tongue 
tastes the different tastes from salt to 
sweet. One of the dantadhautis con- 
sists in cleansing this part with the 
right thumb. It is the kapalarandhra 
dantadhauti. 
kapalavaktrasaniyoga snaaedat (GS 
III 26), contact (of the tongue) with 
the opening of the skull. As a result 
of the practice of khecari, the tongue 
is elongated so as to touch the open- 
ing of the skull and this is called 
kapalavaktrasamyoga. Various 
types of juices are tasted through the 
tongue as a result of this contact. 
kapalasodhana-1 a@aasitea-9 (SAU I (7) 
13-1), freedom of the head from all 
impediments to the rising of prana* 
up there. The process described is 
the same as nadisuddhi without 
which prana' would not rise. 
kapalasodhana-2 sqeastea-2 (HP II 31, 
50), cleansing of frontal sinuses. The 
practice of netikriya as well as the 
practice of suryabhedana kum- 
bhaka both independently result into 
cleansing of frontal sinuses. 
kapha-l #5 -3 (GS I 29, 34, 38, 41, 54, 
59, 56, V 66, 69; VB III 29), the 
humour called phlegm. The. three 
humours of the body, viz., kapha, 
vata and pitta, are taken for granted 
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by Gheranda but never defined or 
described. Most of the satkarmas 
and the ujjayi and sitali kumbhakas 
are said to cure the diseases arising 
from the malfunctioning of kapha 
(called kaphadosa). Expert Ayur- 
vedic opinion today does not, how- 
ever, identify vata, pitta or 
kapha with any of the humours of the 
Greeks. 

kapha-2 @&-2 (GS I 38), mucus which 
is thrown out by performing 
dandadhauti. 

kaphakostha esas (HP V 13), region 
of kapha (possibly humour) in the 
body. HP describes the regions of 
each humour in the human body. The 
parts of the body above the region of 
the chest is called kaphakostha. 
When the vayu accumulates in the 
kaphakostha it causes imbalance of 
humour in the human body and also 
it causes functional diseases like 
asthma, hiccup and. headache. The 
treatment of such diseases is sug- 
gested in HP (V 14, 15). 

kaphadosavisosani ssatafaatrrt (HP I 
36), destroyer of disorders caused by 
phlegm. Kapalabhati, one of the six 
cleansing processes has been describ- 
ed as destroyer of twenty different 
diseases caused by phlegm (taduktam 
nidane - kapharogasca viméati). (cf. 
Brahmananda on HP II 36). 

kaphadyargala warerfa (HP II 66), im- 
pediments in the form of kapha etc. 
(settled at the mouth of 
brahmanadi). As a result of the 
practice of bhastrika kumbhaka, 
the obstruction in the form of kapha 
etc. is removed from the mouth of 
brahmanadi. 

kamalasana saeraa (HP I 44, 47-9; G 
7, 9, 41, 43; GS II 8; YCU 3, 40, 106), 


karana-1 


baddhapadmasana—one of the two 
asanas which, according to G and 
YCU, excel all the other asanas’, the 
other being siddhasana. The right 
foot is placed on the left thigh and the 
left foot on the right thigh. Both arms 
are taken round the back and the big 
toe of the right foot is firmly held by 
the right hand and that of the left foot 
by the left hand. (If the toes are not 
grasped by the hands, which may be 
placed on the knees or in front of the 
pubes, the posture is ordinarily called 
padmasana). Besides, the chin is 
firmly placed on the chest 
(jalandharabandha) and nasagra- 
drsti is adopted. 


kampa #4 (HP II 12; TSM 105; DU VI 


43), tremor. The pranayama of in- 
termediate degree (cf. madhyama) 
causes kampa in the body. Since the 
practice of pranayama generates 
heat in the body, which is not ac- 
customed to such heat, first starts 
sweating and then tremor in the body 
results. But when the body becomes 
perfectly conditioned in the prana- 
yamic breathing, the sadhaka 
attains a blissful condition. 


karana-l am-3 (SK 9; G 58), behaviour 


= acting = bringing about. 
Behaviour of each person is accor- 
ding to his or her own psychophysical 
makeup and that which is not related 
to the individual's constitution in this 
way cannot be brought about under 
any circumstance. 

G uses this word for yogic practice. 
A yogi has to learn that yogic feat by 
which he may retain and absorb the 
plyusa (nectar) which oozes from 
candra* and flows down to the 
surya”. Obviously, reference is to 
viparitakarani, mentioned in the 


karana-2 


next verse in which the Aasanas’ 
known as viparitakarani, sarvariga 
and strsa are prescribed; but perhaps 
another more important feat is im- 
plied, which does not consist only in 
preventing the piylsa ay (nectar) 
from flowing down to the siirya? by 
adopting a topsy-turvy pose, but in 
holding it and carrying it upwards by 
the currents of prana? and apana’. 


karana-2 am-x (TSM 116), bodily 


sense-organs. Three of these can be 
closed by fingers, viz. eyes, ears and 
nose. 


karana-3 am-3 (SK 18, 29, 31, 32, 35, 


43, 47), all the organs which have to 
do with knowing, feeling or willing. 
Karanas are the components of 
linga', which is supposed to be made 
up of them. Karanas are not organs 
of the body, though liriga’ lives in 
and works through them. 

Linga' may in this sense be called 
karana Sarira. Activity of karanas 
is spontaneous as if they were satisfy- 
ing a natural impulse. /svarakrsna is 
a psychological determinist and not 
an exponent of freewill. 

At the same time his philosophy is 
teleological, not purely mechanical. 
According to him, prakrti! works in 
such a way that purusa? may be in a 
Position to bring apavarga to puru- 
sa’. According to him, there are thir- 
teen karanas, three of which are 
antahkaranas, and ten bahyaka- 
ranas. But since besides the three 
antahkaranas, there are eleven in- 
driyas, the number of karanas 
should be fourteen; or the manas in- 
driya would not be a karana. It 
would be an antarendriya a7atPza (in- 
ternal indriya). 


karana-4 #-v (BG XVIII 18), organs. 


karma-2 


They are of two types. External organ 
such as ear etc. and the internal organ 
such as intellect etc. 


karuna sem (YS I 33; YSH IV 117), 


sympathy which is one of the four at- 
titudes, adoption of which Patanjali 
prescribes for cittaprasadana. It is 
the yogi’s attitude towards a suffering 
creature. In Vacaspati Misra’s 
language, by cultivating karuna the 
yogi gets rid of all inclination to harm 
others in anyway. 

Karuna is described by Hemacan- 
dra, a Jain writer, as an unselfish 
desire to remove the duhkha of the 
duhkhita ¢faat (suffering living be- 
ing). Anukampa ay=T (compassion) 
towards one’s own son, etc. should be 
selfless. 

Impartial anukampa would even be 
experienced towards a tiger. 
Patanjali describes karuna as an at- 
titude towards those who are in trou- 
ble. Obviously it is the same as desire 
to remove duhkha. Anukampa con- 
sists in causing sukha as well as in 
removing duhkha. 


karma-l 4-3 (GS V 81: G 75), action. 


In GS Sarira is said to be karma 
rupaka ~w% (that which is seen as 
working), i.e. the organ of action. 
Hence the importance of ghata or 
ghatasthayoga which has to do with 
the body. Since dharana implies 
cessation of bodily activities for two 
hours, karma in G 75 includes only 
karmendriyavrtti and not 
samanyakaranavrtti. 


karma-2 #-2 (G 98; GS 1 6, 7; YS IV 


7, 30), dharmadharma (merits and 
demerits). The dharmamegha- 
samadhistha yogi is not subject to 
the law of karmaphala laid down by 
Pataiijali (YS II 14). But no one can 
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escape the law of karmavipaka. Ac- 
cording to Samayasara waa (a 
Jaina book), both good and bad 
(Subhasubha yg) karmas bind the 
Atma. For GS also karma is action 
of which man has to reap the fruit. 
Our past karmas are said to be the 
cause of our present lot. The kind of 
body which we get is determined by 
our own Karmas. Present karmas 
give a yogi that body after death 
which suits his karmavipaka. Thus 
the vicious circle: from good or bad 
actions body and from body good 
and bad actions. The cycle of life and 
death is also governed by one’s own 
karmas. According to Patanjali, 
karmas may be Sukla, krsna or 


asuklakrsna. 
karma-3 ##-3 (KU 23: VU I 12; VB II 
1). karmaSaya. The karmavi- 


pakasayas are mostly responsible 
for life-activities while kleSas are 
responsible for all the behavior of 
men and animals. Yoga’, however, 
can make these ineffective. The 
perfectly ineffective klesas are called 
dagdhabija (of extinguished poten- 
tialities) by VB. 
According to VU, prarabdha sre 
(already begun) karmaSayas are 
those which have already begun their 
work and are thus responsible for the 
Present vrttis. Agami arm (inac- 
tive) ones are those which will be ac- 
tive in future. They are so deeply 
buried that they play no part in deter- 
mining the present vrttis. Arjita atta 
(acquired) ones are the karmasgayas 
acquired recently. They 
themselves out first. 
karmabandhana #44m (VB, VM, 
VBh I 1), bonds of action. The one- 
pointedness of the mind leads to the 


work 


karmendriya 


slackening of the bonds of action. 
The action has been further defined 
by VBh as the binding cause of the 
buddhi and purusa in the form of 
merit and demerit (dharma- 
adharma). 

karmayoga-l1 #far-9 (TSM 23-4, 26). 
It is the yoga which consists in per- 
forming the actions prescribed by the 
authorities. A karmayogi is, there- 
fore, the person who always does his 
duty (i.e., a morally good man). 

karmayoga-2 #am-2 (BG V 2, XII 
24), yoga attained through karma, 
i.e. performance of action without at- 
tachment (towards the fruit) and with 
faith in Lord. 

karmasaniga #fi71 (BG XIV 7), attach- 
ment to the fruits of action. One of 
the characterisitics of rajoguna. It 
causes bondage to the embodied soul 
and produces visible and invisible 
results as its consequences. 

karmasaminyasa @faema (BG V 2), 
renunciation of action. Lord Krsna 
says that renunciation of action and 
performance of action both are 
capable of leading one to the highest 
goal, i.e. liberation. Yoga through 
action is esteemed more than the 
mere renunciation of action unac- 
companied by knowledge. 

karmaSaya @atza = karmavipakasaya 
awifanarra (YS I 24, II 12), the 
abiding after-effects left behind by 
every behavior, including con- 
sciousness. They remain in the citta* 
in the form of saniskaras and deter- 
mine subsequent behavior and 
consciousness, their specific effects 
being called their vipaka. 

karmendriya #4fza (TSB 6; SK 26), 
according to TSB, the five amisas of 
prthivi. Their visayas* are vacana, 


kalaladi 


kaki 


adana, gamana, visarjana faa kalpita ait (YSU I 151), desired 


(evacuation) and ananda. These im- 
ply samikarana, unnayana, 
grahana, srapana and ucchvasa, 
which are prana-visayas. SK clearly 
mentions karmendriya as one of the 
two kinds of indriya, the other being 
jnanendriya (buddhindriya). Both 
together make up the bahyakarana. 
The karmendriyas are vak, pani, 
pada, payu and upastha. For SK 
indriyas are not physiological organs 
of a living body, nor other anatomical 
structures. A karmendriya is that in- 
driya in the transmigrating soul 
which is responsible for movement. 
It is a part of the essence of the living 
being. It is a kind of ability, no doubt, 
but it is much more. It includes the 
tendency to behave in a particular 
way under particular circumstances. 


kalaladi same (SK 43), that which a 


liriga has for its aSraya. It is the 
matapitrja visesa and the active 
principle of the generative cells, 
which is not perceptible like a sthula 
visesa, but is known to the scientists. 
kala-1 ae -9 (HP IV 1), epithet of Siva. 
Here Siva has been ascribed as hav- 
ing the nature of kala. Kala has 
been identified as rich sensation felt 
all over the body. The experiences of 
nada, bindu and kala in the practi- 
tioner are supposed to be the 
development of the activity of prana 
and the Almighty being the Lord and 
source of all activity is said to be of 
the nature of nada, bindu and kala. 
kala -2 wer -2 (HP II 32, 36), tongue. 
During khecari, kala (the tongue) is 
to be lengthened to such an extent 
that it could touch the middle of the 
eyebrows so that it could be inserted 
into the nasopharyngeal cavity. 


(=sought for). There are two kinds of 
siddhis. Some are desired and sought 
for. They can be acquired by rasa 
auSadhi (medicine), kriya, mantra 
etc. They are temporary. Others are 
permanent. They come of their own 
accord to those who are 
vasanarahita (devoid of vasana) and 
practise yoga* for its own sake for a 
long time. A vasanarahitayogi is not 
a yogaridha (seated on yoga) of the 
Gita. He is still on his way to 
vivekakhyati. But he gets the 
siddhis’ like svatantrya waa 
(freedom), which are in the language 
of this Upanisad iSvarapriya (accep- 
table to god). They come in the 
natural course of advancement. 
These are akalpita. 


kavi afa (G 64), a sage (wise man). This 


word means omniscient too, but as 
the practice of jihvabandha and 
concentration on sarasvati for six 
months does not obviously bring 
Sarvajnatrtva fara (omniscience). 
The first meaning is appropriate 
here. A third meaning of the word, 
viz. poet, also appears to be inap- 
propriate in this context. 


kakacandisgvara areavdizat (HP I 7), 


one of the siddhayogis having the 
nomenclature of indefinite identity 
but enumerated by Svatmarama as a 
token of salutation. 


kaki art (GS I 21; III 3, 66), one of the 


five animal-shaped mudras, the 
other four being aSvini, manduki, 
matangi, and bhujarigini. It con- 
sists in assuming the shape of a 
crow’s beak by appropriately contrac- 
ting the lips and drawing in air slowly 
through the mouth. The crow is 
somehow supposed to be free from 
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all diseases. So the yogi who prac- 
tises this mudra remains free from 
all diseases. For bahiskrtadhauti the 
yogi is advised to fill the stomach 
with air by means of kakimudra. 
When air is inhaled through the 
mouth it does not go into the stomach 
but into the lungs. For filling the 
stomach with air one has to inhale 
and then swallow. 

kaneri amt (HP I 7), name of a 
siddhayogi of an _ unidentified 
nomenclature. Svatmarama 
enumerates his name besides many 
other such yogis in order to express 
his salutations for him. 

kapalika-1 armnfas-; (HP I 8), one of 
the siddhayogis whose identity is 
indefinite but enumerated by 
Svatmarama as a token of salutation. 

kapalika-2 smifae-. (SSP VI 46), a 
variety of the devotees of giva. One 
who considers the knowledge of self 
and of sacred syllables with the at- 
titude of mind that ‘Siva is the 
Supreme Reality’ is called kapalika. 

kama-l a@-3 (TBU I 12), desire. The 
yogi who has realised the brahman 
has one and only one bhava; i.e., 
ahamasmi-brahma sextet we d am 
brahman). All the other bhavas in- 
cluding kama, are perfectly foreign 
to him. 

kama-2 a-2 (MBU I (2) 1), one of the 
five dehadosas, the other four being 
krodha, nihsvasa, bhaya and 
nidra. It is an impulse and behavi- 
our brought about by our very con- 
stitution, and as a dosa, it is aggra- 
vated or ameliorated by bodily condi- 
tions. Though physiological in ori- 
gin, it can be counteracted by mental 
treatment. The approach is psychoso- 
matic and the treatment here prescri- 


kamavasayitva 


bed nihsankalpata fart is the 
absence of desire of all kinds (= 
detachment). They believed that by 
the practice of detachment kama is 
automatically brought under control. 


kamarutpa amea (G 10, 11; YSU I 171; 


DBU 44; YCU 7), the spot between 
the adhara and the svadhisthana 
cakras. The pressure of the left heel 
on this spot occupies an important 
place in the yoga* taught by Goraksa. 
It is prescribed for mahamudra as 
well as for milabandha and also for 
siddhasana. Yoni is said to be 
situated inside the adhara. Perhaps 
it projects upwards into it and is 
therefore, sometimes described as 
situated between adhara and 
svadhisthana. According to YSU, it 
is one of the four pithas; YSU, DBU 
and YCU call it yonisthana. 


kamasarikalpa armdaer (ABU 1), enter- 


taining desires. An asuddha aq (im- 
pure) manas entertains desires. 


kamakhyayoni aarearnif’ = kamayoni 


arraitt (G 11-12), an ovary-like organ 
situated inside the muladhara (= 
adhara). If the adhara is a lotus 
flower, then the kamayoni is its 
ovary. This organ is respected by the 
yogis, because they start hathayoga 
by stimulating the yonisthana by 
pressing it with the heel of their foot. 
Inside the kamayoni is the 
mahalinga. Yonisthana is situated 
between adhara and svadhisthana. 


kamavasayitva @rmraataa (VB III 45), 


determining the things according to 
desire. One of the eight siddhis 
enumerated by Vasa. However, this 
siddhi does not bestow the power of 
being capable of reversal of natural 
things because it may go against the 
will of the Maker. VM further adds 


kayaklesavidhi 


that a person having this siddhi can 
change the effect of poison into nec- 
tar but he cannot change the moon in- 
to sun and so on. 

kayakleSavidhi aaaafaftr (HP I 61), 
actions that cause discomfort to the 
body. Such vidhis (actions) are to be 
cautiously avoided by a _ yoga 
practitioner. 

Kayaripa area (YS III 21), rays of 
light reflected by the body. If a yogi 
performs saniyama on these, they 
are no longer reflected by his body 
and the yogi becomes invisible. 

kayavytha «ae (YS III 29), 
physiological and anatomical systems 
of the body, all of which the yogi 
comes to know if he succeeds in 
samyama on the nabhicakra. 

kayasampat aaaaq (YS Ill 45-6), 
charm (= lustre), strength and 
adamantine build of the body, which 
are acquired by the conquest of mat- 
ter by performing saniyama on the 
various material forms of prakrti. 

kayasiddhi arafaf (YS II 43), anima, 
laghima (becoming extremely light), 
mahima (the power of increasing 
size at will), prapti (reaching 
everywhere), prakamya, vasitva 
(acquiring control over others), and 
isitva (acquiring sovereignty) (cf. VB 
III 45), attained by practising tapas 
and thus getting rid of all the im- 
purities of mind. 

karana-1 =m-4 (TSB 4; SK 16), cause. 
The mahabhitas, according to TSB, 
are the karanas of their karyas; e.g. 
akasa is the karana of jnana, 
sankalpa, niscaya, anusandhana 
and abhimana in the forms of 
antahkarana, manas, buddhi, citta 
and ahankara respectively. Karya- 
karanabheda afernic is the 


karya-1l 


differentiation of variegated creation 
in the mahabhitas. 


karana-2 arm-2 (VU I 6: YCU 72), one 


of the three bodies with which human 
beings are endowed, the other two 
being sthila and suksma. These 
three bodies are three of the ninety- 
six tattvas’—those forms of nature in 
which the gunas' are clearly dif- 
ferentiated, obviously the ninetysix 
broad classes in which all the things 
of the world are divided by VU. 


karanatraya aca (VS III 8, VI 39), 


triad of causes. These are gross 
(sthilla), subtle (siiksma) and un- 
manifested (avyakta). The three let- 
ters of pramava are the triad of 
causes. In the process of manifesta- 
tion, the manifested transforms itself 
first into subtle, and then into gross. 


karanabhava aera (SK 9), being 


essentially of the nature of cause. The 
sankhya view is that effect must 
potentially exist in its cause. Accor- 
ding to this theory, water must have a 
potential existence in the particles of 
oxygen and hydrogen, in the sense 
that if a quantity of water is chemical- 
ly analysed we shall get these two 
gases. In another sense, however, 
water is not of the nature of oxygen or 
hydrogen. It is not a gas, but a liquid; 
and it cannot be used, as it is where 
the need is for oxygen or hydrogen. 
Hence, when they speak of karana- 
bhava they have the former kind of 
implication in view. The essence of 
the argument is that effect cor- 
responds to cause and, therefore, 
must be there in the cause in some 
form. 


karya-1 arf -3 (GS I 6, 50), action. Our 


own good and bad deeds are said to 
be responsible for our getting the 


karya-2 88 


bodies which we have. Dantamilla- 
dhauti is classed among the purify- 

- ing actions; i.e.. what one does to 
purify oneself, particularly one’s 
body. It is a cleansing process. 

Karya-2 erf-2 (SK 8, 9, 15; TSB 4, 6), 
effect. The seven mahadadayas 
(etc.) and the sixteen vikaras are all 
effects of mulaprakrti, which is 
their material cause, 

karya-3 aé-3 (SK 32, 43), that which 
is done, not the act of doing but the 
end-result; e.g., not behaving but the 
behaviour, not running but race, not 


sensing but sensa, not adopting but 
adoption. 


karyavimukti eratfeqfs (VB, BM II 27), 
freedom from the functions. The first 
four prajnas out of seven. This 
Prajna leads to the functionlessness 
of citta, However, this stage has not 
been conceived as the final emancipa- 
tion. VM, while explaining the term 
Says that it refers to the completeness 
or sufficientness of the range of human 
efforts that are necessary for the sake 
of the attainment of four prajnas 
(karyataya Prayatnavyapyata darsita 

TAMAR effet). 

kala-l sw-9 (SK 50), one of the 
adhyatmika tustis, The commen- 
tators explain it thus: kalatusta is so 
called because it is contentment bas- 
ed on the knowledge and belief that 
everything happens at its own time 
and, therefore, human exertion is not 
of much avail, It is an impediment in 
the practice of yoga’, 

kala-2 aa-2 (G 2, 38, 98; GS III 75), 
death (= time of — death). 
Pranayama and samadhi! ward it 
off. Vaisvanari dharana is suppos- 
ed by GS to ward off the fear of fear- 
ful death. 


kasthamauna 


kala-3 ara-3 (GS V 2), season. a 
and garad are the seasons cameo 
mended for commencing the pract 
of yoga‘. 

kala-d ae (VB Ill 52), time. 
ksana is the shortest pee 
duration of time according to Vv) iad 

kala-5 aa-4 (TBU I 15), ade 
yoga‘ for a long time and ce a 
the optimum time for each prac ne 
according to one’s own ability and a 
progress made. According to en 
Upanisad, kala*® in sense is O 
of the components of yoga*. 
kala-6 aa-« GS V 2; SSP I 53), ek 
It refers to the selection of proP d 
season for the sake of the commen? 
ment of yogic practice as os 
by Gheranda in verse V 8-15. : 
best suitable season for the ae 
mencement of the yogic practice }§ 
said to be vasanta and sdarad. f 
One of the five factors a 
kulapancaka, kala is said to an 
five characteristics—kalana er 
ing), kalpana (imagination), bhrant 
(illusion), pramada (error), 4” 
anartha (calamity). 4 
kalamukha aga (SSP VI 43), a ter: 
used by Goraksa to denote a variety 
of devotee of Lord Siva. One wh? 
worships liriga which is in the form 
of eternal bliss is called kalamukb- 
kalagni-1 erafa-1 (YSU V 29), one 
the five fires of the body, establish 
in the nether part. , 
kalagni-2 arafv-2 (BY IX 53), one 
the forms taken by ap. Ap existing ie 
all the living beings in the form oO 
jyoti helps digestion and illumines 
the world and dissolves it by taking 
the form of kalagni having seven 
flames in the form of seven rays. 
kasthamauna area (VB, VM, VBb, 


kilbisa 


Il 32), a form of auste 


observi . 

dicatin he complete silence, not in- 

E tares one’s ideas even through 
a6 Cingitenapi svabhipraya- 

prakaganam afraanit [pray 


This has b ain 
iin distinguished from 


“el Roftara (TBU I 12: ANU 8) 

pe positon. This bhava? 
a. the person who has realis- 
eimai jecs ae Bae 
imself. Upanisadbrahma- 


nah by using the phrase 
ta tkaranagataki lbisa 
feted, obvious] 


to dos: 
forme 


rity, consists in 


evil 
is perfectly 


STRUT A- 
sly Meaning as opposed 
ptt ae are ree ee 
ale . indriya). Thus, kilbisa 
ea. De the same thing as klesas, 
. cn inhere in citta’ (cf. 
atanjali’s qualification of citta’ as 
asankhyeyavasanabhiscitram  a&er 
re YS IV 24). Patanjali 
mmends kriyayoga (YS II 1) for 
the attenuation of kleéas'. ANU 
recommends dharana for burning 
away kilbisa. 
kukkutasana erga (VU V 15; GS II 
S, 31, 33; HP I 23-4; TSM 41-2; VS 
1 67, 68), one of the most important 
eleven asanas of which only the 
cakrasana is described in VU. 
Gheranda counts it among his thirty- 
two Asanas. According to him, it 
consists in first adopting the 
padmasana obviously the mukta yt 
padmasana-pose and then inserting 
the hands and the fore-arms between 
the knees and the thighs, resting the 
body on the elbows, as it were, and 
raising the whole body along with the 
foot-lock. In kukkutasana one does 
not throw the weight of the body on 
the elbows but on one’s palms (cf. 
HP). Gheranda has thus used the 
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word kiirpara @& for fore-arm. TSM 
counts this Asana among the sixteen 
principal asanas and one of the ten 
important asanas enumerated by 
Vasistha. While discussing ts techni- 
que HP, GS, TSM as well as VS seem 
to have an identical view and all have 


almost the same verses. 
I 100), having 
ure). One of the 


quoted 
kutilarigi @eait (HP 

crooked form (nat ; 

seven names of kundalini. Other six 
kundali, phujatigi, Sakti, 
iSvari, kundalini and arundhati. 
The meaning of kutilarigi can be ex- 
plained with reference to its two 
stages—dormant and awakened: (J) it 
is crooked in the form because as 
long as it is lying dormant it is the 
cause of bondage, suffering and death 
etc., (2) when it is awakened it 
ascends from miuladhara through 
h is curved in nature 
g the curved spinal 


are 


susumna whic 
as it runs alon 


cord. 

kundalakrtisamisthana 
(BY IX 9), residing in the place of 
coiled serpent (kundali). The 


atman in the form of bindu is 


situated in this place. 

kundalini-1 qeftt-9 (kundali ascii) 
(DU IV Ul, VI 42; G 30; BVU 74; 
TSM 62-5; HP Il 66, Ill 1-2, 100-19; 
GS III 39, 49, 51, 56, V 68, VI 16, 18; 
YKU I 7-8; YCU 35-6, 39, 44: SAU 
I (4) 8,9, (7) 36; YSU I 82-3, 85, VI 
3, 55; VU V 22, 5), special ability 
which, when evoked, starts 4 series 
of tactual sensations in the back 
travelling up to the brahmarandhra 
in the head. This activity is sensed by 
the yogi like a pipilikasparsa 
firtifesrerst (creeping of an ant). 
According to BVU, kundalini is to 
be moved by exerting pressure on the 
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tongue which is raised and turned up- 
watds. Upanisadbrahmayogi  ex- 
plains this by commenting that only 
when kundalini rises above its seat 
the soul is liberated and that until she 
has not left her seat mukti is impossi- 
ble, and the person returns after 
death. TSM describes kundalini! as 
nagarupa men, astaprakrtirupa 
wempivem and mahojvala xésaa. 
Prakrti is called astaprakrti because 
it is the potentiality of mahat, 
ahankara, indriya and the five 
bhitas etc. i.e. the five tanmatras 
and the corresponding mahabhitas. 

According to YKU, kundalini? (im- 
agined as a snake) holds her tail in 
her mouth and her head is set against 
the milakanda which is compared 
to a kamalakanda =e= most pro- 
bably because the ovary of the flower 
Sticks to its stalks. Kundalini blocks 
the opening of the passage along the 
susumna to the head, which is un- 
covered if the susumna is raised up 
a little by yoga‘, According to DU, 
kundalini' is situated 114” below 
nabhikanda and lies there surroun- 
ding the sides of the kanda as if 
asleep, covering the lower end of the 
passage leading to the brahmaran- 
dhra by her mouth. The fire kindled 
by arresting vayu' in the middle of 
the miladhara is blown towards 
kundali' and rouses it. According to 
this text, kundalini is never com- 
pletely inactive, as even when asleep 
it is supposed to be the energy behind 
the ten vayus'. GS considers 
kundalini' to be a power which is in- 
herent in everybody, but which only 
the yogis avail of. It is imagined as a 
serpent shaped Goddess who sleeps 
in the muladhara coiling herself 34 


kun dalini-3 


times. So long as this power is not 
aroused even crores of yogic prac- 
tices do not produce jnana and the 
yogi remains a brute. This closed 
door is to be opened by hathayoga as 
if by a key. Brahmadvara is opened 
only by kundalini’ being aroused; 
and this can be achieved by the prac- 
tice of Sakticalinimudra. 

Thus, kundalini' is the potentiality 
of an experience, and for this reason 
it is called a Sakti. But those who 
have had the experience do not call it 
an experience which is only a matter 
of cutaneous sensations. They say 
that it is a unique experience. It ap- 
pears that the uniqueness of the ex- 
perience lies in its fullness and 
richness. It has been said that in a ful- 
ly fledged kundalini! arousal, along 
with the vayu! rise agni, life force 
and all; in fact the whole being of a 
yogi. Such an experience will no 
doubt be unique. It is said to bring 
the Supreme Realization to the yogi. 


kundalini-2 qefert-, (ATU 5; MBU 


I(2) 6), an imperceptibly thin struc- 
ture inside susumna resembling a 
fibre of lotus stalk but luminous like 
10000000 (a crore) flashes of lightn- 
ing. According to this text, seeing 
that fire by manas’ one gets rid of all 
one’s sins and gets liberation from the 
cycle of birth and death. 


kun dalini-3 grsteri-2 (SSP IV 13, 14), 


the power of Siva. This is spoken of 
as having two aspects—aprabuddha 
(dormant) and prabuddha (actively 
intelligent). In its dormant aspect it 
gets manifested in the human body in 
the form of consciousness which is 
by nature beset with anxiety, engaged 
in various wordly activities, and has 
mysterious nature and hence called 


kundali 


kundalini (cf. kutilangi). The same 
kundalini, when aroused (prabud- 
dha) through yogic __ practices, 
becomes transcendental in the sense 
that through piercing nine cakras she 
teaches brahmarandhri: and unites 
with Siva. 

kundali edt (VS II 16), serpent power. 
A unique energy which is supposed 
to remain dormant but for the 
spiritual advancement sake needs to 
be awakened. According to Vasistha, 
it is coiled eight times representing 
eight prakrtis (cf. astaprakrti) and 
is supposed to be the source of all 
knowledge because it consists of all 
the devanagari scripts right from ‘a’ 
a to ‘ksa’ & (akaradiksakaranta 
SERS) « 

kundalisthana qedters (VS II 15, 16), 
location of kundalini. Traversely 
above the miilacakra and below the 
navel is the place of kundalini. 

kumbhaka-1 g=re-3 (HP II 44, 52, 67, 
71, 72, 75, 77; SAU I (6) 1, (7) 2; 
YKU I 19, 21, 29, 31, 37, 39, 40, 47, 
54-5; YTU 37, 43, 50, 68-9; ANU 9, 
13; G 47; MBU I (1) 6, II (2) 2; BVU 
21, 55; VU V 18, 59; YCU 101, 103; 
DBU 21, 31; TSM 101, 139, 142, 148; 
DU VI 13; GS Ill 45, V 40, 42, 49, 
50, 52-4, 59, 71, 73, 76-8, 87), pause 
in breathing. It is one of the three 
phases of pranayama’, the other 
two being recaka and piraka’. It is 
of two kinds: (1) along with recaka 
and piraka’, that is sahita, and (2) 
without them, that is kevala. So long 
as the second does not come of its 
own accord, the yogi is advised to 
practise the first. ; 
When kevalakumbhaka’ comes of 
its own accord the yogi is said to have 
achieved everything and his 
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kundalini' is said to have arisen. 
Eighty kumbhakas' are prescribed 
four times a day, i.e. 320 everyday. 
But there is a strict injunction for 
raising the number extremely 
gradually. Kumbhakas’ are to be 
performed everyday, even on the first 
day of starting pranayama’. The 
yogi is advised to begin with ten 
rounds of each on the first day. Five 
more rounds of each should be per- 
formed everyday. No limit is general- 
ly prescribed. According to YTU, the 
duration of kumbhaka! is to be dou- 
ble that of puraka’. Thus, 320 
rounds of the complete pranayama’ 
of 12 matras' are prescribed in 
twenty-four hours for perfection in 
pranayama’. This will take at least 
ten hours of the yogi’s time out of the 
twenty-four. If a yogi succeeds in 
kevalakumbhaka, then nothing is 
impossible for him in the world. 
When the ghatavastha is reached 
the yogi is advised to perform 
kevalakumbhaka only once in 
twenty-four hours. 

Kumbhaka is said by YTU to be an 
integral part of pratyahara, maha- 
vedha as well as mahabandha. For 
ANU, kumbhaka’ is not only stopp- 
ing of breath, but stopping of all ac- 
tivities of limbs also. Breathing can 
be stopped while swimming, but that 
will not be kumbhaka'. The use of 
the word cintayet faraq in this text 
shows that kumbhaka is a state of 
dhyana too. 

MBU prescribes kumbhaka for 
manolaya Fiat (cessation of 
cittavrttis) which appears to be 
samadhi’ following upon 
divyariipadarsana Rares (seeing 
an internally aroused light) and 
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divyasabdasravana Fremreaan (hear- 
ing an internally aroused sound, cf, 
Vyasa). Practice of amanaskayoga 
leads to a spontaneous kumbhaka, 
according to this Upanisad. 

The time recommended by YCU for 
puraka is 12, for kumbhaka 16 and 
for recaka 10 matras. 

In DBU 21, visnu is said to be 
kumbhaka’, but in 31, contempla- 
tion of brahma is prescribed while 
holding the breath. In 20, however, 
contemplation of ‘om’, which is in 
the middle of the body and is sur- 
Tounded by tongues of fire, is 
Prescribed while doing kumbhaka!, 
TSM considers kumbhaka’ to be a 
phase of the four-fold klegana of 
vayu, the other three phases being 
recana in the beginning, pizrana oT 
and recana in the end. Kumbhaka! 
comes after the first two and before 
the fourth phase, In this condition the 
body is (we would now say the lungs 
are) filled with air like a pitcher full 
to the brim, 

If a yogi Succeeds in performing 
eighty kumbhakas! four times, even 
for one day, he is said to obtain a con- 
donation for all his sins. Continuance 
of this practice for more than three 
years makes a man pranayamapara 
amTaage (adept in pranayama). 
kumbhaka-2 grg-3 (VU V 57, 61; TBU 
33), seeing the brahman (= taking 
resort to Him = withdrawing into 
Him). This Upanisad preaches that 
puraka and recaka should be merg- 
ed in kumbhaka. That will be the 
‘so’*ham’ ziseq (I am Brahman) with 
which the yogi is advised to be 
saturated. This js a strictly Vedantic 
view. TBU thinks that the naigcalya 
‘ret vetti (“I am Brahman’”) is the 
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kuhu 


ogi 
only kumbhaka which a perfect yos 


May practise. 

canbhatad gamez (GS V4 Maes 
74, 96, VII 10), ag one 
general including more tha 
hase. : 

kumbhik gftrer (GS III 47), sate ea 
ed. As a successful result of ne i 
tice of pranayama, kundalint ana 
gets encircled (kumbhika) by 4 = 
which leads to its arousa 
activation. me 

kumbhikarana ey (TSM 108), 

erform kumbhaka. P 

a Ste gta (DU IV 49), - 
region of breast (kuca) is we 
kuruksetra. This has been recog a 
ed as one of the holy places in on 
own body (atmatirtha). ae 

kulapancaka aaras (SSP I 49), an 
five-fold subject-object totality a 
constitutes the entire universe are 
tivates it. They are sattva, raja: 

as, kala and jiva. 

a (VB, VM II 27), adept. wr 
purusa who has acquired the ia 
fold intuitive insight ; (sapta i 
prajna) is known as kuéSala. It a = 
means ‘liberated’ since it transcen : 
gunas. Vyasa equates this stage me 
purusa ” wherein spe io) 

ratiprasava has taken place. 

laa = (G 19, 22; VU V 23; ust 
26; DU IV 8, 14-5, 38; YCU 17, 2 ‘ 
SAU I (4) 9, Il; VS II 31, 34), one e 
the principal nadis. According 
SAU, the nadis surround the 
kundalini and spring from it. Kuhu 
is said to be in front of the susumna 
and to extend up to the genitals. 
According to VS, one of the abe 
important nadis, situated in front 0 
Susumnanadi. Its range extends 


6, 68, 71; 
in 


rcl- 


a’ B 


fi 
- aa to the end of the penis. 
Fe tin a kuhii to be situated in 
a al eSa and all the nadis to 
E19 i the kanda. Reading G 16 
a ae it appears that kuhu 
aA ll a, kanda to the lirigadesa, 
a € nervous impulses running 
Bi to Kanila and lingadeSa are 
ea. along kuhu. 
cha We to” Sangitaratnakara, 
a e€ pubic nerve of the sacral 
a =i the left of the spinal cord. 
— kuha is one of the sixteen 
Sich a nadis and one of the three 
Bcdon of lea from the nabhi. The 
Hefecation, uhii is here said to be 
a SAU, DU also speaks of the six- 
ae ee) nadis. Kuhii is here 
Fcc be situated on one side of 
ae re and its presiding diety is 
kiita = we ksuddevata eam (a god). 
aes KU II 20), last syllable to 
intra e seven-lettered khecari- 
Bice which consists of ka & and sa 
: oe with anusvara and forming 
hae A ksam. The other six being 
ie A ham %, Sam %, mam 4, pam 4, 
Kutasthanitya qf (VB IV 33), 
SS toma like a rock—here ab- 
. utely permanent, not comparative- 
Sareea as cittas' are. The 
e 7, are permanent in so far as they 
‘ ot die with the death of every 
ody which they take. But in the end 
each, one of them has to undergo 
pratiprasava and cease to exist as a 
citta’. Purusas' are, on the other 
hand, eternal. No purusa ever ceases 
to exist or undergo a change. This is 
their kitasthanityata (immutable 
eternity). 
kirma @ (VS II 42, 53), one of the 


five secondary vayus in comparison 
with five pramas etc. i 
vayus. It pervades 
bones and winking is due to the func- 
tion of kirmavayu. 

karmanadi-1 q@aré-1 (YS I 31), an 
organ in the chest below the 
kanthakapa (cf. Wasa). Sthairya 
results from samyama on this nadi. 
Hrdayapundarika (lotus) is another 
name for this organ (VB I 36). It is 
not however clear whether it is what 
we call today the heart. Wasa’s il- 
lustrations and Patanijali’s word 
sthairya show that reference is to the 
heart working feebly, not to its func- 
tion being completely stopped. 
Perhaps the heart functions in a very 
feeble manner in hybernating 
reptiles. 

karmanadi-2 @rTet-2 (VBh Il 31), a 
place for samyama which brings about 
stability (of citta). VBh understands it 
to be a cakra situated in the 
hrdayapundarika in the form of 
karma because it resides like a 
kundalita-sarpa (coiled snake). 
However, the reference of this nadi or 
cakra is not available in later yogic 


texts. According 0 Dr PN: 
Karambelkar (Commentary on 
Yogasittras published by 


Kaivalyadhama, Lonavla, pp- 398-99), 
kurmanadi means a hollow structure 
having a resemblance to the shape of 
tortoise. In human physiology, the 
stability of body is regulated by the 
cochlear structure in the ear. This 
somewhat resembles the oval shape of 
the tortoise with its extended four legs. 
kirmavayu @arg (G 24; DU Iv 24, 
34; SAU I (4) 12-13; TSM 77, 86; 
YCU 23, 25), one of the five nagadi 
vayus. It is supposed to work the 
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automatic movements of the eyelids 
(cf. B.N. Seal’s The positive Sciences 
of the Ancient Hindus). In DU and 
SAU its function is said to be ink 
ing, etc. For GS it is the nervous ac- 
tivity responsible for opening the 
eyes—obviously the winking 
reflex—as it is also responsible for 
closing the eyes. According to TSM, 
with the five pranadi viyus, the 
five nagadi vayus also course along 
the nadis. The function of the 
karma is here said to be closing of 
the eyes. 


_ — karmasana-1 fers (GS 115, 32: vy 


V 15), one of the principal asanas 
mentioned by Gheranda. It consists 
in placing the ankles contrarywise 
under the scrotum and keeping the 
body (the trunk), the head, and the 
neck straight. 

kirmasana-2 afer (VS-1 67, 80) 
one of the ten important dsanas 
enumerated by Vasistha. It consists in 
covering the anus with the two ankles 
and pointing (resting) feet in Opposite 
direction and sitting composed, 

krkara-l gees (SAU I (4) 12, 3: Dy 
IV 23, 34; G 24; TSM 77, 87; YCU 
23, 25), one of the five nagadi 
vayus. Its function is said to cause 
hunger. It may be contraction of the 
stomach muscles which gives the 
sensation of hunger or the nervous 
process responsible for hunger and 
thirst. Ksut, the word used for 
hunger, also means sneezing. It may 
be that krkala sa (another Teading 
for krkara) brings about sneezing as 
well as hunger and thirst. TSM con- 
siders its function to be ksapaya. 


krkara-2 gaz-2 (VS II 42, 50, 53), one 


of the five secondary vayus in com- 
parison to five pramas etc., the 


kevalakumbhaka-1 


kevalakumbhaka-1 


prominent vayus. It pervades the 
skin, bones etc. Sneezing (ksut) is 
the function of krkara. 


krtartha garf (YS II 22, IV 32), those 


for whom there is nothing more to be 
done or known. Here reference is ob- 
viously to cittas’ of the yogis who 
have attained vivekakhyati and not 
fallen from it. For them there are no 
parinamas and hence no drsya. If 
they do not fall from this state up to 
the time when they cast their body, 
they undergo pratiprasava i.e. they 
themselves cease to exist as in- 
dividual kramas and hence as 
parinamas in any citta’. 


krsna #1 (VB IV 7), one of the three 


kinds of actions performed by those 
who are not yogis. Such actions are 
performed by the evil-doers. Like 
Sukla and Sukla-krsna actions, they 
are of the nature of overt behaviour. 
They cause injury to others. Actions 
of the perfect yogis are neither krsma 
nor Sukla. 


kedara #ax (HP III 23; DU IV 48), the 


space between the eyebrows. It bs a 
also been conceived as sivasthana 
(HP IV 48). DU identifies kedar@ 
with lalata (forehead). This hes 
been recognised as holy place 11 
one’s own body (atmatirtha)- 


kevala aa (G 77), absolute, a Synonym 


for nirgunadhyana. 

5 = kevali 
dae (YKU I 20; HP II 71; GS V 46, 
89-93, 96), one of the two kinds of 
kumbhakas', other being sahita. 
Kevalakumbhaka, according —_to 
YKU it comes of its own accord 
sooner or later after regularly practis- 
ing sahitakumbhaka’'. GS includes it 
among its eight kumbhakas’. 
Kevalakumbhaka! of Gheranda (92) 


kevalakumbhaka-2 


kevalisankhya 
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seems to be abhyantara- 
kumbhaka’ preceded by inhalation 
through both nostrils. On the first day 
the yogi is advised to repeat kevalak- 
umbhaka until he is able to count up 
to 64 in the state of “no respiration”. 
According to GS, only recaka does 
not seem to be a_ part of 
kevalakumbhaka! which may be 
performed three, or five, or eight 
times everyday. In the beginning the 
duration of pause may be only as long 
as to enable the yogi to repeat ment- 
ally the ajapamantra (so’ham) five 
times; then everyday, the number of 
Tepetitions should be increased by 
one. In the manonmani state the 
mantra’ can be repeated aloud 30 
times in a minute. 
kevalakumbhaka-2 #aaqere-2 (VS III 
26-30; VBh II 51), kumbhaka irres- 
pective of piiraka and recaka. A 
variety of pranayama. Vasistha 
identifies two types of 
pranayama—sahitakumbhaka 
pranayama and kevalakumbhaka 
pranayama. One has to practise 
sahita-kumbhaka until the kevalak- 
umbhaka is attained. Vijnanabhiksu 
equates the fourth variety of 
pranayama given by Patanjali (YS 
II 51) with that of Vasistha’s kevalak- 
umbhaka (asya ca kevalakumbhak- 
a iti samjna vasisthavakyad vyakti 
bhavisyatiti waa Saargera sf ta afa- 
Saag aptafaenifa). 
kevalasiddhi #aufif (HP II 71), att- 
ainment of the stage of 
kevalakumbhaka. 
kevali @aet (VB, VM, VBh II 27), the 
seventh or last prajna (out of 
saptadha-prajna). The state beyond 
gunas (kuSala). 
padthieat 


ajapa- 


kaivalya-1 


sankhya samder (GS V 90), 15 per 
minute. We are all supposed to be 
repeating the ajapa mantra at the 
rate of fifteen per minute. The yogi 
however, no longer remains bound to 
this rate of respiration when he is est- 
ablished in kevalakumbhaka. 
kaivalya-1 #@ara-9 (YS II 25, If 50, 55, 
IV 26, 34; SK 17, 19, 21, 68; ANU 
29), breaking of saniyoga. It is said 
to consist in pratiprasava of citta’ 
and svariipapratistha of purusa’. 
VB (II 18) speaks of the sukha of 
kaivalya, which may be the absence 
of the duhkha consequent on sam- 
yoga and nothing more. This seems 
to be the sarikhya theory. According 
to Patanjali, aviplava sfaa (establ- 
ished) vivekakhyati leads to 
dharmameghasamadhi, that to 
klegakarmanivrtti and that to kaiv- 
alya. The true significance of the 
word, according to ANU, is existence 
as one and only one brahman witho- 
ut maya which is only an illusion. 
According to this view, everything is 
brahman. All else is maya. But 
Patanjali and Isvarakrsna do not 
understand kaivalya in this way. By 
kaivalya they understand absence of 
saniyoga; and as samiyoga is not phy- 
sical mixture but some kind of relat- 
ion, which may better be described 
as coming together; though strictly 
speaking this too cannot be said of 
purusa. Kaivalya is separation in the 
sense of getting apart of those who 
had come together in some way and 
is, therefore, of purusa’ as well as of 
prakrti’. Since this coming together 
is the source of misery, separation is 
necessary and prakrti’ itself 
(Patanjali would say citta’ itself) 
brings it about by vivekakhyati 
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(seeing the distinction between him 
and purusa'). We can have some idea 
of kaivalya on the analogy of phys- 
ical separation. But what it actually 
is, only a kevalin watery (liberated 
purusa’) knows. [§varakrsna emp- 
hasises only its negative aspect; that 
is, freedom from pain, but the other 
ancient Indian philosophers emphas- 
ise its positive aspect, namely bliss 


(=ananda). The meaning seems to 
be the same. 


Ekantatyanto’bhava Qari sare 
(complete and final absence) of 
duhkha 


is Ananda which, according 

to the ancient Hindus, cannot be had 
without kaivalya. According to 
Amrtanada-Upanisad, kaivalya can 
be attained in six months if one pract- 
ises, in the prescribed order and in 
the right manner, what is taught in 
this Upanisad. 

kaivalya-2 dara-2 (VB Ill 55, Iv 34), 
isolation, liberation. Saniyama on 
ksana and its krama (sequence) res- 
ults in removal of impurities and ther- 
eby the self becomes free from dirt 
(amalah) and is isolated. 

kaivalyajyoti daramitty (MBU II (3)1), 
rediance of the kaivalya state. When 
a sadhaka is not conditioned by the 
triad i.e., contemplation, contemplat- 
or and the thing contemplated upon, 
he experiences non-relational 
character of brahman and thus 
becomes himself the radiance of 
kaivalya. 

Korantaka #ves (HP I 6), Name of a 
siddhayogi enumerated by Sva- 
tmarama in the text in order to pay 
salutations to his predecessor-yogis. 

kollatamandapa atereave (SSP I] Zi): 
region above the forehead (lalata) 
known as kollatamandapa. One of 


krama-l 


the places for antarlaksya (which 
resides in the body to be meditated 
upon). The description suggests that 
this place is somewhere in between 
sahasrara and ajna. Most of the 
hathayogic texts recognise two more 
cakras between the above stated two 
cakras. Those are binducakra and 
the nadacakra. It seems that SSP 
identifies the region of kollataman- 
dapa with nadacakra since a pa 
cular type of sound is to be hear 

while meditating on this point. 


koSabheda #rtz = kosa ata (TSB 4; 


TSM 12, 13), differentiation into 
annamayakosa aerreta (the ; anes 
material body), pranamayakosa we 
masta (the vesture of prana), nity 
omayakoSsa wWarraetat (the vesture a 
manas), adnandamayakoSa ara 
a (the vesture of Ananda). The na' X 
re of jiva corresponds to the nature a 
these kogas which are in fact berg 
vikara vibhagas (modifications = 
the mahabhitas) and in this ae 
they can be said to be _apheoe a 
jiva’. They can also be said to i 
vikaras of Siva, but only in heer. 
se that they have no existence © 

that One Supreme Reality. 


ten 
kausiki @firet (TSM 74), one of the 


id to 
principal nadis?. It is here i 
run from the kanda (yonikan 
the toes. 


krama-l #H-9 (YS III 15, 52, IV 32, 33), 


a more or less complex system of 
gunas’ in action which are mover 
ents in prakrti‘. While in 
Patanjali’s terminology the word 
parinama stands for the apparently 
permanent aspects of things, his word 
for the underlying shape of changes 
is krama. Y.S. III 15 clearly points to 


krama-2 mA-2 


krama-2 


a close correspondence between 
parinama and krama. Each com- 
plex of movements forming a distinct 
structure is a krama; and although it 
is a system of movements, the system 
as that system lasts for some time. 
That which is seen as lasting, inspite 
of unceasing change within, is the 
parinama corresponding to the 
ever-changing krama. Everything is 
thus transitory and yet things are seen 
as permanent. Cittas' too are 
parinamas having kramas_ cor- 
responding to them; and sutra IV 32, 
therefore, speaks of the end of the 
corresponding krama along with the 
parinama which the krtartha citta’ 
is. The krama_ underlies the 
parinama and can be known and 
understood only when the citta’ 
sheds its pre-occupation with the 
parinama (YS IV 33). All of us 
with a few rare exceptions live in the 
world of parinadmas of our own 
making; but the parinamas are not 
entirely independent of prakrtika 
(natural reality outside). The system 
of beliefs which any one of us enter- 
tains is a system of parinama—a 
system of kramas within kramas as 
we understand it. That different 
cittas* may understand or perceive 
the same system of kramas in dif- 
ferent ways is a different matter. 
(VB III 52), con- 
tinuousness. A moment succeeded by 
another moment without any inter- 
ruption is called krama. 


kriya-1 fm -9 (YS II 18), movement, 


motion, agitation, which is the func- 
tion of rajas and one of the three 
characteristics of drsya, the other 
two being prakaSa and sthiti—the 
functions of sattva? and tamas 


krodha 


gunas' respectively. 

kriya-2 fata (SSP I 57), activity. Ac- 
tivity has been explained to be five- 
fold. These are memory, effort, action, 
determination and performance of ac- 
tion of one’s own family tradition. 

kriyaphalasraya fearserxa (YS, VB, 
VM II 36), dependence of fruition of 
action. Sign of perfection in satya 
(one of the five yamas). A man in 
whom truthfulness is established 
becomes the support for the fruition 
of action. When he utters the words 
‘go to heaven’, the person addressed 
goes to heaven, hence the 
dependence of the fruition of action 
on the very utterance of the man 
perfect in truth. 

kriyayoga-1 firaratr-4 (YS II 1), tapas, 
svadhyaya and iSvara-pranidhana. 
These’ bring about attenuation of the 
klegas' and prompt the yogi to make 
an effort for attaining samadhi. 

kriyayoga-2 frat (VBh II 1), yoga 
(in the form) of action. VM equates 
the yoga of action with 
niskamakarmayoga of Gita. Accor- 
ding to VBh, kriyayoga is one of the 
three yogas enumerated by Gira. 
The other two are jnanayoga and 
bhaktiyoga. 

kriiravayu aamg (GS I 46), disorders 
pertaining to gases in the alimentary 
canal. These can be cured by 
jalavasti. 

krodha atu (YS II 34; TBU I 12; MBU 
1 (2) 1; ANU 27), anger, one of the 
three causes of the vitarkas like 
hinisa, the other two being lobha 
and moha. 
TBU considers it to be one of the 
bhavas? which are perfectly foreign 
to a person who has realised the 
brahman- and is, ___ therefore, 
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brahman himself. According to 
MBU, the psychological treatment 
for anger is ksama. Anger is of a 
physiological origin like kama. 
ANU believes krodha to be one of 
the seven things which a yogi should 
avoid scrupulously, the other six be- 
ing bhaya, alasya, atisvapna, 
atijagara, atyahara and anahara. 
kleda az (GS I 37), mucus, the disorder 
which causes disease. By the practice 
of danda dhauti one should throw 
out kleda along with kapha and 
pitta through the upper passage. This 
cures the diseases of the gullet. 
kleSa wa (YS I 24, I 2, 3, 2, IV 28, 
30). According to Patanjali, avidya, 
asmita, raga, dyesa and abhinivesa 
are the five klesas—the five inborn 
psychological dispositions, They may 
for a longer or shorter period remain 
vicchinna Rom (scattered), tanu or 
prasupta. But when they are udara 
they are actually prompting 
behaviour including cognitions, af- 
fections and conations (cf. VB II 4). 
The behaviour can be avoided by 
dhyana (YS II Il), but the klegas 
themselves go only with 
pratiprasava (final disintegration) of 
the citta’ which entertains them. 
klesakarmanivrtti waar (VB, VM 
IV 30), complete uprooting of klesa 
(avidya etc.) and karma, that is, la- 
tent deposits of karma either in the 
form of kugala or akuSala, i.e. good 
or bad. This happens only after the 
attainment of dharmamegha- 
samadhi. 
Klesatanukarana wane (YS Y] 2) 
(for the sake of) enfeeblement of 
kleSa. As a result of the practice of 
kriyayoga kleSas are enfeebled. 
klegana waa (TSM 94), manipulation 


ksana-3 


(cf. Upanisadbrahmayogi). Four 
phases of vayukleSana are mention- 
ed in this Upanisad—recana, 
purana, Sodhana and again recana. 
Reference seems to be to 
sahitapranayama. 


ksa—a 


ksana-l em-9 (YS III 9, 52, IV 33), the 


duration for which a krama conti- 
nues. According to Patanjali, 
parinama, krama and ksana cor- 
respond to one another. Every 
parinama is a krama as we know 
it, and every krama has a duration. 
By performing samyama on _ the 
krama underlying a parinama and 
the time occupied by the correspon- 
ding krama the yogis can have an in- 
tuitive knowledge of everything about 
the object. 

The duration for which a citta’ re- 
mains vrtti-less is the nirodha 
ksana of that citta'. For that length 
of time the citta’ remains niruddha 
(vrtti-less). Every niruddha citta is, 
for the time being, a nirodha 
parinama. Ksana in this sense is 
any length of time—shorter or 
longer—for which krama lasts. 


ksana-2 era (VB III 15, 52), the 


shortest duration of time—a moment. 
Vyasa’s idea is that time is a succes- 
sion of moments. Patafijali does not 
speak of time in these terms. For him 
there is only adhvabheda (a dharma 
being past, present or future in rela- 
tion to another dharma). Thus time 
is only a relation between dharmas. 


ksana-3 «m-3 (VM II 50), moment— 


one quarter of the time required for 
the act of winking (nimesa— 
kriyavacchinnasya kalasya caturtho 
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ksetra 


bhagah ksanah Prnfearaeaa ace ksitijaya frfera (G 69), conquering of 


aga wrt: a:), 
ksanapratiyogi susfvartt (YS, VB, VM 
IV 33), antagonistic to quantum of 
moment. Krama is antagonistic to 
the quantum of moment. Ksana is 
discreet while krama is absence of 
discreetness, i.e. uninterrupted se- 
quence of moments. 
ksanikavada «aftrrare (VB IV 20), the 
theory that there is no abiding reality 
behind the momentary phenomena. 
Reference is to Buddhism which pro- 
pagated this theory. 
ksapanaka sre (SSP VI 64), variety of 
a yogi, one who has completely sub- 
dued one’s cittavrttis, not afflicted 
by attraction or aversion and whose 
atman has become pure like akasa. 
Ksapaya aaa (TSM 87), throwing out 
(elimination). Ksapayakaranas is 
said to be the function of krkara in 
this Upanisad. According to 
Gheranda (GS IV 64), however, the 
function of krkara is sneezing. 
ksama-1 em-9 (TSM 32; SAU I (1) 4, 
ll; VU V 13; DU1 6, 16; MBU I (2) 
2), forgiveness—one of the ten 
yamas. For SAU it consists in not 
Minding kind or cruel behaviour of 
others, whether they are friends or 
foes, and for DU in absence of all 
emotions even while one is being in- 
jured by an enemy’s behaviour, evil 
thought or nasty speech. Patanjali 
speaks of only five yamas. But his 
ahinisa may be interpreted in a wide 
sense and thus include ksama. 
ksama-2 et-2 (VS I 47), forgiveness, 
one of the ten yamas, An attitude of 
equanimity towards friend and foes, 


sara ex (BG XV 16), perishable, 


Everythin 
ig except br 
perishable. orahman 


a 


the earth element. As a result of the 
practice of dharana on prthvitattva 
the yogi can move without being 
obstructed by solids. This is known 
as ksitijaya (cf. GoraksaSataka, 
published by Kaivalyadhama, p. 39). 
ksipta fit (VB I 1), one of the five 
cittabhimis. In this state the mind is 
so distracted that it cannot dwell on 
anything for any length of time. 
ksira-1 ¢ix-3 (HP I 62), milk, recom- 
mended as wholesome food for yoga 
practitioners. 
ksira-2 ¢ix-2 (HP III 83), ambrosia 00Z- 
ing from the (cavity of skull) naso- 
pharyngeal cavity—usually termed as 
kapalakuhara, a _ point ‘ in 
ajnacakra. A synonym for bindu 
referred in the context of khecar. 
ksut gq (YS I 30), Patanjali obviously 
uses this word for hunger. According 
to him, a successful samyama on 
kanthakipa brings to the yogi a 
perfect control over hunger and 
thirst. Ksut is said to be the function 
of the vayu called krkara. One 
meaning of the word ksut is sneezing. 
The sensory cells which give us the 
sensation of hunger and those which 
are excited when we feel like sneezing 
may both be governed by krkara. ' 
ksura a (KU 1, 18), 1azor (= ee 
which cuts). Manas' an 
manodharana are compared to a 
sharp weapon used for cutting, 
because it is by means of these that 
the yogi is advised to cut (1) the bands 
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of two types—gross body (sthuila 
Sarira) and subtle body (siksma 
Sarira or karana Sarira). The gross 
body is called the ksetra because the 
fruits of action are reaped therein. 
According to Yogasitra, avidya is 
the breeding ground for rest of the 
four kleSas. 


ksetrajna-1 @am-4 (YSU I 134), the in- 
dividual soul. Layayoga consists in 
its being mergéd into brahman. 
Vyasa (YS II 17, Il 49) however, 
uses the word ksetrajna for purusa! 
who is neither brahman of Vedanta 
nor the buddhi or citta of the 
sarikhya-minded thinkers. 
etrajna-2 @a9-2 (BG XIII 26; VS 
6,7), knower of the body, i.e. , the em- 
bodied self, the ultimate knower. VS 
uses this term as an epithet for 
jivatma. 
ksetranasa aaa (VS V 12), destruction 
of the gross body, i.e., death. 
However, the individual self even after 
the death of the body is confined to the 
subtle or causal body which resides in 
air or also in the fire elements. 
ksetrayoga atm (VS V 17), attachment 
of the gross body by the self, i.e. em- 
bodiment. Yoga here means a rare 
occasion. Thus acquirement of the 
body is a rare occasion to be wisely 
made use of for higher purposes. 
ksetri #41 (BG XIII 33), the soul, the 
owner of the body. 


kha—zg 


kha a (VS III 55; HP IV 55), ether. This 
ether is outside the body-frame and is 
the residence of mahaprana. This 
has also been equated with the 
Cosmic Self. 

khanda ae (HP I 8), name of one of 


khecari-1 


the hathayogins enumerated by 
Svatmarama for paying salutation to 
his predecessors. 

khamadhya ara (HP IV 55; VS II 
55), establishing (oneself) in the 
Cosmic Self. According to Vasistha, 
one is advised to merge the prana in 
mahaprana if one is desirous of 
casting off the body during the prac- 
tice of kumbhaka. 

khamaya @aa (HP IV 55), identifying 
(oneself) with the Cosmic Self. 

khyati @nfr (VBh I 16), knowledge; 
here discriminative knowledge which 
arises due to the realization of the in- 
sufficiencies and inadequacies of em- 
pirical objects. 

khegamana am (GS III 62), the sid- 
dhi acquired by success in 
vayavidharana. It consists in the 
ability to fly in the air, or move in the 
outer space, without the help of any 
scientific instrument or an aircraft or 
a spacecraft. 

khecari-1 @=aé-1 (GS I 51, II 1, 26-7, 
VIL 5, 9; YKU II 4, 15-16, 18, 23, 25, 
43; YCU 52-7; G 34; YTU 26, 117-8; 
DBU 80; YSU V 40; HP III 31-2, 36, 
38, 40, 41, 52, 53), one of the most 
important spiritually —_ oriented 
mudras. 
According to GS, first the tendon 
joining the tongue to the lower jaw is 
cut. Then the tongue is constantly 
moved, rubbed and pulled first with 
the hand after applying butter to it, 
and later with a pair of pincers. In 
this way the tongue is lengthened. 
This long tongue is slowly pushed up 
into the aperture in the upper palate. 
With the tip turned upwards, the 
tongue is pushed in until it reaches 
the kapalakuhara between the 
eyebrows inside. The gaze is also 
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fixed on a point inside between the 
eyebrows. This is khecarimudra, 
which has much in common with 
nabhomudra. The yogi who 
succeeds in khecari is free from at- 
tacks of swooning and from thirst, 
lassitude, disease, old age and death. 
His body becomes divine. It cannot 
be burnt by fire or dried up by wind. 
Water can do him no injury, snakes 
cannot bite him. His limbs acquire 
handsomeness and _ he __ attains 
samadhi’ soon. All this is claimed 
for khecari. 

By virtue of this link between the 
mouth and the head, the tongue en- 
Joys various tastes; and this enjoy- 
ment increases day by day. First he 
enjoys salt and acid, then bitter and 
astringent tastes. Then he tastes but- 
ter, ghee, milk, curds, buttermilk, 
honey, grapejuice and nectar. This 
achievement is that aspect of 
rajayoga which GS calls 
rasananda. It is claimed by DBU 
that in the yogi who succeeds in this 
mudra no karma§ayas are formed. 
YCU thinks that if a yogi succeeds in 
raising his tongue so as to close the 
Opening into the chest, the nectar 
from his head does not fall into the 
agni below, nor does his vayu? 
escape. Perhaps the meaning is that 
his pavanadharana is not broken. It 
can also mean that his kumbhaka is 
not broken. 

YKU distinguishes between khecari 
abhyasa and khecarimantrasiddhi 
(cf. melana). The former alone, ac- 
cording to this text, does not bring 
complete success in khecari. 
Abhyasa of khecari, according to 
this text, begins with stretching the 
tongue for seven days. Then the 
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aspirant obtains a sharp-edged 
weapon resembling the leaf of the 
milkhedge-plant and, after greasing 
and cleaning it, cuts the fraenum by 
a hair’s breadth. Then he leaves it 
alone, treating it with a fine powder 
of myrobalan and rock-salt. The cut 
is to be repeated every seven days. If 
this process is carried on for six 
months the whole of the yogi’s 
fraenum will be cut. 
Now the tip of the tongue is covered 
with a piece of cloth and pulled gent- 
ly and scrupulously at the right time 
and in the right way. By pulling for 
six months in this way the tongue can 
reach the middle of the eyebrows 
above, the hollow of the ears oblique- 
ly and the root of the chin below. If 
the pulling is continued for another 
three years the tongue will easily 
touch the hair above, the sakha strat 
obliquely and the throat below. After 
being pulled for another three years 
the tongue will be able to cross the 
forehead and touch the skull on top, 
the cilitala obliquely and the 
kanthabila below. Kanthabila is pro- 
bably the lowest part of the neck and 
Sakha the tip of the ear. Special em- 
phasis is laid on this elongation of the 
tongue being done by slow steps 
gradually. Trying to pull out the 
tongue all at once may prove fatal. 
All this is khecari abhyasa. 
G, YTU and YSU do not mention 
any cutting or elongating of the 
tongue. 

khecari-2 @a@-2 (MBU II (1) 8), 
Sambhavi. This text does not 
distinguish between Sambhavi and 
khecari mudras. 

khecari-3 @aé-3 (SAU I (7) 15, 17, 
39-42), vaisnavi. This text does not 
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distinguish between the vaisnavi and 
khecari mudras. 

khecari-4 @ait-x (YTU 26), one who 
can know the past and the future. 
This ability is acquired by practising 
vajroli. 

khecari-5 @aa-4 (YCU 82; YTU 127), 
that which moves about in akaSa (cf. 
Upanisadbrahmayogi). According to 
this commentator, the jivatma is 
called khecari. The sakara wax of 
hamisa, which really is the 
brahman, is the jivatma which is 
khecari; while the hakara is the 
paramatma. When the jivatma (= 
Jantu 3% = sakara wan) repeats the 
soham mantra he becomes 
paramatma. The sky referred to is 
obviously the akaga in the head—not 
the space outside. 

khecaribija @atdta (YKU II 18), hrim 


(cf. Upanisadbrahmayogi). Twelve - 


daily repetitions of this mantra make 
the yogi shed the illusion caused by 
his being embodied, according to this 
upanisad. Complete success in 
khecari is attained by 5,00,000 
repetitions. Then the yogi overcomes 
all obstacles, pleases the gods, gets 
free from wrinkles and grey hair. 
Even after this is accomplished the 
mantrajapa should not be given up; 
otherwise the yogi will come to grief. 
Some yogis, well-versed in yoga, at- 
tain success in khecari by mastering 
the khecarimantra (cf. melana) 
without resorting to pulling of the 
tongue. The two together bring 
speedy success. Elongation of the 
tongue has to be performed for 12 
years, i.e. 144 times, before success 
is attained in khecari. 

On attaining success the yogi forgets 
himself and sees the entire universe 
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in his body. (In the curved passage 
tight above the front teeth where 
tongue goes in khecarimudra, the 
entire macrocosm is seen). 


khyati wnft (YS Il 5, 26, 28. IV 29), 


firmly established belief. Patanjali has 
used this word in his definition of 
avidya, which consists in the er- 
roneous beliefs that some objects are 
everlasting, that there are pure things, 
that there really is sukha in the world 
and that the citta' is the real self. In 
fact, with the exception of purusa’, 
there is nothing everlasting, perfectly 
pure, really blissful, or of the nature of 
the true self. 

Vivekakhyati is the firm belief that 
purusa' and citta’ are absolutely 
distinct and different entities. 


ga—t 


gagana wm (G 42, 85-87), one of the 


nine dhyanasthanas. Verses 86 and 
87 mention all the 9 of them, but 1n 
78 to 85 only seven sthanas (spots) 
are mentioned. Here ghantika- 
sthana and lampikasthana above 
the throat are not separately mention- 
ed, though visuddha is said to be un 
the ghantikamadhya. Gagana 1S 
the highest of the nine centres, and 
gaganagati wir«f (moving) ie? 
therefore, raising of the pranavayU 
to gagana. The adept does it instan- 
taneously whenever he likes. The 
quickness of the action is described 
in the words ekena Svasamatrena 
wéa sara (instantaneously) which 
is the alternative reading given in the 
footnote of the text. 


gajakarani wet (HP II 26). Though 


this performance resembles Ghera- 
nda’s vamanadhauti, it is not called 


gativiccheda 


a dhauti by HP. According to this text, 
vomiting the contents of the stomach 
by raising the apanavayu to the throat 
is gajakarani and a regular practice of 
this action brings the nerve-plexus 
under the control of the yogi. It ap- 
pears that in this context, apanavayu 
means nothing more than the effort to 
bring up and throw out the contents of 
the stomach. It is considered by some 
physiologists to be an act of 
anti-peristalsis. 


gativiccheda afafaes< (YS, VB, VM, 


VBh II 49) suspension of movement 
(of inhalation and exhalation). Vyasa 
explains it as absence of both 
(ubhayabhavah). Vacaspati, basing 
his commentary on Wasa, 
enumerates three kinds of suspen- 
sions. According to VBh, the word or 
the meaning of the word gati is 
redundant here. Therefore, the word 
refers to suspension only. The 
suspension of the natural inhaling 
and exhaling is called pranayama 
(svabhavika Svasaprasvasayoh 
pratisedhah pranayamah 
raraifenvarangaraar: wfereer: wrorar:). 
gandha-1 «eq (TSB 6), the karya’ 
(function) of agni* obviously in the 
form of ghrana which is one of the 
amiSas' (components) of agni*. It is, 
therefore, said to be the visaya of the 
ghranendriya (the olfactory organ). 
gandha-2 a-2 (TSB 5, 9), one of the 
five components of ap (water) that 
which is connected with ahankara’. 
According to this Upanisad, gandha? 
is also the name of __ the 
jaivatanmatra in the ghrana in- 
driya. It corresponds to gandha. 
gandha-3 7-3 (VB I 45, II 19), the 
avisesa of the visesa prthivi. It is 
one of the fe tanmatras, gandha 
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tanmatra having the characteristics 
of all the other tanmatras. 
gandha-4 wez-x (VB 135), smell. Sensa- 
tion of smell is said to be possible 
because the gandhajaivatanmatra 
is there in the nose (TSB and G). 
When a sensation of smell is central- 
ly aroused it helps dharana and 
gives repose to the mind. 
gandhasanivit wedfgq (VB, VM, VBh I 
35), consciousness of transcendental 
smell. This is acquired through the 
concentration at the tip of the nose. 
This further leads to the repose of 
mind (manasasthitinibandhana). VB 
enumerates other four types of con- 


sciousness also—rasasanivit, 
riipasamvit, sparsasamivit and 
Sabdasanivit. 


gamana 7A (TSB 6), the karya’ (func- 
tion) of prthvi, obviously in the form 
of pada which is one of the anisas' 
(components) of prthvi. It is also 
said to be the visaya* of the 
padakarmendriya (action-organ). 
TS$varakrsna’s word for gamana is 
viharana. 

garudasana veered (GS II 5, 37), one 
of the thirty-two asanas’ enumerated 
by Gheranda. It consists in pressing 
the ground with legs and thighs, 
keeping the body steady with the help 
of the two knees, and placing both 
hands on the knees. 

gandhari wert (VU V 26; YSU V 21; 
YCU 17, 19; TSM 71; SAU I (4) 9, 11; 
DU IV 8, 17, 22, 38; G 18, 20 VS II 
31, 38), one of the principal 
nadis*. According to VU, it runs 
between susumna and _ sarasvati, 
not exactly to the left of susumna 
but a little backwards. YSU considers 
it to be one of the sixteen principal 
nadis?. It goes from the nabhicakra 


gayatri-1 


to one of the eyes, probably the left. 
The nadi? which goes to the other 
eye—probably the right, is 
hastijihva. TSM supposes gandhari 
to run along the susumna in front of 
it. SAU believes it to be one of the 
fourteen important nadis? and to ex- 
tend from behind the ida’ to the in- 
side of the left eye. 


According to  Sangitaratnakara 


(144-156) and Yogarnava, it is one of 
the fourteen most important nerve 
ends of the sympathetic chain which 
is supposed to stretch from the cor- 
nea of the left eye to the left leg. 

gayatri-1 Traat-9 (ANU 10), 
tatsaviturvarenyam bhargodevasya 
dhimahi. dhiyo yo nah pracodayat 
aeafagetug wat taer fray, frat at a: wale 
(we meditate upon the brilliance of 
God Savita. May He enlighten our 
intellect). According to ANU, this 
mantra’ along with the pranava, the 
vyahrtis and the giras is to be 
Tepeated thrice during each 
pranayama’. It is to be repeated 
once during inhalation, once during 
exhalation and once while holding 
the breath. 

gayatri-2 amrit-r (GS V 84; YCU 33, 
35), ajapa. 

gayatri-3 «wet-2 (SAU I (6) 3), the 
goddess gayatri, whom the yogi 
practising pranayama? sees in front 
of him while reciting om?. She is 
described as young, wielding a stick 
in her hand, riding a swan and of the 
colour red. She spreads a moonlight- 
like lustre all around. 

gayatri-4 wedt-x (VS III 5; BY IV 
1-82), name of a goddess (recognised 
as gayatri). The embodied female 
deity of the first letter of pranava. 
According to VS, a gayatri has to be 
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meditated upon during the puraka 
phase of pranayama. She is chaste 
adolescent female figure of sixteen 
years, having red complexion, riding 
on a swan and holding a stick in her 
hand. Vasistha has personified all the 
three letters of pranava amongst 
which ‘a’ & is personified as 
gayatri. The application of gayatri 
mantra during pranayama _ has 
been emphasised by BY in different 
and various ways (cf. BY). 


garhapatya wéit (BVU 4), one of the 


three sacred fires. This is kept alive 
on the west side of the altar for all the 
twentyfour hours, covered with ashes 
when the daily worship is not going 
on. Its pit is circular in shape. 


giramauna fra (TBU 22), ordinary 


silence, silence about everything. 
This is the characteristic of ignorant 
people and is not a yoganga. 
Mauna in this context is silence 
about the nature of the one Superme 
Reality. 


guna-l y-3 (YS II 19, IV 13, 32, 34; VB 


II 15; SK 11; G 28; VU I 11; TSB 9), 
sattva?, rajas' and tamas?. VB has 
made it clear that gunas’ in action 
are movements and Patanjali seems 
to believe that the action of gumas’ 
consists in innumerable movements 
of different velocity. Most probably, 
according to him, sattva?, rajas’ and 
tamas? are bands of relatively higher 
and lower frequencies corresponding 
to the motions that they are. 

These three are strictly relative terms 
—sattva? corresponding to the 
relatively highest, tamas? the com- 
paratively lowest and rajas the in- 
termediate frequencies. Hence the 
justification for the Gita speaking of 
sattvika (related to sattvaguma), 


guna-2 


rajasika wafas (related to rajas 
guna) and tamasika arf (related 
to tamas guna) men, foods, 
charities, sacrifices, etc. VB also 
considers the relative predominance 
of the three gunas' to be responsible 
for Santa, ghora and midha vrttis’. 
According to Patanjali, the drsya, 
with which purusa’ has samiyoga (a 
beginningless relation), consists of 
gunas’. SK regards the triguna’ 
quality to be one of the six 
characteristics common to pradhana 
(primal nature) and vyakta (manifest 
nature). 
VU believes the gunas' to be three of 
the 96 tattvas?, and according to 
Goraksa, they are the prakrti'’ with 
which purusas' have saniyoga. He 
thinks that kundalini’ when 
aroused—rises upwards and the yogi 
is conscious of it on account of the 
prajivaguna, i.e. the dominant 
guna, which dominance he has ac- 
quired after a long endeavour. 
guna-2 q-2 (G 77), imagery. Saguna 
dhyana is contemplation of the 
Supreme Being (atma) while im- 
agining an element (tattva’) in one of 
the cakras in the body or, for that 
matter, imagining any other object; 
while nirguna dhyana is meditation 
of the Supreme Being without enter- 
taining any image whatsoever. 
guna-3 q-3 (TSB 9). In TSB 9, Sabda, 
rupa, rasa and gandha are said to 


be the gumnas of the five 
antahkaranas. Guna’ in this sense 
is an indirect connection. The 


antahkarana jnatrtva is connected 
with the mahabhita aka§a and that 
with the visaya* known as Sabda. 
gunakarmavibhaga qiedtaa (BG II 
28, IV 13), classification of the 
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people on the basis of the dominant 
gunas in their action. People can be 
classified on the basis of permutation 
and combination of three gumas 
(sattva, rajas and tamas) in their ac- 
tion in several number of types, but 
BG speaks of only four. 

gunaparva yd (YS II 19), visesa, 
avisesa, lirigamatra and alinga, 
which are the different concepts of 
the universe at different levels of 
metaphysical analysis and differentia- 
tion. The aliriga form of the gunas’ 
differentiates and manifests itself in 
the form of lirigamatra which, in its 
turn, appears as the avisesas, which 
manifest themselves as the visesa. It 
appears that the visesas are the discrete 
individual selves, living bodies and 
lifeless objects, the aviSesas being the 
comparatively undifferentiated matter 
(called mahabhitas and tanmatras) 
which takes the forms of the visesas. 
Lirigamatra is the still more undif- 
ferentiated matter in which appear 
both psychical and physical viSesas and 
avisesas. Alinga is the completely un- 
differentiated mass of  prakrti* 
(nature), about which nothing more 
can be said. 

gunapravrddha yoga (BG XV 2), 
nourished by the gunas. The world- 
tree (sanisaravrksa) is nourished by 
or activated by the three gunas,— 
sattva, rajas and tamas. These are 
the material cause (upadana karana) 
of the world. 

gunabhoktr yriqq (BG XIII 14), ex- 
periencer of the gunas,—sattva, ra- 
jas and tamas. Though the jnata 
(knower, the self) is devoid of the 
gunas (nirguna) yet it is the enjoyer, 
perceiver of those sense-objects and 
the pleasure and pain related with 
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them which are caused by gunas. gunadhikara afte (VB, VM IL 3), 


Hence (the jnata or Self) is the en- 
joyer or experiencer of gunas. 
gunayrttivirodha qrafifette (YS II 15), 
mental conflict — a conflict in the 
mind between the vrttis' of sattva?, 
rajas’ and tamas? gunas. Sattvika, 
rajasika, and tamasika yrttis' are 
those in which sattva?, rajas' and 
tamas’ respectively predominate. 
Such mental conflicts being always 
Present in every human being, life is 
essentially painful. The impulses to 
perform sattvika, rajasika and 
tamasika actions are incessantly 
clashing with one another in every 
one’s mind. 
gunavaitrsnya yrageq (YS I 16), com- 
plete indifference towards the gunas. 
Since the citta’ is itself gunatmaka 
(related to gunas), gunavaitrsnya in 
this context, is indifference on the part 
of the citta' to its own existence. 
gunasamkhyana wre (BG XVIII 
19), the science of the gunas. Here it 
refers to Kapila’s Sarikhya system of 
philosophy, which has been 
acknowledged as authoritative exposi- 
tion of the functionings of the gunas. 
gunasanga qwrt (BG XIII 21), attach- 
ment to the gunas. The identification 
of purusa with gunas, i.e., prakrti 
leads purusa to think ‘I am deluded’. 
This attachment of purusa to what it 
experiences,—in the form of pleasure, 
pain and delusion,—is the root-cause 
of the cycle of birth and death. 
gunatita gmt (VB, VM II 27), 
transcending of gunas. Purusa that 
has transcended the gunas is called 
gunatita. Wasa uses a synonymous 
term ‘kuSala’ connoting the same. 
gunatma yret (VB, VM IV 13), having 
gumas as the essence. 


efficacy and mode of functioning of 
gumas and these are said to be chan- 
nelised by kleSas leading to fructifica- 
tion of action. 


guda-1 q-9 (G ll, 37, 86; HP 122; KU 


7; ANU 34; TSM 38), one of the nine 
dhyanasthanas. It is the spot known 
as the anus. Contraction of this part 
is prescribed for milabandha. Guda 
is the seat of the cakra' known as 
adhara. It is perhaps the coccygeal 
plexus. KU thinks that this part of the 
body along with the two ankles, the 
two shanks, the two knees, the two 
thighs and the genitals is to be properly 
adjusted for getting into a posture most 
conducive to raising of vayu from 
miuladhara to the nabhideSa (navel 
region). The anus obviously is to be 
contracted, i.e., millabandha to be 
adopted. Guda is supposed to be the 
seat of apana’ according to ANU. 


guda-2 qz-2 (TSB 9), payu. 
guptasana-1 yaa-9 (GS II 4, 20), one 


of the thirtytwo asanas' enumerated 
by Gheranda. It consists in inserting 
the two feet between the two thighs and 
the two shanks and then sitting on the 
latter two. In this Asana! the feet are 
kept concealed. Hence the name of the 
asana. 

It is a variety of siddhasana in which 
the generative organs are also advis- 
ed to be kept hidden between the two 
feet. 


guptasana-2 yarea-. (HP I 37), 


siddhasana. 


guru-l q-1 (SK 13), heavy,—one of the 


four characteristics of tamas?. 

As opposed to tamas?, which is 
described as heavy, sattva? is describ- 
ed as light. 


— 
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guru-2 qe-2 (HP III 125; ATU 15), five kinds of realised souls. Others are: 


teacher, one who imparts the tradi- 
tional knowledge. Only the knowledge 
imparted through the lips of the guru 
is effective. All else is fruitless and in- 
effective. According to ATU, a true 
guru? must be himself devoted to his 
guru’, and who has realised his 
purusa’. Literally, one is a guru’, 
because of one’s ability to remove the 
darkness of ignorance from the pupil’s 
mind. 
guru-3 y-3 (VBh I 26; SSP V 5), 
preceptor. Guru is the one who 
removes the vikalpa and thereby 
restores the equilibrium in citta. Ac- 
cording to SSP, one who directs the 
disciple to the right path and removes 
the eight pasas (pasastaka) is the 
guru. 
gurukulasantana yegranm (SSP V 43), 
santana refers here to tradition. Thus 
the word means a long tradition of 
gurus. SSP enumerates five such 
traditions. These are: (1) @i santana 
arg anim, (2) vilesvara santana fatvat 
am, (3) vibhiiti santana fayta a, 
(4) natha santana 7a warm, and (5) 
yogi§vara santana aivat aa. 
guipha yes (VS III 62, 65), ankle. The 
second vital point (marmasthana) in 
the body. It is located at four and half 
fingers above the big toes. 
guha get (VS VI 4, 28, 29), internal 
void/space in the heart region. Vasistha 
suggests to reach the internal void 
through the practice of yoga, especial- 
ly for those who do not want rebirth. 
Establishment of citta in heart region 
without any desire for fruit liberates 
one from the bondage of birth and 
rebirth. 
giidhacitta qefaa (BY II 62), having 
highly contemplating mind, one of the 


(1) practising esoteric vows, (2) hav- 
ing pure heart, (3) engaged in the 
meditation of om, and (4) practising 
the mysterious austerities. 

giidhatapa yeas (BY II 62), mysterious 
austerities. Those who practise 
mysterious austerities form one kind 
of realised souls (brahmavidah). 

gudhasupta yeqa (VU IV 16), the last 
of the seven stages in progress of 
yoga’. 
After practising yoga* for a long time, 
in the first six stages, the distinction 
between jivatma and paramatma 
disappears and the identity of the two 
becomes the very nature of the yogi. 
This is the gudhasupta state. 
In this state there is neither existence 
nor non-existence, neither self nor not- 
self. There is no mental functioning 
and there is a complete absence of fear 
because of non-duality. This is a state 
of jivanmukti (liberation while alive). 

grhastha yee (SSP VI 35), one whose 
home is immovable sky wherein one 
dwells permanently and whose spouse 
is eternal completeness. 

gomanisa via (HP III 46, 47), literally 
means cow’s flesh, but here the term 
‘go’ ti stands for the tongue and its en- 
try into the talu (roof of the 
nasopharyngeal cavity) is known as 
gomanisa bhaksana "Waite 4a. This 
happens when one attains 
khecarimudra. 

gomukhasana-1 agaraa-9 (GS II 3, 16; 
HP I 20; SS V 9; VU V 16; DU Il 
1, 3; SAU I (3) 2), one of the thirty- 
two asanas mentioned by Gheranda. 
It consists in placing the feet on the 
ground—the right (ankle) touching the 
left side of the back and 


gomukhasana-2 


left (ankle) the right side, keeping the 
body steady, and thus assuming the 
shape of a cow’s mouth. According to 
VU, gomukhasana’ consists in pla- 
cing the left heel on the right side of 
the waist and the right heel on the left 
side. 

gomukhasana-2 atyara-2 (VS I 67, 
70), one of the ten asanas enumera- 
ted by Vasistha. Its technique lies in 
assuming erect Sitting position and set- 
ting right ankle by the side of the left 
hip and vice versa. The position of 
hands is neither mentioned in VS nor 
found in HP or GS. In HP (Kaivalya- 
dhama edition, 1980), it is suggested 
that the palms are to be placed on the 
toes of the feet so as to resemble the 
ears of a cow. This, of course, makes 
the technique in tune with the name of 
the asana. 

goraksa vita (HP I 5), a prominent yogi 

 Teferred by Svatmarama to offer his 
salutation to him. Goraksanatha is 
Supposed to be the pioneer of 
hathayoga. 

Soraksasana-1 atenaa-9 (GS II 4, 25), 
one of the principal asanas'. It con- 
Sists in Placing the two feet between 
the two thighs and the two legs with 
soles turned upwards so that they re- 
main visible, covering the heels 
scrupulously with the hands upturned, 
contracting the throat (obviously by 
jalandharabandha) and gazing at 
the tip of the nose. Practice of this 
asana’ brings success to a yogi. 

goraksasana-2 arera-2 (HP I 53-4), 
bhadrasana. 

golakha aera (BVU 73), one of the nine 
nervous pathways, called 
navadvarani, in the head. They are 
to be stopped by khecari mudra for 
going into the samadhi’ state. 
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granthi-1 afa-3 (BVU 70; YKU I 67, 85; 


VU V 65), a hurdle in the way of 
vayu’ rising along the susumna. Ac- 
cording to YKU, kundalini' has to 
overcome these obstacles before it can 
enter the susumna. 


granthi-2 afa-2 (HP V 5, 13), accumula- 


tion of vayu at one place in the body. 
Improper practice of pranayama 
leads the vayu to a wrong direction 
which results into accumulation of 
vayu at improper place causing 
several functional disorders. 


granthitrayabhedaka staaqates (HP I 


67), that which pierces through the 
three knots. The practice of 
bhastrika pierces the three knots. In 
yogic literature, these knots are known 
as brahma-granthi, visnu-granthi 
and rudra-granthi and they are 
located at the navel-region, heart 
region and throat region, respectively. 
Since these knots are recognised as 
obstacles for free flow of prana 
along the path of susumna, they are 
to be pierced through. 


grahana-l wem-9 (SK 9), taking. The fact 


that its material cause is sought if it 
is desired to produce anything, proves 
that every effect is to be found in its 
material cause and nothing else. This 
is Gaudapada’s interpretation of the 
word grahana in the phrase 
upadanagrahana sqemmen used in 
the SK. 


grahana-2 wen-2 (TSB 6), karya' and 


visaya* of the vyana aniga' of vayu’. 
It is most probably absorption of the 
nutrition by the tissues which is said 
to be the function of the vyanavayu. 
Vyana is generally described as 
vyapi (cf. VB III 39). Absorption 
also is done all over the living 
organism. 


grahana-3 


grahana wen-3 (YS I 41; VBI 41, III 47, 
IV 14), one aspect of cognition as op- 
posed to the other two aspects, viz., 
grahitr and grahya. Grahana’ is the 
act of cognition. In III 47 Patanjali 
distinguishes between cittasvarupa 
and cittavrttis and calls the latter 
grahana’. So does Wasa. In YS 1 41, 
however, Vyasa considers the 
indriyas' to be grahana’® and takes the 
purusa' to be the grahitr. This is pro- 
bably based on the significance of the 
locative case as ordinarily understood. 
Patanjali does not seem to have used 
the locative in this sense. By the 
locative case here he seems to mean 
“from among”. If out of these three 
aspects of cognition one merges into 
another, the third automatically disap- 
pears. Hence there is left neither a 
grahitr nor any grahana’. Only that 
which was the grahya* remains.This 
is samapatti. Grahanadtmaka gunas 
are gunas' appearing in the form of 
grahana (indriyas). 

grahitr wétgq (YS I 41), the knowing sub- 
ject, which is one of the three facets 
of cognition, the other two being 
grahana and grahya. VB, however, 
takes grahitr to be purusa’ and 
distinguishes between grahitr 
purusas' and mukta purusas’. In this 
sense, grahitr is not gunatmaka (of 
the nature of gumas). 

grahya mea (YS I 41), the object cognis- 
ed. It is one of the three aspects of 
cognition. When the grahitr (the sub- 
ject) of cognition merges into it 
samapatti ensues. Then there is no 
grahitr-grahya relation. The grahya 
alone remains but no longer as the 
grahya of the grahitr. Patanjali 
defines samapatti as tat 7q assuming 
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an existence in its own right after ab- 
sorbing the “tatstha”. The tat was the 
grahya before the cittavrtti gave 
place to samapatti. But in the state of 
samapatti it can no longer be called 
a grahya. Patanjali calls it only tat. 

grahyasakti erate (YS Ill 21). We 
perceive objects (which are not 
themselves lights), because our eyes 
are stimulated by the rays of light 
reflected from them. As a result of 
successful samyama on what 
Patanjali calls kayarupa (light as 
reflected by a body) the yogi does not 
allow his body to reflect any light. In 
this way his body remains in complete 
darkness (caksuhprakaSasampra- 
yogah weraraeseat:) and the yogi 
becomes invisible. Thus by 
grahyasakti, Patanjali means the 
ability of the body to reflect the rays 
of the light falling on it. 


gha—4 


ghata-l 9e-9 = ghafastha yee (GS 12, 
9), yoga* which Gheranda has taught 
to Candakapali. Presumably, 
ghatasthayoga is another name for 
what is ordinarily known as 
hathayoga - and perhaps a better 
name. In this compound word ghata, 
of course, includes the mind. It does 
not mean only the body. The seven 
achievements of this yoga are: 
satkarma, asana’, mudra, 
pratyahara’, pranayama, dhyana 
and samadhi! to each of which 
Gheranda devotes one chapter of his 
discourses. In this way while 
Patanjali’s yoga is asfanga weit, 
Goraksa’s sadarga 8", HP’s 
caturanga age, Gheranda’s 


ghata-2 


hathayoga is Saptanga aqin, 

ghata-2 ye-2 (YTU 20, 65, 66, 80; VU 
V 71, 74; HP IV 69), one of the four 
Stages of progress in yoga*. By YTU 
it is described as union of prana? and 
apana, manas and buddhi', and ji- 
vatma and paramatma, the last of 
these being further described as the 
characteristics of samadhi'. Accor- 
ding to VU, in this state, after Ppierc- 
ing the susumna with it the Steady 
yogi holds the vayu' in the head (cf. 
Gheranda’s nabhomudra). 
According to HP, while at the first 
Stage his brahmagranthi is pierced 
and tinkling sounds are heard by the 
yogi, at this, the second Stage the, 
visnugranthi is Pierced and a mixture 
of many Sounds and the sound of a ket- 
tle drum are heard. 

shata-3 vz-3 (Gs 1 6, 14), the body. Every 
living being acquires a body as the 
result of his or her own past karmas. 

ghata-4 ye-y (GS I 8), an earthen pot. 
Like an earthen pot the body should 
be baked hard in the fire of yoga‘. 

ghatasuddhi Feufe (GS 1 8), purification 
of ghata, that is, the body. Here the 
body has been equated with unbaken 
Jar. In order to attain yoga, it must be 
conditioned and purified through the 
fire of Various yogic practices. 

ghatasodhanakaraka Featerare (HP I 
23), that which purifies the body. All 
the six Cleansing processes are the 
means to purify the body (cf. 
ghatasuddhi). 

ghatasthayoga aeerity (GS | 2), the yoga 
taught by Gheranda. It is the 
same Yoga as it called hathayoga by 
HP. 


ghantika yftea, (G 83, 86), one of the 
nine dhyanasthanas, It is the lowest 
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be- 
part of the throat, the upper ent A 
ing talumila and the ale 
sthana (spot). pan ie 
dhyanasthana is situated insi 
ghantika sthana (spot). 


a 
ghanaprajna wamm (BY II 88-90), 


synonym for susupti stage of oa 
sciousness. BY depicts three stag a 
consciousness, ViZ., pally 
antahprajna and aon el 
denoting the jagrat, svapna 
susupti states respectively. 


gheranda awe (GS I 1), expounder of the 


ghaftasthayoga. Through his ane 
treatise on ghatayoga, viz., gee 
Samhita, Gheranda has also ack 
recognised as one of the expoun 

of hathayoga. 


ghodacoli steratét (HP I 8), name of 4 


Amara: fe) 
yogi, mentioned by Svatmarama ¢t 
offer his salutation to him. 


ghora uk (SK 38), with rajas' predom- 


nant. It is generally believed to be mi 
of the three kinds of viSesas, ue OF 
two being Santa (sattva Predominan' 
and midha (tamas predominant). ; 
The mahabhitas are generally a 
posed to be the Santa, ghora an 
midha visesas. But according tO 
Tsvarakrsna, the See, 
matapitrjas and prabhitas shou 
be those three viSesas which are 
Santa, ghora and mudha ae an 
ly. He does not appear to hold that 
mahabhittas are the Santa, ghora 
and miudha visesas. If the santa, 
ghora and midha visesas are con- 
sidered to be the mahabhitas, as is 
done by Vacaspati Misra, then that 
should all be tamas? predominant. 
This position would not be acceptable 
to I§varakrsna. 


ghosini sf (NBU 9), the first matra’ 


ghran a-] 
iil 


of the pranavx 
Baan dice ayama?. If a mantrayogi 
of the ites he is at this matra’ 
heir-appar ara he is reborn as the 
how MB ent of an emperor. This is 
eee Pats it 

of the | (SK 26; TSB 5, 9), one 
the other buddhindriyas (senses), 
rasana a’ < ur being caksu, Srotra, 
sense. he tvak. It is the olfactory 
Rddhindsices to TSB, the five 
anigas! of riyas (senses) are the 
aniga of = and it is through this 
that eed by means of prana’ 
prthivi. ara’ is said to reside in 
& rana- 
is fcr -2 (TSM 141), the nose. It 
vyoma ne the body where from the 

ana (spot) begins. 


ca—a 


Cakra- 

ae Pe (G 15, 60, 62, 63, 78, 80; 
BS nie oe 60; YCU 6, 13). Of 
——e yanasthanas only four 
ape ically mentioned by Goraksa 
aS kras. They are adhara, 
dha aeons anahata and visud- 
oe ‘ e seats of these cakras have 
a ait but the word cakra’ 
a efined. Presumably these are 
ae Sai which are situated by the 
ia r in the spinal cord. But of the 
= aed five dhyanasthanas, four 
ee. . wee above the spinal 
aa : ra in the region of the anus. 
ae = this word is not defined even 
<a randa, the fact that he advises 
mee to meditate on the six cakras, 
hey the other, clearly shows that 
eee Goraksa_ calls 
=. oe ata uses the word 

‘s a e compound 
AL sear which is a eee? 

e structure with twelve 


cakradharini 
spokes and js situated in the nabhi. 
e supposed to bear the 


The spokes ar 
uw and other Gods. This 


images of visa 
cakra is compared to the web of a 


spider and jiva’ is said to wander 
through its spokes, which may be the 
beginnings of the nadis”. 

Only ten nadis? are mentioned in 


ten vayus' operate In 
jiva’ through thousands of nadis?. 
YCU_ mentions the following six 
cakras!: adhara, svadhisthana, 
nabhi, viguddha and 
phramadhya. The cakras' revolve 
by the maya of brahman, according 
to TSM. 

cakra-2 46-2 (SK 67), the potter’s wheel. 
As the wheel goes on whirling by its 
own momentum, even when the pot- 
ter has ceased to apply any force, SO 
the body continues to live so long as 
the past samiskaras have not spent 
themselves. 

cakra-3 4-2 (VU V 15, 17), one of the 
eleven asanas* mentioned in this 
Upanisad. It is just squatting with 
folded legs (sukhasana). 

cakra-4 aa-x (VS II 12, 13), wheel of 
transmigration, a circle with twelve 
spokes that is said to support the body 
and is situated at the centre of the navel 
(nabhi) (cf. kanda). It is from this 
circle the individual self (jiva) is said 
to transmigrate due to its merits and 
demerits. 

cakradharini weaftet (VS I 6), a god- 
dess who wears a wheel in her hand. 
She is the embodiment and per- 
sonification of the second letter of 
pranava, i.e., ‘1’. Cakradharini has 
to be meditated upon during the kum- 
bhaka phase of pranayama. She has 
been depicted as a young lady 


caksu-1 


of thirty years old with white complex- 
ion and riding on the eagle. 
caksu-1 aq -9 (TSB 5, 9; SK 26), accor- 
ding to TSB, one of the five amigas of 
vahni. It is in the form of caksu that 
the rupa guna resides in vahni and 
exists in the form of vahni. Caksu is 
one of the five buddhindriyas 
(senses). A buddhindriya! is not a 
part of the body or a physiological 
Structure. It is, theréfore, neither a 
physiological Sense-organ nor any 
other part of the Sensory apparatus; 
but in Patanjali’s language a visesa 
of the avigesa asmita. The cittas are 
made up of indriyas, 
caksu-2 32 (ATU 5; YS 21), the 
physical eye. A blue light is seen by 
the successfully meditating yogi on the 
Spot inside between the two eyes 
(ATU). According to Patanjali, a 
yogi becomes invisible if by force of 
samyama he prevents rays of light 
Teflected by his body from falling on 
the eyes of Others. 
caksu-3 aq-a (ATU 10), the visual ner- 
vous apparatus. Brahman in the form 
of a white light is seen by the yogis 
by their manas! working in coopera- 
tion with the visual nervous apparatus, 
not by their eyes. 
einen. Swart (G 26; GS VI 19; HP 
), incessant Motion. Life is in- 
cessant motion. For this reason it is 
difficult to rasp it. 


According to Gheranda, when 
Kundalini reaches above the level of 
the eyes, no s 


€nsations are experien- 
ced and this js ascribed to its 
Caficalatva. What is meant seems to 
be that, caficalatya being a 


characteristic of prakrti? in general, 
different ranges of velocity of move- 
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ment act on different sense-organs, 
different velocities in the same range 
act in different ways on the same 
sense-organ so as to produce a sensa- 
tion. Some such is the velocity of 
kundalini’ above the level of the eyes. 
As is done in the Gita also, 
cafcalatva is ascribed to manas? in 
HP. 


caturaksara age (BY IX 10), onikara 


consisting of four syllables. BY con- 
siders omkara as having four 
syllables, i.e., a @, u 3, m ¥ and the 
anusvara SAK (nasal sound). 


caturasiti agufift (HP I 33), eighty-four. 


Svatmarama considers eighty-four 
asanas in all. Eightyfour has become 
a legendary number with the writers 
on yoga. The number eightyfour thou- 
sand or eightyfour lakhs probably 
mean innumerable. According to 
Goraksa, there are as many Aasanas as 
the number of species of creatures. 


caturtha-1 aq -9 (YS II 51), the fourth 


pranayama for which it is not at all 
necessary to inflate or to empty the 
chest. While for the stambhavrtti- 
pranayama’, which VB calls trtiya 
aia (the third) some respiratory move- 
ment is consciously or unconsciously 
performed before stopping the breath, 
the fourth entails no such movement 
at all. This ability is acquired gradual- 
ly by practising the first three kinds of 
pranayama for a long time. 
Patanjali’s fourth pranayama? is the 
true kevalakumbhaka'. 


caturtha-2 aq -2 (YS II 63), the fourth. 


This is related to the term saptamasya, 
i.e., fourth syllable of the seventh class 
of the letters. The fourth syllable of 
this class of letters is ‘va’ a . One 


caturdala 113 


is directed to concentrate upon va 4 
during piraka phase from ida. 
caturdala aqaa (G 11), with four petals. 
The pankaja (lotus = padma) in the 
adhara is said to be caturdala. The 
epithets padma and pankaja are ap- 
plied by Goraksa to two cakras only; 
viz. adhara and anahata. 
caturmukha «aga (TSB 8), one of the 
twelve adhidevatas (gods) of the 
twelve nadis?. These gods work the 
nadis* and are said to preside over 
them. Presumably caturmukha is the 
god known as brahma. 
caturvara agai (HP I 11), four times 
(in a day), i.e., in the morning, at 
noon, in the evening and at mid-night. 
The sadhaka is advised to practise 
kumbhaka four times a day. 
caturvinisatitattva agfaufirara (MBU I 
(4) 3), the twentyfour principles. Ac- 
cording to Upanisadbrahmayogi, they 
are: 
5 jnanendriyas (senses), 
5 karmendriyas (action organs), 
5 vayus' (kinds of reflexes), 
5 mahabhitas (elements), and 
4 antahkaranas (internal organs). 
In this text they are said to be 
Svakalpita water (self-made). 
caturvyuha agefe (VB, VM II 15, 16), 
having four aspects. Just as Ayurveda 
(Indian Science of Medicine) has four 
aspects like Disease, Cause of disease, 
Absense of disease and the Remedy, 
similarly, the yoga-science too can be 
explained as having four aspects like, 
—samsara (cycle of birth and 
Tebirth), the cause of samisara, 
liberation, and the means of liberation. 
catuska wqe=s (HP I 33), a collection of 
four. Out of eightyfour legendary 
number of asanas, only four are con- 
sidered to be most important. These 


candra-1 


are siddha, padma, simiha and 
bhadra asanas. 


catuskala agera (BVU 18), the four—the 


viSva, taijas, prajNa and turya- 
aspects (cf. Upanisadbrahmayogi) of 
the catuskala hanisa. It is not said 
what these four are. Presumably they 
are what are generally known as the 
four purusas’. 


catustayasyavrtti aqeaergit (SK 30), 


function of the four, three of which are 
(as mentioned in the previous Kari- 
kas) manas’, buddhi and aharikara* 
and the fourth, one or more of the ten 
indriyas'. Buddhi’ and ahanikara, in 
this context, do not stand for what in 
the Sarikhya literature are called 
mahat and ahankara’. Buddhi’ and 
ahankara’ referred to in this Karika 
appear to be the sattvika ahankara' 
and buddhi', which with manas' 
form the three aspects of 
antahkarana. They are individual— 
not cosmic—and catustayasyavrtti, a 
mental process in an individual. 


catuspitha wqsits (VU V 62), four vital 


centres. Between six cakras (from 
miuladhara to aja), there are these 
centres. In order to have meditation on 
sahasrara, one should first pierce 
through the three granthis and then at- 
tain these four vital centres which are 
below the sahasrara. However, the 
names of these pithas have not been 
mentioned. 


candra-l 2-9 = Sasi af = somaman- 


dala atria (G55, 66, GS I 30; HP 

Il 48), one of the nine dhyana- 

sthanas. In G 86 the order in which 
the three parts of the throat are given 
is candraghantikalampika and in 56 
candrama is said to be situated in the 
talumula, which is the uppermost 
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candra-2 


part of the throat. Thus the highest part 
of the throat is candra and the lowest 
lampika; ghantika coming in the 
middle at the level of the Adam’s ap- 
ple in male human beings. It is most 
probably a nervous structure and is 
supposed by GS to secrete a nectar 
which flows down to the surya below 
and is consumed there, Vipari- 
takaranimudra—here standing on 
one’s own head—is recommended for 
preventing this nectar from flowing 
down to the siirya? in the nabhi. 


candra-2 4-2 (G 43, 45; GS I 55) the 


left nostril. 


candra-3 wz-3 (G 43, 44), the moon. 


The yogi who calls up the image of the 
moon to his mind in the state of 
pranayama?’ attains bliss. The moon 
is supposed to be the presiding deity 
of ida‘ and the somakalajala is ob- 
viously nectar, which is supposed to 
ooze from the moon in the sky. Here 
it is said to ooze from the candra 
dhyanasthana in the body. The am- 
butattva in the kantha is described as 


being of the shape of the 8th (= ”%) 
moon. 


candra-4 a-» (HP III 14), left. For ado- 


pting the mahamudra pose, first the 
anus is pressed with the left heel and 
the right leg is stretched. Then the 
pose is repeated Pressing the anus with 


the right heel and Stretching the left 
leg. 


candra-5 w4 (YSU VI 70), 


manas'—which, along with the 
pranas’ and the indriyas', makes up 
a single organism—works as a whole. 


cf. drsti’. 


candra-6 4z-« (VB, VM III 27), moon. 


Samiyama on moon leads one to the 
knowledge of arrangement of the stars. 


14 caladrsti 


candra -7 ax -» (VS II 28, 29), the cool- 
ing effect (on the body) of the breath 
that flows through the ida (left 
nostril) is known as candra (moon) 
because moon is a symbol of coolness. 

candrasthiratva-1 wxftaa-3 (HP I 27), 
stability of candra. Candra is located 
at the palate and surya in the navel. 
Candra is said to be constantly ooz- 
ing nectar which is absorbed by the 
surya. Practice of matsyendrasana 
stabilises the nectar oozing from 
candra. 

candrasthiratva-2 waftaa-2 (HP II 78, 
II 41-2, 63), another interpretation of 
candrasthiratva refers to the stabili- 
ty of semen. The position of legs in 
the matsyendrasana prevents the 
ejaculation of semen thereby leading 
to longevity. The term bindu stands 
both for semen as well as nectar ooz- 
ing from the candra. 

caramadeha ae (VB IV 7), one who 
possesses final body, or highest form 
of the body. A sanyasi who re- 
nounces the fruits of action possesses 
the highest form of the body. The ac- 
tions of such a person can neither be 
said to be white nor black. 

caratmaka warm (VS V 32), that which 
is mobile in character. The four signs 
or rasis of the zodiac, viz., aries, 
cancer, libra and capricorn reside on 
the left side of the human body and 
they are of mobile characteristics. 

carpati wife (HP I 6), a yogi of the 
hathayoga tradition, whose name has 
been mentioned by Svatmarama in 
order to offer his salutation. 

caladrsti afte (ATU 6), gaze which is 
not directed at one point but shifts 
from point to point. If rays of light ap- 
pear before a person who, with clos- 
ed eyes, tries to see something with 


candrayana 


his caladrsti, that person also is a yogi 
(cf. anusandhana), though the drsti 
is to be made acala (motionless) in the 
end. 
candrayana =ararm (VS I 54), lunar 
phase. This is a particular observance 
which is supposed to be very rigorous 
(krechra). A person undertaking this 
religious act consumes food only ac- 
cording to the lunar phases. For in- 
Stance, on the first day of the lunar 
phase, he takes only one mouthful of 
food and so on, he gradually increases 
the intake of food till the full-moon 
day; then he reverses the process and 
Starts decreasing the quantity till the 
new-moon day. This is called krechra- 
candrayana-vrata (cf. tapas). 
calana wea (HP III 32, 113), 
manipulating. In HP, tongue is to be 
lengthened by the process of chedana 
(cutting), calana (moving or 
Totating), and dohana (milking) for 
the successful practice of 
khecarimudra. 
cikitsa afar (HP V 1, 2), treatment. 
The erroneous practice of yoga, 
Specially pranayama causes dishar- 
mony in humours leading to several 
ailments. The fifth chapter of HP 
(published in the Kaivalyadhama edi- 
ion) suggests several ways to treat 
; such ailments (cf. yoga-cikitsa). 
Cicchakti Rreofer = paramadevi wore 
(XSU VI 47), one of the five Saktis. 
This Sakti has its seat in the middle 
of the body (the chest)—not in the 
middle of the forehead. Jivatma also 
Tesides here. This is the teaching of 
YSU. 
cit fq (ATU 2, 13), though ordinarily 
translated as consciousness, it is very 
different from what in Western 
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psychology is called consciousness. 
Though vrtti! is not an appropriate 
word for it, Pancasikhacarya speaks 
of a jnanavrtti!, which is implied in 
every buddhivrtti. Patanjali speaks 
of purusa’s' knowledge of the vrttis’ 
of the citta' with which it has 
samyoga. This is a kind of introspec- 
tion, which may be cit, as it is not a 
cittavrtti. Brahman js of the nature 
of cit, sat aq and ananda. We may or 
may not know what exactly cit is; but 
obviously by citsvariipa and cijjyoti 
they mean brahman. Though it may 
not be quite correct to characterise 
brahman in this way (cf. 
Advayatarakopanisad); for the pur- 
poses of having a working idea of 
brahman we can say that it is cit, 
which resembles our consciousness, 
but which is essentially different from 
it. It is some kind of jana —not 
knowledge as we understand this 
word. 

citi fait = citisakti fafaafea (YS IV 22, 
34; VB I 3, 9, Il 35), purusa’'. 

citimilla fatty (VS II 62, 66), upper 
end of the shins: tibial tuberosity. This 
is the fourth vital point in the body 
starting from padarigustha (cf. 
marmasthana). 

citiSakti fafa (VB, VM IV 34), pure 
consciousness i.e., purusa. Con- 
sciousness in itself is not object 
oriented. When all the evolutes of 
prakrti are dissolved in their cause 
due to the realisation of knowledge of 
purusa, there remains pure 
consciousness. 

citta-1 faa-9 (YS I 33, 37, III 1, 9, Ul, 12, 
19, 34, 38; IV 4, 5, 15-16, 18, 21, 23; 
VB I 3; TBU I 31, 34, 49), the 
transmigrating soul. Patafjali gives 
the name citta' to the various 
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individuals, which are differentiations 
in asmita, the latter being the matter 
of which the various cittas' are the 
various forms. 

Being a parinama, citta’ is also a 
mental construct like the other 
material and immaterial objects and a 
very convenient one too. Sattva? 
predominates in it. Citta’, being the 
predominant part of the total drgya’, 
are themselves called drgya' by 
Patanjali. Nevertheless, they are 
parts of the flux that prakrti is. The 
ancient Hindu philosophers did not 
make a hard and fast distinction bet- 
ween the functions and the structures 
of the various parts of a human being. 
Strictly speaking they were right, 
because their theory is that active 
prakrti' is always in motion. (cf. 
calancagunavittam waaay. (VB 
il 15). All the prakrta (natural) 
substances, therefore, have only ‘a 
vyavaharika =raaits (pragmatic) 
reality. In Patanjali’s language, they 
are parinamas, in SK’s terms 
gunaparinamavisesas. Their talking 
of an entity does not always point to 
a structural ultimate reality. They 
meant such an entity only when they 
spoke of purusa', atma? or 
brahman. 

The ancient Indian thinkers generally 
tried to understand differences of func- 
tion in terms of different ‘structures. 
Hence they freely spoke of indriyas, 
manas, citta, jiva, prana etc. as if 
they were entities. In fact, they did not 
mean it. 

The word citta’ in the present context 
stands for cognitive, affective and con- 
ative functions of man woven into a 
system—the krama corresponding to 
which abides; though it is not 


cittadharma 


permanent like purusa’. It is not 
destroyed with the death of the body; 
yet it is not kifasthanitya and is 
ultimately to be disintegrated. 


citta-2 Fam -2 (YS I 2, If 54, IV 15; GS 


II 19, II 59, 60, 61, 62, 63: G 69-73; 
TSB 5), only the perceiving, thinking, 
remembering, imagining, i.e., 
cognitive part of citta'—its cognitive 
aspect. Patanjali’s enumeration of 
cittavrttis clearly shows that they are 
all cognitive mental processes. G and 
GS also seem to have used the word 
citta? in this sense. 

TSB considers citta to be one of the 
five amiSas’ of akaSa and considers 
its function to be anusandhana. It is 
said to reside in ap and exist in the 
form of ap by apanayoga through the 
instrumentality of jihva. It is suppos- 
ed to be rasaguna. 


citta-3 far-2 (YKU I 1, 62, 73, 78; YSU 


VI 58, 59, 69, 72, 75; HP IV 22), 
every kind of mental activity— 
cognitive, affective and conative. Ac- 
cording to these thinkers, vasana and 
samirana bring about mental activi- 
ty. These two can be controlled by 
mitahara, asana' and Sakticalana, 
and through them citta?. 

According to YSU, if vasana is made 
ineffective by nadanusandhana, all 
the activities of prama’, indriya’ and 
citta’ disappear. 

According to Patanjali, cittavrttis 
are controlled by abhyasa and 
vairagya; and as without a cittavrtti 
there can be no other vrtti' of citta', 
all the vrttis’ of citta’ are controlled 
by abhyasa and vairagya. 


cittadharma fare (VB, VM III 15), 


characteristics of citta. They are two- 
fold: visible and invisible. Visible are 
cognitional and invisible are 


cittaprasadana 


inferential ones. MWwasa enumerates 
seven types of invisible characteristics 
of citta. They are: (1) restricted state 
of mind; (2) virtue and vice; (3) 
subliminal impressions; (5) change; 
(6) life; volition, and (7) power. Since 
their existence is established only by 
inference they are invisible. nirodha- 
dharmasamskarah parinamo’tha 
jivanam/ cesta Sakti$ca cittasya 
dharmadargana_— varjitah _ iti// 
Pieeticernanatsastary | aererferr 
farer entrestaafira: sft 1 
cittaprasadana fiawares (YS, VB, VM I 
33), clarity of the mind. This can be 
achieved through cultivation of 
friendliness, compassion, joy and in- 
difference towards happiness, pain, 
Virtue and vice. Cittaprasadana has 
been further explained by Vyasa as 
leading towards sattvika-dharma 
which makes the mind clear and 
thereby one-pointed. Vacaspati ex- 
plains it as undisturbed calmness. VB 
holds that mind becomes one-pointed 
and attains the capacity of not losing 
the state of steadiness (prasannam cit- 
tam ekagram bhiitva sthirapadama- 
bhramSayogyatam labhata ityarthah 
eerh:). 
cittabandhana faaa=m (TBU I 27), con- 
centration of mind. Brahman alone is 
here said to be the true object of con- 
centration (milam cittabandhanam 


cittabhiimi firryf (VB I 1), stages of 
planes of the mind. They are five: 
ksipta (raving), midha (infatuated), 
viksipta (distracted), ekagra (one- 
pointed) and niruddha (restrained). 
Vyasa considers only ekagra state of 
citta as conducive to the practice of 
yoga and attainment of samadhi. 
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cittaviksepa faaftas (YS, VB I 30, 31), 
mental distractions. They are also 
termed as antarayas (impediments). 
Vyadhi (diseases), styana (idleness), 


samSaya (doubt), pramada 
(negligence), alasya (sloth), avirati 
(lack of detachment), 


bhrantidargana (misapprehension), 
alabdhabhimikatva (failure to attain 
any stage of concentration and 
anayasthitatva (inability to stay in the 
stage of concentration). 

cittavimukti fragt (VB, VM II 27), 
liberation of citta. The seven-fold in- 
tuitive visions (prajna) have been 
divided into two groups depending on 
their nature of achievement—those 
are: karyavimukti and cittavimukti. 
The latter is the result of the practice 
of the former. Karyavimukti leads to 
the cittavimukti wherein (1) the entire 
purpose of the intellect is fulfilled; (2) 
all the gunas of the buddhi get 
dissolved into their own causes; and 
thereby (3) purusa transcends the 
gunas and remains in kevali state. 

cittavisranti faatenfa (HP I 32), mental 
repose. One of the benefits of 
Savasana. Concentration of the mind 
upon breath in gavasana brings forth 
the mental repose. 

cittavrtti favaft (YS I 2), mode of 
cognitive consciousness, Pramana, 
viparyaya, vikalpa, nidra and smrti 
are the cittavrttis according to 
Patanjali. Since Patanjali includes 
dreams and dreamless sleep among the 
cittavrttis, there is no moment in a 
man’s life when no cittavrtti is going 
on. In the first chapter of Yogasutra 
Patanjali has described in great detail 
the yoga* which consists in training the 
mind so that it can remain, for a longer 
or shorter period, without 


at 
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any cittavrtti flitting through it. This 
state of mind is samadhi’ in one 
sense and the yoga‘ of his first chapter 
(cf. VB). 
cittasthana fame (VM, VBh I 36), 
place of citta (mind). The eight- 
petalled lotus situated in between the 
abdomen and chest is considered to be 
the locus of citta. The same location 
has also been referred by YS in siitra 
Il 34. The saniyama on this par- 
ticular lotus therefore brings about the 
knowledge of citta. 
cittasvaripa fiaeer (YS II 54), citta! 
as it would be in the absence of any 
cittavrtti. Pratyahara, according to 
Patanjali, consists in the indriyas 
(desires to enjoy) ceasing to function 
as if they were following the citta? who 
has stopped functioning. Though these 
desires cannot arise in the absence of 
every kind of awareness Patanjali has 
deemed it fit to speak Separately of 
cittavrttinirodha and pratyahara, 
which is the nirodha of affections and 
conations and is said to fol 
cittavrttinirodha. 
cittasanivit fardfag (VB, VM IIT 34), in- 
tultive knowledge of mind. The 
samyama on hrdaya leads to the 
_ knowledge of citta (cf. cittasthana) 
cittantaragrahya (VB VM, 
VBh, IV 21), one citta becoming an 
object of another citta, This condition 
will lead to infinite Tegressions (cf 
atiprasariga). ; 
citratarariga fant (BY [x 24), lustrous 
flame. The principle existing in the 
form of life in the heart of all the 
creatures is known as visnu who 
shines like lustrous flame of smokeless 
fire. 
citra Frat (YSU V 27), one of the sixteen 
principal nadis* —_according 


low upon 


cinta 

to this Upanisad. It is called the 
nadis of the perineum and its func- 
tion is said to be secretion of a white 
liquid. 
This nadi? is of special importance 
for attaining success in vajroli, as by 
vajroli they take the secretion of the 
citra nadi? upwards and mix it with 
that of the candra. 

cidambara faeax (DU IV 49), one of the 
holy places in the body situated in the 
centre of the heart. 

cidrasa faxa (TBU I 51), cetana. One ex- 
pression used in this Upanisad is 
jJnanamayi ara vrtti (47), which is 
not a vrtti or the citta’, but a higher 
form of consciousness as opposed to 
vrttijnana—another expression used 
in this text. 
While every vrttijnana is a con- 
scious process in an individual citta’, 
the jfid@namayi vrtti is universal con- 
sciousness which the yogis are said to 
acquire when they reach the consum- 
mation of their yoga’. 

cidatman fram (BY IX 44), of the 
essence of consciousness. 

cidudaya fagea (SSP I 25), awakening or 
dawn of consciousness or self- 
realisation. Due to cidudaya, the con- 
sciousness attains five characteristics 
of sadbhava, savicara, kartrtva, 
Jnatrtva, and svatantratva. 

cintana fax (TSM 31, 147), contempla- 
tion. Cintana of paramatman is said 
to be dhyana in this text. According 
to G also, dhyana is contemplation 
on God. 

cinta fart (NBU 41, 51; G 76), 
cittavrtti. According to NBU, 
nadanusandhana implies cessation 
of all the cittavrttis. According to G, 
dhyana is a state in which there is no 
cittavrtti. In that state the citta’ 


cintya 


merges in the one Supreme Reality 
(atman?). 
cintya faa (TBU I 8; ABU 6), capable 
of being grasped in some way. 
Brahman is cintya in this sense; 
though He is sometimes mentioned as 
acintya, because we cannot form a 
j clear cut concept of Him. 
cinmaya fasrq (TBU I 9), of the nature 
of consciousness, which is not the con- 
sciousness of any individual citta’, but 
pure consciousness (cetana). cf. cit 
and cidrasa. 
cinmatra fasta (TSM 31), atma, who is 
cinmaya. 
culitala faa (YKU II 36), the name of 
the neck, which point the tip of the 
tongue can touch when it has been 
pulled for a long time and made suffi- 
ciently long. The yogis who practise 
khecari pull their tongue to increase 
its length. 
cetana-1 aaa-9 (SK 55; VB IV 23), con- 
scious. Purusa' is said to be con- 
scious. But the consciousness of 
purusa’ is very different from the con- 
gnitive, affective or conative con- 
Sciousness studied by the modern 
mentalistic psychologists. Words like 
Super consciousness and transcenden- 
tal consciousness are used for this con- 
sciousness. We can see its reflection 
in what we call self-consciousness and 
introspection which are the contribu- 
tion of purusa! to purusa?.Cetana? 
purusa’ is subject to the miseries of 
old age and the agony of death bacause 
of its association with linga’. 
cetana-2 4aa-2 (VB II 5,15, 34), con- 
scious in the sense in which we 
understand this term. VB has divided 
the sources of pleasure and pain into 
conscious i.e. sentient being and in- 
sentient objects. 
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cetana-1 aa--3 (SK 20; VB II 20), con- 
sciousness. According to Isvarakrsna, 
the lirigas! are by nature devoid of 
cetana. They appear to be conscious 
because of their samiyoga with 
purusas’, the lone cetana principle. 
According to Patanjali, cittas’ are 
conscious beings by virtue of sattva? 
predominating in them. cf. 
pratyakcetana. 

cetana-2 aaa-2 (BG XIII 6), empirical 
consciousness manifested in and 
through body and senses. 

cetori’ga aatset (BG IX 7), (having) con- 
sciousness as component. Jiva has 
consciousness as its component. 

cetomatrasvarupa ditmarer (BY IX 
26), of the nature of pure con- 
sciousness. In the interior space of 
heart, atman resides which is of the 
nature of pure consciousness. 

cesta wet (VB III 15), volition. One of 
the seven characteristics of the im- 
perceptible mind. Other six are: (1) 
restricted state of mind (nirodha), (2) 
virtue and vice, (3) subliminal impres- 
sions, (4) change, (5) life, and (6) 
power (Sakti). Perceived mind has 
only one characteristic of cognition. 

caitanya-1 4a=-9 (VB I 9; GS VII 20; 
ATU 13). VB has called it the 
svarupa (own form) of purusa’ just 
as one would speak of the beauty of 
the beautiful. According to GS and 
others, atma? like the Sarkhya 
purusa is caitanya. But He has no 
‘consciousness’ as this word is 
understood by the English-speaking 
people today. His cetana is neither 
cognition, nor affection nor conation. 
It is not a process of consciousness. 
In ATU, caitanya is described as the 
shining light localised in the 
sahasrara, or in the buddhiguha, or 
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else in the brahmarandhra, which is 
the sixteenth adhara. The light seen 
here is called turyacaitanya by ATU. 
caitanya-2 477-2 (GS III 39), the wak- 
ing (roused) condition. The yogi 
rouses his kundalini i.e. brings it in- 
to the caitanya’ state by yonimudra 
and then merges his existence into this 
Sakti. This Sakti which is there in 
every human being remains asleep 
(acaitanya 347-1) so long as it is not 
roused by yoga’. 
caitanya-3 4mq-3 (SSP I 48), awareness. 
One of the five constituents of inter- 
nal organs and has the following five 
characteristics: vimarsa (deliberation), 
anusilana (pursuation), dhairya 
(courage), cintana (reflection), 
nisprhatva (desirelessness). (cf. 
antahkaranpancaka), 
codaka aes (BVU 51), one of the three 
kinds of acarya (guru’). This guru? 
only prompts the disciple and does 
nothing more. He cannot make his 
pupils realise the ultimate Reality or 
Truth. 
caurangi «ttt (HP I 5), one of the 
hathayogins falling in the tradition of 
Svatmarama. Svatmarama has 
enumerated his name in order to give 
his salutation to him. 


va 
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chaya wrt (VU V 41), an obstruction 
raised inside the body which prevents 
prana from rising along any nadi 
other than the  susumna, 
Upanisadbrahmayogi mentions ida 
pingala and kuhi as those other 
nadis*. Uddiyanabandha raises an 
obstruction like this. This is why they 
call it | margatrayanirodhaka 
arfaafactra (obstructor of three paths). 
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chidra fex (VB, VM, IV 27; BY II 152), 
discontinuity, gap, interval. The con- 
tinuous flow of the vivekakhyati is 
disturbed due to the intermediatory oc- 
currences of other notions such as ‘I 
am’, ‘It is mine’, ‘I know’ etc., because 
of the residue of the past subliminal 
impressions (samiskaras). This 
discontinuity or gap is known as 
chidra. 

chinnapasa fe=rra (KU 22), bonds cut 
asunder. Here the pasa (bondage) 
refers to the cycle of birth and death. 


ja—a 


jagatprana aaa (VS III 56), universal 
prana (cf. mahaprana) that 
transcends the body, of the nature of 
void, is eternal, immovable, ether, and 
is bliss. It is in such a prana one 
should merge one’s self and attain 
brahmanhood. 

jangha ve (KU 6, 13), shank, the lower 
leg from knee to ankle. The two 
shanks, the two ankles, the two knees, 
the two thighs, the anus and the 
genitals, are to be properly placed to 
get into the pose most conducive to 
raise vayu? from miuladhara to 
nabhidesa. Marmajangha, therefore, 
is the kneejoint rather the innermost 
part of the kneejoint which is probably 
a nervous structure. It is a band that 
is to be cut by yoga’. 

jarighamadhya vara (VS III 62, 66), 
middle of the calf. Traditionally, 
jangha means thigh and 
jarighamadhya denotes middle of the 
thigh. But according to the 
measurements of the distance that 
Vasistha has provided for the location 
of this point, janghamadhya means 
‘middle of the calf. It is ten fingers 
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above the ankle and thus is the third 
vital point in the body. 

jatharagni weafta (GS I 19, II 30) 
gastric heat, probably the chemical 
changes inside the stomach which 
generate heat and help digestion. 
Agnisara, Suskabasti, mayirasana 
and all the mudras promote gastric 
combustion. 

jada w= (TBU I 20), the incompetent 
action-organs like speech (cf. 
Upanisadbrahmayogi), which cannot 
express brahman by word or deed. 
These organs are, therefore, to be 
silenced. Silence in this sense is to be 
practised by the yogis as a yogariga 

; here called mauna. 

Jana a (BY III 20), living beings are 
born again at the time of new creation. 
Therefore, they are called jana 
(iayante tu punah sarge wert % FF: 

. wi). 

-Janana wT (SK 12), producing, causing 
to arise. Janana is one of the four 
Vritis of the gunas, the other three be- 
ing mithuna, abhibhava and asraya. 
According to this text, any vrtti! of one 
guna’ can produce the vrtti' of 
another guna just as two of them can 
coalesce to form a third vrtti!. The 
former process JSvarakrsna_ calls 
Janana, the latter mithuna vrtti' of 
gunas'. 

The meaning seems to be that, though 
all the three gumas' are present 
everywhere, each krama of the gunas 
goes by the name of the guna! which 
predominates in it. E.g. the kramas 
corresponding to cittas are called satt- 
va because sattva predominates in 
them. If a cittavrtti prompts a bodily 
activity this would be the janana of 
rajas' by sattva?. [svarakrsna seems 
to believe that after janana the new 
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yrtti' is different from the parent vrtti* 
in the sense that the predominant 
guna! is the parent vrtti*. 

janasariga wea (HP I 15), public con- 
tact. One of the six disturbing factors 
in the path of hathayoga. Yoga prac- 
tice gets futile by too much public con- 
tact. Hence it is to be avoided. 

janasanisada amdag (BG XIII 10), group 
of people. Here it means ordinary, 
unenlightened and indisciplined peo- 
ple. Keeping away from such people 
is recommended for a yogasadhaka 
(cf, janasanga). 

janoloka amitets (VB III 26; NBU 4, 16), 
fifth of the seven bhuvanas Yaa men- 
tioned by VB. Brahmapurohita, 
brahmakayika, 
brahmamahakayika and amara are 
the classes of gods who reside there. 
For NBU it is one of the six higher 
regions above the earth. By those who 
imagine the universe as a hanisa, 
janoloka is imagined in the heart of 
the swan. If a mantrayogi W=aarit dies 
while he is at the tenth matra‘(dhrti) 
of the pranava, he is born in this 
region of the universe. 

janma w= (KU 20; YS II 12, 39, IV )), 
birth. If the susumna is successfully 
cut by the rmenodharana prescribed 
in KU the yogi who succeeds in do- 
ing this, is not born again. 
Janmakathanta (YS II 37) means ail 
about the ‘how’ and ‘why’ of one’s pre- 
sent birth (— life). 

janmakathantasambodha aetart- 
ama (YS II 39), keen curiosity about 
the why and how of our life here, 
which arises when aparigraha 
becomes an integral part of a yogi's 
mental constitution. According to VB, 
it is Gtmabhavajijnasa sierratarat 
(curiosity to know about oneself). 
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janmadikarana unter (VS VI 8), 
cause of birth and liberation. Sar, 
pranava or om is regarded as the 
cause of birth and liberation. 

japa-1 37-4 (YS I 28; TSM 34: DU I 
12-16; SAU I (2) 1, 10), Tepetition of 
the sacred mantras?, of which 
Patanjali mentions only om. Accor- 
ding to TSM, japa is one of the ten 
tapas, which are obviously niyamas!; 
because their enumeration follows that 
of yamas' and is followed by a 
description of dsanas’, 

But the seer of the Unanisad has not 
called them niyamas', probably 
because this word could not be made 
to fit in the metre. 

It appears, however, that TSM has 
used all the names of Patanjali’s 
yogangas in a double sense. In one 
Sense, ¢.g., there are the ten niyamas? 
enumerated in 33-34, but in another 
sense devotion to Absolute is niyama?. 
According to DU and SAU, japa is of 
two types, viz., vacika (of the nature 
of words) and manasika watts (of the 
nature of the psyche): Vacika japa is 
further divided into two classes, viz. 
upamisu and uccaih. Manasa also is 
of two types, viz. only in manas and 
in dhyana state of manasa. By SAU, 
japa is defined as the repetition of a 
mantra which does not go contrary to 
the Vedas and is imparted by the guru 
in the prescribed manner. 

The manasa variety is considered to 
be more effective by this text than the 
vacika one. 

japa-2 a-2 (VS I 64, 65), repetition of 
mantras, one of the ten niyamas. 
Chanting of mantras in a prescribed 
manner is japa. Japa is said to be 
three-fold: uccaih (recited loudly), 


jagara 

upamsu (muttering) and manasa 

(mental recitation). Upamisu is thou- 

sand times better than uccaih and 

manasa is still thousand times better 

than upanisu. 

japayajna wa" (BY VII 55), sacrifice 
in the form of japa. Devotees of Vedas 
are advised to recite gayatri-mantra 
while facing the sun with auspicious 
attitude (Sivasamkalpa). This is per- 
formed with the help of bibhrad- 
anuvak fax agarg and purusasitkta 
Jordan etc. 

jaya wa (NGB III 5), achievement of 
stability. After the achievement of 
stability in samiyama, a consciousness 
of samadhi dawns in the sadhaka. 

jaya wa (VS II 39), name of a nadi. 
Vasistha simply refers to the name of 
this nadi but he has not included it 
among the fourteen important nadis 
enumerated by him. This nadi is 
located in the left side of the body 
(savyabhage jaya jneya wert wat a1) 
(cf. nadi). 

jala wa (VB III 14), ap. 

jalabastikarma aaattte4 (HP II 29), one 
of the six purificatory processes 
described by Svatmarama. Assuming 
utkaf asana in the water coming up- 
to the navel and inserting a tube in the 
anus, one should contract the anal 
sphincters in such a manner that the 
water enters the colon (cf. HP II 27). 
This practice washes the interior of the 
colon thoroughly, therefore, it is con- 
sidered a purificatory process. The 
practice of jalabastikarma invigorates 
the humours and the sense-organs, 
bestows lustre and_ stimulates 
digestion. 

jagara ware (VU II 60), the wakeful 
state. Brahman is said to be beyond 
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wakeful state since it is devoid of 
change and the like. 

jagrat amg (YCU 74, 82; VU 16, IV (1) 
6-10), the waking state For YCU 
jagrat is one of the four avasthas of 
the living being (probably reference is 
to man), the other three being svap- 
na, susupti and turiya. Of these the 
enjoyer (=experiencer) of turiya 
alone is onikara. 
In these four avasthas man presents 
four different kinds of phenomena. 
The activities of the jagrat avastha 
are sthilla (concrete), those of the 
svapna avastha pravivikta sfatan 
(abstracted). The susupti avastha 
consists of ananda (bliss) and the 
turiya of complete jnana 
(illumination-realization). 
According to VU, jagrat is one of the 
three avasthas viz. jagrat, svapna 
and susupti. The thirtysix tattvas 
mentioned in I 7 of this text will not 
however, be complete if there are on- 
ly three avasthas. 
In IV (1), 6-10 this Upanisad also 
speaks of four avasthas. Jagrat is 
here the first state of each phase of ji- 
vanmukta’s life. These phases are 
called bhiimis in this text. 

jati-1 anfi-3 (YS II 13, 31 IV 2, 9), a par- 
ticular life. Jatyantaraparinama is 
passing from one life to another and 


distinguished by vivekajnana. 

janu ag (HP I 19; VS III 67), knee. One 
of the eighteen vital points in the body 
(cf. marmasthana). 

jalandhara aren (G 32, 36; HP II 45, 
III 69-71; GS III 10, ll, 15, V 59, 70; 
YTU 26, 119; YCU 45, 50, 51; SAU I 
(7) 11; DBU 78; YKU 41, 51; YSU I 
103, 111, V 39), one of the important 
bandhas$ which if a yogi masters, at- 
tains success in yoga*. It consists in 
constriction of the throat by touching 
the chest with the chin. When the 
jalandharabandha is clamped, pi 
yusa (nectar) does not flow down to 
agni and the yogi does not suffer from 
any vayudosa. The somakalajala 
oozing in the somaman dala is retain- 
ed there. 
YCU and DBU claim for this bandha 
that it prevents the secretions of the 
brain from flowing down below the 
throat. This cures the diseases of the 
throat and prevents the kundalini’ 
(marut) from dropping again to the 
adhara’ from where it had risen. 
This bandha forms a part of 
bhadrasana, simhasana, mahaban- 
dha as well as of siryabheda and 
ujjayi varieties of kumbhaka’. 
Many texts prescribe this bandha after 
the piraka’ phase of pranayama? so 
that the breath may not escape. 


jativyavahita wifreaafet means ‘being 
in a different life’. 

Being born as a particular individual 
in a particular situation (= environ- 
ment) is one of the vipakas of 
karmaéSayas, the other two being ayu 
and bhoga. 

jati-2 aft-r (YS III 53), species (= 
quality). Two fruits, being of the same 
quality (species), name, shape, size 
etc. and thus indistinguishable, can be 


YSU declares that by a regular daily 
practice of jalandhara the yogi 
achieves vayujaya and advises block- 
ing the throat by pressing the chin 
against the chest with force. 

YTU considers this bandha to be one 
of the twenty members of hat hayoga. 
cf. kanthamudra. 

According to YKU, straightening the 
back while the throat is blocked by this 


jijdasu 


bandha makes the prana? enter the 
susumna. 

jijiasu firerg (BG VII 16), the seeker of 
knowledge. One of the four kinds of 
the devotees of God. Others are: 63) 
arta, (2) artharthi and (3) jnani. 

jitavayu fiaarg (VS IV 58), one who has 
conquered prana through the prac- 
tice of pranayama (cf. pranajaya, 
pranayama). One of the essential 
means for the attainment of samadhi. 

jitatman fiery (BG VI 7), one who has 
conquered one’s self. A man who has 
subdued the aggregate of the body and 
the senses and has attained the tran- 
quillity of mind renouncing all the 
fruits of actions is known as 
jitatman. 

jitendriya fata (TBU I 3), a person 
who has no desire whatsoever for 
things enjoyable through the senses. 
Such are those who realise brahman 
(the One Supreme Reality). cf. 
indriya. 

jihva fret (TSB 5, 9; VB III 9), one of 
the five amigas’ of vahni. Citta is said 
to reside in ap and exist in the form 
of ap by means of jihva. According 
to VB and other texts on ancient Indian 
psychology, jihva is the sense of 
taste, ordinarily translated as tongue. 
Like the names of the other sense 
organs, it is a name given to a part of 
the body as well as to that subtle sense 
which transmigrates with the 
transmigrating soul. 

jihvamila firarqa (VS III 71), the root of 
the tongue, the thirteenth vital point in 
the body (cf. marmasthana). Its 
location is four fingers above the 
jugular notch (cf. kanthasthana). 

jihvasodhana fran (GS I 26, 29), 
one of the three kinds of dantadhauti. 


- 


124 


jivanmukta-1 


The index finger, the middle finger 
and the ring finger are introduced in- 
to the throat and the impurity of the 
tongue rubbed out. If the tongue is 
slowly rubbed in this manner every 
day, kaphadosa is warded off. 

jiva-1 sfa-4 (YCU 73, 84), living being 
also called jivatma as opposed to 
atma (= paramatma = brahman). 
Jiva is bound by the indriyas' and has 
mamatva 4A (sense of ownership). 
Paramatma has none of these bon- 
dages. Jiva repeats the so’ham man- 
tra to achieve brahman, the Lord, the 
One Supreme Reality. 

jiva-2 sta-2 YCU 90; G 25-8; GS V 79; 
VB III 39), life. So long as there is no 
expiration, YCU and GS declare, life 
does not cease. Hence nobody can die 
in the state of abhyantara- 
kumbhaka’. The theory seems to be 
that the last act of respiration must be 
an exhalation. 
G considers‘that the ten vayus take 
the form of jiva and VB considers that 
the combined function of the 
indriyas’, which itself is of the nature 
of the five vayus takes the form of ji- 
va (the living being). According to G, 
while jiva' can be taken to correspond 
to Patanjali’s citta', jiva? is only 
life. cf. citta. 

jiva-3 sfa-2 (SSP I 54), individual self. 
This individual self has been describ- 
ed as having five states of 
consciousness—jagrat, svapna, 
susupti, turiya and turiyatita. 

jivajati vtamfe (G 5), species of the 
creatures. Goraksa considers that there 
are aS many number of asanas as 
there are species (i.e., eightyfour lakhs 
in number). 

jivanmukta-1 vraryaa-9 (YSU I 47, 159; 
YKU III 33-4; MBU I (4) 3, II (3) 7, 


jivanmukta-2 


(5) 2; VUI 16, IV 1, V 76; TBU IV 
1-32), a person who has realised 
brahman and experienced the state of 
perfect ananda (bliss), pure and free 
from all duality. Such a person may 
live for some time remaining perfect- 
ly unattached to anything in the world. 
According to YSU, a jivanmukKta is 
the person who is truly and whole- 
heartedly devoted to the anamaya (= 
visnu = brahman), who is other than 
the ninety-six tattvas*, and who has 
shed all ignorance and its conse- 
quences. Jivanmukti (liberation while 
alive) is here said to have four stages 
of its own. It starts when the yogi 
realises his true self, that he is 
brahman. At the second stage this 
realization gets unmistakably 
established. At the third stage jivan- 
mukta ceases to perceive objects as 
objects and at the fourth stage belief 
in absolute monism becomes his se- 
cond nature. Then brahman pervades 
the jivanmukta as sky, or water per- 
vades a pot empty in wide space, or 
filled with water in the ocean. These 
stages form a continuum of which the 
members merge one into the other. No 
hard and fast line being drawn between 
the two adjacent members; i.e., the 
difference between the two adjacent 
stages of jivanmukti (liberation while 
alive) is imperceptible as is the dif- 
ference between the adjacent colours 
of the solar spectrum. All the stages 
together make up a single whole. 

jivanmukta-2 sfaeqaa-2 (YTU 106), a 
state of samadhi which ensues on a 
successful dhyana of nirguna (not 
with the gunas) brahman. On attain- 
ing this state, if the yogi wishes to 
leave the body, he can do so and 
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jaivatanmatra 


become finally mukta. 

jivanmukti sfta-qfat (NGB II 2), eman- 
cipation while alive. When kleSas are 
attenuated due to the practice of 
kriyayoga, there sets in the flow of 
discriminative knowledge (cf. 
vivekakhyati) which culminates into 
realisation. This realisation renders the 
klegas too impotent to act like the 
seeds that are burnt in fire and 
rendered impotent enough to sprout 
any more. Such a state of man is call- 
ed a state of jivanmukti (cf. 
paramamukti). 

jivabhramaka ditawas (VBh I 5), cause 
of the transmigration of jiva. It is due 
to the impressions of modifications of 
citta that the jiva transmigrates from 
life to life. 

jivabhidha staftrn (YTU 1), jiva’ so 
called. In fact, jivatma is 
paramatma. That paramatma is 
called jiva’ when aharikrti arises in 
Him as a wave arises in water. Then 
He adopts a body made up of the five 
mahabhitas (elements) organised in- 
to the seven dhatus and subject to 
sukha and duhkha. This body is 
gunatmaka (of the nature of gumas) 
while paramatma is gunatita 
(beyond the gumas) but when con- 
nected with a body he is called jiva’. 

jivesvara ofavat (ATU 3), jiva’ and 
igvara as two, as distinguished one 
from the other. This distinction is, 
however, unreal. In fact there is only 
one reality—the brahman. 

jrmbhana =m = vijrmbhana faqem 
(GS V 64, 65), yawning. The sphere 
of action of the devadatta vayu is 
yawning. It is by virtue of this nervous 
(autonomic) function that we yawn. 

jaivatanmatra daa (TSB 7), the 
tanmatra in the sensory cells of a 
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— d apavargas 
Sense organ. In every sense organ, ac- tion between a es him, raga 
cording to G and TSB, there is a but since according viraga is also 
tanmatra Corresponding to the one in PeTpetuates iSausares apavarga- 
the object outside, which stimulates necessary for aon jnanabhava, 
the Jaivatanmatra, This is why there What 1 Svarakrsna _ khyati. Besides 
is an adequate stimulus for each sense Fatanjali calls viveka! ‘ana leads 
organ. bringing eas é to kaivalya- 
jia a (SK 2), purusa’, which is one of the person blessed at : it taraka. 
the three things to be known for com- Hence Patanjali cal am systematic 
Plete eradication of Misery, the other jna@na-2 wa-2 (SK sirant can Ob- 
two being vyakta and avyakta. knowledge which an asp knowledge 
jnata amt (TSB 8) he who knows. It is tain by testimony. Such ties It was 
@ component of the human being is contained in the Kari ila to Asurt 
which is not included in this text imparted by the sage ren It was 
among the angas!, Only twelve angas for the benefit of aes but to the 
are Mentioned—five limbs of the revealed to the sage Kapi = s of ob- 
mechanism of action and five of that student and the person — is nOW 
of cognition. taining release from suffering a The 
Jnatrtva which is said to be the available in the form of SS aaa as 
function of antahkarana, not being view that, practice of y jjnana, 
behaviour in any sense, the jnata samadhi’ is essential for the vi ae. 
antabkarana jg Not an instrument of does not therefore seem to be a 
any kind of be 


table to 7Svarakrsna. _9, 
itis notin- jhana-3 wa-2 (YS Il 16-19, =! a « 
€ the arigas?. 35, 52), correct knowledge w 
obtained by saniyama. inary 
nd unknown. The ob- _jitina-4 um-v (YS I 8; TSB 6), or ¢ the 
Said to be known are knowledge gained by any 0 


-2-3 
Z : ca, a’ 
those which affect the mind-stuff and Pramanas which unlike jnana | 
those that do not 


t 
iders 1 
affect are said to be may be true or false. TSB consi 
unknown, 


any to be visaya of antahkarana. eat 
ane (TSB 9), antabkarana. Jjiana-5 aa-4 (HP IV 60), awaren 
As a Constituent o 


. A ness 

f the human Objects. HP identified this ea e 

organism it is the self and is not in- of objects, i.e., knowledge veroustl 
cluded by this text among the twelve mind.because it is had in and 


angas. mind. It is maintained that in ae 
Deen O28) 44) (C4 VS TM. ainin Grmant state both the Seis 

34, IV 31, supreme realization nasmi Of objects (mind) and ce 

aie, na me = %, naham =eé (neither I, themselves need be transcended. 


: 5 ; : Ix 
nor mine, nor me) as a bhava, which Jhanakarmasaniyoga waetiatt (BY 


Z 3 ac- 
an aspirant with jndna? develops in 28), synthesis of ae m 
course of time, and which brings tion. This is the essential condi THe 
apavarga , to him. Tealize the highest purusa. 


ISvarakrsna posits a causal connec- 


ihanadipti 


a cannot be attained by 
as ating these two hence one should 
Ate rt iS both of them. 
uti weds (YS II 28), 
= ‘oe leading to the realization of 
aa he truth to which all the 
ae Philosphers, including 
oat <a refer is that purusa' is an 
e a. solutely different from all that 
ee ve (of prakrti’), including 
—_ a'. As a yogi progresses in his 
i. id of the yogangas he gets more 
ere of the knowledge leading to 
ae ization which Patanjali_ calls 
Reh akhyati. 
alg aera (ABU 21), eyes of 

oe It is only through the eyes of 
Aanayo m one can perceive brahman. 

a em erat (TSM 23, 27), one of 
a se ways in which the mind can 
fen in the right direction and 
me rawn from distracting objects, 
te other way being karmayoga. 
a ‘aaalare fixing of the mind on 
oe aaa good is jnanayoga. 
on ribing the attainment of kar- 
a yoga and jnanayoga simul- 

neously, as is done here, is a 
Characteristic of smarta eit (of 
peers) literature. 
J aha uragft (VB II 20, IV 22), in- 
: Spection of cittavrttis by purusa’. 
ancasikhacarya, whom Vyasa has 
quoted, ascribes jnanavrtti to 
Purusa’, but this Sarikhya 
Philosopher does not consider it to be 
another vrtti running parallel to the 
Cittavrtti which it knows. It is nothing 
like a cittavrtti or action. It is a 
knowledge of its own kind. The idea 
Is that purusa’ is not the knowing sub- 
ject of which the objects of knowledge 
are cittavrttis as a citta? is of the ob- 
ject which it knows. The citta* 
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undergoes a change with every bit of 


its experience. Purusa* never does: 
this. There is only one never chang- 
ing purusa* who knows not only one 
of the vrttis of the moment at a par- 
ticular moment, but all of his citta’ 
vrttis at all times. Jnanavrtti is not 
a purusa’s' experience at this time or 
that. 

jnanasauca waite (DU I 22), purifica- 
tion through knowledge, a synonym 
for manasa-Sauca. Sauca, one of the 
ten yamas, is of two types: bahya 
and manasa. Bahyasauca consists in 
purifying the body through clay and 
water whereas manasasauca oF 
janagauca consists in the realisation 
of oneself as pure. The latter is 
superior to the former. 

jnanagni wats (BG IV 37), fire of 
wisdom. It is the wisdom through 
which actions are rendered impotent. 

jnanendriya wits (TSB 6), Srotra, 
tvak, caksu, jihva and ghrama are 
here said to be the five amisas' of 
vahni. Their visayas are §abda, spar- 
$a, rapa, rasa and gandha. 

jneya #4 (HP IV 60), object of em- 
pirical knowledge. Everything that is 
seen and experienced through senses 
and mind is called the ‘known’ 

jyoti-1 =ifa-; (GS V 77), light. While 
performing nadisuddhi the yogi 
meditates on vayubija, accompanied 
with light, at the time of inhaling with 
the candranadi (left nostril) and on 
the avani tattva and light accom- 
panied with the repetition of vahnibi- 
ja, at the time of inhaling with the 
suryanadi (right nostril). 

jyoti-2 wie (GS VI D, 
jyotirdhyana—one of the three forms 
of dhyana, the other two being 
sthila and suksma. This dhyana 
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brings success in yoga* and leads to 
self-realization. 
Tejodhyana is said to be a hundred 
times superior to sthiladhyana. In 
this dhyana while the yogi is 
meditating, he sees a light and fixes his 
mind on that. The light which the yogi 
sees is an inner light and not a light 
outside which he can perceive. This 
light is neither, strictly speaking, an 
image nor a percept. It is an image on- 
ly in so far as it is independent of 
retinal stimulation, but it lacks the 
characteristics of an image; viz., 
flicker and flow, unsteadiness and in- 
dependence of spatial relations. It is 
Steady like a percept but much more 
vivid than an ordinary perceived light 
and it is localized, ordinarily in the 
yogi’s head. 
A yogi who is Successful in 
bhramari kumbhaka hears certain 
inner sounds which blend with the 
light that he sees; and the yogi’s mind 
is fixed on this blend. Thus the sound, 
the light and the knowing mind 
become one (ef. Patanjali’s 
SvaritpaSunyatva Bea arthama- 
tranirbhasatva efraPrataa (YS I 43) 
and tatsthatadanjanata werméaact (YS 
I 41). 
jyoti-3 saft-2 (BY IX 107-8), lustre of 
purusa. Bhih, bhuvah and svah refer 
to the jyoti in the sun which has the 
form of agnihotra in the orb of 
purusa. 
jyotirmayukha “iffy (ATU 6, Il), ray 
of light. Rays of light are seen by the 
person who tries to fix his mind on the 
space in front of him. Yogis are 
advised to meditate on the big ray of 
light seen in the front part of the root 
of the upper palate. This would be a 
superior samanaska TT 


jharjhara 


tarakayoga. 

jyotirlinga =ifaf (BVU 80), one of the 
three points for having meditation on. 
Other two being atmaliriga and 
adholinga. Jyotirlinga is situated in 
the middle of the brows. 

jyotismati wafer (YS, VB, VM I 36; 
VB III 25), luminous (sense activity). 
One of the conditions to attain stabili- 
ty of mind. The sattva-intelligence is 
luminous and all-pervading like ether. 
The consciousness of intellect which 
arises on concentrating on the lotus of 
the heart assumes the brilliance, 
luminosity which further leads to 
steadiness of mind. Through the 
luminous sense-activity of the mind, 
the yogi knows the subtle or veiled or 
distant object by directing the sense- 
activity towards them. 

jvalana-1 waaa-; (G 46), fire. The 
adityamandala of G is a mass Of 
flames of burning fire. If, while pet 


forming pranayama?, yogi sees it 10 - 


the navel region inside his body and 
meditates on it, he enjoys bliss. 
jvalana-2 saa7-2 (YS, VB, VM III 40): 
radiance, effluence, aura. By conque 
ring samana-vayu through the P! s 
tice of samiyama, yogi ’s body shine 
with aura or becomes radiant. 
jvalanti swf (VU V 29), according © 
this text, one of the four nadis® which 
are situated inside the spinal sae 
in the navel region. ; 
jvala varet (TSM 127), flaming fire. This 
is an image seen by a yogi two days 
before his death while there is no fire 
actually burning before him. 


jha—a 


jharjhara ait (GS V 75), cymbals—a 
pair of concave plates of metal used 
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as a musical instrument. A sound like 
that of this instrument is heard by the 
yogi who is successful in bhramari 
kumbhaka’. 

like the high-toned chiring of a cricket. 
It is one of the internally aroused 
sounds which a yogi hears in his right 
ear while performing bhramari 
kumbhaka’. 


ta—<_ 


tintini feftext (HP | 8), name of a 
siddhayogi, one of the thirty-three sid- 
dhayogins enumerated by 
Svatmarama to pay his salutation to 
all those siddhayogis. 


tha—s 


tham é (GS V 43), the bijamantra which 
is to be recited while meditating on the 
moon. In the process of nadiguddhi, 
preparatory to pranayama’, the yogi 
Tepeats this mantra® sixteen times 
while inhaling. 


ta—a 


tat 17 (BY IX 41), tat refers to that entity 
which should be known always by the 
learned and which becomes clear by 
calling the word ‘tat’. 

tattva-1 ara-4 (VB II 19; GS III 60), 
gunaparva. A new tattva appearing 
in another tattva is called 
tattvantaraparinama by Wasa. GS 
uses this word for the visesa 
gunaparva—the five mahabhitas 
one of which is ambu (= ap). 

tattva-2 ara-r (G 71-72, 89-90), atma? 
which is the ultimate principle and the 
One Supreme Reality. According to 


tattvasevana 


G, worldly knowledge is one thing and 
realisation of tattva another. The 
former is vitiated by upadhi; the lat- 
ter is quite free from it. 

tattva-3 ara-3 (VU I 17). According to 
this Upanisad, some authorities speak 
of twentyfour tattvas, ten indriyas* 
five pranas', five visayas* and four 
antahkaranas. Others add five 
mahabhitas, three Sariras, and four 
avasthas—and thus raise the number 
to thirtysix. Still other swell the 
number of tattvas to ninetysix by in- 
cluding six ways of existence, six in- 
firmities like hunger and thirst, six 
koSas, six enemies—kama, krodha, 
lobha, moha, raga and dvesa—three 
purusas, three gumas’, three karmas, 
five karyas, four functions of the four 
antahkaranas, four bhavanas, thir- 
teen gods, and one saksi iSvara. 

tattva-4 ara-y (SS I 12; HP IV 59; G70), 
synonym for the Higher Self, i.e. 
brahman. G also uses the term tatt- 
va to refer the Soul. According to HP, 
the mind gets absorbed in tattva, i.e. 
brahman as a result of the practice of 
nadanusandhana. 

tattvajnana aan (HP I 16; GS I 2), 
the real knowledge. ‘Brahman alone 
is real’—is the real knowledge 
(tattvajnana). One of the six essen- 
tial conditions for getting success In 
yoga. The practice of ghatasthayoga 
leads one to the knowledge of reality. 

tattvasevana ara@aa (MBU I (2) |. I @) 
2), probably the same as 
ekatattvabhyasa of Patanjali, who 
prescribes it for controlling 
Svasapragvasa etc. But here it 1S 
prescribed for overcoming nidra 
(sleep), though nibévasa is also men- 
tioned as a dosa (disorder) of deha 
(the body). 
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tattvakasa wearerat (ATU 7; MBU I (ID) 
13), akaSa of verity. Due to in- 
termediatory perception (madhya- 
laksya) there ensues five types of 
akaSa. TattvakaSa is one of them. 
Others are: gunarahitakasa, 
paramakasa, mahakaga, and 
suryakasa. 

tatstha ama (YS I 41), the subject (= 
grahitr). It is the subject of ordinary 
cognitive consciousness—the citta! 
which merges in its object (grahya) 
when the cittavrttis disappear and 
samapatti ensues. Patanjali has 
chosen to use the word tatstha for the 
subject and tad for the object, instead 
of repeating the words grahitr and 
grahya. 

tanu-l 77-3 (YS II 2, 4), one of the four 
forms in which the klegas exist. It is 
the attenuated condition of a klega. In 
this condition the klesa is not suffi- 
ciently strong to disturb peace of 
mind. 

tanu-2 79-2 (SS 1 69), the body. A yogi 
or yogini who has realised that the 
whole world is maya, has no interest 
in his or her body, wealth etc. 

tanumanasi aqaret (VU Iv 33,2) 
GS); functioning with the refined 
mind. Third stage of knowledge in the 
Sequence of seven stages of 
knowledge. The other six Stages are: 
(1) Subheccha (virtuous desire), (2) 
vicarana (investigation), (3) 
sattvapatti (attainment of the 
rhythmic state), (4) asamSakti 
(detachment), (5) padarthabhavana 
(conception of the substance, of the 
brahman), and (6) turiya (attainment 
of the turiya state). Among these 
sevenfold stages of knowledge, the last 
four have been conceived as the four- 
fold character of a jivanmukta. 


Till the third stage, one remains a 
seeker for liberation. Wherein pas- 
sionate attachment to objects of sen- 
sual pleasure gets attenuated as a result 
of investigation and virtuous desire, 
that is called functioning with the 
refined mind. 

tantu-1 @W-9 (KU 9), the fine thread by 
which the spider climbs up and down. 
Susumna is compared to the spider’s 
thread, because prana? is supposed 
to travel up along the susumna. 
Prana’ is thus compared to a spider 
here. 

tantu-2 7-2 (KU 24), susumna which 
is one of the tantu'-like structures in 
the body. 

tantra 7 (SK 70), knowledge leading to 
Supreme Realization. The basic ideas 
of Kapila about this knowledge are 
said to have been elaborated by 
Pancasikhacarya. 

tanmatra w= (VB I 45, II 19, III 44, 
IV 14; SK 24-5, 38: TSB 3, 6, 7). the 
infra-atomic potential which marks a 
comparatively less differentiated level 
of the material part of nature in rela- 
tion to the mahabhittas which are a 
further differentiation in it. There are 
five tanmatras; viz. Sabda, sparsa, 
rupa, rasa and gandha in which the 
atom of the five mahabhitas (= 
elements) are differentiated. By careful 
analysis we find that the atoms of the 
mahabhitas are tanmatras in a con- 
crete form. 
Thus a paramanu (= atom) is made 
up of tanmatras; i.e., the tanmatras 
are its constituents (cf. VB). 
According to SK, in aharikara’ stand 
out the five tanmatras and the eleven 
indriyas' which form the bhautika 
(material) and aindri (immaterial) 
sargas respectively. The 
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five tanmatras are said to arise in 
what /§varakrsna calls bhutadi, 
while the indriyas' are supposed to 
arise in vaikrta (immaterial) 
ahankara'. Tamas predominates in 
the tanmatras. Rajas takes a hand in 
the production of both indriyas’ as 
well as  tanmatras. Sattva? 
predominates in vaikrta aharikara’. 
Being avisesas, the tanmatras cannot 
be perceived by laymen, they can be 
known by the scientist as a result of 
his scientific research, or by the yogi 
by. performing samiyama on them. 
With the exception of the concrete in- 
dividual objects and living beings, 
everything that exists is capable of be- 
ing known either by scientific in- 
vestigation or by samiyama. The 
tanmatras, however, have an impor- 
tant psychophysical value. TSB makes 
a distinction between tanmatras and 
jaiva tanmatras and considers sab- 
da, sparga, riipa, rasa and gandha 
to be the visayas of jnanendriyas 
and avakasgavidhiita saeafaga dar- 
Sana, pindikarana and dharana to 
be those of the jaivatanmatras. In 
other words, the jaivatanmatras are 
stimulated by the active principles in 
Sabda, sparSa, ruipa, rasa and gan- 
dha, which the jnanendriyas sense. 
These five names thus apply to (1) the 
five cosmic tanmatras, (2) the five 
jaivatanmatras, (3) the five 
jnanendriya visayas, and (4) the five 
principles in them which stimulate the 
five jaivatanmatras. 

G also speaks of tanmatras in the 
sense organs. This hypothesis ad- 
mirably explains why the adequate 
stimuli for the different sense organs 
are different. Each tanmatra in the 
external object acts on its counterpart 
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in the sense organs. The objects 
stimulate the sense organs by virtue of 
a mutual affinity, between the 
tanmatra which predominates in 
them and the corresponding 
jaivatanmatra in the sense organ. 

tapa-l a-9 (VBh II 1), austerity. It con- 
sists of practice which is unopposed to 
developing clarity of mind. According 
to VBh, the beginningless subliminal 
impressions coming from action and 
affliction which is known as papa 
(demerit) is variegated and it cannot 
be weakened without the help of the 
austerity besides the other various 
means. 

tapa-2 99-2 (BY III 21), this is in relation 
with the abode of tapasa-persons. 
The accomplished ascetics like Sanaka 
and others reside here. Hence it is call- 
ed tapoloka. 

tapa-3 ay-2 (VS I 54), austerity. This 
austerity consists in purification of the 
body by a perscribed means such as 
krcchracandrayanavrata Pe 
usrad. This is one of the ten 
niyamas enumerated by Vasistha. 

tapa-4 a-x (VU V 13; SAU I (2) 1, 2; 
DU I 1, 3-4; TSM 33; YS II 1, 32; 
VB II 32; YSH IV 88-91, 93), one of 
the ten niyamas’. Tapa is the attitude 
which the yogis are advised to adopt 
towards their physiological needs, viz. 
these are to be endured and not to be 
appeased by being satisfied. As a part 
of kriyayoga, tapa attenuates the 
kleSas, and, as a yogariga, it removes 
avidya and brings about undisturbed 
peace of mind. 
According to SAU, tapas consists in 
depriving the body by fasts like 
krcchra = and candrayana. 
According to DU, people who know 
the significance of the questions like 


tapoloka 


what moksa is and how and by whom 
the samisara is created take resort to 
tapa. 
According to YSH, tapa purifies a 
jiva' as fire purifies gold. 

tapoloka sues (NBU 4, 16; VB III 26), 
sixth of the seven bhuvanas yaa 
(worlds) mentioned by VB. The gods 
abhasvarah, mahabhasvarah and 
satyamahabhasvarah, live here. 
According to NBU, it is one of the six 
higher regions above the earth 
(cf.janoloka). If a mantrayogi waanit 
dies while he is at the eleventh 
matra’ of the pranava (om) he is 
reborn in tapoloka. This loka is im- 
agined in the throat of the hanisa 
(swan) which is the symbol of the One 
Supreme Reality (brahman). 

tamas-1 74-4 (SSP 152), one of the five 
components of kulapancaka. Other 
four are: sattva, rajas, kala and 
jiva. Tamas has been described as 
having the characteristics of vivada, 
kalaha, Soka, bandhana 
vancana, 

tamas-2 aHq-2 (VB 18; SK 48). Vyasa 
and /Svarakrsna think that tamas? is 
another name for the mother-instinct 
avidya. SK considers it to be of eight 
kinds. 

tamas-3 wg-2 (VB II 18; SK 13, 54: TBU 
I 41; TSM 8), one of the three well- 
known gunas’, the other two being 
sattva’ and rajas'. The characteristics 
of this guna’ are said to be inertia, 
grossness, and prevention of 
knowledge. It is supposed to retard 
movement, that rajas' is supposed to 
start and promote, and to cause 
obscurity and thus _ obstruct 
knowledge, which sattva? is suppos- 
ed to bring about. 
Tamas? is thus the material aspect of 


and 
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prakrti’ (nature), of which the other 
two aspects are energy and mind. Pro- 
bably tamas? is to mind what alasya 
(= no inclination for work) is to body. 
TBU considers it to be one of the nine 
obstacles in the way of samadhi’. cf. 
guna’. 


tarka-l 7-3 (ANU 6, 16), one of the six 


constituents of yoga*. In this text 
Patanjali’s yama, niyama’ and 
asana’ are omitted and tarka is add- 
ed as a yoganga. Thus there are only 
six yogangas. 

All the same, asana! is prescribed for 
the practice of yoga' as pranayama? 
is; and the yogi is advised to eschew 
fear, anger, sloth, sleeping too much, 
waking too much, fasting and eating 
too much. Tarka is defined as in- 
ference which does not go contrary to 
the injunctions laid down in the 
scriptures. 


tarka-2 a2 (HP IV 40), reasoning. 


Mere reasoning is said not to lead to 
liberation. 


tadagi srerft (GS III 2, 50), one of the 


twentyfive mudras enumerated by 
Gheranda. It consists in pushing the 
abdomen backwards (inwards) and 
thus giving it the shape of a pond (a 
hollow). In this mudra the abdomen 
is contracted as it is done in 
uddiyana’. In uddiyana’, however, 
muscles of the abdominal wall are 
completely relaxed. This is not 
necessary for tadagimudra. 


tana am (GS III 8), stretching. In 


uddiyanabandha the whole of the 
abdomen is said to be stretched 
backwards and upwards. 


tapa amv (YS II 15; G 3), anxiety, fear of 


deprivation which is generally present 
while one is enjoying a pleasure. This 
constant anxiety is mentioned by 
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Patanjali as one of the arguments in 
support of his thesis that all is duhkha 
(misery) to a person who goes deep in- 
to the matter. 
tapaduhkha amg-q (VB, VM II 15), 
pain of anguish. One- of the three 
varieties of pains enumerated by 
Patanjali. These are 
parinamaduhkha, tapaduhkha and 
samiskaraduhkha. Tapadubkha has 
been explained by Wasa as ex- 
perience of anguish based on aversion. 
A person desiring the means for 
pleasure works for it through his body. 
In this process one favours (another) 
and causes pain to another. This favour 
or causing pain to another results into 
collection of dharma and adharma. 
This kind of karmasaya comes into 
being because of greed and delusion 
and this is called the pain of anguish 
(tapa). 
tapasa ama (SSP VI 41), one who has 
subjugated the sense pleasure. A per- 
son is called tapasa (austere) who 
abstains from sensuous pleasure and 
turns one’s mind towards the Self and 
not simply because he besmears his 
body with ashes. 
tamisra afta (VB I 8; SK 48). Accor- 
ding to Vyasa, this is another name 
for Patanjali’s klesa called dvesa. 
Thus it is an innate mental disposition, 
one of SK’s bhava?, which is respon- 
sible for the pratyaya sarga. 
taraka-1 a-4 (YS III 54), literally that 
which takes one across; here, that 
which brings one success in one’s 
endeavour. Insight into the reality of 
things gained by saniyama on ksana 
and the corresponding krama_ is 
knowledge which ensures success to 
a yogi. 
taraka-2 ars-2 (HP IV 4), that which 


liberates. HP declares that only yoga 
(hathayoga) can liberate the man and 
not the (mere study of) agamas, 
nigamas and dry reasonings. 

taraka-3 az-3 (VS VI 5), a synonym 
for pranaya. 

taraka-4 ae-x (MBU I (ID 4; ATU 3, 
8), the brahman, knowledge of which 
helps in crossing the ocean of 
samisara (samsarasagarasamtaranat 
aararmdacag). That which liberates 
from womb, birth, old age, death and 
the great fears of the world. 

tara art (ATU 9), the retina, on which 
the images of external objects fall. 
Retinal cells are commissioned into 
service for purvatarakayoga, not for 
the uttara one which is the highest 
yoga. But in the purvatarakayoga 
the retinal cells are not stimulated by 
an external light. The light seen by the 
purvataraka yogi resembles an after- 
image without being one. 

talu arg (G 71), palate. It is the seat of 
teja (fire). It could not be the same 
spot as talumilla, because teja and 
candra? would not be good 
companions. 

talucakra ages (SSP II 6), sixth cakra 
in the series of nine cakras, from 
where the stream of nectar flows. The 
meditation of void on it destroys the 
worldly attachment and citta is 
dissolved. 

talumila agya (G 57), the root of the 
palate where it meets the throat. The 
candrama (candra), which is one of 
the nine points in the body for the 
yogis to fix their attention on, is said 
to be situated in the talumula. (cf. 
ghantika). 

tiryak firte (VB II 12, 34, Dl 18, IV 8), 
animal life, one of the four kinds of 
life well-known in ancient Indian 
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literature, the other three being deva, 
manusya 47 (men), and naraka (be- 
ings living in hell). 
tiryagyoni fide (SK 53), one of the 
three parts of the bhautika (material) 
sarga. It consists of all animals, plants 
and lifeless objects and is said to be 
of five varieties, which according to 
the commentators, are pasu wa, mrga 
a, paksi weit, sarisrpa ate and 
sthavara eax (= two kinds of 
animals, birds, reptiles and trees 
respectively). 
tivrasanivega dtadaz (YS I 21), a yogi 
whose effort is of keen intensity (cf. 
adhimatra). 
tunda tz (GS I 51; HP II 34), belly. Pro- 
bably reference is to the abdominal 
recti, which are rolled right and left 
in nauli (= lauliki). 
turi qt (GS Vv 75), trumpet, the sound 
of which a yogi hears in his right ear 
if he succeeds in kumbhaka! of the 
bhramari type. 
turiya-1 g£a-3 (YCU 72), cf. purusa? 
and taijas?, 
turiya-2 T-2 (VS V 9, 11), fourth state, 
the ultimate Stage of consciousness. 
The prior three Stages of con- 
Sciousness are: jagrat, svapna and 
Susupti. In the turiya state the con- 
Sciousness is liberated from worldly 
bondage, 
turiyaga gan = turyaga gm (VU IV 
()35s(2)12; 10), the seventh and the 
last bhiimi (stage of development) 
and the fourth and last Stage of ji- 
vanmukti (life after realising the 
Supreme Truth). According to one way 
of calculation, it is the 17th stage. The 
yogi at this final Stage is called 
brahmavidvaristha watrefes (VU IV 
(1) 12). Oneness with brahman 
becomes the very nature of the yogi 
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at this stage. 

Another name of this state is 
gudhasupti qeaft (VU IV (2) 16). In 
this stage there is no mentation what- 
soever. There is unmixed oneness. 
About this state we can neither say that 
it is, nor that it is not; i.e. we cannot 
describe it in anyway whatsoever. 


turiyacaitanya gata (ATU 13), the 


state which is neither jagrat (waking) 
nor svapna (dreaming) nor susupti 
(dreamless sleep) and is, therefore, 
called the fourth avastha. It is 
caitanya and caitanya alone—literally 
the fourth (caitanya). 


turiyatita-1 gfrardia-3 (MBU II (4) b, 


one of the five states of man. It is said 
to be the same as the jivanmukti 
(liberated) state. It is life after one has 
fully realised the Supreme Reality. 
(TSM 151), 
transcending the turiya. After attain- 
ing the fourth state with the con- 
sciousness well-fixed in the middle of 
the eye-brows, one should visualise the 
place beyond turiya. This is in the 
brahmarandhra. Commencing from 
the vrtti of jagrat till the interior of 
the cavern of the brahman. 


turya-1 q4-3 (MBU II (4) 1). According 


to this text, one of the five states of 
man. The turya state consists in a 
desirable and satisfactory state of the 
mind when the yogi does not for a mo- 
ment believe the world perceived by 
the senses to be real. He sees himself 
(=atma’) everywhere and knows 
himself to be brahman (= the only 
Reality). 

This is the fourth state, the fifth being 
even beyond this. 


turya-2 7-2 (BY II 115), the twenty- 


fourth letter of the Samaveda is call- 
ed turya. It has the form of soma, the 
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fourth state of consciousness, a 
synonym of omkara. 

turya-3 4-2 (HP IV 48), a state in which 
the mind merges (in the place) bet- 
ween the eyebrows which is supposed 
to be the seat of Siva. 

turyaga gm (VU IV (2) 2, 10), the last 
variety of the seven kinds of bhiimis. 
Turyaga state is that wherein there is 
entire devotion to the state of Atman, 
due to the non-recognition of dif- 
ferences of any kind between the con- 
ception and actual state of Atman. 

turyapada give (NBU 32), one of the 
four states of consciousness. Accor- 
ding to MBU 55, the state of 
samadhi’ is the turya state. Other 
three states are jagrat, svapna and 
susupti. 

tusti ae (SK 46-50), one of the four con- 
stituents of the pratyayasarga. Accor- 
ding to one scheme of classification, 
tusti means contentment, but this con- 
tentment is not contentment with hay- 
ing nothing. It is contentment with 
something acquired, however small the 
acquisition may be. It is of the nature 
of a satisfaction which is a constituent 
of the pratyayasarga, according to 
another analysis. 
Tusti is of nine types. Four of them 
are called adhyatmika. They are 
prakrti, upadana, kala and bhagya 
(also known as ambha 34, salila afaa, 
ogha aia, and vrsfi afz respectively). 
The remaining five tustis are of the 
five senses. They are called para 1, 
Supara WW, paradpara IMU, 
anuttamambha HTT, and 
uttamambha srar4. All these tustis 
are a mark of a yogi falling short of 
perfection. 

teja a (SSP I 40), fire-element, one of 
the five gross elements. Teja has five 


qualities; they are ksut (hunger), trsa 
(thirst), nidra (sleep), klanti 
(fatigue) and alasya (laziness). 
tejas-1 ama-3 (GS VI 17, 18, 21; ATU 2, 
10, 11), light. According to GS, the 
light which a yogi sees while absorb- 
ed in tejodhyana is the Supreme Be- 
ing Himself in a concrete form. 
ATU considers tejas to be the white 
light which the taraka yogi sees a lit- 
tle above the level of the eyebrows. 
This text too identifies it with the one 
Supreme Reality and considers atten- 
ding to it to be a further step in the 
direction of success in the yogi's 
endeavours, though tejas is an object 
of consciousness and is seen by means 
of the central sensory apparatus. 
tejas-2 aer (G 71), one of the five 
elements (fire), the other four being 
prthvi, ambu, vayu and akasa. This 
tattva? is found in the talumula and 
resembles the insect indragopa $=17 
in colour, brightness and shape (i.e., 
it is more or less red and triangular). 
Tejas is said to be rephamaya tr. 
This can mean that omitting a whirr- 
ing sound. 
According to the traditional interpreta- 
tion, however, rephamaya means 
“having the letter ‘ra’ as its bija”. 
tejas-3 aaa-2 (TBU I 41), impatience (= 
inability to bear ill-treatment, hence 
aggression). This, according to TBU, 
is one of the nine obstacles in the way 
of yoga’*. 
tejodhyana aterm (GS VI 15-17), 
dhyana of brahman represented by 
the light of jivatma seen by a yogi in 
the muladhara, or by the light of om 
seen inside between the two eye-brows. 
tejobindu avrg (TBU I 1), point of 
radiance. A particular type of medi- 


taijas-1 136 


tation in which the (wise) practitioner 
meditates upon tejobindu (the point of 
radiance) for acquiring the knowledge 
of the brahman. The tejobindu is 
supposed to be in the heart of the 
viswatman fagarery and which is the 
place of the eternal bliss. 


taijas-l1 daa-3 (SK 25), taijas 
ahankara’ that in which rajas' is 
active. 


taijas-2 a-2 (YCU 72; YKU II 21), one 
of the four purusas? who are said to 
experience the four kinds of activity 
of living beings, particularly man. 
Taijas' is supposed to be the ex- 
periencer of dreams—the dream im- 
ages, ideas, joys and sorrows. In other 
words, the knowing subject is called 
taijas* in relation to dreams. As taijas? 
he is said to be praviviktabhuk. 
wfafamas because in a dream, con- 
sciousness is cut off from the real wak- 
ing state experiences. While dreaming 
we forget where we are, what we do, 
and so on. 
YKU considers taijas? to be one of the 
three purusas?, the other two being 
visva and prajna. 

taitila afr (KU 17, 19), the pranas? 
which are supposed to be the life in 
the nadis*. The dictionary meaning 
of the word taitila is “God” (V.S. 
Apte). The commentator Upanisad- 
brahmayogi has, however, quoted 
from a kosah #a: ‘‘gamanani taitilan; 
sthairyam WHat way." The idea 
seems to be that there is prana in 
every nadi? just as there is prana in 
the marmans and the nadis? and 
marmans are all to be cut by 
manodharana, so that the prana! 
may be released. This is metaphorical 
language. The straight way of saying 
would be: by dhyanayoga the yogi 


triguna-1 


realises that he is not life, nor that 
which is lived. For this purpose he has 
to direct his manodharana to the 
marmans and the nadis? where 
prana (= life) is supposed to reside 


tyaga «am (TBU I 15, 19), vairagya (= 


absence of attachment = renuncia- 
tion). It is one of the fifteen angas of 
yoga according to this text. It follows 
Supreme Realization and brings about 
quick moksa. 


trayimarga adtarf (BY XII 42), the path 


(that leads to brahman and shown by 
Vedas). Vedas are three: Rg, Yaju and 
Sama and hence they are called trayi 
. The trayimarga is the correct and 
best path by which the learned sages 
reach the (proximity of) brahman. 


trataka ares (G I 12, 53; HP II 32-3), 


one of the satkarmas —purificatory 
performances. It consists in gazing at 
a minute object until tears fall from the 
eyes. Of course, the winking reflex is 
to be kept inhibited all the while. This 
practice helps early success in 
Sambhavimudra and cures eye- 
diseases in the bargain. 


trikuta fg (BVU 73), one of the nine 


nervous pathways in the head. (cf. 
omkara). They are all to be stopped 
for achieving success in samadhi’. 


triguna-1 Prt -3 (TBU I 6), having the 


three qualities—virat farre, 
hiranyagarbha and = antaryami 
amar (Ref. Srinivas Ayyangar’s 
translation). In Yogakundalyupanisad 
Il 21, virat, hiranyagarbha and 
iSvara are mentioned as a set of three 
which merge into the pratyagatma 
seam (= brahman); and loose their 
individuality. This is one way of 
describing the indescribable 
brahman. 
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triguna-2 fr -2 (BY II 73). synonym 
for omkara. It has _ three 
characteristics. They are: sarvani 74 
(whole), vijnanam fasta 
(manifesting) and nirgunam (having 
no quality). 
tridandi frevét (SSP VI 38), quality of a 
yogi known as tridandi. One who has 
control over maya (ignorance), kar- 
ma (enjoyment), and kalajala sara 
(worldly behaviour) and is steady like 
a mountain. 
tridasa Fea (VB III 26), a class of gods 
who reside in the mahendraloka. 
tridaivatya fea (BY II 74, 76), a 
synonym for omkara, having three 
gods. Onikara is called tridaivatya 
because omikara is regarded as 
brahma, visnu and mahesvara. 
tridhatu frig (TBU I 6), the three-fold 
soul—visgva, taijas and prajna— 
brahman. 
tridhama-l1 frem-> (TBU I 4), 
brahman, who is described as having 
His seat as viSva in the waking state, 
as taijas in the dream and as prajna 
in the state of dreamless sleep. 
tridhama-2 frama-a (BY II 18, 23), 
synonym for omikara. Garhapatya, 
daksinagni and ahavaniya, these 
three types of sacrifices are called 
tridhama. 
tripatha fox (HP III 36), the meeting 
point of ida, pirigala and susumna 
nadis. By reverting the tongue one 
should insert it into the 
kapalakuhara for the practice of 
khecarimudra. 
tripada free (BY II 64, 86), a synonym 
of onikara, having three phases. With 
the application of pranava and seven 
vyahrtis along with three phased 
gayatri one is freed from any 


triravastha 


disturbances in his sadhana. 

tripada fe (BY IV 34, 47), a synonym 
of omkara, having three parts cover- 
ing three regions which are bhirloka 
(terrestrial region), antariksaloka (in- 
termediary region) and svarloka 
(celestial region). 

triprajna fia (BY II 18, 23, 73), 
synonym of onikara. The omkara is 
characterised as triprajna which in- 
cludes the three states, viz., vyakta, 
avyakta and ajia. It is also suppos- 
ed to have three kinds of consciousness 
as antahprajna, bahihprajna and 
ghanaprajna. 

triprayojana Poa (BY I 74, 76), 
synonym of omkara. Owing to the 
different purposes, i.c., dharma, 
artha and kama, it is called 
triprayojana. 

tribrahma Pra (BY II 17, 69, 70), 
synonym of omikara. Pranava is 
considered as tribrahma, according 
to Hiranyagarbha (the founder of 
yoga). Tribrahma means the three 
Vedas: Rgveda, Yajurveda and 
Samaveda. 

tribhokta Pritam (BY IX 137, 138), three 
enjoyers. Prana, agni and aditya are 
the three enjoyers of the body, water 
and soma—the three types of 
food—respectively. 

trimatra Pras (BY II 20, 69, 70), 
trimatra means agni, vayu and ravi 
(aditya). Pramava is considered as 
trimatra, according to 
Hiranyagarbha. 

trimukha frga (BY II 74, 75), omkara 
is named as trimukha containing 
garhapatya, daksinagni and 
ahavaniya. 

triravastha Praer (BY II 24, 97), three 
stages of consciousness. They are 
Santa, ghora and mudha. 


. 


triravasthana 


triravasthana fae (BY II 17, 21), 
synonym for omikara. Bhiir, bhuvah 
and svah are considered 
triravasthana. 

triratma fer (BY II 100, 101), 
synonym of God. Triratma means 
bala, virya and teja. 

trilaksya fraeq (YCU 3), the three targets. 
They are bahya (external), madhya 
(middle) and antar (inner). These 
three places or targets are located in 
one’s own body. One of the truths 
regarding one’s own body, knowledge 
of which is essential for the ac- 
complishment of yoga. 

trividha Bfta (BVU 73), one of the nine 
Passages which are to be stopped by 
khecarimudra. (cf. omkara). 

trividhajapa fifreaq (BY VII 134), three 
kinds of japa, i.e., manasa, upanisu 
and sasabda. Manasajapa is con- 
sidered as tranquillising, 
upamsujapa is considered as 
nourishing and saSabdajapa as 
exercising. 

trividhapranayama fafenrorans (BY 
VIII 7), three kinds of pranayama, 
i.e., mrdu, madhya and adhimatra. 

trividhanna fifa (BY Ix 137), 
threefold food. The body, water and 
soma are the three-fold food. 

trivrdbrahma fag (BY IV 78), 
synonym for onikara. 

trivenisangama Praca (HP If 23), 
confluence of the currents flowing in 
the three nadis, viz., ida, pingala 
and susumna. It is said that 
mahabandha is capable of bringing 
about the confluence of these currents. 

trivyuha Preqg (BY II 100, 102), synonym 
for God. The all-pervading and im- 
perishable onikara is described as 
trivyuha which are sankarsana, 
pradyumna and aniruddha. 


as 
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trisankha Prz@ (BVU 74), one of the nine 
openings in the spinal cord that are to 
be closed for success in kundalini 
yoga‘. 

trisamjna fra (BY II 83, 85), synonym 
for onikara. It is called trisanijna 
which are bahihsanijna, madhya- 
sanjna and antahsamjna. 

tristhana fram (BY II 86, 87), having 
three abodes. Omikara is termed as 
tristhana which are hrt, kantha and 
talu. 

trisvabhava frame (BY II 100, 101), 
having three characteristics; synonym 
for God. Jnana, aisvarya and Sakti 
are included in trisvabhava. 

tryaksara ax (BY II 17), three 
syllables, synonym for onikara. ‘A’, 
“U’ and ‘M? are considered the three 
syllables. 

tyaga =m (BY XI 47), renouncing the 
fruits of actions. 

tyagi «mit (BG XVIII 10), renouncer. 
One who performs duties detaching 
oneself completely from action and its 
fruits. 

tvak-1 Ry -3 (SK 26), the cutaneous 
sense. cf. indriya. 


tvak-2 wag-2 (VB III 29), the anatomical 
structure. 


da—z 


daksninagni-1 <ftrnt -4 (BVU 5), one 
of the three fires. It is to be maintain- 
ed in a pit towards the south of the 
garhapatya. This fire represents the 
ukara of om?. 

daksinagni-2 eftrmfta -2 (BY II 75, 91), 
one of the three fires. Other two are 
garhapatya and ahavaniya. The 
vaisvanara (gastric fire) is situated in 
the mouth of daksinagni. (cf. 
trimukha). 


daksinabandha 


daksinabandha etrmmaet (VBh I 24), 

one of the three bondages recognised 

by Sankhyas. The other two are 

prakrta and vaikrta. The bondage of 
those persons who desire heavenly and 

earthly objects such as heaven, sons, 

wealth etc. is called daksinabandha. 

This bandha keeps the jiva revolving 
in the world. 

daksinayana eta (DU IV 42), shif- 
ting from the left side to the right side. 

The continuous chain of sensations 
which the yogis experience rising up 
in their back that sometimes shifts 
from one side to another. When a yogi 
is having these sensations in the left 
side and then begins to get them in the 
right side. this is called daksinayana 
in yogic language. 

dagdhabija eedta (BY VIII 35), burnt 
seed, i.e., the subliminal impressions 
which remain for further life, become 
burnt. Yogasiddhi is attained by the 
practice of pranayama and through 
that siddhi or the fire of yoga one 
becomes sinless, passionless, pure and 
gets his subliminal impressions burnt. 
dandadhauti eeeifa (GS 1 37), one of the 
three kinds of hrddhauti. It consists 
in cleansing the gullet by inserting a 
stalk of plantain, turmeric plant, or 
cane plant in it and then withdrawing 
it slowly. In this way kapha, pitta and 
kleda are thrown out of the stomach 
and the gullet by way of the mouth. If 
this dhauti is performed in the right 
way it cures all the diseases of the 
chest. 

dandasana aera (VB, VM II 46), one 
of the thirteen asanas enumerated by 
Vyasa. Though Wasa does not give 
the technique of this asana, but ac- 
cording to Yogasiddhantacandrika, 
the technique of dandasana is: 
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sitting on the floor stretching both legs 
kept together. 

dattatreya <raa (SAU III (1) 6, (2) 7, 
ll), one of the three names of 
saccidananda — the Supreme Reali- 
ty, the other two names used here be- 
ing parabrahma and atma. It is call- 
ed dattatreya because this Supreme 
Reality is believed to have given his 
own self to Datta- the son of Afri. 

dantadhauti raft (GS I 13, 25), one of 
the four kinds of dhautis. This dan- 
tadhauti again is of four kinds and in- 
cludes all the various performances 
prescribed by GS for cleansing the in- 
side of the mouth. 

dantamiladhauti eryrutfa (GS I 26-7), 
a kind of dantadhauti which consists 
in rubbing the part where teeth are 
embedded in the gums by catechu 
powder or clean earth so long as all 
the impurity is not removed. This 
dhauti is very useful for the practice 
of yoga’. It protects the teeth if prac- 
tised every morning and is counted by 
the yogis among the 
cleansing-processes. 

daya-1 <a-3 (DU I 6, 15; VU V 12), 
compassion. It is one of the ten yamas 
and is here explained as follows: 
observing (=making) no difference 
between self and others, i.e., taking 
others to be as parts of one’s own self 
for all purposes of behaviour, mental 
attitude and speech. 

daya-2 za-2 (VS I 38, 48), compassion. 
One of the ten yamas. Always to have 
sympathy for others, friend and foe, 
is called daya. 

dardari et (YTU 53), a feeling of 
lightness — hollowness within — 
which gives the yogi the tendency and 
the ability to jump from spot to spot. 
A long continued practice of 
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pranayama? is believed to give the 
yogi this ability of jumping like a frog. 
darpa zi (TBU I 12), pride which is a 
bhava? (=sentiment) quite foreign to 
the person who has realised brahman 
and has, therefore, himself become 
brahman. 
darbhasana @faa (ANU 17), a seat (= 
mat woven of darbha grass) which a 
yogi may use for sitting on while prac- 
tising yoga‘. 
darsana-l efa-9 (YS III 32), vision. An 
aspirant gets the visions of perfect 
yogis by performing saniyama (com- 
plete concentration) on the light which 


is seen by him as located in his own 
head. 


darsana-2 afa-2 (TBU I 30, 35), the act 
of being conscious of something in the 
way of perceiving or imagining it. Ac- 
cording to TBU, Jnanamayadrsti im- 
plies a cessation of the distinction bet- 
ween drasfr, dargana and drsya', 
which is necessary for the yoganga 
drksthiti. 

darsana-3 afa-2 (SK 21, 61; SS I 28), 
purusa’ seeing prakrti’ i.e. , purusa? 
seeing purusa’ as other than prakrti'. 
The metaphor used by SK should not 
be stretched too far. It is not relevant 
to ask why prakrti’ does not appear 
after she has been seen, or whether 
she does not appear before the par- 
ticular purusa*who has seen her or 
before any purusa? whatsoever. The 
meaning is only that after a purusa? 
has seen purusa’ as separate and dif- 
ferent from prakrti', i.e., he has 
realised himself, there is no true 
samyoga between him and his liniga’, 
though some kind of pseudo-saniyoga 
may last for some time. It would be 
more corrent to say that then there 
would be apavarga’—not bhoga of 


daSapratyaya 


purusa’. Prakrti' works for bringing 
apavarga’ to purusa’; and after this 
purpose is fulfilled in the case of a par- 
ticular purusa? there is nothing more 
to be done, so far as that purusa? is 
concerned. Prakrti? is purposive, 
though its work is not purposeful. All 
its operations are spontaneous. 

darSana-4 afa-y (TSB 7), the visaya* of 
the jaivatanmatra called riipa. It is 
obviously of the nature of stimulation 
of the visual cells in the eye where this 
jaivatanmatra is found. 

darsana-5 afa-4 (ATU 9, 10, 13), seeing 
by taraka. It may be anusandhana 
(also called dhyana) of 
purvatarakayoga or self-realization 
of amanaskayoga, also called 
uttaratarakayoga and sambhavi- 
mudra. 

darsana-6 afa-¢ (VB, VM II 23), vision, 
distinctive knowledge. When the vi- 
sion or discriminative knowledge 
results, the conjunction of the proper- 
ty and proprietor, i.e., prakrti and 
purusa ends. Therefore, true 
knowledge or sight is said to be the 
cause of dis-correlation. 

darSanasakti efaafet (YS II 6), the 
prakrta principle which Patanjali 
calls citta’. Klesa asmita is mixing 
up the principles called drk and dar- 
Sana i.e. not seeing the difference bet- 
ween one’s citta! (the transmigrating 
self) and the purusa' (= the unchang- 
ing principle that introspects the 
changing citta') with which the citta 
is in saniyoga. 

daSapratyaya gmert (YSU VI 64), tenth 
experience. According to 
Upanisadbrahmayogi, this expression 
means dagsamo’smi brahmasmi, i.e., 
‘Tam brahman’. The ‘tenth’ is the one 
which is generally forgotten, but 


dasavayu 


is shown to the competent by a perfect 
guru’. 


dagavayu asarg (SSP I 68), ten varieties 


of vayu. Their names, bodily loca- 
tions and functions are given below: 


Name Region Function 

prana Heart Exhalation and 
inhalation. 

apana Anus Recaka, 
puraka and 
kumbhaka. 


samana_ Navel Increases 


gastric fire, 


body heat, 
digestive 
power. 
vyana Throat Drying, 
appeasing. 
udana Palate Swallowing, 
vomitting, 
throwing out 
(excretion). 
naga Pervading Mover, accords 
entire movement. 
body 
kuirma — Winking. 
krkala = — Increases 
appetite. 
devadatta — Yawning. 
dhanaij- 
aya _ Nadaghosa. 


dasadi zmf& (GS VII 3), the different 
states of consciousness. Samadhi’ is 
described as dagabhava because it is 
a state of self-consciousness, which is 
no state of consciousness whatever, in 
the ordinary sense. 

dasabhava ama (GS VII 15), forget- 
fulness of the ordinary state of con- 
sciousness of the moment. Tears of an 
emotional union with brahman (= 
atma) bring about a state in which 
one forgets where one is and in what 
condition. Dasabhava is thus a 
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forgetting of oneself. 


dahani at (G 74). one of the five 


dharanas. In G 71 and GS III 75, it 
is called vaisyanaridharana. 
Dahani is literally that which burns 
like fire. 


dahara ae (ATU 2, 10), tiny and im- 


perceptibly small spot inside the body. 
Such spots are supposed to be 
dhyanasthanas and are at times 
referred to as cakras. Thus the spot 
in the middle of the chest is dahara 
and bhridahara is the innermost 
point below the point on the head mid- 
way between the two eye-brows. An in- 
ternally aroused light can be seen in 
any of these places. According to this 
Upanisad, the dahara in the chest can 
itself be an object of concentration. It 
is so in amurtimat (without an im- 
age) purvatarakayoga. 


daharapundarika zecqvetis (KU 10), the 


anahata dhyanasthana. It is the 
lower part of the chest, which is the 
seat of anahatacakra’. It is called 
raktotpalabhasam hrdayayatanam 
Tatar ecararay in this Upanisad. It 
is called purusayatana because in the 
Katha as well as the Svetasvatara 
upanisad purusa? described as 
angusthamatra ATS, literally of the 
size of the man’s thumb, is said to 
reside in the cavity inside the hrdaya 
(chest). 


dana-1 a=-9 (SK 51; TSM 33), one of 


the eight siddhis® (special powers ac- 
quired by yogis). Vacaspati Misra 
seems to be correct in translating the 
word as Suddhi, i.e. cleaning. It would 
perhaps be still more correctly 
rendered as aSuddhiksaya (removal of 
impurities) which according to 
Patanjali, leads to jnanadipti (YS II 
28) and kayendriyasiddhi watxatate 


dana-2 


(YS II 43). If not kayendriyasiddhi 
itself, dana is something akin and 
directly leading to it. 
dana-2 @7-2 (VS I 57), charity. One of 
the ten niyamas. The fairly earned 
money or anything that is given to 
benefit the needy person. 
dana-3 a-2 (BG XVII 20-22). Gita 
describes three kinds of gift or dona- 
tion, namely, sattvika, rajasika and 
tamasika. The gift which is given 
with the feeling that it is One’s duty to 
give, and which is given at the right 
place and time and to a worthy per- 
son is called sattvika. The gift which 
Is given with a view to Teceive 
something in return, or looking for the 
fruit, is accounted as rajasika and 
the gift that is given at a wrong place 
or time to unworthy persons without 
Tespect is declared to be tamasika 
variety of dana. 
dik f&% (TSB 8), one of the twelve deities 
who reside in the twelve nadis' in the 
form of their Presiding deities. 
diva fea (HP IV 42), surya, i.e. , 
pingala-nadi. 
divya-1 fe-3 (YS II 41). VB speaks of 
just having a sensation and Patanjali 
of a sense giving a sensation, without 
the physical sense organ being exter- 
nally stimulated. Such an experience 
is called divya'. The ability can be ac- 
quired by performing samiyama on the 
relation of the sense Organ to the cor- 
responding mahabhiita. As applied 
to the auditory organ, €.g., it is the 
ability to sense every sound irrespec- 
tive of intensity, distance or obstruc- 
tion on the way. 
divya-2 fea-2 (VB I 35, III 36). A yogi 
may begin to have an internally arous- 
ed sensation even before acquiring the 
ability to go into samadhi and know 
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things by saniyama. Such an ex- 
perience, according to Patanjali, 
comes naturally after purusa’ jnana 
is achieved by saniyama on svartha. 

divya-3 fea-2 (VB I 15, II 42), divine. 
Divine sukha and divine objects like 
svarga ™ (heaven) are quite different 
from the worldly happiness and world- 
ly pleasures. 

divyadrsti-1 feeagfe-4 (HP II 31), keen 
eyesight as a result of the practice of 
netikriya which is one of the 
satkriyas (six cleansing processes). 
(cf. netikriya). 

divyadrsti-2 freagfe-2 (HP III 94), 
heavenly knowledge or insight. This 
is achieved as a result of amaroli- 
mudra which is a variety of the 
vajrolimudra. (cf. amaroli and 
vajroli). 

dipana duq (GS | 43), activating, 
enkindling. Miulagodhana awakens 
the vahnimandala to activity, i.e., 
generates heat in the stomach. HP (II 
78) considers agnidipana to be a mark 
of success in hathayoga. 

dirgha ¢ (YS IT 50), see dea’. 

dirghasuksma <higer (YS II 50). Each 
of patanjali’s first three types of 
pranayama’ is either dirgha oF 
suksma. As a result of practice, 
pranayama? becomes more and 
more suksma in respect to desa and 
dirgha in respect to kala and 
sankhya. 

dubkha-l ga-3 (YS I 31, 33, 11 34; TBU 
I 14; SK 1), pain, which is utterly ab- 
sent in the person who has realised the 
brahman and is himself brahman 
(TBU). According to Patanjali, 
however, life is essentially painful and 
that we take it to be pleasant is a mark 
of avidya. In the end even pleasant 
experiences lead to 


dubkha-2 


pain. Moreover, the anxiety that the 
pleasure giving experience may not 
last, is itself painful and the habit of 
enjoying a pleasure is a perennial 
source of pain. Besides, mental con- 
flicts, from which no one is free, are 
all painful. 
Three kinds of pain,  viz., 
adhyatmika, adhibhautika and 
adhidaivika are well-known in 
ancient Indian Tradition. This 
classification is based upon 
‘immediate cause of pain’. The remote 
cause of pain may always be one’s own 
karma. If the immediate cause of pain 
is physiological or mental the pain is 
called adhyatmika. If it is caused by 
another man or an animal the pain is 
said to be adhibhautika. If it is due 
to a natural catastrophe it is consi- 
dered to be adhidaivika. The only 
escape from all kinds of duhkha is 
kaivalya. 

duhkha-2 ¢g-a-2 (TBU I 2), taking pains 
(= painful effort). The dhyana of 
brahman is not easily attainable. It in- 
volves painstaking effort. 

duhkhaphala g:a@% a (NGB II 14), pain- 
ful result. All those consequences 
(birth, span of life and kind of ex- 
perience) have pleasure and pain as 
their combined results. When caused 
by punya (virtue), they give rise to 
pleasurable fruit. And when caused by 
apunya (vice) they give rise to pain. 

duhkhavighata guftrr (SK 51), 
freedom from pain. Obviously in this 
context it is only a comparatively tem- 
porary freedom from pain not 
kaivalya (=emancipation), which 
alone is the real and permanent 
freedom from pain. Duhkhavighata 
covers three of the eight siddhis* men- 
tioned in this Karika because of the 
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well-known three kinds of pain, viz., 
adhyatmika, adhidaivika and 
adhibhautika. (See duhkha). 

durita gfta (GS V 30), coarse, hard. Food 
which is hard to digest yogis are not 
permitted to eat. 

durmitriya ¢fafra (BY VII 9), one of 
the Vedic verses or mantra. One 
should sprinkle the water with this 
mantra and wash different parts of the 
body one by one. 

duskrta g=pa (GS 1 6), evil deed. One gets 
a particular body as a result of the 
good and bad deeds one has done in 
previous lives. 

drksakti geafts (YS Il 6; VB II 6, 20), 
purusa’. It is quite distinct from and 
incommensurable with darSanasa- 
kti—citta’. cf. purusa’ and citta’. 

drksthiti gfe (TBU I 15), restraining 
the movements of the eyes. Movement 
of the eye balls are a sure indication 
of mental activity. For arresting the in- 
cessantly flowing stream of con- 
sciousness it is necessary to stop these 
movements. In this Upanisad such 
restraint is included among the fifteen 
components of yoga‘. 

drdhata gea (GS I 9, 10), strength, 
result of the asanas. 

drsi gf (YS IT 20, 25), purusa’. 

drsya-1 gxa-3 (YS II 18, 21, IV 19, 23), 
the knowable. The entire universe as 
known by anybody, including the 
knowing citta? itself, i.e., the concept 
which any citta? forms of himself. In 
the absence of viveka (= realization) 
drysya' takes the form of bhoga and in 
the state of dharmamegha-samadhi? 
(sarvatha a4 vivekakhyati) that of 
apavarga. 

drSya-2 924-2 (YS IV 21), introspection. 
Cittantaradrsya Frame is in- 
trospection of citta? by citta’, i.e., 


drSya-3 


seeing one’s own citta?. If there is 
another citta? to introspect one’s 
citta?, then there would be no end to 
one’s citta*—an infinite regress, which 
is impossible. 

drsya-3 324-2 (YS II 17), one’s citta’ 
which is in fact only a part of the en- 
tire drsya—a sattvika (related to 
sattva) part of it. It is with this that 
a purusa is said to have saniyoga; 
though, strictly speaking, samiyoga of 
a purusa is with a krama which is 
taken to be citta’, i.e., of which a 
citta’ is the parinama in the people’s 
minds. A drSya? is a krama seen as 
a citta’. 

drSya-4 ¢za-~ (VB II 18, 21), that which 
is seen, a synonym for prakrti. Since 
the objects—manifestation of 
prakrti—are for the purusa i.e., for 
the fulfilment of the purpose of ex- 
perience and liberation, It appears as 
the object of experience of purusa, the 
pure-consciousness. 

drsta-1 ge-5 = prativisayadhyavasaya 
aiafaerarearara (SK 4), perception of an 
object. They generally made no dif- 
ference between perception and sen- 
Sation, as the modern western 
Psychologists do, though the ancient 
Indians often speak of simple sensa 
and images, e.g., Patanjali’s 
visayavati pravrtti. Drsta’, therefore, 
is not always a vrtti of a buddhi- 
ndriya and manas? combined. Still 
the object of drsta is always visesa 
(particular) not samanya (general). 

drsta-2 ge-2 (SK 1, 2). In karikas 1 and 
2, drsta? obviously includes 
anumana (inference) and 
aptavacana (testimony). Here it 
stands for the ordinary methods of in- 
vestigation, viz. perception, inference 


144 


drsti-2 


and testimony. 


drsta-3 ge-3 (YS, VB, VM, VBh, BI 


15), seen. Object is of two kinds, drsta 
(seen) and anuSravika (heard of). 
The detachment of the mind from seen 
objects such as women, food, drinks, 
and power—termed as drsta objects, 
is one of the two conditions of called 
vasikara-vairagya. 


drstajanma ge (YS II 12), the present 


life. The vipaka of some karmaSayas 
takes place in the life in which they are 
formed and of others in subsequent 
lives called adrstajanmas. 


drsta get (SK 61, 66), seen, 


discriminated (faminine). When a 
purusa’ realises that he has 
discriminated purusa’ from prakrti* 
finds that she has been discriminated 
by Him, connection between purusa’ 
and prakrti' is severed. Every 
purusa? is a combination of purusa’ 
and linga’. When purusa’ is referred 
to, emphasis is on that component of 
purusa? and when purusa? is meant 
emphasis is on the linga’ component. 
SK does not always distinguish bet- 
ween the two. This causes much 
confusion. 


drstanta gem (ABU 9), example. 


Brahman being unparalleled 
(anupama 47), no example can be 
cited to illustrate it. Nor can it be the 
conclusion of a logical syllogism (hetu 


@q). 
drsti-1 ¢f-1 (ATU 6, 9, 11), visual 


antardrsti (= anusandhana). 


_ Orsti-2 gfe-2 (ATU 12), sight (= ordinary 


sight by means of the eyes i.e. ordinary 
seeing). In Sambhavimudra, the 
sight (=gaze) is directed outwards 
while the laksya of the yogi is an 
antarlaksya. It is nothing which 


drsti-3 


he sees with his eyes, though the eyes 
may be kept open. 


drsti-3 gf-2 (YSU VI 70). indriyas'. 


The pranas, the indriyas’ and 
manas' are said to be essentially one 
and the same. The meaning is that the 
living being is an organism which 
works: as a whole. These are not so 
many independent entities in the liv- 
ing being. Various substantive words 
are used to explain the various fun- 
ctions performed by the one whole 
organism. 


deva 24 (VBI 19, II 44, III 18, IV 8), one 


of the four kinds of life well-known in 
ancient Indian literature; viz., deva, 
manusya wa (men), tiryak and 
naraka. Deva existence being 
superior to the other three, it is 
described by VB as akin to kaivalya. 
SK’s bhautika sarga consists of only 
three kinds of life. Naraka has been 
omitted. 

devadatta-1 aagu-3 (DU IV 34; G 24; 
YCU 25: SAU I (4) 13), one of the 
five secondary vayus enumerated 
under nagadyah vayavah. The 
sphere of action of this vayu is said 
to be yawning. It would thus be the 
yawning reflex. According to SAU 
and DU, the function of devadatta is 
sleep. 

devadatta-2 aaeq-2 (VS If 42, 50, 54), 
One of the ten vayus. Vasistha men- 
tions its location in skin and bones and 
its function as yawning. (cf. 
daSavayu). 

deSa-1 &-3 (TBU I 15, 23), literally 
place. It is considered by this 
Upanisad to be one of the fifteen 
yoganigas. The meaning as explained 
is a solitary place. Practice in a solitary 
place is also considered to be a 
yoganga by this rsi. 
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deSa-2 @a-2 (YS II 50; VB IL 50, 51), the 


first three types of pranayama? men- 
tioned by Patanjali, in which the 
kumbhaka’ is always preceded by ex- 
halation or inhalation. This variety of 
kumbhaka! can be dirgha or 
stiiksma in three dimensions, i.e. in 
respect of deSa?, kala and sanikhya. 
A pranayama? is said to be suksma 
in respect of deSa? when exhalation or 
inhalation preceding the kumbhaka is 
not forceful; i.e., air is slowly and 
gently exhaled or inhaled. 


deSa-3 @a-3 (YS III 1), object of concen- 


tration, which may be a particular spot 
in the yogis body or an object outside 
(cf. VB). Dharana is defined by 
Patanjali as retaining an object in the 
focus of consciousness. 


deSa-4 au-v (YS, VB, VM, VBh, NGB 


II 31), place, a place of pilgrimage etc. 
One of the fourfold essential condi- 
tions to observe a vow. Others are jati 
(species or kinds), kala (such as 14th 
of the month or other), and samaya 
(circumstances). The yamas must be 
observed by all means not limited py 
these above considerations. 


deha-1 @z-5 = Sarira sax (TSB 1; YSU 


I 73, 165, 168; TSM 54-56, 58), 
pinda. The living body—one of the 
four things about which 
Trisikhibrahmana asked aditya. TSB 
being a psychological study, it in- 
vestigates human behaviour, including 
action. In YSU I 72, human body is 
described as having nine doors and in 
I 165 as a daSadvarapura WERK 
(having ten doors). 

According to YSU I 73, a yogi should 
pay no heed to the body. In I 168, the 
body is said to be a means of acquir- 
ing siddhis? (= success in acquiring 
extraordinary abilities). The body, 


deha-2 


presumably the human body, has one 
stambha = (= the spinal column), 
nine or ten openings and five gods 
though it is called only sivalaya 
f'arat (abode of Siva) and 
SivaSaktiniketana frantatiaat (abode 
of Siva and Sakti). 
deha-2 2-2 (VS II 3, 5-6), body. The 
human body is said to be of 96 fingers 
in length when measured by one’s own 
fingers. There are 32 ribs in it on the 
two sides of the backbone, and is said 
to contain 18 vital points and seventy- 
two thousand nadis. (cf. 
marmasthana). 
dehamadhya @emq (VS II 8-11; II 63, 
68-9), centre of the human body and 
located in between the anus and 
penis—identified to be the perineum. 
This has been recognised as one of the 
eighteen vital points. 
dehasamya zara = ariganani samata 
ami ara (TBU I 15, 28), the state of 
body when a yogi merges into 
brahman. It is not the rigidity of a 
dried up tree, but a superior kind of 
inactivity. 
dehasiddhi efafa (HP III 99), conquest 
of the body. Exquisiteness of form, 
elegance, strength, and vigour are 
achieved through the practice of 
vajrolimudra. 
dehagni eaftz (GS I 52, I 40, 43; V 
68), gastric heat which helps diges- 
tion. It is increased by practising 
lauliki, makarasana, bhujangasana 
or suryabhedana pranayama’. 
dehanala @ema (HP II 52), the bodily 
heat. After sufficient practice of 
ujjayi pranayama, a specific type of 
heat is generated in the body, This has 
its own spiritual significance. General- 
ly, dehanala also means gastric-fire 
which helps in the proper 
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digestion of food. But this is relevant 
for worldly purposes whereas, in the 
context of ujjayi it means some 
inner-fire generated in the body, which 
is of spiritual significance for the 
yogasadhaka. 

dehi 2é = jiva sta (G 66), living being. 
Life sticks to an amrtapiirna aarpt 
(filled with nectar) body as fire sticks 
to fuel. The idea is that so long as 
there is fuel fire will not go out. 
Whatever may be his age, if a 
hathayogi fills his body with the nec- 
tar secreted from the upper parts of the 
brain, he does not die so long as he 
does not allow this nectar to be con- 
sumed by the siirya? in his nabhi. 

daiva a (SK 53), one of the three great 
divisions of the bhautika sarga. The 
devas of this division of creation are 
supposed to be of eight kinds, which 
are not mentioned. The commentators 
consider them to be: brahma 
prajapatya mmm, saumya a, ain- 
driya t=, gandharva mad, yaksa Ta, 
raksasa wea, and paisaca tara. 

daivisampat aiwq (BG XVI 3, 5), 
divine quality. Divine qualities are 26 
in number known as: (1) abhayani sr 
(fearlessness), (2) sattvasanisuddhi 
aavgye (purity of heart), (3) 
Jnanayogavyavasthiti  amarreaatatt 
(steadfastness in knowledge and yoga), 
(4) danami (alms giving), (5) damani 
=# (control of senses), (6) yajnah 7: 
(sacrifice), (7) svadhyayah Taree: 
(study of $Astras), (8) tapas (austeri- 
ty), (9) arjavami (straightforward- 
ness), (10) ahinisa (harmlessness), 
(ll) satyam (truth), (12) akrodhah 
amt: (absence of anger), (13) tyagah 
(renunciation), (14) santih saa: 
(peacefulness), (15) apaisunami 
(absence of crookedness), 


dosa-1 


(16) daya (compassion), (17) 
aloluptva (uncovetousness), (18) 
mardavam *réaq (gentleness), (19) hri 
#& (modesty), (20) acapalami (absence 
of fickleness), (21) tejah (vigour), (22) 
ksama (forgiveness), (23) dhrti 
(fortitude), (24) Saucani (purity), (25) 
adrohah (absence of hatred), and (26) 
natimanita =f (not too much of 
pride). The daivisampat is deemed to 
be conducive for liberation. 

dosa-1 @q-3 (ANU 7-8, 17), defect. It is 
physical, maybe of the living body and 
caused by the life processes themselves 
or of lifeless matter; e.g., of the 
ground, or the seat, on which a yogi 
sits for performing yoga. The former 
defects are removed by pranayama? 
and the latter by ordinary physical 
means like treating with germ-killers, 

dosa-2 -2 (VB, VM II 29), humours. 
These are three jn number, viz., 
vata, pitta (bile) and kapha 
(phlegm). Saniyama on nabhicakra 
bestows the knowledge of the different 
components of the body. Dosa is one 
of the components. 

dosa-3 ay-2 (HP | 31), disease. Practice 
of mayiirasana destroys all diseases 
of the spleen and the stomach. 

dosa- dy-¥ (HP V 1-2), those who prac- 
tise yoga erroneously get the disease 
of vata etc. For the treatment of such 
diseases a yogi should notice the 
Course of vayu. 

daurmanasya aire (YS I 31), mental 
Pain, depression—one of the four con- 
comittants of viksepa (disturbance 
during the course of the practice of 
yoga’). 

lyuti-1 afa-; (ATU 6), hue (= colour- 
quality depending upon the wave- 
length of light). Niladyuti aftererfer, 
therefore, is light in the blue band 
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(= the blues) of the colour spectrum. 

dyuti-2 gfa-r (ATU 7), brightness. 
TattvakaSa is resplendent with a super 
brightness. 

dravya x= (VB, VM III 44), aggregate 
of general and particular properities. 
Earth element, for example, is an 
aggregate of generic and particular 
properties. General property of earth 
element is to be limited in extent 
(murti), liquidity is the generic 
property of water, heat of fire, mobility 
of air, all-pervasiveness of akaSa. 
The particular properties of earth, 
water etc. are smell, taste, etc. Thus 
the substance (dravya) is an aggregate 
of these two properties, i.e., general 
and particular. Further, the aggregate 
here is such that the different 
components do not exist separately 
but they form indistinguishable 
whole. 

dravyato’stitva zest (VB IV 12), 
reality which actually exists. Only 
some dharmas of a dharmi are ac- 
tually present. Others are past or 
future. But they are all real according 
to Patanjali. VB uses the expression 
dravyato’stitva for an actually present 
dharma. 

drasta xr (YS I 3, II 17, 20, IV 23), 
purusa’. 

drastrtva xe (SK 19), cetana of a 
purusa’, which is directly opposed to 
anything prakrtika, Ives, 
trigunatmaka frm (related to 
three gunas). Prakrti is acetana, 
purusa’ is cetana. This is one of the 
ways in which they are said to differ 
from each other. 

dravani stati (G 74), one of the five- 
fold dharanas. They are known as: 
stambhani (parthivi dharana). 


dvandva 


dravani (varuni dharana), dahani 
(vai$vanari dharana), bhramani 
(vayavi dharana) and Sosani 
(nabhodharana). Dravani means 
liquifying. Dharana consists in citta 
and prana both being held steadily in 
one of the five prthivyadi 
dhyanasthanas. After concentrating 
upon prana, the feeling in concentra- 
tion becomes thin and rarified like 
water which is explained as varuni 
or dravani dharana meaning 
meditation upon the acqueous feeling 
of prana accompanied by citta. 
According to verse 70 of GS, 
dravani dharana is explained like 
this: the water element is in the throat. 
Its colour is white. It is filled with nec- 
tar and is characterised by vakara and 
is associated with visnu. One should 
hold the prana accompanied by mind 
for five ghatikas in that region. This 
dharana on the water-element 
enables to digest even the worst 
poison. 
dvandva wz (YS II 48), loss of 
physiological homeostasis which calls 
for an action or movement. e.g., 
hunger and thirst, heat and cold, 
standing or sitting for a long time in 
one posture are dvandvas. Absence of 
such dvandvas for a shorter or longer 
peroid of time is the essence of 
asana. As long as a yogi can remain 
without feeling the urge to move so 
long does his asana continues. 
dvandvatita saritt (BG IV 22), person 
beyond the pairs of opposites, i.e., of 
heat and cold, loss and gain, pleasure 
and pain. When the pairs of opposites 
do not produce any feeling of pain etc. 
in a sadhaka, such a sadhaka is 
known as dvandvatita. 
dvadasaracakra aremcam (TSM 60), the 
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root of the nadis in the nabhi. It is 
said to be a wheel-like structure of 
which the twelve principal nadis are 
the spokes. Brahman himself moves 
the wheel; and jiva', riding the 
pranas', goes from one spoke to 
another in turn. This is the idea of this 
author. Visnu and other gods are said 
to reside in the nadis* though visnu 
is not mentioned as one of the 
aksadhidevatas aafaeam in TSB 8. 
According to G, the pranas wander 
over thousands of nadis’ in the form 
of jiva’ (G 25). 


dvara-1 ar-3 (G 22), kanda, which is 


the matrix (upasraya s1274) of all the 
nadis? as the nadis' spring from the 
kanda. 


dvara-2 ax-2 (ANU 26), method, the 


way to self-realization. Prana along 
with manas and indriyas goes through 
the passage through which yogi sees 
the way to self-realization. These ways 
are seven, viz., (1) hrddvara, (2) 
vayudvara, (3) miirdhadvara qatar, 
(4) moksadvara, (5) viladvara faa, 
(6) susiradvara @ftar, and (7) 
mandaladvara Wester. 


dviputasraya fegerra (HP III 11), the 


activity which is dependent on two 
coverings. Here two coverings means 
ida and pirgala. The activity of in- 
halation and exhalation which takes 
place through ida and pingala and is 
dependent on it. 


dvesa 24 (YS II 3, 8; VB II 8; YSH IV 


45), one of the five inborn disposi- 
tions. In fact many dvesas are formed 
according to the law that painful situa- 
tions are avoided and that if one does 
find oneself in such a situation one ex- 
periences specific feeling which is 
unpleasant. 


dhananjaya-1 


Patanjali’s definition shows that 
dvesa is part of this law of feeling 
itself. But each sentiment formed ac- 
cording to this law, is also called a 
dvesa. Every fear, anger, jealousy, en- 
mity, etc. is thus a dvesa. As YSH 
thinks dvesas to be aprityatmaka 
suite (unpleasant), this text ob- 
viously refers to the experience pro- 
moted by dvesas, as explained above. 


dha— 


dhananjaya-1 wiwa-3 (G 24; BVU 67; 


TSM 87; DU IV 24; YCU 23, 26; SAU 
I (4) 13), one of the nagadi vayus. It 
is supposed to be responsible for 
whatever goes on in the body for 
sometime after death. The bright ap- 
pearance of a yogi’s dead body is the 
effect of dhananjaya being active. 
SAU considers production of kapha to 
be the function of dhananjaya and 
GS the production of sound. 

dhananjaya-2 swa-2 (VS II 42, 52, 
54), one of the ten vayus. Other nine 
are prana, apana, samana, udana, 
vyana, naga, kirma, krkara, and 
devadatta. Dhananijaya along with 
naga, kurma, krkara and devadat- 
ta resides in skin and bones. The main 
function of dhanafijaya is thirst etc. 
dhanurasana squer (GS II 3, 18; HP I 
25; TSM 43), one of the principal 
asanas'. It consists in spreading the 
legs like a rod on the ground (lying on 
the belly, which is not mentioned) and 
holding the toes of the two feet with 
the two hands by curving the body like 
a bow. HP and TSM add, “‘so as to 
bring the toes to the level of the ears”. 
This latter may be called akarsana 
areata dhanurasana. It 
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is performed in the sitting position. 
Each toe is held by the corresponding 
hand alternately and the bent body 
takes the shape of the string of a fully 
stretched bow. According to another 
interpretation of HP I 25, the techni- 
que of dhanurasana consists in 
bringing both the toes of the legs 
simultaneously upto the respective ears 
from back. The text seems to suggest 
that the toes are not to be brought 
alternately upto the ear. The words 
‘padangusthau’ Tretyst and 
‘panibhyam’ afrat suggest that they 
are to be held and brought upto the 
respective ears (sravanavadhi) 
simultaneously. And for this, one will 
have to assume first prone lying posi- 
tion. (cf. Hathapradipika Hindi Edi- 
tion, 1980, published by 
Kaivalyadhama). 


dharma-1 #-5 (YS III 13, 14, IV 12; VB 


III 10), a dharmaparinama. 
Prakrti? in action is never stationary, 
and yet we perceive stationary and 
more or less permanent objects and act 
accordingly. These objects are called 
in YS dharmaparinamas. The basis 
of each dharmaparinama is a 
krama of prakrti?. We see these 
kramas as objects. The kramas are 
not seen by everybody as they are by 
the scientist or the metaphysician. But 
every continued pattern of change, 
which a krama is, is a 
dharmaparinama for the lay perci- 
pient as well as the thinker, in 


‘whatever way each may understand it. 


When kramas corresponding to 
dharmaparinamas are analysed, we 
see laksanas and avasthas, which 
are also called by Patanjali 
parinamas; though they are, in fact, 
only analysed components of kramas. 


dharma-2 150 


They have no dravyato’stitva (existen- 
tial reality) as the dharmaparinamas 
have. 

dharma-2 4-2 (VB II 15; IV 11; SK 23), 
virtue. Vyasa, like all the ancient In- 
dian thinkers, thinks that one reaps 


dhatu 


In this state, the yogi lives as if in 
susupti (sleep)—not perceiving or 
thinking of any objects whatsoever. 
This, according to Paranjali, is the 
last stage of yoga’ attained after 
samprajnata samadhi? is achieved. 


merit by being kind to others and dharmi ef (YS II 14; VB II 22, II 13-15, 


demerit by causing pain to others. 
Patanjali’s word for dharma? in this 
sense is punya. According to SK, by 
living a life of dharma one rises in the 
scale of bhautikasarga (grades of liv- 
ing beings). 

dharma-3 4-3 (BY II 76), one of the 
three purposes or human ends. Others 
are artha and kama. 

dharmameghadhyana wien (VBh, 
NGB IV 29), dharmamegha is the 
third variety of samadhi, but here it 
has been described as dhyana. It has 
been explained as the highest stage of 
distinct knowledge between sattva and 
purusa. This discriminative 
knowledge is achieved in the fourth 
type of samprajnatayoga, i.e., 
asmitanugata, but the earlier three 
are also implied here. That which 
showers the knowledge of complete 
destruction of klesa and karma is call- 
ed dharmamegha. 

dharmameghasamadhi wernt (YS 
IV 29), a condition in which nothing 
except purusa’ is ever perceived, im- 
agined, or thought of as abiding, wor- 
thwhile, pleasurable or as one’s own 
self. This is sarvatha vivekakhyati 


IV 12), Patanjali explains dharmi as 
that to which a series of past, present 
and future dharmas belong. He does 
not throw any more light on what his 
concept of dharmi is. There is, 
however, no doubt that for him 
dharmii is a strictly relative term, its 
correlate being dharma. According to 
him, dharmas of a dharmi are the 
objects which take any of the forms in 
which the dharmi can exist. In this 
way both niruddha and vyutthita cit- 
tas are dharmas of citta'; and citta 
itself, in its turn, is a dharma of 
asmitamatra. So are all the cittas in 
the world, of which asmitamatra is 
the dharmi. 

Asmitamatra is dharma of 
liigamatra and so on. Aliriga is the 
last dharmi which is not the dharma 
of any dharmi. Taking a material ex- 
ample, VB calls earth the dharmi of 
a lump of clay, a pot, as well as the 
broken pieces of a pot, and so on. In 
fact, earth is the dharmi of everything 
made of earth; and earth, rocksalt, 
silver, gold etc. are all the dharmas 
of the mahabhita prthivi and so on 
up to alinga. 


which directly leads to kaivalya. For dhatu erg (VB I 30, III 29). Seven of the 


a yogi in this condition nothing else 
has any value. He is perfectly un- 
concerned and takes no notice of any 
object (dharma’). Between viveka (= 
liquidation of avidya) and kaivalya 
there is an interval of dharmamegha 
samadhi’. 


constituents of kaya 4a (body) of 
which a yogi gets complete knowledge 
by performing samiyama on the navel 
plexus for which Patanjali’s word is 
nabhicakra’. ‘All these dhatus are 
subject to disease. According to this 
text, they are skin, blood, flesh, 


dhatustrilaulya 


fibres, bones, marrow and semen. 


dhatustrilaulya wgfitadtea (YTU 31), 


hankering for gold, women, ete. it is 
one of the obstacles in the path of 
yoga, which appears soon after one 
steps on this path. If the yogi is for- 
tunate, he sees that these are like a 
mirage and is not tempted by them. 
dharana arr (SK 32), maintaining 
life by means of autonomic reflexes 
like respiration, digestion, circulation. 
(cf. vayu). Dharana is said to be the 
joint function of all the karanas?. 


dharana-1 emm-9 (G 4, 67-75, 96; GS 


Ill 2, 59-63; YCU 107, 110, 112; DBU 
41; KU 1, 12, 13, 18; VU V 12; TSM 
31; NBU 8). According to G, in 
dharana citta? as well as the 
apanayayu, here called as prana, 
are carried to a _ certain 
dhyanasthana (cakra) and made to 
stay there for two hours. It is not 
necessary for dharana that there 
should be one simple single object pre- 
sent before consciousness. What is 
required is that the mind should not 
now allow to slip away the object of 
dharana’, e.g., the image of the 
mahabhita (element) etc. on which 
dharana is being performed. 
Dharana implies that all action is 
suspended while a yogi is in that state; 
and for this reason it is difficult to 
perform. 

YCU thinks that dharana brings 
steadiness of mind to the yogi and the 
value of dharana is here said to be 
twelve times greater than that of 
pratyahara (cf. Upanisadbrahma- 
yogi) and that of dhyana twelve times 
higher than that of dharana. 
Goraksa has mentioned a difference of 
duration between dharana, dhyana 
and samadhi‘. According to 


151 


dharana-1 


him, the last is to be continued for 
twelve days, dhyana for twentyfour 
hours and dharana for two hours 
only. 
KU equates dharana_ with 
dhyanayoga, which is compared to a 
sharp weapon, because its function is 
to sever the bands which bind the 
atma to the body and thus make him 
free from the bondage of life and 
death. This is the main theme of this 
Upanisad which is announced in the 
very first verse and is claimed to be 
the truth as laid down by svayambhu 
Ray (Siva) himself. Dharana is here 
said to be the means by which yoga 
can be successful and moksa attain- 
ed. Classification of yogas by series, 
adopted by VU, is into hatha, man- 
tra and laya. But the wellknown eight 
angas of yoga’ are also mentioned. 
Perhaps the two classifications of yoga 
correspond to each other as follows:— 
(1) hatha corresponds to yama, ni- 
yama, asana’ and pranayama’, 
(2) mantra to japa, and 
(3) laya to pratyahara, dharana, 
dhyana and samadhi’. 
Patanjali would place japa (recita- 
tion of mantras) under ifvaraprani- 
dhana, which is one of his niyamas, 
and the nadanusandhana part of 
mantra under dharana. 
The yoganga dharana is explicitly 
described by TSM as cittasya niScali- 
bhava fara frradtra (steadiness of 
mind). The distinction between 
dharana and dhyana made in this 
text is the same as that made by 
Goraksa; viz., dhyana is always on 
the atma? (G 76), which dharana 
need not be so. Dharana as a 
yoganga is described in MBU also 


dharana-2 


as fixing the mind on caitanya (= 
paramatma = brahman) by ignor- 
ing all pleasures of senses. 


dharana-2 aem-2 (YS, VB, VM, VBh 


II 53, DI 1), concentration. According 
to Patanjali, dharana is the confin- 
ing or binding of citta to a single ob- 
ject. Vyasa considers it to be both in- 
ternal and external binding of mind. 
Internal objects enumerated are navel- 
circle, the lotus of the heart, the light 
in the brain, the tip of the nose, etc. 
External concentration can be practis- 
ed on any external object. 
dharana-3 aem-2 (VS I 37, IV 15), 
stability of mind. Vasistha describes 
the practice of dharana as follows: 
() After getting mastery over at- 
tributes of yamas etc. one should prac- 
tise stability of mind at one’s own self. 
This is called dharana; (2) concen- 
tration on external akaéa 
(bahyakasa) with internal akaéa 
(antarakaSa) within one’s heart is 
also dharana according to Vasistha; 
(3) the process of dharana has also 
been defined as ‘concentrating the five 
mystical letters (pafcavarnas) on the 
spots of the five elements—earth, 
water, fire, air and ether and also con- 
centrating on the five deities at the 
respective element is the technique of 
dharana. All these are different 
techniques of dharana and according 
to Vasistha, there are five dharanas. 
Vasistha also describes the five 
elements in the body with the respec- 
tive letter and deity to be concentrated 
in each of these regions. This is being 
made clear through the following 
chart: 
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Element Location Letter. Deity 


Earth Feet to laa Brahma 
knees 

Water Kneesto vada _ Visnu 
anus 

Fire Anus to vat Rudra 
heart 

Air Heart to yaa Mahat 
the middle 
of the 
eye-brows. 

Ether Middle of haze Avyakta 
the eye- 
brows to 
the top of 
the head. 


dharana-4 axm-x (SSP II 37), firm con- 
centration. One should establish the 
total concentration unmoved like an 
unflickering candle light, both in the 
external and internal loci. This is 
dharana. 

dhirata dxa = dhairya #4 = dhrti sft 
(GS110; VU V 13), fortitude. It is the 
natural consequence of pratyahara, 
which according to GS, is a complete 
withdrawal of the mind from the ob- 
jects of senses. VU considers it to be 
one of the ten yamas. 

dhrti-1 gfa-3 (SAU I (I) 12; VS 1 46), for- 
titude. Balanced state of mind in all 
situations, e.g., gain or loss of wealth, 
kins, men, etc. 

dhrti-2 gfi-2 (DU 16, 17-18; TSM 33; VU 
V 13), firm conviction. Liberation is 
possible only through the Veda. This 
conviction is named dhrti by the Vedic 
scholars. This is also a firm realiza- 
tion that ‘I’ alone is the soul. This is 
one of the ten yamas. 
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dhrti-3 yfa-3 (NBU 11), dhrti is the tenth 
matra of the pranava. NBU con- 
siders pramava as having twelve 
matras. 

dhrtikarana-1 yfare-9 (VB Il 28), 
cause of support. One of the nine 
causes enumerated by hyasa. The 
sense-organs being the support to the 
body, and also the body being support 
to the sense-organs. So also the gross 
elements supporting the body and so 
on. This is called dhrtikarana. 

dhairya & (HP I 16), fortitude, one of 
the six important factors enumerated 
by Svatmarama for the success in 
yoga. Success in yoga is attained only 
after sustained, continuous, long prac- 
tice with patience. 

dhauti etfi (GS I 12-14, 19-22, 24-26, 28, 
40: V 36-7, 44), one of the satkarmas. 
It is the means prescribed for nirmala 
(complete) nadisuddhi (purification 
of nadis). 

dhyana-l e-3 (YS I 2; GSI Ul, VI 1, 
14-8, 20-21; G 76-7; TBU I 36; YSH 
16, 18, 24), exclusive occupation of 
consciousness by a single content. 
Patanjali has taken up dharana, 
dhyana and samadhi together. For 
him they are ascending degrees of con- 
centration. According to him, if an ob- 
ject continues in the focus of con- 
sciousness while other objects are shif- 
ting from focus to margin or vice ver- 
sa, or appearing and disappearing, the 
state of mind is dharana. Then if the 
margin is completely obliterated and 
only one object holds the entire field 
of consciousness continuously for 
some time, the state of mind becomes 
dhyana; and then if the subject is so 
much engrossed in that object that he 
forgets his own existence, i.e. he 


dhyana-2 


object, the state of his mind is called 
samadhi (cf. samapatti). 

According to GS, dhyana is of three 
kinds—sthiladhyana, jyotirdhyana 
and suksmadhyana. 

According to TBU, in the state of 
dhyana brahmaivasmi a@ater (I am 
brahman) is the only vrtti (con- 
sciousness); otherwise the mind is 
niralamba. While dhyana of 
Goraksa has atma? alone for its ob- 
ject. Dhyana of Gheranda can be of 
the istadevata or of the guru, or of 
a light, or of bindu. Patafjali too 
has not mentioned dhyana as of 
purusa' or atma alone. 

The duration of dhyana is mention- 
ed by Goraksa to be twenty-four 
hours. But no such time limit, this side 
or that, is prescribed by Patanjali or 
Gheranda. 

According to YSH, in what he calls 
dharma dhyana the yogi entertains 
the bhavanas (sentiments) of maitri 
(friendship), karuna (charity), 
mudita (happiness) and upeksa (in- 
difference), which are prescribed 
towards pleasure of others, pain of 
others, righteousness and 
unrighteousness respectively. Relin- 
quishing the body in the state of 
dharma dhyana the yogi goes to the 
svargaloka wets (paradise) and en- 
joys all kinds of divyabhogas feererT 
(heavenly pleasures). After enjoying 
all this he returns to the earth in a 
superior body and a respectable fami- 
ly and enjoys all the pleasures that he 
chooses. Then taking his stand on 
viveka, having destroyed ll 
karmaSayas by dhyana, he goes to 
the Eternal State (padamavyayam 
qeqeqaq). This is the Jaina theory. 


merges himself in the dhyana-2 e-2 (VS I 33, 37; IV 19), 


dhyana-3 


one of the eight limbs of yoga. 
Meditation is defined as a stable state 
of mind and it is said to be six-fold, 
containing five varieties of saguna- 
dhyana and one variety of 
nirgunadhyana. 

dhyana-3 =m-3 (SSP II 38), meditation. 
The origin of oneness (i.e. advaita) is 
the soul. One realises this in every be- 
ing and sees only singularity. This is 
known as meditation. 


dhyanaja eam (YS IV 6), that which is | 


taken at will. Karmavipakagayas, 
which are cumulative dispositions, in- 
here in every citta’. But if God, ora 
perfect soul like Kapila adopts a citta’ 
at will, getting the material for it from 
asmitamatra, that citta’ js really a 
tabula rasa. It has no predispositions 
and freely does the work for which it 
is acquired, unencumbered by klesas 
etc. 

dhyanayoga eq (KU 18; DBU 1), 
yoga of meditation. KU claims that 
through its practice, movement of 
breathing can be stopped. DBU says 
that amassed effect of sins can be 
dissolved by this yoga. 

dhyanasthana amen (G 88), spot in 
the body on which concentration is 
prescribed by the teachers of yoga‘. 
All the cakras' are such spots. Nine 
such spots are mentioned by G. 

dhyanaheya eat (NGB II 11), (vrttis 
or modifications of citta) which can 
be sublated by meditation. This can be 
done through meditation, through the 
intensity or force of self-realization, 
until the vrttis become totally unable 
to produce any more kleSa, like the 
seeds burnt completely of their 
possibility of reproduction. 

dhyeya eta (TBU I 10), an object of which 
one can have a clear idea. 


154 


nabhodharana 


Brahman is not a dhyeya in this 
sense. In another sense, however, 
brahman is dhyeya—in the sense that 
It can be an object of dhyana. 

dhruva-l ya-3 (TBU I 8), unchangeable 
—constant, eternal, kitastha, 
(aparinami safurft). Dhruva is one 
of the words used to describe the in- 
describable brahman. 

dhruva-2 ya-2 (VB, VM II 27-8), 
polestar. Through samiyama on the 
polestar, one can acquire the 
knowledge of the movement of the 
stars. 

dhvani taf (GS V 76, 77), the internally 
aroused sound heard in the state of 
successful kumbhaka' of the 
bhramari type. It has two compo- 
nents—its nada and its dhvani. The 
nada is obviously the timber and the 
dhvani the tone, the musical note of 
the sound. Blended with the dhvani of 
the sound is the light seen during 
bhramari kumbhaka!. The yogi’s 
mind gets absorbed in that light. It is 
only when this blend of sound and 
light disappears that the yogi gets 
merged into what it signifies, viz., 
brahman. 


nhna—+ 


nabhojala viwa (HP II 70), ambrosial 
juice. A kind of juice that comes from 
the soma or candra in the brain. 

nabhodharana w4teren = Sosani stat 
(G 73; GS II 80), dharana on the 
akasa mahabhita, which is suppos- 
ed to be there in the brahmarandhra 
and can be imagined as calm, clear 
water. Sadasiva is supposed to reside 
alongwith the mystic letter ha «. 
Goraksa has placed the akaSa tattva 
in the brahmarandhra. Gheranda 


nabhomudra 


has not given its location. According 
to him, nabhodharana consists in 
taking the prana’ to the vyomatatt- 
va (somewhere in the body} and keep- 
ing it there for two hours. 

The practice of this dharana is said 
to bring moksa to the yogi. 


nabhomudra age (GS II 1, 9; YCU 


45, 58: DBU 80-85;), one of the 
spiritually oriented mudras. It con- 
sists in raising the tongue, becoming 
calm and steady and holding what they 
call pavana or prana® in the head. 
Reference is to the cutaneous sensa- 
tions first felt moving up the back and 
are then gradually focussed in the 
head. This mudra can be practised 
wherever the yogi may be and 
whatever he may be doing. Yogis are 
advised to practise it incessantly. It is 
supposed to cure all the ailments of a 
yogi. 
According to DBU, this cutaneous sen- 
sation should not be allowed to escape 
from the brahmarandhra. If, 
however, it escapes and the 
nabhomudra is broken, it should be 
raised again from the yonimandala by 
yonimudra. This is how they have 
described what is only a complex men- 
tal phenomenon. Nothing actually 
ascends or descends. Only a sensation 
appears, vanishes, and a similar sen- 
sation is generated again. Goraksa, 
YSU and DBU equates nabhomudra 
with khecarimudra. 
The commentators, and perhaps even 
the composer of DBU, have mistaken- 
ly taken bindu to semen. Bindu here 
means that tiny speck of prana’, as 
they call it, which appears to be ris- 
ing in the back up to the head. 
Nabhomudra is the dharana of this 
prana?, sometimes called prana- 
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dharana. For adopting this mudra G 
prescribes introducing the tip of the 
upturned tongue into the 
kapalarandhra and fixing the gaze 
between the eyebrows. 

According to DBU and YSU, the prac- 
tice of this mudra wards off disease, 
death, sleep, hunger and swooning. It 
is also claimed that in the yogi who 
succeeds in this mudra no 
karmaSayas are formed; i.e., in the 
words of Patanjali his actions are all 
asuklakrsna, i.e., aklista and he is 
in no way bound (= determined) by 
time. 

When the tongue enters the highest 
dhyanasthana—brahmarandhra— 
the citta? also goes to this spot. The 
nabhomudra appears to be the same 
practice as the akasadharana 
(nabhodharana) of G, GS and HP. 
According to YSU, if a yogi succeeds 
in raising his tongue so as to press the 
cavity in the roof of the mouth, the 
nectar from his head does not fall in 
the agni below, nor does his vayu* 
escape. Perhaps what the 
Upanisatkara means is that the 
pavanadharana is not broken. It 
may also mean that kumbhaka is not 
broken. 


namaskarayoga waeratt (BVU 56). 


According to Upanisadbrahmayogi, 
the experience ‘I am brahman’ is 
namaskarayoga. Recitation of the 
last thirty verses of this Upanisad is 
believed to bring this experience. 
These verses lay down all that 
brahman can be said to be; though in 
fact brahman is indescribable. Since 
when the mudra (probably what is 
called jaanamudra in this Upanisad) 
is adopted verses like these are recited, 
the recitation is considered 


navacakra 


to be the cause of the experience. The 
exciting cause—just as the lighted 
match-stick thrown on a dump of gun 
powder—is considered to be the cause 
of the explosion. 
navacakra aaam (SSP II 1-9), nine cen- 
tres inside the body. These are sym- 
bolically called as cakras. They are: 
brahmacakra, svadhisthana, 
nabhicakra, hrdayadhara, kantha- 
cakra, talucakra, bhricakra, 
nirvanacakra, and akasacakra. 
navadvarani waar (BVU 75), most 
probably nine nervous pathways in the 
brain which can be successfully made 
inactive by jihvabandha and thus to 
conduce samadhi. Ordinarily the 
nine apertures of the human body are 
called navadyarani. They are the 
two eyes, the two ears, the two nostrils, 
the mouth, the rectum and the passage 
for emitting urine etc. 
navadhapranayama zara (BY 
VIII 7), nine-fold classification of 
pranayama. Some yogis prefer to 
perform nine types of pranayama. 
According to BY, pranayama first is 
divided into three parts, i.e., mrdu, 
madhya and adhimatra. After this 
gross division of pranayama, then 
each part is classified into three like: 
(1) mrdumrdu, (2) mrdumadhya, (3) 
mrdu-adhimatra, (4) madhya- 
mrdu, (5) madhyamadhya, (6) 
madhya-adhimatra; (7) adhimatra- 
mrdu, (8) adhimatramadhya and (9) 
adhimatra-adhimatra. 
naga-l =r-4 (TSM 77, 86; SAU I (4) 13; 
G 24; BVU 67; DU IV 24, 30; YCU 
23, 25), one of the five nagadivayus' 
(upapranas sim). The function of 
this vayu’ is said to be udgaradi 
seme (eructation etc.). It appears that 
GS’ ‘connects’ -*the’ s acta Jof 
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eructing with raising a tactual image 
of om pronounced by the yogis and 
thus indirectly with the experience of 
internally aroused tactual sensations. 


naga-2 =r: (VS II 42, 50, 53, III 50), 


one of the ten vayus. There is a 
description of ten autonomic func- 
tions, called vayus or life activities in 
ancient Indian yogic texts. Naga is 
one of them and is present in skin, 
bones etc. It takes specially the activity 
of vomitting (udgara- eructation). 


nadi-1 =et-7 (HP II 4, 5; GS I 23, 35, 


MI 21, V 2, 33-38, 40-1, 58), any 
passage inside the body. It may be 
passage for the breath or may be a part 
of the alimentary canal or a nerve. 
Much stress is laid by Gheranda on 
nadisuddhi i.e. cleaning of these 
passages, technique of which is of two 
kinds: samanu and nirmanu. Various 
dhautis are prescribed for 
nirmanunadisuddhi and what is or- 
dinarily known as pranayama? (not 
the eight kumbhakas) is recommend- 
ed under samanu nadisuddhi. Ner- 
vous efficiency is said to depend on 
nadi suddhi. According to GS V 
38-44, samanu nadisuddhi consists 
in inhaling, retaining and then exhal- 
ing, repeatedly contemplating the 
bijamantra of the five mahabhitas. 
See nabhomudra. 


nadi-2 arét-2 (HP Ill 22, 72, 83, 119-209, 


IV 43; DU IV 5S, 6, 18, 22, 23, V 1, 
2, Ul; G 16, 17, 19, 23, 25; TSM 67), 
a nerve or a nerve-centre. These are 
said to be 72,000 in number of which 
only fourteen principal ones are men- 
tioned in DU by name. The ten 
vayus’ are said to operate through the 
nadis’, thousands of them according 
to G. 

Only ten 


nadis? are named 


nadi-3 


by Goraksa of which susumna, ida* 
and pingala seem to be nerve cen- 
tres, and the other seven appear to be 
nerves, In GS also the number of 
nadis is said to be legion and they are 
all said to arise from the kandayoni 
and go to all the different parts of the 
body. 

In TSM 67, nadis are said to be 
80,000 in number. Of these only ten 
names are given; the ten vayus are 
said to operate through them and the 
twelve gods are said to reside in them. 
nadi-3 =ri-3 (TSM 99), respiratory 
passage. All the respiratory passages, 
including the cells in the lungs, are re- 
quired by this text to be filled to 
capacity by complete puraka’. 
nadi-4 ai-x (TSM 18; HP I 5)), 
passages in the nose. Three of them 
are mentioned by TSM of which two 
are the right and left nasal passages, 
while the third is not mentioned. 

It may be the upper passage connec- 
ting the right and the left passage or 
it may be the pharynx. HP uses the 
word nadis for the two nostrils. 
nadi-5 =ari-4 (G 96), a ghati = 24 
minutes. 

nadi-6 arét-, (BY IX 194), nerve. It is 
specifically termed as hita where the 
circle of the lustre of moon is existing. 
In the central part of it the unflicker- 
ing light as steady as soul is present. 
nadi-7 =aret-» (VS II 1, 2, 6, 20, 41, 43), 
nerve or vein. The origin and actual 
position of nadis are explained by 
Vasistha. These are as, VS calculates, 
72,000 in number. Among them only 
fourteen nerves are the principal ones, 
viz., susumna, ida, pingala, 
sarasvati, kuhi, varuni, yaSasvini, 
pusa, payasvini, S§ankhini, 
gandhari, hastijihva, visvodara and 
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alambusa. Other nerves are 
originated from these above- 
mentioned fourteen important nadis. 
VS keeps silence to enumerate fully 
their names, but clarifies through il- 
lustrations of aSvattha leaves in which 
the veins and sub-veins are 
automatically originated. The ten 
yayus called autonomic functions 
move in these nadis. SS considers 
only three nadis. These are ida, 
pingala and susumna. 

nadikanda =ete< (VU V 20), an egg- 
shaped organ 2” sq. made up of fat, 
nervous tissue, bone and blood. It is 
situated six inches above the genitals. 
The nadicakra surrounds it. This 
was their idea. Now we know of an 
anatomical structure called the solar 
plexus. 

nadicakra aétam (VU V 22; YSU V 
27), disc with twelve spokes of which 
the hub is the nadikanda. The 
nadis? which are the spokes of this 
wheel-like structure are most probably 
nerves. They come out of the hub 
horizontally in twelve directions and 
then obviously ascend or descend. 

nadiyoga =i (HP V 19), (through) 
both the nostrils. ; 

nadisuddhi-1 =etafe-4 =nadisodhana 
aréisitra (HP II 10; GS V 33-5, 45; DU 
1-2, Il; YTU 44; SAU I (IV) 14, (V) 
3), the process of first inhaling in an 
orderly manner through the left 
nostril, holding the breath and exhal- 
ing through the right; then inhaling 
through the right, holding the breath 
and exhaling through the left— 
meditating on the inner experience ac- 
companying inhalation, exhalation and 
retention of breath. This practice is to 
continue for more than three months. 
By virtue of this the yogi can retain 
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his breath as long as he desires and his 
appetite is fanned. Besides, the yogi 
maintains his health, hears sounds 
which are not there and loses surplus 
weight. 
nadisuddhi-2 =rétqfz-2 (VS II 1, 55, 67, 
69), a systematic process of purifica- 
tion of nadis. VS suggests various 
distinct signs of its attainment, such as 
lightness of body, effulgence, increase 
of appetite, manifestation of nada, 
etc. which indicate the purification of 
nadis. 
nada-] =e-3 (HP-I 43, III 96, Iv 1, 29, 

67-8, 80, 83-4, 86-7, 89, 93-4, 96-8, 
102; GS 1 32, V 74, 76, Vu ll; NBU 
31-56; YSU II 15, VI 70-2; HU 16), 
the internally aroused sound which is 
heard when a yogi succeeds in 
bhramarikumbhaka. Such a sound 
may also be heard as the result of a 
continued practice of cleansing the 
auditory canals with the index and ring 
fingers. 

In Patanjali’s language it is a 
visayavatipravrtti. According to GS, 
nadabhivyakti is a kind of rajayoga 
and according to NBU, it is 
nadanusandhana. Yoga* leads to 
liberation following upon samadhi 
which is samapatti in nada. The 
yogi is advised to adopt the 
siddhasana pose and get into 
vaisnavimudra. Then he is asked to 
listen to an internally aroused sound 
in the right ear; though all the yogis 
do not hear the Sabda in the right ear. 
It may be localised above the head or 
on top of the head. 

According to YSU nada, bindu and 
citta” get blended and all of them 
merge in brahman when vasanas are 
made ineffective by 
nadanusandhana. Nadanusan- 
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dhana implies cittavrttinirodha and 
samapatti (cf. YS and ATU). 
Successful nadanusandhana is call- 
ed turyapada by NBU. According to 
this text, first loud sounds are heard 
and then, as practice progresses, 
feebler and feebler sounds are heard. 
The wavering mind may be allowed to 
go from one sound to another. From 
loud to feeble, from feeble to loud, but 
not beyond the sound to any other ob- 
ject. Whenever and wherever the mind 
is inclined to be focussed on a super- 
natural sound, whatever it may be, the 
yogi should get composed and be ab- 
sorbed in it (cf. Patanjali’s 
samapatti). Then will follow 
samadhi’ called unmani. 

In HU, internally aroused sound is 
said to be heard after one crore repeti- 
tions of so’ham (cf. 
Upanisadbrahmayogi). 

According to NBU and YTU, nada is 
the subtle (stksma) form of 
brahman. 


nada-2 =e (HU 8-9), something 


which rises up the susumna and goes 
to the head of the yogi and, while 
rising, gives him a kind of cutaneous 
sensation. In fact, it is only the 
sensation which they call yayu! in 
this context. 


nada-3 =are-2 (HP II 78), voice. One of 


the marks of success in hathayoga is 
said to be a clear voice. 


nada-4 =1e-v (VS III 38-40, VI 13, 17-8), 


internal sound as distinct as crystal. 
This is produced through practice 
while closing sense-organs, viz. 
ears, eyes, mouth, and two nostrils 
by the fingers of both hands. The 
location of nada is within 
brahmarandhra of susumna upto 
the head. VS states that different 


nadabindukala 


sounds are produced there. In the first 
stage, Sankhadhvani—sound produc- 
ed by a_ conch-blow, then 
meghadhvani—sound produced by 
thunder, and lastly, sound like moun- 
tain stream, i.e., murmuring sound, 
are gradually heard. It has also been 
equated with pure crystal, existing 
above bindu. It can be revealed only 
in the heart of a pure person. By 
meditation on nada, the scholars who 
are closely united with pramava 
behold the great God Rudra. 


nadabindukala arefrgeat (HP IV 1), the 


words in this expression do not cor- 
respond to their ordinary dictionary 
meanings. The yogis had their own 
terminology. Here the word nada 
stands for the internally aroused 
sound. Bindu stands for the internal- 
ly aroused light, and kala is the rich 
sensation felt all over the body. All 
these experiences indicate the develop- 
ment of pranic activity in the body. 
Almighty God, who is the source of 
all activities, is said to be of the nature 
of nada, bindu and kala. 

nadarupini weatrt (VU V 29), one of 
the four nadis? which run inside the 
spinal column and is responsible for 
the hearing of sounds without the ear 
being stimulated by the external sound. 


nadanusanihara wergder (VB Il 17), 


constructing a whole word or sentence 
on hearing the constituent sounds 
which are not all heard simultaneous- 
ly. This is said to be the work of 
buddhi? and not of the ear which only 
hears discrete sounds. 

nadanusandhana =ergean (HP I 56, 
IV 66, 81, 105), absorption in the in- 
ternally aroused sound which the yogis 
hear. The first four lessons of 
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HP deal in order with the four kinds 
of hatha disciplines of which this, the 
fourth, is given by Svatmarama the 
name samadhi’. He considers 
Nadanusandhana to be the best of 
all the layas (= samapattis). 
Descriptions of nadanusandhana 
given by HP and NBU have much in 
common. Eight verses in these two 
texts are exactly the same. It is difficult 
to say who has borrowed from whom. 
They might have come to both from 
some common source. 


nadabhivyakti =efrafe (SAU I (5)4, 


(7) 8; YCU 99), hearing of sounds 
without sound waves from outside 
striking the eardrum. As a result of 
nadisodhana, yogis begin to hear 
such sounds by the practice of 
pranayama? which also includes 
some kumbhaka', though bhramari 
kumbhaka’' is not specially 
mentioned. 

According to YCU 79, the omikara of 
the anahatapranavadhvani (the inter- 
nally aroused sound of om) marks the 
existence of the pramava in the 
enlightened persons with its face up- 
wards. Without nadabhivyakti, the 
pranava exists in every living being 
with its face downwards. 


nanatva amra (SK 27), plurality (= 


diversity). There are many sensory 
and action organs. Though called 
gunavisesas they are not the diverse 
individual transmigrating souls which 
may be called gunaparinama- 
visesas. While these gunavisesas are 
only eleven, the forms which they 
assume are really many and various. 
These forms of the indriyas are the in- 
numerable lirigas. Patanjali 
significantly calls cittas' aindriya 
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(of the nature of indriya). 

nabhi-1 =f-9 (G 16, 35, 57, 59, 86; 
TSM 59, 109-10, 149), one of the nine 
dhyanasthanas. It is situated above 


naribhaga 


dies while he is at this matra of the 
pranava he is reborn in the can- 
draloka, enjoys a god’s life there and 
is held in high esteem by other gods. 


the medhra and below the hrdaya. It naraka ars (VB II 12, 34, III 18, IV 8), 


swallows the amrta which oozes from 
the candra. 

nabhi-2 =7ft-2 (VS II 12, Ill 63, 69-70), 
navel. The navel is situated ten and 


one of the four kinds of life well- 
known in ancient Indian literature. The 
narakas are supposed to live in some 
kind of hell. 


half fingers from the penis and four- mnaradeva area (HP I 8), the name of a 


teen fingers from the middle of the 
heart. It is also one of the 
marmasthanas. The middle part of 
the kanda is called nabhi (navel) 
from where cakras originate. 


mahasiddha of unknown identity. It 
is said that great siddhas move about 
in the universe breaking the law of 
death by the power of hathayoga. 
Naradeva is one of them. 


nabhigranthi =m (GS I 19, I 12), narayana amram (BY VII 31, 33), name 


navel-knot. To get rid of abdominal 
diseases and for increasing the gastric 
heat, one should push the 
nabhigranthi against the spine a 
hundred times. During the practice of 
mulabandha mudra, one should 
press the nabhigranthi also against 
the spine with great effort. 
nabhicakra-l =afras-4 (YS III 29), the 
internal organ in the navel region. Im- 


of God visnu. Since nara (= water) 
is the abode of visnu, he is called 
narayana. The God narayana is the 
enjoyer of the religious vows, mor- 
tification, yamas, niyamas, and 
sacrificial rites and who is meditated 
upon by yogis, should be remembered 
at the time of rites of bathing as well 
as expiation. By this, one is relieved 
of all the misdeeds. 


agined as a wheel it has sixteen spokes nari-1 =ré-1 (NBU 11), the eleventh of 


and like a lotus it has sixteen petals. 
The yogi who succeeds in samyama 
on this organ gets an insight into the 
entire anatomy of his body. This organ 
appears to be the same as is called 


the twelve matras (components) of 
the dvadasamatrapranava. If the 
mantrayogi dies while he is at this 
matra of the pranava, he is reborn 
in the tapoloka. (cf. namadheya). 


nabhikanda in G and TSM. nari-2 =a-; (HP III 84), the citra 


nabhicakra-2 =fraw-2 (SSP II 3), third 
cakra in the series of nine cakras, 


nadi, optimum functioning of which 
is essential for vajrolimudra. 


known as manipira. Nabhicakra is naribhaga art (HP III 86), pelvic 


encircled like a serpent with five coils. 
This is the region of kundalini éakti 
which is as red as rising sun. 
Meditating upon it gives all 
accomplishments. 

namadheya =rmeta (NBU 10), the fifth 
matra (component) of the 
dvadasamatra om. If a mantrayogi 


region. Naribhaga here implies the 
entire region from the navel down to 
the thighs. The lower portion of this 
region is supposed to ooze a juice 
which is to be raised upward and mix- 
ed with the secretion from the 
ajnacakra at the latter’s place of 
secretion. Bhaga in Sanskrit means 


nasagradrsti 


sirya. While the juice oozing from 
the ajnacakra is supposed to be 
cool, the juice secreted from nari- 
bhaga is supposed to be hot. 


nasagradrsti ararmgfte (G 9; YCU 106), 


gazing at the tip of the nose. While 
performing padmasana the aspirant 
is advised to gaze at the tip of the 
nose. 


nasagravalokini aranvacife<t (TBU 1, 


29-30), that which is fixed on the tip 
of the nose. The jnanamayidrsti of 
this Upanisad is not the ordinary 
nasagradrsti of the yogis, which is 
here called nasagravalokini. In the 
jndnamayidrsti, there is neither a 
drastr nor a drgya; and hence no dar- 
Sana in its ordinary sense. It is of the 
nature of Patanjali’s samapatti. 
nasanala arama (HP II 30), cavity of 
nose. While performing netikriya, 
one should insert through the 
nasanala a smooth nine inch long 
piece of thread and pull it out through 
the mouth. 

nasabhyantaracari araraatcant (KU 5), 
moving inside the nostrils. In the state 
of kumbhaka the breath does not go 
out of the mouth or the nostrils. In this 
state, the prama is said to be cir- 
culating inside the sadhakas body 
with the mouth and the nostrils closed. 
nasamiula =rarqa (VS II 64, 71), the root 
of nose. It is one of the eighteen 
marmasthanas. Nasamila (the root 
of nose) is four fingers from the root 
of the tongue. 

nigamasarikula frdga (HP IV 40), 
conflicting views expressed in the 
nigamas, i.e., the Vedic texts. This 
obstructs the understanding of the 
taraka. 

nigarbha fri (GS V 47, 54), one of the 
two kinds of sahita kumbhaka, the 
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other being sagarbha. No _ bija- 
mantra is mentally recited in this kind 
of sahita kumbhaka. 

nijasakti fromafer (SSP I 5, 8), recognis- 
ed as power of adinatha. Nijasakti 
has five characteristics: nityata, 
niranjanata, nispandata, nirbhasata 
and nirutthanata. 

nitya-1 fre-3 (VS III 56), eternal. (cf. 
mahaprana). 

nitya-2 freee (VS Ill 60, IV 68-9), 
obligatory (duties). Performing 
obligatory duties with one’s own self 
without the help of any external means 
is supposed to be pratyahara, accor- 


ding to VS. 
nityanatha fret (HP I 7), one of the 
nathayogis of indefinite 


nomenclature. The name has been 
enumerated by Svatmarama as a 
mark of salutation. 

nityatva fea (VB, VM IV 10), per- 
manance. Subconscious impressions 
have no beginning since the desire is 
permanent. The desire for one’s self 
never loses its permanent character 
because subconscious impressions 
have no assignable beginning. 

nityamadhyama freer (VS II 18), a 
synonym for kundalini. Since it 
always resides in susumna it is call- 
ed nityamadhyama. Madhyama 
here refers to the passage of 
susumna. 

nidra-1 fa-9 (YS I 6, 10), one of the 
five cittavrttis (= cognitive mental 
processes). The western mentalistic 
psychologists would not call it a pro- 
cess of consciousness, as it is 
dreamless. The content of this process 
of cognition according to Patanjali 
however, is abhavapratyaya. 
Abhava is recognised by sonte 
schools of Indian philosophy as a 


nidra-2 


category in itself. Perhaps Patanjali 
refers to such an abhava when he 
calls it the content of nidra. 

nidra-2 fas-2 (MBU I (1) 3, (2) 1, II (3) 
2; YKU I 59), sleep including both 
svapna and susupti, i.e., dreaming 
and dreamless sleep respectively, it is 
one of the dehadosas (physical 
obstacles). It is of a physiological 
origin and its psychological remedy is 
said to be tattvasevana (perhaps the 
same thing as ekatattvabhyasa 
which Patanjali prescribes for war- 
ding off obstacles in the path of 
yoga’). 

nidrajnana fem (VB, VM I 38), 
awareness during sleep. Perception in 
sleep as its supporting object gains 
stability of mind 
(manasasthitinibandhana). 

nibandhana fram (G 42), direction (= 
control = systematising of an activi- 
ty). Pranayama which ‘G’ calls 
pranasanmiyama and prana- 
nibandhana, therefore, means con- 
trolling and regulating the activity of 
prana in both its meanings—breath 
and the sensation which is felt by the 
yogis as something rising up along the 
back. 

nimitta-I ffia-9 (YS IV 3), determining 
tendency. Most probably reference 
here is to the vasanas formed in 
citta’. These do not determine the 
time of death; nor do they bring about 
death. Physiological conditions are 
responsible for these; though the kinds 
of birth that the individual takes after 
death is determined by the dispositions 
of the individual. 

nimitta-2 fafim-2 (VB IV 9), cause. A 
cause may bring about its effect im- 
mediately or in the remote future. But 
the causal relation holds even when 
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niyatavipaka 


the effect is a remote consequent of an 
antecedent phenomenon. 


nimittanaimittikaprasanga fafiaatitre 


wet (SK 42), the causal relation. The 
theory is that dharma and adharma 


’ determine the kind of Sarira (body) 


which a_ siiksmavisgesa (the 
transmigrating soul) takes. Since 
dharmadharmas are acquired by 
karma, in Patanjali’s language the 
relation between a karmaSaya and its 
vipaka would be nimittanaimit- 
tikaprasanga (YS IIT 13). According to 
Vyasa, dharmadharmas are 
acquired by kindness and cruelty, 
respectively, to others (VB II 5 & IV 
9, Il). 


niyata-1 frad-1 (SK 39, 40), comparative- 


ly permanent—here_ said _ of 
suksmavisesas. A matapitrjavisesa 
(= body) is impermanent as compared 
to the suksmavisesa (the 
transmigrating soul) to which it is at- 
tached. While the body perishes the 
soul does not perish with it, though it 
too is impermanent as compared to its 
purusa’. In course of time, it 
undergoes pratiprasava which is out 
of the question for purusa'. 


niyata-2 fraa-2 (VB II 13), determined 


and necessary. The karmaSayas 
(dispositions) whose vipaka (frui- 
tion) is fixed and necessary cannot be 
got over in any way. The 
aniyatavipaka afacfm ones, can 
however, be effaced altogether or 
merged in other karmagayas. 


niyatamanasa fHarama (BG VI 15), 


restrained mind. One who has attain- 
ed this stage by constant yogic prac- 
tice attains the abode of the Lord 
visnu. 


niyatavipaka fraafeare (VBh II 13), fix- 


ed result. Many karmaSayas 


niyama-l 


(dispositions) pile together in one birth 
is said to be ekabhavika karmaSaya 
(dispositions in one birth). It is of two 
types: (1) niyatavipaka, and (2) 
aniyatavipaka. That karmaSaya 
which is unrestrained, has no obstacle, 
no remainer and is not overpowered by 
another deed is named as 
niyatavipaka. 

niyama-l fraa-3 (YS II 29, 32; HP 138; 
DU 1 4, II 2; MBU I (1) 4; SAU I (J) 
2. (2) 1; YTU 24, 29; VU V Il, 14), 
one of the components of yoga’. 
Patanjali has mentioned five 
niyamas: Sauca, santosa, tapas, 
svadhyaya and isvarapranidhana. 
YTU considers niyama to be one of 
the twenty members of hathayoga and 
ahinisa to be the principal niyama. 
No other niyamas are mentioned in 
this text. HP also considers ahimisa to 
be the principal niyama. 
VU and many other texts on yoga* 
enumerate ten niyamas. 

niyama-2 frqw-, (TBU I 15, 18). 
Although it is never said in this text 
that yoga’ is asjanga xin, eight 
yogangas are described one after the 
other and each is described in two 
ways: clearly seeing the distinction 
between empirical objects and Reali- 
ty brahman is one description of 
niyama?, the other being only a tradi- 
tional enumeration of the 
niyamas. 

niyama-3 fray-2 (HP I 15), observances 
like bathing early in the morning, 
eating only at night, in other words 
fasting, are called niyamas by this 
commentator (Brahmananda). He 
does not recommend this theory to 
yogis. 

niyama-4 fraa-v (HP II 14), restrictions 
about food etc. According to this text, 


ten 
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these must be observed by yogis in the 
beginning but can be released after the 
practice is well established. 
niyama-5 fraa-4 (VS I 33, 35, 53, 83; SSP 
Ii 33), vows. It is the second among 
eight yogarigas. It is ten in number. 
They are: tapas (austerity), santosa 
(contentment), astikya (thesim), 
dana (charity), iSvarapujana 
(worship of God), siddhantasravana 
(listening to the doctrines), hri 
(modesty), japa (repetition of a 
mantra), mati (decision), and vrata 
(observance of vows). SSP defines it 
as restraining all the activities of 
manas (mind). For this he describes 
to dwell in aloof, non-attachment, 
indifference, contentment over what is 
acquired, absence of sentiment and 
devotion to the feet of guru. 
niyama-6 frav-a (TBU I 15, 18), second 
in the order of the fifteen-fold yoga, 
which consist in application of 
consciousness in accepting conducive 
(practices and behaviours) and 
rejecting the non-conducive ones. 
Such a practice of niyama bestows 
pleasure. 
niyamagraha frame (HP I 15), 
persistence in following vows. One of © 
the six disturbing factors in the path 
of yoga. Hence vows should not be 
severe. The other five disturbing 
factors are prayasa, prajalpa, 
atyahara, janasanga and laulya. 
niranjana-1 feav-) (ABU 8), 
absolutely pure (untinged by maya Or 
gunas’). Hence it means nistraigunya 
(devoid of three gunas) and is one of 
the many qualities mentioned to 
describe the indescribable brahman. 
niranjana-2 fra-2 (HP I 7), name of a 
mahasiddha of indefinite 
nomenclature. 


niranjana-3 


niranjana-3 fHiar-3 (SSP I 19), 
blemishless. There are five qualities of 
nirahjana. They are satyatva (reali- 
ty), sahajatva (self-created), 
Samarasatva (evenness), sdava- 
dhanatva (attentiveness), sarvagatva 
(omnipresence). 

nirahjanapada fiwar (HP IV 1), the 
state beyond all darkness. Siva and 
guru are said to be of the nature of 
nada, bindu and kala. By offering 
salutations to them, one attains 
nirahjanapada, the state beyond all 
darkness. 

niratisaya frftaa (VB, VM I 25), unex- 
celled. The knowledge of objects 
(either singly or collectively whether 
in the past, present or future, either 
small or great), surpasses all the limits 
is called niratigaya. He in whom this 
being expanded becomes unexcelled, 
omniscient. 

nirahankara free (TBU I 3), people. 
who believe that brahman is the only 
self and that they are that—not 
themselves. These are the people who 
ultimately realise brahman. 

nirakara frre (TBU I 6; G 92), hav- 
ing no form. This is one of the ways 
in which the indescribable brahman 
is often referred to. 

nirakula Freq (HP II 40), devoid of 
fickleness. Here it refers to the state 
of citta. This state of citta devoid of 
fickleness is acquired through the 
practice of kumbhaka. 

niratarika fros (G 92), perfectly 
peaceful. It is one of the six attributes 
of atma mentioned by Goraksa. 

niramaya fra (G 92), without any 
disease or affliction. Since atma is 
not a living body, it cannot be subject 
to the bodily ills. Niramaya is one of 
the six attributes of atma according 
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to G. 

niralamba fraea (TBU I 36), the state 
of mind in which there is no object of 
cognition other than the yogi’s own 
self, which is the brahman. This is 
the state of mind in dhyana accor- 
ding to this text. 

nirasraya-1 frma-4 (G 92), not needing 
any support. There is nothing more 
real than atman (G’s tattva). Atman 
is the support of everything. 
Everything exists in Him and there 
would be nothing if there were no such 
ultimate reality. 

niraSsraya-2 fam (SK 41; G 92), 
without any individual form in which 
it can exist. Since every linga' is a 
suksma viSesa, there would be no 
lingas if there were no such form of 
existence as the visesas—stksma, 
matapitrja and prabhita. It is in 
this sense that [svarakrsna con- 
siders lingas to need a support. 
Brahman (atma), however, does not 
need any form to exist in. It can exist 
without taking any particular form. 
Atma is, therefore, nirasraya in this 
sense also. 

nirahara fer (GS V 31), not eating. In 
the beginning of yoga practice, one 
should not resort to nirahara. 

nirutthana free (SSP V 8), a state 
where distinction between I and He 
merges into the Supreme. By constant 
concentration on one’s own self, one 
reaches the state where one ex- 
periences oneself everywhere. Even 
one experiences no distinction bet- 
ween oneself and the Supreme. By 
constant practice one does not come 
below from that state. It is known as 
nirutthana state. 

niruddha-l fez -9 (VB II 54), not func- 
tioning. When the citta? is not 


niruddha-2 


functioning, the sense and action 
organs also cease to function for 
satisfaction of desires. In other words, 
no desires arise. This is pratyahara. 


niruddha-2 faee-2 (VB I 1), one of the 


five cittabhiimis (states of the mind). 
It is the state in which citta’ is reduc- 
ed to a mere potentiality and no vrttis 
whatsoever are arising in it, i.e. it is 
niruddha. 


nirupakrama freq (VB III 22), without 


intensive activity. The action whose 
fruition in the life-period is of two- 
fold—sopakrama (intensive activity), 
and nirupakrama (without intensity). 
Of these, first one gives the fruit 
quickly and the other slowly. As a wet 
cloth when furled up takes a long time 
to dry, or as fire being set to pieces 
of straw spread gradually out of a heap 
burns slowly, so is the slowly fruitive 
action. (cf. sopakrama). 
nirupakramakarma frewart (YS Ill 
22), karma (action) which is slow in 
bringing about its vipaka (fruition). 
According to Patanjali, some actions 
are slow to yield a result, while others 
are quick. The latter are sopakrama- 
karmas. 

nirodha-1 Prte-3 (YS 1 2, 12, 51, Il 9), 
complete cessation. Cittavrttinirodha 
is obviously a complete cessation of 
the ordinary cognitive functions of the 
mind, i.e., citta? vrttis. It is a 
complete cessation of all such vrttis, 
and not a partial extinction, as VB 
holds; because in samprajnatayoga, 
samapatti takes the place of vrttis. 
Samapatti is clearly different from 
citta? yrttis, as the latter are of the 
nature of subject-object relation which 
becomes out of question when 
samapatti ensues. The states of 
samprajnhatayoga are called 
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nirodhaparinamas by Patanjali. 
They are niruddha’ cittas. 
nirodha-2 frtu-2 (VB, VM I 1), restric- 
tion. There are five stages of citta 
(mind), and out of these ekagrabhumi 
(the stage of one-pointedness) leads the 
mind towards nirodha (restriction) 
which ultimately results in 
samprajnatayoga. 
nirodhaparinama Frrecitersa (VB, VM 
III 9), modification of restraint. This 
state belongs to citta when it 
undergoes the subliminal expressions 
of restraint every moment. Then it is 
called modification of restraint. 


nirodhasaniskara Prredeer (YS Il 9), 


subliminal expressions of restriction. 
These are external aspects of citta. 
When all modifications are restrain- 
ed in the state of asamprajnata- 
samadhi, still saniskaras remain 
there. Because it is not in the form of 
function of citta. 


nirodhasamadhi freaant (VM I 19), 


tranquillisation through total cessation. 
It is the same as asamprajnata or 
nirbija samadhi. It is of two kinds, 
viz., upayapratyaya (spiritual 
means) and bhava-pratyaya (worldly 
means). 


nirguna fr (BY II 73; G 77), separate 


from qualities. Absence of qualities or 
absolute. There are two types of 
meditation, i.e., saguna and nirguna. 
Former is with the object characteris- 
ed while latter one is without any 
distinguished features or attributes, 
called absolute meditation on Supreme 
Self. 


nirnaya fra (VB IV 25), search for a 


solution. According to VB, some peo- 
ple are troubled by atmabhava- 
bhavana. They are from the begin- 


- 


nirdvandva 


ning interested in the search for a solu- 
tion of any problem such as “Who am 
I ?”, “How am I ?”, ‘What am I ?”, 
“What will become of me ?” For them 
the question of self-realization does 
not arise. Others are no longer troubl- 
ed by this bhavana after they have 
realised the truth. This siztra refers to 
the latter. 

nirdvandya Fé (TBU I 3), a person 
who is not disturbed by pair of op- 
posites like not cold, pleasure and pain 
etc. A state of lasting homeostasis can 
be brought about by Asana. It is im- 
plied in asana according to VB. The 
person who is thus steady realises 
brahman, according to TBU and not 
the person who cannot remain steady 
for any length of time. 

nirbijasamadhi-1 frefterate-4 (YS T51), 
samadhi which has no sthila (= 
gross) or siksma (= subtle) visaya 
(= object) for its prajna = content), 
but only an alambana (object of 
consciousness) of the nature of 
ananda, asmita, or both, which 
Patanjali does not call visayas in this 
context. 

nirbijasamadhi-2 frefmenft-. (VBh I 
18, 51), seedless samadhi. According 
to the concept of samadhi, citta 
functions continuously upto the last 
stage of samprajnata only, where 
citta again can come to enjoy the mun- 
dane objects whereas the state of 
nirbija samadhi does not give rise to 
any such scope. 

nirmanu frig (GS V 36), one of the two 
kinds of nadisuddhis (= purificatory 
observance), the other being samanu. 
It is achieved by performing the 
various dhautis (cf. nadi). There is 
no question of reciting any mantra for 
achieving nirmanu nadi- 
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Suddhi. It seems to be a_ purely 
physical process. 

nirmala fa (KU I, 18; G 87, 99), 
clean. When applied to the edge of a 
weapon it is simple cleanliness. But 
when applied to the edge of yoga 
(dhyana or dharana) it means clean 
in another sense. This purity consists 
in shedding avidya and other kleSas. 

nirliptam fafet (GS I 9, 11), detachment. 
It is one of the seven achievements of 
the ghatasthayoga taught by 
Gheranda. Its essence is shedding of 
the vikaras which make a _ jiva’ 
brahman. The means of bringing 
about the nirlipta is said to be 
samadhi’. Thus nirlipta is not only 
vairagya. It is the realization that one 
is not one’s body but the atma?. 
Nirlipta is implied in samadhi! and 
no hard and fast line is drawn between 
the two in this text. 

nirvanacakra fratram (SSP II 8), eighth 
cakra in the series of nine cakras 
(known as sahasrara or brahmaran- 
dhra). Nirvanacakra is very sharp 
like the tip of a nail. The 
jalandharapitha is situated here 
which shows the way of salvation. 

nirvanapada fate (TSM 165), 
nirvana (salvation). The yogin, who 
knows the nature of universe which is 
an aggregate of illusion, like objects 
of dream attains the state of salvation. 

nirvikara fafferx (TBU I 37), that in 
which there is no change. While 
dhruva implies absence of movement 
from place to place, nirvikara refers 
to change of form. The indescribable 
brahman is spoken of as dhruva as 
well as nirvikara. 

nirvicaravaisaradya fatfaxamcer (VB, 
VM, VBh I 47), clarity of mind of 
super-reflective state. VB defines the 
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nivrttaprasava franmaa (SK 65), relieved 


term vaisaradya as a pellucid un- 
moving flow of sattva-intelligence 
having the nature of brightness. It is 
not overpowered by rajas and tamas, 
and is free from dirty, impure- 
covering. VBh further explains that 
clarity is continuous flow of citta 
which grasps the reflection of the ob- 
ject in all its special aspects 
(dhyeyagatasesaviSesapratibimbavad- 
grahi earasatasrentatararagurel). 
nhirvicara faftart (VB, VM I 44), super- 
reflective balance state. In connection 
with subtle objects, samapatti is 
divided into two parts, viz., savicara 
and nirvicara. The term nirvicara 
as explained by VB refers to subtle ob- 
jects at all times and at all places, and 
is not limited by past, present and un- 
predictable qualities. It is the basis and 
essence of all properties. 
nirvicarasamapatti faffarcaaritt (YS I 
44), samapatti on a siksmavisaya 
not complicated by simultaneous 
association (vikalpas). It is one of the 
four forms of sabijasamadhi. 
nirvitarkasamapatti ffdaatearia (YS I 
43), samapatti on a gross object (ob- 
ject which is not siksma) which is 
not complicated by simultaneous 
association. 
nirvisaya faffya (ABU 2), free from all 
desires. The person who is concern- 
ed only with satisfaction of his or her 
desires remain in bondage. Freedom 
from all desires, on the other hand, 
leads to liberation. 
nivartana frada (VB,VM I 1, 3), ceasing, 
stop. The nature like quiescent, cruel 
and infatuated (midha) which are 
falsely attributed to purusa, have 
ceased as a result of the practice of 
yoga. 


niscaya-1 


of all drives (= quiescent). Prakrti’ 
is supposed by SK to be endowed with 
a drive for benefitting the purusa’ 
with which it is in samiyoga in some 
form. Hence when the object of the 
purusa' concerned is achieved, 
prakrti! in that particular form 
becomes quiescent and then ensues the 
state of kaivalya for the purusa’. 
Pratiprasava of prakrti’ is a 
significant expression for the 
end-result, so far as that form of 
prakrti is concerned. When a purusa’ 
attains kaivalya, prakrti in the form 
in which she was in saniyoga with that 
purusa’, ceases to exist. 


nivrttaphalasariga Framaet (VS IV 68), 


detachment from the desire of result 
or without expecting the result of 
action performed. When a person 
performs his regular duties together 
with the practice of asarigayoga with 
wisdom the salvation lies on his 
hands. 


nivrtti frafi (BY XI 39), unattached du- 


ty. Not associated with duty perform- 
ed. One who resorts to nivrttakarma 
becomes identified with brahman. 


niga fiat (HP III 122), literally nisa 


means night. But here the word stands 
for kumbhaka. Usually there is an 
absence of activities at night, so also 
is the case with kumbhaka. There is 
an absence of respiratory activities 
during the kumbhaka. Thus absence 
of activity is characteristic of both 
niga and kumbhaka. Even this nisa 
(kumbhaka) is futile if it is not prac- 
tised with the sole aim of attaining 
rajayoga. 


niscaya-1 freqa-9 (TSB 6), work of the 


buddhi component of akasa’. Its 


niscaya-2 


function is ‘ascertaining’, which is one 
of the five antahkaranavrttis, as op- 
posed to the vrttis' of sense and ac- 
tion organs, which are the bahya 
karanas. 
niScaya-2 faeaa-2 (HP I 16), determina- 
tion. Steady or definite decision. This 
is one of the important factors for get- 
ting the success in yoga. Without firm- 
ness and determination one cannot get 
success in yogic practices. 
niscayatmaka Peaare (TBU I 50), that 
about which there are no doubts (= 
brahman). The object of yoga, accor- 
ding to this Upanisad is the realisation 
of brahman which is niscayatmaka. 
niscala-1 feqa-9 (ABU 21), immovable 
(= unchangeable). The purusa! of the 
sankhya philosophers is nigcala and 
so is the brahman of Vedanta. 
Niscalatva (immovability) is one of 
the qualities mentioned here to 
describe the indescribable brahman. 
niscala-2 feaa-2 (HP II 2), steady. State 
of serenity. Mind becomes steady 
when breathing is controlled. 
niscaladrsti, fizaagite (HP II 32) 
niscala means without any movement 
and drsti means eyes. So the word 
means ‘constant eyes’. In connection 
with the technique of trataka, it is 
necessary to keep eyes constantly 
opened. 
nihsvasa fa:zara (ANU 33; MBU I (2) 
1), inhalation. The number of inhala- 
tions per twenty-four hours, as men- 
tioned in this Upanisad, is 1,13,180. It 
is not clear how this number is arriv- 
ed at. The rate of respiration is given 
correctly in Gheranda Samhita as fif- 
teen per minute and this is also men- 
tioned by Upanisadbrahmayogi as the 
rate laid down in Sruti. In this 
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way, the number of inhalation in twen- 
tyfour hours comes to 21,600 only. 
MBU has used this word for sighing, 
presumably in sorrow. 

niskala-l frsra-9 (ABU 8, 21; BVU 17, 19, 
20, 33, 37-39, 54; SAU III (1) 3, 4), 
having no phases or parts and hence 
unbreakable and unchangeable. Since 
kala means to measure, niskala can 
also mean immeasurable. It is one of 
the qualities mentioned to describe the 
indescribable brahman. 

niskala-2 frera-2 (BY II 106), literally 
means partless or spotless. The 64th 
kind of onikara is termed as niskala. 

niskalabrahma frerae (SAU III 4), in- 
divisible. There are three forms of 
brahman. One of them is indivisible. 
The other two forms of brahman are 
sakala and sakalaniskala. 

nispatti frat (YTU 20; VU V 72, 75; 
HP I 40, II 76, IV 69, 76) one of the 
four stages (avasthas) of yoga‘. 
Nispatti is not described in YTU; but 
since it is said to be nispanna from 
(perfected) by rajayoga, success in 
rajayoga may be nispatti. Perfection 
in yoga is thus called the nispatti stage 
of yoga*. According to VU also it is 
the last of the four bhumikas. It is 
here said to be the acme of tapas. Ac- 
cording to HP, when this stage is 
reached and the apananila has suc- 
cessfully pierced the rudragranthi, 
then the yogi hears a sweet musical 
sound and is said to become like God 
himself and capable of creating a 
whole universe. 

nisprapanca fray (G 92), one without 
a. second and without any 
complications. This is how the 
knowers of truth describe the in- 
describable atman?. 


nihsanga 169 pankaja 


nihsariga fa: (KU 21), free from all with the speed of a fast rotating 


nihsvana faa (G 97), 


attachments. Vairagya is a part of the 
yoga, without which dharana will 
not be successful in cutting (severing 
all connections from) susumna. The 
yoga of this Upanisad consists of (1) 
pranayama’, (2) pavanadharana 
(cf. Gheranda Ill 9) and (3) 
manodharana. It is dhyanayoga 
whose essence is Patanijali’s 
samyama. 

not hearing 
any sound. In the state of samadhi’ 
the jaivatanmatras in the 
sense organs do not perform 
their function of sensing. Hence no 
sound is heard. 


nilajyoti #rasaft (MBU I (2) 7), the blue 


light which is seen between the 
eyebrows, or inside the chest, when 
the mind is concentrated on the sound 
which is heard as the result of waking 
up of the kundalini*. The sound and 
the light are pravrttis in Patanjali’s 
language, divyaSabda fer and 
divyariipa fret in VB’s language. 
neti afi (GS I 12, 50), one of the 
satkarmas. It consists in inserting a 
thin thread, about half a cubit in 
length, into the nose and taking it out 
by the way of the mouth. The practice 
of this karma is here said to give one 
the ability of remaining suspended in 
the air without a support. It also cures 
kaphadosa and brings the ability of 
clairvoyance. 

netrasthana aaemm (VS III 72), area or 
place of eyes. The spot of eye is half 
finger from the root of nose. One of 
the eighteen vital points. 

nauli af (HP II 22, 34, 35), one of the 
satkarmas. It is said to consist in ben- 
ding the shoulders forward and 
rotating the abdomen right and left 


whirlpool. In fact the abdomen is not 
rotated. The recti quickly change their 
place from right and left sides to the 
middle and back and vice versa; and 
it appears to the onlooker that the ab- 
domen is being rotated. It is claimed 
that this practice prevents and cures all 
abdominal diseases. 

nyaya =a (ABU 5), illustration. The 
essence of dhyana and jnana, accor- 
ding to this Upanisad consists in 
hrdisannirodha eaters. The rest is 
all illustration and elaboration 
(= vistara faa). 

nyasa =a (BY V 1, Ix 184), literally 
nyasa means depositing, placing, or 
entrusting. The arrangement of the 
form of omkara is also termed as 
nyasa. The state of joining or con- 
nection of pradhana with purusa is 
specifically called as nyasa. 


pa—t 


paksapata waa = vinirmukti fatrifad 
(ABU 6), being none—neither this nor 
that of certain pairs of possible alter- 
natives, e.g. brahman is neither cin- 
tya nor acintya. Words cannot 
describe Him, and thus brahman is 
not cintya. But in a different sense He 
is not acintya. Though He cannot be 
described in words, He can be realiz- 
ed by yoga*. 

parikaja twa = padma vw (G Il, 82; 
YCU 4, 7), lotus. Of the five cakras 
mentioned by G only two are describ- 
ed by him as lotuses. Adhara is said 
to be a parikaja (lotus) having four 
dalas = (petals) which will be called 
four asra aa : (spokes) if adhara is 
compared to a cakra (wheel). Hrdaya 
is called a padma (hrtpadma), 


pancadeva 


which also means lotus. 
In the nabhi there is said to be the 
ten-petalled lotus, in the middle of the 
two eyebrows the two petalled one, and 
in the brahmarandhra the thousand 
petalled one. (cf. cakra). The question 
whether these padmas are clearly 
marked anatomical structures is 
awaiting scientific research. 
paficadeva taeq (VS IV 5), five deities. 
Those are brahma, visnu, rudra, 
mahat-tattva and avyakta (un- 
manifested Supreme Lord), residing in 
earth, water, fire, air and ether 
respectively. 
pancadosa tvaety (MBU I (2) 1), five 
blemishes, krodha, kama, nihsvasa, 
bhaya and nidra (anger, sex, sighing, 
fear and sleep Tespectively) are here 
said to be the five blemishes of the 
body. 
pancadharana turn (GS III 2), 
dharana on the five mahabhiitas 
one by one. 
pancapancagunayoga Tataqerint (SSP I 
13-15), group of five gunas, each hav- 
ing five-fold aspects, thus making the 
total of twentyfive gunas. The five 
gunas are nijasakti, parasakti, 
aparaSakti, siksmasakti, and 
kundalini Sakti. These are said to be 
the gunas of saguna parameswara. 
pancamandala tase (BY IX 128), 
five circles. Atman is said to be en- 
circled by five mandalas or circles. 
They are pancakoSsas, pafcapranas, 
pancatanmatras, pancamahabhitas 
and pafcajnanendriyas. 
pancamapada vam (BY IX 10), fifth 
region of the practice of émkara. 
This state is identified in the murdha 
(upper palate). The former four stages 
are located in nabhi, uras, hrdaya 
and kantha. Om is vibratory in its 
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first four stages but becomes non- 
vibrating when it reaches the fifth or 
highest stage. 


panicavarna tat (VS IV 4), five let- 


ters, these are—ya, ra, la, va and ha. 
During dharana on five gross 
elements these letters also should be 
meditated upon along with the 
elements. 


paiicavisaya Tafaya (SK 34), five kinds 


of things that can be heard, touched, 
seen, smelt or tasted. Pani, pada, 
payu and upastha are the karmen- 
driyas (action-organs) which have to 
do with all of them; while vak is the 
karmendriya which has to do with 
speech alone. Speech cannot be touch- 
ed, seen, smelt or tasted. It can only 
be heard. What we do with other 
organs may be heard, or touched, or 
smelt or tasted, or perceived with two 
or more senses simultaneously. 


paficasaka tama (HP I 62; GS V 20), 


jivanti stat (Dendrobium Macrae), 
vastu arg (Chenopodium), martsyaksi 
xeaat (Alternanthera Sessiles), 
meghanada 3 (Amaranthus 
Spinosus) and punarnava grfat 
(Boerhuvia Diffusa), the five leafy 
vegetables which are supposed to be 
good for the yogis. Now-a-days they 
are used more as medicines than as 
food. 

Gheranda gives a different list of these 
leafy vegetables, they are balasaka, 
kalasaka, patolapatraka, vastuka and 
himlocika. These five leafy 
vegetables are recommended for a 
yoga practicant. 


pancasikha taftra (SK 70), the teacher 


whom Asuri gave the knowledge 
which he, in his turn, got from Kapila, 
the founder of the Sarikhya system of 
philosophy. Pafcasikha taught 


pancasrota 


this lore to many aspirants. 


pancasrota data (HP III 52), the 


passages from the two nostrils, the two 
ears and the buccal opening which 
meet at the cavity in the upper palate. 
Pressing this hollow with the tip of the 
tongue is a part of the 
khecarimudra. 


pancagni waa (YSU V 28, 35), five 


forms of fire (residing in the body): 
(1) patala waa (kalagni wets 
bhitagni yf) in the muladhara, 
(2) vadava asa (kasthapasana- 
yorvahni areqarrdfa) in the bones, 
(3) parthiva wfira (kasthapasanagni 
areqamnit) in the stomach, at the spot 
where the bile duct opens, (4) vaidyut 
(svantaratmakagni arenes) in the 
antariksa afte probably in the ear 
and (5) saryarupa Wem in 
nabhimandala. These constitute the 
siksmavapu aeray, (subtle bodies) of 
brahman. In another context nada is 
said to be the siksmariupa yer (sub- 
tle body) of brahman. 
pancavastha varaen (MBU II (4) 1), the 
five states of human existence; viz. 
jagrat, svapna, susupti, turiya and 
turiyatita. 
pancikarana witwer (TSB 9), the five 
mahabhitas mixing in such a way 
that each resultant has in it a fraction 
of each mahabhitas e.g. jnana, 
which is here said to be a karya of 
akaga, has in it the other four 
mahabhitas also. It is % akasa, % 
vayu, % vahni, % ap and % prthvi. 
According to this text, the entire crea- 
tion is thus made up of the five 
mahabhutas. 
patarigini qaftt (NBU 9), the third of the 
twelve matras of the dvadasa- 
matra pranava (om of twelve com- 
ponents). If a yogi dies while 
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he is at this matra of the pranava, 
he is reborn as a vidyadhara fearac<— 
a class of semidivine beings. 

pathya v4 (HP 1 62, II 15), wholesome. 
The good grains, wheat, rice, barley 
and sastika fem (a special variety of 
rice), milk, ghee, sugar, butter, 
sugarcandy, honey, dry ginger, the 
patolaka yetas fruit (paravala Tat a 
kind of cucumber) the five leafy 
vagetables, greengram and rain-water 
collected when the sun is in magha 
wet (the 10th lunar mansion) etc. are 
considered to be wholesome food for 
advanced Yogis. But according to the 
text, there is nothing wholesome or 
unwholesome for a person who has 
mastered mahamudra. 

padarthabhavana yarfaraat (VU IV (1) 
3, (2) 2), right conception of the 
substance (brahman)—this is the sixth 
stage of knowledge. 

padma-l va-3 (HP I 23-eY TU 29); 
padmasana’. 

padma-2 va-2 (YCU 5; G 82), parikaja. 

padma-3 va 3 (HP Il 2, 3) cakra. 
Here the padma is identified with 
cakra viz muladhara, 
svadhisthana, manipura, anahata, 
vigSuddha, and ajna cakras. As 
soon as the kundalini is aroused by 
the grace of guru these six cakras 
are pierced. 

padmasana-l qaraa-3 (HP I 23; 117; G 
9; GS II 8; YTU 29), one of the four 
asanas particularly recommended by 
HP and YTU, the other three being 
siddha, simha and bhadra. This 
sana, generally known as 
baddhapadmasana, consists in 
placing the right heel at the root of the 
left thigh (above it) and the left heel 
at the root of the right thigh (above it), 
crossing the arms behind, the chin 


padmasana-2 


firmly on the chest and fixing the gaze 
at the tip of the nose. 

padmasana-2 tarea-2 (HP I 4, 44-49; IT 
59-60; BY IX 188), one of the most 
important asanas which consists in 
placing the feet with effort on the op- 
posite thighs and the palms one upon 
the other in the middle of the legs, fix- 
ing the gaze on the tip of the nose, 
touching the hard palate with the tip 
of the tongue and the chest with the 
chin, and raising prana upwards (to 
the head). The arms are not crossed 
behind the back in this asana. 

padmasana-3 yaraa-2 (TSM 39; YKU I 
5; SAU I (3) 3), the simple asana in 
which the two feet are placed on the 
two (opposite) thighs, without doing 
anything more. ‘ 

padmasana-4 qaaa-y (VS I 71; VBh II 
46), one of the ten important asanas 
Tecognised by Vasistha. But unlike HP, 
he gives only one technique of 
padmasana which is popularly 
known as baddha-padmasana'. VBh 
quotes four @sanas from VS and 
padmasana is one of them. 

payasvini-lvaftat-5 (DU IV 8, 20, 38), 
one of the seventyfour principal 
nadis*. It goes from nadikanda to 
the left ear. Its presiding deity is 
prajapati. 

payasvini-2 vafta-t- 2 (VS II 22, 33, 37), 
one of the fourteen important nadis 
enumerated by Vasistha. It is situated 
between piisa and sarasvati and its 
range goes (on the right side) up to the 
right ear. 

para % (KU 16), krahma, the Supreme 
Reality. Susumna (the spinal cord) 
clings to this. This adhesion is to be 
severed by manodharana. 

paracittajnana «fare (YS, VB, VM, 
VBh III 19), intuitive knowledge of 
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mind as such. As regards the content 
of saniyama, there are two different 
opinions. According to VM, saniyama 
should be practised on another’s mind 
and on the other hand VBh and Ara- 
nya believe that it should be practised 
on one’s own mind. However, it seems 
that samiyama is directed either on the 
content of other’s mind or one’s own 
mind, brings about the knowledge of 
very nature of the mind substance, 
irrespective of one’s own or other’s, it 
gives rather a universal knowledge of 
citta. 

parajatisamivedana qonfdaea (VB, 
VM, VBh III 18), knowledge of the 
previous births of others or knowledge 
of one’s own future births. Vacaspati 
considers it to be the knowledge of the 
previous births of others whereas VBh 
explains it as knowledge of the future 
births of oneself. 

paratattva waa (YSU II 18), highest 
truth. Through the regular practice of 
Sravana, manana and nididhyasana 
on atmamantra i.e. pranava one 
realizes the paratattva. 

paratantra "r= (SK 10), existing in the 
service of others. The very existence 
of vyakta (manifest world) is for the 
sake of purusas?, 

paradevata %eam (GS III 40), synonym 
for kundalini. 

parapinda wwe (SSP I 13), Lord 
Siva. 

parabrahma "ag (ABU 16, 17), highest 
reality. The Sabdaksara has been con- 
strued as transcendental or highest 
brahman. 

param wy (YSU V 28, 29; HP IV 37), 
transcendent, one of the three forms 
of brahman. Other two forms are 
gross and subtle. The transcendent 
form is said to be of the character of 


paramapada 


the moon. 

paramapada wave (SSP I 17, V 2): 
supreme abode. One of the five causal 
elements of ‘anadyapinda’. It has 
five characteristics—purity, subtlety, 
immovability, infinity and 
untranscendability. 

paramamukti waged (NGB II 2), 
absolute liberation. Indian tradition 
talks of two types of liberation— 
jivanmukti and paramamukti. The 
difference between the two is that the 
later is the succeeding stage of 
jivanmukti wherein there is no 
chance of rebirth at all and in which 
one becomes completely free from the 
physical body. 

paramarsi waft (SK 69), Kapila. He is 
the sage who is supposed to be the 
originator of Sarikhya philosophy. 

paramahanisa wea (HU 7), all per- 
vading brahman containing in himself 
the sun and the moon, the omkara, 
the Lord giva, the ganga wm, kala 
and agni. All these can be imagined 
as the various parts of a swan (hanisa) 
as under:— 


Sun and moon — wings 
Onikara —head 
Rudra (Siva) — face 
Parvati and 

the Ganga — two legs. 


paramakasa Ware (MBU IV 2, 3; 
ATU 7), one of the five members of 
vyomapanicaka, the bahya- 
bhyantarlaksya of §ambhavimudra 
(cf. akaga). According to ATU, the 
other four akaSas are 
gunarahitakasa, mahakasa, 
tattvakasa and suryakaSa. It is here 
described as the pitch dark sky gleam- 
ing like a twinkling star. 
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paramanu-l warq-3 (YS I 40), infinite- 
ly minute. It is open to citta* to con- 
centrate on an object having any size 
from infinitely minute to extremely 
large. 

paramanu-2 TTg-2 (VB II 42, 44, 52, 
53: IV 14), an indivisible portion of 
a dravya which is an organic whole 
made up of paramanus. If a drayya 
is divided into its parts, it ceases to be 
that dravya. 

paramatma-1 Waret-9 (BY IX 136), 
purusa®. Whatever soft and tasteful 
food is produced by nature, it is for the 
enjoyment of purusa® as vi§va, the ex- 
periencer of the waking state. The 
Monistic vedanta theory is that 
brahman is immanent in all living be- 
ings and is the introspector of the 
various avasthas under different 
names. As an introspector He is said 
to be the enjoyer. 

paramatma-2 WactR (SSP I 20), 
supreme soul. One of the causal ele- 
ment of anadyapinda. It has five 
characteristics—eternal, impiercible, 
incapable of being cut, incombustible 
and indestructible. 

paramadevi waredt (= citsakti) (YSU 
VI 47), one of the five §aktis which 
is here said to reside somewhere in the 
middle of the head below the 
brahmarandhra. 

paramananda war (SSP I 23), ab- 
solute bliss, said to have five 
characteristics. They are spanda, 
harsa, utsaha, nihspanda and 
nityasukhatva. 

paramartha wart (BY XII 5), absolute 
(final) knowledge. Sarikhya system of 
philosophy is supposed to provide ab- 
solute knowledge. 

paramalaya wares (BY IX 17), highest 
abode. Onikara has been considered 


paramesvara 


to be the highest abode and thus very 
important object for contemplation. 
paramesvara wivax (BY IX 31, 152), 
purusa’, who is all pervading and re- 
mains hidden in everything. But He 
does nothing for the ultimate good of 
the person who is not devoted to Him 
and does nothing to adore Him just as 
ghee is hidden in the cow’s milk but 
is of no avail to us without our doing 
something to obtain it. 
paramesvari wavat (HP III 102), 
kundali. 
paramodharma wit (BY XI 34), 
supreme code. A sacrifice, prescrib- 
ed conduct, self-restraint, non-injury, 
offering a gift and the study of the 
Scriptures are the supreme codes. 
pararandhra neu (VU V 30), one of the 
four nadis?, all of which are here said 
to run inside the spinal column, the 
other three being susumna, jvalanti 
and nadaripini. These four nadis? 
are called nadadharas. 
paravairagya waa (VM, VBh I 16), 
superior detachment, in comparison to 
aparavairagya. Non-attachment 
from all the qualities, gunas, due to 
the knowledge that the purusa is dif- 
ferent from the three gunas. 
paraSariravesa wath (YS, VB, VM 
TI 38), capability of entering into 
another’s body. This is attained 
through the saniyama on the cause of 
bondage and also after achieving the 
knowledge of working of the mind. 
para-1 m-9 (YKU III 18), unmanifested 
speech. A strange psychology of 
speech is propounded here. Speech is 
said to sprout in the muladhara, 
where it remains unmanifested; it 
comes out two-fold in the 
anahatacakra in the chest; it appears 
in the form of a bud at the visud- 
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dhacakra and blossoms forth in the 
vocal organs. The first of these stages 
of development of vak is para’. 


para-2 mI- (YSU VI 5), one of the hun- 


dred and one nadis?. It is the nadi? 
which supports the susumna accor- 
ding to this text. It is here said to be 
the central nadi?. 


parakasa qwata (MBU I 2, 13; IV 2; Se 


transcendent akaSa. One of the five 
States during intermediate introspec- 
tion. By constant practice when one 
becomes the transcendent akaSas, he 
resembles the profound darkness 
throbbing with the aspect of star. Other 
four akaSa states are—primordial 
akaSa, expanse of akasa, akasa of 
truth, akaga of sun. 


parartha-1 wr-3 (YS III 35), mistaking 


oneself for another. The drsya is of the 
nature of bhoga (enjoyment) only so 
long as the citta (transmigrating soul) 
mistakes himself to be the supreme 
person and master. If he performs 
samyama on the opposite of 
parartha, i.e. on svartha (one’s own 
reality), he comes to know that he is 
not the supreme soul, but only the sva 
(one’s own) of a syvamin wary 
(master) i.e. a purusa. 


parartha-2 qwe-3 (YS IV 24), depen- 


dent on another. The citta is depen- 
dent even for its existence as a citta, 
on the purusa to which it is related by 
samiyoga. Citta is jada and what it 
does, it does by virtue of its samyoga 
with purusa. 


parartha-3 wré-3 (VB II 20, IV 24: SK 


56), serving the purpose of another. 
According to these authors, the citta! 
is literally the servant of his master, 
the purusa, and exists only to achieve 
the master’s end—His enjoyment and 
liberation. But Patanjali does not 


paravidya 


seem to have meant this by the expres- 
sion samhatyakaritva. 


paravidya waa (PBU (U) 32), 


superior knowledge, highest truth. 
This superior knowledge can be attain- 
ed by means of truthfulness, austere 
penanée and also by adopting right 
ways of conduct i.e. brahmacarya and 
by following what is laid down in the 
upanisads. 


parasakti-1 vafea-1 (YSU VI 48; YCU 


72), one of the five Saktis (powers). 
It is said to reside in the middle of the 
forehead. The seat of nada is said to 
be the ajnacakra in YSU and, pro- 
bably for this reason, this Sakti is 
described as nadartipa. According to 
YCU, this Sakti (energy) emanates 
from the Absolute Reality as light 
emanates from a flame, i.e. if 
brahman is a flame, paraSakti is its 
light. In other words, it is not 
something literally born out of 
brahman, but it is of brahman and 
in brahman. If the flame goes out 
there will be no light and without the 
light there would be no flame. Each 
is essential for the other. This Sakti is 
therefore called svayamjyotiratmika 
waarifraferar (self luminous). From 
this light the five mahabhutas 
(elements) are created in order. 


parasakti-2 qasfir-2 (SSP I 6), supreme 


energy. This energy is an outcome of 
nijasakti. Parasakti further gives 
birth to the aparasakti. This triad of 
energy is responsible for any worldly 
activity. 

paricaya yftaa (YTU 20; HP IV 74; VU 
V 71), one of the four stages of pro- 
gress in yoga*. Paricaya in this con- 
text is paricaya of vayu, paricita 
vayu* is said to enter the susumna 
(spinal cord). Paricaya would, 
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therefore, be that stage of progress in 
yoga‘ at which vayu is tempered with 
agni and reaches the head. Vayu* 
thus enriched is in all probability the 
kundalini. 

According to VU, in this state the body 
is neither alive nor dead and again 
yogi’s vayu* does not fall from the 
sahasrara. 


paricitavayu wfararg (HP IV 19), vayu 


which has been controlled by con- 
tinuous practice of asanas, kum- 
bhakas and mudras is called 
paricitayayu. This helps in arousal 
of kundalini and leading it towards 
susumna for achieving manonmani 
state. 


parinama-l sftora-3 (YS IT 9, U, 12, 15, 


16; IV 14, 32, 33; SK 16), apparently 
stationary individual reality appearing 
on the surface of unceasing change and 
existing as the same individual in spite 
of it; e.g. a whirlpool which looks like 
a stationary figure in spite of the water 
being incessantly in motion; or an 
alatacakra  saeram. As water 
assumes the forms of current, bubble, 
whirlpool, wave, etc., so gumas 
assume an infinity of forms. The 
transmigrating individual souls, the 
living bodies and the lifeless objects 
are the various special forms of the 
three gunas (gunaparinamavise- 
ga). The transmigrating souls are ain- 
driya, made up of the indriyas 
(karanas). The material objects are 
bhautika. They are made up of the 
mahabhitas. Parinamas are these 
stationary figures which stand out on 
a moving ground. Their changing 
laksanas and avasthas also are 
similar parinamas. Parinamatah 
ufturad: therefore, means: by assuming 
different forms. Prakrti operates 


parinama-2 


by assuming innumerable everchang- 
ing forms and shapes as a result of the 
combination of the three gunas in dif- 
ferent proportions. 

parinama-2 9itma-a(YS IV 2), change, 
jatyantaraparinama weir is 
taking another mode of being after 
death. 

parinamakrama afta (VB, VM II 
19), order of change or transformation 
or successive transformation, with 
reference to successive tanmatras, 
the earlier tanmatras being the 
causes. The subtle elements are the 
causes for the further mutation in the 
five gross elements. 

parinamatraya vttraaa (VB, VM II 
16), mutation. There are three 
mutations—characteristics (dharma), 
qualities (/aksana) and _ states 
(avastha). The practice of samiyama 
on these three leads to the knowledge 
of past and future. 

parinamaduhkha emga (YS, 
VB,VBh II 15), pain which necessari- 
ly follows every pleasure enjoyed by 
satisfying a desire. According to VB, 
satisfaction of a desire does not bring 
lasting pleasure; because as one desire 
is satisfied another arises and there is 
no end to this hankering for more and 
more, which keeps a man always in 
need and therefore unhappy. This is 
how VB explains parinamaduhkha. 
According to VBh, everything is pain- 
ful even for one who is not a yogi. 
After experiencing pleasure there 
arises attachment and one starts 
wishing that this pleasure be perma- 
nent which is not possible, hence it 
ultimately becomes the cause for 
suffering. 

paritapa sitar (YS II 14), pain. Accor- 
ding to the theory of karmaphala, 
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every vicious action is punished by an 
experience of pain at some time or the 
other in future. 

paridrsta atgz (VB, VBh III 15), 
perceivable through senses. One of the 
two abilities of mind (citta). The other 
ability of mind is aparidrsta. A cogni- 
tion which is achieved through special 
mutation in the form of modification 
is called paridrsta. 

paridhanayukti siterafea (HP III 108), 
skill and care as is required for put- 
ting a sword in the sheath. 

parinirmitavasavarti sittafimaaafi (VB 
III 26), a class of gods residing in the 
mahendraloka. 

paripakva-1 oita-3 (TBU I 45), 
developed—advanced. Reference here 
is to those yogis who have mastered 
dhyana—here called brahmavrtti— 
and who can get into that unmistakable 
vrtti at will. These yogis advanced in 
yoga‘. 

paripakva-2 vftwa-2 = pakva saa (YSU 
125, 26; MBU II (4) 4), one of the two 
kinds of men, the other being apakva. 
In YSU this pakva (ripened) is said to 
be brought about by the fire of yoga‘ 
and the pakvas are said to be ajada 
and Sokavarjita sitwafaa (happy). The 
two meanings of the word paripakva 
do not differ much. 

paripurnacandramandala 4itpiwsx- 
weed (MBU II (1) 10), full moon— one 
of the— divyariipas fe~ex (divine 
lights), which the yogis see as signs 
indicating the approach of success in 
Sambhavimudra. It is a 
tarakalaksya—the vision of a bright 
full moon. 

parimana aitart (SK 15), limits. All the 
various forms of vyakta (the manifest 
nature)—right from mahat to the 
gun@-parinamavisesas have their 


paroksa 


limits, i.e. are not unlimited. These 
constitute the vaiSvaripya which 
includes all the lirigas—tae prakrta 
entities with which purusas? have 
beginningless saniyoga. The number 
of such purusas? and _ their 
requirements is infinite. Hence there 
must be an infinite cause of the 
vaisvariipya. That cause is the 
avyakta’. This is one of the arguments 
advanced by SK to prove the reality of 
avyakta?, an infinite material cause of 
the infinity of forms. 


paroksa wet (SK 6), that which cannot 


be perceived by the senses. Most of 
that which is atindriya (beyond the 
range of the senses) can be known by 
anumana (inference) and which can- 
not be known by anumana also is 
known by aptagama (reliable 
testimony). 


paryanka 4 (VB II 46), one of the few 


examples of Asana given by VB. It is 
not explained here. It may be the same 
as garudasana. 


Pparyaya vata (VM III 54), respective 


feature or subordinate particulars, 
characteristic of time (kala). Time as 
the object not only includes past, pre- 
sent and future but also their respec- 
tive features or subordinate particulars 
i.e. their subdivisions. 

pavana-l yaa-9 (GS Ill 7; HP II 66, Il 
74, IV 23, 51), internally aroused sen- 
sations which are experienced as a 
result of practising yoga*. The yogis 
generally experience a creeping sen- 
sation along the spine which travels 
upwards. When it is felt on top of the 
head the journey of pavana is said to 
have come to an end. Then another 
series of such sensations is reported to 
start from the same point in the spine, 
similarly rising to the head. 
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Yogis are advised to practise holding 
the sensation there. Maintenance of the 
centrally aroused cutaneous sensation 
in the head is the nabhomudra of 
Gheranda. The nabhomudra of 
Goraksa, however, seems to be the 
same as Gheranda’s khecari. In this 
mudra also pavana is held in the 
head. 

pavana-2 yaa-2 (HP I 45, 55, II 39, 48, 
49, 51, 57, 62, 64), breath. For per- 
forming different types of 
pranayama we have to inhale and 
exhale in different ways. Pavana is one 
of the words used for breath so 
manipulated. For adopting padma- 
sana, among other things, breath is 
drawn slowly before fixing the gaze on 
the tip of the nose. 

pavana-3 vaa-3 (HP Il 17), the humour 
generally called vayu or vata in 
Ayurvedic terminology. 

pavana-4 yaa-v (HP II 26), motor im- 
pulse. The nervous impulse which 
propels the contents of the alimentary 
canal is here referred to as 
apanapayana, which raises the li- 
quid in the stomach to the throat for 
doing gajakarani. 

pavana-5 yaa-4 (BY IX 47), that which 
purifies is known as pavana. Synonym 
of the element savitr. It is known by 
different names depending on its ac- 
tion. Due to the act of purification it 
is called pavana. 

pavanakriya vant (HP I 55), practice 
related with prama. These practices 
include different varieties of 
pranayama, mudra etc. 

pavanaprakopa waar (HP II 17), 
disorders of vata humour. The faulty 
practice of pranayama leads to the 
disorders of vata humour causing dif- 
ferent diseases like hiccup, asthma, 


pascimatana 


cough, pain in the head, ear and the 
eyes. 

pascimatana wWraaam (HP I 28, II 46; 
YSU I 112; GS Il, 4, 26), the asana 
in which the practicant stretches his 
legs in the sitting posture, bends 
forward, catches hold of his big toes 
with the forefingers of his two hands 
and if possible, rests his face on his 
knees—not by bending them but by 
bending his arms at the elbow. This 
posture need not be maintained for 
more than three minutes a duration 
which is to be attained gradually by 
practice. 

pascimayahi faa (HP I 29), (direc- 
ting the) passage of prana along the 
back. The passage of prana referred 
to here is the series of sensation felt 
in the back which one experiences as 
something rising up in the back. 

pascimabhimukhaprakaga oReraihirga- 
wera (MBU II (2) 1), appearance of the 
light which the yogi sees after the signs 
of Sambhavimudra, called taraka- 
laksyas. If a yogi sees the 
tarakalaksya with his eyes open 
(purnima drsti) and then closes his 
eyes, the vision which he sees with the 
eyes closed is a pascimabhi- 
mukhapraka§a. Similarly, if he sees 
the tarakalaksya with eyes closed 
(amadrsti) and then opens his eyes 
and sees some other vision, then that 
would also be the 
pascimabhimukhaprakaSa. This 
sensation is thus an after image of an 
internally aroused visual sensation, 
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pani 
two blades (cf. para’). According to 
YSU, it is one of the Saktis of the god- 
dess of speech. Yogis are here said to 
see the whole universe by dint of the 
knowledge of this Sakti. Those who 
meditate on it hear an internally arous- 
ed sound of rain. 
129), 
domestic sacrifice. However, BY con- 
siders pakayajna inferior in com- 
parison to the japayajna. 


pancaratrika teats (SSP VI 57), one 


who knows the _ indestructibility, 
transformation of and non-recreation 
from the paitca-mahabhitas is call- 
ed a pancaratrika. Here ratri in- 
dicates the state of non-re-creation 
from the elements of bhitas. 


pani wit (SK 26; TSB 5, 9), literally 


which itself is not an after image of 


any sensation. 
pasyanti yf (YKU II 18; YSU III 3), 


a stage of manifestation of vak 
(speech). At this stage the energy of 
speech (vak) is said to sprout into 


hand. But it is the technical name of 
one of the five action organs (karmen- 
driyas). A karmendriya is nothing 
like a muscle or a gland, which we 
know as the two organs of action 
(=behaviour). An indriya’ is itself ati 
ndriya (=imperceptible). It can be 
described as a faculty. It is energy 
which transmigrates with the 
transmigrating soul. Without the in- 
driyas no consciousness or behaviour 
would be possible. 

Pani is the karmendriya responsible 
for all kinds of activity, with respect 
to external objects, which do not im- 
ply a change of place of the whole 
body. The external limbs of the body 
are also external objects for this pur- 
pose. The function of pani is not on- 
ly manual work. Ability to work with 
feet or head or another limb is also 
adana (function of the panindriya). 
Kicking, pushing, heading etc. come 
under adana, though typical adana 
is manipulation. The term pani 


pandarabindu 


stands for the energy of a special form 
which is responsible for adana. 
According to TSB, pani is one of the 
five anisas of prthvi (the earth ele- 
ment). Manas? which is somehow 
associated with vayu*, is here said to 
be panyadhisthita. 
pandarabindu weteg (YCU 60-4), 
Suklabindu—the secretion supposed to 
be white. Combined with the Johita 
aifet bindu2, which secretion is sup- 
posed to be red, it is said to rise up 
along the yogi’s back. Vayu’ is said 
to drive these bindus' upwards. But 
neither the bindus' nor the vayu’ is 
perceived. What actually is felt by the 
yogis are the cutaneous sensations in- 
side, up along the back, and it appears 
to them that something is rising to their 
head. This something is also 
sometimes called bindu’. 
patra wa (BY XI 22), eligible 
(adhikari). One in whom both jnana 
and tapa (knowledge and mortifica- 
tion) are fused together. 
pada we (SK 26; TSB 5, 9), literally 
foot. Technically it is one of the five 
karmendriyas (action-organs) in 
indriya’ responsible for viharana (= 
going from one place to another). It 
is not the limb which we call foot 
alone, as people deprived of feet and 
legs also can move about. If nothing 
else, they can roll. This is also 
viharana. It appears that bird’s flight 
is also viharana. cf. pani. 
According to TSB, it is one of the five 
amsSas (forms) of prthvi (earth). 
Buddhi', which is associated with 
agni is here said to be padadhisthita. 
padangustha weiqgs (VS III 62, 65), the 
big toes. One of the eighteen 
marmasthanas (vital points) used for 
the practice of pratyahara. Pada- 
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rigustha is the starting point of 
marmasthanas and one has to start 
practising pratyahara beginning 
from padarigustha. 


payu-1 wq-3 (SK 26), the karmendriya 


which is the ability and the tendency 
to expel stool and urine when 
necessary, the function called 
utsarga. 


payu-2 1g (GS I 45), the anus. For 


jalavasti one has to draw up water 
through the rectum as high as the level 
‘of the navel. 


payumila way (VS III 63, 68), bottom 


of the anus. Seventh vital point in the 
series of eighteen vital points and its 
distance from big toes is fortytwo 
fingers and nine fingers from the mid- 
dle of the thigh. 


paraga we (BY XI Il), one who has 


gone beyond the tattvas and knows the 
reality beyond it, 


parthiva-1 ufia-1 (ANU 30), pertaining 


to prthvi which is one of the five 
tattvas? (mahabhitas). The 
parthiva tattva® is made up of the 
gandhatanmatra which is supposed 
to have the characteristics of all the 
five tanmatras (VB II 19). In this 
Upanisad the parthivatattva is said 
to be pancamatra. 


parthiva-2 mfia-. (YSU V 31), one of 


the five agnis (fires) in the body. This 
fire is said to reside where the bile duct 
opens into the duodenum. 


parthivadharma «ffaet (VM III 44), 


properties of the earth element in its 
gross (sthilla) form. There are eleven 
properties of earth element which are 
shape, weight, roughness, resistance, 
stability, sustenance, divisibility, en- 
durance, meagreness, hardness and 
usefulness. 


pavamani waart (BY VII 22), a name 


pasastaka 


of the Vedic sikta recited for the pur- 
pose of purification of the body after 
taking bath. 

pasastaka mares (SSP V 65), eight bin- 
dings. Hatred, shyness, fear, doubt, 
abhorrence, dynasty, conduct of the 
family, race—these are recognised as 
the eight bindings that are attached to 
jiva and are removable through the 
blessings of the guru only. 

pasini aft (GS III 3, 65), one of the 
twentyfive mudras enumerated by 
Gheranda. It consists in forming a 
kind of tight noose with the feet thrown 
round the neck. In addition to 
strengthening and developing the body, 
it helps in arousing the kundalini 
Sakti. 

pasupata mys (SSP VI 42), Lord of the 
creatures. Pasupata removes the bon- 
dage of karma and protects all the 
creatures, 

pirigala-1 frren-7 (KU 16; G 18, 20, 23; 
TSM 70-1; HP III 73, 106; DBU 52, 
55; YSU V 18, VI 6; SAU I (6) 5 (7) 
1), one of the three most important 
nadis*. It is situated on the right side. 
This nadi? runs from the navel region 
to the head. Prana may rise along 
this nadi or along ida or susumna. 
This nadi is said to run on the right 
side of the susumna and sitrya is said 
to be its presiding deity. 

pingala-2 frra-2 (TSM 96-7; GS V 52; 
HP II 10), the right nostril, 
presumably served by some nerve 
fibres which form part of pirigala. cf. 
surya. 

pirigala-3 frre-2 (VS II 27, 28, 31, 36, 
39, 65, 66), a nadi which exists on 
the right side of susumna situated in 
the kanda. It runs up to the end of 
right nostril. Sun is said to move in 
pingala nadi. This is identified with 
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right nostril. 


pindavicara fivefaar (SSP I 3), discus- 


sion on the body. In SSP the theory 
of natha has been explained in six 
chapters. Pindavicara forms second 
chapter. It discusses nine cakras, six- 
teen adharas, three laksyas, and five 
akaSas. Other chapters are 
pindotpatti (origin of the body), 
pindasanivitti (knowledge of body), 
pindadhara (the foundation of the 
body), pindapddayoh samarasa- 
karanam (the union of the body with 
supreme reality) and avadhitayogi 
laksanam (the characteristics of an 
avadhitayogi). 


pindasanivitti fsetait (SSP I 3, III 1), 


knowledge of the body. Nathayogis 
are of the view that all the seven 
lakes, seven patalas, seven oceans, 
all the rivers exist within the human 
body. A yogi who knows the existence 
of all the conscious (cetana) and un- 
conscious (jada) worlds within his 
body is understood to have 
pindasamivitti. 


pindasiddhi fwsftfe (SSP V 12, 13), 


perfection of the body. When a yogi 
realises the non-dual state of the self 
and the paramapada (supreme state), 
then he attains the perfection of the 
body. 


pindanda firsms (ATU 9), the in- 


dividual body, as opposed to 
brahmanda the macrocosm. The 
taraka yogi is advised to imagine that 
there are a sun and a moon in the mid- 
dle of his head, as there are the sun 
and the moon out in the sky and to try 
to see them by anusandhana. 


pindadhara fer (SSP I 3, IV 1), 


foundation of the body. There is a 
power which is supposed to support all 
the universe. This power itself is 


pindikarana 


pindikarana fader (TSB 7), 


both a cause and effect of the whole 
world and is called as indescribable, 
of the form of wisdom, ever- 
awakened. This power is known as 
pindadhara. Another name of this 
power is nijaSakti. 

the 
visaya* of a jaivatanmatra obvious- 
ly that of rasa. It appears to be the 
name given by TSB to the active prin- 
ciple in the rasatanmatra which 
stimulates the jaivatanmatra in the 
tongue (jihva). Visaya in this context 
means the way in which an organ is 
put in commission. 


pindotpatti (garbholi) frstafr (rif) 


(SSP I 69), origin of the body. When 
a male and female intercourse at the 
time favourable for conception 
(rtukala), then the jiva with the 
association of raja and virya (semen) 
comes into the uterus. After staying ten 
months in the uterus, it takes the bodi- 
ly form and comes out. This body con- 
sists of three humours (vata, pitta, 
kapha) and seven dhatus such as 
skin, blood, flesh, etc. It is called gar- 
bholi pindotpatti. 


pitta fia (HP IT 28, 58, 65, V 12; VB I 


29), one of the three fundamental 
causes of diseases according to the 
Ayurvedic system of medicine. It is 
generally equated with the Greek 
humour called yellow bile though the 
Ayurvedic vata, pitta and kapha are 
very different from them. 
pittakostha fawars (HP V 3, 7), region 
of bile (pitta). From the navel to chest 
is considered to be the region of bile. 
When vayu goes astray and ac- 
cumulates in the region of pitta, it 
results in pain in the chest, on both 
sides and in the back. 

pitha-1 ‘ts-9 (GS II 23, 33, 39, 41; HP 
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I 39, 40, 67), asana’ 

pitha-2 4ts-. (GS VI 12), a seat. For 
sthiladhyana the yogi is advised to 
imagine his guru’ on a seat decorated 
with the mark, called nadabindu. 

pitha-3 e-3 (YSU I 171-5), a 
dhyanasthana which is also the seat 
of God on which dhyana is 
recommended. 

piyusa day (GS III 28, 60; HP II 71), 
nectar. As a result of the practice of 
khecarimudra, the person ex- 
periences the pleasurable sensations of 
various juices. After having the taste 
of salt, bitter, astringent, butter, milk, 
ghee, honey etc. he lastly experiences 
the taste of nectar. Nectar is said to be 
coming from somamandala. It is pro- 
tected from falling into the fire (navel 
region), by the practice of 
jalandharabandha. Nectar exists in 
the water element also. 

punya-l qa-9 (YS II 14; VB II 12, 30, 
34, IV 6), an ethically good action. It 
is supposed to bring happiness sooner 
or later. That punya somehow brings 
happiness is believed to be a super- 
natural law. But Patanjali’s stitra can 
also be interpreted as meaning that the 
person who leads an ethically good life 
is happy because he does not feel the 
pricks of conscience which make a 
man unhappy. It would however be a 
far-fetched interpretation. 

punya-2 ya-2 (YS I 33), virtuous per- 
son. The yogi is advised to be happy 
with the persons who perform vir- 
tuous deeds and live an ethically good 
life. 

punya-3 yra-3 (VB II 5), pure. One of the 
implications of the kleSa, avidya is 
that when persons afflicted by this 
kleSa, as all of us are, take impure 
things to be pure, e.g. the human body. 


purusa-1 182 purusa-5 


purusa-l ye9-9 (SK 3, Ll, 17, 19, 21, 37, no experience can be attributed to 


55-61; YS I 16, 24, Il 35, 49, 55, IV 
18), jna, which is not prakrti in any 
sense. In other words, it is not 
gunatmaka quer (made of gunas). 
There are many purusas'—each sim- 
ple in structure and discrete. Purusas’ 
are certainly real but their reality is not 
objective and they are, therefore, con- 
sidered to be pure subjects. Gunas' 
alone are said to have objective reali- 
ty. The purusas' enjoy a reality of its 
own kind. It is cetana itself (cf. 
acetana). 

No purusa’ is the material cause of 
any effect. Hence purusas' are called 
aprasavadharmis avaarit. From these 
facts, which Zsvarakrsna has himself 
Stated about purusa, he infers the 
saksitva, kaivalya, madhyasthya, 
drastrtva and akartrbhava of 
purusa, though all this does not 
necessarily follow from what he has 
said. According to I$varakrsna, so 
long as there is a liga’ in saniyoga 
with a purusa’ it is natural that the 
latter be subjected to the miseries of 
old age and agony of death. But 
purusa’, who is cetana itself, is in no 
way affected by this experience or by 
the kleSas. The person who is affected 
is purusa*—a combination of purusa 
and linga, and as such he is devoid of 
cetana. /§varakrsna often fails to 
distinguish between the whole and the 
part, and speaks as if purusa had 
avidya etc. 

According to Patanjali, on the other 
hand, purusa is never subjected to any 
kind of pain and we cannot distinguish 
between a purusa’' and a purusa? in 
this respect. It is only citta who 
suffers and undergoes a change 
with every experience. Thus 


purusa’ except introspection of the 
citta with which he may be in 
samyoga and the vrttis of that citta’, 
if such an introspection can be called 
experience (cf. purusa’). 


purusa-2 gev-2 (SK 18, 36, 37, 65), a 


combination of purusa’ and liriga’. 
T §varkrsna has given three arguments 
to prove plurality of purusas, two of 
which prove the plurality of 
purusas*— not of purusas'. / §vara- 
krsna_ uses the word purusa_ in- 
discriminately. The purusa who is 
cetana, drastr etc. is purusa', while 
the purusa who transmigrates and 
behaves like a soul devoid of cetana 
is purusa’. On attaining kevalajnana 
a part of purusa? survives as purusa, 
while the other part disappears. This 
loose thinking is natural. The com- 
bination is unique and difficult to 
grasp. But this is the Sarikhya theory. 
Patanjali makes no difference bet- 
ween purusa* and purusa?. For 
Patanjali purusa’ does not 
transmigrate nor does he feel the pain 
of disease or death. 


purusa-3 Jes-3 (MBU I (4) 1, (1) 1, 


(1) 1-2, IV 1), brahman in man seen 
as enjoying the avasthas called 
jagrat, svapna, susupti and tirya. 
cf. viSva, taijas and prajna. 


purusa-4 gev-r (BY IX, 135, 177, 184-6), 


brahman the reality which is all per- 
vading and hence seen _ by 
yogis in different places. It is not 
perceived as a concrete object, but 
realised as the ultimate Reality behind 
the object sensed, perceived or 
imagined. 


purusa-5 qos-4 (BY IX 85), the supreme 


being is called purusa because he is 
visible everywhere, has thousand 


purusakhyati 


hands and feet and pervades all over. 

purusakhyati yerenfa (YS I 16; VB II 
24), vivekakhyati. 

purusajnana yew = purusadarséna 
gore (YS III 35; VB I 16), the 
recognition on the part of citta’ (the 
transmigrating soul) that he is not 
supreme and that there is another 
without whom he is nothing. 
Purusajnana is the knowledge of 
that other. 


purusartha-1 geard-3 (YS IV 34), the . 


need of being a citta’ for a purusa’. 
A citta’ completely severing its con- 
nection with its purusa’ and _ its 
disintegration are two aspects of one 
and the same phenomenon. Then the 
purusa’ left untouched by prakrti’. 
When a krama is disintegrated it loses 
its individuality and reverts to the 
original undifferentiated level of 
prakrti. This is the end (sunyata 
qa) of purusartha. 

purusartha-2 gesrd-2 (VB II 18-9; SK 
31, 42, 69), bhoga and apavarga. 
DrSya (gundatmaka reality) exists, ac- 
cording to these writers, for the sake 
of the bhoga and apavarga of the 
purusas'. Purusa in this context 
should be a linga’ or citta' in samyoga 
with a purusa’ and purusartha the 
bhoga and apavarga of purusa’, not 
that of the purusa' with whom the 
linga’ has a samyoga. Nevertheless 
this is their idea. 

purusartha-3 yeari-3 (VM II 21), for the 
purpose of purusa. It is the drsya 
(seen), i.e., prakrti which serves the 
essential purpose of seer (purusa). 
The very purpose of the seen (drsya) 
is to provide experience and means of 
emancipation for the purusa. There- 
fore, the very existence of prakrti is 
understood to be purusartha. 
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pujyapada ame (HP I 7), name of a 
siddha yogi. Svatmarama has 
enumerated these names as a mark of 
salutation to those yogis. 

puraka-1 yW-1 = pura K (BY VII 9, 

19, 20; G 47; GS 156, 11 45, V 9, 53-4, 
716: DU VI 12; YTU 50; SAU I (7) 7, 
ll, 13; HP 1136, 45, 68-9, 71-3, I 25, 
V 10, 19), one of the three components 
of pranayama. It is the act of 
inhaling (= filling the lungs with 
air). 
BY explains puraka’ as filling all the 
nadis by inhalation. They speak as if 
the same prana which we inhale 
enters the whole body. In fact when we 
inhale we simultaneously experience 
certain tactual sensations in different 
parts of the body and as the two 
phenomena are intimately related they 
refer to both in the same terms. 
Afterall inhalation and raising these 
sensations is the work of the same elan 
vital. 

puraka-2 yW=a-2 (TBU I 32), the belief “I 
am Brahman”. This Upanisad decries 
straining of the respiratory organs by 
controlled respiration and considers 
viveka to be the only object yogis 
should try to achieve. 

puraka-3 ye-3 (BY VII 22-23, 43), the 
state of mind at the time of inhaling, 
as opposed to the act of inhaling. In 
this state, according to this text, the 
perfect yogi becomes one with 
brahman. 

puraka-4 q+ (VM, VBh Il 49), 
breathing in the external air and 
holding it in kostha (heart or lungs). 

purita ya (HP I 48), in its fulness. If at 
the time of death the apanavayu rises 
to the head again and again in its 
fulness, i.e. carrying along with it 
agni’, citta' and all, the dying person 
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LP 


purnagiri 


gets Supreme Realisation. Such 
apanavayu appears to be a descrip- 
tion of kundalini'. The gakti which 
is here said to be responsible for this 
realisation is obviously the kundalini 
Sakti. 


purnagiri Tif (YSU I 173, V 10), one 


of the four pithas on the body. The 
cakra (literally wheel) with twelve 
spokes—anahata—is said to be 
situated in the chest and is called the 
purnagiripitha. Probably these pi 
thas are the sthanas from where 
prana can rise and where it can rest. 
Prana’ rising from the kamaripapi- 
tha (between the sex organs and the 
anus) can rest at piirnagiri (in the 
chest), the jalandhara (in the throat) 
on the uddiyanapitha (in the head). 

purnatva pir (TBU I 42), perfection 
(realisation of brahman). By practis- 
ing brahmavrtti (= dhyana of 
brahman) the yogi—tealizes his true 
self (i.e. brahman) and this is perfec- 
tion. Brahmavrtti and purnatva are 
equated when the yogi is advised to 
practise purnatva. 

purnima wrt = paurnamasi dart 
(MBU II (1) 6; YKU II 1, 2), one of 
the three drstis (gazes). When the 
tarakalaksya is seen with eyes wide 
open, this drsti is called pirnima. 
Practice of this is highly recommend- 
ed. This gaze is adopted at the time 
of mantrajapa (reciting a sacred for- 
mula), obviously accompanied with 
dhyana. It is the best of the three 
gazes and is highly praised by YKU. 

purva-1 q-; = pirvataraka yaaa = 
purvatarakayoga qdanatt (ATU 8, 
ll). It is samanaska ware 
tarakayoga-anusandhana alone, the 
uttaratarakayoga being amanaska 
tarakayoga—sambhavimudra. The 
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light which the yogi sees in this yoga 
is not introspected as we understand 
by the word introspection. It is atten- 
tion fixed on an anusanddheya. 
Tarakayoga begins when an anusan- 
dheya is seen and attended to. The 
yogi ‘knows it to be the light of the 
ultimate reality. But this knowledge of 
brahman is manaska was (mental). 
True realisation of brahman is 
amanaska. It consists in the yogi be- 
ing merged in brahman during 
uttaratarakayoga. 

purva-2 42 (YS I 26), according to 
VB, they are brahma, visnu and 
Siva, who in their turn, draw inspira- 
tion from i$vara. 

purvajanma fw (VB II 9), previous 
birth. ‘May I not cease to live’, ‘May 
I live on and on’. This craving is not 
to be raised in one who has no 
previous experience of death. This 
statement of VB approves of the con- 
cept of purvajanma. The impres- 
sions of purvajanma is responsible 
for abhinivesa in present life. 

purvajatijnana yim (YS, VB ID 
18), the knowledge of previous birth. 
It becomes manifest through samyama 
on the latent impressions. 

purvardha qati (ATU 8), purva = 
purvatarakayoga. 

purvotpanna Wier (SK 40), produced 
before. The bhavairadhivasitalinga 
aTacfaarfaatert (the transmigrating self) 
is supposed to have been produced 
before it assumes a living body of the 
bhautikasarga, (i.e. a matapitr- 
javisesa). 

pusa-1 q-1 (ISM 72; YSU V 22), one 
of the principal nadis?. It emanates 
from the Aytsthana gar (region of 
the chest) and goes to the left ear. It 
may be the nerve which serves the left 


pusa-2 


ear. In some contexts the word nadi 
is used for the nerves of the autonomic 
system. 
pusa-2 ya-2 (VS II 31, 36, 39; BY IX 
93), one of the fourteen nadis 
Situated at the backside of pirgala 
(right nostril) and it goes upto the eyes 
(cf. kanda). 
prthvi-l yet-1 (VB II 18, Ill 44, IV 14; 
VM Ill 44; TSM 2; G 69), one of the 
five mahabhittas (elements), the 
visesa of the aviSesagunaparva the 
gandhatanmatra, which has the 
characteristics of all the other 
tanmatras. Hence prthvi has the 
characteristics of all the other 
mahabhittas, besides its own, viz. 
solidity. 
The essential feature of the tanmatra 
in prthvi seems to be its ability to 
stimulate the nose and bring about 
smelling which is the function of the 
jaivatanmatra (see TSB 7) in the 
olfactory cells. Prthvi is the object of 
meditation in parthividharana (of 
G). It is said to be yellow and four cor- 
nered and vajra aa (thunder bolt) is 
said to be its emblem. 
prthvi-2 yet-, (TSM 135, 142), part of 
the body from the knees to the feet. 
The whole body is divided into five 
parts which are given the same names 
as are given to the five mahabhiutas. 
The whole material creation evolves 
out of the mahabhittas, according to 
TSM. 
prthvi-3 yet-; (VB III 45, IV 14), any 
solid substance. By a_ successful 
saniyama on the material side of 
nature, the yogi acquires the ability to 
enter solid substances. 
prthvi-4 ydi-y (VB III 32, IV 14), the 
planet earth. By a_ successful 
samyama on the internally aroused 
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prakaSa-2- 


visual sensation localised inside the 
head the yogi sees the beings moving 
about in the region between the earth 
and the sky. 

prthvi-5 yeai-4 (HP Tl 122), asana. 

prthvijaya gdiva (VS IV 10), control 
over the earth element. By practising 
dharana (concentration) on this 
element along with its letter ‘la’ a and 
the deity ‘brahma’ for two hours and 
by taking air (vayu) to the prthvi 
sthana in one’s own body, i.e. 
mentally imagining vayu to be in that 
region, one attains victory over the 
earth element. 

prthvisthana ydier (VS IV 6, 8-10), 
region of earth. From toes (feet) to 
knees is symbolically characterised as 
the region of earth. 

posana wa (TSM 86), nourishing of the 
body by providing food, etc. which is 
said to be the function of the 
samanavayu. Posana is obviously 
the same function as samikarana. 

pauruseya ‘ita (BY XII 10), made, 
related, written or constructed by 
man. Bauddha, Lokayatika and 
Kuhakas hold that Vedas are written 
by men and _ therefore, they are 
pauruseya. 

prakaga-1 wera-9 (YS II 21; VB I 27, IV 
19), light. As a result of samyama on 
the seen form of his body no light is 
reflected by yogi’s body. Hence 
nobody can see the yogi. 

prakasa-2 wera-2 (YS II 18, 52, Ml 43), 
knowledge, consciousness, which is 
the function of the sattvaguna. As a 
result of practising pranayama’ 
cognitive ability increases, thinking 
becomes clear, there is not much 
forgetfulness and not many illusions. 
According to VB, the klesd avidya 
also becomes weak, as a result of 
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which the yogi sees the light which 
otherwise remains concealed. The 
same result is obtained by what VB 
calls mahavidehadharana. 
prakaSa-3 wara-3 (SSP I 26), illumina- 
tion, manifestation. It has five 
qualities—(1) without any deviation; 
(2) without particulars; (3) 
nirvikalpatva—a kind of knowledge or 
samadhi which does not recognise 
the distinction between subject and 
object; (4) samata—equanimity or 
poise; and (5) rest. 
prakasya waza (SK 32), one of the three 
functions of the karanas?. Prakasgya 
being object of cognitive con- 
sciousness (that which is known—a 
visaya*) that towards which the 
manas' (mind) or the buddhindriyas 
(senses) are directed, literally that 
which is illumined by them. 
Prakasya is the act of consciousness. 
prakrti-1 sefi-9 (VB III 48; SK Sull22,, 
37, 55, 61; BY IX 183), one of the two 
realities both of which are eternal and 
ultimate and exist in their own right— 
the other being purusa’. Cittas, the 
vegetable kingdom, and all material 
things are prakrtika. Only purusas' 
are not. 
This is mulaprakrti, which is only a 
potentiality of all kinds of change— 
the changing reality—and is general- 
ly known as pradhana. It cor- 
responds to Patanjali’s alinga stage 
of differentiation in gunas' and is the 
primeval matter of which mahat is the 
first form. It is not itself the form of 
any other matter. 
According to BY, contemplation of 
everything in prakrti’ and of prakrti 
in purusa? is also dhyana. 
prakrti-2 s@fa-2 = mahat yeq (SK 56), 
gunas’ in action (cf. prakrti’ above). 


prakrtipinda 


The change that mahat displays is of 
an infinity of patterns. This is its 
vibhutva fay. Behind prakrti? is 
prakrti’ which also, being its cause 
and essence is potentially gunatmaka 
aoe (of the nature of gunas). 

prakrti-3 seft-2 = pradhana? waa = 
linga’ (SK 62, 65), the gunatmaka 
part of purusa?. Purusa' in saniyoga 
with pradhana’? is purusa?—the 
transmigrating soul—and every linga 
is necessarily in saniyoga with a 
purusa. 

prakrti-4 wefa-x (YS, VB IV 3), a pro- 
cess of nature. Transmigration is ac- 
cording to Patanjali, a natural pro- 
cess. Every death occurs when the 
sum total of conditions adequate for it 
to be brought about, is complete. This 
means that the exact time of death and 
rebirth is not determined by one’s 
merits and demerits, but by natural 
conditions. Virtue and vice only deter- 
mine a pleasant or painful future ex- 
istence (cf. YS II 1). cf. prakrtya- 
pura. 

prakrti-5 sets (YCU 72), the 
parasakti. Sthilaprakrti is only 
parasakti in the form of sthillasarira 
(body). 

prakrti-6 weft-< (BY II 81), nature of 
omkara. 

prakrti-7 seft-o(BY XI 10), matter, 
primary cause of the universe. He who 
knows the modifications of prakrti is 
known as wise in Vedas. 

prakrti-8 wefa-¢ (SSP 1 59), nature of in- 
dividuals. It has five qualities (1) 
desire, (2) greediness, (3) 
covetousness, (4) expectation, and (5) 
falsehood. 

prakrtipinda s@fafvs (SSP I 37), 
physical body composed of twenty-five 
elements of prakrti. According 


prakrtilaya 


to SSP I 38 to 42, each gross element 
has five qualities and combining five 
qualities of each element, they become 
twenty-five. The physical body ir- 
respective of men and women, are 
composed of these twenty-five 
qualities. 
prakrtilaya wefaaa (YS I 19; SK 45), 
merged in prakrti? (nature). Accor- 
ding to Patanjali, prakrtilayatva is 
the state of asamprajnata (yoga). It 
is said to be spontaneous in the case 
of beings known as_prakrtilayas, 
which only means that the 
prakrtilayas exist in the state of 
prakrtilayatva. By their very nature 
they are in the state of asamprajnata 
(yoga). 
prakrtilina s@fdtr (VB I 
prakrtilaya. 
prakrtyastakaripasthana weaenetet 
(YKU 1 74), the dhyanasthana at the 
top, i.e. the highest point, in the head 
(cf. akaga*). Why it is called by this 
name is not quite clear. In the Gita 
the eightfold prakrti? of the Supreme 
Being is said to consist of the five 
mahabhitas/tanmatras (elements) 
and the three antahkaranas (manas’, 
buddhi? and aharkara). But SK 
speaks of seven prakrtivikrtayah 
wefataar:. The eight-fold prakrti? 
referred to here may be these seven 
plus the pradhana. The meaning 
seems to be that kundalini reaching 
the highest point in her rise towards 
a yogi’s head, the yogi ceases to 
behave like a viSesa one, as he does 
not see the gunaparinama—visesas, 
including himself. He only sees the 
tattvantaraparinamas. 
prakrtyapira seer (YS IV 2), fulfil- 
ment of natural conditions for bring- 
ing about an effect. According to 
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pracchardana 


Patanjali, natural conditions are 
responsible for death and a subsequent 
birth. But they do not determine the 
form which the next life will take. That 
is determined by the structure of the 
citta! at the time of death, i.e. the 
cumulative dispositions formed in this 
and the previous lives, as they stand 
at the time of death of his body. 

prakopa sara (G 36), disorder. No ner- 
vous disorders arise in him who prac- 
tises chin-lock (jalandhara bandha). 

praksalana were (GS I 23), the latter 
part of bahiskrtadhauti. It consists in 
standing in water coming up to the 
navel, protruding the rectum by releas- 
ing control of it and washing it with 
hands so long as all the impurity is 
washed away and then withdrawing 
this. 

prakhya wen = prakas4 varst (VB I 2, 
II 15, Il 35, IV 14), knowledge. The 
function of sattvaguna is knowledge 
or consciousness. Hence it may be 
said that there is more of sattva? in 
men and animals than in lifeless 
objects. 

pracarasamivedana wardact (YS Ill 
38), knowing the technique of moving 
the prana'? here and there in the 
body and of leaving the body at will. 
This latter skill, according to the com- 
mentators, is used for entering another 
man’s body. 

pracitabha sfwart (VB II 26), literally, 
rich in glory; one of the five classes 
of gods who are the denizens of 
maharloka wei. All these five classes 
of gods have control over the 
mahabhitas and live in the state of 
dhyana for 1000 kalpas #4 (432,000 
million years). 

pracchardana ‘33d (YS I 34), 
expelling—throwing out completely. 


prajalpa 


The practice of suspending respiration 
for a shorter or longer time after a 
complete exhalation helps concentra- 
tion. This word is here used for 
exhalation. 

prajalpa wae (HP I 15), talking too 
much by which a yogi’s yoga gets 
futile. 

prajapati waft (TSB 8), one of the 
twelve devatas who enter the twelve 
nadis* and preside over them. 

prajiva afta (G 31), consciousness (= 
knowledge). When the kundalini is 
aroused, marut (= combined prana 
and apana’) is propelled upwards 
voluntarily. It is said to acquire the 
characteristic of consciousness in the 
sense that it is consciously carried 


upwards. 
prajna-1 wm-1 (YS I 48, 49; VB I 10, 
43), plenary revelation. 


Nirvicarasamapatti reveals the 
truth. When a citta' (gets) merged in 
an object, the citta' in the form of the 
object is the prajaa, or 
samadhiprajna. That is the 
cittasvariipa at the moment. 

prajna-2 mm-2 (YS I 49), knowledge (= 
cognitive consciousness). In this siitra 
the word prajna is used in both 
senses prajna' and _ prajna?. 
Knowledge gained by testimony and 
inference is also called prajia. 

prajna-3 wm-2 (VB I 48), belief. When 
the right belief is supported by 
testimony, inference. as well as by 
samapatti, that is the superior yoga, 
according to Vyasa. 

prajna-4 sm-v (YS II 27), realization. 
There are seven marginal realisations 


implied in vivekakhyati. They are , 


called its prantabhimiprajna. 
prajna-5 wa-4 (VBH I 20), discriminate 
discernment of the form of direct 
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prajnaviveka 


perception of the essence of either 
jiva or brahman. This is one of the 
means for a yogi to attain the highest 
realisation. 

prajnajyoti miei = bhutendriyajayi 
qatxaortt (VB II 51), a yogi at the third 
stage of progress in yoga. Such yogis 
scrupulously guard what they have 
achieved and have the wherewithal to 
achieve that which is yet to be achiev- 
ed. They obviously have control over 
bhutas as well as indriyas (material 
as well as immaterial nature). VB con- 
siders them to be those who have 
mastered the third of the sabi 
jasamadhis, viz. Savicarasamapatti 
(VB III 51). 

prajnaprasada same (VB I 47), 
plenary inspiration. When by 
nirvicarasamapatti, a person is 
thoroughly inspired by the realization 
that he or she is purusa’, who is en- 
tirely different from the transmigrating 
self; then he or she being free from 
all miseries, sees all the others who are 
miserable, as if he or she has risen 
much above them. 

prajnaloka-1 wanete-3 (VBh I 47), range © 
of sight called prajna. In the state of 
nirvicara, the yogi is able to perceive 
directly all the stages of subtle object 
simultaneously. Therefore, it is 
described as special range of sight. 
Vaisaradya and prajna are 
synonymous here. 

prajnaloka-2 wendte-2 (YS, VB, VM III 
5), light of insight. As a result of 
mastery Over samyama, there arises 
the light of insight of samadhi. 

prajnaviveka mwmftas (VB I 20), 
samadhiprajna. cf. samprajnata. 
Samprajnata (yoga) is samadhi 
with a prajnia, which is some kind of 
consciousness different from our 


pranava-l 


ordinary consciousness; because the 
knowing citta? having merged in the 
content of his consciousness there re- 
mains no distinction between the 
knower, the known and the knowledge 
of the known by the knower. 


pranava-l sra-9 (YS I 27; GS VI ll; 


YTU 63-4; KU 3), name of Igvara. 
Thinking of Isvara while repeating 
this name to which active attention can 
easily be given—is an aid to adopting 
to introspective attitude and overcom- 
ing the obstacles in the path of yoga. 
According to GS, it is the sacred 
monosyllabic mantra which is, for the 
purposes of sthiladhyana, to be 
visualised (as written) inside the 
halaksa triangle in the ovary of the 
twelve petalled lotus, which in its turn, 
is to be imagined in the ovary of the 
mahapadma. 

After success in pranayama? is at- 
tained by a yogi he is advised by YTU 
to chant the sacred syllable prolonged 
as much as possible. This is supposed 
to eradicate the effects of the evil deeds 
of the past and to remove all the 
obstacles in the path of yoga*. As suc- 
cess in yoga‘ begins to dawn the yogi 
is said to be in the arambhavastha of 
yoga”. The three lokas, the three 
Vedas, the three sandhyas, the three 
svaras, the three agnis and the three 
gunas are all supposed by this 
Upanisad to be in the three letters of 
this mantra’. The person who 
understands these three and the half- 
letter at the end of the mantra (the 
nasal sound) is himself the all embrac- 
ing ultimate Reality. The akara (a) of 
aum moves the hrtpadma, ukara (u) 
opens it up, and the makara (mm) 
brings the nada (centrally aroused 
sensation of sound). 
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The last half-syllable (ardhamatra) 
attra is said to be niscala (unmov- 
ing). Perhaps the idea is that in the end 
there are no vibrations of the vocal 
organs. One mental recitation counts 
as one matra for the purposes of 
pranayama’. 
By YSH om is mentioned as one of the 
padastha wea dhyeyas and is 
described as situated in front of the 
nose along with the Sunya and 
anahata. The fruit of contemplation 
on all these is nirmala jnana (pure 
knowledge). 

pranava-2 w1a-2 (DBU 14, 17), the 
Supreme Being (atma’). The light 
which the yogi’s mind sees between 
the eyebrows for the purpose of 
tejodhyana is here described as 
atma? in the form of light (= te- 
jomayabrahma ware). 

pranava-3 sra-3 (VBh I 28), aum. VBh 
quotes Garuda Purana while explain- 
ing its meaning. The three syllables of 
pranaya represent the manifest 
(vyakta), unmanifest (avayakta) and 
the purusa. One who realises this 
meaning of pranava, acquires one- 
pointedness of mind. 

pranavatmaka (pranayama) warns 
(arava) (VS IIT 1), having pramaya as 
an essential component. VS while 
describing pranayama exclusively 
connects it with pranava. The three 
phases of pranayama, namely— 
puraka, kumbhaka and recaka are 
represented by the three letters of 
pranava, A, U, and M, respectively. 

pranamitva wnfira (VB IV 14), causing 
pressure. Air causes pressure on the 
skin and the atomosphere on the in- 
ternal organs. Hence air is called 
pranami wart by VB in III 44. 

pranidhana sfrra (VB I 29; VBh I 23, 


pratanu 


28), devotion. It is a special kind of 
abstract thought which ultimately 
leads to asamprajnata samadhi. Ac- 
cording to VBh, meditation on 
brahma along with the recitation of 
pranava (om) is pranidhana. 

pratanu sq (VBh II 2), weakening, 
reducing the quality of. The yoga in 
the form of action attenuates afflictions 
(kleSas) by which the subliminal im- 
pressions are not able to rise again 
during the state of jivanmukti. 

pratipaksabhavana sftvamraa (YS II 33, 
34), reminding oneself of the other 
side of the picture in the context of the 
danger of yielding to temptation of 
hinisa etc. 

pratipat sftrq (YKU III 1, 2; MBU II (1) 
6), one of the three kinds of gazes 
adopted at the time of abhyasa 
(dhyana and japa). It consists in 
keeping the eyes half open. 
MBU calls it one of the three drstis' 

gazes). When the tarakalaksya is 

seen with eyes half-closed, the drsti' 
is called pratipat. 
Pratipat is the first day of the each 
lunar fortnight of the month. 

pratipatti sfraft (YS, VB, III 53), distinc- 
tive knowledge or knowledge born of 
discrimination which is free from 
doubt. 

pratiprasava-1 sfamaa-9 (YS II 10, IV 34; 
VM IV 34), a citta’ reverting to the 
alinga (perfectly undifferentiated) 
state, which is the prime matter, by 
losing its identity as well as its 
characteristic of being predominantly 
sattvika and shedding all its practical 
as well as scientifically real forms. A 
citta as an individual vanishes in 
asmita. Asmita vanishes in 
liigamatra and when this disappears 
nothing but alinga remains. 
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This is pratiprasava. 

pratiprasava-2 sfiwaa-2 (VBh II 10. Ul 
50, IV 34), involution. It is opposed 
to prasava (evolution, generation, or 
birth). This is the highest state wherein 
the elements of prakrti return to their 
own cause leading to the isolation of 
the drasta. 

pratibha sf (VB III 54), plenary in- 
spiration. When by being fully suc- 
cessful in samiyama a yogi gets 
perfectly inspired he can hear, feel, 
and smell what people cannot do 
through their sense organs. In other 
words, he becomes omniscient in the 
matter of perceptions. 

pratisamvedana sftdaen (VB IV 19), in- 
trospection; purusa’ is the introspec- 
tor (pratisamvedi sfiaét) of mental 
processes. Citta? (mind) cannot in- 
trospect its own processes, 
It can only introspect the 
psychological objects of those 
processes. Though introspection is 
not quite the correct word for the 
purusas' apprehension of the 
processes of its citta?, it is better than 
seeing. 

pratisarga wef (VB III 51), 
pratiprasava, which consists in the 
reverse evolution of the transmigrating 
soul into indeterminate primeval 
nature.. 

pratyakcetana-1 werrata-3 (VM I 29), 
avidyavan afrerary purusa?. 

pratyakcetana-2 sarataa-2 (VM II 24). 
purusa’. cf. pratyakcetana. 

pratyakcetana serrata (YS I 29), the 
introspective attitude which a devotee 
of God acquires. He begins to wonder 
how he got into this mess and is keen 
to get out of it. Pratyakcetana- 
dhigama is the adoption of this 
attitude. 
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pratyakcetanadhigama wardens 
(VB 129), a different interpretation of 
the term pratyakcetanadhigama us- 
ed in YS I 29. Wasa and other com- 
mentators think that the yogi who 
recites the mantra* om gets the 
knowledge of purusa’ by analogy. But 
amore consistent interpretation of this 
siitra seems to be that, as a result of 
devotion to iSvara and recitation of the 
mantra’, the om, yogi develops the 
introspective attitude. 
Knowledge of purusa', according to 
Patanjali, does not seem to be so 
easy to acquire. 
The compound can thus be resolved 
in two different ways. These commen- 
tators resolve it as pratyakcetana’ + 
adhigama. The more correct way, 
however, is to understand it as 
pratyakcetana + adhigama. 
pratyaktva serm@a (TBU I 38), being in- 
side, here brahman who resides 
within everybody in the form of 
caitanya (a conscious being). 
Vittivismarana after (stopping of 
cittavrttis) is to be practised until 
brahman is seen by the yogi spon- 
taneously and_ instantaneously. 
Samadhi itself is not the goal. 
Realisation of brahman should be 
aimed at. 
pratyaksa-I weqr-9 (YS, VB 17), sense- 
perception—one of the three ways of 
obtaining dependable knowledge. 
pratyaksa-2 weqa-2 (VB I 32), direct ex- 
perience. In this sense there can be 
yogaja (arr) pratyaksa also, which is 
not a cittavrtti. 
pratyaksa-3 weqa-3 (GS I 9, 11), one of 
the seven sadhanas (practices) of 
ghatasthayoga (hathayoga). It is 
achieved by the practice of dhyana. It 
helps in knowing the atma, not 


pratyaksayajana 


merely by reasoning, nor by sense- 
perception, but by means of a still 
more direct apprehension. It can be 
said to be a mystic knowledge in so far 
as only the person who has it knows 
what it is. According to Goraksa, 
atmajnana (knowledge of the atma) 
is Gtmasanisthiti areriferta (identity 
with atma), which is the ultimate ob- 
ject of yoga and which is mukti 
(liberation) itself. 

According to Gheranda, though 
atmapratyaksa_ is obtained by 
samadhi, it may be that the 
atmapratyaksa of Gheranda is not 
exactly the same as tattvasamsthiti 
awftafa (abiding in state of realisa- 
tion) of Goraksa. 


pratyaksakaranapancaka wera 


(SSP I 61), five instruments of percep- 
tion. These are action, desire, moon, 
sun and fire. 


pratyaksayajana waa (BVU 53, 57), 


a kind of yoga’ in which the yogi sees 
clearly in his own body the niskala 
(undifferentiated) hamsa (brahman). 
First the yogi practises pranayama’ 
with recaka (expiration), puraka (in- 
spiration) and kumbhaka (suspension 
of breathing) for three hours every- 
day. Then he performs 
namaskarayoga and jnanamudra, 
which is not just a posture of the body 
but essentially a state of the mind. In 
BVU 64 the verb prakalpayet 7T"I 
(do with the mind) is used instead of 
dharayet q (adopt) and in 66 
paramahanisa is described as 


jnanamudratmaripaka (of the nature 


of jnana). If pratyaksayajana is suc- 
cessful, the yogi sees in his own body 
the niskalabindu i.e. the brahman. 
Pratyaksayajana is thus a kind of 
dhyanayoga. 


pratyagatma 


pratyagatma semen (PBU (U) 16), in- 
dividual soul. This is isolated state of 
jiva but affected by maya. 

pratyaya-1 seqa-9 (YS I 18, III 2, 12, 17, 
19), content of a citta or of 
samapatti. 

pratyaya-2 wera-2 (YS I 19), implication, 
asamprajnata nirodha is implied in 
the very mode of existence of 
prakrtilaya. It is bhavapratyaya for 
him. 

pratyaya-3 sera-3 (YS II 20), cittavrtti. 
Although purusa’ is not prakrta Wee 
(a natural phenomenon), He in- 
trospects the processes and contents of 
consciousness as well as the vrtti- less 
citta, which are all natural 
phenomena. 

pratyaya-4 wera-x (YS III 35, IV 27), 
belief. It is not just a passing mental 
Process, but a part and parcel of the 
structure of mind, and is abiding. It is 
the knowledge on the basis of which 
we are justified in acting as we are 
morally certain about it. 

pratyaya-5 werq-4 (SK 46), experiences. 
An infinite variety of experiences is 
made available by buddhi to purusa?. 
These are placed by /§varakrsna in 
four broad divisions— viparyaya, 
aSakti, tusti and siddhi—which are 
subdivided to form as many as fifty 
kinds of experiences. And there are in- 
numerable varieties of each kind of ex- 
perience. All this diversity is caused 
by the three gunas mixing in different 
proportions. Although experience is a 
predominantly sattvika affair, rajas 
and tamas also play their part in it and 
the three together produce a variety of 
sattvika phenomena, which can 
themselves be arranged in a sattvika- 
tamasa scale. These experiences are 
marks of success and failure in the 
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long course of progress towards the at- 
tainment of kevalajnana. They con- 
stitute what TSvarakrsna calls the 
pratyayasarga. 

pratyaya-6 wra-< (VM I 10, 18). cause. 
Asamprajnata (yoga) is (YS I 18) 
said to be preceded by the practice of 
the cause of vrtti-lessness (a state in 
which there are no mental processes) 
and nidra (YS I 10) to be the cause 
of the absence of jagrat, svapna and 
susupti. 

pratyaya-7 yeqa-» (YS I 10: VB IL 23), 
that which they call so and so, that - 
which is believed to be so and so. 
Nidra is the vrtti of which the con- 
tent is that which they call abhava?. 
Similarly, one can have no idea of 
drsya® or the drast@ alone without 
thinking of that which is known as the 
other. Drasta and dréya’ are relative 
terms. This is what Wasa means. 

pratyayakarana semaerq (VB II 28), 
when the knowledge about the unseen 
object comes through seen object it is 
called pratyayakarana, for example 
the knowledge of fire due to smoke 
seen. 

pratyayatmaka wera (VB III 15), 
having the nature of cognition. The 
perceived mind (paridrstacitta) has 
the nature of cognition as opposed to 
unperceived mind aparidrstacitta 
having the nature of the latent impres- 
sions of the objects only (cf. 
vastumatratmaka). 

pratyayanupasya serarguza (YS, VBh II 
20), witness for the modifications of 
mind. A contradictory quality of 
drasta, who even being pure witness 
for the modifications of mind, i.e., he 
is aware of the modification which per- 
tains to the mind and being aware of 
that modification, he appears to be 


pratyavaya 


similar to that though he is dissimilar 
to it. 


pratyavaya weara (BG II 40; BY XI 2), 


harm, chances of incurring sin owing 
to the defects in the utterance of man- 
tras. If in the performances of the 
Tituals prescribed by the Vedas there 
be such defects then these obser- 
vances, instead of producing the 
desired fruit, result in harm to the per- 
former. BY declares that while follow- 
ing yogic path, there is no chance of 
incurring sin since obstacles, defects, 
etc. cannot exist on account of 
everything being done in accordance 
with yoga. 

pratyaharana serect (G 55), drawing. 
The centre in the navel draws towards 
itself the stream of nectar flowing from 
the centre at the base of the palate. The 
former is called bhdskara «eet (the 
sun), and the latter candra, (the 
moon). 

pratyahara-1 weer-3 (YS II 29, 54-55; 
MBU I (1) 7), withdrawal from the ob- 
jects of feeling and desire. In the 
absence of cittavrttis (cognitive men- 
tal processes), there remains only the 
svaruipa of citta with pratyahara of 
indriyas (the affective—conative 
aspects of citta) which withdraw from 
their respective objects as if it were in 
imitation of cittasvaripa. What 
nirodha is for vrttis' of citta’, 
pratyahara is for its indriya’s. 
Pratyahara is one of the eight com- 
ponents of yoga’ and is comparative- 
ly a bahirariga (external member) as 
it has to do with the objects existing 
in the world outside. Indriyarthe- 
bhyah manonirodhanam arta 
Haifterry (withdrawal of mental pro- 
cesses from the indriyas) of MBU is 
the same as svavisayasamprayoga 
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zafaqarrarant of the indriyas’ for YS. It 
is pratyahara. 

pratyahara-2 wearer-2 (BY VIII 1, 32, 
50-2, IX 35, XI 46), Yajnavalkya 
has used this word in a very wide 
sense. It includes pratyahara’*. But 
in addition to that the term also covers 
control of prana?, of which the 
sphere of action is the whole body, 
cittavrttinirodha, control of manas, 
puddhi and aharikara and repeated 
attempt of vairaja. 

pratyahara-3 serev-3 (GS IV 1-7), 
literally means drawing back. It is 
psychological process to restrain the 
mind from various objects. Mind 
usually goes out to the five kinds of 
objects (hearing, touching, sight, 
tasting, and smelling) through the 
channel of five sense organs (i.e., ear, 
touch, eye, tongue, and nose) respec- 
tively. Accordingly the pratyahara is 
five-fold. It destroys the enemies like 
desire and passion etc. 

pratyahara-4 searer-x (VS Ill 57, 61), 
one of the eight-fold yoga enumerated 
by Vasistha. Pratyahara usually 
means withdrawal of sense organs but 
Vasistha describes three other different 
ways to practise it besides the tradi- 
tional method; (1) visualising every ob- 
ject to be Atman within oneself, (2) 
performance of nityakarmas mentally 
without any external means, and (3) 
holding the vayu successively at the 
eighteen vital points. 

pratyahara-5 wearer-4 (G 54-55), accor- 
ding to Goraksa, pratyahara is 
achieved through viparitakarani 
mudra. It consists in upholding the 
nectar oozing from the moon and not 
allowing it to go down to be consum- 
ed by the sun in the navel region. This 
description of pratyahara is 


pratyahara-6 


somewhat unique and not available in 
any other yogic texts. 
pratyahara-6 seer-¢ (SSP II 36), con- 
trol of mind, intellect, ego and citta— 
the four internal organs—is called 
pratyahara, because these four inter- 
nal organs are responsible for giving 
consciousness to the sense organs. 
pratyupabhoga mqritm (SK 37), bhoga 
which is in fact the experience of men 
and animals but is introspected by 
purusa’. Purusa’ is, therefore, said to 
see the bhoga and apavarga of his cit- 
ta (cf. YS II 18). This is his 
pratyupabhoga. Purusa' does not 
really enjoy or reject or suffer accor- 
ding to’ Patanijali. 
I§varakrsna, however, believes that 
purusa suffers the miseries of old age 
and the agony of death. He would 
therefore, enjoy the pleasures also. All 
this would be his pratyupabhoga ar- 
ranged for him by buddhi. 
prathamatiga waait (HP I 17), first 
component, here, the aAasanas. 
Svatmarama mentions four com- 
ponents of hathayoga such as asana, 
kumbhaka, mudra, and nadanu- 
sandhana. These are gradual steps in 
the practice of hathayoga. 
Svatmarama, however, does not in- 
clude yama and niyama as the com- 
ponents of yoga. At one place, he says 
that mitahara is best among the 
yamas and ahimisa is best among the 
niyamas which shows that he was 
familiar with these terms and their im- 
portance in the practice of yoga. Yet, 
he does not take them as essential 
components of his hathayoga. 
pradipa seta (SK 13, 36), light. Two dif- 
ferent things are compared to light in 
these two karikas. The comparison of 
indriyas to light in 36 can be easily 
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understood. In SK 13, however, 
gunavrtti is compared to light. 
Sankhyataruvasanta trensaaat quotes 
milatantra yt where vrtti is 
described as 
bhagagunabhyarthantaravrtti 
wmpreatarcdid. This affords a clue to 
the meaning of this simile. Gunavrtti 
is an arthantara saat vrtti (a new 
thing arising out of a mixture of its 
components e.g., water from a 
chemical composition of hydrogen and 
oxygen), just as light is. The meaning 
may be that the composition of the 
three gunas gives rise to innumerable 
new phenomena just as a chemical 
composition of many things produces 
light. The three gunas having different 
characteristics combine to produce in- 
dividual living and non-living beings. 

pradhana-l war-9 (SK 11, 37; BY III 25, 
IX 184), prakrti’. 

pradhana-2 waa-r (SK 21, 57, 68), 
prakrti = linga'. 

pradhanajaya wera (YS III 48), con- 
quest of the primordial material cause. 
VB explains it as mastery over all 
evolving causes (prakrti) and evolv- 
ed effects (vikara). 

prabodha sata (SSP I 24), awareness or 
awakening. It has five qualities: (1) 
udaya,—rising, prosperity, (2) 
ullasa—splendour, (3) avabhasa— 
manifestation, (4) vikasa— 
development, and (5) prabha—tustre. 

prabhava w1a (G 82), brilliance, like 
that of lightening, appears in the 
hrtpadma (the centre in the chest) 
when it is pierced by pranayama?, 
i.e. as the result of a successful prac- 
tice of pranayama’. 

prabhu wy (YS IV 18), the lord, ice. 
purusa. Purusa is unchangeable; yet 
the state of citta or object cognised by 


prabhudeva 


citta is always known to him, and 
therefore purusa is prabhu. 
prabhudeva saea (HP I 8), name of one 
of the great siddhas of hathayoga. 
prabhuta wyq (SK 39), material objects 
from the microscopically small par- 
ticles of matter to the biggest masses 
like the earth. The bhitas are or- 
dinarily supposed to be the Santa, 
ghora and mudha viseasas. But ac- 
cording to /S$varakrsna, the santa, 
ghora and midha visesas are the 
suksmas, matapitrjas and 
prabhitas, in which predominate 
sattva, rajas and tamas respectively. 
These are the various kinds of forms 
which the bhitas take. 
pramattata warm (YKU 
pramada. 
prama wat (VM I 17), valid knowledge. 
Prama is true knowledge of an object 
not cognised earlier. 
pramana-l wam-3 (SK 4; YS I 6, 7), 
source of belief. We believe what we 
perceive, or infer, or learn from 
reliable testimony. Hence perception, 
inference and testimony are called 
pramanas. We act according to our 
beliefs, though they sometimes prove 
to be wrong. Knowledge gained by the 
pramanas is not necessarily correct 
knowledge. But for those who are not 
yogis these are the only methods of 
gaining correct knowledge hence this 
class of cittavrttis. If knowledge gain- 
ed by one pramana contradicts that 
gained from another pramana, only 
one of them can be correct. It is only 
when the knowledge acquired through 
different pramanas forms a consis- 
tent systematic whole that it is believ- 
ed to be correct knowledge. 
pramana-2 wam-2 (BG III 21, XVI 24), 
authentic source of knowledge, 
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authority. Path shown by a superior 
person becomes authority for an or- 
dinary person. But the scriptures are 
authority in themselves. 

pramada ware (YS, VB, VBh I 30), 
negligence, one of the nine 
antarayas. Vyasa understands it as 
the lack of dedicated practice of the 
means to concentration. WBh 
understands pramada as the lack of 
enthusiasm in the practice of yoga due 
to phlegm and tamas. Phlegm leads to 
the heaviness of the body and tamas 
is heaviness of the mind and therefore 
lack of activity. 

pramadi wat (HP V 1), erroneous 
practitioner. According to Svatma- 
rama, one who practises yoga er- 
roneously, especially pranayama, 
suffers from diseases of vata, pitta 
and kapha. 

prameya waa (SK 4), dependable 
knowledge. The process of having 
such knowledge is pramana. The 
knowledge which is so acquired is 
prameya. It would not be wrong to 
say, therefore, that prameya is 
knowledge or belief. One believes that 
which one perceives, or infers from 
what one has perceived or hears from 
a reliable person, or reads in a authen- 
tic book so long as it is not con- 
tradicted to knowledge from another 
pramana. 

prayatna wat (YS II 47), effort. Prayat- 
naSaithilya warittet is, therefore, 
minimizing of effort of every kind. Ac- 
cording to the old Sanskrit ter- 
minology, even the reflexes which are 
responsible for maintaining life come 
under prayatna. Yogis practise 
asana’ so that they might get ac- 
customed to remain effortless in this 
sense for sometime. 
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prayaga vam (DU IV 49), name of a 
holy place situated in the region of the 


performing saniyama on them. 
pravrtti-1 wafi-4 (YS I 35, III 25), vivid 


heart. 

prayasa wara (HP I 15), exertion. Yogic 
practices get futile by over effort 
leading to exertion. Therefore these 
practices should be done without 
any undue exertion. This is sup- 
ported by the concept of Prayat- 
naSaithilya in YS IL 47. Prayasa is 
one of the six disturbing factors. The 
other five factors are niyamagraha, 
janasanga, atyahara, prajalpa and 
laulya. 

pralaya-1 wea-4 (SK 69), disappearance. 
The pralaya of all kinds of viSesa- 
visesabhutas fatufatry including 
suksma, matapitrja and prabhita 
visesa is one of the three topics 
discussed in the purusarthajnana 
gers propounded by Kapila, which 
is contained in the Karikas. Bhitani 
‘qv in this context include mahat and 
all the forms which it takes. Pralaya 
is their disappearance. 

pralaya-2 wea-2 (BG XIV 14-15), dissolu- 
tion, death. Death during domination 
of sattva leads to the highest world; 
during rajas one is born again to per- 
form the action and during tamas, one 
is born in lower species. 

pravrttamatrajyoti sari = 
prathamakalpika wanes (VB Il 
51), a yogi at the first stage of suc- 
cess in yoga. Jyoti here may mean the 
jyoti of the jyotismatipravrtti 
(centrally aroused visual sensation) 
or it may mean intuitive knowledge 
gained by samiyama, as VM and VB 
think. According to the latter meaning, 
though a yogi at this first stage of 
development is unable to know the 
whole truth intuitively, he can know 
some objects as yet unknown by 


sensation not caused by any external 
stimulation. It may be a cortical sen- 
sation caused by a direct stimulation 
of a cerebral centre. A pravrtti 
facilitates dharana (concentration). 


pravrtti-2 wafi-. (YS IV 5; VB II 23), 


urge, dispositions to action. While 
asmitamatra (YS IV 4) is one, the 
cittas’ are many, the individual dif- 
ference among the cittas being of dif- 
ferent disposition to action in them. 
The material of which cittas'? are 
made, comes from asmitamatra. 
According to SK, there is an inner 
urge in every purusa? to do this and 
that which ultimately proves to be in 
his interest. Reference is to the search 
for the surest means of getting rid of 
pain. That ‘means’ is kevalajnana, 
which brings kaivalya. TSvarakrsna 
attributes this urge to pradhana. The 
meaning is that it is by virtue of this 
component that a purusa? is equipped 
with this urge. The presence of this 
urge in every purusa is also an argu- 
ment given by /§varakrsna in support 
of the thesis that there are individual 
purusas. 


pravrtti-3 wgft-2 (SK 12; VB 12, IL 15, 


IV 3), activity. It is one of the three 
functions of the gunas' the other two 
being knowing and retrading activity. 
Obviously it is the function of rajas', 
while prakasa is that of sattva? and 
niyamana, that of tamas?. Rajas', 
therefore, is that which moves. It may 
well be called energy or source of 
energy. 

Sattva and tamas are also 
movements. But sattva-dominant 
movements are too fast and tamas- 
dominant ones too slow to be noticed, 
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the rajas movements are of in- 
termediate frequencies. They can be 
called apparent movements. 
pravrtti-4 wafi-» (SK 15), actual ex- 
istence, happening, appearing. The in- 
numerable particular existents would 


prasupta 


is free from all set-backs there is, in 
Patanjali’s words, sarvatha (for all 
the time) vivekakhyati, by virtue of 
which the yogi is in the state which 
Patanjali calls dharma- 
meghasamadhi. 


not be there if there was nothing cor- _ prasava sa (SK 11, 65), assuming forms. 


responding to them as_ their 
potentiality—Sakti—which becomes 
actual. This is advanced by Is¥ara- 
krsna as one of the proofs of the reali- 
ty of prakrti, which is the potentiali- 
ty of everything that actually exists. 
pravrtti-5 wafa-4 (BY XI 39, 46), attach- 
ed duty, one of the two-fold Vedic 
duties. To perform the daily duties ac- 
cording to the rules of one’s @§rama 
and looking after the family members 


Vyakta (manifest nature) and for 
that matter avyakta (the unmanifest) 
also assumes various forms. All the 
vyaktas are forms of avyakta’, yet 
they are not called avyakta? which 
in itself has no form. Avyakta? is 
called prasavadharmi waar 
because, although it is formless as 
avyakta? or pradhana, it can assume 
forms. When it does so it becomes 
vyakta. 


(wife, sons) is called pravrtta karma. prasadana sac (YS, VM I 33), 


One who performs these duties, attains 
celestial world. 

prasanta sam (ANU 14), a person, 
presumably a yogi, who does not 
perceive (by seeing, hearing, or 
touching), the objects around him. Ob- 
viously smelling and tasting are not ex- 
cluded. Prasanti sma (profound 
peace) is not mentioned as a 
yoganiga, or a part of yogariga; but 


purification. VM considers the op- 
posites of maitri (friendship), 
karuna (sympathy), mudita (hap- 
piness) and upeksa (indifference) 
which bring about cittaprasadana to 
be impurities. Hence the practice of 
these virtues is purifying. Perhaps a 
more appropriate meaning of 
cittaprasadana in this context would 
be serenity of mind. 


the description of a prasanta person prasiddhi sfaf& (SK 6), dependable 


follows that of kumbhaka!, which 
shows that prasganti follows upon a 
successful practice of kumbhaka’. 
prasvasa wyara (YS II 49),. exhalation. 
But inhalation (S$vasa) and exhalation 
(prasvasa) are stopped in the state of 


knowledge. Mostly knowledge is gain- 
ed by sense-perception; the knowledge 
of imperceptible objects is gained by 
inference. That which is neither 
perceived nor inferred, is believed on 
the strength of testimony. 


pranayama? as Patanjali defines it. prasupta wea (YS II 4; VM It 10), 


prasankhyana wie (YS IV 29), 
realization that every thing prakrtika 
is other than purusa and that even the 
citta”, which realizes the truth is not 
the real self. Even after such 
realization there is the possibility of a 
relapse. Only when realization 


dormant. Prasupti w@fa is the third 
stage of inactivity of the klesas. This 
is the condition of one’s klesa in the 
state of dharmameghasamadhi’. 
The klegas are then perfectly sterile 
even before pratiprasava (dissolution 
of the citta’ in which they inhere), 


prasvedajanana 


though they disappear only with 
va (cf. YS II 10). The 

in the cifta' so long as 

ed Sutin the state 
1 12 shi , before 

they remain 
perfectly inactive, as if they were not 
there at all. This is what Wasa means 
by dagdhabijakalpa (like fry-seed). 

prasvedajanana waa (TSM 104), 
generating perspiration. The initial state 
of pranayama causes perspiration. 

prahara vex (HP III 108), three hours, 
therefore, praharardha means ninety 
minutes. 

prakamya sera (VB III 45), getting 
whatever one desires, one of the well- 
known eight siddhis’. It is attained by 
performing saniyama on the material 
aspect of prakrti (nature) at different 
levels of differentiation. 

prakrta wea (BY IX 72), natural. Im- 
mortality is defined as prakrta. 

prakrtika sete (SK 43), natural, in- 
nate, unlearnt. Some bhavas are ac- 
quired, some are natural and some 
such that though they are acquired 
with difficulty by ordinary persons, 
they are fully developed without any 
effort on their part in the minds of peo- 
ple of extraordinary ability like 
Kapila. This is 1§varakrsna’s theory. 

prakrtikabandha wefreaa (VBh I 24), 
prakrtika bondage. One of the three 
bondages recognised by sarikhyas. 
The bondage of prakrtilayas is call- 
ed prakrtika bandha. Here remains 
the sense of ‘I’ in the eight prakrtis 
i.e., mahat, ahanikara, manas, and 
the five tanmatras. Other two ban- 
dhas are vaikarika bandha and 
daksina bandha. 

prajapatya mma (VB III 26), 


of dharma 


free c liear 
actual dissolution, 
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maharloka wets. It is one of the 
regions in space—the fourth world. As 
VB explains YS III 26, bv ©:aiyama 
on the sun the yogi gets an intuitive 
knowledge of all the worlds in space 
i.e. the entire universe. 


prajna-1 maq-3 (YKU III 21; YCU 2), 


one of the three purusas? (cf. taijas). 
For YCU it is one of the four purusas? 
(introspectors of the experiences of the 
various states in which human beings 
live). Prajna is the experiencer of 
the ananda (bliss) of susupti 
(dreamless sleeps). The enjoyer of the 
waking, dreaming, sleeping without 
dreaming and the state beyond that is 
in fact the atma? (the Supreme Reali- 
ty in us).*It is given various aspects 
and is said to be this purusa® or that. 

The atma? is visva. It is taijas. It is 
prajna. It is para. 


prajna-2 mq-2 (BY II 91, 92), onikara, 


being one, is divided into three stages. 
When it is situated in the space of 
heart, it is called prajna. It is also 
known as anandabhuk. The other 
two stages are  sthila and 
prakrtibhuk. 


prana-l wm-3 (G 24-9, 38, 42; BY II 22, 


IX 33), respiration—one of the five 
principal vayus (the other four being 
apana, samana, udana and vyana), 
the autonomic relfex functions. 
Isvarakrsna tells us that the five 
vayus are samanyakaranavrttis, i.e. 
they are the combined function of all 
the thirteen karanas (Karika 29). 
They are thus the functions of the 
jiva’ (living being) and no wonder 
Vyasa gives the name jivana to them. 
He calls them samastendriyavrtti 
antag (VB III 39). There is no 


doubt that the general business of life 


prana-2 


is promoted by means of these 
autonomic functions. Therefore, VB 
differentiates the five wayus with 
reference to the different spheres of 
these autonomic functions namely: 


1) udana from the nose-mouth 
region to the head; 

2) prana from the chest to the 
nose-mouth region; 

3) samana from the chest to the 
abdomen; 

4) apana from the abdominal 
region to the soles of the feet; and 

5) vyana the whole body. 


Thus according to Wasa, the sphere 
of action of the pranavayu extends 
from the mouth and the nose to the 
chest, where the lungs are situated. 
According to BY prana! eats up the 
body i.e. constant respiration exhausts 
the life force and the body ceases to 
live as a necessary consequence. 


prana-2 mm-2 (HP I 48; SK 29; VB II 


39; BY II 140, III 30, IX 131, 132), all 
the autonomic reflexes which preserve 
life. When they cease to function, life 
ceases. Hence prana is life. 
According to BY, if one dies while 
reciting the vyahrtis, then he or she 
ceases to exist as an individual—either 
vyakta or avyakta. He or she then 
loses himself or herself in purusas? 
(brahman). 

prana-3 sm-3 (G 17, 23, 40, 52), all the 
nervous currents, the motor 
impulses—which impel reflex and in- 
stinctive actions of the body. Accor- 
ding to G, all the impulses which run 
along the autonomic nerves together 
appear as if they were a living being 
residing in the autonomic nervous 
system. Vyasa considers’ the 
autonomic nervous functions to be 
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life (cf. prana'). Prana? and prana® 
are intimately connected, as the latter 
bring about the former. 

prana-4 sr-v (G 61, 69-73, 94), inter- 
nally aroused cutaneous sensation. A 
series of them is experienced by the 
yogis who perceive them as something 
rising up their back. This plays a 
leading part in the dharanas explain- 
ed by G and GS, because the yogi has 
to direct prana’ in this sense, to the 
dhyanasthana prescribed for each of 
these dharanas. Though no object 
actually moves, when the yogi tries to 
move the kind of object he has 
previously perceived as moving, he ex- 
periences the sensations wherever he 
takes this object. 

prana-5 sry (G 43, 45; YS I 34), 
breath. This is the only sense in which 
Patanjali has used this word. 

prana-6 sr-« (VS II 7, 14, 15, 42, 43), 
vital air. Breath is called prana 
because it moves on continuously 
throughout the body and reaches the 
basic circle (miulacakra) of the 
individual self. 

prana-7 sme (VS II 44), one of the 
most important amongst the ten 
vayus. It is said to be residing below 
the kanda. It pervades mouth, 
nostrils, heart, navel region and toes. 

pranakarma sme (VS II 51), the func- 
tion of prana. The main function of 
prana is inhalation, exhalation and 
coughing. 

pranajaya-1 smmra-3 (SAU I (7) 42-2), 
raising prana up along the susumna 
to the head. Mahamudra is said to 
be a potent means of bringing about 
this. This rising of prana* is only a 
matter of internally aroused sensa- 
tions. Something is felt rising up the 
spinal cord and that is called prana. 


pranajaya-2 


According to Patanjali, it will pro- 
bably be a visayavatipravrtti of the 
tactual type. It may be the beginning 
of the arousal of kundalini'; but 
kundalini is a much more complete 
and richer affair, which involves the 
whole organism. Pranajaya may be 
only what Gheranda calls 
Sakticalana (cf. mahamudra). 

pranajaya-2 smraq-2 (VS III 32, 34), 
control of prana. Through 
pranayama one can _ achieve 
pranajaya. 

pranadharana smear (ANU 7), con- 
trol of vital air or retention of breath. 
It annihilates all impurities originated 
through sense organs. 

pranarodha smrty (YKU I 19, 53, 62), 
pranarodha, prana_ nirodha, 
pranayama, pranabhyasa and kum- 
bhaka are all used as synonyms in this 
context. The essence of this yoganga 
is regulating respiration and restrain- 
ing breath for a longer or shorter time. 

pranavata srrart (HP IV 114), pavana’. 
So long as a person has not acquired 
command of his pranavata, if he 
calls himself a yogi it is hypocrisy and 
baseless boast. 

pranavidya sf (YCU 36), science 
of prana which is considered here as 
mahavidya. This consists in knowing 
the process of ajapagayatri. 

pranasamyama-l smrdaa-3 (TBU I 16, 
33), the nirodha (cessation) of all the 
vrttis'. It resembles samadhi’ which 
is here called wrttivismarana afataera 
(non-existence of vrttis). But the dif- 
ference between the two states is that 
while brahmatvabhavana aeraxret is 
present and _ brings about 
pranasamyama, there is no 
bhavana present in samadhi. It ap- 
pears that for this Upanisad 
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brahmabhavana which is a perma- 
nent disposition in the yogi ’s mind and 
not a temporal vrtti', is present in 
pranasamyama, while samadhi is 
some kind of complete 
unconsciousness. 

pranasamyama-2 wmdaa-2 (YTU 24, G 
4; HP II 41, III 120), pranayama. 

pranasanirodha smratta (DBU 41: BY I 
15, III 10, IX 33, 35, X 1), one of the 
six yogangas (components of yoga). 
Pranasmyama? and 
pranasamrodha are used as 
synonyms of pranayama? in YTU 
and BY. 

pranasangrahana smrdve (HP II 5), 
pranayama. A yogi cannot succeed 
in pranayama so long as all his 
nadis are not completely purified. 

pranaspandanirodha smrreftea (SAU 
I (7) 28-36), control of the vibration 
or motion of prana, through variety 
of means. SAU verse 29 to 36 explains 
thése means in detail. 

pranayama-l smram-93 (YS II 49; HP 1 


71-2; G 44, 46), absence of inspiration | 


as well as expiration, i.e. a pause in 
breathing, which may follow a 
deliberate process of short or long ex- 
halation or inhalation. It may come up 
suddenly while either expiration or in- 
spiration is in progress. According to 
Patanjali, the essence of pranayama 
is this pause. It is called by Patanjali 
§vasa-prasvasayorgativi- cchedah 
varvarranitafaese: (suspension of in- 
spiration and expiration). The lungs 
being either (1) completely empty, or 
(2) full to capacity, or (3) in a state of 
some sort of balance between these 
two extremes, characterises the first 
three types of pranayama of 
Patanjali. His fourth type of 
pranayama is independent 
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of the variations in the position of chest 
brought about by complete or partial 
exhalation or inhalation. It appears 
that Patanjali’s word visaya* stands 
for the respiratory activity performed 
by a sadhaka (practitioner) and his 
word vrtti? for the position of the 
chest. 
His fourth pranayama comes 
without any visaya*—of its own 
accord—inspite of the sadhaka and 
his occupation, at any odd time. It 
does not require any respiratory action 
— exhalatory or inhalatory, intentional 
or unintentional. 
G advises contemplation of the cool, 
full, white disc of the moon, which 
looks like an ocean of nectar, in the 
state of pranayama after inhaling 
and that of the orb of the sun which 
resembles blazing fire. 
pranayama-2 weram-2 (YCU 93-109; 
GS I ll, V 45, 48, 54-5, 57; DU VI 
1, 2, 10; G 38, 41, 47, 54, 67; HP I 
1, 6, 16, 37, 38, V 21), a whole pro- 
cess consisting of inspiration, expira- 
tion and suspension of breath in dif- 
ferent ways and different measures. 
G insists on slow inhalation and ex- 
halation and warns the aspirant against 
a long suspension of breath. It is 
generally believed that the practice of 
pranayama wards off all evils. 
Gheranda, however, attributes a feel- 
ing of lightness to this practice. Accor- 
ding to GS and some other texts, the 
thumb and the little and ring fingers 
should be used for closing one or both 
nostrils as required. DU believes that 
the practice of pranayama? leads to 
Supreme Realization. 
YCU advises the aspirant to assume 
the padmasana? pose for practising 
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pranayama’, which consists in first 
closing the right nostril and slowly in- 
haling through the left, then retaining 
the breath as long as one can with 
ease; and in the end exhaling slowly 
through the right nostril. The process 
is to be repeated by inhaling through 
the right nostril, and so on. The time 
generally prescribed for inhalation is 
sixteen matras', for cessation of 
breath sixtyfour matras', and for ex- 
halation thirtytwo matras’. According 
to YCU, three months practice ensures 
nadiguddhi. Then the yog? becomes 
light, thin and bright and the heat in- 
side him increases. Nearly all the 
writers on yoga‘ consider pranayama 
to be a component of yoga’. 
For G dhyana seems to be an essen- 
tial part of pranayama’. This text 
mentions only two types of 
respitratory pranayama—one in 
which inhalation is done with the left 
nostril and exhalation with the right 
nostril, and the other that in which in- 
halation is done through the right and 
exhalation through the left. 
pranayama-3 grrara-3. (SAU I (6) is 
ANU 9-10), inhalation, exhalation, 
suspension of breath during the prac- 
tice of yoga. Thus there are three 
kinds of pranayama; viz. recaka, 
puraka’ and kumbhaka’. © 
SAU prescribed the contemplation 
upon the goddess Gayatri— who is 
said to be akaramirti aarafa during 
recaka, the contemplation upon the 
goddess savitri—who is described as 
ukaramurti sarcat during kumbhaka 
and that of the goddess sarasyati— 
who is mentioned as makaramurti 
nara during puraka. T his text 
equates pranayama with 


pranayama-4 


omkara. 
For ANU repetition of the gayatri- 
mantra, along with om, the vyahrti 
and Siras during each pranayama is 
an integral part of these practices. 

pranayama-4 sax (TBU I 31), 
Suspension of all the yrttis' and 
uninterrupted occupation with the 
realization, “I am brahman”’. 

pranayama-5 smrara-4 (G 53), raising 
the apana mixing it with prana and 
carrying the blend effortfully to the 
head removes all ills. 

pranayama-6 sna (BG IV 29), 
cessation of prana (pranagati) and of 
apana (apanagati) both 
Simultaneously (see for details YM 
Vol. VI, No. 1—‘Pranayama in 
Bhagawadgita by Swami 
Kuvalayananda). 


» pranayama-7 so-o (VS III 2-9, 13), 


the balanced union of prana and 
pana. It is divided into three states 
namely: piraka, kumbhaka and 
recaka. VS further views these three 
States to be representatives of A, U, 
and M respectively. 

pranayama-8 smmar-c (SSP II 35), the 
Steadiness of vital air. SSP adds one 
more state viz. samghataka besides 
puraka, kumbhaka and recaka. 
Sanighataka has been described as the 
Process of union of prana and 
apana. 

pratibha mfr (VB III 33, 35, 54), 
knowledge through intuition. It is call- 
ed as taraka which is prior to the 
discriminative knowledge. 

prantabhumi-1 srayfi-3 (YS II 27), 
marginal. Prantabhumiprajna is, 
therefore, implied insight. The im- 
plications of vivekakhyati (Supreme 
Realization) are enumerated by VB as: 
(1) there remains no shadow of doubt; 
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(2) avidya is made perfectly inactive; 
(3) nature of hana (disappearance) is 
seen in the state of samadhi’; (4) it 
is clearly seen how vivekakhyati can 
bring about hana (escape from 
duhkha); (5) there is no longer any 
urge for bhoga (enjoyment); (6) the il- 
luminated citta’ is advancing towards 
kaivalya; and (7) it is clearly seen that 
after kaivalya (liberation) the purusa! 
will be the light that it is and nothing 
else. This is the sevenfold knowledge 
implied in vivekakhyati. 

prantabhumi-2 sry. (VB II 6), 
higher level of perfection. According 
to VB, paracittajnana (knowing 
another man’s mind) is a lower gain 
of samyama then, e.g. bhiitajaya 
qq, indriyajaya, sarvajnatrtva and 
sarvabhavadhisthatrtva (conquest 
of matter and mind, omniscience and 
omnipotence). Success in saniyama 
on upper levels is not possible without 
first mastering it on lower levels. 

praptikarana wire (VB II 28), the 
cause of attainment, one of the nine- 
fold causes. The practice of the means 
of yoga helps to attain discriminate- 
discernment, hence asgarigayoga can 
be termed praptikarana. 

prarabdhavipaka sreriae (NGB II 
14), result of previous birth. The per- 
son being liberated in life, still will 
have to enjoy the consequences of 
actions done in previous life, 

priti sift (SK 12), tranquillity, peace of 
mind, which is one of the three aspects 
of the nature of gunas', the other two 
aspects being apriti (agitation) and 
visada (sluggishness). It is obviously 
the nature of the guna’ known as 
sattva’ (cf. apriti). 

preksaka #@@ (SK 65), unconcerned 
spectator. According to SK, purusa! 


plavini 


suffers the miseries of old age and the 
agony of death only so long as He is 
in samiyoga with a linga’. When this 
samiyoga is broken He is in no way 
connected with them. But even during 
the period of samiyoga, purusa’ does 
not change as the linga’ with which He 
has a samiyoga, changes. He remains 
quite aloof. 

plavini =nfst (HP II 44, 70), filling the 
lungs to capacity by literally sucking 
in air. So long a yogi remains in this 
condition it is easy and safe for him 
to float on very deep water like a lotus 
leaf. 

pluta w (VU V 69, 70), lengthened 
recitation of a vowel; e.g. ‘o’ of om’. 
The other two modes of reciting this 
mantra® are with a hrasva or a 
dirgha ‘o’ These differences only 
point to the relative length of expira- 
tion. They are not definite lengths of 
time like a second or a minute. 
Pluta recitation of om is said to lead 
to moksa (liberation), while dirgha 
recitations only make liberation 
attainable. 

Pluta recitation of om? also sends 
vayu' up to the brahmarandhra in 
the head. It is the longest of the three 
durations of the recitation of the ‘o’ 
sound in om?. 

phala sa (YS II 14), fruit of action which 
may be either the experience of 
pleasure or that of pain. 

The law of karmaphala is a super- 
natural law which determines the 
hedonistic tone of experience. Accor- 
ding to this law, right actions are 
sooner or later followed by a pleasant 
experience and unrighteous ones by a 
painful one. Jati, Ayu and bhoga are 
all vipaka of our karmas. Hlada and 
paritapa are their phala. 
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phitkara yr (ATU 5), an internal 
introspective sound resembling ‘phoo’ 
is generated while practising 
tarakayoga. 

baddhapadmasana aera (TSM 40), 
one of the principal asanas’. It con- 
sists in first adopting the 
muktapadmasana pose and then 
holding the two toes with the opposite 
hands, taking the arms round the back. 
This is exactly how padmasana is 
described by DU, HP and GS. TSM 
however, considers it to be a variation 
of padmasana. DU, HP and GS also 
add the chin-lock and nasagradrsti* 
which TSM does not mention in con- 
nection with baddhapadmasana. 

baddhamudra agugat (BVU 68), assum- 
ing the mudra. Here it refers to 
khecari-mudra. 

paddhaégvasa aguvara (GS III 47), chok- 
ed. Due to the restriction of vayu, 
kundalini feels choked and rises up- 
wards along the path of susumna. 

bandha-1 47-3 (YS III 1, 38; SK 44), 
fixation, binding. Patanjali’s 
dharana consists in the mind being 
fixed on an object. The object to such 
concentrated consciousness may bea 
part of the body or an object in the 
world outside (cf. VB). The cause of 
our being bound to our bodies (ban- 
dha karana) is obviously the klesa 
(inborn disposition) abhinivesa. Only 
when this is considerably attenuated, 
one can be ready to go from one body 
to another. 

bandha-2 a=t-% (SK 62), the close rela- 
tion of purusa’ and prakrti in 
saniyoga is called bandha by /Sva- 
rakrsna who considers prakrti alone 
to be in bondage, not the purusa’. 
The meaning seems to be that which 
binds prakrti and purusa is in 


bandha-3 


avidya which is in the prakrtika part 
of purusa’. The roots of samiyoga are 
thus in the liriga and purusa’ is 
therefore, said to be always mukta 
(free). 

bandha-3 aa-3 (SS IV 8), adopting. 
Adopting yoni-mudra has been prais- 
ed by the sages. It has been described 
in the previous verses by SS. 

bandha-4 ax (ABU 2), bondage as op- 
posed to liberation. Manas? is here 
said to be the cause of both bandha 
and moksa. 

bandha-5 aa-4 (HP II 45, III 10, 21, 55-6, 
69-71), jalandhara, uddiyana and 
mulabandha. They are muscular 
locks. 
In HP III 10 reference is to 
jalandharabandha which is said to 
awaken the kundali. In the experience 
of some yogis jalandharabandha is 
not helpful for performing 
mahabandha. They find the tongue 
lock (jihvabandha) to be more 
effective. 

bandhatraya' ara-; (HP I 42, 52; 
YKU I 40; YSU I 101-2; VU V 45), 
mulabandha', uddiyana'bandha‘ 
and jalandharabandha together. In 
these works bandha‘® signifies the 
muscular locking which diverts the 
movement of prana? to susumna. G 
(35-37) has also mentioned and 
described these three bandhas®, HP 
and GS have included uddiyana 
among the mudras. 

bandhatraya-2 qqaa-2 (VBh I 24), 
three-fold bondage. (1) Prakrtika 
bandha—resulting from the destruc- 
tion of prakrti. It is the sense of ‘T’- 
ness in the eight prakrtis i.e., mahat, 
ahankara, manas and the five 
tanmatras. (2) Vaikarika bandha 
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of individuals, arising out of attach- 
ment to the object of senses. (3) 
Daksinabandha. In case of house- 
holders who desire divine and non- 
divine objects and are attached to 
sacrifice, Vedic studies and so on. 


bala-1 aa-4 (YS, VB III 23), strength. 


Saniyama on three types of feelings 
i.e., maitri, karunad, and 
mudita—bestows the strength of 
friendliness, compassion and joy 
respectively from which arise powers 
of unfailing energy. 


bala-2 aa-2 (YS, VB III 24), strength. By 


practising samiyama on the strength of 
different animals or birds or anything 
having power, one acquires the similar 
powers. By practising saniyama on the 
strength of element of vainateya or 
vayu, one acquires the similar 
powers. 


bahirakalpitavrtti atecafermnait (YS III 


43), citta* spontaneously going to an 
object outside the body. Patanjali 
calls it mahavideha. Bahira- 
kalpitavrtti of a citta? would 
therefore, be videha. It would be 
kalpita, i.e. deliberate, as Opposed to 
the bahirakalpitavrtti, which is 
natural and spontaneous. Vrtti in this 
context means acquiring knowledge by 
dint of concentration. The idea is that 
at a certain stage of progress in yoga’, 
a yogi acquires the ability of taking his 
citta? for concentration deliberately to 
an object out there. This siddhi is call- 
ed videha. At a still higher stage of 
progress, however, the yogi’s citta? 
goes out to comprehend distant objects 
naturally and spontaneously. When 
this stage is reached there is nothing 
in the world which can remain hidden 
from the yogi. As soon as he thinks of 


bahiranga 


something, the thing stands out before 
him, as if he were perceiving it, 
without any effert of concentration. 
According to VB, however, 
bahirakalpitavrtti is a position taken 
up by a citta’ deliberately and spon- 
taneously outside the body, leaving it 
like a dead thing. 7 


bahirariga afett (YS III 8), of the nature 


of comparatively overt behaviour 
directed towards men, animals or 
things, or of the nature of mental ac- 
tivity with a comparatively more con- 
crete content. Yama, niyama, 
asana', pranayama? and 
pratyahara are bahirargayoga’ as 
compared to dharana, dhyana and 
samadhi; and savitarka, nirvitarka, 
savicara and nirvicara samapattis 
are bahirariga as compared to 
nirbijasamadhi. 

The first five yogangas are of the 
nature of overt behaviour to some ex- 
tent and the last three are primarily 
and essentially mental. But the gross 
or subtle objects of dharana, 
dhyana and samadhi are concrete as 
compared to the content of nirbi- 
jasamadhi, viz. ananda and asmita. 
bahirlaksya aféctea (ATU 6), one of the 
three objects towards which the mind 
is directed in  tarakayoga. 
Bahirlaksya is localised in space in 
front of the yogi at a distance of 3, 4%, 
7% or 9 inches from his nose. It ap- 
pears that the distance increases by 
practice, as the word kramat ward (by 
degrees) is used. A sky of two colours, 
which the yogis see, is said to be a 
bahirlaksya. 

bahiskrta afvepa (GS I 14, 25), one of the 
four kinds of antardhauti the 
latter part of which is called 
praksalana. Bahiskrtadhauti con- 
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sists in filling the stomach with air by 
kakimudra, retaining it for one 
hour—keeping the direction of 
movement downward so that the air 
may not escape through the mouth and 
then standing in navel deep water and, 
washing the protruded rectum 
thoroughly, returning it to its place. 
_ The ability to retain water in the 

stomach for one hour is a pre-requisite 
for bahiskrta. Without this ability, 
obviously one cannot succeed in this 
dhauti. 

bahumata agra (BY XI 13), literally it 
means diversities of opinions, but here 
it means highly esteemed person. One 
who understands, recites and acts in 
conformity with the sacred texts is 
understood to be highly esteemed. 

badha arn (HP V 23, 24), affliction due 
to faulty practice of yoga. The real 
yogi without being afraid of any such 
obstacles should go on increasing the 
practice of yoga and overcome the af- 
fliction through the practice of yoga 
itself. 

bahya-1 ae7-4 (SK 33, 50), external. 
The five sense-organs and the five ac- 
tion organs are said to be bahya 
karanas as compared to the 
antahkarana; and the five tustis, 
which consist in detachment from the 
five kinds of objects of perception, are 
described as bahya tustis as com- 
pared to the four adhyatmika (inner) 
tustis. They are all bahya in so far as 
they have to do with external objects. 
The sense organs sense the objects 
from which detachment is to be 
cultivated and the action organs 
operate the organs of activity, viz. 
muscles, glands, etc. The sense and 
action organs as well as muscles etc. 
are all bahya as compared to the 


bahya-2 


transmigrating self (aindriya visesa). 

bahya-2 aa-2 (VS I 34), external. 
Yama, niyama, asana_ and 
pranayama — these four are external 
aspects of yoga. 

bahya-3 aa@-3 (VS I 22), action 
prescribed by the Veda which require 
physical means such as body and 
material objects and which are per- 
formed with full knowledge, devotion 
and without expecting any rewards are 
said to be external actions helpful in 
the attainment of liberation. 

bahyaripagrahana aeqnet (ATU 10), 
seeing a light when the retina is 
stimulated by a ray of light falling on 
it from outside. Antarariipagrahana 
(seeing a light which may appear by 
an internal stimulation) is visual 
anusandhana?. For both these ex- 
periences the instrumentality of 
manas’ (mind) and caksu? (eye) is 
needed. For the former, of course the 
use of the eyeball, including all its 
Parts, is required in addition to the 
caksu’ indriya? which is not an 
anatomical structure. 

bahyavisaya arava (YS II 51), exhala- 
tion (cf. pranayama’). 

bahyavrttipranayama aaghtwmraa (YS 
II 50), pranayama® (stopping of 
breath) after complete exhalation when 
the lungs are empty. 

bahyaSsauca arazita (SAU I 14), external 
cleanliness. This is achieved through 
the aid of earth and water. 

bahyakasa aera (VS IV 3), external 
ether or ether outside the body. The 
concentration of external ether com- 
bined with internal akaga within 
one’s heart is called dharana. 

birtdu-1 fg-9 (YSU I 167, 170, 0 12, 
ll, V 4, 28, 34, 47, VI 49, 70, 72, 73, 
75; DBU 105), the internally 
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aroused white light seen by the yogi 
between the eyebrows (cf. Patanjali’s 
Jyotismatipravitt Siearivatt). Bindu 
and nada’ (centrally aroused sound) 
combined constitute a significant sym- 
bol of brahman. 
Bindu is said to arise from 
muladhara (at the base of the spine) 
though it is seen between the 
eyebrows. The meaning is that by 
stimulating the muladhara the yogi 
succeeds in his yoga, raises prana 
upwards and sees a light in the head. 
This light is the bindu. 

bindu-2 f&g-2 (VU V 37), that which is 
raised by the yogis up to the head 
along the susumna nadi. It is 
sometimes called prana, sometimes 
a combination of prana and apana, 
sometimes apana and sometimes 
vayu. By stopping bindu anywhere 
on its way in the susumna (spinal 
cord) heat is generated in the spinal 
marrow and the liquid of the cord is 
dried up. This gives strength to the 
body. 

bindu-3 ferg-2 (VU V 50) a form taken 
by Siva (brahman) himself. 
Muladhara (at the base of the spine) 
is supposed to be the seat of 
binduripasiva. According to DBU, 
the perfect yogi has to realize this bin- 
du which is maheSyara Himself. 

bindu-4 fg-x (YCU 60), secretion from 
the spinal cord. Two such secretions 
are mentioned in connection with 
yoga—one from the upper part, may 
be the throat, and the other from the 
lower parts. The former is supposed 
to be white and the latter red. 

bindu-S frg-4 (HP ITI 42), secretion from 
the candra in the throat. In the con- 
text of vajrolimudra, if this 


bindujaya 


secretion escapes the bhanu in the 
chest and reaches the pelvic region, 
the yogis raise it up again by perfor- 
ming yonimudra. 


bindujaya fa-gaa (HP II 78), control over 


the ejaculation of semen. It is one of 
the characteristics of success in 
hathayoga. 


bindunatha fargara (HP I 7), name of 


one of the siddhas of hathayoga. 
bindumadhya fara (VU V 32), the 
spot inside the top of the head. Accor- 
ding to this text, the successful yogi 
sees the divine light inside his chest 
or at the tip of his nose or inside, on 
top of his head. 
bindumadhyadhyana f&rgaeaeaa (GS VI 
1, 12), the dhyana (meditation) of 
which the object has no sensory 
aspect—neither the image of a God nor 
of a guru’, nor the sensation of a light. 
When the kundalini reaches above the 
level of the eyes, then according to 
Gheranda, no light is seen. 

A dhyana on that “nothing” so far as 
Sensing goes, is siiksma dhyana or 
bindudhyana according to GS. But 
rising of Kundalini' to the top of the 
head is not devoid of unique 
experience. It is a complete, rich 
experience. 

Dindurupini frat (YSU III 2), 
extremely subtle (=stiksma). The 
svadhara form of the vakSakti 
(speech) in the muladhara (at the 
base of the spine) is extremely subtle. 
bindulaksana frgaem (BY IX 9), bindu 
here refers to the flame, having the 
form of bindu. Atman has been 
described as having the form of bin- 
du which is its gross manifestation. 
bindusiddhi frgfafs (GS III 47), success 
in retaining semen i.e., remaining 
celebate by practising vajroli which 
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is here said to yield fruit to the yogi 
even if he is enjoying the many 
pleasures of life. The vajroli mudra 
of GS is quite different from vajroli 
as understood by other writers. 

bindustambhana fg (SSP II 13), 
control over ejaculation of semen. This 
is required in the practice of vajroli 
which consists in contraction of the 
penis and thereby piercing three knots 
viz., brahma, visnu and rudra and 
taking shelter at brahmagupha (in the 
ajnacakra). 

bila fa (ATU 11; ANU 26), hollow, cavi- 
ty. In taraka-yoga light is seen inside 
the hollow between the two eyebrows. 
ANU mentions it as one of the spots 
in the body where yogis place the ob- 
ject of their concentration and realiza- 
tion and calls it one of the entrances 
to the routes which lead to liberation 
and take one to brahman. 

bileSaya facsra (HP I 5), one of the great 
authorities of hathayoga. 

bija-1 atw-3 (YS, VB I 46), vitarka and 
vicara of samadhi. These are the 
two kinds of contents of sabi- 
jasamadhi—two types of visaya. 
Nirbijasamadhi has no such content. 
Ananda and asmita are not con- 
sidered by Patanjali to be visayas. 

bija-2 atw-2 (YS 125; VB II 4, Il, 23, I 
55), potentiality, root cause, possibility 
of sprouting forth. Bija? of a mental 
disposition is its ability to result in 
mental activity. When that is burnt the 
disposition becomes completely 
ineffective. 

bija-3 ata-3 (G 70; GS III 61, 63, V 36, 
39, 47, 52, 54, VI 10), a single syllabl- 
ed mantra? or a mystical letter form- 
ing a mantra? or an essential part of 
a mantra?. 

buddha ge (HP I 6), name of the great 


buddhi-1 


siddha of hathayoga. 

buddhi-1 gfz-9 (YS IV 22; VB I 36, I 
6, 24, 25, 27, Il 35), citta’ which is 
gunatmaka. In II 6 Wasa equates it 
with darSanaSakti as opposed to 
drkSakti which is purusa’. By using 
the expression buddhisanivit for 
knowledge gained by citta?, VB 
equates buddhi’ with citta? in I 36. 

buddhi-2 gfe- (YS IV 21; VBI Il, 36, 
II 20, II 17, 52, IV 21-2), process of 
consciousness, as opposed to object of 
consciousness (grahana as opposed to 
grahya). If another process of con- 
sciousness is required for introspecting 
a process of consciousness, then there 
will be no end to such processes of 
consiousness and there will be an in- 
finite regress, which is a logical 
fallacy. 
By virtue of retentivity in citta’, every 
mental activity leaves behind an after- 
effect which tends to give rise to a 
similar mental process as well as to 
call up an image of the object of the 
previous mental process. This way of 
the working of the mind was seen 
clearly by Yyasa. s 

buddhi-3 gfe-3 (SK 23, 35-7, 49; BY IX 
182-3-5), deciding, selecting, deter- 
mining. This is how Isvarkrsna ex- 
plains buddhi*. But he calls buddhi® 
an antahakarana and holds that the 
bhavas? are in buddhi; and bhavas?, 
according to him, inhere in linga’ and 
go with it as it transmigrates. All this 
makes a neat consistent theory. Lirga’ 
contains buddhi which is one of the 
karanas? of which the liriga' is made 
up. Thus mahat and buddhi? are not 
identical. Buddhi is the mahat ele- 
ment in linga’, and as an 
antah-karana, its function is also 
called buddhi*. Buddhi? has thus a 
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functional as well as a structural side. 
BY refers to buddhi as one of the 
antahkaranas and enjoins the con- 
templation of the indriyas and their 
psychological objects in buddhi and 
of the three antahkaramas and the 
bhiutas in prakrti (pradhana). 

buddhi-4 gfe» (VB I 35), abiding 
dispositions generated by experience, 
including learning in different ways. 
Drdha = buddhi' is a firm conviction 
so generated. 

buddhi-5 afa-4 (BG II 39), discriminate 
discernment. 

buddhi-6 afe-« (BG II 53, 65), intellect. 

buddhi-7 afe-» (BG II 41, 66), deter- 
minate knowledge. The determinate 
knowledge belongs to a steady-minded 
person. 

buddhi-8 gf@-< (BG III 40, 42, VII 4), the 
intellect is said to be seat of the soul 
in the body. It is superior to mind and 
senses. It is one of the evolutes of 
prakrti. 

buddhi-9 af-. (BG VII 10), the Lord 
himself (identified as intelligence of 
the intellect). 

buddhi-10 afa-1° (SSP I 45), it is one of 
the five internal sense organs having 
discrimination, non-attachment, 
peace, contentment and forgiveness as 
its characteristics. 

buddhinirmala gfefra (KU 11), so sub- 
tle as to be cognised only by an un- 
tainted intellect. According to this text, 
the vital core of joints is something 
which can neither be perceived nor 
understood by people of ordinary 
intelligence. 

buddhisanivit gfadfq (VBh I 36), con- 
sciousness of intellect. While concen- 
trating on the heart lotus, there arises 
the consciousness of intellect. 

buddhisattva gfzaa (VB, VBh I 36), 


buddhindriya 


dominance of sattva in intelligence. It 
is supposed to be luminous and all per- 
vading due to dominance of sattva. 
According to VBh, Patanjali has 
established here the all pervasiveness 
of mind. 

buddhindriya gif (SK 26, 34) sense 
organ (cf. indriya and karana). There 
are five senses in all Srotra, tvak, 
caksu, rasana and ghrana,— 
auditory, cutaneous, visual, olfactory 
and gustatory sense, respectively. We 
use them for sensing and manas and 
the senses together for perceiving. 

baindavasthana aaa (YKU II 8), 
middle of the eyebrows, which is here 
supposed to be the seat of bindu?. The 
yogi is advised to make the vayu 
which is rising up along his spinal cord 
rest finally at this spot, presumably in- 
side just below the spot between the 
eyebrows. 

bodhaka atys (BVU 51), one of the three 
kinds of €carya (guru?). This kind of 
guru? is a real teacher and not only 
one who prompts, i.e. a codaka. 

brahma aa (BY II 115, 125), one of the 
ten synonyms for onikara. Om is 
described as the source of three 
varieties of brahma. 

brahmakayika aeanfrs (VB LI 26), one 
of the four classes of Gods residing in 
the first world of brahma called 
janoloka. These gods have control 
over the elements and senses. 

brahmagranthi aaa (VU V 65; YKU 
I 67, 85; BVU 70; HP I 70), one of 
the three hurdles (called knots) in its 
way to be crossed by the vayu rising 
up along the spinal cord. This is the 
first and the lowest hurdle. In YKU 
kundalini is said to overcome this 
obstacle, i.e. pierce this knot. 
According to HP, this obstruction is 
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felt at the level of the heart. The ris- 
ing prana of the yogi who has attain- 
ed the arambha avastha pierces this 
knot. 

brahmacakra aeram (SSP II 1), the cakra 
situated in the adharasthana 
(perineum). According to SSP, this is 
first in the series of nine cakras in the 
body. This is supposed to be having 
three circles, triangular like yoni and 
also supposed to be the originating 
point of nadi. 

brahmacarya-l aerai-1 (YS II 30, 38; 
SAU I (1) 4; YSH II 104-5; BY II 37, 
104), continence—one of the five 
yamas (abstinences). The perfectly 
continent yogi alone can acquire the 
energy required for yoga effort. 
According to SAU, it is perfect con- 
tinence, in mind, word and deed; i.e. 
a brahmacari (a continent person) 
neither thinks of, nor talks about, nor 
indulges in, sexual acts in any form. 
In YSH it is described as the one of 
causes of moksa, long life, health, 
strength influence and courage (IV 
104-5). Much is written here against 
the female sex, but an honest married 
life is also mentioned as a kind of 
brahmacarya; though sex activity 
itself is condemned, particularly 
because it brings about a birth in this 
world which is full of misery. 
According to BY, those who are 
desirous of becoming one with 
brahman observe brahmacarya. 

brahmacarya-2 aeai-» (BG VII U, 
XVII 14), celibacy. One of the 
austerities. 

brahmacarya-3 a@ra4-3 (VB I 38, 43-45), 
celibacy. One of the ten yamas 
enumerated by Vasistha. Abandoning 
sexual intercourse always and 
everywhere amongst all beings 


brahmacari 


physically, mentally and verbally. 
Vasistha further gives a detailed 
description of Brahmacarya to be 
followed by the people of different life 
stages (aSrama). For house-holders 
Vasistha prescribes a lawful inter- 
course with one’s own wife. For a 
disciple, submitting oneself at the 
discipline of his Guru is also called 
brahmacarya. 

brahmacari aera (SSP VI 34), one 
who possesses the knowledge of all 
pervading brahma within oneself. 

brahmadyara-1 ager-3 (YCU 37), the 
door leading to brahma. The great 
goddess kundalini sleeps closing this 
very door. 

brahmadvara-2 agar-z (G 30; HP Il 
5), entrance to the brahmarandhra. 
Kundali is situated, in such a man- 
ner that so long as it is not aroused, 
extraordinary sensory currents passing 
upwards along the susumna (in the 
spinal cord) do not find their way up. 
The sleeping kundali blocks the 
passage of prana? to brahmaran- 
dhra in the head. Brahmadvara- 
mukha is thus the lower opening of 
the susumna. 

brahman aaq (GS III 41, 67, VI 1, 16, 
VII 4, 13, 19; TSB 3: TSM 151, 161-2; 
ANU 1, 2, 20; ATU 2-3, 10, 17), the 
one and the only Supreme Reality, 
beyond which there is nothing. While 
seeing an internally aroused light if a 
yogi contemplates brahman, he 
becomes brahman himself, i.e. 
realizes his own self. 
Brahmalokanvesi weritarah (seeker of 
the abode of brahma) is therefore, the 
person who seeks to realise the true 
self. Brahman and atman? are 
generally used as synonyms. Becom- 
ing one with brahman is considered 
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by the monistic Vedantists to be the 
realisation of the true self and the only 
summum bonum. 
brahmanadi-1 aeréi-2 (HP II 46, 66, 
III 68; YSU I 125, V 17, VI 8, 9; TSM 
69; ATU 5), susumna. Prana? rises 
up along this nadi? and, according to 
YSU, carries along with it the six 
dhatus of the body as well as vahni 
and citta’ and all. Although susumna 
is generally supposed to be the spinal 
cord, it is said to extend from the 
region of the anus to the top of the 
head. Inside the susumna is the 
passage for the subtle (imperceptible) 
kundalini to travel upwards. That 
passage, which also extends upto the 
top of the head, is in all probability 
referred to as brahmanadi. 
Accumulation of kapha etc. anywhere 
may obstruct the path of prana? in 
this nadi; but if it is a nervous struc- 
ture kapha cannot literally stick to its 
mouth, as is said in HP II 66. 
brahmanadi-2 aerréi-2 (VM I 36), 
name of the nadi (that leads to 
brahman). In the pericarp of the lotus 
of the heart the brahmanadi is 
situated with upturned face and 
reaching to the circle of the sun (which 
is the middle of lotus of the heart). 
brahmapurohita aagafea (VB III 26), 
one of the four of Gods living in the 
first of the worlds of brahma i.e. 
janoloka. These Gods have control 
over the elements and sense-organs. 
brahmamahakayika wermerafrs (VB III 
26), one of the four classes of Gods 
living in the first of the world of 
brahma. These Gods have control 
over the elements of the world. 
brahmarandhra-l aea-3 (G 73; ATU 
5; VU V 70; TSM 64, 151; HP IV 16), 
a point in the brain to which the 


brahmarandhra-2 


brahmarupini 


nerves go in the end. Whether it is the 
central point on top of the brain, the 
upper part of the motor area in the 
parietal lobe near the central sulcus, 
or it is the midpoint of the thalamus, 
cannot be said. Susumna (in the 
spinal cord) is said to reach the 
brahmarandhra and yogis are advis- 
ed to retain prana? there. 
Brahmarandhra is the highest 
dhyanasthana (spot for concentra- 
tion) on top of the brain. Susumna 
runs from this spot down to the spot 
where the kundalini sleeps. The 
lower end of the susumna is probably 
referred to as the brahmaran- 
dhramukha (mouth of brahmaran- 
dhra). It appears that the words 
brahmabila weitaxa brahmavivara 
wataat and brahmarandhra are used 
as synonyms. 

According to VU, vayu is led to this 
spot by pluta (long) recitation of om. 
Sending up vayu to this spot is, 
according to DU, an important 
yogakriya amma (yogic practice). 
When vayu reaches this spot, inter- 
nally aroused sounds are heard by the 
yogis. These are sensations of sound 
which are not caused by any external 
stimulus. 


brahmarandhra-2 aaea-r (VU V 30; 


HP III 4), the passage along the 
susumna or inside the susumna, the 
lower end of which is blocked by 
kundalini. HP considers 
brahmarandhra to be a synonym for 
susumna. 


brahmarandhramukha aera (VS II, 


17, 26), the orifice of the door-step of 
brahmarandhra. The susumna 
resides in it and is the means to attain 
liberation. 


weet (KU 16), 
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susumna. It leads to the attainment 
of the world of brahma. 

brahmaloka aaets (VB III 26), fifth loka 
in the series of seven lokas enumerated 
by Vyasa. 

brahmavit aafaq (VS V 19), conversant 
with brahman. According to Vasistha, 
there is nothing in the world which is 
superior to the one conversant with 
brahman. 

brahmasthana aeem (DBU 65; HP III 
102), brahmarandhra. 

brahma-1 war-3 (SK 54; G 38; YCU 72; 
HP II 39), the supreme living being 
at the top of the rajovisala wifaart 
bhautikasarga; its bottom being stam- 
ba a (a blade of grass). Thus the 
God brahma is at the top of the crea- 
tion and a blade of grass at the bot- 
tom. For G brahma is a 
mythological personality, whose func- 
tion is creation of the world. As the 
myth goes, brahma also practises 
pranayama? for fear of death. The 
significance of the myth is that 
pranayama? is essential for those 
who want to live long and do an im- 
portant job. YCU regards brahma to 
be the lord of prthivi. Brahma is 
called rajas because He is said to be 
the creator. 

brahma-2 aa-2 (BY IX 83), name of 
the God. Owing to the qualities of 
vastness and nourishment and carry- 
ing the three Vedas, he is called 
brahma. 

brahmanda aams (ATU 9), the 
macrocosm—the universe which con- 
tains the sun and the moon. As com- 
pared to the brahmanda, the human 
body is a microcosm—pinda (human 
body) in which also there are suppos- 
ed to be the sun and the moon. They 
are in the head. Whether there are 


brahmananda 


any anatomical structures which can 
be identified with the sun and the 
moon mentioned here is not yet 
known. 

brahmananda age (HP IV 2), 
supreme bliss, which is supposed to be 
bestowed upon the yogi who succeeds 
in samadhi. 

brahmi art (NBU 11, 16), the twelfth 
matra of the dvadasamatra (com- 
posed of 12 parts) pranava (om). The 
mantra-yogi who dies reciting this 
matra is reborn in the brahmaloka, 
from which there is no return. 


bha—% 


bhaktiyoga 4faaatt (GS VII 6, 14), devo- 
tion to God. It is the means of bring- 
ing about one of the five aspects of 
rajayoga. By bhaktiyoga one ac- 
quires an ever-living consciousness of 
one’s istadevata (tutelary deity) 
residing in one’s heart (i.e. within 
oneself) and gets full of happiness 
(bliss) so that the yogi forgets himself, 
sheds tears and gets gooseflesh. This 
leads to samadhi and manonmani. 

bhaga 4 (BY IX 91), prosperity. The 
epithet of sun. Bhaga is the term us- 
ed for wealth (dhana). Since sun gives 
wealth he is named bhaga. 

bhadra 3% (VU V16; GS II 3; HP I 34), 
one of the principal asanas (poses) 
(cf. bhadrasana below). 

bhadrasana-1 yaraa-3 (GS II 9-10; HP I 
53-4; SAU I (3) 8; DU III 1, 7; ANU 
18), one of the principal asanas 
(poses). It consists, according to GS, 
in placing the heels crosswise under 
the testes, crossing the arms (behind 
the back) and grasping the big toes, 
adopting the chinlock (jalandhara) 
and fixing the gaze on the tip of the 
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nose. It is claimed by GS that the prac- 
tice of this asana keeps one away 
from every kind of diseases. 
SAU and DU omit crossing of arms 
behind the back, instead, DU advises 
fixing the two heels on either side of 
the perineum and keeping them there 
by force using the two hands. ANU in- 
cludes this asana among the four 
principal ones. He recommends this 
pose for agnidharana. 
bhadrasana-2 yaraa-2 (VS I 67, 79; VM 
II 46),, one of the ten important 
asanas enumerated by Vasistha. Its 
technique consists in keeping the two 
ankles under the scrotum on either 
side of the perineum corresponding- 
ly, firmly holding with the hands the 
feet so as to touch the sides, one 
should remain steady. This removes 
diseases and effects of poison. 
Vacaspati gives its technique as 
bringing the soles together and close 
to the scrotum, one should make a 
hoJlow of one’s hands and place them 
over it in the shape of tortoise. 
bharga "7 (BY IX 46). According to BY, 
‘bha’ means that which illuminates the 
universe, ‘ra’ stands for the rejoice and 
‘ga’ for abundance. 
bhavapratyaya ware (YS, VBh I 19), 
caused by birth. One of the two kinds 
of asamprajnata samadhi. The 
other being upayapratyaya. 
Bhavapratyaya belongs to the videhas 
(without bodies: gods). Their 
asamprajnata yoga is obtained 
without the practices of any means. 
bhastrikakumbhaka aftaargerma = 
bhastra sen (GS V 70-2; HP II 44, 
67, Il Ill, 118; YSU I 88, 96-100), one 
of the sahita kumbhakas. According 
to GS, it consists in filling the chest 
to capacity by inhaling through 
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the nostrils and emptying it by press- 
ing the abdomen in the manner an 
iron-smith inflates his bellows and 
empties it, and after repeating the pro- 
cess twenty times, suspending respira- 
tion for a while. The whole operation 
is repeated thrice. 
YSU recommends the last inhalation 
and the last exhalation to be of one by 
contracting the throat a little and ex- 
halation through the left nostril alone. 
This kumbhaka is said to cure all 
diseases of the body caused by the ex- 
cess of any of the three humours— 
vata, pitta or kapha—and to in- 
crease the digestive heat. It aids in the 
arousal of kundalini' and removes the 
diseases of the mouth as well. 
According to YSU, it clears the en- 
trance to the brahmanadi (in the 
spinal cord). 
According to HP, for practising 
bhastrikakumbhaka’, first we have 
to adopt the padmasana pose, then, 
holding the body erect, we have to ex- 
hale effortfully through both nostrils 
producing a hissing sound and caus- 
ing a cutaneous sensation to be felt in 
the back, the throat and the top of the 
head below the skull, and then to in- 
hale quickly automatically. This pro- 
cess is to be repeated several times. We 
are required to move the air diligently 
in the manner the blacksmith works 
his bellows. 
As fatigue is felt, we inhale deeply but 
quickly through the right nostril and, 
after retaining as prescribed, exhale 
through the left nostril. 

bhagya ura = bhagyatusti aragfe (SK 
50), one of the four adhyatmika 
(pertaining to the self) contentments. 
A person who is content with his 
bhagya (fate) loses the impulse to go 
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further in the right direction. 
bhanu =rq (G 59; HP III 78, 112), nabhi 
in which surya is situated. Hence 
these three words are in a sense 
synonymous. 
bhanuki «rgat (HP I 8), one of the great 
hathayogis. 


bhalabhati wenft (GS I 54), 
kapalabhati. 

bhalarandhra waea (GS I 33), 
kapalavaktra. 


bhava-1 ra-4 (VB IV 12), being in ex- 
istence. The past and the future do not 
exist though they really are. They are 
not actual (cf. adhvabheda), never- 
theless they are real. 

bhava-2 4a-2 (SK 40, 43, 52), the 
dispositions which characterise an in- 
dividual linga (transmigrating soul). 
The linga of every individual purusa 
is haunted by its bhavas, which form 
an abiding attitude of the mind. They 
may be acquired and yet cling to the 
linga during the course of lives. The 
bhavas are here said to be eight in 
number, viz. dharma (merit), adhar- 
ma (sin), jnana (knowledge), ajnana 
(ignorance) vairagya (detachment), 
avairagya (attachment), aiSvarya 
(competence) and anaisSyarya 
(incompetence). 

bhava-3 «a-3 (TBU I 14, 31 42), idea 
(thought). The ideas of lobha (greed), 
moha (attachment), bhaya (fear) etc. 
are absolutely foreign to the person 
who has realized the brahman. The 
yogi is advised to _ have 
brahmabhavana (thought) as the 
permanent background of his 
consciousness. 

bhavana-1 saat-3 (YS I 28, II 33-4), 
reminding oneself, calling to memory. 
In I 28 reference is to God for whom 
stands the sacred word om. 


bhavana-2 


While one recites this mantra (sacred 
aphorism), one brings to one’s mind 
its meaning, i.e. God (see 
pratipaksabhavana). 
bhavana-2 araar-2 (YS I 33, IV 25), at- 
titude of mind, sentiment. Maitri 
(friendship) etc. are such sentiments 
advised to be developed towards those 
who are seen enjoying happiness. The 
attitude of curiosity about one’s own 
past and future disappears after attain- 
ing vivekakhyati. 
bhavana-3 seaat-3 (VB, VBh I 33, III 
23), cultivating sentiments. 
Friendliness, compassion and joy are 
the three sentiments. Vyasa further 
says that by cultivation of these sen- 
timents, there arises samadhi which 
is further equated with saniyama. 
Vijnanabhiksu understands that 
bhavana itself is samadhi. 
bhavitasmartavya wfaaenter (VB I 1), 
an imagined object taken to be real, 
a hallucination, e.g. a dream. 
It is one of the two kinds of memory 
images mentioned by VB, the other 
being abhavitasmartavya which is a 
memory image, taken as such. 
bhukti afi (VS V 8), the enjoyment. 
Also known as ksetrjna enjoying 
favourable and unfavourable fruits. 
bhujagi-1 arf-7 = bhujangini qtr 
(GS II 43; HP II 10), kundalini. 
bhujagi-2 yrft-2 (GS III 69), one of the 
mudras. It consists in protruding the 
lips and inhaling through the mouth. 
Gheranda is all praise for it. 
bhujarigasana arma (GS II 43), ser- 
pent or cobra posture. It is desirable 
to arouse the kundalini force, increase 
body heat and destroy all diseases. 
bhuvarloka yaets (NBU 3), one of the 
six higher regions of creation above 
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bhita-5 


the earth (cf. janoloka). It is imagin- 
ed as the knees of the hamisa (swan) 
which represents the virafrupa (all 
pervading aspect) of the Supreme: 
Reality. 

bhuvodharana yarn = stambhani 
eert = adhodharana seurrm (G 
69, 74; GS III 59), one of the five 
dharanas. The object of this 
dharana is prthvi; i.e. the content of 
consciousness in this kind of medita- 
tion is the element earth. 

bhita-1 ya-9 (YS II 18; UI 13, 17, 44), 
the material side of the universe in- 
cluding the material objects, the five 
elements, and the five tanmatras (the 
matter of which the elements are the 
forms). The tanmatras take the form 
of akaSa etc. and the material aspect 
of mahat takes the form of the five 
tanmatras. All these come under 
bhita', as do the material objects. 

bhita-2 ¥yqA-. (VB I 25, II 15), living 
beings. 

bhita-3 4-3 (VB [II 52), the past. 

bhita-4 ya-v (VB II 19; G 68, 74; TSB 
4; TSM 2, 4, 6, 133, 140; SK 22, 38), 
the five elements usually called: ether, 
air, fire, water, and earth. According 
to TSM, the entire universe, even the 
indriyas? (sensory and action organs) 
and the cittas (the transmigrating 
souls) originate from these five 
bhitas—akasa, vayu, agni, ap and 
prthivi. 

bhita-5 y-4 (SK 69; ABU 22), 
everything that exists. The philosophy 
embodied in SK discusses the origin, 
maintenance and destruction of 
everything that exists. 
According to ABU, everything is in 
brahman, who is in everything. The 
Sarikhya Karika view is different. 


bhutadharana 


It is dualistic. According to this view, 
in addition to the purusa, prakrti also 
exists in its own right. Bhiitas® are 
prakrtika (of the nature of prakrti) 
reality. 
bhutadharana yet (VU V 6), not 
allowing any of the five mahabhitas 
(elements), of which the body is made 
up, to wane; i.e. keeping them strong 
and active so that the body may live. 
If the earth element wanes, wrinkles 
appear on the face. When water wastes 
away, hair turns grey. When fire loses 
its potency, appetite is lost. When air 
loses strength, body begins to tremble. 
When ether gets weak, life itself 
wanes. 
bhutatma-1 yren-a (ABU 12), atma’ 
which is the essence and substratum 
of everything (cf. bhiita). 
bhutatma-2 yere-2 (VS V 5), soul 
residing in individuals. According to 
Vasistha, one soul is established in dif- 
ferent creatures and that very one soul 
seems sometimes one and sometimes 
many like the moon’s reflection in 
water. 
bhutadi ye (SK 25), one of the two 
aspects of aharikara, the other being 
vaikrta tea. Vaikrtahankara teqéan 
and bhiitadi are the two names given 
respectively to that aspect of 
ahankara in which _ sattva? 
predominates and to that in which 
tamas? predominates. Bhitadi is the 
material side and vaikrtahankara— 
the immaterial side of gunatmaka (of 
the nature of gunas) reality. 
bhumi-1 ys (VB II 19), the earth 
element prthvi. 
bhumi-2 4-2 (VB III 45; ANU 17), 
ground. For practising dhyana, etc. 
ANU advises the yogi to sit either on 
bare ground or on a seat made of 
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grass, provided they are perfectly 
clean. ; 

bhimi-3 44-3 = bhimika frat (YS TI 
6; VB I 30; VU IV (J) 1-12, (2) 1, 6, 
8-12, 16, V 72, 74-5), a stage in the 
progress of yoga. According to VU, 
the stages in the development of yoga 
form a continuum as the sounds 
represented by the three and a half let- 
ters of the word om do. They merge 
one into another imperceptibly and 
form practically one syllable. In the 
same way the various stages of yoga 
are not entirely separate from one 
another. They make up one yoga. Four 
bhumikas of yoga are mentioned in 
VU arambha, ghata, paricaya and 
nispatti. 

bhimi-4 4fi-» (SSP I 38), earth, one of 
the component elements of the 
physical body. It has _ five 
characteristics—bone, flesh, skin, 
nerves and pores. 

bhimityaga yam (GS V 56), rising 
above the ground. It is said to be the 
last stage of laghava (lightness), 
which is one of the seven disciplines 
achieved by pranayama’. The prac- 
tice of uttama (advanced) 
pranayama? is said to bring this 
ability to the yogi. It is in fact a feel- 
ing of absolute weightlessness. 

bhiradayah yea: (YKU III 22), the 
fourteen divisions of the universe— 
earth, six above the earth (bhith %:), 
and seven below. When the yogi 
realises the Supreme Self, these lokas 
all disappear for him. They do not ex- 
ist for him any longer, because he gets 
none of his purposes served by them 
(cf. YS II 22). In Patanjali’s 
language a yogi at this stage does not 
entertain any parinamas. 

bhirloka ys (NBU 3; VB III 26), 


y 


bhrriganada 


first of the seven bhuvanas mention- 
ed by VB. It extends from the lowest 
region called avici adifa to the sky 
above the earth and includes seven 
patalas and the earth. According to 
NBU, it is one of the seven higher 
regions of creation (cf. janoloka). It 
is imagined as the feet of the hanisa 
(swan), which represents the virat 


(all pervading) rapa of the one 
Reality. 


bhrriganada ye (GS VII 9; HP II 


68), bhramarinada—the sound like 
that of a black bee or a hollow top go- 
ing round and round. According to 
GS, it is one of the many sounds which 
a yogi hears when he succeeds in 
bhramarikumbhaka. 


bheda-1 42-3 (SK 15, 46-8; TSB 4), a 


thing different from others. Things of 
the same kind which are in some way 
different from one another are the 
various limited modifications of one 
and the same undifferentiated 
substance; and since all the various 
finite things of the world differ from 
one another, there must be a common 
mother-substance of which they are all 
modifications i.e., there must be an 
unlimited and ultimate primeval entity 
which is not manifest. 


bheda-2 4-2 (SK 68; TSM 129), separa- 


tion, SK refers to the separation of the 
soul from the body and TSM to the 
points of separation in the body, pro- 
bably the joints. 

bheda-3 42-3 (SK 27), difference. Mutual 
difference among the eleven senses is 
external. Their essence is one, viz., 
vaikrtahankara. According to SK, 
purusa gets emancipation of both 
orders having nothing to do with 
prakrti while living (a life ordinarily 
known as jivanmukti and absolute 
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bhoga-1 


and permanent freedom from every 
kind of connection with prakrti—only 
when the body falls. y 
Feat =(SSP VI 56)i, 
discriminator. One who realises with; 
profound discrimination about the 
ultimate, and all- pervading principle. 


bhairavayogi 4xaarft (HP I 6), one of the 


important yogis of hathayoga. 


bhokta-1 star-3 (VB I 24, II 18), en- 


joyer. Patanjali has described purusa 
as drasta (seer) and not as bhokta. / 
§varakrsna, however, believes that 
purusa is the bhokta of the miseries 
of old age and agony of death and the 
prakrti (nature) works for bringing 
him apavarga. VB has said in II 18 
that bhoga and apavarga are by bud- 
dhi and in buddhi. But they are at- 
tributed to purusa. 


bhokta-2 stem-2 (VS V 8), the enjoyer. 


One of the five substances recognised 
by Vasistha. The other four are 
bhogya, bhukti, bhogayatana and 
indriya. 


bhoktrbhava siege (SK 7), feeling 


pleasure and pain. All of us are af- 
fected by this hedonic tone of our ex- 
periences; and this is put forward by 
I §varakrsna as a proof of the existence 
of purusas. 


bhoga-1 4-5 (YS II 13, 18, IM 35). 


Patanjali’s definition of bhoga is 
similar to that of his klesa asmita 
which springs from avidya. Any 
experience so long as the klesa 
asmita is not laid to sleep is bhoga 
ultimately due to avidya. So long as 
asmita is functioning the attitude of 
citta is that of bhoga. When asmita 
becomes inactive it becomes 
apavarga. In that state the citta has 
realised that there is purusa and that 
‘I.am not that’. Patanjali does not 


bhoga-2 


attribute bhoga and apavarga to 
purusa in any sense. Nor does he 
seem to believe that the purpose of 
samiyoga is bhoga and apavarga of 
purusa. 
bhoga-2 ar-2 (VB II 13), a kind of ex- 
perience as a result of karmaSayas. 
bhogalalasa stmereat (TBU I 40), desire 
to enjoy. This is one of nine vighnas 
(impediments) in the way of 
samadhi. It corresponds to 
Patanjali’s avirati. 
bhogayatana sraaa (VS V 7-8), body, 
the place of enjoyment. One of the five 
substances recognised by Vasistha. 
Body has been conceived to be the 
place of enjoyment. 
bhogya ara (VS V 8), object of enjoy- 
ment. One of the five substances 
recognised by VS. 
bhautikasarga sift (SK 53), various 
types of life made available by 
pradhana for purusas? to live. In SK 
54 they are described as 
brahmadistambaparyanta weaters- 
qa (from brahma down to a blade 
of grass). Of these there are eight 
varieties of super-human life, five of 
animal and plant life and only one kind 
of human life. 
Sattva is said to predominate in lives 
at the upper end of this scale. In 
Karika 44 dharma is given as the 
means of rising in the lives. Practis- 
ing dharma leads to a superior order 
of life which is preponderantly 
sattvika; but according to SK, it is 
kevalajnana that leads the aspirant to 
apavarga and not dharma. 
bhauma 41a (GS III 59), consisting of the 
element earth, which is one of the five 
tattvas? (elements) on which 
pranedharana is prescribed. This 
tattva’ is described as quadrilateral in 
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shape and decorated with geological 
regions rich in yellow orpiment. Such 
should not be the description of a 
mahabhita (element). This image is 
prescribed for purposes of dharana 
(concentration). This does not of 
course mean that the prthivi 
mahabhita is actually such as 
described above. 

bhramarasrsti waa (YSU VI 19), in- 
ternally aroused sounds of the nature 
of Patanjali’s visayavati pravrtti. If 
a yogi begins to hear these sounds, he 
should concentrate on the sound which 
he hears, driving away all the worldly 
thoughts. 

bhranti sta (YKU I 60), a wrong no- 
tion leading to a wrong path (cf. 
bhrantidargana). This is, according 
to this text, one of the ten vighnas (im- 
pediments) in the path of yoga. 

bhrantidarsana wiaeta (YS I 30), a 
delusion either about the nature of 
reality etc. (i.e. a wrong philosophy) 
or more often, about one’s own 
achievements. It is one of the nine 
antarayas (impediments in the path 
of yoga). 

bhramani sri (G 74), one of the five 
dharanas is performed on air 
element. 

bhramari sad (HP II 44; GS V 46, VII 
5), HP describes bhramari kum- 
bhaka as accompanied bhrriganada 
and bhriginada ¥iwe (sound of a 
female bee) during puraka and 
recaka respectively. 
According to GS, bhramari (kum- 
bhaka) is inhalation and suspension of 
breathing after closing the ears with 
hands at midnight at a place where no 
other sounds are heard. In this condi- 
tion the yogi listens by his right ear to 
an internally aroused sound; and by 


bhruvormadhya-1 


daily intermittent practice he succeeds 
in hearing various such sounds. With 
this sound blends an internally arous- 
ed light and the yogi is advised to get 
absorbed in that light so that his mind 
disappears in the end with the light and 
the sound and all. Thus the yogi gets 
lost and reaches the highest stage of 
yoga often called paramapada 
(highest abode) of visnu. Thus, suc- 
cess in bhramari kumbhaka (as it is 
called) leads to success in samadhi. 
According to Gheranda, no recaka 
follows this kumbhaka; that is, 
recaka is not an integral or essential 
part of this pranayama, as it is not 
of murccha or kevalakumbhakas. It 
is one of the eight types of kumbhaka? 
according to GS as well as HP. In VII 
10 GS brings in bhrriganada during 
recaka also and considers samapatti 
in it to be samadhi. Most probably 
this whole, of which bhramari- 
kumbhaka is a part and which 
Gheranda calls just bhramari in VII 
5, is one of his mudras. 

bhruvormadhya-1 yarra-9 (BG VIII 10), 
middle of the eyebrows. Traditionally 
it is believed to be the meeting point 
of ida, pirigala and susumna where 
prana is fixed after raising it through 
susumna. 

bhruvormadhya-2 yarra-2 (VS III 64, 
72), middle of the eyebrows con- 
sidered as one of the eighteen vital 
points. 

bhricakra yas (SSP II 7), seventh 
cakras popularly called ajna cakra 
in the series of nine cakras. It is said 
to be the seat of intuitive knowledge 
and bestows the power of speech. 

bhrudahara ye (ATU 2), subtle point 
in between the eyebrows, also 
recognised as abode of 


218 


manayah 


saccidananda. 
bhramadhya yra = (bhrurantara 
wn) (G 8, 34, 84, 86; GS II 23), one 


of the nine dhyanasthanas (spots in , 
the body on which the yogis concen- \ 


trate). It is the spot inside the point 
above the nose between the two 
eyebrows. Bhrimadhyadrsti is 
prescribed as a part of khecari. 
Bhrumadhyadrsti is prescribed as a 
part of matsyendrasana by GS and 
of siddhasana by G. 


ma—F 


makarasana warea (GS II 6, 40), one 
of the thirtytwo 4sanas mentioned by 
Gheranda. It consists in lying on the 
ground with face downwards, the chest 
touching the ground, the two legs stret- 
ched apart fully and the head held by 
the two hands. This Asana promotes 
digestion. 

makara-1 war-3 (GS V 51), the letter 
“ma 4’, which is the bijamantra (the 
most important letter) of the sacred 
word or aphorism denoting 
mahesvara and is to be repeated 
thirtytwo times while exhaling during 
the performance of the sagarbha 
sahita kumbhaka. 

makara-2 war-2 (ANU 4), the nasal 
sound of “ma 4’. But, for suksma 
dhyana, the yogi is advised to take 
resort to the asvara makara, which 
obviously is no sound at all. This is 
the aksarabrahma. 

manayah wa: (YSU I 118), the vertebrae 
through which susumna_ passes. 
Susumna is, therefore, the spinal 
cord for something running in or along 
with it; and obviously the prata® 
which courses through it is a nervous 
impulse. The ancient Hindus’ 


+ ie 
eo 


manipura 


knowledge of anatomy seems to be 
quite deep in this subject. 


manipura afr (YKU III 9, 11), one of 


the six cakras—literally wheels—but 
here centres in the body. When 
prana? is sent up along the susumna 
(the spinal cord), as they say, it 
traverses all the cakras. The yogi is 
supposed to take this prana? through 
the cakras consciously and 
intentionally—probably performing 
dhyana (concentrating) on each of 
them—and thus knowing all about 
them as he goes from one cakra to 
another. Manipiira is situated in the 
region of the navel. 

manipiraka afirgrs (G 15, 61, 80; YSU 
1172, V 9; YCU 13; DBU 49), nabhi 
which may be the solar (coeliac) 
plexus (cf. manipura). This centre is 
said to have, on the analogy of a 
wheel, ten spokes—may be ten 
offshoots. 

mandala-1 wea-9 (ANU 26) the highest 
point for concentration in the head, 
here called the innermost door open- 
ing the attainment of the atman (the 
Supreme Self)—the uppermost 
moksadvara weer (door to 
liberation). 

mandala-2 qea-2 (ANU 38), the entire 
system of centres for concentration in 
the body. These are also called doors 
opening into the attainment of the Self. 
mandala-3 wvsa-3 (HP III 117), a par- 
ticular time unit consisting of a period 
of 40 days. 

mandukasana avgareaa (GS II 5, 34-5), 
one of the thirtytwo asanas* 
enumerated by Gheranda. It consists 
in flexing and placing the fore-legs 
under the two thighs with soles of the 
two feet turned upwards and the two 
big toes touching each other. As one 
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would do this and sit on the fore-legs 
the two knees would naturally be 
spread out. 

mati-1 afi-3 (DU II 1, 11; TSM 34; SAU 
I (2) 1, 9; VU V 14), one of the ten 
niyamas. It means having full faith in 
the ways prescribed by the Vedas. 
While these texts prescribe ten 
niyamas Patanjali mentions only 
five. 

mati-2 afa-2 (VS 153, 63), one of the ten 
niyamas. It consists in having faith on 
all the ordains of the scriptures and 
omitting those which are not advised 
by the preceptor. 

matsyapitha aretits (TSM 49), one of the 
principal asanas' according to this 
text. This is different from 
matsyasana. This pitha (asana’) 
consists in placing the right heel at the 
thicker end of the left thigh encircling 
the left knee with the right arm and 
holding the left big toe with the right 
hand. 

matsyasana araat (GS II 21), one of 
the thirtytwo asanas' mentioned and 
explained in this text. It consists in ly- 
ing on the back with the footlock and 
holding the head with the two elbows. 
Other writers add “arching the spine”, 
and some prescribe supporting the 
hips on the palms with elbows 
touching the ground. 

matsyendra aerx (HP I 4), one of the 
greatest yogis of hathayoga whose 
disciple was Goraksa. 

matsyendrasana arta (GS I 4, 23; 
HP I 26-7, 37, 48; TSM 49), one of the 
principal asanas. According to GS, it 
consists in flexing the left leg; placing 
the left foot on the right knee, the right 
elbow on it, and the face on the right 
hand. The abdomen is to be kept a 
little withdrawn and the gaze 


mathana 


fixed between the eyebrows. 
This description of matsyendrasana 
is far from being clear or adequate. HP 
explains this important asana as 
follows:— flexing the right leg 
completely and placing the right foot 
at the root of the left thigh above it, 
take the left foot round the right knee, 
place it on the far side of the right 
thigh and hold its big toe while turn- 
ing the head completely towards the 
left and grasping the right ankle by the 
left hand. HP calls it an Asana taught 
by Matsyendranatha, while TSM 
gives it the name matsyapithaka, 
where the word matsya a7 does not 
mean fish. 

mathana 444 = sumathana qa (YKU 
Il 43, 46, 47), rotating. For khecari- 
mudra, according to this text, a swab 
is inserted up to the top in a nostril and 
gently rotated. 

madhupratika-1 wyrte-9 (VB III 48),a 
yogi at the third stage of development 
(progress in yoga) acquires abilities 
like ESP (vikaranabhava). These 
siddhis (achievements) are called 
madhupratikas by VB. 

madhupratika-2 wydis-2 (VBh III 48), 
the term used for three yogic occult 
powers combined together. These 
three powers are: speed like that of the 
mind, knowledge without the aid of 
sense organs and mastery over the first 
cause. 

madhubhumika ayy (VB III 51), a 
yogi at the second stage of progress in 
yoga called madhumatibhimi, 
where prajna (supernormal insight) 
is rtambhara (showing the truth). 

madhumatibhumi wyrtyfa (VB III 51), 
madhubhumi, second of the four 
stages of progress in yoga. It is 
characterised by rtambharaprajna 
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(cf. madhubumika). 


madhya-l 7-4 (YS I 22), one of the 


three degrees of intensity of tivra- 
samivega, the other two being mrdu 
and adhimatra. The intensity of 
madhya sanivega is intermediate bet- 
ween those of mrdu and adhimatra 
sanivegas. 


madhya-2 44-2 = madhyama awa = 


madhyamarga waar (HP II 42, Ill 
4, IV 14, 16, 72, 114), susumna. 


madhya-3 44-3 (HP IV 85, 86), in the 


intermediatory stage of the practice of 
nadanusandhana. This stage may be 
equated with paricayavastha, the 
third stage in the sequence of four 
stages of nadanusandhana. During 
this stage those internally aroused 
sounds are heard which are resembI- 
ing with the sounds of a small drum, 
a conch, a bell and a gong. 


madhyaga wa (HP II 4), middle path. 


Here it means along the path of 
susumna. If nadis are full of im- 
purities, the proper channel of prana 
towards susumna is not possible and 
thus impurities work as a_ great 
obstruction in the attainment of suc- 
cess in hathayoga, since hathayoga 
essentially prerequires the travelling of 
prana along the path of susumna. 


madhyacakra 4e7a% (HP III 72), the state 


of ida and pingala' passages being 
completely blocked. This controls the 
sixteen adharas by regulating the 
flow of nervous currents through the 
neck-throat region. 

Brahmananda in his commentary 
Jyotsna describes it as the viguddhi 
cakra which controls all the sixteen 
adharas. 


madhyamanadi wemaret (HP III 120), 


susumna. Practice of asana, 
pranayama and mudra is said to 


madhyamapranayama-l 


render it an easy passage for kundali 
to go upwards. 


madhyamapranayama-l waasmranm-9 


(G 48, 49; TSM 105-6), one of the 
three stages of 
pranayama. It is characterised by (1) 
each of its three components being of 
twentyfour matras (units) and (2) 
trembling. Perfect pranayama is 
termed uttamapranayama. Yogis 
who have by practice learnt 
madhyama pranayama to this ex- 
tent feel that their spinal cord is throb- 
bing. (cf. merukampa) 


madhyamapranayama-2 aeqANTaT-2 


(BY VIII 9-11), an intermediate stage, 
but here it means the second stage in 
the sequence of three stages of the suc- 
cessful practice of pranayama. BY 
suggests twentyfour matras for the 
second variety of pranayama. Ac- 
cording to HP, this second stage causes 
tremor in the body. 

madhyama wert (YKU II 19; YSU Il 
4), para, pasyanti, madhyama and 
vaikhari are said to be energies which 
are said to reside in the muladhara, 
hrdaya, kantha and mouth respective- 
ly and are responsible for developing 
nada (speech) gradually into spoken 
word. Madhyama thus appears to be 
the conative consciousness of spoken 
word before it is actually uttered. 
madhyalaksya aeaqaea (ATU 7), a laksya 
(object of meditation) localised neither 
exclusively inside the body nor quite 
outside. It is, therefore, called 
bahyabhyantarastha TEAL 
vyomapancaka. The yogi sees the 
vyomapancaka in him and himself 
in it. He then assumes the form of this 
laksya; that is samapatti in it. The 
yogi’s mind becomes one with the 
laksya. The madhyalaksya is describ- 


221 


progress in. 


manas-3 


ed thus in general terms, “as if there 
was an unbroken orb of the morning 
sun of a brilliant elementary (primary) 
colour; as if there was a range of 
flames of fire; as if it were absolutely 
pure sky”. In the beginning it is only 
a feeling of the yogi, but as he con- 
tinues to gaze, he actually sees the 
vyomapancaka. All the five colours 
of the sky are not seen at once but one 
after the other. 

madhyasakti werufet (SSP IV 16), one of 
the three names of kundalini residing 
in the body, the other two are 
adhabgakti and ardhyasakti. When 
all the three are tackled simultaneous- 
ly, one reaches the highest abode. 

madhyahnarkaman dala AEqEaAVSe 
(MBU II (1) 10), midday sun, one of 
the visions seen when a yogi is about 
to succeed in sambhavimudra. 
These are, therefore, called cihnas 
(signs) of success. Six of them are 
mentioned in order. But perhaps they 
are not always seen in that order. In 
one and the same sitting the yogi may 
see several of them in any order. It is 
also possible that a yogi sees only one 
cihna (sign) for sometime and then 
begins to see others in any order. The 
midday sun is the sixth in order. 

manas-l aaq-3 (SSP I 44), mind. It has 
five characteristics—positive thoughts, 
negative thoughts, oblivion, inertia 
and cogitation. 

manas-2 #@-2 (VBh I 35), a synonym 
for citta ‘‘atra ca manas iti vacanad 
manascittayoraikateti bodhyam 34 4 

manas-3 wag-2 (YS I 35, II 53), 
cognition—the knowing aspect of con- 
sciousness for which Patanjali has 
used a concrete instead of an abstract 
term. He means rising of cittavrttis. 


a 


manas-4 


Practice of pranayama?, as well as 
sensations internally aroused, 
stabilizes manas’ in this sense. 

manas-4 agq-x (SK 27; G 2, 31, 68, 75, 
94; HP II 42, Ill 121, 123, IV 5, 15; 
GS IV 2-7, V 57; TSM 14, 21, 114, 116, 
129, 134; TBU I 4, 20, 34-5, 39: YKU 
Ill 4-6; BY VIII 51, IX 117, 182, 185), 
one of the three components of 
antahkarana which is supposed to 
play a double role. As an indriya 
manas converts sensations into 
perception of a concrete object and 
vague impulses into those for perfor- 
ming this or that definite action. As 
sankalpaka wae it entertains wishes 
and desires even when none of the ten 
indriyas is working. SK speaks of 
eleven indriyas but of thirteen 
karanas?. 
BY advises contemplation of manas in 
buddhi. 

manana #4 (DU II 14), one of the two 
kinds of manasa japa (mental recita- 
tion), the other being dhyana. It con- 
sists in calling up an image, which may 
be absent in dhyana. 

manahsthairya weet (HP II 42), 
steadiness of mind. When maruta or 
prana enters susumna, mind attains 
steadiness. This is possible through the 
regular and long practice of 
pranayama. 

manahprasada #:warz (BG XVII 16), 
tranquillity of mind. This is one of the 
mental austerities. 

manahspanda wa:erz (SAU I (7) 28), 
arising of cittavrttis. Manahspanda 
stops when the practice of 
pranayama becomes easy and plea- 
sant, as also in concentration i.e. when 
dhyana succeeds. In fact success in 
dhyana is manahspandanirodha— 
cittavrttinirodha. 
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manonmani-1 


manogati aamfa (GS III 58), the ability 
to go everywhere as one’s mind does. 
According to this text, the yogi who 
masters the dharanas can take a trip 
to the paradise in his mortal body. 

manojavitva-1 aatafara-3 (YS III 48), 
speed as fast as that of mind. A yogi 
acquires this speed of movement if he 
is successful in samiyama on 
grahana, svariipa, asmita*, anvaya 
and arthavatya— the psychical side of 
prakrti? (nature). 

manojavitva-2 watafara-2 (VB III 48), 
manojavatva wittaa (VS III 30), 
speed like that of the mind. According 
to VB, speed of the mind means that 
the body acquires very quick motion. 
The practice of samiyama on the pro- 
cess of knowing on the essential at- 
tribute, on the sense of ‘I’, on in- 
herence and on the purposefulness of 
sensation bestows indriyajaya which 
further gives power like manojavitva 
etc. VS mentions it to be the result of 
kevalakumbhaka. 

manodusta aatge (BY XI 49), person 
with mental impurities. Through 
sanyasa one becomes devoid of such 
impurities. 

manonmani-l ateri-3 (GS V 57, 91, 
VII 15), a state of mind which 
supervenes on performing 
pranayama?’ successfully or develop- 
ing complete bhakti “fe (devotion). Its 
physiological condition includes tears 
and gooseflesh. Another characteristic 
feature of the physiological condition 
is that the rate of breathing is increas- 
ed from 15 per minute to 30 per 
minute. Gheranda has not used 
manonmani and unmani_ as 
synonyms, as HP has done. According 
to GS, the former may ultimately 
develop into the latter, 


manonmani-2 


which he has made synonymous with 
rajayoga. 


manonmani-2 aamri-2 (NBU 48; HP II 


42, III 53, IV 3, 20, 64), merging of 
the self (= samapatti) in something 
which is not a sound emitted or heard, 
or any other visaya* (content of con- 
sciousness) for that matter. The con- 
dition is the same as Patanjali’s 
nirbijasamadhi and GS’s manomi- 
rcha. According to HP, this condition 
arises when prana? courses through 
susumna. This author also uses 
manonmani? as a synonym of 
rajayoga. In HP II 42 manonmani is 
equated with steadiness of mind. 


manomurcha aaqet (GS V 83, VII 6, 


16; HP II 69), one of the six aspects 
of rajayoga according to GS. It con- 
sists in merging the individual self in 
the atman? (brahman). In this state 
the mind looses itself in the Atman in 
the sense that there remains the 
atman? and atman? alone in con- 
sciousness (cf. samapatti). 

They seem to make no difference bet- 
ween manomurcha and miurcha 
kumbhaka and Gheranda’s mircha 
kumbhaka seems to be a state of 
samapatti in which atma? is the tat 
and manas? the tatstha. 
Manomircha is described in VII 6 
as this aspect of rajayoga, which is 
probably the culmination of marcha 
kumbhaka according to GS. HP talks 
of losing the mind without bringing in 
atman. 

manoyaga witart (PBU (P) 18), mental 
sacrifice. The act of bringing about the 
union of the direct and the transcen- 
dent atman by the realization “‘that 
thou art’’, “I am Brahman’’—is the 
mental sacrifice. 


mantra-l Wa-4 (YS IV 1), 
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mantrayoga 


mantrayoga—one of the methods of 
gaining siddhis? (supernatural 
powers). According to VB, the abilities 
of flying in the air, etc. can be acquired 
by mantra? yoga. According to HP, 
the yogi who succeeds in samadhi is 
beyond the reach of any mantra’. 
Patanjali advises recitation of om 
which signifies ifvara. This recitation 
is obviously mantrayoga. 

mantra-2 4-2 (YSU I 131), breathing— 
hanisa? =expiration and inspiration. 
Expiration is mentioned first as we do 
not breathe because we need oxygen 
and take it in, but because there is 
excess of CO, in us and the need of 
expiration. This shows their sound 
knowledge of physiology. When 
quickly repeated, hanisa* becomes 
so’ham. This recitation is called 
mantrayoga. 

mantra-3 44-3 (YSU II 18, 20) a sacred 
word or words, repeated in man- 
trayoga. Om? is said to be the most 
important of mantras. 

mantrayoga aaa (YTU 19; YSU I 
130—132), one of the four kinds of 
yoga mentioned in YTU, the other 
three being laya, hatha and raja. If 
a person recites a mantra®, pronoun- 
cing the syllables etc. correctly, for 
twelve years, he gets certain extraor- 
dinary powers like knowing about ab- 
sent things and reducing his body to 
an extremely small size. 
According to YSU, success in man- 
trayoga transforms respiration into 
self-realisation. The former ceases and 
the latter dawns. This is said to take 
place in the susumna (inside the 
spinal cord), as the rising of prana’ 
up along the susumna is supposed to 
be the way which leads to self- 
realisation. “Om” is considered, in 


manthana 


this text, to be the milamantra, the 
root of all the mantras. 


manthana wena (HP I 6), one of the 


great Yogis of hathayoga of unknown 
nomenclature. One of the predecessors 
of Svatmarama. 


mayurasana-l aquea-4 = mayirapitha 


args (GS II 5, 29-30; HP I 30; VU 
V 15; DU II 1, 11; TSM 48), one of 
the principal asanas. It consists in 
resting the palms of both hands on the 
ground; then placing the parts of the 
abdomen on either side of the navel on 
the two elbows, and then adopting the 
pose by raising the head and the feet 
in the air parallel to the floor like a 
horizontal stick. The practice of this 
asana assimilates unwholesome and 
overeaten food, promotes jatharagni 
(digestive heat), neutralises poisons 
and cures all diseases like enlargement 
of spleen and liver. In a word, this 
asana makes the yogi free from all 
ailments. The yogi balances his body 
on his elbows as a peacock does on his 
legs and keeps his head and feet rais- 
ed horizontally above the ground. 


mayurasana-2 aqe-2 (VS I 67, 76-77), 


peacock pose. One of the ten asanas 
enumerated by Vasistha. Its technique 
consists in placing hands well on the 
ground, elbows on both sides of the 
navel and the body like a stick in the 
air. 


marana-l ac-9 (HP II 3, Ill 38, 87), 


death, which ensues when life activi- 
ty is completely exhausted and one is 
unable to breathe. Slower. the 
respiratory process slower is the rate 
of exhaustion. Hence yogis are advis- 
ed to minimize respiratory activity by 
practising pranayama. It is claimed 
for khecari that the person who 
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practises it successfully never gets ex- 
hausted and therefore does not die. 
The meaning seems to be that he does 
not die so long as he is in the state of 
khecari. In the context of vajroli it is 
said that one who practises this 
mudra enjoys a long life. 

marana-2 4m-2 (HP III 7, 13), death 
which is followed by another birth. 
The practice of the ten mudras, par- 
ticularly mahamudra is said to make 
one immortal in the sense that he is 
not born again after his body falls. 

marana-3 am-2 (HP III 11), cessation of 
activity. Activity which has to do with 
ida and pirigala stops in the state of 
mahamudra. 

marut-1 4e¢-3 (HP II 40), breath. So 
long as suspension of respiration is 
maintained by pranayama, there 
arises no mental process and one does 
not die. 
If air is swallowed to capacity one 
floats on water like a lotus leaf. 

marut-2 4eq-2 (HP III 7), a god. 

marutsiddhi aeftaf= (GS III 17), the abili- 
ty of starting a current (probably a ner- 
vous impulse which gives a sensation) 
from the miladhara (the centre for 
meditation at the base of the spine) 
which, in the words of 
Vacaspatimisra, is sensed as a 
pipilikasparsa_ frtifrarerst (creeping 
sensation) rising towards the head. If 
a person practises mulabandha (con- 
tracting the anal muscles) he acquires 
this ability soon. 

marunnirodha weft (SSP VIII 19), 
holding of the breath. Having drawn 
the external air through nostrils and 
held inside is called marunnirodha of 
puraka phase. 

marman wy (KU 12, 13, 14), the 


marmasthana-l 


marmasthana-l wiher-9 (TSM 


innermost part of a joint— most pro- 
bably a nervous structure, a nerve cen- 
tre. Two of them are mentioned in this 
Upanisad—the ankle joint 
(padasyopari ween marman) and 
the knee joint (marmajarigha). They 
are to be cut by pranadharana—the 
dhyanayoga of this Upanisad. Life is 
supposed to be concentrated in the 
marmans and for this reason we are 
firmly attached to them, and _ that 
attachment is to be removed. The 
number of marmasthanas is here 
said to be eighteen. 

129), 
eighteen innermost parts of the body, 
including the nine dhyanasthanas 
(spots for meditation) of Goraksa, are 
called marmasthanas in_ this 
Upanisad and pranadharana is 
recommended on each of them. cf. 
marman. 

marmasthana-2 w?fraa-2 (VS Ill 61), 
vital points. There are eighteen vital 
points from toe to head in the body as 
recognised by Vasistha. For the prac- 
tice of pratyahara, one is directed to 
hold the air at different 
marmasthanas starting from toe and 
after pulling it from each and every 
place, ultimately it should be held at 
vyoma, i.e. bregma, i.e., the eigh- 
teenth marmasthana. The cighteen 
marmasthanas are—(1) the big toes, 
(2) the ankles, (3) middle of the calves, 
(4) upper end of the skin, (5) knee, (6) 
middle of the thigh, (7) bottom of 
anus, (8) middle of the body, (9) penis, 
(10) navel, (11) middle of the heart, (12) 
cavity of the throat, (13) root of the 
tongue, (14) root of the nose, (15) 
region of the eyes, (16) between the 
eyebrows, (17) forehead, and (18) 
vyoma (bregma). 
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malasodhana 


mala-l1 wa-3 (ANU 7, 20; HP II 37-8), 

impurity. This word is used for (1) the 
impurities (matter other than the 
metal) with which metals are found 
mixed up in ores and which are remov- 
ed by fanning the fire used to heat 
them and (2) the indriyakrtadosas 
sisagaers (difficulties caused by sense 
and action organs), which are remov- 
ed by pranayama?, japa and dhar- 
ma (righteousness). Sthiladhyana is 
also prescribed for getting rid of 
malas. 
HP includes impurities of the body 
like phlegm, bile, mucus, which are 
removed by doing satkarma and 
pranayama’. 

mala-2 aa-2 (GS I 22), excreta, faeces. 

mala-3 #a-3 (GS V 35; HP I 39, Il 4-6, 
III 119), any kind of obstruction for 
prana? in any nadi. In one sense 
prana courses through the 
respiratory organs which also are call- 
ed nadis'. In another sense it travels 
in the nervous structures like the 
susumna. All these nadis are to be 
kept clean by a yogi, as also the 
nadis through which waste products 
are eliminated. 

maladeha wage (GS I 19), body full of 
impurities (cf. mala’). The body made 
clean in every way by removing all the 
impurities is transformed into a 
devadeha (specially purified body), 
literally the body of a god. Other 
bodies are maladehas. 

malasgodhana wastes (HP I 39), purifi- 
cation (of the impurities). It is said that 
out of eightyfour asanas, only 
siddhasana is capable of purifying 
seventytwo thousand _nadis. 
Malagodhana of the nadis is one of 
the important aspects for bringing the 
marut to travel along the middle path, 


malakula 26 


one of the essential requisite condi- 
tions for the success in hathayoga. 
malakula aeargt (HP II 4, 5), mala = 
impurities, wasteproducts, akula 
=full of. Thus the compound word 
means—full of impurities. When the 
nadis are clogged with impurities, 
the free flow of prana is obstructed. 
mahat weg (VB II 19; SK 3, 8, 22, 40, 56; 
TSB 3; BY III 27, Ix 185), first dif- 
ferentiation in the completely undif- 
ferentiated primeval substance— 
pradhana. It is the liigamatra 
gunaparva of Patafijali. SK calls it a 
prakrtivikrti (something which 
appears something else and in which 
appears other things). It is itself a 
differentiation in which other aspects 
differentiate. It is a form of some mat- 
ter and is itself a matter of the forms 
which it takes, Mahat is a form of the 
Primeval substance—pradhana and is 
itself the matter of the vaikrtahankara 
and bhatadi. Avyakta? is the poten- 
tiality of which mahat is actuality; but 
mahat itself is also a potentiality of 
which ahankara is actuality. The on- 
ly actualities, in fact, are the Santa, 
ghora and miidha visesas; and in the 
last analysis, the only ultimate poten- 
tiality is avyakta?. Avyakta? is a mere 
potentiality and these visesas are the 
only actualities—actualities in the 
strict sense of the word. Mahat, 
aharikara, indriyas and tanmatras 
are neither mere potentialities nor ac- 
tualities in this sense. In theory they 
are actualities of some potentialities 
and potentialities of some actualities. 
But from the practical point of view 
all these are mere potentialities. It is 
only for the scientist or the 
philosopher that they are actualities of 


mahati 


potentialities. They have 
ka Braet (pragmatic) 
although for the 
and the scientists who 
are real and exist 
poe — cect Avyakta? is 
sce y epariiality—the ultimate 
a : — i which neither the scien- 
gs ne philosopher knows 
. Saad According to Wasa, we 
i aie en say whether it exists or 
en wie (I 19). Yet it is an 
ae reality, as real as the purusas. 
This is the Sarikhya theory. 
Mahat is thus neither a bare poten- 
tiality nor a true actuality. It is an 
actuality as compared to avyakta and 
a potentiality as compared to 
ahanikara. For the layman it is of no 
value or significance. Jt has no 
pragmatic existence. But, for the 
philosopher or the scientist who knows 
about it, it is there and exists im- 
manently in things of practical value 
about which we all know. The things 
exist in and through it (cf. VB II 19), 
though we perceive and imagine only 
things—not mahat, which we can 
neither see nor imagine. TSB adopts 
the Sarikhya theory in so far as it 
holds that the five mahabhiitas are 
development in the five tanmatras, 
these in aharikara and ahanikara in 
mahat, which according to this is 
is the first form taken by avyakta : 
According to BY, both mahat (with all 
that it contains) and avyakta should be 
contemplated in purusa?. 


some deeper E 
no vyavahart 
existence, 
philosophers 


mahati wet (NBU 11), ninth matra in 


the series of twelve matras of 
pranava. Each matra has been nam- 
ed differently, although collectively all 
are known as pranava. The 


mahattva 


mantrayogi who dies reciting this 
matra is reborn in maharloka. 
Mahattva a; (YS I 40), extreme 
vastness. The choice for dhyana 
(meditation) may fall on any object 
from the biggest to the smallest. 
The Mahattya yoga’ of prakrti is the 
immense potentiality of prakrti. 
mahakaga-1 werea-3 (MBU I (2) 13, IV 
2, 3; ATU 7), one of the 
vyOmapancakas. ATU gives this 
name to one of the five forms of his 
madhyalaksya. This mahakasa is 
bright like the destructive fire of the 
end of the world. Of course nobody 
knows What exactly it is except a 
Successful yogi. 
mahakasa-2 werara-2 (SSP I 31), ether 
clement. One of the five gross 
elements, which has five 
characteristics—emptiness, loopless- 
ness, beyond touch, having blue colour 
and sonorous. 
mahaklegaq weratar (HP Ill 13), highly 
agonizing diseases. Svatmarama 
Slves a list of such diseases as con- 
sumption (ksaya), skin diseases, con- 
Stpation, glandular enlargement and 
Indigestion. Mahaklega has been 
recognised as dosa i.e. diseases— 
mahaklesadayo dosah. Brahmananda 
in his commentary on this verse iden- 
tifies mahaklesas with Patafjalean 
concept of klega. 
mahakhaga weraa (GS III 8; HP II 55), 
literally the big bird. Reference is to 
the creeping sensations felt in the 
back. Since they are felt as something 
Tising upwards they are compared to 
a soaring bird. This experience of the 
yogis is generally described as 
prana’ rising up along the susumna. 
mahateja Hera (SSP I 33), the great ele- 
ment fire. It has five charactristics— 
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combustion, digestibility, heat, 
luminosity and red colour. 

mahanirodha wetta (BY VII 21). 
great control of breath. Having let the 
air out fully from the nostrils an 
holding it outside without inhaling, it 
is called mahanirodha. A 

mahapatha aera (HP III 4), susummna. 

mahapadma-l aema-3 (GS VI Oy, Ure 
dhyanasthana (spot for meditation) 
at the top of the head described as the 
sahasradala weaza (thousand petalled) 
mahapadma. It is obviously the 
most important spot in the human 
body and its functions are legion. 

mahapadma-2 werm-2 (G 61). From the 
context in G, it appears that Goraksa * 
mahapadma is the dhyanasthan@ 
next above the anahata or hrday@ ™ 
the chest. ic 

mahaprana wesrt (VS III 55), cosm 

rana. 

Be oe ney (SSP I 35), Cee 
One of the five gross elements. It o 
characterised as extensiveness ee 
ing form, solid, smell and yell 
colour. These are the five qualites os 
earth. 

mahabandha wert (GS HI 18-19: ee 
Ill 18-25; YTU 26, 115), one oes 
portant mudras. It consists 12 slowly 
ing the anus by the left heel, Fi of 
and carefully pressing this hee 
the right foot, gently contract 5 
anal muscles, and retaining the Fn 
of contraction by jalandhar@ much 
(chinlock). This pose is praised Ne 
for the benefits derived from oa one 
cording to YTU, mahabandha as oga 
of the twenty members of ha Neal 
and consists in placing the 


right leg and holding the ™& 
with both hands, fixin 
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chin firmly to the _ chest 
(jalandharabandha), inhaling with 
both nostrils, restraining breath accor- 
ding to one’s capacity, and then exhal- 
ing. This is to be repeated by flexing 
the right leg and extending the left. 
These two descriptions of this ban- 
dha, though agreeing in several points 
are not exactly the same. 
mahabhasvara wermmat (VB III 26), a 
class of gods who reside in the second 
bhuvana (world), i.e. tapoloka, along 
with the abhasvaras and 
satyamahabhasvaras. 
mahabhita werya (VB II 28; YCU 72), 
the five elements earth, air, water, fire 
and ether. 
mahamudra wet = mahatimudra 
wedtyst (G 32-3; GS I 6; HP II 12-17; 
YCU 69, 70), one of the five 
mudras. By practising them a yogi 
becomes successful in yoga. This pose 
is a combination of a pose resembling 
pascimatana (with one foot only) 
and pranayama. 
Mahamudra consists in (1) placing 
the chin on the — chest 
(jalandharabandha), (2) pressing 
the yonisthana (perineum) with the 
left heel, (3) holding the outstretched 
right foot with both hands and (4) do- 
ing pranayama?’ in this position, and 
(GS adds) (5) fixing the gaze between 
the eyebrows. 
According to YCU and HP, 
mahamudra is to be repeated by 
changing the position of the two legs 
each time and the number of times 
each leg is flexed is to be equal to that 
for which that leg is extended. This 
mudra is called mahabandha by 
YTU. The practice of this mudra 
considerably enhances digestive ability 
and cures all kinds of diseases and 


mahavideha 


according to HP, sends kundalini' up- 
wards along the susumna (cf. 
Brahmananda). 

mahameru were (VU V 62), a synonym 
for sahasraracakra. 

mahamoha were (SK 48; VBI 8), one 
of the five forms of the klesa 
viparyaya =(YS’s avidya). Accor- 
ding to Wasa, mahamoha is another 
name for raga. Attachment to five 
kinds of externally aroused and five 
kinds of internally aroused (cf. VB I 
35) experiences is the tenfold 
mahamoha according to Vacaspati 
Misra (cf. SK 48). 

mahayoga wert (YSU I_ 130), 
yogacatusfaya aragea (the fourfold 
yoga) in which mantrayoga, 
hathayoga, layayoga and rajayoga 
are all combined. 

mahalinga weft (G 12), a strange 
structure inside the yoni (perineum). 
That it faces backwards towards the 
susumna (the spinal cord) means that 
its sphere of activity is along the 
susumna. When kundali is aroused 
the yogi sees a distinctly formed 
image—an image like that of a gem 
(jewel). It is said that it appears when 
the Sakti (energy) in the mahaliriga 
and kundalisakti are aroused. They 
may be ultimately the same Sakti. 

mahavayu wera (SSP I 32), air ele- 
ment, one of the five gross elements. 
Its five characteristic features are — 
movability, directibility, tactuality, 
dryness, and having smoke-colour. 

mahavideha aerate (YS III 43), 
bahirakalpitavrtti. It is not a 
cittavrtti. Vyasa calls it a 
dharana—that in which the citta 
leaves the body and goes to another 
object, which may be another body. 
Bhoja however, explains it as a vrtti 


mahavedha 


in which the yogi looses even sense of 
his having a body. 
mahavedha aera (GS III 18-20; YTU 
26; HP III 6, 24-28), one of the prin- 
cipal mudras according to GS. It con- 
sists in first adopting the 
mahabandha pose, and then getting 
into the uddiyana posture (by raising 
the diaphragm) and suspending 
respiration. According to YTU, if 
while in the mahabandha posture, a 
yogi practises concentration, stopping 
his breath, then anila (prama’) soon 
Tises, i.e., he begins to have the creep- 
ing sensations in the back. This per- 
formance is strongly recommended as 
a means of success in yoga. 
mahavrata-1 wera-9 (YS II 31), the 
yamas (restraints) strictly to be 
observed without any exceptions what- 
soever. Perhaps the use of the word is 
necessitated by the fact that a begin- 
ner in yoga may not be able to follow 
the yamas rigorously and for him, 
during the course of early practice, an 
anuvrata ayaa (easy restraint) is 
suggested. 
mahavrata-2 werad-2 (SSP VI 47), a 
variety of sadhakas of the Natha 
cult. One who has taken the vow of 
persuing the highest tattva. 
mahavyahrti werent (BY III 5, 6), 
seven vyahrtis which are— bhir, 
bhuvah, svah, mahah, janah, tapah 
and satyam. These: are prescribed 
during the practice of pranayama. 
mahasakti weruftt (HP IV 10), great 
force, as synonym for kundalini. 
mahasiinya wea (HP IV 74), the 
space below the spot, between the 
eyebrows. Prana’ reaches this spot, 
which is said to be the source of all 
siddhis, in the paricaya- avastha of 
yoga. 
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mahasalila aerafra (SSP I 34), water 
element, one of the five gross 
elements. Its five characteristic 
features are flowing, drenching, 
liquidity, gustatory, and having white 
colour. 

mahasakarapinda werrarfvs (SSP I 
35), a synonym for Adinatha Siva, the 
first expounder of hathayoga of 
Natha cult. 

mahasiddha waft (HP I 9; SSP V 53), 
one who has achieved the power of 
hathayoga. HP gives a list of about 34 
siddhas who have achieved the suc- 
cess in hathayoga and thus have 
broken the law of death by its power. 
One who has devotional attitude 
towards his guru and cautiously 
equalising the padapinda and also 
stabilizing oneself in universal bliss— 
becomes mahasiddha. 

maheévara wat (G 5; SAU III (2) 5), 
synonym for Siva, conceived as first 
expounder of hathayoga. Thus, 
perhaps here it has been said that he 
knows even the minute details of all the 
asanas. 

mandaki argat (GS II 2, 51-2), one of 
the five animal mudras described by 
Gheranda. It consists in closing the 
mouth and moving the root of the 
tongue without displacing the whole 
tongue and slowly imbibing the pure 
secretion which thus 00zes. 
Mandikimudra is said to ward off 
old age (keeping the practicant ever- 
young) and prevents the hair from tur- 
ning gray. 

matargi wift= matarigini aft (GS 
Il 3, 68), one of the five mudras 
named after animals mentioned by 
Gheranda. It consists in remaining in 
neck-deep water for taking in water 
through both nostrils and throwing it 


~ 
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out through the mouth, again taking in 
through the mouth and throwing out 
through the nose. This process is to be 
repeated several times. This mudra is 
said to overcome old age and death. 
If a yogi performs this mudra in a 
secluded place, where there is nobody 
to see him, with his mind not wander- 
ing from his ultimate purpose, he 
becomes like an elephant. The exact 
qualities of the elephants, which suc- 
cess in this mudra brings to the yogi, 
are not mentioned. Probably the 
reference is to great strength and com- 
posure of this animal. 
A yogi who succeeds in matangi 
mudra remains extremely happy 
wherever he may be and whatever he 
may be doing. 
matapitrja amftqa (SK 39), inherited 
bodies. The pancha-mahabhitas 
(the five elements) are said to be the 
Santa, ghora and miudha visesas, 
But, in fact, the three visesas— 
suksma, matapitrja and prabhita 
are the Santa, ghora and midha 
visesas respectively. The first of them 
have their base in vaikrta 
(sattvika—rajasika) ahankara and 
the second and the third in bhutadi— 
rajasika-tamasika ahanikara. Sattva? 
predominates in the first, rajas in the 
second and tamas in the third. 
Of every living being the 
transmigrating self is the suksma 
part, that which the living being gets 
from the parents is matapitrja part, 
and the contribution of the 
mahabhitas, which is responsible 
for growth of the body, the prabhita 
part. 


matra-1 aa-3(GS V 40, 55; YTU 40-2; 


TSM 96-7), a unit of time for measur- 
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ing the duration of puraka (inhaling), 
kumbhaka (suspending respiration) 
and recaka (exhaling). It is described 
as the time taken by the palm, placed 
on the kneecap, for making one cir- 
cular movement, which according to 
YTU, should be followed by a single 
snap of fingers to make one matra. 
For the measurement of the length of 
puraka, kumbhaka and recaka in 
relation to one another, they advise 
counting of matras; as for example, 
if a puraka is of sixteen matras, 
kumbhaka should be of sixtyfour and 
recaka of thirtytwo matras. Similar- 
ly, the time required for uttering a 
short vowel is said to be one matra 
and that required for uttering a long 
vowel two matras. The uttama 
(superior) type of sahita sagarbha 
pranayama covers 20, 80 and 40 
matras; the madhyama (in- 
termediate) one 16, 64 and 32 and the 
adhama (inferior) one 12, 48 and 24. 
BhavaganeSa and VB on II 50 quote 
from Markandeya Purana that a 
matra is the time taken by one usual 
wink of the eye and that if this measure 
of time is lengthened it is known as 
atimatra, which is defined by the 
Brhadyogiyajnavalkyasmrti (VIII 
12-3) as the time taken by a single 
movement of the arm required, (1) for 
milking a cow (2), for releasing an ar- 
row or (3) for striking a bell. 
According to Vijnana Bhiksu, as well 
as Brhadyogiyajnavalkya, the three 
components of pranayama should be 
of equal measure. 

Brahmananda on HP II 12 quotes 
Yajnavalkya, Skandapurana, Yoga- 
cintamani etc. and gives the following 
definitions of the term matra; the 


matra-2 
measure of time taken for:— 


1) snapping the thumb and the mid- 
dle finger together three times; 

2) making three circular movements 
round the knee by the palm plac- 
ed on it; 

3) clapping the hands thrice; 

4) one respiration; 

5) one respiration by a person while 
asleep; 

6) making a circular movement, 
neither fast nor slow, by the palm 
around the knee followed by snap- 
ping of the thumb and a finger; 

7) making one circular movement by 
the palm around the knee, 
preceded and followed by snapp- 
ing of the thumb and finger 
together. 


matra-2 yar-2 (G 93), tanmatra. The 
theory accepted by GoraksaSataka is 
that there are five different kinds of 
subtle substances (tanmatras) in the 
five sense-organs which are responsi- 
ble for the five different kinds of sen- 
sation. They are, therefore, called by 
the same name as the five senses 
(visayas). TSB significantly calls them 
jaivatanmatras. 

matrasparsa arrest (BG II 14), contact 
of the sense organs with their objects. 

madhyasthya araea (SK 19), having 
neither pleasurable nor painful ex- 
periences. The idea is that pleasure 
and pain do not touch purusa’. They 
are the concern of purusa? only, who 
has a gunatmaka component. 

madhyasthyajnana waea (VB IV 
15), indifference, which results from 
samyagdarSsana (realisation of the 
Truth): 

manasa ama (HP IV 6, 24, 54, 62), 
manas?. 


231 


maruta-3 


maya-1 am-3 (VM IV 13), not the 
reality—illusion. The objects that we 
perceive are illusory in the sense that 
they are transitory forms which the 
gunas take. 

maya-2 ara-r (YSU VI 48), one of the 
five Saktis (energies). This Sakti is 
supposed to reside in the fore-part of 
the forehead, called the vyomambuja 


arg. 

maya-3 ara-3 (SSP I 58), one of the five 
gunas of the vyaktiSakti. Other four 
are iccha, kriya, prakrti and vani. 
Maya is said to be five-fold in 
nature—having arrogance, hatred, 
egoism, immaturity and falsehood. 

mayuiranada ara (DBU 103), inter- 
nally aroused sound resembling the 
sound of a peacock. 

maruta-l area-9 (GS II 29; HP II 32), 
the wind, the air which blows. 

maruta-2 area-2 (ANU 38; TSM 140, 
142; HP II 4, 41-2, IM 123, IV 24, 105, 
114), prana? for which both GS and 
HP use the word mahakhaga. 
According to ANU, this prana’ is 
raised from guda (a centre at the base 
of the spine) and taken up to the head. 
In verse 52 G speaks of a combination 
of prana and apana rising to the 
head and in I 48 of HP apananila be- 
ing raised again and again in this man- 
ner. In fact it is only a matter of sen- 
sory experience which is 
metaphorically described by the yogis 
in many ways. 
According to ANU, if a yogi suc- 
cessfully raises this maruta to the 
murdha (head) at the time of death, 
he is not supposed to be born again 
and according to HP he attains the 
knowledge of the Supreme Truth. 

maruta-3 ared-3 (GS V 35, 88; ANU 19; 
HP I 49, IV 24), the air which is 
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inhaled and exhaled. Faster his 
respiration earlier the man dies; and 
so long as this air is not expelled at 
all, as in abhyantara kumbhaka 
(suspension of respiration after inhala- 
tion), there is no death. Mental and 
respiratory activities go on hand in 
hand. If one of them ceases the other 
also ceases. 
maruta-4 ared-x (HP IV 29), prana’*. 
marga-l ari-; (ANU 25), the way a yogi 
wishes to tread; i.e., the one leading 
to the state which he wishes to attain, 
presumably moksa. 
marga-2 arf-2 (G 26), path of a nerve- 
current. According to the 
GoraksaSataka, the normal path for 
the autonomic nerve-currents is along 
the two nadis? known as ida and 
pingala. This is here called the 
vamadaksina armefrt marga. The 
path for the currents that are started 
when the kundali’ is aroused is along 
the susumna (the spinal cord) and is 
called the pascima marga. 
marga-3 arf-; (G 40), respiratory 
passage—one on the left side and the 
other on the right. These are also call- 
ed the vama am (left) and daksina 
afar (right) margas respectively. 
mahendraloka ae=ars (VB III 26), the 
third of the seven worlds which make 
up the universe. Six kinds of gods 
reside here. 
mitahara-1 frarer-1 (GS V 16; TSM 33; 
YKU I 2, 4; HP I 38, 40, 58; DU I 
6; VU V 13; SAUI (1) 4, 13), restraint 
in eating. It is one of the ten yamas, 
According to YKU and HP, 
mitahara consists in eating 
nourishing, soft and sweet food, well 
lubricated with ghee, to the 3/4 capaci- 
ty of the stomach and after offering it 
to God. 


YKU, however, does not consider 
mitahara to be one of the yamas. 
According to this text, it is the first of 
the three steps prescribed for attain- 
ing samirajaya. HP on the other hand, 
not only includes it among the yamas, 
it considers it to be the most impor- 
tant of them. DU (I) 19 uses 
mitabhojana fawata as a synonym for 
mitahara. GS mentions mitahara as 
one of the four prerequisites for 
pranayama’ and adds that a yogi 
who does not observe the restrictions 
of diet falls victim to disease and does 
not attain success in yoga‘*. 

mitahara-2 faaerr (VS I _ 50), 
measured diet. Vasistha prescribes the 
measurement of diet consisting of 32 
mouthfuls (grasa) of food for 
householders, 16 for forest-dwellers, 
8 for ascetics whereas brahmacarins 
can consume according to their need. 

mithuna fra (SK 12), combination, fu- 
sion, blending with one another. Mix- 
ing with one another is one of the four 
operations of the gunas (cf. janana). 

mithyadrstanta fragera (BY XII 10), 
false reasoning. 

misra (karmaphala) fra (awa) (BG 
XVIII 12), mixed karmaphala. One 
of the three kinds of the results of the 
action, the other two being ista and 
anista. A mixture of desirable and 
undesirable result is called 
misra-karmaphala. 

mina #4 (HP I 5), name of a siddhayogi. 

mukta ya (HP I 49, III 104, IV 107, 110, 
112; ATU 12), a person who is free 
from transmigration. If somebody gets 
the opportunity of serving a yogi who 
knows the §Aambhavi mudra, the 
person becomes mukta (liberated), 
according to ATU. 
HP mentions the following attainment 
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of a person who can be called mukta 
that he is perfectly calm and free from 
every kind of dissatisfaction and lives 
in a waking state appearing as if he 
were asleep. In fact, he is neither 
awake nor asleep, neither 
remembering anything nor devoid of 
all memory. 
muktapadmasana yawned (GS II 21), 
padmasana without taking the arms 
round the back and holding the right 
toe with the right hand and the left toe 
with the left hand. Here reference is 
to the foot-lock of this asana’, which 
is to be adopted for performing 
matsyasana. 
muktasana-1 qaaraa-9 (GS II 1; HP I 
37, IV 67; TSM 46), one of the prin- 
cipal asanas. It consists in placing 
the right heel on the left side of the 
frenum below the generative organ and 
the left heel on the right side and 
pressing them. GS advises placing the 
right heel above the left heel in the 


mudra-1 


ABU has used the words mukti and 
moksa neither in the sense of 
sarikhyan kaivalya, nor has it em- 
phasised the cessation of the process 
of birth and death (samisara). It has 
used these words in the sense of jivan- 
mukti, which apparently is the 
nirvisayatva fataqaat (detachment) 
preceding mukti. Cessation of 
sanisara (transmigration) is referred 
to only in connection with the fourth 
(turya) state of existence. Obviously 
the meaning is that the person who is 
mukta in this sense ultimately gets 
freedom from birth and death. 

BY declares that only those who are 
too lazy to do anything believe that 
mukti can be gained by a thorough 
understanding alone. The fact, 
according to this text, is that without 
practising the well known eight 
yogangas, mukti is impossible. 
Jnana and karma in this sense are 
both necessary. 


middle below the generative organ. mudita gfea (YS I 33), joy. Cultivation 


HP considers this asana’ to be a 
variety of siddhasana and advises it 
for Sambhavimudra. 


of the attitude of joy towards those 
engaged in meritorious deeds. This 
helps in attaining mental clarity. 


muktasana-2 qameaa-2 (VS I 67, 81, 82), mudra-l gr-3 (HP I 43, 55-6, Ill 5, 7, 


one of the ten asanas recognised by 
Vasistha. Its technique consists in 
keeping the left ankle on the penis and 
the other ankle upon it. Another 
technique has also been given in which 
the subtle perineum is pressed from 
the left by the right ankle. 

mukti gf = vimukti fegfer = moksa 
Ate (G 2, 8, 73, 101; HP I 35, III 59, 
101, 103, IV 8, 15, 25, 30; BY Ix 34, 
43, XI 32, 33; ABU 2-3), the highest 
end to which all yoga is a means. 
Yoga‘ is, therefore, aptly described as 
the sopana or the sopadnamarga 
aarmart (a ladder) leading to mukti. 


14, 120-126, IV 35-7, 43-5, 67; SS IV 
20, 23-6, 29, 35-6, 47, 53; G 33-4; GS 
Ill 1-3, 57, 66; VU V 68), pose, at 
titude. Asanas are postures, mudras 
are states midway between asana and 
pranayama as explained by some 
writers on yoga. They are said to be 
more subtle than the former. Many 
mudras involve suspension of breath 
also, which asanas generally do not. 
Mudras are obviously much more 
important for a yogi than the asanas. 
GS has raised them to the dignity of 
a separate yogariga (component of 
yoga), though Patanjali 


mudra-2 


has not mentioned them at all. 
While G mentions only two mudras 
namely mahamudra and khecari, 
GS has included the three bandhas 
(locking of limbs) and the five 
bhutadharanas also among the 
mudras. Ten mudras are mentioned 
in HP and SS. It appears that there is 
a whole continuum of postures, runn- 
ing from what Swami Kuvalayananda 
calls cultural poses, through the 
meditative poses and easy mudras, to 
khecari and sambhavi which affect 
the most vital parts ofthe nervous 
system and involve samadhi. The 
particular arrangement of the jaws and 
the tongue which is a part of 
simhasana is often called siniha 
mudra. 
According to Swami Digambarji of 
Kaivalyadhama, Lonavla, mudra is 
the attitude of body and mind which 
an advanced yogi adopts when he is 
on the verge of a unique spiritual ex- 
perience (see YOGA TO-DAY, 
published by the Friends of Yoga 
Society, Bombay, 1971). 

mudra-2 4-2 (SSP VI 29, 30), that 
which expresses the bliss of union of 
individual soul and universal soul. 
Mudra has been conceived always as 
auspicious and beneficial since 
through it one attains the bliss of the 
union of jivatma and paramatma. 
Even God rejoices in mudra. 

mudrika fat (GS III 51), mudra. 

muni 4-4 (BG II 56, 69, V 6, 28, VI 3, 
X 26, 37; BY II 65, XI 52), ascetic. 
One who remains totally unperturbed 
by adversities, unattached towards the 
pleasures, who has got rid of passions, 
fear and anger entirely and whose in- 
telligence has established in stability. 
One who is well restrained and looks 
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within oneself all 
contemplation. 


through by 


mumuksa qa (VU I 4, IV (1) 12), 


desire for moksa (emancipation), 
(though whether it could be called a 
desire is a question). It is a man’s in- 
clination all the same. Yogis in the first 
three bhumis (stages of development) 
are said to be mumuksus 77% (desirous 
of moksa). 


murcha-l ywi-7 = murchana y= (GS 


V 46, 83, VII 6, 16; HP II 44, 69), one 
of the eight kumbhakas. It consists in 
suspending respiration, without first 
effortfully exhaling or effortfully in- 
haling, and shutting out all objects 
whatsoever, from consciousness. This 
will ensure what Patanjali would call 
cittavrttinirodha. But it brings 
ananda (bliss) which shows that 
there is not complete nirodha (suspen- 
sion of every kind of consciousness) 
in this state. It is a state like 
Patanjali’s nirbija samadhi in 
which the samadhi prajna consists 
of ananda and asmita which are not 
objects. GS seems to have equated 
murcha' pranayama? with the 
aspect of rajayoga which he calls 
manomurcha, merging of citta, pro- 
bably in atma?. HP does not mention 
suspension of breath as a part of 
murchakumbhaka, though it also 
brings in suspension of mental activity 
and the feeling of bliss. 

In this text the words mircha and 
murchana are used as synonyms and 
stand for first inhaling, then forming 
a firm jalandharabandha (chin- 
lock) and then exhaling slowly. 


miurcha-2 qi-. = manomircha wtyet 


(HP II 69; GS VII 6, 16), suspension 
of all mental activity which is a part 
of murchakumbhaka. 
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miurcha-3 ¥yei-3 (HP III 38), stupor, 
which the person practising khecari 
does not know. 
mudha-1 q-9 (SK 38), that in which 
tamas’ predominates. Material crea- 
tion consists of material objects which 
are called mudhavisesas, because 
tamas? predominates in them. Santa 
and ghora visesas, according to SK, 
are suksma and matapitrja respec- 
tively in which sattva and tamas? 
predominate. 
miidha-2 4-2 (VB I 1), one of the five 
bhimis of citta?, the other four being 
ksipta, viksipta, ekagra and nirud- 
dha. According to VM, tamas? 
predominates in this state of mind. 
Dreamless sleep is a mudha? state of 
the mind for the same reason. 
miudha-3 ¥-3 (BY II 24, 97), one of the 
three states in all of which brahman 
is immanent, the other two states be- 
ing santa and ghora. Since tamas 
predominates in the midha condi- 
tion, everything material in the sense 
in which we understand this word to- 
day, would be miidha, and in living 
beings the dreamless sleep state would 
be miidha as tamas is comparatively 
more active in this state. All is 
brahman. This is monistic Vedanta. 
mirti af (VB III 53), form, one of the 
causes of differentiation. On the basis 
of form, objects can be differentiated. 
mirtimat fq (ATU 10), one of the 
two kinds of manaskatarakayoga, 
the other being amurtimat. The ob- 
ject (laksya) of manaskataraka (= 
mirtimattaraka) is known by an in- 
driya (sense). This indriya is not any 
peripheral sense organ. It is the cen- 
tral sensing apparatus. Even while the 
eyes are closed the manaskataraka- 
laksya is said to be seen with the 


milabandha-1 


caksu indriya in this sense. 


miirdha qt (VS II 64), top of the head, 


the last vital point in the series of eigh- 
teen vital points. It has been further 
renamed by Vasistha as vyoma in verse 
number III 73. 


millakanda awe (SSP I 1), bulbous 


root, root of the nadis situated in the 
miuladhara cakra. 


milacakra yan (VS II 14), originating 


point of the cakras. This is located in 
the nabhi, the centre of the kanda. 
This has been described as a circle 
where the individual moves motivated 
by merit and sin. 


milatahsarga yma (SK 54), the lower 


levels of creation. It consists of lifeless 
objects. It is one of the three big divi- 
sions of creation, the other two being 
ardhva (higher) and madhya (mid- 
dle). These two are sattvavisala 
(sattva dominant) and rajovisala (ra- 
jas dominant) respectively, while the 
miilatahsarga is tamovisala (tamas 
dominant). 


milaprakrti yereit (SK 3), avikrti (= 


avyakta = pradhana). It is so call- 
ed because it is matter and matter 
alone. It is primeval matter which 
assumes different forms. Patanjali’s 
word for it is aliiga, and according to 
Wasa, it is such an indeterminate 
reality that we can say nothing about 
it—not even whether it exists or does 
not exist (II 18). This is why some an- 
cient Indian thinkers call it maya. It 
is anirvacaniya afidetta (indescri- 
bable). 


milabandha-l qaez-9 (G 37; GS Il 13; 


HP Ill 6, 60-8; YTU 26, 121; YCU 
45-7), Gheranda includes 
milabandha among his twentyfive 
mudras. It consists in pressing the 
region between the anus and the 
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scrotum with the left heel, contracting 
the anus, pressing the navel against the 
spine, and placing the right heel 
against the pubes. 
G and YTU omit the last of these ac- 
tions and G, HP and YTU all include 
raising the apanavayu. Pressing the 
navel against the spine, of course, 
helps this vayu‘* to rise. According to 
YCU, by regularly practising mila- 
bandha, apana and prana’ are join- 
ed, faeces and urine become scanty 
and even an old man becomes young. 
Contracting the anal muscles is a 
muscular action which promotes the 
rising of apananila (cf. HP I 48). 
mulabandha-2 yer (TBU I 27), 
concentration on brahman, who is the 
mila ¥%z (source) of the entire 
universe and by whose grace the mind 
is controlled, is milabandha?, 
according to TBU. This is a Vedantic 
interpretation of the term. 
miulasakti yrafer (YSU V 37), sarasvati 
= adharasakti = kundalini). 
mulasodhana yar (GS I 13, 41), one 
of the four dhautis. It consists in first 
scrupulously cleaning the lowest bowel 
either with a stick made of the root of 
the turmeric plant, or the middle 
finger, and then washing it several 
times. This mudra, as it is called by 
this text, cures constipation and in- 
digestion. It gives brightness and 
strength and promotes jatharagni 
(digestion). 
milasthana are (HP III 73), the star- 
ting point of susumna nadi. 
mulagni ait (YSU V 30), the basic 
fire. One of the five varieties of fire 
residing in the body. This fire resides 
in the whole body and is responsible 
for the origin of nada. The remain- 
ing four agnis are: kalagni, 
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vadavagni, and 
vaidyutagni. 

muladhara yrar (GS III 40), adhara. 
Kundali is said to sleep in this region 
of the trunk. 

mrtavat yaq (HP IV 107), like a dead. 
One who has completely controlled 
the modification of citta, becomes like 
the one who is dead. After mastering 
all the stages of nadanusandhana, 
the yogi remains in this world as if he 
is dead. 

mrtavastha yaa (HP III 27), stage 
beyond the capacity of maintaining the 
kumbhaka. When such stage comes, 
the breath should be exhaled. 

mrtasana yaras (GS II 4, 19: HP I 32); 
Savasana. 

mrtyu-1 4-4 (GS III 71), death which 
is not followed by another life like 
marana’. According to this text, the 
yogi who practises parthivi- 
dharana regularly, conquers death in 
this sense, i.e. he is not born again 
after he dies. 

mrtyu-2 4-2 (HP III 51, 56, 58, 87, 112), 
marana'. 

mrtyu-3 yq-2 (HP III 29, 37, 43, 78, IV 
2), marana?. 

mrdu ¥ (VS I 22), one of the three kinds 
of tivrasanivega, the other two being 
madhya and adhimatra. The degree 
of intensity of this kind of yoga is the 
lowest in the three scales. 

meghadhvani #aaft (DU VI 36), sound 
resembling the thunder of clouds. As 
a result of the practice of sanmukhi- 
mudra, after vayujaya, the internal 
sound (nada) is produced. This is the 
sound produced at the intermediatory 
stage of nadanusandhana. 

medhra-l 4¢-3 (G 8, 13, 14, 16, 86), 
svadhisthana—one of the nine 
dhyanasthanas according to G. 


parthivagni 
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medhra-2 44-2 (VS II 69), penis. One 
of the eighteen vital points. 
meru #6 (SS II 1), a synonym for 
vertebral column. 
merukampa aay (GS V 56), vibration 
in the spinal cord, which is felt when 
the yogi practises what they call 
madhyamapranayama. 
merudanda eae (GS III 12), spinal 
cord. 
meruprstha #eys (GS I 19), back. For 
doing agnisara the navel is pressed 
hundred times so as to touch the back. 
melana aa4 (YKU II 5, 9, 12), practice 
of khecari and the insight gained by 
it are two different things. The yogi 
who just practises khecari cannot by 
practice alone acquire that knowledge 
which is much more difficult to gain 
than mere practising khecari. This 
knowledge can be had only from a 
competent guru. The yogi can get suc- 
cess in khecari as described by so 
many sastras (authoritative texts) on- 
ly when the yogi is blessed with the 
realisation here called melana; then 
the yogi becomes immortal, i.e. free 
from transmigration. 
maitri 4% (YS I 33, Ill 23), friendliness. 
By cultivating a friendly attitude 
towards those who are happy, i.e. by 
not grudging their happiness, one gets 
peace of mind. 
moksa-l ata-9 (ANU 26; G 73; GS Ill 
80; VB II 15, 18, 23-4, II 26, IV 25; 
HP I 35, II 101, 103, IV 15, 25, 30), 
deliverance from the bondage of 
transmigration. 
moksa-2 #ta-2 (VB, VM II 15; VBhT3), 
liberation. One of the four aspects of 
yoga sastra. While discussing four 
parts of the yoga Sastra i.e., heya, 
heyahetu, hana and hanopaya, 
moksa has been conceived as hana. 


yatamanasanijna aware 


yatamanasanjna 


And this hana consists in the total 
cessation of association between 
pradhana and purusa. 
Establishment of the self or seer prin- 
ciple in its own form is also known as 
moksa according to VBh. 


moksada @tea (BVU 51), one of the three 


kinds of acarya (guru?—teacher). It 
is the true guru? who leads the disci- 
ple to moksa (emancipation). 


moksadvara teat (ANU 26), gateway 


of liberation. One of the seven 
gateways for realising the self. This 
door leads to the non-differentiated 
brahman. 


moksapatha aeva (VS II 26), way to 


liberation, a synonym for susumna 
nadi. 


moha #e (SK 48), sloth one of the five 


viparyayas. It is generally identified — 
with the klega asmita and the com- 
mentators connect the eight forms of 
moha with the eight animadi sid- 
dhis. This connection can, however, 
be established only if we interpret the 
word moha as ‘pride’. The relation of 
these siddhis with moha as asmita 1S 
rather far-fetched. 


mauna 4m (TBU I 15, 22), silence. TBU 


recognises fifteenfold yoga; and 


mauna is fourth in the sequence. 
Since nothing can be expressed com- 
pletely by vak or articulated sound, 
so mauna is the best of all 
nomenclatures based on the inherent 
qualities of the things to be named. 


ya—4 


(vM, VBh I 
15), first in the series of four kinds of 
vairagya. This consists in the prac- 
tice of detachment preceded by 4 
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conscious non-attachment. This the body, the sense and the 
vairagya is followed by karmendriyas. 
vyatirekasanijna. yama-3 44-3 (VS I 33, 35, 38, 52), first 


yati aft (BG IV 28), ascetic. Who is 
diligent in following severe vows. 

yathestadharana qwteacm (HP II 20), 
holding it easily. After the purification 
of nadis, one is capable of retaining 
breath inside with ease. 

yama-l 74-9 (YS II 29, 30; HPI 38; YTU 
24, 28; SAU I (1) 2; MBU I (1)-3; VU 
V 11-13; DUI 6; TBUI 15-17; BY VII 
32, IX 35), (literally) restraint. By 
YTU and HP laghvahara (eating a 
little) is mentioned as the principal 
yama and nothing more is said about 
any of the other yamas. For SAU, as 
also for Patanjali and BY, yama is 
one of the eight arigas (components) 
of yoga. While Patanjali mentions 
only five yamas but in this Upanisad, 
as in many other texts, ten yamas are 
mentioned of which ahinisa, satya, 
asteya and brahmacarya are common 
to Patanjali’s list. Sauca 
(cleanliness), (which is a niyama 
according to Patanjali) is generally 
mentioned as a yama. Daya- 
rjavaksamadhrtimitahara (compas- 
sion, straightforwardeness, 
forgiveness, fortitude and restraint in 
eating) are generally included among 
yamas. Patafjali’s aparigraha (not 
owning property) is often omitted by 
other writers. 
MBU classifies the yamas into (1) con- 
trol over the feeling of cold, heat, 
hunger and sleep; (2) over present 
tranquility of mind; (3) not wavering 
from the chosen ideal; and (4) preven- 
ting the indriyas from running after 
their objects. 

yama-2 44-2 (TSM 28). TSM defines 
yama? as a sense of separation from 


in the sequence of eightfold yoga. 
Vasistha enumerates ten yamas. He 
has excluded ‘aparigraha’ of 
Patanjalean yama from his list and 
included dhrti, ksama, daya, 
arjava, mitahara and Sauca. 
However, Sauca is available in PYS 
under niyama, but other yamas 
enumerated by Vasistha are found 
neither in yamas nor niyamas of 
Patanjali. 

yama-4 a4-y (BG X 29. xI 39), kind of 
death. 

yami wf (HP I 62, III 118), epithet for 
advanced practitioner of yoga such as 
who is capable of arousing kundalini. 

yasasvini-1 auftat-9 (G 18, 21; TSM 72; 
YCU 17, 20; SAU I (4) 9, 11), one of 
the principal nadis?. It runs from the 
nabhikanda to the left ear according 
to YCU, and to the right ear, as it ap- 
pears from the wording of the text ac- 
cording to TSM. According to SAU, 
yaSasvini is situated between the 
gandhari and sarasyati nadis. It 
goes from the kundalinisthana to 
the big toes. 

yasasvini-2 aafta--2 (VS II 31, 35), one 
of the fourteen important nadis 
originating from kanda which spreads 
on the right side downward to the right 
toe. 

yoga-l am-3 (YS I 28; HPI 10, 14-16, 36; 
BY I 1, 10, 11.27, 66, VIII 35, IX 32-3, 
XII 49), a whole discipline (consisting 
of many components). Patanjali’s 
yoga consists of eight members; 
namely the five yamas (abstentions), 
the five niyamas (observances), 
asana (posture), pranayama (stopp- 
ing of breath), pratyahara 


yoga-2 


(withdrawal of all impulses to enjoy 
objects of perception), dharana 
(continued attention to an object), 
dhyana (single mindedness) and 
samadhi (mind becoming one with 
the object of dhyana). This is yoga 
which leads to vivekakhyati (gnosis), 
the only means of getting rid of the 
duhkha experienced by everybody 
caught in the cycle of birth and death. 
Yoga is essentially Indian and the old 
Indian yogis, without an exception, all 
believed in transmigration of the soul 
and considered liberation to be the 
summum bonum. Without these 
beliefs yoga, even in all its depths, has 
no meaning, not to speak of just 
asana and pranayama. Judged from 
this standard, even if a person has 
mastered all the eight components of 
yoga, he cannot be called a yogi, if he 
has not done it with the object of 
attaining moksa (liberation). We can 
coin another word for referring to such 
a person e.g. ““Yogist’”’ if we choose. 
Yoga is thus the science and art of (1) 
accelerating the progress towards 
liberation, and (2) the various ways 
and means adopted by the Indian yogis 
to achieve this end. The abstinences, 
observances and all the practices and 
experiences in themselves happen to 
be of inestimable worth to humanity, 
irrespective of a belief in the theory of 
transmigration and release. This is a 
different matter. They cannot be call- 
ed yoga in its original sense. 
yoga-2 ar-r (YS I 1, 2; SAU I (7) 24), 
samadhi. Reading the first two sutras 
of the first chapter of Patanjali 
together, it becomes clear that they in- 
troduce only the first chapter of the 
book to the reader. The first chapter 
deals with the various types of 
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samadhis and their pre-requisites. 
Thus the siitra I 2 is not a definition 
of the term yoga. Patanjali’s yoga” is 
unambiguously an eight-membered 
discipline. The yoga” referred to in 
these sitras is only cittavrtti nirodha 
(samadhi). It would be certainly 
more correct to say that Patanjali's 
definition of yoga is ‘‘yogah 
yamaniyamasanapranayamapratya- 
haradharanadhyanani cittayrtti- 
nirodhagca’. SAU considers yoga’ to 
be one of the two stages of making the 
citta inactive, the other being jnana. 
On attainment of jnana the yog! 
ceases to perceive the universe as Cons 
sisting of real objects. Patanjali's 
word for such jhana_ 'S 
vivekakhyati, which is the outcome 
of the practice of yoga’. A firmly 
established vivekakhyati Patanyali 
calls dharmamegha samadhi. 
yoga-3 atm-3 (YSU 165-9; HP Ill 63 ; BY 
II 49, 69, 138), union of (1) prana 
and apana’, (2) rajas and retas, GB) 
surya? and candra and (4) jivatma 
and paramatma. : 
The first and the third of these unions 
are, in fact, only series of sensations 
which are experienced as ascending. 
descending and mixing. These sensa- 
tions may be felt on the right and left 
sides or in the middle of the back. 
Nearly all the writers on yoga speak 
of something rising up along the 
susumna and of the rising being Te 
directed from ida and pingala, 
sometimes called candra® and surya’ 
respectively, to the susumna; 1.¢- 
from the right and left sides to the mid- 
dle of the back. The fourth union 1s 
the Monistic Vedanta view of yoga, 
according to which the successful 
yogin becomes one with brahman, 
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the Supreme Reality. The second 
union referred to here is between the 
secretion from the lower regions of 
susumna and that from the higher 
regions (cf. rajas). 
BY uses the word yoga for union of 
jiva and brahman and for that rsi ad- 
vises concentration of consciousness 
on brahman in the form of om. This 
text describes union with brahman as 
nirmalata frtaat (purity) probably 
meaning absence of avidya. The 
klegas are considered to be sources of 
all evils which make a jiva of 
brahman. 

yoga-4 aim-x (BY XI 34), performing, 
practising. Performing sacrifices and 
other religious rites and practising 
dama (control of indriyas), ahinisa, 
dana and svadhyaya leads to self- 
realisation. 

yoga-5 am-4 (BY I 44, II 138), getting the 
mind confined in the onikara placed 
in endless space of heart. 

yogaksema ara (BG IX 22), attainment 
of unattained thing and preservation of 
things attained. 

yogacaksu arraq (BY IX 128), yogic eye, 
which gives extra-sensory-perception. 

yogacikitsa afataamt (HP V 22), treat- 
ment of diseases through yogic 
methods. Svatmarama in fifth chapter 
of HP describes treatment of different 
diseases arising out of erroneous prac- 
tices of yoga, specially pranayama 
(HP V 1). However, in this verse, 
Svatmarama seems to suggest the 
treatment of any diseases through 
yoga. But he has suggested to apply 
yogacikitsa preferably by combining 
a careful treatment in consonance with 
the method prescribed by the science 
of medicine, i.e., Ayurveda. 

yogatantra ara (HP III 1), practices of 
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yoga’. All such practices aim 
according to this text, at awakening the 
kundalisakti and thus centre round 
kundali. 

yogadharma arr (BY XI 1), conduct 
prescribed by yoga. BY declares that 
all the other religious conducts (ex- 
cluding yoga) are full of imperfections 
and hence cause rebirth. But yoga 
never goes in vain. Certainty of suc- 
cess lies in its practice. 

yogadharana armen (BG VIII- 12), 
determination in yoga or dharana as 
described in yoga. Fixing the mind in 
one place or at one object or concen- 
trating the mind in the lotus of heart 
or fixing one’s own vital force in the 
head is called yogadharana. 

yoganidra afta (HP IV 49), a state at- 
tained as a result of the practice of 
khecari. Since in this state overt as 
well as covert life activities are reduc- 
ed to minimum and the vayu as well 
as the mental process gets stabilised in 
their own place, it is termed to be 
yoganidra. 

yogapratipaksa <armafira (VB I 30), 
yogamala (VB I 20), yogantaraya 
(VB 130), foes of yoga. Nine distrac- 
tions of mind are known as impurities 
of mind or obstacles for yoga. These 
distractions of mind occur alongwith 
the modifications of mind. Nine 
distractions are yyadhi (sickness), 
styana (idlenes), sanigaya (doubt), 
pramada (negligence), alasya 
(sloth), avirati (lack of detachment), 
bhrantidarsana (misapprehension), 
alabdhabhimikatva (failure to attain 
stability in concentration), 
anavasthitatva (inability to stay in the 
stage of concentration attained). All 
three terms are synonymous technical 
names for these obstacles. 
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yogaphala amma (VBh I 1), result or 
fruits of yoga in the form of overcom- 
ing the prarabdhakarma like expia- 
tion etc., and immediate release from 
them is called the result of yoga. So 
also, when all the subliminal impres- 
sions are destroyed and in the absence 
of the accompanying subliminal im- 
Pression of experience, even the kar- 
ma which has started giving results, 
become incapable of giving rise to the 
fruits, is known as result of yoga. 
yogabala amaa (BG VIII 10), power of 
concentration which consists in stead- 
fastness of mind arising from ac- 
cumulation of impressions resulting 
from spiritual absorption. 
yogabhrasta arrme (BG VI 41), person 
unable to attain success in yoga in one 
life. He is born in the house of the 
pious and the prosperous. 
yogamatha arms (HP I 13), ideal hut for 
the practice of hathayoga. 
Svatmarama suggests that the ideal 
hut should have a small entrance and 
no other openings, holes or pits, floor 
should neither be too high nor too low, 
but well besmeared with a thick layer 
of cowdung, clean and free from all in- 
sects, there should be a canopied plat- 
form and a well in the compound out- 
side of which should be enclosed by 
a wall. 
yogamala armaa (VB I 30), hindrance in 
yoga (cf. yogapratipaksa). 
yogasadhana arate (BY II 66), means 
of yoga. BY conceives that pranava 
or om alone should be known as the 
best means. 
yogasiddhi-1 amfafe-9 (HP I 65), success 
in yoga. Achievement of the stage of 
nadanusandhana. 
yogasiddhi-2 amfufa-. (BY IX 196), ac- 
complishments of yoga. Ability to 


yoganiga 

disappear, memory, lustre, vision and 
proficiency in the Vedas, leaving one’s 
body and entering into other's and pro- 
ducing things at will are the character- 
istics of the yogic accomplishments. 

yogastha are (BG II 48), having 
established in yoga. Casting off attach- 
ment and remaining equipoised in suc- 
cess or failure is the state of establish- 
ment in yoga. 

yogagni arnt (BY VIII 35) = 
yoganala arma (GS I 8), fire of 
yoga. Through it man becomes 
sinless, passionless, pure and like a 
burnt-rod. The fire of yoga consists in 
mantra, homa, marjana, 
abhyuksana and pranayama, a com- 
bined practice of all. 

yogariga aia (G 4; YS II 28-9; YCU 
2), component of yoga’. Six com- 
ponents are separately described by G; 
but no hard and fast lines are drawn 
to distinguish one from the other. 
Yoga? is said to be performed in the 
state of (1) asana which is one of 
yogarigas; and it appears that accor- 
ding to G, it is not essentially different 
from his (2) pranasaniyama—which 
is another. Even (3) dharana, (4) 
dhyana, and (5) samadhi are said to 
be pranasaniyama (96) in a sense. 
The most important yoga’, the cent! 
process of G’s yoga, thus seems to be 
pranasaniyama according to this 
text. Depriving the surya in the chest 
of the nectar which flows from the 
throat is called (6) pratyahara. 
Patanjali has given eight yogangas- 
He adds yama and niyama and con- 
siders the practice of all of them to be 
the means of attaining the ultimate aim 
of yoga’, viz. vivekakhyati, which 
leads to kaivalya (emancipation). 
Some other texts have omitted 


yogantaraya 


yama and niyama also. But these are 
perhaps taken for granted by them, as 
practice of restraints and observances 
were in those days considered to be a 
necessary qualification for those who 
sought admission to an @§rama for 
learning yoga’. From HPI 17, and the 
colophons at the end of the second, 
third and fourth lessons of HP, the 
yoganigas appear to be the following 
four according to this text: asana, 
pranayama’, mudra and samadhi. 

yogantaraya am=nza (VB I 30), 
obstacles in yoga (cf. 
yogapratipaksa). 

yogarudha atmec (BG VI 3), ascending 
the steps of yoga (dhyana), or getting 
established in yoga. Action is said to 
be the means for ascending the steps 
of dhyanayoga. So also, a person 
who has given up thought about 
everything and does not get attached 
to the actions or sense objects is said 
to be established in yoga. 

yogasana arma (GS II 45; ANU 18), 
one of the asanas mentioned in GS. 
It consists in turning the feet upwards 
and placing them on the opposite 
knees and then gazing at the tip of the 
nose after a complete inspiration. 
This shows that gazing at the tip of the 
nose while suspending respiration is 
a part of this Asana. ANU considers 
this asana to be one of the four 
asanas fit for dhyana and to be 
necessarily accompanied by 
agnidharana. 

yonibandha afr (YTU 121), 
mulabandha. 

yonimudra aifrgat (GS III 38-48; DBU 
86; YCU 59; HP III 42), one of the 
twentyfive mudras mentioned in GS. 
It consists in first adopting the 
siddhasana, then closing the ears, 
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rajas-1 
eyes and the nostrils with fingers and 
retaining breath after complete inhala- 
tion through the mouth by forming 
kakimudra—thus combining 
prana** and apana—and then rous- 
ing the kundalini, carrying it to the 
head along with the self and enjoying 
perfect bliss by becoming one with 
brahman. 
Although mulabandha (contracting 
the anus) helps in raising bindu? to the 
head, the difference between 
mulabandha and yonimudra seems 
to be that while this rising of 
something along the susumna (the 
spinal cord) up to the yogi ’s head is 
a part of yonimudra, milabandha 
may be practised without such a ris- 
ing. In other words mulabandha 
becomes yonimudra if it is accom- 
panied with this udghata (rising). In 
the words of YCU, by performing 
yonimudra the bindu? is forced up- 
wards as if it were thrown in fire and 
had to rise to escape burning. In this 
context bindu is often equated with 
kundalini. The word generally used 
by writers on yoga for something 
perceived as rising upwards along the 
back is prana? (cf. bindu-4). 


yonisthanaka aifenma = yonisthana 


aterm = yoni aif (G 8, ll, 12; GS 
Il 7; HP I 35, Ill 60-62; YCU 7, 8; 
DBU 44), perineum—the seat of 
mahalinga near the guda (anus). 
The metaphor of flower and its ovary 
is well kept up in these texts. The 
dhyanasthana (spot for meditation) 
adhara is the lotus of which yoni is 
the ovary. They speak of pressing the 
yoni instead of guda or adhara. 


ra—t 


rajas-1 wa-3 (SSP I 51), one of the five 


rajas-2 


components of kulapancaka. Dana 
(charity), bhoga (enjoyment), 
Stngara (ornamentation), vastu- 
grahana (reception of the objects), and 
svartha (selfishness) are the five 
characteristics of rajas. 


rajas-2 war (VB I 2, II 18, II 43, IV 


31; SK 13, 54), movements of frequen- 
cies intermediate between those of 
Sattva? and tamas*. According to 
Patanjali and Sarikhya, even objects 
which appear to be stationary and 
Stable are all the time undergoing tran- 
Sition and are unstable at bottom; and 
prakrti? (nature) in action is thus a 
continuum of complex movements of 
different frequencies. It appears that 
the upper end of the scale is 
Sattva?-predominant and the lower 
tamas'-predominant. These three 
terms, however, are strictly relative. 
We can distinguish sattva?, rajas’ and 
tamas? in every band of frequencies, 
from wherever in the continuum the 
band is picked up. 

SK calls rajas stimulating and mobile. 
This fits well into the Sarkhya 
theory, as nature’s movements of in- 
termediate frequencies may appear as 
movements in the physical world and 
those of comparatively lower frequen- 
cies in the high frequency band as 
emotion and violent urge in the men- 
tal world. The influence of rajas is 
thus seen to be predominant in 
physical movement as well as in emo- 
tion etc. 

rajas-3 wra-3 (YSU I 68, 137), devitattva 
dara (the feminine principle) which 
resides in the yoni. One aspect of the 
yoga taught in this Upanisad is the 
union of rajas? and retas (the 
masculine principle) which resides in 
the throat. 
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According to Upanisadbrahmayogi, 
the feminine principle is Sakti and the 
masculine principle siva and the union 
of rajas and retas Sivasaktisamyoga, 
which is rajayoga. Rajayoga gives 
the siddhis? (extraordinary powers) 
like anima (becoming extremely 
small, even of a microscopic size) 
according to YSU. 

rajas-4 waa- (HP III 95, 97, 98), secre- 
tion from the lower parts of 
susumna. Mixing of retas' and 
rajas* by vajroli mudra is very 
much praised by HP and SS and is 
considered to be an important yogic 
practice. 

ratna @ (YS II 37), a thing of the highest 
value. When the habit of not misap- 
propriating or stealing is firmly 
established, one is rewarded with 
possessing all the things of the highest 
value. Gold and precious stones are 
not considered to be things of the 
highest value by the yogis. Reference 
seems to be to acquiring the highest 
virtues. 

ratnaprabhamandala waartst (MBU 
II (1) 10), one of the signs indicating 
success in sambhavimudra. It is the 
vision of a round light shining like a 
jewel, presumably of any colour. It 1s 
a tarakalaksya—a visayavatl 
pravrtti (YS I 35) = 4 
divyarupasanwit Raeritaq(VB). 

ravi-l @-3 = bhaskara wet (G 57, 
63), literally the sun. Here it stands for 
something in the navel region 
presumably heat, which dries up the 
nectar flowing from the centre above 
called Sasi (moon). 

ravi-2 ¢fa-2 (G 58), the sun. The Sambhu 
aq (God) in the hrdaya (chest) 1s 
compared to the luminous sun. 

ravi-3 zfa-2 (BY IX 95), synonym for sun. 
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A golden pitcher having thousands of 
small holes through which the rays 
come, therefore, he is named as ravi. 

rasmisamjnaka tae (BY IX 96), 
having the form of rasmi, i.e. rays. 
Ida and susumna are two nadis ex- 
isting in the form of rays. 

rasa-l1 wa-3 (VB I 35), taste. It is said to 
be one of the five objects of sense—a 
visaya*. 

rasa-2 ta-2 (VB I 45, II 9), one of the five 
tanmatras. It is the avisesa of the 
visesa ap. This tanmatra in the 
tongue is stimulated by the rasa? 
tanmatra in the stimulus and gives a 
gustatory sensation. 

rasa-3 w-3 (HP IV 26-7), mercury. 
Steadiness of mind is compared to that 
of mercury. Both work wonders when 
stabilized. Mercury imparts ability to 
tise to the body and mind to prana. 

rasana wm (SK 26), sense of taste—one 
of the five buddhindriyas (senses). 
The physiological organ tongue is not 
rasana in this context (cf. indriya'-*). 
It is something very subtle which, like 
the other senses (indriyas), 
transmigrates with the soul. 

rasananda warm (GS VII 5), one of the 
six aspects of rajayoga. This is the 
aspect of rajayoga attained by suc- 
cess in  khecarimudra, its 
characteristic being the bliss accom- 
panied with the subjectively aroused 
tastes of objects like butter, ghee, milk, 
honey. Like the other aspects of 
rajayoga mentioned by GS, this also 
does not seem to be an established 
state of rajayoga. It looks like a pass- 
ing phase—a temporary experience of 
rajayoga. 

raka wat (YSU V 24), one of the sixteen 
principal nadis. The function of this 
nadi’ is to dry up water. It causes 


rajadantabila (mila) 


hunger and collects phlegm in the 
nose. 


raga 7 (YS II 3, 7; SK 45), one of the 


kleSas. It consists in getting attached 
to that which brings one pleasure. The 
sentiments which are thus formed are 
all called ragas and in this way there 
are many ragas in each mind, e.g. 
love of wealth, delicious dishes, 
fashionable clothing, wife, children 
etc. 

According to SK, it is the bhava? 
which is the opposite of viraga, 
hence called rdjasa waa (pertaining 
to rajas) as opposed to viraga which 
is sattvika (pertaining to sattva). Ra- 
jas predominates in the raga. 

If we have to think of raga as a single 
disposition as Patanjali seems to do, 
it would be the tendency to get attach- 
ed to whatever brings pleasure. This 
tendency is innate in every living 
being. 


ragadyesa wey (BG III 34, XVIII 51), 


attraction and repulsion. Attraction 
towards desirable things and repulsion 
against undesirable things—they are 
ordained with regard to the objects of 
all the organs. It is hereby suggested 
that one should not come under the in- 
fluence of these two. To achieve 
supreme consummation of knowledge, 
one should eliminate the attachment 
and hatred also besides the other 
conditions. 


rajadanta wae (HP III 21), the front 


part of the row of the upper teeth. Ac- 
cording to one opinion, for perform- 
ing mahabandha the tongue should 
be pressed against the front teeth in- 
stead of pressing the chin against the 
chest. 


rajadantabila (milla) asenfaa (aq) (G 


64; HP I 46), the hollow of the 
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saucerlike roof of the mouth. Yogis are 
advised to press this spot with the tip 
of the tongue and meditate upon the 
goddess who is supposed to be the 
source of nectar which oozes from that 
spot. 
According to some authorities, for per- 
forming padmasana the tongue 
should be pressed against the hard 
palate. 
rajapatha aaa (HP III 3), royal path. 
When the dormant kundalini_ is 
awakened, all the centres and knots in 
the susumna get pierced whereby a 
royal highway for the prana is 
created. 
rajamarga oaaart (GS VI 19), the 
luminous passage in the brain above 
the level of the eyes. When kundalini 
is aroused and rises above the level of 
the eyes, it becomes one with atma 
and remains there. But even there it is 
incessantly moving and is not percep- 
tible on account of the rapid fluctua- 
tions. Most probably by rajamarga 
Gheranda here means the sahasrara. 
rajayoga uaa (GS VII 6, 17; HP I 2, 
67, Il 74, 76-7, Ul 122, IV 3-8; YSU 
I 129, 137, 138; YTU 19, 129; SS V 
15). GS mentions six aspects of 
rajayoga each of which is to be prac- 
tised. They are (1) dhyana by 
Sambhavi mudra, (2) nada by 
bhramari mudra, (3) rasananda by 
khecari mudra, (4) layasiddhi by 
yoni mudra, (5) manonmani by 
bhaktiyoga and (6) manomircha by 
murcha kumbhaka, which is also 
more a spiritually oriented mudra 
than anything else. Each of these 
aspects develops into samadhi by 
samapatti in which manas? is the 


rajayogaphalavadhi 


rajayoga ultimately leads to Supreme 
Realization; viz. “there is nothing ex- 
cept brahman and I am that”. In GS 
VII 17 this is called rajayoga. 
YTU mentions rajayoga as one of 
the four kinds of yoga, the other three 
being mantra’, laya and hatha. YSU 
calls it an aspect of mahayoga. 
Rajayoga, according to SS and YTU, 
also appears to be another name for 
the nispatti avastha of yoga, rather 
than a kind of yoga in itself. 
According to YTU, life activity 
(vayu) is withdrawn from the nine 
openings of the body as a tortoise 
withdraws its limbs. Perhaps these 
nine doors are mentioned only as sym- 
bols for the extremities of the body. If 
consciousness is withdrawn from them 
by a yogi successfully and these doors 
are thus closed (i.e. sensation and ac- 
tion are both stopped altogether), life 
activity remains confined in the head 
to whatever is in the yogi’s mind. 
Withdrawal of vayu in this manner is 
called nirvata frata (breathless) kum- 
bhaka in YTU 142. In this state the 
yogi is left with his atma? and atma? 
alone as there is nothing else in his 
mind. 

Rajayoga, according to this 
Upanisad, is possible only after suc- 
cess in hathayoga is attained (cf. 
rajas*). HP appears to consider the 
condition of the individual after 
Supreme Realization to be rajayoga. 
It appears that in fact, there is only one 
yoga which has various components, 
aspects, phases and stages, each with 
its own name. This multiplicity of 
names gives rise to the wrong idea that 
there are many yogas. 


tatstha which merges into tad (cf. P_ rajayogaphalavadhi owtreeraft (HP I 


I 41). Each of these aspects of 


67), until the attainment of the stage 


ratri 


of rajayoga. All the hathayogic prac- 
tices should continue till the rajayoga 
is attained. Hathayoga accepts the 
rajayoga to be its goal. 
ratri af (HP IV 42), ida nadi. Ratri is 
a technical term used for ida nadi as 
against diva for pingala. Atman 
should not be. meditated upon either 
when pingala is active or even when 
ida is active, i.e., it should be 
meditated only when both are inactive 
(i.e. when susumna is active). 
rucira-] of-3 (ANU 9), kumbhaka. 
rucira-2 efx-2 (ANU 8), suspension of 
respiratory as well as mental functions 
(see Upanisadbrahmayogi). After get- 
ting rid of the kilbisas (taints), the yogi 
is advised to direct his effort towards 
rucira, which here appears to be a 
Stage even above siiksma dhyana 
(meditation on a subtle object) because 
dhyana, after all, is a manov¢tti 
watgit (mental process). Kumbhaka 
(suspension of breath) is obviously im- 
plied in rucira. Rucira seems to be 
complete state of a praganta (calm) 
person. In any case, rucira is not ex- 
actly the same phenomenon or state as 
kumbhaka; because kumbhaka is a 
pranayama’ while rucira is to be 
tried after the dosas (sins) are burnt 
away by pranayama? and kilbisas 
(taints) by dharana. 
ruja oa (G 54), disease. Goraksa declares 
that diseases are destroyed by the 
practice of asanas, whereas 
Gheranda (GS V 57) says that it is 
through pranayama the diseases are 
destroyed. 
rudra ez (GS III 61; BY IX 84), the 
presiding deity of five elements 
situated at the navel. Vaisvanari- 
dharana is practised by merging 
prana along with citta for 2 hours on 
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rupa-5 


this fire element in the navel. Due to 
the act of tearing, roaming, loving and 
hastening, he is named rudra. accor- 
ding to BY. 


rudragranthi eta (VU V 66: HP IV 


76), one of the three hurdles in the way 
of the vayu which appears to be ris- 
ing up along the back to the head. This 
is the highest and the last of the three 
hurdles located in the bhrimadhya. 
What exactly the granthis are, is dif- 
ficult to say at this stage of our 
knowledge of ancient Indian 
Physiology. 


rudrani caf (HP III 121), gambhavi. 
rupa-l 7-9 (YS III 46), visible form. 


Beauty of form is here said to be gain- 
ed as part of perfection of body attain- 
ed by performing Saniyama on the 
material side of nature. 


rupa-2 67-2 (VB I 45, II 19), one of the 


five tanmatras, the subtle matter 
which takes the form of the element 
agni (fire). The theory is that this 
tanmatra has three qualities of which 
that which stimulates the eye, 
predominates not those qualities which 
stimulate the skin or the ear sparsa 
and Sabda respectively, 


rupa-3 7-2 (TSB 4), one of the five 


jaivatanmatras, i.e. the active prin- 
ciples in the sense organs, which are 
responsible for the sensory function. 
Rupa is the jaivatanmatra in the 
eye, which is stimulated by the cor- 
responding tanmatra in visible 
objects. 


rupa-4 e-y (TSB 6, 9), sight. It is the 


function of the sense organ caksu’ (the 
eye). 


rupa-5 =-4 (ANU 14), one of the five 


stimuli for the five sense organs. It is 
the stimulus for the eye and is called 
its visaya*. It is the predominant 
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quality of the tanmatra riipa. The 
natural desire to see things (riipas) is 
also callec caksu indriya in Sanskrit 
and of this also the visayas* are 
rupas?. 
rupagrahana sie (ATU 10), visual 
perception, which is impossible 
without the instrumentality of manas 
(mind) and caksu (eye). For seeing the 
tarakalaksya (which is a pravrtti 
and not a vrtti) also, the jivatma (the 
individual self) needs the instrumen- 
tality of manas as well as of caksu. 
Caksu here is the central apparatus 
necessary for vision—not the 
peripheral sense organ eye. 
rekhatraya tar (GS VI Il), the three 
lines (a, ka and tha) of the mystical 
triangle ha, la, ksa which may be im- 
agined (in the state of sthilladhyana) 
in the pericarp of the twelve-petaled 
lotus, which in its turn, is imagined in 
the pericarp of the 1000 petalled lotus. 
Om is imagined inside this mystical 
triangle. 
recaka-1 tag-9 =reca ta (G 47; HP Il 
36, 45, 68, 69, 71, 72, 73; VU V 18; 
DU VI 13; YCU 101; MBU I (1) 6; BY 
VIII 9, 10), exhalation—one of the 
three phases of pranayama’, the 
other two being puraka’ (inhalation) 
and kumbhaka! (retention of breath). 
It is, however, not necessary that every 
pranayama? should have all the 
three phases. For Patanjali e.g., 
kumbhaka is pranayama?’ proper, 
which may or may not be preceded by 
inhalation or exhalation. 
recaka-2 taa-2 (VU V 57-8), driving out 
all objects, external as well as inter- 
nal, from consciousness. 
recaka-3 t4%-3 (BY VIII 22), expired air. 
recaka-4 tas-~ (BY VIII 20, 21, 25, 42), 
bahya kumbhaka. Contemplation 


laksana 


upon Siva is prescribed in this 
condition. 


recana taa (TSM 94, 108), exhalation = 


recaka. 


retas-1 t7a-3 (G 65), flow, current. Its 


direction becomes upwards within two 
or three years after the body of the 
yogi becomes full of amrta (nectar). 


_ Retas is generally supposed to be 


semen and the word urdhvaretas has 
become synonymous with 
brahmacari (a celibate person). But 
in the context of G 63 retas should be 
taken to be secretion from the upper 
parts of susumna. Rajas’ is to be 
raised up by vajroli mudra to mix 
with retas'. This may help maintain- 
ing celibacy; but it seems to be more 
appropriate to say that this helps in 
raising prana?. It may be that virya 
(energy) is needed for that also. 


retas-2 tae-2 (YSU I 68, 137), the 


masculine principle which is suppos- 
ed to reside in the throat (see 
Upanisadbrahmayogi). One aspect of 
the yoga taught by this Upanisad is 
union of rajas? and retas*—of Sakti 
and Siva. It is here called rajayoga. 


lakara war (GS III 70, V 44), lam a the 


bijamantra of the prthvi (earth) 
tattva? (element). Hence the 
bhaumatattva star (earth) which is 
contemplated in adhodharana has the 
letter ‘/a w on it. These single-lettered 
mantras’ are mystical and it is difficult 
to say anything about them. The ‘la @’ 
bijamantra is repeated thirtytwo times 
during samanunadi suddhi when the 
air is exhaled for the second time, ob- 
viously through the right nostril. 


laksana sem (YS III 13, 53), the condi- 


tion of an object or a citta*—whether 
active or niruddha—which results 
from the object, or the citta’ 


> 


laksanaparinama 


undergoing a change between one mo- 
ment of time and the next moment. 
This change also is a series of changes. 
Though the members of this series are 
not perceptible, or introspectible; yet 
they are there and are known as 
avasthas in Patanjali’s language. 
These changes are going on all the 
time, and in this way, as explained by 
VB, every laksama is a succession of 
such changes. Thus the difference bet- 
ween an avastha and laksana is that 
while the later can be perceived or in- 
trospected, as the case may be, the 
former can neither be perceived nor 
introspected. 

laksanaparinama aaa (YS I 13), 
a parinama made up of a series of 
avasthaparinamas. A series of 
laksanaparinamas constitutes a 
dharmaparinama. 
A lJaksanaparinama is not an object 
proper but a changed condition in 
which an object is found when 
perceived after some time. The 
perceptibly changed conditions of one 
and the same object are all called 
laksanaparinamas. The objects 
themselves are dharmaparinamas 
and the imperceptibly changed condi- 
tions behind the perceptibly changed 
ones are avasthaparinamas. 
In fact the changes take place in 
kramas of prakrti, which as they are 
perceived and understood by us are 
called parinamas by Patanjali. 
When one object changes into another 
object, as threads into cloth, there is 
a dharmaparinama. If a piece of 
cloth becomes old, it is seen as a 
laksanaparinama and the impercep- 
tibly changed conditions which are 
constantly arising one after another 
while the perceptibly changed condi- 
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laksyatraya 


tion of the object remains the same are 
avasthaparinamas. 


laksya ast (ATU 7), that which the 


tarakayogi experiences when he suc- 
ceeds in his yoga. It may be an 
antarlaksya or a bahyalaksya or a 
madhyalaksya i.e. only a content of 
consciousness or something localised 
in the outer world or something which 
is in the yogi and which surrounds the 
yogi ’s body. The yogi finds himself in 
it. 


laksyatraya aera (SSP II 26-29), three 


types of objects (for dharana). They 
are antarlaksya, bahirlaksya and 
madhyalaksya. In the first variety, the 
objects are internal such as susumna, 
the atomic flame in kollatamandapa 
above the forehead, reddish circle in 
the naso-pharyngeal cavity, ‘dhuna’ 
like nada in the head, blue flame like 
retina of the eyes. 

The second type of objects are exter- 
nal such as blueflame-like object four 
fingers away from nose, smoke-like 
vayu-clement eight fingers (below the 
nose), wave-like water-element ten 
fingers away from the nose, earth- 
element with yellow colour twelve 
fingers away from the nose, akasa 
pervaded with rays, empty space, hot 
gold-like ground etc. Dharana on 
akasa makes the citta pure and free 
from modifications. Gazing the hot 
gold-like ground makes the gaze 
steady. 

The third type of objects: this consists 
in having dharana on bahirlaksya in 
one’s own body, these objects are 
whitish, reddish, black jyoti; lighten- 
ing, sun or moon etc., any object of 
one’s choice. Considering oneself as 
unattached with objects as such comes 
under this variety. 


laghu-1 


laghu-1 wq-3 (SK 13), light, not heavy. 
Sattva? is supposed to be light, while 
tamas? is supposed to be heavy. 
Laghutva 797 (lightness) in this con- 
text corresponds to immateriality and 
the indriyas? (sense and action organs) 
are said to be immaterial because they 
are sattvika. They are composed 
chiefly of rajas and sattva and 
predominance of the latter in them 
makes them immaterial. 
laghu-2 a-2 (HP II 64), quickly. While 
doing bhastrika pranayama’, when 
the practicant feels tired, he is advis- 
ed to inhale through the right nostril 
and immediately hold the nostrils with 
his thumb and the ring and the small 
fingers. 
laghutilasamapatti wgaraaraft (YS, VB 
III 42), samapatti on lightness such 
as that of cotton fibre. This is an alter- 
native means for the attainment of the 
power like movement in the air. The 
other means for attaining this power 
is the practice of samiyama on the in- 
variable relationship between the body 
and akaga (space). Both the means 
make a yogi very light. Because of this 
lightness, a yogi is said to become able 
to walk over water, or over spider’s 
web or even over rays of light and 
gradually he is able to move through 
the air at will. 
laghvasi waneit (BG XVIII 52), one who 
eats moderately (cf. mitahara). 
labdhayrttiklesa werafratat (VB II 4), ac- 
tive kleSa. It is not a disposition (a part 
of the mental structure) which the 
klegas are, according to Patanjali, 
but a functioning of the mind pro- 
mpted by a klesa (cf. VB). 
lampika aftret (G 86), one of the nine 
dhyanasthanas (spots on the body 
for meditating upon). It is probably the 
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laya-2 


highest of the three parts of the throat 
(kantha) below which there are 
ghantika and candra. The yogi 
however, does not meditate on the 
uvula, but on the spot somewhere near 
or inside it in the mouth; although 
ghantika is uvula. 

lambika aftaet (GS I 31, Il 22), the 
tongue. If one cuts the frenum under 
the tongue and then regularly practises 
moving the tongue upwards, the tongue 
gets longer and longer till it reaches 
the spot under the eyebrows. Then en- 
sues khecari. 

laya-l was (YTU 19, 23; KU 23), 
becoming a void. Obviously it is not 
the layasiddhi of Gheranda (V IL 5), 
which is a state of rajayoga brought 
about by success in yonimudra or 
laya of VU. 
It is more like the laya of Patanjali’s 
prakrtilayatva wefactat which is 
absence of all cittavrttis or cetana— 
an obliteration of the whole being of 
citta?. Layasiddhi of GS and VU is 
the merging of citta in the object of 
concentration as in Patanjali’s 
samapatti—while laya of these (TBU 
and KU) Upanisads is citta? becom- 
ing a void. It is compared to the ex- 
tinction of a candle when it has spent 
itself. 

laya-2 wa-2 (VU V 10, 75), one of the 
three stages of yoga, the other two 8c” 
cording to this Upanisad, being hatha 
and mantra®. Laya is the opposite of 
hatha. While hatha is predominant 
ly of the body and is gross, laya is sub- 
tle and much deeper than hatha. 
Nothing more is said about layayoga- 
The nispatti stage of yoga is describ- 
ed as laya of jiva in brahman and is 
called the state of jivanmukti. This 
shows that this laya is not a permanent 


> 


laya-3 


merging but a state which lasts for a 
longer or shorter period. All the same, 
it illumines the soul. 


laya-3 aa-3 (HP IV 33), getting merged 


in, becoming one with. 


laya-4 aa-x (HP IV 3, 29, 31-2, 34, 80, 


103), rajayoga, samadhi. 


layasiddhi aafafz (GS VII 5), one of the 


six states of rajayoga mentioned by 
Gheranda. It is attained by 
yonimudra. Adopting the 
yonimudra pose, the yogi takes 
himself to be the Sakti which is to 
unite with Siva and thus enjoy bliss. 


Jalata ante (VS III 73), forehead. One of 


the eighteen vital points. It is three 
fingers above the middle of the 
eyebrows. 


laghava ama (GS I 9, 11), feeling of 


lightness—one of the seven 
achievements of hathayoga. The 
means by which this is attained is 
pranayama’. By virtue of this the 
yogi feels as if he is suspended in air. 
Pranava (=prana? = yayu) rising 
to the head may or may not bring about 
actual reduction in weight. But it does 
create this feeling. 


lirniga-1 fet-7 (SK 20, 40), the 


transmigrating entity, ordinarily 
known as the soul. It appears that ac- 
cording to /§varakrsna only karanas? 
(senses etc.) are the constituents of 
linga'. Linga’ is thus the santa 
visSesa which carries the bhavas? with 
it. This view tallies with Patanjali’s 
idea of citta’, which is all aindriya, 
being taken from one body to another 
and with the Gita’s view that the 
senses and the manas!' which are 
prakrta (pertaining to prakrti) go 
along with the transmigrating soul. 


liriga-2 fert-2 (YCU 72; BY II 135), sub- 
tle body. According to YCU, it consists: 
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of the ten subtle indriyas', five objects 
of sense, five vayus, manas and 
buddhi. This liriga? is called one of 
the three bodies of man, the other two 
being sthula and karana Sariras. 
Linga’ is suksma (subtle) as com- 
pared to sthula prakrti which is 
gross. It appears to be the same as 
liniga', though it is not mentioned that 
this body transmigrates, nor is it call- 
ed karana. 

linga-3 fert-2 (SK 10, 41), vyakta, which 
does not actually exist, except in the 
form of gunaparinamavisesas— 
particular individuals differentiated in 
it; i.e. the stiksma, ghora and 
mudha visesas. 

linga-4 fert-x (SK 5; YSU II 9-10), mark 
of anything (cf. /irigin?). In YSU om 
is called litiga*, because it is the sym- 
bol which stands for brahman. It is 
itself sometimes said to be the 
Supreme Reality. 

linga-5 fem. (HP IV 42), atman, 
brahman, meditation of whom is here 
prescribed in the state of kumbhaka. 

lingadeSa fertést (G 22), the region of sex- 
ual organs. The kuhii nadi runs from 
the kandayoni, from where all the 
nadis originate, to this region. 

lingadhari ferrat (SSP VI 44), whose 
mind is completely merged along with 
all the component elements of the 
body, a devotee of Lord giva. 

lingamatra frm (YS II 19), the 
Sankhya mahat. Patanjali considers 
it to be one of the four gunaparvas 
(levels of differentiation) in prakrti. 
VB distinguishes between 
vyavasayatmaka maar ~—s and 
vyavaseyatmaka matacms linga- 
matra, which correspond to SK’s 
vaikrtahankara and bhutadi respec- 
tively. Patanjali does not use the 
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word ahankara in any of his sitras. 
Lingamatra is the first differentiation 
in alinga, which is perfectly indeter- 
minate prakrti. In lingamatram or 
mahat are differentiated the 
tanmatras and asmita, which are at 
the aviSesa level according to VB’s ex- 
, planation of Patanjali’s Stitra. 
lingasarira fataat (VS V 13), causal 
body. According to Indian thought, 
there are three causal bodies—iSvara, 
: atman and prakrti. 
lingin-1 fafrq-s; (ABU 19), one who 
knows the brahman. The knowers of 
brahman differ from one another as 
do cows of different colours; but their 
knowledge (the knowledge of 
brahman) is the same as the milk of 
: all the cows is of the same colour. 
litigin-2 fafirg-2 (SK 5), that which has a 
particular mark, liriga* being the word 
for mark. We infer either what has the 
mark from its mark, or a mark from 
that which has that mark. 
loka-1 ates (YCU 72), deva (God), 
tiryak (animal), nara (man), oF 
sthavara eax (stationary living be- 
ing). These are the four varieties of life 
which constitute one of the three 
Sargas—the  _ bhautikasarga— 
according to /§varakrsna (SK 53). 
loka-2 dtz-2 (VB I 49, III 17), worldly, 
ordinary, of people in general; e.g. 
lokapratyaksa, lokabuddhi. 
loka-3 atz-3 (VB II 26), the various 
worlds; e.g. janoloka, tapoloka etc. 
lobha #4 (YSH IV 6; YS II 34), accor- 
ding to YSH, one of the four kasayas 
aura, the other three being krodha, 
mana 4 (pride) and maya. Lobha 
is said to be the repository of all the 
dosas, destroyer of all the gunas and 
root of all the troubles. There is no end 
to lobha. It is iccha (desire) which 
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goes on increasing as it is being 
satisfied (ragat rago vardhate 1g 
at af). Its only antidote is santosa. 
According to Patanjali, himsa (caus- 
ing pain to others), which is the op- 
posite of one of his yamas (restraints), 
is like other vitarkas motivated by 
lobha, krodha and moha. Lobha can 
be rendered in English as greed. 


lauliki atfat (GS I 12), one of the 


satkarmas which is said to consist in 
moving the abdomen with force from 
one side to another. It is obviously the 
same exercise as is ordinarily known 
as nauli. It is not described by GS in 
greater details. Of course it would not 
be possible without some kind of 
uddiyana (rising the diaphragm), 
though not exactly what Gheranda 
calls by uddiyana’. 


laulya ata (HP I 15), fickleness of mind, 


which undoes all yoga. 


yani a (GS V 44), the bija which a yogi 


is advised to recite mentally sixtyfour 
times while performing kumbhaka 
(stopping of breath) for the third ume 
in the process of samanunadi- 
guddhi. It is a monosyllabic mystt¢ 
formula with an anusvara AGA at 


the end. 


vanigindada deta (GS V 74; HP, IV 


86), one of the internally aroused 
sounds heard by the yogi who is suc- 
cessful in performing bhramar! 
kumbhaka. This sound is like that of 
a sweet sounding flute. 


vakra am (BY IX 10), vibratory. The four 


syllabled onikara is vibratory in the 
initial stage. 


vacana aaa (SK 28; TSB 6), expressing 


what is in one’s mind—a thought, e 
feeling, or a wish— by bodily activity 
mainly by speaking. It is the function 
of vak which according to TSB, 18 47 


vajrakumbha 


amisa (part) of prthvi (earth). Hence 
vacana is said to be a karya (func- 
tion) of prthvi. 
According to SK, vak has to do with 
sound and sound alone. In this way 
vacana would consist only in making 
a vocal sound for communication with 
others. 

vajrakumbha amg (BVU 75), a class 
of kumbhaka. Upanisad-brahmayogi 
explains that some varieties of kumb- 
hakas such as siryabhedana, 
ujjayi, Sitali are understood to be 
vajrakumbhakas. 

vajradarpana aaeina (MBU II (1) 10), 
one of the visions which when seen by 
a yogi points to his success in 
sambhavimudra. It is a light like 
forked lightening which the yogi sees 
as a divyarupa or divine light (cf. 
VB III 36). 

vajrasana-l1 aaraa-4 (GS II 3, 12), one 
of the thirtytwo asanas! described by 
Gheranda. It consists in flexing the 
legs hard and placing the two feet by 
the two sides of the anus. 

vajrasana-2 qaraa-2 (HP I 37, III 110-11; 
YKU I 4, 6), one of the only two 
asanas’ recommended in YKU, the 
other being padmasana. According 
to YKU, it consists in placing the left 
heel below the mulakanda— central 
part of the pelvis—and the other above 
the left foot and the neck, the back and 
the head being kept in line. 
According to HP, guptasana, 
muktasana and vajrasana? are the 
other names of siddhasana which it 
explains as follows: “fix the left ankle 
above the penis and the other ankle 
over that.” 

vajroli-1 aateit-9 (GS III 2, 39), one of the 
twentyfive mudras mentioned in this 
text. It consists in resting the two 
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palms on the ground, raising the feet 
and the head in air. It aims at awaken- 
ing of the kundali' and prolonging of 
life. This mudra is also said to bring 
liberation, to facilitate bindusiddhi 
and to bring every success to a yogi. 


vajroli-2 aatef-2 (SS IV 78, 80), sucking 


up semen back again after a sexual act. 


vajroli-3 acitet-3 (HP III 6, 82, 84, 90, 93, 


95, 97, 99, IV 14), one of the ten 
mudras mentioned in this text. It 
consists in raising the secretions of the 
pelvic region by appropriately contrac- 
ting and manipulating the inner organs 
situated in this region. As the fluid 
poured from the susumna_ begins 
naturally to flow downwards, it is 
preserved by exerting an upward pull 
in the manner explained above. The 
practice of this mudra is said to con- 


quer death, i.e. break the cycle of birth 
and death. 


vamanadhauti arrift (GS I 39), filling 


the stomach and the gullet with water 
after a full meal and vomiting it out. 
This is to be done about three hours 
after eating, though this precaution is 
not mentioned by Gheranda. 

If one practises this dhauti regularly 
one does not suffer from any 
kaphadosa. 


varanaka acre (SK 13), that which 


restrains, causes obstruction (cf. 
tamas). 


varanabheda amratz (VB, VM IV 3), 


separation of the covering. The cause 
is never generated by the effect. It hap- 
pens simply by the separation of the 
covering. Just as farmer does not draw 
the water with his own hand in order 
to irrigate it but simply cuts its 
resistance and when that is set off, the 
water itself overflows the different plot 
of lands—similarly, virtue separates 
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vice which is the covering of the in- 
tensive causes. 

varana am (VS II 22, 32, 35), one of 
the fourteen important nadis. This is 
situated between yaSasvini and kuhu 
and it stretches in the body below and 
above everywhere. 

varuna-1 aeq-3 (TSB 8), one of the 
twelve presiding deities (gods), active 
in the twelve principal nadis? as the 
ten pranas. 

varuna-2 aam-2 (DU IV 7, 16, 36), one 
of the fourteen principal nadis. It is 
situated between yaSasvini and kuhu. 
Vayu is here said to be its presiding 
deity. 

varenya atvq (BY IX 42, 44, 51, 56), ef- 
fulgence of savitr is technically known 
as varenya. This is supposed to be the 
guiding principle for intellect known 
as cidatman. 

varna-l ati-3 (GS V 48, 50-1; G 77), let- 
ter of the alphabet. The rajoguna 
brahman is represented by the red 

“a’’ (@), the sattvamaya (full of satt- 
va) hari by the blue “‘u’’ (8) and the 
tamomaya (full of tamas) Siva by the 
white ‘‘m7’’ (4). 

varna-2 avf-2 (G 91), colour. A clean 
crystal shines in its colourless beauty. 
It is seen as of different colours if its 
whiteness is covered by a coloured ob- 
ject which it reflects. Similarly, atma 
is seen in His purity when meditated 
upon as separated from His Sakti 
which is His maya. 

varna-3 af-3 (G 89), quality, here guna. 
Atma with His Sakti is explainable 
with reference to His qualities and 
forms which the gunas take. Atma 
and atma alone cannot be explained 
in any such way. Hence all the words 
referring to Him as such are negative 
(cf. Sakti-5). 


yasikara-1 


varnatraya afaa (VS III 3-9), three let- 


ters, A, U, and M, representing the 
whole devanagari alphabets. A is the 
foremost syllable, whereas M is the 
concluding syllable of the group. U 
denotes the first deformation in the 
devanagari alphab: ts. 


yarnalina aidta (BY IX 12), onikara, 


the essence of all letters. Though it is 
beyond letters, yet it is the life princi- 
ple behind each letter, hence it is call- 
ed varnalina. 


yartamana aéara (VB IV 12), present = 


existing. In respect of adhvabheda 
(difference of time) dharmas are 
divided into three kinds; atita, 
anagata and vartamana. All of these 
dharmas are real according Re 
Patanjali. The atita dharmas exist 
in the form of dispositions which af- 
fect the vartamana and the anagata 
ones as potentialities. This is how VB 
explains the reality of the past and the 
future. 


varsa asi (GS V 8, Il), the monsoon 


renuous 


weather. Beginning of st J 
in this 


pranayama is prohibited 
season. It may tell on one’s health. 
Middle of June to middle of August are 
supposed to be the rainy months. 


vasi agit (HP II 1), one who has subdued 


one’s passions. Svatmarama con- 
siders it as one of the essential prete- 
quisites for the practice of 
pranayama. Passions may work as 4 
great hindrance in the practice of 
pranayama. Therefore vasi is the 
prerequisite. 


vasikara-1 avten-s (YS, VB, VM, VBh 


I 15), a variety of vairagya (detach- 
ment). Absence of greed towards ob- 
jects seen and heard is called vasika- 
ra yairagya. Detachment from VISI- 
ble objects mean detachment from 


» 


vasikara-2 


women, food, drink and power etc. 
Detachment from heard things is 
detachment from attainment of heaven, 
etc. It is the fourth and last in sequence 
of the stages of vairagya. 
vasikara-2 aztax-2 (YS, VB, VBh I 40), 
mastery, complete control. Such a cit- 
ta reaches from smallest atom to the 
object of the greatest magnitude. 
vasanta aan (GS V 9, 12, 15), one of the 
two seasons in which the practice of 
yoga should begin, the other being 
Sarad. It covers the months of caitra 
aa and vaisakha 4ara i.e. from the 
middle of February to the middle of 
April; but its influence spreads over 
four months, i.e. from the middle of 
January to the middle of May. 
vasti afi = basti aft (GS I 12, 43, 45; 
HP II 22, 27-9), one of the satkarmas 
(six performances). It is of two kinds; 
jalabasti (with water) and Suskabasti 
(without water). Jalabasti consists in 
sitting in the posture known as 
utkafasana in water coming up to the 
navel and relaxing and contracting the 
anus in the course of practising 
madhya nauli. 
This basti is supposed to cure urinary 
diseases, disorders of digestion and 
wind in the stomach, as also to purify 
the body and make it like that of cupid 
kamadeva «rea. Dry basti consists 
in assuming the supine position, 
folding the legs on the body, trying to 
move the contents of the intestines 
downwards and contracting and relax- 
ing the anus. It cures all the abdominal 
diseases, increases the gastric heat and 
destroys the disorders of the bowels. 
vastu-1 aeq-93 (YS IV 14-15), an individual 
object. Every individual object is a 
single parinama. The parinama is 
the object as known; nevertheless, the 
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object is not only in the mind of the 
person who knows. Every object cor- 
responds to a krama and there is no 
parinama without a krama. Some 
reality out there is known as an object. 
Every object is in this way an objec- 
tive reality. 

vastu-2 aqz (TBU I 49, 50), 
substance—here the one ultimate 
Substance = brahman. 

vastumatratmaka aqaame (VB III 
15), (of the nature) of the substratum 
only. Out of the characteristics of 
mind, the unperceived one has the 
nature of substratum only, i.e., latent 
impressions of objects only (cf. 
pratyayatmaka). 

vahni-l afe-3 (GS III 61; YTU 92; G 71), 
one of the five tattvas? (elements) on 
which contemplation is prescribed in 
five dharanas. This tattva? is sup- 
posed to reside in the nabhi (navel) 
and to be red like an indragopa (a 
bright red insect). Its bija is surround- 
ed by the lines of a triangle. It 
resembles the effulgent sun and its 
presiding deity is rudra. In the course 
of samanunadi? guddhi, when the 
yogi performs piraka for the second 
time, he is advised’to recite the vahni- 
bija mentally for sixteen times and to 
raise this tattva® from the navel. 
G places this element in the palate. 
Vahni literally means fire. 

vahni-2 afe- (HP III 45, IV 18), ordinary 
fire. 

vahni-3 afg-2 (HP III 48, 66), heat. 

vahnijaya afexra (G 71), control over ele- 
ment of fire attained by vaisvanari 
dharana. 

vahnibija-2 afta (DU V 9), agnibija 
ait (V 8), seed of fire. 
Upanisadbrahmayogi considers ram to 

be the seed of fire. Vasistha also con- 
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siders ram to be the seed of fire (VS 
IV 8). 
vahnimandala-l afavsa-93 (GS I 44), the 
digestive system. Mulasodhana im- 
proves the health of the digestive 
System, which is here called 
vahnimandala—literally the sphere of 
vahni (digestive heat). 
vahnimandala-2 afgavsa-2 (HP III 65), 
the navel region. When apana rises 
up and reaches this region of fire, the 
flames of the fire blaze forth, fanned 
by the vayu (apana). 
This is an allegorical description of the 
effect of what is here called apana, 
rising up along the back to the navel 
region. Blazing up the fire signifies in- 
tensity of sensation. 
vahnisikhamandala aferarvsa (MBU 
II (1) 10), one of the visions seen by 
a yogi when he is about to attain suc- 
cess in Sambhavimudra. It is like a 
ting of yellowish flame surrounding a 
white light. This vision is a sign of 
Mental stability which is attained by 
perfection in §ambhavimudra. 
vahnisara afar (GS I 14), agnisara. 
vahnisthana-l1 afgena-9 (YTU 91), the 
seat of vahni (fire element) which is 
said to extend from the anus to the 
chest. 
G places the fire element in the region 
of the palate (G 71), GS in that of navel 
(III 75-6). 
vahnisthana-2 afeena-2 (VS II 36, IV 
6), the region of fire. Vasistha con- 
siders the region from anus to heart to 
be the place of fire (igneous spot). 
vahniseva afeaat (GS V 26), agniseva. 
vak-1 arg-9 (SK 26, 34), the karmen- 
driya of speech. It is not the tongue 
or any other vocal organ. It is 
suksma, i.e. imperceptible. It is an 
indriya of which the vrtti (function) 


is vacana (speech). According to SK, 
vak has to do with sound and sound 
alone and vacana can thus stimulate 
only one sense organ, viz. the ear. The 
yrttis of the other karmendriyas can, 
on the other hand, stimulate all the 
sense organs. In this way vacana would 
consist only in making sounds which 
are heard by others. The vrttis of the 
other karmendriyas, on the contrary, 
can be heard, felt (touched), seen, 
tasted or smelt in the sense that what 
one does by means of these indriyas 
can be perceived in any of the five 
ways. It is, however, rather difficult to 
imagine how behaviour can be tasted. 

vak-2 arg-2 (SSP I 60), one of the five 
components of vyaktisakti-pancaka. 
The five varieties of speeches are 
para, pasyanti, madhyama, 
yaikhari and martrka. 

vacakavacya aranarea (TSB 4), ond of 
bhiitabhedavibhagas = bhittavikara- 
vibhagas yaqrarartanrt (multifarious 
differentiations in the elements) which 
are responsible for all the diversity in 
creation. Vacakayacya vibhaga 1S 
the differentiation between an object 
and its name. 

yacika arfrs (DU II 13; SAU I 10), word 
uttered verbally. Japa uttered by 
mouth is of two types—uttered in low 
pitch and high pitch. However, the 
word uttered in low pitch is thousand 
times better than uttered in high pitch. 

vata-1 am-3 (SS I 85), the mahabhuta 
vayu. j 

vata-2 ama-2 (SS 1 47; VB II 22), the alt, 
or the wind, which blows. It dries up 
wet clothes, fans a fire, and so on. 

vata-3 am-3 (HP II 2), breath = respira 
tion. The body and the mind are ac- 
tive so long as one breathes. If 
breathing ceases every activity ceases- 
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vata-4 aa-v (HP II 28, 65, V 12), one of = vatasara arcane (GS I 14, 16), one of the 


the humours of the body. We use the 
English word ‘humours’ but the Ayur- 
vedic vata, pitta and kapha are very 
different from the humours of the an- 
cient Greeks. While the Greeks believ- 
ed in four homours, which were all li- 
quid or semiliquid, the ancient In- 
dians thought that there were only 
three. The latest Indian Ayurvedic opi- 
nion does not favour the idea that 
vata, pitta and kapha are substances 
like blood, bile and phlegm. 

vata-5 ama-4 (HP II 50, V 1, 18; VB Il 
29), any disease caused by a malfunc- 
tion of vata‘. 
The ancient Indian pathologists plac- 
ed all human diseases in three groups, 
which they called disturbances of 
vata, pitta and kapha. The diseases 
of nervous origin and those resulting 
in digestive dis‘urbances characteris- 
ed by formation of gas in the stomach 
and intestines are generally diagnos- 
ed as vata dosas. According to an- 
cient Indian pathology, however, every 
disease necessarily involves a vata 
dosa. There are no purely pitta or 
purely kapha diseases. 

vata-6 ara-¢ (HP IV 114), the cutaneous 
sensation which the yogis perceive as 
something rising up their back. It is 
here called pranavata and success in 
yoga is said to consist in being able 
to control this sensation and to retain 
it in the head. 

vata-7 ara-» (HP V 3), vayu’. 

vatakrama amma (GS I 54-56), one of 
the three techniques of bhalabhati. It 
consists in drawing the air in through 
the ida and expelling it through the 
pirigala and again drawing in through 
pirigala and expelling it through ida 
in a rapid manner. 


four kinds of antardhautis, the other 
three being varisara, vahnisara and 
bahiskrta. It consists in swallowing 
air slowly by protruding the lips like 
a crow’s beak, moving that air in the 
stomach and then expelling it slowly 
by way of the anus. This is supposed 
to cleanse the body, cure all diseases 
and improve the digestive ability. 


vatasthana ame (HP V 3), region of 


vata, extending to the navel. 


vanaprastha amet (SSP VI 36), one 


who is always stable in the inner light 
of one’s own internal world is suppos- 
ed to be a man_ undergoing 
vanaprastha. This interpretation is 
in accordance with Natha cult. It op- 
poses virtually going to the forest and 
living there like an animal. 


vamakrama arma (GS I 54), one of the 


three methods of performing 
bhalabhati. Vamakrama_ bhala- 
bhati consists in slowly inhaling 
through the left nostril and exhaling 
through the right, then again inhaling 
through the right and exhaling through 
the left. It is supposed to cure 
kaphadosa (any disease arising from 
a disorder of phlegm). However, in 
Kaivalyadhama edition the word 
vatakrama is used in the place of 
vamakrama. 


vamadeva arméa (VU IV (2) 34, 35, 36, 


41), one of the two kinds of aspirants 
of liberation, the other being suka. 
The divison is based on the speed with 
which they proceed towards liberation. 
The vamadeva is the slow aspirant. 
He has to go through a number of 
deaths and births before he is finally 
liberated. He follows the paths of 
yoga, Sarikhya and karma with 
devotion. life after life and then 


vayavah 


succeeds. 

vayavah ara: (SK 29; BY VIII 53), 

prana, apana, udana, samana and 
vyana are generally referred to when 
this word is used. They are described 
by SK as samanyakaranavrtti (joint 
function of all the karanas). Wasa 
describes them as samastendriyavytti 
wrtsagi (function of all the in- 
driyas) (III 39). They are the functions 
of the indriyas in general, none of 
them being a specific function of any 
Particular indriya. 

In all, there are ten such vayus, 
prana etc. mentioned above are the 
five principal vayus: while naga, 
ktrma, krkara, devadatta and 
dhananjaya are second in rank. The 
Most satisfactory interpretation of the 
term vayavah (in general) is that they 
are reflex actions brought about main- 
ly through the agency of the autonomic 
nervous system. 

BY prescribes a suspension of these 
functions. Many writers consider the 
State of samadhi to be a condition 
like that of a log of wood. 

Vayavi-1 aradi-4 (G 72), one of the five 
dharanas. The object or the content 
of this dharana is the mahabhita 
(element) vayu (air ) which is here 
said to be circular in form. The yogis 
who succeed in this dharana are 
supposed to acquire the siddhi? 
(special ability) known as 
akasagamana (floating in air). They 
are said to fly without wings and move 
about in air (cf. dharana and 
vayavidharana). 

vayavi-2 aradi-. (NBU 6), the second 
part of the caturmatra (having 4 
parts) omkara. 

vayavidharana aradtaen (GS III 62; G 
72), one of the five dharanas. It 
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consists in concentrating the prana 
and the citta (mind) in the seat of this 
sattvamayatattva (air) for two hours. 
The practice of this dharana 1s said 
to enable the yogi to fly in the air. It 
is also supposed to conquer old age 
and ever recurring death. The element 
air is called by GS sattvamayatativa 
and is described in both these texts as 
dark in colour. In GS it is compared 
to dense smoke. G places it (inside) 
between the eyebrows. 

vayu-1 ag-3 (VB III 39; SK 29; G 25; 
GS V 64; SAU I (4) 1-12; DU IV 24), 
reflex activity (functions of the 
autonomic nervous system). Ten such 
functions are enumerated—five 
pranadyah vayavah and five 
nagadyah. Sometimes language Is us- 
ed which shows that the vayus 
operate the action organs, and it ap- 
pears that they are nervous 
phenomena. But both SK and VB 
describe the five vayus as vrttis (ac- 
tions) and call them samanyakarana 
vrttis and samastendriya vettis (func- 
tion of all the indriyas) respectively 
which shows that they are more like 
karmendriya functions than like 
nerves or nervous phenomena. 
Understanding the vayus as reflex 
functions (the specific reflexes) will 
explain satisfactorily most of the texts 
dealing with them. 

vayu-2 arg-2 (GS V 39; YTU 95;G 2), 
the sattvamayatattva (element) which 
is the object (content) of yayavl 
dharana and of which the bija 'S 
“yam #”, In the human body this tatt- 
ya is supposed to reside inside betwee? 
the eyebrows, though Gheranda has 
not mentioned this. It is supposed to 
resemble collyrium. The presiding 
deity of the dhyanasthana (centre for 


vayu-3 


meditation) where this tattva? resides 
is iSvara. According to YTU also, 
vayu is one of the five bhitas 
(elements) in the body on which 
dharana is prescribed. Its seat in the 
body is said in this Upanisad to extend 
from the chest to the middle of the 
eyebrows and it is said to be hexa- 
gonical in shape and black in colour. 

vayu-3 ag-2 (YTU 37, 41, 49, 50, 52, 
96, 97; DU IV 40, VI 3, 12-3, 23-7, VII 
10-11; HP II 3, 12, 15, 72, III 9, 27, V 
7), air which is breathed in and out, 
respiration. 

vayu-4 ag-y (DU VI 31, 36, 40, 42, 43, 
VII 5; YKU III 7-8, 13; HP Il 3, Il 
26, 65, IV 14, 16, 19, 52, 72), the 
prana which can be taken to any part 
of the body and held at this spot or 
that. When carried to the head it rises 
along the susumna (in the spinal 
cord). Carrying it to the top of the 
head Gheranda calls nabhomudra. 
Bhoja uses the word udghata for it. 
This achievement is very much prais- 
ed and sometimes equated with 
kundalini. All this is, however, a mat- 
ter of centrally aroused experience. 

vayu-5 arq-4 (TSM 139, 144), one of the 
five divisions of the human body, each 
division being called by the name of 
a mahabhita. The vayu region ex- 
tends according to this text, from the 
navel to the nose. This region is, 
therefore, called vayusthana. 

vayu-6 agq-< (DU IV 36), the deity call- 
ed vayu. 

vayu-7 arg-e (HP III 71, V 1-2, 7, 9, 1, 
18),.vata*. 

vayu-8 arg-¢ (SSP I 41), one of the five 
gross elements having five 
characteristics of running, jumping, 
expansion, contraction and 
controlling. 
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vayujaya aga (VS III 35), control of 


breath. Vasistha gives a particular 
technique for controlling the air. The 
technique is as under—after restrain- 
ing forcibly all the senses from their 
objects and drawing the apana up- 
wards, a yogi should retain it at the 
place of fire, then one should close ear 
etc. sense organs by both hands which 
produces a peculiar variety of sounds. 
Through this the vayu is conquered. 


vayudyara agax (ANU 26), door of 


vayu. Second in the series of the 
seven doors recognised by ANU 
leading to the attainment of Atman. 
This door of vayu leads to the attain- 
ment of Sitra. Since Vayu is con- 
ceived as having form of Sutra. 


vayudharana argurem (G 72: YTU 96), 


the dharana of which the content is 
vayu. It consists in taking prana* to 
the region of vayu® and retaining it 
there for two hours, contemplating 
upon isvara, the omniscient. 

G calls it vayavidharana and 
prescribes the taking of citta to this 
spot along with prana. 


vayurabhyasa area (VU V 46-7), 


raising vayu* regularly and systemati- 
cally. Here yayu* signifies prana’. 
This rise is brought about by the prac- 
tice of uddiyana! and, in its turn, in- 
tensifies the heat in the body. The heat 
helps digestion and thus nourishes the 
dhatus (essential ingredients of the 
living body). This leads to some kind 
of realization as a consequence of 
which all sins are washed away. 


vayuvegini argafirt (NBU 9), the fourth 


of the twelve matras of om. The 
mantrayogi who dies when he is 
reciting this matra (of the pranava) 
is reborn as a gandharva wed 
(celestial musician). 
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vayusakha argeat (VS II 18), a synonym 
for fire. 
vayusthala ager (VS IV 7), region of 
vayu considered by Vasistha, from 
the middle of the heart to the middle 
of the eyebrows. 
varanasi armrdt (DU IV 48), one of the 
seven internal vital spots. 
varisara afta (GS I 14, 18), one of the 
four kinds of antardhauti. It consists 
in drinking water to capacity (literal- 
ly up to the throat), moving the 
stomach slowly and then expelling it 
by way of the anus. This dhauti 
cleanses the body and makes it 
lustrous. Some practising yogis call it 
Sankhapraksalana. 
varuna arm (YTU 89; ANU 30), the 
region of the element water in the 
body, on which varunidharana is 
prescribed. 
varuni-1 aefi-9 = varuna aT = 
varuna ae1 (YSU V 26; VU V 24; 
SAU I (4) 11), one of the principal 
nadis. Its function is said to be urina- 
tion and it is said to be situated bet- 
ween kuhii and yaSasvini. 
varuni-2 aresfi-r (G 70: HP V 16), one 
of the five dharanas. The object 
(context) of this dharana is the 
mahabhitta (element) ambu 74 
(water), which is compared to the 
eighth moon, and the jasmine flower 
and is supposed to reside in the 
kantha (throat). It is filled with pi- 
yusa (nectar) and graced by god 
visnu. 
varta arat (YS, VB III 36), supernormal 
power of smell. As a result of the prac- 
tice of samiyama on svartha, there 
arises supernormal powers in sense 
organs. Due to varta, there is 
knowledge of divine smell. 
vasana areat (YS IV 8, 24; HP IV 22, 


yasudeva agea (ABU 22), 


yasodhauti aati (GS J 


Vv 


vi 


34: BY II 43), acquired mental 
disposition in which conation 
predominates. 

The arousal of a yasana is its 
abhivyakti atreatet (manifestation) 
which is called smrti (revival) by 
Patanjali in IV 9. Vasana itself 
abides in the form of a samiskara 
(disposition) and a disposition and its 
arousal naturally correspond to each 
other. This is their ekarupatva 
(similarity). Reference in IV 8 is to the 
yasanas formed in previous lives, 10 
which corresponds their arousal in a 
subsequent life. 

The many ragas and d a 
according to the law called raga- 
dvesa by Patanjali are yasanas; at 
the law itself is innate. So is the klesa 
abhinivesa. It is not a vasana In the 
strict sense of the word; though 
Patanjali has included it among 
vasanas in support of his statement 


that some vasanas are beginningless. 
God 1n 


i.e. who 


yesas formed 


whom everything resides, 
supports everything and who is all pet- 
vading brahman. 

hs 35, 39), 


swallowing a soft cloth measuring four 
fingers in width and nineteen to twen- 
tyfive cubits in length 
vomiting it. The person who does this 
regularly does not suffer from any 
stomach trouble, fever, enlarged 
spleen, leprosy, respiratory disease or 
liver disease and acquires more an 

more stamina everyday. } 
fr (G 62), bird—here swan. Vi Is the 
first part of the word viguddha. The 
second part—Suddha—means pure. 
Viguddhacakra in the kantha is S° 
called because it is pure like 4 
which is unaffected by the wa 


and then 


swan 
ter in 


vikaranabhava 


which it swims. 

vikaranabhava faacrra (YS III 48), 
extra-sensory-perception. This ability 
is said to be acquired as a result of 
practising samyama (deep meditation) 
on the various forms of immaterial 
nature. 

vikalpa fawer (YS I 6, 9, 42), concept, 
meaning of a word. The gabdartha- 
jnanavikalpah: (word, meaning, 
knowledge and concept) which 
characterise a savikalpa or a savicara 
samapatti, are associated ideas 
which are the vikalpas corresponding 
to the various parts and aspects of the 
object of contemplation. 

vikara-1 faer-3 (G 9, 54), disorder. In 
the ninth verse reference is to the dear- 
rangement of any urge of the body 
which is cured by practising 
padmasana. Mental aberrations are, 
however, said to be cured by 
pratyahara. 

vikara-2 faer-. (VB II 13), product, 
change. A product can never be per- 
manent. Though the substratum is per- 
manent, the qualities undergo a variety 
of change due to interaction. Thus all 
the products of prakrti are imperma- 
nent because they have a beginning. 

vikarakarana fearera (VB II 28), 
cause of change. One of the nine 
causes. The cause of change is an ob- 
ject that modifies the mind. 

vikrti faefr (SK 3), formation, matter 
assuming a form. All forms of vyakta 
(manifested nature) are vikrti; 
avyakta (unmanifested nature) are not. 
It is only prakrti (that which is the 
matter of every form). 
Vikrti which is not prakrti (a material 
cause of anything) is called vikara. It 
is in the act of formation (prasava- 
sancara weaa-aar) that differentiations 
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vighna 


appear. 
If A differentiates into B, C and D, i.e. 
B, C and D appear in it, then A is 
prakrti in relation to B, C, and D 
which are its vikrtis. Prakrti and 
vikrti are thus relative terms. Avyakta 
is prakrti in relation .to vyakta. 
Mahat is prakrti in relation to 
ahankara and ahankara in relation 
to the indriyas. Avyakta is not vikrti 
in relation to any prakrti and the 
vikaras are not prakrti in relation to 
any vikrti. 

viksipta faféra (VB I 31-2), one of the five 
bhumis of citta. It is the ordinary 
state of attention in which one is more 
conscious of some objects and less of 
others; i.e. some ideas occupy the 
locus of consciousness while others flit 
about in the margin. 

viksepasahabhuvah faduaeya: (YS, VB 
I 31), accompaniment of viksepas 
which are: duhkha (pain), daur- 
manasya (dejection), arigamejayatva 
(unsteadiness of the body) and 
Svasaprasvasa (inhalation and 
exhalation). 

vigraha fae (G 8), the body. It is to be 
held erect while performing 
siddhasana. 

vighna fer (TBU I 40, 41; YKU 1 61), 
obstacle. Nine vighnas in the way of 
samadhi are enumerated in TBU, as 
nine antarayas (hindrances) are men- 
tioned by Patanjali. The vighnas of 
this text are anusandhanarahitya, 
alasya, bhogalalasa, laya, tamas, 
viksepa, teja, sveda and Sunyata, 
(absence of) bhavanas. YKU men- 
tions ten vighnas (hindrances) viz. 
abhyasatyaga sara (abandonment 
of practice), samigaya (doubt), 
pramattata (delusion), alasya (in- 
dolence), nidra (drowsiness), virati 
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facfa (disinterestedness), bhranti, 
visaya (object of affection or concern), 
anakhya (inability which cannot be 
described) and yogatattvalabdhi 
armrarafet (not understanding the 
essentials of yoga‘). 
vicara faa (YS I 17, 44), stiksma (sub- 
tle) visaya* of samapatti (merging 
the citta—mind—in the object of con- 
sciousness). According to VB, with the 
exception of the five mahabhutas 
and their modifications, all the 
gunaparvas are the subtle objects 
referred to. 
vicarana fram (VU IV 1 3, I 1, 4), in- 
vestigation. Second in the series of 
seven stages of knowledge. Vicarana 
consists in proneness to good conduct, 
preceded by steady application to the 
study of sastras, the company of vir- 
tuous people and the practice of 
vairagya or detachment. 
vicaranugata frarrgid (VBh I 17), ac- 
companied by reflection. Second in the 
four stages of samprajnata yoga. 
Samprajnata accompanied by reflec- 
tion is the direct perception of the 
essence of the subtle object. After 
vitarka comes vicara wherein, in the 
same support, the mind is able to 
directly perceive the subtle aspects of 
the object such as prakrti, mahat etc. 
vicchinnaklesa fiko=ara (YS II 4), a 
klega (innate psychological disposi- 
tion) which is neither udara (arous- 
ed at the moment) nor prasupta 
(perfectly inactive), nor tanu (weak). 
It is inactive for the time being. But 
vicchinna does not mean “repressed” 
in the psycho-analytic sense, as it may 
be aroused the very next moment. It 
is only temporarily suppressed and has 
not gone deep into the unconscious. 
vijana fest (TBU I 23), seclusion. 


vijrmbhika frgte (HP II 54), exhala- 
tion, which is to be done through the 
nose for sitkari pranayama. 

vijnana fas (SK 2), knowledge. It in- 
cludes philosophical understanding. 

vitarka-1 Prats (YS I 17, 42, 43), 
sthula (concrete) visaya* (content) of 
samapatti (merging of citta2—mind 
in the object). 

vitarka-2 fae (YS II 33), violation of 
a yama (restraint). When a yogi is 
tempted to violate a restraint or an 
observance he is advised to remind 
himself that such violation would 
mean endless misery and ignorance. 

vitarkanugata faaeigat (VBh I 17), ac- 
companied by deliberation. The first 
among fourfold samprajnata yoga. 
Vitarka is that where there is a special 
perception of the gross object. Special 
reasoning or ascertainment is yoga, 
the restriction connected with it is 
yoga connected with vitarka. 

videha-1 faze-9 (VBh I 15, 19), without 
gross body. Having the experience 
through the subtle body is called 
videha. Videhas have the modifica- 
tion of the intellect without reference 
to the body, i.e. they are devoid of 
gross body. 

videha-2 Pee-a (VB III 43), a type of 
dharana. According to this text, this 
kind of dharana is of two types; 
viz., kalpita and akalpita. In the 
former, i.e. videha, the citta remains 
inside the body. In the latter, however, 
it goes out of the body (cf. vrtti’). 
Patanjali has not used the word 
videha. He has used the word 
mahavideha, which may be a 
technical term not implying that there 
should be a akalpita videha 
dharana. 
In the dharana called videha the 


vidyut 


body is forgotten to a large extent and 
this gives it the name by itself i.e. the 
yogi remains regularly oblivious of the 
body in the state. Though self con- 
sciousness is not entirely absent. 

vidyut fagg (NBU 9), second in the series 
of twelve matras of pranava. A 
sadhaka who leaves his body during 
the second matra is reborn as a high 
souled yaksa. 

vidharana fam (YS, VBh I 34), 
holding of breath. According to 
Vijnanabhiksu, this retention of 
breath should be practised after inhala- 
tion, since after exhalation, it is not 
possible to retain the breath in. But 
VM’s technique of retention is preced- 
ed by exhalation and not inhalation. 

vidhiyajna fafrrr (BY X 13, 14), a 
ritualistic sacrifice. However, this 
yajna has been considered to be in- 
ferior to japa yajna. 

viniyoga-l fafat-9 (YS, VB III 6), ap- 
plication. When one stage has been 
conquered by samiyama, it is applied 
on the immediately following stage, 
i.e., only after conquering the earlier 
stages, the yogi should apply 
saniyama to the later stages. 

viniyoga-2 fafrar- (BY I 42, II 5, 40, 
50), application. One of the five 
features of mantra. Application of 
onikara in the beginning of every 
religious act. This is called viniyoga. 
Mantra, applied for the achievement 
of specific desired object, is called 
viniyoga. 

viniskampa fatra=q (ANU 22, 23), mo- 
tionlessness. It is an essential requisite 
for kumbhaka (suspension of breath) 
and is to be maintained for seven or 
eight matras (cf. Upanisadbrahma- 
yogi) for dharana and for twelve 
matras for practising yoga. 
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viparitakarani 


Obviously yoga here means dhyana. 
viparitakarani faattaaceft (G 58, 59; GS 
III 2, 30-1; YTU 122; HP III 6, 76, 78; 
SS IV 69). It is a general name for the 
three topsy turvy poses—sirsasana, 
sarvangasana and viparitakarani 
—in which the nabhi (navel) is taken 
above the talu (roof of throat), by the 
yogi standing on his head or his 
shoulders, so as to prevent the piyusa 
(nectar) secreted in the talu from fall- 
ing into the agni (fire) in the nabhi. 
Depriving agni of this piyusa is 
given much importance in Goraksa 
Sataka and the aspirant is required to 
learn it from a guru? and not only read 
about it in books. This shows that there 
are more subtle methods also of 
preventing piyiisa from falling into 
agni e.g. manipulating prana?. 
Viparitakarani of GS and YTU is the 
same as is ordinarily known as sirsa- 
sana. It consists in placing the head 
on the ground supported by both hands 
from behind, throwing up the legs and 
becoming straight and steady. Thus the 
nabhi goes above the talu and this 
prevents the amrta from flowing into 
the nabhi. Consumption of this 
secretion by fire in nabhi is suppos- 
ed to be the real cause of death and 
therefore a daily practice of this 
mudra is said to save the yogi from 
old age and early death. 
YTU does not include viparitakarani 
among the asanas. According to this 
text, it is to be done just for a moment 
to begin with and then the duration is 
to be gradually increased. It is said to 
cure all the diseases. Daily practice of 
this posture increases the internal heat 
of the body which is responsible for 
digestion. HP and YTU prescribe 
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increase of food intake for the yogis 
who practise viparitakarani. A per- 
son who practises Sirsasana has to 
eat different kinds of food so that he 
may not remain under-nourished in 
any way. After three months of prac- 
tice, signs of old age are said to disap- 
pear and if someone practises it for 
three hours everyday they believe that 
that person will never die of old age 
or disease. 

Viparyaya-l faria-9 (YS, 1 8; VB II 5), 
ajndna aa (ignorance)—one of the 
five cittavrttis. All experiences caus- 


vipaka 


Karika 19 are said to flow necessari- 
ly from the purusa and prakrti* prin- 
ciples being essentially different from 
each other. Absence of the bhava, 
called aigvarya, amounts to meeting 
with insurmountable obstacles. The 
opposites of dharma, jnana, viraga 
and aigvarya i.e. adharma, ajnana, 
raga and anaisvarya, are said to be 
the tamas contents of buddhi. Of 
these, ajnana leads to bandha, 
which is the opposite of apavarga, and 
anaigvarya means vighata fara, the 
opposite of avighata. 


ed by making mistakes in perception, vipaka faa (YS I 24, II 13, IV 8), ac- 


memory or reasoning are viparyaya’. 
Patanjali has not used this word as a 
synonym for the klesd avidya, as 
even pramana (correct knowledge) 
can be prompted by the klesa avidya 
according to him. But the commen- 
tators of SK and YSU have used this 
term as a synonym for the kles4 
avidya, which is also called tamas by 
them. This has caused unnecessary 
confusion. 

Viparyaya-2 farfa-2 (SK 46, 47), five of 
the fifty experiences which are, accor- 
ding to one arrangement, considered 
by the author to constitute the 
pratyayasarga. /svarakrsna has not 
said in so many words that the ex- 
periences ‘generated by tamas, moha, 
mahamoha, tamisra and 
andhatamisra are these five kinds of 
experiences; but since he has counted 
the variations of these five sources of 
ignorance among the fifty members of 
the pratyayasarga, it is clear that he 
means such experiences. 

viparyasta frrfea = viparyasa favafa 
(SK 19, 23, 45), opposition, being en- 
tirely different. All the distinguishing 
marks of purusa mentioned in 


tualization of a potentiality formed in 
a human or animal organism. In so far 
as yasanas are such potentialities, 
their arousal is also vipaka. 
Whatever a man does (all kinds of 
behaviour including consciousness), 
he leaves behind a disposition 
(saniskara), which remains as a per- 
manent potentiality in the organism. 
Whenever this disposition is aroused 
by an experience in some way 
associated with the experience which 
caused the disposition, there results 
some action or experience. This is 
called the vipaka of the previous ex- 
perience or action which generated the 
potentiality. 

If by repeatedly acting in a certain way 
we developed a fascination for going 
on pilgrimage, whenever there is an 
opportunity of going on pilgrimage, 


“we will readily avail of it. This is the 


vipaka of a disposition we have form- 
ed. According to the believers, in what 
they call depth-psychology, most of 
our actions and choices which cannot 
be explained in any other way are the 
vipaka of the wishes we had fostered. 
That we have forgotten those wishes, 
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does not prevent their fulfilment. 

Memory is a system of dispositions. 

Remembering is their vipaka. 
viprakrstajnana fargesa (VB, VM III 


vibhu fy (BG V 15), ubiquitous, one of 
the qualities of God. 

vibhuti fayft (VM III 1, 55), the super- 
normal powers. The third book of 


25), knowledge of distant things. 
When one gets stability of mind then 
only there arises luminous sense ac- 
tivity which leads to 
viprakrstajnana. 

viplava fawat (VM II 26), wavering 
(combined with erroneous percep- 
tion). Yogic summum bonum lies in 


yogasutra, describes the supernormal 
powers for the sake of the propagation 
of belief and also because it is 
favourable to the concentration. 
Vibhitis are said to be accomplished 
through samiyama. Vacaspati while 
stressing the importance of vibhiti 
rejects the objection against it and 


the attainment of unwavering 
»> discriminate discernment i.e. 

aviplava vivekakhyati. 
vibhaga fart (SK 15), distinction = one 
being different from another— 


clearly states that for the attainment of 
isolation the supernormal powers are 
not absolutely useless though they are 
not directly the causes. 

vimatsara frax (ATU 14), one who has 


otherness. Karya (effort) and karana 
(cause) are distinct from each other. 
This is what is here called their 
vibhaga. Some causes are other than 
their effects—not the same in any 
sense, but some causes are in some 
sense the same as their effects. Such 
a cause and its effect is different in one 
sense and yet the same in another 
sense. A potter is in a sense the cause 
of the pot, which he makes; but the pot 
is other than the cause—in no sense 
the same. Earth, on the other hand, 
which is the material cause of the pot, 
is other than the pot in one sense and 
the same thing as the pot in another. 
It is present in the pot. The pot is ear- 
then and earth in that form is the pot. 
Difference in the properties of earth 
and pot is karyakaranavibhaga. 
Their being of the same stuff is 
karyakaranavibhaga. Similarly 
there is vibhaga as well as avibhaga 
between the vyakta (the manifested) 
and the avyakta (the unmanifested 
nature) which is its cause. ‘rhis is the 
Sankhya view. 


no dvesa (ill-feeling towards others) of 
any kind. To have no dvesa is one of 
the qualifications of an acarya 
(teacher of yoga). 


vimarda fg (SK 46), conflict, clash, 


struggle. Gunavaisamya vimarda is 
the clash caused by inequalities in the 
strength and proportion of gumas at 
any time. 

If all the gunas were always equally 
forceful, then perhaps there would be 
no conflict among them and no 
Possibility of one being overpowered 
(= dominated) by the other. The fifty 
different forms of the pratyayasarga 
are due to gunavaisamya vimarda. In 
the absence of such conflict between 
the gunas there would be no 
phenomena either mental or material. 


vimuktaphala fryzra (ATU 7), the per- 


son who is not bound by the law of 
karmaphala (cf. YS II 14). The yogi 
who succeeds in seeing the internally 
aroused light is here said to be no 
longer subject to this law. 


vimoksa fartet (SK 56), liberation, release 
from samyoga (connection with a 


viyogakarana 


linga). According to SK, creation is for 
the sake of vimoksa of the purusas. In 
pradhana there is said to be a natural 
urge for bringing about vimoksa of 
purusas and the ultimate aim of all that 
takes place in nature is purusavimoksa. 
This is the Sankhya theory. 

Viyogakarana fanart (VB II 28), the 
cause of separation. The cause of 
separation is discriminate discernment 
being the cause of separation from 
impurity. 

viraja frm (KU 16), not possessed by 
the properties of rajas, an epithet for 
susumnanadi. 

Virati fai (YKU I 60), indifference. One 
of the ten obstacles in the path of yogic 
Practices to be overcome. 

Viraga fart (SK 23), detachment. It is 
one of the four sattvikarupas 
(superior functions) of buddhi. 
Detachment from everything leads to 
prakrtilayatva (SK 45). It is only 
when jnana dawns that vimoksa is 
attained. 

viramapratyaya Premed (YS, VB, VBh 
I 18), cessation of content of citta and 
modification. Regarding the modifica- 
tion also, the idea that it should vanish 
is viramapratyaya’. It is superior 
detachment, which is a sense of satie- 
ty even in discriminate discernment. 
By the continuous practice of 
viramapratyaya one attains anya i.e. 
asamprajnata stage. 

virupaksa freq (HP I 5), name of an 
important hathayogi of the Natha 
cult. Svatmarama quotes his name as 
a mark of salutation to the yogi. 

vilambini faafadt (YSU V 18, 20), one 
of the sixteen principal nadis?. It is 
said to be situated in the navel region 
from where the nadis branch off in 
all directions. 
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vivekakhyati Rawentt (YS II 26, 28, IV 

29), the knowledge that purusa and 
prakrti are absolutely different. But 
while this viveka (knowledge) is an 
experience, vivekakhyati is a living 
belief. It is a part of the mental struc- 
ture which determines experience and 
behaviour—not just a passing mental 
process. It is a realization. For 
Patanjali it is the knowledge that 
purusa is quite different from citta, 
which is ordinarily supposed to be the 
only self. 
This realization makes the citta* con- 
scious of its own secondary status. The 
only everlasting Reality is the purusa, 
not the citta. Sooner or later, every 
citta has to undergo pratiprasava 
(reverse evolution) and cease to exist 
as an individual. 


vivekajajnana fader (YS II 52, 54), 


intuitive discrimination. By perform- 
ing saniyama on ksana and krama 
(pattern of change which occupies a 
ksana) the yogi gets an intuitive 
knowledge of what is imperceptible. 
If there are two similar objects, ©-8- 
one of which cannot be discriminated 
from the other by perception, the yogi 
knows by saniyama which is which. 
Intuitive knowledge of a complex 
situation is not gained part by part. It 
is given all at once. Besides, it can be 
of the past, of the future, as well as 
of the present. It sustains a yogi by giv- 
ing him self-confidence. Discrimina- 
tion between prakrti and purusa 
naturally follows in course of time. 
vivekadvara Praeer (G 1), gateway of 
discrimination. Goraksa’s concept of 
discrimination lies in understanding of 
the true nature of upadhi and tattva. 
vivekanimna feaefra (YS, VB, VBh IV 
26), inclined towards the intellective 


vivekin 


distinguishing power. The citta at this 
stage becomes full of discriminative 
knowledge. 


vivekin faafa (YS II 15), a person who 


analyses and discriminates—a wise 
man, and not the yogi who has suc- 
cessfully discriminated between 
purusa and citta (the permanent and 
the impermanent selves). 

For realizing that life in the world is 
essentially and on the whole painful, 
it is not necessary first to discriminate 
between purusa and citta. This comes 
as the result of success in yoga*. On 
the other hand, one takes to yoga* 
because one sees that there is more 
misery than pleasure in the world. 
visuddha faye (G 62, 63, 83; YSU I 174, 
V. 10), one of the cakras (centres for 
meditation). Its seat is the lower part 
of kantha (throat), inside on the level 
of the Adam’s apple. Somakalajala 
(nectar) which is secreted from this 
part of the body is to be retained there; 
and if this nectar is retained by a yogi 
in the visuddhacakra for one month, 
the yogi does not decay. Two such nec- 
tars are mentioned in_ the 
Goraksasataka: (1) that which is 
secreted in the visuddhacakra and is 
called somakalajala and (2) that 
which oozes from candra in the throat 
and is referred to as piylsa and 
amrta. But the two liquids are spoken 
of in the same terms and it appears that 
the kantha is regarded as one organ 
and that the whole of it secretes the 
amrta which flows down to the 
nabhi (navel) and is there burnt up by 
its heat. 

Three dhyanasthanas—(1) rajadan- 
tabila (G 64), (2) ghantika (G 86) 
and (3) lampika (G 86) are 
distinguished by G in the kantha and 
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obviously amrta is supposed to flow 
from all these spots. 

YSU places the vigSuddhacakra in the 
kanthakipa (lower down in the 
throat) and using the simile of a wheel, 
believes it to have sixteen spokes. 


visuddhi faafe (YKU III 1), fifth cakra 


in the series of six cakras. This cakra 
is situated in the kanthamila. 


viSesa-1 faata-9 (YS II 19; SK 38-9, 41), 


last of the four stages of differentia- 
tion, according to Paranjali. As com- 
pared to the other stages, it is the stage 
of greatest specialization. The visesas 
are the forms in which the avisesas ex- 
ist. According to VB, the eleven in- 
driyas and the five mahabhitas are 
the visesas. [§varakrsna writes that 
though the mahabhitas are suppos- 
ed to be the Santa, ghora and midha 
visesas, in his opinion the santa, 
ghora and miidha vigesas are the 
suksma, the matapitrja and the 
prabhuta individuals respectively 
(cf. ghora). The commentator, 
Vacaspati Misra equates siiksmas 
with suksma dehas (subtle bodies), 
matapitrjas with the sarkausika 
(having six sheaths) ones and 
prabhitas with ghata (pot) ete. 

Thus litigas in which sattvaguna 
predominates, are sukksmavisesas, the 
kalalas (fertilized ova), in which ra- 
jas predominates, are ghora visesas 
and the sthula Sariras (the material 
part of the living bodies, mainly the 
contribution of food) in which tamas 
predominates are the miidha visesas. 
In Karika@ 41 he obviously uses this 
word for two visesas other than 


suksma. 


visesa-2 fatty-2 (SK 16), specific, dif- 


ferent from all others. Every form 
which the gunas take is a particular 


viSesa-3 


combination, different from all other 
combinations. 


viSesa-3 fasty-2 (SK 34), concrete as op- 


posed to abstract, a percept or an im- 
age as opposed to a sensum. As a 
sense organ is stimulated we sense a 
quality like softness, redness, 
fragrance etc. At the same time we 
perceive a soft, red, fragrant object. 
The latter is a viSesa* visaya. Co- 
operation of manas with an indriya 
is necessary for experiencing visesa® 
Visayas. 


Visesatattvasamata faiteacaeaaat (YCU 


114), becoming one with the Absolute 
Reality, which is the final goal of 
yoga*, according to the vedanta 
school of thought. One of the methods 
adopted by the yogis for becoming one 
with brahman is here said to be to 
assume the posture of an asana in 
which heels are placed touching the 
perineum below the genitals, to close 
ears, eyes, and_ nostrils with the 
fingers, to breathe in through the 
mouth and to suspend breathing, rais- 
ing apana in all its richness and 
holding it in the head. In this context 
visesa tattva is the One Supreme 
Reality (brahman). 

visesadarsin fasaeftfa (YS IV 25), a per- 
son who has discriminated between 
the permanent and the impermanent 
selves. Obviously, such a person sheds 
egoism, for which Patanjali’s klesa 
asmita stands. In this Sitra asmita is 
referred to as atmabhavabhavana. 

visoka fazer (YS I 36; VM III 49), 
removal of sorrow. There are two types 
of sense activities which are without 
sorrow. One is obtained by concen- 
trating on intellect and the other on the 
first principle. Both the types are also 
of the nature of light. The supernormal 
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powers like omnipotence and om- 
nipresence are also termed as visoka 
perfection. 
After attaining this perfection the yogi 
becomes omniscient with his afflic- 
tions and bondage dwindled and gain- 
ing control he rejoices. 

visva fasa (YCU 72; YKU III 21), one of 
the four purusas? who are said to ex- 
perience the four states of living be- 
ings, particularly men. Visva is sup- 
posed to be the experiencer of the wak- 
ing state and the experiencer of real 
objects with which one is face to face 
in the waking state. 
YKU considers visva to be one of the 
three purusas? the other two being tai- 
jas and prajna. In fact, there is on- 
ly one atma? to which different roles 
are attributed and different names 
given accordingly. Waking state 
(jagrat) experiences are considered 
by these rsis to be gross as compared 
to those of svapna (dreaming), nidra 
and turya states. 

vigvakarma fasaeat (BY IX 92), one of 
the names of God, performing all the 
actions of the universe, he is called 
visvakarma. 

visvodara-1 fixdtaa-3 (DU IV 8, 15, 23, 
39), one of the four principal nadis 
according to this text. It is situated bet- 
ween kuhi and hastijihva. Its 
presiding deity is pavaka (fire). 

visvodara-2 faedtad-2 (VS II 32, 40), 
one of the fourteen important nadis, 
on the left side of the body. It is sup- 
posed to be interconnected with all the 
nadis. The position of this nadi in 
kanda is in between kuhi and 
hastijihva. 

visaya-1 fawa-4 (YS I U1, 33, 37, 44-5, 49, 
Ill 54; SK 11), an object of knowledge 
or contemplation. Smrti is successful 


visaya-2 


recall of any object known previously 
and the sentiments of maitri etc. are 
to be entertained towards objects ap- 
prehended as sukha etc., vicara is a 
subtle (suksma) object of contempla- 
tion, vitarka a gross one (cf. 
vivekajajnana). 

visaya-2 faya-2 (YS I 15; YKU 1 60; HP 
IV 90-1), desirable object. It may be 
one of this world or of the other world 
like svarga (heaven). 

visaya-3 fara-3 (YS II 51), act; here the 
act of exhalation or inhalation (cf. 
pranayama). - 

visaya-4 Praa-x(SK 11, 50), object, as op- 
posed to purusa. Complete 
disinterestedness in the five kinds of 
objects—visual, auditory, tactual, 
gustatory and olfactory, five out of the 
nine tustis. 

visaya-5 fava-4 (SK 33-5), the material 
(collected through the indriyas) dealt 
with by the antahakarana. The group 
of ten indriyas is said to convey this 
material to the threefold antahkarana 
and buddhi is said to go deep into it. 

visayavatipravrtti farradigia (YS I 35), 
a centrally aroused light, sound, smell 
etc. enjoyed by a yogi. This is not 
caused by any external sensory 
stimulation, nor it is ESP. It is some- 
how caused by an inner stimulation of 
the corresponding cerebral centre. 
When this arises, the yogi finds it easy 
to fix his attention on it, i.e. easy to 
perform dharana. It also brings self- 
confidence and optimism to the yogi. 

visada fasta (SK 12), dullness—neither 
tranquillity nor agitation. It is said to 
be of the nature of tamas. In con- 
sciousness, which is on the whole satt- 
va dominant, the part of tamas is 
dullness, stupidity, ignorance. It raises 
its head in the state of visada. 
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Though all the three gunas are pre- 
sent everywhere in ptakrti, the 
phenomena in which one guna 
predominates and the other two are 
comparatively less active, are called 
after the name of that guna sattvika, 
rajasa or tamasa. 

visuva faga (BVU 55), point of equal 
separation. The point where the ida 
and pinigala meet and from where 
prana enters the mirdha is called 
visuva. 

visnu-1 faeq-3 (TBU I 5, 9; GS VII 18; 
YCU 75; HP II 105, IV 100), the 
Supreme Being. No difference has 
been made between visnu and 
brahman in TBU or HP. GS also 
equates visnu with brahman. YCU 
considers Him to be responsible for 
the maintenance of the creation of 
brahma. This function being a pious 
one, visnu is said to be sattvika. 

visnu-2 fame (BY IX 81), God of 
preservation. 

visnugranthi feeqn (YSU I 87; YKU I 
68, 85; HP IV 73), one of the three 
obstacles in the way of prana? rising 
up the susumna (spinal cord), the 
other two being the brahmagranthi 
and rudragranthi. According to 
Upanisadbrahmayogi, this granthi is 
Situated on this anahata kavaja sare 
(door) in the chest. YKU calls this 
granthi an obstruction in the way of 
kundalini rising along the susumna. 

viharana fect (SK 28), change of place 
by moving the entire body, going 
about. It is one of the five vrttis (func- 
tions) of the karmendriyas. It is the 
function of the karmendriya pada 
(literally foot); though it is not 
necessarily the work of the feet. 
Viharana is possible even for those 
who have no feet at all. Flight of birds 


vitaraga 


also comes under viharana. Rolling 
and hopping would also be viharana. 

Vitaraga dia (YS I 37), person who 
has no attachment to things of any kind 
whatsoever. Such a person is able to 
cross the bhavasagara waarm (world- 
ly existence, which is compared to a 
very rough sea difficult to cross). 

Virasana-l dtaa-3 (HP I 21; SAU I (3) 
4; VU V 16; DU III 1, 6; TSM 37), 
One of the principal asanas?. It con- 
sists in sitting with one foot above the 
Opposite thigh and the other foot below 
the other thigh. 

Virasana-2 dea-2 (GS II 3, 17), sitting 
with one foot on the opposite thigh and 
the other foot, turned upside down by 
folding the leg, placed under the other 
thigh. 

Virasana-3 diaa-2 (VS I 67, 72; VM I 
46), hero posture. One of the ten prin- 
cipal Asanas mentioned by Vasistha. 
Its technique consists in placing the 
foot on the opposite thigh and the other 
foot under the other thigh steadily. VM 
also discusses the technique of this 
Asana while commenting on VB. 
This is one of the twelve asanas 
enumerated by Wasa. Its technique is 
as under: after sitting well on the 
ground, one foot touching the ground 
and other foot is placed over the par- 
tially contracted knee. 

Virya-1 dti-5 (YS I 20), effort. Some peo- 
ple succeed in asamprajnata yoga 
by effort. Others are in this state by 
their very nature. 

Virya-2 44-2 (YS II 38), energy. One ac- 
quires strength by living a continent 
life. 

vrksasana gataa (GS II 5, 36), one of 
the thirtytwo asanas? mentioned by 
Gheranda. It consists in standing on 
the ground like a tree, placing the right 
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foot at the root of the left thigh. 

yrtta ga (G 72), globular in shape. The 
atmosphere surrounding the earth is 
generally supposed to be spherical in 
shape. Hence the mahabhuta vayu is 
here said to be a vrtta in which satt- 
ya predominates. 

vrtti-l aft-9 (YS 1 4, 5; VBI5, Ul 1, 
12-13, 28-31), function. Cittavrtti 
should therefore, mean mental pro- 
cess. But from the enumeration of 
yrttis given by Patanjali it is clear 
that by the word cittavrtti he means 
only ‘‘cognitive mental process”. All 
the citta-vrttis mentioned by 
Pataiijali are forms of cognition. 
Whether a vrtti be of the gunas or of 
any or all of the karanas, it is accor- 
ding to SK, always purposive, the pur- 
pose of all of them being service of the 
purusa! concerned (cf. purusartha). 

vrtti-2 afa-2 (YS II 50, Il 43), position. 
In the context of pranayama’ three 
positions of the chest are mentioned 
by Patanjali; (1) when the lungs are 
practically empty, (2) when they are 
full of air and (3) the mid-chest post- 
tion. Accordingly, there are three 
kinds of pranayama’. Patanjali’s 
fourth kind of pranayama’ has 
nothing to do with any such position 
of the chest. It can take place in any 
chest position. 
Bahirakalpitavrtti III 43 is suppOs- 
ed by VB to be a position taken up by 
a citta’ outside the body. 
This obviously can be done, if at all, 
only by the citta' of a highly advanc- 
ed yogi and would be one of the rarest 
extraordinary powers that can be at 
tained by practising yoga. The ex- 
periences of such a citta will now be 
called extra- somatic. But this does not 
seem to be Pataijali’s meaning. For 


vrtti-3 


patanjali, bahirakalpitavrtti is the 
position of samapatti in an object 
outside, not in a part of the body and 
akalpita here may mean complete 
absence of self-consciousness. This 
position alone can be called videha. 
A cittavrtti can never be videha if 
we understand akalpita in this way 
and according to this interpretation 
kalpita vrtti cannot be videha (cf, 
VB). 

vrtti-3 afi-2 (YS II 15), conation. 
Gunayrttivirodha is the conflict bet- 
ween sattvika, r@jasika and tamasika 
vrttis’, i.e. conations due to sattva, 
rajas and tamas respectively 
predominant. 

vrtti-4 afi-~ (HU 8), vrtti* includes 
cognitive, affective and conative states 
of consciousness, as well as the four 
well-known states: jagrat (waking), 
svapna (dreaming),  susupti 
(dreamless sleep) and turiya (fourth). 
HU has mentioned a fifth state beyond 
the turiya, in which the last nasal 
sound of omkara merges in the 
hamsa (Supreme Reality) (see 
Upanisadbrahmayogi). 

vrttinirodha afifrta (VB I 2), restriction 
of the modification of the mind. This 
is twofold—samprajnata and 
asamprajnata. 

vrttibodha aaa (VBh IV 22), 
knowledge of the modification of cit- 
ta. The citta is predominantly 
sattvika and it has the capacity to 
reflect the purusa. The purusa prin- 
ciple reflected in this mirror not only 
intelligizes the content of the citta but 
also identifies itself as the possessor 
of that knowledge and this state is call- 
ed vrttibodha. 

vrsa at (G 60), the individual 
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transmigrating soul (the jiva), who is 
said to reside in the chest. Jiva (= ji- 
vana) is elsewhere in this text describ- 
ed as pervading the entire autonomic 
nervous system (G 25). But here jiva 
is said to reside ia the anahatacakra 
in the chest. As he is governed by the 
laws of the three gunas, he is said to 
be tridhabaddha faaraz (tied in three 
ways). 

The jiva is described as roaring aloud. 
Perhaps the meaning is that it is always 
in a state of pain which makes him 
roar for an escape. 


yrsasana gar (GS II 5, 38), one of the 


thirtytwo A@sanas mentioned by 
Gheranda. It consists in placing the 
anus on the right ankle and the op- 
posite (left) foot under the other (left) 
Side, touching the ground. 
Obviously the dorsal side of this foot 
touches the ground. 


vedana aaa (YS, VB III 36), supernor- 


mal power of touch. As a result of the 
practice of samiyama, there arises 
supernormal power in sense organs by 
which there is access to divine touch. 
These powers arise even without desire 
for them. 


vedaparaga acme (BY XI 10), ac- 


complished in Vedas. One who goes 
beyond the tattvas and also knows the 
reality beyond it is called 
vedaparaga. One who is simply ex- 
pert in recitation of Vedas should not 
be considered vedaparaga according 
to BY. 


vedabahya agarex (BY XII 21, 22), not 


available in Vedas or other than Vedas 
or heterodox philosophical doctrines. 


vedavit-1 aafq-3 (KU 17), he who knows 


the truth. Veda here meaning pure 
knowledge. Between ida and pingala 
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there is said to be the supreme spot, 
presumably the one occupied by the 
top of susumna. Susumna is said to 
be the spot of the parabrahmaa. By the 
knowledge of that spot, is therefore, 
meant the knowledge of brahman. 

Vvedavit-2 agfag-2 (BY XI 9), well-versed 
in Vedas. The word appearing in Vedas 
consists of only five syllables. The per- 
son who knows the sixth becomes 
well-versed in Vedas. 

vedanta agra (KU 10), expositions of 
the vedanta philosophy. The 
vedanta, particularly Katha and 
Svetasvatara, in which the 
angusthamatra sysara purusa is said 
to reside in the cavity of the heart 
(hrdaya) described as shining like a 
red lotus. 

Yeditavya afemq (ABU 17), that which 

Ought to be known and is thus the 
laksya (target) of true knowledge—the 
ultimate goal of knowledge. The 
Seeker after truth, aims at the 
knowledge of two things. 
One is Sabdabrahma which is svara 
and the other the asvara brahma. The 
former is brahman symbolised by the 
sound of om and the latter brahman 
beyond any sound or any other world- 
ly representation. 

vesadharana aga (HP I 66; SSP V 
19), external appearance; wearing a 
particular type of dress. Svatmarama 
Says that practice alone brings success, 
Wearing a particular dress does not 
lead one to success in yoga. In SSP 
also it has been declared clearly that 
vesa is related to external physical ap- 
pearance. Vesa is related only to par- 
ticular sect so as to facilitate the 
recognition of its followers but unless 
they follow particular ethical rules, 
they cannot attain the highest goal. 


vaikhari 


vaikarikabandha aaiteaer (VBh I 24), 


one of the three bondages. The other 
two being prakrtika and daksina. 
The bondage of videhalayas is 
vaikarika. The liberated souls 
become liberated from these different 
bondages which itself proves that they 
had bondage at some time. Isvara of 
yogasitra has been conceived as 
beyond three bandhas. 


vaikrtika apie (SK 43), acquired— 


developed, not original. Those 
bhavas (dispositions) which are not 
innate and original are called vaikrta 
aga. The inborn ones are prakrta. 
Some prakrta bhavas are present at 
the time of birth in a potential state 
only. They need time and opportunity 
for their full development. Such 
bhavas? get completely developed by 
the time the child is old enough to act 
according to them. 

The sanisiddhika bhayas are those 
prakrtika ones which are fully fledg- 
ed from the beginning, e.g. pecking in 
a chick. The vaikrtika bhavas are 
those which are acquired by education 
and training. 

Jnana, raga and viraga and mostly 
aisvarya are all vaikrtika bhavas. 
Some aisvaryas are not. They are 
either sanisiddhika or prakrta. 


vaikhari aad (YSU III 5, 10), one of the 


four Saktis (energies) which are said 
to be operative in producing speech. 
They are said to be the four consti- 
tuents of sarasvati, the vaksakti 
(power of speech). 

Vaikhari is responsible for emitting 
vowel sounds by manipulation of 
breath. This is the culmination of the 
function of the vakSakti. If a yogt 
knows the vaksakti then by the grace 
of this goddess—sarasvati—he 


vaidyuta-1 


acquires command over speech. 


vaidyuta-1 daq-3 (YSU V 32), one of the 


five agnis (fires), which is here said 
to constitute the suksma (subtle) vapu 
ag (body) taken by brahman (the 
Supreme Reality). It is supposed to 
reside in the region between the lower 
part of the abdomen and the navel. It 
is described as one’s own inner self. 
The five agnis* may be the five cen- 
tres of energy consumption. The 
energy consumed in living is, accor- 
ding to this text, the suksmaripa 
(form) of brahman, which is describ- 
ed as the subtle body of brahman. 
By GS agni? is said to reside in the 
navel region. This fits in well with the 
idea expressed in YSU. 


vaidyuta-2 dqq-2 (BY II 114, 122), one 


of the ten synonyms’ of 
niskalabrahma. Omikara is called 
vaidyuta because it makes apparent 
the ascetic light between the eyebrows 
which shines setting aside the 
darkness. 


vairatyaga amr (YS, VM II 35), 


absence of enmity. As a result of 
ahinisa, there is giving up of mutual 
enmity amongst all living beings, 
which are near him, such as cat and 
mouse or horse and buffaloes etc. 


vairagya-1 a@ra-4 (KU 24; YS I 12, 15; 


HU 8), renunciation. The keenest 
pranayama’, according to KU, is 
sharpened on the stone of vairagya; 
and for this reason vairagya becomes 
a part of the yoga taught in this 
Upanisad. It is thus the yoga compris- 
ing of vairagya, pranayama’, 
pavanadharana and manodharana. 
For Patanjali vairagya is complete 
renunciation of both worldly and 
super-worldly enjoyable objects as 
well as of everything of the nature of 


272 


vaiSvarupya 


gunas. VB gives svarga as an exam- 
ple of the latter. According to HU, the 
jiva experiences vairagya when he 
occupies the centre of the heart called 
hrtpadma (see Upanisad- 
brahmayogi). 


vairagya-2 amar (VM I 21), pas- 


sionlessness or absence of passions. 


vairagya-3 aaa-3 (YS, VB, VM III 50), 


renunciation. 


vairaja aaa (YSU II 15), the sthula 


(gross) ripa (form) of brahman. 
Brahman in the form of the five 
mahabhitas (cf. TSB 2) is called 
vairaja here. Nada, i.e. aum, is here 
said to be the siksma (subtle) rupa 
of brahman. It consists in the sounds 
a, u, and m. The para form of 
brahman is even more subtle. 


vaisaradya aaa (YS, VB, VBh I 47), 


clarity. The pure steady flow of the 
sattva intelligence which is not over- 
powered by rajas and tamas, which 
is of the nature of brightness and from 
which the dirt of the impure covering 
has been removed is called clarity. Im- 
purity is papa etc. which increases 
energy and delusion which alone 1s 
dirt and when it is removed that is not 
overpowered by energy and delusion 
and therefore the clarity. 


vaisvarupya ayaa (SK 15), the universe 


and all that it contains. /svarakrsna 
gives several reasons to support his 
thesis that there is a material cause of 
the universe and calls that cause 
avyakta. The orthodox ancient Indian 
philosophers had a confirmed belief in 
a single indiscriminate, indeterminate 
material cause of the universe. In the 
state of pralaya the universe disap- 
pears but its material cause survives. 
It is ever-lasting. The universe as it ex- 
ists is transitory. According to SK, 


vaisvanari 


pradhana is avyakta in the state of 
pralaya; otherwise it is vyakta and 
exists as the universe. 


vaisvanari azarmé (G 71), one of the five 


dharanas. The object (content) of 
this dharana is tejas (fire) which is 
here said to be situated in the talu 
(roof of the throat) bright red in col- 
our like the insect indragopa and 
triangular in shape. The tejas in the 
talu is the seat of rudra, whose bi- 
jamantra is rami ¢. Success in this 
dharana brings vahnijaya (conquest 
of fire) to the yogi. 


Vaisamya aa (SK 46), state of inequali- 


ty (= disharmony). The difference 
between the vyakta (manifest) and the 
avyakta (unmanifest) condition of the 
8unas is that while in the former state 
they are active and clash with one 
another, in the latter state they are even 
with one another. None of the gunas 
then is subordinate to any other guna 
and none stronger or weaker. This is 
their samyavastha araraen. By dint of 
this conflict among the gumas there 
appear fifty different forms of the 
pratyayasarga. Of course, it is for the 
Same reason that the innumerable 
forms of the other sargas also appear. 
In their samyavastha aren one 
guna cannot even be distinguished 
from another. 


vaisnavi-1 aeri-3 (SAU I (7) 14), one of 


the important spiritually oriented 
mudras. It consists in (1) the senses 
(here the eye) being directed towards 
external objects, while the mind is fix- 
ed on something else which is called 
the antarlaksya, and (2) a fixed gaze, 
i.e. stopping of the winking reflex. 
Many texts explain Sambhayimudra 
in these terms and some describe 
khecarimudra in this way. The 
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distinguishing mark of this mudra is 
that while the eyes are open, the yogi 
does not see the objects before him. 
The essence of these mudras is the 
same, viz. their spiritual orientation. 
They are all contemplation on 
brahman which is called by different 
names. 

vaisnavi-2 aerdt-2 (VS II 26; NBU 10), 
that which leads to the abode of visnu. 
A synonym for susumna. According 
to NBU, one of the twelve different 
matras of the pranava, which leads 
to the attainment of the abode of 
visnu. 

vyakta am (SK 2, 10, 11), distinct like a 
figure on a ground. It is one of the 
three realities, complete insight into 
which is the best and the purest means 
of permanently getting rid of the three 
kinds of pain. Vyakta is the opposite 
of ayyakta in as much as it is not the 
first cause; it is manifold and is neither 
everlasting, nor all-pervading, nor sup- 
porting, nor formless. It is many in 
one. But it resembles avyakta in be- 
ing gunatmaka (of the nature of 
gunas), objective, knowable in the or- 
dinary manner by perception, in- 
trospection, inference or testimony 
and devoid of cetana as also in not 
being a class of simple discrete 
individuals. 
With the exception of avyakta, all 
gunatmaka reality is vyakta (cf. 
mahat). 

vyaktisaktipancaka afnaftintas (SSP I 
55), five characteristics of vyaktisakti: 
iccha (desire), kriya (action), maya 
(that indescribable potency which 
limits it by time or space), prakrti 
(principle behind universe) and vak 
(speech). 

vyatirekasanijna afateia (VM, VBh I 
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15), the consciousness of discrimina- 
tion. The second variety of vairagya 
in the series of four types of 
vairagya. This consists in the capaci- 
ty to ascertain by differentiation which 


vyutthanasaniskara 


descriptions of vayus given in dif- 
ferent texts can be reconciled if we 
take vayus, called pranas’, to be 
reflex actions performed by the agen- 
cy of the autonomic nervous system. 


sense organs have been controlled and vyana-2 am-2 (VS II 42, 46, 51), name 


which are yet to be controlled. 
vyavadhana aaum (SK 7), screen, 
covering, envelope. It is one of the 
eight causes of lack of knowledge (im- 
perceptibility = our inability to know) 
of something. It is a screen coming 


of one of the ten vayus and also one 
among five important vayus. It per- 
vades eyes and ear, neck, nose, throat 
and the region of eyes. The eminent 
functions of vyana are releasing, 
holding, movement etc. 


between the knowing mind and the ob-  vyahrti ameff (ANU 10), bhih % 


ject to be known. 

vyavahitajnana aafeaar (YS, VBh III 
25), knowledge of veiled or hidden. 
The luminous sense activity if directed 
towards veiled object one knows it. 
This is a type of vibhuti. 

vyadhi anf (YS, VB I 30), disease. One 
of the nine obstacles (antarayas) in 
the path of yogic practices. Disease is 


bhuvah %:, svah :, mahah *:, 
jJanah 3:, tapah 7: and satyam FF 
are the seven vyahrtis. These words 
are to be recited along with om’, the 
Siras and the gayatri mantra during 
pranayama’. The first three of the 
vyahrtis are called mahavyahrti 
nereeft (see Medhatithi on Manu U 
18). 


caused by imbalance in the three vyutkramakapalabhati aerate 


humours or in the secretions or in the 
organs of the body. 

vyana-1 am-3 (TSB 5, 9; TSM 1, 77, 
82, 85; ANU 35; VB III 39; BY Ix 
132), one of the five amsSas (com- 
ponents) of vayu’. Its function is 
grahana. It is in conjunction with this 
that manas exists as vayu. 
In TSM the seat of vyana is said to 


(GS I 54), one of the three kinds of 
kapalabhatis, other two being 
vatakrama and sitkrama. These, in 
fact, are the three ways of performing 
kapalabhati. Vyutkramakapala- 
bhati consists in raising up water 
through the nose and throwing it out 
through the mouth slowly. It wards off 
slesmadogas (diseases of phlegm). 


extend to the ears, the throat, the vyutthana aera (VB, VM I 3), active 


shoulders, the loins, the thighs and the 
bowels and it is supposed to facilitate 
the working of prana, apana etc. 
Vyana is generally mentioned as one 
of the five well-known pranas’ 
(vayus*). It is supposed to pervade 
the whole body and to be of the col- 


state. The conditioned state of spirit in 
which there is preponderance of one 
or the other gunas. The uncondition- 
ed state comes only after the cessation 
of the modification of mind by which 
the spirit regains its unalloyed pristine 
form. 


our of fire. Circulation of blood, vyutthanasaniskara qemdear (YS, VB 


which is an autonomic function, is 
often given this name as blood cir- 
culates all over the body. The different 


III 9), subliminal impression of 
modification. The subliminal impres- 
sions of modifications are the 


vyutthitacitta 


characteristics of the mind. Similarly 
inhibition of the subliminal impression 
is also the characteristic of mind. 

vyutthitacitta afta (VB II 1), 
unsteady or fickle mind. Vyasa con- 
siders the second chapter of 
yogasittra i.e., sadhanapada as a 
means of yoga for the unsteady mind. 
He further adds that a person with 
unsteady mind should begin the 
yogasadhana with kriyayoga. 

vyoma-l aita-3 (GS III 63), the sky—one 
of the five tattvas? (elements). It 
resembles the pure sea water. Its 
presiding deity is sadasiva. Its bija is 
“ham € ”. Its seat is mentioned by 
Goraksa (G 73) to be the brahma- 
randhra in the head (cf. 
nabhodharana). 

vyoma-2 aia (VS III 73), head, 
bregma. Last in the series of eighteen 
vital points. This is located three 
fingers above the forehead. The total 
measurement of the body from toe to 
bregma is ninetysix fingers by one’s 
own hand. 

Vyomacakra-1 atwam-9 (HP IV 45), a 
centre for meditation situated high up 
in the susumna between ida and 
pirigala. It is said to be the seat of 
khecari. 

vyomacakra-2 awas-2 (HP II 36), 
khecari. 

vyomapancaka-l atdas-3 (MBU IV 1, 
5; YCU 3), the five-fold akaSas; 
bahyabhyan- 
tara (outer-inner) laksyas (contents) 
of dhyana in sambhavimudra. 
These five akaSas are not the 
madhyatarakalaksyas of the 
Advayatarakopanisad (cf. akasa). A 
knowledge of the cakras, the 
adharas, the three laksyas and the 
vyomapancaka—gained by the 
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method of samiyama—makes one a 
true yogi. YCU places this akasa in 
the yogis body instead of calling it a 
bahyabhyantaralaksya. 

yyomapancaka-2 aata-2 (SSP II 30), 
group of five akasas. They are: 
akaga, parakasa, mahakasa, 
tattvakasa and siryakasa. Among 
these the first i.e. akaSa is said to be 
without attributes whereas the rest are 
said to be with attributes. 

vyomavijnana afar (G 99), this is 
one of the descriptions of a yogi who 
is in samadhi. The word means om- 
niscience itself and since such a yogi 
is also described as brahman Himself 
the qualification is not quite 
inappropriate. 

vrata-1 aa-3 (DU II 1), one of the ten 
niyamas (observances). No explana- 
tion is offered in DU. According to 
Jnanarnava, a Jain text, it consists in 
abstention from himsa, anita ait 
(falsehood), steya (stealing), 
maithuna #4 (sexual enjoyment) and 
parigraha ie (possessing property). 
Hence vrata is a yama (literally 
abstention). 

vrata-2 aa-2 (VU V 14), fasting; which 
is said to be one of the eleven niyamas 
in this text. 

yrata-3 aa-3 (VS 1 66), vows. One of the 
ten niyamas. This vow consists 17 
practising all the theoretical 
knowledge acquired from the guru for 
the attainment of dharma, artha and 
kama. 


Sa—at 


§akta wat (SK 9), that which has the 
potentiality; e.g. a seed has the poten- 
tiality of developing into a plant. It will 
develop into its specific plant if it gets 
the proper soil, water, manure, 


> 
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sunlight, etc. In the seed there is a 
potentiality, of which plant is the ac- 
tuality. One of the reasons which SK 
gives in support of satkaryavada is 

- that, something can be produced only 
out of that in which there is a poten- 
tiality of the thing to be produced. A 
mango-plant can come out of a mango- 
seed only and not out of another seed 
or a piece of stone. The effect exists 
in its cause in this sense. Sakta and 
Sakya wet are relative terms. The 
former has the potentiality of the lat- 
ter; and the latter is the actuality of 
what is already there in a hidden form 
in the former. This is the theory known 
as satkaryavada. 

Sakti-1 afa-3 (SK 15; GS I 24), poten- 
tiality. Avyakta develops into vyakta 
because it has the potentiality of do- 
ing so. Hence it is the cause of the 
vaisvarupya (multiform) vyakta (cf. 
Sakta, avyakta, vyakta). 

Sakti-2 afea-2 (GS III 36, 37, 40, 43, 49, 
V 57, 65, VII 12; YKU I 2, 7, Il 4, 
7; HP I 48, III 10, 100, 103-4, 107, 116, 
IV 54), kundalini. It is called Sakti 
because it is a potential energy which 
every man is supposed to possess. This 
potential ability can be actualised by 
the yogis in many ways. In its poten- 
tial form kundalini is said to be sleep- 
ing. Its being made kinetic is called its 
awakening. It is raised by the yogi to 
the head, where it is to merge in Siva. 
This is layayoga. The yogi imagines 
the Sakti to be himself and the Siva in 
the brahmarandhra to be the 
brahman. This merging of himself in 
brahman brings bliss to him; and then 
the yogi is in the “one” and the “one” 
alone. 

According to HP, the sleeping kundali 
indicates bondage. If it is awakened by 
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yoga, it brings liberation to the yogi. 
The yogi is advised to become one 
with it by meditation. 

Sakti-3 aft-3 (HP III 50), the rich and 
intense sensation complex rising up 
along the spine to the head. If in the 
state of khecari one meditates on this 
experience, one enjoys a long disease- 
free life. 

Sakti-4 afe-v (HP IV 18, 33, 102), 
energy. Susumna is called energy of 
Lord Siva. It is this energy which is 
heard by the yogis as an internally 
aroused sound and nothing else. 

Sakti-5 afat-4 (G 91), prakrti, here sup- 
posed to be atma’s own—not a 
separate and independent principle of 
reality. This is close to Sarikar’s 
philosophy of adyaita (monistic) 
vedanta. 

Sakticakra afaam (SSP I 14), the circle 
of primordial force responsible for 
creation. These forces consist of five 
evolutes, viz., nijasakti, parasakti, 
aparaSakti, siksmasakti and 
kundalinisakti. The parapinda Siva 
has been manifested through these 
Saktis. 

Sakticala afte = éakticalana 
aferareat (YKU I 2, 7, 8; HP III 6), 
arousing of the kundalini which is 
called Sakti. Sakticalana is the 
movement of this Sakti up and down 
from its seat near the miilakanda to 
the middle of the eyebrows. Sarasvati 
-calana and pranayama are said to 
be the two main requirements for this. 
It is supposed to cure enlargement of 
spleen, dropsy and all other abdominal 
diseases (cf. §akticalani-mudra.) 

Sakticalanimudra afrnetya (GS II 
2, 48-9; HP III 104), one of the twen- 
tyfive mudras enumerated by GS. It 
consists in inhaling through the 


éaktijnani 


nostrils, blending prana? with 
apana' by force and, so long as 
prana‘'~ does not rise up along the 
susumna (spinal cord), keeping the 
anus contracted. Successfully raising 
prana!~ to the head will raise an in- 
ternally aroused sensation of light also. 
Practice of this mudra is a pre- 
requisite for the performance of 
yonimudra. 

The practice of Sakticalanimudra is 
said to ward off old age and death; and 
every yogi is advised to practise it if 
he wants success in yoga*. This 
mudra appears to be the first phase 
of yonimudra. No hard and fast line 
can be drawn between the two. Just 
arousing the potential power is 
Sakticalana, while raising it upwards 
is said to be yonimudra. The name 
prana is also given to the air which 
is being inhaled and apana to that 
which is being exhaled and their mix- 
ing up with each other is a description 
of kumbhaka. 

But the so called prana which is to 
be raised up to the head along the 
spinal cord is neither prana nor 
apana, thus understood. It is not air 
at all. In fact, nothing actually rises. 
Certain sensations are felt in the back 
and to the yogi it appears that 
something is rising. This rising thing 
is variously called vayu, prana’, 
apana, kundalini etc. 

Saktijnani afwart (SSP VI 49), knower 
of Sakti, a synonym of kaulajnani 
i.e. one who is adept in both laukika 
and yaidika activities, one who is 
always in samadhi avastha is called 
Saktijnani. 

Saktinadi afeaaet (GS I 22), lowest part 
of the large intestine. It may come out 
by a slight straining at stool if the anal 
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muscles are abnormally relaxed. For 
praksalana this nadi is drawn out by 
the healthy yogi deliberately and wash- 
ed continually so long as faecal mat- 
ter comes out. Then it is to be 
withdrawn carefully. Praksalana is 
described in connection with 
bahiskrta dhauti and is highly 
praised. 

§aktipata afm (SSP V 62), one of the 
four causes for the attainment of 
paramapada, i.e., highest abode. 
Other three are listening to the guru, 
surrendering at the feet of guru and 
blessings of the guru. 

éaktibhak afrrg (SSP VI 48), one who 
knows the identity between kula and 
akula is called Saktibhak. 

aktisthana emt (VU V 53), locus 
of §akti. The locus of six cakras are 
the locus of Sakti. 

éarikhini-1 aifaet (YCU 17, 20; G 19, 22; 
VU V 26; DU IV 8, 17, 22, 38), one 
of the principal nadis* of the nadi- 
cakra. It is situated between sarasvati 
and gandhari and runs up to the 
inside of the left ear. Its presiding deity 
is candrama (moon). It is obviously 
a nerve. Sankha sa (conch shell) is an 
appropriate Sanskrit word for 
cochlea. 

Sankhini-2 sfat-2 (VS II 33, 38), one of 
the fourteen important nadis, located 
in between gandhari and sarasvati 
and extends upto I! ft ear. 

gankhini vivara wife frac (SSP II 6), a 
synonym 1ot rajadai tadila. 

éabda-l we-3 (YS19, 42; BI 42-3, I 
17; G 14, 62; ANU 4), word. Accor- 
ding to Patanjali, vikalpa is the 
knowledge (a cittay| tti) corresponding 
to which there is no perceived or im- 
agined object. It is abstract knowledge, 
which.is the meaning understood when 


Sabda-2 


a word is heard, spoken, read or im- 
agined. It is of the nature of a concept 
which is only the meaning of a word. 
The object (content) of siiksma- 
dhyana is said to be om which is a 
word. But the true object is not the 
word om. It is reality to which the 
name om is given. Patanjali con- 
siders the word om to be the name of 
Isvara. 

Sabda-2 w=-2 (G 93), jaivatanmatra, 
one of the five tanmatras in the 
body, the other four being rapa, 
rasa, gandha and sparsa which are 
not mentioned in the GoraksaSataka. 
The theory is that the subtle form of 
matter known as tanmatra is found 
in each sense organ and is responsi- 
ble for making that sense organ res- 
pond to its adequate stimulus by vir- 
tue of an affinity between that stimulus 
and the tanmatra in the sense organ. 
This is the traditional explanation of 
“adequate stimulus”. TSB calls the 
tanmatras in the sense organs 
jaivatanmatras. 


§abda-3 1-2 (VB145, II 19, IV 14), the 


tanmatra in which akaSa is differen- 
tiated. This tanmatra in akasa is 
responsible for sounds being heard by 
living beings. It is the source of affini- 
ty between external sound and the 
sense organ ear. Hence external 
sounds stimulate the ear and cause the 
experience of sound. 


§abda-4 wa-x (ANU 5, 14), one of the 


five kinds of objects which are enjoyed 
by the five indriyas (innate disposi- 
tions to enjoy objects known by the 
same names as the five senses). 

Sabda‘ is sound. Every living being 
is by nature a lover of certain sounds, 
including words and music. He is 
naturally attracted by them after 
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having once experienced them. The 
experience brings pleasure to the in- 
dividual. Indian call this instinct also 
as Srotra indriya which is directed 
towards sounds i.e. Sabda*. 


Sabda-5 w@-4 (ANU 19), om?. 
Sabda-6 w%-«& (SK 51), one of the real 


achievements. It consists in knowledge 
gained by testimony by correctly 
understanding the meanings of words 
heard or read. 


Sabda-7 we-» (GS V 76; HP IV 101; YS 


Il 17; VB 135, 42-3, II 19, III 17), an 
auditory sensation, perception or 
image—a presentative experience of 
hearing—ordinarily the effect of sound 
waves striking the drum membrane of 
the ear or an auditory abnormality. But 
yogis hear sounds without any such 
stimulus or disorder being present. In 
yogic language such auditory eXx- 
periences are referred to as anahata 
Sabda’. These sounds are normal 
auditory sensations for which the 
stimulus comes from somewhere in- 
side the body; may be the auditory 
centre of the cortex is directly activated 
by nerve currents coming through the 
spinal cord. 


Sabda-8 we-< (SK 28, 34; VB III 41), 


physical sound—the air waves which 
strike the drum membrane of the ear. 
SK considers the vrtti of the auditory 
sense to be directed towards it. Sound 
in this sense is generally called the 
visaya of the Srotra indriya. Accor- 
ding to this text, the vak karmen- 
driya only produces sounds which can 
be heard. 


Sabdabrahma wea (ABU 17), cf. 


aksara. 


Sabdamaya wearm (ABU 15), all that 


we understand from the words we use 
in vyavahara aaex (our daily life). It 


Sabdasanivit 


is not ultimately real; only for our 
practical purposes it is real. Therefore, 
it is called maya (illusion). For ex- 
ample, although everything except 
brahman is constantly in motion, we 
perceive stationary objects and fixed 
things. This is maya. For vyavahara 
they are fixed, stationary and 
permanent. 

But from the paramarthika woutts 
(ultimate Reality) point of view 
nothing is fixed or stationary. This 
pragmatic reality is called 
Sabdamaya. Because it is only of the 
nature of meanings of words which are 
all relative. Every word is ambiguous. 
A word can be understood only with 
reference to the context in which it is 
used. Yet the use of language serves 
our purpose very well. We can use 
more and more words to make 
ourselves intelligible to others. But no 
words can make the nature of ultimate 
reality clear to us. All clarification is 
relative. This is the theory of relativi- 
ty propounded by ancient Indian 
philosophers. 


Sabdasanivit wedifag (VB I 35), percep- 


tion of supernatural sound. As a result 
of the practice of concentration on the 
root of the tongue, there arises the con- 
sciousness of supernatural sound, 
which further holds the mind in 
stability. 


Samadi wnfe (ATU 1; VU II 4), sama a4 


(tranquility), dama = (self control), 
uparati sift (detachment), dvandva- 
sahana waaet (endurance), sraddha 
(faith) and samadhana waram (com- 
posure). These terms are so describ- 
ed by  Upanisadbrahmayogi. 
Advayatarakopanisad is meant for 
those who have acquired perfection in 
these qualities and only those who 
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have these qualities can hope to suc- 
ceed in tarakayoga. These qualities 
are acquired by following the 
discipline of the stage of life to which 
one belongs, by bearing hardships and 
by pleasing the gurus (teachers of 
yoga"). 

§arad ax (GS V 9, 14), one of the two 
seasons in which the practice of yoga 
proper should begin. From this point 
of view pranayama’, dhyana and 
samadhi? alone are yoga proper. The 
other season for beginning yoga is 
yasanta. Sarad covers roughly the 
months of September and October; but 
its influence is said to be felt approx- 
imately from the middle of August to 
the middle of November. 

Sarira-1 aév-3 (YCU 72), one of the 
bodies of living beings. Sariras are 
here said to be sthilla, suksma and 
karana. 

In the English language however only 
the sthula (gross) Sariras are referred 
by the word bodies. 

Sarira-2 aéz-2 (VS II 5), body (of all 
human beings). It admeasures 
ninetysix fingers in its height from 
one’s own fingers and has thirtytwo 
bones on both sides of the backbone 
and has seventytwo thousand nadis. 

éariranada ative (HP ll 96), nada 
aroused internally in the body. As a 
result of prolonged practice of asana 
and pranayama etc., the yogi starts 
hearing internally aroused sounds. 

Sarvapitha ats (HP IV 76), the highest 
centre for meditation, the topmost part 
of the brain. 

éalabhasana serarat (GS II 6, 39), one 
of the thirtytwo asanas* enumerated 
by Gheranda. It consists in lying on 
the ground with face downwards, plac- 
ing the two hands on the ground on 
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either side of the chest with their 
palms pressing the floor, and lifting 
the feet half a cubit high. 

Savavat waaq (HP I 32), like corpse. Sava 
means dead body. In Savasana, the 
practitioner is directed to imitate the 
position of the dead body. It requires 
complete relaxation of the muscles 
leading to total immobility of the body 
as in the case of a dead body. 

Savasana ward = mrtasana yar (GS 

I 4, 19; HP 132), one of the principal 
asanas. It consists in lying supine on 
the ground perfectly relaxed, as if a 
dead body. It removes fatigue and 
brings peace to the mind. The essence 
of Savasana is relaxation. 
Swami Digambarji recommends 
ujjayi pranayama and dhyana in 
this position if one can keep awaking 
in this condition. 

Sasi aft (G 59; HP III 78), candra— 

literally moon. Centres for meditation 
in the body are called by names like 
the sun, the moon and so on. Saéi is 
said to be situated at the base of the 
palate. 
In a topsy-turvy pose this part of the 
body lies below the navel region and 
the bhanu in the navel is thus unable 
to swallow up the nectar flowing from 
the Sasi. 

Sasinadi afraret (GS V 42), ida. 

§akta aaa (SSP VI 51-53), literally 
means devotee of Sakti and follower of 
five makaras in this changed sense. 
According to Goraksa, these five 
makaras have a different significance 
which is different from its literal sense 
and accordingly madya stands for 
mada, mudra stands for mati, mina 
for maya, pala for manas and 
mithuna for mirccha. 

§ankari aiet (NBU 10), one of the ten 
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matras of pranava. This matra is 
eighth in the sequence. Sadhaka 
leaving his body in this matra takes 
rebirth as rudra. 

Santa-1 am-3 (VB III 12), those ex- 
periences which generate happiness. 
Ghora experiences are those which 
engender pain and mudha are those 
which delude us. Sattva? dominates 
the Santa experiences, rajas the 
ghora ones and tamas the midha 
ones. 

Santa-2 amv- (BY II 24), one of the 
three states in all of which brahman 
is immanent, the other two being 
ghora and miidha. Sattva should 
dominate in the §anta? condition as it 
does in Santa experiences. Hence we 
can say that brahman, immanent in 
cittas’, exists in the santa state. 

§anta-3 ara-3 (BY II 130), one of the 
four ways of reciting om. The other 
three being hrasva, dirgha and pluta. 
This according to BY, is the view of 
ParaSara and other thinkers. In all 
probability the santa® way is the one 
in which no sound is produced 
whether hrasva, dirgha or pluta. 

Santah ar: (SK 38), one of the three 
kinds of visesas, the other two being 
ghora and midha. Sattva?-guna 
predominates in the santa visesas. 
They are in this way lirigas according 
to SK and according to Patanjali, 
cittas—the transmigrating souls. The 
living bodies they take are ghora. In 
them rajas predominates. The purely 
material part responsible for the 
growth of these bodies is miidha in 
which tamas? predominates. Hence 
according to SK, the lirigas, the 
matapitrjas and prabhiitas are the 
true Santa, ghora and midha 
viSesas. 
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§abara wat (HP I 5), one of the 
hathayogis mentioned by 
svatmarama as a mark of salutation 
to the yogis and glorification of 
hathayoga. 

Sambhava area (TBU I 1), pertaining to 
Sambhu (born out of nothing). 
Brahman is so called because He is 
born out of nothing. However, 
brahman is peace itself, not Sinyata 
(absolutely nothing). 

éambhavasthana werent (VU V 53), 
the locus of Sambhu. Above the throat 
and upto the top of the head. 

§ambhavi-1 awa (HP Ul 4), 
susumna. 

$ambhavi-2 adt-2 (HP IV 18), per- 
taining to Sambhu, Lord Siva. 

sAmbhavimudra werdtgat (GS I 53, I 
2, 53, 54, 57, VI 20, VII 57; HP IV 
35, 36, 38, 67; ATU 12; MBU I (3) 5, 
II (1) 8, II (1) 2), one of the spiritual- 
ly oriented mudras. It consists in 
looking within the eyes or looking a 
little above the eyes inside, though the 
eyes may be open and seeking delight 
in oneself. 

Rajayoga is possible by successfully 
adopting this mudra, which implies 
dhyana. Both, Supreme Bliss and 
Supreme Realization, come to the yogi 
by success in this kind of meditation. 
Essentially these two are one and the 
same thing. Atmapratyaksa SUeACR 
(self-realization) is said to imply 
ananda (bliss). 

In ATU two characteristics of this 
mudra are mentioned; (1) antara 
bahya laksya drsti and (2) absence 
of nimesa and unmesa fray-setg (clos- 
ing and opening the eyes). The com- 
mentator Upanisadbrahmayogi so in- 
terprets antarabahyalaksyadrsti. This 
seems to be a better rendering than 
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“either in antaralaksya or a 
bahyalaksya being the object of 
drsti”. The idea seems to be that in the 
state of Sambhavimudra, yogi 's eyes 
may be directed towards the objects 
outside’ but he sees the brahman 
within. The idea of the Reality, which 
everybody really is, is incessantly pre- 
sent in the yogi ’s consciousness, even 
while he is looking at something out- 
side. This is exactly how vaisnavi- 
mudra is described by SAU. 

The winking reflex can be stopped 
either by keeping the eyes closed or 
half open. Hence it is said that the 
tarakayogi either keeps his eyes clos- 
ed or half-open. This, however, is not 
mentioned by Gheranda. 
Sambhavi thus appears to be 
samadhi without kumbhaka 
(suspension of breath). Patanjali too 
does not insist on kumbhaka for 
samadhi. The characteristic which 
distinguishes gambhavi from 
Patanjali’s samadhi is that the 
laksya (= artha) is always brahman 
in ambhavimudra. 

This mudra is brought in by SAU 
and NBU as an advanced stage in 
pranayama. This appears to be the 
significance of the expression 
purvabhyasa Tree. 
Sambhavimudra, according to these 
Upanisads, consists in (1) keeping the 
eyes open or half-closed, (2) not see- 
ing anything at the same time, i.e. hav- 
ing a vacant gaze, (3) not winking, (4) 
fixing the mind on a psychological ob- 
ject of consciousness, (5) carrying 
prana? to the head and (6) raising the 
eyebrows just a little. : 
Success in this mudra means realiza- 
tion of the saccidananda tejahkuta- 


riupa-parambrahma THC TAT 
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Sasvata 


(God). 
According to HP, sri 2 (esteemed) 
Sambhavi and khecari (mudras) 
differ in their condition (of gaze) and 
place (point of concentration in the 
body); (but both) bring the bliss of 
laya of citta in the void which is of the 
nature of citsukha farra (divine bliss). 
Bodily counterpart of Sambhavimu- 
dra is a vacant gaze and fixed eyelids 
while that of khecarimudra is the in- 
sertion of the tongue in the cavity in 
the upper palate and the gaze fixed bet- 
ween the two eyebrows inside. 
Since no particular spot in the body 
is prescribed for concentration in 
Sambhavimudra, the spot does not 
seem to be of such great importance 
and some manuscripts have omitted 
the word dhama «1 (region). 
§asvata mat (TBU I 8), eternal. 
brahman is here, as elsewhere refer- 
red to, SaSvata (eternal). 
Sikhapranamayivrtti — Rramrrraft 
(TSM 23), manahpranavitti (respira- 
tion accompanied by mental activity) 
both of which are to be eliminated by 
the practice of the yogangas. Accor- 
ding to Patanjali, cittavrttinirodha 
(cessation of cittavrttis) is 
samapatti. Pranarodha (absence of 
respiration) is pranayama’. General- 
ly these two are practised together by 
the yogis. They say that success or 
failure in one of these brings success 
or failure in the other. Ordinarily men- 
tal processes and respiration go on 
simultaneously. 
Sikhisthana-1 fafaer-1 (TSM 56), 
agnisthana (cf. agni). 
Sikhisthana-2 fafaena-2 (DU IV 1), a 
spot in the central part of the body 
shining like molten gold. It is of a 
triangular shape in men, 1% inches 


282 


Siva-4 


above the guda (anus) and 14 inches 
below the genitals. 


Sikhisthana-3 fafaena-3 (VS II 8-9), 


place of fire. In the centre of the body 
(dehamadhya) there is a place of fire 
having the glow of heated gold. It is 
triangular in the human body, 
quadrangular in animals and circular 
in birds. 


Siras faq (ANU 10), literally peak— 


pinnacle, climax. During 
pranayama?’ the gayatri mantra is 
repeated twice along with the 
vyahrtis, the pranava (om) and 
Siras. The popular Siras consists of the 
words: apo jyoti raso-mrtam brahma 
bhirbhuvahsvarom (apah, jyoti, 
rasa, amrta, brahma, bhiih bhuvah, 
svah and om). The vyahrtis precede, 
while the Siras comes after the recita- 
tion of the mantra. 


Siva-1 fara-4 (GS III 36-7; TSM 12-13, 16, 


20), brahman = atma. For the pur- 
poses of yonimudra, Siva is located 
in the parambuja wz in the head. 
This spot is perhaps that which is call- 
ed brahmarandhra. The 
transmigrating self of the yogi is iden- 
tified with the gakti which is roused 
and carried to the head, where it 
Merges in the atma (brahman) and 
the yogi has the experience of ‘One 
and One alone.” 


Siva-2 fa-2 (TSM 27), auspicious. 


Jnanayoga is said to be the most 
auspicious. 


Siva-3 fira-3 (HP I 33, 58, IV 1, 46, 48), 


MaheSvara, the Supreme deity or- 
dinarily supposed to be higher than 
brahma and visnu. Some writers 
consider siva and visnu to be the 
names of the same God, the Supreme 
Reality called brahman. 


Siva-4 fara-y (SSP I 14), parapinda. 
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Sisira fafa (GS V 8, ll, 14), the winter 
season. Beginning of strenuous 
pranayama is prohibited in this 
season. It may tell on one’s health. 
Each season according to this text, 
covers two months. Middle of 
November to middle of January are 
supposed to be cold months. 

Sitali sitaet (GS V 46, 69; HP II 44, 58; 
YKU 1, 21, 31), one of the eight kum- 
bhakas. It consists in sucking air so 
as to strike the tongue, restraining the 
breath, and then slowly exhaling 
through both the nostrils. This is sup- 
posed to cure enlargement of spleen, 
fever, indigestion, diseases of phlegm 
and bile, as also to conquer hunger and 
remove all poisons from the body. 

Sitkrama sftesa (GS 1 54), one of the three 
methods of performing kapalabhati, 
the other two being vatakrama and 
vyutkrama. It consists in throwing out 
through the nose, the water which has 
been taken in through the mouth. By 
Practising this, which is one of the 
satkarmas the yogi ’s body acquires 
unparalleled beauty and the yogi does 
not suffer from old age, fever or any 
other diseases. All kapha dosas 

(diseases of phlegm) are cured by this 
practice. 

Suka ym (VU IV (2) 34, 36, 38), one of 
the two kinds of aspirants of liberation, 
the other being vamadeva. The 
Suka’s is the speedy way, vamadeva’s 
the slow way. The sukamuktas Yryat 
are those who have realised the truth 
quickly by. discriminating between 
brahman and everything else. Follow- 
ing this method a yogi can, they 
believed, attain moksa in his present 
life. 

Sukra ym (HP III 89), spinal secretions 
which are necessary for preserving life 


and which can be controlled by a yogt 
by practice and thus a yogi can live 
long. 

S§ukla-1 gaa-5 (VB, VM, VBh1I 33), pure, 
sattvika. As a result of the cultivation 
of attitude like maitri, karuna, 
mudita and upeksa towards sukha, 
duhkha, punya and apunya objects 
respectively, there arises pure or 
sattvika dharma in the citta of 
sadhakas. Vijnanabhiksu explains 
§ukla as not mixed with the sin. By 
destruction of tamas, the mind gets rid 
of dirt and therefore, it becomes Sukla. 

§ukla-2 gaa-2 (BY II 114, 121), a synonym 
for niskala-brahma. It is called sukla 
because by nature it is pure, it carries 
to the holy state and removes the sin. 

Suklakrsnakarma qaaqoret (VB, VM, 
IV 7), mixture of good and evil kar- 
mas. One of the three varieties of kar- 
mas belonging to the persons other 
than yogis or sannyasis. An action 
leading to both good and evil conse- 
quences such as performance of rituals 
which involve injury to some and 
benefit to others. 

Suklanadi yearret (KU 9), a synonym 
for susumna nadi. The nadi which 
is principal among seventytwo thou- 
sand nadis, is of white colour, hence 

‘$ukla nadi. : 

Suci aft (YS I 5; ATU 14), pure. Since 
rajas and tamas are supposed to be 
impure and sources of ignorance and 
delusion gauca in addition to 
cleanliness implies sattvika qualities. 
SK regards dharma, jnana, 
vairagya and aigvarya to be the 
sattvikarupa buddhi. In this way 
they will all be included in Sauca 
which, according to ATU, should be 
one of the qualifications of an acarya 
(teacher of yoga‘). 


Suddha-1 


Taking aSuci (impure things) to be 
pure is, according to Patanjali, a part 
of the kleSa avidya. 

Suddha-l qe-3 (YS II 20), not affected 
in anyway. Purusa? does not assume 
the form of citta’ or its vrttis. Never- 
theless he knows them. 
Pancasikhacarya calls this 
jnanavrtti; but in fact we have no 
appropriate word in English or San- 
skrit to describe this knowledge of his 
citta* which every purusa_ has. 
Perhaps following Patanjali, we can 
use the word anudrsti sage cor- 
responding to his anupasyah (seer). In 
IV 22 Patanjali uses the word 
samivedana in this sense. 

Suddha-2 qa-2 (TBU I 49), having no 
trace of avidya or any other kleSas. 
Since brahman is Suddha those who 
know brahman_ should be 
Suddhacitta. 

Suddhi gfz (YS Ill 55), separation— 
isolation. It is not the same thing as 
aSuddhiksaya (destruction of im- 
purities) of (YS II 43). At kaivalya, 
purusa and citta are separated and 
thus both of them become equally un- 
mixed in every way. 

Subha ya (TSM 73), one of the ten prin- 
cipal nadis*. It extends from its 
source in the kanda to the end of the 
genitals. 

Subheccha-l1 yt=ar-3 (VU IV (1) 3, (2) 1, 
3, 11), the first of the three mumuksa 
(desire for liberation) bhimis 
(stages). Before getting vairagya 
(detachment) a person wishes that he 
should be counted among people who 
are learned and good. This is the stage 
called Subheccha. It is the beginning 
of progress in the right direction. The 
very first stage of development out of 
the seven mentioned in this Upanisad. 
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Subheccha-2 gian-2 (VU II 5, 11), vir- 
tuous desire. First in the series of 
seven stages of knowledge. 

Suskabasti ysrafta (GS I 45), cf. basti = 
vasti. 

Sunya-1 y4-9 (HP III 52, IV 10, 70), the 
hollow in the upper palate which is the 
meeting place of the passages from the 
two nostrils, the two ears and the 
mouth. This pure spot is said to be the 
seat of khecarimudra. By the prac- 
tice of different asanas, pranayamas 
and mudras, prana gets concen- 
trated there. Then the yogi experiences 
pure bliss and hears a peculiar central- 
ly aroused tinkling sound. 

Sunya-2 ya-2 (HP IV 38, 71), absence of 
all the states of §ambhavi and 
khecari. Instead the yogi experiences 
divine bliss. 

Stnya-3 y-2 (VS III 56, VI 59, 60), 
void. Samadhi is said to be a state 
devoid of all desires hence it is void. 
It is a state wherein there is oneness 
between individual self and absolute 
self. Void is a state which transcends 
the dhyana. 

Sunya-4 y-v (SSP I 15, 18), self-caused 
(causa sui) having _five 
characteristics—/ilara (spontaneity), 
purnata (completness), unmani 
(ultimate stage of consciousness), 
lolata (uncomprehendableness), and 
murcchata (egolessness). 

Stnyapadavi yemedt (HP III 3, 4), 
susumna. E 

Sinyasinya yams (HP IV 4), 
rajayoga, samadhi. 

sura ay (YSU V 22), one of the sixteen 
principal nadis?. It runs from the 
nabhi (navel) to the middle of the 
eyebrows. 

Saiva %a (SSP VI 40), knower of Siva. 
One who knows Siva as having the 


Sodhana-l 


nature of purity, calmness, 
formlessness, highest blissfulness is 
called Saiva. 

Sodhana-1_ aitea-3 

kumbhaka’. 

Sodhana-2 situa-2 (GS I 9, 10), cleansing. 
It is one of the seven achievements of 

ghatayoga described by GS. The 
satkarmas are here said to be the six 
ways of Sodhana?’. 

Sosani weft (G 74), nabhodharana. 

Sauca-l gita-9 (YS I 32; DU 1 6, 20-21; 
TSM 33; SAU I (1) 4, 14; BY VII 159), 
purity. It is one of the niyamas. 
Washing away dirt from body by earth 
and water is said to be Sauca in DU. 
Since the self is pure, the knowledge 
“Tam the Self” is said to be the true 
Sauca (purity itself). Those who only 
think of cleaning their bodies are ig- 
norant persons. 

TSM considers purity of the body and 
the mind to be Sauca. 

In SAU Sauca is said to be of two 
kinds. Cleaning the body with earth 
and water is external Sauca. Purifica- 
tion of the mind is said to be internal 
Sauca. The latter is attainable by train- 
ing the mind. 

BY seems to include gauca among the 
yamas. 

Sauca-2 tae (VS I 51), purity, 
cleanliness, one of the ten yamas. It 
is two-fold in nature—external and in- 
ternal. The first variety involves the 
purity of body with the use of clay and 
water etc, whereas the second is men- 
tal purity to be achieved through right 
action and spiritual knowledge. 

Smasana vag (HP III 4), susumna. 

Sraddha sat (YS I 20), religious faith 
and optimism. Yogis are said to get in- 
to the asamprajnata state after a 
long practice of Sraddha etc. but the 


(TSM 94) = 
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Srutanumanaprajna 


bodiless prakrtilayas are in this state 
by nature. 

Srapana sm (TSB 6), heating for the 
purposes of assimilation of food. It is 
the function of apana, to be more 
correct, the reflex action called 
apana. The five words prana, 
apana etc., often called the five 
pranas or five vayus, are used in 
different senses in different contexts. 
It is necessary to understand the cor- 
rect significance of any of these words 
with reference to the context in which 
it is used. 

rantihara snfaex (HP I 32), warding off 
fatigue. Savasana wards off physical 
fatigue. By the practice of Savasana 
muscles work more efficiently because 
of they being relaxed. 

As fatigue is removed from the body 
éavasana is called ‘srantihara’. 

éravana sam (YS, VB, VM Ill 36), 
supernormal power of hearing. When 
knowledge of the purusa has been ob- 
tained by performing samyama on 
sattva, the yogi achieves the capacity 
of hearing the divine sounds. 

Sriparvata sftr4a (DU IV 48), name of a 
holy place of pilgrimage. According to 
this Upanisad, all the holy places of 
pilgrimage are inside the human body 
and one should travel (meditate on) 
these internal holy places. Sriparvata 
resides in the head region in one’s own 
body. 

Srutanumanaprajna argo (YS, 
VB, VM, VBh I 49), an intelligence 
arising from scriptures and inference. 
The object of such an intelligence is 
not the particular but generic or 
universal in nature because it is not 
possible to denote a particular either 
through scriptural testimony Of 1° 
ference. Such an intelligence 1% 
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different from rtambharaprajna 
because the latter has a particular as 
its object. 

Sruti af = Sabda we = vacana aaa (G 
3), the Vedas. They are compared to 
a kalpataru ems (the tree which 
fulfills all desires) and yoga to the fruit 
of that tree. 

Srotra 21a (SK 26), the sense of hearing 
(ear). It is one of the five buddhind- 
riyas, the other four being, caksu 
(eye), ghrana (nose), rasana 
(tongue) and tvak (skin) (cf. indriya). 

Slesma wma (HP II 52, 65, V 4; VB III 
29), kapha. 

Slesmadhatu werng (HP V 4), kapha; 
one of the three (Ayurvedic) humours. 
It is said to be in the parts of the body 
above the region of the chest. 

§vasa-1 vara-4 (HP II 17, 25, V 13, 15), 
asthma which is cured by dhauti, by 
doing a few kumbhakas after meals 
and practising the mudras to 
perfection. 

§vasa-2 vara-2 (VS V 25-27), inhalation 
and exhalation. It is through $vasa, 
vayu is said to pass throughout the 
living body. Svasa is (small) unit of 
time equal to four seconds. Sixty 
§vasas are equal to one pramna, six 
pranas make one ghatika, and five 
ghatikas are equal to one ragi and 
twelve rasis make one day and so on. 
Thus one Svasa is equal to four 
seconds. 

§vasaprasvasa varaavara (YS I 31), ac- 
celerated breathing. If a plateau ap- 
pears in the curve of progress in yoga 
due to some serious obstacle which 
causes the yogi’s mind to waver and 
the yogi feels distracted then, among 
other signs, he experiences accelera- 
tion of breath, i.e. breathing, which 
slows down while yoga proceeds 


satcakra-2 


satisfactorily, gets perceptibly rapid 
when there is a disturbance causing a 
set-back. 


sa—t 

satkarma vee (GS I 12; HP I 21-2, 37), 
the six purificatory processes— 
dhauti, basti, neti, nauli (Jauliki), 
trataka and kapalabhati. Purifica- 
tion of body in every way is said to be 
acquired by the practice of these. 
HP advises them only for those who 
suffer from excess of fat or phlegm. 
Otherwise they need not be resorted 
to. 

sateakra-1 veam-4 (GS III 34), while ris- 
ing to the head prana? (=maruta) 
has to pass through six 
dhyanasthanas (centres for medita- 
tion), each of which is to be con- 
templated by the yogi, one after the 
other, during the performance of 
yonimudra. Gheranda has not 
enumerated them. G has however, 
mentioned nine dhyanasthanas. 
These cakras are sometimes referred 
to as wheels with so many spokes and 
sometimes as lotuses with so many 
petals. 

sateakra-2 yeam-, (YCU 3-13), six 
cakras. Centres of energy, there are 
Six such centres. They are 
muladhara, svadhisthana, 
manipiira, anahata, visuddha and 
ajna. The location of the first, 
muladhara, is anus and has four 
petals, the second is at the root of 
genital and has sixteen petals, the third 
is in navel region and has ten petals, 
the fourth is in heart region with 
twelve petals, the fifth is in throat 
region and has six petals and sixth is 
in between the eyebrows and has two 
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petals. Without the knowledge of these 
cakras one cannot get success in 
yoga. 

Satsampatti versie (VU II 4), sama 
(peace of mind), dama (self-control), 
uparati (detachment), titiksa (resigna- 
tion), Sraddha (faith) and samadhana 
(composure) (see Upanisadbrahma- 
yogi) (cf. samadhi). 

Sadbhava ve4ra (VU I 8), six modes of 
being. Asti (is), ja@yate (comes into ex- 
istence), vardhate (grows), parinamate 
(changes) ksiyate (decays), naSyate (is 
destroyed) are six of the ninetysix 
tattvas? (realities) according to this text 
and are called the six bhavas. 

Sadatigayoga seat (ANU 6), sixfold 
yoga, consisting of pratyahara, 
dhyana, pranayama, dharana, 
tarka and samadhi. 

sanmukhikarana wader (MBU II (2) 
2), the practice of covering both the 
ears, both the eyes and both the 
Nostrils with the fingers. Nothing more 

is said about it. It is a position in which 
dhyana is practised. 

Sastinadika yfteafser (G 96), sixty 
nadikas. One nadi is a time unit of 
twentyfour minutes, therefore sixty 
nadikas means twentyfour hours. 
According to G, dhyana (should) last 
for twentyfour hours. 

Sodasadhara-1 stewer-3 (HP III 72), 
sixteen vital points in the body. They 
are, according to Brahmananda, 
angustha (big toes), gulpha (ankles), 
Janu (knees), aru (thighs), sivani 
(perineum), /iriga (generative organ), 
nabhi (navel), hrd (mid chest), griva 
(neck), kanthadeSa (throat), lambika 
(tongue), nasika (nose), 
bhriimadhya (space between the two 
eyebrows), lalata (forehead), and 
brahmarandhra. Through the 


sodasadhara-2 


practice of jalandhara bandha one 
can have proper control over these 
adharas. 

sodasadhara-2 deer (SSP II 10), 
sixteen vital points. They are (i) big 
toes—dhyana on these makes the 
gaze steady; (ii) muladhara—(when 
pressed with heels) increases the fire; 
(iii) guda@dhara—through the concen- 
tration and expansion of which the 
apanavayu is steadied; (iv) 
medhradhara—through the contrac- 
tion of which three knots 1.¢. 
brahma, visnu and rudra are 
broken and pranic sensation is made 
to rest in space between the eyebrows; 
(v) uddyanadhara—through the prac- 
tice of uddiyana urine and faeces are 
minimised; (vi) nabhyadhara—when 
from nabhi om is pronounced with 
concentrated mind, nada gets absrob- 
ed; (vii) hrdayadhara—when prana 
is retained in heart, lotus is opened up; 
(viii) kanthadhara—root of the 
throat, when it is tied through 
jalandharabandha the flow of vayu 
in ida and pingala is stopped: (ix) 
ghantikadhara—ulva_ when touched 
with tip of the tongue the amrtakala 
(nectar) starts flowing; (x) 
talvadhara—soft palate—by moving 
(in all directions) and lengthening the 
tongue and placing its tip in the cavity 
at the end of soft palate yogi becomes 
like wooden log, i.e. unmoved by &X- 
ternal and internal stimulus or distur- 
bances; (xi) jihvadhara—tongue— 
dhyana upon the tip of the tongue 
removes all the diseases; (xii) 
bhrimadhyadhara—in between the 
eyebrows—dhyana on candra an 
bhrimadhya brings cooling effect; 
(xiii) nasadhara—nose—concen” 
tration upon tip of the nose makes the 


samjnasamjnin 


mind steady; (xiv) nasamula—root 
of the nose—dhyana on it (one finger 
below the bhrimadhya) yogi 
visualises the flame; (xv) 
lalatadhara—forehead—by dhyana 
on flame at forehead yogi becomes 
lusturous; (xvi) brahmarandhra— 
bregma, here there is akaSacakra 
with adinatha and by dhyana on this 
yogi becomes like akasa. 


sa—a 


samjhasamjnin dmearz (B II 26), one 
of the four kinds of divine beings liv- 
ing in the satyaloka—the third world 
of brahma. These gods are suppos- 
ed to establish in themselves and have 
control over the primary cause. These 
divine beings are always in the state of 
asmitamatra dhyana. 

samyama a4 (YS, VB, VM, VBh III 4), 
a technical term for the combination 
of the practices of dharana, dhyana 
and samadhi having the same object 
for all these three stages of concentra- 
tion. This also indicates the gradual in- 
tensity of concentration in these three 
consecutive stages. According to Dr. 
PV. Karambelkar, the mastery over all 
these three processes leads a sadhaka 
to samadhi in one instant which sug- 
gests that the whole process is under 
sadhaka’s control and thus it has 
been designated as samiyama i.e., 
complete control. Vyasa and 
Vijnanabhiksu consider this one 
name for this trio—dharana, 
dhyana and samadhi. 

samiyamitendriya dafidfaa (GS II 7; HP 
1 35), with indriyas (desires) controll- 
ed. The word indriya has at least three 
meanings; (1) sense and action organs, 
which are physiological, (2) the 
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abilities to sense and the dispositions 
to act, which transmigrate with us and 
are suksma (subt'e) and (3) innate 
impulses to perceive objects of 
pleasure and act to get pleasure. It ap- 
pears that in this verse Gheranda uses 
the word indriya in the third sense as 
Patanjali does in I 41. A more or less 
permanent freedom from desires 
would be vairagya. But at least a 
temporary (for the time being) 
desirelessness is necessary for success 
in siddhasana, according to GS and 
HP. 


samiyoga-l dr-3 (YS II 17, 23, 25; SK 


20-1, 66), purusa prakrti relation. It 
is unique relation which cannot be 
defined. VB’s word sannidhi aff 
(being near) is significant. Samyoga 
does not mean actual contact, oF 
nearness in space. It is only an orien- 
tation, and is the source of all the 
misery in the world. Hence the need 
for kaivalya. What exactly the 
Sankhya samiyoga is, is a mystery. 
But all the Sarikhya thinkers believe 
that it is broken only by virtue of 
supreme realization which Patanjali 
calls vivekakhyati. The only object 
with which the ancient thinkers took 
to yoga was ending the samiyoga. 
Health and mental fitness are only 
secondary gains. The ancients never 
considered these to be the aim and ob- 
ject of yoga, though they are necessary 
pre-requisites. 


saniyoga-2 #at1-2 (VB, VM, VBh II 17, 


23), conjunction, the cause of bhoga 
(experience, birth and re-birth) and 
apavarga (liberation). The conjunc- 
tion of seer (drasta) and the seen 
(drSya) is the cause of all sorts of ex- 
periences since it leads to cycle of birth 
and re-birth. Samiyoga is also said to 
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be the cause (means) of liberation 
which consists in self-realization 
through the knowledge of it by 
purusa. 

Sanivit-1 afq-3 (YS III 34), insight into 
anything. If a yogi wants to have an in- 
sight into the nature of citta, he is ad- 
Vised to perform saniyama on hrdaya 
(central spot inside the chest) where 
his citta may be seen by him. Of 
course, no image of citta is possible. 
Concentration on hrdaya, while in- 
quisitively thinking of citta, will give 
a@ yogi insight into the nature of 
citta—not its image. This seems to be 
Patanjali’s idea. 

Samivit-2 dfq-2 (VB III 36), sensation. 
What Paranjali calls visayavati 
Pravrtti, VB calls divya (extra- 
Ordinary) sanivit, in the sense that it 
1S a sensory experience aroused 
Without any external stimulus imping- 
Ing on the corresponding sense organ. 
Thus if a yogi hears an internally 
aroused sound Wasa would call it a 
divya Sabda sanivit. 

Samivida dfz (VB, VBh I 35), (to be) 
Conscious of. The consciousness of 
Supernatural smell which comes to one 
concentrating on the tip of the nose. 
Such consciousness dispels sanigaya 
and opens the door to 
Samadhiprajna. 

Samivega-1 da1-9 (YS I 21), speed. Tivr- 
asanivega yogis are those whose pro- 
gress in yoga is rapid. This speedy 
Progress itself is said to be of three 
degrees (cf. mrdu, madhya and 
adhimatra). 

Samvega-2 dat-2 (YSH II 15), one of the 
five characteristics of samyaktva 72a 
(perfection in yoga). It is 
moksaabhilasa =afiarst (desire for 
liberation). 


sanigaya-1 aaa-4 (YS I 30), 


samisaya-2 


introspection—direct knowledge 
which is knowledge with a difference. 
Purusa has such a knowledge of its 
own buddhi (citta and its vrttis). Cit- 
ta cannot introspect itself (YS IV 21). 


samivedana-2 daea-2 (YS II 38), know- 


ing how to do something. Ifa yogi ac- 
quires skill in raising his prana’ he 
can also take it out of his body and 
along with it his citta. Thus he can 
leave his body at will. The commen 
tators believe that reference is to such 
a yogi creating many bodies, entering 
each of them and acting simultaneous” 
ly with all of them. Buta greater pro- 
bability is that Patanjali refers to a 
yogi leaving his body at will after ac- 
quiring vivekakhyati (the See 
realization), or when yogi thinks that 
his present body cannot Gey 
longer, i.e., he sees what Patanjalt 
calls prakrtyapura. In the latter case 
he enters another foetus, in the former 
he does not. 
Reference here is obviously to leav- 
ing the body at will. This ig 
Patanjali calls parasarirave 

(entering another body). doubt aack 


of certainty or confidence): It is ee 
tioned as one of the nine obstacles it 
the path of yoga, obviously becaus® : 
gives rise to diffidence which alway 

retards progress. For success in ay 
endeavour it is necessary to have co? 

fidence in oneself (cf. $raddha). 


yy : . One 
sanifaya-2 daa-3 (YKU 159). doubt f 


of the ten obstacles in the practice ® 
yoga. The other nine are Tees) 
(disease), pramattata (careles i 
alasya (sloth), nidra (sleeP)» ¥ i 
(cessation), bhranti Coe 
visaya (worldly affairs), 294 sf 


samsarga 


(what could not be adequately describ- 
ed) and alabdhiyogatattva (non- 
aptitude for the understanding of the 
truth of yoga). 

samsarga dat (BY VIII 32), contact, 
association. 

samisara-1 aar-3 (SK 45), transmigra- 
tion. Raga which is predominantly 
rajasa—though it is rajasa- tamasa 
like the tanmatras and _ their 
differentiations—is responsible for a 
soul adopting one body after another, 
while vairagya and jnana lead to 
kaivalya. 

samsara-2 dar-2 (VB II 15), the cycle of 
birth and death. One of the four 
aspects of the yogasastra. The other 
three, in the sequence are the cause of 
sanisara, liberation and the means of 
liberation. 

samsaramocana daar (ATU 19), 
freedom from transmigration. The 
idea seems to be that the yogi who 
goes the whole hog in tarakayoga is 
liberated; though the ordinary mean- 
ing of the text would be that whoever 
recites the Advayataraka-Upanisad 
gets mukti (liberation). 

samiskara aeax (YS I 50, II 15, II 9, 10, 
18, IV 9, 27), potentiality of a 
behaviour, or consciousness, or both. 
It may be innate or acquired. It is 
believed that the dispositions which 
are innate, so far as the present life is 
concerned, have been acquired in 
previous lives. Behaviour and con- 
sciousness leave their after-effects 
behind and these determine subse- 
quent behaviour and consciousness. 
VB’s mention of vrttisamskaracakra 
(cycle of vrttis and samskaras) 
shows his keen insight into psychology. 
Vasanas are also samiskaras and 
their abhivyakti afvafi (resulting 
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saniskaraduhkha 


into action or consciousness) is the 
vrttis motivated by them. VB con- 
siders dharma and adharma (merit 
and demerit respectively) also to be 
saniskaras. They are said to bring us 
pleasure and pain respectively. But on- 
ly if the pleasure and pain referred to, 
are due to our conscience being 
satisfied, or otherwise, can dharma 
and adharma be explained as the 
after-effects of our past behaviour, 
satisfaction of conscience being plea- 
sant and stings of conscience highly 
unpleasant —at times positively pain- 
ful. Pleasure and pain would thus be 
the hedonic tone of the vipaka of our 
karmasayas. But they are generally 
supposed to be the phala of our 
actions—karmaphala. 

The ancient Indians believed that the 
kind of life and the environment in 
which we are born are determined by 
the vasanas we had developed in our 
previous lives. 

Plato has given a picturesque descrip- 
tion of this theory in his Dialogues. AS 
he puts it allegorically, the souls of the 
dead are given a dip ina river. AS they 
emerge from the water they forget all 
about the life they have lived. In course 
of time, models of different lives are 
presented to them and they are asked 
to choose one. Strangely enough 
without knowing anything about it, 
their choice is determinedly their own 
vasanas. While the memory of 
previous lives were completely wiped 
out, the saniskaras formed in them 
were not washed away. 


saniskaraduhkha demrg:a (YS, VB Il 


15), pain caused by the subliminal im- 
pressions. The experience of pleasure 
or pain (on particular occasion) 
awakens the subliminal impressions of 
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previously experienced pleasure or 
pain which gives rise to memory and 
accordingly there is attachment or 
aversion and then there is activity and 
this again results in pain and in turn 
to subliminal impression and so on 
endlessly. 

samihatyakaritva deaatite (YS IV 24), 

co-operation. Citta’ considers itself to 
be the Supreme Self, which it is not 
(cf. parartha'). It forgets that it is 
whatever it is because of its beginn- 
ingless association with a purusa’. It 
depends for everything—even its own 
existence—or its being connected with 
a purusa! in this manner. That it re- 
mains oblivious of this, is a different 
matter. This dependence is parartha? 
in another sense. 

Sakala awa (SAU III (1) 5), one of the 
three forms of brahman i.e. divisible 
forms. When brahman co-exists with 
Primordeal matter (millaprakrti) and 
illusion (maya) _ bears three 
qualities—/ohita, Sukla and krsna, 
brahman also acquires the divisible 
form. This form is called sakala form 
of brahman. The other two forms are 
niskala and sakala-niskala. 

sakalaniskala awaftrera (SAU III (1) 3, 6), 
one of the three forms of brahman. 
The sakala-nisakala form is neither 
perfectly simple nor completely dif- 
ferentiated. As compared to his com- 
pletely uncomplicated form he is 
brahman with his Sakti (maya). But 
he is undifferentiated as compared to 
the creation as we find it. 

sakalamaya awaraa (HP II 28), several 
diseases. Disorders of spleen and other 
glands, dropsy and _ diseases 
originating from vata, pitta and 
kapha are cured through the practice 
of jalabasti. 


sarikatasana deers (GS I 


sarikalpa-1 


sakriya afta (SK 10), active. One of the 


nine characteristics of vyakta which 
distinguish it from avyakta. Vyakta is 
active, avyakta is inactive. 


sagarbha a¥ (GS V 47-8), sagarbha- 


sahita- pranayama is one of the two 
kinds of sahita-pranayamas, the 
other being nigarbha. According to 
Gheranda, it consists in first squatting 
on the ground with folded legs, either 
facing the east or the north, thinking 
of vidhi (brahma) and inhaling with 
the left nostril (the duration of inhala- 
tion being sixteen matras), then per- 
forming uddiyana, thinking of hari 
(visnu) and suspending respiration for 
sixtyfour matras, and then thinking 
of Siva and exhaling gently through the 
right nostril, the duration of exhalation 
being thirtytwo matras. This process 
is to be repeated, closing the nostrils 
at the time of kumbhaka with two 
fingers and the thumb only without us- 
ing the index or the middle finger. 


sagunadhyana pram (G 77), dhyana 


with attributes or characteristics. 
Dhyana on objects with attributes 
such as form, colour etc. is called 
saguna. 
28), one of 
the thirtytwo asanas” enumerated by 
Gheranda. It consists in firmly plac- 
ing the upper part of the left shank on 
the ground, the right foot under the left 
knee and the two hands on the two 
knees. 


sarikalpa-1 daa-1 (ANU 15; SK 27; VB 


III 45; TSB 6; BY II 136), wishing, 
desiring. This, according to SK, is one 
of the two functions of manas, the 
other being converting sense in'0 
percepts etc. Manas is sarkalpaka 
(maker of sarikalpa) antabkaran® 
As an indriya, by virtue 9 


sankalpa-2 


simultaneous association, it perceives 
and imagines objects on the basis of 
the simple material brought by the 
senses and the karmendriyas. 
According to ANU, considering 
manas as sankalpaka of wishes and 
desires, the wise men should merge it 
in atma and keep it there. This is 
dharana according to this Upanisad. 
It resembles samadhi and Patanjali’s 
samapatti, though Patanjali does not 
bring in the atma. 

sankalpa-2 de-2 (TBU I 13), the sense 
of losing or regaining physiological 
homeostasis—, the experiences which 
are foreign to the person who has 
realised brahman and is therefore 
brahman Himself. Heat, cold etc. the 
dvandvas have no effect on such a per- 
son; and in this sense he is not a 
sankalpaka. 

sarikalpa-3 daea-2 (HP IV 32, 58), 
thought constructions. 
According to the philosophy accepted 
by HP, the entire universe is a mental 
construction. Laya supervenes when 
all thought constructions cease. 
Though this too is an experience it 
cannot be described in words. 

sankalpavarjita aeeafaa (GS VII 21), 
free from all desires. Thus what is 
called sanyasa #10 yoga in the Gita 
(VI 1) is a pre-requisite for samadhi 
according to Gheranda. 

sankirna aa (YS I 42), complex. The 
contents of savitarka and savicara 
samapattis are complications. They 
are made complicated by the presence 
of vikalpas (associated ideas) which 
are described by Patanjali as being of 
the nature of the knowledge of mean- 
ings of words (Sabda-artha-jnana). 
These three words signify only an 
explanatory qualification of vikalpas 
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sarighata 


as the term is defined by Patanjali in 
I 9: 


sankhya a#er (YS II 50), number. 


Pranayama gradually gains perfec- 
tion as the number of its repetitions in- 
creases. In Patanjali’s words it 
becomes more and more dirgha. Pro- 
gress in this dimension is said to be 
progress measured in terms of 
sankhya. 

Pranayama becomes more and more 
perfect as the number of times, the 
yogi does it everyday, increases. 


sariga a (YS III 51), attachment. An 


unswerving and abiding realization of 
the fact that citta’ and purusa’ are dif- 
ferent, bring to the yogi power and 
omniscience. Temptations come in this 
way, but he has to remain unattached 
in the face of all the worldly tempta- 
tions. Otherwise he may fall from the 
position attained by him. Thus life 
after vivekakhyati is a test. If the 


yogi passes this test he attains 
kaivalya. 


sangrhitatva aga (YS IV 11), causal 


connection. Vasanas (wishes— 
conscious or unconscious) are causally 
connected with dharmadharma 
(merits and demerits), sukhaduhkha 
(pleasure and pain), ragadvesa (at- 
tractions and repulsions) and all the 
desired objects. Hence if these are 
controlled, vasanas cease to be ac- 
tive. Patanjali calls these four causes 
hetu (motive), phala, asraya and 
alambana respectively. 


sanghata aaa (TBU I 7; SK 17), a com- 


bination (mixture). All the Santa, 
ghora and miudha are viSesas made 
up of the indriyas and the bhitas and 
one of SK’s arguments for proving the 
existence of purusas is that coming 
together (combination) of many things 
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has always a purpose behind it. Hence 
there must be some entities whose pur- 
pose these combinations serve. These 
entities are purusas—the entities 
whose purpose . the lingas, the 
matapitrjas and the prabhutas 
serve. This makes the philosophy of 
SK teleological. 

saccidananda afaaa< (GS VII 4), 
brahman = atma, the One Supreme 
Reality of the nature of cetana (which 
is not consciousness in the ordinary 
sense of the word) and ananda (bliss 
which is not pleasure in the ordinary 
Sense). According to GS, the realisa- 
tion that the aspirant is brahman and 
nothing other than brahman is the 


sattva-1 


VII 159), one of the yamas. It consists 
in saying only that what one has direct- 
ly perceived, inferred, or learnt from 
a reliable source. The belief that all 
that is real is brahman and that 
nothing else is real is the supreme 
satya according to the vedanta 
philosophy. 


satya-2 aca-2 (VS 141), truth, one of the 


ten yamas. A person is said to speak 

the truth only when he or she fulfills 

three conditions: 

1. speech must be in accordance 
with fact; 

2. he/she must be guided by good in- 
tention and justice; 

3. speech must be couched in 


agreeable words. 


essence of samadhi. 
satya-3 (loka) 1-2 (ars) (BY Ill 21), 


sajatiya womfta (TBU I 18), ideas and ac- 
tivities in keeping with brahmavrtti, 
viz. all is brahman. These are to be 
adopted and those which are not in 
keeping with this belief to be 
eschewed. 

Satkarya aa (SK 9), the theory that 
the effect exists potentially in its cause 
before it actually appears. According 
to this theory, all the guna- 
parinamavisesas — the lingas, the 
matapitrjas and the prabhutas— are 
potentially there in avyakta (the un- 


satyaloka aceite = 


universe of satya. Last in the seven 
lokas enumerated in By. This is said 
to be the abode of brahman attainable 
through jnana and karma accom- 
panied by pursuit of satya’. 
prahmaloka wae 
(NBU 4; VB II 26), one of the six 
higher regions of creation above the 
earth. According to NBU, it is the part 
of the forehead of hamisa between the 
eyebrows. Hanisa represents the 
viratarupa (universal form) of the 
One Supreme Reality. 


differentiated reality). Their actual ex- 
satyavadi acrarat (SSP VI 61), speaker of 


istence would not have been possible 
otherwise. 

satta ant (VM II 19), existence. The ex- 
istent (sat) is that which is capable of 
actions fulfilling a purpose, and hav- 
ing existence is the abstract form of 
‘existent’. Mahat is made of existent 
i.e., whatever action fulfilling a pur- 
pose there be, is comprehended in and 
through mahat or intellect. 

satya-1 ac-9 (YS II 30, 36; TSM 32; DU ° 
1 6, 9; YSH I 21, Il 53-64; BY I 63, 


sattva-1 aca- 


truth. He is said to be satyavadi who 
is steadfast in intellect and speaks on- 


ly after knowing that the truth is One, 
Uncreated, Eternal, Infinite, 
Immovable. 


9 (YS II 41; Il 35, 49; TSM 
ys Patanjali has used this word as a 
synonym for citta because of the 
predominance of the sattvaguna in it. 
This, according to Patanjali, is the 
distinguishing characteristic of 


sattva-2 


aindriya (immaterial) reality. It 
distinguishes it from bhautika 
(material) reality. 


sattva-2 ara-2 (SK 13, 54), one of the 


three gunas, the other being rajas and 
tamas. It is described as laghu (light 
in weight) and prakasaka warwe (il- 
luminating). Its laghava (lightness) 
makes it immaterial and its prakasa 
gives it the ability to develop con- 
sciousness. Citta is made up of in- 
driyas, which takes form in sattvika 
ahankara. It is for this reason im- 
material and have consciousness. The 
function of buddhi and buddhi- 
ndriyas (the senses) is clearly 
prakasa; but the Sarikhya 
philosophers consider the functions of 
the kKarmendriyas (action organs) also 
to be prakasa; obviously because the 
function of the karmendriyas is not 
supposed to be actual movement, but 
conative consciousness. Thus 
prakasa seems to stand for con- 
sciousness as modern psychologist 
understands this term and not for 
cetana, as the ancient Indians 
understood this word, nor for cogni- 
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sadajivi 


(buddhi). 


sattvasuddhi arayfa (YSH IV 34-35), 


purification of mind, which is 
necessary for indriyajaya (conquest of 
immaterial reality). It implies 
kasayajaya (complete control over the 
kleSas). The gunas (good qualities) 
are futile without manahsuddhi 
(purification of mind). Raga-dvesa- 
nirodha is significantly mentioned as 
a means of manahsuddhi. As a result 
of manahsuddhi, atma is said to ex- 
ist in its pure (true) form. This is the 
Jain view. 


sattvapatti aramfa (VU IV (1) 3, (2) 2, 


6), the fourth bhiimi (stage of pro- 
gress in yoga), and the first stage of 
jivanmukti (emancipation before 
death). A yogi at this stage is called 
brahmavid (one who knows 
brahman). He has realised that he is 
the pure atma. This realization ac- 
crues to him as a result of having pass- 
ed through the first three bhiamis and 
becoming disinterested in worldly ob- 
jects. The yogi now looks at the world 
as a dream. This is an aspect of 
rajayoga. 


tion alone. ; 
sattva-3 ara-2 (TSM 164), being. Sud- 
dhasattva is, therefore, pure being, i.e. 
atma (= brahman). 
sattva-4 ara-x (SSP I 49, 50), one of the 


sadguru aq (SSP V 65-69), true 
teacher. In these verses appreciation 
for sadguru has been made. Only 
sadguru can make even the 
paramapada attainable in an instant. 


three gunas of prakrti and one of the 
five components of kulapancaka 
having five characteristics: daya 
(compassion), dharma (virtues), 
krpa (mercy), bhakti (devotion) and 
Sraddha (faithful regard). 


sattvabuddhi aragfe (YS, VB, VM II 49, 


55), pure intellect. An intellect which 
is devoid of rajasika and tamasika 
taints and thereby has attained a state 
of perfect clarity known as sattva 


He is capable of cutting of the eight 
pasas (jara, marana, kama, 
krodha, lobha, moha, ahanikara 
and avidya) of his disciple, through 
the sword of his compassion. Only 
sadguru can remove all the doubts 
arising in the mind of his disciple. 


sadajivi aanitat (SSP VI 58), a variety of 


sadhaka who has proper understan- 
ding of jiva and also of the con- 
sciousness behind ‘it’ is called 


sadasiva 295 


sadajivi. 

sadasiva aetra (YCU 72), the Lord of 
akasa which is all-pervading and is 
the most sattvika of the bhitas 
(elements) and which, according to 
this text, comes out first of all from 
the atman. From akaSa was created 
vayu (air) and so on. This is the 
theory of this Upanisad. 

Santusti arifte (TSM 33), contentment. It 
Is One of the ten niyamas (obser- 
vances) according to this Upanisad. 

bs Patanjali’s word for this is santosa. 
ntosa-1 axity-9 (YS II 32, 42; VU V 13; 

SAU I (2) 1, 3; YSH 59), contentment. 
It is one of the niyamas (observances). 
It consists in remaining contented with 
what is in one’s possession, i.e. not 
hankering and ever exerting for getting 
more and more. 
Asantosa aanita (discontentment) is 
said by YSH to be a result of gardha 
7, which word is used by Vyasa to 
explain raga. Vyasa also mentions 
trsna (thirst) and lobha as synonyms 
of gardha (VB II 7). 

Santosa-2 amity-2 (VS 155; DU II 4, 5), 
contentment. One of the ten niyamas. 
One must be contented with whatever 
Is gained spontaneously, such an at- 
titude of mind is called santosa. 
According to DU, the supreme con- 
tentment consists in detachment for 
everything till one realizes the 
brahman. 

sandhya aea (BY VI 1-30), an 
obligatory religious rite to be perform- 
ed daily after bath in the morning, in 
the noon and in the evening, by every 
twice-born (dvija). It consists mainly 
of chanting savitrmantra addressed to 
sun and is popularly known as 
Gayatri Mantra. It is called 
Gayatri, when performed in the 


saptasadhana adaret 


saptasnana adem (B 


sabijasamadhi 


sabijasamadhi 


morning, Savitri when performed in 
the noon and Sarasvati, when done in 
the evening. 


sanyasi a-adt (SSP VI 37; BG V 1; VB 


IV 7), an ascetic. One who expe- 
riences atma and paramatma in 
one’s own self, and never expects any 
reward for his action, is called 
sanyasi.The actions of a sanyasi are 
called aSuklakrsna. 


saptapatala aaa (SSP III 2), seven 


worlds under the earth enumerated as 
patala, talatala, mahatala, rasatala, 
sutala, vitala and atala. All these 
patalas are assumed in the different 
parts of the human body, beginning 
from feet to thigh respectively reside 
in sole of the foot, big toes, tip of the 
big toes, back position of the feet, 
ankle, knee and thigh. Knowledge of 
these patalas is essentially required 
for pindasamvitti which in turn leads 


to self-realization. 
(GS I 9), seven 


aids (for conditioning the body). These 
are Sodhana (purification), drdhata 
(firmness), sthairya (steadiness), 
dhairya (composure), laghava 
(lightness), pratyaksa (realization) 
and_ nirliptata (isolation), which 
come through the practice of 
satkarmas, sana, mudra, 
pratyahara, pranayama, dhyana 


and samadhi respectively. 
Y VII 163), seven 


types of bath. For the person who is 
weak or old, the authorities have sug- 
gested different forms of bath to purify 
the body. These are mantra, 
bhauma, agneya, vayavy4, divya, 


yaruna and manasa. 
(YS I 46), 


savicara and 


savitarka, nirvitarka, 
thus called. 


nirvicara samapattis are 


samata 


Sanandasmita arr=aierm samapatti is 
not included, obviously because it is 
a form of samapatti in which the 
samadhiprajna (content) is not a 
visaya. The content of samapatti is 
not a visaya only in nirbijasamadhi, 
in which the yogi experiences 
ananda (bliss) and asmita. These 
two objects are not supposed to be 
visayas—neither gross nor subtle. 
Nevertheless, nirbijasamadhi is 
samprajnata yoga. 

If it is considered to be asam- 
prajnata as Vyasa does, then there 
would be left no samadhi in which 
the samadhiprajna is ananda or 
asmita, because he clearly lays down 
that there is no sabijasamadhi apart 
from the four samapattis of which 
the contents are sthila and suksma, 
vitarka and vicara. 

samata aya (TBU I 28), equilibrium. 
Ninth in the series of fifteen-fold yoga 
recognised by TBU. This consists in 
perfect equilibrium among the gross, 
subtle and causal bodies to enable its 
dissolution in well poised brahman. 


samatva a (BG II 48), equanimity in 


success and failures. One who per- 
forms action without any attachment 
towards reward is called having the 
samatva attitude of mind. 


samanu aaq (GS V 36-7), one of the two 


methods of nadisuddhi, the other be- 
ing nirmanu. It consists in first adop- 
ting the padmasana pose and offer- 
ing prayers to the guru and the gods; 
and then contemplating the vayu bi- 
ja—inhaling through the left nostril 
(the duration of inhalation being six- 
teen matras), stopping respiration 
(for the duration of sixtyfour matras) 
and exhalation being thirtytwo 
matras). After this the yogi raises 
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samanvaya 


the vahni (fire) of the prthvi tattva 
(the earth element) from the navel 
region and contemplates it—inhaling 
with the right nostril for sixteen 
matras, suspending breath for sixty- 
four matras and exhaling with the 
left nostril for thirtytwo matras—all 
the time reciting mentally the vahni- 
bija rami %. 

In the end, the yogi contemplates the 
moon with her rays localizing the im- 
age just in front of him—and inhales 
for the duration of sixteen matras 
through the left nostrils, stops 
breathing for sixtyfour matras and 
exhales for thirtytwo matras. While 
inhaling, the yogi mentally recites the 
tham (8) bija, during suspension of 
breath he recites the vami (4) bija and 
during exhalation the Jam (#) bija. At 
the time of kumbhaka the yogi im- 
agines that the amrta (nectar) flowing 
downwards is purifying all his nadis. 
We should be perfectly confident about 
the result. All this, which is ordinari- 
ly known as pranayama, is called 
samanu-nadi-suddhi by Gheranda 
and is performed, according to this 
thinker, by way of preparation for 
pranayama proper. 


samanvaya aaa (SK 15), uniformity 


underlying diversity. This is one of the 
four reasons adduced by SK in support 
of the theory that the ultimate material 
cause of the manifold vyakta is the one 
avyakta. Uniformity implies unity in 
diversity. Vyakta is the multifarious 
form of avyakta. In fact the latter is 
not a form at all. It is only a matter 
of which all manifestations are forms. 
It is the formless which is ultimately 
the root cause of all the various forms. 
It is itself not the form of any other 
matter. This is the Sarkhya 
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Principle of “Unity of Nature”. 
samabhava aaara (HP II 21), balanced 
condition of vata, pitta and kapha 
Sadhakas in whom three nares 
are in balanced condition, need not 

x practise the six cleansing processes. 

marasatva ancaa (HP IV 6), the state 

of equilibrium, a synonym for 
samadhi. When the life activity 
dwindles and mental activity also 
ceases, then there arises the state of 
equilibrium. 

Samarasaikatva aaa (G 94), the “all- 
merged-into-one” state. In the state of 
samadhi, according to this text, 
neither is prama active in any sense, 
nor is there any cittavrtti (con- 
sciousness). Atma and atma alone is 
there. Everything has disappeared in 
atma. 

Samasanisthana aademt (VB, VM Il 
46), a posture having even arrange- 
ment of the body. One of the eleven 
arenas enumerated by Vyasa. 
oe describes its technique as 

two feet contracted and pressed 
against each other at the heels and at 
the tips of the feet. 

samaksipta amfira (G 27), struck by. 
Driven by prana and apana, the jiva 
(living being) goes here and there and 
everywhere in the body. In fact 
prana, apana, etc. constitute jivana 
(life) and they appear as if they were 
a jiva (jivariipinah). Once a jiva is 
posited, we can say that it is wherever 
prana, apana, etc. are. This is what 
ie meant by saying that the jiva is 

rawn hither and thither by 
pranapana, i.e. prana, apana, 
udana, vyana, samana, naga, 


kirma, krkara, devadatta and samadhi-2 waft (YS 


dhananjaya. 
samadhi-1 aafi-3 (YS I 20, 46, 51, II 2, 


samadhi-2 


29, 45, I 3, IV 1; GSI U1, I 30, 42, 
V-82, VII 1, 3, 8 13, 15, 21; HP I 
121, IV 2-8, 81, 108-9, Ill), a state of 
concentration of which the 
characteristic feature is that in this 
state the self is completely forgotten. 
Samadhi? is brought about by 
samapatti, which consists in the sub- 
ject of consciousness merging into the 
object of consciousness, and thus there 
remaining no consciousness aS OT- 
dinarily understood, as there is no 
subject-object relation in that state. 
Thus samadhi does not fall within 
the scope of normal psychology as 
understood at present. 
Patanjali calls samadhi a kind of 
dhyana, because of the single content 
of consciousness in the state of 
samadhi. 

For GS, samadhi’ consists in 
detaching manas from the body and 
identifying it with atma. It is the 
means for accomplishing the 
sadhana which Gheranda calls 
nirlipta; and since this author equates 
nirlipta with mukti (GS I 1) 
samadhi is the means by which the 
yogis attain emancipation. Again these 
vedanta-minded yogis often identify 
samadhi and rajayog@ which they 
consider to be the pinnacle of yoga. 
Thus §sambhavi, khecari and 
yonimudras, murccha and 
bhramari pranayamas and bhakti 
are, according to these yogis, the six 
processes of which the end result is 
rajayoga or samadhi. 
According to HP, samadhi ensues if 
there is samapatti in nada or in 
brahman— here called atma. 

Il 37, IV 29), @ 
state of living perfectly unmotivated by 
any klesa oF yasana. The 


samadhi-3 


characteristic feature of this. state, 
according to Patanjali, is that the 
yogi in this state does not swerve at all 
from what he calls vivekakhyati. 
Patanjali names this state .as 
dharmamegha-samadhi, as in this 
state, everything mundane is cast away 
(cf. dharma). 

samadhi-3 amfi-3 (NBU 54; YCU 113), 
a state of temporary moksa in which 
the body becomes as if it were quite 
dead; yet the man is alive and is sup- 


posed to be seeing the Supreme Light 
(brahman). 


samadhi-4 waft-x (SAU I (1) 2-3 (11); 
YTU 107; VU II 75; HP IV 5-7), 
merging of jivatma (individual self) 
into the paramatma. Samadhi of 
these Upanisads is samapatti in 
atma’ (= paramatma) and nothing 
else. 

samadhi-5 amfa-4 (TBU I 37; TSM 162; 
MBU I (1) 10), absence of all vrttis— 
This is a state of absolute void so far 
as the mind is concerned. Never- 
theless, according to the vedanta 
philosophy, it is a state of cetana, 
which is the original spiritual con- 
sciousness, as opposed to mental 
activity—our ordinary mundane 
consciousness. 

samadhi-6 aati-< (DU X 5; ANU 16), 
realization that everything except 
brahman is illusory. 

samadhi-7 amfu-» (VS IV 57-66), the 
eighth limb of  astangayoga 
enumerated by Vasistha. The state of 
identifying individual self with 
Supreme Self or the merging of in- 
dividual self in the Supreme Self. Be- 
ing possessed of yoga etc., conquer- 
ing the prana, subduing the senses 
and being associated with dharana 
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samana-1 


and dhyana, one should practise 
samadhi. 


samadhi-8 aaft-c (SSP II 38), the 


equinimous state of all the elements, 
withdrawing from the objects of senses 
are the characteristics of samadhi. 


samadhiparinama anita (YS II 


ll), a laksana-parinama of citta’. 
This parinama is a succession of 
many avasthaparinamas of the citta” 
and a succession of these parinamas 
of the citta? is its dharmaparinama, 
which is called nirodha by Patanjali. 
Avasthaparinamas' of  citta? 
Patanjali calls ekagrataparinamas. 
Samadhiparinama is described by 
Patanjali as the exclusive possession 
of the field of consciousness by an ob- 
ject for some time; in other words a 
continuation of ekagrataparinama. 
A continuation of samadhi- 
parinama is nirodhaparinama. 

In this way nirodha is coritinued 
samadhi and samadhi is continued 
ekagrata; and ekagrata being a 
dhyana (= pratyaya-ekatanata), 
samadhi is continued dhyana. 


samagdhisiddhi wafutafe (YS, VB, VBh 


II 45), attainment of samadhi. Devo- 
tion to isvara results into breaking 
open the pathway towards samadhi 
because devotion to iSvara removes 
the delusion, ignorance and the 
sadhaka gets the capacity to know all 
that he desires to know, as it is in truth. 


samana-l aar-93 (YS III 40; DU IV 23, 


29, 31; ANU 34, 37; GS V 60; G 24; 
SAU I (4) 12-3; BY IX 132), one of 
the ten vayus. Since it pervades the 
whole body the function of samana 
would be to provide oxygen, water and 
food to all the parts of the body. Some 
writers on yoga, however, ascribe this 
function to vyana. According to 


samana-2 


ANU, samana resides in the navel 
region and is white like the cow’s milk. 
It is here supposed to be responsible 
for assimilation of food, as it provides 
nourishment to all the organs of the 
body. In fact the distribution is done 
by circulation, as the blood carries 
nourishment to all the organs. 
Whether samana should have to do 
with digestion or with circulation is 
therefore, neither easy nor important 
to decide; but since vyana is also 
said to be all pervading (cf. VB) it is 
generally associated with circulation 
and samana with digestion. 
According to Vacaspatimisra, 
samana is so called because it carries 
the essential fluids of the body to all 
the parts equally well. According to 
the Susruta, samana digests the food 
in the stomach in co-operation with 
animal heat and propels chyle, blood 
and the other fluids. 
samana-2 aa-2 (VB, VM, VBh III 39; 
VS II 42, 48, 49, 52), one of the five 
important vayus of the group of 
prana etc. Samana is so called 
because it distributes (food) equally to 
all parts of the body and manifests 
itself upto the region. VBh explains 
samana as ‘since it distributes the 
essences of food according to nature 
to all the nerve centres therefore it is 
called samana”. 
VS enumerates it under ten vayus 
and considers it as one of the five pro- 
minent vayus. It pervades all the 
parts of the body, wandering through 
the seventytwo thousand nadis in the 
body. It supplies the digested essence 
of all edibles to each and every limb 
of the body with the help of the gastric 
fire. Nutrition of the body is also 
ascribed to the function of the 


oe) samapatti-2 


samanavayu. 

samanabhihara aarnfrer (SK 7), mix- 
ing up with other, apparently identical 
objects. Such a confusion of mind is 
one of the eight circumstances in 
which it becomes impossible to know 
something. If the object which we are 
seeking gets thus mixed up with a 
number of other extremely similar ob- 
jects, e.g. a pearl among pearls, a bean 
among beans, an Indian among In- 
dians, then it becomes difficult to dif- 
ferentiate that object from other 
similar objects. 

samapatti-1 waraft-4 (YS 1 41, 42; II 47, 
III 42), merging of the knowing citta’ 
into the object known. In this Sutra 
Patanjali has used the word grahitr 
for the knowing citta, grahana for 
consciousness and grahya for the ob- 
ject of which the grahitr is conscious. 
Of these according to Patanjali, the 
grahitr, for Which he has used the 
word. tatstha, assumes the form of the 
grahya, here called by him tad, just 
in the same way as a clear crystal plac- 
ed on a coloured object is seen aS of 
the colour of the object. Samapattl is 
the essence of samadhi according to 
Patanjali. Patanyjali describes four 
forms of samapatti and calls them to 
be the only four kinds of 
sabijasamadhi. 
Ananda and asmi eye 
sidered to be visayas by Patanjali. 
Nevertheless, samapatti in them is 
possible. This is what occurs in nirbi- 
jasamadhi. Samadhi is a state of the 
mind. What happens in that state 1S 
samapatti and samapatti with an ob- 
ject in view is samyama. : 

senapatie aarafir-2 (VBh I 40), attain- 
ing clearly the form of the support !-°-» 
an activity of direct perception © e 


ta are not con- 


samasina 


object. It is only in samapatti direct 
perception of objects in their totality 
can be grasped and not in dharana, 
dhyana and samadhi, because the 
later concern themselves with only ob- 
jective aspect of reality and not with 
their totality. 
samasina aan (HP I 19; GS II 13, 31) 
well composed psychophysical state 
conducive to meditative postures. 
samahitacitta wmféafar (VBh II 1), con- 
centrated mind i.e., the best aspirant, 
taking into account only the means of 
abhyasa and vairagya. Vyasa 
declares that the samadhipada_ of 
yogasutra meant for concentrated 
mind or the best aspirant of yoga. 
samikarana ate (TSB 6), function of 
the samana yayu. It may mean 
assimilation (absorption), which is 
responsible for nourishing the body. 
samirana-1 et-3 (HP II 10), air which 
one breathes in and breathes out. 
samirana-2 after-2 (HP Ill 62, IV 22), 
prana. It is the experience of many 
yogis that as they inhale samirana’', 
samirana? is felt rising inside. They 
therefore, often considered the two to 
be the same thing and believed that 
what they inhaled rose to their head. 
samudaya ayaa (SK 16), combination— 
here interaction of gunas. It is one of 
the two ways in which avyakta sub- 
sists, the other being just the presence 
of the three gunas without any activi- 
ty. Mixture of these elements in 
various ways results in the appearance 
of the various forms of reality. 
samputayoga aye (VU V 45), 
mulabandha, which is so called pro- 
bably because it affects all the 
nadis*—the entire nadicakra—and 
raises up along the susumna, udana 
along with prana. It is catuspatha 
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samyagjnana 


bandha (VU V 43), because it affects 
all the four principal nadis? and 
opens up one of them viz. the 
susumna. According to Upanisad- 
brahmayogi, these four nadis are 
susumna, ida, pirigala and kuhia. 
samprajnata aaa (YS I 17), a state of 
samapatti in which the citta? has 
merged itself in a gross or a subtle ob- 
ject, or in Ananda (bliss) and asmita 
(the true self). The significance of this 
sutra is that yoga is samprajnata by 
virtue of the presence of vitarka, 
vicara, ananda or asmita as the 
content of consciousness. The anya 
(other) yoga (YS I 18), which may be 
called asamprajnata yoga, is that in 
which there is no content neither 
vitarka, nor vicara, nor ananda, 
nor asmita. Of these the former two 
alone are visayas; and for this reason, 
Patanjali calls savitarka, nirvitarka, 
savicara and nirvicara samapattis 
as sabijasamadhi and the one in 
which the samadhiprajna consists of 
ananda and asmita, not considered 
by him to be visayas, nirbija- 
samadhi. In this way samprajnata 
samapatti is of two kinds, sabija and 
nirbija. Patanjali’s other yoga is 
neither nirbija nor sabija. 
samprayoga asa (YS, VBh II 44) 
perception, communion. As a result of 
the practice of svadhyaya, one attains 
communion with the desired deity. 
Whichever deity he desires to see, that 
deity becomes perceptible to a yogi 
who has perfected svadhyaya. 
samyagjnana aera (SK 67, 71), com- 
prehensive, correct grasp (knowledge) 
of Reality—true knowledge. After 
gainning true knowledge (supreme 
Realization), the body goes on by its 
own momentum and the actions are all 


samyagdarsana 


motiveless in this sense. Bodily activi- 
ty is said to be impelled by previously 
acquired saniskaras; but no new 
saniskaras are being formed while it 
goes on in this manner. Thus the ac- 
tion performed after Realization are 
not karmas. They do not bear fruit. 


samyagdarsana area (VB, VBh I 15), 


true perception. One who knows that 
the cause of samisara is the contact 
between purusa and prakrti and thus 
takes refuge in true knowledge i.e. the 
cause for the removal of all pain call- 
ed samyagdarSana. 


samyagdarsin aarehty (VB IV 23), true 


seer. 


Sarasvati-1 acadt-1 (DU IV 7, 14, 16-7, 


21, 35: VU V 25), one of the principal 
nadis. It is situated by the side of 
susumna (in the spinal cord) as is 
kuhii. Ida and pirigala are situated to 
the left and right side of susumna 
respectively. On which side kuhii and 
sarasvati are situated, is not mention- 
ed in DU. Perhaps parsva we only 
indicates proximity. This nadi is here 
said to extend to the end of the 
tongue— probably the root of the 
tongue. Its presiding deity is vairaja. 
According to VU, sarasvati is situated 
at the back of susumna. 


sarasvati-2 azeadi-2 (SAU I (6) 3), one of 


the three forms of the makara murti 
(figure)—on which the yogis are ad- 
vised to meditate when they practise 
pranayama? and recite om, the other 
two forms being gayatri and savitr. 
Sarasvati is described as dark com- 
plexioned, riding an ox, wielding a tri- 
dent and looking elderly. 


sarasvati-3 atadi-3 (VS II 31, 37), one 


of the fourteen important nadis. It is 
situated on the side of susumna and 
its region is extended upto the upper 
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part of the tongue. 

sarga-l wi-3 (SK 24, 52-4), innumerable 
patterns formed by the three gunas' 
combining in innumerably different 
ways. Thus there are innumerable 
lirigas, innumerable strengths of the 
eight bhavas, innumerable types of 
life and innumerable experiences 
possible in these lives. These are the 
linga, bhava, bhautika and pratyaya 
sargas respectively. 
Tsvarakrsna_ has not mentioned a 
sarga of material objects, 
too are formed as the result of the 
gunas mixing in innumerable ways. 
But he does mention 2 tanmatra 
sarga in Karika 24; and as the 
material objects are made of the 
bhitas and these in their turn of the 
tanmatras, this tanmatra sarga@ may 
be taken to be the sarga of material 


objects. The other sarga mentioned in 


and pratyaya sargas- Th 
here in lirigas and the pratyayas are 
their experiences. All of them together 
form what Patanjali would call 
aindriyatmaka, drsya- Thus there 
would be two main sargas, I§vara- 
krsna’s bhautika sare being a.com 
bination of the two sargas Seth 
in Karika 24. Patanjali would c ; 
these two indriyas = 4" 


tanmatra-sargas 4S aindriya au 


bhautika respectively: 
-2 wi 6), ratyayasarga 
sarga-2 wi-2 (SK 21, 66) ee Ute 


= iences of puru: 
leas te with purusas’. 


no longer has any | 
motivated by these seven D ae by 
performs no actions mot qinana 
dharma, adharma, J 


a 


sarvajnabija 


(ignorance) raga or ai§varya. Viraga 
and anaisvarya never prompt any ac- 
tion. Thus there is a jnana-vimoksa 
interval during which purusa? does 
not perform actions motivated by the 
seven bhavas. Jnana (true 
knowledge) and jnana alone is the 
motive which impels his actions (cf. 
samyagjnana). 


sarvajnabija ade (YS, VB, VM I 


25), glare of omniscience. Igvara has 
been designated as element where 
resides germ of unexcelled omnis- 
cience. The processes of knowing sub- 
tle objects either singly or collective- 
ly, whether in the past, present or 
future, either small or great, is the 
germ of omniscience. However, accor- 
ding to VBh, omniscience consists in 
Possession of such knowledge which 
is beyond the senses. 


Sarvajnatrtva adage (YS, VBh III 49), 


attainment of the state of omniscience. 
One who has attained the knowledge 
of differentiation between pure or satt- 
va intellect and purusa, there comes 
omniscience. Omniscience means 
simultaneous rising of knowledge born 
of discriminate discernment with 
references to the gumas which are the 
essence of all things and which are 
manifested as past, present and future 
states of existence. This is a perfection 
called visoka, attaining which the 
yogi becomes omniscient. Omnicience 
is the simultaneous knowledge of all 
purusas. 


sarvadharma ade (VS I 31), common 


duties assigned to all. Vasistha 
recognizes yoga practice as common 
duty assigned to all. He recommends 
it for all irrespective of caste and 
creed. In other words, yoga broadens 
the outlook of its practitioner who 
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sarvaratnopasthana 


developes a sense of humanitarianism, 
in which no discrimination is made 
among castes, creeds and religions. 
The secular nature of yoga had been 
duly recognized by Vasistha. 


sarvanirodha adfite (YS I 51), cessation 


of all (modifications of mind), com- 
plete destruction of prajna and its 
subliminal impression. This is the state 
of nirbija samadhi. When the mind 
turns away from activity i.e. after sar- 
vanirodha, the purusa stays in its own 
form and is therefore called free, 
isolated or liberated. 


sarvabhavadhisthatrtva adwafraga 


(YS III 49), supremacy over all states 
of existence. One who has attained the 
knowledge of differentiation between 
sattva or pure intellect and purusa, 
there comes supremacy over all states 
of existence. The gunas which are the 
essence of all things which have both 
the determination and objects of deter- 
mination as their essence present 
themselves before the owner. It gives 
the capacity to function as in one’s own 
body according to one’s own will with 
reference to prakrti, its effects and the 
purusas. 


sarvabhutarutajnana adygere (YS II 


17), knowledge of sounds produced by 
living beings. As a result of the prac- 
tice of saniyama on the word, its in- 
tended object and the idea conveyed 
through it, the sadhaka acquires the 
knowledge of the sounds of all living 
beings (creatures). 


sarvaratnopasthana adiwiten (YS II 


37), gain of all the gems or surround- 
ed by wealth from all places. One who 
has perfected non-stealing (asteya), 
jewels from all directions come to 
him. However, Dr. Karambelkar 
(commn. on PY.S. published by 


sarvaroga 


Kaivalyadhama) considers its mean- 
ing as “custodian of many treasures’. 
One who will be very sincerely try- 
ing to adhere to the yama of asteya, 
would be recognized by all as a per- 
son of utmost honesty and when such 
Occasions may arise, everyone would 
want to entrust their valuables to the 
custody of such person only and in that 
sense he is surrounded by wealth from 
all places. 

Sarvaroga adi (HP II 16, V 22), all 
diseases (arising out of the erroneous 
practice of pranayama). A list of 
such diseases has been given by 
Svatmarama in HP II 17. Diseases 
like hiccup, asthma, cough and pain 
in the head, ear and eyes arise as con- 
sequences of erroneous practice of 
pranayama or disorder of pavana 
(vata humour). 

sarvartha aaf§ (YS, VB, VBh, III Ul, IV 
23), attention to all things. This has 
been considered as one of the 
characteristics of citta as opposed to 
another characteristic i.e. one 
pointedness. The sarvartha state of 
citta has been explained by VBh as 
viksipta state of citta. 
Sarvasambhavabhava adasrarma (SK 
9), impossibility of everything 
developing in everything. It is one of 
the five reasons given by SK in sup- 
port of the Sarnkhya’s theory of 
satkaryavada. 

Since only certain phenomena result 
from certain other phenomena and not 
every phenomenon from every other 
phenomenon, the consequent 
phenomenon, which is the effect, must 
be potentially present in the antecedent 
phenomenon which is the cause, i.e., 
an effect and its cause cannot be com- 
pletely disconnected. Causation is not 
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savita 


a matter of mere succession of 
phenomena. This is the Sankhya 
view known as satkaryavada. 
sarvasaksi adaret (YCU 72), the ab- 
solute Reality in living beings. It is not 
one of the enjoyers like the visva, tai- 
jas and prajna purusas, because its 
saksitva is not a function or a state, 
and yet all of us are That. This is like 
the monistic Vedantic theory. 
savikara afar (BG XIII 6), with the 
modifications of prakrti (beginning 
with great element and ending with 
fortitude). 4 
savicara afrarnt (YS I 44), Patanjali 
calls samapatti in a suksma visaya, 
which is complicated by simultaneous 
associations called vikalpas in I 42 
and smrti in I 43, as savicara 
samapatti (cf. samprajnata). 
savitarka afaaet (YS I 42), according to 
Patanjali, samapatti in an object 
which is not suksma, i.e. of which the 
yogi can raise an image in his mind, 
and which is complicated by 
simultaneous associations here called 
vikalpas—is-savitarka samapatti. In 
I—43 Patanjali uses the word smrti 
for such simultaneous associations. Ac- 
cording to Dr. Karambelkar (commn. 
on PYS, pub. by Kaivalyadhama), the 
meaning of vitarka should be taken 
uniformly throughout the PYS, and 
Patanjali himself defines vitarka 10 
Il. 34 as anti-yamas or evil or bad 
ideas, thoughts, emotions, actions etc. 
Thus savitarka which is first n the 
series of four varieties of samapattt 1s 
to be understood as samapatti in 
which the arising of vitarka (II. 34) 1s 
the dominant aspect. 
savita afm (BY IX 56), Vedic Sun god. 
Because of the functions of savand 
(generation) and pavana (purification) 


i 


‘a 


savyanadi 


it is called savita. 


savyanadi aamret (HP II 49), the left 


nostril (cf. suryabhedana). 


sasvana ae (HP II 51), with sound. The 


technique of ujjayi involves the pro- 
duction of a smooth frictional sound 
during both piiraka and recaka 
phases. One should keep the mouth 
closed and then draw the air in through 
both the nostrils producing the sound 
in such a manner that the air is felt 


touching the region from throat to the 
chest. 


sahaja aea (HP IV 4, 9, 11, 75; GS VII 
17), rajayoga, samadhi. 

sahajoli aeatet (HP III 90-91, IV 14; 
YTU 27), one of the two variants of 
vajroli, the other being amaroli. This 
is a state in which the yogi or the 
yogini, after successfully mixing the 
secretions from the upper and the 
lower parts of susumna by vajroli, 
forthwith besmears his or her body 
with the ashes of burnt cow-dung 
made into a paste by adding water and 
sits in perfect bliss doing absolutely 
nothing for the time being. 


sahasrara aga (ATU 13; GS VI 9), the 


highest -dhyanasthana (centre for 
meditation) on the topmost part of the 
head. It is compared to a thousand- 
petalled lotus. To be able to control all 
the psycho-physical activities, the 
cerebrum must be able to send forth 
impulses in thousands of directions. 
The antarlaksya of Sambhavimudra 
is sometimes described as being of the 
nature of a burning light in the 
sahasrara. According to GS, in 
sthila dhyana the yogi may imagine 
his guru? seated on a throne in a 
triangle inside the ovary of the twelve- 
petalled lotus which, in its turn, is im- 
agined in the ovary of this thousand- 
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petalled lotus. The dhyanasthanas 
are often referred to as lotuses. 


sahita afta (HP II 72; GS V 46-7), one 


of the two well-known forms of kum- 
bhaka (= pranayama). It is 
pranayama complete with puraka, 
kumbhaka and recaka and is of two 
kinds—sagarbha and nigarbha. The 
former appears to be for those who 
believe in the gods vidhi, hari and 
Siva, the latter for those who do not. 
The two points of difference between 
nigarbha sahita pranayama and the 
sagarbha one are: (1) in the latter the 
duration of kumbhaka is estimated by 
repeating some mantra or the other 
so many times, while in the former it 
is estimated by rotating the left palm 
on the left knee so many times (cf. 
Yoga Mimamsa, Vol VI, No. 2, Sept. 
1956) and (2) in the latter the yogi calls 
up the images of the gods brahma, 
visnu and mahe§a (Siva) to his mind, 
while in the former this is not 
necessary. 


sahitakumbhaka aftaqyre (VS II 28, 


29), retention of breath accompanied 
by inhalation and exhalation. Here 
sahita refers to piraka and recaka. 
Thus the term means kumbhaka 
alongwith puraka and recaka. The 
intense practice of sahita kumbhaka 
leads to kevalakumbhaka. 


samsiddhika aifafas (SK 43), mature 


(= full-blown = fully fledged) from 
the beginning itself. It is one of the 
three kinds of bhavas?, the other two 
being prakrta and vaikrta. In fact 
there are only two forms of bhavas, 
viz. natural and acquired. But the 
natural bhavas? can further be divid- 
ed into two kinds, viz. those which 
need a period of maturation and those 
which are competent from the 
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beginning itself. The former abilities 
appear only when a certain stage of 
development has been attained. What 
is inborn is their potentiality. The 
samsiddhika ones, on the other 
hand, can prompt action soon after 
birth. They are full-blown from the 
very beginning, just as the newly born 
sucks the mother’s nipple without lear- 
ning to do so (cf. vaikrtika). 
Whether we say that prakrtika 
bhavas are of two kinds:— 
samsiddhika and dGgamasiddhika 
arrafafas or we say that natural 
bhavas are of two kinds: prakrtika 
and samisiddika, the meaning is the 
same. 
saksatkara ana (VU II 41), direct 
realization. When one understands ‘I 
am the brahman’ he realizes the truth 
directly. 
saksitva ara (SK 19), seeing passive- 
ly, witnessing. It is one of the five 
characteristics of purusa which follow 
from His being other than the three 
gunas. A saksi aeft (witness) is an 
observer from a distance—an observer 
who is not involved in what he sees. 
Nor is he in anyway affected by what 
he sees. Saksitva, madhyasthya, 
kaivalya and drastrva can therefore 
be attributes of purusa only when we 
think of him as an individual who is 
not in sanmiyoga with anything 
gunatmaka. In saniyoga with a liriga, 
the same purusa is neither just saksi, 


nor a_ kevalin @afaq, nor . 


madhyasthya, nor a mere drasta. 
sattvika afras (SSP VI 59, 60), variety 
of a person. One who has devotion 
towards other person and who is the 
ruler of his sense organs is called 
sattvika. Another variety of sattvika 
also has been explained. One who has 


samanya-1 


completely realised the hamisa and 
through ajapa experiences it in his 
own body, is called suksma sattvika. 


sadhaka ars (ABU 10), beginner in 


_ yoga. To become a sadhaka is the 
first step in the direction of mukti 
(emancipation). 


sadhana armt (GS I 9), achievement. 


The sevenfold yoga* of Gheranda en- 
tails seven achievements by the seven 
means which can very well be called 
the seven yogangas of the 
ghatasthayoga taught in this text. 
These seven means are: satkarma, 
asana?, mudra,_ pratyahara, 
pranayama’, dhyana and 
samadhi’; and the seven results 
achieved by these means are: 
§odhana, drdhata (hardness), 
sthairya, dhairya, laghava, 
pratyaksa and nirlipti fafeff'a (detach- 
ment) respectively. 


sadharmya ar (SK 27), community of 


function. Manas? is sarikalpaka (that 
which wishes and desires). But it is 
also an indriya because it is with the 
cooperation of manas that the ten in- 
driyas perceive in the light of past ex- 
perience and perform goal-directed ac- 
tions, the elements of both being pro- 
vided by the indriyas alone. Manas 
presents its material to buddhi as the 
eleventh indriya. 


samanya-1 arm-3 (SK 11), having no 


individuality. Every purusa is distinct, 
separate and unmixable with other 
purusas, while neither vyakta, nor 
avyakta, possesses such individuali- 
ty. One mother substance assumes in- 
numerable gunatmaka forms while 
the purusas are themselves, by their 
very nature, many. They are not so 
many forms of one and the same 
ultimate reality as objects of nature 


» 


samanya-2 


are. This is one of the features which 
distinguishes between purusa and 
prakrti’. 

samanya-2 ammr-r (SK 29), joint. 
Samanyakaranavrtti is not the 
specific vrtti of any karana but a joint 
activity of all the karanas. The ten 
vayus are said to be such vrttis. 

samanya-3 am-2 (VB I 7), general 
and vague. Knowledge obtained by in- 
ference and testimony is predominant- 
ly samanya in this sense, while that 
gained by perception is visesa 
(concrete). 

samanya-4 arm-x (VB III 44), the 
common material stuff as opposed to 
the various forms which it takes; e.g., 
the mahabhita prthivi is samanya 
in relation to the solid objects made 
of it. In this sense prthivi is 
samanya‘ and earthen pot is visesa. 

samipya arta (SK 7), nearness, mean- 
ing extreme nearness. It is one of the 
eight circumstances under which ob- 
jects cannot be seen. Reference here 
is to visual perception only. Things 
touching the cornea cannot be seen. 
But in other kinds of perceptions 
nearness, far from being an obstruc- 
tion, is a necessity; e.g., we can touch 
and taste things only when they are in 
actual contact with our body. For vi- 
sion, on the other hand, it is necessary 
that the image of the seen object must 
fall on the retina and for that some 
distance is necessary. All the same it 
is easier to see near objects than the 
distant ones. 

saripya area (YS I 4). According to 
Pancasikhacarya, the jnanavrtti of 
purusa’ is implied in the vrttis of 
citta?. VB considers samiyoga to be its 
cause and has called it cittavrttibodha 
(knowledge). This is vrttisarupya of 
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purusa. 
What happens by virtue of samyoga 
of purusa and citta is the saripya of 
the former and the latter. It is just 
passive “‘seeing” and nothing more. 
We may call it introspection. 
When cittavrttis are going on, 
samyoga is called purusa’s’ 
vrttisaripya; when there are no 
cittavrttis it is said to be purusa’s 
svariipe’vasthanam i.e the samiyoga 
of purusa with a vrtti-less citta’. 

sarvabhauma arta (YS II 31), univer- 
sal. The yamas are to be observed 
universally. When the vows are 
observed universally at all stages, 
towards all things, in every possible 
way without any exception, they are 
called sarvabhauma. 

savayava araza (SK 10), a whole with 
distinct components. It is one of the 
nine characteristics which distinguish 
vyakta (manifested nature) from 
avyakta (unmanifested nature). 
Although the components are differen- 
tiations in the same matter, they are 
distinct from one another. Avyakta, on 
the other hand, is not a whole with 
such distinct parts. We cannot say what 
exactly it is; but whatever it is, it is 
something perfectly homogeneous. We 
cannot distinguish one part of it from 
another. 

savitri-1 afei-1 (SAU I (VI) 3), one of 
the three forms on which the yogis are 
advised to meditate while performing 
pranayama’ and reciting om?. This 
form is described as Svetangi saat 
(white feminine form), riding the 
sacred bird garuda 763, weilding a 
cakra (= disc) and young in ap- 
pearance. The other two forms which 
are the objects of contemplation, ac- 
cording to this text, are gayatri and 


savitri-2 


sarasvati. 


savitri-2 eafasi-2 (VS III 7), the name of 


the Goddess that embody the third let- 
ter of pranava ‘ma’. Savitri has to be 
meditated upon during the recaka 
phase of pranayama. She has been 
described as an old lady of above fif- 
ty years of white complexion having 
three eyes and she is riding on a bull 
with a spear in her hand. The other 
synonyms of this name are sarasvati, 
maheSsvari and pascima. 


simiha fie (YTU 29; GS II 3, 26; HP I 


34), simhasana. 


simhasana-1 fteraa-9 (SAU I (3) 1, 6; 


DU III 1, 6 (-3); GS II 14-5; HPI 
50-52), one of the principal asanas'. 
It consists in pressing the two ankles 
below the scrotum on either side of the 
perineum—the left heel on the right 
side and the right heel on the left 
side—and placing the two hands on the 
two knees with fingers spread out, 
opening the mouth with the tongue 
protruded and fixing the gaze at the tip 
of the nose with mind composed. 
Swami Kuvalayananda emphasizes 
sitting evenly on the heels with soles 
turned upwards, putting the whole 
weight on thighs and knees, stiffening 
the forearms, spreading out the 
fingers, throwing the jaws wide open, 
stretching out the tongue to its utmost 
limit and fixing the gaze at the centre 
of the eyebrows (cf. asana). 

GS prescribes to place the (front side 
of the) lower legs on the ground. 
simhasana-2 fter-2 (VS I 67, 73-75), 
name of an asana. One of the ten 
asanas enumerated by Vasistha. A 
posture wherein one keeps one’s 
ankles (heels) under the scrotum 
(testicles) on the either sides of the 
perineum. The right side of the 
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perineum should be pressed by the left 
ankle and left side by the right ankle, 
hands with spread out fingers on the 
knees, mouth wide open, gaze at the 
tip of the nose with composure. 

siddha-l fta-1 (TBU I 26, 39; ATU 5; 
HP I 13, 57, 0 30, 34, Ill 7, 40, 49), 
perfect (successful) yogi. The perfec- 
tion of yoga, according to this text, 
consists in becoming one with 
brahman. This is a siddhi according 
to this Upanisad. Sometimes, 
however, a yogi who jhas acquired 
supernatural powers (siddhis) as a 
result of practising yoga is said to be 
a siddha. These powers are super- 
natural in the sense that they can over- 
ride the laws of physics; but they are 
all the same prakrtika (= pertaining 
to prakrti) and are in this sense 
natural. They have their own laws, 
which the siddha alone understands, 
other people do not. 

siddha-2 fae-. (HP I 34, 38-9, 43), 
siddhasana. 

siddha-3 ftra-2 (BG X 26), perfected one. 
Who are by birth endowed with an 
abundance of the wealth of virtues, 
knowledge and renunciation. 

siddhadargana frac (YS III 32), vision 
of the siddhas. Siddha means those 
who move in the space between the 
earth and the sky. As a result of the 
practice of samyama on the radiance 
of murdha, one gets the power of 
perceiving siddhas. 

siddhapurusa fraget (SSP V 53), one 
who knows and has experienced the 
five stages of sthula, suksma, 
karana, turya and turyatita. 

siddhanta fram (BY XII 35), an or- 
thodox system of philosophy which is 
described by Hiranyagarbha, Kapila, 
Apantaratama, Sanatkumara, 


va 


< 
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Brahmistha, PaSsupata and 
Pancaratra. 

siddhantaSravana-l fraraxaq-3 (VU V 
14; SAU I (2) 1, 7), one of the ten 
niyamas (observances) according to 
these Upanisads. It consists in listen- 
ing to the sacred books and dwelling 
on the meaning and significance of the 
Vedanta texts. 

siddhantasravana-2 frame (DU I 
1, 9), clearly understanding that one’s 
innermost self is the Ultimate Truth, 
the Supreme knowledge and Perfect 
Bliss; i.e., brahman. DU includes it 
among the niyamas like the other 
Upanisads. 

siddhantasravana-3 framan-3 (VS I 
60-61), study of the doctrines, one of 
the ten niyamas. Listening to and 
pondering over vedantic or 
Upanisadic doctrines. Vasistha further 
explains that it also involves study of 
one’s own branch of Veda, study of dif- 
ferent sections of history and 
mythologies and thereby studying 
others’ doctrines etc. This can be 
equated with the concept of 
svadhyaya of Patanjali. 

siddhasana-l ftraraa-9 (GS II 3,.7, UI 
33, 54; YTU 29; HP I 34, 35, 37, 38), 
one of the important asanas. It con- 
sists in placing one heel near the anus, 
pressing it hard, placing other heel 
above the organs of generation, fixing 
the chin over the chest, assuming an 
erect sitting posture—not entertaining 
any desire or wish for the time 
being—not moving the eyes and fix- 
ing the gaze between the eyebrows. 
Success in this asana opens the door 
to moksa. 
HP eulogises siddhasana and men- 
tions vajrasana, muktasana and 
guptasana as its various synonyms 


siddhi-4 


only. 


siddhasana-2 fter-2 (TBU I 26), any 


posture by practising which the 
siddhas' acquire siddhi? (success). 


siddhasana-3 feataa-3 (G 8), one of the 


two distinguished asanas mentioned 
by Goraksa, the other being 
kamalasana. The technique of 
siddhasana consists in pressing firm- 
ly the perineal space with one heel and 
placing the other heel above the pubes, 
keeping the body erect, remaining mo- 
tionless with the organs under control 
and fixing the gaze at the spot between 
the eyebrows. 


siddhi-1 fafe-; (SK 4, 14), proving 


something (= establishing some pro- 
position, or existence, or reality). The 
siddhi of a prameya, (the proposition 
to be proved) is done, i.e., it is prov- 
ed, by citing a pramana. That 
pradhana and vyakta are aviveki 
etc., because they are traigunya *74 
(of the nature of the three gumas) is 
an example of siddhi. 


siddhi-2 fafe-2 (SK 46, 47, 49, 51), ex- 


periences which mark success or at- 
tainment. It is one of the four consti- 
tuents of the pratyayasarga according 
to SK. 


siddhi-3 fafa-3 (YS II 37, 11 43; ATU 11), 


extraordinary powers. Anima 
(becoming extremely small—even 
microscopically small)—the first 
among eight siddhis, all of which, ac- 
cording to Patanjali, are acquired by 
bhitajaya as the result of success in 
samyama on the material aspect of 
nature. 


siddhi-4 fafe-x (ATU 19; YS II 45; HP 


I 11, 64-6, II 18, 43, IM 82, 97, 116-7, 
121, 124, IV 8), success. The person 
who rises to the top of tarakayoga, 
i.e., covers the whole way, meets with 


siddhipada 


success in all his endeavours (ATU). 
According to Patafijali, the yogi is 
successful in attaining samadhi if he 
surrenders himself to God. 
siddhipada fafeare (HP I 6), name of a 


hathayogi enumerated by 
Svatmarama as a mark of salutation 
to the yogi. 


sitka diem (HP II 54), sound like sit aq 
while practising sitkari pranayama. 
The sound sit is produced while 
breathing in through mouth. The very 
name of sitkari pranayama is 
derived from the production of this 
sound. © 

sivani dat (HP I 53; VS I 69, 73, 79, 
82, II 42), perineum. The part of the 
body in between the scrotum and the 
anus. According to some yogic texts, 
this is considered to be the seat of 
kundalini Sakti. Yonisthana is the 
synonym of sivani. 

sivini dfa4t (YSU V 27), synonym of 
citranadi, situated at the frenum of 
the penis. Its main function is to 
discharge the semen. 

sukrtakarya geaard (GS I 6), good 
deed. What bodies we get and in 
which environment we are born after 
death etc. depend upon our good and 
bad deeds. This is Gheranda’s view, 
as of many others. Patanjali’s nimit- 
ta (motive) (YS IV 3) is also explain- 
ed as good and bad deeds performed 
in the past. It would, however, be more 
consistent with Patanjali’s thought if 
nimitta (motive) is interpreted as con- 
ative dispositions formed during the 
course of lives. These do not bring 
about death. They only determine the 
kind and environment of the next life. 
Death is brought about by natural 
causes. 
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sukha-1 qa-3 (YS I 33, Il 46; TBUI 14, 
25; HP II 69-70, IV 2, 111), pleasure. 
It is ordinary pleasure which every one 
experiences. But it is quite foreign to 
the person who has realised brahman 
and is brahman himself. If somebody 
is happy in this sense, Patanjali 
advises that we should not be jealous 
of him but should share his happiness 
as a friend. This attitude he calls 
maitri (friendship). The essence of 
asana, according to Patanjali, is re- 
maining in the state of sukha for a 
long time; i.e., not feeling any 
uneasiness while maintaining a pose 
for a length of time. 

sukha-2 ga-2 (HP IV 78), sahaja 
ananda, supreme bliss. According to 
this text, whether there is anything like 
salvation or not, there is uninterrupted 
consummate bliss in rajayoga. 

sukhalabha gaara (YS II 42), acquisi- 
tion of pleasure. This pleasure is 
derived by the cessation of desire. 
Vyasa quotes anonymous verse which 
states that no pleasure is equal to the 
pleasure derived by the cessation of 
desire (santosa). 

sukhasana qaraa (DU III 2, 13; GS V 
48), one of the asanas (postures). In 
whatever pose one attains comfort and 
composure of mind, that pose is 
sukhasana. It is recommended for 
those who are weak. It is not includ- 
ed by Gheranda among the principal 
asanas, though it is recommended by 
him for performing sagarbha 
pranayama’. 

sudhacandramandala qaIaTSa 
(MBU II (1) 5). A marginal light, or 
one of the bright visions preceding the 
appearance of a Sambhavi laksya. 
Whether this light is seen by the yogi 
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before, or around, or on top of, or 
blended with the laksya is not clear. 
A yogi who is successful in §ambha- 
vimudra, sees the laksya 
necessarily. 


sumahatimudra qpedta (YCU 66), 
mahamudra. 


susumna-1 


(waking), svapna (dreaming) and 
turiya. The experiencer of this 
dreamless sleep state is called 
prajna. But essentially there is a 
unity behind all these states and one 
and the same atma' (=bhitatma) 
resides in all of them (ABU). 


surananda ar (HP I 8), name of one susupti-2 qgfa-2 (TSM 165), inattention 


of the hathayogis enumerated by 
Svatmarama as a mark of the saluta- 
tion to those yogis. 


suvarloka Yaeiis (NBU 3), one of the six 
higher regions of creation above the 
earth. According to NBU, it should be 


to objects. It is not like the inattention 
of absent-mindedness or dream in 
which we do not perceive objects, but 
a state in which one is inattentive to 
objects because one’s mind is preoc- 
cupied with the ultimate Reality. 


imagined as the waist of the hamisa susumna-1 ayt-3 (GS III 46; SAU I (4) 


who represents the virat favre (univer- 
sal) rupa (of the One Reality). 

susira aac (ANU 26), one of the seven 
dvaras (doors) according to this text. 
They are called doors because they 
show the way. Susira is a tiny little 
hollow somewhere inside the head. If 
a yogi finds that, concentration on that 
spot leads him to the goal of self- 
realization, he should regularly take 
prana‘~ to that spot and concentrate 
there. 

susupta aga (TSM 10, 150), one of the 
four avasthas—states—in which we 
live, the other three being jagrat 
(waking), svapna (dreaming) and 
turiya. The content of the susupta 
vrtti is supposed by this rsi to reside 
in the centre of the upper palate. It is 
a dreamless sleep-like state, but a state 
of consciousness. According to TSM, 
it has nothing to do with jagrat, 
while every svapna is the svapna of 
jagrat. Susupta and turiya are in no 
way reproductions of the experiences 
of the waking state. 

susupti-1 qgfa-1 (YCU 72; ABU 11), one 
of the four avasthas (mental states) of 
men, the other three being jagrat 


9-11, (7) 1, 9; DUIV 5, 7, 10, 13; DBU 
52, 56; VU V 23, 30, 67; YSU I 115, 
118-9; HP Il 6, 75, I 4, 54, 113-4, IV 
12, 16, 18, 20,46, 64, 68), the central 
nadi. It is significantly described as 
ratnapurita wit (passing through 
beads), which shows that it runs inside 
the vertebrate. Kundalini sleeps 
below the lower end of the 
susumnanadi’. 

Susumna is said to be situated bet- 
ween ida and pirigala, because these 
two nadis? run on either side of 
susumna. Vayu is to be sent up 
along the susumna and prevented 
from running up along ida, pingala 
or kuhi. 

Susumna is the most important nadi 
in the human body. It is supported by 
the spinal column and is said to run 
from behind the anus to the head up 
to the point known as brahmaran- 
dhra. This nadi? is firmly attached to 
the vertebral column. Its presiding dei- 
ty is called Siva. According to GS, 
prana is to be withdrawn from its 
sphere of activity in the nose and 
blended with apana in the lower part 
of the spinal cord and this combined 


susumna-2 


vayu is to be raised up along the 
susumna to the brain. Whether this 
process itself is kundalini or it rouses 
some other potentiality which is 
kundalini, is not quite clear. If a yogi 
succeeds in raising the blend of 
prana’”? and apana’ to the head, he 
is said to see it there in the form of a 
light, though according to Gheranda, 
kundalini above the level of the eyes, 
is not perceptible. In TSM it is com- 
pared in fineness to the thin fibre of 
a lotus stalk. 

‘Prana stopping its activity in the 
nose’ probably means suspension of 
respiration. Rising of prana'? and 
apana’, along with jiva and agni, is 
a forceful unique phenomenon which 
is called awakening of the kundalini 
Sakti. 

According to HP, when susumna is 
thoroughly purified, distinct sound is 
unmistakably heard as an internally 
aroused sensation (cf. susumna-2). 


susumna-2 ygaT-2 (HP IV 17), suspen- 


sion of the functions of the right and 
left nostrils, i.e., respiration and 
prana’ rising to the head. When this 
happens life activity is reduced to the 
minimum and the process of decay 
slows down. This delays death. This 
phenomenon is expressed here by say- 
ing that ‘susumna eats up death’. 
Since suspension of respiration 
facilitates rising of prama in the 
susumna the function of kumbhaka 
is attributed to susumna. Similarly in 
HP IV 18, susumna is called the 
Sakti of Lord Siva, while this Sakti is 
in fact kundali, obviously because 
kundali rises along the susumna. 


susumna-3 ay=-2 (BY IX 96), pingala. 


Yajnavalkya’s word for susumna?’ is 
ama which other writers have 
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used for a drsti—closed eyes. 

susumna-4 agat-x (VS II 19, 25-6, 30), 
the central nadi located at the middle 
of the kanda. Its range is upto the 
brahmarandhra in the head through 
the backbone and it is considered to 
be the path of liberation. It is invisi- 
ble and subtle and is also known as 
vaisnavi. It is the source of rejoicing 
the time factor. During the practices 
of kumbhaka, the internal prana 
enters and resides in susumna. That 
particular length of time, which the 
prana stays there, is swallowed up by 
the susumna and so the practicant re- 
mains unafflicted by that particular 
time. That is why susumna is called 
“rejoicing the time-factor”. 

susthana gem (HP IV 16), good place. 
The place appropriate for the practice 
of yoga. 

suhrd geg (SK 51), friend (a true friend). 
Here friend means guru?. Suhrtprapti 
Geta (obtaining a true friend) is, 
therefore, considered to be a piece of 
good luck obtainable by good fortune 
and is considered to be one of the sid- 
dhis (marks of success). 

suksma-1 @-3 (SK 37), subtle. The 
very subtle and difficult distinction 
between pradhana and purusa is 
made by buddhi (intellect) and bud- 
dhi alone and by no indriya (sense). 
The realities are not open to 
perception. 

suksma-2 qH-2 (GS I 49), thin. A thin 
thread is used for neti. 

suksma-3 qH-2 (GS I 52), small. A tiny 
little object is gazed at in trataka. 

suksma-4 g- (SK 39, 40; YCU 72), 
one of the three kinds of visesas, the 
other two being matapitrja and 
prabhita. In suksma visesas, sattva 
predominates. In matapitrjas, rajas 


suksma-5 


and in prabhitas, tamas 
predominates. The siksma visesas 
are immaterial and transmigrate from 
one body to another carrying their 
bhavas’ (dispositions) with them. 
They are aindriya (made of indriyas) 
in Patanjali’s language. Liriga is 
another name given to this kind of 
visesa. YCU calls it the stiksma body 
of man. 

suksma-5 q4-4 (GS VI 18, 20-1; ANU 
4, 21), one of the three kinds of 
dhyana (meditation), the other two 
being sthiladhyana and tejodhyana. 
The object (content) of this dhyana is 
kundalini after it has crossed the 
region of the eyes. Then it becomes 
imperceptible. Still it can be an object 
of dhyana according to Gheranda. 
According to ANU, it is the dhyana 
of the aksara brahma which may be 
accompanied with the asvara 
makara (ma 4) which is not a sound 
at all. 


suksma-6 q-« (YS II 50), feeble, gen- 


tle, not forceful. As a yogi progresses 
in the first three types of 
pranayama, according to Patanjali, 
the exhalation or inhalation preceding 
kumbhaka becomes more and more 
suksma in respect to deSa. Patanjali 
uses the word deSa because when 
respiration gets stksma, the exhaled 
air is felt only when a hand is taken 
quite near the nostrils. Respiration is 
so gentle that the exhaled air is not felt 
by the hand at a distance from the 
nose. 


suksma-7 q@-s (YS II 10), not open to 


introspection. The kleSas are innate 
mental dispositions which inhere in 
citta’ and transmigrate with it. The 
consciousness motivated by them can 
be introspected, not the propensities 
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suksmaSarira 


which motivate them. The yogis can 
lay them completely to sleep. But they 
can be removed root and branch only 
when the citta in which they inhere 
undergoes pratiprasava and ceases to 
exist as a citta’. 


suksmalaksya qaea (HP II 32), minute 


object. While doing trataka, one is 
advised to gaze constantly at a minute 
object. 


suksmavisaya qfara (YS I 44, 45), 


subtle object (content) of samapatti. 
Tanmatras, lingamatra and aliriga 
are said to be the stksmavisayas by 
VB. Vyasa has thus excluded the in- 
driyas and the mahabhitas from the 
list of suksmavisayas. The maha- 
bhitas and indriyas would in this 
way be sthila visayas. But it appears 
that in this context Patanjali con- 
siders stkksmavisayas to be those ob- 
jects (contents of samapatti) which 
cannot be imagined. Images like those 
of the gods are capable of being in- 
trospected. Hence objects of 
samapatti. 

Bhautika ‘fe (made of bhiita) ob- 
jects can also be imagined. They too 
are therefore clearly sthula objects 
though not necessarily the bhutas of 
which they are made up. But the in- 
driyas and the cittas, which are made 
up of them, can neither be perceived 
nor imagined. Hence they cannot form 
sthila objects of samapatti. Vyasa is 
therefore, not justified in excluding 
them from the list of saksma objects 
of samapatti. 


suksmaSakti amufar (SSP I 7), the 


cause of kundalinisakti. It consists of 
five characteristics. They are beginn- 
inglessness, continuity, steadiness, 
firmness and indescribability. 


suksmaSgarira qa (YCU 72). One of 


suksmasattvika 


the three bodies of living beings, the 
other two being sthila and karana 
linga which are not material. By vir- 
tue of their being made up of the 
karanas they should be karanas, but 
the karanaSariras are considered to 
be a third kind of Sariras. Reference 
may be to the gunas of which 
everything is made. 

suksmasattvika qetattaa (SSP VI 60), 
of sattvika. 

siksma get (VS II 26), synonym of 
kundalini. 

surya-l 393 
suryabhedana. 

surya-2 @-2 (GS V 40-1, 58; HP II 7-8, 
63, III 27, 108), pirgala. 

sirya-3 @-2 (GS II 29, 30; HP II 10, 
IV 17), a source of heat which is sup- 
posed to reside (probably in the ner- 
vous system) in a spot on the level of 
the navel (manipura cakra). It is 
supposed to devour the amrta (nectar) 
which oozes from the candra in the 
throat (visuddha .cakra). Vipari- 
takarani mudra is prescribed for 
preventing this. 

surya-4 q@-» (HP III 76-7), heat that 
resides in the navel region. The same 
is also known as jatharagni 
(digestive fire). Siirya is also suppos- 
ed to absorb the nectar oozing from the 
candra. 

surya-5 @-4 (VS II 29), sun. Breath 
flowing through pirigala nadi has a 
heating effect on the body according 
to yogic texts. Hence, sun is supposed 
to move through pingala nadi (cf. 
pirigala) and it is said to be rajas. 

suryagrahana qrer (DU IV 47), pass- 
ing of prana from pingala into the 
kundalisthana, obviously susumna. 

suryadvara qer (VB III 26), door of 
susumna nadi, samyama upon 


(YKU * Toy): 
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suryarupagni 


which leads to the knowledge of en- 
tire bhuvana. 

suryabhedana ae (YSU I 88, 92; HP 
II 44, 48-50; YKU 1 26; GS V 46, 63. 
68), one of the eight kumbhakas. It 
consists in inhaling gently through the 
right nostril as much air as possible. 
suspending respiration by means of 
jalandharabandha (chin-lock) with 
great effort until perspiration appears 
at the root of nails and hairs (HP and 
GS), raising (cf. GS) all the vayus 
from the sirya® (at the navel), and 
after that, exhaling gently and steadi- 
ly through the left nostril. This whole 
process is to be repeated several times. 
This practice wards off old age and 
death, arouses the kundaliniSakti and 
promotes jatharagni (digestion). It is 
said to be good for kapalaSodhana 
(YKU). These texts give the 
pranayamas the name kumbhakas 
because retention of breath is con- 
sidered by them to be the most impor- 
tant phase of pranayama’. 
Suryabhedana pranayama? is a ful- 
ly fledged pranayama? complete 
with inhalation, retention and exhala- 
tion. Patanjali (YS II 49) defines 
pranayama? as kumbhaka’. 

suryamandala afavsa (MBU II (1) 5), 
solar region. Second attainment in the 
sequence of attainments through 
sambhavi mudra. 

suryarupagni aenita (YSU V 32), one 
of the five agnis which are said to con- 
Stitute the suksmarupa (form) of 
brahman (cf. vairaja). This agni is 
supposed to reside in the nabhi- 
mandala and to dry up the nectar 
which drops from the candra in the 
talumula. While the candra® in the 
talumiilla faces downwards, the 
surya? in the nabhi faces upwards. 


suryakaga 


Poison is here said to ooze from the 
surya’. 


siryakasa qatar (MBU I (2) 13; ATU 


7), one of the five forms of the 
madhya laksya of taraka yoga. It is 
said to have the brightness and maje- 
sty of crores of suns put together. 
sopakrama diam (YS III 22), having a 
quick vipaka. Patanjali’s theory is 
that every mental process and every 
action leaves a saniskara (disposi- 
tion) behind and that some 
samiskaras have a long life and they 
prompt behaviour even after a lapse of 
time; while others show their result 
soon. The latter are said to be 
sopakrama. Action or mental activi- 
ty for which a saniskara is responsi- 
ble is the vipaka of that saniskara. 
sopasraya ama (VB, VM II 46), one of 
the thirteen asanas enumerated by 
Vyasa. According to Vacaspati, this 
asana is performed with a support of 
yogapattaka. 

Wood translates it as yogic table. 
Aranyaka mentions that a cloth was 
used to the back and the legs while sit- 
ting for performing this asana. This 
cloth was called yogapattaka. 


soma-l @4-9 (HP III 27), ida. The prac- 


tice of mahabandha brings about the 
union of the currents of ida, pirigala 
and susumna. 


soma-2 am-2 (HP III 43), soma- 


kalajala. If one practises khecari, he 
gets ample of this liquid to drink. 


somakala amet = somakalajala 


amaanta (HP Il 44-5; G 63, 66), 
secretion from the visuddha cakra in 
the throat. If this is not allowed to flow 
down to the agni in the nabhi (navel) 
the yogi, they say, becomes immortal 
within a month. Their explanation is 
that the dehi (jiva) does not leave the 
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body so long as the latter is saturated 
with the somakalajala saved from 
being burnt up by the fire in the 
nabhi. 


somagrahana amen (DU IV 46), pass- 


ing of prana® from ida into the 
kundalisthana—the susumna nadi. 


somamandala amaved (G 56), literally 


the region of the moon. It is the vigud- 
dha cakra (a centre for meditation) in 
the throat from which the nectar is said 
to flow and which is further consum- 
ed by the sun in the navel. 


so’hambhava atstura (SSP I 27), con- 


sciousness of “I am that’. The last 
creation in the sequence which is 
manifested through prakasa. It is 
supposed to contain five 
characteristics. I-ness, ability to fulfill 
any desire, self-ness, ability to ex- 
perience universality and omniscience 
are its characteristics. 


sauksmya ate (SK 7, 8), subtlety, being 


extremely small. Perhaps, in the 
absence of the modern powerful 
microscopes, many microscopically 
small things were considered to be 
suksma when the Karikas were writ- 
ten. But stiksma also includes 
substances which are ultramicroscopic 
and not capable of being perceived 
even with the help of the most highly 
developed scientific devices. The un- 
manifested nature is suksma (subtle) 
in this sense. Patanjali’s kleSas 
(mental dispositions) are siksma in a 
still another sense—in the sense that 
they are not capable of being in- 
trospected as mental processes are. 


saumanasya are (YS II 41), peace of 


mind. As a result of observing the 
niyama (observance) which Patanjali 
calls Sauca (purity of mind and body) 
the yogi experiences peace of mind. 


stambhakari 


stambhakari amet (G 69; GS III 59), 
causing stability of mind. 
Bhuvodharana is described as 
stambhakari. It appears that here 
stambha does not refer to the 
heaviness of the earth, though some 
commentators connect these two. 

stambhani arert (G 74), 
bhuvodharana. 

stambhavrtti aafa (YS II 50), one of 
the three kinds of pranayama other 
than kevala kumbhaka. This type of 
pranayama is cessation of respira- 
tion after as much of inhalation or ex- 
halation as is necessary to bring about 
that position of the chest which, ac- 
cording to Patanjali, is a 
stambhavrtti, i.e. a position in which 
the lungs are neither completely empty 
nor full to capacity with air—the mid- 
chest position. The other two types of 
pranayama naturally are bahya and 
abhyantara. 

styana eam (YS I 30), temporary in- 
ability of citta to exert itself so as to 
move in the direction of yoga. This is 
here called one of the nine obstacles 
(antarayas) in the path of yoga. 

sthanu-l erq-9 (G 8, 39), unmoved like 
a pillar. In the state of siddhasana, 
no part of the body moves in any way. 
Sthanutva (fixity) of verse 39 is still 
more rigorous. According to this text, 
in the state of samadhi even the 
autonomic functions of the yogi ’s body 
cease and in appearance he becomes 
literally a pillar with no marks of life 
in him. 

sthanu-2 wmy-2 (HP Il 2), steady, mo- 
tionless (like a pillar). As a result of 
the practice of kumbhaka, the yogi at- 
tains the stability. Since body is 
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controlled by mind and mind is con- 
trolled by breathing, therefore, with 
the restriction of breathing mind 
becomes steady resulting into stabili- 
ty of the body and making it like a 
pillar. 

sthana-1 e1-3 (GS V 2), suitable place. 
GS enumerates various prerequisites 
for the practice of pranayama in 
which suitable place is the first re- 
quisite. 

sthana-2 ema-2 (HP II 12), a particular 
stage attained as a result of the prac- 
tice of pranayama (uttama). The 
coveted blissful position in which the 
prana enters the brahmarandhra. 
This can be attained only when a 
sadhaka has perfected the uttama 
stage of pranayama. 

sthanatraya enaaa (ABU Il), jagrat 
(waking state), svapna (dreaming) and 
susupti (dreamless sleep). The state of 
mukti (emancipation) is beyond these. 
Sthanatrayatita is the description of a 
liberated soul also. If one leaves one’s 
body in the sthanatrayatita state (i.e. 
the samadhi state) one is not born 
again. This is one view. Another view 
is that by the practice of any kind of 
yoga, including bhaktiyoga and 
jhanayoga, one becomes jivan- 
mukta (liberated while alive) and 
when that yogi dies he is not born 
again. According to this view, it is not 
necessary for not being born again to 
go into the state of samadhi at the 
time of death. This latter is the 
Sarikhya, the Patanjala as well as 
the Vadanta view. 

sthitaprajna ftama (BG II 55), a man 
of steady wisdom. When one com- 
pletely renounces all the desires that 
have entered the mind and remains 
satisfied in the self alone is called a 


sthiti-1 


man of steady wisdom. 

sthiti-1 feafa-9 (SK 69; YS I 13, 35), keep- 
ing or remaining. It is one of the three 
phases through which everything has 
to pass. It is of the subjects explained 
in the purusarthajnana (knowledge 
of the ways of nature for liberating 
purusas) revealed by Kapila, the other 
two phases being utpatti (coming in- 
to existence) and pralaya (destruc- 
tion). Abhyasa, according to 
Patanjali, is effort directed towards 
keeping the citta? empty of all 
cognitive processes. 

If a visayavatipravrtti (internally 
aroused sensation) arises it helps keep- 
ing the attention directed towards the 
same object and thus prevents fluctua- 
tion of attention, i.e., helps concentra- 
tion (dharana). 

sthiti-2 fafz-2 (HP IV 8), sahaja, the 
condition brought about by rajayoga. 
sthirata fem = sthairya a4 (YS HI 31; 
GS19, 10; HPI 17), steadiness—one 
of the seven achievements of 
ghatastha yoga taught in GS, 
Sthairya is obtained by the practice of 
the various mudras. Most probably it 
is nervous stability, in general, stability 
of whatever is achieved by practice. 


sthirapada facag (HP IV 82), sthiti. 
sthirasukha ftazga (VB, YM, VBh II 


46), quality of asana which can be 
practised steadily and comfortably. 
VBh considers yathasukha as the ex- 
planation of sthirasukha, which 
means “‘‘any comfortable sitting 
posture”. 


sthila-3 


are of stationary characteristics. 


sthula-1 em (GS VI 1, 8, 14-5, 21), one 


of the three kinds of dhyana (medita- 
tion), the other two being 
jyotirdhyana (tejodhyana) and 
suksma dhyana. It consists in con- 
templating either the murti (image) 
of one’s guru? (teacher of yoga) or of 
god. The object of sthilladhyana can 
be vividly visualised. It is quite a com- 
plex affair. It is an image with all its 
beautiful and attractive environment. 
It is not a single simple object of 
cognition—a sensum or an elementary 
image, is the type of dhyana for the 
beginner. Jyotirdhyana is a hundred 
times more important than 
sthuladhyana, and siksmadhyana is 
lacs of times more important than 
jyotirdhyana. 


sthula-2 eq-2 (YCU 72), one of the 


three Sariras (bodies). The other two 
being suksma~ and karana. 
Sthulasarira corresponds to bhautika 
(material) gunaparinadmavisesa 
(material bodies) (cf. 7Svarakrsna). 
Parts of the body known as sense 
organs also are included in it. Accor- 
ding to this Upanisad, the sthiila? 
(bodily) indriyas are a part of this 
Sarira (body). The purusa called 
visva, who is said to be the ex- 
periencer of the waking state, is the en- 
joyer of the sthila Sarira. In other 
words, the subject who perceives and 
enjoys concrete objects is said to be 
viSva. 


sthula-3 eq-2 (YS III 44), material ob- 
jects. While talking of gunaparvas, 
Patanjali mentions four of them: 
visesa, avisesa, lirigamatra and 
alinga. But in the context of conquest 
of nature he has enumerated five 
aspects of material reality—the gross 


sthira ff (KU 15), susumna. 

sthiratmaka fern (VS V 32), that 
which has a stationary characteristic. 
The four signs of zodiac, viz., taurus, 
leo, scorpio and acquarius reside in the 
right side of the human body and they 


sthiladhyana 


and subtle forms in which matter 
exists—viz., sthula, svaripa, 
suksma, anvaya and arthayatva. If 
we equate suksma with avisesa 
gunaparva—asmita and tanmatra 
as VB takes it to be—then svariipa 
would be the five mahabhitas and 
sthilla the material objects made up 
of them. In this way the mahabhitas 
will also be a matter on which the 
sthiilla objects are the various forms. 
In fact, for the purposes of a layman, 
the latter alone are the material things 
that exist (cf. svarupa). 


sthiladhyana era (GS VI 2-14), con- 


templation of the image of a concrete 
object. It may be the image of ones 
tutelary god with all its beautiful sur- 
roundings, of one’s guru? in all his 
grandeur, or of om?’ as it is seen, writ- 
ten or printed. 


snana =m (BY VII 1), bath, described 


as of seven kinds, viz., (1) with recita- 
tion of prescribed mantras; (2) using 
mud etc.; (3) with smearing of the 
sacred ashes; (4) with the dust rising 
when the herd of cows passes; (5) done 
in the rains with sunshine; (6) immer- 
sing in water; and (7) by merely reflec- 
ting upon Lord visnu (cf. 
saptasnana). 


sparsa af (TSB 5; VB II 19), one of the 


five tanmatras. Vyasa considers it to 
be one of these five avisesas, the sixth 
avisesa being asmita. 

According to TSB, it is one of the five 
amisas of ap. It exists as a jaiva 
tanmatra in the skin of all living be- 
ings and is stimulated by the cor- 
responding tanmatra in the objects 
which come in contact with the skin. 
As a stimulus, it is a visaya*; and ac- 
cording to this Upanisad, one of the 
five karyas of agni. 
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sparsasanivit asfafaq (VB, VM, VBh I 
35), consciousness of touch which is 
acquired through the concentration at 
the middle of the tongue. This further 
leads to the control of mind 
(manasasthitinibandhana). VB 
enumerates other four consciousnesses 
also, viz., rasasanivit, riipasanivit, 
gandhasanivit and Sabdasanivit. 

smaya em (YS III 51), pride, self- 
consciousness. On gaining om- 
nipotence and omniscience the yogi 
will have all kinds of temptations. But 
he has to remain perfectly detached 
and controlled and at the same time 
without the least feeling of pride or 
self-consciousness. He may fall even 
if he becomes self-conscious; i.e., his 
mind will be proud of his 
achievements. 

smrti-1 afa-3 (YS 16, 11, 43), calling up 
an image. Although Patanjali defines 
smrti as if it were a saniskara, he 
obviously means by it the mental pro- 
cess we call remembering, because he 
is defining a citta-vrtti-smrti as a 
mental function—as opposed to a part 
of the mental structure. 

smrti-2 afa-. (YS I 20), dhyana. 

smyti-3 afa-3 (YS IV 9), the arousal of 
a vasana, which would be a vrtti, 
the relevant vasana being the 
saniskara responsible for it. The 
vrtti caused by the awakening of a 
saniskara necessarily corresponds to 
that saniskara. The word vipaka in 
this sutra is thus used for 
vipakasaya. Experiences of all kinds 
generate vasanas—the karma- 
vipakaSayas abiding in the form of 
sanmiskaras and arousal of these 
saniskaras is vasanabhivyakti in this 
context. 

smrti-4 eafa-x (HP IV 110), remembering 


>) 


smrti-5 


in general. In the state of samadhi 
there is neither remembering nor 
forgetting. This is Svatmarama’s 
idea. Perhaps, what he means is that 
in the state of samadhi nothing is 
obliterated from memory altogether 
nor do we call up any idea or an 
image. 


smrti-5 fi-4 (BG XVIII 73), memory, 


regarding the reality of the self, on the 
acquisition of which follows the 
loosening of all the bonds. 


smrtisarikara ayfadar (YS IV 21), confu- 


sion of memories. Patanjali here 
points out a fallacy in accepting the 
ksanikavadin’s contention that 
purusa need not be accepted as self- 
illuminating seer principle over and 
above the citta. If one citta is said to 
be illuminated by another citta, which 
further in turn illuminates other cit- 
tas, it not only leads to the infinite 
regress but also that will lead to con- 
fusion of memories. As many are the 
cognition of citta, so many are 
memories. Further, on account of this 
confusion, there will also be the 
absence of ascertainment of one 
memory and thus smrtisarikara (cf. 
atiprasariga). 


sva @ (YS II 23), the individual self. 


While the atma according to the 
hatha yogins like Gheranda is One all- 
pervading brahman and neither one 
of the many purusas of the Sankhya 
philosophers like Patanjali, nor 
anything gunatmaka, the sva of 
Gheranda appears to be the same as 
the sva of Patanjali. The svami 
(Patanjali’s purusa) appropriates a 
sva (sometimes called by him sattva) 
which is an aindriya-visesa (I§vara- 
krsna’s siksma-visesa or linga), but 
while the Sarikhya philosophers aim 
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at discriminating between the two, the 
hatha yogins stress the union of the 
two. Viveka is such discrimination ac- 
cording to the former and realization 
of the identity of the two according to 
the latter. Gheranda emphasises this 
union in connection with his 
rajayoga of the dhyana type. When 
in the state of Sambhavimudra the 
yogi sees a light, that is the light of 
atma?’ (brahman) and the yogi is ad- 
vised to identify himself with that, he 
then sees himself and brahman as one 
and the same reality. 


svadharma wut (SSP V 20), recognis- 


ed as virtuous pathway. Goraksanatha 
declares that among several virtuous 
pathways yoga way is the best one. 


svapna tara (YCU 72; MBU II (4) 1), one 


of the four avasthas (states) in which 
men live. It is the dreaming state and 
taijas is said to be the experiencer (in- 
trospector) of this state. 


svapnajnana waam (VBh I 38), 


knowledge which is of dream. The 
mind which has dream as its support, 
i.e., object, sees the dream even in the 
waking state. Because of the perishable 
nature of objects, the knowledge of 
such objects even during waking state 
is considered to be dream. This, in 
turn, leads to detachment which 
becomes the cause for stabilizing the 
mind. 


svara wat (ABU 7), sound—here ‘‘om?”’, 


which symbolizes brahman. 
brahman in fact is asvara. So long as 
we know Him as represented by a 
sound, or any other sensum, or a 
percept, we do not know the true 
brahman. By reciting om? we get a 
knowledge of brahman as represented 
by a word. We know brahman, as He 
is, only when, as the result of a long 


svarasavahi 


practice of yoga*, we rise above the 
representation and realise the One 
which can in no way be represented or 
explained. It is a matter of direct ex- 
perience and not of description. 
svarasavahi wart (VBh II 9), that 
which flows by its own potency or by 
subliminal impression. This 
subliminal impression is born from the 
experience of fear of death in an earlier 
life. This subliminal impression is 
found even in a worm just born. 
svarupa-l wea-9 (YS I 3, II 54), the 
form in which citta exists when there 
are no citta yrttis. In the absence of 
citta vrttis the relation (saniyoga) of 
purusa’ sees (introspects) the vrttiless 
citta. 
As there is vrttisarupya of purusa’ 
in vyutthana, i.e., when there are 
citta? vrttis, so there is his citta 
svarupe’vasthanam when there are 
no citta vrttis. This is not kaivalya 
(breaking of samiyoga), but a par- 
ticular state of samiyoga. It is not 
return of the purusa’ to the saniyoga- 
less state. It is samyoga of purusa! 
with the svarupa of citta’. 
svarupa-2 wer (YS III 44, 47), the 
substance which takes different forms. 
The material objects are the various 
forms which the mahabhitas 
(elements) take and the cittas the 
forms which the indriyas take (cf. 
VB). Hence the five elements are here 
called the svarupa of material objects 
and the indriyas, the svaripa of the 
cittas. 
Pratyahara is the absence of activity of 
any indriya® as if the indriya was im- 
itating such a vrtti-less citta’. 
svastika cafaa (VS I 67, 68, 69; VM II 
. 46), one of the ten asanas 
enumerated by Vasistha. Vasistha has 
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described two techniques of this 
asana: 
(1) sitting properly on the level ground 
with body erect and setting the two 
soles between the opposite thighs and 
knees; 
(2) a posture wherein a person sits well 
keeping the ankles by the side of 
perineum is also called svastika (verse 
69). 
VM describes its technique similar to 
the first one referred to above. 
svastikasana eftiaraa (GS II 3, 13; 
TSM 34-5; VU V 16; SAU I (3) 1), 
one of the principal asanas?. It con- 
sists in inserting the two feet in the 
folds between the opposite calves and 
thighs and sitting in an easy position, 
keeping the trunk straight. 
svastha-1 wer-3 (SK 65). Although the 
connection of liriga with a body on the 
one hand and with a purusa’ on the 
other may persist for some time after 
attaining kaivalyajnana (Karika 64), 
the attitude of the purusa? during that 
time of apavarga (indifference), not 
that of bhoga (enjoyment). Then he is 
said to be sustha a (in blissful state), 
svastha, svaccha = (unconcerned). 
svastha-2 tara-2 (HP IV 112), not perceiv- 
ing the objects presented to sense. If 
in the waking state one remains 
svastha? as one does in sleep, one is 
surely a liberated soul. 
svangajugupsa wimgyat (YS II 40), 
disgust for one’s own body. As a result 
of the practice of niyama called 
Sauca, one is able to perceive the 
filthiness of the body and this develops 
a feeling of disgust towards it. Accor- 
ding to VBh, this perfection is under 
external cleanliness (bahyaSauca). 
svadhisthana-1 eafrer-3 (G 79; DBU 
43-4; YCU 4, 6, Il), one of the 


svadhisthana-2 


cakras (centres for meditation in the 
body)—the second from the lower 
end, the first cakra being adhara. 
Svadhisthana is described by G as 
beautiful like a genuine ruby. 

svadhisthana-2 enfrsm-, (SSP II 2), 
the second in the sequence of nine 
cakras recognised as one of the spots 
important for the purpose of dhyana. 

svadhyaya-1 earara-4 (YS II 1, 32), one 
of the five niyamas (observances) in- 
cluded by Patanjali. It is a part of 
Patanjali’s kriyayoga. According to 
VB, it includes (1) study of the sacred 
texts and (2) recitation of mantras?. 

svadhyaya-2 rem-z (BY VII 59), 
recitation of Vedic mantras. These are 
expected to be accompanied by their 
tsi 4, chandas w:, devata 2am, 
brahmiana and viniyoga in addition 
to their meaning related to their 
knowledge and action. 

svabhasa mmm (YS IV 19), known by 
itself. Citta? not being.the drasta (in- 
trospector) does not perceive itself. It 
is only a cogniser of objects, itself in- 
trospected by its purusa'. As a 
cogniser it only perceives the objects, 
not itself. 

svartha-1 eri-3 (SK 56), for its own 
sake. The creation, material as well as 
immaterial, appears to exist for its own 
sake. But in fact it exists for the sake 
of purusas’, to afford this or that 
purusa’, the opportunity of attaining 
vimoksa (emancipation). Thus 
TSvarakrsna’s Sarikhya is a 
teleological philosophy. 

svartha-2 eard-2 (YS Ill 35), one’s cor- 
rect position or status, one as one is. 
Ordinarily the citta takes itself to be 
the permanent supreme self without 
thinking of another reality with which 
it is conjoined and which is the really 
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permanent and thus the superior self. 
We can say citta' usurps the status of 
purusa'. 
This is its parartha position. It en- 
joys everything in this position. But by 
means of saniyama on svartha? for 
realising what its exact position is, it 
gets the knowledge that it necessarily 
belongs to purusa'. Then it sees that 
there is a purusa’ behind it, without 
whom it is nothing and develops an at- 
titude of indifference. This is the 
apavarga, which can become an 
abiding sentiment in him. 

sveda-l we-3 (HP II 12), sweat. In the 
primary stage of the kumbhaka, a 
particular kind of heat is generated in 
the body which causes sweating. This - 
sweat is indicative of the achievement 
of the primary stage of kumbhaka. 

sveda-2 t-2 (TBU I 41), sweat here has 
been considered as one of the obstruc- 
ting factors for the practice of 
samadhi. One is advised to avoid 
such obstructions cautiously. 


ha—z 


hanisa-l éa-3 (HU 4, 7, 8, 10; YSU VI 
20), paramahanisa = paramatma. 

hamisa-2 éa-2 (GS III 34, V 80; HU 10; 
YSU I 171; G 40), respiration which 
comprises of two processes: (1) pass- 
ing of air in and out and (2) expansion 
and contraction of the chest. 
The yogis associate a third process 
also with respiration, viz. the activity 
of the prana vayu in the upper parts 
of the region spreading from the nose 
to the bottom of the spinal cord 
(muladhara). The apana vayu 
works in the lower parts of this region. 
Vayus in this sense are life which is 
supposed to be a representation of 
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brahman in the living being. 
Hence Gheranda finds hanisa in the 
two nostrils, in the chest as well as in 
the muladhara. 

The respiratory rate they have correct- 
ly measured to be fifteen in a minute 
and they have found that ordinarily the 
expired air can be felt at a distance of 
nine inches below the nostrils. 
According to YSU, if yoga is learnt 
from a competent guru? respiration 
stops and self-realization (so’ham, 
meaning “I am that”) takes its place 
by virtue of a process which goes on 
in the susumna nadi, i.e., hanisa is 
converted into so’*ham. If the words 
ham-sah are repeated quickly it 
becomes sa-ham (= so’ham) ham-sa- 
ham-sa-ham-sa-ham and so on. GS 
therefore calls respiration ajapa 
mantra. 


hanisa-3 &-3 (G 62), a bird, particular- 


ly a swan. The centre for meditation 
in the throat is named visuddha 
because it resembles a clean pure bird. 


hanisa-4 éa-v (BY II 115, 123, IX 102: 


BVU 60-62), one of the ten names of 
omkara enumerated by BY. It is so 
called because it always helps medita- 
tion on aditya and udgitha and also 
because with the incessant movement 
it destroys ignorance. BVU considers 
it to be the epithet of highest reality 
to be achieved. 

hanisayoga éaar (NBU 5). According to 
Upanisadbrahmayogi, this yoga con- 
sists in the realization on the part of 
a yogi that he is the one Supreme 
Reality (= brahman) in all its wide 
expanse, viz. the omkara, the three 
gunas, the tattvas’, dharma, adhar- 
ma and the seven higher regions of 
creation. 


hakara tar (G 73), “ham @’ is said to 
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be the bijamantra? of sadasiva. In 
Varnabija Prakasa of Saryu Prasad 
Sharma, hakara is mentioned as the 
vyomabija—one of the seven bijas 
mentioned in connection with 
sadaSiva. 


hatha ts = hathayoga esart (YTU I 19, 


24; YSU I 129, 133; HP I 1, 2, 3, 4, 
9, ll, 56), one of the four kinds of 
yoga* mentioned in the Upanisads, the 
other being mantra, laya and 
rajayogas, of which, according to 
YSU, hathayoga consists of 
Patanjali’s eight yogarigas and 
twelve more practices. These four 
yogas are often said to make up one 
yoga. According to HP, hathayoga 
forms a ladder for ascending the 
heights of rajayoga. In this text these 
two yogas are described together in 
such a manner that they can well be 
taken to be two aspects of one and the 
same discipline—yoga. HP uses 
hatha, hathayoga, hathavidya, 
hathabhyasa and hathayogavidya as 
synonyms. According to 
Svatmarama, there are four com- 
ponents of hathayoga, viz. asana, 
pranayama’, mudra and 
nadanusandhana, according to GS 
(I 9), ghata, which is Gheranda’s 
word for hathayogavidya, has seven 
components, viz., satkarma, asana, 
mudra, pratyahara, pranayama’, 
dhyana and samadhi. Thus yama 
and niyama, which also form parts of 
yoga as taught by Patanjali, do not 
figure as regular components of yoga* 
taught by HP, GS or G. Though these 
authors seem to have taken for granted 
that everybody who sets his foot on the 
path of yoga‘ has first mastered these 
two disciplines (cf. Brahmananda's 
commentary on HP). 
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In I 29 hatha is described by YSU as 
the union of the sun and the moon. In 
hathayogic language sun and moon, 
for which the letters ha @ and thas are 
often used, refer to many different 
things, e.g., right and left nostrils, 
pingala (to the right) and ida (to the 
left) nadis?, and the navel and throat 
regions. 

hathakriyamauli tefwarifa (HP II 35), 
best among the cleansing processes of 
hathayoga. HP considers nauli to be 
the best among the six purificatory 
processes of hathayoga. 

hathasiddhilaksana wefafeaen (HP II 
78), characteristics of success in 
hathayoga. Svatmarama enumerates 
a number of characteristic features that 
ensue as a result of success in 
hathayoga, viz., slim body, radiance 
on the face, clarity of voice, lustre of 
eyes, freedom from diseases, control 
over the ejaculation of semen, stimula- 
tion of gastric fire and purification of 
nadis. These are the signs of success 
in hathayoga. 

hari ef (GS V 50), visnu. For sagarbha 
sahita pranayama?’ the yogi is advis- 
ed to contemplate hari at the time of 
kumbhaka (pause in breathing). Hari 
is here said to be sattvamaya (full of 
sattva) and of a dark colour. His bi- 
jamantra is om’. At the time of 
puraka the yogi is advised to con- 
template the rajovidhi caifaf and at the 
time of recaka the tamogunamaya 
(full of tamas) Siva. The sattvamaya 
visnu is said to be the substratum of 
both vidhi (brahma) and Siva. 

halaksa tas (GS VI 11), the name of the 
triangle seen (imagined) in the twelve- 
petalled lotus, which in its turn is im- 
agined in the ovary of the thousand- 
petalled lotus. In this triangle ‘‘om’’ 
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is imagined and also the guru? as 
seated on a beautiful throne bearing a 
pair of sandals of the shape of two 
swans. This image is here prescribed 
for purposes of sthuladhyana. 

hastijihva-1 eafra-1 (VU V 27; TSM 
71), one of the principal nadis?. It is 
situated between ida and visvodara, 
behind the susumna, and goes to the 
right eye. 

hastijihva-2 eftaftra-2 (VS II 32, 39), 
one of the fourteen important nadis 
situated in front of the ida nadi and 
it extends downwards upto the left toe. 

hastinisadana eftafaea (VB, VM, VBh 
II 46), one of the asanas enumerated 
by Wasa wherein the sitting style of 
elephant is to be imitated as the techni- 
que of this asana. 

hastibala etcaa (VB, VM Ill 24), 
strength of an elephant. As a result of 
the practice of samiyama on hastibala 
one attains the strength similar to that 
of an elephant. 

hana em (YS, VB II 25), removal of the 
cause of the pain. One of the four 
aspects of discussion related to the 
science of yoga. These four parts are 
heya—to be avoided; heyahetu—cause 
of that which is to be avoided; 
hana—removal of that cause; and 
hanopaya—the means for removal. 
Hana here refers to the removal of 
the cause of that which is to be avoid- 
ed. Once the person recognises the 
cause of the pain to come, he can strive 
for its removal. Since the cause of such 
pain has been described as association 
between the seer and the seen accor- 
ding to yoga, the hana consists in 
removal of this association. This 
hana can be considered to be the 
highest goal of effort in order to 
establish the purusa or seer principle 
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hum € (GS III 34), one of the two 
mantras? which the yogis are advis- 
ed to recite, the other being hanisa, 
at the time of contemplating the 
satcakras_ while performing 
yonimudra. 

hrtpadma-1 gaa; (DBU 26), the 
anahata cakra in the chest. This is 
said to be asfapatra seq (eight- 
petalled). Upanisadbrahmayogi, 
however, describes anahatacakra as 
dvadaSadala (having twelve petals). 
This lotus is said to face downwards. 
As a bud it is as pretty as a full-blown 
100-petalled flower. By meditating on 
the sun, the moon and the fire, localis- 
ed in that one above the other, the yogi 
can cause the bud to open up and face 
upwards; and by reciting the bija- 
mantra of this cakra, viz., “am 3”, 
he can soon realise the brahman. This 
is the idea. 

hrtpadma-2 gaw-, = hrdaya gaa (HP I 
51, 61, Il 69), the chest. In ujjayi 
pranayama the touch of inhaled air 
should be felt all the way from the 
throat to the chest. 
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in its own form. 

hanopaya ema (YS, VB, VM II 26), 
means for removal which consists in 
uninterrupted discriminate discern- 
ment. However, this continuous 
discriminate discernment is achieved 
through astangayoga, thus in other 
way yoganga also can be considered 
as hanopaya. Since this uninter- 
rupted discriminate discernment only 
can lead to the complete dissociation 
between seer and seen principle, i.e., 
hana, this can be considered 
hanopaya. 

hinisa féat (YSH II 18-52), injuring. All 
creatures, according to this text, 
should be treated like one’s own self 
in relation to sukha and duhkha, ir- 
respective of their being liked or not 
liked. Injuring them in any way is 
himsa, which is strictly prohibited. 
Hinisa of plants and trees is permit- 
ted only for maintaining one’s body or 
that of one’s family. Patanjali’s 
ahinisa signifies complete absence of 
enmity towards anyone. 

hikka feeet (HP II 17, V 13), bronchial 


hiccup. When vayu accumulates in 
the region of phlegm diseases like 
hikka easily develop. 


hita feat (BY IX 194), a term represen- 


ting all the seventytwo thousand nad- 
is. According to BY, all these nadis 
originate from the heart region. 


hiranyagarbha fecar{ (BY XII 5), the 


first exponent of yoga. The same verse 
has been quoted by Vacaspati and 
Vijnanabhiksu in their commentaries 
on YS I 1. This suggests that these 
commentators do not consider 
Patanjali to be the first expounder of 
yoga and this is also apparent from the 
sutra - “atha yoganusasanam’’ (YS I 
1) (cf. anusasana). 


In bhastrika pranayama exhalation 
is felt in the chest, the throat and up 
in the head. 


In jalandharabandha the chin firm- 
ly placed on the chest. 


hrd-1 gz-9 — hrdaya gea (GS II 7-8, 40; 


III 10, VI 2, VII 14; G 9, 60, 82, 86; 
ANU 26, 34; ATU 5), the chest, in- 
cluding the lungs. It is not what we call 
the heart. It is the whole of the chest. 
According to ATU, the object of 
meditation in taraka yoga may be 
located here or in the head. Inside the 
chest is the seat of Sambhu (Siva) of 
which the brightness resembles that of 
the midday sun. This is the anahata 
cakra. It is one of the nine 
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dhyanasthanas. ANU calls it one of 
the seven dvaras (gates) and con- 
siders it to be the seat of prana. 

hrd-2 ¢¢-2 (GS I 37-38), the gullet (= 
oesophagus). Possibly it includes the 
larynx and the pharynx also. 
Hrddhauti is a method of cleaning 
these parts. 

hrddhauti ggatfa (GS I 13, 35), one of the 
four kinds of dhautis. It consists in 
cleaning the gullet in three ways, viz., 
by means of a danda avs (small stick), 
by vamana (vomitting) and by means 
of vasa (a piece of cloth). 

hrddvara gge (ANU 26), the door of 
the heart. The first door in the se- 
quence of seven doors mentioned, in 
the context of the attainment of 
atman. 

hrdaya ga (YS, VB, VM III 34), heart. 
Vyasa recognises it as the citadel of 
brahma wherein in the lotus-like cavi- 
ty is the locus of intelligence (con- 
sciousness). As a result of the practice 
of constraint (samiyama) on this place 
called hrdaya, there arises the con- 
sciousness of mind-stuff. 

hrdayapundarika geaqetta (VB, VM I 
36), lotus of the heart, attention on 
which gives the consciousness of the 
intellect resulting into stability of the 
mind. Vacaspati describes this lotus 
having eight petals with the head 
downwards between the abdomen and 
thorax. 

hrdayamadhya geaaea (VS III 70), mid- 
dle of the heart. The eleventh vital 
point in the body. It is situated four- 
teen fingers above the navel. 

hrdayadhara gearar (SSP II 4), name of 
a cakra, fourth in the series of nine 
cakras described by SSP. This eight- 
petalled lotus is described to be located 
in the heart with the head downwards. 
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As a result of the meditation on it, all 
the sense organs come under control 
of the practitioner. This description is 
almost similar to that of VB, VM 1 36 
and YS II 34. 

hemanta tm (GS V 8, ll, 14), the 
autumn season. Beginning of 
strenuous pranayama is prohibited 
in this season. It may tell on one’s 
health. Each season according to this 
text, lasts for two months. Middle of 
October to middle of December are 
supposed to be the autumn. 

heya #4 (YS, VB II 16), pain to be avoid- 
ed. According to the yoga philosophy, 
only such sort of pain which is bound 
to come in the future, depending on 
the past and present karmas, are to be 
avoided (heya). 

heyahetu @aég (YS, VB, VM II 17), cause 
of that which is to be avoided. This 
refers to the investigation into the cause 
to be avoided. Vacaspati calls it 
nidana. Nidana (diagnosis) implies 
an insight into the treatment of the 
disease. The cause of pain in the world 
is due to the association between the 
Seer and the Seen. 

hrasva ge (VU V 68), one of the three 
modes of pronouncing “om” during 
the practice of mantrayoga, the other 
two being dirgha (long) and pluta. It 
is the shortest length of exhalation re- 
quired for a single recitation. Of 
course, short and long are relative 
terms. 
According to this text, the recitation 
of om destroys the after-effects of sin- 
ful karmas which would otherwise re- 
main in the form of dispositions 
(samiskaras) for a long time after the 
performance of the evil deeds. 

hri-1 @-3 (SAU I (2) 1, 8; DU II 10), one 
of the ten niyamas (observances)—the 
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feeling of embarrassment on doing 
anything which is against the injunc- 
tions of the Vedas or the rules of 
society. 

hri-2 @-2 (VS I 62), modesty. One of the 
ten niyamas. An attitude of avoiding 
the deeds condemned by the Vedas and 
social laws. 

hlada eme (YS II 14), pleasure. 


hlada 


According to the theory of karma- 
phala, all punyas (virtuous actions) 
are rewarded by an experience of 
pleasure at sometime or the other in 
future. Hlada is not the blissful ex- 
perience called ananda, which forms 
an aspect of the samadhiprajna of 
nirbijasamadhi. 
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PREFACE* 


Les différents Kdlottara. 
a 

Le Sdardhatrisatikalottara (STK) est une des nombreuses recensions du 
Kalottara, texte dérivé (updgama) du Vatuldgama (vingt-huititme dgama du 
Sivaisme siddhantin). Le nom de Kdlottara n’apparait pas dans la liste tradition- 
nelle des updgama du Vatula (cf. notre édition du Rauravagama t.I, tableau 
pp. XVIII-XIX) ; en revanche on y trouve celui de Kdlajfiana. Or, dans un 
manuscrit du Kdlottara (Nepal Darbar Library n° A. 1634) ce texte est nommé 
Kailajitdna dans le colophon du 10®™e chapitre ; de méme dans un manuscrit qui 
contient un chapitre d’une autre recension du K@lottara, le Devikdlottara (voir 
ci-dessous), ce Devikdlottara est appelé Kdlajfiana aussi bien dans son dernier 
vers que dans le commentaire correspondant. Nous pensons donc que le 
Kalajiidna, updgama du Vatula, n’est autre que le Kalottara. Il faut ajouter 
que l’on trouve dans la liste des updgama du Prodgitagama un Srikdlajfiana 
ou Kdlajfidna et dans celle des updgama du Raurava un autre ouvrage qui est 
dit Kalakhya. Il n’y a pas lieu de confondre ces ouvrages avec le Kdlottara- 
Kalajfidna dont nous parlons ici puisque le commentaire de Bhatta Ramakantha 
que nous publions ne laisse aucun doute sur le fait qu’il s’agit d’un ouvrage 
dérivé du Vatuldgama. 

En ce qui concerne le mot méme Kd@lottara, on sait que l’on trouve parmi les 
textes agamiques des couples tels que Makuta et Makutottara, Raurava et Rau- 
ravottara, Vatula et Vatulottara, Sivadharma et Sivadharmottara... etc; on 
pourrait donc penser que le K@dlottara n’est autre que la partie postérieure d’un 
texte dont le titre serait Kala (Kaldgama); cependant on constate que dans 
tous les cas out des citations sont données avec la référence kalakhye qui pour- 
rait renvoyer 4 un tel texte, il s’agit en fait de citations du Kalottara lui-méme 
ou bien d’une des ses nombreuses recensions, toutes désignées souvent comme 
“Kalottara’’. Rien ne permet donc d’affirmer l’existence d’un Kala différent 
du Kalottara et dont il serait la premiére partie. 

Si Pon exclut ainsi ’hypothése que le titre Kalottara désigne la seconde 
partie d’un Kalagama, on peut l’interpréter comme signifiant “Ce qui dépasse 
le temps” ou “Ce qui dépasse les nombres” ; gela pourrait faire allusion aux 


* Pour le détail des références nous renvoyons une fois pour toutes 4 notre 
Introduction sanskrite dont cette préface est un résumé. 
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multiples recensions du texte et au nombre incalculable de leurs vers ; ou bien 
encore cela pourrait signifier que ce texte décrit “‘Celui qui est au-dela du temps 
(ou des nombres)”, c’est-i-dire Siva ; ou enfin on pourrait aussi y voir une al- 
lusion au fait que ce texte aide. obtenir des bénéfices incalculables... 
Nous savons par les vers introductifs du commentaire de Ramakantha pu- * 
| blié ici (ci-dessous p. 1) que les recensions du KG@lottara sont nombreuses. Nous 
en donnons ici une liste provisoire fondée sur les manuscrits connus et les men- 
tions ou citations qui apparaissent dans des ouvrages divers. 
1. Kalottara. 
2. Brhatkdlottara. 
3. Ayutatrayasamhitakalottara (ou Tryayutagranthasamhitakalottara). 
4. Devikdlottara (ou Caturvimsatisahasrakdlottara). 
5. Dvddasasahasrasamhitakalottara. 
6. Satsahasrasamhitakdlottara (voir pp. 173 sq.). 
7. Trayodasasatikakdlottara. 
8. Saptasatikakdalottara. 
9. CatuhSatikakalottara. 
10. Sardhatrisatikdlottara. 
11. Trisatikalottara 
12. Dvisatikdlottara. 
13. Skandakdlottara. 
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La collection de I’Institut Frangais d’Indologie poss¢de deux copies (T. 59 
et T. 60) établies sur des manuscrits de la G.O.M.L. de Madras qui portent 
le titre de Kalottara, mais on connait de trés nombreux autres manuscrits de ce 
texte, en particulier au Népal, a Madras, 4 Trivandrum, 4 Baroda et au Rajas- 
than. Les deux manuscrits mentionnés ci-dessus contiennent soixante-dix chapi- 
tres mais sont incomplets ; de plus certains de ces chapitres apparaissent, d’aprés 
leurs colophons, comme empruntés 4 l Ayutatrayasamhitakdlottara et au Dvd- 
dagasahasrasamhitakalottara. On peut aussi signaler que certains vers attribués 
par ces mémes manuscrits au Kd/ottara se retrouvent dans le texte que nous pu- 
blions ici et qui est considéré comme un abrégé du K@lottara (voir ci-dessous 
pp. cix sq. pour la liste de ces vers). 

En ce qui concerne le..Brhatkdlottara, c’est-a-dire le “Grand” Kalottara, 
deux manuscrits en sont conservés 4 la Nepal Darbar Library ; un seul d’entre 
eux est complet et comprend 88 chapitres dont le colophon mentionne a 
chaque fois le“Kdlottara; et ce n’est qu’a la fin de l’ouvrage que le nom 
Brhatkdlottara apparait. 

Un seul chapitre du Devikdlottara est conservé: nous en connaissons six 
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manuscrits dont trois donnent le texte seul et trois autres ce texte accompagné 
_ d'un commentaire anonyme; il en existe également plusieurs éditions dont 
____ Pune en caractéres grantha et comportant le commentaire a été publiée a Sri- 
lanka, tandis qu’une autre (avec un commentaire en marathi) I’a été 4 Sholapur. 
Il existe également une traduction tamoule versifiée et due 4 un auteur inconnu : 
publiée une premiére fois avec un commentaire,lle l’a été une seconde fois 
avec un autre commentaire fondé sur le précédent. Enfin une autre traduction 
tamoule est due 4 Ramana Maharsi. II est clair d’aprés les colophons des ma- 
___-uscrits cités ci-dessus que cette recension dite Devikdlottara est la méme que 
. celle qui est dite “K@lottara en 24.000 vers” (Caturvimsatisahasrakdlottara) et 
~_ c’est sous ce nom que le texte est parfois cité : ainsi dans le commentaire du 
Kriyakramadyotika (pp. 100-101) ou dans la Fitdnaratnavali (T. 231 pp.160-162). 
La principale particularité de cette recension est qu’elle ne se présente pas sous 
la forme d’un dialogue entre Kartikeya et Siva comme tous les autres Kalottara 

mais comme un dialogue entre Devi et Siva, d’ou son nom. 

L’existence du Trayodasasatikakdlottara est attestée dans les vers introduc- 
tifs du commentaire de Ramakantha que nous éditons ici ; il y est précisé en effet 
que le Sdrdhatrisati est un abrégé du Trayodasasatika. Par ailleurs il existe au 
Népal plusieurs manuscrits de ce Trayodasasatika mais nous n’avons pu les con- 
sulter ; nous nous sommes donc contentés de donner en appendice (pp. 169 sq.) 
les vers de ce texte cités dans différents ouvrages. 

Le Saptasatikakalottara ne nous est connu que par le catalogue de la Nepal 
Darbar Library qui en mentionne un manuscrit dont le colophon final porterait 
la formule peu claire “saptasatikahamsavdco nama” ; n’ayant point eu commu- 
nication de ce manuscrit nous ne pouvons en dire plus, mais il faut souligner que 
Ramakantha qui mentionne les recensions en 1300, 400, 350 et 200 vers (cf. 
ci-dessous p. 55) ne signale nulle part celle en 700 vers. 

Le Catussatikakdlottara est mentionné par Ramakantha dans son commen- 
taire du Sardhatrisati (pp. 55 et 129) mais il n’en cite aucun vers et pour le mo- 

4 ment aucun manuscrit de cette recension ne nous est connu. Cependant Agho- 
. rasivacarya indique dans son commentaire du DviSatika que cet ouvrage est un 
abrégé du Catussatika. 
Du Trisatikdlottara nous ne connaissons qu’une seule et unique citation 

qui lui est attribuée dans le commentaire du vers 29 de la Siddhantasaravali 
~  d’AnantaSambhu (Bulletin of G.O.M.L., Vol. 17/2 p. 41 et ci-dessous p. lviii). 
2 _~ Nice titre ni ces vers ne nous sont connus par ailleurs. 
i En ce qui concerne le Dvifatikdlottara, VI.F.I. en posséde deux textes 
____ &tablis d’aprés deux manuscrits de la G.O.M.L. de Madras et contenant l’un 
Bye 


& le texte seul et I’autre ce texte accompagné du commentaire d’Aghoragivacarya ; 
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le texte seul est aussi conservé dans un manuscrit sur oles de ’ IFI ; un manuscrit 
de la Nepal Darbar Library contient également le texte incomplet de cet ouvrage 
ainsi-que celui du Sardhatrisatikalottara (qui dans ce cas particulier est appelé _ 
Adhyustasatika, voir ci-dessous} : ce manuscrit est signalé comme comportant 
les chapitres 10 A 18 de ce Dvisatikdlottara, mais comme l’on sait par le com- 
mentateur que ce texte n’a que 17 chapitres, il faut supposer qu’il y a 1a une er- 
reur dans leur numérotation ; il s’agit probablement des chapitres 9 4.17. Com- 
me nous l’avons indiqué plus haut, Aghorasivacarya explique que ce texte est un 
abrégé du Carussatikakdlottara. 

Enfin le Skandakdlottara n’est connu que par des citations que nous avons 
regroupées ici en appendice (pp. 185 sq.). 

Comme on 1’a dit précédemment, le K@lottara doit étre considéré comme un 
texte dérivé du Vatuldgama ou peut-étre méme comme un abrégé de cet agama 
(voir Sardhatrisati 1.4b : ndmnd tu vatulat tantrad dadhno ghrtam ivoddhrtam), 
cependant que les différentes recensions que nous avons énumérées sont elles- 
mémes des versions abrégées de ce Kdlottara principal. Malgré cette filiation, 
force nous est de constater qu’il existe 4 tout le moins deux écoles parmi ces 
différentes recensions. Trilocanasivacarya, le commentateur de la Somasambhu- 
paddhati (11%me siécle), parle nommément de l’Ecole du Sardhatrisati et de celle 
du Dvisati; le Sardhatrisati étant lui-méme un abrégé du Trayodasasatika on 
peut en conclure que ces deux textes relévent de la méme école, cependant que 
le Catussatika et son abrégé le Dvisati appartiennent 4 l’autre. Enfin la lecture 
des commentaires montre nettement que la Somasambhupaddhati suit ’Ecole 
du Dvisati cependant qu’Aghorasivacarya (commentateur du DviSati...) suit 
celle du Sardhatrifati dans sa paddhati (voir également les remarques de Rama- 
kantha 4 la fin du chapitre 6 par exemple). 


Il 
Le Sdardhatrisatikdlottara. 


Le texte que nous éditons ici comporte 27 chapitres ; si on n’y retrouve 
pas la division traditionnelle en quatre sections (Connaissance, Rites, Yoga et 
Conduites) que l’on voit dans d’autres updgama (Mrgendra, Matangaparame- 
§vara ou Pauskara par exemple), il est clair cependant que l’on a sous une forme 
extrémement condensée la matiére de ces quatre sections. C’est ainsi que les 
chapitres 1, 12 4 17, 20, 22, et 23 traitent de ce qui reléve de la Connaissance, 
cependant que la matiére des chapitres 2 4 9 appartient nettement ala section des 
Rites, celle des chapitres 10, 11, 18, 19, 21, et 24 celle du Yoga et enfin les cha- 
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pitres 25 427 4 celle des Conduites. 

Nous avons déja eu l’occasion de signaler que certains vers attribués dans 
divers ouvrages au K@lottara se retrouvaient dans le Sardhatrisati ; cela n’a rien 
d’étonnant dans Ja mesure ot K@lottara apparait vraiment comme un nom com- 
mun pouvant désigner n’importe quelle recension et dans la mesure aussi ot le 
Sdardhatrisati n’est en fait qu’un abrégé du KGlottaga proprement dit. On peut 
ajouter que l’on trouve dans le commentaire Prabha de la Kriyakramadyo- 
tika (p. 17) un demi-vers relatif aux ablutions et attribué au Sdrdhatrifati ; nous 
n’avons pas retrouvé ce demi-vers dans les différents manuscrits utilisés pour 
cette édition, mais le contexte aidant on pourrait intercaler ce demi-vers entre 
3.9a et 3.9b. 

Le texte que nous éditons comporte 347 vers (les trois derniers demi-vers 
n’étant comptés que pour un seul vers) et il faut y ajouter dix demi-vers non 
numérotés qui correspondent 4 cing vers complets. On arrive ainsi 4 un total 
de 352 vers au lieu des 350 qu’annonce le titre de l’ouvrage et qui n’est peut- 
étre qu’un chiffre rond! ; il est difficile de tirer quelque chose de cette différence; 
on pourrait supposer des interpolations mais il faut souligner que Ramakantha 
qui rejette, avec justification 4 l’appui, certains vers qu’il considére comme 
interpolés (pp.55, 129... etc), admet tous ceux du texte en 352 vers. 

Le commentaire de Ramakantha est trés dense, difficile 4 interpréter et 
dun style hermétique ; nous n’avons pu nous appuyer que sur deux manuscrits 
souvent corrompus pour en établir l’édition et nous nous sommes cependant 
efforcés, autant que cela nous était possible, de donner un texte lisible ; les 
variantes et legons corrompues reproduites dans l’apparat critique permettront 
éventuellement aux chercheurs d’améliorer notre texte. 

Il est évident que le commentaire de Ramakantha a été précédé de nom- 
breux autres ; en effet dés le début de l’ouvrage glosant sur le premier vers du 
texte, Ramakantha explique qu’il réfute quatre autres commentaires ; des 
indications du méme genre se retrouvent ailleurs dans le cours du texte (ainsi 
PP.7; 8, 21, 22, 26, 30, 35, 44, 45, 555 99, IOI, 121 et 129); cependant celui de 
Ramakantha est le seul qui nous ait été conservé. Nous ne reviendrons pas 
sur cet auteur dont nous avons largement parlé dans notre édition du Matanga- 
paramesvara, autre updgama commenté par lui (Matangapadramesvara, Vidya- 
pada, pp.VIII sqq). 

Les deux manuscrits principaux utilisés pour notre édition et qui con- 
‘tiennent le commentaire de Ramakantha sont I’an la copie d’un manuscrit de 


1 Voir aussi Matanga, Vidyapada, p. viii, pour des constatations du méme 
genre. 
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la G.O.M.L. de Madras (R. 14.445) et lautre celle d’un manuscrit appar- 
tenant au Cinnagurukkal de Tiruvannamalai. A cela s’ajoute un certain nombre 
de manuscrits qui donnent le texte sans le commentaire (voir liste ci-dessous, _ 
p. cxl); nous avons également relevé les legons de I’édition (texte seul) _ 
publiée en translitération latine par Raffaele Torella (Rivista degli Studi ~ 
Oriental, Vol.L, 1976, fasc.III-IV, pp.279-318). Mais d’une facon générale 
nous avons préféré systématiquement les legons confirmées par le commentaire. 

Le commentaire des vers 2 4 8 du chapitre 16 manque dans les deux ma- 
nuscrits, de méme que celui des vers 19-20 du chapitre 21 et que le passage du . 
commentaire du chapitre 16 auquel renvoie le commentaire de 5.5. 

Un dernier mot enfin sur le titre de Pouvrage. Comme on I’a signalé plus 


haut, un manuscrit de la Nepal Darbar Library que nous ne connaissons que 
par le catalogue de cette bibliothéque contient le texte (incomplet) du Dvisati- 
Ralottara et celui du Sardhatrisatikélottara (auquel il manque les trois premiers 
vers et les trois demi-vers finaux) ; cependant dans ce manuscrit le Sardha- 
trigati est nommé Adhyustasatika : adhyusta signifiant “lové en trois et demi”, 
adhyustaSatika peut se traduire par “lové par centaines trois fois et demi” ; en 
d’autre termes ce n’est qu’un simple synonyme de sdardhatrisati. 


Ill 
Ouvrages et auteurs cités dans le commentaire. 


Mis a part les quatre Veda que nous ne mentionnons ici que pour mémoire, 
Ramakantha se référe 4 nombre d’auteurs et d’ouvrages ; on en trouvera la 
liste compléte ci-dessous pp. 217 sq. Un certain nombre de ces auteurs ou 
de ces ouvrages apparaissent déja dans le commentaire du Matangaparamesvara 
(Vidyapdda) et nous ne mentionnerons ici que ceux dont nous n’avions point 
parlé 4 propos de ce texte (loc.cit pp.XIV-XVII). 

Anye : dans les commentaires traditionnels un auteur indique normale- 
ment sa propre opinion par anye (ou ecit) aprés avoir donné celle des autres. 
Mais ici, comme dans les autres commentaires de Rimakantha nous ne pouvons 
affirmer qu’il s’agit toujours de son opinion ou de celles d’autres auteurs. 

Avadhiitaguru : Abhinavagupta (comm. ad Paramarthasdra, p.30) s’y ré- 
fére en disant que “Yogaraja lui-méme cite un certain vers de Avadhitasiddha- 
pada”. Gopinath Kaviraj a publié récemment (Rtam, Vol. VII 1/2, 1975-76), 
un Bhaktistotra attribué 4 cet auteur dont nous ne connaissons pas pour le 
moment d’autres ouvrages. 

Guru : Normalement Ramakantha renvoie par ce terme 4 Sadyojyoti. 
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Mais lorsqu’il parle de “notre guru” (asmadguru), il semble faire allusion aussi 
bien 4 son propre guru qu’a Sadyojyoti. Il semble d’aprés les différentes cita- 
tions attribuées 4 ce guru qu’il ait écrit une paddhati rattachée au Sardhatrisati, 
traité qui ne nous est pas connu autrement pour le moment. ~ 

Catussatikakdlottara : voir ci-dessus. 

TrayodasaSsatikakdlottara : voir ci-dessus ; rappglons que le Sardhatrisati- 
kalottara est un résumé de cet ouvrage. 

Dvisatikalottara : voir ci-dessus. De nombreux vers du Sdardhatrifati se 
trouvent dans cet ouvrage (qui rappelons-le est un abrégé du Catussatikaka- 
lottara) ; nous en donnons la liste ci-dessous pp. cix sq. Il est intéressant 
de constater que Ramakantha et Aghorasivacirya commentant les mémes vers, 
lun dans le Sardhatrisati, l'autre dans le DviSati, en donnent des commentaires 
et des lecons divergents et correspondant a leurs vues propres. 

Diksottara : Ramakantha se référe 4 ce texte dans son commentaire a la 
Naresvarapariksé de Sadyojyoti (p.256). L’I.F.I. posséde de cet ouvrage un 
manuscrit (T.17) qui, 4 en voir la table des matiéres, est incomplet. Les vers 
cités ici n’ont pas été retrouvés dans la partie connue de Pouvrage. 

Nandikesvarakariké : On a publié a plusieurs reprises sous ce titre (ou 
sous celui de Nandikesvarakasika) un ouvrage accompagné d’un commentaire 
d’Upamanyu et qui est lui-méme un commentaire en vingt-sept vers donnant 
Vinterprétation mystique des quatorze sitra bien connus de MaheSvara qui 
sont la base de la grammaire de Panini; mais les vers cités ici par Ramakantha 
ne s’y retrouvent pas et proviennent certainement de quelque texte agamique ; 
il pourrait s’agir du Nandikesvaram, updgama du Candrajitana (19*m¢ gama) ou 
d’un commentaire ou d’une compilation s’appuyant sur ce texte, mais cela n’est 
qu’une simple hypothése. 

Nydyavidah : “Ceux qui connaissent la Logique” ; le renvoi général ainsi 
donné correspond ici 4 des textes de la Mimamsa ; en ce qui concerne la régle 
particuli¢re citée par Ramakantha, Kaiyata dans son commentaire au Mahd- 
bhasya de Pataiijali (I, iii 1, 1) la donne comme établie par l’Ecole mimamsaka. 

Padavidah : “‘Ceux qui connaissent les mots” ; il s’agit d’une référence 
aux grammairiens mais la citation donnée ici n’a pas été retrouvée. 

Paddhati : \e terme renvoie ici 4 la compilation due au guru de Ramakantha 
(voir ci-dessus sv Guru). 

Paramesvara : C’est le 26éme des 28 dgama relevant du Sivaisme siddhan- 
tin. La Nepal Darbar Library en posséde unymanuscrit (n° C. 364) ; il est 

*d’autre part fait référence 4 cet dgama dans une inscription khmére dés 967 AD.1 


1 G. Coedés, Inscriptions du Cambodge, vol.1; p. 150. 
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La bibliothéque de V’I.F.I. posséde la copie (T.249) d’un manuscrit qui con- 
tient trois chapitres de l’ouvrage cependant que quelques autres chapitres ont pu 
€tre retrouvés dans diverses compilations éivaites. Ramakantha se référe une. 
fois au “Pdramesvara” dans son commentaire sur un sujet qui est 4 peine 
traité dans le Matangapdramesvara, upagama du Paramesvara quwil cite trés = 
fréquemment par ailleurs; on peut donc supposer que c’est au Paramesvara 
lui-méme que renvoie Ramakantha ici. 

Bhargava : Il s’agit du Kavacabhargava dont nous avons parlé dans notre 
Introduction au Matangaparamesvara (l.c. p.XV) ; on notera que dans sa Mr- 
gendravrttidipika Aghorasivacarya cite ce texte sous le nom de Srimadbhargava. 

Matanga : C'est le Matangaparamesvara (upagama du Paéramesvara) dont 
le titre est réduit 4 un seul de ses éléments (comme lorsque I’on dit Bhima pour 
34 | Bhimasena, Bhama pour Satyabhama ou Datta pour Devadatta). 

; Matrkajiidnavedin : Nous ne voyons pas quel est l’auteur (ou |’Ecole) 4 quoi 


a renvoie ce nom. II peut s’agir de l’Ecole Tantrique qui explique tout au long ce 
8 qu’il faut savoir de l’alphabet, ses usages, ses divinités ainsi que la facon de 
ee former les mantra. 

a Yajnasiitram : il ne semble pas que cet ouvrage soit connu jusqu’a présent. 
ie Ramakantha : Dans le commentaire que nous publions ici Ramakantha 


# affirme a deux reprises “ainsi avons-nous dit”, mais nous n’avons point retrouvé 
i les passages de ses autres ccuvres auxquelles il renvoie ainsi parmi celles que 
y ; nous connaissons (voir liste in Matangaparamesvara, Introduction p.X). 
i Rudraikadasini : C’est 1a une appellation technique pour les onze anuvaka 
du V° prapathaka du IV° Kanda du Yajurveda noir, appelé aussi Taitiriyasamhi- 
ta; il s’agit d’une section a la louange de Rudra. 
Raurava : Nous avons déja publié deux volumes de cet dgama et le troi- 
siéme devrait paraitre bientét ; cependant nous n’avons pas encore trouvé de 
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BS manuscrits complets de ce texte et quelques unes des citations qui apparaissent 
Bs ici n’ont pas été retrouvées dans les manuscrits connus pour linstant. 

% Vakyavidah : il s’agit d’un renvoi général 4 l’Ecole mimamsaka sans réfé- 
Bs rence précise 4 un auteur ou 4 un ouvrage. 
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Varttika : il s’agit du Mantravarttika de Sadyojyoti, ouvrage qui n’est con- 
nu que par des citations. 


Bitseast 


Vatula : le 28éme et degnier des dgama principaux ; c’est la source principale 
du Kdlottara et de tous ses abrégés. Nous savons que Ramakantha a écrit un 
commentaire (perdu) de cet dgama (cf. Moksakarika, comm. p.4). 

Satapathaparisesa : ouvrage perdu qui est un appendice au Brahmana du 
Yajurveda blanc. 
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Siksakara : auteur de Siksa ; les citations qui apparaissent ici ont été retrou- 
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vées dans les Apisala° et Paninisiksa. 

Sruti : ce terme sert normalement a introduire les citations védiques ; ce- 
pendant on constate ici que, dans un cas, il s’agit de la citation d’un purdua (le 
Visnudharmottara, ci-dessous p. 45). 

Sarvajftanottara : ce texte qui est considéré comme un upagama n *apparatt 
pas cependant dans les listes traditionnelles d’dgatha et d’updgama mais dans 
celles des soixante-quatre tantra. Son jiidnapdda a été publié avec un commen- 
taire tamoul de Sivagrayogin par le Saivagamaparipalanasangha (Devakottai 
1927). L’I.F.I. posséde deux manuscrits donnant les quatre sections (T. 334 
et T. 760) et un autre qui ne contient que le yogapdda (T. 396). 

Sarvajfidnottaravrtti : nous avons mentionné ci-dessus le commentaire 
de Sivagrayogin au Sarvajfdnottara, mais l’on sait par des citations qu’il existe 
également un commentaire sanskrit; certains manuscrits nous en ont été 
signalés (4 Madras et Trivandrum) mais nous n’avons pu les voir jusqu’a 
présent. 

Sankhya : le passage cité a été retrouvé dans les Sdnkhyakarikd (voir les 
notes ad loc. pour le détail). 

Siddhaguru : c’est Sadyojyoti auquel renvoie ce nom (cf. Matangaparames- 
vara, Introduction pp. XI-XII). 

Svatantra: L’I.F.I. posséde un manuscrit incomplet de cet ouvrage 
(T. 869) ; d’autres manuscrits, également incomplets, se trouvent au Sarasvati 
Bhavan de Bénarés (n° 24.061 et 24062), a l’Asiatic Society of Bengal a Cal- 
cutta (n° §822). Ce texte dont le titre n’apparait pas dans les listes traditionnelles 
d’agama et d’upagama est cité abondamment dans le commentaire du Matanga- 
paramesvara et dans le Sataratnasangraha. 


IV 
De quelques enseignements particuliers au Sdardhatrisati. 


Les mantra. 

Dans le premier chapitre on nous explique ce que sont les cing brahma- 
mantra, les six angamantra, le prasadamantra et le pasupatdstramantra, tandis 
que dans le second on nous indique les formules qu’il faut utiliser pour la puri- 


"fication des éléments dans le corps et dans l’organe interne. Dans le chapitre 15 
. est exposée la méthode de récitation du prasddamantra selon les modes grossier, 


subtil et transcendant l’énonciation ; le 16é¢me chapitre donne des détails sur 
la méme formule dans ses aspects bref, long et allongé, cependant que le chapitre 
17 en indique les huit sortes qui permettent d’atteindre les huit Pouvoirs (ayi- 
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man... ). Enfin le chapitre 21 explique briévement huit formations particuliéres 
de formules dont l’usage donne la foi aux hommes. En regard de cela on cons- 
tate que l’enseignement d’autres textes agamiques est assez différent. Ainsi ee 
exemple dans le Matangaparamesvara ou le Mrgendra. 

Dans le kriydpdda du Matangapdaramesvara (1.58-117) on dit que toutes 
les formules sont incluses dans les 81 mots de celle qui est dite vyomavyapipada- 
mantra ; ces formules qui sont donc au nombre de 81 sont les cing des Sivdnga, 
les huit des Vidyesvara, celle de la Gayatri, celle de la Savitri, les cing brahma- 
mantra, celle de CandeSa, les six des arga de CandeSa, celle de l’dsana de 
Candega, les six des dsana d’AnanteSa, les trente-deux de kesara, celle de 
kamala (lotus), les huit des dikpdla, les cinq des vidyanga', celle de a 
(service divin) des Vidyeévara et celle de ’ayudha. 

Dans le premier chapitre du kriyapada du Mrgendra on parle des formules 
suivantes : sivamantra, cing brahmamantra, ddharasaktimantra, asanamantra 
(ananta, dharma, jiidna, vairagya, aisvarya), formules du lotus et de ses cons- 
tituants (kanda, bija, ankura...), neuf formules des Sakti (Vami...), Gayatri, 
Savitri, formules des diagrammes du Soleil, de la Lune et du Feu; il est aussi 
question des formules des huit VidyeSvara, de celles des huit dikpdala, des 
Sanesa, de Candesvara, des tattvefvara et des bhuvanesvara. Et Von précise 
que lorsqu’il n’y a pas de formule particuliére indiquée il faut former le mantra 
de la divinité en question en récitant OM puis le nom de la divinité au datif suivi 
pour finir de namak. De méme il est dit que pour les mudrd les formules doivent 
€tre constituéesen récitant d’abord la premiére lettre de leur nom, puis le nom 
de la mudrd au datif suivi de namah. C’est ainsi que sont expliquées les formules 
de Ksetrapala, de Candesa, des candesanga, celles de la purification du corps... 
etc. 

On voit ainsi une premiére divergence entre ces trois updgama sur la fagon 
de présenter les formules et sur celles qui sont présentées. On constate 
de plus que, sur un point particulier, le Sardhatrifati s’oppose A tous les 
autres textes. En effet il est dit ici que la formule des yeux (netramantra) est 
HAM (cf.1.10) alors que partout ailleurs on dit que c’est HAUM (voir par 
exemple Acintyavisvasddakhya 5.57). Toujours 4 propos des formules on peut 
noter aussi que selon le Matazgapdaramesvara (1.3.81-83) n’importe quel rite 
peut étre effectué avec la fofmule de la Gayatri lorsqu’aucune formule particu- 
liére n’est prescrite alors que le Sardhatrisati dit que c’est la formule du Cceur 
(hydayamantra) qwil faut utiliser. 


* Les cing formules des vidyaiga ne sont comptées que comme quatre 
pada (le méme valant pour Siras et Sikh). 
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Les mudra. 

A propos des mudrd notre texte, sans doute parcequil est un abrégé, n’en 
présente qu’une seule, la mahdmudra, alors que les textes agamiques en pré- 
sentent généralement beaucoup plus’. 
Les ablutions. a 

Nous avons donné dans notre édition de l’Ajitagama (t.I p.172 note 2) 
un tableau comparatif des renseignements que !’on trouve dans différents textes 
agamiques sur les ablutions (sndna) et l’on peut noter que notre texte n’en 
mentionne ici que deux sortes, l’ablution d’eau et celle de cendres. Au sujet 
des ablutions de cendres on note également une singularité du Sdrdhatrisatt 
A propos de la préparation des cendres ; alors que tous les autres textes insistent 
sur le fait que pour obtenir les cendres la bouse de vache doit étre ramassée 
puis apportée et brilée en cérémonie, le Sardhatrisati ne parle pas de cette 
cérémonie et Ramakantha (ad 4.1-2) affirme qu’il n’y a pas lieu de supposer 
qu’elle doit étre faite en faisant appel 4 d’autres textes. 


L’dvaranapiya. 


Lors du culte quotidien de Siva, il existe différentes fagons de procéder 
au culte des assesseurs qui entourent Siva, ce que l’on appelle techniquement 
Gvaranapiija (‘“culte des enceintes’””). Cette dvaranapija n’est pas obligatoire 
pour le culte quotidien dont elle accroit le fruit cependant ; en revanche elle 
devient une obligation dans certains cultes occasionnels. Les indications que 
donne a ce sujet le Sdrdhatrifati sont un peu différentes de celles que l’on trouve 
ailleurs et, saisissant l’occasion pour compléter la note que nous avions donnée 
A ce sujet dans le Rawravdgama (t.I p.44 note 3), nous avons regroupé ici les 
données que fournissent agama et upagama sur ce genre de rites. 


Nombre et liste des avarana prescrits pour le culte quotidien. 


Textes prescrivant un seul dvarana : 
Sardhatrisati (chap.1) : dvarana des neuf Sakti?. 


1 Ainsi cing dans le Matangapdaramesvara (1.1.5-12), huit dans le Kirana 
(1.3), neuf dans le Raurava (1.1.5), douze dans le Yogaja (chap.8), quatorze dans 
Je Mrgendra (kriya’, chap.5), quinze dans le Sudyambhuvagama (chap. 13), seize 
dans l’ Acintyavisvasadakhya (chap. 13), vingt-trois dans le Suprabheda (kriya° 
chap 9), trente et une dans le Virdgama (chap. 339, trente-deux dans le Piirva- 
karana (chap. 28), quarante dans l’Ajita (chap. 26) et quarante-trois dans le 
Diptagama (chap.70)... 

2 Siva doit étre placé au centre du lotus et huit Sakti (Vama, Jyestha, 
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Matangaparamesvara (kriya’, chap.3) : garbhavarana (5 brahman et 6 anga)'. 
Acintyavisvasadakhya (chap.13) : garbhavarana (5 brahman seulement)?. 
Texte prescrivant trois dvarana : ~ 
Mrgendra (kriya° chap. 3) : vidyesavarana, ganesa° et lokesa®. ae 
Texte prescrivant quatre dvarana : “4 
Ajita (kriya’ chap.20) : vidyesavarana, ganesa°, lokesa°, lokesastra°. 
. Textes prescrivant cing dvarana : 


Suprabheda (kriya° chap.8) : garbhavarana*, vidyesa’, ganesa’, lokesa’; astra’. 
i Pirvakdmika (chap.4) : méme liste que pour le Suprabheda’. 
bi Piirvakarana (chap.30) : méme liste que pour le Suprabheda®. 
bi Raurava (kriya° chap. 10) : vidyesévarana, ganesa°, astamitrti’, lokapala’, 
‘ai astra’. 

a 

a Raudri, Kali, Kalavikarani, Balavikarani, Balapramathani, Sarvabhiitadamani) 
ay doivent étre sur les étamines du lotus tandis que la neuviéme (Manonmani) 
Bi est sur le péricarpe. On précise que le culte de ce seul dvarana suffit pour les 
a rites quotidiens. 


¥ 
¥ 
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' Les cing brahman sont Sadyojata, Vamadeva, Aghora, Tatpurusa et Isana 
tandis que les afga sont Hrdaya, Siras, Sikha, Kavaca, Netra et Astra. On 
explique dans le Matangaparamesvara que le culte de ce seul dvarana suffit dans 
les rites quotidiens puisque les autres n’ont pas été prescrits. 

® Ici [sana est placé au centre et les quatre autres aux quatre orients. 

8 Dans ce texte on prescrit le culte des cing brahman et des six aiga mais 
sans parler de garbhavarana. | 

4 On prescrit que le culte du garbhavarana doit comprendre ici celui des 

. cing brahman, des trois tattva (Atman, Vidya et Siva) ainsi que celui d’Atman, 
Antaratman et Paramatman. 

® Le Pirvakadmika propose en fait de trés nombreuses possibilités. Tout 
dabord le garbhavarana peut étre constitué soit des cing brahman et des 
six aviga, soit des neuf Sakti. Ensuite on peut avoir un culte a un seul dvarana 
qui peut étre celui des brahman ou celui des aziga ou celui des deux séries a la 
fois ; on peut également avoir un culte a trois @varana qui sont respectivement 
celui des brahman et des afga, celui des huit Lokapala et celui des astra: vajra, 
Sakti, danda, khadga, pasa, dhvaja (ou ankusa), gada, trisiila, cakra et padma. 
Enfin on peut avoir un culte de cing dvarana : a) brahman et anga, b) les huit 
Vidyesvara, c) les Astamiirti, d) les onze Rudra, e) les Lokapala et leurs armes. 

° Le garbhavarana comporte ici les brahman et les anga ; par ailleurs on dit 
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Cintya (chap.8) : garbhdvarana, vidyesa°, ganesa°, astra®. 
Dipta (chap.23) : méme liste que pour le Suprabheda*. 
Vira (chap. 28) : méme liste que pour le Suprabheda’. 
Yogaja (chap. 6) : méme liste que pour le Suprabheda. 
Siiksma (chap.26) : méme liste que pour le Suprabheda'. 
Texte prescrivant six dvarana : a 
Makuta (chap.6) : c’est la méme liste que le Suprabheda mais avec l’ad- 
jonction d’un saurdvarana avant Vastradvarana’. 


Nombre et liste des avarana pour le rituel occasionnel. 


Texte prescrivant trois dvarana : 
Sardhatrigati (chap.7) : garbhdvarana®, lokesa°, astra’. 
Textes prescrivant quatre dvarana : 
Matangapdaramesvara (kriya chap.s) : garbhavarana, vidyesa°. lokapala®, 
astra’. 
Acintyavisvasddakhya (chap.8) : garbhdvarana, vidyesa°, dharmadi"’, 
dikpala’. 
Mrgendra (kriya’, chap.8) : vidyesdvarana, ganesa°, lokesa°, astra®®. 
Les autres dgama prescrivent pour le rituel occasionnel les cing dvarana 
habituels. 


1 Le garbhavarana comprend ici les brahman et les anga et leurs Sakti. De 
méme pour les autres dvarana, le culte doit étre rendu aux divinités accom- 
pagnées de leur Sakti. Voir le tableau pp. xviii-xix (selon Cintya et Makuta). 
Pour une autre liste de Sakti voir Parvakdrana chap. 25. 

2 Le garbhdvarana comporte ici les brahman et les anga. 

3 Le garbhavarana comporte les brahman, les azga, les trois tattva (Atman, 
Vidya, Siva) ainsi que Siva, Sadasiva et Maheéa. 

* Pour les cing dvarana le culte doit étre adressé aux divinités accompagnées 
de leurs Sakti. 

5 Ici encore les divinités doivent étre adorées avec leurs Sakti (voir le 
tableau ot l’on trouvera aussi la liste des huit Saura). 

6 Le garbhavarana comprend les brahman et les anga. 

? Dharmdadyavarana : Dharma, Jiiana, Vairagya et Aisvarya placés aux quatre 
orients majeurs. 

_ ® Ici les Dikpala (ou Lokapala) sont au nombre de dix, Visnu pour le nadir 

et Brahmi pour le zénith s’ajoutant aux huit autres. 

sans que l’ensemble soit considéré comme un dvarana. Les Lokesa peuvent 

étre honorés en méme temps que leurs armes, auquel cas il n’y a que trois dva- 

rana, ou séparément, auquel cas il y en a quatre. 
b 
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Les Sakti des divinités des avarana (d’ 
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aprés le Cintya et le Makuta). 


RS geen ee 


I. Garbhavarana 


brahman 


anga 


II. Vidyesdvarana 


III. Ganesavarana 


divinités Sakti S 
ey Cintya Makuta 3 

Sadyojata Uma Uma 

Vamadeva Gauri Gauri 

Aghora Ganga Ganga 

Tatpurusa Ganambika Ganambika 

Isana Amba Ambika 

Hrdaya Vamini Vamini 

Siras Nalini Nilini 

Sikha Cakrini Cakri 

Kavaca Pasangi Sankhini 

Netra Khadgini Khadgini 

Astra Gambhini Asi 


Ananta Bhimi Bhimi 
Siiksma Svaha Svaha 
Sivottama Santi Svadha 
Ekanetra Prabha Ksanti 
Ekarudra Pusti Prabha 
Trimirti Sruti Pusti 
Srikantha Kirti Sruti 
Sikhandin Medha Medha 
a 
Gauri (rien) Bhadra 
Vrsabha Bhadra Vedadhana 
Ganega Kundali Kundi 
Nardin Bhrngini Kali 
Mahakala Darinrtta Mantrini 
Bhragin Hladini _ Malini 
Candesa Répini Viriipi 


Skanda 


Purojani 


Mandi 
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divinités Sakti 

Cintya Makuta 

IV. Lokesavarana 

Indra Indrani, Saci 
Agni Svaha Svaha 
Yama Kalakanthi Sudevi 
Nirrti Nrtta Vilobhini 
Varuna Bhogini Kalakanthi 
Vayu Aghora Nili 
Kubera (ou Soma) Gambhini Jitakari 
Iéana Harsini Devika 
Visnu Laksmi et Bhiimi (rien) 
Brahma Sarasvati (rien) 


VY. Saurdvarana (Makuta seulement) 


Sirya Usa 
Mahasasta Pratyusa 
Brahma Simhini 
Vighnesvara Sarasvati 
Sarasvati Savitri 
Jyestha Kalyani 
Visnu Jani 
Ksetrapala Anandadayini 


VI. Astrdvarana (Certains textes —Cintya, Makuta, Ajita, Kamika, Supra- 
bheda, Karana, Dipta, Vira, Raurava, Acintya... etc —ne parlent que de 
huit astra, les autres de dix). 


Vajra Prasannatma Kalini 

Sakti Gopatma Virapi 
Danda Gunatma Varuni 
Khadga Komalatmika Vimukhi 
Pasa Visétma Nalini 
AnkuSsa Vikrtatma Sumukhi 

- Gada Mangalatma § Mardini 
Trisila Mahatma Bhragamalini 

Cakra (rien) (rien) 


Padma (rien) (rien) 
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Le culte du feu. 
Le Sardhatrisati (chap. 6) prescrit deux opérations rituelles concernant 


le kunda : la premiére est ’ullekhana qui consiste 4 creuser la terre avec la 
formule ASTRA! et la secofide l'abhyuksana qui consiste 4 asperger d’eau - 


avec la formule KAVACA?. De plus le commentateur explique qu’il faut consi-~ 


dérer que lorsque l’on accomplit la deuxiéme de ces opérations, les autres opé- 
rations prescrites généralement sont, elles, accomplies de facto’. 

Le Sardhatrisati ne prévoit que cing opérations concernant le feu propre- 
ment dit : il s’agit du garbhddhana (conception), du pumsavana (engendrement 
dun mile), du simantonnayana (partage de la raie), du jatakarma (rite de la 
naissance) et du ndmadheya (attribution du nom). Toutes ces opérations 
doivent se faire avec la formule HRDAYA. 

Dans le Matangaparamesvara (kriya° chap. 4) on prescrit huit opérations 
pour le kunda : ce sont tadana (battage avec des brins de darbha), arcana (culte), 
Sodhana (purification), ullekhana (creusement), proddhdra (extraction de la 
vieille terre), pitrana (comblement avec de la nouvelle terre), kuttana (pilonnage) 
et catuspathakalpana (confection de quatre voies en croisant des brins de 
darbha dirigés vers l’Est et vers le Nord). En ce qui concerne les rites du 
feu, ce texte indique les mémes opérations que le Sardhatrifati mais avec des 
formules différentes ; de plus il présente deux autres opérations — vaktra- 
sampddana (élaboration du visage) et vaktrodghatana (ouverture de la bouche) 
— tout en expliquant que l’une et l’autre sont comprises dans le simantonnayana. 

Le Mrgendra (kriya® chap. 6) prescrit quant a lui treize opérations pour la 
purification du kunda : Sodhana, utkirana (creusement), pirana, samikarana 
(aplanissement), da@rdhyapadana (consolidation du sol par pilonnage), seka (as- 
persion), rajovyuddsa (balayage de la poussiére), pralepana (lissage avec de la 


1 Selon le commentaire, ullekhana signifie ici “creuser et extraire (la vieille 
terre)”; mais le terme veut souvent dire aussi “gratter (la terre avec du darbhay’. 

2 Abhyuksana consiste 4 asperger d’eau avec la main dont la paume est tour- 
née vers le bas alors que proksana désigne la méme opération effectuée avec la 
paume tournée vers le haut. 

5 Ces autres opérations sont uddhdra (extraction de la terre), parana (rem- 
plissage), samikarana (aplanissement), kuttana (pilonnage) et secana (aspersion). 
Normalement les rites concernant le kugda sont purement mentaux mais il 
faut envisager en les accomplissant tout ce qui a été fait pour préparer le kunda. 
De la méme facon les opérations concernant le feu doivent se faire avec a 
Vesprit la naissance de Siva dans le feu ; c’est dans cette optique que l’on pres- 
crit ici le rituel convenant a la naissance d’un enfant : Siva doit étre considéré 
comme né de Vagisa dans la matrice de Vagisvari. 


: 
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nouvelle terre), uilekhana (griffer la terre avec du darbha), vajrankana (placer 
trois brins de darbha vers Est et un vers le Nord), vistara (faire un siége de 
darbha), aksapadta (consacrer le kunda avec des brins de darbha dressés tout 
autour), catuspatha. Pour les rites du feu, ce texte reprend les mémes opéra- 
tions que le Matangapdramesvara mais considére le vaktrasampadana et le 
vaktrodghatana comme deux opérations indépendantes. 

L’ Acintyavisvasddakhya (chap. 14) prescrit quatorze opérations pour le 
kunda : nirtksana (“‘voir” le kunda rituellement), proksana, tadana, abhyuksana, 
khanana (creusement), uddhdra (extraction de la terre), piirana, samikarana, 
seka, kuttana, marjana (balayage), lepana, arcana et aksapata. Pour le feu on 
retrouve les mémes sept opérations que dans le Mrgendra. 

Dans le Suprabheda (kriya° chap. 11) on prescrit huit opérations pour le 
kunda : §odhana, ksdlana (lavage 4 eau), fosana (séchage), pdcana (cuisson de 
la terre), ullekhana (gratter), abhyuksana, rekhacatustayakalpana (opération qui 
consiste 4 tracer un carré avec du darbha), samarcana (culte). Mais les for- 
mules présentées ne concernent que l’u/lekhana et labhyuksana comme dans 
le Sardhatrisati. Pour le feu on retrouve les cing mémes opérations que dans 
le Sardhatrisati. 

Dans le Kirana (kriya° chap. 4) il y a dix-sept opérations pour le kunda : 
proksana, tadana, abhyuksana, ullekhana (creuser), utkirana, piirana, samikarana, 
kuttana, sammarjana (balayage), samdlepana (lissage), kalariipaprakalpana 
(placer les cing kala dans le kunda), siittravestana (entourer le kunda de trois 
tresses de darbha), kalamayabhyarcana (culte au kunda pénétré des cing kala), 
rekhacatustayakalpana, vajrikarana, catuspathanyasa et aksapdta. Pour le feu 
on retrouve les cing opérations indiquées par le Sardhatrisati. 

Le Pirvakdmika (chap. 8) prescrit dix-huit opérations pour le kunda : 
viksana (=niriksana), proksana, abhyuksana, taddana, ullekhana, avakirana 
(=utkirana), piirana, secana, kuttana, sammdarjana, upalepa (=lepana), kundakI pti 
(peut-étre la méme chose que le kaldriipakalpana), kundaparidhdna (=sitra- 
vestana ?), arcana, paridhivistaranydsa (disposer des batonnets sacrificiels et 
des brins de darbha sur les levées), rekhacatustaya, vajraklpti (=vajrankana), 
Srigatakalpana (=aksapdata). Les opérations concernant le feu sont celles pres- 
crites par le Mrgendra avec adjonction d’une huitiéme : /a/apanodana (nettoyage 
de la langue). 

= Le Pirvakarana (chap. 22) prescrit cing opérations pour le kunda : Sodhana, 
ksalana, Sosana, pavana (“purifier ou peut-étre & lire pdcana “‘cuire” comme 
dans d’autres textes) et ’proksana. Pour les rites du feu on retrouve les mémes 
que dans le Sardhatrigati. 

L’Ajitdgama (kriyd°® chap. 21) donne une liste de seize opérations sur le 
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kunda assez analogue A celle que donne le Kirana : mais il y manque siitravestana, 

secana et aksapata cependant que niriksana est ajouté au début et que kundarcana 

Pest avant kalémayakalpana. Les rites du feu sont les mémes que pour le 

Mrgendra. “8 ios 
Le Rauravagama (kriya° chap. 15) prescrit cing opérations pour le kunda :~ 

gomayalepana (enduire avec de la bouse), Sosana, pacana, proksana et dsana (con- 

| fection d’un siége avec une botte de darbha). Les rites du feu sont les mémes 

que pour le Sardhatrisati. 

Le Virdgama (chap. 41) ne prescrit que trois opérations pour le kunda : 

ullekhana, abhyuksana et rekhacatustayakalpana. En revanche il mentionne 
douze opérations pour le feu : les cing indiquées par le Sardhatrifati auxquelles 
s’ajoutent les suivantes : niskramana (premiére sortie aprés la naissance pour 
aller au temple), prdsana (goiter la nourriture pour la premiére fois), caula 
(premiére coupe des cheveux), upanayana (cérémonie du cordon sacré), vrata 
(les quatre voeux de brahmacdrin), samavartana (achévement de I’éducation) et 
vivaha (mariage). 

Le Diptagama (chap. 33) prescrit six rites pour le kunda : Sodhana, ksdlana, 
Sosana, pacana, ullekhana et rekhacatustayakalpana ; les rites du feu sont les 
mémes que pour le Sardhatrisati. 

Dans le Cintydgama (chap. 10) on retrouve les mémes six rites que dans le 
Diptagama mais le pdcana est remplacé par dahana (briler) et ullekhana par pro- 
ksana ; les rites du feu sont les mémes. 

Dans le Makutagama (chap. 6) il n’est pas question des rites du kunda ; 
pour le feu on a dix rites : les cing usuels auxquels s’ajoutent annaprasana, caula, 
vrata, samavartana et vivaha. 

Dans le Svdyambhuvagama (chap. 17), on a cing opérations pour le kunda 
(ullekhana, kuttana rekhacatustayakalpana, proksana et catuspathanyasa). Pour 
le feu il s’agit des cing opérations habituelles, 
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Analyse du Sardhatrisatikdlottara et de son commentaire. 


Chapitre 1. Formation des mantra. 

Ayant rendu hommage 4 Siva, le commentateur explique la transmission 
du texte aprés avoir justifié son commentaire. A ce sujet le point important, 
explique-t-il, est de savoir que le Sardhatrifati est un abrégé du Trayodasasatika 
et qu’il a été composé a partir de chapitres et de vers empruntés a ce Trayoda- 
SaSatika ; les autres commentateurs, influencés par leur spécialisation dans 
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d’autres écoles (Nyaya, Mimamsi...) et leur ignorance de la tradition Sivaite, 
ont écrit des commentaires mal venus ; de plus négligeant le point important 
signalé par Ramakantha, ils ont fait erreur d’introduire dans le Sardhatrisati 
des vers et méme des chapitres empruntés 4 des recensions du Kd/ottara autres 
que le Trayodasasatika. Il s’imposait donc de composer un commentaire con- 
forme A la tradition sivaite, et aux enseignements du Frayodasasatika et c'est ce 
qu’a fait Ramakantha en rejetant les vers indfiment ajoutés et relevant d’autres 
recensions. 

En ce qui concerne la transmission du texte, Ramakantha rappelle que les 
agama ont été 4 Vorigine révélés par Sadasiva aux VidyeSvara; l’un de ces dga- 
ma, le Vatula, a ensuite été transmis par Siva 4 son disciple Srikantha qu’il ne 
faut pas confondre avec le Vidyesvara Srikantha ; en effet le Srikantha dont il est 
question ici est appelé “Pére” par Kartikeya ; il doit donc s’agir de quelqu’un 
qui réside dans les mémes mondes que Kartikeya, ceux du gupatattva, en 
d’autre termes du Srikantha qui régit ces mondes. Le Vatula en dix millions de 
vers ainsi révélé par Siva A ce Srikantha, ce dernier en fit tout d’abord un abré- 
gé en cent mille vers 4 l’intention de son fils Kartikeya. Mais Kartikeya trou- 
va cette recension elle-méme trop longue pour pouvoir étre comprise par les 
étres qui sont dignes de I’étudier puisqu’ils ont atteint le niveau requis et que 
leur souillure est mire ; en effet la briéveté de leur vie, leur faiblesse, leur pau- 
vreté leur interdisent malgré tout l’étude d’un texte qui demeure trés long. Par 
compassion pour eux, Kartikeya demanda donc a son pére de lui en enseigner 
une version extrémement bréve qui leur conviendrait. C’est le texte que nous 
avons 1a et qui donc, abrégé du texte original, en contient toute la substance ; 
par conséquent on y trouve comme dans tous les autres dgama l’explication des 
six Catégories (padartha), et !’étudier et le pratiquer aboutit au méme résultat 
qu’étudier ou pratiquer le Vatula dans sa version la plus longue. II s’agit 1a 
d’un texte révélé par Siva lui-méme et son quatriéme vers qui est le premier 
énoncé par le Seigneur doit en étre considéré comme le “premier précepte” 
(ddisitra) comme le précise Ramakantha. 

Il est ensuite question des mantra qui sont l’essence méme de la Connais- 
sance telle que la présentent les vidyapada des dgama ; la base de ces formules 
est le Son (ndda) puisque c’est a partir de lui que sont formés les lettres, les 
phonémes... etc. Cela conduit le commentateur a expliquer en vers ce qu’est le 


“Son dans un exposé connu par ailleurs sous le nom de Nddakarika*, Compren- 


dre ce qu’est le nada c’est atteindre les mondes puis et finalement la libération 5 


1 Publié avec un commentaire d’Aghoragivacarya par le Sivagamaparipalana- 
sangha (Devakottai, 1925); ci-dessous pp. 9-12. 
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aussi cette connaissance est-elle aussi utile aux maitres qu’aux disciples initiés, 
Le ndda et les mots qui n’en sont que les dérivés ont leur place dans les mondes 
purs mais il est évident que l’on peut aussi en faire usage dans les mondes i impursy 
puisque les vachers aussi bieit que les femmes sont capables de comprendre-et - 
de parler et d’agir en fonction de ce qu’ils comprennent. Cependant les 4mes~ 
impures ne peuvent comprendre que le Son grossier ; celles qui sont pures peu- 
vent seules comprendre les trois catégories de Son — grossier, subtil et supréme 
— et sont donc capables d’agir par l’intermédiaire des formules qui en relévent. 
Ayant présenté l’alphabet, on explique ensuite la formation du mantra fon- 
damental HA et de ceux qui en sont dérivés, les cing brahmamantra et les six 
angamantra. Comme on I’a vu précédemment, une des particularités de notre 
texte est de prescrire que le netramantra (l'un des anigamantra) qui est HAUM 
selon la majorité des textes doit étre HAM ; mais HAM est également le sa- 
dyojatamantra (l'un des brahmamantra) et Yon indique que cette similitude n’est 
qu’apparente et que le A ne doit pas étre prononcé lorsqu’il s’agit du sadyoja- 
tamantra alors qu’il doit l’étre pour le netramantra; Ramakantha souligne 
aussi que l’astramantra est formé avec le visarga et non avec lanusvara qui carac- 
térise les autres avigamantra et qu’il s’agit 14 d’une régle particuliére. 
Ramakantha explique ensuite le prasddamantra et réfute certaines opinions 
a son sujet ; il définit également le pasupatastramantra dont il dit que c’est un 
des vidyangastramantra. Puis il énumére les formules dont il est question dans 
| ce chapitre et explique qu’elles appartiennent a la voie pure (Suddhamdarga) alors 
l que celles que l’on trouve ailleurs dans notre texte relévent de la voie impure : 
bi} ainsi celles dont il est question au chapitre 2 (pour Ia purification des tattva im- 
purs tels que la Terre), au chapitre 19 (pour obtenir les Pouvoirs animddi) et au 
chapitre 21 (pour obtenir ici-bas des résultats qui renforcent la foi en le pouvoir 
des formules). Toutes ces formules doivent étre utilisées avec OM au début et 
NAMAH 41a fin. 
i A la fin du chapitre on explique le but des mudra dont une seule est pré- 
| sentée, importante mahdmudra. Enfin on explique comment se fait Pimposi- 
tion des formules par les doigts (karanydsa). 


asie 


Leon> 


obei gis. 


Chapitre 2. Imposition des formules sur le corps subtil et le corps grossier. 

Il faut purifier les cing éléments pendant la purification du corps grossier 
mais cette purification ne doit pas étre considérée comme une destruction des 
éléments. Il faut procéder a la purification du corps au cours de l’initiation sauf 
lorsqu’il s’agit de Vinitiation dite sadyonirvanadiksa qui détruit tous les liens et 
i donne la libération immédiate ; en effet une telle purification est alors sans ob- 
jet. En revanche pour toutes les autres initiations il faut y procéder puisque, 
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bien que les liens soient écartés, il subsiste cependant ceux qui sont dus aux 
actes accumulés dans les vies antérieures et qui ne peuvent étre détruits que 
par la jouissance de ces actes dans la vie présente. Tant que l’on n ’est pas ar- 
rivé A ce stade il faut donc purifier le corps réguliérement aussi i bien avant les 
rites quotidiens qu’avant les rites occasionnels ou optionnels. Il faut d’abord 
procéder a la purification du corps grossier puis 4 celle4lu corps subtil ; procéder 
a cette purification n’interdit pas la purification du corps par les ablutions ; en 
effet celles-ci suppriment la saleté du corps, alors que la purification du corps 
grossier et du corps subtil 4 ’aide des formules a pour but d’effacer la marque 
de l’4me sur le corps et de montrer qu’ils sont différents. 

Ces explications données, on nous décrit en détail les deux sortes de rites 
de purification avec les formules particuliéres 4 employer et la méthode pour 
retenir le souffle (dhdrand) afin de le forcer 4 s’élever (udghdta) et 4 faire monter 
Pame jusqu’au faite (le dvddasanta qui se trouve douze doigts au-dessus de la 
téte). Une fois que l’4me quittant ainsi le corps pénétre le dvuddasanta afin de 
faciliter la purification des éléments, on peut dire qu’elle abandonne le corps 
complétement comme au moment de la mort ; cet abandon est cependant pro- 
visoire puisqu’elle retourne au corps aprés la purification. II faut comprendre 
qu’aprés la purification du corps, l’ambroisie (ama) descend du lotus du dva- 
dasanta vers le corps et reconstitue ce dernier pour le rendre capable de recevoir 
l’ame et de permettre 4 celle-ci de vivre en lui. 

On décrit ensuite ce qu’est la méditation (dhyana) et l’on définit en détail 
sa forme supérieure, la concentration (samadhi). 

Une fois faite la purification du corps subtil, il faut imposer sur ce corps les 
formules du corps divin de Siva (mirtimantra) ; il faut également imposer les 
formules des membres de ce corps divin (a7gamantra) sur les membres de ce 
corps subtil. 

Ensuite il est question du culte intérieur dont on décrit tout le déroule- 
ment et le chapitre se termine par les explications relatives 4 imposition des 
formules sur le corps grossier. 


Chapitre 3. Les ablutions d’eau. 
On traite dans ce chapitre des ablutions d’eau rituelles qui suivent la toilette 
du matin (sauca). Normalement ces ablutions constituent un rite quotidien, 


~ mais il en existe aussi d’occasionnelles (naimittika) et d’optionnelles (Ramya) ; 


ainsi le bain qui purifie du contact d’un intouchable est occasionnel et celui qui 


doit provoquer l’exaucement d’un souhait est optionnel. Ces ablutions sont de 
quatre sortes et les meilleures sont celles auxquelles on procéde dans une rivié- 
re; elles sont moyennes lorsque c’est dans un étang et inférieures lorsqu’il 
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A la fin du culte de Siva, le Dieu qui a été convoqué au début (@oghana) doit 
étre autorisé 4 se retirer (visarjana). 
Chapitre 6. Cultedu Feu. * = 

Ce chapitre traite de la production du feu et des rites qu’il faut accomplir 
dans ce feu. Mais comme on |’a vu plus haut il n’est question dans notre texte 
que de deux rites purificatoires, le creusement (w/lekhana) du kunda avec l’astra- 
mantra et Vaspersion (abhyuksana) avec le kavacamantra; les autres opérations 
dont il est question dans les autres textes (voir ci-dessus p. xx sq.) sont omises car 
elles doivent étre considérées comme accomplies de facto au cours de l’aspersion 
(abhyuksana). Quant aux régles qui concernent la préparation du kunda, ses 
dimensions, ainsi que les instruments et ingrédients nécessaires au culte du feu, 
il n’en est pas question ici et il faut suivre celles que fournissent les autres traités 
agamiques. 

Aprés les rites purificatoires on traite de l’installation de Vagisvari, la mére 
du Feu Sivaite, et des cing sacrements qui accompagnent la naissance du feu : 
insémination (garbhadhdna), engendrement du mile (pumsavana), séparation 
des cheveux (simantonnayana que l’on pratique aux 4¢me, 6éme ou 8éme mois 
de la grossesse), naissance (jdtakarma) et imposition du nom (ndmakarana, 
les roéme ou I1éme jours aprés la naissance). Ici encore il faut faire appel 4 
d’autres traités pour les opérations dont il n’est pas question telles que la jon- 
chée de darbha (darbhastarana), V offrande de ghee, les bichettes (samit) ou les 
vases (homapatra). Aprés cette seconde série de rites il faut honorer Siva et 
son tréne de lotus dans le feu et faire des oblations pour les sivamantra et les 
angamantra en utilisant ghee, sésame noir, riz, orge, batonnets sacrificiels et 
riz cuit. Pour finir on procéde 4 l’oblation terminale. Tout le culte du feu doit 
se faire sur un feu ardent. 

Certains manuscrits interpolent dans ce chapitre quelques vers empruntés 
au Catussatikakdlottara ; comme ils abordent des matiéres dont le Trayodasa- 
Satika ne parle pas, Ramakantha les rejette sommairement sans les commenter, 
en s’appuyant sur le fait déja signalé que le Sardhatrifati est un abrégé du 
TrayodaSaSatika et ne reléve pas de la méme école que le Catussatika. 


Chapitre 7. Le diagramme *(mandala). 

Jusqu’a présent il a été question des rites quotidiens que doit accomplir 
Pinitié. Le culte sur le diagramme dont on traite ici fait partie des rites spéciaux 
que peuvent accomplir les sddhaka 4 des intentions bien définies. 

Pour commencer il faut purifier ’emplacement choisi avec les opérations 
prescrites dans les traités, puis, ayant la veille achevé les rites préparatoires, 


MANDALA 


 \Padme 2 Garbhavarana 3 Lokesavarana 
a 4Astrdvarana 5 Vithi 6 Dvara 
— 


* 
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on doit consacrer au Nord-Est de emplacement choisi deux vases remplis 
d’eau rituelle et de diverses substances. Le jour suivant il faut tracer un dia- 
gramme carré comportant en son centre un lotus a huit pétales. Le lotus 
central doit faire une, deux ou-quatre coudées (hasta) de large comme il est dit 
dans le Svatantra. Le diagramme doit comporter trois enceintes (dvarana), 
trois voies (vithi) et huit portes (dvdra). Les enceintes sont le garbhavarana 
(la principale qui comporte les cing brahman et les six aviga), celle des gardiens 
des orients (Jokapala) et celle de leurs armes (astra) ; les composants de ces 
enceintes doivent étre représentés par des figures svastika et honorés sur ces 
figures. Le diagramme est tracé avec 23 lignes est-ouest et autant nord-sud, 
Cest-a-dire qu’il comporte 484 cases. La disposition est la suivante (voir 
figure p. xxix) : on a au centre le lotus qui occupe quatre cases et qui est entouré 
par le garbhdvarana large de deux cases ; ensuite on a une premiére voie large 
@une case 4 l’extérieur de laquelle se trouve le lokapala@varana large de deux 
cases et comportant un svastika 4 chacune des directions majeures et inter- 
médiaires ; puis viennent une seconde voie large d’une case et Pastraévarana 
large de deux cases avec huit svastika comme dans le cas précédent ; enfin on 
a la troisiéme voie large d’une case et une bande périphérique large d’une 
case ow sont les huit portes (dvdra), 4 raison de deux par coté. Au Sud-Est du 
diagramme il faut préparer un kunda large d’une coudée, et allumer un feu 
ardent. Aprés avoir honoré sur le lotus Siva et les neuf Sakti comme il a été 
expliqué au chapitre 5, l’on doit rendre hommage successivement aux trois 
enceintes en commencant par le garbhdvarana. Traitant de cela, on donne les 
régles pour ce culte spécial en indiquant que les rites obligatoires tels que le 
bain doivent suivre ce qui a été dit précédemment et non ce qui peut l’étre dans 
d’autres textes. 
Un tel diagramme peut également étre utilisé pour les cérémonies d’ini- 
tiation au cours desquelles on procéde aux mémes rites. A la fin de la céré- 
monie, le sédhaka doit prendre un bain avec I’eau des deux vases. 


Chapitre 8. L’initiation (diksa). 

Aprés les cérémonies que doivent accomplir les initiés, on en vient mainte- 
nant a celles par lesquelles le prétre diment qualifié (@cdrya) confére Vinitia- 
tion. e 

Selon le STK, il y a deux sortes d’initiation : la samayadiksa et la nirvana- 

_ diksa ; cependant une troisiéme est mentionnée a la fin de ce chapitre, la jfdna- 
diksd, mais elle sé fait en accomplissant mentalement tous les rites prescrits 


pour la nirvdpadiksd et on doit la considérer comme une variante de cette der- 
niére. 


- 
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La samayadiksa est donnée aux disciples dont la souillure (mala) est mire 
et qui ont obtenu la “‘chute de la Puissance de Siva’’ (Saktipata). C’est un rite de 
purification des cing éléments qui constituent le corps grossier de Ame mais 
il n’aboutit pas 4 Ja destruction de ces éléments comme dans Vutkranti au cours 
de laquelle on délivre l’Ame du corps par des procédés relevant du Yoga et en 
la faisant monter (voir chapitre 18, début). a 

Cette initiation rend le disciple apte 4 l’étude et 4 la pratique des textes 
Sivaites et de plus elle délie le lien de l’ignorance des 4mes ignorantes en les 
consacrant par les formules pures. Seuls ceux qui l’ont recue sont qualifiés 
pour la seconde, la nirvdnadiksa. La premiére initiation consiste donc a purifier 
les cing essences qui sont les cing éléments (Terre...) et qui constituent le corps 
visible de Ame. Ces éléments sont répandus dans l’univers entier mais le 
maitre qui confére l’initiation doit considérer que c’est également le cas 
des autres essences (fattva) qui toutes pénétrent l’univers. Parmi elles les 
trente qui vont de Terre 4 Kala constituent le corps subtil (puryastaka) de 
Pame. Maya pénétre aussi partout de méme que Suddhavidya, cette derniére 
sous la forme de la Parole (va@k). Enfin les Vidyesvara et les essences Sakala et 
Niskala sont 1a pour régir les autres. On peut donc dire que les trente-six es- 
sences pénétrent l’univers. En ce qui concerne Suddhavidya elle pénétre les 
essences inférieures sous la forme de la Parole et celles qui sont au-dessus sous 
celle des cinq kala (Nivrtti...). C’est en sachant tout cela que l’acdrya doit ac- 
complir l’initiation afin de purifier toutes les essences qui sont en relation avec 
Ame et son corps et qui sont toutes gouvernées par la Suddhavidya. 

Une affirmation du texte peut surprendre puisque selon elle “on peut 
initier méme ceux qui font cuire des chiens (Svapaca)” ; mais selon Rama- 
kantha il faut considérer cela comme une simple indication de l’importance de 
cette cérémonie sans la prendre littéralement ; en effet ce genre d’initiation 
indue est en pratique dans le systéme kaula mais non ici (dans le siddhdnta). 

La cérémonie de Vinitiation. — Aprés avoir achevé les rites qui vont du 
bain 4 ceux du diagramme (chap.7), le maitre (guru) doit demander a Siva qui 
régne sur le diagramme de venir régner en lui afin de lui permettre d’initier 
les disciples qui en sont rendus dignes par la chute de la Puissance de 
Siva. Il faut que le maitre voie son propre corps comme celui de Siva afin qu’il 
y ait unité de ces deux agents que sont Siva et lui-méme. Le maitre est ainsi 


“en quelque sorte Sivaisé et il doit initier ceux parmi ses disciples qui ont pris 


les voeux nécessaires, qui ont fait des réves heurewx la nuit précédente, qui ont 
“obtenu des signes fastes en jetant le dantakastha et qui ont accompli les cérémo- 
nies expiatoires pour supprimer les résultats défavorables annoncés par les réves 
ou les signes néfastes. Le maitre doit faire des oblations sur le feu pour les cing 
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kala (Nivrtti....) qui gouvernent les cing éléments ; puis il faut faire huit 
autres oblations purificatoires. C’est ainsi que l’on donne la premiére initiation, 
celle qui est dite samayadiksa : ce n’est qu’une cérémonie purificatoire des- 
tinée 4 permettre d’accomplir les“rites quotidiens et par laquelle le disciple _ 
devient apte 4 l’initiation supréme dite mirvdpadiksd (initiation libératrice). Cet- 
te premiére initiation rend celui qui !’a regue susceptible d’étre libéré car les 
causes de renaissance — souillure (mala), actes (karman) et Maya — qui sont 
des liens sont écartées par le rite sur le feu ; mais ce rite sur le feu n’est fait que 
d’oblations et ne comprend pas les opérations particuliéres propres a la seconde 
initiation. La samayadiksa apparait ainsi comme le premier sacrement (sams- 
kara) Sivaite que recoit l’ame. 

Au cours de la seconde initiation doivent se dérouler dix-sept rites parti- 
culiers qui ont été prescrits par Siva lui-méme et qui sont accomplis en faisant 


‘usage de différents mantra. Théoriquement ces dix-sept rites doivent se faire 


sur chacune des trente-six essences (tattva) et !’on appelle cela la tattvadtksa ; 
mais cependant deux d’entre eux (janana et bhoga) ne peuvent se faire sur le 
pasutattva tandis qu’un autre (uddhdra) ne peut l’étre sur le Sivatattva. Une 
question se pose 4 propos de cette initiation : en effet si elle détruit tout le 
karman il devrait en résulter normalement la disparition des sens (indriya), 
cause de ce karman, et par conséquent la mort du disciple. Mais il faut ré- 
pondre a cela que ce que détruit l’initiation c’est la racine de la renaissance et 
du corps ot devrait avoir lieu cette renaissance ; il ne s’agit donc pas de la des- 
truction du corps présent et ce n’est qu’en jouissant des fruits des actions des 
naissances passées que l’on obtient la destruction compléte dont il est question. 

L’initiation se termine par une oblation pléniére ( pirndhuri) dans le feu : 
c’est un rite d’apaisement (Santi) destiné a “stabiliser” le corps de linitié. 

Aprés quelques explications supplémentaires présentées sous la forme de 
questions et réponses, le chapitre se termine en traitant de la jaanadiksa : cette 
initiation se fait sans ingrédients ni instruments, ni rituel extérieur ; en effet 
toutes les opérations s’y accomplissent par les méthodes du Yoga; c’est une 
initiation qui doit étre donnée par un maitre expert en Yoga et qui comporte 
toutes les opérations de la nirvdnadiksa ; le processus yogique employé est ex- 
pliqué. 

o 
Chapitre 9. Consécration par Peau (abhiseka). 

La consécration par l’eau dont il a été question a la fin du chapitre 7 pour 
les sddhaka ne peut étre regue que par ceux qui ont eu les deux initiations. Mais, 
de plus, le deux-fois né qui a recu ces deux initiations est également susceptible 
de recevoir l’dcaryabhiseka, c’est-a-dire un bain consécratoire qui le rend apte 4 


a 


ase 
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étre un guru. Ainsi, bien que ces deux initiations conduisent les hommes 4 la 
libération, il est nécessaire que ceux-ci recoivent également cette consécration 
s’ils veulent aider les autres en leur dispensant la grace de Siva et en présidant 
aux rites d’jnitiation. . 
Dans notre texte cette cérémonie est décrite sous une forme extrémement 
bréve qui la rend possible méme au plus pauvre qiii ne serait pas capable de 
Paccomplir sous une forme plus élaborée. C’est ainsi qu’il suffit de consacrer 
avec de l’eau rituelle un pot de terre ou méme seulement un pot de feuilles de 
paldsa (Butea frondosa) ou de feuilles de lotus comme pot spécifique pour cette 
cérémonie. Le rituel de cette consécration se déroulant sur le diagramme on fait 
usage aussi des autres pots qui ont été prescrits pour le culte du diagramme ; 
de plus on procéde a un bain rituel avec huit pots régis par les huit Vidyeévara ; 
ce rite bien qu’il ne soit pas prescrit ici doit étre accompli comme il est dit dans 
les autres textes. C’est a un jour et a une heure fastes que !’eau doit étre versée 
sur l’initié qui doit recevoir la consécration ; cet acte doit étre accompagné de 
danse, de musique vocale et instrumentale et de chants fastes, védiques ou autres. 
Aprés cet ondoiement, le guru permet 4 celui qui !’a recu d’accomplir les fonc- 
tions de ’acdrya, comme de retirer les liens qui attachent ses disciples. Le 
guru transfére ainsi toutes ses fonctions au nouvel dcdrya et lui demande de les 
remplir jusqu’au moment ov, a son tour, il les transmettra 4 l’un de ses disciples. 


Chapitre 10. La roue des vaisseaux (nddicakra). 

La description des vaisseaux (nddi) et de leurs circonvolutions est donnée 
dans ce chapitre car leur connaissance est nécessaire 4 ceux qui désirent attein- 
dre par la méditation les pouvoirs surnaturels (apimd... etc.). Il y a deux sortes 
de vaisseaux, les principaux et les secondaires ; au nombre total de 72.000, ils 
parcourent le corps en formant des cercles ; ils sont percés d’un conduit central 
par lequel s’écoulent souffles, fluides et sang qui sont ainsi distribués 4 toutes 
les parties du corps. Leurs cercles se déroulent au-dessus, au-dessous et tout au- 
tour du nombril. On nous donne les noms des dix vaisseaux majeurs ainsi que 
ceux des dix sortes de souffles qui y circulent et dont le principal est le prana 
(“souffle vital”) ; c’est en effet lui qui est en relation avec l’dme et qui fait 
se mouvoir et agir les neuf autres ; mais de lui-méme il ne se déplace pas : 
lorsqu’il le fait, c’est avec l’Ame et pour passer dans un autre corps ; c’est ainsi 


‘que l’on vit grace au prana. L’apdna quant a lui fait descendre dans le corps la 


nourriture, urine, les excréments, le sperme (..8tc) ; le samdna répartit tout 

réguliérement cependant que l’udana fait palpiter les lévres, les yeux et le corps ; 

le vydna fait que le corps se voiite et accroit les maux; le ndga cause le vomisse- 

ment, le kuirma fait ouvrir les yeux, le krkara fait renifler, le devadatta fait bail- 
c 
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ler et enfin le dhanafijaya fait émettre des sons et, lui , ne quitte pas le corps aprés 
le départ de ’Ame. Ayant ainsi parlé du réle des dix souffles, le texte traite en- 
suite de la roue des dix vaisseaux principaux, roue qui a dix rayons (daSara) et 
dans laquelle l’ame évolue dans son corps subtil ; c’est dans l’intervalle des mon- ~ 
des qui relévent des essences allant de la Terre 4 Kala que se font les évolutions 
de Ame ; ceux dont l’avidyd provoque l’ignorance ne comprennent pas cela. 
C’est parce que I’Ame se déplace de dix maniéres comme une roue d’un en- 
droit 4 autre parmi les vaisseaux que l’on parle de la “roue des vaisseaux” (na- 
dicakra) ; le lotus a huit pétales qui est au milieu du coeur est emplacement de 
cette roue mais comme l’Ame se déplace non seulement sur ces huit pétales mais 
aussi au-dessus et au dessous de ce lotus, on considére que la roue a dix rayons. 
Le lotus, ce sont les quatre Sakti (Nivrtti, Pratistha, Vidya, Santi) qui corres- 
pondent respectivement a la terre, l’eau, le feu et l’éther ; la cinquiéme Sakti, 
Santyatita, qui est pure est au-dessus du lotus; les quatre premiéres sont re- 
liées a Ame chacune de leur cété, alors que Santyatit qui est la Sakti de Siva se 
tient en relation avec toutes les Ames, sans exception aucune, et c’est pour cela 
a qu’elle n’est pas dans le lotus. Avec son corps subtil l’Ame se tient cachée com- 
| me une abeille dans le lotus du cceur ; ainsi dissimulée par ses actions bonnes 
et mauvaises, elle est transportée comme une feuille morte par le vent, sur les 
pétales du lotus et aussi dans d’autres corps ; semblable 4 une balle projetée 
i par jeu elle va de haut en bas dans les pétales et aussi au-dessus et au-dessous 
| du lotus ; c’est pourquoi, selon Ramakantha, |’dme va au ciel et en enfer. 
ir Pendant la cérémonie d’initiation, il y a un rite que l’on nomme visuvat et 
qui est le fait des kriyaSakti respectives de Siva et de l’aca@rya (rappelons que 
i" ce dernier fait tout ce qui est du domaine de Siva et devient un avec lui) ; ces 
ha deux Sakti agissent selon le bon vouloir de Siva. Ce n’est pas un rite “per- 
Ni ceptible de l’extérieur” (Gdhibhautika) mais seulement un processus mental 
(Gdhidaivika) qui reléve du temps métaphysique qui est celui de l’ame (adhyat- 
fi mika). Comme on le verra au chapitre 11, ce temps comporte sazkranti (“entrée 
ef dans un signe”), uttardyana (“mouvement vers le Nord”), daksindyana (“mouve- 
i ment vers le Sud’’) et visuvat (“équinoxe’”’). Lorsqu’on procéde a des rites 
heureux, on considére que le flux de la Lune, c’est-a-dire la montée dans Ida, 
i donc le mouvement vers le Nord, est bon. Lorsqu’on a au contraire des in- 
i 


tentions féroces (ugra) c'est fe flux du Soleil (dans Pingala, mouvement vers le 


am Sud) qui est convenable. Enfin pour la méditation c’est l’équinoxe qui convient. 
bet i * Crest ainsi que les différents rites ayant des objets différents doivent ¢tre 

i faits 4 des moments donnés du déplacement de l’4me sur les pétales du lotus, 

Bl |) lequel est en relation avec la roue des vaisseaux. Cela explique l’importance 

i t qu’il y a a connaitre la roue des vaisseaux et les mouvements de l’'ame dans cette 
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roue pour obtenir les pouvoirs surnaturels (siddhi) en différents lieux et diffé- 
rents corps. 
Chapitre 11. Connaissance de l’4me (jivajftana). 

Dans ce chapitre on traite de l’Ame et du temps qui est relatif 4 ses mouve- 
ments. Les noms des différentes divisions de ce tethps sont le jour (ahas), la 
nuit (rdtri), le mouvement vers le Nord (wttardyana), celui vers le Sud (daksina’), 
Pentrée (sankranti), ’ équinoxe (visuva), le mois intercalaire (adhimdsa), le mois 
court (rz) et le mois long (dhana) ainsi que la nuit raccourcie (dnardtra). Ces 
noms qui sont en usage pour le temps du monde (ddhibhautika) le sont donc aussi 
pour le temps de l’me (adhydtmika) en sorte que les rites prescrits ou interdits 
suivant Pun le sont aussi selon l’autre. La répartition du temps de l’Ame dépend 
des mouvements du souffle vital (prdya) dans les. vaisseaux ; si l’on sait cela, 
on est capable de connaitre l’4me qui est agent de ce mouvement. Quand le 
souffle vital se déplace dans les vaisseaux droit et gauche (Ida et Pifgala), on dit 
que c’est respectivement l’uttardyana et le daksina® ; lorsqu’il se déplace dans 
le vaisseau médian (Susumné) et dans les deux narines on dit que c’est visuva 3 
quand ce souffle passe d’un vaisseau a l’autre c’est sarikranti ; quand le mouve- 
ment est en haut c’est le jour et quand il est en bas c’est la nuit. Lorsque pen- 
dant le contréle du souffle ( pranayama) on retient la respiration (kumbhaka) 
dans le lotus du cceur, c’est le moment chargé de mérites (punya) de l’éclipse 
de lune (somagrahana) ; lorsque cette rétention est pratiquée dans le dvada- 
Santa c’est Péclipse de soleil (@dityagrahana). C’est en fonction de ces divisions 
du temps qu’il faut calculer mois et années ; cette répartition du temps propre 
4 P’ame est utile dans le contréle du souffle et dans le japa (murmure des mantra). 

En méditant dans dvddasanta le souffle vital comme si c’était Siva, il faut 
inspirer et remplir son estomac d’air en récitant OM : c’est ce que I’on appelle 
piiraka. Lorsqu’on ferme tous les orifices par ot l’air peut s’échapper et que, 
sans exhaler ni inhaler, on reste comme un vase (kumbha) plein, c’est ce que ’on 
Pon appelle kumbhaka ; quand, en un seul mouvement respiratoire, on exhale en 
faisant monter le souffle, c’est le recaka. 

Par le piraka le bouton de lotus qui est dans le coeur et qui est dirigé vers 
le bas s’oriente vers le haut et s’épanouit, rempli du souffle. Par le kumbhaka 
le lotus se fixe ; par le recaka que l’on pratique en provoquant un flux vers le 


“haut par le vaisseau médian (SusumnA), l’Ame cachée dans le lotus est propulsée 


vers le haut : brisant le crane, elle s’échappe pare brahmarandhra et atteint le 
séjour de Siva. C’est ainsi que l’on explique comment se déplace a ’intérieur 
du corps le souffle vital qui est partie de l’ame mais qui en est cependant 
différent. 
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Chapitre 12. La connaissance pure (vidya). 

L’Ame est en relation avec le son subtil (dda) avant de I’étre avec le corps 
subtil (puryastaka) ; A ce sujet il faut savoir que ce mot nada désigne la méme 
chose que kundalini et suddhavidya (“connaissance pure’’) (voir Nadakarika Ka, 
ci-dessous p. 11). Ce nada qui pénétre tout séjourne normalement concentré 
dans le coeur comme une graine et il est relié 4 ’'Ame par ses actions qui sont 
comme des rejets jaillissant de cette graine. Aussi pour former les mantra, il 
faut d’abord les créer mentalement sous leur forme subtile (siéksma) par les 
deux mouvements du souffle vital afin qu’ensuite ils puissent étre prononcés 
sous la forme du son grossier (sthiilandda). Une fois qu’il connait ainsi la forme 
de kundalini qui est le nada, le sadhaka doit méditer le fait que Vambroisie coule 
4 travers le trou central du crane en partant de la Lune qui est Siva régnant sur 
dvadasanta. C’est alors seulement qu’il obtiendra le pouvoir surnaturel (siddhi) 
qu’il désire ; c’est par de telles pratiques que l’on obtient ces pouvoirs rapide- 
ment. Mais si on ne connait pas le mode de création des mantra qui sont le 
son grossier produit par la connaissance pure, il est inutile d’accomplir les rites. 


Chapitre 13. La formation des formules (mantrasrsti). 

Aprés le déluge universel et au début de la création, le Seigneur dans sa 
forme sakala dite nada se tient sous l’aspect du Son, donc au-dessus de la syl- 
labe OM qu’il pénétre, elle en qui, durant le déluge, tous les mots se sont retirés. 
Cette forme sakala, régie par la forme niskala, afin de créer la syllabe OM sous 
son aspect matériel crée d’abord la premiére lettre de l’alphabet, A. Cette forme 
sakala est elle-méme le formateur des mantra, elle qui est faite de son grossier 5 
elle est le seul créateur de alphabet qui existe dans le monde matériel. Quand 
le Seigneur met en branle la Kundalini, c’est-a-dire la Mahamaya qui est la cause 
supréme, le son subtil (ndda) apparait d’abord et se transforme en bindu ; lors- 
que le Son commence 4 agir il devient grossier et provoque la formation de M, 
U et A c’est-a-dire des parties de la syllabe OM qui représentent les tattva Siva, 
Vidya et Atman. Le son subtil — ndda — est Santyatitakala tandis que le Bindu 
est Santikala. Quant aux trois autres parties de la syllabes OM, (M, U et A) ce 
sont les Vidya’, Pratistha° et Nivrttikala. OM sous sa forme matérielle est une 
simple reproduction de la divine syllabe OM. Sadasiva, les Vidyesvara, Brahma, 
Visnu et Rudra régissent respectivement Nada, Bindu, M, A et U qui sont les 
éléments de cette forme matérielle (ddhibhautika). Les kala du Nada et du 


’ Bindu sont figurées au-dessus de OM (sous sa forme matérielle) par une 


flamme ; la demi-lune qui surmonte OM représente m qui est Bindu ; de plus il 
y ales deux points sur les cornes droite et gauche du croissant ; ainsi Bindu est 
figuré de trois maniéres. 
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Cette syllabe OM est placée avant l’alphabet et aussi avant les formules. 
L’Iévara dont on dit qu’il est la cause de toutes les formules, est envoyé par le 
Seigneur 3 aussi ’appelle-t-on visarga et le représente-t-on par deux points dans 
alphabet. Cet Isvara est agent des cing actes majeurs : création (sysfi), main- 
tien (sthiti), retrait en le créateur c’est-a-dire ees (Gdadna), obscuration 
(tirobhdva) et faveur (anugraha). 


Chapitre 14. Expiation pour étre tombé de la voie vers la libération. 

Lorsque des étres menteurs, trompeurs, cruels, sans vertus ou querelleurs 
sont initiés par un dcdrya, celui-ci peut tomber de la voie qui le méne vers cette 
libération dont il a eu connaissance par sa propre initiation ; il faut accomplir 
une cérémonie d’expiation pour remédier 4 une telle faute ; il en est de méme 
lorsque l’initiation est donnée a des étres qui ne savent pas ce que sont les tattva 
et qui ne sont pas des dévots de Siva, sans quoi l’écdrya tombe en enfer et les 
initiés n’ont point la libération. : 

Dans cette cérémonie d’expiation il faut que l’acdrya demande au Seigneur 
la permission de remédier a sa faute ; puis il doit rappeler les initiés, en récitant 
des mantra, en partant du “sommet’’, c’est-a-dire de l’endroit le plus élevé ou 
ils ont été placés pendant la cérémonie d’initiation, et en descendant progres- 
sivement jusqu’au séjour le plus bas sur la terre; cela se fait par le biais du rituel 
du feu. 


Chapitre 15. Différentes sortes de prasddamantra. 

Le prasadamantra est de trois sortes selon qu’il est grossier, subtil et trés 
subtil (ou supréme). Celui qui le récite précédé de OM et suivi de namah et 
avec un son semblable 4 la résonnance d’une cloche, de fagon 4 ce que le son 
s’éléve jusqu’a l’essence Nada, celui-la obtiendra de séjourner dans les mondes 
du tattva Suddhavidya. Celui qui le récite au cours du contréle du souffle 
( pranayama) afin d’expier des péchés, détruira tous ces péchés ; si on les récite 
de la méme maniére pour obtenir les pouvoirs surnaturels on les obtiendra et 
si c’est pour obtenir la libération on l’obtiendra aussi. 

La récitation de cette formule peut se faire de trois facons : parlée (bhasya), 
murmurée (upamsu) et mentale (manasa). Qui ne comprend pas cette formule 


prasdda ne connait pas le Seigneur. 


Chapitre 16. Définition du prasddamantra. — 

Aprés la définition donnée au chapitre précédent, on en donne ici une autre. 
Le prasddamantra peut étre récité selon un mode bref (hrasva), long (dirgha) et 
allongé (pluta). Bref, ce sont les brahmamantra (ham, him...), long, les anga- 
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mantra (ham, him...). Quand la formule fondamentale prasdda est allongée avec 
une durée de deux “longues mores” et qu’elle est alors récitée jusqu’au dvdda- 
Santa, on dit que c’est le mode allongé (ces deux dirghamatrd sont égales 4 quatre 
matra normales dont il n’y a que trois cependant dans V’allongeé selon les régles 
classiques). 

Lorsque I’on récite cette formule avec le bindu... selon le mode bref, cela 
détruit les péchés, avec le mode long cela conduit a Ja libération et avec l’allongé 
au bonheur. De plus on explique dans ce chapitre que la récitation de ce man- 
tra dans ces différents modes avec différentes combinaisons donne différents 
fruits. Celui qui désire utiliser ce mantra pour obtenir l’exaucement de désirs 
particuliers doit d’abord honorer Siva sur le Liiga ou le diagramme, puis ho- 
norer une des formes du mantra sur le pétale droit du lotus et ensuite le réciter 
500.000 fois, honorer autant de fois le diagramme, faire des oblations d’eau 
(tarpana) et pour finir accomplir le rituel du feu avec oblation de ghee 10.000 
fois ; alors la formule étant satisfaite, on obtiendra ce que l’on désire. 

De la méme facon on prescrit différents nombres de récitations et d’obla- 
tions en fonction des résultats recherchés ; la méme méthode s’applique aux 
mantra dont il est question aux chapitres 19 et 21. 


Chapitre 17. Connaissance (vijnana). 

La différence entre jfidna et vijfidna est que le premier est le moyen de la 
connaissance et que le second est une forme de l’ame. Celui qui comprend 
le support qui est le moyen de la connaissance et ce qui est supporté, c’est-a-dire 
Lame, celui-la est capable d’accomplir les rites quotidiens et autres ; celui qui ne 
sait pas cela n’est qu’un ignorant (pasu). Celui qui est en contact avec un corps 
subtil (puryastaka) et qui connait le Seigneur qui est le but de lame, celui-la 
montera vers la libération et descendra vers les jouissances dans les différents 
mondes. Le corps existe parce qu’il faut jouir des fruits des naissances antéri- 
eures avant d’étre libéré. Le sddhaka doit comprendre que toutes les essences 
sont dans le corps subtil ; c’est par cette connaissance qu’il obtient la libération 
hors de ce corps subtil. Ayant compris ce qui précéde, il faut dissoudre chaque 
parcelle de son corps dans la divinité qui la régit et c’est ainsi que, libéré de ce 
corps, on atteint le supréme, Siva. 


Chapitre 18. Le cercle du temps (kalacakra). 

Ce que l’on explique ici c’est la ronde du temps de l’Ame (adhyatmika) telle 
qu’on la calcule a partir des mouvements du souffle vital. Grace 4 cette connais- 
sance on peut savoir le moment probable de sa mort 5 ainsi l’initié peut se pré- 
parer a étre libéré de son corps et a s’élever vers le Seigneur (utkranti). 
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Si le souffle vital (pra@pa) se déplace dans le vaisseau Ida pendant un jour et 
une nuit, cela veut dire que l’on vivra encore un an; s’il le fait pendant deux, 
on vivra deux ans et si c’est pendant trois, ce sera trois ans. Mais si pendant le 
mouvement du souffle le jour ou la nuit raccourcissent tout d’un coup, l’on ne 
vivra que six mois ; et s’ils s’allongent on ne vivra qu’un jour et une nuit. Cette 
prédiction peut se faire également a partir du mouvément du souffle dans Pin- 
gala et Susumna. 

Selon Ramakantha certains commentateurs interpolent ici un chapitre sup- 
plémentaire intitulé Brhatkumdarisamvdda ; il le rejette en se fondant sur le fait 
qu’ajouter ce chapitre au texte allongerait trop le nombre des vers (qui dépas- 
serait ainsi largement 350) ; de plus ce chapitre ne s’intégre pas dans le contexte 
et ne se trouve pas dans le TrayodaSasatika, source de notre texte, mais dans le 
CatussSatika qui n’a pas de rapport avec lui. 


Chapitre 19. Les huit sortes de sivamantra. 

Dans le chapitre 15 il a été dit que la récitation du prasaédamantra permet 
d’obtenir les huit pouvoirs surnaturels (séddhz) et on indique ici les huit variétés 
de cette formule grace auxquelles ces pouvoirs sont obtenus ; les noms de ces 
formules sont sakala, niskala, siinya, kaladhya, khamalankrta, ksapana, antastha 
et kanthosthya. 


‘ sakala : c’est prasdda (H) accompagné de U et M (donc HUM) et dit 
sakala car on lui ajoute d’autres éléments (ald). 
niskala : la formule est accompagnée de AU et M (c’est donc HAUM); 


elle est niskala parce que la sixiéme lettre (U7) manque et que du- 
rant la récitation le Supréme (c’est-a-dire niskala) sort du corps 
en méme temps que le souffle. 


Stinya : lorsque pendant la rétention du souffle on récite mentalement 
H seul, la formule est “vide” (Saya) car il n’y a pas de son. 
kaladhya : aspect sakala (HUM) lorsqu’on en allonge la premiére voyelle 


et qu’on y ajoute une lettre supplémentaire AU devient kaladhya 
(“riche en kala’). 
khamalankrta : lorsque le pradsddamantra est récité jusqu’au dvddasanta, il y 
aun arrét du son avant que l’on atteigne ce niveau ; duddasanta 
étant dans le ciel au-dessus de la téte, la formule devient kham- 
alankrta (“‘décorée par le ciel’’).»Selon Ramakantha cette forme 
est HIM. 
ksapana : émise normalement avec la bouche ouverte, la formule est le 
ksapanamantra qui écarte les malheurs (duhkha); selon 
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Ramakantha c’est HAM. 
antastha : c’est le prdsddamantra prononcé intérieurement sans son ; se- 
lon le commentateur c’est HAH. : 
kanthosthya : c’est la forme du ‘prasddamantra ov les lettres sont émises par 
la gorge et les lévres sous la forme HA-SA-K$A-MA-LA-VA 
RA-YA-UM ; on parle aussi de navdtmamantra puisqu’elle a 
neuf lettres que l’on prononce en une seule fois (ekaprayatna). 


Enfin si on médite sur le n@da, germe de toutes les formules qui n’a pas 
atteint le stade grossier mais demeure sous son aspect subtil, on est libéré des 
liens. 


Chapitre 20. Omnipénétration (wyapiz). 

On explique que le son subtil (ndda) est partout ; mais s’il en est ainsi com- 
ment peut-on dire que ce ndda monte, descend ou se dirige dans une direction 
quelconque puisque toute chose qui se déplace n’a pas Pubiquité? On explique 
cela de la facon suivante : le ndda qui a l’origine est partout n’a plus cette qualité 
lorsqu’il entre en relation avec une Ame particuli¢re pour agir ; et c’est alors 
qu’il peut monter, descendre ou se diriger quelque part. Cependant dés qu’il 
sort du corps il retourne 4 son ubiquité primitive. Ce ndda est le support des 
formules, des maitres des formules et des maitres des maitres des formules ; 
celui qui saisit sa faculté de pénétration universelle n’entrera pas dans une 
nouvelle matrice. 

L’ubiquité du ndda explique celle de l’ame et celui qui ne saisit pas celle-ci 
continuera a tourner dans la vie ici-bas ; mais comprendre que I’on n’est ni au- 
dessus, ni au-dessous, ni sur le cété, c’est comprendre que I’on est partout et un 
tel savoir permet, une fois que I’on est initié, d’étre libéré des liens. Enfin il est 
dit que la faculté de pénétration de l’Ame (aman) est encore plus grande que celle 
du nada parce que celui-ci est pénétré par l’Ame (voir commentaire ad 20.8), 


Chapitre 21. La foi (pratyaya). 

Pour un sddhaka qui est en train d’acquérir les pouvoirs surnaturels il est 
des phénoménes provoqués par la récitation de formules qui le renforcent dans 
sa foi en sa réussite. Ce sonf les huit suivants : (I) allumer un feu dans une 
eau courante ; (II) faire braler un arbre sans feu et faire revivre Parbre qui a 


~ briilé ; (III) rendre le corps sans vie en 6tant toute force aux liens ( pa§a) qui sont 


la raison pour laquelle l’4me a un corps et, ensuite, faire revivre ce corps 5 (IV) 
équilibrer une balance (au cours d’un tulébhara) en accroissant le poids de la 
matiére pesée ou en diminuant celui de la personne que l’on pése (et qui désire, 
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aprés la pesée, expier par des récitations de formules de grands péchés) ; (V) 
supprimer l’effet d’un poison ou rendre celui-ci inoffensif ; (VI) détruire quoi- 
que ce soit dans sa racine elle-méme ; (VII) apaiser les planétes ou détruire 
les démons infernaux ; (VIII) soigner une fiévre. ; 

Lorsque le sddhaka constate qu’il obtient les résultats indiqués ci-dessus 
il acquiert également la certitude d’obtenir les pouvéirs surnaturels. 


Chapitre 22. Elucidation du prasddamantra (prasddanirnaya). 

Le prasddamantra est Siva lui-méme ; son corps qui est Sadasiva est fait 
des cing brahmamantra et des trente-huit kala@. Lorsque l’dcdrya qui sait cela 
initie un disciple il est certain que tous deux obtiendront la libération. Toutes 
les divinités Brahma, Rudra.... sont nées de ce mantra. Les sages qui désirent 
la libération ou les gens qui désirent les pouvoirs doivent le méditer, eux qui en 
connaissent le nom et la forme; c’est pour cette méditation que !’on indique 
ici de maniére détaillée la fagon dont ce mantra se subdivise. Ce qui a été pro- 
duit d’abord a partir du ndda, c’est pranava ou OM et c’est de 1a que l’alphabet 
a été émis avec, pour premiére lettre, A qui est une partie de OM, les autres 
étant U et M; ces trois lettres sont aussi des éléments du prdsddamantra d’ou 
sont nés les cing brahman. Ainsi Sadyojata et ses huit parties (ald) est né de A ; 
Vama avec ses 13 kald de U; Aghora aux 8 kala de M; Tatpurusa avec ses 
quatre kala du Bindu et Isana avec ses cing kala V’est de Sikhd (la flamme qui 
surmonte le prdsddamantra dont les cing brahmamantra sont le corps). 

De ce prasadamantra sont nés dix mille crores de mantra et ’honorer, c’est 
les honorer tous. Les trés puissants Saktimantra sont aussi nés du prasddaman- 
tra de méme que tous les autres mantra de toutes les autres divinités et elles sont 
innombrables. Corps du Seigneur, les cing brahmamantra qui sont en relation 
avec les cing kald (Nivrtti ...) le sont par ce biais avec les éléments ; de la méme 
facon ils sont en relation avec les quatre Veda et avec le vyomavydpimantra ; 
ils le sont aussi avec les Karanesvara (Brahma, Visnu, Rudra, Isvara et Sadasiva) 
et ils sont localisés dans le corps (respectivement dans le cceur, la gorge, le palais 
le front et le nddanta) ; mais au-dessus du nadanta il y a un tattva qui est le Su- 
préme : il n’a pas de corps fait de tattva et ne peut donc étre médité avec les 
mantra, 

Pour terminer il est dit que si quelqu’un connait le prasddamantra et le 
détail de ses subdivisions ainsi que leur rapport avec les différentes divinités, 
leur localisation et leur hiérarchie, celui-IA sera immédiatement libéré des 


* liens. 


xii Sardhatrisatikdlottara 


Chapitre 23. La connaissance qui est comme l’ambroisie (j#dnamrta). 

Tant que l’on ne connait que son propre corps, on reste un sakala lié et un 
ignorant ; mais quand on récite le prasédamantra et en obtient le fruit et que _ 
durant cette récitation on atteint 1 connaissance du dvddasanta quiestau-dela _ — 
du corps, on devient alors un niskala égal a Siva et capable de supprimer les liens = 
des disciples. 

Dans le méme ordre d’idées on dit que Sadasiva est sakala car il a un corps 
fait des brahmamantra tandis que Siva le Supréme est niskala car il n’a pas de 
corps. Celui qui au cours du prayaydma continue a réciter le hamsamantra tout 
en ayant une claire connaissance du double pouvoir du souffle vital qui est la 
forme de la parole (vdgatma-pranasaktidvaya), celui-la atteindra la forme sakala 
Sadasiva ; lorsqu’il comprendra la méme chose grace 4 l’enseignement de son 
maitre, il acquerra la forme niskala ; on peut aussi atteindre le méme résultat 
directement par le Yoga. Une fois que !’on a saisi la forme miskala de Siva, la 
connaissance que I’on a de la forme sakala disparait car elle n’est qu’un simple 
instrument pour connaitre la forme niskala. Mais de méme que le sakala qui 
est un moyen pour atteindre le niskala peut étre atteint par un moyen de type 
sakala, de méme le niskala peut I’ étre par un moyen niskala. 

Quand on récite le prasddamantra sous sa forme sakala, on le prononce avec 
six mores et demie (trois pour HAU, deux pour U, une pour M et une demie 
pour lardhacandra) ; a la fin de ’émission lorsque seul demeure le son, il de- 
vient niskala et atteint le dvddasanta : c'est par ce moyen que l’on peut saisir 
le Supréme Niskalasiva qui est en dv@dasanta. De la méme facon, on a vu précé- 
demment que les KaraneSvara sont installés dans le coeur, la gorge, le palais, le 
front et le milieu de la téte (ou nadanta) ; c’est au-dessus qu’il y a le dvddasanta 
ov est le Supréme Siva. Les mémes emplacements correspondent aussi a l’éveil 
(jagrat), au sommeil (svapna), au sommeil profond (susupti), au quart-état (turya) 
et a Pultime (turyatita). En récitant le praésd@damantra il faut effleurer ces empla- 
cements et s’élever ; lorsque le son dépasse le cinquiéme et atteint dvuddasanta 
il devient alors niskala. 

La question est de savoir cependant comment !’ame s’éléve ainsi jusqu’au 
dvadasanta avec son corps subtil et en redescend; on répond a cela que l’4me 
est emportée vers le haut par la Kriyasakti de Siva et que c’est quelque chose que 
Yon sait en soi-méme. E 

On trouve ensuite dans ce chapitre une explication du mot dvddasanta ; 
Yon dit aussi que ceux qui connaissent le présédamantra peuvent acquérir la 
connaissance de l’ubiquité de l’4me par la pratique du Yoga. C’est de cette fagon 
que ceux qui ont atteint la connaissance de Siva seront détachés des liens en la 
présente naissance alors qu’ils vivent encore dans ce corps (jivan-mukta). 
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Quant 4 celui qui appartient 4 une des quatre observances (brahmacarin, 
grhastha, vanaprastha et samnydsin), qui est initié, qui a renoncé a tous les actes 
(rites ou autres) et qui a la connaissance de Siva qui est comme l’ambroisie, 
il atteindra Siva 4 sa mort. = 


Chapitre 24. Le culte direct de Siva (pratyaksayajana). 

Le culte direct de Siva dont le processus est briévement présenté dans ce 
chapitre peut étre pratiqué par ceux qui connaissent le prasddamantra et leur 
permet d’atteindre le séjour supreme. 

Connaissant les trois vaisseaux principaux (Ida, Pingala et Susumna), et 
pratiquant le contréle du soufile, il faut réciter le prasddamantra (AUM HAUM 
NAMAH) jusqu’a emplacement du Bindu que !’on connait par la pratique de 
ce genre d’exercices et grace 4 la connaissance que l’on a des cing kala 
(Nivrtti...). On pergoit alors directement ce Bindu qui est une forme de 
Sadagiva ; puis on impose les formules constituant son corps en partant de sa 
téte (ou l’on place Iéana) et on lui rend un culte mental ; enfin on honore le 
Supréme dans dvddasanta. 


Chapitre 25. Relévement des observances (/ingoddhara). 

Il s’agit ici d’une cérémonie d’expiation destinée 4 ceux qui ont été initiés 
en vue de la libération compléte tels que les naisthika, bhiksuka ou vanaprastha 
qui ont renoncé A tout désir mondain. Si, par un accident di 4 Pignorance, de 
telles personnes congoivent un désir pour des jouissances mondaines, il faut que 
leur guru, par la cérémonie d’expiation dont il est question ici, les reléve de 
Pobservance dans laquelle ils ont été initiés et les renvoie 4 la vie mondaine. En 
Pabsence de cette cérémonie ces personnes seraient en effet susceptibles de re- 
naitre comme des animaux carnivores ou des démons, pour cent ans. 

Il faut d’abord qu’on les fasse jefiner pendant trois ou cinq jours, puis que 
Yon accomplisse le rituel du feu sur un diagramme octogonal, que l’on fasse 
a envers tout ce,qui a été fait pour leur permettre d’atteindre observance 
d’ascéte et qu’on les raméne ainsi a celle of ils pourront jouir du monde : c’est 
ainsi que l’on défait par exemple les nattes de cheveux. Aprés tre retournés 
ainsi A leur situation antérieure, il faut qu’ils continuent a rendre le culte a Siva 
mais en suivant les régles particuliéres 4 observance 4 laquelle ils ont été ra- 
menés : ils doivent en particulier imposer les kala de bas en haut, au lieu de 


_ haut en bas comme précédemment. * 


Chapitre 26. Rites funéraires (antyestz). 
Ce chapitre traite d’une cérémonie expiatoire que l’on fait au moment de 
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la mort d’initiés tels que les dcdrya, sddhaka ou putraka ; elle est destinée a 
effacer les manquements éventuels commis par ces personnes aprés leur 
initiation, manquements qui en feraient des pécheurs. — 
Il faut tout d’abord préparer'te feu Sivaite, purifier le corps avec de la terre, _ 

| de la bouse (...etc), le laver avec des cendres (bhasmasnana), puis le parer d’ étoffe 
et de fleurs ; ayant accompli le rite du feu, on place le corps sur une couche de 
darbha, les jambes dirigées vers le Nord et on impose sur la couche l’astra- 
mantra. Puis récitant ce mantra on allume le darbha de tous cétés. S’il s’agit 
de gens riches on utilise comme bois de feu du santal et de l’agaru, on ajoute du 

sésame et on répand du ghee ; sans quoi on emploie le combustible que l’on 

i peut ; pendant que le corps se consume on continue 4 réciter l'astramantra et 

| une fois cela achevé on congédie Siva qui a été convoqué dans le feu et l’on 

: prend un bain Celui dont le corps a été incinéré avec ce rituel se fondra dans 

le supréme Siva. 


Chapitre 27. Rite du Feu avec ASTRA. 

Le sddhaka qui est empéché dans ses pratiques rituelles par des obstacles 
doit les écarter par un rite qui est décrit ici. 

La veille de la cérémonie on purifie un emplacement comme il a été expliqué 
précédemment (chap. 7), on l’enduit de bouse et on y installe au Nord-Est deux 
vases remplis d’eau (ibidem). Puis l’on trace un diagramme avec les poudres 
prescrites ou bien on prépare un sthandila sur lequel on dessine un lotus; c’est 
14 que le lendemain on procéde au rituel du feu et, comme il peut y avoir quelque 
difficulté a le faire sur le diagramme tracé avec des poudres, il vaut mieux utiliser 
un sthandila. On suit le rituel indiqué au chapitre 7 mais avec quelques modi- 
fications : c’est ainsi que pour préparer le tréne on utilise le prakardstramantra 
au lieu de l’krdayamantra [ (Le prakdrdstramantra est une variante du pasupa- 
tdstramanta (1.12-13) qui se forme en ajoutant le germe de SIKHA (1D); 
de méme il n’y a que deux enceintes (garbhavarana et astravarana), l’autre (loka- 
pala’) étant omise. D’autres différences concernent le rituel du feu : le kunda 
doit étre 4 ’Est:au lieu du Sud-Ouest et sa purification se fait avec le pra- 
karastramantra au lieu des astra’ et kavaca® ; de méme la naissance du feu (agni- 
janana) se fait avec prakardstra® au lieu de hrdaya ; enfin Poblation finale se fait 
en ajoutant HUM PHAT et VAUSAT au prakatrastramantra. 
| : Le rituel que l’on vient de décrire et qui est spécialement destiné a écar- 

i -ter les obstacles, peut, tout comme le rituel du diagramme, faire partie de la céré- 
ai monie d’initiation. Dans ce cas on procéde aux opérations de consécration de 
| 
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lame indiquées pour la nirvdnadiksa (8.14-18b) avec de trés petites différences. 
Une fois que ce rituel est terminé il faut donner un bain de consécration au dis- 
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ciple avec l’eau des deux vases ; c’est ainsi que l’on écarte les fautes (dosa) et 
que I’on apaise les Seigneurs des obstacles, les planétes et les saisisseurs. 
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qa Aegt detaefywaremat Re TATSTAAT ahead AE W308 TA 
art afeet: | 

areraTraTTA qafafcccer wren afrafecer arqarat amy. €. Y¥oce, fe. 8k, 
fe. 320 wafed fart aa are & woe? gafgar agar vatfrat 
agat! aa ev gett fats werratfafefaats at “qereradfraateat- 
aaa frida fagronfarta qeata sofemarcar saree 
aeeaa are agin gat aarfe:” efe qeaai att depoaraat fae 
afa: auienamnafantae farfaata frog raat | 

fe. 92 gafgar aaa afrafer, agit ae: ceerfragferet weer! 
aeat mraavat qerarar afar: qafafecta 1 ta ge caectrerrerrarad “eft aTa- 
seem” ef fades aerat a “aa arareraeoy” afr attra aac 
aise yes: secnearerat fawat eft arf | 

fe. 3% gafgear arf afeafear, aqrt) aa qeqarar afaear! Ald- 
ararbarar a gaa) warts “atfear qfsear’ sft 3e aTAATHooreat “sta 
wean adaenta: faarrarcrastadt sfaertoriarg” afa faaararfed afa- 
craaqfactaats frit waa | 

fe arergeaet art. & 243%? gafgar ater feat) oar a aq, 
aera) aa anicnaafrate aescaraat waar qeaaifasaraat 
qarafagrereraa | sett aiqarat “afr @dtaratat aafaafragaarans afterrat 
arararciaare: cSagfee: gee: aarea:” ef gferar gear 

waist afasat caett aarrted: | wat got mat ast afaearat- 
oqrerat ae W. Adafres ceatT 89g4 TA act wanfa: | cafersraTaT ATT 
aaa “ea: qaafr @drctaca caer qe, cer wereverrent a sari 
afer! der area a yrararereeart gated area Bar” efa fafeceq | 

“afaa gotera warts” zaret “a. fa. wedar fed” ectdfadfaa wet afast- 
wearer (WATT WQ4X) So aA Ts “Adrarstreet cy Gar afasat 4% 
qaety ardent arent +1 aa qeaderteargsa arafadet afer 
3 aaateaat ‘aanfies’ atta <faafafr sfafa:” afr frcatsfer | 

attra wamafaont adtarctacer arararcfaarees: cy eet afasat 
oo mrereratga: (afrernqe faces, Hora, freromms, evs, qoarft 43-8¢) 
/ area arfadraraat aarartecearqarcet sarrraaretierasatae | 
_ . efrersteronqarg fe. ce, f& wee, are %-eyeve geafgarg eerie 

gferafatiata ud aaet waft— “aaiaafrasanratactate  ateretercer- 
GUAT, TAT HratacaatsT ATerrarcrs:, adt ‘areas’ gera fraaisfet 1 Tat 7 
WaT sa: are: PATAIgEAT:, AMT ATSAT AAtTTATZRAT: eI" 


lvi ara fararteareataey 


ef aifiradarcrerncarcer Mraretacfate arate anf faaarittadarcett set 
araracaar:, ead feats eateraracet TOT TA a fads: 1 4 
Fearamaitferaratrerrat TATAT 20o—% ok qeat: “aar aaeadicairasat” 
war arrcaracary (fe. 232) Peo-RER qsq | “agfaafraea ee 
ata alator sat erat Tear: | 
TA WaTSaTeaTaT Seat: kal: — 
“aereqt vo afta: arerearaaat qT | 
womtaret fars dafeary | 
a wa ofonaa acargatt aiqry | 
ararat faqiretat gemadtaryeay 1 
Hat saeerm aa drat fafafaar 
eaat aa: aafafzarrerarioan:” 1 aft it 


at: ret afe: sat Sarat TAIT: | 
wa aaeaat aa afar a sarferat: 
Wid Pee tt HaaA Tara: | 


ay af ct te wearer: i 
oat: iret ate slaeerareny | 
aaa saat stored seat 
araatetata sare: ater frst 
aeaay aotlad veaetafaftt 1 
fanorarfafaari scatters | 

a4 4 afad ad faerto carat 
attetantettand acat te TATA | 


wat aad ard fat aaa araaq ui 

efaratq aq fartq a afta: | 

aa afeafatefererm (a7 frateia ?) arfrt feat aafaq 
aa aa freata a4 aia faa [qT]! 

waa ae se atfrarafs arrez 

afta aa ard feat qt aa waa! 

afecat areat ga data faareray i 

afe: aafaft arat ta qelererat | 

wert sat ara: Aish aaa Wad | 


SAAT: lvii 


wad & cet sad Tenaeat wey” afr 
(fe. 23%. amreeatafe: To %go-2E2) 


G. TEACAAAHINA, 22. HHO F 


araracaasatad fara eft wey aa calerectsamad aatereqry wera 
Tea aqaed FT wwlat cer fa fastwerta wee: 11 


9. AAT ATTT 


qeraaraaaea wrest adfaafearatrcent wa efe ata wa- 


acral fasfaaat aereafa: ad: 

waraqarenarea fara: Hay 1” eft 
A aie. Sa ale iad Seas aaa 
eared ATesatTSsT F. LeL¥ (B), TW atgt faze, THT 
sistant | aa wt, aaa a wiqaredieateraframareaataty 
aperqaad & sstet aur af faatwerta geen: 1 


6. AAT AHHT TTT 


qrreaaterarst XR (A) (TIA FAX) afgar arqtar faa, 77 3 
arin afer | SATA STL | STeet ATT ATeeT 32 Feet; fo RlaTeT aft | 
ae 4 oferta qeaa —“sfa arerat eras acaafaneearay ara atfaarata: ee: | 
ward Sanfas..aretet wernerq” eft) wa eaafrrarcterdiearer oH: 
AMSAT TAT | 

eenaTaaa | ae, eTeraeearion | aareererfers-ag-arfern-fecrfers-ara- 
frafrrenta sratcato fatzear strat wraSs, TAT 44 TANTS TaTEty AAleA- 
afrreaaay at fefafr accataa cat frafaa a a fateceftera are a TTA: 1 


R. Aqahrwatearae ey 


Ura aerate aries arifrafaratrcesr warecra strat wrasait- 
| . ga waerafrrrnftareecsaat — 
“qaeieraat qanrend & weaq! 
qraier ct: art: wages fafa: aa 
t aemteafreary i” afr 
PSA AAT AT, WATSEATZSAT: VHT AT AATAETTTEAT: 1 


1 
i i 22. faafareraat 
a aratactag, fraferstacren aatshe fier ef mat fearrarcacten ~ 


/ errarareraqat “faarfratarat” af aaa aaa wat saat: — <4 
if “aad THE aeat wargaratt att 
afer fad sara waarearaacy ll 

qa: wa: ware aearsat safer! 

RAFAT ATAHVSTA SOTA II 

ara afearant oat feeat a aTeaq I 

agit sft ay at aaferay 

fastsdrd g gala araawaieas wT! 

warfat gf aeated faegaed aaraeu 

fagaé ofeasa aa: afaraaaid | 

aaa waat asad: fart TOAATOTA UI 

aa weal a waa sfaat Aq Jaw! 

ef daca: staat deniers gar” aft 
(faarrarratieareaat feat 33 aTATerFeTTETA |) q 

“srarcrenfrarcaeat weg Stet wife fe! 4 

ara: ae fast: a faaarqsaat aig” sf 
(faarrarcattearerat fears 34 qaeelrenTeTrt) 


aa ‘srareres’ ceurfeecite: arafaercaraft: (22, ¥) wet wet eeTRT UAT 
FATA SATAY, AAPA TaTATTAAY aT ATT | 
82. feafrarararey ] 


agafraarmela frarfrrarceeatt fazer fade: gaa aateaafrargarea- 
walaq gaa feafesrstacer qearaqaar fe. 220 afgar argtaT, gar fe. 0% 
afeat aaifaaradfafaaafeaten water, eft arEREENgATet  AqTS 
way. gar fe. gos afgarat arqarat gforarg “sft stafeafearetat weet” 
aft qua afed Seasmrereragq) aa aia ‘sitnafeafraretat eft afaTorq 
Stil aa sigeralag staat aarararttagerat — 
HE | “fd faaat acat wart fecarfctr) 
: saat afatzadt feat wari” ef 
aa A AAaIeeT:, aea qorarerest afer) ‘arefarerea:, ferret 
waleq are ag ada’ cat face: anordaectaafgmredtta faadratacafe | 
friar aeqat what trecatraed 9. ¢eay afgat faad, a7 
anes areca anit faaa ef weaqeat gforaraferretta FAT 
areas wa amen wr cee eft gear, aa aeerecegieer gferar 
pensar ear feafrarctrea seagiorar wat slat 


: 


Teoaeat = 
g Hravare: 22, 8/2 
R WAT - & 
3 afrraratata E} 
x nusatata: 9 
4 ararfafa: ey 
& AST 28, 2/2 
1) ATTATATS: RE 
c arate: & 
8 aTa ia: ¥ 
Qo STATA 2% 
22 arafaaray @ 
R&R BTA 4 
a3 aecpaiferrenrag, c 
ey anafonareats RR 
a4 aac: é 
gs Sao sea gy 
rac) areata: 28 


AEA BATAT: ow 


gate agareret FOMAeATaS: BSAA TAT HSA, TET A Ae: HTT 

WET AIST: HAACAaT:, aarls Ast wet Ta TA HaATeIaarAaseeareTEM | Aa: 
armarraratraiena fastaafrarad: aaadterfaat acrettfrrrestrerrerrarrert 
ua fafeate “dferett frottage qmacarcavenaraa: | arafaerfagar 
q wayaras:| seared sadizafarstacqecara ageta dfgat aren” sft 
aa a feats: | ardfaefaeiteaaaarctacasaer dueete sitar arava 
area eaiigaraatay fafa — 

“MAMTAANT AS ATIATTATA | 

acral farsfeaet acaieafit: aa: 
% aaraqatecorara faatca: sag” sft 
aa frat aaaferactace aaeedfate fraftarctacer saree ¥-4 
qwaaare saan sf — “wt mea ater AT 
aaafenaa aaa” sft aa: arate asa — “aateerafas, THATLAT 
arifaatrey, ageafat, aereat frrfraretacy” eft | 


lx art fararfrateraey 


aa aarteareit: arifseafaarctercad, car atrararefaes feafraretrcd- 
aqacdfs aiaracaadteier aa aa vafatent aaae aft faa: 1 


go. Ta PaRAETETTRH 


adfatararetsteat aatzafree: afi safe area aivafaat ara 
foaaateneas:, aaft cesaeafacar aa dyed eft writ) wa TAH 
Fee aa ae ear farsiaaraataarest:,  Aeatare-farat-nerqfee-s- 
qiiereresefaaraitesreetieariqataastrret = faerare; facta 
ESTAR AIST: ART ALO fA SOE AT TEA ATA TATA SST STAT 
atadatacustrarca: Prat;  <ae-warea-oeerea-calafaa-wataar-agiaatert:, 
araattaart area fradarcea rename aera eat ATTTS; TAT AGRA 
qeataa-vefaa-aeattaarteet:, aferstar-fogtare-area fie arerarrarfarrs ferrreaT eat 
qaesaraadit aa WaT | 
qaqa aratat 7 wrar:, Ay Fat TSTAAaqITKTT | aenrzaraa A Talay 
‘qrarat’ ofr atdauarga: aaa eetet: arifaecaraft gear | Tarecre SaTA- 
faaqetaradt gait waumes 3¢ qaeeraTged, TAT sara «adie 4y¥ aa- 
qarerged a “aratat” cfr atdtotergdt eetet arefaacaait FAT t4, BY 
aaaaal FAT) | BeMTAAATT:  HTSTATANeeTEMTeTA TA TEHTG SAT: RalaT 
watt =| 
fearamalirerat saat (7. te) sree “strqandfaarfrarary — detieaa- 
art gq carat dereqzar” cerdierqereay | afeart 7 veaifactt arqeraryT- 
wrae | wortt adases erasact aanecteer gatas eat ae arf 
ud gacafeaafaat — 
“mene orang fast aq: wears faoaera | 
fafcqerertrerta: woararericaerag | 
qa: dears Beat zatat Fa qaaT | 
aft stecaritrafaaraa:” sft aréecte: fearanctfrarererat saat v¥e TF 
qs aaal ad a ant Aqarg aateafe Aer sacorectfetaat ata 
ata efa aria 
aa walaafaresa wet 3¥o eelat: dere: AAeTATET TATAESTAT: ATE 
342 salar waeerat aa a atradtie prdtermda wag ETT 
aq satagaeara watt aft aad afer sar ate eeter: aferaredet =aT- 
eqaa aa aa & sfarar ef aaret ofafreaet ad gmt (FT 44, 228 
qa) | 
aidfaafaaratacer areca adta ster, afedfercar, gxaaret Tl ATEaT- 
gardamerid wed, aafr afaaefafe attaq dorerart amaromraq i srarfa 
qrasefer femafzatata dof) serratr qrererafr feat zea, aq- 
aerta ge Tart ait: wert wertaar af cererctr Wareacaraqas | 


saTaTA: Ixi 


aifrafanraracars agit areqraraafafa srmetarderrent aaager- 
aatatsaad | Wats TA TA (TaELMT: |, C, 2%, WW, VE, Fo, 4, VY, VY, 44, 
B%, Qoo, RR, WRV TST) Maras asad) reat srePa- 
qfrart wera, aaqat saTeaa | ast WHS wT _ITeaahrare wafer acta 


aremare afraferesr arateret migra, war atdirrernaenraacne- 
aaa areata a afer: | ear ae Tera afryeT Ter: ariferar: | 
waaa adfaafaratcame gear staat “ode dies” qarett wera 
anfed derpitaatareasreafaaifearafart yo qAage 3-v afetarg 
BoV-3LE TST Qoe aa Fecared sarfeaq sehr qemsfaat aaretfad, 
qreareara fect ‘q’ efe dear aacrercafe fafecerft i arqarfaqafastar 
STATA THI RaT FSSA: | 

wiqareasaa Wears 2c qaectertt afer) (222 TA GS 84 afgaT 
fecqot cert) aa wa was 4 catEe seat “aaa aeate:” afer 
Teearaqget sent ef afadt area araredstt + Gert) Ta- 
Wa Be TAISNs Ceo THIMTHTafaet A oe ATPaTEasT | 
wafrarararacer aatat T gay xafgar aqecaeredt ada eft 
areagear aaa aa aif: § “aeqecafra” ef ame gferarg Gea! 
aa wanes ¥ aaa wa are oafae acafaafaanres 8¢ eT 
FAAS, Yo THRalHMA A ea: | seat: ofrefecearafe arentfrereear | 


WA FANAATAT Wat waar 


wade: — Fey | Fepere-ede-Aie-aiaa e-store Aaa Saal ATTA aT 
aaa WeaTaal wae) seat Gereattreareaeaha ahaa | 

wrafaren: — aetacadira, xaraadtrfracecacertaafacaar | 

wa —arreare: mearendt “at” sage cananifafeeat 1 at © Ty Ts 
qn arearredt fe cafiaqa srerarccas eft 7 ae ae! 


wae: — afirapagreadararent §(aedrararate: +_ v7. 30) 
arrast “aga aaqafaane:” eqaecit | aaqefeafachad aftaeita attrara- 


afaust: aafed ‘aera’ ceorersfrarat (©, 2, %8e4-880g) Tafa as 
TAT THAR ATATAETTTSAT: | 

RMIAT: — ALAM AA AAA AM HS-AHS ASAI SAMA AT: | ATA ATG 
. afta wart wae 
_ eae attra aateifata “qea:” efratee orafgat) I agy wey 
“senqqefaca gaat” eft aar arafeert car art aateaiie:, fe g sires 
araraqeta seat aayeier arafrafrarataeratatacfaafa anit) aa Tafa- 
aa aASTAT | 


agatearataey — qatar, wat ara Faerferoretercen “Ie 
qatacq | 

aatarratfa rate — Ft PATSAA ATTHAT GAUT | (aorecaterergst : 
ATT &. GS Re-3¢) HET intiieti arifaatrmraractate afreer wast 
earitqarat fata | TA TA HATTA THAT HESTATGRTEMT | SA, SAT AGATE 


frafrerstecy — sea wiqarganercaed fret) qeRTAT TTAT, AaTT 
faarariafaatent fedtat agafrarctacesr aaeqatretite afagda © sforarerct | 
daitereny — wetvihfaferetaaatererdencterarat (F. 24&) TRAST TTTS- 
ayaa: | aeNGaTet frearenifteremt (fe. ve) ) wdtaaeaitgat Setracrer- 


va aerafraat afore aa o FT aaa! 

sarafae: — safe armarerare: Taare aaafeere | earerarareat arat Arar 
defqentia: | ‘safeateafs: adored marat aarereerarererrendt Fer 
afas fata diimtetsertta ara qT 

qafea: —oaarta adore fafa areata atergarstat Aeaa 
aarecang fafaor = eft FT aTat| 

qafa: —“qea:” eft ce Tea 

areteaey — aeaafrarg atariq sefaafadiscarm: | | tarecatcaea- 
TARAMTAST WCo TATHMAe fofert argat went (wg fa. 3ev) 1 Aas 
zane oat SUTMIefeagaa TATTTTATTATAT ACAT SSAHTAT oR 
aaTgoant sta fafeccisier | faardzercrorda wacta aq aaa, wat aoeta- 
aqary jndadzercmda srafrar eft AIGHTHaTHTAT clo TATYSAAT 
sft aqaerfafs seat oaiqarar: | serenfeeieagearcararafafeatormerean atfa- 
soft! seam wae: aeatfeartsonifafe «qe aHawufgaiteeaa4 
aaa! wegaTetsearqat araat athaq (fe. 2s afer) ada Aa TeG- 
aanarier | eeRaTaTTiert ferarfea ararafemrarera'set aigeat (cod) ade! 

aa aed faferet faa: areheacrrmetrarrr at nagaraeat waft qa, aarht 
femerat a oee ef, yet arene card feet fafase ecqadtat wafer 

wniaq— nagareat fafed “saaariag” eft wat Tere | weet 


‘afrnrarmtt (q. 2) “sfragarta” aes 


aaRA — At 
areerartated: — at weaisr oer eft arareaat) agate ATqaTay 
aera eracaeatin afaart 


5. 


ages: —‘uraareagarar:’ eft aeret gernfge fafeeti aa qa 
po-aaq sfadisaq| qrwatiasa areafi-qreateq-aa-atiteon-ae-Aaraia- 
df wera) | opsdéss 6 date-rrerfeoateinafem: «= req 


wey Tareas aaratanesaaraarearataatereat SEAT 


HAT Waray TATA ATEAT Feaea | 
qaqay — UsaTAat weaisaaT AST | 
wae: — met eest ‘eq seafa: eeqeredt anit afeaq acaedg 

FIT T aT HEMT aT yaa af 7 aTaT! 
were — ua axagia dataafearreraat aaqetars  qeaarTeRaTat 

wearaTaHeMTa aa ATT | 
eaq — aearraes aeanenaaetacat tC TaTEaT warfaaq  aetlat ATT: 

sara | aarft aatacterrearmrer agnt argat sedi wea stare: sak 
wre Ameer aft fecat fafeceq | 
areafae: — ada Htaiaat fatecer:, at fatter teat aetna | 
afar —aaisnfiaca aesaftarerer waetetamett oar) weal 

ATTSTAAT ATT | 
aay — Fate TRISTE, ere faraetiet qeaiserfaatrra: — etat- 

TA: | 
aerate: — waa eaea STAT TTS 
farararet: — wea saraTEM amt: siftafefaarat, ofaffrerat ares | 
safe: — aa wat saeaafeg 4 F aqrerad, a fect faatadt fafeeer: 1 

waa (¥4-93) Guoaarats afafefa fafecer | 
aaaritaey — ver arava afasarcaarea ae eaaregat feranraicarea- 

Aaa «2323 TA Aeaaret afeaqi sorraisafafe = ferasraraterarearfecafer 

aaa: | aserfaaftatarrararqraeg ater are geaai adeafteaetq | raaal- 

weer am oferat) ser arafearaatarmrer aenqueaTet fe 32%, fe wgo 
wafrriaigatermad | fe. 69g aafaarat wearer aPaTeATAqIeAe | 
aaaritacafa: — fraraiire aaartiaeer afast drat facfaar! ar 4 
aararagat franmafaretasat sarferars aeaergfercedttr pea OU Nadal 
araaraedt aaa, ot arenrfataracrterqreeat | 
ater: — 4a wa vated amt: aierarfcerat cere eft aaa fecrat fafecer 
SAS: WTA - ATA TG - ST HOTTA -ATAS - HIATT A AT 
faa: aaa woradeataraTe wa Tat Tag | 
fagqea: — att cer sreaisiftetatgat afert = faatat wayareteaci- 


a 


Teas ¥k-¥2 Geode af Tat weeq: | 


_ ercaniqay — aagaraeatigarst v4 TH TS TTT 
waaay — aeragat araat fe cea afgat wengaearet = feat area. 

aeadiaat, aa senafesacfiafeaterterset a agit ca arqat: afer 

daria carafe + sforat aft agesfterstqy «6 sarft waar 


feat 


lxiv arataataereanracy 


fate avatmnrdttafe aiterqet fares aga sareacatd, TAT araeendenfeqergeo- 
SaTaT ETT | : 


eariqag — nagqareaeatitigaa. v4 YS TAT | 
uaaratat: Fert feat: 


qrafaaaraat yeas § aabrafersaaeaar:, 7AT:,  ITHTS- 
am, career: saa ofeafira: | fade es areorfencarnt searat free | 
qeaad eoqenTaaa Teearaafasat, TAT ase TEs Serse-aaaet aaa 
neasfaret at seat! walataat feratarcenet aneatfenearcenen, aat aafaat 
qeasefraramataneant A att Feat | 

wagareneat fears 2. 4C-8ko RTT afmaatraacrareearacst a4- 
aearaaniaas sfraad gaa — frarqaer: goa, fadercrat oe, arat- 
wer, afatiaen, fadeatrarcaes, Tt AHA, WTA, WATSAAAT:, 
qusqreaanea:, AAAaTeANAT: 9z, FacaraT atfaaq, sHeHer:, ferent ae, 
fearguem: w4, vaeka geq “at TAT aa” aft facfaraatenarett,  asaTet- 
qanea: St Ua AAT warattiara: sferaretect | 

gat frat sarres franea:, TaaIAAT:, TATA, AAT TATA: 
araaqaea fadeareaes wea, THaTAacaeaatTT aqat AeaT:, TAT AAT AT 
aartiaqvesarat wea: Seat: | aa Tea wereear, “é fe gz a” aft, ary 
aeat gearfetaren: “at a ¢ @ ai” eft atime: aratafaaratat | aaa 
“a” ste stat aft Wat meer: | arerearaenvesaramt wa wa wea af 
reat wd) fader, fame, wierat, semua A APAT: 
starfire) waar cafaart aqeied sorrrrenreqad net eft frat wt 
qanateqarnt caifararaarert area WA ETT Tifa 
qeqerenrat Parga SHARICLHAH SHIT: mIT Heat ela Maa: | AATTSeT 
aqeare: Tae BT PR aTaTTAAeaat earfirart qqaed WA: AAA SHIT: 
soraifeatr wae | 

afacafacanrarel TSanISs 4o ae aah gated “Ad aged Aaned Tewqera 1” 
eft jancrer coed “Al” fe Marq arafrafearatat yaHIes 20 aA wy 
qaid “agent wad vaat soft feaa:” sft Tat “Se” aft frefta ef 
war fata: | = 

qaartae fadtrrtes farrafor-areraresaigarnrersarrenttaaear faferer fea 


qaaret fadtt tee aareranraisaar franea:, gar warfera-ndar-nareri-qfa- 
aqerSaqanea:, TTATTTTAEA- A hearea aie aa GAA: fadararoter-aT- 
qre-zarqa- water terasrers fae- rare eter: afore: | 

arian feat qdta yee faa-senr gy fadaaritea arts area TAT - 


Sateara: Ixv 
atareqer-et ferret fea theatres atta ve HA AA ASAT: wearer 
aqecerang aig fart cent genet arifafe arifaerdt pases Tae | 
wana farat ATH ATRATTE Prarie — 
“qaranfas art maa wate fei 
_aferafera aetisfer afereaferecar aq 
mat wife der dareafe afar’ 
aa aay aragq ara arat fearon” 3.¢¢5-¢2 9 
afer TIA aden freee | 


wea ferme wages THeaTeyRT, eaaqaT, aereforet, RET, TART, 
arated, frcser, areaodt, fate aa aar: steara 
arrqat, waqet, zerqer, Prager, dercasy, warfrayaf area yet ave 
qi fare wat ges Baya, wal, Geqa, TaAaT, FqyET, AAT 
wads yar: aoa faeftaee 

earaaarTy Ate see aed, areavst, aac, waeafa, fires, ca 
WaT, ARENTTERT, AATCAT, aTeM, fea, eaTEST, aravett, wad, TaqaT, area 
qat af cSacer yar: ofearera 


weoaqel, aefnqar, xerqaT, THM, TeyaT, eerwlf, arfresT, are, arava, 
ara, AATTAT, ease, frcou, foyer, wrest, areal, Yea, THEHTCAET 
afta aatfaafraat ateaet | 

drm aafert ves afar, fegaat, qeeqer, aerefirer, arated, 
— Unfrerqar: sferrrert | 

. aaret averfaafrat ges feast, TAERTCTRT, ATOR, AAA, TTA 
WT, ara, WeTTRT, TART, UT ART, AVEART, METART, TAMAR, wa_aaT, 
ae 5S aig = a el a i 
qat afa atfaerqat fate: 


ée 


Ixvi arifaartaanteatrey 


afeamt frame vefat yee ated, areal, TH, aarptorar, frsact, 


> 


Graco, wrerat, TaqaT, AeAAET, TAT AAT Sagat, Taqet, AEreyaT, AMAR 


Feaqat, SSS, ANTATAAET, ait, AeTaaT, AKAART, AHA, arerat, arfaet 
afr acaicaqar: aoert sfrafea | ta THERA feareqart aati wat 
aHeTAG | UHH, ATT Tether aftersfor yaraeat Aft Aatsaaetea: | 

drat aafrat cee ager, varqat, afore, aredt, Taq, aefaaat, sa- 
qa, atsrat, aravedtt, easy, FAST, aefarar, areas, feo yyaT, Aa, THAR, 
feraqar, warfare, HeRERT, TATE, YOUR, THYT, SQUAT, TATGAT, ASAT” 
mat, aaiat, aToraeT, eTaMeTERT, ASTERT, aEET, EET, ferry, Prargst, 


HaAAART, AEAYRT, AeA, THAATGRT:, THEHTCGT, Feta afa faacaticereaat: 
gfrrrest | sqesdtearng afnadteaattartracrat aT awe | 
aratrafaarstat | adtraqarenarate sane = fafaeeat | | SATA 


fact amitq aenarrt, afeat  faacordnendtt afrartt «osaaart catataet 
eqrafafare® (Jo 202) fadtrdet feit rat! 

aiataarratarat ACHEATAISS ACA SAAT afgarearcat WIAATETSCOTA AT 
gearat a maa afer afersar wferarfary (¥. 8 3, RT TM)! 

afacafacaararet wat Tes (ee-vd TIFT), 

waqaicaeat farae fact? ves (22-20 FlhT), 

qua frarae fadtt tes (22-24 wT), 

afranit frame watafaat yes (ee-ce ett), 

qantas qatt yee (¥3-¥< BTR), 

qaaret waratat gee (43-44 aaleT), 

feoray fears TANTS (R4-2e BN), 

facarts aga wes (¢¥-84 wt), 

Seams yerSarray ses (R-c WF), 

agent qaat ges (¥o-44 WTF), 

darts fraraasced gee (t+¥ eeaTFq), 

grate frame 1S TEs (WV WIG), 
ay weReriafasad aeaTaTeCTAETAy awa | 

arifaafaaiarat waa ses frat HAATAAHOTATT THATS ATA Thera 
qanea aainag yaifetateaporsat faearat fadtaa (4.3.5 Tat) 1 && aA 
wae fara Gharraracotea waTATs qusearisfrraat fafeat watac- 


_ eat ata gear eft a sreaa aa aanaes wecaatt fraser Waa CTT 


aquest, adt Walecrsiteraccrstereracrat AaTTATaCTAT TT ara fer 
sireae (9. -2o HT) | Talat F THAT, gearfeseqrat a arat fated: 1 

HAGUMAT AAAS ATH ATA HTAT ATA ATT ATA TTT sferrrerct | 
frardt watacreteeta gar wiaat (3. ¢2-82 wT) | aA Tatawt TSa- 


Fat Tse a eayTat Gree Tay) aa Tet PreratearaeccaaT 
aq wala, aeterqacarfzafadad | aa teaasfaarrres aveaqfartsstrTor- 
saqaq wraa: ott wea, adt fedroracreatat fadtarat, qtrararrcad Slee, 
aqaiaoraa starrereartt a gat arate farms (4. 40-02 FeMhq) 1 aT 
aagaraat frat watawnetacia gr, wecat g watacr-faderacr- 
Aarau sat waft fray? 
afacafaeaararet aaa Tes (2e-Rae) Gaifaedl ararHertrarEtepTaeet- 
AIT — 

“Sort aforeraret gt aed aig | 

aane afar ger aTHat F ATAT 

aa oeanat ¢ qrtqmeeaay |” 
SA aA i Sa ae errr eo 
arfer | vanced feardtarres avewartfast — 

“queso at aa: Hate sfera: 1 

saufaqal qeat qaraed fart aT 

fart aa farmer ge aged aT | 

wat aft ant aad J aratu 

aa ofeanferant waar ACHAT | 

qa faategl ao tees fart 

amen a fret saartarat Fad FAT I 

airerat gerant taearat faetod: 1 

FTAA AAAS THAT | 

wad a auaieat a ata TI 


(2. Yoo—fows) 

aft satay fraer qotaray, AIT SAH- FAA fae HATTA, wat aarfe- 
faracafeanreata 4 Gat aac saat wat! § sarft aaa aracat 
frat a gaa oaarf freargerat watacren, gat avecart wataca-fadaraem- 
guieraezafeareracarat gar seater arf 

qi frart qdta frais (¢¢-o FS) HAT HeTATATEATETATTTS- 
qat waren, gearegqmt a pr fads aorraracrad facet afer 
aat (22-2¢ eHag) fates art Got faehtse | see 
dames avewart qefacaraadad Aaracrasareaa EtaTaTTGATTATe: (C-¥Y 
TAH) THT C.¥E.LATTAATT EAA TATA TNT ATTA 
at goat wife aaet waft 


Ixviii arataataararacet 


graze frarrasced frartares arerraera arene areetea CHa T AT (22&- 
ve aateg) sft) aa rata co-faateracoraetera core ea C-SI 
aot gaat gat fafeati ga watact weameorg, arcufearferaacarai,~ 
AH ara AHA a Gat Maar faatatsarerer: | wate qlee AAA 
gare: fraqeraent watacr-faateracorrtaracr-a MATT Siharearactt TATA 
gat fadafa star (3. 0-2) Il 

qantas aaistafafares fraenrarerreprarrararcaracng fade (ee c—¥ 9 
BAHT) | TA Taree faa ACA AAC T- AH TS ALT- AHS ACTA qSarat 
qa aga) aa Talat TSaaITT wey TTT aati, saat Ararat 
aa aaaat at gear fa fanedifardert: derard fafeeqrameder: | aT 
ange at wat, ara fafa wafaryes, FaSTy:, addafadta | “wargaty- 
feet’ of fafacract: ae ararcrgar ar araife a iat waar aerrgfadar- 
aaa aaterreenilcanner at gar arafe iSaracistt fancdifaaeert 1 

gaara farce frarsties faraer HATA AT ATA CATA CT AT ‘are 
(Roo-R4R BHT) | AA WAAC LAA ATA CT AT ATA LTT TAT HT TEAT- 
aot wat qa eamgeat sfamaa wateet qaaet geufas_rt 
qat aes) TAT KR AA HR WTC areas faedeaca- 
fearanramt qa fatafe a sfrarat 1 
| afwarmat faerae faa gee (28-224 Fahy) awit SIDER IRR GGKS 
| qeaaaay efasad gear, arate sat at ararengat gaifefr fafageat 
aa frat federacraienarsteracraaearacartt FIT GST TAT | 

Hit Oa frame zat ges (e2-e¥ wag) afta Matar FMT 
Fi | macnn feted aa fadaaterrayfeerreaeeaea | Tae 

| ger arate seat | 
| faucet gee frartafrdt (a¥e-a0¢ leq) feaqarcracrgeT 
oH | aga) aa yamact qarersgrt aaa, fata fadarat saad, ata 


| ata arti, zat fare saat, ar srareaTt aaa a GST 
fadiaat i wana qearacrge saat wate 1 
Sear aatadt gee faagaraat (4¢-g¢ wT) THaTATTTST AMATI 
qatar ara ATTA TATA ToT af | aa TT 
Tar Text A FAT MAT 
|| arom achat gee (220-284 eeaq) THaaeTgeT fragerTt sferrac | 
ui wa mataen-faderre-aaterrae era A TTA TATA TAT Felt 
aal watact ara qeaaere ert, arafartaaacamt, fara-aarfira-agerat 7 
| gat feet eter faatet sia: | 
Rs | array ys — ges (3¥C-34% BAT) feraqoraert Taracge fag | 
Fa wae garqrat, fadtt fadarai, att atari, sof fearrerat, Tae ferret 
Saat A TAT Aaa 
HRITA TS TEs (Gow-gvy wolaq) walaen-faaracoranaaacy-aFAAM- 


BMA TATA TTAT Ge Maat) | Taleet saad weITATAT, gar 
fata faterat aati, ata aeeiiat wierat, wat wena sree, ar 
aroma saat, wes saactaaeat a grat) _ 


gear seta ges fragrant (<2-fo¥ witeq) qeareorot afr 


aa walaerfaderacrsntara ASTRA TSA COT 
qat seat aa saat aacaes fafacer: 1 ae: ware wat gare sfeareat i 

arafaafaatarat afar (§. 2 sett) guedearefaast aeatiieoad Faa- 
araqeifafa dearaata fattati aa fart gut srercaeqarqeradiacn- 
FAST = ASH FTAA TAT: Tat: | Geoaa-areqer 
eqaearaaaa aierfafer frotiag 

vaafasraraast Tatars aaa Aaa: THAT ASST FAU- 
wea adeat sft faded! aardderdida wifaatonfores sae oferafafe 
afasat erat arfeay i 

Hagareneat  faarare (¥. 29 SRR Be) «Hover, Shenae AreaeT:- 
get Wage aSAq, BalHAT AAT aay, laqretTeaaTs feet farrer ster 
a weeaty, ta Mare, frarqeaat go, wat 
gery, Ata waren sf quedearc fafa: | cana area-ardaatrerr-weo- 
GANS Heras SeaTSH Hrsdeareaws Tea | 

Wa: (¥. 235-329. were) afraafeet watare-teaadinedraaa-siraaa- 
aranatet: wea dearer faded! aa wats faarqeeta a water, 
vat amaaa feargfrcar a deaqq, adtt faergfrear a dha, 
TIT TTS a Hae, Eat gecaeta fearweaat wz ana 
acafate aa neatea fafever:| aa “agraeat arefarSanardtaiareater | 
faarg caaatarraciitfe aaisaneren:” efe gat wert adist (¥. 33-23% 
sora) araared, araeered Af aeatesa eta aorediafafe fader aa 
arated saiaeaAeaTa, aaaEaTaTA, sarafrareat feecerearaefrat 


adeaq | aa: frat aetieared galfefe weafiaargeat waaay fire 
fre: | aa Fat errata: | BATT 


efe wSaa dear wateraraa ef froiiaa ni 

wet frame os qeasfaarigect (<. 2-¥ saleT) qredicarefact aeaty 
aifra serfeafeet, afereearfadafracedt waar adierorger-adire-areai- 
Wrad-AF-WH eae -IoI-Seolad-aaltsa Hs erartorerart wafacet fraea, faea- 
Hat Mea Maa | AAR Huser vierd: Fa: sepcrety severest 
ae, Ta aVrared deat a galfefe waaay! wd a ate Huedearcfaat 
FUT-AANE AGIA SEAT ST ACHAT: TTSTAY 


‘qracofaacafeat, TaaTaeaaaaT TAT aatereay aT ar: AMaaeATaT ATeAT 
qieat a woTaTeaeaTa FAT | 


Ixx arifrafaarstaey 


afarafaeaarrel agit qeesfinarioredt quedearefart (3¢-2¢ wit) 
et heron STO ATS AAPL IAA SST CT-TB FAA OTT AT-M” 
ea: Gear AEH: TT 

uanfadeartagt = (43-<0 Felt) watars-taaa aired aaa gy ra aaa 
wa mene area aA: AT HTT aera 

guia frame caret vee aftrarirret guedearefagt (4-< weaTtq) 
Re ae sears | aeares fa 
daa aetiewety, vazareqenfefe sereareqerrat: T aeat fafare: | 

afadenrctagt (¢v-R¥ weldq) waterdeatairrorearedarraatitt Ta 
dearer afore: 1 : 

fromm frame sgt cetsfraricrct quedenrcfaat (0-2 e eeThq) TET 
TSA HELO SeAA- SAN ILM AAT HL HEA AA AT-M IA HM CTA ETT IATA 
Ca _HOTAAT AAA VATAT SATA AAT ATT AAT: AAT AEHTTT: 
sreret | 

at: (2R-Re BTHT) afraetenrefaat mae [eat art SAHA OT 
em. Teadenret afar: 1 

qaafaasct qeasfitart qredenrcfart (¥y—v4 warT) — 


“Pega franca West AeaAead: | 


ged A aa: Hatta: TCA I 

sien: gquerafr: queer oferta | 

guerat 4 ofefafacecara wa TI 

Varageed aeraitt: WyTeRe TAT | 

uaerd go afaareaaea areag u” 
eerarcerant aearer: Saas Wheeler! 
aq Set Prana, Tamearstserrat, aeqent aaeafe agut wear: saa: | 
rier aorcfasrgencrimt sqcart a _ eee 


—— Mferarfeery | UFnA ATH TMT | 


aa: (¥&-§3 eAaq) aferdenrefard watarr-dearaitrecttrt aaa yer AT 
ai-qeaaen arora aeareces faattart i 

qaaret aifaat qeesfaarifaat quedenrefart (4, Xo zarpay:) ata, ate, 
aa, Wad, Mat Safe Ta AEH: aafeaersaataaar afr afro | 


aa: (22-28 wag) afgdeartaad water-dearatrd-orernd aro 
atfa cea dearer faettart 1 

afraras frame = cafadtsfirarifaat «= quedearcfagt = (44-42 BTR) 
fartterory, mT, TEA, AETATH, SAAT, SATO, TET, TAHT, AAT, 
HEAT, AAA, VISTA, FTAA, PoTATHeTAT, FoAaaaAg, Varaeeaact- 
aq, aft See aeare: Saat: | aa aed feta TIT sey, Sta avs, 
HAT APTA, TAIT ATTA, Raa vert, qe, adtect a, waa aaa, 
ata aeag, daed actu, waa Huerta, THAT FoIAHeTT, TaTAAT- 
wad, Varaqeaserd Shr dteadenrant wearea fafever: | LaragerTeMt 
germ at aatfeer steartafete faretiaaa sexe | 

aa: (Reed eeT) TA HeaTT aT aT watardiaaaatired-aaare fer 
aqaeiqaren-araaatotifer Ge TeMreeTAT (Lok TAH) ATTRA AT TT ATT: AAT: I 

Ura Prams qaadt wessfiaarifaat (2, estes) Hvedearefast arated, 
atest, cad, wat, eated Afr cea aera afadiaett ae: (¥-Re-eert) 
water-taaat aires areas TST TERT: TAT: 

dram warraeatiet = gedsficartfadt (2%, to wear) gusdearcfaat 
— THAN, ParageanerTtatt aa: dearer afore: | 

aa: (29-33 wee) ae: deere aT aa watara-aaaaitaed-srrra- 

srrerare. Froarrern-srera atts gaa wa raaa-PaareT eft gra dear: sad 

drama aafert qeasfinarifaat (¢¢-g¥ weg) qvedenefast ates, 
aTeag, aay, Wag, seoary, taraaeanetafatt We Hearn: Tat | 

Ta: (%k-VA_- BaF) ratarainaa sitar arene areratoit ft qa aeare: 
sfarareeet 1 

fara cae cessfaarifaat (3-% ealeq) aleay, ereaty, As, TEA, 
starry, Taraareanerd Sha ve Aenea: aferaaet | TAA A-SI UT-ST- Te 
unfa warfare: aratofreaeae | varnerd gat aratafa ava | 

aa: (23-22 wSq) at: aeaTT aT) TT qatar arte 
areaatoitar toa dearer afore: 1 a SF 

agent WS qeesfrarifaat queer dear T Gert! aferrrafawt (keo- 
GQ BAST) waterr-teaa area aT -ATTTA- at ern eT AATEY 
eft za deere dere 

eatery wast Tes (RYE BATH) -Frecieareiaet TeHaA-FSA-LAT- 


TY SAHETA MAT AGATA TT qoq dene: seared aa: (38-2 wettq) 
at: arate Raa AMT ATTA qSq AeA “afer: We 
are faarfrara teres TATE: 


saree arearaarean wetland sfraraa) art faeafagert afernd: fera- 
anesfa: | adt “agat arataerrarat cafzar aaaaeatr aafagararasraraton- 


lexi arifantaerstara 


afemfent frie wofezat eta cacrcteratraarenres TITY Tey 
aeferardiartr arta dqe arifsafraretrcentie aawarte) tadvarra- 


areateorterrafa: Mearaaeaeeatad ant waa adaerat faced - 


qe aT aaa waaTdoren eaqeat crete) wat x Arafat 
arate vet apie acetate aterafearenrcrae, Tt: 
qgeersatsterer: freer ceprecer. Sento yr variymyme nye Aree: Aa AF 
arena afenet eaterneatretia: | 

areaverarfarareaat fadterrat sama, car fraferetor sfraosaris arena aif 
dant ageret aaafrs, cea waded dre eayarr aiiasararerafer | 
qhoraarmmacrareifaaateeceaterrararearat, aszaTaterd arent 
aot verefafefast eemraat arfaeta agerafsaresar wraecdieat sft vata 
Heat: eafaqas yeaa 

aa eat ‘arad stearate afonrfaqeentagian: aeaaratetaitat wer: 
datet era) aat weritsafeaasferena ‘aaa’ eft faftrddteaq 1) carat 
qaneranifafonstaraet sree dated enfefe gaetartfa  darery | 
it fanatic ‘crea’ sft datearacq | wd afer 

WTA WATS Aaa aya as aifetarctarraterrerrag aferarearet TT 

qaiafeaner atavoraeta dated, arrer sitevecdfe faefaf tataq red 
afore | 

maga forage Tt ae stagnant 
sferarfeay | 

agqae wterefrat arated aie) «var eae Bata, Aas SHAT 
aq, wedge omer a Theater seat! aa Aeageasfemecasacias 
aatacaeat: dateafrereiet erred safer 

eaardatatt qrersiordtat sfrarsaa eqaaditaafeareat sareat ser 
arfe | 

Maasai sfrreramediesdiaratrarrtet sare frefrar 
ara: aheesmardana sf aqeerrerrratt safety | 

geraqeeastt frat sft gaer edfafefa erseaar a araat ef eat afore: | 

arrerrat qasfraet aearaarcaisaed ater, aa arfatatrar qrraadt 
frrafrer: sftavsata wafe sfrorenreranerrerrearegare: | tara areareaarcay- 
saeafaree: frame: 1 aa ¢ farafirer: sfrave ef fasta: srefari 

een waafaqdiaer afetttet sreia— “aaa we reread 
Waa wae atest at faerca sofereq TA TIGAOAT AAT 
eeamaaay oamedvaictarat eat aararrarfraret waq | | aATtATT 
—mqparorafirerat _atwafe | q wa nq sradtefadacast manforraareatia- 
gat ofadteartss eafaatoacfaarico: doar) aarreraresiifaacaraferfaetrt- 
qrearaaaat, sefaacassaercatitert a anata: | aa: fafeqfad- 
vamearrmrced, ‘ofa: faa, afar, wa: oer:, ceafrafaarery eft wr 


a 


— varatat rece aret qaianfrerfornrmercre arrery” aft | 
wa stata “Trad aaafeed art dariaqze:, cagevadfafeeer wear) wat 
a faacvefrafaeanfadearc:, aeaeneaa:, agafaacameardataaman: wearer 
wat wafer” eft aermearifaact seat | “afrafefaeoreregerraifeettcatt 
fafiecdearenfarrenqandteacrerra Freafatidrndtercaret areata Tear” 
eft aacret weft 

wat ee ee icwrniie eee acne ae ae:, fren- 
Tard WeAHPAATH ART CAAT Teast: ae aye: afaarrart wraacaer aeaat: 
armenia Ae WE, Tet faantaoseataorremt wares 
qaqat aye:, qed ofseniferorcea farrcarcrat ada aqystatareat- 
frartetarest ame: orerfraferrrconrard ara Darferivt weir dye:” ef 


wa ‘sarerty’ seer sreicer wera wert ate Aer 
areata menfatornata areamatactatate afar | 
maareretare waa “oformectar afamenqacarequrecad feaarat fa- 


wena wae yoga” eae faa: gfear ef sefserq 
ae: TaHdt aeaatrererasr feasts area | 

art areeaersiereny | aa “seaferedftat atararertt antat acieqeri 
at vari arafaaaifaaancarrartrarnad aeurfeaaieaacaay fas, 
wae wereataatear arama efaad areret acd faaqi wt aarel- 
Tamara Yatra werararar: gueferarerat: fafaea aaafe” ef afa- 
am waarmee aeccenfaac saat | 

mreerenfaartt aererangeafarercqearerapaata:, aragenfaaatearey al 
faqen fammtacanta:, quater avisqrerrorsfrgeataiateary ta 
fet sierra aaraaraq scaifefaaarat saferareay | 


gai” eater: | qareaafeat areeret dffacd wad sfiereaq) aqaer 
_qasatt samme qeeraagseaanrm eft aa ager aati geodata 
Haare waeaeesas ore: fest aseraaeseatt we: 
fag eft aiaq) uaa faataoretataqe: waved: afaa eeafia | 
qaria eqegerrced fafaed areered arear at gag eeqhier 

“eae ae: wel gery avira aerermiarrentarqaad: fire farc- 


Ixxiv art farerfaearearaey 
Saag oot fart <feaq” eft ETAT TTET Aa aTAAEASIMATTATT | MEATTTY 
‘qa, cert’ ef aaferararerttatererarer Farrar thet tesrata: afaa: | 

eqeaearnaiat wea aati: | TA TTA TSAI PATA TATA 
arqen garcreren weadioer acta) adler: adat wera 
qaeenien waIe:, TT AMAA, TTA tarearrTaratehe eHTCeTA Aa TET 4 
adnacrataq | wanarofenrrercare earner ay! Tray PAT 


aa: aaa gufess_qrat + fre! awa ararafe- 
faaatarg STerarary EaTTeATCAT: sfadarzafacerg sTeTATaTy wet ware 
aerate araafacoadtart wat Beta TTT “x, %,3,U, ay’ aft 
qos Bean eaTeTAAT: aaterenfersareaiantaa zea fae: | 

qsaatartast “Sarees ward yet areer fara” sft qfrerreaa: 
gat A waders, grarefrtasact ‘aa: worccdqaraarceret fag: eft wa- 
eqrarcarcacaafrrrearcaantean vara etert ef aararasferetq! aa 7al- 
aqafarararacrerninaat A Teferey | 

aguantantat wanantas wares “eet A farsta farat Fa4- 
aq a” caifeqiaaremn wa edtert eft sfrrerqs arf aarearertra- 
aratacerninaat seat) var a gare: ‘at, 5,0) eft saat stearar 
geafacfrarnaaaeafrentoet wate | 

ud qearat hierar abercenrar tamer oredt ‘aera Aaa afa faat- 
gfafaat garegeqearcnrarat «ova aaneraraacatafe fearcatq | TAHT 
dana fedatanenfaaracatatr areata avstT | 

‘giat adafcfeaa’ sf qeat ayeareHTATaT Sagara yaa VaaTaTTT feafa- 
fefa frevory | 

faainraat afed ogarced aeadirneaneraraay, AATYaTRATATaT aA_eat 
Waa ata: SAAR ACT ST ANAT | 

wa aa @ fe ¢ & af eta aa aatoraarataraqetartrentaeraar zfs 
fafa: amaadgtte wit wT gata frarnaaa aera raat 
afa faeatat | 

aararataaeat: ‘2’ aft aarararceastir aaa sara Area 
fant aarcarar searcorteafafe faae: sefea:) ud fawaarat fafercerti 
waTqaearnt eaeatsa: Tet: | 
 qurfaarcer fradarwer srarcuraca aca) aa ‘TSae eer Tee TS 
dara Tad aeatred gareret ath aferatarcgat eaaqrayy TA We- 
qart aifearaasaary | aaeatet aT TA aaret Ft TARTOT- 
act aareared cad cardi: 1 aa ety & freed, carerngeare: WagAT 


AATTAaTE: | 
Coat ETE yar: qeay dada ‘2’ qua Weanerdeat qoqat AaleaTeT- 
Atert a aaa = Aacatzararqeareer srfea: slinbielbaa lis Wai 
aptamer ferararara aarafetafe dewey | 
as card zat aT TSae areata gerceafr fated geatet aren 


art afore: | uaaterarafaed eit marae: FT antas Hettart fata- 
ar ale waeaqas WTA ATS Tae: | 

ar TEMeaaaerersfatadt = seat | WaraRreerrdttaraferaqetaracarat 
qdart 32 aT gS seat) aaa: een fadeacen et onesies eer 
frargreafradatt aati wast oaprated frerfeaafor fredteareart ferar- 
cay ae walaeag «derat feat ae cafaaerd eit sataterq) TI 
Se Y Famer TAavaerer fataait: | aacrret ferarereta fatrate:, 1 Ty- 


aoray | 

pnnpesianetnton Faerrgerererea stare earfecqgartt ara of 
aera | aferrct “ft ange” satta ager fad: atari at 
qafiataatereetar atin fave afar sect adler? a aaterat afore: | 
fadrasect ofreoifeerormeaa aetna! «fe eratrafnar: aa WaT: e+ 
ainizararcarcaar: | fadtasrct oferta ofrearfearcotcarete- 
aq waaalalaarEct aera arerdtat fratacearay, catsarrarct ae 
aoarasefaaraaarart aA 6 afrareefafefacrncara qacafafa faaa- 
weerty 
_ 9 Sgarat wear eaarrrraaa: PE TTTNT art Sf TTT TeTT 
aft FTTH 

yer =| Aaa AT TaaTaT OT ace arate = TSeATITA- 
qaren aaa: dat aaa aaeaeratd faaa sft erence fasaed- 
_ tet aetafaetaet Fas | 


Ixxvi arataartratesract 


serer wane etal, sar araarat a aioradt yet asearetfer aarerecra- 
aoa | aa ReraeTaT weroaferrreny | eryaT areaTfefer sitar fe watery | 
ety weaat sard tea wate grat caret gear act aera areata aT - 
Haart FAST TT | 

arearatafaanta | aa geaaataaa farareseda fafeatr: ara:, 7 TyTATEA- 
aft sfrreaq) aa aaa farafast afore garaifeearedt are: 
arat ararcaamift aferrret | ‘went gararfe deren eft TEMA aa 
frearaaay | Us TAIT TTA: | 

fata wee waqderrormer a fafatrect aa a saa “ety AAT 
ware: qd wearefaat sea aereat 2B wereareartise awa” afer sare 
aarTHAAT | 

aaa sect sfaremarat fasarot sad fede | yaysucenfrartyeerdt 
Staaf aateatr waifr afeart freaatitfe wanrecat sent adie 
Afaamtarter eft feat) dear a weder fefeer aatfratn, aaatfrator 
air: aa aafatrdear aaeadt wad aaatfratndterar g afaarmeaiic- 
waterntot ats sreraratet aaoraafer | ast aNida aa ef aga 
ante aq sad qaafeornangfe: adeife airetr | yates 
aq aval aat wa: “fe qo yet aaret ammatart ater aera ef 
qfaaq 1 nearer afenreqaecwet 8 Ae, aqaee aA RATT vara aft 
fefaat mardisa waeacadifere: | 

aa TST Ss FATT HUTT FAthat AHA | qeaat- 
fa qaqfe: qeater ced arisen. ererfear carnal aTeaodgia:: ‘fa | 
qaqea wearers award ater age | ere Ga 
qaarfaraer srrrrorrer frewi oer deaviarate eifigficfr sferarer | 
adt weatlargent aaafafarsaretrerry | aa “teat Y Fat ace TST 
apt wart” qaletaqarqas arswcsraars ATTY | ATR 
qoaanfaarafrerory | aa facer areor gaara fadar, t peacarrey- 
afa adiswdt aft dremaet art eft Gary! aa waqefacfrrrafararet 
garnaat freq “aed a fradqary” ser frrareafaetart:, | J qa 
eafafr aretafneaiia: | wana “aed fradgrt Bea” afer SareaTTeaT AAT STAT | 
“Seq arat arateqara:, geared azarae Tory” ear, TT 
aieaafraaaraaarer swarraar freq 

reo aa hrs, fara area fadfeata aaTOryTart wart 
HIST: | a qerearatea afeeee: aaafa | adisa Tearfimettaceararareyaa- 
varrearaqaanate osfarenq aa qfronfeqaqecirarrad = “ceateafie- 
wrt: wacayerner ws arear:” gare sareaqraiate FAT | 

a HTT YNTSTHTMT aera ATTATAT ATA YAMA ArT: qe- 
PATAMTAATTAT TANTS STATA TSS Pa fast area: rata 7e- 
qed waferratarmeaet wafti a qvetaqeaafna fred wadife waqq 


rar, watrarae:, aensfe wat qerararere sata faoar:_aettor sfearfeanr: | 
ud fadttaqeoreteiag: 11 é 
aan qes areerfafaeert | aa sane: “Aeqracraraftoard aearareed- 
afardeana sdaqeerat mermnfeateates atirafadtemeafegretae: 
adod carrera” afer afeararcory | qe AWereteertreatead fafa 
ae, Ueda wd a Wadia! arenedaeafarorter adfataca- 
sfararety | at “ata, aaetg veaoeaty after oA, wat gente 
ead Wead, et caranad, we feat afa franearefeattarersafa: gra: cart 
seoq” ater qercmarareittarnerareacrt Sarat adiaeat | frecrT | 
aT ASME FT Ader Aoerafast: wat! F Si 
yar weer Fata) ata orasaeser fafa ef warty afer arars- 
areadistt ar arcararaadt faaty: afecrencfeatarfenisasa eft aeifagua aeat- 
Arata, Afaeqacard AaaeT TeATATT | Canara faster dfearrad AAT 
areacist araeacd safaft qaqq | da: eAcaTee wae Tea FdeTeTT- 
aaa aeanaeararyeaearaaAT | 
aa areqeart faffeaasaraata | aa ferareascat yftat waraerdfedt- 
sarataneaaete fae: 1 dfearrraramfast “mo adfgatsatt: eta sara- 
afafrarraar sagt) saren smenayea:” aft aaaaqTaE, caer 
wa dfeasam sft faarraiag) adisfaafaaar qat anrad gear, uF aafes- 
aerated | fed aaneonfaeata) adit franstorfarerad | aa: 
afraram maaan faedteart sear, seefeaat faeaat groraerarea- 
aeaat ania ferret, frosts fade, wercdta art ware, aa: fera- 
armet carry” af fattest feoraat aera aa diaer weqa: eazariredt aie- 
want «fad galqi aeta aearferauaaaciciranandacarfate  feracira- 
ae TTR | ae Feat THAT ATU grearreratfaferttrerenare- 
fefara cararfafe faataerrararcatag | aa ‘aaacerarte” scaata aeageaqrat 
fad:, gramcatiafateta gaieazearai faders tara fate qaqy | aay 
aqaiaa: aearaccnfades fade) adfearat armramet at sida faerie 
qa: HAT AAA! «Peqrarceer aeararesfs fafratrestarst Peqraqrearer 
aim fade aah srenafast frreceieae sesufeatefqpeqreast 
featarrermacarifaaery | neared: aaa FoaqRaT farc- 
aaah, Pearat J sfaast welaegwett sft fadtasaeta | aeqrara haa 
4 wana, afeartaeat aedferares fear a aaa orarateaearit 
watt sat aex sfeaafearrq) « faeafraret frees? = ger fafrateacatfaa: | 
“aea at aaee” fa qaea watered a aaze efs arti fe IT aa Teese 
facafraret a fafet oracatet aaa 282 a atrifectard: | ad AweaTTAETTATA- 
aearaag frareaea fafrait: fae wacernseqaeartag | 


i wat tafeqainfafi: 1 at Raaingrafagat aed, Tar Tt EAAIN AE 
I arearanat: att aadagerda ot osferaa, car faaedot  aferonfag 
2 aa adel, aa aT eeta ae SATE: Rd HG aifearrerg ATARI = 
| areadisfr at seat frdafafr seed | faardiat fast arrait:, Head Wa Tea- ~ 
i fadfcatra: 1 faqainfartsqericarend: qanrrerit gaifefs facet gary) 
. aq. fader saat faasieafeeeaa | wa adtereeraeing: 1 ; 
agi qed wencrafafe: seat) we a fansrmitaargaerar STATA 
| afactrgta: | werent seerrged actorfirfe fafit: 1 saeataret a fade 
ET aa: ward weeraiged weneAq! aaefaat g sweet faa 
| crate wererd fitafafr acing) aa freareartne: sHTo weeaa | = 
aa afaq dfeaercitaarneatatat airerare covet ra ara vege aA CAAA TT eT 
aeaterafineag: weqaaq! oat “sere” eft quraora afgaraerten ade 
uy afr qfageat aaaaved gat! aa sagr “safe: sfreared, fate 
aaer ceretia fewer a wearer adinfraraqaaat aaqarieaq | 
a aeg frammentearafraer getsataferrer” eeqaanenifa:” seqraea afer 
cafarrarerasgaran: safe: | ata wenifanranfrat “atieacirren” ef aa: 
arerareseaitt grat afte: snpiisarcen:, wearinedtarcat ater afer 
a adi 
arenent zararfr fafaerra gf sderer acerafadaiag) aa adereata 
| doraargaerct wa wea arefafe qaaq aoend feraretor arafacgiac: | 


adt fafaerafaaraq feria fart, ageiy qay, aaa Tei, aaa 
wage ST werorerreray erranfeter faeae | aafaarta servant seat frat 
ja owenerafafrta areat fe qariearq: aateaed, qeearat fresfer- 
pgtat qarguevaafe were éfaeasetaq, aa TRA: TAT 


qaaraay | atarafafa: weafedeactata: art ef faerta wenerafaat aa- 
aearnt sfetea eft gear deqrare svar aeneat = gatfefe faetafafa: 
aang weet ade aq wereraa ails, sal TeeT AA deat 
fafat Saftqatot + qaifefe gore) ust aguazeraetag: 1 
qsaa qe frat aie aa sad qaaeacreateerd afar aaTTET 
feat aanfafa ary aearife sfarecrq) aa et araEet sefrad, ATEe- 
anifen  faafaqafaegie: | | areraeararé faaraqrad ta aTaTenTaned<  TA- 
qrer seed fegifaarara: fag: ava fay serene sfaafafe aewericeee 
arate | aa a earned adtaerarat aorireafeeher warteaafraer: | ge 7 
papi sb ll ale bean ina d 
“faa: erat qdearn: afdfeaiaenat oferta afaeart 
et aaaran wmaraean fread, frarty fearatd gear, Hdacate- 
fastaqa: sf, saofaqendia: searasafeqinaairinaead 4 
pet at seta” eft aaateed feyererrerrny iorer ITA ETT 
rasta MAMI y aT BAT TTT | 


ad fogaferaraanerseriarcaad | oat fog adenenfrafad ot 
eat wean a area, Terran soda aAeTadiser ATaTaTaeT AseweT 
aqafenoracard:, & farncarcet fear at aecarerfeaqerata adisiaet 
fadearea aierefarsracag aad ararataerarad sorta farsi) eeaTARCT- 
area TaetaT Feats afetaq | TA AMET AeA 
sat fata aa sat: aecninfaeaende faderont feafrcifzar 
awa asarreara sasaearcat feaftesafe facefercataq + aa: qafaaraca- 
et oa, aa aitat, ata aig afaa atest saraaaaeasifoy acarie 
a gata famafefe 9 veraanerasarataq || weeaaarefast = gett 
aaeatafs faatafafracarare “sifmeata aud arrié ver wad’ ef qastaet 
ara fa seeaq “aataaedasrer aredfaator:, a: ad ad, safe, + Fa. 
faaqesad, waeaeea wade a g afesat:, astra srararadi aat a 
Me Wa: Tense” sit aaaameteatt anifeaccareaca fafracaTaray | 
wrarameattateadta deat water: fareat afwetar ef avier aca: 
wa: yatferaty aatirtg geaneto arafeataraner qearacraan faaateere | 
afaegera frat sacred fare ef sftareaq 

TearararaaraenaaarT ‘a’ sada afe rat, at wafadaafed: 
arcleet, aarfraweren Maret aeetT famer gaara qaTeaTT AAT | wat 
Cray MaaAAT FATATEATATLANTT | ae: waaay | eat 


vamfafs asraft aderaqary | aq vad aararaifes, ag aaa Aaa 
fraeaiies aq a4 gata gaifefa sfeargqaifaacny | asta Hatha 
Hea MAA OAGATIATTA TAAL | Tat TeEMATaes ATAT- 
aq waatrarrga, aata aat saetaate + aaae eft aenat af qarT! at 
aa wae TTgUaTATTAHIGHaeITSIAaeMa | ae | afadT feat 
arse | 


argo aerqrorat matacoréraraa faarefate: erat at at arrest wala 
aaraa facet aft aareraaiaq) wa “amaarrarawtdataa qatar 
penearaay | safraseant fafarscanstacaritada aaa 1 | aah 
radar satgaiieies sad sft vafraatad fray | adi freardrer 
qeaarataatcarmandad: | fe a framers anetfeart fear aaa aa: 
wae aaa waft = SNaATETaTTATAT TATA, TT 
fafaera | wrarret cx weed fafraetar aiteraat meade afera- 


xxx area rataraTaracy 


wes gee afaart ait) asamercreqeraaa ated fafa, afar Fe 
ote great fafa a sara aeardtfa sfear1 oa quedenrcfagt “aett- 


wad Farag” afr aaa gear fatearfate areq) wart FveweT 
aarafesart a arrafatveresdt arerfreqrear, feconmaaaet  -aaT aA- = 


qe a TaTaaT weet aa: Fusdearefaad qeeratat fe TATA OAT 
e¢-ad avafufe aafe sat mere) carageraia agareqeqargeradect- 
fag duafuf aa at qual awaetsaet ate wal ad 

aaaa dearfate wt ad qed wafeorrgy, afr deere: srareqeriia 
daar. eaty wat gaara seat adedt at aden ef aararratay | 

aa: avd wHfaert wear, gorfeat arfreaat earet gata art ecafac: | aatstat 
ater we oeaeaadafefe gar aferrt aafeeafae: | 
water -iaar aaa rarrd ara Tae aT | TA qa 
frosfrases fratéo doaarrdaa eeofmertecia amecafsetarry | saath 
natant, aqanft zatercondiia, qaafrdtnaradearediie a ateaifn eats 
wate waaqi aa qeraiat qadtrrearfedearct ararerdenrtr feracastit 
qafaat asqeerat meoafcarieadidtarnfeat:, Tar Aart fart asqverat: 
areathcaradaisiaent: dearer, & gata wdeat efa fastest. get aaaet 
aqaraifaets + faarafe cerca saoryge ofr | 

atiataatsdent geal, aaa aren amadt ara: art eft faarrq! 
adisat faarenrarnt dresare, watarrfederrct saa dareasvare:, Feaea- 
gfaraaq | aafafe aa atereae aafed goet gatererstarromctaret 
TAT! 

waaratt aafaqertg meaysaantdertas safactosferes oHCT Fat 
ffeaparent 41 gaist correct aaafrarrgy, werafrmretatsatraeatg- 
aqrarad wes a Gat! aeqagrafacs qafewaetrag sfaracargteatatt 
qaqa waafafe aafa:) aa ateraferarctamcaretta frafrrrerncg- 
afeararacat: wears sarot fret) Ut qeoqearaetag: | 

aad we ncoumisararard ait) aa sad aearefadtoceariraraict 
aq stad aq ad Afaarat frowate fataqy agar aq Stferaq qe Feat 


aramea wrenfafs: stra afr sweodaferarq | Rusa aaHTATETATT 
ararrgeatat aia) aq “qatad aoaaft aaarardarety eetarfatery | 
waaaitie:” orga, qalaqh amt safe areata fafaacaorit <etqer- 
nrafafaataedists waft at gq musa: aren ual aa wa deraireraat 
fe aiertiamerfafa: | frat foyraq a7 q fag_ranatas eaaraay 


eeqaareqeart faatefrerry | 
aa mca afaatad a Stefano fad waft fe I areaqeet 
atte faadafrare zat aearerirafe: earaat word wel attrafeerfattae | 
adisfaarafafa: | aa qaaefaare: art qeonfaa aerasfrare: art afer 


— 


arafata: | FRCS OTT He eft TATGATeAT | aaa seat 
eqrafatt watTq! dal aegret eaaranfiamd = gaifeafrar adearat 
Peanfedtorot sferrrere | 
wat fat feat aveneeararcattay | aa qeaacaged wed. afer. 
wt: aay wetsert qategenfeiefad art. veda aa a sar 
aferaas we) aa wed Aftosotioediter dod, arerac- 
aa Wreaeafern ad a adarq | aa waara are afeah aerafefer frafea | Wsatrg 
TAIT Caesiae sated | 

wat “areteat BreteHvS SETATANATOTE: | mawifate gaiq: gafid garert 1” 
eft qrearniiaainissrad wHasdaeaarrgsa “sareardtart safarticar” 
eft sata cearfrarisacordiarat aif: 1 

Te: wemifeer, a4 Tt feared aaaacrd faretercrsafeeqhae: | 
TAT THAIS ATTRA TTT eSATA ae 

aa wecamitad aatitor cfeatraq) aarat orarergerd ad safee: 
aierq | wafers fread? aeta aa ferrderaraaTeara, aa Ua aanteniatrata- 
fat aaa agerctentafatt seta, cerfafaeqaagre wrrdigaaratt 
ATarIaSd sea | 

aat “aise avewer fate orf, ¢ ua deat aarate” safearta dra 
arte wed aderfrerd: fag! at wa arene sacredde, aretaer 
aantatafeer sft 

qa Avseant aes: Heard Halfeey Ra, TT TATITATEAATTT aTET 
Gat set) ost aeaeeatag: 1 

weR gee cenfafrcfaiiaas | aa cad “garam atferargeed Prarermayrey | 
wa tote afradnetariges dares” sft 5 1 


aa arraternit sferarerct | qartt acai fraindetacatiirararay aaa ape 


araq fir a wa ofaerferoratt fareracartt qiveraaraferartt 1 ararfr 
wargeRaat ade gereg seat feae: 1 qafsenfe armararaferar i ud fraeaz 
wrofroraratrcrgraa fern: war a4 adacatt aa ade ef deraraia- 
f ; 


Ixxxii aritaatanraracy 


arizararantt: wd oma adacaenftararetremy | aa qefea waft gar 
eafa faateteges faqenfeqarar aT salrareaTeart anrracaarater- 
aft wrarefrtareed aaa) cafe arrenar ada feaaepfart faeent afer fata: - 
afcere: | 4 
adt armeaat adarafeaatt qefaat a peafeaq atawetr ada! fe 
faqeafenorias ada ecafaa: | at 4 wee faqfanorena aaemraat any- 
wig feqart | age yoracaercttmaqad araq sfarcerrercrat ferat | TaTaT- 
geal qafadercqat mrad qarqeqaty faarrercnat erat! aga Seataar- 
fant arfeaerat feaat) aeara oe oe eadiewerna aeofaretn- 
afeaat| ud aefaarn: atacoafaceritia ofr! oF qafaarrar- 
faftoarft acarht areata aration det deat) aerat cer gat ae: earfaegiaar: | 
aat warerat aca qafsarnenfafeatts sar azerceearfn yaratt Tevet 
fafteartterrat, aa qfrert fagfanered, seer afecsrrere, aarat fraser, 
anit: arfaword, ater: aradiasord a aa adaaq sar agfers wfrareAy | 
aad: qaaacaart ara “cararaft erertq” eqeaa | watfraee: Tesfa- 
astra aati ao fafafaot) aa: “afr cat farcar faenq” 7 
farcat waedeaeaaraietermatt at waafeetart: 1 a gy geradfea 
ard aq wdeafate area | 

wa farfearaeqeartasstarrat | seit: | Tt erafenscaird = Ft 
get qe, denfadt qa: fae = caret aderge: afewaat avewed first 
faariafeegat afgarrarareraay | aa ara: eat ad fase aTaTATAaT | 
aa: a faa wa waqi aagrtiraaet agefafetete stare 

aa: fader: a ararat qdroaaq aquefrafeaqueactrt, arrareag had a- 
samy, aaTywet a gamaferary sertg afr stereo: Ga wT 
aarat Prarfeatornt dettor frecoq) sat aaeacraerarcartafaaat | ATTRA: | 
arafaaad: wnat aerated safrarrgy, ad aad arareafastraneasfarg- 
aay | oT Aquat) eacrreneg  aafeacreT ETAT TAT Hare 
wate wart: | ; 

aa: anadvenfaat adorn deer aaa saraaferenq) aa where ofa 
afer Yost acfasrarrarefatraferatet gearfenacgirad erty | 
feet aaa sree qightfeengdra woaearaent aterat etaafecafaar: | 
aa: srafeacetafaarsy | 


aaanifeqaata anadeantratectetttaasiag | ‘arat aterat erearatia Tear 
aera’ eft aaadteror: mrereraterg | waeferrfeaiaets ster aera: TAH: 


 aepre eft aaadtetradare: | 


aa faatrdterececisaraat ofeerd arqrearraerrart sacri azar 
qari wad, at way we ast aot faddarereqear, aft eater 


araat fate, varie accernaifn cterotaartafe geatr aarad fret 

aa Te: TART aHSaeTaaanas SarifaAIseaid HH Hear, Preah 
fast adreaa, arqrearargqercd ai gaifate aendfradewercer oferta 
aa Tat weraageat aft waife gar aden aar areati aa 
Fare, WAT, ASH, aearaq cathe searfe waif ore ater | ora 
wares ata wren: | fereetft area gata faaaria sent aatiadt aearstaarated- 
frarceartt fafa gent eft gears wt acaeerntot aear: oforfirar: 1 caf 
aaaarrait sefaractcatt afaricqaacafed acadtafe stat) aa we 
at Tara, fraacargares Aft wftad wacarter fate: wfrafea: | 
gata fratorerateqraare: | 

oat dette card cer adatderare afaframifatsarrearaas ger aT 
eft atranartartT sett owe sftacd atetdardt fafa: gif waft. apa 
fafagtar 4 wert | ataar deat arf atrrercanart waif, ata eafrarfa, 
7 adarnoratt, ast aida erpeftqcaq) aararceraranalfrcacarérfrarat- 
ne ater ga: cease gy ef sari: | 

aa aadarrd siete quighsere faa. diferarticer feral 
wet (Tights ata: fear safe) + Faced quighrs seme 
wTaq | aft g freafendg fogiartrart a art sf qeat 

aa garatta safatararrga seaSaaatd, For aA aafaa war 
arate F seat) ae aaa faataecasrad arivetaq 

ait ageaginsofioraeentafaert waa ta faaaaritta dersahtor 
wat arate, f saint waa amdentsers: ser) aereatttaradfort 
Serait fata sft aa aradt aienecaged earrarconfedtrerearior 
great sft arena, & fraafafaqaetin aaifacaeseravart aah 
aafete tenstrraray | sararton arrears waste) fredartor araraor 
aaa Ay Taree, aged Teararfesar ferear: qdacarfeqaa: aea:, sfraea 
Maret eft arated 6 frefia: | aa sraceceadtareatin paar 
tearot faaaritfe qt aradenfaet aac wig wet, wet frat a 
wif aden fafafast deat  vameerqzarteae: 11 

wat gee oaraer vsofats: steat 1 aaret aaadtenfratrdtenara: 
aeme afore: | aderdtfaaeta arene wvsorfatarare: deere ef sarcodara- 
PITT) TaSTA TaTTETaTtenfatay faetar sf wacorafreafarrraay | 
araaitatees fatafacr ef waiqarmaara: safe araraint deta 
fat fags aged oat easpitarararastir Taeatataanrda ferret 
Raha ara aay | 

_aartaterererate | aa grTeatafastsetsarat yaaas soefaft da- 
for grafafe: | aa dfenerdaasartr faderenetcafada: art aft que 
aoarara Terataarza sarafaind ort fadaa. aansedteaanrvecant 
Fer, wveoeafaa feared feara, aeqat avenfats. gaifefe feareracay | at 


Ixxxiv art rar freateara TL 


seaeriefranfrrect faferq afatadt avecarmrgeadtrd aerate 
ahrenafett sata avecfsarren, waar ATA HATA ATT | 

aa qaqa qanunfas at, TH ygd, Tzat4:, agraanyoae:, Tea 
afeatreatieitaes aafate: ari) aeaereafafird oft qe “waver vata ~ 
darfadiratrareraat oiaat wearers sacle, aracers ofeoredta:” saa 
aati) aarqardtsfafoar ara: crereae vere area | aatsfafarreat- 
area afeareataaraiaarpert aqsar sf qert | wt AaAaTeTeaeTe: I 

ames aaa sft aa wad arameniforaifefateeraarar araaar 
saiira adrmaarta st water cea) aa oe qeafafe saraTsTara- 
atq aera afrersaciaq | adtsrerarsurcearreartrerarer afr | a7 
area: afacent arqeadifrasaree aTacreTersereegT ea fla: | arf 
wet friqeivera waaq fer arteed smaefacaer irqayitarserfarat- 
Afa: ada dear aeaqy aetat deat sreraiaaaey | ary wet 
“est, firmer, ayer, wear, afeafrgt, Ga, Fat, AeA, FE, aetadr” 
eft za area: waar) wd areiat eaeTaATT | 

FARA ea aat aeT, ATT AMTT, TT zaqrat wet sTerea aay 
atarerat 4 ada | Ta sae “TOT, aITe:, AAMT, Tae, AME, ATT, BE, 
ga, tae, aioe” eft carat arqat aradt fader: : 

aa agi wet sree aatettoreastag ost siaqaa:, aa: at afent 
st fe afa stradtft aaa ada TATA ATMA: HH TAT 
aafacfattas) aa seat “ot ad anrenaq’ eft omfmat dated? a 
freardrogarearareaiet araaey srorarareatareata aariaeet | sor a sftaarfiat: | 
aragentin afecaeaet: TATE sroreracarcearcnta §«fearfacrara = yToTeaT- 


wa avant ara feat) aa aoa: onfiararert qaeeraiearat 
aati wart am: fd atacand wafiaamfes mrtg ad avait wart 
ara arqeat war aed at erat) Tat ard a walsafer naif sesrata | 
erat ara arqeaifamater: | ag faaraafa) ret aaraafe | Srafaarearrco: | 
aar anit are aqeamé, aa ame agqesiied, aac a, Gaal faarrt 4 
waar) adaat die saat) a ad are at erie) aa “aise oa aréatior:” 
wafer) ood carat aaa adorns ahraTety | 

aa wararsraaaay | aa Se WATAATSTaAH FATT ETAT SUT 
arqerfrafndat | arg arentg pieenaargedt silat waft | qfreuttererret 
qaarerat ata: qieearer oa afeersitfgat uaa oraiea | rasta EGTA | 
wer qeaearcceastt ateueteattraaa = careacdeate: feeatt! erst 


” fradafers: wae agent faafasfacofaereaa: sfaget Wer feta) a7 


faafea: qfatraeaeat sforererar gacirarertat Arle | starsat Y eTeracat 
arasararcrar swavaa fear gy awercaad afgacara) oo arfarecarararaca- 
crerarerrenginarerat dat) vara aaqui aatiat arereat seat feraerfaa: : 


watqaret: Ixxxv 
aad weareaen Tess sfiget dara favaftt at wa frararfe- 
afaraceata eTEMT | oad ges: qentarfaeradt gafeararaetet] WAT 
aia arreortt safeiarsedt + aaa aferrearet aeraeredTa- 
wee: Gicearedt fat denfaed argafaatrad cad a Het! « AHEHeTETeeTeT 
seant wat wots gat ae Tees ar srtifa) «= gaeenredt silat aataaterar 
HiT EITSMey Brat + aed oraefearads: sie seTEwET aret- 
wh IMaeteaay AA ae cafeterias: | Reatard Tae 
wife: qaraieatt sitter arararact waft wd giteprensiaer erga 
Raa Tae) aer arsraartt sergarat eergareact a aforarennfe- 
ara: fagéa:! aera: at fate: arafiaetfa sffaretq ut asaqeorteag: |! 

werd wee sas sftad | ca saa Gasacader Siaea, aeaiferrer 
are a caenfraraar aiieteer sea geen aararara aor areal frder: | 
Tareaifereaotart sferat smaarcfatorraad ast eetata aewat sia: 
qeaqat aaa eft sad sfaerea seat safer) areaaefadttq otasfaa- 
cafrtaty aaginarmrety weafeq aad fated, fied a adera oT 
Tas aearearnteatt areq srg atarsatate arrara darcarerarateaiorsy- 
arefatant sorqcarrarat area fader ef areat freer sqnary | 

aaa aes | aa Saat aafaft aaq) BATT aTAaTTTTAha- 
anafemeread, dear + fetacraiqeatife stead. afar faseaor, 
farmer soaeaeiancaTrercad 4 aferaft aft venta fafre- 
cara fafaq watqeatais arat) ect are, deat sTTaafaedreresag 
arefear aTarqeaatata acts aft qa fefacatqeeaq 1) oad faeare:, fazar- 
BEY MMGTHH:, TY TaHecd, aferrats Talqeatwetadad | caper 
ATT ITTHSTAAEoRe caet fread cathe Tad 
we a ofaaead | 

at 7 “ort fafafeerq) afer area gt dar) athrraaggearq 
are: eT a raaegeafaearat sag” af sat wert. acta | 

amt “atdernrna sacatera ad sag feaaearferare fageaorafirare: | 
aeIaTeraet BT: ATT! Baraat as faa sq! wae TA- 
warfefa: weacfadard” eft oraaa) saat arent saat fronecargier- 
Hagia: | 

“armed sITeaerqaay | aferred osTreged afer” «seat: TOT 
SAUATAOATHATT | 

aq “aar aagesta streaed sad aer faqag” gcareaifermer srorearerea- 
ea fagadt wat sfearfaay | 

ae “saftgergererct aétat aor aackeorreargiit earariieqaear, wary 
cay afarrgeerat areaat wat: aaa aati” ef aaaT wat aM | 

ad “geaqetiatzed aiftargestidierarecdiss: Mat:, AIWTATTTaT ETTTAT- 
feat ufa:” garaiuaareecetat: gedaan | waaeriterrate- 


eapeas a 
eft aavenfzarerert: srafsarat: qearefattetieerraag | aa: ST 
yargander avirarrterrat Frew | 

“sro sfta:” aft wamaat simeaaa sfacaeqfaara sromarairar ef 
moaraafarate Gee! “ada agar aravefar vet qefaeat 1a- 
aeeeearaa” eft qensoraracerratay | “aagrafn fra fasarareeara- 
afsa: apigrrafasa’ afr qeresramcarnrry | gauged ahaa 
get ara: Sxoq” eft TaararrserattT | OT TOTS THATATAT | 
aa: adariqanfastad get gear feared anraifa faafed a ger 
fraanft: aeat ot aera? werarétafaat wat Vad wate, ad weae- 
ararft | at Staerarqaa taht cadafeaar Vad gaazq gerd sfceisa, gaa- 
afea faca, wetted geared fafaa aarfeard ardteqeaiatrerry | 


adt fa qeaeareqa Us FTE aareraTaIsA Tee froa, a sa eft 


Siad | aa wa a Sta: sreafater wate sfracredt aif: 1 garererrzordeing: | 

grad wee qafaar ait) oat areal “oaraat wera Ara, TETIGS, TTT 
aqréraa, Stamoitders sfenfeat:| aa arerer qefaaterr ef sacra 
frefrr:| aa “ore qefeer auefedifa orafeerar fqeafeatraqeaagea 
qrearcrnara Gat geet daar! aa: yes dams! wt 7 i Hraayaves- 
dara gata ararwadaes: faa aft wferqi at a qafaarfsars aamtt A 
eam at frat, sfaged araenar fata ett arevaegeena ararfeaciadfe 
Gat qafaardaeat eft | 

wea qefearat sepacqeacafenarat | aeaqsefargararcnaTaTeT | ATA ATAT 
anaiferreaerrgenqenaad | vada wart ar qefaer araarte arta TAT 
wad) soe TREAT Sher a tf aed gaifefr qafrarat 
HAA Saar ACHAT | 
waisgd award faetta | waarqrarataatta area: fefanoaraag | waft faa 
sfrorearefatonat girder ad aranittarent, cart aq fart at 
areamaqapt fered fatq) caaqaenferrearar sree: fet fafans- 
areratater sferrreret | 

wd gefaerai wemaagienmaraced watt ateaq | aeraT 
areasrartart fone afr saci waif wet ud gremacorietng: 

aaet qe wafefraficet) aa sang “aenqafeeard wate” eft Taq- 


” feedq met asaqadisnfenter: qefsariafertiararenteast aevghe ag 


qegat:, aot aeafefrafeetaertr aera eft afta 
ghana soda qararifadifranndterfaat set — 
“onfaaa: ane: aarfadl agieaetat BTRRR aqIedeARTaTTIS ATCT 


Saar: lxxxvii 


alareea afet, ara eae arererat feaw:, a frenearfafter: aq areisfr cae- 
Wet Teqaaiaatt Vamraaarta Veretenfairrer sosettafatahd swaaTA- 
arta ast) 8 UT eyewear were, deq darcaaal foftsarae 7 
wat” eft aftemracrry | : 

“sag aver aareferat tat faarreri warerat tar sfecsrreti aet 
afer warerqafortaatar tar ar fagfrrer” gerbreeercrarctarnt faerafircar- 
frafarorasfarery | cararceraorar: anfrcraaar areadiadt afaaerq i A 
faarrora afageéfe: wt aft, aaroferemmac fraciferradteaqami 
fata: waiters aAraTAaa | TT TART wae arpaaTaarafeeatstt 
qt mare, saneaat wet cer sat ef sfarreaq) aaa waif ania 
sort frarect tar) oar a fargar agai aa fargeerratad aecadtarer- 
werrft faedit wa suacafratfaacdafaant frefta: 1 

ae:, wafaefrarrtietatist stat aar—qaeat  arélrerraerooraarat 
Herrera: Husferat: AAT WAH ATacHHqeNASaTgata: | AeA A eaeT ATI 
fracas anfacata | areadiarar samfeormeta fagencardt: at a arta 
ae arate saat wares: frafearnseattectad aft. war 
a after anfaaiefarartcrat, fear ware, sffear gare: fraftes sare Eq 
wat! Usafaafares soaettefrafaared, aa atafarardtat aecadinferetca- 
sfrarat 4 geaa | 

Terres fete | aa fareqar tarat: afer 


qarraats aro feooseat a frees: | rrairaics fared frat Fema ach | 
ae: Waeeaaray way aaHeae: aTeMfiead ada aft a: saw, 7 Feat 
7 aeNeat:, fag reteato faqee:, cheacer audiacata | aentea feraterec- 
aaa wat! T tad Bata fg aftedceerfacrararaqye- 
vant qeatad frat a aide aera wd aalerqzerddag: | 

agen gee afrsafast smfaafafs: shoe 1 aa al afte: dearer 
startifadt | aqat sarerrarareqrarafrarfeft § dtferat cafe, ararier afretarnt 
ae sma aetafrarcoa frat smafaafafe aif afetaseiari gator at 
atest smaferafate aearife softs | 

 Teraiaafais: seat —ardartaascitat atari saat aeqqeerafert 
faaaretan, aartt dent aarqd cated fear, afafaerrqastermrafeactorat 
ara, fartaatitarer araercer carat aercarrad a daha, sftaad 
arate TR Taq Hear, faded araq aaafa fradtai wi Fa 


lt 


1 tee Sf; fi 7 


mated ad aaq) aera aaharrasarat a dtereet qtrieaarte:, dtferrer 
a a fracamftatetr aaarg afasiat draredéifrredrerirety gate wafefr wea 
Ud AGAMA: 11 

qSeaaMIes WW AATT ATT: sferrrer | aarat soraaeaafeenfrrraraarcat dere 
yerateraen atrisenqaigee Fatedt ved weatafager srarenrafars: 
Sra eit secodarafrerry) aa suaearegds  srarenranergenerfrare- 
aaa ARERR at sre: aierer aafaenfafa: sitet duadiit eye 
araner aorarer sraranearafas: sfearety | 

srorarearonramfcestarad qeraat nada aft wareHeaa: faa, @ Us 
qeraraat areca sft qensrararrfaatrerry | eT srafeaarernteort 
aammem:, faaainqorisfrrrectafetea we ate | 

TINA SHATAAT TATA ar a: BTEC | 


mers smaanatig saat sfdw Beadhicagaad wTaTeaaeT 
yarcad aia gearfetarerararrear sraaetisa gare wa faafrr1 at 
eet var: deisguen:, cae Searreaatta seared arageardart yout 
wafer Geretiegaat fafearat wart amt | 
at aa “oral qwHA Wal aaa TAMA WTA aaa Beare, 
faqaeratin aateattm dracaq” fe wart safer TaqATy | wd aaa SaA- 
sara faa sft aiat gait wal fe a Tae creamer fret GATTO 
va sfanfeafaers ge: waraaiate earfefe aercaved Fea | 
aa fargufargeadtieart srareaearmtt | ott AAT Teresa 
fatal vd veattn ager camer we aera, war areata steduiteaeqa, 
waaet F wear Beat ar a aaah) areraeT area A Ee 
aan eromearenot Feat | ut weaeteearat rarearaTT Se TATA | 
wa qEgeisuarena wat weer eres, var “Aas fore Yay” Ec 
feat eateamecch fecearat Rraterecerat PIN, ERENT TENT 
amefarraanant + fafarecadtena sderaqerd fadat 1 at fe— 
“qt fost dq, aver cfaufeant arene seg deat Ta- 
wate at Fea, at Wea sean ad qa Fat AATF 
aga! adt wea: fafeset wag” afer 
a Sane creo TENT Tawi TEE Tea 


_wofaaterot sfrared Fae | Ud wreaqertaag: | 


aeraat wee faeraesed seat aa sad arfetaer ser: “aq arafaareat: 
ereq ene arama) wore arta faarrarneced atafafe daaq | saath 
daacaaaeea era adeaaae sla) CHET TIT 
qe we wa” Sher 


E sateeret: Ixxxix 
aaa “arias acaadt aaaft aereqqrraarrarare:, ot araeararara- 
amaad farraretet arcat fratferta aatsfrectt waft | aarentaa: TaIrearfa- 


feat giver act ait feat area fread wert 4 sada | adisatenfaa: 
qatar a daafe eft aarfrecrs | - 

adt arerrtraferarat gf, aeet artanifercafraniares ada sft yicet 
Faq aa Aatat aerarat a ant fefae: artat: 1 wafaaaqethaaat fefee: 
wera: | qaugarrtat AiscaeTat: Toa: | Torefraat qoreaT TTT: TS: | 
Aarts wifsarerratrareer: TTT: ATA: | ATATASTATAT- 
er: qopfraiisen eft anteat faa) cea wikit actaiaa ghenered 
aeaaaAardeatate yereret sett | 

waft qatar: ader: mated dterarat areaet aifaa)  qarearceraraaai- 
qaaaaaistaitad: | aaetacercarer athe aracntonafeatrearacmronat az 
wal vat seasht aerdacad setgsat | ws aan Arata Gaeeqearat 
qatar saat arent ara faqat ast TaeHTeTG aM: A | Tet a TTT 
aaa: fart asifefe arerner Aettorat are | 

awa weleart eet erase, Faaead ss THe, taeaTd aes ETT, 
feat qauderaaai, ft copies faarnrerenaieg a cant: aT 
aa wrateat aigaer caer, wcurfeaiveaeer seat care: ara | Tae AT: 
araat wat wafafe carmreret afore: 1 wa aererazerdaag: | 

wert we aeat feat aa mewafieer “agaafcerparefactart 
aqe:” saat Far 

qa denreet dfart: warfaa faderarcerertaderara sfladedicarta: acter- 
aia sat at sree: waa Tarqvtarfeenofatenfraredas 
THA aft TH CTdaeahreroTy | 

Tass era wat alfa adad sflaqare:, eta saga seat 
aged sflaqare:, warded omeart aaa clases eafwenafrerry | va- 
ARCATA: TENA Araceae, gar aetardta ereifarasererat siraa- 
are eft aq | ud arétrasrrdarefaattontt § sfararofactet ata ecqfaa: | 
werarared «faqaerare sft safer) «canfeentofacta: stat eeqaaraeaie- 
aere: | 

wa: ot Fafagerty geHarlttaresset qa) Tear eladeaTatasaT AT 
Terrassa ae wet oferf wart | agafrateracenfercatite 
~Teraet afaafiepert | waasereseoretetag: 11 

_ watatast gee arafast frateret sfarrad). at sad wat weet ‘af 
afaqiead suarded + daa: gra sTarenefsastateaatimecea Faat 
frefaa: 1 aeratzarft ar fafedaer ef aifttaser: 1) aa aaa ar fafader- 
Ranh aaracstafe savas | | daetscenratar; “ae, frome, Ya, Feed, 


xc aretfrarfaararacy 
audad, amy, aaed, wvsreay” sft arafadarqaa aeert sferfed: | wert 
wferarearare : — 

anoq— aq” ata snowman fad wate 

faomoq—“adiset eaaraat fa: sqrat ane &¢ cat froarafe, at a - 
faore:” ef aeaerataq | & a Heaters sfoniied: fade: saa UF 
saretet aft faaq 

qraq—frearateaarat facar 23 arcsafeadt grant afr aewert fadtat a7 
Fea Ta eat Ua araer af frie | 

wore —fraaarafeqaatariad ate: eam Gera aA: FIST eet 
arma waa | aa “as TaaaAT ToTeTAA TAH | Saas TAg TAT 

” sft magenta | “srareHa Us aaeartarT: Terea eft TesTeA- 

fad aafer” eft after eanasfrarery | 

aRsRAA— MITA Ae AT TTT TemaTet aaa Teartarafats TeTeT 
fafeaq aa “Sfaq aeratoradiefafe act art gendtoraate qatar” eft 
nagarediaq | oda: “aeoreafaafa: fatdtte aateadart eaegd amd” 


aa arcareser aavirariaar ‘es: sf faaiarreadita aarrateraet 
eft asoreafacfarfadiaa eft afaeat cand a frefrarq 

OSA —— SHAH RGAE AAT HTL TTL TATE aR STAT TAT Ta 
water: westerns: |e Aasaetdearcta aren afr afore 

aa aa ne fadenfeodafaatentarenarafarradt wargiferareran: | 
ua atformraefafarar eeqaaq | aal ayo Ger Aeesed GF AeataTe 
wad aatesafafe erfeaq) « watetatarreerdeag: 

fat gee weer wearer aaiftaada | aa sad qavee arafasase ye 
aft afgsafearisfatiad sf sacordaafrery | cdl aatarcraet “arered 
qet dst atytesafeaag” waa al arta: Ma qaraet g “aatareer, 
weary” eartereateatafeqaafeatt: seaat | «| peataferiraeard = arearas- 
at) soamenifestate ame ad arest) arefast cer seer ‘Giees- 
waged wa sed a wets eaaa eared afer arefaaa crataafraad- 


aif arias: 1 


gfaget wreraq attra Stig fearcararisaited frig a afer 
RT| wat ge aataemdist fia: arenas ua feaa:, var fay geatafer- 
areata wicraaarateadt ae wat) fe a eft aterarat geal ared- 


Sara: xci 
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ae:, wart Alsat are: aaeey BAST ade eITIAT:, TET AAT HAAR casleaeT- 
uraficarmed ant at afa a ua atfrat qeaat aT arecaritr afa, cer wWaa- 
aft waft areaqiftaarararnaitaand daatr: wt area aaiftaafiorar 
aat sitet aracrremteard sarftd a sirarfe, araceres earth | SATA 
eaeraantelfadt yet sarees atfarq) wa faaacordedag: | 
uatat geesfrracetaafazaiaataqaat acetca4 fgets aq Tat 
smi aefacd ofararea seafoeeatarrner fafargatagaar: saat qeaet 
aft sHcrdaeatrerre | 
aa seet fafeart aarti aafseaqeraatasasatene fad aft ara- 
pearorareasctatetaea Aad aaa | adisafasaenifanta: arareartor- 
mecefatzqiaate after! adistfiasaest, aeeoreat gat aaa qaqa, 
gaat eared aT TAT TMTATACATT, AeaHAMt Tergesatia oaaieede- 
are Tact aa amet, fasdext, fatinact, wear, vacarerdt a 
siareat Fear: coaafadarerass seas: | fasraafrarartae fearcarcraa- 
careqra (fare eet 2¢) var aatefrararaaa feafrarstacareart (ves 2¢) 7 
aafasaoaral saacearat Heat eaed fafscenfer, Tt alee Alta a Tar waas- 
afro | wart aefaatrarstatarsearntaitr crass eaifsarredt — 
a. wafasaet at i <x at x St aa 
2. qa at et t Bi t et aa 
aeearamaa ai gt at @t at gt va 
3. Treredtad ai St t at < Si aa 
qraredrfarda seam faded a at adi da at t at aa 
¥. ween we waet at aie at o at aa: 
ReMTaKta Wat at zg 7 al a gz 7 
4. fardact oii g a al a Et aa 
&. frdieact sara 
o. WAM at S. Sl S Fe TTI 
é. wacarert aif g we, F we, F Be, HE HE FE FE Te afr 
ts Rene Tod me rNONeers a rer warataa- 
attest ae sraraneafraa: sfraraa | avarat “sarees at ateet, cea oaifiaer 
area” sft aifataer sera | ood: Td aealercoaet wa sraieneat afta: 
gaara foiiaer starr fate: faa. ae: feted ser” ger 
aga “fat aq faaritaraeaqia aarfraq” sf svar aaieacdt saaq! 
_ wer aatfraed wt wade ceretarama seq efa seararerafaacny | aa fear 
aaa “Tae Waaaneataaearrantaes FT AY wae A wa Aras) 
sraré aratarcat at tat wife qe, a ecard feet erat vata” aaaqqagerte 
aa: sraranraen: fira:, wafraetor 88a ad wotrl Fae Fat aes snfaez 
waste sraraat waegfar: | «qed aaa, araares gaeT sas raed ATA, 


xcii arataarfrarsracy 


aeizraniza Str a eat aga aaartrdisefzaererat sfraety | 
“saareafesaarat: srateea atieaa dwafear” eft sada orereea Taqaea- 
Herat afer | 


grrararetat frsamit aeamt der zragaatehgey | aaa AFAT- = 


oraft fade: feat. aatrendéai aeanaaa, serfs + sty! 
ws oot aed aecafcroratafreriae: | od aenfeearrtieirrraratied aca 
aferda are qadt wafecqfea: | wat arfaarqzerecing: | 
waitfat gee araqd sfrrad) aa ararqafaerta srereqraraat aia | 
aarat sraicfrtasacores teqetad crenfife secoarrnaay | sat aaa 
aaa wafa, areca wae: Tata | «gat g faasrate: a cadreartt 
arefrarqcar tardinfafeonsreamaafag waft, cart frove:, frarartaat qered- 
ae wd anal qedads qo: arefterecaatag | 
aa: anal froreea wrarq aa, Sa a ate ef a sfereqt aa “a: oT 
marmacia sfravt ‘asd asd a: ecaratfearaa waft gata (ai Fata) 
ada, aa anmensrafzasaarraat fata getvia wae: warferat staat fore: 
aaa: refraeg aifag qeararerraada aatfafrcenrcerorarae | 
aaat airaere werden araa” afer ara: apatronaat ASAT TET | 
saan wraeerame: aetsht ofrafatadttar wadtegfea: | seareet: afta 
aq gequraas, aaeat oat, aaa area sarrecaiss eft agverd HaAT | 
aa “sarees 4 daremararq saad” qeqarrerrineetay | | SIE: Aae:, TT 
aeg frome eft arated: errant Tr qoreragereoraareterraraaiy I 
arama arora, vd frorestt warfafacrermrcqrat wadieqrar, 
ada: aroma seadarray frondtaaq eafrararasta wa aati aa: 
qt agafageara aerate wadife araratr aaosrarcer froncraraaatr erry | 
aroma anatroreatat watered: | 
werd gazarfeeart = sfersrar, wari carat aROTTA sroeTTE yh ag Tat 
frevarqers fe sfarerq) wt amemremedearcmie waereaeareria- 
areat: fagnafa greara cer warral wae | sae areaet qedfaget Tt 
mifatat ard aa daadiegiea:| aa “ae g at grea aat! sae 
geared sve gafrada” ef sfraer srearerrarrasfrarety | ATATaT STeRIT- 
ale garda fart) ata froneferacar, aia qedtager eft staafife 
gearaearaerTy | oTerafrafrat ata fasty afrfercate aararerstt- 
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ENGLISH SUMMARY 


The present text Sardhatrisatikalottardgama (meaning K@lottara, a text con- 
taining 350 Sloka-s) is one of the numerous recensions of Kalottardgama and is 
an abridged version of the same. It is an upd@gama or a supplement of Varulda- 
gama one of the 28 Saivagama-s belonging to the¥iddhanta éaiva school. In our 
edition of Rawravdgama (vol.1) a table of Agama-s and updgama-s, which is based 
on the information available in the Agama-texts, is attached to the Introduction. 
Though we do not find the name K@lottara in the list of upagama-s of Vatula- 
gama, we find instead the name Kdlajfidna which is a synonym of Kdlottara. 
This is established from the fact that in the colophons of the Kalottara manu- 
scripts, we find sometimes Kdlajfidna and sometimes Kdlottara. The name 
Kailottara seems to indicate that this text deals with one who is beyond time 
and Kdlajfidna that it deals with the knowledge of the Supreme, the destroyer 
of bondage. 

There are many recensions of this Ka@lottardgama which are known either 
by the availability of the manuscripts or from quotations. Those known so far 
are enumerated below. 

. Kalottara 

. Brhatkdlottara 

. Ayutatrayasamhitakalottara (or Tryayutagranthasamhitakdlottara). 
. Devikdlottara (or Caturvimsatisahasrakdlottara) 
DovddaSasahasrasamhitakdlottara. 
Satsahasrasamhitakalottara. 

. Trayodasasatikakdlottara 

. Saptasatikakdlottara 

. Catussatikakalottara. 

. Sardhatrisatikdlottara 

. Trigatikalottara 

. Dvisatikdlottara 

. Skandakdlottara 
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Manuscripts of Nos. 1, 2, 7, 8, 10 and 12 and two manuscripts containing 

patala-s of Nos. 3, 4 and § are available in different Mss. Libraries. The 

_ test are known through quotations only. Relating to No. 9 we know the exis- 

tence of this recension as it is mentioned by*Ramakantha in his commentary 
quoting in support two verses from the recension named Trayodasasatika. 

That Devikdlottara is another name of the recension Caturvimsatisahasra- 

kalottara is indicated in the colophon of that text. It is quoted in texts under 

& 
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both names. All the recensions are dialogues between Kartikeya and Siva ; but 
in Devikdlottara, it is a dialogue between Devi and Siva. 

Regarding the recension named Trisatikdlottara we find it quoted once only 
by Anantasambhu, in his commentary on Siddhantasaravali (See Madras Govt. 
Oriental mss. Library Bulletin vol. XVII, No.2 pp. 41-42). 

Normally in Saivagama texts we find names such as Raurava and Raura- 
vottara, Makuta and Makutottara, Vatula and Vatulottara, Sivadharma and 
Sivadharmottara, etc. So, one could suppose that there could be a Kalagama 
which might be the previous part of Kdlottara ; but we do not find any such text 
named Kala among the updgama-s of Vatulagama. 

One should not confuse this Kalortara text with the Kalakhya, an upagama 
of Rauravadgama, or Srikalajhana, an upagama of Prodgitagama, because the com- 
mentator states that this is an abridged recension of Vatulagama. 

Kalottaradgama is an upagama of Vatulagama or, as the commentator states, 
an abridged version of Vatulagama, and all the other recensions noted in the 
list given above are supposed to be different abridged versions. Thus it seems 
reasonable that sometimes the same verses are found in different recensions of 
Kalottara. See for example the table of similar-verses attached at the end of the 
sanskrit introduction. 

From the evidence of the commentator Ramakantha we understand that 
the present text Sardhatrigati (350 §loka-s) is an abridged version of Trayodasa- 
fatika (1300 Sloka-s). So also from the evidence of Aghorasiva, the commentator 
on Dvisatikdlottara (a text in 200 Sloka-s) we understand that Dvisati is an abrid- 
ged version of Catussatikakalottara (a text in 400 Sloka-s). 

It is interesting to note the statement of Trilocanasiva in his commentary 
on Somasambhupaddhati in which he mentions about two schools, of which one 
is following Sardhatrifati and the other Dvisati. Aghorasivapaddhati follows 

Sardhatrigati and Somasambhupaddhati follows Dvisati. Aghorasiva has com- 
mented on Dvisati, but he has adopted other readings for the Dvifati verses 
which verses are also found in Sardhatrisati ; the readings here are based on 
Bhatta Ramakantha’s commentary. 

The present edition is based on two manuscripts containing commentary 
and three manuscripts and one printed edition containing text only. As we 
are publishing this text with the commentary, we are adopting the readings 


_ supported by the commentator. The description of these manuscripts is 


given in the list-of Mss. used which is attached at the end of the sanskrit 
introduction. 

The commentary by Bhatta Ramakantha (for details of whom see our Intro- 
duction to Matangapadramesvardgama vol.t, IFI No.56) is very brief, and its style 
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makes it difficult to understand. 

It seems there were other commentaries on this text previous to this one, 
which fact is indicated in this commentary. In one place statements from four 
different commentaries have been refuted. : 

Small portions of commentaries seem to be missing in some places; for 
example see verses 2-8 in pafala 16 and verses Y9-20 in patala 21. References 
in previous patala-s stating that it would be explained in later patala-s indicate 
according to the subject matter that there should have been the concerned com- 
mentary on these verses. See for example sloka 5 patala 5. 

Information relating to the authors and works cited and some special fea- 
tures of this text and the differences between other texts and this one have been 
detailed in the sanskrit introduction. A few examples of such differences are 
given below. 

1. According to all other texts the netramantra is Hawm; but as per this text 

it is Ham. 

2. Other texts give prescription about the preparation of ashes used for 
ash-bath (bhasma-sndna); but the commentator of this text states that 
as per this text such ceremonial preparation is not necessary. 

3. During daily worship this text prescribes one enclosure (@varana) which 
is called saktyavarana (enclosure with nine Sakti-s), while other texts 
prescribe garbhdvarana (enclosure with brahman-s and anga-s). 

4. During occasional worship, this text prescribes three more enclosures 
garbhavarana, lokapdlavarana and astrdvarana; while other texts have 
four, five or six enclosures. 

5. As per this text the ceremonies for the preparation of kunda are two only; 
other texts prescribe eight, thirteen, fourteen, seventeen or eighteen; 
as per this text the ceremonies for the preparation of fire for fire ritual 
are five; while as per other texts they are six, seven or ten. 


The special feature of this text is that it is not divided into the four tradi- 
tional sections named as jfidna, kriyd, yoga and carya, but the subject matter of 
these sections has been distributed and dealt with in short in the 27 patala-s. 


Summary of patala-s. 


Patala 1. Formation of mantra-s (mantroddhdya). 

This is an introductory chapter. Vdtuldgama containing one crore of verses 
was first revealed by the Supreme. Later a condensed version in one lakh of 
verses was revealed by Siva to his son Kartikeya. Again being requested by his 
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son for the benefit of those who are unable to grasp this big version, an essence 
of this version in 350 verses was given which is called Sardhatrisati. After the 
introduction, details about the naga, the subtle sound, the gross sound, the syl- 
lable Om, the alphabet, the formation of mantra-s, the most necessary formulas, 
and mudra are explained. 


Patala 2. Placing of mantra-s on subtle and gross body (antahkaranavinyasa). 

Before performing any ritual, one should purify both of his subtle and gross 
bodies. This purification is different from the purification of the body by bath. 
This is done by a certain method of breath-control (pranayama) together with 
recitation of mantra-s, and also by placing mantra-s on different parts of the 
body. 


Patala 3. Water-bath (sndna). 

A bath with water is a daily rite (nitya); but one could also have to take 
baths occasionally (naimittika) during eclipses etc, or to purify from impurity 
caused by deaths of relations, or by touching what is not to be touched. The 
bath could be kamya (for desired purposes) when it is taken, as prescribed in 
texts, for the purpose of obtaining some desire. Then details of purificatory 
bath (malasnana), ceremonial bath (vidhisndna), the morning rite (sandhya- 
vandana), oblations of water (tarpana) to Gods, sages, and ancestors are given. 


Patala 4. Bath with ashes (bhasmasnana). 

Normally after a bath with water, one should have a bath with ashes. In 
case of inability due to age, or sickness, this could be performed, even without 
taking previously a water-bath. Though daily rites could be performed after 
such bath, the water oblations which are prescribed after the water-bath are not 
to be performed. 


Patala 5. Siva-worship (arcana). 

The details of Siva-worship are the subject matter of this chapter. It is to 
be performed after the two baths and the purification of bodies explained in 
patala-s 2, 3 and 4. These rules of worship are to be followed in case of worship 
in a diagram (mandala) dealt with in chapter 7. The Siva-worship is of two 
kinds, internal and external. The internal worship is done by mental process, 
and external worship on some symbol such as a linga. The procedure is same 
for both. 

In the daily worship there is worship of one advarana (enclosure) only; it is 
the worship of Siva in the centre of a lotus seat surrounded by nine Sakti-s i.e. 
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eight Sakti-s on lotus petals in directions and sub-directions and the ninth one 
by his side. The Supreme is invoked (@vdhana) in the beginning and is allowed 
to go (visarjana) after the completion of the ritual. 3. 
Patala 6. Fire-worship (agni-karya). 

After daily worship, the ceremonial details fér preparation of kunda and 
also of fire, and rituals to be performed therein are given. The practical rules for 
the preparation of kunda not found here are to be supplemented from other 
texts. 


Patala 7, The diagram (mandala). 

In the previous patala-s the daily duties pertaining to an initiated one have 
been described. In this chapter, some special rituals to be performed for desired 
purposes by a sddhaka are enjoined. Selecting a place, having purified it, one is 
to prepare a square diagram with an eight petalled lotus in its centre. Two pots 
with consecrated water are to be placed in the north-east. Lord Siva and the 
nine sakti-s are to be worshipped in the lotus as detailed in the chapter 5. 
Around the lotus one should worship three more dvarapa-s (enclosures), eight 
deities in directions and sub-directions in each enclosure. They are garbha- 
varana (Brahman-s and anga-s), /okapdla-s (lords of directions) and astra-s 
(weapons). All these deities could be represented in the diagram by svastika 
marks. There should be vithi-s (ways) around each enclosure and eight 
dvdra-s (entrances), two in each direction of the diagram. 

Such a diagram and the connected rituals are also prescribed during ini- 
tiation ceremony (patala 8). 

On completion of this ritual the sadhaka is to take a bath with the water of 
the two pots mentioned above. 


Patala 8. Initiation (diksa). 

The rituals to be performed by an dcarya to initiate a disciple are explained 
in this chapter. 

The diksa@ is of two kinds samaya and nirvana. The tattvadiksad and the 
ifdnadiksa are included in the second variety. 

The samaya-diksd is given to a disciple whose mala is ripe and who has ob- 
tained the Saktipata of Siva. This initiation is a purificatory rite of the five ele- 
ments which constitute the gross body of the Soul. By this diksd one is quali- 
fied to study the Saiva texts and has to conform to the rules prescribed to the 
Saivas. It also qualifies one to perform for himself daily rites such as worship 
of Siva. It removes the bondage of ignorance and qualifies one to be fit for the 
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second initiation called nirvdna-diksd. 

Seventeen special rites have been prescribed for the second initiation. By 
this, the root for the rebirth would be destroyed and one would obtain salva- 
tion at the end of present life. 2 
i These seventeen rites are to be performed on all the 36 tattva-s and as such 
it is called tattva-diksa. 

Fndna-diksa@ is done without any material or fire ritual. The guru performs 
this diksa by internal or yogic process. 


Patala 9. Consecration by pouring water (abhiseka). 

Consecration of a sddhaka by pouring water at the end of a ritual has been 
i explained in chapter 7. 
A twice-born who has completed his nirvanadiksa is eligible for a conse- 
crated bath prescribed in this chapter which makes him fit to be a guru or an 
iH dcarya. So this is called dcaryabhiseka. By this, one becomes eligible not only 
i to perform rituals for himself, but also for others. He will be eligible to 
help others to obtain Siva’s grace and also to perform initiation to qualified 


disciples. 


| Patala 10. Wheel of vessels (nadicakra). 

} | A description of the place of the vessels (nadi) is found in this chapter. This 
lH 1 knowledge is useful for meditation purposes and to obtain super-human 
| ) powers. 
i} There are seventy-two thousand vessels in a body and out of them there are 
ten main vessels. Through them flow wind, juice and blood which are supplied 
to all the parts of the body. The soul who is hidden in the heart-lotus moves 
through these ten vessels in all directions. By such movement a division of time 
pertaining to the soul (@dhyatmika) is calculated, the knowledge of which is help- 
ful for performing rituals to obtain super-human powers. 


| 
Patala 11. Knowledge of the soul (jivajitana). 

. The knowledge of the soul and the details of time relating to the movement 
of the soul (adhydtmika) are explained here. The same names which pertain to 


} 

| 

the divisions of time used in’this world (adhibhautika) have been used for these 
ddhyatmika divisions. This division of time of the soul depends on the movement 
| 


of the vital breath (praya) in the vessels (nadi) and by knowing this one will be 
able to know the soul. This knowledge helps to practice meditation and control 
of breath (pranayama), and ultimately to reach the Supreme. 
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Patala 12. Pure knowledge (vidya). 

Nada (subtle sound) is also known as Kundalini or Suddhavidya. It is per- 
vading everywhere and is connected with the soul. When the soul is connected 
with its subtle body (puryastaka), the ndda though pervasive by nature, stays 
centralised like a seed in its heart and is connected with the soul as if with its 
sprouts coming out of that seed. # 

Through the movements of the vital breath, the formation of mantra-s in 
their subtle form (si#ksma) are produced from this ndda, and the same mantra-s 
are pronounced later by gross sound (sthiila-ndda). Knowing this ndda or 
Kundalini one should meditate that the nectar flows, through the hole in the 
centre of the head, from the moon who is Siva and who is above and is presiding 
over dvddasanta. This knowledge helps one to obtain super-human powers. 
Without the knowledge of the process of formation of mantra-s, it is useless 
to practice rituals. 


Patala 13. Formation of mantra-s (mantrasrsti). 

After the great deluge (mahdpralaya) the Supreme, who is normally niskala, 
when desiring to create the world, takes a sakala form and agitates the Kundalini 
or Mahamaya, the main cause of the world. Then first appears the subtle sound 
(stiksma-nada) and its transformation is called Bindu. When it starts to act it 
becomes gross and obtains the gross form. This is the syllable om (or pranava) 
from which the alphabet and the mantra-s are formed. 


Patala 14. Expiation for falling down from the goal ( gati-bhramsa). 

During initiation the qualified disciple is blessed by his guru to attain at the 
end of his life the supreme goal. But, when, by mistake, a deceitful one who is 
not fit to attain this goal, is initiated, the teacher should perform an expiation 
ceremony to counteract the mistake, to cancel the goal indicated in the initiation 
and to bring him back to the position before his initiation. If not, the teacher is 
liable to go to hell. 

During this expiation ceremony the teacher through recitation of mantra-s 
and concerned fire ritual brings back gradually the disciple from the highest 
abode he had been granted during initiation, to the lowest abode which is his 
normal place. 


Patala 15. Varieties of prasida-mantra ( prd¥ada-bheda). 


The prasida-mantra is of three kinds, gross (sthiila) subtle (siksma) and 
supreme or minute (para). The recitation of this mantra is of three kinds: vocal 
(bhasya), with minute sound (updmsu) and mental (manasa). This knowledge 
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Patala 16. Definition of prasada-mantra. 

Prisddamantra could be recited in three ways, namely short (hrasva), long ~ 
(dirgha) and lengthened (pluta). 

Recited in short process they are called brahma-mantra-s, and in long 
process they are anga-mantra-s. The lengthened process is used to recite the 
mantra up to dvddasanta. 

By reciting of this mantra in these different ways, with different combina- 
tions one will obtain the desired results. 


Patala 17. Knowledge (vijftana). 

Jiidna is the means to knowledge and vijiana is the form of the soul. The 
first one is the support and the second one is the one supported. 

The soul in its subtle body (puryastaka) is connected with the 36 tattva-s. 
This body is useful to enjoy the fruits of the past birth. Knowledge of all this 
is useful for release from this body and to attain salvation. 


Patala 18. The circle of Time (kdlacakra). 

The circle of Time pertaining to the soul (ddhydtmika) which is calculated 
by the movement of vital breath (praya) is explained here. This knowledge 
helps one to know in advance the probable time of his death so that he could 
prepare himself to obtain release from this body in the prescribed way, to move 
upwards, to break the way through the centre of the head and to reach the 
Supreme. 


Patala 19. Eight varieties of Siva-mantra (siva-bhedastaka). 

Eight varieties of prisadamantra-s by recitation of which one could obtain 
superhuman powers such as anima etc. are explained here. 

It is also explained that ndda which is the seed of all the mantra-s and 
which has not reached the state of grossness, but remains in its subtle form, 
if meditated upon, will make one released from bondage. 


Patala 20. Pervasion (vyapii). 
The nada (subtle sound) is explained previously as pervading everywhere; 


~ if so, how to explain that ndda goes up or below or everywhere; because, that 


which moves cannot be pervasive. The explanation is that nada though ori- 
ginally pervasive, when it is related, for some action, to a particular soul, can- 
not be pervasive. At this stage it could move in any direction. But when it 


English summary cv 


comes out of the body it is one with its origin and is pervasive. 

Nada is the support of mantra-s, mantresvara-s and mantramaheSvara-s. 
The pervasion of atman is just like the pervasion of nada. But the pervasion 
of soul is greater than that of nada. : 

When one understands the pervation of the ndda and the soul, he will 
obtain release from bondage. a 


Patala 21. Conviction or Faith (pratyaya). 

A sddhaka will have to recite mantra-s in prescribed method to attain super- 
human powers such as apimd etc. That by recitation of these mantra-s one is 
sure to obtain the desired results could be known in advance by the sddhaka 
by using them in different prescribed ways and by obtaining the concerned 
results. These results could be realised by him in person in this world. 

Such results would give him faith in the power of these mantra-s and he 
would be sure of obtaining his goal by practice of these mantra-s. 


Patala 22. The conclusion about prasadamantra (prasdda-nirnaya). 

Prasddamantra is Siva himself; its body who is Sadasiva is made of five 
brahma-mantra-s and 38 kalamantra-s. All the deities such as Brahma, Rudra 
etc. are born from this mantra; so also ten thousand crores of other mantra-s. 
By adoration of this mantra all the other mantra-s become adored. All the 
§akti-mantra-s and all the numberless mantra-s pertaining to other deities are 
also produced by this mantra. 

The formation of the prasadamantra, its parts, its relation to the tattva-s 
etc., its connection with the karaneSvara-s and their respective places in the 
body are explained to facilitate recitation and meditation of this mantra. 


Patala 23. Nectar-like knowledge (jndnamrta). 

The ignorant one with bondage is a sakala. By knowing the process and 
by reciting prasidamantra, and when one obtains knowledge of dvddasanta 
which is beyond one’s own body, he becomes niskala and is equal to Siva. He 
then becomes fit to remove the bondage of his disciples. 

Sadasiva is sakala as he has a body formed by the five brahma-mantra-s; 
Supreme Siva is niskala because he has no body. One who has the knowledge 

_ of the double power of vital-breath which is the form of speech (vdgdtma- 
” prdnasaktidvaya), by repeating the hamsa-mantra during pranayama (control 
of breath), could reach the abode of Sadasiva. The niskala could be reached 
either through teachings of the guru or by yogic practice. The knowledge of 
the sakala is an instrument to the knowledge of niskala. When one recites 


evi Sardhatrisatikdlottara 


starting from the chest and in ascending process, the prasadamantra in its 
sakala form, it is recited with 6 1/2 mdtra-s; and at the end of the recitation, 
when there remains resonance only, this mantra becomes niskala and reaches 
dvddasanta. Thus one realises the Supreme who is there. 

The sakala soul dwelling in the heart-lotus with his subtle body, while 
reciting prasddamantra in this process, by power of action (kriydsakti) of the 
Supreme, ascends up to dvddasanta and then descends back to the lotus-heart. 

Those who know the details of prasada-mantra and the pervasion of the 
soul will obtain the nectar-like knowledge of Siva and will be released from 
bondage in this life and will reach the abode of Siva at the end of their 
life. 


Patala 24. Direct-worship of Siva (pratyaksa-yajana). 
Here the method of direct-worship of Siva is explained. One who knows 
three main nddi-s: ida, pingala and susumnA, practicing breath-control (pra- 
| ndyama) reciting the prasadamantra in the ascending process up to the place 
. of Bindu, would be able to perceive directly Saddsiva, the sakala form of Siva. 
| Forming a body by reciting the five brahma-mantra-s one is to worship him 
internally. Then the Supreme in dvddasanta is to be worshipped. 


Patala 25. Extrication from the religious state (Jingoddhara). 

If by chance those who have been initiated into a certain religious state 
i such as a naisthika (fully devoted to Siva), bhaiksuka (who having abandoned 
iH the worldly life lives by begging for food), vdnaprastha (a hermit wearing matted 
hair etc.) suddenly have desire for worldly enjoyments, then the guru should 4 
make an expiation ceremony to extricate them from the specific state of life to 4 
which they have been initiated and to revert them back to the previous state 
of life before initiation. Otherwise they will be reborn as flesh-eating animals 
| or goblins. 
After making them to fast for this purpose three or five days, a fire cere- 
mony in an octogonal diagram is to be performed. They are then to abandon 
the matted hair etc. prescribed for the special state of life. But they could 
continue the daily duties, such as worship of Siva etc. 

a 


| 
t 
| Patala 26. Death-ceremony (antyesfi). 

. Antyesti is an-expiation ceremony to be done after death of the initiated 
| ones such as dcdrya, sadhaka, putraka etc. who might have transgressed after 
| initiation, rules prescribed for them. Here the rituals to purify the dead body 
| 


and to burn the same are described. The one whose body is burnt in this 


| | 
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ritualistic method will be atoned for the sins due to transgression of prescribed 
rules and will obtain the fruit due to him from the initiation. 


Patala 27. Fire-ritual with Astramantra (astra-ydga). : 

A sddhaka when disturbed, during accomplishment of his goal, by obstacles 
from divinities or planets, should perform a special fire ritual to pacify those 
divinities and thus remove the obstacles. As the main mantra-s used in this 
ritual are astra-mantra-s this is called astra-ydga. This fire ritual is to be done 
on a mandala (diagram) or a sthandila (a square piece of ground levelled and 
prepared for the purpose). This fire ritual is to be performed after comple- 
ting the Siva-worship as prescribed in patala 7. At the end, the sadhaka is to 
have a bath with the water from the two pots consecrated and placed in the 
north-east of the mandala. 
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ey fal wt aga aagtsaasrecaresraaerent faerararan ary. Ye YY 
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Bfasoratiat: FAT Heres areagheaAy urn 


a es, 


cxliv 


arifaafraresracy 
went faaaes aatarerft aera: 
md featured aaa gc 


‘efa Sa: Geo: 
facta: yea: 


wea YaTsIT 7 
WATS FT HAT aaloN Fun 
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aaa wat cere faerat ofeationta ugou 
aed aqaatenfacead qoraeaa | 
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qeaara Fete: HATTA TA | 

Bart Mert aq aed a aIT Aum 
guenrenarget Feed ATTA: | 

aad aa deat wae J TATHAA Uo 
aea aca feat we ua wa fate 
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faeat cast Bae detoreHaTET AURA 

Ga fara wa Areata | 

ay waa seat At Atel ed wa UR 
savionfaqetn abcd Arafad | 

fedia amanin ated a: Se APT RYN 
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INTRODUCTION 


his book is by no means an exhaustive, complete study of human anatomy or the vast 

science of yoga. No single book possibly could be. Both fields contain a potentially infi- 
nite number of details, both macro- and microscopic—all of which are endlessly fascinating 
and potentially useful in certain contexts. My intention is to present what | consider to be 
the key details of anatomy that are of the most value and use to people who are involved 
in yoga, whether as students or teachers. 

To accomplish this, a particular context, or view, is necessary. This view will help sort out 
the important details from the vast sea of information available. Furthermore, such a view 
will help to assemble these details into an integrated view of our existence as “indivisible 
entities of matter and consciousness."' 

The view of yoga used in this book is based on the structure and function of the human 
body. Because yoga practice emphasizes the relationship of the breath and the spine, | will 
pay particular attention to those systems. By viewing all the other body structures in light 
of their relationship to the breath and spine, yoga becomes the integrating principle for the 
study of anatomy. Additionally, for yoga practitioners, anatomical awareness is a powerful 
tool for keeping our bodies safe and our minds grounded in reality. 

The reason for this mutually illuminating relationship between yoga and anatomy is 
simple: The deepest principles of yoga are based on a subtle and profound appreciation of 
how the human system is constructed. The subject of the study of yoga is the Self, and the 
Self is dwelling in a physical body. 

The ancient yogis held the view that we actually possess three bodies: physical, astral, 
and causal. From this perspective, yoga anatomy is the study of the subtle currents of energy 
that move through the layers, or “sheaths,” of those three bodies. The purpose of this work 
is to neither support nor refute this view. | wish only to offer the perspective that if you are 
reading this book, you possess a mind and a body that is currently inhaling and exhaling in 
a gravitational field. Therefore, you can benefit immensely from a process that enables you 
to think more clearly, breathe more effortlessly, and move more efficiently. This, in fact, will 
be our basic definition of yoga practice: the integration of mind, breath, and body. 

This definition is the starting point of this book, just as our first experience of breath and 
gravity was the starting point of our lives on this planet. 

The context that yoga provides for the study of anatomy is rooted in the exploration of 
how the life force expresses itself through the movements of the body, breath, and mind. 
The ancient and exquisite metaphorical language of yoga has arisen from the very real ana- 
tomical experimentations of millions of seekers over thousands of years. All these seekers 
shared a common laboratory—the human body. It is the intention of this book to provide 
a guided tour of this “lab” with some clear instructions for how the equipment works and 
which basic procedures can yield useful insights. Rather than being a how-to manual for 
the practice of a particular system of yoga, | hope to offer a solid grounding in the principles 
that underlie the physical practice of all systems of yoga. 


‘I'm inspired here by a famous quote from philosopher and novelist Ayn Rand: “You are an indivisible entity of matter and 
consciousness. Renounce your consciousness and you become a brute. Renounce your body and you become a fake. Renounce 
the material world and you surrender it to evil." 


x INTRODUCTION 


A key element that distinguishes yoga practice from gymnastics or calisthenics is the 
intentional integration of breath, posture, and movement. The essential yogic concepts that 
refer to these elements are beautifully expressed by a handful of coupled Sanskrit terms: 


prana/apana 
sthira/sukha 
brahmana/langhana 
sukha/dukha 


To understand these terms, we must understand how they were derived in the first place: 
by looking at the most fundamental functional units of life. We will define them as we go 
along. 

To grasp the core principles of both yoga and anatomy, we will need to reach back to 
the evolutionary and intrauterine origins of our lives. Whether we look at the simplest 
single-celled organisms or our own beginnings as newly conceived beings, we will find the 
basis for the key yogic metaphors that relate to all life and that illuminate the structure and 
function of our thinking, breathing, moving human bodies. 


DYNAMICS OF BREATHING 


he most basic unit of life, the cell, can teach you an enormous amount about yoga. In 

fact, the most essential yogic concepts can be derived from observing the cell's form 
and function. This chapter explores breath anatomy from a yogic perspective, using the 
cell as a starting point. 


Yoga Lessons From a Cell 


Cells are the smallest building blocks of life, from single-celled plants to multitrillion-celled 
animals. The human body, which is made up of roughly 100 trillion cells, begins as a single, 
newly fertilized cell. 

A cell consists of three parts: the cell membrane, the nucleus, and the cytoplasm. The 
membrane separates the cell's external environment, which contains nutrients that the cell 
requires, from its internal environment, which consists of the cytoplasm and the nucleus. 
Nutrients have to get through the membrane, and once inside, the cell metabolizes these 
nutrients and turns them into the energy that fuels its life functions. As a result of this 
metabolic activity, waste gets generated that must somehow get back out through the 
membrane. Any impairment in the membrane's ability to let nutrients in or waste out will 
result in the death of the cell via starvation or toxicity. This observation that living things 
take in nutrients provides a good basis for understanding the term prana, which refers to 
what nourishes a living thing. Prana refers not only to what is brought in as nourishment 
but also to the action that brings it in." 

Of course, there has to be a complementary force. The yogic concept that complements 
prana is apana, which refers to what is eliminated by a living thing as well as the action of 
elimination.? These two fundamental yogic terms—prana and apana—describe the essential 
activities of life. 

Successful function, of course, 
expresses itself in a particular form. 
Certain conditions have to exist 
in a cell for nutrition (prana) to 
enter and waste (apana) to exit. 
The membrane's structure has to 
allow things to pass in and out of 
it—it has to be permeable (see 
figure 1.1). It can't be so perme- 
able, however, that the cell wall 
loses its integrity; otherwise, the 
cell will either explode from the 
pressures within or implode from 
the pressures outside. Figure 1.1 The cell's membrane must balance contain- 

ment (stability) with permeability. 


' The Sanskrit word prana is derived from pra, a prepositional prefix meaning “before,” and an, a verb meaning “to breathe,” 
“to blow," and “to live." Here, prana is not being capitalized, because it refers to the functional life processes of a single entity. 
The capitalized Prana is a more universal term that is used to designate the manifestation of all creative life force. 


? The Sanskrit word apana is derived from apa, which means “away,” “off," and “down,” and an, which means “to blow," “to 
breathe," and “to live." 


2 YOGA ANATOMY 


In the cell (and all living things, for that matter), the principle that balances permeability 
is stability. The yogic terms that reflect these polarities are sthira? and sukha.* All successful 
living things must balance containment and permeability, rigidity and plasticity, persistence 
and adaptability, space and boundaries.® 

You have seen that observing the cell, the most basic unit of life, illuminates the most basic 
concepts in yoga: prana/apana and sthira/sukha. Next is an examination of the structure 
and function of the breath using these concepts as a guide. 


Prana and Apana 


The body's pathways for nutrients and waste are not as simple as those of a cell, but they 
are not so complex that you can't grasp the concepts as easily. 

Figure 1.2 shows a simplified version of the nutritional and waste pathways. It shows how 
the human system is open at the top and at the bottom. You take in prana, nourishment, in 
solid and liquid form at the top of the system: It enters the alimentary canal, goes through 
the digestive process, and after a lot of twists and turns, the resulting waste moves down 
and out. It has to go down to get out because the exit is at the bottom. So, the force of 
apana, when it's acting on solid and liquid waste, has to move down to get out. 

You also take in prana in gaseous form: The breath, like solid 
and liquid nutrition, enters at the top. But the inhaled air remains 
above the diaphragm in the lungs (see figure 1.3), where it 
exchanges gases with the capillaries at the alveoli. The waste 
gases in the lungs need to get out—but they need to get back 
out the same way they came in. This is why it is said that apana 
must be able to operate freely both upward and downward, 
depending on what type of waste it's acting on. That is also 
why any inability to reverse apana’s downward push will result 
in an incomplete exhalation. 

The ability to reverse apana's downward action is a very 
basic and useful skill that can be acquired through yoga train- 
ing, but it is not something that most people are able to do 
right away. Pushing downward is the way that most people 
are accustomed to operating their apana because whenever 
there's anything within the body that needs to be disposed, 
humans tend to squeeze in and push down. That is why most 
beginning yoga students, when asked to exhale completely, will 
squeeze in and push down their breathing muscles as if they're 
urinating or defecating. 


Figure 1.2 Solid and liquid nutrition (blue) enter at the top of the 
system and exit as waste at the bottom. Gaseous nutrition and 
waste (red) enter and exit at the top. 


3 The Sanskrit word sthira means “firm," “hard,” “solid,” “compact,” “strong,” “unfluctuating,” “durable,” “lasting,” and 
“permanent.” English words such as stay, stand, stable, and steady are likely derived from the Indo-European root that gave 
rise to the Sanskrit term. 


4 The Sanskrit word sukha originally meant “having a good axle hole," implying a space at the center that allows function; it 
also means “easy,” “pleasant,” “agreeable,” “gentle,” and “mild.” 


5 Successful man-made structures also exhibit a balance of sthira and sukha; for example, a colander's holes that are large 
enough to let out liquid, but small enough to prevent pasta from falling through, or a suspension bridge that's flexible enough 
to survive wind and earthquake, but stable enough to support its load-bearing surfaces. 
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Sukha and Dukha 


The pathways must be clear of obstructing forces 
in order for prana and apana to have a healthy 
relationship. In yogic language, this region must 
be in a state of sukha, which literally translates 
as “good space.” "Bad space” is referred to as 
dukha, which is commonly translated as “suf- 
fering."® 
This model points to the fundamental method- 
ology of all classical yoga practice, which attends 
to the blockages, or obstructions, in the system 
to improve function. The basic idea is that when 
you make more “good space,” your pranic forces 
will flow freely and restore normal function. This 
is in contrast to any model that views the body 
as missing something essential, which has to be 
added from the outside. This is why it has been 
Figure 1.3 The pathway that air takes said that yoga therapy is 90 percent about waste 
into and out of the body. removal. 
Another practical way of applying this insight 
to the field of breath training is the observation: If you take care of the exhalation, the 
inhalation takes care of itself. 


Breathing, Gravity, and Yoga 


Keeping in the spirit of starting from the beginning, let’s look at some of the things that 
happen at the very start of life. 

In utero, oxygen is delivered through the umbilical cord. The mother does the breathing. 
There is no air and very little blood in the lungs when in utero because the lungs are non- 
functional and mostly collapsed. The circulatory system is largely reversed, with oxygen-rich 
blood flowing through the veins and oxygen-depleted blood flowing through the arteries. 
Humans even have blood flowing through vessels that won't exist after birth, because they 
will seal off and become ligaments. 

Being born means being severed from the umbilical cord—the lifeline that sustained 
you for nine months. Suddenly, and for the first time, you need to engage in actions that 
will ensure continued survival. The very first of these actions declares your physical and 
physiological independence. It is the first breath, and it is the most important and forceful 
inhalation you will ever take in your life. 

That first inhalation was the most important one because the initial inflation of the lungs 
causes essential changes to the entire circulatory system, which had previously been geared 
toward receiving oxygenated blood from the mother. The first breath causes blood to surge 
into the lungs, the right and left sides of the heart to separate into two pumps, and the 
specialized vessels of fetal circulation to shut down and seal off. 

That first inhalation is the most forceful one you will ever take because it needs to over- 
come the initial surface tension of your previously collapsed and amniotic-fluid-filled lung 


© The Sanskrit word sukha is derived from su (meaning “good") and kha (meaning “space"). In this context (paired with 
dukha), it refers to a state of well-being, free of obstacles. Like the “good axle hole," a person needs to have “good space" 
at his or her center. The Sanskrit word dukha is derived from dus (meaning “bad") and kha (meaning “space"). It is generally 
translated as “suffering”; also, “uneasy,” “uncomfortable,” “unpleasant,” and “difficult.” 
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tissue. The force required (called negative inspiratory force) is three to four times greater 
than that of a normal inhalation. 

Another first-time experience that occurs at the moment of birth is the weight of the body 
in space. Inside the womb, you're in a weightless, fluid-filled environment. Then, suddenly, 
your entire universe expands because you're out—you're free. Now, your body can move 
freely in space, your limbs and head can move freely in relation to your body, and you must 
be supported in gravity. Because adults are perfectly willing to swaddle babies and move 
them from place to place, stability and mobility may not seem to be much of an issue so 
early in life, but they are. The fact is, right away you have to start doing something—you 
have to find nourishment, which involves the complex action of simultaneously breathing, 
sucking, and swallowing. All of the muscles involved in this intricate act of survival also 
create your first postural skill—supporting the weight of the head. This necessarily involves 
the coordinated action of many muscles, and—as with all postural skills—a balancing act 
between mobilization and stabilization. Postural development continues from the head 
downward, until you begin walking (after about a year), culminating with the completion 
of your lumbar curve (at about 10 years of age). 

To summarize, the moment you're born, you're confronted by two forces that were not 
present in utero: breath and gravity. To thrive, you need to reconcile those forces for as long 
as you draw breath on this planet. The practice of yoga can be seen as a way of consciously 
exploring the relationship between breath and posture, so it’s clear that yoga can help you 
to deal with this fundamental challenge. 

To use the language of yoga, life on this planet requires an integrated relationship 
between breath (prana/apana) and posture (sthira/sukha). When things go wrong with 
one, by definition they go wrong with the other. 

The prana/apana concept is explored with a focus on the breathing mechanism. Chapter 
2 covers the sthira/sukha concept by focusing on the spine. The rest of the book examines 
how the breath and spine come together in the practice of yoga postures. 


Breathing Defined 


Breathing is the process of taking air into and expelling it from the lungs. This is a good 
place to start, but let's define the “process” being referred to. Breathing—the passage of air 
into and out of the lungs—is movement, one of the fundamental activities of living things. 
Specifically, breathing involves movement in two cavities. 


Movement in Two Cavities 


The simplified illustration of the human body in figure 1.4 shows that the torso consists 
of two cavities, the thoracic and the abdominal. These cavities share some properties, and 
they have important distinctions as well. Both contain vital organs: The thoracic contains 
the heart and lungs, and the abdominal contains the stomach, liver, gall bladder, spleen, 
pancreas, small and large intestines, kidneys, and bladder, among others. Both cavities are 
bounded posteriorly by the spine. Both open at one end to the external environment—the 
thoracic at the top, and the abdominal at the bottom. Both share an important structure, the 
diaphragm (it forms the roof of the abdominal cavity and the floor of the thoracic cavity). 

Another important shared property of the two cavities is that they are mobile—they 
change shape. It is this shape-changing ability that is most relevant to breathing, because 
without this movement, the body cannot breathe at all. Although both the abdominal and 
thoracic cavities change shape, there is an important structural difference in how they do 
sO. 

The abdominal cavity changes shape like a flexible, fluid-filled structure such as a water 
balloon. When you squeeze one end of a water balloon, the other end bulges. That is 
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because water is noncompressible. Your 
hand's action only moves the fixed volume 
of water from one end of the flexible 
container to the other. The same principle 
applies when the abdominal cavity is com- 
pressed by the movements of breathing; a 
squeeze in one region produces a bulge in 
another. That is because in the context of 
breathing, the abdominal cavity changes 
shape, but not volume. 

In the context of life processes other 
than breathing, the abdominal cavity does 
change volume. If you drink a gallon of 
liquid or eat a big meal, the overall volume 
of the abdominal cavity will increase as 
a result of expanded abdominal organs 
(stomach, intestines, bladder). Any 
increase of volume in the abdominal cavity 
will produce a corresponding decrease in 
the volume of the thoracic cavity. That 
Figure 1.4 Breathing is thoracoabdominal shape _is why it's harder to breathe after a big 
change. Inhalation on left, exhalation on right. meal, before a big bowel movement, or 

when pregnant. 

In contrast to the abdominal cavity, the thoracic cavity changes both shape and volume; it 
behaves as a flexible gas-filled container, similar to an accordion bellows. When you squeeze 
an accordion, you create a reduction in the volume of the bellows and air is forced out. When 
you pull the bellows open, its volume increases and the air is pulled in. This is because the 
accordion is compressible and expandable. The same is true of the thoracic cavity, which, 
unlike the abdominal cavity and its contents, can change its shape and volume. 


Volume and Pressure 


Volume and pressure are inversely related: When volume increases, pressure decreases, 
and when volume decreases, pressure increases. Because air always flows toward areas of 
lower pressure, increasing the volume inside the thoracic cavity (think of an accordion) will 
decrease pressure and cause air to flow into it. This is an inhalation. 

It is interesting to note that in spite of how it feels when you inhale, you are not pulling 
air into the body. On the contrary, air is pushed into the body by atmospheric pressure that 
always surrounds you. The actual force that gets air into the lungs is outside of the body. 
The energy you expend in breathing produces a shape change that lowers the pressure 
in your chest cavity and permits the air to be pushed into the body by the weight of the 
planet's atmosphere. 

Let's now imagine the thoracic and abdominal cavities as an accordion stacked on top of a 
water balloon. This illustration gives a sense of the relationship of the two cavities in breath- 
ing; movement in one will necessarily result in movement in the other. Recall that during 
an inhalation (the shape change permitting air to be pushed into the lungs by the planet's 
atmospheric pressure), the thoracic cavity expands its volume. This pushes downward on 
the abdominal cavity, which changes shape as a result of the pressure from above. 

During relaxed, quiet breathing (such as while sleeping), an exhalation is a passive reversal 
of this process. The thoracic cavity and lung tissue—which have been stretched open during 
the inhalation—spring back to their initial volume, pushing the air out and returning the 
thoracic cavity to its previous shape. This is referred to as a passive recoil. Any reduction 
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in the elasticity of these tissues will result in a reduction of the body's ability to exhale pas- 
sively—leading to a host of respiratory problems. 

In breathing patterns that involve active exhaling (such as blowing out candles, speak- 
ing, and singing, as well as various yoga exercises), the musculature surrounding the two 
cavities contracts in such a way that the abdominal cavity is pushed upward into the tho- 
racic cavity, or the thoracic cavity is pushed downward into the abdominal cavity, or any 
combination of the two. 


Three-Dimensional Shape Changes of Breathing 


Because the lungs occupy a three-dimensional space in the thoracic cavity, when this space 
changes shape to cause air movement, it changes shape three-dimensionally. Specifically, 
an inhalation involves the chest cavity increasing its volume from top to bottom, from side 
to side, and from front to back, and an exhalation involves a reduction of volume in those 
three dimensions (see figure 1.5). 


Figure 1.5 Three-dimensional thoracic shape changes of (a) inhalation and (b) exhalation. 


Because thoracic shape change is 
inextricably linked to abdominal shape 
change, you can also say that the 
j abdominal cavity also changes shape 
(not volume) in three dimensions—it 
can be pushed or pulled from top to 
bottom, from side to side, or from front 
to back (see figure 1.6). In a living, 
breathing body, thoracic shape change 
cannot happen without abdominal shape 
change. That is why the condition of the 
abdominal region has such an influence 
on the quality of your breathing and 
why the quality of your breathing has 
a powerful effect on the health of your 
abdominal organs. 


Figure 1.6 Changes in abdominal shape 
during breathing: (a) Inhalation = spinal 
a b extension; (b) exhalation = spinal flexion. 
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Expanded Definition of Breathing 


Based on the information you have so far, here’s an expanded definition of breathing: 

Breathing, the process of taking air into and expelling it from the lungs, is caused by a 
three-dimensional changing of shape in the thoracic and abdominal cavities. 

Defining breathing in this manner explains not only what it is but also how it is done. 
This has profound implications for yoga practice, because it can lead you to examine the 
supporting, shape-changing structure that occupies the back of the body's two primary 
cavities—the spine, which is covered in chapter 2. 

To understand how a single muscle, the diaphragm, is capable of producing all this move- 
ment, you now examine it in detail. 


Diaphragm'’s Role in Breathing 


Just about every anatomy book describes the diaphragm as the principal muscle of breathing. 
Add the diaphragm to the shape-change definition of breathing to begin your exploration 
of this remarkable muscle: 

The diaphragm is the principal muscle that causes three-dimensional shape change in 
the thoracic and abdominal cavities. 

To understand how the diaphragm causes this shape change, you will examine its shape 
and location in the body, where it's attached, and what is attached to it, as well as its action 
and relationship to the other muscles of breathing. 


Shape and Location 


The diaphragm divides the torso into the thoracic and abdominal cavities. It is the floor of 
the thoracic cavity and the roof of the abdominal cavity. Its structure extends through a 
wide section of the body—the uppermost part reaches the space between the third and 
fourth ribs, and its lowest fibers attach to the front of the third lumbar vertebra; “nipple to 
navel” is one way to describe it. 

The deeply domed shape of the diaphragm has evoked 
many images. Some of the most common are a mushroom, a 
jellyfish, a parachute, and a helmet. It's important to note that 
the shape of the diaphragm is created by the organs it encloses 
and supports. Deprived of its relationship with those organs, its 
dome would collapse, much like a stocking cap without a head 
in it. It is also evident that the diaphragm has an asymmetrical 
double-dome shape, with the right dome rising higher than the 
left. This is because the liver pushes up from below the right 
dome, and the heart pushes down from above the left dome. 


Origin and Insertion 


The lower edges of the diaphragm's circumference originate 
from three distinct regions: the bottom of the sternum, the base 
of the rib cage, and the front of the lower spine (see figure 1.7). 
These three regions form a continuous rim of attachment for 
the diaphragm. The only bony components of this rim are the 
back of the xiphoid process and the front surfaces of the first 
three lumbar vertebrae. The majority of the diaphragm (over 
90 percent) originates on flexible tissue: the costal cartilage of 
ribs 6 through 10 and the arcuate ligaments, which bridge the Figure 1.7. Origin and 
span from the 10th rib's cartilage to the floating 11th and 12th __ insertion of the diaphragm 
ribs and from there to the spine. muscle. 
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All the muscular fibers of the diaphragm rise upward in the body from their origins. They 
eventually arrive at the flattened, horizontal top of the muscle, the central tendon, into 
which they insert. In essence, the diaphragm inserts into itself—its own central tendon, 
which is fibrous noncontractile tissue. 


Organic Connections 


The central tendon of the diaphragm is a point of anchorage for the connective tissue that 
surrounds the thoracic and abdominal organs. The names of these important structures are 
easily remembered as the three Ps. 


e Pleura, which surround the lungs 
e Pericardium, which surrounds the heart 
e Peritoneum, which surrounds the abdominal organs 


Thus, it should be clear that the shape-changing activity of these cavities has a profound 
effect on the movements of the organs they contain. The diaphragm is the primary source 
of these movements, and the relationship of its healthy functioning to the well-being of 
the organs is anatomically evident. 


Actions 


It is important to remember that the muscular fibers of the diaphragm are oriented primarily 
along the vertical (up-down) axis of the body, and this is the direction of the muscular action 
of the muscle. Recall that the horizontal central tendon is noncontractile and can move only 
in response to the action of the muscular fibers, which insert into it (see figure 1.8). 

As in any other muscle, the contracting fibers of the diaphragm pull its insertion and 
origin (the central tendon and the base of the rib cage) toward each other. This muscle 
action is the fundamental cause of the three-dimensional thoracoabdominal shape changes 
of breathing. 

To understand this fact more deeply, the question of whether origin moves toward inser- 
tion, or insertion moves toward origin, needs to be clarified. As with all muscles, the type 

of movement the diaphragm produces will 
depend on which end of the muscle is stable 
and which is mobile. To use an example of 


/ —~ x . another muscle, the psoas muscle can create 
(\ LA &s= |} hip flexion either by moving the leg toward 
ne ; 5) the front of the spine (as in standing on one 


leg and flexing the other hip) or by moving 
the front of the spine toward the leg (as in 
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Figure 1.8 The muscle fibers of the dia- 
phragm all run vertically from their origins to 
their insertion on the central tendon. 


sit-ups with the legs braced). In both cases, 
the psoas muscle is doing the same thing— 
contracting. What differs is which end of the 
muscle is stable and which is mobile. 

Just as you can think of the psoas as 
either a “leg mover” or a “trunk mover,” 
you can think of the diaphragm as either 
a "belly bulger” or a “rib cage lifter" (see 
figure 1.9). The muscular action of the 
diaphragm is most often associated with a 
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bulging”? movement in the upper abdomen, 
which is commonly referred to as a “belly 
breath,” but this is only the case if the 
diaphragm's origin (the base of the rib cage) 
is stable and its insertion (the central tendon) 
is mobile (see figure 1.10a). 

If the central tendon is stabilized and 
the ribs are free to move, a diaphragmatic 
contraction will cause an expansion of the 
rib cage (see figure 1.10b). This is a “chest 
breath," which many people believe must 
be caused by the action of muscles other 
than the diaphragm. This mistaken idea can 
create a false dichotomy between diaphrag- 
matic and “nondiaphragmatic” breathing. 
The unfortunate result of this error is that 
many people receiving breath training who 
exhibit chest movement (rather than belly 
movement) are told that they are not using 
the diaphragm, which is false. Except in 
cases of paralysis, the diaphragm is always 
used for breathing. The issue is whether it is 
being used efficiently. 


i 
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Figure 1.9 The diaphragm can be (a) a “belly 
bulger,” during the belly inhalation, or (b) a “rib 
cage lifter," during the chest inhalation. 


Central tendon om 


Figure 1.10 (a) With the rib stable and the abdominals relaxed, the diaphragm's contraction 
lowers the central tendon. (b) With the rib cage relaxed and the central tendon stabilized by 
abdominal action, the contracting diaphragm lifts the rib upward. 


7 Even though most teachers refer to this diaphragmatic action as an “expansion” of the abdomen, this is incorrect. In the 
context of breathing, the abdominal cavity does not change volume—only shape; therefore it is more accurate to refer to this 


movement as a “bulging” of the upper abdomen. 
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If it were possible to release all of the diaphragm's stabilizing muscles and allow its origin 
and insertion to freely move toward each other, both the chest and abdomen would move 
simultaneously. This rarely occurs because the need to stabilize the body's mass in gravity 
will cause many of the respiratory stabilizing muscles (which are also postural muscles) to 
remain active through all phases of breathing. 


Engine of Three-Dimensional Shape Change 


The diaphragm is the prime mover of the thoracic and abdominal cavities. The specific 
patterns that arise in yoga asana practice or breathing exercises, however, result from the 
action of muscles other than the diaphragm that can change the shape of the cavities. 
These are called accessory muscles. The analogy of a car and its engine is very useful in 
explaining this principle. 

The engine is the prime mover of the car. All the movements associated with a car's 
operation (including the electrical) are generated in the engine. In the same manner, the 
three-dimensional, thoracoabdominal shape change of breathing is primarily generated by 
the diaphragm. 

When you drive, the only direct control you exert over the function of the engine is the 
speed of its spinning. You push the gas pedal to make the engine spin faster, and you release 
the pedal to make it spin slower. Similarly, the only direct volitional control you have over 
the diaphragm is its timing. 

You don't steer your car with its engine. To control the power of the engine and guide 
it in a particular direction, you need the mechanisms of the transmission, brakes, steering, 
and suspension. In the same way, you don't “steer” your breathing with the diaphragm. To 
control the power of the breath, and guide it into specific patterns, you need the assistance 
of the accessory muscles. 

From the standpoint of this engine analogy, the whole notion of “diaphragmatic training” 
as a way to improve breath function is flawed. After all, you don't become a better driver 
by learning only how to work the gas pedal. Most of the skills you acquire in driver training 
have to do with getting the acceleration of the car to coordinate with steering, braking, and 
shifting gears. In a similar way, breath training is really “accessory muscle training." Once 
all the other musculature of the body is coordinated and integrated with the action of the 
diaphragm, breathing will be efficient and effective. 

Additionally, the notion that that diaphragmatic action is limited to abdominal bulging 
(belly breathing) is as inaccurate as asserting that a car's engine is only capable of making 
it go forward—and that some other source of power must govern reverse movement. Just 
as this automotive error is linked to not understanding the relationship of the car's engine 
to its transmission, the breathing error results from not understanding the relationship of 
the diaphragm to the accessory muscles. 

Moreover, equating belly movement with proper breathing and chest movement with 
improper breathing is just as silly as stating that a car is best served by only driving forward 
at all times. Without the ability to reverse its movements, a car would eventually end up 
someplace it couldn't get out of. 


Accessory Muscles of Respiration 


Although there is universal agreement that the diaphragm is the principal muscle of breath- 
ing, there are various, sometimes conflicting ways of categorizing the other muscles that 
participate in breathing. Using the definition of breathing as thoracoabdominal shape change, 
you can define any muscle other than the diaphragm that can cause a shape change in the 
cavities as accessory (see figures 1.11 and 1.12 for example). It’s irrelevant whether the 
shape change leads to an increase or a decrease of thoracic volume (inhalation or exhala- 
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tion), because both sets of muscles can be active during any phase of breathing. An example 
would be the analysis of a belly breath or a chest breath. 

In the belly breath, the costal circumference (origin) of the diaphragm is stabilized by the 
muscles that pull the rib cage downward: the internal intercostals, the transversus thoracis, 
and others (see figures 1.13 to 1.16). These muscles are universally classified as “exhaling 
muscles,” but here they actively participate in shaping an inhalation. In the chest breath, 
the central tendon (insertion) of the diaphragm is stabilized by the abdominal muscles, also 
regarded as “exhaling muscles,” butin this case, they are clearly acting to produce a pattern 
of inhaling. It should be noted that in both of these cases, one region of accessory muscle 
has to be relaxed while the other is active. In the belly breath, the abdominal wall releases, 
and in the chest breath, the rib cage depressors have to let go. 


Mme Contract 


a Inhalation b Neutral c Exhalation 


Figure 1.11 The intercostal muscles assist the sliding action of the ribs during respiration. During 
inhalation (a), the external intercostals contract, and the internal intercostals relax. During exhala- 
tion (c), the opposite occurs. 


a Inhalation b Neutral c  Exhalation 


Figure 1.12 Contrary to appearances, the intercostal spaces remain constant during respiratory 
movements. Rather, the ribs slide in relation to each other—as indicated by the misaligning of the 
red line. 


Abdominal and Thoracic Accessory Muscles 


The abdominal cavity and its musculature can be imagined as a water balloon surrounded 
on all sides by elastic fibers running in all directions. The shortening and lengthening of 
these fibers in coordination with the contractions of the diaphragm produce the infinitely 
variable shape changes associated with respiration. As the tone of the diaphragm increases 
(inhalation), the tone of some abdominal muscles must decrease to allow the diaphragm to 
move. If you contract all your abdominal muscles at once and try to inhale, you'll notice that 
it's quite difficult because you've limited the ability of your abdomen to change shape. 
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The abdominal group doesn't affect breathing only by limiting or permitting shape change 
in the abdominal cavity. Because they also attach directly to the rib cage, the abdominal 
muscles directly affect its ability to expand. 

The abdominal muscles that have the most direct effect on breathing are the ones that 
originate at the same place as the diaphragm, the transversus abdominis (see figure 1.13). 
This deepest layer of the abdominal wall arises from the costal cartilage at the base of the 
rib cage's inner surface. The fibers of the transversus are interdigitated (interwoven) at right 
angles with those of the diaphragm, whose fibers ascend vertically, whereas those of the 
transversus run horizontally (see figure 1.14). This makes the transversus abdominis the 
direct antagonist to the diaphragm's action of expanding the rib cage. The same layer of 
horizontal fibers extends upward into the posterior thoracic wall as the tranversus thoracis, 
a depressor of the sternum. 

The other layers of the abdominal wall have similar counterparts in the thoracic cavity. The 
external obliques turn into the external intercostals, and the internal obliques turn into the 
internal intercostals (see figure 1.13). Of all these thoracoabdominal layers of muscle, only 
the external intercostals are capable of increasing thoracic volume. All the others produce 
a reduction of thoracic volume—either by depressing the rib cage or pushing upward on 
the central tendon of the diaphragm. 


SJ] 


Figure 1.13 The continuity of the abdominal and intercostal layers shows how the external 
obliques turn into the external intercostals, internal obliques turn into the internal intercostals, and 
the transversus abdominis turns into the transversus thoracis and innermost intercostals. 


Transversus thorasis 


Transversus abdominis 


Figure 1.14 Posterior view of the chest wall, showing the interdigitated origins of the diaphragm and 
transversus abdominis forming perfect right angles with each other. This is clearly an agonist/antago- 
nist, inhale/exhale muscle pairing that structurally underlies the yogic concepts of prana/apana. 
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Other Accessory Muscles 


Chest, neck, and back muscles can expand the rib 
cage (see figures 1.15 and 1.16), but they are far 
more inefficient than the diaphragm and external 
intercostals at doing this. This inefficiency is the 
result of the fact that the location and attachment 
of these muscles do not provide enough leverage 
on the rib cage, and the usual role of these mus- 
cles is not respiration. They are primarily neck, 
shoulder girdle, and arm mobilizers—actions that 
require them to be stable proximally (toward the 
core of the body) and mobile distally (toward 
the periphery of the body). For these muscles 
to expand the rib cage, this relationship must be 
reversed—the distal insertions must be stabilized 
by yet more muscles so the proximal origins can 
be mobilized. 

Considering the degree of muscular tension 
that accessory breathing entails, the net payoff 
in oxygenation makes it a poor energetic invest- 
ment. That is why improved breathing is really 
a result of decreased tension in the accessory 
mechanism, which allows the diaphragm, with its 
shape-changing ability, to operate as efficiently 
as possible. 


The Other Two Diaphragms 


Along with the respiratory diaphragm, breathing 
involves the coordinated action of the pelvic and 
vocal diaphragms. Of particular interest to yoga 
practitioners is the action of mula bandha, which 
is a lifting action produced in the pelvic floor 
muscles (shown in figure 1.17, a and b) that also 
includes the lower fibers of the deep abdominal 
layers. Mula bandha is an action that moves 
apana upward and stabilizes the central tendon 
of the diaphragm. Inhaling while this bandha is 
active requires a release of the attachments of 
the upper abdominal wall, which permits the 
diaphragm to lift the base of the rib cage upward. 
This action is referred to as uddiyana bandha 
(uddiya means “flying upward"). 

It's important to note that the more superficial 
muscular fibers of the perineum need not be 
involved in mula bandha, because they contain 
the anal and urethral sphincters, which are asso- 
ciated with the downward movement of apana 
(elimination of solid and liquid waste), as shown 
in figure 1.18. 


Figure 1.15 Some of the accessory 
muscles of respiration: Blue muscles act 
to reduce thoracic volume, while red 
muscles help to increase thoracic volume. 


Figure 1.16 The serratus posterior mus- 
cles: superior (red) assist thoracic volume 
expansion, inferior (blue) assist thoracic 
volume reduction. 
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a 


Figure 1.17 (a) The deepest muscles of the pelvic diaphragm, from above. (b) The pelvic floor 
from below, showing the orientation of superficial and deeper layers. The more superficial the layer, 
the more it runs from side to side (ischia to ischia); the deeper the layer, the more it runs front to 
back (pubic joint to coccyx). 


Figure 1.18 The action of the more superficial perineal fibers (figure 1.17b) are associated with 
the anal and urogenital sphincters and the downward movement of apana (i.e., the elimination 

of solid and liquid waste). The action of deeper fibers of the pelvic diaphragm (figure 1.17a) are 
associated with the upward movement of apana (i.e., the elimination of gaseous waste through 
exhalation). 


Vocal Diaphragm 


The gateway to the respiratory passages is the glottis, shown in figure 1.19, which is not a 
structure but a space between the vocal folds (cords). Yoga practitioners are accustomed 
to regulating this space in various ways, based on what they are doing with their breath, 
voice, and posture. When at rest, the muscles that control the vocal cords can be relaxed 
so that the glottis is being neither restricted nor enlarged (see figure 1.20a). This occurs in 
sleep and in the more restful, restorative practices in yoga. 

When doing breathing exercises that involve deep, rapid movements of breath (such as 
kapalabhati or bhastrika), the muscles that pull the vocal folds apart contract to create a 
larger passage for the air movements (see figure 1.20b). When the exercises call for long, 
deep, slow breaths, the glottis can be partially closed, with only a small opening at the back 
of the cords (see figure 1.20c). This is the same action that creates whispered speech; in 
yoga it's known as ujjayi,® “the victorious breath.” 


8 U denotes udana, which refers to the upward flowing prana in the throat region. Jaya means “victory.” 
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c 


Figure 1.20 Position and location of vocal folds: (a) relaxed position, (b) maximal opening for 
forced respiration, (c) slightly opened for whispered speech (or ujjayi), (d) closed for speaking 
(phonation). 


When making sound and during the chanting practices of yoga, the cords are pulled 
together into the phonation position (see figure 1.20d). The air pushing its way through 
them vibrates, creating sound. The pitch (and to some extent the length) of the sound is 
determined by how much tension is used to hold the cords together. 
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The Bandhas 


All three diaphragms (pelvic, respiratory, and vocal) plus ujjayi come together in yoga move- 
ments that are coordinated with inhaling and exhaling. In addition to giving more length and 
texture to the breath, the “valve” of ujjayi creates a kind of back pressure throughout the 
abdominal and thoracic cavities that can protect the spine during the long, slow flexion and 
extension movements that occur in vinyasas such as the sun salutations. In yogic terms, these 
actions of the diaphragms (bandhas) create more sthira (stability) in the body, protecting 
it from injury by redistributing mechanical stress. An additional effect of moving the body 
through this resistance is the creation of heat in the system, which can be used in many 
beneficial ways. These practices are referred to as brahmana,’ which implies heat, expan- 
sion, and the development of power and strength as well as the ability to withstand stress. 
Brahmana is also associated with inhaling, nourishment, prana, and the chest region. 

When relaxing the body in the more supported, horizontal, restorative practices, remember 
to release the bandhas and glottal constrictions that are associated with vertical postural 
support. This relaxing side of yoga embodies the qualities of langhana,'° which is associ- 
ated with coolness, condensation, relaxation, and release as well as the development of 
sensitivity and inward focus. Langhana is also associated with exhaling, elimination, apana, 
and the abdominal region. 

Because the ultimate goal of yoga breath training is to free up the system from habitual, 
dysfunctional restrictions, the first thing you need to do is free yourself from the idea that 
there's a single right way to breathe. As useful as the bandhas are when supporting your 
center of gravity and moving the spine through space, you need to release the forces of 
sthira in the system when pursuing the relaxation and release of sukha. 

If yoga practice leads you to more integrated, balanced breathing, it’s because it trains 
your body to freely respond to the demands that you place on it in the various positions 
and activities that make up your daily life. 


° The Sanskrit root brh can mean “to grow great or strong," “increase,” “to make big or fat or strong," and “expand.” 


1° Langhana is a term that originates in Ayurveda, the ancient Indian system of medicine, and it refers to practices such as 
fasting that reduce, or eliminate, elements from the system. 


YOGA AND THE SPINE 


he central nervous system, with its complex sensory and motor functions, allows for 
an enormous amount of flexibility in a vertebrate’s survival activities. As these systems 
evolved over millions of years and became more crucial to the survival of our early ances- 
tors, they required the corresponding development of a protective structure that allows for 
free movement but is stable enough to offer protection to these vital yet delicate tissues. 
That structure, the skeletal spine, is perhaps nature’s most elegant and intricate solution to 


the dual demands of sthira and sukha. 

The human spine is unique among all mammals in that 
it exhibits both primary and secondary curves. The primary 
curve of the spine comprises the kyphotic thoracic and 
sacral curves; the secondary, lordotic curves are present 
in the cervical and lumbar regions (see figure 2.1). Only a 
true biped requires both pairs of curves; tree-swinging and 
knuckle-walking primates have some cervical curve, but no 
lumbar lordosis, which is why they can't walk comfortably 
on two legs for long. 

The primary (kyphotic) curve was the first front-back'’ 
spinal curve to emerge as aquatic creatures made the tran- 
sition to land. As a human awaits its emergence from its 
watery origins in utero, the entire spine is in a primary curve 
(see figure 2.2). It changes shape for the first time when the 
head negotiates the hairpin curve of the birth canal and the 
neck experiences its secondary (lordotic) curve for the very 
first time? (see figure 2.3). 

As your postural development proceeds from the head 
downward, the cervical curve continues to develop after you 
learn to hold up the weight of your head at about three to 
four months and fully forms at around nine months, when 
you learn to sit upright (see figure 2.4). 

After crawling and creeping on the floor for months, you 
must acquire a lumbar curve to bring your weight over the 
feet. At 12 to 18 months, as you begin to walk, the lumbar 
spine straightens out from its primary, kyphotic curve. By 
3 years of age, the lumbar spine starts to become concave 
forward (lordotic), although this won't be outwardly visible 
until 6 to 8 years of age. It is only after the age of 10 that 
the lumbar curve fully assumes its adult shape. 


Cervical 


Thoracic 


Lumbar 
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Figure 2.1. The curves of the 
spinal column. 


' The lateral undulations that propel fish, snakes, and lizards through their environments cease to be useful for a creature that 
supports its belly off the ground on four limbs. The successful early quadrupeds would have been those that arched their bellies 
away from the earth so that their weight-bearing and movement forces were distributed into the limbs and away from the 


vulnerable center of the spine. 


? This parallels the fact that the cervical spine was the site of the first development of a secondary curve as our quadrupedal 
ancestors found a survival benefit to lifting their heads and gazing from the ground immediately in front of them, out to the 


horizon. 
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Figure 2.2 The entire spine exhibiting the pri- Figure 2.3. The first emergence of the second- 
mary curve in utero. ary curve: negotiating the 90-degree turn from 
the cervix into the vaginal passage. 


Birth 3to9 months 1 to 3 years 6 to 10 years 


ant 


Figure 2.4 Development of primary and secondary curves. 


The full glory of nature's ingenuity is apparent in the human spine—more so than in any 
other vertebrate structure. From an engineering perspective, it's clear that humans have the 
smallest base of support, the highest center of gravity, and the heaviest brain (proportional 
to total body weight?) of any other mammal. As the only true biped mammals on the planet, 
humans are also earth's least mechanically stable creatures. Fortunately, the disadvantage 
of having a bowling-ball-weighted cranium balancing on top of the whole system is offset 
by the advantage of having that big brain; it can figure out how to make the whole thing 
work efficiently—and that's where yoga can help. 

The human form in general, and the spine in particular, exhibits an extraordinary resolu- 
tion between the contradictory requirements of rigidity and plasticity. As you will see in 
the next section, the structural balancing of the forces of sthira and sukha in your living 
body relates to a principle called intrinsic equilibrium—a deep source of support that can 
be uncovered through yoga practice. 


3 The blue whale has the biggest brain on the planet, but it comprises only .01 percent of its total body weight. Humans top the 
list at 1.9 percent, with the rat a close second at 1.5 percent. 
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Intrinsic Equilibrium 


If you were to remove all the muscles that attach to the spine, it still would not collapse. 
Why? Intrinsic equilibrium is the concept that explains not only why the spine is a self- 
supporting structure but also why any spinal movement produces potential energy that 
returns the spine to neutral. The same arrangement exists in the rib cage and pelvis, which, 
like the spine, are bound together under mechanical tension. This fact about the core 
structures of the axial skeleton reveals a deeper truth about how yoga practice appears to 
liberate potential energy from the body. 

True to the principles of yoga and yoga therapy, the most profound changes occur when 
the forces obstructing that change are reduced. In the case of intrinsic equilibrium, a deep 
level of built-in support for the core of the body is involved. This built-in support does not 
depend on muscular effort because it is derived from the relationships between the non- 
contractile tissues of cartilage, ligament, and bone. Consequently, when this support asserts 
itself, it is always because some extraneous muscular effort has ceased to obstruct it. 

It takes a lot of energy to fuel our constant, unconscious muscular exertions against 
gravity, and that is why the release of that effort is associated with a feeling of liberated 
energy. Thus, it is tempting to refer to intrinsic equilibrium as a source of energy because its 
discovery is always accompanied by a profound sensation of increased vitality in the body. 
In short, yoga can help you to release the stored potential energy of the axial skeleton by 
identifying and releasing the less efficient extraneous muscular effort that can obstruct the 
expression of those deeper forces. 


Elements of Linkage Between the Vertebrae 


The spinal column as a whole is ideally constructed to neutralize the combination of com- 
pressive and tensile forces to which it is constantly subjected by gravity and movement. The 
24 vertebrae are bound to each other with intervening zones of cartilaginous discs, capsular 
joints, and spinal ligaments (shown schematically in blue in figure 2.5). This alternation of 
bony and soft tissue structures represents a distinction between passive and active elements; 
the vertebrae are the passive, stable elements (sthira), and the active, moving elements 
(sukha) are the intervertebral discs, facet (capsular) joints, and a network of ligaments that 
connect the arches of adjacent vertebrae (figure 2.6). The intrinsic equilibrium of the spinal 
column can be found in the integration of these passive and active elements. 


Figure 2.5 Alternating zones of hard Figure 2.6 Ligaments of the spine. 
and soft tissue in the spinal column. 
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To understand the overall architecture of the spine, 
it is useful to view it as two separate columns. In the 
schematic side view in figure 2.7, its front-to-back 
dimension can be roughly divided in half between a 
column of vertebral bodies and a column of arches. 

Functionally, this arrangement very clearly evolved 
to contend with the dual requirements of stability and 
plasticity. The anterior column of vertebral bodies 
deals with weight-bearing, compressive forces, 
whereas the posterior column of arches deals with 
the tensile forces generated by movement. Within 
each column, in the dynamic relationship of bone to 
soft tissue, there is a balance of sthira and sukha. The 
vertebral bodies transmit compressive forces to the 
discs, which resist compression by pushing back. The 
column of arches transmits tension forces to all the 
attached ligaments (figure 2.8), which resist stretch- 
ing by pulling back. In short, the structural elements 
of the spinal column are involved in an intricate dance 
that protects the central nervous system by neutral- 
izing the forces of tension and compression. 


Figure 2.7 Viewed from the side, 
the spine divided into an anterior 
column of vertebral bodies and 
discs, and a posterior column of 
arches and processes. 


Discs and Ligaments 


If you look deeper, you can also see how sthira and sukha are revealed in the components 
of an intervertebral disc: The tough, fibrous layers of the annulus fibrosis tightly enclose 
the soft, spherical nucleus pulposus. In a healthy disc, the nucleus is completely contained 
all around by the annulus and the vertebra (see figure 2.9). The annulus fibrosis is itself 
contained front and back by the anterior and posterior longitudinal ligaments, with which 
it is closely bonded (see figure 2.8). 

This tightly contained arrangement results in a strong tendency for the nucleus to always 
return to the center of the disc, no matter in which direction the body's movements propel 
it. 


Supraspinous ligament ; 


Interspinous ligament } 


Ligamentum flavum 


Facet joint capsule 


Intertransverse ligament 


Posterior longitudinal ligament 
Intervertebral disc 


Anterior longitudinal ligament i 
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Figure 2.8 (a) Superior view of spinal ligaments, and (b) lateral view of spinal ligaments. 
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Vertebral Structure 


From the top of the cervical spine to the base 
of the lumbar spine, individual vertebrae are 
dramatically different in shape based on the 
functional demands of the varying regions of 
the spine (figure 2.10). There are, however, 
common elements to all vertebral structure, 
as illustrated by the schematic representation 
in figure 2.11. 

Weight-bearing activities in general, as well 
as axial rotation (twisting movements), produce 
symmetrical (axial) compressive forces that flat- Fisite 28 ‘The nudeuspillposis iw apinly 
ten the nucleus into the annulus, which pushes young by the annulus fibrosis, which con- 
back, resulting in a decompressive reaction (see tains concentric rings of oblique fibers that 
figure 2.12). If the compressive force is high alternate their direction—similar to the 
enough, rather than rupture, the nucleus will internal and external abdominal obliques. 
lose some of its moisture to the porous bone of 
the vertebral body. When the weight is taken 
off the spine, the hydrophilic nucleus draws the water back in, and the disc returns to its 
original thickness. That is why humans are a bit taller right after getting out of bed. 
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Figure 2.10 The changing shape of the vertebrae. 
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Vertebral body 


Articular process 
Pedicle 


Transverse process 
Lamina 


Spinous process 
Intervertebral disc 


Facet joint 


Figure 2.11. Common elements of a vertebra's structure. 


Figure 2.12 Weight-bearing forces (a) as well as twisting (b) produce symmetrical compression 
(flattening) of the nucleus, which, under pressure from the annulus, returns to its spherical shape, 
thus decompressing the vertebrae. 


The movements of flexion, extension, and lateral flexion produce asymmetrical move- 
ments of the nucleus, but the result is the same: Wherever the vertebral bodies move toward 
each other, the nucleus is pushed in the opposite direction, where it meets the counterpush 
of the annulus, which causes the nucleus to push the vertebral bodies back to neutral (see 
figure 2.13). 

Assisting in this counterpush are the long ligaments that run the entire length of the 
spine, front and back. The anterior longitudinal ligament runs all the way from the upper 
front of the sacrum to the front of the occiput, and it is fixed tightly to the front surface 
of each intervertebral disc. When it is stretched during backward bending, not only does 


Figure 2.13 Flexion (a) and extension (b) movements produce asymmetrical movements of the 
nucleus, which, under pressure from the annulus, returns to a central position, thus helping the 
spine to return to neutral. 
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it tend to spring the body back to neutral, but the increased tension at its attachment to 
the disc also helps to propel the nucleus back to neutral. The opposite action occurs in the 
posterior longitudinal ligament when it is stretched in a forward bend. It runs from the back 
of the sacrum to the back of the occiput. 

Every movement that produces disc compression in the anterior column necessarily results 
in tension to corresponding ligaments attached to the posterior column. The recoiling of 
these ligaments out of their stretched state adds to the other forces of intrinsic equilibrium, 
which combine to return the spine to neutral. 

Note that all this activity occurs in tissues that behave independently of the circulatory, 
muscular, and voluntary nervous systems. In other words, their actions do not present an 
energy demand on these other systems. 


Types of Spinal Movement 


There are generally thought to be four possible movements of the spine: flexion, exten- 
sion, axial rotation (twisting), and lateral flexion (side bending). These four movements 
occur more or less spontaneously in the course of life: as you bend over to tie your shoes 
(flexion), reach for something on a high shelf 
(extension), grab a bag in the car seat behind 
you (axial rotation), or reach your arm into the 
sleeve of an overcoat (lateral flexion). There 
are, of course, yoga postures that emphasize 
these movements as well. 

A more thorough look into the nature of the 
four ranges of motion of the spine shows that 
there is a fifth possibility called axial extension. 
This motion doesn't happen spontaneously in Figure 2.14 Child's pose replicates the pri- 
the normal course of daily movements. You mary curve of the unborn child. 
have to learn how to make it happen inten- 


tionally because it is somewhat unnatural. 

Flexion and Extension, the ie 

Primary and Secondary Curves, So 

and Inhalation and Exhalation a \ 

The most basic movement of the spine is the | o/ \ 
v 


one that emphasizes its primary curve: flexion. 
As discussed previously, the primary curve is 


the kyphotic curve present primarily in the fc { , 
thoracic spine, but it is also obvious in the f 
shape of the sacrum. It's no accident that the 1@/\ | 
\ 
§ 


yoga pose that most completely exemplifies 

spinal flexion is called the child's pose (see \ 
figure 2.14)—it replicates the primary curve 
of the unborn child. From a certain perspec- 
tive, all the curves of the body that are convex 
posteriorly can be seen as reflections of the 
primary curve. A simple way to identify all 
the primary curves is to notice all the parts of 
the body that contact the floor in savasana, Figure 2.15 _ In corpse pose, the primary 
or corpse pose (see figures 2.15 and 2.16): curves of the body contact the floor. 
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Figure 2.16 Savasana seen from below, showing spinal origins of the autonomic nervous 
system—sympathetic from the thoracic and parasympathetic from cervical and sacral regions. 


the curve of the back of the head, the upper back, the sacrum, the backs of the thighs, the 
calves, and the heels. Consequently, the secondary curves are present in all the body parts 
that are off the floor in this position: the cervical and lumbar spine, the backs of the knees, 
and the space posterior to the Achilles tendons. 

From this perspective, spinal flexion can be defined as an increase in the primary spinal 
curves and a decrease in the secondary spinal curves. A reversal of this definition would 
define spinal extension as an increase in the secondary curves and a decrease in the primary 
curves. 

Note that as far as movement is concerned, the relationship between the primary and 
secondary curves is reciprocal: The more you increase or decrease one, the more the other 
will want to do the opposite. For example, an increase in thoracic kyphosis automatically 
produces a decrease in cervical and lumbar lordosis. 

The classic yoga exercise that explores this reciprocal relationship of the primary and 
secondary curves is cat/cow, or chakravakasana (see figure 2.17). 
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Figure 2.17 The cat/cow pose emphasizes both the primary and secondary curves. 
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Supported at both ends by the arms and thighs, the spine's curves can move freely in both 
directions, producing the shape changes of flexion and extension. Although it is common 
to teach this movement by telling the student to exhale on spinal flexion and inhale on 
extension, it is more accurate to say that spinal flexion is an exhalation and spinal extension 
is an inhalation. As the definition of breathing shows, spinal shape change is synonymous 
with breathing shape change (see figure 1.6 on page 6). 


MOVEMENT EXPLORATION 


From a comfortable sitting position, try increasing your thoracic kyphosis by drop- 
ping your chest forward. Notice how your neck and lower back flatten. Now, try the 
same movement, but initiate it with your head; if you drop your head forward, you'll 
notice how the chest and lower spine will follow. The same will occur if you initiate 
this movement with your lower spine. You may also notice that these flexion move- 
ments of the spine generally tend to create an exhalation. 

Going in the opposite direction, try decreasing your thoracic kyphosis by lifting your 
chest. Notice how your neck and lower back increase their curves. If you try initiating 
it with your head or lower spine, the results will be the same. Did you notice how 
these extension movements of the spine tend to create an inhalation? 


Spatial and Spinal Perspectives in Forward- and Backward-Bending 
Poses 


Spinal extension is not necessarily the same thing as bending backward, and spinal flex- 
ion is not necessarily the same thing as bending forward. In order to avoid confusion, it's 
important to keep these distinctions clear. Flexion and extension refer to the relationship 
of the spinal curves to each other, while forward bending and backward bending are terms 
that refer to movements of the body in space. The terms are not interchangeable. By way 
of illustration, picture the following contrasting examples of how two different body types 
would move into and out of a standing overhead reach: 

A stiff, sedentary office worker, whose stooped posture doesn't change as his hips move 
forward and his arms reach overhead in an attempt to do a standing backbend. His spine 
is remaining in flexion while his body is moving backward in space. 

A flexible dancer, who hyperextends her spinal curves in the overhead reach, and keeps her 
spine extended as she flexes forward at the hip joints to move into uttanasana (standing forward 
bend). Her spine is remaining in extension while her body is bending forward in space. 

The valuable skill in observing movements like this is the ability to distinguish movement 
of the spinal curves in relation to each other from the movements of the torso in space. 

Figure 2.18 shows more of an integrated orientation to a standing backbend. Here, the 
secondary curves are kept under control, and the pelvis is kept firmly over the feet. As a result, 
there is much less movement backward in space, but a greater emphasis on thoracic extension 
(reduction of the primary curve). Although this is not a dramatic movement spatially, it will actu- 
ally provide a safe and effective stretch to the thoracic and rib structures and will be less disturbing 
to the process of breathing than either the dancer's or the office worker's movements. 


Spatial and Spinal Perspectives in Lateral and Twisting Movements 


When looking at yoga poses that involve lateral and twisting movements, it's also important 
to distinguish spatial from spinal perspectives. Triangle (trikonasana) is a pose that is often 
referred to as a lateral stretch, and this is true insofar as it lengthens the connective tissue 
pathway that runs along the side of the body (see figure 2.19). 
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Figure 2.18 An integrated orientation to Figure 2.19 Trikonasana. 
a standing backbend. 


It is, however, possible to lengthen the lateral line of the body without any appreciable 
lateral flexion of the spine, so again, we need to be clear what exactly is meant by a term 
like “lateral bend.” 

In trikonasana, more of a lateral line stretch would result from a wide spacing of the feet, 
and an intention to initiate the movement primarily from the pelvis while maintaining the 
spine in neutral extension. This also turns the pose into more of a hip-opener. 

Lateral flexion of the spine could be emphasized by a closer spacing of the feet, which 
allows for more stabilization of the relationship between the pelvis and thighs, which would 
require the movement to come from the lateral bending of the spine. 

Sticking with the example of triangle pose, if we look at its revolved variation in figure 
2.20, we can apply the same perspective to the twisting action of the spine. The lumbar 
spine is almost entirely incapable of axial rotation (only 5 degrees), which, in this pose, means 
that it will go wherever the sacrum leads it. Consequently, for the lower spine to twist in the 
direction of this pose, the pelvis would have to turn in the same direction. 

If the hips are restricted, the lumbar spine will appear to be moving in the opposite 
direction of the rib cage and shoulder girdle rotation, and when this is the case, most of 
the twist will originate from first joints above the sacrum that can freely rotate: the lower 
thoracics, T11-T12 and above. In addition, the twisting of the shoulder girdle around the rib 
cage can create the illusion that the spine is twisting more than it really is. So, the body can 
indeed be twisting in space, but a careful observation of the spine may tell where exactly 
the twisting is (or is not) coming from. 

If the pelvis is free to rotate around the hip joints, this pose will exhibit a more evenly 
distributed twist throughout the spine (rather than an overloading of T11 and T12). The 
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Figure 2.20 Parivrtta trikonasana. 


lumbar spine will fully participate because the pelvis and sacrum are also turning; the neck 
and shoulders will be free, and the rib cage, upper back, and neck will be open, along with 
the breathing. 


Axial Extension, Bandhas, and Mahamudra 


Axial extension, the fifth spinal movement, is defined as a simultaneous reduction of both 
the primary and secondary curves of the spine (see figure 2.21). In other words, the cervi- 
cal, thoracic, and lumbar curves are all reduced, and the result is that the overall length of 
the spine is increased. 


Figure 2.21. Axial extension involves a simultaneous reduction of the primary and secondary curves, 
which lengthens the spinal column beyond its neutral alignment. 
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Because the primary and secondary curves have a reciprocal relationship, which is 
expressed in the “natural” movements of flexion and extension, axial extension is “unnatu- 
ral” in the sense that it bypasses this reciprocal relationship by reducing all three curves at 
once. In other words, axial extension doesn't happen all on its own; it requires conscious 
effort and training to accomplish. 

The action that produces axial extension involves a shift in the tone and orientation of 
the breathing structures known as the bandhas. The three diaphragms (pelvic, respiratory, 
and vocal) and their surrounding musculature become more sthira (stable). As a result, the 
ability of the thoracic and abdominal cavities to change shape is more limited in axial exten- 
sion. The overall effect is a reduction of breath volume but an increase in length. 

The overall yogic term that describes this state of the spine and breath is mahamudra, 
which always involves axial extension and the bandhaas. It is possible to do mahamudra from 
many positions, including seated, standing, supine, and in arm supports. 

A seated posture named mahamudra (see figure 2.22) adds a twisting action to axial 
extension. It is considered a supreme accomplishment to do this practice with all three band- 
has executed correctly, because it represents a complete merging of asana and pranayama 
practice. 


Figure 2.22 Mahamudra combines axial extension and a twisting action. 


D«": which anatomical details of yoga poses to depict is quite a challenge. Unlike 
weight training and stretching, which focus on specific muscles, yoga focuses on asanas 
that are whole-body practices; no elements are entirely passive." 

Respecting the principles of yoga previously discussed, | have attempted a reconciliation 
of opposing imperatives in selecting the following information. | have tried to be system- 
atic, but not formulaic, taking each posture on its own unique terms, while providing some 
consistency in the format of the page spreads and the information provided. 

Because yoga practice is fundamentally experiential, the information in this book is 
intended to be an inspiration to explore your own body. Perhaps you will understand more 
clearly something you've experienced as a result of reviewing this material. On the other 
hand, some anatomical detail may capture your interest and move you to investigate it 
through a pose that's being depicted. In either case, this book will have served its purpose 
if it supports you in these explorations. 


Starting Positions and the Base of Support 


The poses in this book are arranged by their starting position. Every unusual position of the 
body has to begin with a usual position. The five “usual positions” are commonly referred 
to as the starting positions. Any asana you can think of has one of these common positions 
as its starting point: 


Standing—supported on the soles of your feet (page 33) 
Sitting—supported on the base of your pelvis (page 79) 
Kneeling—supported on your knees, shins, and tops of feet (page 119) 
Supine—supported on the back surface of your body (page 135) 
Prone—supported on the front surface of your body (page 163) 


Within each asana section is at least one forward bend, backbend, twist, lateral bend, 
and axial extension. The selections include the postures that are most commonly practiced 
by the majority of teaching traditions. 

Related to the issue of starting position is the concept of the base of support. This refers 
to the parts of the body that are on the ground and through which the weight-bearing forces 
are transmitted down to the earth, resulting in some supporting energy generated upward 
into the body. Anatomically, only the feet—supporting the legs and pelvis—have evolved 
specifically to accomplish this. That is perhaps why the simple standing poses are considered 
the starting point for all asana practice by most yoga traditions. The lessons you learn from 
standing on the earth can be applied to any other base of support you may experience. 

The structures in the body that most closely resemble the feet and legs are, of course, the 
hands and arms. When you employ them to create a base of support, you do arm supports, 
which are covered in a chapter all their own on page 175. 


' Even savasana (the corpse pose), requiring complete relaxation of all the skeletal muscles, has an active component: The mind 
is intentionally focused on the process of breathing and relaxation—otherwise it's just napping. 
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Information for Each Pose 
With occasional variation, each pose description includes the following sections: 


e Name. Each asana is presented with its Sanskrit name and its translated English name. 
Additionally, some descriptive text is added to clarify the meaning or context of the pose's 
name. 

e Classification and level. Poses are classified by their base of support, spinal action, 
and level of difficulty. 

e Key structures. For each asana, at least three key structures are highlighted. These 
may be anatomical elements that the pose brings into greater focus or function. They could 
also be less obvious body parts that can provide a deeper action than you would ordinarily 
notice. Additionally, a particular asana description might discuss an interesting anatomical 
observation that could just as easily apply to several other postures. 


e Key joint and limb actions. The joints and limbs that are involved in the asana are 
identified according to their actions: flexion, extension, adduction, abduction, rotation, and 
so forth. 

¢ Working and lengthening. In the performance of any yoga asana, the most prominent 
sensations are generated by the lengthening and working of the skeletal muscles. Many 
times, muscles have to work and lengthen simultaneously to do the poses. For each pose, 
some element of that component is depicted and analyzed. The key muscles for each pose 
are discussed. 

e Breathing. Breathing is the changing of shape of the body cavities. Each yoga posture 
presents a specific shape-changing challenge to the respiratory mechanism. Many postures 
are presented with notes on these underlying breathing patterns and suggestions on how 
to use the breath to get the most out of the posture's effects. 


e Obstacles and notes. From a certain perspective, yoga is the practice of uncovering and 
resolving obstructions in the human system. Practicing yoga asanas is a systematic way of 
encountering those obstacles in the most perceptually accessible aspect of our system—the 
physical body. Presented are the most common obstacles to achieving each of the pictured 
asanas, along with some useful suggestions for overcoming them. 

e Cautions. Certain poses present potential risk to specific body parts or to particular 
people. These are pointed out where applicable. 

e Variations. For certain asanas, key variations are pictured and explained. 

e Special notes. Here, wherever it's needed, are notes that don't fit into any of the other 
categories. This could include comments about the asana's terminology, history, mythology, 
or any other contextual information. 


Types of Muscle Contractions 


In the “Working and Lengthening” sections in the next chapters, four types of muscle 
contractions are referred to: 


Concentric—The length of the muscle decreases during a contraction. 

Eccentric—The length of the muscle increases during a contraction. 

Isometric—The length of the muscle remains constant during a contraction against 
resistance, and the intention is to not move. 

Isotonic—The length of the muscle remains constant during a contraction against 
resistance, and the intention is to move. 
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An understandable question that could arise is: “Since the poses are all static, why 
wouldn't all the muscles just be doing isometric contractions?"? The short answer to this 
question is that the text is describing how to come into a pose from a starting position, 
rather than how to be in a pose. In other words, look at an asanas as a process rather than 
as a final product. 

Most often an image of an asana depicts the end point of a movement. Even if you stay 
in a pose for a period of time, the muscle actions that got you there from the starting point 
(standing, sitting, kneeling, and so on) are still present. In addition, the movements of the 
breathing structures never cease. In yoga poses, we experience a cross section of a never- 
ending progression of movement and breath, extending infinitely forward and backward 
in time.? As long as we are in this matrix of space and time, we will never actually be still, 
and our full action potential will be present and accessible. 


The Drawings 


The asana images in this book are based on photographs of various models that were taken 
during several sessions. Some of the perspectives are quite unusual, because they were shot 
from below using a large sheet of plexiglass, or from above using a ladder. 

The photos were used as reference for the anatomical illustrator, who posed her skeleton 
in the various positions and sketched the bones by hand. After a round of corrections, the 


Yoga Anatomy photo shoot at The Breathing Project in New York City. Leslie Kaminoff (far left) 
supervises as project photographer, Lydia Mann, shoots Derek's Bakasana from below the plexi- 
glass. Janet and Elizabeth stabilize the ladders. The final artwork from the resulting photo is on 
page 186. 


? “Each bodily movement is embedded in a chain of infinite happenings from which we distinguish only the immediate 
preceding steps and, occasionally, those which immediately follow" (Laban 1966, p. 54). For reference to “isometric” versus 
“stabilizing isotonic,” see Adler, Beckers, and Buck, 2003. 


3 A memorable description of this concept is contained in Kurt Vonnegut's Slaughterhouse-Five, in which he describes the 
Tralfamadorians, who live in the fourth dimension. When they look at a person, they see a very long, four-dimensional 
caterpillar, with tiny newborn legs at one end and withered, elderly legs at the other end. Human beings, lacking the fourth 
dimension of perception, can only see a three-dimensional cross section of the caterpillar. 


32 YOGA ANATOMY 


muscles and other structures were added using computer software, and several more rounds 
of corrections and adjustments were made to produce the final images. 

The labeling of the structures in each drawing, as well as the various arrows and other 
indicators, were added last. 


Wie you stand, you bear weight on the only structures in the body that have specifi- 
cally evolved to hold you up in the uniquely human stance—the feet. The architecture 
of the feet, along with their musculature, shows nature's unmatched ability to reconcile and 
neutralize opposing forces. 

Clearly, however, these amazing structures are massively overengineered for the way 
most people use them in the civilized world of stiff shoes and paved surfaces. Fortunately, 
yoga exercises are done barefoot, with much attention given to restoring the strength and 
flexibility of the foot and lower leg muscles. 

In yoga practice, some of the earliest lessons frequently center on the simple act of stand- 
ing upright—something you've been doing (more or less successfully) since you were about 
a year old. If you can feel your weight releasing into the three points of contact between 
the foot and the earth, you may be able to feel the support that the earth gives back to you 
through the action of the three arches of the foot and the muscles that control them. 

Standing positions have the highest center of gravity of all the starting points, and the 
effort of stabilizing that center makes standing poses—by definition—brahmana. Release 
and support, giving and receiving, inhaling and exhaling—Patanjali's formulation of sthiram 
sukham asanam encompasses all of these and more." 

The fundamental lessons you learn from standing postures can illuminate the practice 
of all the other asanas. 


' Patanjali's Yoga Sutra, |I.1. T.K.V. Desikachar's translation sums it up well when he defines sthiram as “alertness without 
tension" and sukham as “relaxation without dullness." 
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Tadasana 
Mountain Pose 
tah-DAHS-anna 
tada = mountain 


This pose’s name evokes many images that relate to a stable, rooted base of sup- 
port and a “crown” that reaches for the heavens. 
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Classification and Level 


Easy standing pose 


Key Structures 


Intrinsic and extrinsic foot muscles, quadriceps, iliopsoas, piriformis, abdomi- 
nal wall, diaphragm. 


Joint Actions 


The lumbar, thoracic, and cervical curves are in mild axial extension. 


The ankle, hip, shoulder, and wrist joints are in their neutral positions, midway 
between flexion and extension. 


The knee joints are extended (but not hyperextended); the elbow joints are 
extended and the forearms are pronated. 


The arches of the feet are lifted and connecting with the upward lifting action 
in the pelvic floor, the lower abdomen, rib cage, cervical spine, and the top 
of the head. 


The shoulder blades are dropped onto the support of the rib cage and con- 
nect with the downward release of the tailbone and the grounding of the 
three points of contact between each foot and the floor. 


Notes 


Nothing lasting can be built on a shaky foundation. This may be why tadasana 

is considered by many yoga traditions to be the starting point of asana practice. 
Interestingly, this pose is almost identical to the “anatomical position"—the start- 
ing reference point for the study of movement and anatomy. The only major dif- 
ference between the two positions is that in tadasana, the palms of the hands are 
facing the sides of the thighs rather than forward. 


} - 
\ 


Y~ “y 
| Ps A i 
SSIS eS | 


Nonmuscular support and padding for the foot: the fat pads (yellow) and plantar fascia 
(blue). The muscles of the foot occupy the space between the plantar fascia and the bones. 


(continued) 
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Tadasana_ (continued) 


This body position is also uniquely human, because humans are the only true 
biped mammals on the planet. Humans are also the least stable of creatures, pos- 
sessing the smallest base of support, the highest center of gravity, and (propor- 
tionately) the heaviest brain balancing atop it all. 

The base of support of this pose—the feet—offers a beautiful image of how the 
passive and active forces of release and support operate in the human system. The 
essential structure of the foot can be represented by a triangle. The three points of 
the triangle are the three places where the foot's structure will rest on a supporting 
surface: the calcaneal tuberosity, the base of the first metatarsal, and the base of 
the fifth metatarsal. The lines connecting these points represent the arches—three 
lines of lift through which postural support is derived: the medial longitudinal arch, 
the lateral longitudinal arch, and the transverse (metatarsal) arch. 

From underneath, the two triangles of the feet can be joined to show the size 
and shape of the base of support for tadasana. The “plumb line” that passes 
through the body's center of gravity in this position should also fall through the 
exact center of this base. 


Triangles represent the three points of The three arches of the foot. 
support of each foot. 


The four layers of musculature (see top figure on page 37) all combine to 
create lift, balance, and movement of the 28 bones of the foot, which has 
evolved to be an incredibly adaptable structure able to move you smoothly 
through space over uneven terrain. 

The foot has evolved over millions of years in a world with no roads or side- 
walks. In today's world in which many uneven surfaces have been leveled and 
paved, it's clearly overengineered. When the adaptability of the foot is no longer 
needed for locomotion, the deeper muscles that support the arches inevitably 
weaken, eventually leaving only the superficial, noncontractile plantar fascia 
responsible for preventing the total collapse of the foot. This frequently leads to 
plantar fasciitis and heel spurs. 

The practice of standing postures in general, and tadasana in particular, is one 
of the best ways to restore the natural aliveness, strength, and adaptability of the 
feet. Once your foundation is improved, it's much easier to put the rest of your 
house in order. 
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Flexor hallucis longus Adductor hallucis Interosseus 
muscles 


Flexor 
digitorum 
brevis 


Abductor 
digiti minimi 


digitorum 
longus 


Quadratus cA 
plantae Flexor digiti 
Abductor minimi \ 
hallucis 


Calcaneus 


Foot bones from below (left) and above (right). The “X" marks the point where the weight 
of the body transfers through the tibia to the talus bone, and from there to the calcaneus. 


The plantar fascia—the most superficial layer of support for the foot. The more the arch 
support muscles weaken, the more pressure is put on the plantar fascia, which can result in 
plantar fasciitis and heel spurs. 


(continued) 
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Tadasana (continued) 


Tadasana Variation 


Samasthiti 


Equal Standing, Prayer Pose 
sama = same, equal 
sthiti = to establish, to stand 
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Samasthiti has a wider, more stable 
base than tadasana because the feet 
are placed with the heels under the sit- 
ting bones rather than touching each 
other. All the standing poses that are 
executed from this base, as opposed to 
tadasana, consequently have a wider, 
more stable base of support. This is 
typically done in the vinyasa styles, in 
which breath-coordinated movement 
is the focus, rather than the alignment- 
oriented approaches, in which static 


maintenance of positions is preferred. Base for support of samasthiti. The circled 
Additionally, the head is lowered dot marks where the center line of gravity 
and the hands are in namaste (prayer) ae 


position. This is typical of the starting 
point of a sun salutation, a prayerful 
vinyasa that is used by many systems of hatha yoga as a warm-up and to con- 
nect asanas into a flowing sequence. 


Terminology Note 


In the Ashtanga tradition of Sri K. Pattabhi Jois, the term samasthiti refers to 
what is here described as tadasana. In the teaching tradition of Sri T. Krishnam- 
acharya and his son, T.K.V. Desikachar, the term tadasana refers to a standing 
pose with the arms overhead, and balancing on the balls of the feet. 


Cautions 


People with headache, insomnia, and low blood pressure should exercise caution 
when performing prolonged standing poses. 


Here, the weight is balanced on the balls of the feet. 
The “X" marks where the center line of gravity falls. 


39 


Utkatasana 
Chair Pose 
OOT-kah-TAHS-anna 


Extensor 
digitorum 


Erector 
spinae 


Gluteus 


medius Rectus abdominis 


Tibialis anterior 


Classification and Level 


Basic standing pose, axial extension 
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Key Structures 


Shoulder girdle, spine, quadriceps and hamstrings to balance each other, 
knees (adductors and medial rotators). To protect knees, minimize external 
rotation as the hips flex. 


Joint Actions 


Shoulder flexion, elbow extension, forearm supination, axial extension in 
spine, hip and knee flexion, ankle dorsiflexion. 


Working 


Spine: Intertransversarii, interspinalis, transversospinalis group, erector spinae, 
psoas minor. 


Shoulders and arms: Upper trapezius, serratus anterior, supraspinatus, middle 
deltoids, biceps brachii long head, triceps, supinator, extensor digitorum, 
abdominal muscles (to maintain axial extension and support lower spine). 


Legs: Gluteus medius and minimus, adductor group, quadriceps eccentrically 
(modulated and balanced by hamstrings), tibialis anterior, soleus eccentri- 
cally, intrinsic muscles of the feet. 


Lengthening 


Latissimus dorsi, rhomboids, gluteus maximus, soleus. 


Breathing 


Maintaining axial extension (which minimizes breathing shape change) while 
engaging the largest, most oxygen-hungry muscles of the body presents a chal- 
lenge that requires efficiency of effort and breath. Otherwise, the body's oxygen 
demands will make the breath too labored to continue to maintain the axial 
extension. 


Obstacles 


Tight latissimus dorsi, weak quadriceps, knees falling out of alignment, over- 
arching lumbar spine (hence, psoas minor and abdominal muscles), over- 
flexing hips (hence, hamstrings, to resist the quadriceps’ tendency to pull 
the sitting bones away from the backs of the knees). 


Notes 


Knees are vulnerable in this position (partly flexed), particularly the menisci, if 
there is excessive knee rotation. 

Gravity should be the main source of resistance in the pose, not the resistance 
of agonist and antagonist contraction. Beginning students in this asana tend to 
feel a lot heavier than their weight because of this. 


41 


Uttanasana 
Standing Forward Bend 
OOT-tan-AHS-anna 
ut = intense 
tan = stretch 


Classification and Level Piriformis 


Easy standing pose, forward 
bend 


Spinal 
extensors 


Key Structures 
Hip joint, legs, spine. 


Joint Actions 


Hip flexion, knee extension, 
mild spinal flexion (the 
tighter the hamstrings, the 
more the spinal flexion). 


/ Hamstrings 


4 Gastrocnemius 
\ 


Working 

Upper body: Gravity. 

Lower body: Vastus medialis, 
intermedius, lateralis (knee 
extensors); articularis genus 
(to draw up on the capsule 
of the knee joint); feet and 


ankles (for balance). A, i} 


Lengthening —— 


Spinal muscles, hamstrings, 
posterior fibers of gluteus medius and minimus, gluteus maximus, pirifor- 
mis, adductor magnus, soleus, gastrocnemius. 


Breathing 


Deep hip flexion compresses the abdomen. This combined with gravity moves 
the center of the diaphragm cranially, so more freedom is needed in the back of 
the rib cage for the movement of the breath. 
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Adductor |= -_ } 
magnus —— ' Biceps femoris 


Gracilis 


Gastrocnemius 


Obstacles 


Tightness in hamstrings, spinal muscles, gluteals. 


Cautions 


People with back injury, osteoporosis, or both should approach deep forward 
bending very cautiously and gradually. 

People with high blood pressure (hypertension) should go into this pose 
gradually and remain in it only if their breathing is not strained. People with low 
blood pressure (hypotension) should come out of this pose very slowly, because 
they may become dizzy. 


Psoas 


Spinal extensors major 


Notes 


_ Gluteus 
), maximus 


In this pose, gravity should do the 

work. People experiencing tightness 

in the back of the legs sometimes 

pull themselves down, which cre- 

ates tightness and congestion in 

the rectus femoris and psoas. It's 

better to soften the knees to find TA. he Scab: 

some space in the hip joint, allow- { ( f  ~ Quadriceps 

: : Diaphragm Thr aN 

ing the spine to release. Only then | | \ 

does lengthening the legs produce \ | 

an even stretch along the entire back h 

line of the body. \4 
For more anatomy, and the seated iy 

version of this pose, see paschimot- > 

tanasana, page 82. 


Gastrocnemius 


Tibialis 
anterior 


Soleus 


If the hamstrings are tight, slightly bending the 
knees helps release the spine. 
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Utthita Hasta Padangusthasana 
Extended Hand-Toe Pose or Standing Big Toe Hold 
0o-TEE-tah HA-sta pad-an goosh-TAHS-anna 
utthita = extended 
hasta = hand 
pada = foot 
angusta = big toe 


Pronator teres 


Deltoid Flexor carpi radialis i 


Palmaris longus 


_ | a 
Zo YY ‘P Flexor carpi \ 
i ! Psoas - ae a ee 
: il : as 
Lie . 


ome 4 m4 Quadratus 
oft ; 
lumborum » | ~ 


Piriformis 


Hamstrings Gluteus 
Superior medius 
Rectus lliacus gemellus Giscus 
femoris Obturator | maximus 
internus Inferior 
Vastus gemellus orn 
lateralis Vastus 
medialis ‘Nader 
magnus 
Flexor Tibialis 
digitorum posterior 
longus 


Flexor 


ii / hallucis 
é ~ longus 


Classification and Level 


Intermediate asymmetrical standing balance pose 


Joint Actions 


Neutral spine, pelvis level, shoulder flexion, elbow extension, finger flexion. 
Standing leg: neutral hip extension, knee extension (not locked). Lifted leg: 
hip flexion, knee extension. 


Working 


Standing leg, spine, and pelvis: Quadriceps and hamstrings on the standing 
leg; spinal extensors, to keep from flexing the spine and tucking the pelvis; 
abductors and external rotators, eccentrically, to keep the pelvis level; 
external and internal obliques; rotary muscles of the back (obliques, trans- 
versospinalis), to counter the rotation created by the arm holding the toe. 


Lifted leg: Flexors of the shoulder and fingers to hold the big toe and create 
hip flexion; psoas major and iliacus, rectus femoris, pectineus, adductor 
brevis and longus (to help with hip flexion). 


Lengthening 


Lifted leg: Hamstrings, gastrocnemius, soleus, gluteus maximus. 


Obstacles 


Tightness in the hamstrings or gluteus maximus in the lifted leg can cause spinal 
flexion, and thus hip extension or knee flexion in the standing leg. It's better to 
bend the knee in the lifted leg and find neutral curves in the spine and neutral 
extension in the standing hip, and knee extension (but not hyperextension) in 
the standing leg. 


Notes 


Weakness in standing leg abductors can create “hip hike” on the side of the 
lifted leg, leading to overwork of the quadratus lumborum. 

Weakness in the hip flexors (psoas major, iliacus, and rectus femoris) can also 
cause overwork in the quadratus lumborum and hip hike. 


Breathing 


In maintaining this balance pose, the stabilizing action in the abdominal muscles 
combines with the bracing action of the arms to create an overall reduction of 
breathing capacity. If there is excessive muscular tension, the reduced volume of 
breath will not be sufficient to fuel the effort, and the increased volume of breath 
will tend to compromise the balance. 
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Vrksasana 
Tree Pose 
vrik-SHAHS-anna 
vrksa = tree 


Pectineus 
Tensor 


fascia lata Adductor longus 


Sartorius 


Rectus femoris 


Vastus lateralis 


Vastus medialis 


Gastrocnemius 


Tibialis 


anterior Soleus 


Classification and Level 


Basic asymmetrical standing balance 


Key Structures 


Lower leg, foot, arch, abductors, and external rotators of the standing leg; 
external and internal obliques, to stabilize torso to pelvis. 
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Joint and Limb Actions 


Neutral spine, level pelvis. Standing leg: hip neutral extension, internal rota- 
tion, adduction; knee extension (not locked). Lifted leg: hip flexion, exter- 
nal rotation, abduction; knee flexion; tibia external rotation; ankle dorsi- 
flexion (pressed against the adductors of the standing leg); foot pronation. 


Working 


Lifted leg: Iliacus and psoas major, all external rotators and extensors—glu- 
teus maximus, posterior fibers of gluteus medius and minimus, piriformis, 
adductor magnus (extensor portion), obturator internus and externus, 
gemelli, quadratus femoris. 


Standing leg: Piriformis, tensor fascia lata, gluteus medius and minimus, glu- 
teus maximus (extensor portion). 


Standing foot: Intrinsic muscles of the foot, muscles of the ankle and lower leg. 


Lengthening 
Lifted leg: Pectineus, adductor longus and brevis, gracilis. 
Standing leg: Gluteus medius and minimus, piriformis (working eccentrically). 


Notes 


The adductors lengthen to get into position; they may have some role in holding 
the leg in place by pressing the foot into the inside of the standing leg. Misusing 
the pectineus to hold the leg in place creates flexion at the hip, tilting the pelvis 
and rotating the leg inward. 

Abductors on the standing leg are working eccentrically; if they are weak or 
tight, the hip of the lifted leg will “hike up,” or the rotators will try to stabilize 
the pelvis and the pelvis will rotate open. 

The more strength and adaptability you have in the feet and ankles, the more 
options you will have for finding balance. 


Breathing 


Compared to tree pose with arms elevated (next variation) or utthita hasta 
padangusthasana (the toe-hold posture), the upper body is freer to participate in 
respiratory movements in this pose. With the arms held quietly in namaste, and 
the raised leg braced against the adductors of the standing leg, the attention and 
center of gravity are drawn inward and downward. 


Cautions 


People with inner ear or balance disorders (benign positional vertigo, Méniére's 
disease) should practice standing balances near a wall for extra security and 


support. (continued) 
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Vrksasana_ (continued) 


Vrksasana Variation 


Tree Pose With Arms Elevated 
AYN 
A, 
f / \ 

1 ) 
| yy 
\ } J 
\ ‘| 


Piriformis 


Adductor magnus 


Inferior gemellus 
lliotibial band 


Flexor digitorum longus 
Tibialis posterior 


Flexor hallucis longus 


Classification and Level 
Intermediate asymmetrical standing balance pose 


Joint Actions 
Neutral spine; scapula upward rotation, abduction, elevation; glenohumeral 
external rotation, abduction; elbow extension; forearm pronation (if the 
upper arm is externally rotated). 


Working 


Infraspinatus, teres minor, deltoids, supraspinatus, long head biceps, serratus 
anterior (supported by the upper fibers of the trapezius), triceps with anco- 
neus to extend elbows. 


Lengthening 
Latissimus dorsi, teres major, long head triceps. 


Obstacles and Notes 


Overuse of the latissimus dorsi to “pull shoulders down the back" interferes with 
the elevation of the scapulae; it can create impingement at the acromion of the 
biceps tendon and supraspinatus. The rib cage can also be pushed forward from 
a restriction of the latissimus. 

This variation creates a higher center of gravity by placing the arms overhead, 
and is therefore categorized as an intermediate-level balancing asana. 


Breathing 


Because of the stabilizing action of the muscles that keep the arms overhead, the 
thoracic movements of the breath encounter more resistance in this position. In 
addition, the higher center of gravity will tend to produce a stronger stabilizing 
action in the abdominal muscles. Taken together, these factors combine to reduce 
the overall excursion of the diaphragm; therefore, quiet, efficient breathing is the 
most appropriate pattern. Breaths that are too deep will destabilize the posture. 
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Garudasana 
Eagle Pose 
gah-rue-DAHS-anna 


garuda = a fierce bird of prey, the vehicle (vahana) of the Hindu god Vishnu, 
usually described as an eagle, but sometimes as a hawk or kite 


Trapezius 
Infraspinatus 


Teres minor 


Teres major Serratus 
Latissimus anterior 
dorsi 


Quadratus 


Gluteus lumborum 


medius 


Classification and Level 


Asymmetrical standing balancing pose 
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Joint Actions 


Mild spinal flexion; scapula abduction, upward and lateral rotation, elevation; 
glenohumeral external rotation; elbow flexion; forearm pronation; neutral 
wrist extension; pelvis anterior tilt, counternutation; hip flexion, internal 
rotation, adduction; knee flexion, internal rotation; ankle dorsiflexion; 
foot—lifted in eversion, standing in slight supination. 


Working 


Arm position: Infraspinatus (both working and lengthening), serratus anterior, 
pectoralis major and minor, coracobrachialis, pronator teres and pronator 
quadratus. 


Leg position: Gluteus medius and minimus (anterior fibers), tensor fascia 
latae, adductor magnus, gluteus medius and minimus also working to sta- 
bilize the standing hip. 


Lengthening 


Arm position: Because of the abduction of the scapulae—rhomboids, lower 
trapezius, teres major, and latissimus dorsi (slightly); infraspinatus, triceps 
(slightly). 


Leg position: Gluteus maximus, piriformis, quadratus femoris, obturator inter- 
nus, posterior fibers of gluteus medius and minimus. 


Obstacles and Notes 


The scapulae need to be able to both abduct and rotate laterally. If the scapulae 
are too “pulled down,” the spine will have to contort to achieve the entwined 
position. 

Both the standing and the lifted leg need to internally rotate and adduct in this 
position. 

To achieve the full entwining, the standing leg needs to flex at the hip and 
knee. This position of hip flexion with internal rotation and adduction is not 
structurally easy (the fibers of the hip joint capsule make it easier to internally 
rotate when the hip is in extension). The adduction with internal rotation espe- 
cially gets to the piriformis. This position can be overmobilizing for the knees; if 
the hips are too tight to achieve the actions, the knees can be forced to overro- 
tate. This action is stabilizing for the sacroiliac joint. 


Breathing 


This is the most “compacted” of the one-legged balancing postures, from the 
standpoint of both the shape and center of gravity, and the breathing. The 
entwining of the arms compresses the rib cage, and the hip flexion, combined 
with the mild spinal flexion, compresses the lower abdomen. 
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Natarajasana 
King of the Dancers Pose 
not-ah-raj-AHS-anna 
nata = dancer 
aa. = raja = king 


Pectoralis 
major 


Subscapularis 


Serratus 
anterior 


Rectus 
abdominis 


Intercostals 
Obliques ‘i 
soas 
Hamstrings ® Rectus / , 
e abdominis t minor 
Vastus ; Tensor 
lateralis Psoas minor fascia lated ? acta 
} 
Gluteus Rectus femoris Rectus 1 
maximus os femoris | 
Vastus medialis 
Vastus 
lateralis 


Vastus’ | | 
medialis | 


Classification and Level 


Advanced backbending standing balance 


Joint Actions 


Spinal extension; scapula upward rotation, abduction, and elevation; arm flex- 
ion; elbow flexion; and forearm supination. Standing leg: hip flexion, knee 


extension, and ankle dorsiflexion. Lifted leg: hip extension, knee flexion, 
and ankle plantarflexion. 


Working 


Arms: The serratus anterior works to wrap the scapula around the rib cage; 
the infraspinatus and teres minor externally rotate the glenohumeral joint; 
and the deltoids lift the arms into position. The supraspinatus and subscap- 
ularis are also active to help hold the head of the humerus in its socket. 

Spine: The intrinsic extensor muscles of the spine—intertransversarii, interspi- 
nalis, rotatores, multifidi, spinalis, semispinalis, splenius capitis and cervicis, 
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longissimus, and iliocostalis—are all active in creating and maintaining 
spinal extension. The psoas minor, rectus abdominis, and obliques should 
all work eccentrically against the action of the spinal extensors to prevent 
too much action in the lumbar spine, and move more action into thoracic 
spinal extension and hip extension. 


Standing leg: The gluteus medius and minimus and the tensor fascia latae 
work eccentrically to keep the pelvis level. The quadriceps extend the 
knee, and the hamstrings lengthen (if there's enough range of motion in 
the hamstrings, they might work eccentrically to resist tipping too far for- 
ward). The muscles of the feet and forelegs are active for balance. 


Lifted leg: The hamstrings create hip extension and knee flexion, and the 
vastii come into isometric or concentric action as knee extensors as the 
pose deepens, to increase the hip extension against the resistance of the 
hand on the foot. The adductor magnus is active as both an adductor and 
hip extensor, and the gluteus maximus (though not as an external rotator). 


Lengthening 
Arms: Rhomboids, latissimus dorsi, triceps, pectoralis major. 
Spine: Rectus abdominis, obliques, intercostals. 
Standing leg: Hamstrings, abductors (working eccentrically). 
Lifted leg: lliacus, psoas major, rectus femoris. 


Obstacles and Notes 


Scapula mobility is important in this “full-arm" version—both for getting the arm 
into position without overmobilizing the glenohumeral joint and for mobility in 
the thoracic spine. 

Find the deeper, more intrinsic back muscles to do the action of spinal exten- 
sion. Using the latissimus and other superficial back muscles will interfere with 
breathing and with the ability to find the full range of motion in the scapulae. 

It is also a challenge to keep the legs adducted and internally rotated in this action. 
Although many people seek more extension through external rotation, this involves 
the risk of overmobilizing the sacroiliac joint or overworking the lumbar spine. 

As in dhanurasana, the binding of the hands and feet can put pressure into 
vulnerable spots such as the knees and lower back. 


Breathing 


The excursion of the diaphragm is greatly minimized in dancer's pose by the combi- 
nation of deep spinal extension and the anterior and posterior musculature working 
against each other to stabilize this shape in gravity. Consequently, this pose should 
be held with quiet breathing, and seldom for a very long time, because the mus- 
cular effort required to maintain it soon outpaces the body's ability to supply those 
muscles with oxygen. The longer the pose is held, the deeper the body will need to 
breathe, and the more the abdominal muscles and the diaphragm will release their 
stabilizing actions, leading to an increased risk to the spine and shoulders. 
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Virabhadrasana I 
Warrior | 
veer-ah-bah-DRAHS-anna 
virabhadra = the name of a fierce mythical warrior 


‘\ 
\ ee 
\ asl 
‘\ “Sg - S 
Pectoralis aN y. — 
major : Pectoralis minor 
Rectus Serratus anterior 
abdominis 


Psoas major 
Gluteus 
maximus 


S>— Quadriceps Rectus 
: femoris 


Vastus 
lateralis 


Vastus 
medialis 


Semitendinosus 


Classification and Level 
Basic asymmetrical standing backbend 


Key Structures 


Articulate pelvis, integrity of spine, action in legs (rotation to balance the 
pelvis). 
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Joint Actions 


Spinal extension; shoulder flexion, slight abduction of scapulae. Front leg: 
nutation, hip flexion, knee flexion, ankle dorsiflexion. Back leg: counternu- 
tation, hip extension (internal rotation), knee extension, ankle dorsiflexion 
and supination (to keep the heel grounded and the arch lifted). 


Working 


Spinal extensors, serratus anterior, deltoids, teres minor, infraspinatus, rectus 
abdominis (eccentrically), left internal obliques and right external obliques, 
psoas minor, anterior neck (rectus capitis, longus capitis, longus colli, verti- 
calis, scalenes [eccentrically]). Front leg: hamstrings and quadriceps, eccen- 
trically. Back leg: hamstrings and quadriceps, concentrically. 


Lengthening 


Latissimus dorsi, rectus abdominis, pectoralis major and minor, anterior neck 
(rectus capitis, longus capitis, longus colli, verticalis, scalenes). Front leg: 
hamstrings and quadriceps, slightly. Back leg: rectus femoris, vastii, psoas 
major, iliacus, soleus, and gastrocnemius. 


Obstacles 


Tight latissimus can pull the spine into 
too much of a lumbar curve. 


Balance Issues 


Severe sacroiliac instability, although 
this pose is used to improve sac- 
roiliac problems that may arise 
from too much prolonged seated 
practice. 


Notes 


The shorter (from front to back) and 
wider (from side to side) stance of this 
basic warrior pose employs an easier 
action in the pelvis and a higher center 
of gravity, but it is generally an easier 
pose to balance in because of the wider 
base of support and the increased free- Wide base of support provides for 
dom of the hip joints. easier balance. 


(continued) 
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Virabhadrasana! (continued) 


Breathing 


In all the warrior poses, positioning and maintaining the pelvis’ relationship to 
the legs and torso requires strong action in the abdominal wall, which reduces 
the downward excursion of the central tendon of the diaphragm. As a result, 
the contraction of the diaphragm will have more of a tendency to create a brah- 
mana effect by lifting upward the base of the rib cage—an action that will only 
occur efficiently if there is not undue tension in the intercostals, chest, and neck 
muscles. 

In short, the challenging leg, pelvis, and arm positions of the warrior poses 
combine to create interesting challenges to the breath mechanics. 


Variation 


Extended Warrior | 


Deltoid External 


obliques 
Rectus 
Erector femoris 
spinae 
ee Rectus 
Latissimus 


» Adductor 
brevis 


Adductor 
longus 


; abdominis 
dorsi : Vastus 
Psoas major lateralis 
Gluteus medius Quadriceps 
and minimus 

—_ Gracilis 


femoris 


Peroneals LE | | 
| 


Sartorius — Adductors 


Classification and Level 
Intermediate asymmetrical standing backbend 
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Joint Actions 


Same as basic warrior but with deeper 
lumbar extension against anterior 
tilt of pelvis, adduction of legs, more 
supination in back foot, adduction of 
arms, more rotation in spine. 


Working 


Spinal extensors (intrinsics, transverso- 
spinalis, erector spinae), anterior and 
middle deltoids, serratus anterior, 
pectoralis major and minor, upper 
trapezius, rectus abdominis. Front leg: 
hamstrings eccentrically, adductors, 
gluteus medius and minimus. Back 
leg: hamstrings concentrically, glu- 
teus medius and minimus, peroneals, 
quadriceps, sartorius. 


Lengthening 


Latissimus dorsi, rhomboids, rectus 
abdominis, external obliques. Front 
leg: quadriceps (at knee joint), ham- 
strings (at hip joint), gluteus medius 
and minimus. Back leg: peroneals, 
gluteus medius and minimus, psoas 
major, rectus femoris (at hip joint). Long, narrow stance. 


Obstacles 
Tightness in psoas major and rectus femoris. 
Weakness in hamstrings. 


Weakness in eccentric control of abductors (for balance) and quadriceps in 
the front leg. 


Notes 
If the latissimus dorsi are used to do the spinal extension necessary in this deeper 
action, they will interfere with the lifting and lateral rotation of the arms. 

A long, narrow stance is a more challenging action in the pelvis, works the 
abductors to balance, and provides a lower center of gravity (i.e., can be easier 
to balance). 

Breathing 
This variation of the warrior is used mostly when the pose is done statically, with 
no vinyasa (dynamic movement into and out of an asana). The hips and groin 
need to be quite open, and the legs must be strong for the breathing to be com- 
fortable in this deeply lunged position. If the lower body can't provide effective 
support (sthira) for the upper body, there won't be enough freedom (sukha) for 
easy breathing. 
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Virabhadrasana II 


Warrior Il 
veer-ah-bah-DRAHS-anna 
virabhadra = the name of a fierce mythical warrior 


Sternocleidomastoid : 


Plexus nerves 


Scalenes 


Gluteus lies [= 

medius in sel 
Tensor zo) ‘ 
fascia lata f 

Rectus femoris * 

Vastus lateralis - VY) sss of a 4 
/ hip joint M 
LI j | 


Vastus medialis 


| Pectoralis 
minor 
Brachial plexus. 


Subtalar 
joint / 


Classification and Level 
Basic asymmetrical standing hip opener 


Joint Actions 
Spine in neutral extension; head rotated on axis; scapula upward rotation; 


upper arm abduction, external rotation; forearm pronation (opposing spi- 


rals in arms). 
Front leg: Nutation; hip flexion, external rotation, abduction; knee flexion; 


ankle dorsiflexion. 
Back leg: Counternutation; hip extension, internal rotation, abduction; knee 


extension, external rotation at tibia; ankle dorsiflexion; foot supination at 
heel, pronation at forefoot (arch lifted, big toe grounded). 
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Working 
Back hip joint: Primarily gluteus medius ; § 


and minimus, for internal rotation 
and abduction; gluteus maximus and 
hamstrings, for extension; tensor 
fascia latae, for internal rotation; pec- 
tineus for internal rotation; vastii, to Vastus 

lateralis 
extend knee. 


Adductor longus 
Semitendinosus 


Quadriceps 


; Adductor 

Front hip joint: Hamstrings and quadri- r 4 longus 
ceps (eccentrically), gluteus maximus, 

piriformis, obturator internus and 

externus, quadratus femoris, gemelli, 

gluteus medius and minimus (poste- 


rior fibers). 


Vastus medialis 


Virabhadrasana II extended. 


Lengthening 


Back hip joint: Tensor fascia lata, iliopsoas. 
Front hip joint: Hamstrings and quadriceps (vastii). 


Obstacles and Notes 


Back hip joint: Abduction and extension at the same time is a challenging 
position for the ligaments and capsule of the hip joint. The work of the 
abductors (gluteus medius and minimus) is important; they help to lift the 
back knee away from the floor. If the gluteus medius and minimus are 
weak or tight, other muscles will be recruited, but they will also bring in 
external rotation or flexion at the hip, which will show up as an inability to 
“ground” the back foot. 


Back ankle joint: Articulation is needed in the subtalar joint and the joints 
between the tarsals and metatarsals: The back part of the foot supinates 
so the calcaneus can clearly connect to the floor, and the forefoot pronates 
so the toes can clearly connect to the floor. If the foot doesn't articulate in 
this way, the outer ankle can be overstretched and weakened. 


Front hip joint: In this position, gravity creates the flexion at the knee and hip; 
the hamstrings and quadriceps are very active eccentrically to modulate 
the pull of gravity. As with warrior I, different arrangements of the feet will 
affect the challenges of this pose. The more extended stance creates deeper 
actions at all the joints of the lower extremities, but without sufficient 
muscular strength in the legs (which can be developed by working in the 
“basic” stance), stress can be placed on the joints and connective tissues. 


Breathing 
See page 56. 
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Virabhadrasana Ill 
Warrior III 
veer-ah-bah-DRAHS-anna 
virabhadra = the name of a fierce mythical warrior 


Gluteus maximus 


Hamstrings 


—— 
_———— 
—=Z 
eg 

(7 
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Classification and Level 


Intermediate asymmetrical standing balance 


Joint Actions 


Spine axial extension, shoulder flexion and lateral rotation, elbow extension, 
forearm supination, finger extension. Front leg: nutation, hip flexion and 
adduction, knee extension, and ankle dorsiflexion. Back leg: counternuta- 
tion, hip neutral extension and medial rotation, knee extension, ankle dor- 
siflexion. 


Working 


Spinal extensors against gravity, abdominal muscles and psoas minor to main- 
tain a neutral spine. Both legs’ hamstrings: standing leg eccentrically, back 
leg concentrically against gravity. Standing leg abductors: eccentrically to 
maintain level pelvis; standing leg gluteus maximus, deep rotators eccentri- 
cally to maintain level pelvis. 
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Lengthening 


Standing leg hamstrings, standing leg abductors, gluteus maximus, deep 
external rotators. 


Obstacles 
Weakness in spinal and abdominal muscles. 
Tight hamstrings, especially medial. 
Tight or weak abductors and rotators (need to be strong in a long position). 
Overusing the gluteus maximus will externally rotate either or both legs. 


Notes 


The spine is in axial extension; the work is to maintain the spinal curves in this 
relationship to gravity, balancing the abdominal action with the back extensors. If 
abdominal support is lacking, the extensors will overwork, and the spine will arch 
excessively. 

Gravity draws the unsupported side of the pelvis toward the floor. Generally 
you don't need to use the adductors to do this; instead, the ability of the abduc- 
tors and external rotators to lengthen with control is essential (otherwise the 
pelvis is lifted away from floor). 

If hamstrings are tight, bending the standing leg is better than rotating the 
pelvis. 


Breathing 


The bandhas (see page 16) create the axial extension that supports the torso in 
this pose, and by definition, that reduces the overall volume of the breath. Ujjayi 
breathing is an important ingredient in this process. 
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Utthita Parsvakonasana 
Extended Side Angle Pose 
00-TEE-tah parsh-vah-cone-AHS-anna 
utthita = extended 
parsva = side, flank 
kona = angle 


Serratus anterior 


Internal obliques 
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Classification and Level 


Basic lateral stretching, asymmetrical standing pose 


Joint Actions 


Spine neutral or with slight lateral flexion; shoulder abduction, upward rota- 
tion; glenohumeral joint flexion and external rotation; elbow extension. 
Front leg: nutation; hip flexion, external rotation, abduction; knee flexion; 
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ankle dorsiflexion. Back leg: counternutation; hip extension, internal rota- 
tion, abduction; knee extension (external rotation at tibia); ankle dorsiflex- 
ion; foot supination at heel; pronation at forefoot. 


Working 


Front leg (compare to virabhadrasana II): With increased hip flexion, the 
eccentric action of the hamstrings and vastii become more important—the 
hamstrings because they are resisting the weight of the spine over the 
front leg and are working at greater length, and the vastii because the 
rectus femoris is shortened and less effective with greater hip flexion. 


Upper side (arm, spine, and back leg): Serratus anterior, deltoids, triceps, 
lower side external obliques, upper side internal obliques. In the back leg, 
the action is similar to virabhadrasana II: primarily gluteus medius and 
minimus (the anterior fibers help with internal rotation, the posterior fibers 
with abduction); gluteus maximus, for extension (but not external rota- 
tion); tensor fascia lata, for internal rotation (but not flexion); pectineus for 
internal rotation (but not flexion); hamstrings (more semimembranosus); 
quadriceps to extend the knee (more vastii than rectus femoris). 


Notes 


In the front leg, the increased hip flexion makes it more challenging to maintain 
abduction and external rotation in the leg, which keeps the knee from falling 
inward or the hip from swinging out. 

The increased hip flexion does make it possible for the lower side of the 
body to stay long and for the spine to maintain its neutral length. If there is not 
enough hip flexion, the spine will flex laterally. 

The upper arm, spine, and back leg form one continuous diagonal line. It can 
be a challenge to keep the spine in line with the leg in this position and not to 
flex in the back hip joint. 


Breathing 


Even though the upper side of the breathing mechanism receives a strong 
stretch in this shape, the more interesting effect may be on the lower side of the 
body, where the dome of the diaphragm is driven cranially by the force of grav- 
ity acting on the abdominal organs. Breath action in this position provides very 
useful asymmetrical stimulation to the diaphragm and all the organs attaching to 
it. 
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Parivrtta Baddha Parsvakonasana 
Revolved Side Angle Pose 
par-ee-vrt-tah BAH-dah parsh-vah-cone-AHS-anna 
parivrtta = twist, revolve 
baddha = bound 
parsva = side, flank 
kona = angle 


Splenius 
capitis 


Rhomboids 


Latissimus 
dorsi 


Quadriceps 


J i 
aM 
al —— 


Classification and Level 


Advanced rotated asymmetrical standing pose 


Joint Actions 


Spinal axial rotation; scapula downward (medial) rotation; adduction right arm 
(abduction initially, then adduction in left arm as well); glenohumeral joints 
internal rotation, extension, adduction; elbow extension. Front leg: nuta- 
tion, hip flexion and adduction, knee flexion, ankle dorsiflexion. Back leg: 
hip extension and adduction, knee extension. 
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The spinal rotation works the erector spinae and internal obliques on the side of 
the torso closer to the ceiling and the transversospinalis and rotatores and exter- 
nal obliques on the side of the torso closer to the front leg. All spinal extensors 
are active to counter the spinal flexion created by the action of the arms. 

The arm binding works the supraspinatus to hold the head of the humerus 
in the socket, subscapularis, teres major, latissimus dorsi, and rhomboids, while 
lengthening the upper trapezius, pectoralis major, pectoralis minor, serratus ante- 
rior, supraspinatus, infraspinatus, teres minor, anterior deltoid, and coracobra- 
chialis. 

This arm binding also tends to create spinal flexion, combined with rotation, 
which is very challenging to the joints and discs in the spine. The force created 
by revolved side angle makes this a very powerful twist; it is possible to use the 
leverage of the arms in their binding and against the leg to force the spine past 
an appropriate range of motion. Because the lumbar spine is mostly incapable of 
axial rotation, overtwisting will stress the joints above and below: the sacroiliacs 
and 111-112. 


Obstacles and Notes 


The anterior inferior part of the glenohumeral joint capsule is the most vulnerable 
to dislocation. The binding of the arms in internal rotation and extension puts 
pressure on this part of the joint capsule, especially if the scapulae are limited 

in their mobility. This caution applies to binding in general because it allows for 
more leverage or force to be directed into the joint. 


Breathing 


This pose is similar to revolved triangle, but more difficult because the strength, 
balance, and flexibility requirements are higher. The more open the pelvic struc- 
tures are, the easier the balance and breathing will be. Here, the upper body is 

firmly bound in rotation against the resistance of the lower body, so there is sig- 
nificant resistance to the movements of the diaphragm, abdomen, and rib cage. 


65 


Trikonasana 


Triangle Pose nn 
trik-cone-AHS-anna f \ , 
tri = three bay” 
kona = angle i 
igs ‘ | 
Classification and Level { : 
Basic hip-opening standing \ 
pose \ 
y hy a Sy 
Joint Actions Gluteus pow Zid y 
medius MAA A Je ~¢ 


Spine neutral extension, 
slight rotation (but not Tensor 


much lateral extension); as 

head axial rotation; upper ‘ 

limbs abduction, external [Tf Ss siieonse 
rotation. Front leg: hip / 


external rotation, flexion, 
abduction; knee extension; j “=< 
slight ankle plantarflexion; / Sartorius YQ \ | 
slight foot pronation. Back / / Lahn 
leg: hip internal rotation, \ 
adduction, extension; knee / t Z 
extension; foot supination. / Sy 
( > Pes, 
Working BO 
Front leg: Iliacus, psoas major, piriformis, obturator internus (also as abduc- 
tors), quadratus femoris, obturator externus, gemelli, gluteus medius and 
minimus, gluteus maximus (external rotation and abduction fibers), sarto- 
rius, hamstrings. 
Back leg: Anterior fibers of gluteus medius and minimus, adductor magnus, 
gluteus maximus, pectineus, tensor fascia lata, semitendinosus, semimem- 
branosus, biceps femoris. 


Lengthening 
Front leg: Quadratus femoris and obturator externus (working eccentrically 
as adductors), gemelli, pectineus, gracilis, adductor magnus and minimus, 
adductor longus and brevis, semitendinosus, semimembranosus, biceps 
femoris. 
Back leg: Gluteus medius and minimus (eccentrically), gluteus maximus, sar- 
torius, biceps femoris (eccentrically). 
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Obstacles and Notes 


Pain or sensation in the medial knee of the front leg can be from the gracilis and 
semitendinosus, which are especially lengthened in this position and can transfer 
strain to the joint capsule. 

It is important to keep the back of the front leg active (hamstrings) to avoid 
knee hyperextension, which is easy to do with the weight of the body over the 
leg. Sensations from within the knee (or any joint) are important signals to stop 
what you're doing and adjust your action or position. 

Pain in the lateral knee of the back leg can be from tightness in the muscles 
at the top of the iliotibial band (tensor fascia lata, gluteus medius, gluteus maxi- 
mus); they need to both lengthen and engage. If the gluteus medius and maxi- 
mus are tight and the leg can't adduct relative to the pelvis, the spine will flex 
laterally. Tightness at the top of the iliotibial band can also contribute to tightness 
in the back of the ankle. 

Does the spine rotate? The more articulate the sacroiliac joints, pelvic halves, 
and hip joints are, the more purely the spine can stay neutral. For example, if the 
front leg has a tight pectineus, the pelvis may rotate to the floor, and the spine 
will have to counterrotate more to open the chest. Restrictions in any of the 
other lower-body structures that need to articulate will produce similar compen- 
satory changes farther up in the system. 


Variation 


Utthita Trikonasana 
oo-TEE-tah trik-cone-AHS-anna 


Extended Triangle Pose 
utthita = extended | 


The extended version of triangle produces more acute 
angles between the legs and torso and the floor. All the 


same muscular actions apply, but at a greater range of ‘a 
motion. Even though extended triangle has alower Tensor 9 
center of gravity, it is less stable than regular tri- fascia lata 


muscles will be to counter the downward pull 

of gravity on the pelvis and torso. If the i: . 

pose becomes too extended, significant ? a a ie’ 
strain can be transferred to the joints and / S | \ 
connective tissue of the weight-bearing >| ae | 

* Semitendin 


osus J 
structures. \ \ 
; Gracilis “SY 


yy X 


angle, because the more extended this base of zz ps uF 
support becomes, the less able the supporting i‘; oo 
if ‘px@ire | 
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Parivrtta Trikonasana 
Revolved Triangle Pose 
par-ee-vrit-tah trik-cone-AHS-anna 
parivrtta = to turn around, revolve 


tri = three 
kona = angle 
He 
K Hy 
Latissimus dorsi 


Classification and Level 


Intermediate twisting asymmetrical standing pose 


Joint Actions 
Spine: Neutral extension, axial rotation. 
Upper limbs: Abduction, external rotation, elbow extension. 


Front leg: Hip flexion, adduction, external rotation; knee extension; ankle 
slight plantarflexion. 


Back leg: Hip mild flexion, internal rotation; knee extension; ankle dorsiflex- 
ion; foot supinated at heel, pronated at forefoot. 


Working 


Transversospinalis group (especially multifidi), erector spinae group, internal 
and external obliques—to maintain neutral extension in the spine against 
the pull of gravity and the muscular efforts of the leg and pelvis. 


Using Rotators and Abductors for Balance 
Working while lengthening: Gluteus medius and minimus, quadratus femoris, 
obturator internus and externus, gemelli, piriformis. 


Lengthening and releasing: Gluteus maximus, hamstrings, latissimus dorsi, 
teres major. 


Obstacles and Notes 


Weakness in the abductors and rotators will make eccentric control difficult. If 
this is the case, the gluteus maximus might be recruited, which will cause the 
pelvis to tilt posteriorly. The lower spine will then not be in neutral, and the rota- 
tion of the spine will not be around the head-tail axis. 


Breathing 


In revolved triangle, the more open the pelvic structures are, the easier the bal- 
ance and breathing will be. Otherwise, the upper body will be held stiffly in rota- 
tion against the resistance of the lower body, and the diaphragm, abdomen, and 
rib cage will encounter considerable resistance to their movements. 
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Parsvottanasana 
Intense Side Stretch 
parsh-voh-tahn-AHS-anna 
parsva = side, flank 
ut = intense 
tan = to stretch 


Pelvic floor 


muscles F 
Erector spinae 


Hamstrings 


Classification and Level 


Basic asymmetrical forward-bending standing pose 


Joint Actions 


Spine flexion (mild); nutation in front leg; counternutation in back leg. Front 
leg: deep hip flexion, knee extension, ankle dorsiflexion. Back leg: hip flex- 
ion, medial rotation; knee extension; deep dorsiflexion in ankle. 
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Key Structures 
Articulate pelvis and pelvic floor, hamstrings, feet and abductors for balance. 


Working 


Pelvic floor (to articulate sitting bones), quadriceps and articularis genus, 
abductors (gluteus medius and minimus for balance), feet and lower leg 
muscles (for balance). 


Lengthening 


Hamstrings (especially front leg), gluteus maximus (especially front leg), 
soleus and gastrocnemius (back leg), abductors, spinal erector muscles. 


Obstacles 
Tight hamstrings, gluteus maximus, soleus, gastrocnemius. 
Weak or tight abductors will make it difficult to narrow stance. 
Tight spinal muscles. 


Notes 


This forward bend is more intense in the hamstrings than uttanasana because the 
position of the back leg directs more of the flexion into the hip joint, and spinal 
flexibility is less of an issue. 

Although the back leg is positioned with the leg turned out, the action of the 
muscles is toward internal rotation, to bring the pelvis into alignment (but not 
too much; can be overdone). The back foot also moves toward supination, to 
counter the inner rolling of the arch of the foot. 


Breathing 


The action of exhaling from the lower abdomen helps to position the pelvis on 
the thighs, and the action of inhaling into the thoracic region helps to lengthen 
the spine. 


(continued) 
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Parsvottanasana (continued) 


Parsvottanasana Variation 


With Arms in Reverse Namaskar 


Serratus 
anterior 
Latissimus 
dorsi 


Infraspinatus 


Subscapularis 
Deltoid 


Trapezius 


( ) 
VA 


Classification and Level 
Intermediate asymmetrical forward-bending standing pose 


Joint Actions 


Downward rotation, adduction of scapulae on rib cage; extension and medial 
rotation at glenohumeral joint; elbow flexion; forearm pronation; wrist 
dorsiflexion; hand extension. 
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Key Structures 
Scapulae articulating on rib cage, forearm and wrist mobility. 


Working 
Subscapularis; teres major; latissimus dorsi; rhomboids; lower, mid-, and upper 
trapezius. 
Lengthening 
Infraspinatus; teres minor; serratus anterior; anterior deltoids; pectoralis major 
and minor, if scapulae are adducted. 
Obstacles 


Overuse of the latissimus dorsi will interfere with the ability of the spine to 
flex. 


Tight pectorals, tight deltoids, tight shoulder joint capsule. 


Notes 


This arm position is most easily done with the scapulae abducted. As the pose 
deepens, the scapulae move back into adduction. 
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Prasarita Padottanasana 
Wide-Stance Forward Bend 
pra-sa-REE-tah pah-doh-tahn-AHS-anna 
prasarita = spread, expanded 
pada = foot 
ut = intense 
tan = to stretch out 


Gluteus 
maximus 


Tibialis 
anterior 


Gluteus maximus 
Biceps femoris 
Adductor magnus 
ili mitendin 

Gracilis Semitendinosus 
Semimembranosus 


Popliteus 
Tibiali Gastrocnemius 
ibialis 
posterior 


Flexor ; 

hallucis 9 Elexor _ Diaphragm AN 

longus (hes digitorum = —= =) 
longus 


Classification and Level 


Basic standing pose, inverted symmetrical forward bend 
Joint Actions 


Flexion and abduction at hips, knee extension, mild spinal flexion, mild medial 
rotation at hips or knees, pronation and supination at feet for balance. 
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Key Structures 


Abductors and adductors of hips, 7 
medial hamstrings, ankles (feet Flexor digitorum 
longus if 
and forelegs). 


Tibialis anterior a 


Flexor hallucis 


. longus 7 f 
Working na 
Quadriceps and articularis genus 
(concentrically to bring knees into ~ 
extension and keep kneecaps Extrinsic muscles of arch support— 
lifted); adductors (eccentrically, medial ankle. 


working against the body weight 
falling toward the floor); abduc- 
tors (concentrically, to undo the knees falling inward and arches dropping); 
intrinsic and extrinsic muscles of the feet (to direct the weight through the 
calcaneus and not only the outer edge of the foot; the balance of supi- 
nation and pronation is similar to the back leg in asymmetrical standing 
poses). 


Lengthening 


Adductors, in descending order: adductor magnus, adductor minimus, adduc- 
tor longus, adductor brevis, gracilis—excepting pectineus (because of hip 
flexion, on slack). Hamstrings (particularly semitendinosus—the abduction 
of the legs puts more stretch into the medial hamstrings); spinal extensors; 
gluteus maximus, as part of hip flexion. If legs are medially rotated, may 
get some stretch through quadratus femoris, obturator externus. 


As the legs separate (abduct), different hamstrings are affected more or less 
strongly as well as different adductors. Because some of the adductors also act 
as hip flexors, they aren't stretched in this position. The standing preparation for 
this pose (standing upright with the hips in neutral extension) would be more of 
a stretch for the pectineus and some fibers of the adductor brevis and gracilis. 


Breathing 


Wide-stance forward bend is probably the safest, most accessible inversion in 

all of yoga practice. The more firmly the legs can create support, while at the 
same time allowing the pelvis to freely rotate forward at the hip joints, the more 
relaxed the torso and breathing will be. This inversion provides mild traction and 
release to the spine, while reversing the usual action of the breath. 

Hanging upside down, the diaphragm is pulled cranially by gravity, thus favor- 
ing the exhalation and the venous return from the lower body. While inhaling, 
the diaphragm pushes the weight of the abdominal organs caudally, against 
gravity, while at the same time mobilizing the costovertebral joints in the thoracic 
spine, which is being tractioned open. All these altered muscular actions can help 
normalize circulation in both muscles and organs that are constantly subjected to 
the usual stresses of upright weight bearing. 
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Upavesasana 
Squat—Sitting-Down Pose 
oo-pah-ve-SHAHS-anna 
upavesa = sitting down, seat 


Note: This pose is almost never 
referred to by a Sanskrit name, 
but there is some precedent for 
the name given here. 


Classification and Level 


Basic symmetrical standing 
pose 


Joint Actions 


Spinal axial extension; gle- 
nohumeral joint external 
rotation, adduction; elbow 
flexion; forearm pronation; 
wrist dorsiflexion; sacrum 
nutation; hip flexion, exter- 
nal rotation, abduction; 
knee flexion; ankle dorsi- 


flexion. 
Flexor 
hallucis Thoracic diaphragm 
The pelvic floor can be con- Adductor brevis 


hallucis 


tacted easily in this position, 
where it works synergisti- 


cally to initiate exhaling, & \> 
and releases some tone in A ch 
response to the downward = as; — 
Abductor = , : 
pressure exerted by the digiti minimi Lumbricals 
thoracic diaphragm when ‘ Quadratus 
; : Quadratus femoris 
inhaling. 
plantae Levator 
ani Obturator 


Coccyx — floor internus 


Note continuity of anterior longitudinal ligament with 
crura and coccyx. 
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Working 


Pelvic floor: Obturator internus, levator ani. lsometrically: piriformis, obtura- 
tor externus, two gemelli, quadratus femoris, biceps femoris, semitendi- 
nosus, semimembranosus, adductor magnus (long head). The legs should 
stay active; otherwise the deep flexion tends to collapse the hip joints, 
making it more challenging to activate the pelvic floor. 


Foot: Lumbricals, quadratus plantae, adductor hallucis, flexor hallucis brevis, 
flexor digitorum brevis, opponens and flexor digiti minimi, abductor digiti 
minimi. 


Lengthening 


Adductor longus, adductor brevis, hamstrings, gastrocnemius, soleus, plantaris 
(not the gracilis, because of knee flexion). 


Obstacles and Notes 


The inability to dorsiflex the ankle deeply enough to keep the heels on the floor 
can be due to shortness in the Achilles tendon (specifically the soleus, in this 
position); however, restriction can also be in the front of the ankle. A quick fix is 
available by using support under the heels, but it's important not to become too 
reliant on it, because it will prevent activation of the intrinsic muscles of the feet, 
which stabilizes the arches, allows deeper flexion in the ankle, and aligns the 
bones of the foot and knee joint. Look for the tendon of the anterior tibialis pop- 
ping forward; this is a telltale sign that deep support is lacking. Let gravity create 
the flexion, and use the intrinsic muscles to maintain integrity. 


Breathing 


This pose offers an opportunity to powerfully lengthen all three curves of the 
spine (axial extension). By definition this usually engages all three bandhas, and 
in this position, the deep support in the arches of the feet energetically feeds into 
the lifting action of the pelvic floor and lower abdominal muscles (mula bandha). 
The bracing of the elbows against the knees allows for a strong lengthening 

of the thoracic spine and lifting of the base of the rib cage and respiratory dia- 
phragm (uddiyana bandha). The chin-lock of jalandhara bandha completes the 
action of axial extension and essentially freezes out the normal respiratory shape 
changes of breathing. This is when the unusual pattern of breath associated with 
mahamudra can arise deep in the core of the system (susumna). 
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or many people in the industrialized world, sitting (or more likely, slouching) on a piece of 
furniture is the body position in which they spend most of their waking hours. What shoes 
are to the feet, chairs, car seats, and couches are to the pelvic joints and lower spine. 

In India, even well-to-do families frequently eschew the use of furniture in their homes— 
preferring to sit, dine, and sometimes even sleep on the floor. Not surprisingly, the Western 
epidemic of lower-back pain is almost unknown in that part of the world. 

In yoga practice, just as the bare feet develop a new relationship with the ground through 
the practice of standing asanas, the hip, pelvic joints, and lower spine develop a new rela- 
tionship with the earth when you bear weight directly on them in sitting postures. 

The asanas depicted in this chapter are either sitting positions themselves or are entered 
into from sitting. If practiced with attention to the anatomy of the relevant joints, muscles, 
and connective tissue, they can help to restore some of the natural flexibility you knew as 
a child, when sitting and playing on the floor for hours at a time was effortless. 

Beyond the idea of restoring natural function to the pelvis and lower back, yogic sitting 
also has an association with more advanced practices. The word asana in fact can be literally 
translated as “seat,” and from a certain perspective, all of asana practice can be viewed as 
a methodical way of freeing up the spine, limbs, and breathing so that the yogi can spend 
extended periods of time in a seated position. In this most stable of body shapes, the dis- 
tractions of dealing with gravity and breath can disappear, freeing the body's energies for 
the deeper contemplative work of meditative practices. 


Sukhasana ‘= 
Easy Posture i 
-HAS-. ; | 
suk-HAS-anna Wy - 
sukha = comfortable, 


gentle, agreeable ita} We ‘: wer 


Beginning seated pose - 


Siddhasana e 
Adept’s Posture 
sid-DHAS-anna ) } wi 
= 
siddha = accomplished, i \ % # 


fulfilled, perfected (ee —- 
Basic seated pose (5) — J) wey 


Blue shaded areas indicate places of contact with the floor. 
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Svastikasana e) 
Auspicious Posture ; 
sva-steek-AHS-anna } | S) > 
, et Mi 
svastik = lucky or auspi- > ed 


cious / 4 Ce 
Intermediate seated pose Ai mr lo Se 


Padmasana es 
Lotus Posture f 
pod-MAHS-anna } peel =! 
padma = lotus } fy as "dl 
Advanced seated pose Cy) . vy 
A ~ =) 
Mulabandhasana 
Pose of the Root Lock lesa 
moola-ban-DHAS-anna sy. 
mula = root, foundation, , j 
bottom 
bandha = binding, tying, — ‘ 
a bond cdi Nu: = = lg — 
Very advanced seated ' * 


axial extension 
Pose used for pranayama 


Key structures for all seated poses 
Feet, ankles, knees, hip joints, pelvis, spine, and skull. 


Common joint actions 
Knees flexed 
Hip joints flexed 
Spine in neutral curves or axial extension 
Skull balanced on spine 


Common elements to all sitting 


Whatever sitting position one chooses, if the knees are above the hip joints, the pelvis can 
tip posteriorly, causing the spinal curves to go into flexion, especially if there is tightness in 
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the hamstrings. To maintain an upright shape, the erector muscles contract to extend the 
spine, and the psoas muscles contract to pull the anterior lumbar spine forward (attempt- 
ing to restore the lumbar curve). Unfortunately, this psoas action tends to also pull the hips 
into greater flexion, reinforcing the posterior tilt of the pelvis, which calls a host of other 
muscles into play in attempt to compensate. A person engaged in such a losing battle with 
gravity will have little energy available for breathing or meditation practices, and will soon 
tire of sitting. 

In order for a seated asana to be maintained in a comfortable manner for any length of 
time, for most people, the hip joints need to be at least slightly elevated above the knees. 
For the vast majority of people, this requires the use of a cushion, folded blanket, or other 
aid.’ With the hips elevated above the knees, the lumbar and other spinal curves are restored, 
and the weight of the head can balance with minimal muscular effort. In a well-supported 
seated asana, the intrinsic equilibrium of the pelvis, spine, and breathing mechanism sup- 
port the body, and the energy that has been liberated from postural effort can be focused 
on deeper processes, such as breathing or meditation. 


Erector 
spinae 


Psoas 


~ ive “ 
j 
| } Pelvis tips 
posteriorly Spinal 
curves 
restored 
Hips pulled into 
greater flexion 
Sitting with the knees above the hips causes quick 4 j 
fatigue because the muscles must work against gravity. a ma ,/ 
f ‘ — 
a K=— 


Sitting with the hips above the knees 
restores equilibrium and allows for 
longer comfort. 


‘The less flexible the individual, the higher the support must be. For some, no amount of support will create a comfortable seat 
on the floor; that is an indication that a chair should be used for seated practices. 


Paschimottanasana 
West (Back) Stretching 
POS-chee-moh-tan-AHS-anna 
pascha = behind, after, later, westward 
uttana = intense stretch 


Erector 
spinae 


Gluteus 
maximus 


Gastrocnemius Hamstrings 


The back of the body is referred to as “west" due to the traditional practice of 
facing the rising sun when performing morning worship. Compare with purvotta- 
nasana—a stretch for the front of the body (purva = in front, before, eastward). 


Classification and Level 


Basic seated forward bend 


Joint Actions 


Spinal flexion (moving toward extension); sacrum nutation; hip flexion, 
adduction, internal rotation; knee extension; ankle slight dorsiflexion; scap- 
ula abduction, upward rotation; glenohumeral joint flexion, slight external 
rotation, adduction; elbow extension; forearm slight pronation. 


Working 


Gravity acts to pull the torso toward the top of the thighs. 
Spine: Extensors can act to deepen action in the hip joints. 
Legs: Vastii and articularis genus to extend knees. 
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Scalp Erector Sacrotuberous Achilles 
fascia spinae ligament Gastrocnemius — tendon 


Plantar 
fascia 


The back line of the body is a continuous network of muscle and fascia that extends from the soles 
of the feet (plantar fascia) to the scalp fascia and the ridge of the brow. 


Lengthening 
Spine: Spinal extensors (if releasing into pose), latissimus dorsi. 


Legs: Hamstrings, gluteus maximus, piriformis, obturator internus and gemelli, 
gluteus medius and minimus, gastrocnemius and soleus; popliteus works at 
length (eccentrically) to prevent hyperextension of the knees. 


Arms: Rhomboids, lower trapezius, latissimus dorsi. 


Obstacles and Notes 


If there is a lot of tightness in the hamstrings and gluteus maximus, hip flexion 
will be restricted and the hip flexors (psoas major, iliacus, pectineus, and rectus 
femoris) and abdominal muscles will tend to contract to pull the body forward 
into this pose. Instead, a folded blanket under the sitting bones can elevate the 
seat so that gravity is drawing the upper body forward more effectively. This is 
preferable to using the hip flexors and abdominal muscles, which can create a 
sense of congestion in the hip joints. 

Elevating the seat, bending the knees, or both, can allow the spine to come 
more forward. There will still be lengthening in the hamstrings, but in a less 
stressful way. 

It should be noted that any stretching sensations around the origin or insertion 
of a muscle indicate that the tendons and connective tissue are being stretched— 
as opposed to the muscle fibers. Alignment and intention should always be 
adapted to direct stretching sensations into the belly of the target muscle—not its 
attachments. 


Breathing 


The breath can be very helpful while moving into this pose. Emphasizing the 
action of the exhalation deepens the flexion at the pelvis, whereas emphasizing 
the action of the inhalation assists in extending the upper spine. This will only 
occur if the exhalation is initiated with the lower abdominal muscles and the 
inhalation is directed toward the rib cage. 
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Janu Sirsasana 
Head-to-Knee Pose 
JAH-new shear-SHAHS-anna 
janu = knee 
shiras = to touch with the head 


Spinal extensors 


Latissimus dorsi 


Gastrocnemius Hamstrings 


The entire back line of the extended leg side can be length- 
ened—from the sole of the foot to the scalp fascia. 


Classification and Level 


Intermediate seated forward bend 


Joint Actions 


Mild spinal flexion (moving toward extension) and mild rotation; sacrum is in 
nutation. Extended leg: hip flexion, adduction, internal rotation; knee exten- 
sion; ankle is in dorsiflexion. Folded leg: hip flexion, abduction, external 
rotation; knee flexion; ankle plantarflexion; foot supination. Shoulders and 
arms: scapula abduction, upward rotation; glenohumeral joint flexion, slight 
external rotation, adduction; elbow extension; forearm slight pronation. 


Working 
Gravity acts to pull the torso toward the extended leg. 


Spine: Spinal extensors can act to deepen the action in the hip joints. 
Extended-leg-side internal obliques and folded-leg-side external obliques 
act together to rotate the spine to face the extended leg. The folded-leg- 
side rotatores and multifidi act to rotate the spine toward the extended 
leg. 

Extended leg: Gravity acts to flex the hip; the vastii and articularis genus 
extend the knees (if necessary). 


Folded leg: Gravity acts to nutate the sacrum and flex the hip. The obtura- 
tor externus, quadratus femoris, piriformis, obturator internus, and gemelli 
externally rotate the hip; the sartorius externally rotates and flexes the 
hip and knee. The hamstrings act to flex the knee, and the tibialis anterior 
flexes the ankle and supinates the foot. 


Gastrocnemius 


Hamstrings 


Janu sirsasana from underneath. ; 
(continued) 
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Janu Sirsasana (continued) 


Lengthening 


Spine: The spinal extensors lengthen if releasing into the pose. The latis- 
simus dorsi lengthen bilaterally. Extended-leg-side external obliques and 
folded-leg-side internal obliques, extended-leg-side rotatores, and multifidi 
lengthen with the rotation toward the straight leg (these are the reverse of 
the working actions mentioned earlier). 


Extended leg: Hamstrings, gluteus maximus, piriformis, obturator internus and 
gemelli, some gluteus medius and minimus, gastrocnemius, and soleus. 
The popliteus can create slight knee flexion to prevent hyperextension. 


Folded leg: The adductor magnus mainly stretches because it creates internal 
rotation, extension, and adduction (as in baddha konasana). The adduc- 
tor longus and brevis also stretch because they flex and externally rotate 
the leg (abduction lengthens these two). The more the legs are externally 
rotated and abducted, the more the pectineus is lengthened. There also 
might be some lengthening in the tensor fascia lata, because of the exter- 
nal rotation, and in the fibers of the gluteus medius and minimus with 
increasing hip flexion. 


Arms: The rhomboids lengthen, as do the lower trapezius and latissimus dorsi. 


Obstacles and Notes 


The asymmetry of this pose makes it very revealing about the “sidedness” exhib- 
ited in the back muscles. Janu sirsasana can also reveal sidedness in the relative 
stability or mobility of the sacroiliac joints. Everyone has an “easy" and a “hard" 
side in this pose because of the inherent asymmetries of the human body. 

The more mobile the sacroiliac joint is on the side of the flexed leg, the easier 
it is to turn and face the extended leg. This is especially true as the spine extends 
toward the extended leg. As hip flexion deepens, less spinal flexion is required. 
Because this limits even further the rotation in the lumbar spine, more movement 
needs to happen at the sacroiliac joint. 

It is very common to overmobilize the sacroiliac joint in janu sirsasana. This 
happens when the pose is pushed or flexed too forcibly or held for too long 
without relieving the weight on the pelvis. Alternatively, immobility of the pelvic 
joints can lead to excessive torque in the bent-leg knee joint. Many yogis report 
meniscus tears occurring as they move into this pose. This happens in a partially 
flexed knee as the pelvis flexes forward, taking the femur with it, which grinds 
the medial femoral condyle into the medial meniscus. Ensuring that the bent leg 
is truly fully flexed will move the meniscus safely to the back of the joint. 

All this points to the fact that the potential stresses to the spine, sacroiliac, and 
hip and knee joints need to be evenly distributed so that no one structure takes 
all the force of this pose. 
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Breathing 


The breath can be very helpful while moving into this pose. Emphasizing the 
action of the exhalation deepens the flexion at the pelvis, whereas emphasizing 
the action of the inhalation assists in extending the upper spine. This will only 
occur if the exhalation is initiated with the lower abdominal muscles and the 
inhalation is directed toward the rib cage. 

It's interesting to experiment with the opposite pattern of breath, just to create 
a contrast: Try exhaling by compressing the chest and inhaling into the belly 
region. Notice the effect on the asana compared with the first suggestions. 
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Parivrtta Janu Sirsasana 
Revolved Head-to-Knee Pose 
par-ee-vrit-tah JAH-new shear-SHAHS-anna 
parivrtta = turning, rolling 
janu = knee 
shiras = to touch with the head 


Internal obliques 


Gluteus medius 


Adductor longus 
Gracilis 


Adductor magnus 


ea eS 
_— s Tibialis anterior —— 


Rhomboids on Latissimus dorsi 


Trapezius Spinal extensors 


Soleus Gastrocnemius 


Hamstrings 


Classification and Level 
Intermediate seated lateral twist 


Joint Actions 


Spinal rotation and lateral flexion. Extended leg: hip flexion, adduction, 
internal rotation; knee extension; ankle slight dorsiflexion. Folded leg: hip 
flexion, abduction, external rotation; knee flexion; ankle plantarflexion; 
foot supination. Shoulders and arms: scapula upward rotation, elevation, 
adduction; glenohumeral joint flexion, external rotation; elbow extension; 
forearm supination. 


Working 


Gravity pulls the torso into lateral flexion. 


Spine: Bent-leg-side internal obliques and extended-leg-side external obliques 
to rotate the spine away from the extended leg; extended-leg-side rota- 
tores and multifidi to rotate the spine toward the folded leg. 


Extended leg: Gravity to flex the hip; vastii and articularis genus to extend the 
knees (if necessary). 


Flexed leg: Obturator externus and quadratus femoris, piriformis, obturator 
internus and gemelli to externally rotate; sartorius to externally rotate and 
flex the hip and knee; hamstrings to flex the knee; tibialis anterior to supi- 
nate the foot. 


Lengthening 


Spine: Spinal extensors, quadratus lumborum, and latissimus dorsi on top 
side; top side external obliques; lower side rotatores and multifidi lengthen 
with rotation toward the folded leg. 


Extended leg: Hamstrings, gluteus maximus, piriformis, obturator internus and 
gemelli, gluteus medius and minimus, gastrocnemius, soleus, popliteus. 


Folded leg: Adductor magnus mainly (because it creates internal rotation, 
extension, and adduction), adductor longus and brevis (because they flex 
and externally rotate the leg; abduction lengthens these two), some pec- 
tineus (the more the legs are externally rotated and abducted, the more 
the pectineus is lengthened). There also might be some lengthening in the 
tensor fascia lata with the external rotation and in the fibers of the gluteus 
medius and minimus with more flexion. 


Arms: Rhomboids, lower trapezius, latissimus dorsi. 


Obstacles and Notes 


Although the legs in this pose are the same as in janu sirsasana, the action in the 
spine is very different: Instead of rotating toward the extended leg, the rotation 
is away from the leg, and instead of flexion in the spine there is lateral flexion. 
This change in spinal action changes the action in the shoulder girdle and arms as 
well—notably, more lengthening occurs in the latissimus dorsi. 

Side-bending poses are great for releasing restrictions in the shoulder joints. 
When flexion of the glenohumeral joint is restricted, greater mobility can often 
be found by mobilizing the scapula in lateral flexion. 

In this pose, the opposite sitting bone must stay on the ground to keep the 
pose’s action balanced. When side bending over the extended leg, the hip of the 
folded leg can come off the floor, which diminishes the lengthening in the back 
of the body, but increases the lengthening in the back of the extended leg. 


Breathing 


The upper side of this pose is receiving more stretch, and the rib cage is more 
open, but the lower dome of the diaphragm is more mobile, and the lower lung's 
tissue is more compliant. Focusing on this fact can quite naturally create a bit 
more awareness of the lower side, which helps prevent compressive collapse. 
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Upavistha Konasana 
Seated Wide-Angle Pose 
oo-pah-VEESH-tah cone-AHS-anna 
upavistha = seated 
kona = angle 


Superior Piriformis 
gemellus 


~ e 
Obturator 2 
internus 
ie 
_ is 
Inferior m 4 e_—_——, 
gemellus —— — = - a ee 
——___ 
Biceps 
femoris 
—_—_—. Gracilis 


Soleus Gastrocnemius Semitendinosus Semimembranosus 


Classification and Level 


Intermediate seated forward bend 


Joint Actions 


Mild spinal flexion (moving toward axial extension); sacrum nutation; major 
hip abduction, external rotation, and flexion; knee extension; ankle dorsi- 
flexion. 


Working 


Legs: The gemelli and obturator internus are doing both external rotation and 
abduction. To a lesser degree, the piriformis and gluteus maximus can help 
with external rotation (but are also hip extensors); additionally, the obtura- 
tor externus and quadratus femoris can help with external rotation (but are 
also adductors). The posterior fibers of the gluteus medius and minimus 
help somewhat with abduction, but are working at a pretty short length, 
so they may cramp. 
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Spine: Spinal extensors are active here so that as the pose deepens and the 
head comes forward to reach the floor, the spine flattens out along the 
floor. If too much emphasis is put on flexing the spine to get the head 
down, the legs are not adequately accessed. 


Lengthening 


Legs: Piriformis and gluteus maximus are working eccentrically because they 
are extensors of the hip; obturator externus and quadratus femoris are 
working eccentrically because they are also adductors. Of the adductors, 
the gracilis is especially stretched because of the 
knee extension; the pectineus is not 
affected because of the hip flexion. 


In the hamstrings, the semi- 
tendinosus and semimem- — & 
branosus are particularly 
lengthened here because of 
the abduction of the legs. 
When the hands reach 

to the foot to assist the 
ankle into dorsiflexion, the 
gastrocnemius receives a 
strong stretch. 


A 


u \ { 
X \N 
N | 
Piriformis ae 
Gemellus SS 
Obturator 


internus 


WAS 
Spine: Extensors of the spine Gracilis — ; 
are lengthening, but active. Z i= 
As the pose deepens, it 

moves toward more axial 

extension. 


Obstacles and Notes 


There is a strong action of nutation at the sacroiliac joint, as the top of the 
sacrum “nods" forward, while leaving the iliac bones behind. 

If the legs roll inward, there can be too much stretch for the inner knee and 
adductors. For tight students, it's preferable to bend the knees a bit (with sup- 
port) so that the stretching sensations are felt more in the bellies of the relevant 
muscles. Sensations of stretch occurring near the joints and muscle attachments 
are indicators that nothing useful is likely to result from the stretch. 


Breathing 


The act of gradually lengthening the spine in this pose can be greatly assisted by 
the breath. The exhalation, if initiated in the lower abdomen, can help anchor 
the sitting bones and ground the backs of the thighs, whereas the inhalation, 

if it's initiated in the upper chest, can help to lengthen the spine. In short, the 
exhalation can ground the posture's lower half, and the inhalation can lengthen 
the posture's upper half. 
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Baddha Konasana 
Bound Angle Pose 
BAH-dah cone-AHS-anna 
baddha = bound 
kona = angle 


Classification and Level 


Basic seated hip/groin stretch 
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Joint Actions 


Spine neutral extension when upright, moving to mild flexion when bend- 
ing forward (but not too much flexion, which will reduce the action in the 
pelvis); sacroiliac joint nutation; hip flexion and external rotation; knee 
flexion; ankle dorsiflexion; foot supination; scapula neutral on rib cage; 
glenohumeral joint external rotation, anatomically neutral; elbow flexion; 
forearm supination; hand and finger flexion. 


Working 


Spine: Intertransversarii, interspinalis, rotatores, transversospinalis group, erec- 
tor spinae group to maintain neutral extension of spine, then gravity to 
bring the spine forward and into mild flexion. 


Legs: Gravity nutates the sacrum and flexes the hips; the obturator externus, 
quadratus femoris, piriformis, obturator internus, and gemelli act to exter- 
nally rotate the hip joint; the hamstrings work to flex the knees; the tibialis 
anterior supinates the foot. The sartorius should be considered active as 
well, to flex and externally rotate the hip joint. 


Arms: A balance between the serratus anterior and rhomboids is needed to 
hold the scapulae on the rib cage. The biceps flex the elbows and draw the 
body forward, as the flexors of the carpals and fingers work to grasp the 
feet. 


Lengthening 


Legs: A major stretch is given to the adductor magnus mainly because it cre- 
ates internal rotation, extension, and adduction, opposite to the actions of 
baddha konasana. There is also some stretch to the adductor longus and 
brevis, and gracilis. The more the knees are extended, the more the gracilis 
is lengthened. Because the adductor longus and brevis work to flex and 
externally rotate the leg, it's the abduction in the pose that lengthens these 
two of the adductor group. 


There also might be some lengthening in the tensor fascia latae, as a result of 
external rotation, and in the fibers of the gluteus medius and minimus with 
increased hip flexion. The hamstrings will also lengthen with increased hip 
flexion, increasing as the feet move away and the knees extend more. 


Obstacles and Notes 


Much as in paschimottanasana, if the focus is too much on getting the head 
down, the resulting action is more spinal (flexion) than pelvic (sacroiliac and hip 
joints). For this reason, the intention should not be to get the head to the feet, 
but to get the navel to the feet. 


(continued) 
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Baddha Konasana_ (continued) 


The activity of the obturator internus in this pose also activates the muscles of 
the pelvic floor. This is an opportunity to engage mula bandha, which anchors 
the base of the pose. 

Depending on how close the feet are to the groin, different external rotators 
will be activated to assist with rotating the legs out and different adductors will 
be lengthened. Thus, it’s quite valuable to work with the feet at different dis- 
tances from the pelvis. Closer isn't always better. 

Baddha konasana can be challenging for the knees. The supination of the feet 
(soles toward the ceiling) causes a rotation of the tibia that, combined with flex- 
ion, destabilizes the ligamentous support for the knees. If the hips are not very 
mobile and the legs are pushed into this pose, the lower leg torque can travel 
into the knee joints. One way to protect them is to evert the foot (press the outer 
edges into the floor). This activates the peroneals, which, via fascial connections, 
can stabilize the lateral ligaments of the knees and help to keep them from rotat- 
ing too much. The result of this will be to direct more of the pose's action into 
the hip joints. 


Breathing 


The advice to bring the navel—rather than the head—to the feet is another way 
of saying that the breath should remain as unobstructed as possible in this pose. 
Pushing the head toward the floor will collapse the rib cage and compress the 
abdomen, resulting in a reduced ability for those cavities to change shape. A 
lengthened spine results in freer breathing. 


Variation 


Supta Baddha Konasana 


Reclining Bound Angle Pose 
supta = resting, lain down to sleep 
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This restful variation of baddha konasana puts the spine in neutral alignment or 
very mild extension to gently open up the breathing. It is a very commonly used 
restorative posture, and by using props such as bolsters, blankets, straps, and 
cushions, it can be modified in a wide variety of ways. 
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Ardha Matsyendrasana 
Half Lord of the Fishes Pose 
ARD-hah MOTS-yen-DRAHS-anna 
ardha = half 
matsya = fish 
indra = ruler, lord 


Erector 
spinae 


Sage Matsyenda was a renowned teacher of yoga who, according to legend, 
developed this pose. 


Classification and Level 
Basic seated twisting pose 


There are a variety of more advanced bound arm positions, but we have chosen 
to analyze this simpler arm placement. 
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Actions 


Spinal rotation toward raised (top) leg, neutral extension. Top leg: deep hip 
flexion, adduction, internal rotation; knee flexion. Bottom leg: moderate 
hip flexion, adduction, external rotation; knee flexion. Front arm (con- 
tralateral arm rests on top leg): scapula in neutral, glenohumeral external 
rotation, slight abduction, and flexion moving toward extension; elbow 
flexion; wrist neutral extension. Back arm: scapula neutral; glenohumeral 
external rotation, extension; elbow extension; wrist dorsiflexion. 


Working 


Spine: Top leg side: internal obliques, erector spinae, splenius capitis. Bottom 
leg side: external obliques, rotatores, and multifidi; sternocleidomastoid; 
spinal extensors to maintain extension and resist flexion of the spine 
against the pressure of the arm. 


Legs: Top: adduction and internal rotation with gracilis, pectineus, adductor 
magnus. Bottom: hamstrings to flex knee, gravity. 


Arms: Front: rhomboids to maintain the placement of the scapula on the 
rib cage against the resistance of the leg; infraspinatus and teres minor 
to externally rotate the humerus; posterior deltoid to laterally abduct the 
arm against the leg; biceps to flex the elbow. Back: infraspinatus and teres 
minor; serratus anterior to keep the scapula placed on the rib cage and 
resist adduction of this scapula. 


Sternocleidomastoid Piriformis 


Superior gemellus 


Inferior gemellus 
Obturator internus 


(continued) 
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Ardha Matsyendrasana (continued) 


Lengthening 


Spine: Bottom leg side: internal obliques, erector spinae, splenius capitis, 
latissimus dorsi. Top leg side: external obliques, rotatores, and multifidi; 
sternocleidomastoid. 


Legs: Top: piriformis with internal hip rotation, adduction, and flexion; gemelli 
and obturator internus with internal rotation and adduction; quadratus 
femoris and obturator externus with internal rotation; gluteus maximus 
because of internal rotation and flexion; gluteus medius and minimus 
because of adduction. Bottom: piriformis because of hip adduction and 
flexion; gluteus medius and minimus because of hip adduction and flexion. 


Arms: Front: rhomboids may be working eccentrically and lengthening; latis- 
simus dorsi may be lengthening because of external shoulder rotation and 
rotation of the spine. Back: pectoralis major, long head of biceps, pectoralis 
minor, coracobrachialis. 


Obstacles and Notes 


All parts of the torso can contribute to this twist—both right and left sides of the 
front and both right and left sides of the back, at different layers of muscle. The 
spine will have the most balanced rotation when in neutral extension. Flexion in 
the lumbar spine will jeopardize the stability of the lumbar vertebrae and discs, 
and too much extension will tend to lock the thoracic spine into place, inhibiting 
axial rotation there. 

The twisting action of this pose can be “faked” by overmobilizing the scapulae 
and allowing them to adduct (the back one) and abduct (the front one) exces- 
sively. When this happens there is the appearance of rotation, but not much 
actual movement in the spine. Because the shoulder girdle has more range of 
motion in this direction than the thoracic structures have, it is frequently a more 
intense spinal twist when the arms are placed in a simple, nonbound position. 

It is therefore preferable to enter this pose without using the arms, so the maxi- 
mum safe action is found in the spine. The leverage of the arms comes in last, as 
a deepening, stabilizing (not mobilizing) action. Overuse of the arms can direct 
too much force into vulnerable parts of the spine—particularly T11-T12. 

Another factor that contributes to the intensity of the spinal twisting action 
of this pose is the arrangement of the legs, which greatly limits rotational move- 
ments in the pelvis—and in fact counterrotates the pelvis away from the rotation 
of the spine. 


Breathing 


Ardha matsyendrasana provides a very clear opportunity to explore the basic 
dynamics of the breath as they relate to the principles of brahmana/langhana, 
prana/apana, and sthira/sukha. 
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The lower body is the stable base of the pose, and a langhana “belly breath- 
ing" pattern can release tension in the lower abdomen, hip joints, and pelvic 
floor. This approach to breathing stimulates the experience of apana flowing 
downward in the system, into the earth. 

The upper body is the mobile, supported aspect of the pose, and the brah- 
mana “chest breath" can be accomplished here simply by stabilizing the abdomi- 
nal wall upon the initiation of the inhalation. This will drive the diaphragm's 
action into the rib cage and costovertebral articulations and greatly intensify deep 
rotational release in the thoracic spine. This breathing pattern is clearly related to 
the upward movement of apana, using the lower abdominal muscles to assist in 
driving the exhalation upward and outward from the body. 

In this pose, use a simple nonbound arm position and try doing several rounds 
of relaxed belly breathing to begin with. Then, gradually deepen the lower 
abdominal contractions on the exhalation, eventually maintaining that contrac- 
tion for a moment when initiating the next inhalation. Notice the effect of the 
breathing patterns on your experience of the pose. 
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Dandasana 
Staff Pose 
dan-DAHS-anna 
danda = stick, staff 


Spinal 
extensors 


Gastrocnemius Hamstrings 


Arm and torso proportions: short, neutral, and long. 


Classification and Level 


Basic seated neutral extension 


Joint Actions 


Spine neutral or axial extension; sacroiliac is neutral; hip flexion to 90 degrees, 
adduction and internal rotation; knee extension; ankle dorsiflexion; scapula 
neutral on rib cage; glenohumeral neutral extension; elbow extension; 
wrist dorsiflexion (depending on arm length). 
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Working 
Spine: All spinal extensors, the psoas major and minor. 


Legs: The iliacus to flex the hips, the pectineus and adductor magnus to adduct 
and internally rotate the legs. The vastii extend the knees. (If this amount of 
flexion is challenging, the pectineus or rectus femoris might overwork to pull 
the pelvis into flexion against the backward pull of gravity.) 


Arms: The serratus anterior resists the adduction of the scapulae resulting 
from the push of the arms; the triceps extend the elbows. The flexor carpi 
radialis and ulnaris, and the lumbricals of the hands, support the arch of 
the hand and prevent overflexing of the wrist (short-armed people would 
need a block under each hand to create this action). 


Lengthening 


Legs: The hamstrings, gluteus maximus, piriformis, obturator internus, and 
gemelli all lengthen. Additionally, there will be some lengthening in the 
gluteus medius and minimus, as well as the gastrocnemius and soleus. 
Working at length (eccentrically) is the popliteus. 


Arms: Depending on arm length, the biceps may be lengthening. 


Obstacles and Notes 


This pose clearly reveals how tightness in the legs can create spinal flexion. 
Obstacles that show up clearly in this pose are often the cause of difficulties in 
more complex poses, where the restrictions are less obvious. For example, tight- 
ness in the legs will affect downward-facing dog, but in a way that can appear to 
be more about shoulder or spinal restriction. 

Not everyone can use their arms to help create the neutral spinal extension in 
dandasana due to proportional differences in arm-to-body length. Conversely, 
what appears to be different arm-to-body proportions can sometimes be the 
result of chronically elevated or depressed positioning of the scapulae on the rib 
cage. Additionally, if the spine is unable to extend into vertical because of tight- 
ness in the hips and legs, the arms may seem too long. 

For students of vinyasa flows that involve jump-throughs, knowing your arm- 
to-torso proportions is absolutely essential. An inability to jump-through due 
to a long torso and short arms will not respond to any amount of stretching or 
strengthening. Use blocks under the hands to level the playing field. 


Breathing 


This is a straight-legged opportunity to breathe into an axially extended spine 
(mahamudra). Unlike pada hastasana, in which the legs are working to support the 
weight of the body, the legs are not “naturally” activated in dandasana. For this 
reason, the work in the legs is quite different, and for most people, more difficult 
to maintain. All three bandhas can be employed here, but it's quite a challenge to 
do even 10 breaths while maintaining them with the proper body alignment. 
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Gomukhasana 
Cow-Faced Pose 
go-moo-KAHS-anna 
go = cow 
mukha = face 


Triceps 
Subscapularis 
Long head 
of triceps 
es _ on 
eS ) Ts yal 
A —— 8 + 


Classification and Level 


Intermediate hip and shoulder opener 


Joint Actions 


Mostly neutral spine, with slight extension in the thoracic spine because of the 
arm position. Top arm: scapula upward rotation, elevation, adduction; gle- 
nohumeral joint external rotation and flexion; elbow flexion; forearm pro- 
nation. Bottom arm: scapula downward rotation, adduction, depression; 
glenohumeral joint internal rotation, extension; elbow flexion; forearm 
supination. Legs: hip flexion, external rotation, adduction; knee flexion; 
ankle plantarflexion. 
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Working 


Legs: Because this is a hip / 
opener, the leg and hip 
muscles are released into | 


gravity as much as possible. 
i Subscapularis 


Arms: Top arm: infraspinatus 
and teres minor for external 
rotation, serratus anterior Teres 
to upwardly rotate scapula, mUner. 
then rhomboids to adduct, 
anterior deltoid to flex arm, 
pronator teres, finger flex- Latissimus 
ors. Bottom arm: subscapu- ie 
laris to internally rotate, 
teres major and latissimus th x ° : 
dorsi for internal rotation vi ) ~ 
and extension, long head ———— / - 
of triceps and posterior del- 
toids to extend arm, biceps 
to flex elbow, supinators in 
forearm, finger flexors. 


Posterior 
deltoid 


Long head 


Rhomboids > 
of triceps 


Lengthening 


Legs: Abductors (gluteus medius, minimus, maximus) and extensors (adductor 
magnus and hamstrings); piriformis because of flexion and adduction of legs. 


Arms: Top arm: triceps, latissimus dorsi, teres major, pectoralis minor and pec- 
toralis major. Bottom arm: long head of biceps, pectoralis major, serratus 
anterior, upper trapezius. 


Obstacles and Notes 


Upward and downward rotation of the scapula needs to precede adduction to 
avoid overmobilizing in the shoulder joint. If the scapulae don't mobilize, there 
can be too much movement in the glenohumeral joint causing overstretching in 
the joint capsule or impingements in the tendons of the biceps and supraspinatus. 

If the hips joints are not sufficiently mobile, excessive torque can result in the 
knee joints. Great care should be taken to avoid any strain in the knees, because 
the menisci are most vulnerable when the knee joints are semiflexed. 


Breathing 


Releasing the abdominal wall and directing the breath into the lower abdomen 
helps the pelvic floor and hip joints to release. Restraining the lower abdomen 
during an inhalation directs the breath into the thoracic region, which intensifies 
the stretching in the shoulder structures. 
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Hanumanasana 
Monkey Pose 
ha-new-mahn-AHS-anna 
hanumat = having large jaws: a monkey-chief 


Hamstrings 


Rectus femoris 


Hanuman was the semidivine chief of an army of monkeys who served the god 
Rama. As told in the Hindu epic, the Ramayana, Hanuman once jumped in a 
single stride the distance between Southern India and (Sri) Lanka. This split-leg 
pose mimics his famous leap. 


Classification and Level 
Advanced seated split 


Joint Actions 


Spinal extension. Front leg: sacrum nutation; hip flexion, internal rotation, 
adduction; knee extension; ankle neutral extension. Back leg: sacrum 
counternutation; hip extension, internal rotation, adduction; knee exten- 
sion; ankle plantarflexion; scapula upward rotation, abduction, elevation; 
glenohumeral joint flexion, adduction, external rotation; elbow extension; 
forearm neutral. 
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Working 


Arms: Serratus anterior to wrap scapula; anterior deltoid to flex arm; infraspi- 
natus and teres minor to externally rotate at the glenohumeral joint; biceps 
long head to flex the arm; triceps to extend the elbow; coracobrachialis 
and pectoralis major to flex and adduct the arm. 


Gravity moves the weight of the body deeper into the position, but to do 
the pose safely, the body is not just passively releasing into gravity. Thus, 
most of the muscles listed as lengthening are also in some way working at 
length (eccentrically) to stabilize the pose. In addition, some muscles are 
working concentrically. 


Spine: Concentrically: extensors of the spine. Eccentrically: all the muscles 
listed as lengthening. 


Legs: Front leg: hamstrings, gluteus maximus, gastrocnemius, and soleus, 
eccentrically; articularis genus, maybe quadriceps, concentrically. Back leg: 
psoas major, iliacus, rectus femoris, sartorius, and tensor fascia lata, eccen- 
trically. 


Sartorius 


Adductor longus Rectus femoris 


Gracilis : 
c Pectineus 


a Tensor fascia lata 


Gluteus maximus 


Hamstrings 


Gastrocnemius 


Hanumanasana viewed from underneath. 


(continued) 
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Hanumanasana_ (continued) 


Lengthening 


Spine: Obliques, psoas minor, rectus abdominis, intercostals in front of the 
rib cage, anterior longus colli and verticalis, suprahyoid and infrahyoid 
muscles. 


Legs: Front leg: hamstrings, gluteus maximus, piriformis, obturator internus 
and gemelli, posterior fibers of gluteus medius and minimus, gastrocne- 
mius, and soleus (perhaps other rotators such as quadratus femoris and 
obturator externus). Back leg: psoas major, iliacus, rectus femoris, sartorius, 
tensor fascia lata, pectineus, adductor longus and brevis, gracilis (the more 
internally rotated the back leg, the less vulnerable the adductors are to 
being strained, as in a “pulled groin muscle"). 


Obstacles and Notes 


In this difficult pose, the forward-bending action in the front leg/pelvic half 
combines with the backward-bending action in the back leg/pelvic half to create 
the challenge of keeping the spine balanced between those two contradictory 
actions. 

Because of the opposing action of the legs and pelvic halves, the forward- 
bending aspect of this pose is more difficult than a forward bend done with both 
legs, and vice versa. This is due to the opposition action of the other leg, which 
prevents the spine from doing the flexing or extending. Thus, all the movement 
in the lower half of the body must come from the sacroiliac joint, hip, and leg. 

Because there is generally more hip range of motion in flexion than in exten- 
sion, the movement of the back leg draws the spine into extension. This is also 
why more work is often felt in the extensors of the front leg than in the flexors 
of the back leg. 

In a way, this is a bound pose because of the way the action in each leg is lim- 
ited by the opposite leg. It is therefore possible to overmobilize vulnerable areas 
(hamstring attachments are especially at risk in this pose). This concern is greatly 
compounded if the pose is done passively. 

If hanumanasana is done more actively, with attention to the eccentric action 
of the lengthening muscles, the “stretch” of the pose can be distributed over 
several joints—stabilizing the mobile ones and mobilizing the fixated areas. Neu- 
romuscularly, this eccentric activity also stimulates the muscles’ spindle portion 
of the stretch reflex to release the muscles into greater length. Active use of the 
antagonistic muscles (for example, contracting the quadriceps) can also activate 
the “reciprocal innervation" stretch reflex, which stimulates the hamstrings to 
release further. 

In this pose, many people allow the back leg to externally rotate to get it “all 
the way down.” Letting the back leg roll out puts twisting pressure into the 
lumbar spine and/or the sacroiliac joint of the back leg—not to mention a twist- 
ing pressure into the back knee. It also puts more pressure into the adductors of 
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the back leg (longus, brevis, pectineus, and gracilis) without the eccentric support 
of the iliacus and psoas major or rectus femoris. As a result, the groin gets over- 
stretched, and the usually overtight rectus femoris doesn't get as much stretch as 
it could. It's much more rigorous to do this correctly, and much safer for the legs 
and pelvis. 


Breathing 


You'll know you're doing this pose effectively when you can breathe freely. Until 
all the flexion, extension, and rotational forces have been neutralized, and the 
spine can extend easily, the breathing will tend to be labored and rough. The use 
of props such as blocks, straps, or blankets is highly recommended so that the 
work can be done in a gradual way that doesn't excessively disturb the rhythm 
of the breath. 
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Kurmasana 
Turtle Pose 
koor-MAHS-anna 
kurma = tortoise, turtle 


Spinal extensors 


“2” Gracilis Hamstring 


Spinal extensors 


Classification and Level 


Advanced seated forward bend 


Joint Actions 


Cervical extension; thoracic and lumbar flexion, moving toward extension; 
sacroiliac nutation; hip flexion, abduction, neutral rotation; knee extension; 
ankle dorsiflexion; scapula elevation, downward rotation, and abduction, 
moving toward adduction and lateral rotation; glenohumeral joint lateral 
abduction and internal rotation; elbow extension; forearm pronation. 


Working 


Gravity pulls the torso toward the floor. 
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Spinal extensors can act to deepen hip flexion against the resistance of the arms. 
The extension of the spine presses the arms in this position against the legs, flex- 
ing the hips and knees, so the hamstrings activate to extend the hips. The vastii 
also extend the knees. 

The rhomboids and trapezius activate to adduct the scapulae; the posterior 
deltoids press the arms against the legs; and the biceps resist hyperextension in 
the elbows. 


Lengthening 


Legs (similar to upavistha konasana): The piriformis and gluteus maximus are 
working eccentrically because they are extensors of the hip; the obtura- 
tor externus and quadratus femoris are working eccentrically because they 
are also adductors. Of the adductors, the gracilis is especially stretched 
because of the knee extension; the pectineus is not affected because of 
the hip flexion. In the hamstrings, the semitendinosus and semimembrano- 
sus are particularly lengthened here because of the abduction of the legs. 


Spine: Extensors of the spine are lengthening, but active. As the pose deep- 
ens, it moves toward more thoracic extension. Spinal extensors lengthen to 
enter into the pose, then activate. Similarly, the rhomboids lengthen to get 
into the pose, then contract to reposition the scapulae. 


Obstacles and Notes 


To prepare for this pose, the spine flexes, the scapulae abduct, and the hips and 
knees flex. Once the arms are in position under the legs, the actions that deepen 
the pose are the reversal of the preparatory ones: spinal extension, scapula 
adduction, and knee extension. 

This opposition of actions in the spine and scapulae mean that muscles such as 
the spinal extensors and rhomboids are asked to contract from a very lengthened 
position (one of the more challenging positions from which to concentrically con- 
tract a muscle). 

Because the arms are “bound” under the legs, there is the potential for forc- 
ing the action into vulnerable spots: The spine could overflex in the lumbar or 
thoracic regions, or the hamstrings could overstretch at their attachment on the 
sitting bones. 


Breathing 


The diaphragm receives considerable compression when entering into this 
position, and the gradual movement out of thoracic flexion can be seen as an 
attempt to reestablish the breathing space in the thoracic cavity. 


(continued) 
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Kurmasana (continued) 


Kurmasana Variation 


Supta Kurmasana 


Reclining Turtle Pose 


Joint capsules are shaded in blue. 


Classification and Level 
Advanced seated forward bend 


Joint Actions 
Full spinal flexion; sacroiliac nutation; hip flexion, external rotation, adduction; 
knee flexion; ankle dorsiflexion; scapula downward rotation, abduction; 
glenohumeral internal rotation, extension, adduction; elbow flexion; fore- 
arm—left in pronation, right in supination. 


Working 
Gravity, and the tensegrity of the posture, which is bound. 


To enter the pose, spinal flexors (psoas major, rectus abdominis, obliques 
internal and external) are activated. 


Legs: Adductor longus and brevis to externally rotate, flex, and adduct, with 
help from the obturator externus and quadratus femoris (of the rotators, 
the ones that do the most adduction). 


Arms: Subscapularis, to internally rotate the humerus; pectoralis minor, to 
downwardly rotate the scapulae; teres major, to internally rotate and 
extend the arm; posterior deltoid, to extend the arm; triceps long head, to 
extend the arm. 
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Lengthening 


Hamstrings, gluteus maximus (due to deep hip flexion); gluteus medius and 
minimus (due to hip adduction); piriformis, obturator internus, gemelli 
(due to hip flexion and adduction); adductor magnus (due to external hip 
rotation and flexion). 


All spinal extensors are lengthening. 


The anterior deltoids, coracobrachialis, and pectoralis major (due to the exten- 
sion of the arms); trapezius and rhomboids (due to the abduction of the 
scapulae). 


Obstacles and Notes 


Using the latissimus dorsi to help internally rotate and extend the arms will inter- 
fere with the flexion of the spine, because the latissimus dorsi are also spinal 
extensors. 

This pose has the potential for directing too much force into the spine, sac- 
roiliac joint, and, with the arms bound in this position, the front of the shoulder 
joint. The subscapularis is working to both internally rotate the humerus and pro- 
tect the joint from protraction. 

The more freedom there is in the scapulae gliding on the rib cage, the less 
force will be directed into the glenohumeral joint and its capsule. 

The bound position of the legs behind the skull and cervical spine creates 
potential stress in this area, too—either overstretching the back of the neck or 
overworking the muscles against the push of the legs. 

If there isn't enough mobility in the rest of the spine, the cervical spine can be 
overflexed to get the legs in position. This should be avoided. 


Breathing 


Good luck. Actually, once locked into this bound pose, the abdominal muscles 
don't have much to do, so they can be released for good old belly breaths. This 
is actually advisable, because excessive abdominal action during trunk flexion can 
stress an already vulnerable neck. 
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Mahamudra 
The Great Seal 
ma-ha-MOO-dra 
maha = great, mighty, strong 
mudra = sealing, shutting, closing 


in 
(2 ; 
KA External intercostals 


FF? x 


AL MAME Internal obliques 


Spinal extensors 


Lower 
abdominals 


Gastrocnemius Hamstrings 


Pelvic diaphragm 


Classification and Level 
Advanced seated pose for breath practice 


Joint Actions 


Spine: atlanto-occipital joint flexion; strong axial extension; mild axial rotation 
in the thoracic spine (necessitated by the turning of the pelvis). Extended 
leg: hip flexion, adduction, internal rotation; knee extension; ankle is pulled 
into dorsiflexion. Folded leg: hip flexion, abduction, external rotation; knee 
flexion; ankle plantarflexion; foot supination. Shoulders and arms: scapula 
upward rotation, slight abduction, elevation; glenohumeral flexion and 
adduction; elbow extension; forearm pronation; wrist neutral extension; 
hand and finger flexion working against the pressure of the foot. 
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Pelvic diaphragm 


Blue areas show the base of support. 


Working 


Spine: Extensors against the pull of gravity into flexion. Extended-leg-side 
internal obliques and folded-leg-side external obliques act together to 
rotate the spine to face the extended leg; the folded-leg-side rotatores and 
multifidi act to rotate the spine toward the extended leg. 


Bandhas: Mula (root lock): deep, lower abdominal muscles (internal obliques, 
transversus abdominis) and pelvic diaphragm (levator ani, coccygeus). 
Uddiyana (rib cage lift): external intercostals and costal fibers of the dia- 
phragm (to maintain the circumference at the base of the rib cage) and 
scalenes for lifting the sternum. Jalandhara (chin lock): sternocleidomas- 
toids bilaterally to flex skull on spine. 


Legs: At this angle, gravity acts to flex the hips (as opposed to the vertical of 
dandasana). The psoas major and iliacus can act to deepen and stabilize 
the hip flexion. 


Extended leg: The adductor magnus and pectineus act to internally rotate 
and adduct the leg; the vastii work to extend the knee (hopefully without 
the rectus femoris, whose action would create congestion in the hip in this 


position). (continued) 
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Mahamudra_ (continued) 


Folded leg: Gravity acts to nutate the sacrum and flex the hip. The obtura- 
tor externus, quadratus femoris, piriformis, obturator internus, and gemelli 
externally rotate the hip; the sartorius externally rotates and flexes the hip 
and knee; the hamstrings act to flex the knee; the tibialis anterior flexes 
the ankle and supinates the foot. 


Arms: The serratus anterior upwardly rotates the scapula; the anterior del- 
toid and pectoralis major flex and adduct the arms; the triceps extend the 
elbow; flexor digitorum superficialis, profundus, lumbricals in the hand 
grasp the toes. 


Lengthening 
Spine: posterior suboccipitals (eccentrically), sternocleidomastoid. 


Extended leg: Hamstrings, gluteus maximus, piriformis, obturator internus, 
gemelli, some gluteus medius and minimus, gastrocnemius, soleus. Work- 
ing at length (eccentrically), the popliteus moves the back of the knee 
toward the floor. 


Folded leg: The adductor magnus mainly stretches because it creates internal 
rotation, extension, and adduction (as in baddha konasana). The adductor 
longus and brevis also stretch because they flex and externally rotate the 
leg (abduction lengthens these two). There also might be some lengthen- 
ing in the tensor fascia lata, because of the external rotation, and in the 
fibers of the gluteus medius and minimus with increasing hip flexion. 


Arms: The rhomboids lengthen, as do the lower trapezius and latissimus dorsi. 


Obstacles and Notes 


The base of mahamudra is very similar to janu sirsasana, which it resembles. The 
similarity ends there, however, because the main action of this pose is strong 
axial spinal extension, which in turn arises from a deep application of the three 
bandhas (mula bandha, uddiyana bandha, and jalandhara bandha). 

A simplified way of thinking about this position is that it combines a forward 
bend (flexion of the lumbar and cervical spine), a backward bend (extension of 
the thoracic spine), and a twist (axial rotation of the thoracic spine and the turn- 
ing of the pelvis toward the extended leg). 

A lack of flexibility in any of the structures listed earlier in the “Lengthening” 
section will lead to excessive action in the “Working” muscles. This will lead to 
the expenditure of too much energy and the demand for too much oxygen— 
which will make it impossible to maintain the bandhas. 
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Breathing 


Executing this pose properly while engaging all three bandhas is considered to be 
the ultimate test of the breath. The reason for this is that mahamudra freezes all 
the normal respiratory movements out of the body cavities: There is strong sta- 
bilizing action in the pelvic floor and abdominal muscles, the rib cage is held in a 
lifted position, the costovertebral joints are immobilized by thoracic twisting, and 
the sternum is lifted into the chin by the scalenes. All in all, the body is forced to 
find another, unusual way to breathe. 

When all the usual, visible, external breath movements have been stabilized, 
something deep in the core of the system must mobilize via a new pathway. That 
pathway is commonly referred to in yogic literature as susumna—the central 
channel. 
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Navasana 
Boat Pose 
nah-VAHS-anna 
nava = boat 


Rectus 
abdominis 


Hamstrings Spinal extensors 


Classification and Level 
Basic seated balance—abdominal strengthener 


Joint Actions 
Spine neutral extension, resisting flexion; sacroiliac joint neutral, resisting 
counternutation; hip flexion, adduction, internal rotation; knee extension; 
ankle neutral extension; scapula neutral (if arms extended to shoulder 
height); glenohumeral joint flexion, lateral adduction, slight external rota- 
tion; forearm neutral rotation. 


Working 
Spine: The psoas major and spinal extensors work to maintain neutral align- 
ment against the pull of gravity; the abdominal muscles work eccentrically 
to resist the hyperextension of the lumbar spine. The abdominal muscles 
also resist the bulging forward of the abdominal organs, which bear the 
weight of the thorax and arms. 
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Legs: The psoas major and iliacus flex the hips; the rectus femoris flexes the 
hips and extends the knees; the vastii extend the knees; the gracilis and 
pectineus adduct and flex the hip joints; the tensor fascia latae support 
flexion and internal rotation; the sartorius supports flexion at the hip joints. 


Arms: The serratus anterior and 


rhomboids hold the scapulae swim 

on the rib cage; the infraspi- (Ae a 

natus and teres minor exter- seal = * 
nally rotate the head of the WX Se ee } y 
humerus; the coracobrachialis \ — eS 
and anterior deltoids flex and : a 


laterally adduct at the gleno- Se » 
humeral joints; the triceps and . 
anconeus extend the elbows. 


Lengthening LB.) 


Hamstrings. 
Variation with arms extended. 


Obstacles and Notes 


In this pose the challenge is not the position itself, so much as its relationship to 
gravity. If it were rotated 45 degrees, it would just be the work of sitting verti- 
cally in dandasana (which can certainly present its own challenges). 

Ideally, the weight in this pose is distributed between the sitting bones and the 
tailbone. All the weight should not be borne on the sacrum, because that would 
create a destabilizing counternutation in the sacroiliac joints. 

If dandasana is a challenge because of tight hamstrings, that tightness will 
make it impossible to support this pose correctly with the legs straight. In this 
case, bending the knees so the spine can remain neutral is a good option. 

It is an interesting challenge to have to work hard to maintain a neutral spine, 
as opposed to working to get the spine into flexion, extension, or rotation. 

This asana is often described as working the abdominal muscles. This is true; 
however, the abdominal muscles do not hold the weight of the pose. Rather, 
they are modulators of the action of creating hip flexion, which is mainly per- 
formed by the psoas major and iliacus. If the psoas is difficult to access, it is pos- 
sible to overwork the rectus femoris or tensor fascia latae in this pose. 

Just as bending the knees makes this pose easier by shortening the length of 
the lower lever arm, stretching the arms overhead would make it more difficult 
by lengthening the upper lever arm. 


Breathing 


To maintain the stability and balance of this pose, the breath must be very 
restrained and focused. To illustrate how vital this is, attempt to do navasana 
while taking deep belly breaths. 
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KNEELING POSES 


Wr kneeling, the body's weight is on the knees, shins, and parts of the feet. 

Kneeling brings the center of gravity closer to the ground and makes certain activi- 
ties, such as gardening, less stressful for the spine. Without proper care, however, kneeling 
can be stressful for the knee joints. 

This position is also associated with “lowering oneself” in the sense of meekness or wor- 
ship. This probably evolved from the fact that when kneeling, a person is defenseless and 
unable to flee. Even the proud, upright stance of kings and pharaohs is tempered by their 
frequent depiction in this humble position. 

In yoga, kneeling poses are often used to help open the hip and knee joints. When the 
body's weight is taken off the feet and legs, the pelvic muscle attachments can be stretched 
because they no longer stabilize the body weight high off the ground. 

Kneeling also provides a stable base from which the center of gravity can be raised up so 
the spine can fully extend—most beautifully expressed in poses such as camel (ustrasana) 
and pigeon (kapotasana). 

A position that's frequently used to counterpose strong spinal extensions is child's pose, the 
kneeling position that produces mild, even spinal flexion and lowers the center of gravity. 


ale = 
- —_» 


— nny. 


The virasana pose. Child's pose. 
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Supta Virasana 
Reclining Hero Pose 
soup-tah veer-AHS-anna 
supta = reclining, lain down to sleep 
vira = a brave or eminent man, hero, chief 


Pectoralis Rectus abdominis 


Rectus femoris 


Latissimus Psoas Gluteus Tibialis 
dorsi major maximus anterior 


Extensor _ Tibialis Extensor 
hallucis anterior — digitorum 
longus longus Peroneus 


longus 


Latissimus 


Classification and Level 
Intermediate reclining groin stretch 


Joint Actions 


Spine axial extension (in the full version of the pose); sacroiliac joint coun- 
ternutation; hip extension, internal rotation, and adduction; knee flexion 
and tibia medially rotated; ankle plantarflexion; scapula upward rotation, 
abduction, elevation; glenohumeral joint flexion, external rotation; elbow 
flexion. 
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Working 


Reclining hero is a released hip opener in which the goal is to relax as much as 
possible into gravity. The lower abdominal muscles can be activated to prevent 
hyperextension in the lumbar spine and to lengthen the psoas major. 


Lengthening 


Rectus abdominis, psoas major (the lower part at first, and the upper part as 
the pose deepens), iliacus, rectus femoris, sartorius, perhaps the tensor 
fascia latae, gluteus medius and minimus; vastii, tibialis anterior, extensor 
digitorum longus, extensor hallucis longus; piriformis, gemelli, and obtura- 
tor internus (because of internal rotation and adduction); adductor longus 
and brevis (because of internal rotation and extension); pectineus (because 
of hip extension). 


Obstacles and Notes 


There are many variations for the arm position in this pose—at the sides, reach- 
ing overhead, and propped up on the elbows (for the less flexible). If the latissi- 
mus dorsi are tight, reaching the arms overhead can increase the hyperextension 
of the spine because of the attachment of the latissimus in the lower back. 

Because hip extension in internal rotation is more challenging than in external 
rotation for most people, supta virasana “forces” the pelvis to be honest about 
how open the groins truly are. This pose often begins as spinal extension, espe- 
cially if there is tightness in the hip flexors, because the internal rotation of the 
legs is bound into place by the weight of the body. 

If the hip extensors are tight and the pose is “pushed,” the force can be 
transmitted either into the lower back or into the knees. In either case, the pose 
should be supported in a way that allows for maximum hip extension; getting 
down to the floor is less important. 

Because the knees are at risk, keeping the feet active and avoiding supination 
is important for maintaining integrity in the knee joints. 

This can be an excellent pose for sciatic and lower-back pain, if done with 
attention to the internal rotation and extension in the hips. If poorly executed, 
the pose can exacerbate lower-back pain. 


Breathing 


The tautness in the psoas and abdominal wall creates both posterior and anterior 
pressure in the abdominal cavity. This effect is magnified when activating the 
abdominal muscles to flatten the lumbar curve. The resulting breathing patterns 
would favor movements above and below the abdominal pressure. 

Emphasizing thoracic breath movements at the base of the rib cage helps to 
mobilize the upper spine and shoulder girdle. Focusing on pelvic floor move- 
ments assists in releasing tension in the hips, groin, and gluteal region. 
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Balasana 
Child's Pose, Embryo Pose 
BAH-las-anna 
bala = young, childish, not fully grown or developed 


Spinal extensors 


Hamstrings 


Tibialis anterior 
Extensor digitorum longus 
Peroneus tertius 


Peroneus brevis 


Classification and Level 


Basic kneeling forward bend 
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Joint Actions 


Full spinal flexion (maybe slight cervical extension, depending on the head 
position or the length of the neck); hip flexion, neutral rotation, adduction; 
knee flexion; ankle plantarflexion; scapula abduction and downward rota- 
tion; glenohumeral internal rotation; elbow extension; forearm pronation. 


Working 
Gravity draws the yielding body deeper into this position. 


Lengthening 


The challenge of this pose is to bring the sitting bones to the heels and 
the forehead to the floor. To do so, many things have to lengthen: the 
extensors of the spine, gluteus maximus, piriformis and other rotators, 
hamstrings, gluteus medius and minimus (because of hip adduction), tibi- 
alis anterior, peroneus tertius, extensor digitorum longus and brevis, and 
extensor hallucis longus and brevis in the feet. 


Obstacles and Notes 


Variations include widening the knees (hip abduction), which can create more 
neutral extension in the spine and make room for the belly; extending the arms 
overhead; clasping the heels with the hands; crossing the arms under the fore- 
head; and turning the head to one side. 

Sometimes there is congestion in the front of the hip joints, which can be 
caused by using the hip flexors to pull the body down toward the thighs, rather 
than allowing gravity to create that action. The use of props can assist in this 
release. 

Restriction can also be felt in the tops of the feet, if the extensors of the toes 
are tight or if there is a lack of mobility in the bones of the foot. Additionally, 
weakness in the intrinsic muscles of the foot will often result in cramping in this, 
and similar positions (such as virasana and vajrasana). 


Breathing 


With the hips fully flexed, or adducted, and the front of the torso resting on the 
anterior surface of the thighs, the movement of the breath in the abdomen and 
anterior rib cage is greatly restricted. This necessitates more movement in the 
back of the waist and rib cage. That's why if there is tightness in those places, 
this pose can feel suffocating. 
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Ustrasana 
Camel Pose 
oosh-TRAHS-anna 
ustra = camel 


Psoas major 


Vastus lateralis 


Hamstrings 


Apex of 


Sternocleidomastoid lung 
Deltoid Pectoralis 
minor 


Pectoralis 
major 


Classification and Level 


; : Rectus 
Basic kneeling backbend shdominls 


Joint Actions 


Spinal extension; hip extension and internal rotation; knee extension; scapula 
downward rotation, adduction, elevation; arm external rotation, extension, 
adduction; elbow extension. 


Working 
Gravity is pulling the torso into the backbend, which is checked by the arm 
action and the eccentric action of the spinal flexors. 


Arms: The triceps extend the glenohumeral and elbow joints; the trapezius and 
rhomboids adduct the scapulae. The posterior deltoids and teres major also 
extend the glenohumeral joint, while the subscapularis protects it anteriorly. 


124 


Spine: In the cervical spine, the anterior neck muscles (longus capitis, longus 
colli, rectus capitis anterior, suprahyoid, and infrahyoid) work eccentrically 
to keep the head from collapsing. Also working eccentrically to prevent 
collapsing into the lumbar spine are the rectus abdominis, obliques (espe- 
cially external), intercostals, subcostals, iliacus, and psoas major and minor. 


Legs: The rectus femoris is working eccentrically against the weight of the 
pelvis moving backward, and the vastii are working concentrically to press 
the shins into the floor. The hamstrings and adductor magnus are also 
working concentrically—mainly to stabilize the knee and hip joints. 


Lengthening 


Arms: Pectoralis major and minor, coracobrachialis, biceps, and anterior del- 
toids all stretch. 


Spine: In the cervical spine, the anterior neck muscles listed earlier are work- 
ing at length, but the sternocleidomastoid should be lengthened and 
relaxed to avoid the base of the skull being pulled into the atlas and axis. 
The scalenes are also providing support for the anterior spine, as well as 
the breath (discussed later). In the thoracic region, the internal intercostals 
are stretched by the opening of the rib cage, as are the scalenes (which are 
the cranial continuation of the intercostal layers). 


Obstacles and Notes 


In camel, a mild internal rotation of the legs is recommended to keep the sacro- 
iliac joints stable, which will favor hip and spinal extension over sacroiliac coun- 
ternutation (which is what happens when this pose is felt “in the small of the 
back"). 

It can be very challenging to find a healthy extension of the spine at the base 
of the neck or the top of the thoracic spine. It helps to focus on releasing the 
sternocleidomastoid using the eccentric strength of the deeper anterior neck 
muscles to stabilize the weight of the head. Additionally, in many people, the 
upper trapezius muscles form a “shelf” in this position that can provide a resting 
place for some of the weight of the head. 

Camel is an intense stretch for the digestive system, especially the esophagus. 


Breathing 


In ustrasana, the thoracic structures are maintained in an “inhaled” position, and 
the abdominal wall is stretched. This results in a decreased ability of the body to 
breathe “normally.” The trick is to find support from the deeper musculature so 
the more superficial efforts can quiet down. Then it's possible to notice an inter- 
esting relationship between the deepest layer of superficial neck muscles (sca- 
lenes) and the breath movement in the apex of the lungs, which are suspended 
from the inner scalene muscles. 
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Gluteus 
maximus 


Eka Pada Rajakapotasana 
One-Legged Royal Pigeon Pose 
eh-KAH pah-DAH rah-JAH-cop-poh-TAHS-anna 
eka = one 
pada = foot, leg 
raja = king, royal 
kapota = dove, pigeon 


Pectoralis major 


External obliques 


Rectus abdominis 


Quadriceps 
P Tensor fascia lata 


Serratus 
anterior 


Serratus 
anterior 
Spinal 
extensors 


Gluteus 
maximus 


Classification and Level 


Advanced kneeling backbend 


This pose is categorized with kneeling because that is the starting position, but 
the base of support is not actually kneeling. This asana has a unique base of sup- 
port: the back surface of the front leg and the front surface of the back leg. This 
same base, with the knee joints extended, would be hanumanasana. 


Joint Actions 


Spinal extension. Front leg: nutation; hip flexion, external rotation, and 
abduction; knee flexion; ankle and foot supination. Back leg: counternuta- 
tion; hip extension, internal rotation, and adduction; knee flexion; ankle 
plantarflexion. 


Working 


Spine: The spinal extensors work to create the backbend; then the extensors 
and obliques work to maintain balance and an orientation to the front. The 
actions in the spine are very similar in this pose to those in natarajasana 
(see chapter 4), although the action of gravity is slightly different (there 
is perhaps less anterior tilt to the pelvis, and thus more action in the back 
hip). 

Back leg: Same action as natarajasana; the internal rotation and extension has 
the joint capsule most taut. 


Arms: Same action as natarajasana. 


Front leg: Gravity is the main force. The hamstrings, gluteus maximus, and 
peroneals work eccentrically, pressing into the floor, to keep from collaps- 
ing into the pose. 


Lengthening 


When the front leg is abducted, there is generally less stretch of the rotators, 
although the obturator externus and quadratus femoris are slightly more length- 
ened with abduction. More stretch is actually felt in the hamstrings, in spite of 
the knee flexion. 

When the front leg is adducted, the action of flexion and adduction at the hip 
lengthens the piriformis, obturator internus, and gemelli mainly—and the obtura- 
tor externus and quadratus femoris slightly less. 

When the knee is more extended in the front leg (toward 90 degrees of flex- 
ion), the rotation at the hip is greatly intensified. This action may be felt in the 
gluteus medius and minimus, and/or in the adductor magnus or adductor longus. 
This action puts more pressure into the knee, especially if there is restriction in 
the hip joint, and the knee is much more vulnerable to twisting forces when at 
90 degrees. The action in the feet and ankles can help to stabilize and protect the 


knee. (continued) 
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Eka Pada Rajakapotasana (continued) 


Obstacles and Notes 


It is important not to collapse into this pose. The pelvic floor, hamstrings, and 
gluteals should act eccentrically to distribute the weight force of gravity through 
the whole base of the pose rather than drop right into the hamstring attachment 


or knee joint. 


As with all poses, and more so with complex ones, a wide variety of experi- 
ences are available, depending on each person's strength, balance, and range of 


motion. 
Variation 


Folded Forward 


Piriformis 


This variation intensifies the action in the ham- 
strings of the front leg because of deeper hip 
flexion and more body weight over the front leg. 
At the same time, it diminishes the action in the 
back hip and in the spine. By adducting the front 
leg, the piriformis is brought into the lengthening 
action. 

This is perhaps the most frequently used 
stretch for the infamous piriformis. Because this 
muscle crosses over the largest nerve in the body, 
the sciatic nerve, tightness in this muscle can be 
a cause of sciatic pain. This variation of pigeon 
pose helps to release tension in the piriformis in 
a mostly passive, relaxed position, as opposed 
to the more active base required of the full 
pigeon. Being a deep hip stabilizer, the piriformis 
requires at least a minute of sustained stretching 
to release its spindle reflex and actually begin 
lengthening. Before the release of the spindles, 
the main sensation is actually of the muscles 
resisting the stretch to protect themselves from 
injury. When viewing this pose from underneath, 
you can see clearly that the sciatic nerve is also 
stretched in this position. 
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Sciatic nerve 


Biceps 
femoris 


Vastus 
lateralis 


Sciatic 
nerve 


Folded forward variation. 


The following illustrations show the relationship of the sciatic nerve to the piri- 
formis muscle in the following: 


1. Neutral hip position (figure a). 


2. External rotation and abduction, which actually shortens the piriformis 
(figure b). 


3. Hip flexion, which begins the stretch of the piriformis and other external 
rotators (figure c). 


4. Hip flexion combined with adduction, which puts the piriformis into maxi- 
mal stretch, along with the sciatic nerve (figure d). 


When entering this stretch from the kneeling position, the hip joint is already 
in flexion. It is then externally rotated as it's brought into maximal flexion, and 
then moved into adduction before the body's weight is placed on it. As men- 
tioned previously, extending the knee joint to 90 degrees greatly increases the 
torque on the hip joint, and thus the stretch to the rotators, but poses greater risk 


to the knee joint. 
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The hip joint, sciatic nerve, and piriformis muscle in four positions as they go into the folded 
forward pigeon variation: (a) neutral, (b) externally rotated, (c) externally rotated and flexed, 
and (d) externally rotated, flexed, and adducted. 
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Parighasana 
Gate-Latch Pose 
par-ee-GOSS-anna 

parigha = an iron bar used for locking a gate 


- ~ 
ae oN 
: ~ 
a 
Latissimus dorsi 
~~ 
» 
D Intercostals 
{kg if Ds External 
A obliques 
(ss > N Tensor 
fascia 
f Pa lata 
/ x 
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Classification and Level J 
Basic kneeling side bend a 
id | 
LA ln | |} i] 
nal el Wie 


femoris ° WA 


Gracilis 


Joint Actions € 


Spine lateral flexion (some rotation to maintain neutral alignment), cervical 
rotation and extension, sacroiliac neutral. Standing leg: hip neutral exten- 
sion, adduction, internal rotation; knee flexion; ankle dorsiflexion (to press 
into the floor for balance). Extended leg: hip flexion, external rotation, 
abduction; knee extension; ankle plantarflexion. Top arm: scapula upward 
rotation, elevation; glenohumeral joint external rotation, elevation, flexion; 
elbow extension; forearm supination. Bottom arm: neutral scapula; gleno- 
humeral external rotation; forearm supination. 


Working 


Spine: Gravity works on the weight of the torso to pull it toward the floor, so 
the upper (long side) lengthens eccentrically in the external obliques. Also, 
to resist the front of the body twisting toward the extended leg, the upper- 
side internal obliques and lower-side external obliques work concentrically. 
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Legs: Extended leg: sartorius, piriformis, gemelli, and obturator internus are 
active to rotate and abduct the leg; the hamstrings and piriformis work to 
keep from collapsing into the hip joint and/or hyperextending the knee; 
the soleus and intrinsic muscles of the foot point the toes to the floor. 
Kneeling leg: gluteus medius and minimus work eccentrically to keep the 
hip from shifting too laterally; the adductor magnus maintains internal 
rotation and hip extension, and the quadriceps extend the knee to press 
the lower leg into the floor for balance, along with the dorsiflexors of the 
ankle. 


Arms: Top arm: serratus anterior to abduct and upwardly rotate the scapula; 
infraspinatus and teres minor to externally rotate the glenohumeral joint; 
deltoids to elevate the arm. The lower arm is mostly at rest. 


Lengthening 


Top side: Rhomboids, latissimus dorsi, long head of triceps, intercostals, 
quadratus lumborum, external and internal obliques, gluteus medius and 
minimus, tensor fascia latae, gluteus maximus, rectus femoris, iliacus, and 
psoas on the standing leg. 


Extended leg: Hamstrings, gracilis, adductor magnus. 


Obstacles and Notes 


Rotation is automatic with side bending in the spine because of both the shape 
of the articular facets in the vertebrae and the spiral pathways of the muscles. To 
keep the action “pure” lateral flexion, there needs to be a counterrotation in the 
rib cage. In this case, the upper ribs rotate posteriorly and the lower ribs rotate 
anteriorly. To achieve this, the internal obliques on the upper side and the exter- 
nal obliques on the lower side are recruited. 

Also, if there is tightness in the outside of the standing leg hip joint (in the 
tensor fascia lata, gluteus medius, or gluteus minimus), then that hip will try 
to flex rather than stay purely adducted. The standing leg should maintain hip 
extension (via the adductor magnus and hamstrings) to prevent this. 

When there is tightness in the latissimus dorsi, lifting the arm overhead can 
push the rib cage forward (compressing the floating ribs and inhibiting breath 
in general), or pull the scapula downward even as the arm is lifting—potentially 
creating impingement of the biceps tendon or supraspinatus at the acromion pro- 
cess. Folding the upper arm behind the back eliminates this concern and allows 
the focus to remain on the torso movement. 


Breathing 


Which side of the diaphragm moves more in this pose—the upper, stretched side, 
or the lower, compressed side? Is the answer the same for both sides of your 
body? Explore. 
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Simhasana 
Lion Pose 
sim-HAHS-annah 
simha = lion 


Classification and Level 


Basic kneeling jaw stretch 


Joint Actions 


Atlanto-occipital joint flexion; spine 
neutral extension; adduction and 
elevation of the eyeballs. 


The temporomandibular joint represents 
the center of gravity of the skull, while the 
atlanto-occipital joint is its base of support. 
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Working 


The lengthening activation of the tongue lifts the hyoid bone; activates the 
digestive system; and activates the hyoid muscles, sternum, rectus abdominis, 
pubic bone, and pelvic floor. 

A strong exhalation (lion's roar) activates the three diaphragms: thoracic, 
pelvic, and vocal. The platysma muscle can also be contracted in simhasana. The 
superior and medial rectus muscles of the eye both contract to direct the gaze 
inward and upward. 


Tongue 


Teeth 


Lower lip 


Mandible 


Tongue extension. 


Stretching 
Jaw muscles: temporalis, masseter, lateral and medial pterygoids, tongue. 


~ 


Temporalis 


Masseter 


Jaw muscles. Location of the T.M.J. 
(temporomandibular joint). 


Notes 
Simhasana stimulates and releases a host of oft-overlooked muscles. The tongue 
and jaw can be thought of as the front of the neck, and cervical tension can fre- 
quently be related to tightness in these structures. Additionally, the platysma (the 
flat, thin, rectangular muscle that covers the front of the throat) can be tonified 
during simhasana. Aside from the cosmetic advantages (a weak platysma is asso- 
ciated with wrinkly throat skin), consciously contracting this muscle increases the 
ability to relax it during inspiratory efforts. 
As a variation, this pose can also be done from kneeling. 
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SUPINE POSES4 


Sv means lying in a faceup position. It is the opposite of prone, which is lying 
facedown. Similarly, supination means to turn a hand, foot, or limb upward, whereas 
pronation refers to turning them downward. 

Both words originate in Latin: Supinus means “leaning backward," and pronus means 
“leaning forward.” Interestingly, this is the reverse of what's possible from each position. 
From a supine position, only forward movement (spinal flexion) is possible; from a prone 
position, only backward movement (spinal extension) is possible. 

Just as tadasana and samasthiti are the quintessential standing positions, savasana is 
the prototypical supine position. In the corpse pose, the back surface of the body becomes 
the base of support, and all the postural muscles can relax from their constant dance with 
gravity. 

Savasana has the lowest center of gravity and is the starting point of all the supine poses. It 
is also the position in which those asanas usually end. Because no effort is required to stabilize 
the body while it is supine, poses that evolve from here are—by definition—mostly langhana 
(see page 16) and become more brahmana as the center of gravity is raised higher. 

Moving into postures from a supine position engages the anterior musculature of the 
body, which is why many abdominal strengthening exercises start in this position. 
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Savasana 
Corpse Pose 
shah-VAHS-anna 
Sava = Corpse 


Occasionally, this pose is referred to as the death pose, or mrtasana (mrit-TAHS- 
anna). Mrta means death. 


Classification and Level 


Depending on the perspective, either very easy or very advanced 


Working 


Gravity and mental focus. 


The corpse pose is said to be the easiest asana to perform, but the hardest to 
master. Whatever gymnastics demands the other asanas may make to your bal- 
ance, strength, or flexibility, the challenge of completely releasing the tension 
from every part of the body and mind is perhaps the greatest test of the yogi. 


Anatomy 


Primary and Secondary Curves 


In savasana, the structures that are in full, weight-bearing contact with the floor 
exhibit the primary curves of the body (see chapter 2). These include the pos- 
terior surfaces of the calcaneus, gastocnemius, hamstrings, gluteus maximus, 
sacrum, thoracic spine, scapulae, and occiput. 

The structures that are off the floor mirror the secondary curves of the body— 
specifically, the posterior surfaces of the Achilles tendons, knee joints, lumbar 
region, and cervical spine. 

The point of contact of the arms varies widely from person to person, depend- 
ing on the unique shape and relationships of the upper-body structures—particu- 
larly the elbow joint. 
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Blue areas show the weight-bearing structures, including the primary curves. 


Symmetry 


Many people never fully relax in savasana because of an obsession with arrang- 
ing the body in a perfectly symmetrical shape, which they verify visually, but 
which conflicts with the body's kinesthetic (proprioceptive) feedback. In other 
words, what looks symmetrical is not what fee/s symmetrical. 

Because all human bodies are inherently asymmetrical, a certain amount of 
surrender to this fact is necessary to achieve a deep state of emotional, as well as 
physical, relaxation. If you want to fully relax, you need to accept your body as it 
is, not as you would wish it to be. 


Breathing 


A deep state of conscious relaxation is quite different from sleep, which is a 
common experience in this pose. In savasana, the body is completely at rest and 
its metabolism is freed of the demands of contending with gravity, making it pos- 
sible to practice the most difficult breathing exercise of all: the act of being fully 
aware of—but not controlling—the breath's movements. 

Normally, when you are aware of your breathing, in some way you alter its 
natural rhythm. When you are not aware of the breath, it is driven by a combi- 
nation of autonomic impulses and unconscious habit. The juxtaposition of active 
awareness and surrender to the breath's natural movements makes possible the 
powerful realization that true surrender is an act of will. 
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Dwi Pada Pitham 


Two-Legged Table 
dvee PA-da PEET-ham 
dwi = two 
pada = feet 
pitham = stool, seat, chair, bench 


On 
ie 
\ Seta Was, ty 


Exhale. 


Quadriceps 


Tibialis 
anterior 


——\: 


Deltoids 


Inhale. 
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Classification and Level 
Basic supine vinyasa 


Except for the arm position, the muscular, spinal, and joint actions of this pose 
are virtually identical to those of setu bandhasana (which is described later in this 
chapter). 

The main difference between setu bandhasana and dwi pada pitham is that 
dwi pada pitham is a vinyasa, a dynamic movement that is coordinated with the 
inhalation and exhalation. 

This simple, yet versatile practice can be used in a variety of ways to release 
tension from the spine and breathing structures, as well as to help balance the 
leg and hip actions that support similar poses, such as setu bandhasana and 
upward bow, or wheel (see chapter 9). 


Breathing 


The lifting movement is typically done on the inhalation and the lowering on 

the exhalation, but this pattern can be changed to produce various effects. For 
example, the three bandhas can be very easily activated simply by doing the low- 
ering movement on an external retention (bhaya kumbaka). Lowering the spine 
on a retention after an exhalation creates a natural lifting of the pelvic floor and 
abdominal contents toward the zone of lowered pressure in the thoracic cavity. 
The subsequent inhalation can create a dramatic downward release of the pelvic 
floor and a noticeable sense of relaxation in this often tense region. 
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Apanasana 
Apana Pose 
ap-AN-ahs-anna 
apana = the “vital air" that eliminates waste from the system 


Inhale. 
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Another simple, yet useful practice that directly 
links breath and body movement, apanasana 
is one of the key tools of therapeutic yoga. 

It stimulates the upward release of the dia- 
phragm on the exhalation, as the knees are 
drawn into the body. Traditionally this is done 
by actively using the abdominal and hip flexor 
muscles without the assistance of the arms, 
which are just “along for the ride." An inter- 
esting difference can be felt if the hip flexors 
and abdominal muscles are relaxed and the 
arms are used actively to “pump” the thighs against the abdomen, deepening 
the exhalation. 

Because so much lower-back tension is the result of a tense diaphragm, apa- 
nasana is one of the simplest and most effective ways of helping the lower spine, 
by creating more diaphragmatic “space” for the abdominal muscles to create 
postural support. 

Taken together, dwi pada pitham and apanasana constitute a powerful pair 
of counterposing movements that can dramatically reverse some of the most 
common health complaints. 


Deltoids 


Triceps 
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Viparita Karani 
Inverted Pose / 
vip-par-ee-tah car-AHN-ee 
viparita = turned around, reversed, inverted 
karani = doing, making, action 


Classification and Level Vi | 


Basic supine inversion Hamstrings SAh 


Joint Actions 


Spine cervical and upper thoracic 


flexion; lower thoracic and lumbar 
extension; hip flexion, adduction, 
internal rotation; knee extension; 
ankle neutral extension; scapula 
adduction, downward rotation, ele- 
vation; glenohumeral joint external 
rotation, extension, adduction; 
elbow flexion; forearm supination; 
wrist extension (dorsiflexion). 


Working 


Spine: Psoas minor, obliques, rectus abdominis, and transversus, eccentrically, 


to resist gravity; the muscles of the anterior rib cage, to resist the weight of 
the lower body. 


Legs: Pectineus, to adduct, flex, and internally rotate the legs; adductor 


magnus, to adduct and internally rotate; tensor fascia latae may help with 
internal rotation and flexion; vastii, to extend knees. 


Shoulders: Rhomboids, to adduct scapulae; levator scapulae, to elevate 


scapulae (in this case, press scapulae into the floor) and medially rotate the 
bottom tips of the scapulae (which tips the glenoid fossa downward); tra- 
pezius, to adduct, elevate, and medially rotate the bottom tips of the scap- 
ulae. Pectoralis minor is also active to downwardly rotate the scapulae (the 
more adduction of the scapulae, the less the pectoralis minor can work). 


Arms: Infraspinatus and teres minor, to externally rotate the head of the 


142 


humerus; subscapularis and coracobrachialis, eccentrically, to protect the 
front of the joint from protraction; long head of triceps and teres major, to 
extend the shoulder and adduct the arm; posterior deltoid, to extend and 
externally rotate the arm; biceps brachii and brachialis, to flex the elbow 
and supinate the forearm; flexor carpi radialis, ulnaris, and flexor digitorum 
superficialis and profundus, eccentrically, to support the weight of the hips. 


Lengthening 


Abdominal muscles are lengthening as they are working, eccentrically, the 
muscles of the anterior rib cage. 


Legs: Hamstrings, gastrocnemius, and soleus might feel mild lengthening. 


Shoulders: Serratus anterior, coracobrachialis, pectoralis major, possibly pecto- 
ralis minor (depending on the angle of the upper rib cage to the scapulae). 


Arms: Flexors of the forearm and hand are working eccentrically, lengthening 
while holding the weight of the pelvis and legs. 


Obstacles and Notes 


In a shoulder stand, the erector muscles of the spine are more active than in 
viparita karani. In the “lifted” version of viparita karani, the abdominal muscles 
play a greater role than the spinal muscles to keep the pelvis from collapsing onto 
the hands. 

In viparita karani the abdominal muscles are 
strongly active in eccentric contraction. If they do - 
not have the ability to modulate their lengthen- f ca 
ing, the weight of the pelvis will collapse onto ed 
the hands or wrists. Practicing the ability to enter / 
and leave this pose will help with other actions fy 
that require abdominal eccentric control—for }iLs 
example, dropping the legs over into the wheel mt 1 
from a headstand or handstand, controlling Pf | 
vrksasana, dropping back into the wheel from j 
tadasana, and so forth. 

Body proportions and individual differences 
in weight distribution between the upper and 
lower body will greatly affect the experience of Ny 
this pose. A prime example is how challenging 
(strengthwise) it can be for women because of 
the greater proportion of weight in their lower 
bodies and the greater flexibility of their spines, 
compared with men (which makes their abdomi- 
nal muscles work extra hard to stabilize). Dropped version of viparita karani. 


Breathing 


This position offers the opportunity to experience all three bandhas: the lower 
abdominal action of mula bandha, the opening at the base of the rib cage (sup- 
ported by the hand position) of uddiyana bandha, and the chin lock associated 
with cervical flexion known as jalandhara bandha. 

The inverted nature of viparita karani produces the cleansing, eliminative 
effects associated with the upward movement of apana. The supported versions 
of this pose are a valuable staple of restorative yoga practice. 
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Salamba Sarvangasana 
Supported Shoulder Stand 
sah-LOM-bah sar-van-GAHS-anna 
salamba = with support (sa = with, alamba = support) 
sarva = all 
anga = limb 


The term salamba distinguishes this 
variation of the shoulder stand from the 
unsupported (niralamba) version. 


Classification and Level 


Basic supine inversion 


Joint Actions 


Spine cervical flexion; thoracic 
flexion; lumbar flexion moving 
toward neutral extension; sac- 
roiliac joint nutation; hip neutral 
extension, adduction, neutral 
rotation; knee extension; ankle 
neutral extension; scapula adduc- 
tion, downward rotation, eleva- 
tion; glenohumeral joint external 
rotation, extension, adduction; 
elbow flexion; forearm supina- 
tion; wrist extension (moving 
toward flexion as the hands press 
into the back). 


Working 


Spine: The intrinsic muscles of the spine (intertransversarii, interspinalis, rota- 
tores, multifidi, spinalis, semispinalis, splenius capitis and cervicis, longis- 
simus, and iliocostalis) are all active in the shoulder stand to keep the legs 
from falling toward the face. The psoas minor, obliques, rectus abdominis, 
and transversus are very active in the pose to keep from falling backward. 


Working eccentrically in the neck: rectus capitis posterior major and minor, 
obliquus capitis superior and inferior. 
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Legs: To maintain a neutral alignment of the legs against the pull of gravity, 
the adductor magnus and hamstrings hold the legs together and extend 
the hips. The vastii extend the knees. The medial fibers of the gluteus 
maximus act to extend the hips (without external rotation). 


Shoulders: The rhomboids work to adduct the scapulae; levator scapulae 
elevate the scapulae (in this case, to press their upper edges into the floor), 
and also medially rotate the bottom tips of the scapulae (which angles the 
glenoid fossa downward toward the hips). The trapezius acts to adduct, 
elevate, and medially rotate the bottom tips of the scapulae. The pectoralis 
minor is also active to downwardly rotate the scapulae. (Again, the more 
adduction of the scapulae, the less the pectoralis minor is active.) 


Arms: The infraspinatus and teres minor externally rotate the head of the 
humerus; the subscapularis and coracobrachialis work eccentrically to pro- 
tect the front of the joint from 
protraction; the long head of 
triceps and teres major act to 
extend the shoulder and adduct 
the arm; the posterior deltoid Trapezius 
works to extend and externally 
rotate the arm; the biceps bra- 
chii and brachialis act to flex | 
the elbow and supinate the Triceps 
forearm; the flexor carpi radia- 
lis, ulnaris, and flexor digitorum 


Splenius capitis 
Splenius cervicis 
= Rhomboids 


Posterior 
deltoid 


superficialis and profundus er 
work to press the hands into infraspiodiue 
the back. 
Obliquus 
capitis superior 
Semispinalis 


capitis (cut) 
s Rectus capitis 

posterior minor 
Splenius 


capitis (cut) Rectus capitis 


posterior major 


Obliquus capitis 


Longissimus . ; 
8 inferior 


capitis 
Interspinales 
cervicis 


Some of the deeper musculature attaching to the base of the skull that can be stretched in 
shoulder stand, plow pose, and variations. 


(continued) 
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Salamba Sarvangasana (continued) 


Lymph drainage in shoulder stand. Center line of gravity passing through the base 
of support. 
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Lengthening 


Muscles of thoracic spine are lengthened at the same time they are taking the 
weight of the lower thorax and legs. 


In the shoulders, the serratus anterior, coracobrachialis, and pectoralis major 
all lengthen. 


Obstacles and Notes 


Entering the pose from the plow (halasana) is more demanding on the extensors 
of the spine, especially the thoracic spine, because they are in an elongated posi- 
tion before contracting. Entering from the bridge pose (setu bandhasana) is more 
demanding on the extensors of the shoulder joints and the flexors of the spine 
(the psoas and abdominal muscles). 

From the perspective of the muscles of the spine and abdomen, being in this 
pose is less challenging than getting into it. However, remaining in the pose is 
more challenging for the muscles of the scapulae, because they are all bearing 
the static load of the body while either contracting or lengthening. 

To truly be a shoulder stand, the muscles that adduct, downwardly rotate, 
and elevate the scapulae must be strong enough to take the weight of the entire 
body. If they are not, and the shoulders spread apart, the weight falls too much 
on the upper thoracic and cervical spine. 


Breathing 


The more mobility there is in the scapulae (or the less resistance from other mus- 
cles of the thorax), the less compromised the breath will be in this position. This 
pose takes a tremendous amount of both flexibility and strength in the entire 
shoulder girdle. Without the integrity of the shoulder girdle, the weight collapses 
down into the thorax, and the diaphragm becomes obstructed. 

Keeping the base of the rib cage open allows the diaphragm and abdominal 
viscera to shift effectively toward the head so the full benefits of inversion can 
occur. 
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Niralamba Sarvangasana 
Unsupported (No-Arm) Shoulder Stand 
neera-LOM-bah sar-van-GAHS-anna 


Classification and Level 


Intermediate supine inversion 


Joint Actions 


Spine: Same as described in 
salamba sarvangasana. 


Legs: Same as salamba sarvan- 
gasana. 


Arms: Scapula adduction and 
upward rotation, elevation; 
glenohumeral joint external 
rotation, neutral flexion, 
adduction; elbow exten- 
sion; forearm pronation to 
neutral; wrist and finger 
extension to neutral. 


Hamstrings 


Sy 


Quadriceps 


Gluteus 
maximus 


Gluteus 
medius 


Working 


Spine: Same as salamba sar- 
vangasana, plus the spinal 
flexors. The upper fibers 
of the psoas major and 
abdominal muscles engage 
strongly to maintain the 
position without the sup- 
port of the arms; eccentri- 
cally in the neck—rectus 
capitis posterior major and 
minor, and obliquus capitis 
superior and inferior. Also deep anterior neck muscles—longus colli, longus 
capitis, and verticalis, to maintain flexion in the cervical and upper thoracic 
spine. 


Latissimus 
dorsi 


Legs: Same as salamba sarvangasana. 

Shoulders: Rhomboids, to adduct the scapulae; serratus anterior, to upwardly 
rotate the scapulae (modulated by rhomboids to maintain the adduction of 
the scapulae); levator scapulae, to elevate the scapulae (in this case, press 
the scapulae into the floor); trapezius, to adduct and elevate the scapulae. 
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Arms: Infraspinatus and teres minor, to externally rotate the head of the 
humerus; biceps brachii and anterior deltoids, to flex the arms (the arm 
position is neutral, but the action is that of flexion against the weight of 
gravity); triceps, to extend the elbows. 


Obstacles and Notes 


In this pose, the scapulae are adducted and slightly upwardly rotated; without 
the levering action of the arms, this calls on the muscles that move the scapulae 
on the rib cage to work strongly, in what can be thought of as a contradictory 
action. If the scapulae are not maintained in adduction, the weight of the body 
falls into the spine; if the scapulae do not upwardly rotate, the arms are chal- 
lenged in reaching to the knees. The scapulae are positioned in neutral rotation 
as they extend to the knees, but the action that gets them there is upward rota- 
tion, as they come from the downward rotation of sarvangasana. 

The upper fibers of the psoas major and abdominal muscles are very strongly 
engaged here to maintain the spinal flexion in the thoracic spine. In addition, 
more lumbar flexion occurs to bring the legs farther overhead and counterbal- 
ance the pull of gravity. Reducing this tendency toward lumbar flexion makes the 
spinal flexors work much harder eccentrically—against the body weight's ten- 
dency to roll down to the floor. 

In this balancing act between spinal flexors and extensors, imbalances that 
are usually imperceptible show up, because the arms aren't available to lever- 
age symmetry. When these torques appear, they make this pose that much more 
challenging to balance. 


Breathing 


In niralamba sarvangasana, the intense action in the full-body's flexor and exten- 
sor groups creates quite a challenge to the shape change of breathing. Because 
this is a challenging balance pose that requires a lot of stabilizing action in the 
abdominal and thoracic musculature, any attempt at deep breathing will destabi- 
lize the pose even as the full-body activation of these major muscle groups cre- 
ates a demand for significant oxygenation. 

Efficiency—finding the minimum amount of effort necessary to maintain the 
position—allows the limited breath movements to supply just enough energy to 
sustain the pose. 
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Setu Bandhasana 
Bridge Pose 
SET-too BAHN-dahs-anna 
setu = dam, dike, or bridge 
bandha = lock 
setubandha = the forming of a causeway or bridge, a dam, or bridge 


Quadriceps 


Rectus 
abdominis 


Gluteus 
maximus 


Classification and Level 


Basic supine inversion 


Joint Actions 


Spine cervical and upper thoracic flexion; lower thoracic and lumbar exten- 
sion; sacrum counternutation; hip extension, adduction, and internal rota- 
tion; knee flexion; ankle dorsiflexion; scapula adduction, downward rota- 
tion, elevation; glenohumeral joint external rotation, extension, adduction; 
elbow flexion; forearm supination; wrist extension (dorsiflexion). 


Working 


Spine: Spinal extensors, especially in the mid- and lower thoracic; psoas minor 
and abdominal muscles, eccentrically, to prevent overextension in the 
lumbar spine. 


Legs: Hamstrings, to extend the hips and flex the knees, especially the medial 
hamstrings to adduct and extend the hips; adductor magnus, to extend, 
internally rotate, and adduct the hips; medial fibers of gluteus maximus, 
to help extend the hip; tibialis anterior, to dorsiflex the ankle and pull the 
knees forward; vastii, to extend the knees. 
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Shoulders: Rhomboids, to adduct the scapulae; levator scapulae, to elevate 
the scapulae (in this case, press the scapulae into the floor) and medially 
rotate the bottom tips of the scapulae (which tips the glenoid fossa down- 
ward); trapezius, to adduct, elevate, and medially rotate the bottom tips of 
the scapulae. The pectoralis minor is also active to downwardly rotate the 
scapulae (the more adduction of the scapulae, the less the pectoralis minor 
can work). 


Arms: Infraspinatus and teres minor, to externally rotate the head of the 
humerus; subscapularis and coracobrachialis, eccentrically, to protect the 
front of the joint from protraction; long head of triceps and teres major, to 
extend the shoulder and adduct the arm; posterior deltoid, to extend and 
externally rotate the arm; biceps brachii and brachialis, to flex the elbow 
and supinate the forearm; flexor carpi radialis, ulnaris, and flexor digitorum 
superficialis and profundus, eccentrically, to support the weight of the hips. 


Lengthening 
Spine: Psoas minor, rectus abdominis, obliques, anterior rib cage muscles. 
Legs: Rectus femoris, psoas major, and iliacus. 


Shoulders: Serratus anterior, coracobrachialis, pectoralis major, pectoralis 
minor. 


Arms: Flexors of the forearm and hand are working eccentrically, lengthening 
while holding the weight of the pelvis and legs. 


Obstacles and Notes 


It can be a challenge to get full hip extension in this pose. If the hamstrings and 
adductor magnus are not strong enough, the gluteus maximus may do too much 
and pull the legs into external rotation; or the other adductors will activate to 
bring the knees together but also flex the hips; or the rectus femoris will work to 
extend the knees, but won't fully extend the hips. 

Spinal extensors, especially lumbar, may try to help, but too much lumbar 
extension is not helpful, because it will limit hip extension by putting tension on 
the psoas complex. 

The action in the arms is the same as for the shoulder stand and viparita 
karani; the action in the hips and legs is the same as for lifting into urdhva dha- 
nurasana. 

All in all, considering the many muscle actions that must be balanced for this 
pose to work, sustaining this basic posture actually requires a high degree of 
coordination. 


Breathing 


The three bandhas can be active here, as in viparita karani. The main difference 
is that in bridge pose, mula bandha must be applied much more actively and 
against the lengthened resistance of the abdominal wall. 
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Halasana 
Plow Pose 
hah-LAHS-anna 
hala = plow 


Spinal 
extensors 


Triceps Trapezius 


Classification and Level 
Basic inverted supine forward bend 


Joint Actions 
Spine cervical flexion; thoracic flexion; lumbar flexion; sacroiliac joint nutation; 
hip flexion, adduction, internal rotation; knee extension; ankle dorsiflexion; 
toe extension; scapula adduction, downward rotation, elevation; glenohu- 
meral joint external rotation, extension, adduction; elbow extension; fore- 
arm pronation; wrist extension; finger and hand flexion to clasp hands. 


Working 
Spine: Similar to sarvangasana, but more active in the intrinsic spinal muscles 
to keep the spine lengthened. 
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Working eccentrically in the neck: rectus capitis posterior major and minor, 
obliquus capitis superior and inferior. 


Legs: Gravity, to flex hips; adductor magnus, gracilis, and pectineus, to main- 
tain internal rotation and adduction against the pull of the gluteal muscles; 
vastii, to extend the knees; tibialis anterior, extensor digitorum, and exten- 
sor hallucis, to extend the toes. 


Shoulders: Similar to sarvangasana, but working more strongly against the 
weight of the legs in hip flexion. 


Arms: Infraspinatus and teres minor to externally rotate the head of the 
humerus; subscapularis and coracobrachialis, eccentrically, to protect the 
front of the shoulder joint from protraction; long head of triceps and teres 
major to extend the shoulder and adduct the arm; posterior deltoid, to 
extend and externally rotate the arm; triceps, to extend the elbow; prona- 
tors in forearm; flexor carpi radialis, ulnaris, and flexor digitorum superfi- 
cialis and profundus, to clasp hands. 


Lengthening 
Spine: Spinal extensors through whole spine. 
Legs: Gluteus maximus, hamstrings, gastrocnemius, and soleus. 
Shoulders: Serratus anterior, coracobrachialis, pectoralis major, pectoralis minor. 


Obstacles and Notes 


There are many variations of this pose, some of which have a reputation for 
being more risky than others. For example, consider the variation of extending 
the arms overhead and clasping the toes. As in karnapidasana and nirlamba sar- 
vangasana, this upwardly rotates the scapulae and makes the adduction of the 
scapulae difficult to maintain—the rhomboids and trapezius then lengthen, and 
weight falls into the upper spine. This variation can overstretch the thoracic and 
cervical spine, as there is potentially damaging pressure from the pushing action 
of the feet and, if the hamstrings and gluteals are tight, from the limited hip flex- 
ion forcing greater spinal flexion. 

Because this pose can produce very intense flexion for the spine, especially the 
cervical region, it's more important to maintain the integrity of the scapulae and 
cervical and thoracic spine than to get the legs to the floor—support the legs, if 
necessary, to protect the neck. 


Breathing 


As in the shoulder stand, keeping the base of the rib cage open allows the dia- 
phragm and abdominal viscera to shift effectively toward the head, so the full 
benefits of inversion can occur. This can be much more of a challenge in this 
pose, because the hip flexion tends to create more intra-abdominal pressure. 
Halasana is a very good gauge of how freely you can breathe. It's one thing to 
have the muscular flexibility to get into the pose, but quite another to have the 
diaphragm and organs be free enough to remain there and breathe comfortably. 
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Karnapidasana 
Ear-to-Knee Pose 
karna-peed-AHS-anna 
karna = ear 
pidana = squeeze, pressure 


Gluteus maximus 


Gluteus 
medius 


Rhomboids Mapes 


Spinal 
extensors 


Gastrocnemius 


Classification and Level 


Intermediate inverted forward bend 


Joint Actions 


Spinal flexion, hip and knee flexion, scapula abduction and upward rotation, 
arm flexion, elbow flexion. 


Working 
Gravity. Slight abdominal and hip flexor action for balance (to keep from roll- 


ing backward). 
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Lengthening 


Spine: Extensors of the spine should all lengthen evenly, ensuring that the 
opening is distributed along the whole spine. Otherwise, the weight of the 
legs and pelvis can put too much pressure and forced lengthening into the 
vulnerable muscles of the neck and upper back. 


Arms: The rhomboids and trapezius are lengthened here by the abduction of 
the scapulae and the pressure of the lower body into the upper back. 


lliocostalis 


Rhomboids 


Longissimus Spinalis 


Obstacles and Notes 


This counterposes the shoulder action of sarvangasana because the spinal exten- 
sion and scapular adduction of shoulder stand is reversed, so the muscles that 
were active are now lengthening. If the release is too passive, however, the mus- 
cles can be overstretched. 

The support shifts in this pose to the spinous processes of the thoracic spine 
from the scapulae and trapezius. 


Breathing 


In ear-to-knee pose, the weight of the lower body is bearing down into the 
torso, which is in maximal flexion—this is basically, an inverted, weight-bearing 
exhalation. 

The restriction that this position imposes on the breath shouldn't be a problem 
as long as the body is flexible enough to be in repose. If the muscles are tense, 
the limited capacity to breathe will soon result in the muscles’ inability to fuel 
their activity; at this point, the asana should be exited. 
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Jathara Parivriti 
Belly Twist 
JAT-hara pari-VRIT-ti 
jathara = stomach, belly, abdomen, bowels, or the interior of anything 
parivrtti = turning, rolling 


Pectoralis 
major 


External 
obliques 


Internal 
obliques 


Gluteus 
maximus 


Classification and Level 


Basic supine twist 


Joint Actions Li 


Axial rotation of the spine, hip flexion, knee flexion, scapula resting on rib 
cage, external rotation in far arm, internal rotation in near arm. 


Working 


Mostly gravity. The spinal extensors are working somewhat to resist flexion in 
the lumbar spine. 


Lengthening 


Top leg: External obliques; intercostals; transversospinalis; gluteus medius, 
minimus, and maximus; piriformis; gemelli; and obturator internus. 


Bottom leg: Internal obliques, intercostals, oblique muscles of erector spinae. 
Side of neck the head is turned toward: Sternocleidomastoid. 


Side of neck the head is turned away from: Capitis posterior, obliquus capitis 
inferior, splenius capitis, rectus capitis anterior, scalenes. 


Arm the head is turned toward: Pectoralis major and minor, coracobrachialis, 
latissimus dorsi, brachial plexus nerve bundle. 
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Notes 


As this asana's name would indicate, the belly region of the body is the focus of this 
twist; therefore, many people assume that this twist arises from the lumbar spine. This 
is incorrect, however, because the lumbar spine is extremely limited in axial rotation (5 
degrees total). The first joint above the sacrum that is capable of significant twisting is 
T11-T12, and that is where the opposition of the rib cage to the pelvis begins. 

To ensure that this twist is evenly distributed throughout the spine, it is important 
to maintain a neutral spine. This is a challenge with both knees bent, because it's 
much easier to move into lumbar flexion to deepen the rotation. However, this puts 
pressure into the lumbar vertebrae and discs, as well as loading the T11-T12 disc. 
Another challenge to the neutral spine is that tightness in the lateral line will pull 
the spine into extension, lifting the far shoulder off the floor and compressing the 
brachial plexus. This often results in sensations of numbness or tingling in the arm. 


Breathing 


Because the body is supported by the floor, and the main action is provided by gravity, 
the breathing and postural muscles are free to release in jathara parivrtti. The breath can 
thus be directed in various ways to achieve specific effects. Bringing the breath move- 
ments to the abdomen, for example, will release the tone in the abdominal wall and 
pelvic floor and assist in reducing extraneous muscle tension in the lumbar region. The 
opposite pattern of restraining the abdominal wall during the inhalation (mula bandha) 
will direct the action of the diaphragm into the thoracic structures, mobilizing the costo- 
vertebral joints. A similar effect can be achieved in the seated twists (see the discussion of 
ardha matsyendrasana in chapter 5). 


Variation 


Belly Twist With Legs Extended 


Top leg hamstrings are lengthening. Tightness there can 
contribute to spinal flexion. The bottom leg's hamstrings @: 
are active and help counter spinal flexion with extensor ; 
action. ] 

With the bottom leg extended, there is more adduc- p= 
tion of the top leg and possibly more internal rotation, KS = As) 
which leads to increased length in the iliotibial band; 


gluteus minimus, medius, and maximus; piriformis; 
gemelli; and obturator internus. 
Hamstrings 


“< Pectoralis pe Gluteus 
j maximus 


major 


Ne | 
Multifidi Erector , 


spinae ‘ 


157 


Matsyasana 
Fish Pose 
mots-YAHS-anna 
matsya = fish 


Sternocleidomastoid 


Rectus abdominis 


Classification and Level 


Basic supine backbend 


Joint Actions 


Spine extension; mild hip flexion, adduction, internal rotation; knee exten- 
sion; scapula downward rotation, adduction; glenohumeral joint extension, 
adduction, internal rotation; elbow flexion; forearm pronation. 


Working 
Spine: Spinal extensors, psoas major (especially lower fibers). 
Legs: Psoas major, iliacus, pectineus, tensor fascia latae; hamstrings, to 
ground legs; quadriceps, for hip flexion and knee extension. 
Arms: Shoulder joint: subscapularis, to internally rotate; teres major, to inter- 
nally rotate; latissimus dorsi, to internally rotate and extend; triceps long 


head, to extend the shoulder. Trapezius and rhomboids adduct the scapu- 
lae; pronators in the forearm turn the hands toward the floor. 


Lengthening 


Anterior neck muscles; anterior rib cage expands (internal intercostals); the 
abdominal muscles lengthen, but work eccentrically to resist the anterior 
displacement of the organs caused by the psoas pushing them forward; 
in the arms, coracobrachialis and pectorals lengthen, along with the long 
head of the biceps, serratus anterior, and anterior deltoids. 


Obstacles and Notes 


This pose can be done while focusing on using spinal extensors (which include 
the psoas major on the front of the spine) or supported on the elbows. If the 
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support of the elbows is used, there is less work in the muscles of the torso and 
perhaps more ease in breathing and more expansion. 

If the pose is done while focusing on the muscles that extend the spine, the 
neck will be better protected when lifting the arms off the floor. Variations can 
also be done with blocks under the spine, and with the feet in baddha konasana 
(see chapter 5) or padmasana. 

This pose is a great demonstration of the role of the psoas major in both hip 
flexion and spinal extension. 

Fish pose is frequently used as an immediate counterpose to the shoulder 
stand because it reverses the position of the cervical spine from extreme flexion 
to extreme extension. However, going from one static extreme to the other may 
not be the most beneficial way to compensate for the stresses of the shoulder 
stand. A more therapeutic approach would be to gradually reverse the move- 
ment of the neck with simple vinyasas leading up to cobra pose (bhujangasana; 
see chapter 8). 


Breathing 

In fish pose, the chest is expanded, but not as maximally as in the more difficult 
arm-supported urdhva dhanurasana. As a result, there is still room for the inhal- 
ing action to further expand the rib cage, using the arms as leverage. 
Variation 


Fish Pose With Arms and Legs Lifted 


Joint Actions x SA 
Spinal extension; hip flex- \ “\. Triceps 
ion, adduction, internal “S_ Quadriceps x Deltoid 
rotation; knee exten- ss : Rectus Sternocleidomastoid 


sion; scapula upward Se abdominis 
rotation, abduction; 4 = 
glenohumeral joint flex- ie 2 
ion, adduction, external \ 

2 en 
rotation; and elbow : . china oe 
extension. soas major pinal extensors 


Matsyasana with arms and legs lifted. 


Working 

Legs: Greatly increased action in the legs when lifted off the floor—especially 
the psoas major, iliacus, and rectus femoris. 

Arms: With the change in arm position, the coracobrachialis, no longer 
lengthening, is now working to flex and adduct the arm; as are the pecto- 
rals and anterior deltoids. The serratus anterior is recruited to abduct the 
scapulae, and the triceps are extending the elbow. 

For a more calming effect—particularly if using the matsyasana as a counter- 
pose—a focus on gentle abdominal breathing can be quite useful. 
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Anantasana 
Reclining Vishnu Couch Pose 
anan-TAHS-anna 
ananta = endless, eternal (anta = end, an = without) 


a\- 


Gastrocnemius 


Gracilis 
Semimembranosus 
Semitendinosus 


Adductor magnus 


Adductor longus 


Gracilis 
——— 
— ——_ a 
External Internal Pectineus 
obliques obliques 


Ananta is also the name given to the mythical serpent that the god Vishnu 
reclines on like a couch. 


Classification and Level 
Easy side-lying pose 


Joint Actions 


Spine neutral curves, lateral flexion. Lifted leg: sacrum nutation; hip flex- 
ion, external rotation, and abduction; knee extension; ankle dorsiflexion. 
Bottom leg: hip neutral extension, internal rotation, adduction; knee 
extension; ankle dorsiflexion; and foot eversion for balance. 
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Working 


Spine: If the left leg is lifted, the left internal and right external obliques are 
active to resist twisting. 


Top leg: Piriformis, obturator internus, and gemelli, to externally rotate and 
abduct; gluteus medius and minimus posterior fibers, to abduct the leg; 
quadriceps, to extend the knee; iliacus, to flex the hip. 


Bottom leg: Hamstrings active to resist hip flexion (translated from the top 
leg); the gluteus medius and minimus work to stabilize the leg on the 
pelvis and the leg to the floor; the adductor magnus acts to counter the 
gluteus medius and minimus, to keep the pelvis as level as possible. 


Lengthening 


Top leg: Hamstrings, adductor magnus, gracilis, pectineus (of the adductor 
group, these are the most lengthened). 


Bottom leg: Adductor longus and brevis, gracilis. 


Obstacles and Notes 


Generally, when the leg is lifted, the pelvis and lower body twist backward. The 
challenge is to find the counteraction deep in the pelvis rather than through 
rotating the spine. The gluteus maximus and rotators can be used in the bottom 
leg to stabilize the pelvic half only if that bottom leg is well grounded. 


Breathing 


Anantasana is one of the few true side-lying poses. In side lying, the dome of 
the diaphragm closest to the floor moves cranially (toward the head), while the 
other dome moves caudally (toward the tail). This is due mainly to the effect of 
gravity on the abdominal organs, which are pulled toward the floor, taking the 
diaphragm with them. In addition, the lung closest to the floor (the dependent 
lung) becomes more supported, and its tissue becomes more compliant, meaning 
that it's under less mechanical tension and responds more easily to the action of 
the diaphragm. 

Consciously creating this asymmetry in the respiratory mechanism can be 
useful in breaking up deeply ingrained breathing habits. For example, this pose 
can be beneficial to people trying to change the habit of sleeping on only one 
side of the body. 
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PRONE POSES 


Po means lying in a facedown position. Moving into postures from a prone position 
engages the posterior musculature of the body, which is why many back-strengthening 
exercises start in this position. 

Because of the pressure that the prone position puts on the spinal curves, particularly 
the cervical region, it is not comfortable to remain prone for extended periods of time, and 
it is not a recommended sleeping position for this reason. 

There are only a few backward-bending poses that begin in the prone position, and they 
are usually counterposed by entering into the kneeling pose of the child. 

Socially, this position has even more of a connotation of surrender than kneeling. In 
many religious traditions, placing the entire front surface of the body on the floor is known 
as a full prostration. 
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Bhujangasana 
Cobra Pose 
boo-jang-GAHS-anna 
bhujanga = serpent 
(bhuja = arm or shoulder + anga = limb) 


Serratus 


anterior : 
Gluteus maximus 


Hamstrings 


Classification and Level 


Basic prone backbending pose 


Joint Actions 


Spine extension; sacrum counternutation; hip extension, internal rotation, 
adduction; knee extension; ankle plantarflexion; scapula neutral (possibly 
upward rotation); glenohumeral joint external rotation; elbow extension; 
forearm pronation. 
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Working 


Spine: The entire spinal extensor group—intertransversarii, interspinalis, rota- 
tores, multifidi, spinalis, semispinalis, splenius capitis and cervicis, longis- 
simus, iliocostalis—work concentrically to create extension. In addition, 
there is strong action in the serratus posterior superior, which assists chest 
expansion and synergizes the action of the erectors, which it overlays. The 
rectus abdominis and obliques work eccentrically to prevent overmobiliza- 
tion of the lumbar spine. 


Arms: Infraspinatus, teres minor, serratus anterior, posterior deltoids, triceps, 
pronator teres, pronator quadratus. 


Legs: Many people assume the legs should be passive in cobra, but numer- 
ous actions in the legs are required to keep the joints in alignment. The 
hamstrings, especially semitendinosus and semimembranosus, extend the 
hips and maintain adduction and internal rotation. The extensor portion of 
the adductor magnus, along with the deep and medial fibers of the glu- 
teus maximus, also extend the hips without externally rotating the legs. 
The vastus lateralis, medialis, and intermedius work to extend the knees. 
Weakness in the medial hamstrings can cause the gluteus maximus to do 
more than its share of hip extension, in which case the legs will externally 
rotate, abduct, or both. 


Lengthening 


Spine: Rectus abdominis, obliques, external intercostals, longus colli and capi- 
tis, suprahyoid, infrahyoid, scalenes, anterior longitudinal ligament. 


Arms: Latissimus dorsi, teres major, pectoralis major and minor, biceps, and 
supinators. 


Legs: Rectus femoris, lower fibers of psoas and iliacus, and tensor fascia latae. 


Obstacles and Notes 


It is important to find the deeper intrinsic back muscles to do the action of spinal 
extension in this pose. Using the latissimus dorsi and other more superficial mus- 
cles will affect the scapulae and rib cage and interfere with breathing by inhibit- 
ing the movement of the ribs. 

In cobra, the serratus anterior is active to maintain a neutral position of the 
scapulae against the push of the arms. When the arms push, the shoulders don’t 
elevate, but the spine is lifted. 

The latissimus dorsi are not helpful as extensors of the spine, because they 
create flexion of the upper back and internal rotation in the arms. 

Weakness in the pronators of the forearm, or tightness in the supinators (or 
interosseus membrane), will make the elbows flare out to the side and will affect 
both the elbow and shoulder joints. The forearms should stay parallel to each 
other for the best alignment of action through the arms into the spine. 


(continued) 
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Bhujangasana (continued) 


Breathing 


Although the standard instruction is to inhale while entering into a backbend, 
it can be very helpful to enter into this basic backbend on an exhalation. For 
many people who are locked into a “belly breathing” pattern, their inhalation 
will actually restrict thoracic extension and rib cage expansion (this is because a 
belly breath is accomplished by restricting rib movement while the diaphragm 
contracts). 


External obliques 
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Variation 


Cobra With Knees Flexed 


In this position, the hamstrings are used for both actions: hip extension and 
knee flexion. This position of the leg puts the hamstrings at a very short working 
length, which greatly increases the chances of cramping in the muscles. 

This position also makes it more likely that the outer fibers of the gluteus max- 
imus will fire to help with the hip extension, which will also externally rotate and 
abduct the legs. Often, a student who can keep the legs adducted and parallel 
when the knees are extended will find it much more challenging when the knees 
are flexed. In this position, all of the quadriceps are lengthened, and the stretch 
in the rectus femoris can restrict the range of motion in knee flexion, too. 


Quadriceps 


Cobra variation with knees flexed. 
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Dhanurasana 
Bow Pose 
don-your-AHS-anna 
dhanu = bow 


Semitendinosus 


Semimembranosus 


Adductor magnus 


Gluteus 


. maximus 
Pectoralis 


major 


Classification and Level 


Basic or intermediate prone backbend 


Joint Actions 


Spine extension; sacrum counternutation; hip extension, medial rotation, 
adduction; knee flexion; ankle plantarflexion; scapula adduction, elevation; 
glenohumeral joint medial rotation, extension, adduction; elbow extension; 
forearm pronation; finger and hand flexion. 
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Palmaris longus 


Pronator teres 


Working 


Arms: Working to stabilize arm and scapula position are the subscapularis, 
teres major, posterior deltoids, rhomboids, levator scapulae, and triceps. 
Eccentrically working in the opposite direction as they lengthen are the 
pectoralis major and minor, coracobrachialis, anterior deltoids, and serratus 
anterior. 


Legs: Working to extend the hip joints are the hamstrings, especially semiten- 
dinosus and semimembranosus, the extensor portion of adductor magnus, 
and the deep and medial fibers of gluteus maximus. The vastus lateralis, 
medialis, and intermedius, and the lower part of the rectus femoris are 
working to extend the knees. 


Lengthening 


Legs: Because of hip extension, the rectus femoris, the lower fibers of the 
psoas, the iliacus, and possibly the pectineus and tensor fascia latae. 


Notes 


The front of the shoulder joint is structurally vulnerable in this position. If the 
scapulae are not mobilized in the direction of the stretch (adduction, elevation), 
too much pressure could be put into the anterior glenohumeral joint, resulting in 
an overstretch of the subscapularis or damage to the joint capsule. Because this is 
a bound pose, the pressure into these vulnerable joints is greater. 

This pose can be “worked” in a variety of ways by emphasizing different 
actions: by deepening the action in the spine, by increasing hip extension, or by 
using knee extension to deepen spine and hip extension. The balance of actions 
in the hip and knee will be affected depending on whether the hamstrings or 
the quadriceps are more activated. Because this is a bound pose, with the hands 
grasping the ankles, it is possible to put too much pressure into the knees. Thus, 
the alignment of the leg at the hip and the activation of the feet are important to 
maintain the integrity of the knee. 


Breathing 


It is a common practice to rock back and forth in this pose by pushing the belly 
into the floor with each inhalation. It is less common (but much more intense) to 
practice not rocking by directing the inhalation into the already expanded chest 
region. 
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Salabhasana 
Locust Pose 
sha-la-BAHS-anna 
salabha = grasshopper, locust 


Erector 
spinae 
SS Deltoids 


Gluteus 
maximus 


Soleus 
Hamstrings 


Triceps 


Serratus anterior 
Classification and Level 


Basic symmetrical backward bend (although there are asymmetric variations) 
Joint Actions 


Spine extension; sacrum counternutation; hip extension, medial rotation, 
adduction; knee extension; ankle plantarflexion; scapula upward rotation, 
elevation, abduction; glenohumeral joint external rotation, flexion; elbow 
extension; forearm neutral; wrist neutral. 

Working 


Arms: Working to lift the arms are the supraspinatus, long head of the biceps 
brachii, triceps, anterior and medial deltoids, serratus anterior, and the 
trapezius. 


Spine: Working to extend the spine are the spinal extensor group: intertrans- 
versarii, interspinalis, rotatores, multifidi, spinalis, semispinalis, splenius 
capitis and cervicis, longissimus, iliocostalis. 

Legs: Working to extend the hips are the hamstrings (semimembranosus, 


semitendinosus, and biceps femoris) and the deep, medial fibers of gluteus 
maximus. The adductor magnus are active to keep the knees together, and 


keeping the knees extended are the vastus lateralis, medialis, and interme- 
dius. The soleus is active to point the foot. 
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Lengthening 


Latissimus dorsi, pectoralis minor, rhomboids, long head of triceps, rectus 
abdominis; because of hip extension: rectus femoris, iliacus, and lower 
psoas. 


Obstacles and Notes 


It can be a challenge to lift the arms in this relationship to gravity, with the spine 
in extension. If the latissimus dorsi are used to extend the spine (rather than the 
deeper, intrinsic spinal muscles), they will inhibit the movement in the arms. 

This position of the legs uses a complex interaction among adductors, medial 
rotators, and hip extensors. This is because many of the muscle actions that lift 
and support the body in this position create other actions that must be neu- 
tralized by opposing or synergistic muscles. For example, because the gluteus 
maximus, a powerful hip extensor, also externally rotates the legs, it's preferable 
to use the hamstrings for hip extension. Additionally, the gluteus medius and 
minimus, which help with internal rotation, also happen to abduct the leg, so the 
adductors will kick in to keep the legs together. Therefore, there are always lots 
of synergistic actions going on. People will have different priorities, or challenges, 
depending on where they start and their preexisting patterns of strength/weak- 
ness and flexibility/tightness. 


Breathing 


To rock, or not to rock? All the weight of the body is brought to bear on the 
abdomen in this variation of locust. While holding the pose for several breaths, 
the body will rock back and forth with the action of the diaphragm if the primary 
breathing pattern is “belly breath." An interesting challenge is to keep from rock- 
ing, which necessitates a release in the thoracic structures and diaphragm, allow- 
ing the floor to push into the abdomen, rather than the abdomen pushing into 
the floor. 
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Viparita Salabhasana 
Full Locust Pose 
vip-par-ee-tah sha-la-BAHS-anna 
viparita = reversed, inverted 
salabha = grasshopper, locust 


External obliques 


Rectus abdominis 


~ ae 
“ 


—— 
Sternocleidomastoid — — 


Classification and Level 


Advanced symmetrical backward bend 


Joint Actions 


Spine extension, sacrum counternutation; hip extension, medial rotation, 
adduction; knee extension; ankle plantarflexion; scapula downward rota- 
tion, elevation, abduction; glenohumeral joint external rotation, flexion, 
adduction; elbow extension; forearm neutral; wrist neutral. 
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Entering Pose: 
Rectus 
: capitis , Base of skull 
Working anterior Lat 
Concentrically: hamstrings, gluteus maxi- 
mus, spinal extensors, flexors of gleno- 
humeral joint (pectoralis major, anterior 
deltoid, biceps, coracobrachialis, serratus 
anterior). Eccentrically: subscapularis, to 
protect the glenohumeral joint. 


Longus colli 
Mandible 


Remaining in Pose: 


Anterior neck muscles. 


Working and Lengthening 


Eccentrically: vastii, obliques, rectus abdominis, and anterior neck muscles 
(longus colli, longus capitis, rectus capitis anterior, suprahyoid, infrahyoid, 
scalenes, sternocleidomastoid), thoracic diaphragm. 


Notes 


From the previous analysis of muscular actions, it's clear that what it takes to get 
into this pose is almost completely the opposite of what it takes to remain in it. 
Lifting the weight of the body into spinal extension requires a strong, integrated 
action of the arms and spinal extensors. Once past vertical, gravity will pull the 
weight of the body into extension, so the trunk flexors must kick in to prevent 
hyperextension. Therefore, based on their balance of strength and flexibility in 
the extensor and flexor muscle groups, some people may have the ability to get 
into full locust, but not to sustain it; whereas others can't get there themselves, 
but can stay there if assisted into the pose. 


Breathing 


The standard instruction to inhale while entering into a backbend can be coun- 
terproductive here. This is because a strong contraction of the diaphragm will 
draw the base of the rib cage and lumbar spine (the diaphragm’'s origin) toward 
the central tendon (its insertion). This can create considerable resistance to the 
lengthening in the deep front line of the body. Exhaling while lifting the body 
into the pose works better for many people. 

Remaining in the pose requires the abdominal wall to remain tautly active, 
which can limit abdominal breath movement, while the actions that synergize 
the push of the arms into the floor tend to limit thoracic excursion. In addition, 
having the neck in weight-bearing extension can add resistance to the airway, 
not to mention that all of this is happening in an inverted position. All in all, this 
is a very challenging position to breathe in. Efficiency of effort is the key. 
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ARM SUPPORT POSES _& 


n spite of their obvious similarities, the upper and lower extremities of the human body 

have evolved to perform specific functions. The structure of the foot, knee, hip, and pelvis 
points to their function of support and locomotion. 

The highly mobile structures of the hand, elbow, and shoulder girdle are clearly ill-suited 
to weight bearing. In fact, if you compare the proportional structure of the hand and foot, 
you will see a completely inverse relationship between the weight-bearing and articular 
structures within them. 

In the foot, the heavy, dense tarsal bones comprise half the length of its structure. Adding 
to this the weight-bearing function of the metatarsals, it can be said that four fifths of the 
foot's structure is dedicated to weight bearing. The foot's phalangeal structures contribute 
only one fifth of its total length. 

These proportions are completely reversed in the hand, where half the length of the 
structure is composed of the highly mobile phalangeal bones. The hand’s metacarpals are 
also very mobile (compared to the metatarsals), whereas the relatively immobile carpals 
(wrist bones) comprise only one fifth of the total length of the hand. This means that, even 
if you effectively recruit the metacarpals in arm support, you still have only half the length 
of the hand available for weight bearing. 

The bottom line is that when you use the hand in weight-bearing poses, you have to 
respect the fact that it is at a structural disadvantage. You must therefore compensate for 
this fact when you prepare for and execute such poses. 

In modern Western culture, many people overuse and misuse their arms and hands 
while working at computers. This is why all the arm supports in this book are categorized as 
intermediate or advanced; beginning students don’t put weight on their hands until they've 
fully experienced standing on their feet. 
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Adho Mukha Svanasana 
Downward-Facing Dog Pose 
AH-doh MOO-kah shvah-NAHS-anna 
adho mukha = having the face downward 
shvana = dog 


a Gluteus maximus 
y, 


Hamstrings 
= Latissimus dorsi 


Gastrocnemius Deltoid 


Rectus Serratus Triceps 
anterior 


Classification and Level 


Intermediate inverted arm support 


Joint Actions 


There are many approaches to working with this pose. Fundamentally, it is a 
great opportunity to observe the effects of the arms and legs on the spine. 

Assuming the spine is in neutral, or axial extension, then you move toward 
flexion in both the glenohumeral (shoulder) joint and the hip joint and 
toward extension in the elbow and knee. 

Spine neutral or axial extension; scapula upward rotation and elevation, ini- 
tially abducted, but advanced students move toward adduction; glenohu- 
meral joint flexion and external rotation; elbow extension; forearm prona- 
tion and wrist extension; sacrum nutation; hip flexion (with perhaps some 
internal rotation); knee extension; ankle dorsiflexion. 
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Working 


Spine: Psoas minor, obliques; deep extensors work very precisely to maintain 
neutral spinal alignment (axial extension). 


Legs: Working against gravity. If the hamstrings are tight, the hip flexors (ilia- 
cus, rectus femoris, pectineus) may activate to assist with hip flexion, but 
this is not actually desirable. The adductor magnus internally rotates and 
moves the femur back. To extend the knee, the vastii and articularis genus 
activate. To deepen the dorsiflexion in the ankle, the intrinsic foot muscles 
need to maintain the integrity of the arches of the foot, so the extrinsic 
muscles can release in the ankle. 


Arms: Also working against gravity. The serratus anterior upwardly rotates 
and abducts the scapulae, while the infraspinatus, teres minor, and pos- 
terior deltoids work to externally rotate the glenohumeral joints. Because 
the flexion of the glenohumeral joints is created by gravity, the anterior 
deltoids can relax. 


To extend the elbow and resist collapse in the shoulder, the triceps are active. 
The latissimus dorsi often try to help this action, but they depress and internally 
rotate the shoulder, which creates impingement at the acromion process. 

The pronators are active in the forearm, but if there is lack of rotation between 
the radius and ulna, this can translate into overarticulation in the elbow or wrist, 
or internal rotation of the arm at the shoulder joint—all common sites of injury 
for practitioners of vinyasa styles of yoga that employ repetitive downward- 
facing dogs in sun salutations. 

As in the foot and leg, the intrinsic action in the hand is essential for the inte- 
gration of the whole arm. Essentially, the hand must act as much as a foot as 
possible by maintaining its arch. The flexor carpi radialis and ulnaris should acti- 
vate to resist the collapse of the hand. 


Lengthening 
Spine: Diaphragm, intercostals. 


Legs: Hamstrings, gastrocnemius, soleus, gluteus maximus. Release is needed 
in the psoas major, iliacus, rectus femoris, tibialis anterior, tensor fascia 
latae, and pectineus. 


Arms: Latissimus dorsi and teres major are lengthening. The long head of the 
triceps is working eccentrically (at length). 


Breathing 


From the perspective of the breath, downward-facing dog is an inversion with 
the spine in axial extension. Because inversions naturally move the diaphragm 
cranially, the exhaling action of the abdominal muscles can be quite deep. If 
the lower abdominal action is maintained when initiating the inhalation (mula 
bandha), the thoracic structures will be encouraged to mobilize, which can be 
quite challenging in an arm support pose. 
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Urdhva Mukha Svanasana 
Upward-Facing Dog Pose 
OORD-vah MOO-kah shvon-AHS-anna 
urdhva = rising or tending upward, raised, elevated 
mukha = face 
shvana = dog 


hwy 


» ae Platysma 
Classification and Level — ty 


Infraspinatus 


Intermediate backbending arm 
support Triceps 


Spinal extensors 


Gluteus maximus 


Hamstrings Ps 


_-———_ 


_ - a 
. > ——— i 
Aad nS 
Let a 
, _ =a = 


Vastus lateralis 


Adductor 


Pectineus 


Psoas major 


Joint Actions 


Full spinal extension; sacroiliac counternutation; hip extension, internal rota- 
tion, and adduction; knee extension; ankle plantarflexion; toe extension; 
scapula adduction, upward rotation; glenohumeral joint extension, neutral 
rotation (to maintain neutral shoulder alignment, some people need to 
internally rotate and some people need to externally rotate the humerus); 
elbow extension; forearm pronation; wrist extension; finger extension. 


Working 


Spine: Throughout the spine, the extensors are active, though mostly in the 
thoracic spine. Gravity creates much of the extension in the lumbar spine, 
so the psoas minor is active eccentrically to resist too much lumbar lordosis, 
and the obliques do the same. In the cervical spine, gravity, acting on the 
weight of the head, creates extension, so the anterior neck muscles work 
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eccentrically to keep the action balanced. In the thoracic spine, the semispi- 
nalis thoracis, the spinalis thoracis, the thoracic part of the interspinalis, and 
the rotatores are most active in deepening the thoracic extension. 


Legs: To extend the hips, the hamstrings work along with the extensor por- 
tion of the gluteus maximus. The adductor magnus internally rotates, 
extends, and adducts the hip joints, and the gracilis helps with adduction. 
The vastii and articularis genus work to extend the knees. 


Arms: The serratus anterior upwardly rotates the scapulae in synergy with the 
rhomboids and trapezius, which adduct the shoulder blades. The rotator 
cuff muscles (supraspinatus, infraspinatus, subscapularis, teres minor) act 
to keep the humerus in neutral alignment, while the posterior deltoids and 
triceps extend the shoulders and elbows. The pronators in the forearms 
and the intrinsic muscles of the hand distribute pressure through the whole 
hand to protect the heel of the hand and decrease pressure in the wrist. 


Lengthening 


Spine: Rectus abdominis, obliques, psoas major, sternocleidomastoid, supra- 
hyoid, and infrahyoid. 


Legs: Rectus femoris, iliacus, and psoas major. 


Arms: Biceps, pectoralis major and minor, coracobrachialis, anterior deltoids, 
subclavius. 


Rib cage: Internal intercostals, transversus thoracis, serratus posterior inferior. 


Obstacles and Notes 


If the goal is to have extension distributed throughout the whole spine, there will 
need to be more action in the thoracic region and less in the lumbar and cervi- 
cal regions. This translates into concentric work for the extensors in the thoracic 
spine and eccentric work for the flexors in the cervical and lumbar spines. 

The latissimus dorsi are not so helpful in this pose, because they can fix the 
scapulae on the rib cage and inhibit extension in the thoracic spine. They also 
produce internal rotation of the humerus and downward rotation of the scapu- 
lae, which oppose the actions of upward-facing dog. 

Depending on where restrictions are, the humerus can be pulled into either 
internal or external rotation. Sometimes the external rotation that is active in 
downward-facing dog needs to be modulated coming into upward-facing dog, 
because the whole hand-scapula relationship shifts relative to the spine. 


Breathing 


As the counterpose to the “exhaled” downward-facing dog, this pose is clearly 
related to the expansive action of inhaling. 

Many who practice Ashtanga-based sequencing experience this pose only 
for half a breath, as they move through it between chaturanga dandasana and 
downward-facing dog. Holding it for several breaths allows the inhaling action 
to deepen the extension in the thoracic spine, whereas the exhaling action can 


assist in stabilizing the lumbar and cervical curves. ss 


Adho Mukha Vrksasana 


Downward-Facing Tree Pose 
ah-doh moo-kah vriks-SHAHS-anna 
adho mukha = face downward 
vrksa = tree 


Classification and Level 


Advanced inverted arm support 


Joint Actions 


Spine cervical extension, slight thoracic and lumbar 
extension; neutral sacroiliac joints; hips neutral 
extension, adduction, and slight internal rotation; 
knee extension; ankle neutral (dorsi)flexion—as 
opposed to the gymnastic version, in which the 
toes are pointed (plantarflexion); scapula upward 
rotation and abduction; glenohumeral joint flexion 
and external rotation; elbow extension; forearm 
pronation; wrist dorsiflexion. 


Gluteus 
maximus 


Psoas 
major 


Working 


Legs: Gravity tries to flex and abduct the 
hips, so to maintain neutral extension, ee 
the hamstrings are active, along with the 
adductor magnus to maintain adduction, 
internal rotation, and extension. 


Spinal 
\ extensors 


The iliacus and psoas major work to resist 
hyperextension in the lumbar spine from 
the legs falling back. The abdominal 
muscles are quite active, particularly the 
transversus and obliques to stabilize the 
spine. The spinal extensors act to lift into 
the pose, and to maintain balance once 
there. The gluteus maximus also helps to — 
lift the legs into the pose, but does not ——» 
need to be too active to maintain it. 


Arms: As in downward-facing dog, the serratus anterior creates upward rota- 
tion and stabilization of the scapulae on the rib cage. The deltoids flex the 
shoulder; the infraspinatus, teres minor, and posterior deltoids maintain 
external rotation in the glenohumeral joint. The triceps maintain extension 
of the elbows and the pronators rotate the forearms to balance the rotation 
of the humerus; flexor carpi radialis and ulnaris protect the carpal tunnel. 
The intrinsic muscles of the hand work to maintain the hand's arches. 
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Obstacles and Notes 


If the latissimus dorsi are tight, the flexion and upward rotation of the arms can 
cause hyperextension in the lumbar spine. 

Hands and wrists alert: It's very challenging to maintain the integrity of the 
hands with all the weight of the body balancing on them, but it's essential in this 
pose, because collapsing into the wrist or heel of the hand is quite dangerous for 
the carpal tunnel and the nerves passing through it. 

Overuse of the gluteus maximus and latissimus dorsi can create more of a 
banana-shaped pose, which is admittedly easier for balance and may feel more 
stable for many people. Doing a handstand with a neutral spine is far more chal- 
lenging and recruits more core muscular strength. 

For hypermobile students, it is especially important to find the strength of 
deep, intrinsic muscles, so that the pose doesn't become rigid, but is both stable 
and fluid . . . available for breathing. 


Breathing 


Handstand is one of the most difficult poses in which to breathe effectively. The 
combined action of the core supporting muscles, working to minimize shape 
change in the spine, also minimizes the breath movements. Add to this the chal- 
lenges of balancing, inversion, and strong upper-body action, and breathing is 
likely to be relegated to an afterthought at best. 

Many people instinctively hold their breath in handstand, partly out of fear, 
but also because of a need to stabilize the movements of the spine. Of course, to 
maintain this balance for more than a few seconds, the breath must be integrated 
into the pose—not necessarily as deep, full breaths, but as quick, efficient breaths 
that don't disrupt the balancing or stabilizing actions of the core musculature. 
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Chaturanga Dandasana 
Four-Limbed Stick Pose 
chaht-tour-ANG-ah don-DAHS-anna 
chatur = four 
anga = limb 
danda = staff, stick 


Gluteus 
Spinal maximus 
Triceps extensors 


Hamstrings . 
8 Gastrocnemius 


a: 
Rectus Lys 


abdominis 


Serratus 
anterior 


External 


Pectoralis obliques 


)) Reoo ot) 
ae p))\ \ 
Serratus SS ~ 
anterior 
Vastus Vastus 
Rectus Rectus lateralis medialis 
abdominis femoris 


Classification and Level 


Intermediate arm support in axial extension 


Joint Actions 


Neutral spine; neutral sacroiliac joint; hip adduction, internal rotation, neutral 
extension; knee flexion; ankle dorsiflexion; neutral scapula; neutral gleno- 
humeral joint; elbow flexion; forearm pronation; wrist extension. 
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Working 
Gravity. 


Stabilizing spine: Obliques, rectus abdominis, psoas minor, eccentrically; 
spinal muscles, especially the cervical spine, concentrically. 


Legs: Hamstrings; adductor magnus; some gluteus maximus, concentrically; 
psoas major; iliacus; rectus femoris, eccentrically, for neutral hip extension; 
vastii and articularis genus, for knee extension; gastrocnemius and soleus 
modulate tibialis anterior to create dorsiflexion; intrinsic and extrinsic foot 
muscles. 


Arms: Serratus anterior, eccentrically, to prevent winging of the scapula; rota- 
tor cuff (subscapularis to protect the front of the joint, mainly infraspinatus 
and teres minor to externally rotate the humerus against the pull of the 
pectoralis and coracobrachialis); pectoralis major, pectoralis minor, coraco- 
brachialis, and triceps, eccentrically; pronators; intrinsic and extrinsic hand 
muscles. 


Notes 


Weakness in the pose shows up in the lower body as lumbar hyperextension 
combined with hip flexion. To counter this, the coordinated action of the ham- 
strings is important. 

In the upper body, weakness in the triceps and serratus anterior can show up 
as a downward rotation of the scapulae and an overuse of the pectoralis major 
and minor. 

Depressing the scapulae by recruiting the latisssimus dorsi can give a feeling 
of strength in the back, but it contributes to hyperextension of the lumbar spine 
and a downward rotation of the scapulae. 


Breathing 


Maintaining this position relative to gravity calls into play virtually all the respira- 
tory muscles, along with the arms and shoulder girdle. This degree of muscular 
effort produces a strong stabilizing effect on the movements of the diaphragm, 
which will operate against considerable resistance. Progress in this pose consists 
of making the muscular effort as efficient as possible, which will result in the abil- 
ity to maintain both the alignment and smooth breathing for increasingly longer 
periods of time. 
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Astavakrasana 
Eight-Angle Pose 
ah-SHTA-vak-RAHS-anna 
ashta = eight vakra = crooked, curved, bent 


Adductors 


Triceps 


Astavakra was a very learned sage 


ee 
—; “s~ 


: pug . 
whose mother attended Vedic chanting a 


classes while pregnant. While he was in 
his mother's womb, he winced at eight of his father's mispronunciations of Vedic 
prayers, and was thus born with eight bends in his body. 


Pectoralis major 


Classification and Level 


Intermediate, twisting arm balance 


Joint Actions 


Spine cervical extension and rotation; thoracic, lumbar, and sacral flexion and 
rotation (head turned toward the legs, upper thorax turned away from the 
legs, pelvis turned toward the legs); sacroiliac joint nutation; scapula down- 
ward rotation, abduction; glenohumeral joint external rotation, adduction; 
elbow flexion; forearm pronation; wrist dorsiflexion; hip flexion, adduction, 
external rotation to enter pose and then internal rotation to seal bind; knee 
flexion moving toward extension; ankle dorsiflexion; foot eversion. 


Working 
Gravity. 


Spine: Psoas minor, abdominal muscles, and pelvic floor, for flexion; top-leg 
external obliques, rotatores, and multifidi, for rotation; bottom-leg internal 
obliques and erector spinae; top-side quadratus lumborum, to keep hips 
from dropping to the floor; bottom-leg-side sternocleidomastoid; top-leg- 
side splenius capitis, to rotate the head. 


Legs: Psoas major and iliacus, to flex hips; pectineus, adductor longus, and 
adductor brevis, to adduct and flex the hips; adductor magnus, to adduct 
and internally rotate the legs; rectus femoris, to flex the hips and extend 
the knees; vastii, to extend the knees; tibialis anterior, to dorsiflex the 
ankles; peroneal muscles, to dorsiflex and evert the feet. 
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Arms: Infraspinatus and teres minor, to externally rotate the humerus; sub- 
scapularis, supraspinatus, long head of biceps, and anterior deltoid, eccen- 
trically, to protect the front of the shoulder joint; coracobrachialis, pec- 
toralis major, and pectoralis minor, to abduct and downwardly rotate the 
scapulae; serratus anterior, to abduct the scapulae; triceps (work against 
gravity); flexor carpi radialis and ulnaris; intrinsic muscles of the hand. 


Lengthening 


Spine: Bottom-leg-side external obliques and erector spinae; top-leg-side 
internal obliques, rotatores, and multifidi; top-leg-side sternocleidomas- 
toid; bottom-leg-side splenius capitis. 

Legs: Hamstrings with hip flexion and knee extension; gluteus maximus, 
medius, and minimus with hip flexion and adduction; gastrocnemius and 
soleus with ankle dorsiflexion. 


Arms: Rhomboids; trapezius; long head of biceps, anterior deltoid, subscapu- 
laris, and supraspinatus, eccentrically; pectoralis minor and coracobrachia- 
lis, perhaps eccentrically depending on how abducted the scapulae are. 


Obstacles and Notes 


This pose is a variation of parsva bakasana (addressed later in this chapter). It 
requires the same action in the spine, although the spine is often slightly more 
extended (toward neutral) in astavakrasana, which allows for a more even distri- 
bution of the rotation through the spine. 

In astavakrasana, the binding of the feet keeps the legs symmetrical. This 
symmetry in the legs and hip joints means that the rotation has to happen more 
in the spine and less in the hip joints. With the wrapping of the legs around 
the arm, less twist is needed than in parsva bakasana, because the bottom leg 
doesn't have to reach quite as far. In parsva bakasana, the legs can release asym- 
metrically as the underneath leg slides forward, and the hip joints contribute to 
the rotational action of the spine. 

As in ardha matsyendrasana, if the spine does not rotate, potentially risky 
compensatory twisting can occur through abduction or adduction of the scapulae 
on the rib cage. 

Also, the wrapping of the legs around the arms creates a fairly stable pivot 
point. The challenge of this pose (if one can do parsva bakasana) is more about 
balance and flexibility than strength. The extended legs in this pose make the 
counterbalance on the support of the arms challenging. 


Breathing 


As compared to side crane, in which the body weight is lifted and supported on 
the upper arms, astavakrasana requires you to “hang" the weight of the lower 
body off the support of the upper arm. It's interesting to examine which pose 
affords easier breathing. Which pose requires more or less expenditure of energy, 
and which offers more freedom of movement for the diaphragm? 
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Bakasana 
Crane Pose 
bak-AHS-anna 
baka = crane, heron 


Psoas major 


Trapezius 


Serratus anterior 


Biceps : 
brachii | | 


one j 
Aa 
AAO be 


Classification and Level 


Intermediate arm balance 
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Serratus 
anterior 


Psoas major 


lliacus 


Joint Actions 


Cervical extension of the spine; thoracic and lumbar flexion; sacrum joint 
nutation; hip flexion, external rotation, adduction; knee flexion; scapula 
downward rotation, abduction; glenohumeral joint external rotation, flex- 
ion, adduction; elbow flexion moving toward extension; forearm prona- 
tion; wrist dorsiflexion. 


Working 


Spine: Maintaining spinal flexion are the psoas major and minor, abdominal 
muscles, and pelvic floor. The deep intrinsic muscles in the posterior neck 
need to find cervical extension while maintaining thoracic flexion, which is 
a challenge because cervical extension tends to flatten the thoracic curve. 


Legs: The psoas and iliacus work to flex the hip joints. The pectineus, adduc- 
tor longus, and adductor brevis both adduct and flex the hip. The gracilis 
adducts and flexes the hip and knee, while the hamstrings maintain knee 
flexion. 


Arms: The infraspinatus and teres minor externally rotate the humerus; the 
subscapularis and supraspinatus protect the front of the shoulder joints. 
The anterior deltoids, coracobrachialis, and pectoralis major and minor 
abduct and downwardly rotate the scapulae. The serratus anterior abducts 
the scapulae, and the triceps work against gravity to extend the elbow. 
The flexor carpi radialis and ulnaris, and the intrinsic muscles of the hand, 
maintain the hand's arches. The arms begin in flexion, but move toward 
extension against gravity when lifting into the pose. 


Lengthening 


Spinal extensors, anterior neck muscles, rhomboids, trapezius. 


Obstacles and Notes 


In bird poses (eagle, crow, rooster, peacock), common factors are flexion of the 
thoracic spine, abduction of the scapulae, and extension of the cervical spine. In 
other words, wings are spread and the beak is lifted. 

These actions require precision and strength in the muscles of the spine to 
achieve cervical extension without engaging the trapezius, which will interfere 
with the action of the scapulae and arms. 


Breathing 


Because the thoracic region is maintained in flexion, breath movements in the rib 
cage are minimized in crane pose. The lower abdomen is also stabilized some- 
what by the deep abdominal and hip flexor action, but the upper abdomen is 
relatively free to move. 


(continued) 
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Bakasana_ (continued) 


Bakasana Variation 


Parsva Bakasana 
parsh-vah bak-AHS-anna 


Side Crane Pose 
parsva = side 


Classification and Level 
Intermediate twisting arm balance 


Joint Actions 


Cervical extension of the spine; thoracic, lumbar, and sacral flexion and rota- 
tion; sacroiliac joint nutation; hip flexion, internal rotation, adduction; knee 
flexion (or extension); scapula downward rotation, abduction; glenohu- 
meral joint external rotation, flexion, abduction; elbow flexion moving 
toward extension; forearm pronation; wrist dorsiflexion. 


Working 


Spinal flexion: Same as bakasana, but also with right internal obliques, left 
external obliques, right erector spinae, left rotatores, and multifidi to turn 
the legs to the left and axially rotate the thoracic spine. 

Legs: Same as bakasana. 


Arms: Same as bakasana, although the arms are abducted rather than 
adducted, to widen the base of the pose. It's important to maintain exter- 
nal rotation of the glenohumeral joint, because the work is much more 
asymmetrical in this pose. 
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Obstacles and Notes 
If the knees separate in this pose, the rotation is happening more in the hip joints 
than in the spine. 

In the rotated pose, the arms are more abducted and the spine is more 
extended than in bakasana. 

Because this is a bound pose, it can put a lot of force into the lower back when 
it is in a vulnerable position. That force comes not only from the knees on the 
arm, but also from the weight of the body. 


Breathing 


Similar as in bakasana, but even more restricted because of the twisting of the 
spine. 
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Mayurasana 
Peacock Pose 
ma-yur-AHS-anna 
mayura = peacock 


Gluteus maximus s 


Spinal extensors 


Triceps \ \ \ \ . 


Classification and Level 


Advanced extended arm balance 


Joint Actions 


Cervical extension of the spine; mild thoracic flexion; mild lumbar extension; 
hip extension, adduction, internal rotation; knee extension; ankle plan- 
tarflexion; scapula downward rotation and abduction; glenohumeral joint 
external rotation, flexion, adduction; elbow flexion; forearm supination; 
wrist dorsiflexion. 


Working 


Spine: Psoas major and minor and abdominal muscles resist the pressure of 
the elbows into the viscera; pelvic floor muscles; deep intrinsic muscles in 
the neck to find cervical extension while maintaining thoracic flexion; all 
spinal extensors (especially in the lumbar region, to help lift the legs). 


Legs: Hamstrings, to extend the hips; adductor magnus, to extend, internally 
rotate, and adduct; gluteus medius, minimus, and maximus, to help with 
extension. 
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Arms: Infraspinatus and teres minor, to externally rotate the humerus; sub- 
scapularis and supraspinatus, to protect the front of the joint; anterior 
deltoids, coracobrachialis, pectoralis major, and pectoralis minor, to abduct 
and downwardly rotate the scapulae; serratus anterior, to abduct the scap- 
ulae; triceps, against gravity, to extend the elbow; extensor carpi radialis 
and ulnaris; intrinsic muscles of the hand. 


Lengthening 


Anterior neck muscles, rhomboids, trapezius. 


Obstacles and Notes 


As in the other bird poses (eagle, crow, rooster), peacock involves flexion of the 
thoracic spine, abduction of the scapulae, and extension of the cervical spine. It's 
unusual to balance on the arms with the forearms supinated. This changes the 
action in the wrist, because the extensors are more active to resist plantarflexion 
(falling into gravity). 


Breathing 


The pressure of the elbows into the abdomen stimulates the organs. Many ben- 
efits have traditionally been ascribed to this effect. All the abdominal muscles 
produce a strong isometric contraction to resist the pressure of the elbows into 
the viscera. Although no hip flexion is involved in peacock, the psoas muscle also 
works strongly from behind the peritoneum, to reduce the pressure on the ante- 
rior lumbar spine. So, the abdominal organs are being strongly squeezed from 
front and back—as well as from above and below—by the respiratory and pelvic 
diaphragms. 

Considering how much muscular energy is expended to maintain this pose, 
and the minimal amount of breathing it permits, it's no wonder that it is rarely 
held for more than a few moments. The lungs in their limited capacity are simply 
unable to supply enough oxygen for that degree of muscular effort. 

A variation of mayurasana with legs in padmasana (lotus), is actually easier to 
maintain. This is due to the reduced muscular effort of stabilizing the lower body 
and the necessary repositioning of the elbows into the upper abdomen. This 
position takes less energy to stabilize than when the elbows press into the lower 
abdomen (which is the balance point when the legs are fully extended). 
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Pincha Mayurasana 
Feathered Peacock Pose 
pin-cha ma-yur-AHS-anna 
pincha = a feather of a tail 
mayura = peacock 


Hamstrings 


Adductor 
longus 


Gracilis 


Gluteus 


Pectineus maximus 


Rectus 
lliacus epdominls Psoas 
Psoas Serratus anterior 
major 
, Diaphragm Deltoid 
Triceps , 
Triceps 
ee 
Pronators ——iee——= sn ? 


Classification and Level 


Advanced inverted arm support 


Joint Actions 


Extension is maintained throughout spine: The more extension there is in the 
thoracic spine, the less there will have to be in the cervical and lumbar 
spines. Neutral hip extension; knee extension; ankle neutral dorsiflexion; 
scapula abduction, upward rotation, and elevation; glenohumeral joint flex- 
ion, external rotation, and adduction; elbow flexion; and forearm pronation. 


Working 


Spine: Intrinsic muscles of the spine (intertransversarii, interspinalis, rotatores, 
multifidi); most spinal extensors (spinalis, semispinalis, longissimus dorsi, 
iliocostalis). Psoas minor, obliques, rectus abdominis, and transversus 
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abdominis are very active eccentrically in the pose, to keep from falling 
backward. 


Legs: Adductor magnus and hamstrings, to hold the legs together and extend 
the hips; vastii, to extend the knees. 


Arms: Serratus anterior, to abduct and upwardly rotate the scapulae; infra- 
spinatus and teres minor, to externally rotate the arms; subscapularis and 
supraspinatus with infraspinatus and teres minor, to stabilize the humerus 
in the glenoid fossa; anterior deltoids, pectoralis major and coracobrachia- 
lis, to adduct and flex the arm; triceps, eccentrically, to resist the flexion 
of the elbows (and crashing into the face); pronators of the forearms, to 
bring the wrists flat on the floor. 


Lengthening 


Latissimus dorsi, iliacus, rectus femoris, forearm supinators, abdominal mus- 
cles, internal intercostals (due to rib cage expansion and thoracic exten- 
sion), anterior neck muscles. 


Obstacles and Notes 


If the rotator cuff is active, the glenohumeral joint is stabilized, and the scapu- 
lae are more free to mobilize on the rib cage (with the serratus anterior), there 
will also be more freedom in the thoracic spine to extend and in the rib cage to 
breathe. Mobility in the thoracic spine is important; much like in upward-facing 
dog, the more extension there is in the thoracic spine, the less the lower back 
and cervical spine have to do. 

The triceps and deltoids are eccentrically very active, to resist falling forward 
onto the face or head. This is a great preparation pose for handstand, because it 
strengthens the arms. 

If tightness in the forearm (either in the supinators or in the interosseus mem- 
brane between the radius and the ulna) restricts full pronation, the elbows will 
swing open or the hands will come together. This common forearm issue is often 
interpreted as tightness in the shoulders or weakness in the wrists. 

Shortness in the latissimus dorsi can also pull the elbows wide, by internally 
rotating the humerus. This can feel like tight shoulders, but can actually be 
addressed by side bending and other actions that lengthen the latissimus dorsi. 
Shortness in these muscles will also cause too much lumbar extension and inter- 
fere with breathing. 


Breathing 


The base of support for this pose is formed by the forearms, rib cage, and tho- 
racic spine, and these structures need to be quite stable to maintain balance. 
Because of this, excessive chest breathing interferes with supporting a forearm 
stand. On the other hand, the weight of the legs and pelvis and the curve of the 
lumbar spine need to be stabilized by the abdominal muscles, making too much 
abdominal movement counterproductive. Because of these factors, a breathing 
pattern that moves equally and smoothly throughout the body is needed. 
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Purvottanasana 
Upward Plank Pose 
POOR-vo-tan-AHS-ahna 
purva = front, east 
ut = intense 
tan = extend, stretch 


Platysma 


Internal obliques 


extensors 
Psoas 


minor 


Classification and Level 


Basic backbending arm support 


Joint Actions 


Spinal extension; sacroiliac counternutation; hip extension, internal rota- 
tion, and adduction; knee extension; ankle plantarflexion; toe extension; 
scapula adduction, downward rotation, elevation; glenohumeral joint 
extension, neutral rotation (some people need to internally rotate and 
some people need to externally rotate their humerus to maintain neutral 
alignment); elbow extension; forearm pronation; wrist extension; finger 
extension. 


Working 


Spine: Throughout the spine the extensors are active, although they are most 
active in the thoracic spine. Gravity does much of the work of extension 
in the lumbar spine, so the psoas minor can be active eccentrically to resist 
too much lumbar lordosis. The obliques do the same. 
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In the cervical spine, gravity creates the extension, and the anterior neck 
muscles (longus capitis, longus colli, and so forth) can work eccentrically 
to keep the forces in the neck balanced. In the thoracic spine, semispinalis 
thoracis, spinalis thoracis, the thoracic part of interspinalis, and the rota- 
tores are the most active. 


Legs: To extend the hips, the hamstrings should be primary, perhaps assisted 
by the extensor portion of the gluteus maximus. The adductor magnus 
creates internal rotation, extension, and adduction; the gracilis can help 
with adduction. The vastii and articularis genus work to extend the knees; 
the gastrocnemius and soleus plantarflex the ankle, while the intrinsic and 
extrinsic foot muscles extend the toes. 


Arms: The teres major, posterior deltoids, and triceps work to extend the 
humerus, with the rhomboids and trapezius acting to maintain adduction. 
The rotator cuff muscles (supraspinatus, infraspinatus, subscapularis, teres 
minor) act to keep the humerus in neutral alignment. The triceps extend 
the elbows, while the pronators of the forearm and the intrinsic muscles of 
the hand distribute weight through the whole hand. This protects the heel 
of the hand from too much pressure. 


Lengthening 


Spine: Rectus abdominis, obliques, psoas major, sternocleidomastoid, supra- 
hyoid and infrahyoid muscles; psoas minor and obliques. 


Legs: Rectus femoris, iliacus, and psoas major. 


Arms: Serratus anterior, biceps, pectoralis major and minor, coracobrachialis, 
anterior deltoid subclavius. 


Obstacles and Notes 


Often in this pose there is too much lumbar extension and not enough hip 
extension. The hamstrings should be the main extensors here, but if they are 
weak, the gluteus maximus can kick in. A problem with this, however, is that it 
brings in external rotation, which is harder on the lower back. The gluteus maxi- 
mus can also overdo the lumbar extension. 

If the hamstrings are too weak to do purvottanasana, then tabletop (chatus 
pada pitham, discussed later in this chapter) is a great preparation. 

The latissimus dorsi are not so helpful in this pose, because they can fix the 
scapulae on the rib cage and inhibit extension in the thoracic spine. 


Breathing 


It's an interesting challenge to downwardly rotate the scapulae and still extend 
the spine. This is because depressing the scapulae tends to create flexion in 

the spine. The solution to this dilemma is to allow the breathing movements to 
mobilize the upper rib cage and sternum, which will deepen the extension in the 
upper back from the front line of the body. 
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Salamba Sirsasana 
Supported Headstand 
sah-LOM-bah shear-SHAHS-anna 
sa = with 
alamba = that on which one rests or leans, support 
sirsa = head 


Obliquus 
capitis 
inferior 


Longus colli 


Rectus 
capitis 


Rectus capitis : 
anterior 


posterior 
major 


Rectus capitis 
posterior 
minor 


Obliquus 
capitis 
superior 


Deep neck muscles. 


Vastus 


lateralis Hamstrings 


Rectus 
femoris 


Rectus 
abdominis 
Spinal extensors 


Serratus 


anterior Infraspinatus 


Triceps 


Classification and Level 


Intermediate inverted arm support 
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Joint Actions 


Spine neutral axial extension, or slight extension; hip extension; knee exten- 
sion; ankle neutral dorsiflexion; scapula abduction, upward rotation, and 
elevation; glenohumeral joint flexion, external rotation, and adduction; 
elbow flexion; forearm in neutral rotation. 


Weight Placement 


For some, the ideal placement of the weight on the skull is on the bregma—the 
juncture between the coronal and sagittal sutures, where the frontal bone meets 
the two parietal bones. This leads to a slightly more arched final position. 

Placing the weight more toward the crown of the head leads to a more neutral 
spine and more balanced action between the front and back of the body. 


Working = 


Spine: The intrinsic muscles of the spine } 
(intertransversarii, interspinalis, rotatores, it 
multifidi, spinalis, semispinalis, splenius i; | 
capitis and cervicis, longissimus, and 
iliocostalis) are all active to lift up into 
headstand, and to prevent falling down 
forward. Entering the pose demands i} 
work in the extensors of the thoracic (Ay 
spine, which may be unaccustomed to Nhe | 


lifting the weight of the whole lower | 
body. The psoas minor, obliques, rectus 
abdominis, and transversus are very } 


active in the pose, to keep from falling 
backward. The pelvic diaphragm also is 
drawn into action along with the lower 
abdominal muscles, creating a strong 
mula bandha effect. 


Supporting the weight on the bregma—the darker blue spot in left illustration—results in a slightly 
more arched position (right). Supporting weight near the crown—lighter blue spot—leads to a 


more neutral spine position. : 
(continued) 


197 


Salamba Sirsasana (continued) 


Semimembranosus 


Semitendinosus 
Biceps femoris 


Gluteus 


Adductor magnus e 
maximus 


The author's scoliosis is exaggerated in sirsasana. 


Neck: The rectus capitis anterior, rectus capitis posterior major and minor, 
obliquus capitis superior and inferior, longus capitis, and longus colli all 
work to balance the front and back of the atlanto-occipital joint and the 
atlanto-axial joint. 


Arms: Serratus anterior acts to wrap the scapulae; infraspinatus and teres 
minor externally rotate the arms; and supraspinatus and subscapularis help 
hold the head of the humerus in its socket. The triceps are active to stabi- 
lize the elbows as the extensor and flexor carpi ulnaris press the little finger 
side of the hands into the floor. 


Legs: The adductor magnus and hamstrings act to hold the legs together and 
extend the hip joints. The vastii extend the knees, and the medial fibers of 
gluteus maximus extend the hips (without external rotation). 


Obstacles and Notes 


Spine: Many people have asymmetries and slight rotations in their spines, 
which become more apparent in this pose. Note the rotational shifts, sco- 
liosis, and other asymmetries in the illustration of the author in sirsasana. 


Neck: If the deep muscles of the neck are accessed, the jaw and vocal muscles 
are able to stay relaxed. 


198 


Legs: It can be a challenge to find full hip extension in this pose. If the 
abdominal muscles are not strong enough, the hips can flex to keep the 
work of the pose in the back muscles instead of in the front. 


Note: Contrary to popular notions of increased blood or oxygen flow to the 
brain in inversions, it should be noted that the body has very robust mechanisms 
that control the amount of blood delivered to any given region—irrespective of 
the orientation to gravity. 

Regional changes in blood pressure have been observed based on inversion or 
compression of major blood vessels by body position, but this is a distinct issue 
from movement of blood volume and thus oxygen delivery. 

That said, inversions do offer a very beneficial opportunity for increased 
venous return from the lower body, as well as improved lymph drainage—not to 
mention the benefits derived from inverting the action of the diaphragm. 


Technique 


Even if you favor the “bregma” version 
of this pose, and enter into the pose 
with straight legs with the intention to 
end up in a more arched position, the 
strength and coordination required to 
maintain headstand safely demands 
certain skills that can be best developed 
by practicing the bent-leg entry into the 
pose. The key test is whether you can 
raise the weight off the feet without 
jumping, and maintain the difficult pose 
known as acunchanasana for several 
breaths. 


Breathing 


When the support for sirsasana is 
derived from the deeper intrinsic mus- 
cles of the spine, as well as the coordi- Acunchanasana. 

nated action of the hamstrings, vastii, 

psoas minor, internal obliques, transver- 

sus abdominis, and serratus anterior, the weight forces of the body will be more 
neutralized in gravity. Then, the muscular effort of remaining in the pose will be 
minimized, and the breath will be calm and efficient. At that point, the inverted 
nature of the diaphragm's action is emphasized because of the strong action of 
the abdominal muscles and pelvic diaphragm, which help to stabilize the center 
of gravity over the base of support. All the internal organs, which anchor to the 
central tendon of the diaphragm, can move differently in inversions. 
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Vrschikasana 
Scorpion Pose 
vrs-chee-KAHS-anna 
vrschana = scorpion 


Vastus lateralis th 7 SS 
Y, ON 


yy 


Rectus femoris 


Rectus abdominis 


Deltoid 
Triceps 


Classification and Level 


Intermediate inverted arm balance 


Joint Actions 


Full spinal extension; hip extension, adduction, internal rotation; knee flexion; 
ankle neutral dorsiflexion; scapula adduction, upward rotation; glenohu- 
meral joint external rotation, flexion, adduction; elbow flexion; forearm 
pronation. 
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Working 


Same as pincha mayurasanaa. In addition, the hamstrings flex the knees and 
draw the toes down to the head (if the person is flexible enough in the 
front line of body—otherwise, the legs hang passively in position). The ser- 
ratus anterior works eccentrically as the scapulae adduct. Spinal extensors 
work to deepen extension and lift the head against gravity and toward the 
feet. 


Lengthening 


Similar to pincha mayurasana. Latissimus dorsi, iliacus, rectus femoris, forearm 
supinators, abdominal muscles, internal intercostals, anterior neck muscles. 
The rectus femoris and muscles of the anterior torso especially stretch; 
vastii lengthen with knee flexion, and pectoralis major and minor may 
lengthen with thoracic extension and scapula adduction. 


Obstacles and Notes 


Even though pincha mayurasana is considered preparation for vrschikasana, scor- 
pion is actually an easier pose to maintain because of its lower center of gravity. 
To deepen from pincha mayurasana into scorpion, the scapulae need to slide 
together on the back, which lowers the rib cage toward the floor and creates 
more mobility in the thoracic spine. The head then can lift and the thoracic spine 
can extend further. This also changes the balance point from between the shoul- 
ders to further caudal in the spine, made necessary by the bending of the knees. 
The lifting of the head is important to shifting the balance point; otherwise, 
the legs might overbalance the pose backward, causing you to fall into a back- 
bend. 
As the knees bend actively toward the head, the hamstrings are in the shortest 
working length. For this reason, they often cramp while trying to do this action. 
As important as getting into this pose is the ability to get out of it and find the 
relative neutrality of pincha mayurasana again. It's a good idea to practice it in 
a manageable range—entering and exiting the pose with control. This is a good 
challenge because it gets muscles at maximum length to contract concentrically. 


Breathing 


Breathing in this pose is similar to breathing in pincha mayurasana, except that 
the abdominal breath movement is limited by the stretch of the muscles there, 
rather than by their stabilizing contraction. 
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Urdhva Dhanurasana 
Upward Bow Pose, Wheel Pose 
OORD-vah don-your-AHS-anna 
urdhva = upward 
dhanu = bow 


Rectus abdominis 


Vastus lateralis 


Gluteus 
maximus 


Hamstrings 


Classification and Level 
Intermediate inverted backbend 


Joint Actions 


Full-spine extension; sacroiliac counternutation; hip extension, internal rota- 
tion, adduction; knee extension; ankle dorsiflexion; scapula upward rota- 
tion, abduction (deepens into scapular adduction with more thoracic 
extension); glenohumeral flexion, external rotation, adduction; elbow 
extension; forearm pronation; wrist dorsiflexion. 


Working 


Spine: All the spinal extensors through the length of the spine are active, 
especially the deeper layers: interspinalis, intertransversarii, rotatores, mul- 
tifidi, transversospinalis group. The psoas minor and abdominal muscles 
work eccentrically to resist overmobilizing the lumbar spine, and encour- 
age extension in the thoracic spine. 

Legs: The hamstrings work to extend the hips; the adductor magnus extends, 
internally rotates, and adducts the hips (the other adductors are less help- 
ful because they tend to pull the hips into flexion). The gluteus maximus 
helps to extend the hips, but too much gluteus action will also externally 
rotate the legs; vastii extend the knees. 

Arms: The infraspinatus, teres minor, and posterior deltoids create external 
rotation at the glenohumeral joint, and the subscapularis protects the front 
of the joint. The serratus anterior abducts the scapulae and elevates the 
arms; the deltoids flex the arms at the shoulders, and the triceps and anco- 
neus extend the elbows. The coracobrachialis flexes and adducts the arms 
at the shoulders. The pronators in the forearms turn the palms toward the 
floor. 


Lengthening 
Legs: Rectus femoris, psoas major, and iliacus. 


Torso: Abdominal muscles and anterior rib cage muscles, primarily internal 
intercostals and anterior neck muscles. 


Arms: Pectoralis major and minor, latissimus dorsi. 


(continued) 
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Urdhva Dhanurasana_ (continued) 


Hand musculature mirroring the layers found in the foot (page 37). 
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Obstacles and Notes 


Overall, the correct leg action is critical to getting into the upward bow. Most 
people instinctively use their quadriceps in a pushing action, which thrusts weight 
toward the head and arms, making it very difficult to raise the upper body off 
the floor. Initiating the lift of the pelvis with more of a “pulling” action resolves 
this difficulty. 

One of the challenges to accomplishing this is to use the hip extensors to sup- 
port the action in the legs, rather than the quadriceps as knee extensors. The 
strength of the hamstrings and adductor magnus can significantly decrease the 
work in the quadriceps. 

Of the adductor group, the adductor magnus is most useful for upward bow, 
because it creates hip extension and internal rotation along with adduction—all 
actions that support the alignment of the pose. The gluteus maximus is less 
useful for hip extension in this position, because it can create external rotation, 
which can lead to compression in the sacrum and lower-back pain. 

The arms need to move freely overhead, and a combination of mobilizing the 
scapulae and stabilizing the external rotation in the shoulder joints with the rota- 
tor cuff creates the necessary balance. If the latissimus dorsi are tight, they will 
restrict the ability of the scapulae to upwardly rotate. This can force excessive 
action into the spine or shoulder joints. 

Similarly, if there is restriction in hip extension, too much of the action can 
accumulate in the lumbar spine. 


Breathing 


Many students have been frustrated by their inability to take deep, full breaths 

in urdhva dhanurasana. The reason for this is simple: In this shape, the body is 
stabilized in a maximal inhalation, and there is very little one can do to expand 
further if attempting to inhale deeply. Quiet, relaxed breathing is preferable. The 
more efficient the muscle action in the pose is, the less oxygen you'll need to fuel 
the effort. 
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Vasisthasana 
Side Plank Pose (Sage Vasistha's Pose) 
vah-sish-TAHS-anna 
vasistha = a sage; most excellent, best, richest 


“/ 
ih 


Classification and Level 


Basic one-arm balance 


Joint Actions 


Spine neutral; hip neutral 
extension, adduction, 
and internal rota- 
tion; knee extension; 
ankle dorsiflexion and 
feet everted against 
the pull of grav- 
ity; scapula neutral payaatara 
(abducting against teres 
the pull of gravity); 
glenohumereal lateral 
abduction, exter- 
nal rotation; elbow 
extension; bottom 
hand—forearm Serratus Gluteus 
pronation, wrist ; Triceps anterior maximus 
dorsiflexion; top 
hand—forearm 
neutral, wrist neu- 
tral extension. 


Flexor carpi SS = 
radialis > 


Rectus Vastus 
femoris _ lateralis 


Working 


Spine: Spinal extensors, abdominal obliques, rectus abdominis, and transver- 
sus, to maintain the neutral curves of the spine; quadratus lumborum, to 
resist the hips dropping to the floor; bottom-side sternocleidomastoid and 
top-side splenius capitis, to turn the head upward. 

Torso: Top side: external obliques, concentrically, to resist the hips twisting 
forward; internal obliques, eccentrically, to resist the hips falling back. 
Bottom side: internal obliques, concentrically, to draw the right hip for- 
ward; external obliques, eccentrically, to resist the hips falling back. 

Legs: Top leg: adductor magnus, to internally rotate and extend the hips; 
hamstrings, to extend the hips; vastii, to extend the knees; tibialis anterior, 
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to dorsiflex the ankles; extensor digitorum, to extend the toes. Bottom leg: 
adductor magnus, to internally rotate and extend the hips; hamstrings, 

to extend the hips; gluteus medius and minimus, to hold the hips off the 
floor; vastii, to extend the knees; tibialis anterior and extensor digitorum, 
to dorsiflex the ankles and extend the toes; peroneal muscles, to evert the 
foot against gravity. 


Arms: Top arm: infraspinatus and teres minor, to externally rotate the 
humerus; serratus anterior, trapezius, and deltoid, to lift the arm; triceps, to 
extend the elbow; extensor carpi, to extend the wrist; and extensor digito- 
rum, to extend the fingers. Bottom arm: serratus anterior, to maintain neu- 
tral scapulae against the adduction force of gravity; infraspinatus and teres 
minor, to externally rotate the humerus; subscapularis and supraspinatus, 
to stabilize the head of the humerus in the glenoid fossa; deltoid, to help 
stabilize the head of the humerus in the glenoid fossa; triceps, to extend 
the elbow; pronators in the forearm; flexor carpi ulnaris and radialis; intrin- 
sic muscles of the hand to support the wrist and palm of the hand. 


Lengthening 


Latissimus dorsi, pectoralis major and minor, coracobrachialis. 


Obstacles and Notes 


The challenge of this pose is not one of flexibility, but instead of how to maintain 
the neutral alignment of the spine and legs and the simple position of the arms 
against the action of gravity. The asymmetrical relationship to gravity means that 
muscles have to work asymmetrically to create a symmetrical alignment of the 
body—essentially tadasana turned on its side. 

There are many ways that gravity pulls the body out of tadasana in this pose: 
The spine may twist, the hips may fall forward or the shoulders may fall back (or 
vice versa), the bottom scapula and bottom leg may both adduct, and the pelvis 
may fall to the floor. It’s easy to overcompensate by lifting the hips too high, 
or to create lateral flexion of the spine in either direction, by either giving in to 
gravity or overresisting it. 

Overall, the side plank pose is very simple, but not very easy. 


Breathing 


From the standpoint of the breath, this pose has much in common with nira- 
lamba sarvangasana (unsupported shoulder stand). It is also a challenging bal- 
ance pose that requires a lot of stabilizing action in the abdominal and thoracic 
musculature. Side plank is a bit easier, because the arms can be used for support 
and balance, but deep breathing will still have the effect of destabilizing the 
pose. 

Efficiency—finding the minimum amount of effort necessary to maintain the 
position—allows the limited breath movements to supply just enough energy to 
sustain the pose. 
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Chatus Pada Pitham 
Four-Footed Tabletop Pose 
CHA-toos pada PEE-tham 
chatur = four 
pada = foot 
pitham = stool, seat, chair, bench 


Quadriceps 


Deltoid extensors Hamstrings 
Triceps Gluteus ( 
maximus | j 
Anconeus } 
We }}icd 
| —_ - 7 - 
—- a 


Gluteus 
minimus Sy, 


Classification and Level 
Basic backbending arm support 


Joint Actions 
Slight lumbar and thoracic extension; cervical extension; hip neutral exten- 
sion, adduction, internal rotation; knee flexion; ankle dorsiflexion; scapula 
downward rotation, adduction, elevation; glenohumeral joint extension and 
external rotation; elbow extension; forearm pronation; wrist dorsiflexion. 
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Working 


Legs: The body weight in gravity wants to flex and abduct the hips, so the ham- 
strings and adductor magnus must maintain hip extension, adduction, and 
internal rotation. The gluteus maximus helps with hip extension but not so 
much that it will externally rotate the leg. The quadriceps are working eccen- 
trically, and the tibialis anterior is drawing the knees forward, over the feet. 


Arms: This is one of the few yoga poses that concentrically works the rhom- 
boids, which along with the middle trapezius, adduct the scapulae. The 
levator scapulae work to elevate the scapulae. The teres major, triceps, 
posterior deltoids, and latissimus dorsi work to extend the arms and down- 
wardly rotate the scapulae. The triceps extend the elbows; pronators in the 
forearms turn the hands toward the floor. 


Torso: The abdominal muscles (obliques and rectus abdominis) and the psoas 
minor work to resist lumbar hyperextension from gravity. 


Lengthening 
Legs: Quadriceps (eccentrically), iliacus, psoas major and minor. 


Torso: Abdominal muscles (all layers are working at length), anterior neck 
muscles. 


Arms: Pectoralis major and minor, coracobrachialis. 


Obstacles and Notes 


Weakness in the hamstrings makes it hard to create neutral extension of the hip 
joints, so many people use the quadriceps to extend the knee and push the foot 
into the floor. The problem here is that this tends to also create hip flexion, which 
obstructs the opening at the front of the hip joint. Overusing the gluteus maxi- 
mus will also externally rotate the hip, which the adductors will counter, creating 
even more restriction at the hip joint. 

Too much tightness in the pectoral region will prevent the scapulae from 
moving into position (adduction) and will result in either too much movement in 
the glenohumeral joint or flexion of the spine, which will challenge the breathing. 

If the chest is able to rise effectively in relation to the shoulder girdle, the base 
of the skull can (in most people) find a resting place on a “shelf” that's formed 
by the upper trapezius muscles. This can provide a very nice release of the ante- 
rior neck structures without the risk of hyperextending the cervical spine (see a 
similar effect in ustrasana in chapter 6). 


Breathing 


Unlike urdhva dhanurasana (upward bow), tabletop pose is not an extreme 
backbend that restricts major respiratory movements. The combination of lifting 
action in the back body and release in the front body makes for an interesting 
opportunity to experiment by moving the breath around the abdominal and tho- 
racic regions. Some breathing patterns will have more of an effect on the stability 
of the pose, whereas others will assist in opening the upper rib cage. 
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PREFACE 


} am pleased to write this preface to an expanded, updated, and improved version of Yoga 
Anatomy. Most important, this new edition accurately reflects the true coauthorship of my 
collaborator and friend, Amy Matthews. In the first edition, | acknowledged working with 
Amy as one of the richest and most rewarding professional relationships I’ve ever had. At 
this point, a few years later in our collaboration, | remove the qualifier one of. When Amy 
and | work together, it is as if our complementary, individual knowledge and perspectives 
are specialized hemispheres that come together to act as a kind of superbrain. It is a truly 
joyous experience to work with someone who makes me exponentially smarter than when 
I’m alone. When we add the talent of Sharon Ellis, our extraordinary illustrator, as well as 
the support of our creative team at The Breathing Project, it makes for a potent mix. 


Following the release of Yoga Anatomy in the summer of 2007, its success took everyone 
by surprise. As of this writing it has been translated into 19 languages, over 300,000 copies 
are in print, and it remains among the top-selling yoga books in the United States. We have 
received tremendous positive feedback from readers, many of whom are educators who 
now include Yoga Anatomy as a required text in their yoga teacher training courses. 
Practitioners as diverse as orthopedists, chiropractors, physical therapists, fitness trainers, 
and Pilates and Gyrotonic instructors are making good use of the book as well. 


Some of the best feedback I’ve received revolves around the first two chapters centered 
on breath and spine. My intention in these chapters was to provide information | wish had 
been available to me 25 years ago when | was trying to figure out the anatomical basis of 
my teacher’s distinctive approach to breathing in asana practice. | am especially pleased at 
how well received this information has been and am happy that this second edition provides 
the opportunity to add more illustrations, an expanded discussion of intrinsic equilibrium, the 
bandhas, and a brief history of the spine, deleted from the first edition due to space 
constraints. 


Amy and | have also received critical feedback from readers, colleagues, and respected 
professionals in a variety of fields. The process of responding to this feedback has resulted 
in numerous improvements, the most significant of which are two new chapters by Amy on 
the skeletal system and the muscular system. These chapters feature a unique combination 
of sophistication and simplicity. The addition of these chapters makes Yoga Anatomy a 
more useful book that allows readers to better understand the specific anatomical terms 
used in the asana sections, especially joint actions and muscle actions. 

Chapter 5 is a new jointly written chapter offering our analysis of the asanas and our 
approach to choosing what to analyze. You should read this chapter before reading any of 
the entries for the specific asanas, because it explains our unconventional and sometimes 
controversial perspectives on classification, breathing, and joint and muscle actions. 

Amy has completely reviewed and revised the asana sections. She has eliminated 
arbitrary or confusing classifications, terms, and concepts and added information to clarify 
muscle actions and improve the overall consistency of presentation. Lydia Mann provided 
assistance in design by organizing the revised data as tables to offer ease of 


comprehension. Other improvements include additional asana variations and new indexes 
for illustrations of specific joints and muscles as well as corrections and relabeling of 
illustrations throughout. 


Amy and | are confident that this new edition of Yoga Anatomy will continue to be a 
valuable resource for practitioners and teachers of yoga and all other forms of healthy 
movement. We hope you enjoy using it as much as we enjoyed putting it together. Please 
continue to let us know about your experiences in using the book. 


Leslie Kaminoff 
New York City 
September 2011 
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INTRODUCTION 


T his book is by no means an exhaustive study of human anatomy or the vast science of 

yoga. No single book could be. Both fields contain a potentially infinite number of 
details, both macro- and microscopic, all of which are endlessly fascinating and potentially 
useful depending on your interests. Our intention is to present the details of anatomy that 
are of most value to people involved in yoga whether as students or as teachers. 


THE TRUE SELF IS AN EMBODIED SELF 


Yoga speaks of getting at something deep inside of us—the true self. The goal of this quest 
is often stated in mystical terms, implying that our true selves exist on some nonmaterial 
plane. This book takes the opposing stand that in order to go deeply inside ourselves, we 
must journey within our physical bodies. Once there, we will not only understand our 
anatomy but also directly experience the reality that gives rise to the core concepts of 
yoga. This is a truly embodied experience of spirituality. We make a clear distinction 
between mystical (the claim to the perception of a supernatural reality experienced by some 
extrasensory means) and spiritual (from the Latin spiritus, meaning breath, the animating, 
sensitive, or vital principle of the individual). 


The reason for this mutually illuminating relationship between yoga and anatomy is simple: 
The deepest principles of yoga are based on a subtle and profound appreciation of how the 
human system is constructed. The subject of yoga is the self, and the self is an attribute of 
a physical body. 


PRACTICE, DISCERNMENT, AND SURRENDER 


The ancient teachings we've inherited were developed through the enlightened observation 
of life in all its forms and expressions. The skillful observation of humans gave rise to the 
possibility of yoga practice (kriya yoga) classically formulated by Patanjali and restated by 
Reinhold Niebuhr in his famous serenity prayer.’ Within this practice we orient our attitudes 
toward the discernment (swadhyaya) to distinguish the things we can change (tapah) from 
the things we cannot change (isvara pranidhana). 

Isn't this a prime motivation to study anatomy in the context of yoga? We want to know 
what’s inside of us so we can understand why some things are relatively easy to change 
and others seem so difficult. How much energy should we devote to working through our 
own resistance? When should we work on surrendering to something that’s not likely to 
change? Both require effort. Surrender is an act of will. These are never-ending questions 
with answers that seem to change every day—precisely why we must never stop posing 
them. 

A little anatomical knowledge goes a long way in this pursuit, especially when we include 
the subject of breathing in our inquiry. What makes the breath such a potent teacher of 
yoga? Breathing has the dual nature of being both voluntary and autonomic, which is why 
the breath illuminates the eternal inquiry about what we can control or change and what we 


cannot. We all face this personal yet universal inquiry at some point if we desire to evolve. 


WELCOME TO MY LABORATORY 


The context that yoga provides for the study of anatomy is rooted in the exploration of how 
our life force expresses itself through the movements of the body, breath, and mind. The 
ancient metaphorical language of yoga has arisen from anatomical experimentations by 
millions of seekers over thousands of years. All these seekers shared a common laboratory 
—their human bodies. This book provides a guided tour of this lab, with descriptions on 
function of the equipment and the basic procedures that yield insights. Rather than offer a 
manual for the practice of a particular system of yoga, we offer a solid grounding in the 
principles of the physical practice of all systems of yoga. 


Because yoga practice emphasizes the relationship of the breath and the spine, we pay 
particular attention to those systems. By viewing all other body structures in light of their 
relationship to the breath and spine, yoga becomes the integrating principle for the study of 
anatomy. Additionally, we honor the yogic perspective of dynamic interconnectedness by 
avoiding reductionist analysis of the poses and prescriptive listings of their benefits. 


ALL WE NEED IS ALREADY PRESENT 


The ancient yogis held the view that we actually have three bodies: physical, astral, and 
causal. From this perspective, yoga anatomy is the study of the subtle currents of energy 
that move through the layers, or sheaths, of those three bodies. The purpose of this work is 
to neither support nor refute this view. We simply offer the perspective that if you are 
reading this book, you have a mind and a body that are currently inhaling and exhaling in a 
gravitational field. Therefore, you can benefit immensely from a process that enables you to 
think more clearly, breathe more effortlessly, and move more efficiently. This is, in fact, our 
starting point and definition of yoga practice: the integration of mind, breath, and body. 

Another ancient principle tells us that the main task of yoga practice is the removal of 
obstacles that impede the natural functioning of our systems. This sounds simple enough 
but runs counter to a common feeling that our problems are due to something that’s lacking, 
or missing. What yoga can teach us is that everything essential we need for our health and 
happiness is already present in our systems. We merely need to identify and resolve some 
of the obstacles that obstruct those natural forces from operating, “like a farmer who cuts a 
dam to allow water to flow into the field where it is needed.”2 This is great news for anyone 
regardless of age, infirmity, or inflexibility; if there is breath and mind, then there can be 
yoga. 


FROM THE CRADLE TO GRAVITY 


Rather than see the body’s musculature as a system of pulleys and fulcrums that needs to 
function as a counterforce to gravity, we see the body as a dynamically coupled series of 
spiraling tubes, channels, and chambers that support themselves from the inside. 


Some of this support operates independently of the action of the musculature and its 


metabolic demands. We call this principle intrinsic equilibrium, and its workings are 
observable in the way the spine, rib cage, and pelvis are knit together under mechanical 
tension. The cavities contained by those structures exhibit a pressure differential that makes 
our organ systems gravitate upward toward the body’s region of lowest pressure in the rib 
cage. 

Why does it take practice to learn how to tap into these deep sources of internal support? 
Habitual tension accumulates over a lifetime of operating our muscular pulleys and fulcrums 
against the constant pull of gravity, and the constant modulation of our breathing patterns is 
invoked as a way of regulating our internal emotional landscape. These postural and breath 
habits operate mostly unconsciously unless some intentional change (tapah) is introduced 
into the system by a practice like yoga. This is why we often refer to yoga as a controlled 
stress experience. 


In this context, the practice of asana becomes a systematic exploration of unobstructing 
the deeper self-supporting forces of breath and posture. We offer suggestions for 
alignment, breathing, and awareness that can help in this exploration in the asana sections 
of this book. 


Rather than view asana practice as a way of imposing order on the human system, we 
encourage you to use the poses as a way of uncovering the intrinsic order that nature put 
there. This doesn’t mean we ignore issues of alignment, placement, and sequencing. We 
simply maintain that achieving proper alignment is a means to a greater end, not an end in 
itself. We don't live to do yoga; we do yoga so that we may /ive—more easily, joyously, 
and gracefully. 


1 Karl Paul Reinhold Niebuhr (1892-1971), American theologian: “Grant to us the serenity of 
mind to accept that which cannot be changed, courage to change that which can be 
changed, and wisdom to know the one from the other.” 

2 From Yoga Sutras by Patafijali, chapter 4, sutra 3, in The Heart of Yoga: Developing 
Personal Practice by T.K.V. Desikachar (Inner Traditions International, 1995). 
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_ chapter explores breath anatomy from a yogic perspective, using the cell as a 

starting point. This most basic unit of life can teach us an enormous amount about yoga. 
In fact, we can derive the most essential yogic concepts from observing the cell’s form and 
function. Furthermore, when we understand the basics of a single cell, we can understand 
the basics of anything made out of cells, such as the human body. 


YOGA LESSONS FROM A CELL 


Cells are the fundamental building blocks of life, from single-celled plants to multitrillion- 
celled animals. The human body, which is made up of roughly 100 trillion cells, begins as 
two newly created cells. 


A cell consists of three parts: the cell membrane, the nucleus, and the cytoplasm. The 
membrane separates a cell’s internal environment, which consists of the cytoplasm and 
nucleus, from its external environment, which contains the nutrients that the cell requires. 


After nutrients have penetrated the membrane, they are metabolized and turned into 
energy that fuels a cell's life functions. An unavoidable by-product of all metabolic activity is 
waste, which must get back out through the same membrane. Any impairment to a cell’s 
ability to let nutrients in or let waste out results in death by starvation or toxicity. The yogic 
concepts that relate to this functional activity of the cell are prana and apana. The concepts 
that relate to the structural properties of the membrane that support that function are sthira 
and sukha. 


Prana and Apana 


The Sanskrit term prana is derived from pra-, a prefix meaning before, and an, a verb 
meaning to breathe, to blow, and to live. Prana refers to what nourishes a living thing, but it 
has also come to mean the action that brings the nourishment in. Within this chapter, the 
term will refer to the functional life processes of a single entity. When capitalized, Prana is 
a more universal term that can be used to designate the manifestation of all creative life 
force. 

All living systems require a balance of forces, and the yogic concept that complements 
prana is apana, which is derived from apa, meaning away, off, or down. Apana refers to 
the waste that’s being eliminated as well as the action of elimination. These two 
fundamental yogic terms—prana and apana—encompass the essential functions of life on 
every level, from cell to organism. 


Sthira and Sukha 


If prana and apana are expressions of function, what of the structural conditions that have 


to exist in a cell in order for nutrition to enter and waste to exit? This is the function of the 
membrane—a structure that must be just permeable enough to allow material to pass in 
and out (see figure 1.1, page 2). If the membrane is too permeable, the cell loses integrity, 
causing it to either explode from pressures within or implode from pressures without. 


In a cell, as in all living things, the principle that balances permeability is stability. The 
yogic terms that reflect these polarities are sthira and sukha. In Sanskrit, sthira can mean 
firm, hard, solid, compact, strong, unfluctuating, durable, lasting, or permanent. Sukha is 
composed of two roots: su meaning good and kha meaning space. It means easy, 
pleasant, agreeable, gentle, and mild. It also refers to a state of well-being, free of 
obstacles. 


Figure 1.1 The cell's membrane must 
balance containment (stability) with 
permeability. 


All successful living things must balance containment and permeability, rigidity and 
plasticity, persistence and adaptability, and space and boundaries. This is how life avoids 
destruction through starvation or toxicity and through implosion or explosion. 

Successful man-made structures also exhibit a balance of sthira and sukha. For example, 
a suspension bridge is flexible enough to survive wind and earthquakes, but stable enough 
to support its load-bearing surfaces. This image also invokes the principles of tension and 
compression, which are discussed in chapter 2. 

Sukha also means having a good axle hole, implying a space at the center that allows 
function. Like a wheel, a person needs to have good space at his or her center, or 
functional connections become impossible. 


Human Pathways of Prana and Apana: Nutrition In, Waste 
Out 


The body’s pathways for nutrients and waste are not as simple as those of a cell, but not 
so complex that we can't easily describe them in terms of prana and apana. 

Figure 1.2 shows a simplified version of our nutritional and waste pathways. It shows how 
the human system is open at the top and at the bottom. We take in prana—solid and liquid 
nourishment—at the top of the system. These solids and liquids enter the alimentary canal, 
move through the digestive process, and, after a lot of twists and turns, move down and out 
as waste matter. This is the only way waste can go, because the exits are at the bottom. It 


is clear that the force of apana, when acting on solid and liquid waste, must move down to 
get out. 


Figure 1.2 Solid and liquid nutrition (blue) enter at the top of the 
system and exit as waste at the bottom. Gaseous nutrition and waste 
(red) enter and exit at the top. 


Prana also enters our bodies in gaseous form: the breath. Like solids and liquids, it enters 
at the top, where it remains above the diaphragm in the lungs (see figure 1.3), exchanging 
gases with the capillaries at the alveoli. The waste gas in the lungs needs to be expelled, 
but it gets out the same way it came in. The force of apana, when acting on respiratory 
waste gas, must move up to get out. Apana must be able to operate freely both upward 
and downward, depending on what type of waste it acts upon. 


Figure 1.3. The pathway that air takes 
into and out of the body. 


The ability to reverse apana’s downward action is a basic and useful skill acquired through 


yoga practice, but not something most people are able to do without training. People are 
accustomed to pushing down to operate their apana. Many have learned that whenever 
something needs to be eliminated from the body, the body must squeeze in and push down. 
That is why, when most beginning students are asked to exhale completely, they activate 
their breathing muscles as if they are urinating or defecating. 


Sukha and Dukha 


Prana and apana must have a healthy reciprocal relationship in the body; thus, the body’s 
pathways must be clear of obstructing forces. In yogic terms, our breathing bodies must be 
in a state of sukha, translated literally as good space. Bad space is referred to as dukha, 
which is derived from dus, meaning bad, difficult, or hard, and kha, meaning space. It is 
generally translated as suffering, uneasy, uncomfortable, unpleasant, and difficult. 


This model points to the fundamental methodology of all classical yoga practice, which 
seeks to uncover and resolve blockages or obstructions (kleshas‘) to improve function. 
Essentially, when we make more good space our pranic forces flow freely and restore 
normal, healthy function. 


The modern master of yoga therapy, T.K.V. Desikachar, has often said that yoga therapy 
is 90 percent waste removal. 


Because exhalation is an action of removing waste from the system, another practical 
way of applying this insight is that if we take care of the exhalation, the inhalation takes 
care of itself. If we get rid of the unwanted, we make room for what is needed. 


Being Born to Breath and Gravity 


When a fetus is in utero, the mother does the breathing. Her lungs deliver oxygen to the 
uterus and placenta. From there it travels to the umbilical cord, which takes about half the 
oxygenated blood to the inferior vena cava while the other half enters the liver. The two 
sides of the heart are connected, bypassing the lungs, which remain dormant until the child 
is born. Needless to say, human fetal circulation is very different from ex-utero circulation. 


Being born means being severed from the umbilical cord—the lifeline that has sustained 
the fetus for nine months. Suddenly, and for the first time, the infant needs to engage in 
actions that ensure continued survival. The very first of these actions declares physical and 
physiological independence. It is the first breath, and it is the most important and forceful 
inhalation a human will ever take. 

The initial inflation of the lungs triggers enormous changes to the entire circulatory system, 
which has previously been geared toward receiving oxygenated blood from the placenta. 
That first breath causes a massive surge of blood into the lungs, the right and left sides of 
the heart to separate into two pumps, and the specialized vessels of fetal circulation to shut 
down, seal off, and become ligaments that support the abdominal organs. 

That first inhalation must be so forceful because it needs to overcome the initial surface 
tension of the previously inactive lung tissue. The force required to overcome that tension is 
three or four times greater than that of a normal inhalation.2 


Another radical reversal that occurs at the moment of birth is the sudden experience of 
body weight in space. Inside the womb, the fetus is in a cushioned, supportive, fluid-filled 
environment. Suddenly, the child’s entire universe expands—the limbs and head can move 
freely, and the baby must be supported in gravity. 


Because adults swaddle babies and move them around from place to place, stability and 
mobility may not seem to be so much of an issue early in life. In fact, infants begin to 
develop their posture immediately after taking their first breath, as soon as they begin to 
nurse. The complex, coordinated action of simultaneously breathing, sucking, and 
swallowing eventually provides them with the tonic strength to accomplish their first postural 
skill—supporting the weight of the head. This is no small feat for the infant, considering that 
an infant’s head constitutes one fourth of its overall body length, compared to one eighth for 
an adult. 


Head support involves the coordinated action of many muscles and, as with all weight- 
bearing skills, a balancing act between mobilization and stabilization. Postural development 
continues from the head downward until after about a year, when babies begin walking, 
culminating in the completion of the lumbar curve at about 10 years of age (see chapter 2). 


Having a healthy life on Earth requires an integrated relationship between breath and 
posture, prana and apana, and sthira and sukha. If something goes wrong with one of these 
functions, by definition it will go wrong with the others. In this light, yoga practice can be 
viewed as a way of integrating the body’s systems so we spend more time in a state of 
sukha than in dukha. 

To summarize, from the moment of birth, humans are confronted by breath and gravity, 
two forces that were not present in utero. To thrive, we need to reconcile those forces as 
long as we draw breath on this planet. 


BREATHING DEFINED: MOVEMENT IN TWO CAVITIES 


Breathing is traditionally defined in medical texts as the process of taking air into and 
expelling it from the lungs. This process—the passage of air into and out of the lungs—is 
movement; specifically, it is movement in the body’s cavities, which | will refer to as shape 
change. So, for the purposes of this exploration, here’s our definition: 


Breathing is the shape change of the body’s cavities. 


The simplified illustration of the human body in figure 1.4 shows that the torso consists of 
two cavities, thoracic and abdominal. These cavities share some properties, and they have 
important distinctions as well. Both contain vital organs: The thoracic cavity contains the 
heart and lungs, and the abdominal cavity contains the stomach, liver, gall bladder, spleen, 
pancreas, small and large intestines, kidneys, and bladder. 


a b 
Figure 1.4 Breathing is thoracoab- 


dominal shape change between (a) 
inhalation and (b) exhalation. 


Both cavities open at one end to the external environment—the thoracic at the top, and 
the abdominal at the bottom. The cavities open to each other’ by means of an important 
shared, dividing structure, the diaphragm. Another important shared property is that both 
cavities are bound posteriorly by the spine. The two cavities also share the quality of 
mobility—they change shape. This shape-changing ability is most relevant to breathing; 
without this movement, the body cannot breathe at all. 

Although both the abdominal and thoracic cavities change shape, an important structural 
difference exists in how they do so. 


The Water Balloon and the Accordion 


The abdominal cavity changes shape like a flexible, fluid-filled structure such as a water 
balloon. When you squeeze one end of a water balloon, the other end bulges (figure 1.5). 
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Figure 1.5 The water balloon 
changes shape but not volume. 


That is because water is noncompressible. Your hand’s action only moves the fixed 
volume of water from one region of the flexible container to another. The same principle 
applies when the movements of breathing compress the abdominal cavity; a squeeze in one 
region produces a bulge in another. In the context of breathing, the abdominal cavity 
changes shape but not volume. In the context of life processes other than breathing, the 
abdominal cavity does change volume. When you drink a large volume of liquid or eat a big 
meal, the overall volume of the abdominal cavity increases as a result of expanded 
abdominal organs (stomach, intestines, and bladder). Any volume increase in the abdominal 
cavity produces a corresponding decrease in the volume of the thoracic cavity. That is why 
it is more difficult to breathe after a big meal, before a big bowel movement, or when 
pregnant. 


In contrast to the abdominal cavity, the thoracic cavity changes both shape and volume; it 
behaves as a flexible gas-filled container, similar to an accordion bellows. When you 
squeeze an accordion, you create a reduction in the volume of the bellows and air is forced 
out. When you pull the bellows open, its volume increases and air is pulled in (figure 1.6). 
This occurs because the accordion is compressible and expandable, as is air. The same is 
true of the thoracic cavity, which, unlike the abdominal cavity and its contents, can change 
its shape and volume in breathing. 


Figure 1.6 The accordion 
changes shape and volume. 


Let’s now imagine the thoracic and abdominal cavities as an accordion stacked on top of 
a water balloon. This image gives a sense of the relationship of the two cavities in 
breathing; movement in one will necessarily result in movement in the other. Recall that 
during an inhalation (the shape change permitting air to be pushed into the lungs by the 
planet’s atmospheric pressure), the thoracic cavity expands its volume. This pushes 
downward on the abdominal cavity, which changes shape as a result of the pressure from 
above. 

By defining breathing as shape change, it becomes very easy to understand what 
constitutes effective or obstructed breath—it is simply the ability or inability of the structures 
that define and surround the body’s cavities to change shape. 


The Universe Breathes Us 


Volume and pressure are inversely related; when volume increases, pressure decreases, 
and when volume decreases, pressure increases. Because air always flows toward areas 
of lower pressure, increasing the volume inside the thoracic cavity will decrease pressure 
and cause air to flow into it. This is an inhalation. 


It is important to note that in spite of how it feels when you inhale, you do not actually pull 
air into the body. On the contrary, air is pushed into the body by the atmospheric pressure 
(14.7 pounds per square inch, or 1.03 kg/cm2) that always surrounds you. This means that 
the actual force that gets air into the lungs is outside of the body. The energy expended in 
breathing produces a shape change that lowers the pressure in the chest cavity and permits 
the air to be pushed into the body by the weight of the planet’s atmosphere. In other words, 
you create the space, and the universe fills it. 


During relaxed, quiet breathing such as while sleeping, an exhalation is a passive reversal 
of this process. The thoracic cavity and lung tissue—which have been stretched open during 
the inhalation—spring back to their initial volume, pushing the air out and returning them to 
their previous shapes. This is referred to as a passive recoil. Any reduction in the elasticity 
of these tissues results in a reduction of the body’s ability to exhale passively, leading to a 
host of respiratory problems such as emphysema and pulmonary fibrosis, which greatly 
compromise the elasticity of the lung tissue. 

In breathing patterns that involve active exhaling, such as blowing out candles, speaking, 
singing, and performing various yoga exercises, the musculature surrounding the two 
cavities contracts in such a way that the abdominal cavity is pushed upward into the 
thoracic cavity or the thoracic cavity is pushed downward onto the abdominal cavity, or any 
combination of the two. 


Three-Dimensional Shape Changes of Breathing 


Because the lungs occupy a three-dimensional space in the thoracic cavity, when this space 
changes shape to cause air movement, it changes shape three-dimensionally. Specifically, 
an inhalation involves the chest cavity increasing its volume from top to bottom, from side to 
side, and from front to back, and an exhalation involves a reduction of volume in those three 
dimensions (see figure 1.7). 


Figure 1.7 Three-dimensional thoracic shape changes 
of (a) inhalation and (6) exhalation. 


Because thoracic shape change is inextricably linked to abdominal shape change, you can 
also say that the abdominal cavity also changes shape (not volume) in three dimensions—it 
can be squeezed from top to bottom, from side to side, or from front to back (see figure 
1.8). In a living, breathing body, thoracic shape change cannot occur without abdominal 
shape change. That is why the condition of the abdominal region has such an influence on 


the quality of our breathing and why the quality of our breathing has a powerful effect on the 
health of our abdominal organs. 
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EXPANDED DEFINITION OF BREATHING 


Based on the information we have so far, here’s an expanded definition of breathing: 


Breathing, the process of taking air into and expelling it from the lungs, is caused by a 
three-dimensional shape change in the thoracic and abdominal cavities. 


Defining breathing in this manner explains not only what it is but also how it is done. As a 
thought experiment, try this: Substitute the term shape change for the word breathing 
whenever discussing the breath. For example, “I just had a really good breath” really means 
“| just had a really good shape change.” More important, “I’m having difficulty breathing” 
really means “I’m having trouble changing the shape of my cavities.” This concept has 


profound therapeutic implications, because it tells us where to start looking for the root 
causes of breath and postural issues, and it can eventually lead us to examine the 
supporting, shape-changing structure that occupies the back of the body’s two primary 
cavities—the spine, which is discussed in chapter 2. 

A key observation that has been made in yogic teachings is that spinal movements are an 
intrinsic component of the shape-changing activity of the cavities (breathing). This is why 
such a huge component of yoga practice involves coordinating the movements of the spine 
with the process of inhaling and exhaling. 

There’s a reason why students are instructed to inhale during spinal extension and exhale 
during spinal flexion. Fundamentally, the spinal shape change of extension is an inhale and 
the spinal shape change of spinal flexion is an exhale. 


THE DIAPHRAGM’S ROLE IN BREATHING 


A single muscle, the diaphragm, is capable of producing—on its own—all of the three- 
dimensional movements of breath. This is why just about every anatomy book describes the 
diaphragm as the principal muscle of breathing. Let’s add the diaphragm to our shape- 
change definition of breathing to begin our exploration of this remarkable muscle: 


The diaphragm is the principal muscle that causes three-dimensional shape change in 
the thoracic and abdominal cavities. 


To understand how the diaphragm causes this shape change, it is important to examine its 
shape and location in the body, where it is attached and what is attached to it, its action, 
and its relationship to the other muscles of breathing. 


Shape and Location 


The deeply domed shape of the diaphragm has evoked many images. Two of the most 
common are a jellyfish and a parachute (figure 1.9). It is important to note that the 
diaphragm’s shape is created by the organs it encloses and supports. Deprived of its 
relationship with those organs, its dome would collapse, much like a stocking cap without a 
head in it. It is also evident that the diaphragm has an asymmetrical double-dome shape; 
the right dome rises higher than the left. The liver pushes up from below the right dome, and 
the heart pushes down from above the left dome (see figure 1.10 on page 9). 

The diaphragm divides the torso into the thoracic and abdominal cavities. It is the floor of 
the thoracic cavity and the roof of the abdominal cavity. Its structure extends through a wide 
section of the body. The uppermost part reaches the space between the third and fourth 
ribs, and its lowest fibers attach to the front of the third and second lumbar vertebrae; 
nipple to navel is one way to describe it. 


Figure 1.9 The shape of the diaphragm reminds many people of (a) a jellyfish or (b) a parachute 


Muscular Attachments of the Diaphragm 


Muscles attach at origin and insertion points. The determination of origin or insertion is 
dependent on two factors: structure and function. 


e Structurally, the end of the muscle closest to the core of the body—the proximal 
end—is usually referred to as the origin. The distal end, the one that attaches more 
peripherally, is usually referred to as the insertion. 

e Functionally, the end of the muscle that is more stable on contraction is referred to 
as the origin, and the more mobile end the insertion. 


Although this seems to make sense—proximal structures are generally more stable than 
distal ones—this is only true some of the time, as is explored further in chapter 4. For 
example, a reversal of functional origins and insertions occurs when you have a mobile core 
and stable extremities while moving the body through space. 

The muscle that moves space through the body—the diaphragm—possesses an 
unmistakably three-dimensional form and function, which makes its origin and insertion 
anything but cut and dried. To avoid confusion as we begin to examine the attachments of 
its muscular fibers, we simply refer to the diaphragm’s lower attachments and upper 
attachments. 


Lower Attachments 


The lower edges of the diaphragm’s fibers attach at four distinct regions. Traditional texts 
list only three regions: sternal, costal, and lumbar (see figure 1.10). 


1. Sternal—The back of the xiphoid process at the bottom of the sternum 
2. Costal—The inner costal cartilage surfaces of ribs 6 through 10 


3. Arcuate—The arcuate ligament4 that runs from rib 10’s cartilage to the lumbar 
spine, attaching along the way to the floating ribs (11 and 12) and the transverse 


process and body of L1 


4. Lumbar—The crura (Latin for legs) at the front of the lumbar spine, L3 on right 
and L2 on left 
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Figure 1.10 Attachments of the 
diaphragm muscle. 


Upper Attachments 


All the muscular fibers of the diaphragm rise upward in the body from their lower 
attachments. They eventually arrive at the flattened, horizontal top of the muscle, the central 
tendon, into which they blend. In essence, the diaphragm connects to itself—its own center, 
which is fibrous noncontractile tissue. The central tendon’s vertical movements within the 
body are limited by its strong connection to the heart’s fibrous pericardium, to which it is 
inextricably linked. 

Traditional texts refer to the lower attachments as the muscle’s origin, and the central 
tendon as the insertion. The following text offers our reevaluation of that assumption. 


Challenging Traditional Labeling of Origin and Insertion 


As we will see later in this chapter, there is much confusion among breathing teachers 
about the action of the diaphragm. Why is there so much confusion, and where did it begin? 
A major factor may be that the structural origin and insertion of the diaphragm have 
historically been mislabeled in anatomy texts. This has resulted in a functional confusion 
about which end of the muscle is stable and which is mobile when the diaphragm’s fibers 
contract. 


Assumptions About Structure In terms of structure, traditional anatomy texts present the 


origin of the diaphragm as its lower attachments, and the central tendon is labeled as its 
insertion. Upon closer scrutiny, this categorization breaks down. 


Let’s see how true this is for the location of your diaphragm’s lower attachments (see 
figure 1.10 on page 9). If you place your fingertips at the base of your sternum, you can 
usually touch the tip of your xiphoid process. You can then sweep your fingers around the 
edges of your costal cartilage, and from there around your back to the region of the floating 
ribs, and then to the top of your lumbar spine. 


At every point of contact you just traced on your body, your fingertips were as little as 1/4 
inch (0.6 cm) and no more than one 1 inch (2.5 cm) away from the sternal, costal, arcuate, 
or lumbar attachments of your diaphragm. Your fingers were on the surface of your body, 
not near its core, and neither were the attachments you just traced. 


Now, let’s see if you can trace your diaphragm’s upper attachments. Can you get your 
fingertips close to your central tendon? Not really, because it is at the core of the body. In 
fact, your heart is anchored to it. Describing this structure as central is apt, which is why 
using a term that is usually reserved for distal structures (insertion) is all the more 
confusing. 


Lower Fibers The lower muscular fibers of the diaphragm attach to flexible cartilage and 
ligament. The bottom of the xiphoid process is mostly cartilage. The costal cartilage is 
springy and flexible and has many joints that attach it to the ribs, which are among the more 
than 100 joints that make up the rib cage articulations. The arcuate ligament is a long, ropy 
band that attaches to the tips of the floating ribs. The front surface of the lumbar spine is 
covered with the anterior longitudinal ligament, which is anchored to the anterior surfaces of 
the cartilaginous intervertebral discs as well as the anterior surfaces of the lumbar 
vertebrae. 


Assuming that the rib cage is allowed to move freely, we can make a strong case that 
these lower attachments of the diaphragm have considerable potential for movement. Even 
the crura have this potential in situations involving lumbar motion and the action of the psoas 
muscles, which share common attachments in the upper lumbar region. 


Upper Fibers The center of the diaphragm and the heart have never been apart. The tissue 
that will become the central tendon actually originates outside of the thoracic cavity in our 
embryonic development. At this early stage, it is called the transverse septum, and it lies 
adjacent to the primordial heart tissue. With the inward folding of the embryo’s structure in 
the fourth week in utero, the heart and transverse septum move together into the thoracic 
cavity. Once the transverse septum is in this location, the muscular tissue of the diaphragm 
grows toward it from the interior surface of the abdominal wall. Thus, the association of the 
central tendon with the heart is the original manifestation of the diaphragm, and further 
justifies labeling it as its origin. 

Because of its firm anchorage to the heart, the tough, fibrous tissue of the central tendon 
has limited ability to move vertically within the thoracic cavity (between 1/2 to 1 inch). 
Therefore, the upper muscular attachments of the diaphragm closest to the central tendon 
have little movement potential. However, the muscular domes that rise up on either side of 
the central tendon do have the ability to strongly push downward on the abdominal viscera, 


and this (not the downward movement of the central tendon itself) mostly accounts for the 
bulging of the upper abdomen commonly referred to as a belly breath. 

Conclusions For all the reasons just mentioned, we have concluded that traditional texts 
reverse the structural labeling of origin and insertion of the diaphragm by describing distal 
structures (lower attachments) as origin and proximal structures (upper attachments) as 
insertion. This structural confusion leads to a functional confusion because of the 
assumption that muscular insertions are mobile and muscular origins are stable. We will 
explore this shortly. 


Organic Relations 


Studying the diaphragm’s origin and insertion allows us to understand what structures it is 
attached to. But unlike other muscles, the diaphragm has a lot of structures attached to it. 
This is what is meant by the term organic relations. 

As the prime mover of the thoracic and abdominal cavities, the diaphragm is a place of 
anchorage for the connective tissue that surrounds the thoracic and abdominal organs. The 
names of these important structures are easily remembered as the three Ps: 


e Pleura, which surrounds the lungs 
e Pericardium, which surrounds the heart 
e Peritoneum, which surrounds the abdominal organs 


It should be clear that the shape-changing activity of these cavities has a profound effect 
on the movements of the organs they contain. The diaphragm is a fundamental source of 
these movements, but the viscera are also a source of resistance and stabilization for the 
diaphragm. This reciprocal relationship illuminates why the coordinated movements of 
breath and body promoted by yoga practice can lead to such dramatic improvements in the 
overall health and functioning of all the body’s systems. 


Action of the Diaphragm 


It is important to remember that the muscular fibers of the diaphragm are oriented primarily 
along the vertical (up—down) axis of the body (see figure 1.11). 
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Figure 1.11 The muscular fibers of the 
diaphragm all run vertically from their 
lower attachments to the central tendon. } 


As with all muscles, the contracting fibers of the diaphragm pull their two ends (the central 
tendon and the base of the rib cage) toward each other. This action is the fundamental 
cause of the three-dimensional thoracoabdominal shape changes of breathing. 


Because the diaphragm has multidimensional action, the type of movement it produces 
depends on which region of its attachment is stable and which is mobile. 


To illustrate this with a more visible movement, the psoas major muscle creates hip flexion 
either by moving the leg toward the front of the spine, as in standing on one leg and flexing 
the opposite hip, or by moving the front of the spine toward the leg, as in sit-ups with the 
legs braced. In both cases, the psoas major is contracting and flexing the hip joint. What 
differs is which end of the muscle is stable and which is mobile. Needless to say, a stable 
torso and moving leg look very different from a moving torso and a stable leg. 


Variety of Diaphragmatic Breaths 


Just as you can think of the psoas major as either a leg mover or a trunk mover, you can 
think of the diaphragm as either a belly bulger or a rib cage lifter (see figure 1.12). The 
muscular action of the diaphragm is most often associated with a bulging movement in the 
upper abdomen, which is commonly referred to as a belly breath or abdominal breath, and 
confusingly referred to as a diaphragmatic breath. This is only one type of diaphragmatic 
breath—one in which the base of the rib cage (lower attachments) is stable and the domes 
(upper attachments) are mobile (see figure 1.13a). 

If we reverse these conditions by stabilizing the upper domes while relaxing the rib cage, 
a diaphragmatic contraction causes an expansion of the rib cage (see figure 1.13b). This is 
called a chest breath, which many believe to be caused by the action of muscles other than 
the diaphragm. This mistaken idea creates a false dichotomy between diaphragmatic and 
so-called “non-diaphragmatic” breathing. 


Figure 1.12 The diaphragm can be (a) 
a belly bulger during the belly inhala- 
tion, or (b) a rib cage lifter during the 
chest inhalation. 


a 


Figure 1.13 (a) With the rib cage stable and the abdominal muscles relaxed, the diaphragm’s 
contraction lowers the upper attachments; (b) with the rib cage relaxed and the upper attach- 
ments stabilized by abdominal action, the contracting diaphragm lifts the rib cage upward. 


The unfortunate result of this error is that many people receiving breath training who 
exhibit chest rather than belly movement are told that they are not using the diaphragm, 
which is entirely wrong. Except in cases of paralysis, the diaphragm is a/ways used for 
breathing. The real issue is whether or not the diaphragm is able to work efficiently, 
meaning how well it can coordinate with all the other muscles that can affect shape change. 
Yoga practice can help with precisely this coordination. 

If it were possible to release all of the muscular action surrounding our cavities, the 
diaphragm’s action would cause both the chest and abdomen to move simultaneously. This 
rarely occurs because the need to stabilize the body’s mass in gravity causes many of the 
respiratory stabilizing muscles—which are also postural muscles—to remain active through 
all phases of breathing, even while supine. From this perspective, our postural habits are 
synonymous with our breathing habits. 


Engine of Three-Dimensional Shape Change 


The specific patterns we encounter in yoga asana or breathing practice (pranayama) result 
from the action of accessory muscles—muscles other than the diaphragm—that can change 
the shape of the cavities. They have the same relationship to the diaphragm that the 
steering mechanism of a car has to its engine. 

The engine is the prime mover of a car. All mechanical and electrical movements that are 
associated with a car’s operation are generated by the engine. Similarly, three-dimensional, 
thoracoabdominal shape changes of breathing are primarily generated by the diaphragm. 

When you drive, the only direct control you exert over the function of the engine is the 
speed of its spinning. Pushing the gas pedal makes the engine spin faster, and releasing 
the pedal makes it spin slower. When breathing, the only direct, volitional control you have 
over your diaphragm is its timing. Within limits you can control when it fires, but when it 
ceases contracting, a passive recoil creates the exhalation, just as your car’s gas pedal 
springs upward to decelerate upon release of your foot. 


Steering Shape Change 


Everyone knows you don't steer a car with its engine. To channel the power of the engine in 


a particular direction, you need the transmission, brakes, steering, and suspension. In the 
same way, you don't steer your breathing with your diaphragm. To control the power of the 
breath and guide it into specific patterns, you need the assistance of accessory muscles. 


From the standpoint of this engine analogy, the notion that improving breath function by 
training the diaphragm is flawed. After all, you don’t become a better driver by learning how 
to work only the gas pedal. Most of the skills you acquire in driver training have to do with 
coordinating the acceleration of the car with steering, braking, and awareness of your 
surroundings. Likewise, breath training is really accessory muscle training. Only when all the 
musculature of the body is coordinated and integrated with the action of the diaphragm can 
breathing be efficient and effective. 


The notion that diaphragmatic action is limited to abdominal bulging (belly breathing) is as 
inaccurate as asserting that an engine is only capable of moving the car forward and that 
some separate source of power governs reverse movement. This automotive error results 
from not understanding the relationship of the car’s engine to its transmission; the breathing 
error results from not understanding the diaphragm’s relationship to rib cage movement and 
to the accessory muscles. 


A related error equates belly movement with proper breathing and chest movement with 
improper breathing. This is just as silly as stating that a car is best served by only going 
forward at all times. Driving a car with no reverse gear will eventually leave you stuck 
somewhere. 


Accessory Muscles of Respiration 


Although there is universal agreement that the diaphragm is the principle muscle of 
breathing, there are varied and sometimes conflicting ways of categorizing the other 
muscles that participate in breathing. By restating our definition of breathing, we can define 
as accessory muscles any muscle other than the diaphragm that can cause a shape change 
in the cavities. It is irrelevant whether shape change leads to inhalation (an increase of 
thoracic volume) or exhalation (a decrease in thoracic volume), because muscles that 
control both can be active during any phase of breathing. 

Let’s use this perspective to analyze the differences and similarities between a few types 
of breathing. 

In a belly breath, the costal attachments of the diaphragm are stabilized by muscles that 
pull the rib cage downward: the internal intercostals, the transversus thoracis, and others 
(see figures 1.15 and 1.16 on the following page). These muscles are generally classified 
as exhaling muscles, but here they actively participate in shaping an inhalation. 

In a chest breath, the upper attachments of the diaphragm are stabilized by the lower 
abdominal muscles, also regarded as exhaling muscles, but in this case, they clearly act to 
produce a pattern of inhaling. It should be noted that in both the chest and belly breaths, 
one region of accessory muscles had to be relaxed while the other was active. In the belly 
breath, the abdominal wall released, and in the chest breath, the so-called rib cage 
depressors had to let go. 


In the cleansing technique of kapalabhati (kapa/la meaning skull and bhati meaning light or 
shine), in which strong, voluntary exhalations are the focus, the base of the rib cage needs 
to be lifted and held open in order to allow the lower abdominal region to freely, rhythmically 
change shape. Here the “inhaling” muscles of the external intercostals remain active during 
exhalation. 


Abdominal and Thoracic Accessory Muscles 


The abdominal cavity and its musculature can be imagined as a water balloon surrounded 
on all sides by elastic fibers running in all directions (figure 1.14). 


Figure 1.14 The shape- 
changing of the abdominal 
cavity (similar to a water 
balloon) is modulated by 
many layers of musculature 
running in all directions. 


In concert with diaphragmatic contractions, the shortening and lengthening of these fibers 
produce the infinitely variable shape changes associated with respiration. As the tone of the 
diaphragm increases during inhalation, the tone of some abdominal muscles must decrease 
to allow the diaphragm to move. If you contract all your abdominal muscles at once and try 
to inhale, you'll notice that it’s quite difficult because you've limited the ability of your 
abdomen to change shape. 

The abdominal muscle group does not affect breathing only by limiting or permitting shape 
change in the abdominal cavity. Because these muscles also attach directly to the rib cage, 
they directly affect its ability to change shape. 


The abdominal muscles that have the most direct effect on breathing are the ones that 
attach at the same place as the diaphragm, the transversus abdominis. This deepest layer 
of the abdominal wall arises from the costal cartilage at the base of the rib cage’s inner 
surface. The fibers of the transversus abdominis are interdigitated (interwoven) at right 
angles with those of the diaphragm, whose fibers ascend vertically, whereas those of the 
transversus abdominis run horizontally (see figure 1.15). This makes the transversus 
abdominis the direct antagonist to the diaphragm’s action of expanding the rib cage. The 
same layer of horizontal fibers extends this action upward into the posterior thoracic wall as 
the tranversus thoracis, a depressor of the sternum. 


The other layers of the abdominal wall have similar counterparts in the thoracic cavity. The 
external obliques turn into the external intercostals, and the internal obliques turn into the 
internal intercostals (see figure 1.16). Of all these thoracoabdominal layers of muscle, only 
the external intercostals are capable of increasing thoracic volume. All the others produce a 
reduction of thoracic volume, either by depressing the rib cage or pushing upward on the 
upper attachments of the diaphragm. 


Figure 1.15 Posterior view of 
the chest wall, showing the inter- 
digitated origins of the diaphragm 
and transversus abdominis form- 
ing perfect right angles with each 
other. This is clearly an agonist- 
antagonist, inhalation—exhalation 
muscle pairing that structurally 
underlies the yogic concepts of 
prana and apana. 
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Figure 1.16 The continuity of the abdominal and intercostal layers shows how (a) the external 
obliques turn into the external intercostals, (b) the internal obliques turn into the internal intercos- 
tals, and (c) the transversus abdominis turns into the transversus thoracis and innermost intercos- 
tals. 


Other Accessory Muscles 


Chest, neck, and back muscles can increase the volume of the rib cage (see figures 1.17 
and 1.18), but they are far more inefficient at doing this than the diaphragm and external 
intercostals. This inefficiency is the result of the fact that the location and attachment of 
these muscles do not provide good leverage on the rib cage, and the usual role of these 
muscles is not respiration. They are primarily head, neck, shoulder girdle, and arm 
mobilizers—actions that require them to be stable proximally (toward the core of the body) 
and mobile distally (toward the periphery of the body). For these muscles to expand the rib 
cage, this relationship must be reversed; the distal insertions must be stabilized by yet more 
muscles so the proximal origins can be mobilized. That makes these the least efficient of 
the accessory muscles, and considering the degree of muscular tension that accessory 
breathing entails, the net payoff in oxygenation makes it a poor energetic investment. That 
is why improved breathing is observable as decreased tension in the accessory mechanism, 
which happens when the diaphragm, with its enormously efficient shape-changing ability, 


operates as unencumbered as possible. 


Figure 1.17 Some of the accessory muscles 
of respiration: Blue muscles act to reduce 
thoracic volume, while red muscles help to 
increase thoracic volume. 
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Figure 1.18 The serratus posterior muscles: 
Superior (red) assist thoracic volume increase; 
inferior (blue) assist thoracic volume reduc- 
tion. 


THE OTHER TWO DIAPHRAGMS 


Along with the respiratory diaphragm, breathing involves the coordinated action of the pelvic 
and vocal diaphragms. Of particular interest to yoga practitioners is the action of mula 
bandha, or root lock (mula meaning firmly fixed or root, and bandha meaning binding, 
bonding, or tying), which is a lifting action produced in the pelvic floor muscles (shown in 
figure 1.19) that also includes the lower fibers of the deep abdominal layers. Mula bandha 
is an action that moves apana upward and stabilizes the upper attachments of the 
diaphragm. Inhaling while this bandha is active requires a release of the attachments of the 
upper abdominal wall, which permits the diaphragm to lift the base of the rib cage upward. 
This lifting action is referred to as uddiyana bandha, or flying upward lock. 

It is important to note that the more superficial muscular fibers of the perineum need not 
be involved in mula bandha, because they are not efficient lifters of the pelvic floor. They 
also contain the anal and urethral sphincters, which are associated with the downward 
movement of apana (elimination of solid and liquid waste), as shown in figure 1.20. 


Figure 1.19 (a) The deepest muscles of the pelvic diaphragm, from above; (b) the pelvic floor 
from below, showing the orientation of superficial and deeper layers. The more superficial the 


layer, the more it runs from side to side (ischia to ischia); the deeper the layer, the more it runs 
front to back (pubic joint to coccyx). 


Figure 1.20 The action of the more superficial 
perineal fibers (see figure 1.19) are associated 
with the anal and urogenital sphincters. 


Vocal Diaphragm 


The gateway to the respiratory passages is the glottis, shown in figure 1.21, which is not a 
structure but a space between the vocal folds (cords). 
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Figure 1.21 The pathway of air into and out of 
the lungs, showing the location of the vocal folds. 


Yoga practitioners are accustomed to regulating this space in various ways based on 
what they are doing with their breath, voice, and posture. When at rest, the muscles that 
control the vocal cords can be relaxed so that the glottis is being neither restricted nor 


enlarged (see figure 1.22a). This occurs in sleep and in the more restful, restorative 
practices in yoga. 


When doing breathing exercises that involve deep, rapid movements of breath, such as 
kapalabhati or bhastrika (bhastra meaning bellows) the muscles that pull the vocal folds 
apart (abduction) contract to create a larger passage for the air movements (see figure 
1.22b). 


When chanting, singing, or speaking, the vocal folds are drawn together (adduction), 
which causes them to vibrate as the exhaled air is forced across them. This vibration is 
termed phonation (see figure 1.22c). 

When the exercises call for long, deep, slow breaths, the glottis can be partially closed, 
with only a small opening at the back of the cords (see figure 1.22d). This is the same 
action that creates whispered speech; in yoga it’s known as ujjayi, the victorious breath (ud 
meaning to flow out and jaya meaning victory or triumph). This action also creates more 
postural support in the body, as we will explore in the next section. 


Figure 1.22 Position and location of vocal folds: (a) relaxed position, (b) maximally opened for 
forced respiration, (c) closed for speaking (phonation), (d) slightly opened for whispered speech 
(or ujjayi). 


The Bandhas 


All three diaphragms (pelvic, respiratory, and vocal) come together with ujjayi in yoga 
movements that are coordinated with inhaling and exhaling. In addition to giving more length 
and texture to the breath, the valve of ujjayi creates a kind of back pressure throughout the 
abdominal and thoracic cavities. This pressure can protect the spine during the long, slow 
flexion and extension movements that occur in the breath-synchronized flowing practice of 
vinyasa (arrangement or placement), such as during sun salutations. In yogic terms, these 
coordinated actions of the diaphragms (bandhas) create more sthira (stability) in the body, 
protecting it from injury by redistributing mechanical stress. 


Figure 1.23 shows a mechanical analysis of the body entering into a forward bend from 
two perspectives. Infigure 1.23a, we see the torso moving without breath support. 
Because the breathing musculature surrounding the cavities is not engaged, there is no 
single center of gravity to the shape, and a partial center of gravity (B) is acting upon the 
long arm of a lever (C), of which the fulcrum point (A) is at the vulnerable disc of the 
lumbosacral junction. The weight of the torso is being controlled by the posterior 
musculature, which compressively acts on the short end of the lever (D). The body 
instinctively resents this extremely poor leverage, and that’s why we tend to hold our breath 
in situations like this to avoid damaging our spinal structures. 
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Figure 1.23 Supporting a movement (a) without the breath and (b) with the breath. 


Figure 1.23b on page 19 pictures the same movement employing the glottal valve of ujjayi 
(E), which automatically engages the breathing musculature. This creates support along the 
entire anterior surface of the spine because it rests on the stabilized body cavities. The 
body now has a single center of gravity, which is being supported safely by the pelvis and 
legs. This is what is commonly referred to as frontal support. 

An additional effect of moving and supporting the body through this kind of resistance is 
the creation of heat in the system, which can be used in many beneficial ways. These 
practices are referred to as brhmana (brh meaning increase or expand), which implies 
heat, expansion, and the development of power and strength as well as the ability to 
withstand stress. Brhmana is also associated with inhaling, nourishment, prana, and the 
chest region. 


When relaxing the body in the more released, horizontal, or restorative practices, it is 


important to disengage the bandhas and glottal constrictions that are associated with 
vertical postural support. This relaxing side of yoga embodies the quality of langhana 
(meaning fasting or hunger), which is associated with coolness, condensation, relaxation, 
and release, as well as the development of sensitivity and inward focus. Langhana is also 
associated with exhaling, elimination, apana, and the abdominal region. 


Because the ultimate goal of yoga breath training is to free up the system from habitual, 
dysfunctional restrictions, the first thing we need to do is free ourselves from the idea that 
there is a single correct way to breathe. As useful as the bandhas are when supporting the 
center of gravity and moving the spine through space, we need to release the brhmana 
forces of sthira in the system when pursuing the langhana, relaxation, and release of sukha. 


INTRINSIC EQUILIBRIUM: PRESSURE ZONES 


Intrinsic equilibrium refers to several important mechanisms that combine to make the 
human torso a self-supporting structure, which has an inherent tendency to seek upward 
movement. 


The most important of these mechanisms is in the visceral component of the torso—the 
pressure differential between the lower abdomen (highest pressure), the upper abdomen 
(middle pressure), and the thoracic space (lowest pressure). Since energy always migrates 
from a region of higher pressure toward a region of lower pressure, this means that the 
lower and upper abdominal contents are constantly migrating upward toward thoracic 
space.9 

The bony components of the torso—the spine, rib cage, and pelvis—all share a common 
characteristic: They are knit together under mechanical tension, like coiled springs 
restrained by elastic bands. When the sternum is divided for thoracic surgery, the two 
halves spring open and need to be pushed back together in order to be closed up again. At 
the front of the pelvis, the two pubic rami are joined at the pubic symphysis, a pressurized 
joint that softens and opens in childbirth and hopefully reknits afterward. 


The spine’s intervertebral discs are constantly pushing the vertebral bodies apart—an 
action that is resisted by the ligamentous and bony structures of the spine’s posterior 
column. This combined push-pull of forces makes the spinal column as a whole a very 
springy structure that always seeks to return to neutral. 


Note that all of these features of the body operate independently of muscle contraction— 
in fact, it is the unconscious, habitual activity of our postural and breathing musculature that 
obstructs the effect of intrinsic equilibrium. So, establishing an upright relationship to gravity, 
in the deepest sense, is less about exerting the correct muscular effort than it is about 
discovering and releasing the habitual muscular effort that is obstructing the natural 
tendency of the body to be supported all on its own. 


This view of the body’s anatomical support mechanisms is completely in harmony with the 
perspective on yoga practice offered by Patafjali. We achieve yoga by identifying and 
removing the kleshas (afflictions) from our system. 


CONCLUSION 


When translated, the term pranayama is commonly broken into the two roots prana, 
meaning life or breath energy, and yama, meaning restraint or control. Because the breath 
is only partially under our voluntary control, this translation gives a very limited view of 
breath practice. 

A fuller understanding of the term is available when the second long “aa” (pranaaayama) 
is recognized. This means that the second root is ayama. 

In Sanskrit, the prefix a negates the term it precedes. This means that pranayama refers 
to a process that unrestrains the breath. It also honors the aspects of the breath that are 
not under our voluntary control. 

This is why Patafiali’s definition of kriya yoga (see page x in the introduction) so 
beautifully links with the idea that the breath is our best, most intimately available teacher of 
the deepest principles of yoga. 

In this light, it is clear that the practice of unrestraining the breath can be seen as 
synonymous with the identification and release of the bodily tensions that obstruct the 
expression of our system’s intrinsic equilibrium. 


1 Klestr means that which causes pain or suffering. 

2 The initial inflation of the lungs is assisted by the presence of surfactant, a substance that 
lowers the surface tension of the stiff, newborn lung tissue. Because surfactant is produced 
very late in intrauterine life, babies who are born prematurely (before 28 weeks of 
gestation) have a hard time breathing. 

3 The three openings (hiati) in the diaphragm are for the arterial supply to the lower body 
(aortic hiatus), the venous return from the lower body to the heart (inferior vena cava) and 
the esophagus (esophageal hiatus). Hiatus is the Latin past participle of hiare—to stand 
open or yawn. 

4 Traditional texts label each arc of the arcuate ligament individually. It is much clearer to 
think of it as a single, long ligament that attaches to the tips of the bony surfaces 
mentioned. In dissection, when the arcuate ligament is deprived of these attachments, it 
clearly stretches out into a single, straight ligament. 

5 When a lobe of the lung is removed (lobectomy), the diaphragm and abdominal organs 
are drawn upward and fill the extra space. 
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A s the central nervous system, with its complex sensory and motor functions, evolved 
“ * over millions of years and became absolutely essential to the survival of early humans, 
it required the corresponding development of one of nature’s most elegant and intricate 
solutions to the dual demands of sthira and sukha: the spine. In order to understand how 
the human spine came to be what it is, we must first go back to studying the simple cell. 


PHYLOGENY: A BRIEF HISTORY OF THE SPINE 


Imagine the cell floating around in a primordial sea of fluid, surrounded by nutrients ready to 
be assimilated across its membrane (figure 1.1, page 2). Now imagine that the nutrients 
become less concentrated in some areas and more concentrated in others. The more 
successful organisms are the ones that develop the ability to reach the nutrients by 
changing their shape. This was probably the first form of locomotion; the pseudopod in 
figure 2.1 is an example of a simple cell with that ability. Shape changing as a survival 
method is an important principle to remember later on. 


It is not too difficult to see how moving around becomes more and more valuable to these 
organisms, so the pseudopod eventually refines itself into a specialized organ, such as the 
flagella pictured in this bacterium (figure 2.2). 


Now, rather than passively floating around in their environment, these primitive forms of 
life actively seek out nutrients that are necessary to their survival. An added benefit of 
mobility is that in addition to seeking out food, they can avoid becoming food for other 
organisms. Thus, we see the early biological basis for the yogic principles of raga and 
dvesha (attraction and repulsion). Seeking out the desirable and avoiding the undesirable is 
a fundamental activity of all living things, and another window into the concepts of prana and 
apana. 

Life forms respond to this pressure of seeking what’s desirable and avoiding what’s 
undesirable with ever more complex adaptations. As an organism’s sensitivity and response 
to its surroundings become more complicated, it reaches a point where these activities 
require central organization and guidance. 


Figure 2.1 The cell changes shape 
and extends into a pseudopod. 


Figure 2.2 Bacterium with flagella. 


Figure 2.3 shows a parasitic worm with a flattened body, called a platyhelminth, and in it 
we see the development of a rudimentary central nervous system. It exhibits a cluster of 
primitive nerve cells at the top and two nerve cords running down its length. Worms are 
invertebrates, but in their descendants, these rudimentary nerve cells have evolved into the 
brain, the spinal cord, and the dual trunks of the autonomic nervous system. They all require 
the corresponding development of a structure that allows for free movement but is stable 
enough to offer protection to these vital yet delicate tissues—in other words, a skeletal 
spine. 


Figure 2.3. A platy- 
helminth worm, with 
its rudimentary cen- 
tral nervous system. 


A central nervous system allows for an enormous amount of flexibility in a vertebrate’s 
survival activities, and the spine must thoroughly protect it while still allowing free 
movement. In sea creatures such as the fish (figure 2.4), the shape of the spine is 
consistent with its environment: water surrounding on all sides, exerting an equal amount of 
mechanical pressure from top to bottom and side to side. As the fish employs its head, tail, 


and fins to propel itself through the water, the spinal movements are oriented in the side-to- 
side dimension. 

This lateral undulation in the spine was preserved even when aquatic creatures made the 
enormous evolutionary leap to terrestrial life. Figure 2.5 demonstrates that pattern in the 
amphibious salamander. Even though its limbs (evolved from fins) are assisting in 
locomotion, they are not supporting the weight of the spine off the ground. That 
development, probably resulting from a need to orient the eyes to ever more distant food or 
threats, requires a dramatic reorientation of the spinal structures. 
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Figure 2.4 Fish with a straight spine. 
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Figure 2.5 Lateral movements in both 
aquatic and amphibious spines. 


A straight spine, such as that of the fish if it were supported on four limbs, would be 
subjected to gravity’s maximum destabilizing force at its very weakest point: the center of 
the span between the two supported ends (figure 2.6). Once raised up on its limbs, the 
most successful newly terrestrial creatures would be those that arched their spines in 
response to gravitational stress in order to direct that stress toward the supported ends, 
rather than the unsupported middle.1 This is the development of the primary curve of the 
terrestrial spine—what we know as our thoracic curve. It is primary in the sense that it is 
the first anterioposterior (front-back) curve to emerge, and also in the sense that it is the 
first curve that a human spine exhibits prenatally. 

The curve of the neck was the next to evolve. Our fish ancestors had no real necks; their 
heads and bodies moved as a single unit with the gills placed directly behind the brain. The 
gradual downward shift of the breathing structures allowed for the development of a highly 
mobile neck that was capable of producing quick, precise movements of the head and 


sensory organs, offering an ever further look into its environment and tremendous survival 
advantages. This orientation of the cervical region signaled the first development of a 
secondary, or lordotic curve in the spine, which can be seen in the cat (figure 2.7). 


Figure 2.6 A supported arch is more stable than a straight line. 
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Figure 2.7 The first secondary curve: the cervical. 


When creatures began to use their forelimbs to interact with their environment, the ability 
to bear weight on the lower extremities became more necessary, and this signaled the 
beginning of the uniquely human second lordotic curve—the lumbar. At first, it was just a 
flattening out of the primary curve at the base of the spine, in order to allow animals such 
as the yellow-bellied marmots pictured in figure 2.8 to support their center of gravity above 
their base of support for longer periods of time. 

The presence of a tail also helped in that feat of balance, but as the tail gradually 
disappeared, the shape of the spine had to change in order to bring the center of gravity 
fully above the base of support. When this occurred in human evolution, the hip, sacral, and 
leg structures essentially remained stationary in their quadruped relationship to the earth, 
and the torso pushed its way up and back, forming the lumbar curve. 

Figure 2.9a illustrates the difference in shape between a chimpanzee spine and a human 
spine. Notice the absence of a lumbar curve in the chimp. This is why in order to move 
across the ground, primates walk on their knuckles (figure 2.96), and when they run on their 
hind legs, they must throw their long arms back. Without a lumbar curve, that is the only 
way they can get their weight over their feet. 

The human spine is unique among all mammals in that it exhibits a full complement of both 
primary (thoracic and sacral) and secondary (cervical and lumbar) curves (figure 2.10). 


Only a true biped requires both pairs of curves; our tree-swinging and knuckle-walking 
cousins have some cervical curve but no lumbar curve, which is why they are not true 


bipeds. 
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Figure 2.9 (a) Only humans have lumbar curves, so (b) our primate cousins cannot be considered 
true bipeds. 
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Figure 2.10 The curves 
of the spinal column. 


If we view our evolution from quadruped to biped in yogic terms, we could say that the 
lower body developed more sthira for weight bearing and locomotion, and the upper body 
more sukha for breathing, reaching, and grasping. One way to describe it is that the lower 
body moves us out into the environment, while the upper body brings our environment in to 
us. 


ONTOGENY: AN EVEN BRIEFER HISTORY OF OUR OWN 
SPINE 


After understanding the evolution of our species (phylogeny), it is useful to study the 
developmental stages experienced by each individual human (ontogeny). 


Although the developing fetus exhibits—and then loses— certain characteristics that we 
share with our ancient ancestors, such as gills and a tail, the theory that ontogeny 
recapitulates phylogeny has long since been discredited. There is, however, at least one 
sense in which this is true: how the phyolgenetic and ontogenetic development of our spines 
mirror each other. Consider how our fetal spines exhibit only the primary curve along their 
entire length; this remains the case for our entire intrauterine existence (figure 2.11). 

The first time our spine moves out of that primary curve is when our heads negotiate the 
hairpin curve of the birth canal, and the neck experiences its secondary (lordotic) curve for 
the very first time (figure 2.12). 


As our postural development proceeds from the head downward, the cervical curve 
continues to emerge after we learn to hold up the weight of our head at about 3 to 4 
months and then fully forms at around 9 months, when we learn to sit upright. 


Figure 2.11. The entire spine exhibiting 
the primary curve in utero. 


Figure 2.12 The first emergence of the sec- 
ondary curve: negotiating the 90-degree turn 
from the cervix into the vaginal passage. 


After crawling and creeping like our quadruped ancestors, in order to bring our weight 
over our feet we must acquire a lumbar curve. So, at 12 to 18 months, as we begin to walk, 
the lumbar spine straightens out from its primary, kyphotic curve. By 3 years of age, the 
lumbar spine begins to become concave forward (lordotic), although this is not outwardly 
visible until 6 to 8 years of age. After the age of 10, the lumbar curve fully assumes its adult 
shape (figure 2.13). 
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Figure 2.13 Development of primary and secondary 
curves. 


The full glory of nature’s ingenuity is apparent in the human spine, perhaps even more so 
than in other vertebrates. From an engineering perspective it is clear that we have the 
smallest base of support, the highest center of gravity, and the heaviest cranium 
(proportional to our total body weight) of any other mammal. As the only true bipeds on the 
planet, we are also earth’s least mechanically stable creatures. Fortunately, the 
disadvantage of having a cranium as heavy as a bowling ball balancing on top of the whole 
system is offset by the advantage of having that big brain; it can figure out how to make it 
all work efficiently, and that’s where yoga can help. 

Our human form in general, and our spines in particular, exhibit an extraordinary resolution 
between the contradictory requirements of rigidity and plasticity. As we shall see in the next 
section, the structural balancing of the forces of sthira and sukha in our living bodies relates 
to the principle of intrinsic equilibrium, the deep source of support that can be uncovered 


through yoga practice. 


ELEMENTS OF LINKAGE BETWEEN THE VERTEBRAE 


The spinal column as a whole is ideally constructed to neutralize the combination of 
compressive and tensile forces to which it is constantly subjected by gravity and movement. 
The 24 vertebrae are bound to each other with intervening zones of cartilaginous discs, 
capsular joints, and spinal ligaments (shown schematically in blue in figure 2.14). This 
alternation of bony and soft tissue structure represents a distinction between passive and 
active elements; the vertebrae are the passive, stable elements (sthira), and the active, 
moving elements (sukha) are the intervertebral discs, facet (capsular) joints, and a network 
of ligaments that connect the arches of adjacent vertebrae (figure 2.15). The intrinsic 
equilibrium of the spinal column can be found in the integration and interaction of these 


passive and active elements. 


Figure 2.14 Alternating zones of hard 
and soft tissue in the spinal column. 


To understand the overall architecture of the spine, it is useful to view it as two separate 
columns. In the schematic side view in figure 2.16, its front-to-back dimension can be 
roughly divided in half between a column of vertebral bodies and a column of arches. 
Functionally, this arrangement very clearly evolved to contend with the dual requirements of 
stability and plasticity. The anterior column of vertebral bodies deals with weight-bearing, 
compressive forces, whereas the posterior column of arches deals with the tensile forces 
generated by movement. Within each column, the dynamic relationship of bone to soft 
tissue exhibits a balance of sthira and sukha. The vertebral bodies transmit compressive 
forces to the discs, which resist compression by pushing back. The column of arches 
transmits tension forces to all the attached ligaments (figure 2.17), which resist stretching 
by pulling back. In short, the structural elements of the spinal column are involved in an 
intricate dance that protects the central nervous system by neutralizing the forces of tension 
and compression. 


Figure 2.16 Side view of the spine divided into 
an anterior column of vertebral bodies and discs, 
and a posterior column of arches and processes. 


Figure 2.17 (a) Superior view of spinal ligaments and (b) lateral view of spinal ligaments. 


Discs and Ligaments 


If you look deeper, you can also see how sthira and sukha are revealed in the components 
of an intervertebral disc: The tough, fibrous layers of the annulus fibrosis tightly enclose the 
soft, spherical nucleus pulposus. In a healthy disc, the nucleus is completely contained all 
around by the annulus fibrosis and the vertebra (see figure 2.18). The annulus fibrosis is 
itself contained front and back by the anterior and posterior longitudinal ligaments, with 
which it is closely bonded (see figure 2.17 on page 29). 


Figure 2.18 The nucleus pulposus is tightly bound 
by the annulus fibrosis, which contains concentric 
rings of oblique fibers that alternate their direction in 
a manner similar to that of the internal and external 
obliques of the abdominals. 


This tightly contained arrangement results in a strong tendency for the nucleus to always 
return to the center of the disc, no matter in which direction the body’s movements propel it. 

From the top of the cervical spine to the base of the lumbar spine, individual vertebrae are 
dramatically different in shape based on the functional demands of the varying regions of 
the spine (figure 2.19). There are, however, common elements to all vertebral structures, 
as illustrated by the schematic representation in figure 2.20. 
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Figure 2.20 Common elements of a vertebra’s structure. 


Weight-bearing activities in general, as well as axial rotation (twisting movements), 
produce symmetrical (axial) compressive forces that flatten the nucleus into the annulus, 
which pushes back, resulting in a decompressive reaction (see figure 2.21). If the 
compressive force is high enough, rather than rupture, the nucleus loses some of its 
moisture to the porous bone of the vertebral body. When the weight is taken off the spine, 
the hydrophilic nucleus draws the water back in, and the disc returns to its original 
thickness. That is why humans are a bit taller right after getting out of bed. 
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Figure 2.21 (a) Weight-bearing forces as well as (b) twisting produce symmetrical compression 
(flattening) of the nucleus, which, under pressure from the annulus, returns to its spherical shape, 
thus decompressing the vertebrae 


Push—Counterpush 


The movements of flexion, extension, and lateral flexion produce asymmetrical movements 
of the nucleus, but the result is the same: Wherever the vertebral bodies move toward each 
other, the nucleus is pushed in the opposite direction, where it meets the counterpush of the 
annulus, which causes the nucleus to push the vertebral bodies back to neutral (see figure 
2.22). 


Assisting in this counterpush are the long ligaments that run the entire length of the spine, 
front and back. The anterior longitudinal ligament runs all the way from the upper front of 
the sacrum to the front of the occiput, and it is fixed tightly to the front surface of each 
intervertebral disc. When it is stretched during backward bending, not only does it tend to 
spring the body back to neutral, but the increased tension at its attachment to the disc also 
helps to propel the nucleus back to neutral. The opposite action occurs in the posterior 
longitudinal ligament when it is stretched in a forward bend. It runs from the back of the 
sacrum to the back of the occiput. 

Every movement that produces disc compression in the anterior column necessarily 
results in tension to corresponding ligaments attached to the posterior column. The recoiling 
of these ligaments out of their stretched state adds to the other forces of intrinsic 
equilibrium, which combine to return the spine to neutral. 

Note that all this activity occurs in tissues that behave independently of the circulatory, 
muscular, and voluntary nervous systems. In other words, their actions do not impose an 
energy demand on these other systems. 


Figure 2.22 (a) Flexion and (b) extension movements produce asymmetrical movements of the 
nucleus, which, under pressure from the annulus, returns to a central position, thus helping the 
spine to return to neutral. 


TYPES OF SPINAL MOVEMENT 


There are generally thought to be four possible movements of the spine: flexion, extension, 
axial rotation (twisting), and lateral flexion (side bending). These four movements occur 
more or less spontaneously in the course of daily life: bending over to tie your shoes 
(flexion; see figure 2.23), reaching for something on a high shelf (extension; see figure 
2.23), grabbing a bag in the car seat behind you (axial rotation; see figure 2.24 on page 
34), or reaching your arm into the sleeve of an overcoat (lateral flexion; see figures 2.25 
and 2.26 on pages 35 and 36). There are, of course, yoga postures that emphasize these 
movements as well. What follows is a detailed analysis of these ranges of motion. Please 
note that these ranges are averages established by measuring a wide variety of people. 
Any given individual will exhibit significant variations at both ends of the spectrum of flexibility 
and in differing regions of their spines. The numbers given for degrees of range of motion 
are approximate, as are the angles pictured, with a five degree variation in either direction. 


Cervical 


Figure 2.23 Spinal ranges of motion of flexion and extension. 


Adapted from Physiology of the Joints, Vol. 3: The Vertebral Column, Pelvic Girdle and Head, 6th Edition, A.\. Kapandji, 
page 39, copyright 2008, with permission from Elsevier. 
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Figure 2.24 Cervical, thoracic, and lumbar axial rotation: (a) neutral, 0 degrees axial rotation; (b) 
cervical only, 50 degrees axial rotation; (c) cervical plus thoracic, 85 degrees axial rotation; and (d) 
cervical plus thoracic plus lumbar, 90 degrees axial rotation. 
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Figure 2.25 Spinal ranges of motion of lateral flexion. Note how the 75 degrees of lateral flexion 
is the movement most evenly distributed throughout the spine. 


d e 


Figure 2.26 (a) Neutral spine; (b) cervical lateral flexion; () cervical and thoracic lateral flexion; 
(d) cervical, thoracic, and lumbar lateral flexion; and (e) lateral flexion and lateral pelvic shift 


A more thorough look into the nature of the four ranges of motion of the spine shows that 
a fifth possibility called axial extension exists. This motion does not happen spontaneously in 
the normal course of daily movements. You have to learn how to make it happen 
intentionally because it is somewhat “unnatural” (see page 42). 


Flexion and Extension, the Primary and Secondary Curves, 
and Inhalation and Exhalation 


The most basic movement of the spine emphasizes its primary curve: flexion. As discussed 
previously, the primary curve is the curve present primarily in the thoracic spine, but it is 
also obvious in the shape of the sacrum. It is no accident that the yoga pose that most 
commonly exemplifies spinal flexion is called child’s pose (see figure 2.27)—it replicates the 
primary curve of the unborn child. From a certain perspective, all the curves of the body that 
are posteriorly convex can be seen as reflections of the primary curve. A simple way to 
identify all the primary curves is to notice all the parts of the body that contact the floor in 


savasana, or corpse pose (see figures 2.28 and 2.29): the curve of the back of the head, 
the upper back, the sacrum, and the backs of the thighs, the calves, and the heels. 
Consequently, the secondary curves are present in all the body parts that are off the floor in 
this position: the cervical and lumbar spine, the backs of the knees, and the space posterior 
to the Achilles tendons. 


Figure 2.27 Child's pose replicates the 
primary curve of the unborn child. 
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Figure 2.28 In corpse pose, the primary 
curves of the body (blue shaded areas) contact 
the floor. 


Figure 2.29 Corpse pose seen from below, 
showing spinal origins of the autonomic ner- 
vous system—sympathetic from the thoracic 
region and parasympathetic from the cervical 
and sacral regions. 


From this perspective, spinal flexion can be defined as an increase in the primary spinal 
curves and a decrease in the secondary spinal curves. A reversal of this definition would 
define spinal extension as an increase in the secondary curves and a decrease in the 
primary curves. 


Note that as far as movement is concerned, the relationship between the primary and 
secondary curves is reciprocal: The more you increase or decrease one, the more the other 
wants to do the opposite. For example, an increase in the thoracic curve automatically 
produces a decrease in the cervical and lumbar curves. 

A classic yoga exercise that explores this reciprocal relationship of the primary and 
secondary curves is cat—cow, or chakravakasana (see figure 2.30). 

Supported at both ends by the arms and thighs, the spine’s curves can move freely in both 
directions, producing the shape changes of flexion and extension. Although it is common for 
instructors to teach this movement by telling the student to exhale on spinal flexion and 
inhale on spinal extension, it is more accurate to say that the shape change of spinal flexion 
is an exhalation and the shape change of spinal extension js an inhalation. As our definition 
of breathing shows, spinal shape change is synonymous with breathing shape change. 


a Cat b Cow 


Figure 2.30 The cat-cow exercise emphasizes both the (a) primary and (b) secondary curves 


MOVEMENT EXPLORATION 


From a comfortable sitting position, try increasing your thoracic curve by dropping your 
chest forward. Notice how your neck and lower back flatten. Now, try the same 
movement, but initiate it with your head; if you drop your head forward, you'll notice how 
the chest and lower spine will follow. The same will occur if you initiate this movement 
with your lower spine. You may also notice that these flexion movements of the spine 
generally tend to create an exhalation. 


Going in the opposite direction, try decreasing your thoracic curve by lifting your chest. 
Notice how your neck and lower back increase their curves. If you try initiating the 
movement with your head or lower spine, the results will be the same. Did you notice if 
these extension movements of the spine tend to create an inhalation? 


Spatial Versus Spinal Perspectives in Forward- and 
Backward-Bending Poses 


Spinal extension is not necessarily the same thing as bending backward, and spinal flexion 
is not necessarily the same thing as bending forward. To avoid confusion, it is important to 
keep these distinctions clear. Flexion and extension refer to the relationship of the spinal 
curves to each other, while forward bending and backward bending are terms that refer to 
movements of the body in space. The terms are not necessarily interchangeable. By way of 
illustration, Consider the following contrasting examples of how two different body types 
might appear in some standard yoga movements. 


1. A stiff, sedentary office worker, whose stooped posture doesn’t change as his hips 
move forward and his arms reach overhead in an attempt to do a standing back 
bend: His spine remains in flexion while his body moves backward in space (figure 
2.314). 


2. A flexible dancer, who hyperextends her spinal curves in the overhead reach and 
keeps her spine extended as she flexes forward at the hip joints to move into 


uttanasana (standing forward bend): Her spine remains in extension while her body 
bends forward in space (figure 2.31b). 


The valuable skill in observing movements this way is the ability to distinguish movement 
of the spinal curves in relation to each other from the movements of the torso in space. 
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Figure 2.31 (a) Flexion moving backward in space, and (b) extension moving forward in space 


Figure 2.32 shows more of an integrated orientation to a standing back bend. Here, the 
secondary curves are kept under control, and the pelvis is kept firmly over the feet. As a 
result, there is much less movement backward in space, but a greater emphasis on thoracic 
extension (reduction of the primary curve). Although this is not a dramatic movement 
spatially, it actually provides a safe and effective stretch to the thoracic and rib structures 
and is less disturbing to the process of breathing than either the dancer’s or the office 
worker’s movements. 


Figure 2.32 An integrated orientation to 
standing spinal extension without backward 
spatial movement. 


Spatial Versus Spinal Perspectives in Lateral and Twisting 
Movements 


When looking at yoga poses that involve lateral and twisting movements, it is also important 
to distinguish spatial from spinal perspectives. Trikonasana, or triangle pose, is often 
referred to as a lateral stretch, and this is true insofar as it lengthens the connective tissue 
pathway that runs along the side of the body (see figure 2.33). 
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Figure 2.33 Lateral spatial movement with 
minimal lateral spinal flexion. 


However, it is possible to lengthen the lateral line of the body without any appreciable 
lateral flexion of the spine, so again, it must be clear what exactly is meant by the term 
lateral bend. 

In trikonasana, more of a lateral line stretch would result from a wide spacing of the feet, 
and an intention to initiate the movement primarily from the pelvis while maintaining the spine 
in neutral extension. This also turns the pose into more of a hip opener. 


Lateral flexion of the spine could be emphasized by a closer spacing of the feet. This 
allows for more stabilization of the relationship between the pelvis and thighs, which would 
require the movement to come from the lateral bending of the spine. 


When we look at parivrtta trikonasana, the revolved variation of triangle pose (figure 
2.34a), we can apply the same perspective to the twisting action of the spine. The lumbar 
spine is almost entirely incapable of axial rotation (only 5 degrees; see figure 2.34b), which, 
in this pose, means that it will go wherever the sacrum leads it. Consequently, for the lower 
spine to twist in the direction of this pose, the pelvis would have to turn in the same 
direction. 


Li 
a ——. b 
Figure 2.34 (a) Parivrtta trikonasana; (b) the entire lumbar spine can only twist 5 degrees 
around its vertical axis. 

If the pelvis is free to rotate around the hip joints, this pose exhibits a more evenly 
distributed twist throughout the spine rather than an overloading of T11 and T12—the first 
joints above the sacrum that can freely rotate (see figure 2.35). The lumbar spine fully 
participates because the pelvis and sacrum are also turning; the neck and shoulders are 
free and the rib cage, upper back, and neck are open, along with the breathing. 

If the hips are restricted, the lumbar spine appears to be moving in the opposite direction 
of the rib cage and shoulder girdle rotation. When this is the case, most of the twisting 
originates from T11 to T12 and above. In addition, the twisting of the shoulder girdle around 
the rib cage can create the illusion that the spine is twisting more than it really is. So, the 
body can indeed be twisting in space, but a careful observation of the spine may tell where 
exactly the twisting is coming from. 
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Figure 2.35 (a-c) T12 is a transitional vertebra. The inferior articular facets of T12 are lumbar, 
and where they articulate with the superior facets of L1, they do not permit axial rotation, while 
the superior articular facets of T12 are thoracic, which do. Therefore, the T11 and T12 articulations 
are the first spinal joints above the sacrum that can freely rotate. (Facets in light blue are hidden 
from view.) 


Axial Extension, Bandhas, and Mahamudra 


The fifth spinal movement, axial extension, is defined as a simultaneous reduction of both 
the primary and secondary curves of the spine (see figure 2.36). In other words, the 
cervical, thoracic, and lumbar curves are all reduced, and the result is that the overall length 


of the spine is increased. 


Because the primary and secondary curves have a reciprocal relationship, which is 
expressed in the natural movements of flexion and extension, axial extension is “unnatural” in 
the sense that it bypasses this reciprocal relationship by reducing all three curves at once. 
In other words, axial extension generally doesn’t happen all on its own; it usually requires 
conscious effort and training to accomplish. 


The action that produces axial extension involves a shift in the tone and orientation of the 
breathing structures known as the bandhas. The three diaphragms (pelvic, respiratory, and 
vocal) and their surrounding musculature become more sthira (stable). As a result, the 
shape-changing ability of the thoracic and abdominal cavities is more limited in axial 
extension. The overall effect is a reduction of breath volume but an increase in length. The 
overall yogic term that describes this state of the spine and breath is mahamudra, or great 
seal, which always involves axial extension and the bandhas. It is possible to do 
mahamudra from many positions, including seated, standing, supine, and in arm support. 
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Figure 2.36 Axial extension involves a simultaneous reduction of (a) the primary and secondary 
curves, which (6) lengthens the spinal column beyond its neutral alignment 


A seated posture named mahamudra (figure 2.37) adds a twisting action to axial 
extension. It is considered a supreme accomplishment to do this practice with all three 


bandhas executed correctly, because it represents a complete merging of asana and 
pranayama practice. 


Figure 2.37 Mahamudra combines axial extension, a twisting action, and all three bandhas. 


INTRINSIC EQUILIBRIUM: THE SPINE, RIB CAGE, AND 
PELVIS 


If you were to remove all the muscles that attach to the spine, it still would not collapse. 
Why? Intrinsic equilibrium is the concept that explains not only why the spine is a self- 
supporting structure but also why any spinal movement produces potential energy that 
returns the spine to neutral. The same arrangement exists in the rib cage and pelvis, which, 
like the spine, are bound together under mechanical tension. Intrinsic equilibrium is also 
exhibited by the pressure zone differentials described in the previous chapter (page 20). 

These facts about the core structures of the axial body reveal a deeper truth about how 
yoga practice appears to liberate potential energy from the body. 

True to the principles of yoga and yoga therapy, the most profound changes occur when 
the forces obstructing that change are reduced. In the case of intrinsic equilibrium, a deep 
level of built-in support for the core of the body is involved. This built-in support does not 
depend on muscular effort because it is derived from the relationships among the 
noncontractile tissues of cartilage, ligament, and bone. Consequently, when this support 
asserts itself, it is always because some extraneous muscular effort has ceased to obstruct 
it. 

It takes a lot of energy to fuel our constant, unconscious muscular exertions against 
gravity, and that is why the release of that effort is associated with a feeling of liberated 
energy. Thus, it is tempting to refer to intrinsic equilibrium as a source of energy because 
its discovery is always accompanied by a profound sensation of increased vitality in the 
body. In short, yoga can help to release the stored potential energy of the axial skeleton by 
identifying and releasing the less efficient extraneous muscular effort that can obstruct the 
expression of those deeper forces. 


CONCLUSION 


As noted at the end of chapter 1, a balance of both will and surrender is needed in order to 


honor the true nature of the breath and the spine in yoga practice. Without this perspective, 
the deeper, intrinsic support within the system is forever overshadowed by a futile attempt 
to reproduce through effort what nature has already placed at the core of the body. 


1 Think of the difference between Greek and Roman architecture. Far more of the Romans’ 
buildings are still standing because they built with arches and the Greeks didn't. 
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= very system of the body is involved in every movement we make. Without the active 
= participation of the nervous, circulatory, endocrine, respiratory, digestive, immune, 
connective tissue, fluid, skeletal, ligamentous, and muscular systems (to mention just a 
few), we wouldn't be able to create the movements of the breath or lift our arms overhead 
and fold forward into uttanasana, much less launch the body through space into a 
handstand. 


DYNAMIC BALANCE OF BODY SYSTEMS 


Any part of the body that we turn our attention to is part of more than one system: While 
bones are generally considered part of the skeletal system, they also play important roles 
in other systems, such as the circulatory, nervous, immune, and endocrine systems. The 
bones are part of the circulatory and immune systems because red and white blood cells 
are created in the bone marrow. They are part of the nervous system because of the role 
calcium has in the working of neurons, and they are part of the endocrine system because 
of the hormones secreted by bone cells that play a role in our metabolism. None of these 
systems can work alone. Without the circulatory system, other systems such as the 
respiratory, endocrine, and digestive systems would not be able to distribute oxygen, 
hormones, and nutrients to the cells of the body. Without the nervous system, it would be 
impossible to coordinate the muscles of the limbs or to modulate the dilation of the blood 
vessels to supply the bones, brain, heart, or muscles with enough blood. All of the systems 
of the body are overlapping and interdependent (figure 3.1, page 46). 


If we focus on just one or two systems in studying anatomy and yoga, we run the risk of 
terribly oversimplifying the incredible effects that the practice of asana has on every system 
in the body. On the other hand, we can dive deeply into a single point of focus and find 
incredible complexity that enriches our experience of the whole. For the purposes of this 
book, the focus is on the role of the skeletal and muscular systems in generating the 
movements that create asana, knowing that starting at any beginning point can bring us into 
a relationship with all the other systems and tissues in the body. 


MUSCULOSKELETAL SYSTEM 


Bones, ligaments, muscles, and tendons all weave together into a dynamic whole. The 
skeletal portion of the musculoskeletal system is made up of the bones, ligaments, and 
other tissues that make up the joints: synovial fluid, hyaline cartilage, and fibrocartilaginous 
discs and wedges. The muscular portion is made up of the muscles and tendons that cross 
the joint space and attach to the bones, as well as the nerve endings that organize the 
exquisite sequencing and timing of our muscle actions. All of these tissues are either 
composed of or wrapped in layers of connective tissue. 


The skeletal system and the muscular system are often treated as separate systems. 
When we consider how movement is generated, it makes more sense to think of them as 
one musculoskeletal (or skeletomuscular) system. The muscles and bones work intimately 
together to negotiate our relationships to gravity and space, to provide our upright posture, 
and to help us move through the world, feed ourselves, use tools, and create change. 

Without the structure and support of the skeletal system, the muscles would be a puddle 
of contractile tissue with nothing to move. On the other hand, without the movement created 
by muscles, the bones would be unable to move through space and could only respond to 
forces outside the body travelling through them. Without connective tissue such as 
ligaments and tendons, bones and muscles would have no way to relate to each other. 
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Figure 3.1 Several systems of the body: nervous, digestive, respiratory, circulatory, skeletal, 
and muscular. 

One job of the bones is to receive weight and transmit force, while the ligaments direct 
that force along specific pathways. This weight and force might be generated by the pull of 
gravity or by other sources, such as the muscles that propel the leg through space to take a 
step. The job of the muscular system is to move the bones into positions where they can do 
their job as effectively as possible. 


SKELETAL SYSTEM TISSUE: BONES AND LIGAMENTS 


Our bones are incredible structures. They are strong enough to resist collapsing under the 
force we send through them, light enough that we can move them through space, and 


resilient enough to adapt to stresses that come from all directions in three-dimensional 
space. 


Ligaments do an amazing job as well. They are flexible enough to allow three-dimensional 
movement at the joint and strong enough to align and guide a tremendous amount of force 
from bone to bone across the space of the joint. 


Movement in the skeletal system happens on many levels. On a cellular level, individual 
cells are constantly breaking down and building up the matrix of the bone and the fibers of 
ligaments. On a tissue level, each bone and ligament has some degree of ability to change 
shape in response to the forces travelling through it. On a system level, movement happens 
where a relationship exists between two or more bones: the joints. 


JOINTS 


In the skeletal system the term joint describes the space where the surfaces of two or 
more bones come into relationship and articulate with each other. A joint is more of an 
event than a place in the sense that it depends on movement and change for its existence. 
If any movement is happening, however miniscule, then there is a joint. 


Conventionally, joints are classified structurally by the tissue that connects the two bones. 
This could be cartilage, fibrous tissue, synovial fluid, or some combination of the three. 
Joints can also be classified functionally by the degree of movement possible and 
biomechanically by the number of bones involved and the complexity of the joint. 


In the analysis of asana, we observe movement in synovial joints, the most mobile joints in 
the body. (Several of these synovial joints are also at least partly cartilaginous or fibrous.) 


Synovial Joints 


Starting from the center and moving outward, a synovial joint is composed of the bones that 
articulate with each other, the synovial fluid between them, the membrane that creates that 
synovial fluid, and the connective tissue that surrounds and protects the whole structure 
(figure 3.2). 

To be more specific, the articulating surfaces at the ends of the bones are covered with a 
layer of hyaline cartilage that cushions and protects. These layers of hyaline cartilage are 
slippery and allow the ends of the bones to slide along each other with little friction. 


Between these layers of hyaline cartilage, synovial fluid acts as a lubricant and facilitates 
the sliding of the articulating surfaces. Synovial fluid also distributes force in the joint to a 
slight degree, and it acts as a fluid seal between the two surfaces, as oil does between two 
panes of glass, holding them together. Synovial fluid is secreted by a synovial membrane 
(or synovium) that is connected to both bones. The presence of this synovial membrane 
defines the boundaries of the joint space: Everything outside the synovial membrane is 
outside the joint space. 
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Figure 3.2 All synovial joints have the following: articulating surfaces of bones, 
hyaline cartilage, synovial fluid, a synovial membrane (synovium), and a joint 
capsule (not pictured but present in an actual knee joint is the meniscus). 


The synovial membrane is wrapped by layers of connective tissue that form the joint 
capsule, providing containment for the movement possibilities created by the mobility of the 
hyaline cartilage and synovial fluid. On the very outside of the joint capsule are fibers that 
thicken and organize themselves into straplike bands, the collateral ligaments. These 
ligaments direct the force that travels through a joint and keep the movement on track. 


Superficial to all these elements are the muscles that travel across the joint. 


Balanced Joint Space 


In a healthy, functional joint, the space between the two bones is balanced, and maintains 
that balance throughout the full range of motion (ROM) in that joint. Balance is not the same 
as symmetry, and maintaining balanced joint space’ through the range of motion doesn't 
mean that the joint space is evenly distributed at absolutely every moment. 

Balanced joint space is instead the product of a complex set of factors, including but not 
limited to the contours of the articulating surfaces of the bones, the viscosity of the synovial 
fluid, the resilience of the joint capsule and ligaments around the joint, and the assorted 
contractions of the muscles around the joint. In a larger sense, the hydration of the tissues, 
the efficiency of the circulatory system, the ability of the nervous system to sense 
movement in the joint, and the quality of the mind’s attention contribute to this balance. 

The layer of hyaline cartilage at the end of each bone is able to absorb a tremendous 
amount of force and distribute that force into the trabeculae, the weight-bearing scaffolding 
of the bone. This force then travels through bone and joint and bone and joint until it meets a 
surface that can absorb the force, such as the earth, or it is discharged in some movement 
through space, such as throwing a ball. That force could also be received and transmitted 


to another structure, or dispersed in unhelpful ways through soft tissues. 


When the joint space is not balanced through the full range of movement and force is not 
distributed across the articulating surfaces, there is some wear and tear on the hyaline 
cartilage. Like other tissues in the body, the hyaline cartilage constantly remodels itself and 
can repair minor wear and tear without long-term consequences. (There are other tissues in 
the body, such as muscles, that remodel at a faster rate than the hyaline cartilage.) If the 
imbalance in the joint space is consistent and continuous over a long period of time, the 
hyaline cartilage cannot repair itself and can eventually become damaged or worn away. If 
the hyaline cartilage is worn away, the ends of the bones rub against each other. This 
friction eventually stimulates the bones to grow unevenly, which causes more friction and 
stress on the bones. This cycle of friction and growth can become quite painful and is one 
cause of osteoarthritis. 


Lack of balance in the joint space can arise for a variety of reasons. Sometimes people 
are just born with joints that don't line up efficiently. More often the challenge arises from 
inefficient movement patterns that eventually lead to imbalances in the joint capsule and 
ligaments, over- or underuse of the muscles surrounding the joint, or habitual patterns in the 
nervous system. These habits are often perpetuated through familiarity and lack of 
awareness. Even a perfectly appropriate idea, exercise, or image can be dangerous when 
done for too long or in a way that excludes any other ideas. Our ideas about movement are 
at fault as much as the bones and ligaments we are born with. For example, pulling the 
shoulders back to open up the front of the chest is a common instruction. This is a useful 
instruction for people whose shoulders have slid forward around their rib cage. If, however, 
there is an issue in the spine, pulling the shoulders back might increase neck and upper 
back effort without addressing the underlying spinal issue. Also, it might be an effective 
instruction once or twice, but if someone continues to pull the shoulders back for an 
extended period of time, that person will end up pulled so far back that he is out of balance 
in the other direction. 


Joint Actions 


It is a fundamental fallacy to think that our human bodies work like the structures that 
humans have built. Human joints are frequently compared to devices used in construction to 
create joints, such as a hinge or a ball and socket. The mechanics of a human joint, 
however, are not the same as those of a joint between pieces of wood or metal or ceramic 
or plastic, in part because of the nature of the materials.2 

Useful as it might be on a superficial level to compare the workings of the elbow joint to a 
hinge, drawing this parallel limits our ideas about how movement happens at the joint. 
Nothing in the body is perfectly flat or straight or less than three-dimensional, including the 
articulating surfaces of the bones. Because these articular surfaces always have volume 
and contour, movement in the joints is always three-dimensional. 

The conventional terms used to describe movement at the joints, joint actions, describe 
fairly simple movements that are flat and two-dimensional and happen in a single plane. No 
single joint action takes into account the volume of the movement possibilities at every joint. 


The implication of using two-dimensional language to describe movement at our joints is 
that we simplify our concept of what movements are possible and then simplify the 
movements we do. The danger is that we deprive ourselves of movement choices and 
overuse the few options we think are available to us. 


Because all the articulating surfaces in our joints are three-dimensional, every joint is 
capable of more than one joint action, if not three or four. Equal amounts of movement are 
not possible in each action, but even if it is a tiny movement, the joint has movement in 
every dimension. That tiny movement could have huge repercussions on two or three joints 
or in 5 to 10 years down the line. 


Conventional Definitions of Joint Actions 


The basic terms that describe joint actions apply to a majority of the joints in the body. 
Several terms have specific meanings in particular joints, and some terms are used in more 
than one joint but mean different things in different joints. 


Anatomical definitions of joint actions often use planes to describe the movement. A plane 
is a two-dimensional surface, and the three basic planes intersect at right angles to each 
other. When the planes are oriented so that they intersect in the center of the body, they 
can be used to describe relationships within the body (anterior and posterior describe a 
sagittal relationship of body parts) or movements (flexion and extension describe sagittal 
movement of the spine). The vertical plane (also called the coronal or door plane) divides 
the body into front and back. The horizontal plane (also called the transverse or table 
plane) divides the body into top and bottom. The sagittal plane (also called the median or 
wheel plane) divides the body into right and left sides. 


Spinal Joint Actions 


The following terms describe movements when the joints of the spine are moving and the 
vertebrae articulate in relationship to each other. In these spinal actions the actual shape of 
the spine changes, which is a different action than moving the spine through space (by 
articulating at the hips, for example, which would be an action in the legs). Common yoga 
language such as forward bending is a nonanatomical description that can refer to either a 
movement of the spine through space or the spinal joint action of flexion (see chapter 2, 
page 33). 


flexion—Movement in the sagittal plane that brings the anterior surfaces of the body 


toward each other. 


extension—Movement in the sagittal plane that brings the anterior surfaces of the body 
away from each other. 


lateral flexion—Movement in the vertical or coronal plane that bends the spine to one 
side or the other. 


rotation—Movement in the horizontal or transverse plane, around the vertical axis of the 
spine: 
¢ In rolling, all of the parts of the spine rotate in the same direction. 


¢ In twisting, one part of the spine turns a different direction from another part of the 
spine. 
axial extension—Movement along the vertical axis of the spine that lengthens the spine 
by taking out the sagittal curves. 
circumduction—Movement that travels through space around the axis of the body, 
tracing a cone shape. This is not the same as rotation. 


Limb Joint Actions 


These terms describe the joint actions that can happen in the upper and lower limbs, which 
include the shoulder girdle and pelvis. As in the spine, there is a difference between moving 
a joint through space and actually articulating in the joint, which is the joint action. (For 
example, when you lift your whole arm to the ceiling, the elbow does move through space 
but it doesn’t necessarily articulate. ) 


Actions in All Limbs 


For the joint actions below, the same terms can be used to describe movement at a variety 
of joints. Which bones are involved in the movement will depend on which joint is 
articulating. 


flexion—Movement in which the anterior surfaces of the limb move toward each other; 
depending on the position of the spine, hips, and shoulders, this could happen in any 
plane. Because of a spiral in the limbs that occurs while we are embryos, flexion in the 
knee, ankle, and foot joints moves what we consider the back surfaces of the leg 
toward each other. 

extension—Movement in which the anterior surfaces move away from each other; 
again, depending on the position of the spine, hips, and shoulders, this could happen in 
any plane. And, because of that embryological spiral, extension in the knee, ankle, and 
foot joints moves what we consider the back surfaces of the leg away from each other. 
rotation—Movement around the axis of the limb; in the hips, shoulders, and forelegs, 
this is further described as internal (or medial) and external (or lateral) rotation. Rotation 
in the hand, foot, and forearm has special names (see the sections that follow). 
abduction—Movement of the limb away from the torso or the midline of the body; in the 
hand, foot, and scapula, this term describes a more specific action (see the sections 
that follow). 

adduction—Movement of the limb toward the torso or the midline of the body; in the 
hand, foot, and scapula this term describes a more specific action (see sections that 
follow). 

circumduction—Movement that travels through space around the axis of the limb, 
tracing a cone shape. This is not the same as rotation. 


Actions in Specific Limbs 


Some parts of the limbs can perform movements that are not described by the general 
terms listed above. These joint actions have terms that are used for specific body parts 
(such as pronation and supination, which only occur in the feet and forearms, or radial 
deviation, which only occurs in the wrists). In some body parts a general joint action will 
refer to a different movement than in the rest of the limb. (In the hands, abduction refers to 
movement away from the middle finger rather than away from the midline of the body.) 


Hand 


rotation—Rotation around the long axis of the hand is called eversion when it lifts the 
outer edge of the hand and inversion when it lifts the inner edge of the hand. 


abduction—Movement of the fingers away from the third finger. 
adduction—Movement of the fingers toward the third finger. 

radial deviation—Movement of the fingers toward the radial (thumb) side of the hand. 
ulnar deviation—Movement of the fingers toward the ulnar (pinkie) side of the hand. 
opposition—Movement of the thumb and the little finger toward each other. 


Wrist 


dorsiflexion—Movement when the angle between the back of the hand (the dorsal 
surface) and the forearm decreases. (From an embryological perspective, this is 
extension of the wrist.) 

palmar flexion—Movement when the angle between the palm of the hand (the palmar 
surface) and the forearm decreases. (From an embryological perspective, this is flexion 
of the wrist.) 

radial deviation or abduction—Movement of the hand toward the radial side of the 
forearm (thumb side). 

ulnar deviation or adduction—Movement of the hand toward the ulnar side of the 
forearm (pinkie side). 


Forearm 


rotation—Rotation of the radius and ulna so that they cross each other is called 
pronation, and rotation of the radius and ulna so that they are uncrossed is called 
supination. (Sometimes pronation is described as “palm down” and supination as “palm 
up,” but the position of the palm doesn’t accurately describe these actions because of 
the movements available in the shoulder joint and scapula. ) 


Clavicle 


elevation—Movement of the distal end of the clavicle upward in the vertical plane. 
depression—Movement of the distal end of the clavicle downward in the vertical plane. 
upward rotation—Rotation of the clavicle around its longitudinal axis to roll the top 


surface backward. 


downward rotation—Rotation of the clavicle around its longitudinal axis to roll the top 
surface forward. 


protraction—Movement of the distal end of the clavicle forward, usually accompanied 
by scapular protraction. 


retraction—Movement of the distal end of the clavicle backward, usually accompanied 
by scapular retraction. 


Shoulder (Glenohumeral Joint) 


flexion—Movement of the arm sagittally forward in space. 
extension—Movement of the arm sagittally backward in space. 


abduction—Movement of the arm from alongside the torso to open to the side and 
away from the body. 

adduction—Movement of the arm from an abducted position toward the side of the 
body. 

horizontal abduction—Movement of the arm from a flexed position in front of the body 
to open to the side and away from the body. 


horizontal adduction—Movement of the arm from an abducted position to the side of 
the body to a flexed position in front of the body. 


protraction—Movement that slides the head of the humerus forward in the sagittal 
plane. 


retraction—Movement that slides the head of the humerus backward in the sagittal 
plane. 


Scapula 


elevation—Sliding of the scapula upward in the vertical plane. 

depression—Sliding of the scapula downward in the vertical plane. 

upward or lateral rotation—Rotation of the scapula in the vertical plane in such a way 
that the glenoid fossa faces upward and the inferior angle moves laterally to the side. 
downward or medial rotation—Rotation of the scapula in the vertical plane in such a 
way that the glenoid fossa faces downward and the inferior angle moves medially 
toward the spine. 

abduction or protraction—Movement in the horizontal plane away from the spine, 
which ends up wrapping the scapula toward the front of the body. 

adduction or retraction—Movement in the horizontal plane toward the spine, which 
ends up drawing the scapulae toward each other in the back. 


Foot 


rotation—Rotation around the long axis of the foot is called eversion when it lifts the 
outer edge of the foot and inversion when it lifts the inner edge of the foot. 


abduction—Movement of the forefoot toward the lateral edge (little toe side) of the foot 
without moving the heel; the movement of the toes away from the second toe. 
adduction—Movement of the forefoot toward the medial edge (big toe side) of the foot 
without moving the heel; the movement of the toes toward the second toe. 

pronation and supination—In the feet, pronation is sometimes considered the same 
thing as eversion, and is sometimes a combination of eversion and abduction. And in 
the feet, supination is sometimes used interchangeably withinversion, and is 
sometimes a combination of inversion and adduction. 


Ankle 


plantar flexion—Movement when the angle between the sole of the foot (the plantar 
surface) and the back of the foreleg decreases; pointing the foot. (From an 
embryological perspective, this is ankle flexion. ) 

dorsiflexion—Movement when the angle between the top of the foot (the dorsal 
surface) and the foreleg decreases. (From an embryological perspective, this is ankle 
extension. ) 


Pelvis 


nutation—Movement of the sacrum separately from the pelvic bones in such a way that 
the top of the sacrum tips forward, or nods, and the bottom of the sacrum (near the 
coccyx) tips back. This is movement at the sacroiliac (SI) joint, between the sacrum and 
pelvic or innominate bone, not movement of the full pelvis (which would be an anterior or 
posterior tilt of the pelvis caused by joint action at the hip joints or lumbar spine). 
counternutation—Movement of the sacrum in such a way that the top of the sacrum 
tips backward and the bottom of the sacrum (near the coccyx) tips forward. This is 
movement at the SI joint, between the sacrum and innominate bone, not movement of 
the full pelvis (which would be an anterior or posterior tilt of the pelvis caused by joint 
action at the hip joints or lumbar spine). 


Range of Motion in Joints 


The body never moves only one joint or does only one joint action. In any given movement, 
the body might be moving through the subtleties of 15 or even 500 different joint actions just 
to bend a leg or lift an arm. 

Even if we set out to completely focus on one particular joint, as soon as we begin a 
movement, it travels to the joints at the other ends of the moving bones and into the next 
bones and joints and the next bones and joints and the next—all the way into the spine and 
all the way out to the periphery. If you are lying passively and someone else moves you, 
that movement will still travel through your tissues one way or another. 

Because movement travels through the body in this way, it isn’t practical to focus 
exclusively on the range of motion in a single joint. While it is possible for a skilled hands-on 
practitioner to effectively isolate a joint and determine how much movement is possible in 


the bones and soft tissues, as soon as we begin to move volitionally, we must take into 
account the rest of the movement choices in the body. 


In observing the wholeness of a person moving, you are able see that when movement 
seems to stop in one joint, it moves to the next. Sometimes it skips over joints that don’t 
move easily or becomes so small that it is difficult to perceive, but it always goes 
somewhere. 


Instead of focusing on the range of motion in specific joints, look at the whole pattern of 
movement in the skeletal system: Observe where there is much movement and it seems 
easy, and observe where there is less movement and it seems more challenging. Then ask 
how to bring balance: If someone has made it to the limit of what can happen in one joint, is 
movement possible at the next joint? Do some joints do all the movement to the point of 
being overly mobile? Are some joints not moving at all, as if there aren't joints there? It can 
also be a question of attention: Whether someone is very flexible or very stiff, his or her 
body will have places where there is a lot of awareness and places that are more in the 
shadows. 


CONCLUSION 


Success in an asana (or any movement) should be measured by the quality of balance or 
intrinsic equilibrium through the whole body, rather than in the range of motion in a single 
joint. This quality arises in the skeletal system from the presence of balanced joint space in 
each joint, the availability of clear pathways for movement through the bones and joints, and 
the awareness of our individual patterns in the wholeness of the systems of our body. 


1 | first learned the concept of balanced joint space through Body—Mind Centering (BMC). It 
is fundamental to BMC’s approach to repatterning movement in the skeletal and 
ligamentous systems. 

2 If you are interested in reading more about these differences, Steven Vogel has written a 
fascinating book called Cats’ Paws and Catapults: Mechanical Worlds of Nature and 
People (W. W. Norton & Company, 1998). 


CHAPTER 


> 
ea MUSCULAR SYSTEMIC. 


| the job of the skeletal system is to transfer weight and force by way of the ligaments 

through the bones in any arrangement the joints allow, then the task of the muscular 
system is to move the bones into place so that the bones can do their job. Muscles create 
movement, joints enable movement, and connective tissue translates movement from tissue 
to tissue. Bones absorb and transmit movement, and nerves coordinate and organize the 
whole gorgeous dance. 

The muscles work together as a matrix of potential movement choices. This matrix affects 
every articulation in the body. Muscles do not work in isolation, and a single muscle never 
works without support and modulation from other muscles. Each muscle has an effect on 
every other muscle, whether they are nearby or far away. 

Historically, muscles have been presented in a simplistic, linear paradigm, which leads to 
misconceptions such as: 


e Muscles work as discrete units. 

e For every body, the same muscles always create the same joint action. 
e The more tone a muscle has, the better it can function. 

e Muscles always relate to each other in the same way. 

e There is a correct set of muscles for executing any movement. 


To understand why these assumptions are incorrect, it is necessary to examine the basic 
anatomy of muscles. 


Try this experiment: Lie down on your back. Open your arms to the sides at a 
comfortable level, palms facing up. Your legs can be bent or extended. Take some time 
to settle into this position. Then, starting with a very small movement, begin to wiggle 
your fingers. 


Can you feel how the muscles in your forearms are activated as you wiggle your fingers? 
How about the muscles in your upper arms? The muscles in your shoulders and upper 
back? Can you feel the muscles around your spine respond to the wiggling of your 
fingers? How about the muscles in your jaw? Can you follow the movement to your feet? 


If it feels as though the movement doesn't travel anywhere, see if you can feel where it 
stops. Are you holding on to anything in your muscles that you don’t need to? What can 
you release so that the movement can travel with ease through the body? 


BASIC MUSCLE ANATOMY 


What we usually think of as a working muscle is actually an organ made up of at least four 
different tissues: muscle tissue, connective tissue, nerves, and blood vessels (figure 4.1, 
page 56). The muscle tissue itself has the ability to contract and create movement. The 
connective tissue communicates the power of that contraction to whatever the muscle is 
connected to, such as bones, organs, or skin. The nerves tell the muscle when to fire, for 
how long, and at what intensity, and the blood vessels provide the nourishment that allows 
the muscle tissue to be active. 


Muscles are divided into three basic types: skeletal muscle, cardiac muscle, and smooth 
muscle. 


Nerve axon Muscle fiber 
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Figure 4.1 Muscles are composed of 
several tissues working together: muscle 
fibers, nerves, capillaries (blood vessels), 
and fascia (connective tissue). 


Skeletal muscle is generally attached to bones and creates movement at the joints. It has 
alternating bands of light and dark fibers that give the tissue its striated appearance. 
Skeletal muscle is controlled by the somatic portion of the nervous system, which makes 
many of its functions voluntary, or under our conscious control. Cardiac muscle is in the 
heart, and smooth muscle is in the blood vessels, airways, and visceral organs. Cardiac 
tissue is also striated but is controlled by the autonomic nervous system and hormones from 
the endocrine system. Smooth muscle is not striated and, like cardiac muscle, is controlled 
by the autonomic nervous system and the endocrine system. 

The skeletal muscle tissue that we see with the naked eye is made up of bundles of 
fascicles. The fascicles are made up of bundles of muscle fibers, which are the actual 
muscle cells. Inside the muscle cells are bundles of myofibrils (or myofilaments; see figure 
4.2). Each of these bundles of myofibrils, muscle cells, and fascicles are wrapped in a layer 
of connective tissue, and all these layers of connective tissue come together at the ends of 
the muscles to create the tendons and other tissues that connect muscles to bones (figure 
4.3). 

The myofibrils are made up of thick and thin filaments that lie alongside each other and 
overlap. These filaments are twisted strands of molecules that create contractions. 


Figure 4.2 The muscle belly is 
made up of bundles of fascicles that 
are made up of bundles of fibers 
(muscle cells) containing bundles of 
myofibrils 
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Figure 4.3 Fibers of connec- 

tive tissue (white) run through 

the muscle (red). At either end of 
the muscle, the connective tissue 
comes together to create tendons, 
which connect to bone 


MUSCLE CONTRACTIONS 


When a muscle cell contracts, the molecules create and release bonds between the thick 
and thin filaments, which ratchet along each other and create a sliding movement that 
increases their overlap and draws the two ends of the myofibril toward each other. If 
enough myofibrils shorten, the whole muscle fiber slides shorter. As more and more muscle 
fibers contract, they attempt to shorten the entire muscle by sliding the attachment points at 
the two ends of the muscle toward each other. 


Whether or not the entire muscle does actually shorten depends on outside factors, 
specifically how much resistance exists. If only a few filaments are sliding together inside 
the cells, they may not generate enough force to overcome the weight of whatever 
structure the muscle is attached to, such as the weight of the arm or the weight of the 
head. The weight of a body part is a product of the resistance created by gravity, which is 
a fundamental source of resistance for everything on this planet. We negotiate this force 
every time we lift an arm, stand up, roll over, or take a breath. Added resistance also 
comes from other forces, such as the weight of something being carried, an opposing 
muscle contraction, or even an emotional state (for example, tension, anger, or the effort 
not to cry will often create resistance, while relaxation, happiness, or relief will often 
decrease resistance). 


Muscles do not contract in an all-or-nothing way. All of the fibers do not have to contract 
at the same time, meaning that a muscle can generate a precisely gradated amount of 
force, coordinated by the dialogue between the nervous system and the muscles. Because 
muscles work in this modulated way, they don’t always end up shortening, even though the 
fibers might be actively contracting. A muscle may in fact be active and lengthening when 
the outside force is greater than the force that the muscle is exerting. 


Muscle fibers 


The words concentric, eccentric, and isometric are used to describe muscle actions 
(figure 4.4, page 58). These terms actually describe the effects of the relationship between 
the muscle and the resistance it meets. 


Concentric Contraction The muscle fibers contract and generate more force than the 
resistance that is present so that the ends of the muscle slide toward each other and the 
muscle shortens. 


Eccentric Contraction The muscle fibers contract and generate Jess force than the 
resistance that is present so that the ends of the muscle slide apart and the muscle actually 
lengthens. The muscle is active as it lengthens, so this is not the same as relaxing the 
muscle. 


Isometric Contraction The muscle fibers contract and generate the same amount of force 
as the resistance that is present so that the ends of the muscle neither move apart nor 
move together and the length of the muscle does not change. Isometric contractions can be 
distinguished further: There is a difference in experience between intending to hold still 
against the resistance of something else trying to move you and intending to move but not 
being able to overcome the resistance to movement. There is also a difference in 
experience between maintaining an isometric contraction following a concentric contraction 
and maintaining an isometric contraction following an eccentric contraction. 


Muscles don’t actually flex or extend; these terms describe joint actions. To be accurate, 
muscles use contractions to create all joint actions, including flexion and extension. 


A relaxed muscle generally means that there is not an intentional or voluntary contraction 
of the muscle fibers. If someone is conscious (even sleeping), however, there is always an 
underlying level of automatic activity in the muscle fibers to maintain the resting tone of the 
muscle. This resting tone keeps the muscles ready to respond and in postural muscles 
automatically adjusts for slight shifts in weight and balance when we sit, stand, and walk. 
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Figure 4.4 Examples of isometric, eccentric, and concentric contractions in the triceps brachii 
when (a to b) moving from plank to chatturanga (eccentric), (b to c) returning to plank from chat- 
turanga (concentric), and (a and c) maintaining plank (isometric) 

In the fields of fitness and movement training, the words /engthen and stretch are used in 
many different ways. It is important to understand that a muscle can lengthen and be active 
(an eccentric contraction), can lengthen and be inactive (a relaxed muscle), or can lengthen 
and gradually change from active to inactive or vice versa. 

In any of these situations, the muscle lengthens because an outside force (such as the pull 
of gravity or the pull of another muscle) acts more strongly than the muscle being 
lengthened. Lengthening a muscle does not necessarily mean relaxing it. 

The word stretch is sometimes used interchangeably with /engthen. If the term simply 
means to change the distance between the attachment points of the muscle in such a way 
that they move apart from each other, stretch is indeed interchangeable with /engthen. 

If, however, stretch implies a particular quality of sensation in the muscle, then it is not 
interchangeable with /engthen. It is possible to lengthen a muscle without a stretching 
sensation—in fact, most of us do it all the time. Actions such as walking, talking, or picking 
up a cup all involve lengthening and shortening muscles, often without any particular 
muscular sensation at all. 


ORIGIN AND INSERTION FALLACY 


The places where muscles attach to the bones are often classified as being the origin 
and the insertion. The origin is the attachment that is closer to the torso or the center of 
the body, and the insertion is the attachment that is farther from the center, closer to the 
fingers, toes, skull, or coccyx. The underlying implication is that the origin is the fixed 
point and the insertion is the point that moves; however, this is only true for some of our 
movements. Any time we move the torso through space, we reverse the so-called origin 
and insertion points. 


This classification of attachment points also implies that muscles develop from one point 
to another and they somehow grow from the origin toward the insertion. Embryologically, 
however, they do not do this. Instead, clusters of future muscle cells migrate to the area 
of their future home and organize themselves once they get there. It is not a linear point- 
to-point process at all. 


MUSCLE RELATIONSHIPS 


No muscle works in isolation; all muscles in the intricate web of the muscular system 
constantly engage with each other to balance, reinforce, modify, and modulate one another 
through the matrix of the connective tissue. 

The relationships between muscles can be organized in a variety of ways. We can focus 
on how muscles balance each other around a single joint, how the layers of muscle have 
different effects as they shift from deep to superficial, or how kinetic chains of muscle and 
connective tissue integrate the limbs and torso. 


Agonist—Antagonist Pairs 


One of the common paradigms for organizing muscles is into agonist—antagonist muscle 
pairs. This perspective is oriented around specific joint actions and the muscles that create 
and modulate those joint actions. 

The starting place is a specific joint, the focal joint, and a specific joint action. For every 
joint action there are muscles that create the movement and muscles that oppose the 
movement. The muscles that create the joint action are called the agonists, or prime 
movers, and the muscles that create the opposite joint action are called the antagonists. 
These pairs of agonist—antagonist muscles can have direct relationships in the nervous 
system at the level of the spinal cord. When one muscle of the pair acts, the other muscle 
receives a message to respond and modulate. This relationship is called reciprocal 
innervation or reciprocal inhibition. Not all agonist—-antagonist muscle pairs have a 
relationship at the level of the spinal cord; some are paired together through repeated 
movement patterns that are recorded at higher levels in the brain rather than the spinal 
cord. 
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Figure 4.5 When the focal joint is the elbow and the joint action is flexion against gravity, the 
biceps brachii is the agonist and the triceps brachii is the antagonist. 


Agonist and antagonist roles are relative, and they change as the focal joint and the joint 
action change. These terms do not describe an absolute quality inherent in the muscle itself 
but something about its relationship to another muscle during a specific moment at a 
particular joint. Whether a muscle is an antagonist or an agonist depends on which joint and 
which joint action are the points of focus and where the main resistance to the movement is 
found (figure 4.5). 

The muscles that support and modulate the action of the agonist or antagonist muscles 
are called synergistic muscles. The synergistic muscles also act to minimize excess 
movement at a joint or to stabilize one part of the body to support movement in another 
part. When synergists act to stabilize in this way, they are also called fixators. Alternatively, 
the term synergistic is used to describe a whole group of muscles that work together to 
create an action. Synergistic muscles are essential for maintaining balanced joint space and 
for the health of the joint. 

Organizing muscles into agonist—antagonist pairs is very useful when looking at a specific 
action at a single focal joint. In order to consider how different joints relate to each other, it 
is important to examine other kinds of relationships between muscles. 


Sometimes, even in a simple movement, the antagonist for the first part of the movement 
becomes the agonist in the second part of the movement. For example, when the arm is 
extended out to the side, parallel to the floor, and the elbow is flexed so that the hand 
moves toward the shoulder, in the first part of the movement (bringing the forearm 
perpendicular to the floor), the triceps brachii is an antagonist to the action of the biceps 
brachii. In the second part of the movement (bringing the forearm from perpendicular to 
the shoulder), the triceps brachii is the agonist, acting eccentrically. 


One-Joint and Multi-Joint Muscles2 


Muscle groups and individual muscles have layers. In the limbs the deepest layers are 
closest to the bones and the superficial layers are closer to the skin. In the torso, however, 
some of the deepest layers of muscle are deeper than the bones, and they are closest to 
the thoracic, abdominal, or pelvic cavities and organs. 


Different muscles can cross different numbers of joints. Some can cross one joint, and 
some can cross two joints; some muscles in the hands and feet cross 8 or 9 joints, and 
some muscles in the spine cross 12 to 15 joints. The diaphragm has an effect on over 100 
joints. It crosses some of those directly and affects others by way of fascial and skeletal 
connections. 


With a few exceptions, the deeper the layer of muscle or muscle tissue, the shorter it is.3 
The shortest, deepest layers of muscle that cross one joint are called monoarticular, or 
One-joint muscles. These one-joint muscles have very specific actions and support 
articulation and discrimination at each joint. They are essential for the integrity and 
alignment of individual joints. 


As the muscle layers get more and more superficial, they become longer and broader, 
and they cross more joints. If a muscle crosses more than one joint, every time it acts it has 
a direct effect on all of the joints it crosses as well as an indirect effect on all of the joints in 
the body. These longer muscles are called multi-joint muscles if they cross two or more 
joints. The multi-joint muscles connect all the parts of the limbs together, and they integrate 
the limbs into the torso. They give us the ability to negotiate large shifts of weight and 
movement of the whole body through space, or, in the diaphragm, to coordinate 
sophisticated shape changes in the torso. 


Every joint has both one-joint and multi-joint muscles that surround it. Every joint has the 
possibility of discrete and specific movement, and the potential for being integrated into a 
flow of movement that travels through the whole body. 


When we forget that we have the potential to move with specificity and articulation in 
every joint, we might never find some of the movement possibilities that are available to us. 
When we only use bigger and more superficial muscles, we work too hard. On the other 
hand, when we focus only on the deep one-joint muscles, we can forget to look at the 
whole picture of movement. All the layers are essential for healthy and efficient joint 
movement. 


Kinetic Chains of Muscles 


In addition to examining specific muscles around a single joint or the layers of muscles from 
deep to superficial, we can also consider how the muscles work together in kinetic chains.4 
In this case we no longer consider individual muscles but the ways that they are linked 
together by connective tissue into long chains of dynamic action. 


Whenever we engage a single muscle, it has an effect on the rest of the body by way of 
the connective tissue. From anywhere in the body, movement follows a kinetic chain from 
one muscle to another through the direct relationships of the connective tissues that link the 
individual muscles and through the sensory-motor pathways of the nervous system that 
sequence the firing of the muscles. 

Never in life do we use a single muscle to do a task. In an efficient, integrated movement, 
we engage enough muscles to get sufficient power for the task without expending too much 
energy or recruiting so many muscles that we get in our own way. 


FUNDAMENTAL PRINCIPLES OF SKELETAL MUSCLES 


The following are basic ideas on how muscles work in relationship to the bones and nerves. 
Understanding these principles can help to cultivate an awareness of the complexity and 
sophistication of the muscular system. Also, this awareness might prevent the 
oversimplifying that is so limiting to our movement choices. 


An enormous difference also exists between the weight traveling clearly through the 
bones and the weight passively hanging in the joints. In this case, when we hang ina 
joint, the ligaments around that joint must negotiate the weight, and the weight doesn't 
translate clearly from bone to bone. 


Bones support weight; muscles move bones. There is an enormous difference between 
how the muscles work when they are moving the bones into place to take weight and how 
they work when they are actually attempting to hold the weight themselves. 

When the muscles take on a weight-bearing function, they overwork and become rigid and 

fixed. If the bones bear weight instead, the muscles can stay constantly moving and 
continuously make micro-adjustments to create efficient movement and dynamic stillness 
rather than disconnection and locking in the joints. 
Muscles work best when they can calibrate tone. The basic definition of the word tone 
is readiness to respond. A tissue that has high tone needs less stimulation before a 
response is elicited because the tissue is more prepared to respond. On the other hand, a 
tissue with a lower tone needs more stimulation before a response happens. 

Although it is related, this is not the same thing as sensitivity. A tissue can be very 
sensitive and have low tone. It might register a stimulus at a very fine level but not react 
until it receives a great deal of that stimulus. Alternatively, a tissue can have high tone and 
low sensitivity, where it is very ready to respond but not actually responding because it isn't 
picking up any stimulus. 

All tissues need to be able to change tone in response to changes in the environment, 
both internal and external. The important thing is not the absolute state of tone but the 
tissue’s ability to adapt. 

If the tone of a muscle or group of muscles is too low, when a muscle is needed to 
participate in a task it might not be readily available and other muscles must compensate. 
This can lead to imbalances in the joint space, ligament sprains, and muscle strains. 

On the other hand, if a muscle or group of muscles is too high in tone, the muscle tissue 
burns more energy than is necessary, is more likely to overwork, and creates imbalances in 
the joint space that lead to injury. 

Because the muscles have a rich supply of nerve endings, they are able to calibrate their 
tone to a very sophisticated degree. This means that they can be incredibly efficient about 
using just enough effort to get the job done. 


Muscles calibrate tone and cultivate awareness through negotiating resistance. The 
nervous system receptors in the muscle tissue are called spindles, a specialized kind of 
proprioceptor, or self-sensor. One of the things that they sense is what happens in the 
muscles when they meet resistance. These proprioceptive spindles then use _ that 
information to set the level of tone for the muscles so that each muscle can meet or match 
the resistance it encounters. 


Muscles build tone by meeting greater and greater amounts of resistance. Resistance is 
an essential source of feedback for the proprioceptors and is based on sensing the 
relationship between the muscle tissue and the source of resistance (often gravity). When a 
muscle has the opportunity to engage with many different degrees of resistance, it learns to 
adapt and calibrate its level of tone. 


When there is no resistance, the nerve endings in the muscles get no feedback, and the 
muscles don't have the ability to use the nerves to sense changes in tone or to make finely 
tuned adjustments to the muscle tone. 


Muscles pull. In a concentric contraction, the pulling power of the muscle is greater than 
the resistance. In an eccentric contraction, the pulling power of the muscle is less than the 
resistance. In an isometric contraction, the pulling power of the muscle is exactly the same 
as the resistance. 


In all of these cases the muscle is firing and the molecules in the myofibrils are ratcheting 
together to pull. The muscle is never actively pushing the fibers in a way that slides them 
apart—that happens because the resistance is greater than the pulling force being 
generated. 


So, how is it that we can push something away? Any joint movement includes a part that 
is lengthening and a part that is shortening. Whether or not the joint is flexing, extending, or 
rotating, some muscles are lengthening and some are shortening. The shortening muscles 
are concentrically contracting; the lengthening muscles are in various degrees of relaxation 
or are eccentrically contracting. 


Flexibility and strength are about the relationship between the nervous system and 
the muscles. A classic definition of flexibility is the ability of the muscle to lengthen, and a 
classic definition of strength is the ability of the muscle to generate force and speed. Both 
flexibility and strength in the muscles are functions of the nervous system as much as they 
are functions of the ability of the muscle fibers and connective tissues to adapt in length. 


In the vast majority of situations, flexibility is not determined by the actual physical length 
of the muscle or of the muscle fibers that compose that muscle. The resting length of the 
muscle, its tone, and the amount it will lengthen are all set by the proprioceptive nerve 
endings in the muscle. This setting is established in the nervous system through previous 
experiences regarding what is appropriate, safe, and functional. 

The amount of strength a muscle has is more dependent on its physical properties, 
including the actual number of muscle fibers. Muscle strength is also a product of the way 
that the nervous system recruits fibers and organizes the surrounding muscles and kinetic 
chains. When the nervous system is inefficient in the way it recruits and organizes muscles, 
it diminishes the functional strength of a muscle by creating a situation where the muscle 


has to exert effort to overcome resistance from other muscles in the body. 


Increasing flexibility and strength is a process of reeducating the nervous system through 
conscious attention and practice as much as it is about stretching and repetitions. 


CONCLUSION 


Muscles surround joints and wrap around bones in incredibly sophisticated spiraling layers. 
Embryologically, muscles follow fluid pathways from the center of the body out into the 
limbs. The three-dimensionality of the pathways of the muscles allows them to have 
incredibly nuanced effects on the bones that they move. 

In a three-dimensional paradigm, it is clear that for each individual, the muscles weave 
together into unique patterns of dynamic lengthening and shortening that create the 
movements of daily life, such as walking and talking, opening a bottle, or brushing teeth. 
What creates integrated movement for one person is not the same pattern that creates 
integrated movement for another. 

When traditional ideas about muscles shape our movement choices, we end up with faulty 
generalizations and assumptions about the role of muscles in creating movement and 
support. 

What happens when we expect that in any given situation every person will use his or her 
muscles in the same way? That there is a “correct” sequence of muscle actions to perform 
a movement? That this way works for every person? And, that working harder makes a 
person stronger? 

When we assume that we can generate a final and complete analysis of the unique and 
complex sequences of muscular action that are expressed in each person’s movement 
choices, we create obstacles and limit the ways that new choices can arise. If we instead 
observe with a mind open to possibilities, examining each person’s pattern becomes an 
opportunity to witness the incredible variety of ways that we can successfully execute the 
simplest actions. 


1 The word agonist comes from a Greek word meaning contender or contestant. Antagonist 
comes from the Greek word for opponent. 

2 While the terms one-joint and multi-joint are not used exclusively by Body—Mind Centering 
(BMC), the approach to muscular repatterning in BMC is the most sophisticated use of 
these concepts that | have encountered. 

3 Exceptions are as follows: the extensor digitorum brevis in both the hands and feet, which 
lies on top of the extensor digitorum longus, and the psoas minor in the torso, which runs 
along the surface of the psoas major. Also, the psoas major and the diaphragm are some 
of the deepest muscles in the body, and both cross many joints. 

4 | first encountered the term kinetic chains in my study of Laban Movement Analysis and 
the Bartenieff Fundamentals, though it is used by a variety of therapeutic modalities. 

5 The nervous system is not the only way that we get information about the body. Cells are 
able to communicate with each other directly and through the fluid systems of the body; 


juxtacrine, paracrine, and endocrine signaling are examples of this. 
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A n asana, or yoga pose, is a container for an experience. An asana is not an exercise 
‘for strengthening or stretching a particular muscle or muscle group, although it might 
have that effect. 


It is a form that we inhabit for a moment, a shape that we move into and out of, a place 
where we might choose to pause in the continuously flowing movement of life. In yoga 
poses, we experience a cross section of a never-ending progression of movement and 
breath, extending infinitely forward and backward in time. 


Each asana is a whole-body practice where we can witness how things arise, how they 
are sustained, and how they dissolve or are transformed. We can see how we are affected 
by the experience of moving into the pose, being in the pose, and moving out of the pose, 
and how that might affect other places in our lives where we meet change. As long as we 
are in the matrix of space and time, we are never actually still.1 

While we might choose different aspects of a pose to focus on, the asana itself is a 
composite of all the possible points of focus, and the whole experience is greater than the 
sum of its parts. 


WHAT IS ASANA ANALYSIS? 


How, then, can we possibly analyze the anatomy of an asana? Because we believe asana 
is more of a process than a final product, in the creation of this text it was a challenge to 
decide which moments to photograph and which parts of the anatomy to focus on. 


For the purposes of this book, we tried to find the moments that capture the most 
recognizable parts of common asanas and analyzed them from the perspective of the 
musculoskeletal system and the breathing mechanism. We could just as well have chosen 
to focus on the organs or the endocrine system or the connective tissue and found 
something equally fascinating to discuss in every asana. 


In each asana we chose a starting position and then determined the skeletal joint actions 
and muscular joint actions that could give rise to the asana. 


STARTING POSITIONS AND THE BASE OF SUPPORT 


In the first years of life, a baby learns fundamental movement skills: how to use different 
bases of support, how to negotiate a relationship to gravity, and how to move through 
space. 

The base of support is the parts of the body that are on the ground and through which the 
weight-bearing forces are transmitted down to the earth, resulting in some supporting 
energy generated upward into the body. When we change our base of support, we change 
our experience of ourselves in relationship to gravity and space. 


The feet—supporting the legs and pelvis—have evolved specifically to accomplish this for 
adult humans. The lessons you learn from standing on the earth can be applied to any other 
base of support you may experience. This is perhaps why simple standing poses are 
considered a starting point for asana practice by many yoga traditions. 


The poses in this book are arranged by a starting position that is determined by the base 
of support. Any asana can arise from a variety of starting positions; we have tried to use 
the simplest entry points for each pose: 


Standing—Supported on the soles of the feet (page 71) 
Sitting—Supported on the base of the pelvis (page 125) 
Kneeling—Supported on the knees, shins, and tops of the feet (page 163) 
Supine—Supported on the back surface of the body (page 181) 
Prone—Supported on the front surface of the body (page 211) 

Arm support—Supported on the upper limbs (page 223) 


SKELETAL JOINT ANALYSIS 


After identifying the base of support for the asana, we analyze movement in the skeletal 
joints, asking the following questions: 


In the axial skeleton 


What is the spine doing? 

Is it maintaining a shape and moving through space, or is it actually articulating? 

If the spine is articulating, what is the joint action? 

If the spine is not articulating and is moving through space, what is actually articulating? 


In the appendicular skeleton 


What joint is the focal joint (the point of focus)? 

Is the focal joint articulating or moving through space, or both? 

If the focal joint is articulating, what is the joint action? 

If the focal joint is moving through space, what is actually articulating? 


Please note, because the images are moments isolated from the full phrase of movement, 
there is no way to know the sequence in which the movements were made. The order in 
which things are listed is not any indication of what sequence is best, appropriate, or most 
effective. There is no single correct way to get into or out of these poses, and each choice 
you make will give rise to a different experience. 


MUSCULAR SYSTEM ANALYSIS 


Once it is clear what the main joint actions are, then we can consider the muscles. This is a 
more complex process because we have to take into account the relationship to gravity and 
other major points of resistance to determine which muscles to include as possibly being 
involved. 


To narrow down the muscles to focus on, we ask the following questions: 


In articulating joints 


What is the joint action? What causes the joint action? 


Is it going with gravity so that the weight of the body or the limbs creates the joint 
action? (If so, we’re looking for eccentric muscle actions to modulate the pull of gravity.) 
Does the joint action involve lifting the weight of the body or the limbs away from the 
floor, or moving against another kind of resistance? (If this is the case, we’re looking for 
concentric muscle actions to overcome the pull of gravity. ) 


In joints that aren’t articulating but are instead maintaining 
a position or neutral alignment 


Are there outside forces, such as the pull of gravity or the action of another body part, 
that would pull the joint away from that alignment if nothing were active? (If so, then 
even though there is not a change in the joint, changing muscle actions may be 
necessary to maintain the alignment as it moves through space.) 


An understandable question that could arise at this point is: Since the poses are all static, 
why wouldn't all the muscles just be doing isometric contractions? 

We are describing how to come into the pose from a starting position, rather than how to 
be in the pose. Even if you maintain a pose for a period of time, the muscle actions that got 
you there from the starting point are likely still present. 

The idea that we are ever not in movement is an illusion, one of the veils of maya (a 
Sanskrit word for the temporary truths that arise from the world of matter). On the most 
fundamental level, the actions of the breathing structures never cease. We might talk about 
a final position, but in fact the image we hold is a kind of snapshot in a never-ending 
progression of movement, extending infinitely forward and backward in time. As long as we 
are alive, we are never actually still. 


INFORMATION FOR EACH POSE 


With an occasional variation, each pose description includes the following sections: 


Name—Each asana is presented with its Sanskrit name and its translated English name. 
Additionally, some descriptive text is added to clarify the meaning or context of the 
pose’s name. 


Classification—Poses are classified by their symmetry, base of support, and general 
action (forward bending, twisting, balancing, etc.). 


Skeletal joint actions—The main joints that are involved in the process of moving into 
the asana are identified according to their actions (flexion, extension, adduction, 
abduction, rotation, etc.). 


Muscular joint actions—Muscles that create the joint actions are identified by the kind 
of contraction (concentric, eccentric, or isometric), their name, and their general actions. 


Notes—From a certain perspective, yoga is the practice of uncovering and resolving 
obstructions in the human system. Practicing yoga asanas is a systematic way of 
illuminating those obstacles and learning from them. Presented are the most common 
opportunities for observing potential obstacles and suggestions for deepening your 
exploration. 


Breathing—Specific shape-changing challenges to the respiratory mechanism are 
outlined. 


DRAWINGS 


The asana images in this book are based on photographs of various models that were 
taken during several sessions (figure 5.1). Some of the perspectives are quite unusual 
because they were shot from below using a large acrylic sheet or from above using a 
ladder. 


The photos were used as reference for the anatomical illustrator, who posed her skeleton 
in the various positions and sketched the bones by hand. After a round of corrections, the 
muscles and other structures were added using computer software, and several more 
rounds of corrections and adjustments were made to produce the final images. 


The labeling of the structures in each drawing, as well as the various arrows and other 
indicators, were added last. Muscles are sometimes labeled in the drawings for reference 
purposes and may not be active in that particular asana. If you find a muscle in the text that 
is not labeled on the accompanying drawing, use the muscle index on page 270 to find an 
illustration of that muscle. 


Figure 5.1 Yoga Anatomy photo shoot at The Breathing Project in New York City. Leslie Kami- 
noff (far left) supervises as the photographer, Lydia Mann, shoots Derek's bakasana from below 
the acrylic sheet. Janet and Elizabeth stabilize the ladders. The final artwork from the resulting 
photo is on page 232. 


CONCLUSION 


It was often a challenge to know what to say about the actions in the joints and muscles for 
each asana. Each body is unique. Each body has different ways of responding to gravity, 
different pathways for recruiting muscles, and a different amount of tone in the joint 
capsules and ligaments. Two people can use different muscles to create the same joint 
action and then have completely different sensations of the experience in the same asana. 
We each have our own way to distinguish between sensations of stretching and 
lengthening, working and holding, or pain and release. 


In a few cases we list muscles that are lengthening but are not necessarily active— 
described as passively lengthening—to distinguish them from muscles that are actively 
lengthening in an eccentric contraction. For some people these muscles will have the 
sensation of stretching, but for others there will not be a sensation of stretching until far 
past an appropriate range of motion. For still others these muscles might actually be so 
easy to lengthen that they would do better to engage in an eccentric contraction and 
modulate the range of motion. 


Our choices about how to move through an asana will depend on our starting condition. 
For example, if | have very open shoulders, then | might think about internally rotating the 
humerus relative to the scapula, while my neighbor with less mobility in the glenohumeral 
joint is rolling the arms open as much as she can. Both actions could be functional in adho 
mukha svanasana (downward-facing dog pose) because the point of the asana (on a body 
level) is not to do it right, but to find the relationship between all the parts of the body that 
will let the experience of the asana resonate throughout the whole body—cells, tissues, 
fluids, and systems. 

The ways we initiate a movement, whether from the bones and muscles or from the 
endocrine system or the blood, have a tremendous impact on the quality of the movement. 
With practice and skillful observation we can see from the initiation how the movement will 
travel through the body and the effect it will have on the body systems. An understanding of 


what we are activating to move into an asana will help us understand the nature of the 
asana and the effect it has on the skeletal, muscular, nervous, and endocrine systems; the 
mind; and the spirit. 

The asana is not just the final arrangement of the limbs and spine, but is the full process 
of coming into that arrangement. If we look at the process rather than the final product, we 
are able to develop variations that increase or decrease the challenge of the asana without 
feeling that we aren't actually doing the asana until we get our head to our knee, our hands 
to the floor, or some other concrete goal. We are able to adapt the asana to the individual 
so that each person can find a unique embodiment of the asana. 


Because yoga practice is fundamentally experiential, the information in this book is 
intended to be an inspiration to explore your own body. Perhaps you will understand more 
clearly something you've experienced as a result of reviewing this material. On the other 
hand, some anatomic detail may capture your interest and move you to investigate it 
through a pose that is being depicted. In either case, this book will have served its purpose 
if it supports you in these explorations. 

Please take these ideas as a launching point for discussion and exploration, rather than as 
the final word on how to achieve the pose. And then, once you've found your own way in, 
try it the opposite way! 


1 “Each bodily movement is embedded in a chain of infinite happenings from which we 
distinguish only the immediate preceding steps and, occasionally, those which immediately 
follow” (Laban 1966, p. 54). 
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W hen you stand, you bear weight on the only structures in the body that have 

specifically evolved to hold you up in the uniquely human stance—the feet. The 
architecture of the feet, along with their musculature, shows nature’s unmatched ability to 
reconcile and neutralize opposing forces. 


These amazing structures are massively over-engineered for the way most people use 
them in the civilized world. Stiff shoes and paved surfaces teach our feet to be passive and 
inarticulate. Fortunately, yoga exercises are usually done barefoot, with much attention 
given to restoring the strength and flexibility of the foot and lower leg. 

In a yoga practice, early lessons frequently center on the simple act of standing upright— 
something humans do from the time they are about a year old. If you can feel your weight 
releasing into the three points of contact between the foot and the earth, you may be able 
to feel the support that the earth gives back to you through the action of the arches of the 
foot and the muscles that control them. 

Release and support, giving and receiving, and inhaling and exhaling—these are all ways 
of translating sthira sukham asanam, Patafjali’s fundamental description of asana in 
chapter 2 of the Yoga Sutras. T.K.V. Desikachar’s translation sums it up well when he 
defines sthira as “alertness without tension” and sukha as “relaxation without dullness” (The 
Heart of Yoga, |I.46). The fundamental lessons you learn from standing postures can 
illuminate the practice of other asanas. 

Standing positions have the highest center of gravity of all the starting points, and the 
effort of stabilizing that center makes standing poses by definition brhmana (see chapter 1, 
page 20). 


Tadasana 
Mountain Pose 
tah-DAHS-anna 
tada = mountain 


The name of this pose evokes many images that relate to a stable, rooted base of support 
and a crown that reaches for the heavens. 


Classification 
Symmetrical standing pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Neutral extension or Neutral extension, forearm Hip adduction and neutral 
mild axial extension pronation extension, knee neutral 


extension, ankle dorsiflexion 


Notes 


A wide variety of muscles in the torso engage in a combination of concentric and eccentric 
contractions to maintain the curves of the spine in relationship to the pull of gravity. In each 
person a different combination of flexors and extensors will be active in varying kinds and 
degrees of contractions to maintain the postural support needed. 
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Nonmuscular support and padding for the foot: the fat pads (yellow) and plantar fascia 
(blue). The muscles of the foot occupy the space between the plantar fascia and the 
bones. 


The arches of the feet are engaged and connecting with the support of the pelvic floor, 
lower abdomen, rib cage, cervical spine, and crown of the head. 


Nothing lasting can be built on a shaky foundation. This may be why tadasana is 
considered by many yoga traditions to be the starting point of asana practice. It is 
interesting that this pose is almost identical to the anatomical position—the starting 
reference point for the study of movement and anatomy. The only major difference between 
the two positions is that in tadasana, the forearms are pronated (the palms of the hands 
are facing the sides of the thighs rather than forward). 


This body position is also uniquely human, because humans are the only true biped 
mammals on the planet. Humans are also the least stable of creatures, possessing the 
smallest base of support, the highest center of gravity, and (proportionately) the heaviest 
brain balancing atop it all. 


The base of support of this pose—the feet—offers a beautiful image of how the forces of 
yielding and support operate in the human system. The essential structure of the foot can 
be represented by a triangle. The three points of the triangle are the three places where the 
foot’s structure will rest on a supporting surface: the heel, the distal end of the first 
metatarsal, and the distal end of the fifth metatarsal. The lines connecting these points 
represent three of the arches, lines of lift through which postural support is derived: the 
medial longitudinal arch, the lateral longitudinal arch, and the transverse (metatarsal) arch. 
There is also a fourth arch, called the medial transverse arch or the tarsal arch, that is 
across the tarsal bones from the navicular to the cuboid. 

From underneath, the two triangles of the feet can be joined to show the size and shape 
of the base of support for tadasana. The plumb line that passes through the body’s center 
of gravity in this position should also fall through the exact center of this base. 

The many layers of musculature (see the top figure on page 75) all combine to create lift, 
balance, and movement of the 28 bones (26 major bones and 2 sesamoid bones) of the 
foot, which has evolved to be an incredibly adaptable structure able to move you smoothly 
over uneven terrain. 

The foot has evolved over millions of years in a world with no roads or sidewalks. When 
the adaptability of the foot is no longer needed during locomotion, the deeper muscles that 
support the arches can weaken, eventually leaving only the superficial, nonmuscular plantar 


fascia responsible for preventing the collapse of the foot. The stress this places on the 
plantar fascia frequently leads to plantar fasciitis and heel spurs. 

The practice of standing postures in general, and tadasana in particular, is one of the best 
ways to restore the natural vitality, strength, and adaptability of the feet. Once your 
foundation is improved, it is much easier to put the rest of your house in order. 


Triangles represent three points of support of each foot. 


The plantar fascia, the most superficial layer of support for the foot. The more the arch 
support muscles weaken, the more pressure is put on the plantar fascia, which can result 
in plantar fasciitis and heel spurs. 


Flexor hallucis longus 


Foot bones from (a) below and (b) above. The X marks the point where the weight of the 
body transfers through the tibia to the talus bone, and from there to the calcaneus. 


Breathing 


Tadasana is an excellent position for observing the interaction between the muscles that are 
used for postural support and the muscles that create shape change in the abdominal and 
thoracic cavities. When there is clear support from the feet, legs, and spine, there is more 
mobility in the rib cage and shoulder girdle to allow for the movement of the breath. 


Tadasana Variation 
Samasthiti 
Equal Standing, Prayer Pose 


sama = same, equal; sthiti = to establish, to stand 


Notes 


Samasthiti has a wider base than tadasana because the feet are placed with the heels 
under the sitting bones (or wider) rather than as close to each other as possible. All the 
standing poses that are executed from this base, as opposed to tadasana, consequently 
have a wider, more stable base of support. 

Additionally, the head is lowered and the hands are in namaste (prayer) position. This is 
typical of the starting point of a sun salutation, a vinyasa, which is used by many systems of 
hatha yoga to connect asanas into a flowing sequence. 


Base of support for samasthiti. The circled dot marks where the center line of gravity 
falls. 


Terminology Note 


In the Ashtanga tradition of Sri K. Pattabhi Jois, the term samasthiti refers to what is here 
described as fadasana. In the teaching tradition of Sri T. Krishnamacharya and his son, 
T.K.V. Desikachar, the term tadasana refers to a standing pose with the arms overhead, 
and balancing on the balls of the feet (the base of which is depicted below). 


Here the weight is balanced on the balls of the feet. The X marks where the center line of 
gravity falls. 


Utkatasana 
Chair Pose, Awkward Pose 
OOT-kah-TAHS-anna 


utkata = awkward 


Classification 
Symmetrical standing pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Axial extension Scapular upward rotation, Hip flexion, knee flexion, 
abduction, and elevation; ankle dorsiflexion 
shoulder flexion; elbow 
extension 


Muscular joint actions 


Spine 
Concentric contraction 
To maintain alignment of spine: To prevent anterior tilt of pelvis and over- 
Intertransversarii, interspinalis, transverso- extension of lumbar spine: 
spinalis, erector spinae Psoas minor, abdominal muscles 
Upper limbs 
Concentric contraction 
To upwardly rotate, abduct, and elevate To extend elbow: 
scapula: Anconeus, triceps brachii 


Upper trapezius, serratus anterior 
To stabilize and flex shoulder joint: 
Rotator cuff, coracobrachialis, pectoralis major 


and minor, anterior deltoid, biceps brachii 
(short head) 


Lower limbs 
Concentric contraction Eccentric contraction 


To resist tendency to widen knee (abduct at To allow hip and knee flexion and ankle dor- 
hip): siflexion without collapsing into gravity: 
Gracilis, adductor longus and brevis Gluteus maximus, medius, and minimus; ham- 
strings at hip joint; vastii; soleus; intrinsic 

muscles of foot 


Notes 


Shortness in the latissimus dorsi will interfere with lifting the arms overhead. 

Overly arching the lumbar spine or overly flexing the hips can happen because of a 
collapse into gravity. Using the hamstrings to draw the ischial tuberosities (sitz bones) 
forward or using the psoas minor to lift the pubic bone can prevent tipping the pelvis too far 
forward without necessarily affecting the alignment of the spine. 

The knees are very mobile in this position because they are partly flexed. 

Gravity, rather than muscles working against each other, should be the main source of 
resistance in the pose. This is an interesting pose to explore a balance between effort and 
release. 


Breathing 


Maintaining axial extension (which minimizes breathing shape change) while engaging the 
largest, most oxygen-hungry muscles of the body presents a challenge that requires 
efficiency of effort and breath. 


Uttanasana 


Standing Forward Bend 
OOT-tan-AHS-anna 
ut = intense; fan = stretch 


Classification 
Symmetrical standing forward-bending pose 


Notes 


Skeletal joint actions 


Spine Lower limbs 

Mild flexion Hip flexion, knee extension 
Muscular joint actions 

Spine 

Passively lengthening 


Spinal muscles 


Lower limbs 


Concentric contraction Eccentric contraction Passively lengthening 

To maintain knee extension: To maintain balance: Hamstrings, gluteus medius 

Articularis genu, vastii Intrinsic and extrinsic muscles and minimus (posterior 
of foot and lower leg fibers), gluteus maxi- 


mus, piriformis, adductor 
magnus, soleus, gastroc- 
nemius 


The less the hips can flex in this pose, the more spinal flexion occurs. 


Tightness in the hamstrings, spinal muscles, and gluteals reveals places where there is 
excess effort. In this pose, gravity should do the work of moving one deeper into the pose. 
People experiencing tightness in the back of the legs sometimes pull themselves down by 
using the muscles of hip flexion, which creates tightness and congestion in the front of the 
hip joints. A more efficient choice would be to release the knees, find some softness in the 
hip joints, and allow the spine to release. After the spine has released, extending the legs 


can produce an even lengthening along the entire back line of the body. 


Psoas 


Spinal extenso 


Gluteus 
maximus 


Gastrocnemius 


Tibialis 
anterior 


Soleus 


If the hamstrings are tight, slightly bending the knees helps release the spine. 


Breathing 


Deep hip flexion and spinal flexion compress the abdomen and restrict the ability of the 
abdomen to move with the breath. This compression combined with gravity also moves the 
center of the diaphragm cranially, so more freedom is needed in the back of the rib cage 


for the breath. 
Utthita Hasta Padangusthasana 
Extended Hand—Toe Pose 
o0o-TEE-tah HA-sta pad-an-goosh- TAHS-anna 


utthita = extended; hasta = hand; pada = foot; angusta = big toe 
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Asymmetrical standing balancing pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Lifted arm Standing leg Lifted leg 

Neutral spine, level Shoulder flexion and _—_— Neutral hip exten- Hip flexion and slight 
pelvis slight adduction, sion, neutral knee adduction to mid- 

elbow extension, extension line, neutral knee 

finger flexion extension, neutral 

ankle dorsiflexion 

Muscular joint actions 


Spine 

To calibrate concentric and eccentric 
contractions to maintain neutral 
alignment of spine: 

Spinal extensors and flexors 


Upper limbs 
Lifted arm 


Concentric contraction 


Concentric contraction 


To counter rotation in torso from pull of arm: 


Rotatores, transversospinalis, external 
and internal oblique 


To stabilize, flex, and slightly adduct 
shoulder joint: 

Rotator cuff, coracobrachialis, pectoralis 
minor, anterior deltoid, biceps brachii 
(short head) 


To grasp big toe: 
Flexors of hand and fingers 


Lower limbs 


“Standing leg Lifted leg 
Concentric Eccentric Concentric Passively 
contraction contraction contraction lengthening 


To allow lateral shift 
of pelvis over 
standing foot for 
balance and to 
keep pelvis level: 

Gluteus medius and 
minimus, pirifor- 
mis, superior and 


To keep knee in 
neutral extension 
and balance on 
single leg: 

Articularis genu, 
quadriceps, ham- 
strings, intrinsic 
and extrinsic mus- 


Gluteus maximus, 
hamstrings, gas- 
trocnemius, soleus 


To flex hip and 
slightly adduct leg 
toward midline: 

Psoas major, iliacus, 
rectus femoris, 
pectineus, adduc- 
tor brevis and 
longus 


cles of foot and 
lower leg 


inferior gemellus, 
tensor fasciae latae 


Notes 


Tightness in the hamstrings or gluteus maximus in the lifted leg can cause spinal flexion by 
pulling on the pelvis and tipping it posteriorly. This can lead to hip extension or knee flexion 
in the standing leg. It is better to bend the knee in the lifted leg and find neutral curves in the 
spine, neutral extension in the standing hip, and knee extension (but not hyperextension) in 
the standing leg. Weakness in the hip flexors (psoas major, iliacus, and rectus femoris) of 
the lifted leg can also cause the quadratus lumborum to attempt to help with lifting the leg. 

Abductors of the standing leg are working eccentrically; if they are weak or tight, the hip 
of the lifted leg hikes up or the rotators (gluteus maximus, piriformis, and obturators) try to 
stabilize the pelvis and the pelvis rotates on the standing leg, rather than staying level and 
facing forward. 

The more strength and adaptability you have in the feet and ankles, the more options you 
have for finding balance on the standing leg. 


Breathing 


In maintaining this balancing pose, if there isn’t enough support in the deep hip flexors 
(psoas major and iliacus), the stabilizing action in the abdominal muscles combines with the 
bracing action of the arms, which can create an overall reduction of breathing capacity. If 
excessive muscular tension exists, the reduced volume of breath is not sufficient to fuel the 
effort, and the movement caused by increasing the volume of breath might compromise the 
balance. 


Utthita Hasta Padangusthasana Variation 


With Spine Flexed 


Notes 


In this variation on utthita hasta padangusthasana, the lifted leg is parallel to the floor and 
the head comes to the knee. Because the individual lowers the head to the knee instead of 
lifting the leg to the head, the balance is much more challenging. For those who are 
accustomed to going to their extreme range of motion, this pose is a valuable exploration of 
precision in placement. 

There is less length required in the hamstrings but much more mobility required in the 
muscles of the back. For the spine to flex so deeply, the spinal muscles must lengthen a 
great deal while the abdomen softens. This is an excellent pose for exploring how the 
conventional holding patterns in the abdomen can be released and finding balance from the 
support of the pelvic floor rather than engaging abdominals and muscles of the lower back 
and posterior rib cage. 


Vrksasana 
Tree Pose 
vrik-SHAHS-anna 


vrksa = tree 
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Vastus lateralis 


Vastus medialis 


Classification 
Asymmetrical standing balancing pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 


Standing leg Lifted leg 


Neutral spine, Slight shoulder flexion and Neutral hip exten- Hip flexion, exter- 


level pelvis adduction; elbow flex- sion, neutral knee nal rotation, and 
ion; forearm pronation; extension abduction; knee 
wrist, hand, and finger flexion; ankle 
extension dorsiflexion 
Muscular joint actions 
Spine 


To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Lower limbs 


Standing leg Lifted leg 

Concentric Eccentric Concentric Passively 
contraction contraction contraction lengthening 

To keep knee in neu- To allow lateral shift To flex hip: Pectineus, adductor 


tral extension and 
balance on single 
leg: 

Articularis genu, 
quadriceps, ham- 


of pelvis over 
standing foot for 
balance and to 
keep pelvis level: 


Gluteus medius and 


lliacus, psoas major 

To externally rotate 
leg and open it to 
side: 

Gluteus maximus, 


longus and brevis, 
gracilis 


minimus, pirifor- 
mis, obturator 
internus, superior 
and inferior gemel- 
lus, tensor fasciae 
latae 


strings, intrinsic 
and extrinsic mus- 
cles of foot and 
lower leg 


gluteus medius and 
minimus (posterior 
fibers), piriformis, 
obturator inter- 
nus and externus, 
superior and in- 
ferior gemellus, 
quadratus femoris 


To press foot into 
standing leg: 
Adductor magnus 
and minimus 


Notes 


As in the previous pose, abductors on the standing leg are working eccentrically; if they are 
weak or tight, the hip of the lifted leg hikes up or the rotators (gluteus maximus, piriformis, 
and obturators) try to stabilize the pelvis and the pelvis rotates on the standing leg, rather 
than staying level and facing forward. 

The more strength and adaptability you have in the feet and ankles, the more options you 
have for finding balance on the standing leg. 

The action of the lifted leg, where the knee is drawn up and out to the side, is actually a 
very complex movement muscularly: Hip flexors are active to lift the knee, but with external 
rotation and abduction, hip extension also becomes involved. Then, in order to press the 
foot into the standing leg while keeping the knee out to the side (and without tipping the 
pelvis forward), the hip joint needs to adduct without flexion. Of course, the higher on the 
standing leg the foot is, the less it is necessary to press the foot in because the weight of 
the leg holds the foot in place. However, if it is necessary to use the adductors to press the 
foot into the standing leg, it is important to find adductors that are more posterior, such as 


the adductor magnus. Anterior adductors, such as the pectineus (which is short and active 
on many of us, in part from sitting so much), will tip the pelvis forward and internally rotate 


the lifted leg at the same time they are trying to adduct. 


Breathing 


Compared to the variation of vrksasana (page 89) with the arms elevated or utthita hasta 
padangusthasana (page 82), the upper body is freer to participate in respiratory 


movements in this pose. 
Vrksasana Variation 


With Arms Elevated 


Superior gemellus 
Gluteus medius 


Obturator internus Piriformis 
Adductor magnus 


Inferior gemellus i) 
fa\ fi lliotibial band 


Flexor digitorum longus 


Tibialis posterior 


Flexor hallucis longus 


Notes 


This variation creates a higher center of gravity by placing the arms overhead and is 
therefore a more challenging balance for some. On the other hand, for other people, having 
the arms extended makes the balance easier. 

Breathing 


Because of the stabilizing action of the muscles that keep the arms overhead, the thoracic 
movements of the breath might encounter more resistance in this position. In addition, the 
higher center of gravity tends to produce a stronger stabilizing action in the abdominal 
muscles. Taken together, these factors combine to reduce the overall excursion of the 
diaphragm. 


Garudasana 
Eagle Pose 
gah-rue-DAHS-anna 


garuda = a fierce bird of prey; the vehicle (vahana) of the Hindu god Vishnu, usually 
described as an eagle but sometimes as a hawk or kite 
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Trapezius 
Infraspinatus 
Teres minor 


Teres major Serratus 
Latissimus anterior 


dorsi 


Gluteus 
medius 


Classification 
Asymmetrical standing balancing pose 


Skeletal joint actions 

Spine Upper limbs Lower limbs 

Neutral spine or flexion Scapular abduction and Hip flexion, internal rotation, 
upward rotation, shoulder and adduction; knee flex- 
flexion and adduction, ion and internal rotation (of 
elbow flexion, forearm tibia); ankle dorsiflexion; 
pronation lifted foot pronation 

Muscular joint actions 


Spine 
To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 


Concentric contraction Passively lengthening 
To abduct and upwardly rotate scapula: Rhomboids, middle and lower trapezius, 
Serratus anterior latissimus dorsi 


To stabilize, flex, and adduct shoulder joint: 
Rotator cuff, coracobrachialis, pectoralis major 


and minor, anterior deltoid, biceps brachii 
(short head) 


To flex elbow: 

Biceps brachii, brachialis 

To pronate forearm: 
Pronator quadratus and teres 


Lower limbs 


Standing leg Lifted leg 
Concentric Eccentric Concentric Passively 
contraction contraction contraction lengthening 
To adduct and To allow hip andknee _—To flex, adduct, and Gluteus maximus, 
inwardly rotate flexion and ankle internally rotate gluteus medius and 
hip: dorsiflexion without hip: minimus (posterior 
Pectineus, adductor collapsing into grav-  Psoas major, fibers), piriformis, 
brevis and longus ity: iliacus, pectineus, obturator internus, 
Gluteus maximus, adductor brevis superior and in- 
medius, and mini- and longus, ferior gemellus 
mus; hamstrings gracilis 
at hip joint; vastis; To flex and inter- 
soleus; intrinsic nally rotate knee: 


muscles of foot Popliteus, gracilis, 
To allow lateral shift of medial ham- 


pelvis over standing strings 
foot and to maintain 7, ania ieaks 
balance by actively ts , ° 
lengthening: roneals, extensor 
digitorum longus 
Gluteus medius and 


minimus, piriformis, 
obturator internus, 
superior and inferior 
gemellus 


Notes 


To achieve the full entwining of the legs, the standing leg needs to flex at the hip and knee 
as well as the lifted leg. 

This position of hip flexion with internal rotation and adduction is not structurally easy (the 
shape of the hip socket generally makes it easier to externally rotate when the hip is 
flexed). The action of adduction with internal rotation especially lengthens the piriformis, 
obturator internus, and superior and inferior gemellus. Restriction along the outside of the 
thigh can also come from shortness in the muscles that attach near the top of the iliotibial 
(IT) band: The gluteus maximus and tensor fasciae latae attach directly to the IT band, and 


the gluteus medius and minimus attach nearby and affect it strongly. 


This position can be challenging for the knees: If the hips don’t perform the actions of 
adduction and internal rotation, the knees are forced to compensate and possibly 
overrotate. Paying attention to internally rotating the tibia can help prevent this 
overmobilization of the knee. 


This action in the legs is generally stabilizing for the sacroiliac (Sl) joint because it 
encourages the pelvic halves to move together in the front, which can bring congruence to 
the edges of the SI joint on the anterior surfaces of the sacrum and ilium. 


Breathing 


The scapulae need to be able to both abduct and rotate upwardly. If the scapulae are 
pulled down too much, the movement of the rib cage is unnecessarily inhibited. 


From the standpoint of shape, center of gravity, and breathing, this is the most 
compacted of the one-legged balancing postures. The entwining of the arms compresses 
the front of the rib cage, and freedom to move in the posterior portion of the rib cage is 
essential. 


Natarajasana 
King of the Dancers Pose 
not-ah-raj-AHS-anna 


nata = dancer; raja = king 
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Classification 
Asymmetrical standing backward-bending balancing pose 


Pectoralis 
major 


Rectus 
abdominis 


Psoas major 


Notes 


Extension 


Skeletal joint actions 


To abduct, upwardly rotate, and elevate 


scapula: 


Serratus anterior, upper trapezius 

To stabilize, flex, and adduct shoulder joint: 

Rotator cuff, coracobrachialis, pectoralis major 
(upper fibers), anterior deltoid, biceps bra- 


chii (short head) 


To rotate forearm and grasp foot: 
Supinator and flexors of hand and fingers 


Lower limbs 
Standing leg 


Concentric 
contraction 


To keep knee in neu- 
tral extension and 
balance on single 
leg: 

Articularis genu, 
quadriceps, ham- 
strings; intrinsic and 
extrinsic muscles of 
foot and lower leg 


Eccentric 
contraction 


To allow lateral shift: 


Gluteus medius and 
minimus, pirifor- 
mis, obturator 
internus, superior 


and inferior gemel- 


lus, tensor fasciae 
latae 
To allow anterior tilt 
of pelvis without 
falling forward: 
Hamstrings, gluteus 
maximus 


Upper limbs Lower limbs 
Standing leg Lifted leg 
Scapular upward Hip flexion, neutral Hip extension and 
rotation, abduc- knee extension slight adduction to 
tion, and elevation; midline, knee flex- 
shoulder flexion, ion, ankle plantar 
adduction, and flexion 
external rotation; 
forearm supina- 
tion; hand and 
finger flexion 
Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 
To extend spine: To prevent hyperextension at lumbar spine: 
Spinal extensors Psoas minor, abdominal muscles 
Upper limbs 
Concentric contraction Passively lengthening 


Rhomboids, latissimus dorsi, pectoralis major 
(lower fibers), pectoralis minor 


Lifted leg 
Concentric Passively 
contraction lengthening 


lliacus, psoas major, 
rectus femoris 


To create hip exten- 
sion and knee 
flexion to enter 
pose: 

Hamstrings 

To create hip exten- 
sion, internal 
rotation, and 
adduction: 

Adductor magnus 

To create hip exten- 
sion: 

Gluteus maximus 

To extend knee 
and increase hip 
extension against 
resistance of hand 
grasping foot: 

Vasti 


Scapular mobility is important in this full-arm version, both for getting the arms into position 
without overmobilizing the shoulder joints and for mobility in the extension of the thoracic 
spine. 

Using the latissimus dorsi to accomplish spinal extension interferes with the range of 


motion of the scapulae and restricts the movement of the rib cage. 


It can be a challenge to keep the lifted leg adducted and internally rotated at the hip joint 
in this asana. Although you might find more extension through external rotation at the hip 
joint, this involves the risk of overmobilizing the SI joint or overextending the lumbar spine. 


As in dhanurasana (page 216), the additional resistance created by the hands grasping 
the foot can put pressure in vulnerable spots such as the knee and lower back. 


Breathing 


In this pose the excursion of the diaphragm is minimized by the deep spinal extension. The 
more clearly support is found in the intrinsic muscles of the spine and the less effort needed 
in the superficial muscles of the back and torso, the more movement is available for the 
breath. 


Virabhadrasana | 
Warrior | 
veer-ah-bah-DRAHS-anna 


Virabhadra = the name of a fierce mythical warrior 
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Classification 
Asymmetrical standing backward-bending balancing pose 


Spine 


Extension, slight 
rotation for chest 


Skeletal joint actions 


Upper limbs 


Scapular abduction 
and upward rota- 


Lower limbs 
Front leg 


SI joint nutation, 
hip flexion, knee 
flexion, ankle dor- 
siflexion 


Muscular joint actions 


to face forward, tion, shoulder 
pelvis level abduction and 
external rotation, 
slight elbow flex- 
ion, forearm supi- 
nation 
Spine 
Concentric contraction 
To extend spine: 


Spinal extensors 


To rotate chest forward: 
Internal oblique (front leg side); external 
oblique (back leg side) 


Upper limbs 


Concentric contraction 
To abduct and upwardly rotate scapula: 


Serratus anterior 


To supinate forearm: 


Supinator 
Lower limbs 
Front leg 


Concentric 
contraction 


To resist tendency 


to widen knee 
(abduct at hip): 


Gracilis, adductor 
longus and brevis 


Notes 


Eccentric 
contraction 


To allow hip and 
knee flexion and 


ankle dorsiflexion 
without collapsing 


into gravity: 
Gluteus maximus, 
hamstrings at hip 


joint, vastii, soleus, 
intrinsic and extrin- 
sic muscles of foot 


To level and center 
pelvis over feet 
and to maintain 
balance side to 


side (the narrower 


the stance, the 
more active and 


long these muscles 


need to be): 
Gluteus medius and 
minimus; pirifor- 
mis, superior and 
inferior gemellus 


Eccentric contraction 


Back leg 


SI joint counternuta- 
tion, hip extension 
and adduction, 
knee extension, 
ankle dorsiflexion 
and foot supina- 
tion at heel and 
pronation at fore- 
foot 


To prevent hyperextension at lumbar spine: 


Psoas minor, abdominal 


muscles 


To support weight of head as neck extends: 
Rectus capitis, longus capitis and colli, 


verticalis, scalenes 


To stabilize and abduct shoulder joint: 
Rotator cuff, biceps brachii (long head), 


middle deltoid 


Back leg 


Concentric 
contraction 


To extend hip: 

Hamstrings at hip 
joint, gluteus 
medius (posterior 
fibers), adductor 
magnus, gluteus 
maximus 

To extend knee: 

Articularis genu, 
vastii 

To maintain arches of 
foot without inhib- 
iting dorsiflexion 
of ankle: 

Intrinsic muscles of 
foot 


Eccentric 
contraction 


To allow outer ankle 
to lengthen with- 
out collapsing 
inner knee or inner 
foot: 


Peroneals 


In warrior |, warrior Il (page 100), and other lunging poses, the weight of the body (in 
relationship to gravity) creates the flexion at the knee and hip of the front leg—the muscles 
of the front leg are eccentrically contracting, which means they are active as they lengthen 
to keep from moving too far into flexion. 


The abductors in the front leg also need to be active eccentrically to level and orient the 
pelvis to the front leg and to maintain balance. If they shorten they can pull the front knee 
too far to the side or twist the pelvis out of alignment. 

In general, muscles become fatigued more quickly when they are close to their maximum 
working length, so it can take some time to build stamina in these positions. 

Many different things are said about the amount of external or internal rotation of the back 
leg in warrior |. What is consistently true is that the back leg is extended and to some 
degree adducted (in comparison to warrior Il, where the back leg is extended and 
abducted). 

We suggest that the back leg be organized from the spiral of the foot upward, and that 
the bones of the foreleg, thigh, and pelvis orient themselves to create a clear pathway from 
foot to spine. If the back leg is organized in this way, the amount of internal or external 
rotation in the hip joint varies from person to person, but the joint spaces can be balanced 
and the back leg is a strong support for the weight of the torso. This also takes some of the 
effort of this position from the front leg. 

In the back foot, the subtalar joint and the joints between the tarsals and metatarsals 
need to articulate so that the back part of the foot supinates so the calcaneus can clearly 
connect to the floor and the forefoot pronates so the toes can clearly connect to the floor. If 
the foot doesn't articulate in this way, the outer ankle can be overmobilized and weakened. 

The amount of rotation needed in the spine depends on how articulate the SI joints and hip 
joints are—the less mobile the lower limbs are, the more rotation is needed in the spine to 
orient the chest forward. 


Wide base of support provides for easier balance. 


Breathing 


The lower body needs to be both articulate and strong to provide enough support (sthira) 
for the breath to move freely in the upper body (sukha). The various challenges of the 
lunging position in these warrior poses create interesting parameters for exploring the 
breath mechanics. 


Virabhadrasana | Variation 
With Longer Stance 
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Notes 


Different arrangements of the feet affect where you experience the challenges of this pose. 
The shorter stance (from front to back) requires less mobility in the pelvis, so the support of 
the legs might feel more accessible. The width of the base makes the balance easier, but 
the higher center of gravity in the shorter pose might actually make the balance feel more 
precarious for some. 

In a longer, narrower stance it may be easier to balance because the center of gravity is 
lower. However, it may also be harder to balance because the stance is narrower and the 
adductors then have to be effective at a greater length. The extended stance also requires 
more mobility in the SI joints, hips, knees, ankles, and feet, and requires the muscles that 
resist flexion in the hips and knees to work at a greater length, which can make the pose 
feel less stable. 
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Long, narrow stance. 


Virabhadrasana Il 
Warrior Il 
veer-ah-bah-DRAHS-anna 


Virabhadra = the name of a fierce mythical warrior 
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Classification 
Asymmetrical standing pose 


Notes 


2! 


Upper limbs 


Lower limbs 


Spine 

Neutral spine, slight | Scapular abduction, 
rotation for chest shoulder abduc- 
to orient to side, tion and external 
head rotated to rotation, forearm 
face front leg, pronation 
pelvis level 


Front leg Back leg 
SI joint nutation, hip —_ SI joint counternuta- 
flexion and abduc- tion, hip extension 
tion, knee flexion, and abduction, 
ankle dorsiflexion knee extension, 
ankle dorsiflexion, 
foot supination at 
heel and pronation 
at forefoot 


Spine 


Alternating concentric 
and eccentric contractions 


To maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 

Concentric contraction 

To abduct scapula: 

Serratus anterior 

To stabilize and abduct shoulder joint: 

Rotator cuff, biceps brachii (long head), 

deltoid 

To pronate forearm: 

Pronator quadratus and teres 

Lower limbs 

Front leg 

Concentric Eccentric 

contraction contraction 

To abduct hip: To abduct hip and 

Gluteus medius allow hip flexion 

and minimus without collapsing 
into gravity: 
Gluteus maximus, 

piriformis, obturator 
externus, superior 


and inferior gemellus 

To allow hip and knee 
flexion and ankle 
dorsiflexion without 
collapsing into grav- 
ity: 


Hamstrings at hip 
joint, vastii, soleus, 
intrinsic and extrinsic 
muscles of foot 


Concentric contraction 


To rotate chest to side: 

External oblique (front leg side); internal 
oblique (back leg side) 

To rotate head toward front leg: 

Rectus capitis posterior, obliquus capitis infe- 
rior, longus capitis and colli, splenius capitis 
(front leg side); sternocleidomastoid, upper 


trapezius (back leg side) 
Passively lengthening 
Pectoralis major and minor (particularly 
in back arm) 
Back leg 
Concentric Eccentric 
contraction contraction 
To extend and To support inner knee: 
abduct hip: Gracilis 
Gluteus medius To allow outer ankle 
and minimus, to lengthen without 
hamstrings athip —_collapsing inner 
joint, piriformis, knee or inner foot: 
obturator exter- — paroneals 
nus, superior and 
inferior gemellus 
To extend knee: 
Articularis genu, 
vastii 
To maintain arches 
of foot without 
inhibiting dorsi- 
flexion of ankle: 
Intrinsic muscles of 
foot 


As in warrior | (page 96), the action of flexion in the front hip and knee is eccentric in 
relationship to the pull of gravity. Unlike warrior |, however, the abductors of the front leg 
are working concentrically to abduct the hip—because the foot is on the ground, this action 
is proximal and has the effect of rotating the pelvis open to the side. 

In the back leg, simultaneous hip extension and abduction are challenging—the articulation 
of the pelvis and sacrum at the SI joint can take some of the pressure of these actions 
away from the ligaments and capsule of the hip joint. 

Like warrior |, a wide variety of opinions exists about how much external rotation is 
needed in the back hip joint. The amount of rotation depends on a variety of factors and 
should arise from the action of the foot and whole leg, rather than being an isolated hip joint 
action. 

The more mobility there is in the SI joint and hip joint of the front leg, the less spinal 
rotation is needed to turn the chest to face the side. 

If the chest is not clearly facing sideways, the spreading of the arms can put pressure on 
the brachial plexus (the web of nerves that extend into the arm), which travels from the side 
of the cervical spine under the clavicle and under the pectoralis minor. Keeping the arms in 
line with the sides of the torso helps to prevent this compression, which can result in 
sensations of numbness or tingling in the arms. 
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Virabhadrasana II with longer stance. 


Breathing 


In all the warrior poses the lower body needs to be both articulate and strong to allow the 
breath to move freely. In virabhadrasana II there may be more ease in the movement of the 
breath because there is less twist in the pelvis and spine than in virabhadrasana |. For 
some people this leg position is less effortful, which creates more ease in the breath as 
well. 


Virabhadrasana Ill 
Warrior III 


veer-ah-bah-DRAHS-anna 


Virabhadra = the name of a fierce mythical warrior 


Gluteus maximus 


Classification 
Asymmetrical standing balancing pose 


Spine Upper limbs Lower limbs 
Standing leg Lifted leg 
Neutral spine or axial Scapular upward SI joint nutation, SI joint counternuta- 
extension rotation, abduc- hip flexion and tion, neutral hip 
tion, and elevation; adduction, knee extension and 
shoulder abduc- extension, ankle rotation, knee 
tion; elbow exten- dorsiflexion extension, ankle 


sion dorsiflexion 


Muscular joint actions 


Spine 
Concentric contraction 
To maintain alignment of spine: To prevent anterior tilt of pelvis and overex- 
Intertransversarii, interspinalis, transverso- tension of lumbar spine: 
spinalis, erector spinae Psoas minor, abdominal muscles 
Upper limbs 
Concentric contraction 
To upwardly rotate, abduct, and elevate To extend elbow: 
scapula: Anconeus, triceps brachii 


Upper trapezius, serratus anterior 
To stabilize and flex shoulder joint: 


Rotator cuff, coracobrachialis, pectoralis major 
and minor, middle deltoid, biceps brachii 
(short head) 


Lower limbs 


Standing leg Lifted leg 
Concentric contraction Eccentric contraction Concentric contraction 
To keep knee in neutral To control hip flexion: To maintain neutral hip exten- 
extension and balance on Hamstrings sion and rotation: 
single leg: To allow lateral shift of Hamstrings, adductor magnus, 
Articularis genu, quadriceps, pelvis over standing foot gluteus maximus 
intrinsic and extrinsic for balance and to keep 
muscles of foot and lower pelvis level: 
leg Gluteus medius and mini- 


mus, piriformis, superior 
and inferior gemellus 


Notes 


Keeping the pelvis level in this action requires the standing leg abductors to lengthen while 
they are active—gravity draws the unsupported side of the pelvis toward the floor. If the 
abductors instead shorten, they tilt the pelvis so that the opposite hip lifts away from the 
floor. 

It can also be challenging to keep the lifted leg parallel, and using muscles that are 
extensors and internal rotators such as the medial hamstrings and adductor magnus 
balance the action of the gluteus maximus, which is both a powerful hip extensor and an 
external rotator. 


Breathing 


Much like in utkatasana (page 78), the combined actions of this pose (especially with the 
arms overhead) can engage some of the larger muscle groups of the torso. If the most 
superficial layers of muscle in the back (such as the latissimus dorsi) are used to maintain 
spinal alignment, they can inhibit the movement of the rib cage and make breathing even 
more challenging. It is better to work more efficiently in the deeper muscles of the spine. 


Utthita Parsvakonasana 


Extended Side Angle Pose 
oo-TEE-tah parsh-vah-cone-AHS-anna 


utthita = extended; parsva = side, flank; kona = angle 


Serratus anterior 


Internal oblique 


External 
oblique 


Gluteus medius 


Quadriceps 


Classification 
Asymmetrical standing pose 
Skeletal joint actions 
Spine Upper limbs Lower limbs 
Upper arm Lower arm Front leg Back leg 
Neutral spine Scapular upward = Shoulder SI joint nuta- S-| joint counter- 
or slight lat- rotation, abduction, tion, hip nutation, hip 
eral flexion, abduction, forearm pro- flexion and extension and 
slight rotation and eleva- nation, wrist abduction, abduction, knee 
for chest to tion; shoulder dorsiflexion knee flex- extension, ankle 
orient to side, abduction and ion, ankle dorsiflexion, foot 
head rotated external rota- dorsiflexion supination at 
to face upper tion; elbow heel and prona- 
arm extension; fore- tion at forefoot 


arm pronation 


Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 


To resist side bending into gravity: 
Quadratus lumborum, latissimus dorsi, spinal 
muscles (back leg side) 


To rotate chest to side: 

Internal oblique (back leg side); external 
oblique (front leg side) 

To rotate head toward ceiling: 

Rectus capitis posterior, obliquus capitis 
inferior, longus capitis and colli, splenius 
capitis (back leg side); sternocleidomas- 
toid, upper trapezius (front leg side) 


Upper limbs 


Upper arm 
Concentric contraction Eccentric contraction 


To upwardly rotate, abduct, and elevate To extend arm to overhead without falling 


scapula: into gravity: 
Serratus anterior Rotator cuff, teres major, latissimus dorsi 
To extend elbow: 
Triceps brachii, anconeus 
Lower limbs 
Front leg Back leg 
Concentric Eccentric Concentric Eccentric 
contraction contraction contraction contraction 
To abduct hip: To allow hip and To extend and abduct To support inner 
Gluteus medius and knee flexion and hip: knee: 


minimus, pirifor- ankle dorsiflexion Gluteus medius and Gracilis 
mis, obturator without collapsing minimus, ham- To allow outer ankle 
externus, superior into gravity: strings at hip joint, to lengthen with- 


and inferior gemel- 


lus 


Gluteus maximus, 


hamstrings at hip 
joint, vastii, soleus, 


intrinsic and extrin- 


sic muscles of foot 


piriformis, obtura- 


tor externus, supe- 


rior and inferior 
gemellus 
To extend knee: 


out collapsing 
inner knee or inner 
foot: 


Peroneals 


Articularis genu, 
vastii 

To maintain arches of 
foot without inhib- 
iting dorsiflexion 
of ankle: 

Intrinsic muscles of 
foot 


Notes 


The legs in this pose are performing the same actions as in warrior Il (page 100), and 
similar muscle groups are active. In this pose, however, the weight of the torso falls more 
over the front leg, and the muscles of the front leg need additional strength, length, and 
stamina. 

While the position of the upper arm alongside the head is similar to that of the arms in 
utkatasana (page 78) and virabhadrasana III (page 103), different muscles are required to 
maintain the arm position in this pose because of the different relationship to gravity. The 
action is also more eccentric than concentric, again because of the relationship of the 
weight of the arm to gravity. 


Breathing 


Even though the upper side of the breathing mechanism receives a strong lengthening 
action in this shape, the more interesting effect may be on the lower side of the body, 
where the dome of the diaphragm is driven cranially by the force of gravity acting on the 
abdominal organs. Breath action in this position provides very useful asymmetrical 
stimulation to the diaphragm and all the organs attaching to it. 


Parivrtta Baddha Parsvakonasana 
Revolved Side Angle Pose 
par-ee-VRIT-tah BAH-dah parsh-vah-cone-AHS-anna 


parivrtta = twist, revolve; baddha = bound; parsva = side, flank; kona = angle 


Erector spinae 
(under latissimus dorsi) 


Latissimus 


dorsi 
na ll 
Classification 
Asymmetrical standing twisting pose 
Skeletal joint actions 
Spine Upper limbs Lower limbs 
Front leg Back leg 
Axial rotation Scapular downward SI joint nutation, hip —_SI joint counternuta- 
rotation and flexion, knee flex- tion, hip extension 
abduction (moving ion, ankle and adduction, 
toward adduction); dorsiflexion knee extension, 
shoulder internal ankle dorsiflexion, 
rotation, extension, toe flexion 


and adduction; 
elbow extension; 
forearm pronation; 
hand and finger 
flexion 


Muscular joint actions 


Spine 
Concentric contraction 


To rotate spine toward front leg: 

Erector spinae, internal oblique (front leg 
side); transversospinalis, rotatores, external 
oblique (back leg side) 

To resist flexion caused by action of arms: 

Spinal extensors 


Upper limbs 


Eccentric contraction 


To balance rotation around axis: 

Transversospinalis, rotatores, external oblique 
(front leg side); erector spinae, internal 
oblique (back leg side) 


Concentric contraction 


To stabilize humeral head: 
Rotator cuff 


To internally rotate shoulder and prevent 
protraction: 


Subscapularis, anterior deltoid 

To extend arm back: 

Teres major, posterior deltoid, latissimus dorsi 
To extend shoulder and elbow: 

Triceps brachii 

To grasp: 

Flexors of fingers and hand 


Eccentric contraction 
or passively lengthening 


Upper trapezius, pectoralis major and minor, 
serratus anterior, coracobrachialis 


Lower limbs 


Front leg 
Concentric Eccentric 
contraction contraction 


To allow hip and knee 
flexion and ankle dor- 
siflexion without col- 
lapsing into gravity: 

Gluteus maximus, ham- 
strings at hip joint, 
vastii, soleus, intrinsic 
and extrinsic muscles 
of foot 

To level and center 
pelvis over feet and to 
maintain balance side 
to side (the narrower 
the stance, the more 
active and long these 
muscles need to be): 

Gluteus medius and 
minimus, piriformis, 
superior and inferior 
gemellus 


To resist tendency 
to widen knee 
(abduct at hip): 

Gracilis, adduc- 
tor longus and 
brevis 


Back leg 
Concentric Passively 
contraction lengthening 


Soleus, gastrocne- 
mius 


To extend hip: 

Hamstrings at hip joint, 
gluteus medius (pos- 
terior fibers), adduc- 
tor magnus, gluteus 
maximus 

To extend knee: 

Articularis genu, vastii 


Notes 


In a spinal rotation around the axis of the spine (without side bending, flexing, or extending), 
note that the muscles that are concentrically contracting on one side of the body are 
eccentrically contracting on the opposite side. This ends up meaning that one layer of 
abdominals is concentrically contracting while the layer above or below is eccentrically 
contracting. This layering allows for a very finely tuned modulation of spinal actions and 
balance in the whole circumference of the torso. 

Binding the arms in any position has a strong effect on the shoulder girdle and the spine. 
The anterior—inferior part of the glenohumeral joint capsule is the most vulnerable to 
dislocation. The binding of the arms in internal rotation and extension puts pressure on this 


part of the joint capsule, especially if the rest of the shoulder girdle is limited in its mobility. 
(This caution applies to binding in general because it allows for more leverage or force to 
be directed into the joint.) 

In the process of coming into the bind, both the scapulae and arms abduct and then 
adduct. The adduction of the scapulae is usually the final step. If the scapulae have been 
depressed (pulled down the back) in addition to their other joint actions, their mobility is 
compromised. 

Another compensation that happens if the shoulder girdle is restricted is spinal flexion. 
Flexion of the spine combined with rotation of the spine leaves the joints of the spine 
vulnerable to overmobilization. It is possible to use the leverage of the arms in their binding 
and against the leg to force the spine past an appropriate range of motion. 


Breathing 


The more open the pelvic structures are, the easier the balance and breathing is in this 
asana. Here, the upper body is firmly bound in rotation against the resistance of the lower 
body, so there is significant resistance to the movements of the diaphragm, abdomen, and 
rib cage. 


Utthita Trikonasana 
Extended Triangle Pose 
oo- TEE-tah trik-cone-AHS-anna 


utthita = extended; tri = three; kona = angle 


Piriformis 


aC 


Classification 
Asymmetrical standing pose 


Spine Upper limbs Lower limbs 


Front leg Back leg 
Neutral spine, slight | Scapular abduction, SI joint nutation, hip —_SI joint counternuta- 
rotation for chest shoulder abduc- flexion and abduc- tion, hip extension 
to orient to side, tion and external tion, knee exten- and adduction, 
head rotated on rotation, neutral sion, slight ankle knee extension, 
axis to face upward forearm plantar flexion ankle dorsiflexion, 
foot supination at 
heel and pronation 


at forefoot 


Spine 


Muscular joint actions 


Alternating concentric 
and eccentric contractions 


Concentric contraction 


Eccentric contraction 


To maintain neutral align- 
ment of spine: 


Spinal extensors and flexors 


To rotate chest to side: 

Internal oblique (back leg 
side); external oblique 
(front leg side) 


To rotate head toward 
ceiling: 

Rectus capitis posterior, 
obliquus capitis inferior, 
longus capitis and colli, 
splenius capitis (back leg 
side); sternocleidomastoid, 
upper trapezius (front leg 


To resist side bending into 
gravity: 

Quadratus lumborum, latis- 
simus dorsi, spinal muscles 
(back leg side) 


sie) 
Upper limbs 
Concentric contraction 
To abduct scapula: To stabilize and abduct shoulder joint: 
Serratus anterior Rotator cuff, biceps brachii (long head), 
deltoid 
Lower limbs 
Front leg Back leg 
Concentric Eccentric Concentric Eccentric 
contraction contraction contraction contraction 


To abduct hip: 

Gluteus medius and 
minimus 

To extend knee: 

Articularis genu, 
vastii 


To abduct hip and 
allow hip flexion 
without collaps- 
ing into gravity: 

Gluteus maximus, 
piriformis, obtu- 
rator externus, 
superior and in- 
ferior gemellus 

To allow hip flexion 
without collaps- 
ing into gravity: 

Hamstrings at hip 
joint 

To maintain integ- 
rity of foot with- 
out collapsing: 


To extend hip: 

Hamstrings at hip joint 

To extend knee: 

Articularis genu, vastii 

To support inner 
knee: 

Gracilis 

To maintain arches of 
foot without inhib- 
iting dorsiflexion 
of ankle: 

Intrinsic muscles of 
foot 


To maintain exten- 
sion of hip while 
adducting: 

Piriformis, obturator 
externus, superior 
and inferior gemel- 
lus 

To allow hip to 
abduct: 

Gluteus medius and 
minimus 

To allow outer ankle 
to lengthen with- 
out collapsing 
inner knee or inner 
foot: 

Peroneals 


Intrinsic and extrinsic 
muscles of foot 


Notes 


In utthita trikonasana, as in utthita parsvakonasana (page 105), the weight of the torso falls 
mostly over the front leg. Because the front knee is extended, the action in this pose is 
shifted from the eccentric contraction of the quadriceps to keep the knee from bending too 
deeply (as in utthita parsvakonasana) to the balance of actions around the joint that create 
a Clear pathway of support without hyperextending the knee. 

Pain or pressure in that front knee can be a result of lack of mobility in the hip joints and 
pelvis; whether the lack of movement is from short adductor muscles or another cause, the 
next place the movement can travel is the inner knee. Sensations from within the knee (or 
any joint) are important signals to stop what you're doing and adjust your action or position. 

In the back leg, the muscles that cross the side of the pelvis, the outer hip, and the outer 
knee need to be actively lengthening (eccentrically contracting) to allow the pelvis to tilt 


sideways (adduct) over the leg. If these muscles cannot lengthen, the pelvis does not move 
as much, and the spine side bends. On the other hand, if these muscles are not active at 
all, the weight of the torso can collapse into gravity and put pressure in the outer hip joint or 
outer ankle joint. 

Does the spine rotate in utthita trikonasana? There are many different ways utthita 
trikonasana is taught, and good reasons exist for each perspective. In general, the more 
articulated the SI joints, pelvic halves, and hip joints are, the less rotation is needed in the 
spine for the chest to face sideways. For example, if the front leg has a tight pectineus, 
which is an adductor, the pelvis may rotate to the floor, and the spine has to counterrotate 
more to open the chest. The rotation of the spine can accommodate a variety of obstacles 
in the legs. As in all the poses, maintaining balanced joint space is far more important than 
achieving a particular range of motion in one or two joints. 


Utthita Trikonasana Variation 


With Longer Stance 
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Notes 


In some approaches to yoga, the feet are placed much farther apart than in other 
approaches. The variety of leg positions has an effect on which joints need more mobility 
and which muscles have to work at longer or shorter ranges. 

When the feet are placed farther apart, the front leg muscles have to work at a greater 
length, but the muscles of the outer hip of the back leg work at a shorter length. It may 
actually be easier to keep the spine from side bending when the feet are farther apart. On 
the other hand, the pelvis may rotate toward the floor less when the feet are closer 
together. 

There is no absolutely correct distance for placing the feet in utthita trikonasana; each 
distance provides different information about the relationship between the torso and the 


legs. 
Parivrtta Trikonasana 
Revolved Triangle Pose 
par-ee-VRIT-tah trik-cone-AHS-anna 


parivrtta = to turn around, revolve; tri = three; kona = angle 


Gluteus Latissimus dorsi 
medius 


Gluteus 


maximus ‘la 


~ 


\ \ 


Hamstrings 


\ 


Classification 
Asymmetrical standing twisting pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Front leg Back leg 
Axial rotation Scapular abduction, Hip flexion, knee Mild hip flexion, knee 


extension, ankle 
dorsiflexion, foot 


extension, slight 
ankle plantar 


shoulder abduc- 
tion and external 


rotation, neutral flexion supination at heel 
forearm and pronation at 
forefoot 
Muscular joint actions 


Spine 


Alternating concentric 


and eccentric contractions Concentric contraction Eccentric contraction 


To maintain neutral align- To rotate spine toward front To balance rotation around 

ment of spine: leg: axis: 

Spinal extensors and flexors Erector spinae, internal oblique Transversospinalis, rotatores, 
(front leg side); transverso- external oblique (front leg 
spinalis, rotatores, external side); erector spinae, inter- 
oblique (back leg side) nal oblique (back leg side) 


Upper limbs 
Concentric contraction 
To abduct scapula: To stabilize and abduct shoulder joint: 
Serratus anterior Rotator cuff, biceps brachii (long head), 
deltoid 
Lower limbs 
Front leg Back leg 
Concentric Eccentric Concentric Eccentric Passively 
contraction contraction contraction contraction lengthening 
To extend knee: To allow hip To extend knee: To allow hip Soleus, gastroc- 
Articularis genu, flexion: Articularis genu, flexion with- nemius 
vastii Hamstrings at vastii out dropping 
hip joint, glu- To maintain back leg 
teus maximus arches of forward: 
To level and foot without — Hamstrings at 

center pelvis inhibiting hip joint, glu- 

over feet and dorsiflexion teus medius 

to maintain of ankle: (posterior 

balance side —_ [Intrinsic muscles fibers), adduc- 

to side: of foot tor magnus, 

Gluteus medius gluteus maxi- 

and minimus, i 

piriformis, To allow outer 

superior ankle to 

and inferior lengthen 

gemellus, without col- 

intrinsic and lapsing inner 


extrinsic mus- 


cles of foot 


knee or inner 
foot: 


Peroneals 


Notes 


The rotation of the spine in this pose requires the muscles on the outsides of the hip joints 
to be very long, and because of the narrowness of the base, the same muscles are very 
actively modulating their actions to keep from falling side to side. This eccentric action of 
lengthening while stabilizing for balance can make this pose feel very precarious. 

If the legs and pelvis do not have the mobility to flex and rotate as much as needed, the 
spine may flex to compensate. Rotating the spine when it is in a flexed position leaves the 


joints along the back of the spine vulnerable to overmobilizing. It is important in this pose to 
respect the range of motion available in the spine and to avoid using the pressure of the 
hand on the floor or against the leg to force movement. 


Breathing 


In parivrtta trikonasana, the more open the pelvic structures are, the easier the balance and 
breathing is. Otherwise, the upper body is held stiffly in rotation against the resistance of 
the lower body, and the diaphragm, abdomen, and rib cage encounter considerable 
resistance to their movements. 


Parsvottanasana 
Intense Side Stretch 
parsh-voh-tahn-AHS-anna 


parsva = side, flank; ut = intense; tan = to stretch 


Pelvic floor 


(7 2 Erector spinae 
Qo 


Hamstrings 


Gastrocnemius 


Classification 
Asymmetrical standing forward-bending pose 


Notes 


The action of the legs in parsvottanasana is almost the same as in utthita trikonasana (page 
111), and this asana can be a challenge to balance in for the same reason—the 
narrowness of the base and the need for the outer hip muscles to be both long and active. 
Additionally, if you are accustomed to using your eyes to help you balance, this position with 


Spine 


Mild flexion 


Spine 


Skeletal joint actions 
Lower limbs 


Front leg 


Hip flexion, knee extension, 
slight ankle plantar flexion 


Back leg 


Mild hip flexion, knee exten- 
sion, ankle dorsiflexion, 
foot supination at heel and 
pronation at forefoot 


Muscular joint actions 


Concentric contraction or passively lengthening 


Erector spinae 


Lower limbs 
Front leg 


Concentric 
contraction 


To extend knee: 
Articularis genu, 
vastii 


Eccentric 
contraction 


To allow hip 
flexion: 

Hamstrings at hip 
joint, gluteus 
maximus 

To level and 
center pelvis 
over feet and 
to maintain 
balance side to 
side: 

Gluteus medius 
and minimus, 
piriformis, 
superior and 
inferior gemel- 
lus, intrinsic 
and extrinsic 
muscles of foot 


Back leg 


Concentric 
contraction 


To extend knee: 

Articularis genu, 
vastii 

To maintain 
arches of 
foot without 
inhibiting 
dorsiflexion 
of ankle: 

Intrinsic muscles 
of foot 


the head rolled forward might be interesting. 


This forward-bending action is more intense in the hamstrings of the front leg than 
uttanasana because of the asymmetry of the pose: The back leg’s position directs the 
flexion more specifically into the front leg hip joint, and mobility in the spine can compensate 
less for lack of mobility in the leg. (This is seen in an even more extreme form in 


hanumanasana [page 156].) 


Eccentric 
contraction 


Passively 
lengthening 


To allow hip flex- 
ion without 
dropping back 
leg forward: 

Hamstrings at hip 
joint, gluteus 
medius (pos- 
terior fibers), 
adductor 
magnus, glu- 
teus maximus 

To allow outer 
ankle to 
lengthen with- 
out collapsing 
inner knee or 
inner foot: 

Peroneals 


Soleus, gas- 
trocnemius 


Parsvottanasana Variation 


With Arms in Reverse Namaskar 


Latissimus . 
“AL Serratus 
7/| anterior 
Teres minor 
Infraspinatus 


Deltoid 


Notes 

This arm position can be incorporated into a variety of asanas. It requires a fair amount of 
mobility in the shoulder girdle, and if the scapulae are not able to move easily on the rib 
cage, bringing the hands into this position may direct excessive pressure into the shoulder 
joints themselves. 

Bringing the arms into the position generally involves abducting the scapulae and 
spreading them away from the spine before the final actions of adducting the scapulae and 
moving them toward the spine. This final movement of adduction is much more challenging if 
the spine is flexed or if the scapulae are depressed and pulled down the back. 


Parsvottanasana Variation 
With Spine Flexed 


Notes 

In this variation on parsvottanasana, the intention is to bring the forehead to the knee rather 
than along the shin. To do this action the spine must flex very deeply, and there is less hip 
flexion than in the previous version. This action can be surprisingly difficult for people 
accustomed to forward bending from hip flexion rather than spinal flexion. 

The shoulders are also more fully flexed, bringing them higher overhead, and adducted to 
bring the palms together. Rather than the palms resting on the floor, the fingertips reach out 
along the floor, sliding the little fingers away from the foot. Because the hands are not on 
the floor to either side of the foot, balancing in this pose is more challenging, though there is 
a clearer sense of midline with the hands pressing together. 


Prasarita Padottanasana 
Wide-Stance Forward Bend 
pra-sa-REE-tah pah-doh-tahn-AHS-anna 


prasarita = spread, expanded; pada = foot; ut = intense; tan = to stretch out 


Tibialis 
anterior 


Gluteus maximus 
Hamstrings: 
Biceps femoris 


Semitendinosus 
Semimembranosus 


Adductor magnus 


Gracilis 


Popliteus 
Gastrocnemius 
Tibialis 

posterior 


Flexor 
hallucis 7% 


fi Flexor 
longus (C7 


digitorum 9 “2 aS 
longus 


Classification 


Symmetrical standing forward-bending pose 


Skeletal joint actions 
Spine Lower limbs 


Mild flexion Hip flexion and abduction, knee extension, 
ankle dorsiflexion, foot supination at heel 
and pronation at forefoot 


Muscular joint actions 
Spine 
Passively lengthening 


Spinal muscles 


Lower limbs 


Eccentric contraction 


Concentric contraction or passively lengthening 
To extend knee: Hamstrings, especially medial hamstrings 
Articularis genu, vastii (semitendinosus and semimembranosus), 
To maintain arches of foot without inhibiting oe magnus and minimus, 

I 


dorsiflexion of ankle: 
Intrinsic muscles of foot 


Notes 


This pose is often described as a stretch for the adductors or the muscles of the inner legs. 
In fact, when the legs are wide apart and the body is folded forward (hip adduction and 
flexion), some muscles of the adductor group are not lengthened at all, such as the 
pectineus and the anterior fibers of the adductor longus and brevis. This is because some 
adductors are also flexors and are not at their greatest length until the hip joints are 
adducted and extended, as when standing upright with the legs wide apart (if the pelvis isn’t 
tipping forward, which would undo the hip extension and is a common pattern). 


Tibialis anterior 


Tibialis paw 
Flexor digitorum | 


longus 7 dl 


Flexor hallucis 
longus 


Extrinsic muscles of arch support, medial ankle. 


When the stance is wide the feet need to be both strong and mobile in order to ground 
through the outer feet without overmobilizing the outer ankles or collapsing the inner ankles. 


Breathing 


Wide-stance forward bend is probably the safest, most accessible inversion in all of yoga 
practice. The more firmly the legs can create support while at the same time allowing the 
pelvis to freely rotate forward at the hip joints, the more relaxed the torso and breathing can 
be. This inversion provides mild traction and release to the spine while reversing the usual 
action of the breath. 

Hanging upside down, the diaphragm is pulled cranially by gravity, thus favoring the 
exhalation and the venous return from the lower body. While inhaling, the diaphragm pushes 
the weight of the abdominal organs caudally (toward the tail) against gravity while at the 
same time mobilizing the costovertebral joints in the thoracic spine, which is being tractioned 
open. All these altered muscular actions can help normalize circulation in both muscles and 
organs that are constantly subjected to the usual stresses of upright weight bearing. 


Upavesasana 
Squat, Sitting-Down Pose 
o0o-pah-ve-SHAHS-anna 
upavesa = sitting down, seat 


This pose is almost never referred to by a Sanskrit name, but there is some precedent for 
the name given here. 


Classification 
Symmetrical standing pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Axial extension Slight shoulder flexion; elbow — SI joint nutation; hip flexion, 
flexion; forearm pronation; external rotation, and 
wrist, hand, and finger abduction; knee flexion; 
extension ankle dorsiflexion 


Muscular joint actions 


Spine 

Concentric contraction Eccentric contraction 

To maintain arches of foot without To allow hip flexion and support 
inhibiting dorsiflexion of ankle: extemal rotation: 

Intrinsic muscles of foot Gluteus maximus, piriformis, superior and 


inferior gemellus, obturator internus 
To allow hip and knee flexion and ankle 
dorsiflexion: 
Hamstrings at hip joint, vastii, soleus 


Notes 


For some people the pelvic floor can be contacted easily in this position, where it works 
synergistically to respond to the movement of the inhalation and to initiate the exhalation. 

Gravity does the work of lowering the body down toward the floor, and the muscles of the 
legs are active to prevent collapsing completely into the joints. This is especially important in 
the hip joints, because if the weight of the upper body falls passively into the hip joints it 
may make the pelvic floor less accessible. 

The inability to dorsiflex the ankles deeply enough to keep the heels on the floor can be 
due to shortness in the Achilles tendons (specifically the soleus in this position); however, 
restriction can also be in the front of the ankles. A quick fix is available by using support 
under the heels, but it’s important not to become too reliant on it in case it prevents 
activation of the intrinsic muscles of the feet, which stabilize the arches, allow deeper flexion 
in the ankles, and align the bones of the feet and knee joints. Look for the tendons of the 
anterior tibialis popping forward; this is a sign that deep support is lacking. Let gravity 
create the flexion, and use the intrinsic muscles to maintain integrity. 


Breathing 


This pose offers an opportunity to powerfully lengthen all three curves of the spine (axial 
extension). By definition this usually engages all three bandhas, and in this position, the 
deep support in the arches of the feet energetically feeds into the lifting action of the pelvic 
floor and lower abdominal muscles (mula bandha). The bracing of the elbows against the 
knees allows for a strong lengthening of the thoracic spine and lifting of the base of the rib 
cage and respiratory diaphragm (uddiyana bandha). The action of jalandhara bandha, which 
flexes the head on the top of the spine to complete the action of axial extension, essentially 
freezes out the normal respiratory shape changes of breathing. This is when the unusual 
pattern of breath associated with mahamudra can arise deep in the core of the system 
(Susumna). 
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SITTING POSES 7/ 


= or many people in the industrialized world, sitting (or, more likely, slouching) on a piece 
* of furniture is the body position in which they spend most of their waking hours. What 
shoes are to the feet, chairs, car seats, and couches are to the pelvic joints and lower 
spine. 
In yoga practice, just as the bare feet develop a new relationship with the ground through 
the practice of standing asanas, the hips, pelvic joints, and lower spine develop a new 
relationship with the earth through bearing weight directly on them in sitting postures. 


The asanas depicted in this chapter are either sitting positions themselves or are entered 
into from sitting. If practiced with attention to the anatomy of the relevant joints, muscles, 
and connective tissue, they can help to restore some of the natural flexibility that people had 
in childhood, when sitting and playing on the floor for hours at a time was effortless. 


Beyond the idea of restoring natural function to the pelvis and lower back, yogic sitting 
also has an association with more advanced practices. The word asana, in fact, can be 
literally translated as “seat,” and from a certain perspective, all of asana practice can be 
viewed as a methodical way of freeing up the spine, limbs, and breathing so that the yogi 
can spend extended periods of time in a seated position. In this most stable of upright body 
shapes, many of the distractions of dealing with gravity and balance can disappear, freeing 
the body’s energies for the deeper contemplative work of meditative practices. 


Note: Blue shaded areas indicate places of contact with the floor. 
Sukhasana 
Easy Posture 
suk-HAS-anna 


sukha = comfortable, gentle, agreeable 


Siddhasana 
Adept’s Posture 
sid-DHAS-anna 


siddha = accomplished, fulfilled, perfected; a sage, an adept 


@ = y WY 
Svastikasana 
Auspicious Posture 


sva-steek-AHS-anna 


svastik = lucky, auspicious 
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Padmasana 
Lotus Posture 


pod-MAHS-anna padma = lotus 
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Mulabandhasana 
Pose of the Root Lock 


moola-ban-DHAS-anna mula = root, foundation, bottom; bandha = binding, tying a bond 


Common skeletal joint actions (for five previous poses) 


Spine Lower limbs 


Neutral or axial extension Hip flexion, knee flexion 


Notes 


The goal of these seated poses is sthira and sukha—steadiness and ease. If the pelvis and 
legs are arranged in a way that clearly supports the spine, the spine can then be a support 
for the skull, and the spine and skull can together protect the brain and spinal cord. The 


nervous system can register this sense of support and ease, and turn its attention to 
practices such as pranayama or meditation. 

When the spine is supported efficiently by the pelvis and legs, the ribs are also free to 
move with the breath, rather than become part of the supporting mechanism of sitting. 

One thing to observe in the arrangements of the legs is to see if the knees are higher or 
lower than the hips. There are advantages and challenges in making either of these 
choices. 

Sitting with the legs crossed in such a way that the knees are higher than the hip joints 
can be helpful for those who don't have a lot of external rotation or abduction in their hip 
joints (that is, if their Knees don't fall open to the sides very easily). For these people, 
crossing the legs so the knees are higher than the hips can let the weight of the thigh bones 
settle deeply into the hip sockets and down into the ischial tuberosities (sitz bones). 

If there is shortness in the back of the pelvis or hip joints, however, having the knees 
higher than the hips can tip the pelvis posteriorly and round the spine into flexion. To come 
to vertical it would then be necessary to engage the muscles of the spine or to contract the 
hip flexors to pull the pelvis and spine forward. This quickly becomes very tiring for the 
muscles of the back and of the front of the hip joints. 
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Sitting with the knees above the hips can posteriorly rotate the pelvis and exaggerate 
primary Curves. 
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Sitting with the hips above the knees can anteriorly tip the pelvis and exaggerate 
secondary curves. 


Alternately, having the knees lower than the hips (by elevating the seat) prevents the 
pelvis from tipping backward and makes it easier to maintain the lumbar curve of the spine. 
The challenge in this arrangement of the legs is that it can tip someone too far forward on 
his sitz bones. The curves of the spine, particularly the lumbar curve, can be greatly 
exaggerated by this anterior tilt, and then the muscles of the back have to remain active to 
prevent falling forward. 

In either case, tipping too far forward or too far backward necessitates using the muscles 
continuously to prevent falling into gravity. 

The goal should be to find the position of the legs that allows the weight to fall most 
clearly from the spine through the pelvis into the sitz bones and the support of the floor, 
regardless of how high or low the knees are relative to the pelvis. In this way, a minimum 
amount of muscular effort is needed to align the bones for support. For some people this 
involves raising the seat a great deal or even sitting on a chair for ease in the spine until 
more mobility can be cultivated in the pelvis and legs. In a well-supported seated asana, the 
intrinsic equilibrium of the pelvis, spine, and breathing mechanism supports the body, and 
the energy that has been liberated from postural effort can be focused on deeper 
processes, such as breathing or meditation. 


Dandasana 
Staff Pose 
dan-DAHS-anna 


danda = stick, staff 


Gastrocnemius Hamstrings 


Arm and torso proportions: short, neutral, and long. 


Classification 
Symmetrical seated pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Neutral or axial extension Neutral scapula, shoulder Hip flexion and adduction, 
adduction, elbow exten- knee extension, ankle 
sion, wrist dorsiflexion dorsiflexion 


Muscular joint actions 
Spine 


To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 

Concentric contraction 

To resist adduction of scapula resulting To extend elbow: 
from push of arm: Triceps brachii 


Serratus anterior 


Lower limbs 


Concentric contraction 


To flex hip: To extend knee: 
lliacus Articularis genu, vastii 
To adduct and intemally rotate leg: 

Pectineus, adductor magnus 


Notes 


While the legs are neutrally rotated in this position, against the pull of gravity most people 
need to actively use muscles of internal rotation to resist the legs falling open. This pose 
clearly reveals how tightness in the legs can create spinal flexion. Obstacles that show up in 
this pose are often the cause of difficulties in more complex poses, where the restrictions 
are less obvious. For example, tightness in the legs can affect downward-facing dog in a 
way that appears to be more about shoulder or spinal restriction. 

Because proportional differences exist in arm-to-body length, not everyone can use the 
arms to help create the neutral spinal extension in dandasana. Conversely, what appear to 
be different arm-to-body proportions can sometimes be the result of chronically elevated or 
depressed positioning of the scapulae on the rib cage. In addition, if the spine is unable to 
extend into a vertical position because of tightness in the hips and legs, the arms may also 
seem too long. 


Breathing 


This is a straight-legged opportunity to breathe into an axially extended spine (mahamudra). 
All three bandhas can be employed here, and it is quite a challenge to take even 10 breaths 
while maintaining the bandhas with the spine in axial extension. 


Paschimottanasana 
West (Back) Stretching 


POS-chee-moh-tan-AHS-anna 
pascha = behind, after, later, westward; utfana = intense stretch 


The back of the body is referred to as west because of the traditional practice of facing the 
rising sun when performing morning worship. Compare with purvottanasana, a stretch for 
the front of the body (purva = in front, before, eastward). 


Gluteus 
maximus 


Gastrocnemius Hamstrings 
Scalp Erector Sacrotuberous Achilles 
fascia spinae ligament Gastrocnemius tendon 


Hamstrings Plantar 
fascia 


The back line of the body is a continuous network of muscle and fascia that extends 
from the soles of the feet (plantar fascia) to the scalp fascia and the ridge of the brow. 


Classification 
Symmetrical seated forward-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Mild flexion Scapular abduction and SI joint nutation, hip flexion 
upward rotation, shoulder and adduction, knee exten- 
flexion and adduction, sion, ankle dorsiflexion 


elbow extension 


Muscular joint actions 
Spine 


Eccentric contraction 


To distribute flexion through length of spine: 
Spinal extensors 


Upper limbs 
Passively lengthening 
Rhomboids, lower trapezius, latissimus dorsi 


Lower limbs 


Concentric contraction Passively lengthening 
To maintain knee extension: Hamstrings, gluteus medius and minimus (poste- 
Articularis genu, vastii rior fibers), gluteus maximus, piriformis, adduc- 


® 5 * va i 
To adduct and intemally rotate: tor magnus, soleus, gastrocnemius 


Pectineus, adductor longus and brevis 


Notes 


In this pose, gravity should do the work of moving you deeper into the forward bend; 
however, as the extensors of the spine lengthen, they are also actively distributing the 
action of flexion along the length of the spine, so that one part is not flexing excessively. If 
there is a lot of tightness in the back of the legs and pelvis, hip flexion is restricted and the 
hip flexors and abdominal muscles need to contract to pull the body forward, which can 
create a sense of congestion in the hip joints. Instead, elevate the seat with folded blankets 
or some other support under the sitz bones so that gravity can draw the upper body 
forward. Bending the knees can also allow the spine to come forward more easily. The 
hamstrings still lengthen, but in a less stressful way. 

It should be noted that any stretching sensations close to the joints or at the points of 
attachment of a muscle indicate that the tendons and connective tissue are being stressed. 
Instead, the goal should be to direct the sensation along the whole length of a muscle rather 
than its attachment points. 

The legs in this position are neither rotated internally nor externally. Many people, 
however, have a pattern of tightness in the back of the buttocks or legs that pulls the legs 
into external rotation. It is therefore important to engage the muscles of internal rotation to 
maintain neutral alignment. 


Breathing 


As in uttanasana (page 80), the standing version of this pose, deep hip flexion and spinal 
flexion compress the front of the body and restrict the ability of the abdomen to move with 
the breath. The more freedom in the rib cage, the easier it is to breathe in this position. 

The breath can be very helpful while moving into this pose. The action of the exhalation 
can deepen flexion at the pelvis and hips when it is initiated with the lower abdominal 
muscles, and the action of the inhalation can assist in mobilizing the rib cage. 


Janu Sirsasana 
Head-to-Knee Pose 
JAH-new shear-SHAHS-anna 


janu = knee; shiras = to touch with the head 


Spinal extensors 


Latissimus dorsi 


Gastrocnemius Hamstrings 


The entire back line of the extended leg side can be lengthened, from the sole of the 
foot to the scalp fascia. 


Classification 
Asymmetrical seated forward-bending pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 


Extended leg Flexed leg 


Mild flexion, rotation Scapular abduction and —_ SI joint nutation, hip SI joint nutation; 


of chest toward upward rotation, flexion, knee exten- hip flexion, 
extended leg shoulder flexion and sion, ankle dorsi- external rota- 
adduction, elbow flexion tion, and 
extension abduction; 
knee flexion; 
ankle plantar 
flexion; foot 
supination 
Muscular joint actions 
Spine 


Concentric contraction 


Eccentric contraction 


To rotate chest to face leg: 


Internal oblique (extended leg side); external 
oblique, rotatores, multifidi (flexed leg side) 


To facilitate rotation and distribute flex- 
ion through length of spine by length- 
ening eccentrically: 

External oblique, rotatores, multifidi 
(extended leg side); internal oblique 
(flexed leg side) 


Upper limbs 


Concentric contraction 


Passively lengthening 


To upwardly rotate scapula: 
Serratus anterior 

To flex and adduct arm: 
Anterior deltoid, pectoralis major 
To extend elbow: 

Triceps brachii 


Rhomboids, lower trapezius, latissimus 
dorsi 


Lower limbs 


Extended leg Flexed leg 

Concentric Passively Concentric Passively 

contraction lengthening contraction lengthening 

To maintain knee Hamstrings, gluteus To externally rotate Adductor 
extension: medius and minimus and abduct hip: magnus, 

Articularis genu, (posterior fibers), glu- Obturator internus and longus, and 
vastii teus maximus, pirifor- externus, quadratus brevis 


mis, adductor magnus, 


T t inter- 
——— soleus, gastrocnemius 


nally rotate: 
Pectineus, adductor 
longus and brevis 


femoris, piriformis, 
superior and inferior 
gemellus 


To externally rotate 


and flex hip and 


knee: 
Sartorius 
To flex knee: 
Hamstrings 


Notes 


The asymmetry of this pose reveals how our preferences for habitually using one side of 
the body (our sidedness) is exhibited in the back muscles. Janu sirsasana can also reveal 
sidedness in the relative stability or mobility of the SI joints. Everyone has an “easy” and a 
“hard” side in this pose because of the inherent asymmetries of the human body. 

The more mobile the SI joint is on the side of the flexed leg, the easier it is to turn and 
face the extended leg. This is especially true as the spine extends toward the extended leg. 
As hip flexion deepens, less spinal flexion is required. Because this further limits the rotation 
in the lumbar spine, more movement then needs to happen at the SI joint. 

It is very common to overmobilize the SI joint in janu sirsasana. This happens when the 
pose is pushed or flexed too forcefully and movement is directed into one joint, rather than 


distributed through several joints. In this pose, as in many others, a little movement in a lot 
of places will give you the most range of motion without demanding too much movement in 
any single joint. To find this distribution of movement through the joints, it is important to 
identify the joints that move most easily (and encourage them to do less) and the joints that 
move less easily (and encourage them to do more). 

Alternately, immobility of the pelvic joint can lead to excessive torque in the bent-leg knee 
joint. Many yogis report meniscus tears occurring as they move into this pose. This happens 
in a partially flexed knee as the pelvis flexes forward, taking the femur with it, which grinds 
the medial femoral condyle into the medial meniscus. Ensuring that the bent leg is truly fully 
flexed will move the meniscus safely to the back of the joint. 

All this points to the fact that the potential stresses to the spine and Sl, hip, and knee 
joints need to be evenly distributed so that no one structure takes all the force of this pose. 


Breathing 


The breath can be very helpful while moving into this pose. Emphasizing the action of the 
exhalation deepens the flexion at the pelvis, whereas emphasizing the action of the 
inhalation assists in extending the upper spine. This will only occur if the exhalation is 
initiated with the lower abdominal muscles and the inhalation is directed toward the rib 
cage. 

It is interesting to experiment with the opposite pattern of breath just to create a contrast: 
Try exhaling by compressing the chest and inhaling into the belly region. Notice the effect on 
the asana compared with the first suggestions. 


Parivrtta Janu Sirsasana 
Revolved Head-to-Knee Pose 
par-ee-vrt-tah JAH-new shear-SHAHS-anna 


parivrtta = turning, rolling; sjanu = knee; shiras = to touch with the head 


Internal oblique 


Gluteus medius 


Classification 
Asymmetrical seated side-bending pose 


cL aletal a oe 
‘ele’ ’ 
IRIS LAL JV 


Spine Upper limbs Lower limbs 


Extended leg Flexed leg 
Lateral flexion, rotation Scapular abduc- Hip flexion, knee Hip flexion, exter- 
away from extended leg tion, upward extension, ankle nal rotation, and 

rotation, and dorsiflexion abduction; knee 
elevation; shoul- flexion; ankle 
der abduction; plantar flexion; 
elbow exten- foot supination 
sion; forearm 


supination 


Notes 


Muscular joint actions 


Spine 


Concentric 
contraction 
To rotate chest to side: 


Internal oblique (flexed leg side); external 
oblique (extended leg side) 

To rotate head toward ceiling: 

Rectus capitis posterior, obliquus capitis infe- 
rior, longus capitis and colli, splenius capitis 
(flexed leg side); sternocleidomastoid, 
upper trapezius (extended leg side) 


Upper limbs 


scapula: 
Serratus anterior 
To extend elbow: 
Triceps brachii, anconeus 


Lower limbs 


Concentric Passively 
contraction lengthening 


To maintain knee Hamstrings, gluteus 
medius and minimus 
Articularis genu, (posterior fibers), 
vastii gluteus maximus, 
To adduct and piriformis, adductor 
internally rotate: Git soleus, 
Pectineus, adduc- aaa 
tor longus and 
brevis 


extension: 


Eccentric contraction 


To modulate side bending into gravity: 


Quadratus lumborum, latissimus dorsi, spinal 
muscles (flexed leg side) 


Eccentric contraction 


Concentric contraction 


To extend arm to overhead without 
falling into gravity: 


To upwardly rotate, abduct, and elevate 


Rotator cuff, teres major, latissimus dorsi 


Extended leg 


Flexed leg 
Concentric Passively 
contraction lengthening 


To externally rotate hip: Adductor magnus, 


Obturator internus and longus, and 
externus, quadratus brevis 
femoris, piriformis, 
superior and inferior 
gemellus 

To externally rotate 
and flex hip and 
knee: 

Sartorius 

To flex knee: 


Hamstrings 


Although the legs in this pose are the same as in janu sirsasana (page 134), the action in 
the spine is very different: Instead of rotating toward the extended leg, the rotation is away 
from the leg, and instead of forward flexion in the spine, there is lateral flexion. This change 
in spinal action changes the action in the shoulder girdle and arms as well; notably, more 
lengthening occurs in the latissimus dorsi. 


Side-bending poses are great for releasing restrictions in the shoulder joints. When flexion 
of the glenohumeral joint is restricted, greater mobility can often be found by mobilizing the 
scapula in lateral flexion. 

In this pose, when the sitz bones stay on the floor the action of side bending is focused in 
the spine. If the sitz bone of the flexed leg is allowed to lift from the floor, the action of side 
bending moves further into the hip joint of the extended leg, and the back of that leg. 


Breathing 


The upper side of this pose is more expanded, and the rib cage is more open, but the lower 


dome of the diaphragm is more mobile, and the lower lung’s tissue is more compliant. 
Focusing on this fact can quite naturally create a bit more awareness of the lower side, 
which helps prevent compressive collapse. 


Mahamudra 
The Great Seal 
ma-ha-MOO-dra 


maha = great, mighty, strong; mudra = sealing, shutting, closing 


Gastrocnemius 


J ‘Blue shaded areas 
show the base of 


support. 


Classification 
Asymmetrical seated axial extension pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Extended leg Flexed leg 
Axial extension, Scapular abduction and SI joint nutation, hip SI joint nutation; 
rotation of chest upward rotation, flexion, knee exten- hip flexion, 
toward extended shoulder flexion and sion, ankle dorsi- external rota- 
leg adduction, elbow flexion tion, and 
extension abduction; 
knee flexion; 
ankle plantar 
flexion; foot 
supination 
Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 
To rotate chest to face leg and distribute axial To balance weight of head: 
extension: Posterior suboccipitals 
Internal oblique (extended leg side); external To facilitate rotation and distribute axial 
oblique, rotatores, multifidi (flexed leg side) extension through length of spine by 


lengthening eccentrically: 

External oblique, rotatores, multifidi 
(extended leg side); internal oblique 
(flexed leg side) 


Notes 


The base of mahamudra is very similar to janu sirsasana (page 134), which it resembles, 
and the actions in the arms and legs are the same. However, the main action of the spine in 
this pose is strong axial spinal extension rather than spinal flexion. 

A simplified way of thinking about this position is that it combines a forward bend (flexion 
of the lumbar and cervical spine), a backward bend (extension of the thoracic spine), and a 
twist (axial rotation of the thoracic spine and the turning of the pelvis toward the extended 


leg). 


Breathing 


Executing this pose properly while engaging all three bandhas is considered to be the 
ultimate test of the breath because mahamudra drives all the normal respiratory movements 
out of the body cavities: There is strong stabilizing action in the pelvic floor and abdominal 
muscles, the rib cage is held in a lifted position, the costovertebral joints are immobilized by 
thoracic twisting, and the sternum is lifted into the chin by the scalenes. All in all, the body is 
forced to find another, unusual way to breathe. 


When all the usual, visible, external breath movements have been stabilized, something 
deep in the core of the system must mobilize through a new pathway. That pathway is 
commonly referred to in yogic literature as susumna—the central channel. 


Upavistha Konasana 


Seated Wide-Angle Pose 
o0o-pah-VEESH-tah cone-AHS-anna 


upavistha = seated; kona = angle 


Superior _—‘Piriformis 


Classification 
Symmetrical seated forward-bending pose 


Skeletal joint actions 
Spine Lower limbs 


Mild flexion moving toward axial extension SI joint nutation, hip abduction and flexion, 
knee extension, ankle dorsiflexion 


Muscular joint actions 
Spine 
Eccentric contraction 


To distribute flexion through length of spine: 
Spinal extensors 


Lower limbs 


Eccentric contraction Passively lengthening 


To abduct leg while folding forward in Gracilis 
hip joint: 

Gluteus medius and minimus, piriformis, 
superior and inferior gemellus, obturator 
internus 

To modulate forward bend: 


Semitendinosus, semimembranosus 
(medial hamstrings) 


Notes 


Extensors of the spine are lengthening and active. As the pose deepens, the spine flattens 
to the floor and moves toward axial extension. 

There is a strong action of nutation at the SI joints, as the top of the sacrum nods forward 
while leaving the iliac bones behind. If the sitz bones release from the floor, the action is 
more in the hip joints and back of the legs. If the sitz bones stay grounded, the action is 
distributed more evenly between the legs and spine. 

The starting position of the legs is sometimes described as external rotation. If the feet 
point up to the ceiling, there is no external rotation in the hip joints. There is instead flexion 
and adduction at the hip joints. 

If the legs roll inward, there can be too much lengthening for the inner knees and 
adductors. For tight students, it is preferable to bend the knees a bit (with support) so that 
the stretching sensations are felt more in the bellies of the relevant muscles. Sensations of 
stretch occurring near the joints and muscle attachments are indicators that nothing useful is 
likely to result from the movement. 


Breathing 


The act of gradually lengthening the spine in this pose can be greatly assisted by the 
breath. The exhalation, if initiated in the lower abdomen, can help anchor the sitting bones 
and ground the backs of the thighs, whereas the inhalation, if it’s initiated in the upper chest, 
can help to lengthen the spine. In short, the exhalation can ground the posture’s lower half, 
and the inhalation can lengthen the posture’s upper half. 


Baddha Konasana 
Bound Angle Pose 
BAH-dah cone-AHS-anna 


baddha = bound; kona = angle 


Adductor longus 


Classification 
Symmetrical seated forward-bending pose 
Skeletal joint actions 
Spine Lower limbs 


Mild flexion moving toward SI joint nutation: hip flexion, external rotation, and adduction; 
axial extension knee flexion; ankle dorsiflexion; foot supination 


Muscular joint actions 
Spine 


Eccentric contraction 


To distribute flexion through length of spine: 
Spinal extensors 


Lower limbs 


Eccentric contraction Passively lengthening 


To externally rotate hip: Adductor magnus, longus, and brevis; gracilis 


Obturator internus and externus, quadratus 
femoris, piriformis, superior and inferior 
gemellus 


Notes 


Much as in paschimottanasana (page 132), if the focus is too much on getting the head 
down, the resulting action is more spinal (flexion) than pelvic (SI and hip joints). For this 
reason, the intention should not be to get the head to the feet, but to get the navel to the 
feet. 

The activity of the obturator internus in this pose also activates the muscles of the pelvic 
floor, which can anchor the base of the pose. 

Depending on how close the feet are to the groin, different external rotators are activated 
to assist with rotating the legs out, and different adductors are lengthened. The more the 
knees are extended, the more the gracilis is lengthened. Because the adductor longus and 
brevis work to flex and externally rotate the leg, the abduction in the pose lengthens these 
two muscles of the adductor group. Thus, it’s quite valuable to work with the feet at 
different distances from the pelvis. Closer isn’t always better. 

Baddha konasana can be challenging for the knees. The supination of the feet (soles 
toward the ceiling) causes a rotation of the tibia that, combined with flexion, destabilizes the 
ligamentous support for the knees. If the hips are not very mobile and the legs are pushed 
into this pose, the lower leg torque can travel into the knee joints. One way to protect them 
is to evert the feet (press the outer edges into the floor). This activates the peroneal 
muscles, which, via fascial connections, can stabilize the lateral ligaments of the knees and 
help to keep them from rotating too much. The result is that more of the pose’s action is 
directed into the hip joints. 


Breathing 


The advice to bring the navel—rather than the head—to the feet is another way of 
minimizing obstructions to the breath. Pushing the head toward the floor collapses the rib 
cage and compresses the abdomen, resulting in a reduced ability for those cavities to 
change shape. A lengthened spine results in freer breathing. 


Baddha Konasana Variation 


Supta Baddha Konasana 
Reclining Bound Angle Pose 


supta = resting, lain down to sleep; baddha = bound; kona = angle 


Notes 


This restful variation of baddha konasana puts the spine in neutral alignment or very mild 
extension to gently open up the breathing. It is a very commonly used restorative posture. 
With the use of props such as bolsters, blankets, straps, and cushions, it can be modified in 
a wide variety of ways. 


Kurmasana 
Turtle Pose 
koor-MAHS-anna 


kurma = tortoise, turtle 


—s HARA Hamstrings 


Classification 
Symmetrical seated forward-bending pose 


Spine Upper limbs Lower limbs 


Cervical extension, thoracic Scapular downward rotation —_ SI joint nutation, hip flexion 
and lumbar flexion moving and abduction, shoulder and abduction, knee exten- 
toward extension abduction and internal sion, ankle dorsiflexion 


rotation, elbow extension, 
forearm pronation 


Muscular joint actions 


Spine 
Concentric contraction 


To extend spine against resistance of 
position of leg and arm: 
Spinal extensors 


Upper limbs 


Concentric contraction 


Eccentric contraction 


To resist hyperextending cervical spine: 
Neck flexors 


Eccentric contraction 


To internally rotate and protect shoulder 
joint: 


To resist hyperextension in elbow: 
Biceps brachii 


Rotator cuff (especially subscapularis) 

To adduct scapula once arm is under leg: 
Rhomboids, trapezius 

To press arm against leg: 

Posterior deltoid 


Lower limbs 


Concentric contraction Eccentric contraction 


To extend knee over arm: To press leg into arm while modulating forward 

Articularis genu, vastii end: 

Gluteus medius and minimus, piriformis, supe- 
rior and inferior gemellus, obturator internus, 
hamstrings 


To adduct and intemally rotate leg: 
Pectineus, adductor longus and brevis 


Notes 


To prepare for this pose, the spine flexes, the scapulae abduct, the hips flex and abduct, 
and the knees flex. Once the arms are in position under the legs, the actions that deepen 
the pose are the reversal of the preparatory ones: spinal extension, scapular adduction, hip 
extension and adduction, and knee extension. 

This opposition of actions in the spine and scapulae means that muscles such as the 
spinal extensors and rhomboids are asked to contract from a very lengthened position (one 
of the more challenging positions from which to concentrically contract a muscle). 


Because the arms are bound under the legs, the action can potentially be forced into 
vulnerable spots: The spine could overflex in the lumbar or thoracic regions, or the 
hamstrings could overmobilize at their attachment on the sitz bones. 


Breathing 


The diaphragm receives considerable compression when entering into this position, and the 
gradual movement out of thoracic flexion can be seen as an attempt to reestablish the 
breathing space in the thoracic cavity. 


Kurmasana Variation 


Supta Kurmasana 


Reclining Turtle Pose 


supta = reclining; kurma = tortoise, turtle 
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Joint capsules are shaded in blue 


Notes 


This pose can be very intense or of great ease. With the arms and legs bound, little work is 
needed to maintain the position if enough range of motion exists in all the joints of the body 
to enter the pose. If the action is not distributed through all the joints, this pose has the 
potential for directing too much force into the spine, the SI joints, and, with the arms bound 
in this position, the fronts of the shoulder joints. The rotator cuff (especially the 
subscapularis) is working to both internally rotate the humerus and protect the joint from 
protraction. 

The more freedom there is in the scapulae gliding on the rib cage, the less force is 
directed into the glenohumeral joints and their capsules. Using the latissimus dorsi to help 
internally rotate and extend the arms interferes with the flexion of the spine, because the 
latissimus dorsi are also spinal extensors. 

The bound position of the legs behind the skull and cervical spine creates potential stress 
in this area, too, either overstretching the back of the neck or overworking the muscles 
against the push of the legs. 

If there isn’t enough mobility in the rest of the spine, the cervical spine can be overflexed 
to get the legs in position. This should be avoided. 


Breathing 


Once locked into this bound pose, the abdominal muscles don’t have much to do, so they 
can be released for belly breaths. This is actually advisable, because excessive thoracic 
action during trunk flexion can stress an already vulnerable neck. 


Ardha Matsyendrasana 
Half Lord of the Fishes Pose 
ARD-hah MOTS-yen-DRAHS-anna 


ardha = half; matsya = fish; indra = ruler, lord Sage Matsyenda was a renowned teacher of 
yoga who, according to legend, developed this pose. 


ro \ 
} » J Piriformis 
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2 Obdturator internus 


Sternocieidomastoid 


Classification 
Asymmetrical seated twisting pose 
Skeletal joint actions 
Spine Upper limbs Lower limbs 
Front arm 
(contralateral 
to top leg) Back arm Top leg Bottom leg 
Rotation Neutral scapula, Shoulder exten- Hip flexion and Hip flexion, 
toward top shoulder abduc- sion, elbow adduction, external rota- 
leg tion, elbow extension, knee flexion, tion, and 
flexion wrist dorsi- foot on floor adduction; 
flexion knee flexion; 


ankle plantar 
flexion 


Muscular joint actions 


Spine 


Concentric contraction 


Passively lengthening 


To maintain extension against pressure of 
arm: 

Spinal extensors 

To rotate spine toward leg: 

Internal oblique, erector spinae, splenius capi- 


tis (top leg side); external oblique, rotatores, 


multifidi (bottom leg side) 
To turn head: 
Sternocleidomastoid (bottom leg side) 
Upper limbs 


Front arm (contralateral to top leg) 


External oblique, rotatores, multifidi, ster- 
nocleidomastoid (top leg side); internal 
oblique, erector spinae, splenius capitis, 
latissimus dorsi (bottom leg side) 


Back arm 


Concentric contraction 


Concentric contraction 


To stabilize humeral head: 

Rotator cuff 

To maintain placement of scapula on rib 
cage: 

Rhomboids 

To extend arm against leg: 

Posterior deltoid 

To flex elbow: 


To stabilize humeral head: 

Rotator cuff 

To keep scapula placed on rib cage and resist 
adduction of this scapula: 

Serratus anterior 

To extend shoulder and elbow: 

Triceps brachii 


Biceps brachii 

Lower limbs 

Top leg Bottom leg 

Concentric Passively Concentric Passively 

contraction lengthening contraction lengthening 

To flex and adduct Piriformis; superior To externally rotate Gluteus medius 
leg: and inferior gemel- hip: and minimus 


Adductor longus 
and brevis, 
pectineus 


nus and externus; 

quadratus femoris; 
gluteus maximus, 

medius, and mini- 
mus 


lus; obturator inter- 


Obturator internus 
and externus, 
quadratus femoris, 
piriformis, superior 
and inferior gemel- 
lus 

To externally rotate 
and flex hip and 
knee: 

Sartorius 

To flex knee: 

Hamstrings 

To flex and adduct 
leg: 

Adductor longus 
and brevis 


Notes 


All parts of the torso can contribute to this twist—both right and left sides of the front and 
both right and left sides of the back, at different layers of muscle. The spine has the most 
balanced rotation when in neutral extension. Flexion in the lumbar spine jeopardizes the 
stability of the lumbar vertebrae and discs, and too much extension tends to lock the 
thoracic spine into place, inhibiting axial rotation there. 


You can fake the twisting action of this pose by overmobilizing the scapulae and allowing 
them to adduct (the back one) and abduct (the front one) excessively. When this happens 
you see the appearance of rotation, but not much actual movement in the spine. Because 
the shoulder girdle has more range of motion in this direction than the thoracic structures 
have, it is frequently a more intense spinal twist when the arms are placed in a simple, 
nonbound position. If you would like to clarify the action of the spine, enter this pose without 


using the arms so the maximum safe action is found in the spine. The leverage of the arms 
can come in last as a deepening action. Overuse of the arms can direct too much force into 
vulnerable parts of the spine, particularly T11 and T12. 

Another factor that contributes to the intensity of the spinal twisting action of this pose is 
the arrangement of the legs, which greatly limits rotational movements in the pelvis—and in 
fact counterrotates the pelvis away from the rotation of the spine. 


Breathing 


Ardha matsyendrasana provides a very clear opportunity to explore the basic dynamics of 
the breath as they relate to the principles of brhmana and langhana, prana and apana, and 
sthira and sukha. 

The lower body is the stable base of the pose, and a langhana (belly breathing) pattern 
can release tension in the lower abdomen, hip joints, and pelvic floor. This approach to 
breathing stimulates the experience of apana flowing downward in the system, into the 
earth. 

The upper body is the mobile, supported aspect of the pose, and the brhmana (chest 
breath) can be accomplished here simply by stabilizing the abdominal wall upon the initiation 
of the inhalation. This moves the diaphragm’s action into the rib cage and costovertebral 
articulations and greatly intensifies deep rotational release in the thoracic spine. This 
breathing pattern is clearly related to the upward movement of apana, using the lower 
abdominal muscles to assist in driving the exhalation upward and outward from the body. 

In this pose, use a simple nonbound arm position and try doing several rounds of relaxed 
belly breathing to begin with. Then, gradually deepen the lower abdominal contractions on 
the exhalation, eventually maintaining each contraction for a moment when initiating the next 
inhalation. Notice the effect of the breathing patterns on your experience of the pose. 


Gomukhasana 
Cow-Faced Pose 
go-moo-KAHS-anna 


go = cow; mukha = face 


Classification 
Asymmetrical seated pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 


Top arm Bottom arm 


Neutral spine with Scapular upward rota- Scapular downward Hip flexion, exter- 
slight extension in tion, elevation, and rotation, adduction, nal rotation, and 


thoracic spine adduction; shoulder and depression; adduction; knee 
external rotation shoulder internal flexion 
and flexion; elbow rotation and exten- 
flexion; forearm sion; elbow flexion; 


pronation forearm supination 


Muscular joint actions 
Spine 


To calibrate concentric and eccentric contractions and to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 
Top arm Bottom arm 
Concentric Passively Concentric Passively 
contraction lengthening contraction lengthening 
To upwardly rotate Triceps brachii, latis- | To downwardly Biceps brachii (long 
scapula: simus dorsi, teres rotate and adduct head), pectoralis 
Serratus anterior major, pectoralis scapula: major, serratus 
To adduct scapula: rmunor Lower trapezius, anterior, upper 
Rhomboids thomboids trapezius 
To externally rotate To internally rotate 
shoulder: shoulder: 
Infraspinatus, teres Subscapulans 
minor To internally rotate 
To flex arm over- and extend shoul- 
head: der: 
Anterior deltoid Teres major, latissi- 


mus dorsi 
To extend arm: 
Triceps brachii (long 
head), posterior 
deltoid 
To flex elbow: 
Biceps brachii 
To supinate forearm: 
Supinators 


To pronate forearm: 
Pronator teres 


Lower limbs 


Concentric contraction Passively lengthening 


To externally rotate hip: Gluteus medius and minimus 
Obturator internus and externus, quadratus 
femoris, piriformis, superior and inferior 
gemellus 
To externally rotate and flex hip and knee: 
Sartorius 
To flex knee: 
Hamstrings 
To flex and adduct leg: 
Adductor longus and brevis 


Notes 


Upward and downward rotation of the scapula needs to precede adduction to avoid over- 
mobilizing the shoulder joint. If the scapula doesn’t mobilize, there can be too much 
movement in the glenohumeral joint, Causing overmobilizing in the joint capsule or 
impingements in the tendons of the biceps brachii and supraspinatus. 

If the hip joints are not sufficiently mobile, excessive torque can result in the knee joints. 
Great care should be taken to avoid any strain in the knees, because the menisci are most 
vulnerable when the knee joints are semiflexed. 


Breathing 


Releasing the abdominal wall and directing the breath into the lower abdomen help the 
pelvic floor and hip joints to release. Restraining the lower abdomen during an inhalation 
directs the breath into the thoracic region, which intensifies the movement in the shoulder 
structures. 


Hanumanasana 
Monkey Pose 
ha-new-mahn-AHS-anna 
hanumat = having large jaws; a monkey chief 


Hanuman was the semidivine chief of an army of monkeys who served the god Rama. As 
told in the Hindu epic Ramayana through the oral tradition, Hanuman once jumped in a 
single stride the distance between Southern India and (Sri) Lanka. This split-leg pose 
mimics his famous leap. 


Sartorius 
Rectus femoris 
Pectineus 


Pecioralis major 


Hamstrings 
Rectus femoris 


Classification 
Asymmetrical seated forward-bending and backward-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Front leg Back leg 
Extension Scapular upward SI joint nutation; SI joint counternuta- 
rotation, abduc- hip flexion, inter- tion; hip extension, 
tion, and elevation; nal rotation, and internal rotation, 
shoulder flexion adduction; knee and adduction; 
and adduction; extension; ankle knee extension; 
elbow extension dorsiflexion ankle plantar 
flexion 
Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 
To extend spine: To allow spinal extension 
Spinal extensors (back bending) without 
falling into gravity: 
Psoas minor, abdominal mus- 
cles, longus colli, verticalis, 
suprahyoid and infrahyoid 
muscles 
Upper limbs 
Concentric contraction Passively lengthening 
To abduct, upwardly rotate, Rhomboids, latissimus dorsi, 
and elevate scapula: pectoralis major (lower 
Serratus anterior, upper fibers), pectoralis minor 
trapezius 
To stabilize, flex, and adduct 
shoulder joint: 
Rotator cuff, coracobrachialis, 
pectoralis major (upper 
fibers), anterior deltoid, 
biceps brachii (short head) 
Lower limbs 
Front leg Back leg 


Concentric contraction 


Eccentric contraction 


Eccentric contraction 


To maintain knee extension: 
Articularis genu, vastii 


To resist overarticulating 
in front hip joint and to 


To resist overextension of hip 
while maintaining adduc- 


tion and internal rotation: 

Psoas major, iliacus, rectus 
femoris, sartorius, pectin- 
eus, adductor longus and 
brevis, gracilis, tensor fas- 
ciae latae 


maintain internal rotation 
and adduction: 

Hamstrings, gluteus medius 
and minimus (posterior 
fibers), gluteus maxi- 
mus, piriformis, adductor 
magnus, soleus, gastroc- 
nemius 


To adduct and internally 
rotate: 

Pectineus, adductor longus 
and brevis 


Notes 


In this extreme pose, the forward-bending action in the front leg and pelvic half is countered 
by the backward-bending action in the back leg and pelvic half. The spine can then seek 
balance between those two opposing actions. 

In a symmetrical forward bend like paschimottanasana (page 132), part of the action of 
forward bending comes from the spine, as well as the lower limbs. Similarly, in a back bend 
like urdhva dhanurasana (page 249), the backward-bending action comes from the lower 
limbs and spine together. In hanumanasana, however, the fact that the two legs are doing 
opposite actions means that the forward-bending and backward-bending actions are 
directed almost totally into the legs, making both aspects more intense. 

Because there is generally more range of motion for the hip joint in flexion than in 
extension, the front leg usually moves more quickly into flexion and the movement of the 


back leg draws the spine into extension. This is also why more work is often felt in the 
extensors of the front leg than in the flexors of the back leg. The action in each leg is limited 
by the opposite leg, making it a kind of bound pose. This limitation means that force isn’t 
dispersed into space so much as directed into potentially vulnerable areas (hamstring 
attachments are especially at risk for overmobilizing in this pose). This concern is greatly 
compounded if the pose is done passively. 

The presence of gravity means that it isn’t necessary to concentrically contract any 
muscles to pull the body into this position; instead, the weight of the body itself deepens the 
action. To do the pose safely, however, the body is not just passively releasing into gravity. 

If hanumanasana is done more actively, with attention to the eccentric actions of the 
lengthening muscles, the mobilization of the pose can be distributed over several joints; a 
little movement in a lot of places can safely distribute the force. This requires awareness of 
your own tendencies toward places you hold or let go so that you can stabilize the mobile 
spots and mobilize the fixated areas. 

A final note about having the legs in neutral rotation: While the position of the legs is 
neutral in terms of internal and external rotation, it actually takes active internal rotation to 
maintain this neutral position. A neutral position in the joint is not always the position with the 
least muscular effort, depending on the actions of gravity and the other limbs. Maintaining a 
neutral position can often be a quite vigorous action muscularly. 

In this pose, many people let the back leg externally rotate to get it all the way down. 
Letting the back leg roll out puts twisting pressure into the lumbar spine and the SI joint of 
the back leg, not to mention a twisting pressure into the back knee. It also puts more 
pressure into the adductors of the back leg (adductor longus and brevis, pectineus, and 
gracilis) without the eccentric support of the iliacus and psoas major or rectus femoris. As a 
result, the groin can be overmobilized, and the usually overtight rectus femoris doesn’t get 
as much movement as it could. It takes a different kind of discipline to resist the impulse to 
go as low as possible and to use props (blocks and blankets) as necessary to maintain the 
integrity of the pose. 


Breathing 


You'll know you're doing this pose effectively when you can breathe freely. Until all the 
flexion, extension, and rotational forces have been neutralized and the spine can extend 
easily, the breathing tends to be labored and rough. The use of props is_ highly 
recommended so that the work can be done in a gradual way that doesn't excessively 
disturb the rhythm of the breath. 


Navasana 
Boat Pose 
nah-VAHS-anna 


nava = boat 


Vastus lateralis 


Hamstrings 


Classification 
Symmetrical forward-bending balancing pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 


Neutral spine Shoulder flexion Hip flexion and adduction, 
knee extension 


Muscular joint actions 


Spine 
Concentric contraction Eccentric contraction 
To maintain neutral curves of spine: To maintain neutral spine against pull of 
Spinal extensors gravity and resist hyperextension of 
lumbar spine: 
Psoas major (upper fibers), abdominal muscles 
Upper limbs 
Concentric contraction 
To hold scapula on rib cage: To extend elbow: 
Serratus anterior, rhomboids Triceps brachii, anconeus 


To flex shoulder: 
Coracobrachialis, anterior deltoid 


Lower limbs 
Concentric contraction 


To flex hip: To adduct and internally rotate: 

Psoas major, iliacus, rectus femoris Pectineus, gracilis, adductor longus and brevis 
To maintain knee extension: 

Articularis genu, vastii 


Notes 


In this pose the challenge is not the position itself so much as its relationship to gravity. If it 
were rotated 45 degrees, it would be the work of sitting vertically in dandasana (which can 
certainly present its own challenges; see page 130). 

Ideally, the weight in this pose is distributed between the sitting bones and the tailbone. 
All the weight should not be borne on the sacrum. If dandasana is a challenge because of 
shortness in the backs of the legs, that same shortness makes it impossible to support 
navasana correctly with the legs straight. In this case, bending the knees so that the spine 
can remain neutral is a good option. 


This asana is often said to work the abdominal muscles. This is true; however, the 
abdominal muscles do not pull the body into this pose—rather, they are keeping the upper 
body from falling back into gravity. The action that holds the body in this position is hip 
flexion, created by the psoas major and iliacus. If the psoas major and iliacus are difficult to 
access, it is possible to overwork the rectus femoris or tensor fasciae latae attempting to 
stay up. 

Just as bending the knees makes this pose easier by shortening the length of the lower 
lever arm, extending the arms overhead makes it more difficult by lengthening the upper 
lever arm. 


Navasana with arms extended. 


Breathing 
To maintain the stability and balance of this pose, the breath must be very restrained and 
focused. To illustrate how vital this is, attempt to do navasana while taking deep belly 


breaths. 


CHAPTER 
| 


W hen kneeling, the body’s weight is on the knees, shins, and tops of the feet. Kneeling 

brings the center of gravity closer to the ground than standing, but farther from the 
ground than sitting. Kneeling, which includes both kneel-sitting and kneel-standing, is an 
important transitional place for babies learning to move from sitting to standing. 

This position is associated with lowering oneself in the sense of meekness or worship. 
This probably evolved from the fact that when kneeling, a person is more vulnerable than 
when standing, especially if their head is bowed. Even the proud, upright stance of kings 
and pharaohs is tempered by their depiction in this humble position when they are at 
worship. 

Kneeling is also a posture of relaxed alertness that is associated with strength and 
readiness, as seen in vajrasana and virasana (page 164). In martial arts, Kneeling is used 
as a preparatory position that is easier to stand from more quickly than sitting cross- 
legged, and in the practice of aikido they even train to do throws from kneeling. 

In asana, kneeling poses are often used to help mobilize the hip joints. When the mobility 
of the feet and lower legs is removed from the base of support, attention can be focused on 
the actions in the hip joints, pelvic halves, and pelvic floor. 

Kneeling also provides a stable and symmetrical base from which the center of gravity 
can be raised up so the spine can fully extend, most beautifully expressed in poses such as 
ustrasana (page 170) and eka pada rajakapotasana (page 172). 


Vajrasana 
Thunderbolt Posture 
vahj-RAHS-anna 


vajra = thunderbolt, diamond 


Virasana 
Hero’s Posture 
veer-AHS-anna 


vira = man, hero, chief 


Common skeletal joint actions (for two previous poses) 
Spine Lower limbs 


Neutral or axial extension Hip flexion, internal rotation, and adduction; 
knee flexion; ankle plantar flexion 


Notes 


As in sitting poses such as sukhasana (page 126), siddhasana (page 126), and padmasana 
(page 127), the goal is steadiness and ease, or sthira and sukha, the fundamental qualities 
of all asanas as described by Patajnjali in the Yoga Sutras. Virasasana and vajrasana are 
excellent poses for supporting the spine and skull in a way that allows the senses to turn 
inward for pranayama and meditation (like the sitting poses beginning on page 126). 


For some people, these kneeling positions are easier than sitting cross-legged because 
the hip joints do not need to externally rotate or adduct as they do in siddhasana or 
sukhasana. 


Kneeling poses are also more symmetrical because both legs can do the same action and 
neither leg is crossed in front of the other. This crossing of the legs creates an 
asymmetrical action in the pelvis and hips that can have long-term effects. 


Balasana 
Child’s Pose 
bah-LAHS-anna 


bala = young, childish, not fully grown or developed 


Spinal extensors 


Diaphragm Kidney 
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Tibialis anterior 
Extensor digitorum longus 
Peroneus tertius 


Peroneus brevis 


Classification 
Symmetrical kneeling forward-bending pose 


Skeletal joint actions 
Spine Lower limbs 


Flexion SI joint nutation, hip flexion and adduction, knee 
flexion, ankle plantar flexion 


Notes 


Gravity draws the yielding body deeper into this position. 

One goal of this pose is to bring the sitting bones to the heels and the forehead to the 
floor. To do so, many muscles have to lengthen: the extensors of the spine, gluteus 
maximus, piriformis and other rotators, hamstrings, gluteus medius and minimus (because 
of hip adduction), tibialis anterior, peroneus tertius, extensor digitorum longus and brevis, 
and extensor hallucis longus and brevis in the feet. 

Variations include widening the knees (hip abduction), which can create more neutral 
extension in the spine and make room for the belly; extending the arms overhead; clasping 
the heels with the hands; crossing the arms under the forehead; and turning the head to one 
side. 

Sometimes there is congestion in the fronts of the hip joints. It can be caused by using the 
hip flexors to pull the body down toward the thighs, rather than allowing gravity to create 
that action. The use of props can assist in this release. 

If the extensors of the toes are tight or if there is a lack of mobility in the bones of the 
feet, restriction can also be felt in the tops of the feet. In addition, weakness in the intrinsic 
muscles of the feet often results in cramping in this and similar positions (Such as virasana 
and vajrasana, page 164). 


Breathing 


With the hips fully flexed and adducted and the front of the torso resting on the anterior 
surfaces of the thighs, the movement of the breath in the abdomen and anterior rib cage is 
greatly restricted. This necessitates more movement in the back of the waist and rib cage. 
That is why if tightness exists in those places, this pose can feel suffocating. 


Supta Virasana 
Reclining Hero Pose 
soup-tah veer-AHS-anna 


supta = reclining, lain down to sleep; vira = a brave or eminent man, hero, chief 


Pectoralis 


Wal 
J 


Latissimus 


dorsi 


Rectus abdominis 


Vastus lateralis 


Extensor —Tibialis Extensor 
hallucis anterior digitorum 


Classification 


Symmetrical kneeling backward-bending pose 


Spine 


Axial extension 


Lower limbs 


SI joint counternutation; hip extension, internal 
rotation, and adduction; knee flexion and medial 
rotation; ankle plantar flexion 


Spine 


Concentric contraction 


Passively lengthening 


To prevent overmobilization of 


lumbar spine: 


Psoas major 


Psoas minor, abdominal muscles 


Lower limbs 
Concentric contraction 


To keep knees together: 
Gracilis, adductor magnus 


Passively lengthening 


Psoas major, rectus femoris, vastii, sartorius, tibi- 
alis anterior, extensor digitorum longus, extensor 
hallucis longus 


Notes 


Many variations exist for the arm position in this pose—at the sides, reaching overhead, and 
propped up on the elbows. If the latissimus dorsi are short, reaching the arms overhead can 
cause hyperextension of the spine because of the attachment of the latissimus dorsi in the 
lower back. 

Because hip extension in internal rotation is generally more challenging than in external 
rotation, supta virasana reveals how open the “groins” truly are. This pose often begins as 
spinal extension, especially if there is tightness in the hip flexors, because the internal 
rotation of the legs is bound into place by the weight of the body. 

If the hip extensors are tight and the pose is forced, the force can be transmitted either 
into the lower back or into the knees. The pose should instead be supported in a way that 
allows for maximum hip extension; getting down to the floor is less important. 

Because the knees are at risk, keeping the feet active and avoiding supination is important 
for maintaining integrity in the knee joints. 

This can be an excellent pose for sciatic and low-back pain if done with attention to the 
internal rotation and extension in the hips. If poorly executed, the pose can exacerbate low- 
back pain. 


Breathing 


The tautness in the psoas major and abdominal wall creates both posterior and anterior 
pressure in the abdominal cavity. This effect is magnified when activating the abdominal 
muscles to flatten the lumbar curve. The resulting breathing patterns would favor 
movements above and below the abdominal pressure. 


Emphasizing thoracic breath movements at the base of the rib cage helps to mobilize the 
upper spine and shoulder girdle. Focusing on pelvic floor movements assists in releasing 
tension in the hips, groins, and gluteal region. 


Ustrasana 
Camel Pose 
oosh-TRAHS-anna 


ustra = camel 


Classification 
Symmetrical kneeling backward-bending pose 


| Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Scapular adduction and down- SI joint counternuta- 
ward rotation, shoulder tion, hip extension 
extension and adduction, and adduction, knee 
elbow extension flexion, ankle plantar 


flexion 


Spine 
Concentric contraction 


To extend spine (though most 
of action of extension is 
caused by gravity): 

Spinal extensors 


Upper limbs 


Concentric contraction 


To adduct, elevate, and down- 


wardly rotate scapula: 
Rhomboids, levator scapulae 
To stabilize shoulder joint and 
prevent protraction of head 
of humerus: 


Muscular joint actions 


Eccentric contraction 


To prevent overmobilization of 
lumbar spine: 

Psoas minor, abdominal muscles 

To resist hyperextension in 


cervical spine as head extends: 


Anterior neck muscles 


To extend and adduct shoulder 
joint: 

Triceps brachii (long head), teres 
major, posterior deltoid 

To extend elbow: 

Triceps brachii 


Passively lengthening 


Psoas major 


Passively lengthening 


Pectoralis major and 
minor, biceps brachii, 
coracobrachialis 


Rotator cuff 
Lower limbs 


Concentric contraction Eccentric contraction 


To resist hip extension and knee flexion: 
Rectus femoris 

To resist knee flexion: 

Articularis genu, vastii 


To extend, adduct, and internally rotate hip: 


Hamstrings, adductor magnus, gluteus 
maximus 


Notes 


Gravity is pulling the torso into the back bend, which is checked by the arm action and the 
eccentric action of the spinal flexors. 

In the cervical spine, the anterior neck muscles are eccentrically active, but the 
sternocleidomastoid should not be active to avoid the base of the skull being pulled into the 
atlas and axis. 

Internal rotation of the legs will help stabilize the SI joint by encouraging the front of this 
joint to align. 

It can be very challenging to find a healthy extension of the spine at the base of the neck 
or the top of the thoracic spine. It helps to focus on releasing the sternocleidomastoid using 
the eccentric strength of the deeper anterior neck muscles to stabilize the weight of the 
head. Ustrasana can be an intense mobilization for the digestive system, especially the 
esophagus. 


Breathing 


In ustrasana, the thoracic structures are maintained in an inhalation position, and the 
abdominal wall is lengthened. This results in a decreased ability of the body to breathe 
“normally.” The trick is to find support from the deeper musculature so that the more 
superficial efforts can quiet down. Then it’s possible to notice an interesting relationship 
between the deepest layer of superficial neck muscles (scalenes) and the breath movement 


in the apex of the lungs, which are suspended from the inner scalene muscles. 
Eka Pada Rajakapotasana 
One-Legged Royal Pigeon Pose 
eh-KAH pah-DAH rah-JAH-cop-poh-TAHS-anna 


eka = one; pada = foot, leg; raja = king, royal; kKapota = dove, pigeon 


Classification 
Asymmetrical kneeling backward-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Front leg Back leg 

Extension Scapular upward SI joint nutation, hip —_SI joint counternuta- 
rotation, abduc- flexion and exter- tion; hip extension, 
tion, and elevation; nal rotation, knee internal rotation, 
shoulder flexion, flexion, ankle plan- and adduction; 
adduction, and tar flexion, foot knee flexion; ankle 
external rotation; supination plantar flexion 
forearm supina- 
tion; hand and 
finger flexion 

Muscular joint actions 
Spine 


Concentric contraction 


To extend spine: 
Spinal extensors 


Eccentric contraction 


To neutralize twist from 
position of back leg: 

Internal oblique (front leg side); 
external oblique (back leg 
side) 


To prevent hyperextension 
at lumbar spine: 

Psoas minor, abdominal 
muscles 


Upper limbs 


Concentric contraction 


To abduct, upwardly rotate, 
and elevate scapula: 

Serratus anterior, upper tra- 
pezius 

To stabilize, flex, and adduct 
shoulder joint: 

Rotator cuff, pectoralis major 
(upper fibers), anterior del- 
toid, biceps brachii (short 
head) 


To rotate forearm and grasp foot: 
Supinator and flexors of hand and fingers 


Lower limbs 


Front leg 


Back leg 


Eccentric contraction 


Concentric contraction 


Passively lengthening 


To resist hip flexion: 
Hamstrings, piriformis, obtu- 


To create hip extension 
and knee flexion: 


lliacus, psoas major, rectus 
femoris 


rator internus, superior and 
inferior gemellus 


Hamstrings 
To create hip extension, internal 
rotation, and adduction: 


Adductor magnus 


Notes 


It is important not to collapse into this pose. The pelvic floor, hamstrings, and gluteals 
should act eccentrically to distribute the weight created by the force of gravity through the 
whole base of the pose rather than drop right into the hamstring attachment or knee joint. 

As with all poses, and more so with complex ones, a wide variety of experiences are 
available, depending on each person's strength, balance, and range of motion. 

This pose is categorized as a kneeling pose because that is the starting position, but the 
base of support is not actually kneeling. This asana has a unique base of support: the back 
surface of the front leg and the front surface of the back leg. This same base, with the knee 
joints extended, would almost be hanumanasana (page 156). 

Even though the front leg is externally rotated, this pose still requires a great deal of 
length in muscles of external rotation such as the piriformis, obturator internus, and superior 


and inferior gemellus. This is because these muscles are also hip extensors and abductors, 
and the actions in the front leg are hip flexion and adduction—the more adducted the front 
leg is, the more sensation will probably be felt in those muscles. 

When the knee is more extended in the front leg (toward 90 degrees of flexion), the 
rotation at the hip is greatly intensified. This action puts more pressure into the knee, 
especially if there is restriction in the hip joint, and the knee is much more vulnerable to 
twisting forces when at 90 degrees. The action in the feet and ankles can help to stabilize 
and protect the knee. 


Eka Pada Rajakapotasana Variation 
Folded Forward 


Piriformis Sciatic nerve 


Notes 


This variation intensifies the actions in the hamstrings and other hip extensors (such as the 
piriformis) of the front leg because of deeper hip flexion and more body weight over the 
front leg. At the same time, it diminishes the actions in the back hip and in the spine. 

This position is frequently used to “stretch” the piriformis muscle and the sciatic nerve. 
When sciatic pain exists, however, it is not necessarily useful to stretch the sciatic nerve, 
and the piriformis is not always responsible for sciatic pain. It may indeed be true that doing 
this asana often helps relieve this pain, but it’s more likely that the mobilization of the hips 
and pelvis and the effects on all the muscles of the lower body are responsible. 

The following illustrations show the relationship of the sciatic nerve to the piriformis muscle 
in: 


1. neutral hip position (figure a); 
2. external rotation and abduction, which actually shorten the piriformis (figure b); 


3. hip flexion, which begins the lengthening of the piriformis and other external rotators 
(figure c); 


4. and hip flexion combined with adduction, which puts the piriformis into maximal length, 
along with the sciatic nerve (figure Q). 


ligament (showing 
continuity with the 
attachment of 

the hamstrings) 


The hip joint, sciatic nerve, and piriformis muscle in four positions as they go into the 
folded-forward pigeon variation: (a) neutral; (b) externally rotated and abducted; (c) 
externally rotated, abducted, and flexed; and (d) externally rotated, flexed, and adducted. 


Parighasana 


Gate-Latch Pose 
par-ee-GOSS-anna 


parigha = an iron bar used for locking a gate 


i 


Intercostals 


External 


Rectus \4 
femoris 


Gracilis 


Classification 
Asymmetrical kneeling side-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Top arm Lower arm Kneeling leg Extended leg 
Lateral flex- Scapular Shoulder abduc- Hip extension Hip flexion, 
ion, cervical upward rota- tion, forearm and adduc- external 
rotation and tion and supination tion, knee rotation, 
extension elevation, flexion, ankle and abduc- 
shoulder dorsiflexion tion; knee 
abduction, extension; 
elbow exten- ankle plan- 
sion tar flexion 
Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 
To orient torso to front: To resist falling into gravity: 
Internal oblique (flexed leg side); External oblique, quadratus lumborum (flexed leg side) 
external oblique (extended leg 
side) 
Upper limbs 
Upper arm 
Concentric contraction Eccentric contraction 
To upwardly rotate, abduct, To extend arm overhead without falling into gravity: 
and elevate scapula: Teres major, latissimus dorsi 


Serratus anterior 
To stabilize shoulder joint: 


Rotator cuff 
To extend elbow: 
Triceps brachii, anconeus 
Lower limbs 
Extended leg Kneeling leg 
Concentric Eccentric Concentric Eccentric Passively 
contraction contraction contraction contraction lengthening 
To rotate and To keep from To extend, To resist hip Gluteus medius 
abduct leg: collapsing adduct, and extension and and mini- 
Sartorius, pirifor- into hip: internally knee flexion: mus, tensor 
mis, superior Hamstrings rotate hip: Rectus femoris fasciae latae 
and inferior Hamstrings, To resist knee 
gemellus, adductor flexion: 
obturator magnus, glu- Articularis genu, 
internus teus maximus 


vastii 


Notes 


Rotation is automatic with side bending in the spine because of both the shape of the 
articular facets in the vertebrae and the spiral pathways of the muscles. To keep the action 
pure lateral flexion, the upper and lower ribs need to counterrotate in relation to each other. 
In this case, the upper ribs rotate posteriorly and the lower ribs rotate anteriorly. To 
achieve this, the internal obliques on the upper side and the external obliques on the lower 
side are recruited. 

Also, if tightness exists in the outside of the standing leg hip joint (in the tensor fasciae 
latae, gluteus medius, or gluteus minimus), then that hip will try to flex rather than stay 
purely adducted. The standing leg should maintain hip extension (via the adductor magnus 
and hamstrings) to prevent this. 

When there is tightness in the latissimus dorsi, lifting the arm overhead can push the rib 


cage forward (compressing the floating ribs and inhibiting breath in general) or pull the 
scapula downward even as the arm is lifting, potentially creating impingement of the biceps 
brachii tendon or supraspinatus at the acromion process. 


Breathing 


Which side of the diaphragm moves more in this pose—the upper, lengthened side or the 
lower, compressed side? Is the answer the same for both sides of your body? Explore. 


Simhasana 
Lion Pose 


sim-HAHS-anna 


simha = lion 


TMJ 
AO joint 


The temporomandibular joint (TMJ) represents the center of gravity of the skull, while the 
atlanto-occipital joint (AO joint) is its base of support. 


Classification 
Symmetrical kneeling pose 


Skeletal joint actions 


Spine 
Atlanto-occipital joint flexion, neutral spine, adduction and elevation of eyeballs 


Notes 
The lengthening activation of the tongue lifts the hyoid bone; activates the digestive system; 


and activates the hyoid muscles, sternum, rectus abdominis, pubic bone, and pelvic floor. 


Tongue 


Hyoid 


(a) The tongue at rest, and (b) tongue extension. 


A strong exhalation (lion's roar) activates the three diaphragms: thoracic, pelvic, and 
vocal. The platysma muscle can also be contracted in simhasana. The superior and medial 
rectus muscles of the eyes both contract to direct the gaze inward and upward. 


Simhasana stimulates and releases a host of often overlooked muscles. The tongue and 
jaw can be thought of as the front of the neck, and cervical tension can frequently be 
related to tightness in these structures. Additionally, the platysma (the flat, thin, rectangular 
muscle that covers the front of the throat) can be tonified during simhasana. Aside from the 
cosmetic advantages (a weak platysma is associated with wrinkly throat skin), consciously 
contracting this muscle increases the ability to relax it during inspiratory efforts. 


Masseter 


Jaw muscles. 


Location of the TMJ. 


CHAPTER 


Ray SUPINE POSES 


S upine means lying in a faceup position. It is the opposite of prone, which is lying face 
down. Similarly, supination means to turn a hand, foot, or limb upward, whereas 
pronation refers to turning them downward. 


Both words originate from Latin: Supinus means leaning backward, and pronus means 
leaning forward. Interestingly, this is the reverse of the usual movement from each position. 
From a supine position, flexion in the spine and limbs is generally what moves the body into 
space; from a prone position, it is extension in the spine or limbs. 

Moving into postures from a supine position generally engages the anterior musculature of 
the body, which is why many abdominal strengthening exercises start in this position. 

Just as tadasana (page 72) is a quintessential standing position, savasana (page 182) is 
a fundamental supine position. In savasana, the back surface of the body is almost 
completely in contact with the support of the floor. There is nowhere to fall, so the postural 
muscles can relax from their constant dance with gravity. 

Savasana has the lowest center of gravity possible and is a starting point for all the 
supine poses. It is also the position in which those asanas usually end. Because very little 
effort is required to stabilize the body while it is supine, poses that evolve from here are by 
definition mostly langhana and become more brhmana (see page 20) as the center of 
gravity is raised higher. 


=u 


Savasana 
Corpse Pose 
shah-VAHS-anna 
sava = corpse 


This pose is also referred to as the death pose, or mrtasana (mrit-TAHS-anna). Mrta 
means death. 
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Classification 
Symmetrical supine pose 


Notes 


Savasana is said to be the easiest asana to perform but the hardest to master. Whatever 
gymnastic demands the other asanas may make on your balance, strength, or flexibility, the 
challenge of maintaining awareness without effort or exertion is perhaps the most revealing 
exploration of body—mind integration we can engage in. 

In savasana, the structures that are in full, weight-bearing contact with the floor exhibit the 
primary curves of the body (see page 37 of chapter 2). These include the posterior 
surfaces of the heels, calves, thighs, buttocks, rib cage, thoracic spine, scapulae, and skull. 

The structures that are off the floor mirror the secondary curves of the body, specifically 
the hollows of the back of the ankles, knee joints, lumbar region, and cervical spine. 

The points of contact of the arms vary widely from person to person, and the arms can be 
arranged in a variety of positions. 


Blue shaded areas show the major weight-bearing structures, including most primary 
curves. 


Symmetry 


Often in savasana the limbs are carefully placed to be symmetrical when viewed from the 
outside. This can conflict with the body’s kinesthetic (proprioceptive) feedback because 
what /Jooks symmetrical is not what always feels symmetrical. We can negotiate this 
contrast in inner and outer experience in a variety of ways. 

It can sometimes be useful to align the structures as symmetrically as possible and then 
see if you can receive the kinesthetic feedback of the sensations of asymmetry without 
needing to respond. Perhaps your proprioceptors can even adapt to this new information 
and redefine your perception of neutral. 

Alternatively, it can also be valuable to organize more from the inside and seek inner 
comfort and quiet, regardless of how asymmetrically the limbs are arranged. We can find 
balance without being symmetrical, which is a valuable distinction for everyone to recognize 
because none of our internal structures are symmetrical. Nevertheless, they all have the 
ability to find balance and harmony. Because all human bodies are inherently asymmetrical, 
a certain amount of surrender to this fact is necessary to achieve a deep state of emotional 
and physical integration. 


Breathing 


A deep state of quiet consciousness is quite different from sleep, which is a common 
experience in this pose. In savasana, the body is completely at rest and its metabolism is 


freed of the demands of contending with gravity, making it possible to practice the most 
difficult breathing exercise of all: the act of being fully aware of—but not controlling—the 
breath’s movements. 


Usually, when you are aware of your breathing, in some way you alter its natural rhythm. 
When you are not aware of the breath, it is driven by a combination of autonomic impulses 
and unconscious habit. The juxtaposition of active awareness and surrender to the breath’s 
natural movements makes possible the powerful realization that true surrender is an act of 
will. 


Apanasana 
Apana Pose, Wind Release Pose 
ap-an-AHS-anna 


apana = the vital air that eliminates waste from the system 


Inhalation. 


~~ O 


Exhalation. 


Dettoid 


Triceps brachii 


Classification 
Symmetrical supine forward-bending vinyasa 


Notes 


Apanasana is one of the key tools of therapeutic yoga because it is a simple and accessible 
practice that directly links breath and body movement. In this simple vinyasa, or sequence, 
the hands are on the knees, and with the inhale the legs move away from the body. With 
the exhale the legs move toward the body. This movement can be created in a variety of 
ways: through the very gentle movement of the breath, a simple movement of the limbs, or 
a more vigorous movement of the spine. 


Breathing 


Apanasana stimulates the upward release of the diaphragm on the exhalation as the knees 
are drawn into the body either by actively using the abdominal and hip flexor muscles or by 
using the arms to pump the thighs against the abdomen and leaving the abdominals and hip 
flexors passive. 

Low-back tension can be the result of tension in the diaphragm. Performing apanasana is 
a simple and effective way of helping the lower spine by mobilizing the contents of the 
abdomen and creating more diaphragmatic space for the abdominal muscles to create 
postural support. 

Taken together, dwi pada pitham (page 188) and apanasana constitute a powerful pair of 
counterposing movements that can facilitate profound changes and healing. 


Setu Bandhasana 
Bridge Pose 
SET-too bahn-DAHS-anna 


setu = dam, dike, bridge; bandha = lock; setubandha = the forming of a causeway or 
bridge; dam, bridge 


Quadriceps 


Rectus 
abdominis 


Classification 
Symmetrical supine inverted pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Cervical and upper thoracic Scapular adduction, down- SI joint counternutation, hip 
flexion, lower thoracic and ward rotation, and eleva- extension, knee extension, 
lumbar extension tion; shoulder extension ankle dorsiflexion 


and adduction; elbow 
flexion; forearm supination; 
wrist dorsiflexion 


Muscular joint actions 


Spine 

Concentric contraction Eccentric contraction 

To extend lower thoracic and lumbar spine: To resist lumbar hyperextension: 

Spinal extensors Psoas minor, abdominal muscles 

Upper limbs 

Concentric contraction Eccentric contraction 

To adduct, elevate, and downwardly rotate To receive and support weight of pelvis: 
scapula: Flexors of wrist and hand 


Rhomboids, levator scapulae 

To stabilize shoulder joint and prevent 
protraction of head of humerus: 

Rotator cuff 

To extend and adduct shoulder joint: 

Triceps brachii (long head), teres major, 
posterior deltoid 

To flex elbow and supinate forearm: 

Biceps brachii, brachialis 


Lower limbs 


Concentric contraction Passively lengthening 


To extend hip: Psoas major, iliacus 
Hamstrings, gluteus maximus 

To extend, adduct, and internally rotate hip: 

Adductor magnus, gracilis 

To extend knee: 

Articularis genu, vastii 


Notes 


It can be a challenge to find full hip extension in this pose without also adducting or 
externally rotating at the hip joints. If the hamstrings and adductor magnus are not strong 
enough, the gluteus maximus may do too much and pull the legs into external rotation, the 
other adductors (such as the pectineus) may activate to bring the knees together but also 
flex the hips, or the rectus femoris may work to extend the knees but interfere with the 
ability to extend the hips. 

Spinal extensors (especially lumbar) may be useful, but too much lumbar extension is not 
helpful because it may limit hip extension by putting tension on the psoas complex. 

While the final position of the knees is actually a flexed shape, the action of coming into 
the pose is one of extension because it is moving from more flexion to less flexion. 

The elevation of the scapulae moves the shoulder blades into the floor, which then lifts the 
rib cage away from the floor. It is important that the scapulae are not depressed or pulled 
down the back in this position, because that action moves the scapulae away from the 
cervical spine, leaving the flexed neck to bear the weight of the upper body. 


The action in the arms is also the foundation for salamba sarvangasana (page 190) and 
viparita karani (page 196); the action in the hips and legs is the same as for lifting into 
urdhva dhanurasana (page 249). 

All in all, considering the many muscle actions that must be balanced for this pose to 


work, sustaining this basic posture actually requires a high degree of coordination. 


Breathing 


This position offers the opportunity to experience all three bandhas: the lower abdominal 
action of mula bandha, the opening at the base of the rib cage (supported by the hand 
position) of uddiyana bandha, and the chin lock associated with cervical flexion known as 
jalandhara bandha. 


Setu Bandhasana Variation 
Dwi Pada Pitham 


Two-Legged Table 
dvee PA-da PEET-ham 


dwi = two; pada = feet; pitham = stool, seat, chair, bench 


Quadriceps 


Tibialis 7 
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Exhalation. 


Classification 


Symmetrical supine vinyasa 


Notes 


Except for the arm position, the muscular, spinal, and joint actions of this pose are virtually 
identical to those of setu bandhasana. The main difference between setu bandhasana and 
dwi pada pitham is that dwi pada pitham is a vinyasa, a dynamic movement that is 
coordinated with the inhalation and exhalation. 


This simple yet versatile practice can be used in a variety of ways to release tension from 
the spine and breathing structures, as well as to help balance the leg and hip actions that 
support similar poses, such as setu bandhasana and urdhva dhanurasana (page 249). 


Breathing 


The lifting movement is typically done on the inhalation and the lowering on the exhalation, 
but this pattern can be changed to produce various effects. For example, the three bandhas 
can be very easily activated simply by doing the lowering movement while suspending the 
breath at the end of an exhale (bhaya kumbaka). Lowering the spine while using bhaya 
kumbhaka creates a natural lifting of the pelvic floor and abdominal contents toward the 
zone of lowered pressure in the thoracic cavity. The subsequent inhalation can create a 
dramatic downward release of the pelvic floor and a noticeable sense of relaxation in this 
often tense region. 


Salamba Sarvangasana 
Supported Shoulder Stand 
sah-LOM-bah sar-van-GAHS-anna 
salamba = with support (sa = with, alamba = support); sarva = all; anga = limb 


The term salamba distinguishes this variation of the shoulder stand from the unsupported 
(niralamba) version. 


Obliquus 
capitis superior 
Semispinalis 
capitis (cut) 
Rectus capitis 
posterior minor 
Splenius 


capitis (cut) Rectus capitis 


posterior major 


Longissimus Obliquus capitis 
capitis 9 inferior 


Interspinales 
cervicis 


Some of the deeper musculature attaching to the base of the skull that can be 
eccentrically active in salamba sarvangasana, halasana (page 199), and variations. 


Splenius capitis 
Splenius cervicis 


Infraspinatus 


Classification 
Symmetrical supine inverted pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Cervical and upper thoracic Scapular adduction, down- Hip extension and adduction, 
flexion, lower thoracic and ward rotation, and eleva- knee extension, ankle dor- 
lumbar extension tion; shoulder extension siflexion 


and adduction; elbow 
flexion; forearm supination; 
wrist dorsiflexion 


Muscular joint actions 
Spine 
To calibrate concentric and eccentric Eccentric contraction 


contractions to support spine: 


To resist flexion f ight of body: 
Spinal extensors and flexors stelesgisteloney <tc aaaiaatleaed 


Cervical spinal extensors 


Upper limbs 

Concentric contraction 

To adduct, elevate, and downwardly rotate To extend and adduct shoulder joint: 
scapula: Triceps brachii (long head), teres major, 

Rhomboids, levator scapulae posterior deltoid 

To stabilize shoulder joint and prevent To flex elbow and supinate forearm: 
protraction of head of humerus: Biceps brachii, brachialis 

Rotator cuff To support rib cage: 


Flexors of wrist and hand 
Lower limbs 
Concentric contraction 


To resist leg falling toward face: To extend knee: 
Hamstrings, gluteus maximus Vastii 

To extend, adduct, and internally rotate hip: 

Adductor magnus, gracilis 


Notes 


The foundation of this pose, as in setu bandhasana (page 186), is the shoulder girdle (not 
the neck). To truly be a shoulder stand, the muscles that elevate, adduct, and downwardly 
rotate the scapulae must be strong enough to keep the scapulae in that position despite the 
weight of the entire body resting on them. When preparing for this pose, it is essential that 
the scapulae find elevation along with the other actions; if the scapulae are depressed, the 
cervical spine receives the weight of the whole body in a flexed position, which makes it 
very vulnerable to injury. 

Entering the pose from halasana (page 199) is more demanding on the extensors of the 
spine, especially the thoracic spine, because they are in an elongated position before 
contracting. Entering from setu bandhasana is more demanding on the extensors of the 
shoulder joints and the flexors of the spine (the psoas and abdominal muscles). 

From the perspective of the muscles of the spine and abdomen, being in this pose is less 
challenging than getting into it. However, remaining in the pose is more challenging for the 
muscles of the scapulae, because they are bearing the static load of the body. 


Center line of gravity passing through the base of support. 


Breathing 


The more mobility that exists in the scapulae (or the less resistance from other muscles of 
the thorax), the less compromised the breath is in this position. This pose takes a 
tremendous amount of both flexibility and strength in the entire shoulder girdle. Without the 
integrity of the shoulder girdle, the weight collapses down into the thorax and the diaphragm 
becomes obstructed. 

Keeping the base of the rib cage open allows the diaphragm and abdominal viscera to 
shift effectively toward the head so the full benefits of inversion can occur. 


Lymph drainage in shoulder stand. 
Niralamba Sarvangasana 
Unsupported (No-Arm) Shoulder Stand 
neera-LOM-bah sar-van-GAHS-anna 


niralamba = no support, independent, self-supported; sarva = all; anga = limb 


Latissimus 
dorsi 


Classification 
Symmetrical supine inverted pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Cervical and upper thoracic Scapular adduction, upward Hip extension and adduction, 
flexion, lower thoracic and rotation, and elevation; knee extension, ankle dor- 
lumbar extension shoulder adduction; elbow siflexion 


extension; forearm prona- 
tion 


Muscular joint actions 
Spine 


To calibrate concentric and eccentric Eccentric contraction 
contractions to support spine: 


; To resist flexion from weight of body: 
Spinal extensors and flexors 


Cervical spinal extensors 


Upper limbs 

Concentric contraction 

To adduct, elevate, and upwardly To stabilize shoulder joint and prevent 
rotate scapula: protraction of head of humerus: 

Trapezius, levator scapulae Rotator cuff 

To upwardly rotate scapula: To adduct shoulder and extend elbow: 

Serratus anterior Triceps brachii 


To flex and adduct shoulder against pull 
of gravity: 
Teres minor, coracobrachialis 


Lower limbs 
Concentric contraction 


To resist leg falling toward face: To extend, adduct, and internally rotate hip: 
Hamstrings, gluteus maximus Adductor magnus, gracilis 

To extend knee: 

Vastii 


Notes 


In this pose, the scapulae are elevated, adducted, and slightly upwardly rotated; without the 
levering action of the arms, this calls on the muscles that move the scapulae on the rib cage 
to work strongly. It might feel like contradictory actions to perform adduction, elevation, and 
upward rotation simultaneously. It is indeed possible and in fact necessary in this pose in 
order to protect the neck. If the scapulae are not maintained in adduction, the weight of the 
body falls into the spine; if the scapulae do not upwardly rotate, the arms are challenged in 
being alongside the body. The scapulae are positioned in neutral rotation as they extend to 
the knees, but the action that gets them there is upward rotation as they come from the 
downward rotation of niralamba sarvangasana. 

The upper fibers of the psoas major and abdominal muscles are very strongly engaged 
here to maintain the spinal flexion in the thoracic spine. In addition, more lumbar flexion 
occurs to bring the legs farther overhead and counterbalance the pull of gravity. Resisting 
this tendency toward lumbar flexion makes the spinal flexors work much harder eccentrically 
against the body weight’s tendency to roll down to the floor. 

In this balancing act between spinal flexors and extensors, imbalances that are usually 
imperceptible show up because the arms aren't available to leverage symmetry. When 


these torques appear, they make this pose that much more challenging to balance. 


Breathing 


In niralamba sarvangasana, the intense action in the torso’s flexor and extensor groups 
creates quite a challenge to the shape change of breathing. Because this is a challenging 
balance pose that requires a lot of stabilizing action in the abdominal and thoracic 
musculature, any attempt at deep breathing will destabilize the pose even as the full-body 
activation of these major muscle groups creates a demand for significant oxygenation. 
Efficiency—finding the minimum amount of effort necessary to maintain the position— 
allows the limited breath movements to supply just enough energy to sustain the pose. 


Viparita Karani 
Inverted Pose 
vip-par-ee-tah car-AHN-ee 


viparita = turned around, reversed, inverted; karani = doing, making, action 


Classification 
Symmetrical supine inverted pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Cervical and upper thoracic Scapular adduction, down- Hip flexion and adduction, 
flexion, lower thoracic and ward rotation, and eleva- knee extension, ankle dor- 
lumbar extension tion: shoulder extension siflexion 


and adduction: elbow 
flexion; forearm supination: 
wrist dorsiflexion 


Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 
To extend lower thoracic spine: To resist lumbar hyperextension and counter 
Spinal extensors weight of leg: 
Psoas major and minor, abdominal muscles 
Upper limbs 
Concentric contraction Eccentric contraction 
To adduct, elevate, and downwardly To receive and support weight of pelvis: 
rotate scapula: Flexors of wrist and hand 


Rhomboids, levator scapulae 


To stabilize shoulder joint and prevent 
protraction of head of humerus: 


Rotator cuff 

To extend and adduct shoulder joint: 

Triceps brachii (long head), teres major, 
posterior deltoid 

To flex elbow and supinate forearm: 

Biceps brachii, brachialis 


Lower limbs 

Concentric contraction Eccentric contraction 

To extend knee: To resist leg falling toward face: 
Vastii Hamstrings, gluteus maximus 


To extend, adduct, and internally rotate hip: 
Adductor magnus, gracilis 


Notes 


In salamaba sarvangasana (page 190), the erector muscles of the spine are more active 
than in viparita karani. In the lifted version of viparita karani, the abdominal muscles play a 
greater role than the spinal muscles to keep the pelvis from collapsing onto the hands— 
because of the flexion of the hips, the weight of the legs falls in such a way that the weight 
of the pelvis is falling backward toward further extension in the spine. 


In viparita karani, the abdominal muscles are strongly active in eccentric contraction. If 
they do not have the ability to modulate their lengthening, the weight of the pelvis collapses 
onto the hands or wrists. Practicing the ability to enter and leave this pose can help with 
other actions that require abdominal eccentric control, such as dropping the legs over into 
urdhva dhanurasana (page 249) from a headstand or handstand, controlling vrksasana 
(page 86), dropping back into urdhva dhanurasana from tadasana (page 72), and so forth. 

Body proportions and individual differences in weight distribution between the upper and 
lower body greatly affect the experience of this pose. A prime example is how challenging 
controlling the movement into this pose can be for women because of the greater 


proportion of weight in their lower bodies and the generally greater flexibility of their spines. 
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Dropped version of viparita karani. 


Breathing 
The inverted nature of viparita karani produces the cleansing, eliminative effects associated 
with the upward movement of apana. The supported versions of this pose are a valuable 


staple of restorative yoga practice. 


Halasana 
Plow Pose 
hah-LAHS-anna 


hala = plow 


Hamstrings 


Classification 


Symmetrical supine inverted forward-bending pose 


58 Fg 


etal joint actions 


Spine Upper limbs Lower limbs 

Flexion Scapular adduction, down- SI joint nutation, hip flexion 
ward rotation, and eleva- and adduction, knee exten- 
tion; shoulder extension sion, ankle dorsiflexion, toe 
and adduction; elbow extension 


extension; forearm prona- 
tion; wrist extension; hand 
and finger flexion 


Muscular joint actions 
Spine 
Eccentric contraction 


To resist flexion from weight of body: 
Spinal extensors 


Upper limbs 

Concentric contraction 

To adduct, elevate, and downwardly To extend and adduct shoulder joint: 
rotate scapula: Triceps brachii (long head), teres major, 

Rhomboids, levator scapulae posterior deltoid 

To stabilize shoulder joint and prevent To extend elbow: 
protraction of head of humerus: Triceps brachii 

Rotator cuff To clasp hands: 


Flexors of hand and fingers 


Lower limbs 


Concentric contraction Eccentric contraction Passively lengthening 
To extend knee: To maintain alignment Gastrocnemius, soleus 
Vastii of legs: 
To dorsiflex ankle and tuck Hamstrings, adductor 

toes under: magnus, gracilis 


Tibialis anterior, toe extensors 


Notes 


This pose has many variations: spine more or less extended, arms overhead, or hands on 
the back as in salamba sarvangasana (page 190). Some of these variations put more 
pressure into the spine than others. For example, when the arms reach overhead and clasp 
the toes, the scapulae upwardly rotate and move away from the spine, and weight falls into 
the upper spine. This variation can overmobilize the thoracic and cervical spine; there is 
potentially damaging pressure from the pushing action of the feet and, if the hamstrings and 
gluteals are tight, from the limited hip flexion forcing greater spinal flexion. 

Because this pose can produce very intense flexion for the spine, especially the cervical 
region, it’s more important to maintain the integrity of the scapulae and cervical and thoracic 
spine than to get the legs to the floor; support the legs if necessary to protect the neck. 


Breathing 


As in salamba sarvangasana, keeping the base of the rib cage open allows the diaphragm 
and abdominal viscera to shift effectively toward the head so the full benefits of inversion 
can occur. This can be much more of a challenge in this pose because the hip flexion tends 
to create more intra-abdominal pressure. 

Halasana is a very good gauge of how freely you can breathe. It’s one thing to have the 
range of motion and flexibility to get into the pose, but quite another to have the diaphragm 
and organs be free enough to remain there and breathe comfortably. 


Karnapidasana 
Ear-to-Knee Pose 
KAR-na-peed-AHS-anna 


karna = ear; pidana = squeeze, pressure 


Gluteus maximus 


Classification 
Symmetrical supine inverted forward-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Flexion Scapular abduction and SI joint nutation, hip flexion, 
upward rotation, shoulder knee flexion, ankle plantar 
flexion, elbow flexion, flexion 


hand and finger flexion 


Muscular joint actions 
Spine 
Passively lengthening 


Spinal extensors 


Upper limbs 
Concentric contraction Passively lengthening 
To flex elbow: Rhomboids, trapezius 


Biceps brachii 
To clasp hands: 
Flexors of hand and fingers 


Lower limbs 


Passively lengthening 


Gluteus maximus 


Notes 


Extensors of the spine should all lengthen evenly, ensuring that the opening is distributed 
along the whole spine. When the arms move overhead and the scapulae spread away from 
the spine, the weight bearing shifts to the spinous processes of the thoracic spine from the 
scapulae. 

This variation can overstretch the thoracic and cervical spine due to the weight of the legs 
and pelvis, directing pressure into the vulnerable muscles of the neck and upper back. 


This counterposes the shoulder action of sarvangasana (pages 190 and 193) because the 
spinal extension and scapular adduction of shoulder stand is reversed, so the muscles that 
were active are now lengthening. If the release is too passive, however, the muscles can be 
overlengthened. 


Breathing 


In this pose, the weight of the lower body is bearing down into the torso, which is in 
maximal flexion—this is basically an inverted, weight-bearing exhalation. 

If the muscles are tense in this pose, even if the joints and muscles have enough flexibility, 
the breath is inhibited. This limitation soon results in the muscles’ inability to fuel their 
activity; at this point, the asana should be exited. 


Jathara Parivrtti 
Belly Twist 
JAT-hara par-ee-VRIT-ti 


jathara = stomach, belly, abdomen, bowels, the interior of anything; parivrtti = turning, 
rolling 


Sternocleidomastoid 


Scalenes 


Pectoralis 
major 


External 
oblique 


Internal 
oblique 


| 
/ —‘ Giluteus 
maximus 


Classification 


Asymmetrical supine twisting pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Arm opposite leg Arm holding leg 
Rotation Scapular adduction, Scapular abduction, Hip flexion, knee 
shoulder abduction shoulder abduction flexion 
and external rota- and internal rota- 


tion, elbow flexion tion, elbow flexion 


Muscular joint actions 
Spine 
Passively lengthening 


External oblique, intercostals, transversospinalis (top leg side); internal oblique, intercostals, 
oblique muscles of erector spinae (bottom leg side) 


Upper limbs 


Passively lengthening 

Pectoralis major and minor, coracobrachialis, latissimus dorsi (arm opposite leg) 
Lower limbs 

Passively lengthening 


Gluteus maximus, medius, and minimus; piriformis; superior and inferior gemellus; obturator 
internus (top leg) 


Notes 


To ensure that this twist is evenly distributed throughout the spine, it is important to maintain 
a neutral spine. This is a challenge with both knees bent because it’s much easier to move 
into lumbar flexion to deepen the rotation. However, this might put excess pressure into the 
lumbar vertebrae and discs. If there is a lack of balanced mobility in the spine, excessive 
force can be directed into vulnerable spots such as the disc between T11 and 112 or the 
front of the shoulder joint. 


Breathing 


Because the body is supported by the floor and the main action is provided by gravity, the 
breathing and postural muscles are free to release in jathara parivrtti. The breath can thus 
be directed in various ways to achieve specific effects. For example, bringing the breath 
movements to the abdomen releases the tone in the abdominal wall and pelvic floor and 
assists in reducing extraneous muscle tension in the lumbar region. The opposite pattern of 
restraining the abdominal wall during the inhalation directs the action of the diaphragm into 
the thoracic structures, mobilizing the costovertebral joints. A similar effect can be achieved 
in the seated twists (see the discussion of ardha matsyendrasana on page 152 of chapter 
7). 


Jathara Parivrtti Variation 
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Notes 


In this variation, the top leg’s hamstrings are lengthening; tightness here can contribute to 
spinal flexion. The bottom leg’s hamstrings are active and help counter spinal flexion with 
extensor action. 

With the bottom leg extended, the top leg has more adduction and possibly more internal 
rotation, which leads to increased length in the iliotibial band; gluteus minimus, medius, and 
maximus; piriformis; superior and inferior gemellus; and obturator internus. 


Matsyasana 
Fish Pose 
mots-Y AHS-anna 


matsya = fish 


Classification 
Symmetrical supine backward-bending pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Scapular downward rotation —_ Hip flexion and adduction, 
and adduction, shoulder knee extension 


extension and adduction, 
elbow flexion, forearm 
pronation 


Muscular joint actions 


Spine 
Concentric contraction Eccentric contraction 
To lift spine from floor in extension: To resist hyperextension in cervical 
Spinal extensors and lumbar spine: 
To extend spine (and flex hip): Anterior neck muscles, psoas minor, 
Psoas major abdominal muscles 
Upper limbs 
Concentric contraction Passively lengthening 
To stabilize shoulder joint: Coracobrachialis, pectoralis major and minor 
Rotator cuff 
To internally rotate, extend, and adduct arm 
at shoulder: 


Latissimus dorsi 


To extend shoulder joint and press hand into 
floor: 


Triceps brachii 

To adduct scapula: 
Trapezius, rhomboids 

To turn hand toward floor: 
Pronator quadratus and teres 


Lower limbs 


Concentric contraction 


To flex hip (and extend spine): To flex hip and extend knee: 
Psoas major, iliacus Quadriceps 

To ground leg: 

Hamstrings 


Notes 


This pose can be done while focusing on using spinal extensors (which include the psoas 
major on the front of the spine) or supporting on the elbows. If the support of the elbows is 
used, there is less work in the muscles of the torso and perhaps more ease in breathing 
and more expansion. 

If the pose is done while focusing on the muscles that extend the spine, the neck is better 
protected when lifting the arms off the floor. Variations can also be done with blocks under 
the spine and with the feet in baddha konasana (page 144) or padmasana (page 127). 

This pose provides a great demonstration of the role of the psoas major in both hip flexion 
and spinal extension. 

This pose is frequently used as an immediate counterpose to salamba sarvangasana 
(page 190) because it reverses the position of the cervical spine from extreme flexion to 
extreme extension. However, going from one static extreme to the other may not be the 
most beneficial way to compensate for the stresses of salamba sarvangasana. A more 
dynamic approach would be to gradually reverse the movement of the neck with simple 
vinyasas leading up to bhujangasana (page 212). 


Breathing 


In matsyasana the chest is expanded, but not as maximally as in the more difficult arm- 
supported urdhva dhanurasana (page 249). As a result, there is still room for the inhaling 
action to further expand the rib cage, using the arms as leverage. 

For a more calming effect—particularly if using matsyasana as a counterpose—focusing 
on gentle abdominal breathing can be quite useful. 


Matsyasana Variation 
With Arms and Legs Lifted 


\ ~~ Triceps brachii 
\ ; KOS 
~~ Quadriceps \ 
e 


Sternocleidomastoid 


W Z, 


Rectus 
mw 


w< 


Psoas major Spinal extensors 


Notes 


There is greatly increased action in the legs when lifted off the floor, especially in the psoas 
major, iliacus, and rectus femoris. 

With the change in arm position, the coracobrachialis, no longer lengthening, is now 
working to flex and adduct the arm, as are the pectorals and anterior deltoid. The serratus 
anterior muscles are recruited to abduct the scapulae, and the triceps brachii are extending 
the elbows. 


Anantasana 
Reclining Vishnu Couch Pose 
anan-TAHS-anna 
ananta = endless, eternal (anta = end, an = without) 


Ananta is also the name given to the mythical serpent that the god Vishnu reclines on like a 
couch. 


Soleus 


\ \ \ Gastrocnemius 


Gracilis 


Semimembranosus 
Semitendinosus 


Adductor magnus 


Gracilis 
* en De 
SS £Q 
~ 
External Internal Pectineus 
oblique oblique 
Classification 
Asymmetrical side-lying balancing pose 
Skeletal joint actions 
Spine Upper limbs Lower limbs 
Top arm Bottom arm Top leg Bottom leg 
Lateral flexion Shoulder abduc- Scapular upward — Hip flexion, Neutral hip 
tion, elbow rotation and abduction, extension, 
extension elevation, and external knee exten- 
shoulder flex- rotation; knee sion 
ion, elbow extension 


flexion 


Spine 
Concentric contraction 


To create side bend: 

Spinal extensors, internal and 
external oblique, quadratus 
lumborum (top side) 

Lower limbs 


Top leg 


Muscular joint actions 


Eccentric contraction 


To stabilize curves of spine: 


Spinal extensors, internal and 
external oblique (bottom 


side) 


Passively lengthening 


Quadratus lumborum 
(bottom side) 


Bottom leg 


Concentric contraction 
To externally rotate and 
abduct: 


Gluteus medius and minimus 
(posterior fibers), pirifor- 


Passively lengthening 


Hamstrings, adductor 
magnus, gastrocnemius, 
soleus 


Concentric contraction 


To resist hip flexion: 
Hamstrings 


To press lower leg into floor 
for stability: 


mis, obturator internus, 
superior and inferior 
gemellus 

To flex hip: 

Psoas major, iliacus 

To flex hip and extend knee: 

Quadriceps 


Gluteus medius and minimus 


Notes 


When the leg is lifted, the pelvis and lower body often roll backward. The challenge is to 
find the balancing movement through the abductors and external rotators of the hip joint 
rather than through rotating the spine. 


Breathing 


Anantasana is one of the few true side-lying poses. In the side-lying position, the dome of 
the diaphragm closest to the floor moves cranially (toward the head), while the other dome 
moves caudally (toward the tail). This is due mainly to the effect of gravity on the abdominal 
organs, which are pulled toward the floor, taking the diaphragm with them. In addition, the 
lung closest to the floor (the dependent lung) becomes more supported and its tissue 
becomes more compliant, meaning that it’s under less mechanical tension and responds 
more easily to the action of the diaphragm. 


Consciously creating this asymmetry in the respiratory mechanism can be useful in 
breaking up deeply ingrained breathing habits. For example, this pose can be beneficial to 
people trying to change the habit of sleeping on only one side of the body. 
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Pp rone means lying in a facedown position. This is a position that everyone is able to 
* maintain at birth, but adults often find uncomfortable. Sometimes the discomfort is a 
result of restricted movement in the neck and upper back that makes it hard to turn the 
head to the side. This position can also feel suffocating because the movement of the 
abdomen is inhibited by the weight of the body, and the back of the body has to be more 
mobile to breathe comfortably. 

For some people this position has even more of a connotation of surrender than kneeling. 
In many religious traditions, placing the entire front surface of the body on the floor is known 
as a full prostration. 

For others this position feels safer than being supine, because the vulnerable front body 
and organs are more protected. 

From a prone position the easiest movement is extension in the spine and limbs, which 
uses the posterior musculature of the body. For this reason many back strengthening 
exercises begin in this position. Although the center of gravity in this position is close to the 
floor, poses that evolve from here are mostly brhmana (see page 20) because of the effort 
needed to lift the body away from the floor. 


Bhujangasana 
Cobra Pose 
boo-jang-GAHS-anna 


bhujanga = serpent (bhuja = arm, shoulder; anga = limb) 


~~ > 
Classification 
Symmetrical prone backward-bending pose 
Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Elbow extension, forearm SI joint counternutation, hip 
pronation extension and adduction, 


knee extension, ankle plan- 
tar flexion 


Muscular joint actions 


Spine 

Concentric contraction Eccentric contraction 

To extend spine: To prevent overmobilization of lumbar 
Spinal extensors spine: 

To extend thoracic spine and synergize with Psoas minor, abdominal muscles 


some of the spinal extensors, which it over- 
lays: 
Serratus posterior superior 


Upper limbs 
Concentric contraction 


To stabilize scapula on rib cage and translate — To extend elbow: 


push of arm into clavicle: Triceps brachii 
Serratus anterior To pronate forearm: 
To stabilize shoulder joint: Pronator quadratus and teres 
Rotator cuff 


Lower limbs 


Concentric contraction 


To extend, adduct, and internally rotate hip: To plantar flex ankle: 
Hamstrings, adductor magnus Soleus 

To extend knee: 

Vastii 


Notes 


It is important to find the deeper intrinsic back muscles to do the action of spinal extension 
in this pose. Using the latissimus dorsi and other more superficial muscles affects the 
scapulae and rib cage and interferes with breathing by inhibiting the movement of the ribs. 


In this pose, the serratus anterior is active to maintain a neutral position of the scapulae 
against the push of the arms. When the arms push, the shoulders don't elevate but the 
spine is lifted. 

The latissimus dorsi are not helpful as extensors of the spine, because they create flexion 
of the upper back and internal rotation in the arms. 


Many people assume the legs should be passive in cobra, but numerous actions in the 
legs are required to keep the joints in alignment. The hamstrings, especially the 
semitendinosus and semimembranosus, extend the hips and maintain adduction and internal 
rotation. The extensor portion of the adductor magnus, along with the deep and medial 
fibers of the gluteus maximus, also extends the hips without externally rotating the legs. The 
vastus lateralis, vastus medialis, and vastus intermedius work to extend the knees. 
Weakness in the medial hamstrings can cause the gluteus maximus to do more than its 
share of hip extension, in which case the legs externally rotate or abduct, or both. 


Weakness in the pronators of the forearms or shortness in the supinators (or interosseus 
membrane) makes the elbows flare out to the sides and affects both the elbow and 
shoulder joints. The forearms should stay parallel to each other for the best alignment of 
action through the arms into the spine. 


Breathing 


Although the standard instruction is to inhale while entering into a back bend, it can be very 
helpful to enter into this basic back bend on an exhalation. For many people who are locked 
into a belly breathing pattern, their inhalation actually restricts thoracic extension and rib 
Cage expansion (this is because a belly breath is accomplished by restricting rib movement 
while the diaphragm contracts). 


External oblique 


Bhujangasana Variation 
With Knees Flexed 


Gluteus “AN | 
maximus 


Quadriceps 


Notes 


In this position, the hamstrings are used for both actions of hip extension and knee flexion. 
This position of the legs puts the hamstrings at a very short working length, which greatly 
increases the chances of cramping in the muscles. 

This position also makes it more likely that the outer fibers of the gluteus maximus will fire 
to help with the hip extension, which will also externally rotate and abduct the legs. Often, a 
student who can keep the legs adducted and parallel when the knees are extended will find 
it much more challenging when the knees are flexed. In this position, all of the quadriceps 
are lengthened, and the range of motion in the rectus femoris can restrict the range of 
motion in knee flexion too. 


Dhanurasana 
Bow Pose 
don-your-AHS-anna 


dhanu = bow 


Semitendinosus 
Semimembranosus 


Adductor magnus 


Flexor carpi radialis 


Classification 
Symmetrical prone backward-bending pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Scapular adduction; shoulder —_ $1 joint counternutation, hip 
intemal rotation, exten- extension and adduction, 
sion, and adduction; elbow knee flexion, ankle plantar 
extension; forearm pro- flexion 


nation; finger and hand 
flexion 


Muscular joint actions 


Spine 


Concentric contraction 


To extend spine: 
Spinal extensors 


Eccentric contraction 


To prevent overmobilization of lumbar spine: 
Psoas minor, abdominal muscles 


Upper limbs 


Concentric contraction 


Eccentric contraction 


To adduct scapula: To extend shoulder: To resist pull of arm on scapula: 


Rhomboids Posterior deltoid, teres Pectoralis major and minor, coracobrachialis, 
To stabilize shoul- major, triceps brachii anterior deltoid 
der joint: To pronate forearm: 


Rotator cuff Pronator quadratus and 


teres 


Lower limbs 


Concentric contraction 


To extend, adduct, and internally rotate hip To plantar flex ankle: 
and flex knee: Soleus 


Hamstrings, adductor magnus, gluteus 
maximus 


Notes 


The fronts of the shoulder joints are structurally vulnerable in this position. If the scapulae 
are not mobilized in the direction of adduction and some elevation, too much pressure could 
be put into the anterior shoulder joints, resulting in an overmobilization of the subscapularis 
or damage to the joint capsules. Because this is a bound pose, the pressure into these 
vulnerable joints is greater. 


This pose can be explored in a variety of ways by emphasizing different actions: by 
deepening the action in the spine, by increasing hip extension, or by using knee extension to 
deepen spinal and hip extension. The balance of actions in the hips and knees will be 
affected depending on whether the hamstrings or the quadriceps are more activated. 
Because this is a bound pose, with the hands grasping the ankles, it is also possible to put 
too much pressure into the knees. Thus, the alignment of the legs at the hips and the 
activation of the feet are important to maintain the integrity of the knees. 


Breathing 


It is a common practice to rock back and forth in this pose by pushing the belly into the floor 
with each inhalation. It is also interesting to practice not rocking by directing the inhalation 
into the already expanded chest region. 


Salabhasana 
Locust Pose 
sha-la-BAHS-anna 


salabha = grasshopper, locust 


Soleus 


brachii —_Serratus anterior 


Classification 
Symmetrical prone backward-bending pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Scapular upward rotation, SI joint counternutation, hip 
elevation, and abduction; extension and adduction, 
shoulder flexion; elbow knee extension, ankle 


extension plantar flexion 


Muscular joint actions 
Spine 
Concentric contraction 


To extend spine: 
Spinal extensors 


Upper limbs 

Concentric contraction 

To upwardly rotate and elevate scapula: To extend elbow: 

Serratus anterior Triceps brachii 

To stabilize shoulder joint: To pronate forearm: 

Rotator cuff Pronator quadratus and teres 


To flex shoulder: 
Anterior deltoid, biceps brachii (long head) 


Lower limbs 
Concentric contraction 


To extend, adduct, and internally rotate hip: To extend knee: 


Hamstrings, adductor magnus, gluteus Vastii 
maximus To plantar flex ankle: 


Soleus 


Notes 


It can be a challenge to lift the arms in this relationship to gravity, with the spine in 
extension. If the latissimus dorsi are used to extend the spine (rather than the deeper, 
intrinsic spinal muscles), they will inhibit the movement in the arms. 


This position of the legs uses a complex interaction among adductors, medial rotators, 
and hip extensors. This is because many of the muscle actions that lift and support the body 
in this position create other actions that must be neutralized by opposing or synergistic 
muscles. For example, because the gluteus maximus, a powerful hip extensor, also 
externally rotates the legs, it’s preferable to use the hamstrings for hip extension. People 
will have different priorities, or challenges, depending on where they start and their 
preexisting patterns of strength and weakness as well as flexibility and tightness. 


Breathing 


To rock, or not to rock? All the weight of the body is brought to bear on the abdomen in this 
variation. While holding the pose for several breaths, the body rocks back and forth with the 
action of the diaphragm if the primary breathing pattern is belly breathing. An interesting 
challenge is to keep from rocking, which necessitates a release in the thoracic structures 
and diaphragm, allowing the floor to push into the abdomen, rather than the abdomen to 
push into the floor. 


Viparita Salabhasana 
Full Locust Pose 
vip-par-ee-tah sha-la- BAHS-anna 


viparita = reversed, inverted; salabha = grasshopper, locust 


Rectus 


capitis  \\\_—Base of skull 
anteror  -Y\ 


\ a Longus colli 
| Mandible 


\ Anterior neck muscles. 


Quadriceps 


External oblique 
Rectus abdominis 
<2 
a ae? 
Sternocleidomastoid SS 
Classification 


Symmetrical prone backward-bending pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Extension Scapular downward rotation, $1 joint counternutation, hip 
elevation, and abduction; extension and adduction, 
shoulder internal rotation, knee extension, ankle plan- 
flexion, and adduction; tar flexion 


elbow extension 


Muscular joint actions 


Spine 

Eccentric contraction 

To keep pelvis and leg from dropping To prevent hypermobilizing of cervical 
into floor: spine: 

Abdominal muscles, psoas minor Anterior neck muscles 

Upper limbs 

Concentric contraction 

To stabilize shoulder joint: To flex shoulder and lift body weight: 

Rotator cuff Pectoralis major, anterior deltoid, 

To abduct scapula: biceps brachii, coracobrachialis 


Serratus anterior 


Lower limbs 


Eccentric contraction 


To keep leg from dropping behind head: 
Psoas major, vastii 


Notes 


What it takes to move into this pose is almost completely the opposite of what it takes to 
remain in it. Lifting the weight of the body into spinal extension requires a strong, integrated 
action of the arms and spinal extensors. Once past vertical, gravity pulls the weight of the 
body into extension, so the trunk flexors must engage to prevent hyperextension. Based on 
their balance of strength and flexibility in the extensor and flexor muscle groups, some 
people may have the ability to get into full locust but not to sustain it, whereas others can't 
get there themselves but can stay there if assisted into the pose. 


Breathing 


The standard instruction to inhale while entering into a back bend can be counterproductive 
here. This is because a strong contraction of the diaphragm draws the base of the rib cage 
and lumbar spine toward the central tendon. This can create considerable resistance to the 
lengthening in the deep front line of the body. Exhaling while lifting the body into the pose 
works better for many people. 


Remaining in the pose requires the abdominal wall to be both lengthened and engaged, 
which can limit abdominal breath movement, while the actions that synergize the push of the 
arms into the floor tend to limit thoracic excursion. In addition, having the neck in weight- 
bearing extension can add resistance to the airway—not to mention that all of this is 
happening in an inverted position. All in all, this is a very challenging position to breathe in. 
Efficiency of effort is the key. 
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| n spite of their obvious similarities, the upper and lower extremities of the human body 

have evolved to perform different functions. The structures of the foot, knee, hip, and 
pelvis point to their functions of support and locomotion. 

The highly mobile structures of the hand, elbow, and shoulder girdle have evolved to reach 
and grasp and are less ideally suited to weight bearing. In fact, when you compare the 
proportional structures of the hand and foot, you see an inverse relationship between the 
weight-bearing and articular structures within them. 

In the foot, the heavy, dense tarsal bones comprise half the length of its structure. Adding 
to this the weight-bearing function of the metatarsals, it can be said that four fifths of the 
foot’s structure is dedicated to weight bearing. The foot’s phalangeal structures (the toes) 
contribute only one fifth of its total length. 

These proportions are completely reversed in the hand, where half the length of the 
structure is composed of the highly mobile phalangeal (finger) bones. The hand’s 
metacarpals are also very mobile (compared to the metatarsals), whereas the relatively 
immobile carpals (wrist bones) comprise only one fifth of the total length of the hand. This 
means that even if you effectively recruit the metacarpals in arm support, you still have only 
half the length of the hand structured for weight bearing. 

When you use the upper limbs in weight-bearing poses, you have to take into account the 
fact that they are at a structural disadvantage and take extra care in preparation and 
execution. 

On the other hand, taking the time to learn how to organize support through the hands and 
upper limbs can be a wonderful recuperation for the ways in which people stress their 
hands, arms, shoulders, and upper backs while sitting at desks and using computers. 


Adho Mukha Svanasana 
Downward-Facing Dog Pose 
AH-doh MOO-kah shvah-NAHS-anna 


adho = downward; mukha = face; shvana = dog 


Gluteus maximus 


Latissimus dorsi 


Intrinsic 
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ra Quadriceps anterior = : 
ee a _ 
— A= Ny 

Oe ST A = 


Classification 
Symmetrical inverted arm support pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Neutral spine Scapular upward rotation and SI joint nutation, hip flexion, 
elevation, shoulder flexion, knee extension, ankle dor- 
elbow extension, forearm siflexion 


pronation, wrist dorsiflex- 
ion 


Muscular joint actions 
Spine 


To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 
Concentric contraction 
To upwardly rotate and abduct scapula To extend elbow: 
on rib cage: Triceps brachii 
Serratus anterior To pronate forearm: 
To stabilize shoulder joint: Pronator quadratus and teres 
Rotator cuff To maintain integrity of hand: 
To flex shoulder: Intrinsic muscles of wrist and hand 


Deltoid, biceps brachii (long head) 
Lower limbs 
Concentric contraction Eccentric contraction 


To internally rotate, adduct, and move femur _To prevent overarticulating in hip joint: 
back in hip socket: Hamstrings 


Adductor magnus 

To extend knee: 

Articularis genu, vastii 

To maintain arches of foot without inhibiting 
dorsiflexion of ankle: 

Intrinsic muscles of foot 


Notes 


There are many approaches to working with this pose. Fundamentally, it is a great 
opportunity to observe the effects of the arms and legs on the spine. 

Assuming the spine is in neutral extension or axial extension, then there is flexion in both 
the shoulder joints and the hip joints and extension in the elbows and knees. 

The latissimus dorsi often try to help in the action of the arms, but these muscles depress 
and internally rotate the shoulders (the opposite of the desired action), which can create an 
impingement at the acromion process. 

The pronators are active in the forearms, but if rotation between the radius and ulna is 
limited, this restriction can translate into overarticulation in the elbows or wrists, or internal 
rotation of the arms at the shoulder joints—all common sites of injury for practitioners of 
vinyasa styles of yoga that employ repetitive downward-facing dogs in sun salutations. 

As in the foot and leg, the intrinsic action in the hand is essential for the integration of the 
whole arm. Essentially, each hand must act as much like a foot as possible by maintaining 
its arch. 


Breathing 


From the perspective of the breath, this pose is an inversion. Because inversions naturally 
move the diaphragm cranially, the exhaling action of the abdominal muscles can be quite 
deep. If the lower abdominal action is maintained when initiating the inhalation (mula 
bandha), the thoracic structures are encouraged to mobilize, which can be quite challenging 


in an arm support pose. 


Urdhva Mukha Svanasana 
Upward-Facing Dog Pose 
OORD-vah MOO-kah shvah-NAHS-anna 


urdhva = rising or tending upward, raised, elevated; mukha = face; shvana = dog 


Classification 
Symmetrical backward-bending arm support pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Extension Shoulder extension and SI joint counternutation, hip 
adduction, elbow exten- extension and adduction, 
sion, forearm pronation knee extension, ankle plan- 


tar flexion 


Muscular joint actions 


Spine 
Concentric contraction Eccentric contraction 
To extend spine, especially thoracic curve: To prevent overmobilization of lumbar spine: 
Spinal extensors Psoas minor, abdominal muscles 
To resist hyperextension in cervical spine 
as head extends: 
Anterior neck muscles 
Upper limbs 
Concentric contraction 
To stabilize scapula on rib cage and To extend shoulder: 
translate push of arm into clavicle: Posterior deltoid 
Serratus anterior To extend shoulder and elbow: 
To stabilize shoulder joint: Triceps brachii 
Rotator cuff To pronate forearm: 


Pronator quadratus and teres 


Lower limbs 


Concentric contraction 


To extend, adduct, and internally rotate hip: To plantar flex ankle: 
Hamstrings, adductor magnus Soleus 

To extend knee: 

Articularis genu, vastii 


Notes 


If the goal is to have extension distributed throughout the whole spine, there will need to be 
more action in the thoracic region and less in the lumbar and cervical regions. This 
translates into concentric work for the extensors in the thoracic spine and eccentric work for 
the flexors in the cervical and lumbar spines. 

The latissimus dorsi are not so helpful in this pose, because they can fix the scapulae on 
the rib cage and inhibit extension in the thoracic spine. They also produce internal rotation of 
the humerus and downward rotation of the scapulae, which oppose the actions of this pose. 

Depending on where restrictions are, the humerus can be drawn into either internal or 
external rotation. 

The pronators in the forearms and the intrinsic muscles of each hand distribute pressure 
through the whole hand to protect the heel of each hand and decrease pressure in each 
wrist. 


Breathing 


As the counterpose to adho mukha svanasana (page 224), which is often done while 
exhaling, this pose is related to the expansive action of inhaling. Holding this pose for 
several breaths allows the inhaling action to deepen the extension in the thoracic spine, 
whereas the exhaling action can assist in stabilizing the lumbar and cervical curves. 


Adho Mukha Vrksasana 


Downward-Facing Tree Pose 


AH-doh MOO-kah vrik-SHAHS-anna 


adho = downward; mukha = face; vrksa = tree 


Classification 
Symmetrical inverted balancing arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Cervical extension, slight tho- Scapular upward rotation Hip neutral extension and 
racic and lumbar extension and abduction, shoulder adduction, knee extension, 
flexion, elbow extension, ankle dorsiflexion 
forearm pronation, wrist 
dorsiflexion 


Muscular joint actions 
Spine 
To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 
Concentric contraction 
To upwardly rotate and abduct scapula To extend elbow: 
on rib cage: Triceps brachii 
Serratus anterior To pronate forearm: 
To stabilize shoulder joint: Pronator quadratus and teres 
Rotator cuff To maintain integrity of hand: 
To flex shoulder: Intrinsic muscles of wrist and hand 


Deltoid, biceps brachii (long head) 


Lower limbs 


Concentric contraction Eccentric contraction 
To extend, adduct, and internally rotate leg To resist leg falling back: 
to neutral: Psoas major, iliacus 


Hamstrings, adductor magnus, gluteus 
maximus 


Notes 


If the latissimus dorsi are tight, the flexion and upward rotation of the scapulae are inhibited, 
and the lumbar spine might hyperextend instead. 

It’s very challenging to maintain the integrity of the hands with all the weight of the body 
balancing on them, but it’s essential in this pose because collapsing into the wrist or heel of 
the hand is quite dangerous for the carpal tunnel and the nerves passing through it. 

For hypermobile students, it is especially important to find the strength of deep, intrinsic 
muscles so that the pose doesn’t become rigid, but is both stable and fluid—in other words, 
it is available for breathing. 


Breathing 


This can be one of the most difficult poses in which to breathe effectively because of the 
challenges of balancing, inverting, and doing strong upper-body actions. Many people 
instinctively hold the breath, partly out of fear, but also because of a need to stabilize the 
movements of the spine. Of course, to maintain this balance for more than a few seconds, 
the breath must be integrated into the pose—not necessarily as deep, full breaths, but as 
efficient breaths that don’t disrupt the balancing or stabilizing actions of the core 
musculature. 


Chaturanga Dandasana 
Four-Limbed Stick Pose 
chaht-tour-ANG-ah dan-DAHS-anna 


chatur = four; anga = limb; danda = staff, stick 
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Hamstrings 


Gastrocnemius 
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Classification 
Symmetrical arm support pose 


Skeletal joint actions 
Spine Upper limbs Lower limbs 
Neutral spine Scapular abduction, elbow Hip neutral extension and 
flexion, forearm pronation, adduction, knee extension, 


wrist dorsiflexion ankle dorsiflexion 


Muscular joint actions 
Spine 


To calibrate concentric and eccentric contractions to maintain neutral alignment of spine: 
Spinal extensors and flexors 


Upper limbs 

Concentric contraction Eccentric contraction 

To prevent scapular winging: To resist extension of shoulder created 
Serratus anterior by pull of gravity: 

To stabilize and protect shoulder joint: Pectoralis major and minor, coracobrachialis 
Rotator cuff, deltoid To extend elbow: 

To pronate forearm: Triceps brachii 


Pronator quadratus and teres 
To maintain integrity of hand: 
Intrinsic muscles of wrist and hand 


Lower limbs 


Concentric contraction 


To maintain neutral hip extension To extend knee: 
and adduction: Articularis genu, vastii 
Hamstrings, adductor magnus, gluteus To create dorsiflexion: 


maximus 
To adduct hip: 
Gracilis 


Tibialis anterior 
To support weight of leg on toes: 
Intrinsic and extrinsic foot muscles 


Notes 


Weakness in the pose can appear in the lower body as lumbar hyperextension combined 
with hip flexion. To counter this, the hip extension action of the hamstrings is important. 
In the upper body, weakness in the triceps brachii and serratus anterior can show up as a 
downward rotation of the scapulae and an overuse of the pectoralis major and minor. 
Depressing the scapulae by recruiting the latissimus dorsi can give a feeling of strength in 


the back, but it contributes to hyperextension of the lumbar spine and a downward rotation 
of the scapulae. 


Breathing 


Maintaining this position relative to gravity calls into play virtually all the respiratory muscles, 
along with the arms and shoulder girdle. This degree of muscular effort produces a strong 
stabilizing effect on the movements of the diaphragm, which operate against considerable 
resistance. Progress in this pose consists of making the muscular effort as efficient as 
possible, which results in the ability to maintain both the alignment and smooth breathing for 
increasingly longer periods of time. 


Bakasana 
Crow Pose, Crane Pose 


bak-AHS-anna 


baka = crow, crane, heron 


Classification 
Symmetrical balancing arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Cervical extension, thoracic Scapular abduction, shoulder SI joint nutation, hip flexion 
and lumbar flexion flexion and adduction, and adduction, knee flex- 
elbow flexion moving ion 


toward extension, forearm 
pronation, wrist dorsiflex- 
ion 


Muscular joint actions 
Spine 
Concentric contraction 
To extend cervical spine: To create deep flexion in lumbar spine: 
Rectus capitis posterior, obliquus capitis Psoas major (upper fibers), psoas minor, 
superior abdominal muscles, pelvic floor 
Upper limbs 
Concentric contraction 
To abduct scapula: To pronate forearm: 
Serratus anterior, pectoralis major Pronator quadratus and teres 
and minor, coracobrachialis To maintain integrity of hand: 
To stabilize and protect shoulder joint: Intrinsic muscles of wrist and hand 
Rotator cuff, deltoid 
To extend elbow: 
Triceps brachii 
Lower limbs 
Concentric contraction 
To flex hip: To flex knee: 
Psoas major, iliacus Lower hamstrings 


To adduct and flex hip: 
Pectineus, adductor longus and brevis 


Notes 


In bird poses (crow, eagle, rooster, peacock, etc.), common factors are flexion of the 
thoracic spine, abduction of the scapulae, and extension of the cervical spine. These actions 
require precision and strength in the muscles of the spine to achieve cervical extension 
without engaging the trapezius, which interferes with the action of the scapulae and arms. 

Although the knees initially widen to come into this position, the final action of the legs is 
adduction, to hug the knees to the sides of the upper arms or outer shoulders. 


Breathing 


Because the thoracic region is maintained in flexion, breath movements in the rib cage are 
minimized in this pose. The lower abdomen is also stabilized somewhat by the deep 
abdominal and hip flexor action, but the upper abdomen is relatively free to move. 


Parsva Bakasana 


Side Crow Pose, Side Crane Pose 


parsh-vah bak-AHS-anna 


parsva = side; baka = crow, crane, heron 

External oblique 
Pectineus 

Adductor brevis 


Classification 


Asymmetrical twisting balancing arm support pose 


eletal joint actions 


Spine Upper limbs Lower limbs 
Cervical extension, rotation Scapular abduction, shoulder Hip flexion and adduction, 
flexion and adduction, knee flexion 


elbow flexion moving 
toward extension, forearm 
pronation, wrist dorsiflex- 
ion 


Muscular joint actions 


Spine 

Concentric contraction 

To extend cervical spine: To rotate spine: 

Rectus capitis posterior, obliquus capitis Internal oblique, erector spinae (bottom side); 
superior extemal oblique, multifidi, rotatores (top 

side) 

Upper limbs 

Concentric contraction 

To abduct scapula: To pronate forearm: 

Serratus anterior, pectoralis major and minor, Pronator quadratus and teres 
coracobrachialis To maintain integrity of hand: 

To stabilize and protect shoulder joint: Intrinsic muscles of wrist and hand 


Rotator cuff, deltoid 
To extend elbow: 
Triceps brachii 


Lower limbs 
Concentric contraction 


To flex hip: To adduct and flex hip: 
Psoas major, iliacus Pectineus, adductor longus and brevis 


Notes 


In this rotated pose the spine is more extended than in bakasana (page 232). If the knees 
separate in this pose, the rotation is happening more in the hip joints than in the spine. 


Breathing 


Breathing in this pose is similar to that in bakasana, but even more restricted because of 
the twisting of the spine. 


Astavakrasana 
Eight-Angle Pose 
AHSH-tak-vah-KRAHS-anna 
ashta = eight; vakra = crooked, curved, bent 


Astavakra was a very learned sage whose mother attended Vedic chanting classes while 
pregnant. While he was in his mother’s womb, he winced at eight of his father’s 
mispronunciations of Vedic prayers, and was thus born with eight bends in his body. 


Classification 
Asymmetrical twisting arm support pose 


Skeletal joint actions 

Spine Upper limbs Lower limbs 

Cervical extension, rotation Scapular abduction, shoulder —_ Hip flexion and adduction, 
flexion and adduction, knee extension, ankle dor- 
elbow flexion moving siflexion, foot eversion 


toward extension, forearm 
pronation, wrist dorsiflex- 
ion 


Spine 
Concentric contraction 
To extend cervical spine: To rotate spine: 
Rectus capitis posterior, obliquus capitis Internal oblique, erector spinae (bottom side); 
superior external oblique, multifidi, rotatores (top side) 
Upper limbs 
Concentric contraction 
To abduct scapula: To extend elbow: 
Serratus anterior, pectoralis major and minor, Triceps brachii 
coracobrachialis To pronate forearm: 
To stabilize and protect shoulder joint: Pronator quadratus and teres 
Rotator cuff, deltoid To maintain integrity of hand: 
Intrinsic muscles of wrist and hand 
Lower limbs 
Concentric contraction 
To flex hip: To dorsiflex ankle: 
Psoas major, iliacus Tibialis anterior 
To adduct and flex hip: To evert foot: 
Pectineus, adductor longus and brevis Peroneals 


To extend knee: 
Articularis genu, vastii 


Notes 


This pose requires the same action in the spine as parsva bakasana (page 234), although 
the spine is often slightly more extended (toward neutral) in astavakrasana, which allows for 
a more even distribution of the rotation through the spine. 

In astavakrasana, the binding of the feet keeps the legs symmetrical. This symmetry in 
the legs and hip joints means that the rotation has to happen more in the spine and less in 
the hip joints. With the wrapping of the legs around the arm, less twist is needed than in 
parsva bakasana, because the bottom leg doesn't have to move to the top of the arm, but 
stays underneath it. 

As in ardha matsyendrasana (page 150), if the spine does not rotate, potentially risky 
compensatory twisting can occur through overmobilizing the scapulae on the rib cage. 

Also, the wrapping of the legs around the arm creates a fairly stable pivot point. The 
challenge of this pose (if one can do parsva bakasana) is more about balance and flexibility 
than strength. The extended legs in this pose might make the counterbalance on the support 
of the arms challenging. 


Breathing 


As compared to parsva bakasana, in which the body weight is lifted and supported on the 
upper arms, astavakrasana requires you to suspend the weight of the lower body from the 
support of the upper arms. It’s interesting to examine which pose affords easier breathing. 
Which pose requires more or less expenditure of energy, and which offers more freedom of 
movement for the diaphragm? 


Mayurasana 
Peacock Pose 
ma-your-AHS-anna 


mayura = peacock 
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Classification 
Symmetrical arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Cervical extension, thoracic Scapular abduction, shoulder Hip extension and adduction, 
flexion, lumbar extension adduction, elbow flexion, knee extension, ankle 
forearm supination, wrist plantar flexion 
dorsiflexion 
Muscular joint actions 
Spine 
Concentric contraction 
To extend cervical spine: To extend lumbar spine: 
Rectus capitis posterior, obliquus capitis Spinal extensors (lower fibers) 
superior 


To flex lower thoracic spine: 
Psoas major (upper fibers) 


Upper limbs 
Concentric contraction Eccentric contraction 
To abduct scapula: To stabilize elbow: 


Serratus anterior, pectoralis major and minor, Triceps brachii 
coracobrachialis 

To stabilize and protect shoulder joint: 

Rotator cuff, deltoid 

To stabilize elbow: 

Biceps brachii, brachialis 

To supinate forearm: 

Supinator 

To maintain integrity of hand: 

Intrinsic muscles of wrist and hand 


Lower limbs 
Concentric contraction 


To extend, adduct, and internally rotate hip: | To extend knee: 


Hamstrings, adductor magnus, gluteus Articularis genu, vastii 
maximus To plantar flex ankle: 
Soleus 


Notes 


As in other bird poses (eagle, crow, rooster, etc.), mayurasana involves flexion of the 
thoracic spine, abduction of the scapulae, and extension of the cervical spine. It’s unusual to 
balance on the arms with the forearms supinated. This changes the action in the elbows, 
and brings the biceps brachii much more into use. 

A variation of mayurasana with the legs in padmasana (lotus) is generally easier to do 
because the lever of the legs is shortened by folding them in. 


Breathing 


The pressure of the elbows into the abdomen stimulates the organs. Many benefits have 
traditionally been ascribed to this effect. All the abdominal muscles activate to resist the 
pressure of the elbows into the viscera. The abdominal organs are being strongly squeezed 


from front and back, as well as from above and below, by the respiratory and pelvic 
diaphragms. 


Considering how much muscular energy is expended to maintain this pose and the minimal 
amount of breathing it permits, it's no wonder that it is rarely held for more than a few 
breaths. The lungs in their limited capacity are simply unable to supply enough oxygen for 
that degree of muscular effort. 


Pincha Mayurasana 
Feathered Peacock Pose 
pin-cha ma-your-AHS-anna 


pincha = a feather of a tail; mayura = peacock 
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Classification 


Symmetrical inverted balancing arm support pose 


Skeletal joint actions 


Spine Upper limbs 


Lower limbs 


Extension Scapular upward rotation, Hip adduction and neutral 


elevation, and abduc- 


extension, knee extension, 


tion; shoulder flexion and ankle dorsiflexion 
adduction; elbow flexion 


forearm pronation 


Muscular joint actions 


Spine 


Concentric contraction 


Eccentric contraction 


To lift head away from floor 

Rectus capitis posterior, obliquus capitis 
superior 

To maintain extension of spine and keep 
from falling into flexion: 

Spinal extensors 


To keep from falling into extension: 
Psoas major (upper fibers), psoas minor 
abdominal muscles 


Upper limbs 


Concentric contraction 


Eccentric contraction 


To upwardly rotate, abduct, and elevate 
scapula: 

Serratus anterior 

To stabilize and protect shoulder joint: 

Rotator cuff, deltoid 

To resist shoulder extension: 

Anterior deltoid 

To flex and adduct shoulder: 

Biceps brachii, anterior deltoid 

To pronate forearm: 

Pronator quadratus and teres 

To maintain integrity of hand: 

Intrinsic muscles of wrist and hand 


To resist elbow flexion and falling onto face: 
Triceps brachii 


Lower limbs 


Concentric contraction 


Eccentric contraction 


To maintain neutral hip extension 
and adduction: 


To prevent leg falling backward: 
Psoas major 


Hamstrings, adductor magnus, gluteus 
maximus 


To adduct hip: 
Gracilis 

To extend knee: 
Articularis genu, vastii 
To create dorsiflexion: 
Tibialis anterior 


Notes 


With stability in the shoulder joints themselves (through the engagement of the rotator 
cuffs), the scapulae are free to mobilize on the rib cage, and there can be more freedom in 
the thoracic spine to extend and in the rib cage to breathe. Mobility in the thoracic spine is 
important; much like in urdhva mukha svanasana (page 226), the more extension available 
in the thoracic spine, the less the lower back and cervical spine have to do. 


If tightness in the forearms (either in the supinators or in the interosseus membranes 
between the radius and the ulna) restricts full pronation, the elbows swing open or the 
hands come together. This common forearm issue is often interpreted as tightness in the 
shoulders or weakness in the wrists. 


Shortness in the latissimus dorsi can also pull the elbows wide by internally rotating the 
humerus. This can feel like tight shoulders, but can actually be addressed by side bending 
and other actions that lengthen the latissimus dorsi. Shortness in these muscles also causes 
too much lumbar extension and interferes with breathing. 


Breathing 


The base of support for this pose is formed by the forearms, rib cage, and thoracic spine, 
and these structures need to be quite stable to maintain balance. Because of this, 
excessive chest breathing might interfere with supporting a forearm stand. On the other 
hand, the weight of the legs and pelvis and the curve of the lumbar spine need to be 
stabilized by the abdominal muscles, making too much abdominal movement 
counterproductive. Because of these factors, a breathing pattern that moves equally and 
smoothly throughout the body is needed. 


Salamba Sirsasana 
Supported Headstand 
sah-LOM-bah shear-SHAHS-anna 


sa = with; alamba = that on which one rests or leans, support; sirsa = head 


Classification 
Symmetrical inverted balancing arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Neutral spine Scapular upward rotation; Hip adduction and neutral 
shoulder flexion and extension, knee extension, 
adduction; elbow flexion; ankle dorsiflexion 


neutral forearm, hand, and 
finger flexion 


Muscular joint actions 
Spine 
To calibrate concentric and eccentric To balance and stabilize atlanto-axial 
contractions to maintain neutral and atlanto-occipital joint: 
alignment of spine: Rectus capitis anterior, rectus capitis posterior 
Spinal extensors and flexors major and minor, obliquus capitis superior 
and inferior, longus capitis and colli 
Upper limbs 
Concentric contraction Eccentric contraction 
To upwardly rotate scapula: To resist elbow flexion: 
Serratus anterior Triceps brachii 


To stabilize and protect shoulder joint: 
Rotator cuff, deltoid 

To maintain integrity of hand: 

Intrinsic muscles of wrist and hand 


Lower limbs 


Concentric contraction Eccentric contraction 
To maintain neutral hip extension To prevent leg falling backward: 
and adduction: Psoas major 


Hamstrings, adductor magnus, gluteus 
maximus 

To adduct hip: 

Gracilis 

To extend knee: 

Articularis genu, vastii 

To create dorsiflexion: 

Tibialis anterior 


Notes 


For some, the ideal placement of the weight on the skull is on the bregma—the juncture 
between the coronal and sagittal sutures, where the frontal bone meets the two parietal 
bones. This leads to a slightly more arched final position. Placing the weight more toward 
the crown of the head leads to a more neutral spine and more balanced action between the 
front and back of the body. 

Many people have asymmetries and slight rotations in their spines, which become more 
apparent in this pose. Note the rotational shifts and other asymmetries in the illustration of 
the author in salamba sirsasana below. 


It can be a challenge to find full hip extension in this pose. If the abdominal muscles are 
not strong enough, the hips can flex to keep the work of the pose in the back muscles 
instead of in the front. 

Note: Contrary to popular notions of increased blood or oxygen flow to the brain in 
inversions, it should be noted that the body has very robust mechanisms that control the 
amount of blood delivered to any given region, irrespective of the orientation to gravity. 


Regional changes in blood pressure have been observed based on inversion or 
compression of major blood vessels by body position, but this is a distinct issue from 
movement of blood volume and thus oxygen delivery. 

That said, inversions do offer a very beneficial opportunity for increased venous return 
from the lower body, as well as improved lymph drainage—not to mention the benefits 
derived from inverting the action of the diaphragm. 
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The author’s asymmetries are exaggerated in salamba sirsasana. 


Even if you favor the bregma version of this pose and enter into the pose with straight 
legs with the intention to end up in a more arched position, the strength and coordination 
required to maintain salamba sirsasana safely demands certain skills that can be best 
developed by practicing the bent-leg entry into the pose. The key test is whether you can 
raise the weight off the feet without jumping and maintain the difficult pose known as 
acunchanasana (bent-legged headstand) for several breaths. 
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Acunchanasana. 


Breathing 


When the support for salamba sirsasana is derived from the deeper intrinsic muscles of the 
spine, as well as the coordinated actions of the hamstrings, vastii, psoas minor, internal 
obliques, transversus abdominis, and serratus anterior, the weight forces of the body are 
more neutralized in gravity. Then, the muscular effort of remaining in the pose is minimized, 
and the breath is calm and efficient. At that point, the inverted nature of the diaphragm’s 
action is emphasized because of the strong actions of the abdominal muscles and pelvic 
diaphragm, which help to stabilize the center of gravity over the base of support. All the 
internal organs, which anchor to the central tendon of the diaphragm, can move differently in 
inversions. 


Supporting the weight on the bregma—the darker blue spot in figure a—results in the 


slightly more arched position in figure b. Supporting weight near the crown—the lighter 
blue spot in figure a—leads to a more neutral spine position. 


Vrschikasana 
Scorpion Pose 
vrs-chee-KAHS-anna 
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Classification 
Symmetrical inverted backward-bending arm support pose 


Skeletal joint actions 


Scapular upward rotation, 
elevation, and adduc- 
tion; shoulder flexion and 


Lower limbs 


Hip extension and adduction, 
knee flexion, ankle plantar 
flexion 


adduction; elbow flexion; 


Muscular joint actions 


Spine Upper limbs 
Extension 

forearm pronation 
Spine 


Concentric contraction 


To lift head away from floor: 

Rectus capitis posterior, obliquus capitis 
superior 

To maximize extension of spine: 

Spinal extensors 


Upper limbs 
Concentric contraction 


To stabilize and protect shoulder joint: 
Rotator cuff, deltoid 
To resist shoulder extension and adduct 


Eccentric contraction 


To keep from falling into extension: 


Psoas major (upper fibers), psoas minor, 
abdominal muscles 


Eccentric contraction 


To stabilize scapula as it adducts: 
Serratus anterior 
To resist elbow flexion and falling onto face: 


shoulder: 
Biceps brachii, anterior deltoid 
To pronate forearm: 
Pronator quadratus and teres 
To maintain integrity of hand: 
Intrinsic muscles of wrist and hand 


Triceps brachii 


Lower limbs 
Concentric contraction 


To extend, adduct, and intemally rotate hip 
and flex knee: 

Hamstrings, adductor magnus, gluteus 
maximus 


To adduct hip and flex knee: 
Gracilis 


Notes 


Even though pincha mayurasana (page 240) is considered preparation for vrschikasana, 
vrschikasana can be an easier pose to balance in because of its lower center of gravity. 


To deepen from pincha mayurasana into vrschikasana, the scapulae need to slide 
together on the back, which lowers the rib cage toward the floor and creates more mobility 
in the thoracic spine. The head can then lift and the thoracic spine can extend further. This 
also changes the pivot point for balancing from between the shoulders to closer toward the 
sacrum in the spine. The lifting of the head is important to shifting the balance point; 
otherwise, the legs might overbalance the pose backward, causing you to fall into a back 
bend. 


As the knees bend and the feet move toward the head, the hamstrings are at their 
shortest working length. For this reason, they often cramp while trying to do this action. 

As important as getting into this pose is the ability to get out of it and find the relative 
neutrality of pincha mayurasana again. It’s a good idea to practice it in a manageable 


range, entering and exiting the pose with control. 
Urdhva Dhanurasana 
Upward Bow Pose, Wheel Pose 
OORD-vah don-your-AHS-anna 


urdhva = upward; dhanu = bow 


Rectus abdominis 


Classification 
Symmetrical backward-bending arm support pose 


(a-d) Hand musculature mirroring the layers found in the foot (page 75). 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Extension Scapular upward rotation and —_ Hip extension and adduction, 
elevation, shoulder flexion, knee flexion, ankle plantar 
elbow extension, forearm flexion 


pronation, wrist dorsiflex- 
ion, hand and finger exten- 
sion 


Muscular joint actions 


Spine 
Concentric contraction Eccentric contraction 
To lift head away from floor: To keep from hyperextending lumbar spine: 
Rectus capitis posterior, obliquus capitis Psoas minor, abdominals 
superior 


To maximize extension of spine: 
Spinal extensors 


Upper limbs 

Concentric contraction 

To upwardly rotate and elevate scapula: To extend elbow: 

Serratus anterior Triceps brachii 

To stabilize and protect shoulder joint: To pronate forearm: 

Rotator cuff, deltoid Pronator quadratus and teres 

To flex shoulder: To maintain integrity of hand: 
Biceps brachii, anterior deltoid Intrinsic muscles of wrist and hand 


Lower limbs 
Concentric contraction 


To extend hip: To extend knee: 
Hamstrings, gluteus maximus Articularis genu, vastii 
To extend, adduct, and internally rotate hip: 

Adductor magnus, gracilis 


Notes 


The correct leg action is useful for getting into urdhva dhanurasana. When people use the 
quadriceps to try to extend the knees, it can create a pushing action that thrusts weight 
toward the head and arms, making it even harder to raise the upper body off the floor. 
Initiating the lift of the pelvis with more attention to hip extension can pull the weight of the 
body over the legs and make less work for the upper limbs. 


Of the adductor group, the adductor magnus is most useful for urdhva dhanurasana 
because it creates hip extension and internal rotation along with adduction—all actions that 
support the alignment of the pose. The gluteus maximus is less useful for hip extension in 
this position because it can create external rotation, which can lead to compression in the 
sacrum and low-back pain. 

The arms need to move freely overhead, and a combination of mobilizing the scapulae 
and stabilizing the rotation in the shoulder joints with the rotator cuffs creates the necessary 
balance. If the latissimus dorsi are short or overactive, they restrict the ability of the 
scapulae to upwardly rotate. This can force excessive action into the spine or shoulder 
joints. 


Similarly, if the hips don’t extend with ease, too much movement can be forced into the 
lumbar spine. 


Breathing 


Many students have been frustrated by their inability to take deep, full breaths in urdhva 
dhanurasana. The reason for this is simple: In this shape, the body is stabilized in a maximal 
inhalation, and there is very little one can do to expand further if attempting to inhale deeply. 
Quiet, relaxed breathing is preferable. The more efficient the muscle action in the pose is, 
the less oxygen you'll need to fuel the effort. 


Vasisthasana 
Side Plank Pose, Sage Vasistha’s Pose 
vah-sish- TAHS-anna 


vasistha = a sage; most excellent, best, richest 


Triceps Serratus Gluteus 
brachii —_ anterior maximus 


Rectus Vastus 
femoris lateralis 


Classification 
Asymmetrical balancing arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 
Bottom arm Top arm 
Neutral spine Neutral scapula, Forearmprona- Forearm and Hip neutral 
shoulder tion, wrist wrist neutral extension and 
abduction, dorsiflexion adduction, 
elbow exten- knee exten- 
sion sion, ankle 
dorsiflexion 
Muscular joint actions 
Spine 
Alternating concentric 
and eccentric 
contractions Concentric contraction Eccentric contraction 
To maintain neutral To resist top hip twisting forward: _ To resist hip falling back: 
alignment of spine: External oblique (top side); internal _ Internal oblique (top 
Spinal extensors and flexors oblique (bottom side) side); external oblique 
To turn head upward: (bottom side) 
Splenius capitis (top side); sterno- 
cleidomastoid (bottom side) 
To resist hip dropping to floor: 
Quadratus lumborum (bottom side) 
Upper limbs 
Concentric contraction 
To maintain scapula position on rib cage: To extend elbow: 
Serratus anterior Triceps brachii 
To stabilize and protect shoulder joint: To pronate forearm: 
Rotator cuff Pronator quadratus and teres 
To abduct shoulder: To maintain integrity of hand: 
Deltoid Intrinsic muscles of wrist and hand 
Lower limbs 


Concentric contraction 


To maintain neutral hip extension To create dorsiflexion: 
and adduction: Tibialis anterior 

Hamstrings, adductor magnus, gluteus To evert foot: 
maximus 


Intrinsic and extrinsic foot muscles 
To extend knee: 


Articularis genu, vastii 


Notes 


The challenge of this pose is not one of flexibility, but instead how to maintain the neutral 
alignment of the spine and legs and the simple positions of the arms against the action of 
gravity. The asymmetrical relationship to gravity means that muscles have to work 
asymmetrically to create a symmetrical alignment of the body—essentially tadasana (page 
72) turned on its side. 

There are many ways that gravity pulls the body out of tadasana in this pose: The spine 
may twist, the hips may fall forward or the shoulders may fall back (or vice versa), the 
bottom scapula and bottom leg may both adduct, or the pelvis may fall to the floor. It’s easy 
to overcompensate by lifting the hips too high or to create lateral flexion of the spine in 
either direction by either giving in to gravity or overresisting it. 

Side plank pose is simple, but not easy. 


Breathing 


From the standpoint of the breath, this pose has much in common with niralamba 
sarvangasana (page 193). It is also a challenging balancing pose that requires a lot of 
stabilizing action in the abdominal and thoracic musculature. Side plank is a bit easier 
because the arms can be used for support and balance, but deep breathing might still have 
the effect of destabilizing the pose. 

Efficiency—finding the minimum amount of effort necessary to maintain the position— 
allows the limited breath movements to supply just enough energy to sustain the pose. 


Chatus Pada Pitham 
Four-Footed Tabletop Pose 
CHA-toos PA-da PEE-tham 


chatur = four; pada = foot; pitham = stool, seat, chair, bench 
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Hamstrings: 
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Classification 


Symmetrical arm support pose 


Spine 


Cervical extension, slight tho- 
racic and lumbar extension 


Skeletal joint actions 
Upper limbs 


Scapular downward rotation, 
elevation, and adduction; 
shoulder extension; elbow 
extension; wrist dorsiflexion 


Lower limbs 


SI joint counternutation, hip 
extension and adduction, 
knee flexion, ankle dorsi- 
flexion 


Muscular joint actions 
Spine 
Concentric contraction Eccentric contraction 


To resist hyperextension in cervical 
and lumbar spine: 


Anterior neck muscles, psoas minor, 
abdominal muscles 


To extend spine, especially thoracic curve: 
Spinal extensors 


Upper limbs 
Concentric contraction 


To extend elbow: 

Triceps brachii 

To pronate forearm: 

Pronator quadratus and teres 

To maintain integrity of hand: 
Intrinsic muscles of wrist and hand 


To adduct, elevate, and downwardly 
rotate scapula: 


Rhomboids, levator scapulae 


To stabilize shoulder joint and prevent 
protraction of head of humerus: 


Rotator cuff 
To extend and adduct shoulder joint: 


Triceps brachii (long head), teres major, 
posterior deltoid 


Lower limbs 
Concentric contraction 


To extend knee: 
Articularis genu, vastii 


To extend hip: 

Hamstrings, gluteus maximus 

To extend, adduct, and internally rotate hip: 
Adductor magnus, gracilis 


Notes 


Weakness in the hamstrings makes it difficult to create neutral extension of the hip joints, so 
many people use the quadriceps to extend the knees and push the feet into the floor. The 
problem here is that this tends to also create hip flexion, which obstructs the openings at 
the fronts of the hip joints. Overusing the gluteus maximus also externally rotates the hips, 
which the adductors counter, creating even more restriction at the hip joints. 

Too much tightness in the pectoral region prevents the scapulae from moving into 
adduction and results in either too much movement in the shoulder joints or in flexion of the 
spine. 


Breathing 


Unlike urdhva dhanurasana (page 249), chatus pada pitham is not an extreme spinal 
extension that can restrict movement of the back of the thoracic cavity. However, the 
extension of the arms at the shoulder joints can restrict the movement of the front of the 


thoracic cavity, particularly if there is any tightness across the pectoral muscles. This might 
encourage the breath to move more into the abdomen. The combination of lifting action in 
the back body and release in the front body makes for an interesting opportunity to 
experiment by moving the breath around the abdominal and thoracic regions. Some 
breathing patterns have more of an effect on the stability of the pose, whereas others can 
assist in opening the upper rib cage. 


Purvottanasana 
Upward Plank Pose 
POOR-vo-tan-AHS-anna 


purva = front, east; ut = intense; tan = extend, stretch 
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Classification 
Symmetrical backward-bending arm support pose 


Skeletal joint actions 


Spine Upper limbs Lower limbs 

Extension Scapular downward rotation, SI joint counternutation, hip 
elevation, and adduction; extension and adduction, 
shoulder extension; elbow knee extension, ankle plan- 


extension; wrist dorsiflexion tar flexion 


Muscular joint actions 


Spine 
Concentric contraction 


To extend spine, especially thoracic curve: 
Spinal extensors 


Upper limbs 

Concentric contraction 

To adduct, elevate, and downwardly rotate 
scapula: 

Rhomboids, levator scapulae 


To stabilize shoulder joint and prevent 
protraction of head of humerus: 


Rotator cuff 

To extend and adduct shoulder joint: 

Triceps brachii (long head), teres major, 
posterior deltoid 


Lower limbs 


Eccentric contraction 
To resist hyperextension in cervical 
and lumbar spine: 


Anterior neck muscles, psoas minor, 
abdominal muscles 


To extend elbow: 

Triceps brachii 

To pronate forearm: 

Pronator quadratus and teres 

To maintain integrity of hand: 
Intrinsic muscles of wrist and hand 


Concentric contraction 


To extend, adduct, and internally rotate hip: 


Hamstrings, adductor magnus, gluteus 
maximus 


To extend knee: 
Articularis genu, vastii 
To plantar flex ankle: 


Soleus 


Notes 


Often in this pose there is too much lumbar extension and not enough hip extension, and the 
hip joints might even drop into flexion. The hamstrings should be the main extensors for the 
hip joints here, but if they are weak, the gluteus maximus can kick in. The problem with 
using the gluteus maximus is that it brings in external rotation, which is harder on the lower 
back. 


If the hamstrings are too weak to do purvottanasana, then chatus pada pitham (page 256) 
is an excellent preparation. 

The latissimus dorsi are not so helpful in this pose, because they can fix the scapulae on 
the rib cage and inhibit extension in the thoracic spine. 

The actions needed in the scapulae, shoulder joints, and upper back are very similar to 
those in salamba sarvangasana (page 190), though in a different relationship to gravity and 
without the cervical flexion of the neck that brings the head forward. 


Breathing 


As in chatus pada pitham, the extension of the arms at the shoulder joints in purvottanasana 
can restrict the movement of the front of the thoracic cavity, particularly if there is any 
tightness across the pectoral muscles. This might encourage the breath to move more into 
the abdomen, which can be a challenge for the action needed to maintain hip and knee 
extension. 
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ASANA INDEXES 
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SANSKRIT INDEX 
STANDING POSES 


Tadasana—Mountain Pose 72 
Variation: Samasthiti—Equal Standing, Prayer Pose 76 
Utkatasana—Chair Pose, Awkward Pose 78 
Uttanasana—Standing Forward Bend 80 
Utthita Hasta Padangusthasana—Extended Hand—Toe Pose 82 
Variation: With Spine Flexed 85 
Vrksasana—Tree Pose 86 
Variation: With Arms Elevated 89 
Garudasana—Eagle Pose 90 
Natarajasana—King of the Dancers Pose 93 
Virabhadrasana |—Warrior | 96 
Variation: With Longer Stance 99 
Virabhadrasana |!|—Warrior II 100 
Virabhadrasana II|—Warrior //1 103 
Utthita Parsvakonasana—Extended Side Angle Pose 105 
Parivrtta Baddha Parsvakonasana—Revolved Side Angle Pose 108 
Utthita Trikonasana—Extended Triangle Pose 111 
Variation: With Longer Stance 113 
Parivrtta Trikonasana—Revolved Triangle Pose 114 
Parsvottanasana—lIntense Side Stretch 117 
Variation: With Arms in Reverse Namaskar 119 
Variation: With Spine Flexed 120 
Prasarita Padottanasana—Wide-Stance Forward Bend 121 
Upavesasana—Squat, Sitting-Down Pose 123 


SITTING POSES 


Dandasana—Staff Pose 130 

Paschimottanasana—West (Back) Stretching 132 

Janu Sirsasana—Head-to-Knee Pose 134 

Parivrtta Janu Sirsasana—Revolved Head-to-Knee Pose 137 


Mahamudra—The Great Seal 140 
Upavistha Konasana—Seated Wide-Angle Pose 142 
Baddha Konasana—Bound Angle Pose 144 
Variation: Supta Baddha Konasana—Reclining Bound Angle Pose 146 
Kurmasana—Turtle Pose 147 
Variation: Supta Kurmasana—Reclining Turtle Pose 149 
Ardha Matsyendrasana—Half Lord of the Fishes Pose 150 
Gomukhasana—Cow-Faced Pose 153 
Hanumanasana—Monkey Pose 156 
Navasana—Boat Pose 159 


KNEELING POSES 


Balasana—Child’s Pose 166 

Supta Virasana—Reclining Hero Pose 168 

Ustrasana—Camel Pose 170 

Eka Pada Rajakapotasana—One-Legged Royal Pigeon Pose 172 
Variation: Folded Forward 174 

Parighasana—Gate-Latch Pose 176 

Simhasana—Lion Pose 179 


SUPINE POSES 


Savasana—Corpse Pose 182 
Apanasana—Apana Pose, Wind Release Pose 184 
Setu Bandhasana—Bridge Pose 186 

Variation: Dwi Pada Pitham—Two-Legged Table 188 
Salamba Sarvangasana—Supported Shoulder Stand 190 
Niralamba Sarvangasana—Unsupported (No-Arm) Shoulder Stand 193 
Viparita Karani—/nverted Pose 196 
Halasana—Plow Pose 199 
Karnapidasana—Ear-to-Knee Pose 201 
Jathara Parivrtti—Belly Twist 203 

Variation: With Legs Extended 205 
Matsyasana—Fish Pose 206 

Variation: With Arms and Legs Lifted 208 
Anantasana—Reclining Vishnu Couch Pose 209 


PRONE POSES 


Bhujangasana—Cobra Pose 212 

Variation: With Knees Flexed 215 
Dhanurasana—Bow Pose 216 
Salabhasana—Locust Pose 218 
Viparita Salabhasana—Full Locust Pose 220 


ARM SUPPORT POSES 


Adho Mukha Svanasana—Downward-Facing Dog Pose 224 
Urdhva Mukha Svanasana—Upward-Facing Dog Pose 226 
Adho Mukha Vrksasana—Downward-Facing Tree Pose 228 
Chaturanga Dandasana—Four-Limbed Stick Pose 230 
Bakasana—Crow Pose, Crane Pose 232 

Parsva Bakasana—Side Crow Pose, Side Crane Pose 234 
Astavakrasana—Eight-Angle Pose 236 
Mayurasana—Peacock Pose 238 

Pincha Mayurasana—Feathered Peacock Pose 240 
Salamba Sirsasana—Supported Headstand 243 
Vrschikasana—Scorpion Pose 247 

Urdhva Dhanurasana—Upward Bow Pose, Wheel Pose 249 
Vasisthasana—Side Plank Pose, Sage Vasistha’s Pose 253 
Chatus Pada Pitham—Four-Footed Tabletop Pose 256 
Purvottanasana—Upward Plank Pose 259 
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STANDING POSES 


Mountain Pose—Tadasana 72 
Variation: Equal Standing, Prayer Pose—Samasthiti 76 
Chair Pose, Awkward Pose—Utkatasana 78 
Standing Forward Bend—Uittanasana 80 
Extended Hand—Toe Pose—Utthita Hasta Padangusthasana 82 
Variation: With Spine Flexed 85 
Tree Pose—Vrksasana 86 
Variation: With Arms Elevated 89 
Eagle Pose—Garudasana 90 
King of the Dancers Pose—Natarajasana 93 
Warrior |—Virabhadrasana | 96 


Variation: With Longer Stance 99 
Warrior ||—Virabhadrasana II 100 
Warrior |III—Virabhadrasana III 103 
Extended Side Angle Pose—Utthita Parsvakonasana 105 
Revolved Side Angle Pose—Parivrtta Baddha Parsvakonasana 108 
Extended Triangle Pose—Uithita Trikonasana 111 
Variation: With Longer Stance 113 
Revolved Triangle Pose—Parivrtta Trikonasana 114 
Intense Side Stretch—Parsvottanasana 117 
Variation: With Arms in Reverse Namaskar 119 
Variation: With Spine Flexed 120 
Wide-Stance Forward Bend—Prasarita Padottanasana 121 
Squat, Sitting-Down Pose—Upavesasana 123 


SITTING POSES 


Staff Pose—Dandasana 130 
West (Back) Stretching—Paschimottanasana 132 
Head-to-Knee Pose—Janu Sirsasana 134 
Revolved Head-to-Knee Pose—Parivrtta Janu Sirsasana 137 
The Great Seal—Mahamudra 140 
Seated Wide-Angle Pose—Upavistha Konasana 142 
Bound Angle Pose—Baddha Konasana 144 

Variation: Reclining Bound Angle Pose—Supta Baddha Konasana 146 
Turtle Pose—Kurmasana 147 

Variation: Reclining Turtle Pose—Supta Kurmasana 149 
Half Lord of the Fishes Pose—Ardha Matsyendrasana 150 
Cow-Faced Pose—Gomukhasana 153 
Monkey Pose—Hanumanasana 156 
Boat Pose—Navasana 159 


KNEELING POSES 


Child’s Pose—Balasana 166 

Reclining Hero Pose—Supta Virasana 168 

Camel Pose—Ustrasana 170 

One-Legged Royal Pigeon Pose—Eka Pada Rajakapotasana 172 
Variation: Folded Forward 174 

Gate-Latch Pose—Parighasana 176 


Lion Pose—Simhasana 179 


SUPINE POSES 


Corpse Pose—Savasana 182 
Apana Pose, Wind Release Pose—Apanasana 184 
Bridge Pose—Setu Bandhasana 186 

Variation: Two-Legged Table—Dwi Pada Pitham 188 
Supported Shoulder Stand—Salamba Sarvangasana 190 
Unsupported (No-Arm) Shoulder Stand—Niralamba Sarvangasana 193 
Inverted Pose—Viparita Karani 196 
Plow Pose—Halasana 199 
Ear-to-Knee Pose—Karnapidasana 201 
Belly Twist—Jathara Parivrtti 203 

Variation: With Legs Extended 205 
Fish Pose—Matsyasana 206 

Variation: With Arms and Legs Lifted 208 
Reclining Vishnu Couch Pose—Anantasana 209 


PRONE POSES 


Cobra Pose—Bhujangasana 212 
Variation: With Knees Flexed 215 
Bow Pose—Dhanurasana 216 
Locust Pose—Salabhasana 218 
Full Locust Pose—Viparita Salabhasana 220 


ARM SUPPORT POSES 


Downward-Facing Dog Pose—Adho Mukha Svanasana 224 
Upward-Facing Dog Pose—Urdhva Mukha Svanasana 226 
Downward-Facing Tree Pose—Adho Mukha Vrksasana 228 
Four-Limbed Stick Pose—Chaturanga Dandasana 230 
Crow Pose, Crane Pose—Bakasana 232 

Side Crow Pose, Side Crane Pose—Parsva Bakasana 234 
Eight-Angle Pose—Astavakrasana 236 

Peacock Pose—Mayurasana 238 

Feathered Peacock Pose—Pincha Mayurasana 240 
Supported Headstand—Salamba Sirsasana 243 

Scorpion Pose—Vrschikasana 247 


Upward Bow Pose, Wheel Pose—Urdhva Dhanurasana 249 
Side Plank Pose, Sage Vasistha’s Pose—Vasisthasana 253 
Four-Footed Tabletop Pose—Chatus Pada Pitham 256 
Upward Plank Pose—Purvottanasana 259 


JOINT INDEX 


Note: Asterisk (*) indicates art or textual reference only. 

Foot and ankle |_72-77 
| 100-102 
|_ 121-122 
| 
| 


Forearm and elbow 


224-225 
240-242 


Hand and wrist 


| 
| 
| 226-227 
| 232-233 
| 249-251 
Hip joint |_ 86-88 
| 
| 
| 
| 
| 


140-141 
149* 
150 
168-169 


Knee 


90-92 
121 
149* 


168-169 


Sacroiliac (SI) | 134-136 
| 142-143 


Scapula | 93-95 
| 108-110 
| 150-152 
|_ 190-192 
| 201-202 

256-258 

Shoulder (glenohumeral joint) | 100-101 
| 119 

| 137-139 

| 

| 


149 

199-200 
| 232-233 
| 243-244 
| 259-260 


Spine Cervical spine |_27* 
| 100-102 
|_ 190-192 
|_ 199-200 
| 220-221 
| 232-233 
| 243-245 
Lumbar spine 27* 
| 82* 
| 93-95 
| 128-129 
| 150-152 
|_ 168-169 
| 204* 
| 


| 226-227 


| 249-252 
Thoracic spine 27* 


| 147-148 
| 150-152 


| 201-202 
| 226-227 


| 232-233 
| 240-242 


247-248 


MUSCLE INDEX 


Note: Asterisk (*) indicates art or textual reference only. 


Muscle Page number 


Adductors (adductor longus, adductor brevis, adductor magnus, 86-89 
gracilis, and pectineus) 
99 


121-122 
156-158 
176-178 
209-210 
Biceps brachii 60* 
184* 
232* 
Deltoid 153-154 
184* 
190-192 
216-217 
232-233 
240-242 
Diaphragm 5-15 
121-122 
123-124 
146* 
147-148 
226* 
240* 


External rotators (piriformis, superior gemellus, inferior gemellus, 39* 
obturator internus, obturator externus, and quadratus femoris) 


123-124 
142-143 
150-152 
173-175 
Gastrocnemius 86* 
117-118 
121* 


Gluteus maximus, gluteus medius, and gluteus minimus 


132-133 


134-135 


78-79 


82-84 


103-104 


114-115 


156-157 


Hamstrings (biceps femoris, semitendinosus, and 
semimembranosus) 


lliopsoas complex (psoas major, psoas minor, and iliacus) 


Latissimus dorsi 


Levator scapulae 


215 


256-258 


80-81 


121-122 
132-133 


134-135 


156-158 


173-175 


212-215 


216-217 


243-246 


256-258 


82-84 
86-88 


93-94 


172-175 


226-227 


232-233 


240-241 


99* 


114* 


153-154 


168-169 


224-225 


Obliques (internal and external) 


228-229 


190-192 


15 


105-106 


137-138 


209-210 


203-204 


Pectoralis major and pectoralis minor 93-94 


253-255 


96* 


100-102 


203-205 
230-231 


Pelvic floor 117* 


170-171 
216-217 
232-233 


123-124 


141* 
233* 


Quadriceps (rectus femoris, vastus lateralis, vastus intermedius, 
we 100-102 
and vastus medialis) 


230-231 


186-188 


256-258 


249-252 


Rhomboids (major and minor) 108-110 


119 


153-155 


150-152 


256-257 


190-192 


Rotator cuff (subscapularis, supraspinatus, infraspinatus, and teres 90-91 
minor) 


119 


153-155 


Serratus anterior 212-213 


231* 


232-233 
240-241 


Soleus 78-79 


81 
86* 


199-200 


117-118 


209-210 


Spinal extensors (intertransversarii, interspinalis, rotatores, 


multifidi, transversospinalis, and erector spinae) - 


93-95 


134-136 


218-219 


115-116* 


201-202 


147-149 


Sternocleidomastoid 100-101 


170-171 


203* 


206-208 


Tensor fasciae latae 86-88 


220-222 


90-92 
100* 


111* 


156-158 


176-178 


Trapezius 137-138 


199* 


232-233 


256* 


Triceps brachii 153-154 


172* 
184* 


212-213 


199-200 


232-233 


240-241 
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virya-dosa (seminal disorders) 

bhadrasana (KT), daksinasana (Y As), drdhasana (SCA), garudasana 
(JP, SVY), goraksasana ((SVY), kapilasana (JP), kocaka-asana (JP), konasana 
(YRah(N), mundasana (RY), parvatasana (YRah(N), savitri-asana (JP, YMS), 
siddhi-haratali-asana (YMS), Sirsasana (SVY), vrksasana (SYK) 


vrsana-vrddhi (hydrocele) 

bhadrasana (KT), daksinasana (Y As), drdhasana (SCA), garudasana 
(JP,SVY), goraksasana ((SVY), kapila-asana (JP), kocaka-asana (JP), konasana 
(YRah(N), mundasana (RY), parvatésana (YRah(N), savitri-asana (JP, YMS), 
siddhi-haratali-asana (YMS), Sirsasana (SVY), vrksasana (SYK) 


Experimental Studies on dsanas 
These may be considered under two headings: 
1) Studies on individual asanas, and 
2) Effects of the practice of a group of dsanas. 


Scientific Studies of Individual dsanas: 

a) Blood Pressure, Pulse Pressure and Heart-Rate Changes: 

i) Increased ISP, DP, PP was found after 5 mins. practice of 
sarvangasana, matsyasana and Sirsasana (Kuvalayananda, Swami, 1926, Bhole, 
M. V. and Lobo 1981). 

ii) Varied increase in HR was noted according to the mode of performing 
pascimatana (Gore, M. M., 1982). 

iii) Little variation in BP was observed during 4 varieties of paScimatana 
(Gharote, M. L., 1982). 

iv) Little change was noted in heart rate during Savasana (Wanger and 
Bagchi, 1961). 


b) Respiratory Changes: 

i) Increase in MR, ERV and T.V. while decrease in I.C., I.R.V. and 
V.C. were noted after Sirsasana when compared with other body postures (Rao, 
1968). 

ii) Increase in BMR after six weeks practice of sarvangasana and 
halasana (Rangan, 1968). 

iii) Decrease in TV and Oxygen consumption was observed after 
Savasana (Dhanraj, 1974). 


lix 


Encyclopaedia of Traditional Asanas 


Sarira-samsthapana (balancing of the body)— HSC, KKH, GhS 

sthairya (stability of the body and mind)— ANi, YRP, Yci(S), HSC, 
HTK, HP(k), YSS, A 

manah-sthairya (mental stability)— HSC, YP, HMY, HS 

Sarira-Suddhi (purity of the body)— PVS, RY 

dvandvanabhighata (overcoming internal and external conflicts) — 
HSC, HTK, PYS 

angalaghava (lightness of the body)— ANi, YRP, Yci(s), HSC, 
HTK, HP(k), YSS, A 

roga-nasa (overcoming diseases)— YY, GP, GS, HR, SnU 

arogya (wellness)— ANi, BS, YRP, Yci(s), HR, HSC, HTK, GP, 
GS, HP(k), YSS, A 

dirgha-jivana (healthy long life)—RY 


Among all the above cited texts YMS and JP mention therapeutic 
advantages of almost all the asanas. Practice of asanas is recommended in 
these texts along with the application of three bandhas, namely, jalandhara, 
uddiyana and mila, practice of pranayama and bhri-madhya- (gazing at the 
centre of the eyebrows) and nas4-drsti (gaze fixed at the tip of the nose) to 
extract maximum benefit. 


We present below a list of the diseases which may be cured by the 
practice of dsanas listed under them as recommended in the classical texts: 


alasya (lethargy) 

daksina-caturthamSa-padasana (Y MP), dhanurasana (HTK), drdhasana 
(SCA), mayirasana (SCA), padmasana (SCA, YAs), uttana-kirmasana 
(Yci(G), siddhasana (PVS), vama-caturthamSsa-padasana (SYK) 


ama-vata (disorders of chyme formation) 

atma-rama (JP), baddha-padmasana (Y As), balaguna-asana (YMS), 
bhadrasana (HTK, YSC), bhairavasana (JP), bhidoka (YMS), bhisarika (YMS), 
bhujangasana (SCA), cakri-asana (YMS), dhanurasana (HP(D), drdhasana 
(SCA), eka-hasta-bhujasana (SYK), garbhasana (SYK), gomukhasana (SVY), 
Jalandhari-pava-asana (YMS), joga-pada-joga-asana (YMS), karna-pidanasana 
(SYK), kocaka-adsana (YMS), kubjikasana (HSC), lolangulasana (SYK), 
mahamudra-asana (JP), makada-asana (YMS), matsyendra-pitha (HP(k), HSC), 
mayirasana (SCA, HSC), midakipava (YMS), mila-bandha-asana (HSC), neti- 
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dsana (ANa), pada-hastasana (SYK), paScima-tanasana (HP(k), HTK), rudra- 
asana (Y MS), siddhi-bhairu-asana (Y MS), siirya-asana (JP), udara-asana (JP), 
ustra-asana (BrYs), utkatasana (HSC), uttana-kirmasana (HSC), Sayanasana- 
karmasana (HSC), balgulyasana (HSC), vama-pada-pavana-muktasana (SCA), 
viparita-karana-asana (Y MS, JP), vrksasana (SYK), vrScikasana (JP), yogindra- 
pitha (Yci(G) 


apana-vayu-dosa (vitiation of apana-vayu) 

daksina-caturthamSapadasana (YMP), gomukhasana (HSC), kapila- 
asana (JP), kirmasana (SCA), peta-pithi-4sana (YMS), rudra-asana (YMS), 
Siva-asana (JP), vama-caturthamSa-padasana, (SYK), vama-pada-pavana- 
muktasana (SCA), virasana (YMP), yonyasana (JP) 


ara (haemorrhoids, piles) 
bhairavasana (HP(ms.), dhanantara-asana (Y MS), gomukhasana (HSC- 
34), mahamudra-asana (JP), miila-bandha-asana (HSC), vrksasana (SYK) 


aSmari (urinary calculus, stone) 
citraka-asana (YMS) 


badhirata (deafness) 
narada-asana (JP-302) 


daha (burning) 
anila-asana (JP), durvasa-asana (YMS), lolasana (KT, RY), matsyendra- 
pitha (HSC), uttamangasana (RY) 


dharani (nabhi-cyuti) (dislocation of the navel) 
makada-asana (JP, YMS) 


harsa-roga (shivering, tremors) 
afjani-asana (YMS, JP), bhairavasana (JP), kubana-asana (YMS), 
lolasana (SCA) 


kasa (cough) 
bhisarika-asana (YMS, JP), nagra-asana (JP) 
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grahani (diarrhea) 
mila-bandhasana (HSC) 


hikka (hiccup) 
bhairavasana (HP(ms.), JP), mrtyubhanjikasana (YMS) 


hrd-roga (heart ailment) 
svastika, siddha (YRah(N), Savasana (HSC) 


jalandhara-roga (dropsy) 


cakri-asana (YMS, JP), jalandhari-pava-asana (YMS JP), mayurasana 
(SCA) 


jala-vikara (dropsy) 
bala-guna-asana (Y MS) 


jananendriya-dardhya (strengthening of generative organ) 
konasana (YRah(N) 


jvara (fever) 

anila-asana (JP), baddha-padmasana (HTK), bhidoka-4sana (JP, YMS), 
brahma-jurankuSa (JP, YMS), eka-pada-asana (Y As), kaka-bhusundi-asana (JP, 
YMS), matsyendra-pitha (HSC), uttana-kiirmasana (HSC), balgulyasana (HSC) 


jvara (fever due to vata and kapha vitiation) 

baddha-padmasana (HTK), bhadrasana (HTK), brahma-jurankuSa (JP, 
YMS), eka-padasana (Y As), kaka-bhusundi (JP, YMS), matsyendra-pitha 
(HSC, HP(k), HP(ms.), padmasana (HTK), uttana-kirmasana (HSC) 


jihva-suddhi (cleansing of the tongue) 


jJoga-pada-joga-asana (JP), narasimha- -asana (JP), neti-asana (JP), 
sarpasana (HP(ms.), vrksasana (SYK) 


kamala (jaundice) 
vairaga-natha-asana (Y MS) 


kama-nirmana (aphrodisiac) 
bhadrasana (KT), daksinasana (Y As), drdhasana (SCA), garudasana 
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(JP, SVY), goraksasana ((SVY), kapila-asana (JP), kocaka-dsana (JP), konasana 
(YRah(N), mund4sana (RY), parvatasana (YRah(N), savitri-asana (JP, YMS), 
siddhi-haratali-asana (YMS), Sirsasana (SVY), vrksasana (SYK) 


kaficana-varna (luster), 

kanti (luster) . 

aghora-asana (YMS), alaksya-karmasana (HSC), anasiiya-asana (YMS, 
JP), bhidoka-asana (YMS), joga-pada-joga-asana (JP), kalyana-asana (JP), 
Kaneri-pava-asana (JP), kurmasana (SCA), tapakara-asana (JP) 


kati-dardhya (strengthening the waist) 
gomukhasana (HTK) 


kostha-baddhata (constipation) 

ardha-Savasana (SCA), atma-rama-asana (YMS), bhairavasana 
(HP(ms.), bhidoka (YMS, JP), bhujangasana (SCA, GhS), daksinasana (Y As), 
yoga-pada-yoga-asana (YMS), karna-pidanasana (SYK), kubjikasana (HSC), 
kukkutasana (SCA), lolangulasana (SYK), mahamudrasana (JP), makada-adsana 
(YMS), makarasana (GhS), matsyendra-pitha, maydrasana (HP(k), neti-asana 
(JP), pada-hastasana (SYK), pascima-tanasana (HTK), pavana-muktasana 
(YAs), rudra-asana (Y MS), Siva-asana (JP), siddhi-bhairu-asana (YMS), udara- 
asana (JP), ustra-asana (BrYs), uttana-kirmasana (HSC), samasana (PVS), 
simhasana (SCA), balgulyasana (HSC), vamapada-pavana-muktasana (SCA), 
viparita-karana (YMS, JP), vrksasana (SYK), vrScikasana (JP), yonyasana (JP) 


krsna-keSa (overcoming gray hair) 
kapali-asana (JP), narasana (Yci(G), utthitordhva-padmasana (SVY), 
viparita-karana (HP(k) 


ksaya (tuberculosis) 
arambha-asana (Y MS), mahamudra-asana (JP) 


kustha (skin diseases) 
mahamudra (JP-98) 


manabh-sthairya (mental stability) 
bhadrasana (HSC), Jolasana (RY), mada-asana (JM), padmasana (HSC), 
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svastikasana (HSC), santa-dhuna-asana (YMS), Savasana (HP(k), virasana 
(HSC, HTK) 

mmrgi (hysteria, epileptic fits) 

bodha-soka-asana (JP) 


mitra-krcchra (dysuria) 
milabandhasana (YRah(N), HSC), siddhasana (HSC) 


miutra-roga (urinal disorders) 
milabandhasana (YRah(N), siddhasana (HSC) 


nadi-Suddhi (purification of the nadis) 

aghora-asana, atma-rama (YMS, JP), bhairavasana (JP), bhidoka(YMS), 
cakrasana (PVS), cakri-asana (YMS), dhanurasana (Yci(G), gadasana (RY), 
yoga-pada-yoga-asana (YMS), kalyana-asana (JP), kaneri-pava (JP), 
kukkutasana (HTK), neti-asana, pascima-tana (HSC), siddhi-bhairu-asana, 
tapakara-asana (JP), siddhasana (BrYs), siddha-samadhi-asana 


nasur (chronic wounds, sores) 
cakrasana (PVS), nagra-asana (JP) 


netra-Suddhi (cleansing of the eyes) 
narasimha-asana (JP), neti-asana (JP), sarpasana (HP(ms.), vrksasana 
(SYK) 


nidra (drowsiness) 

daksina-caturthamSa-padasana (Y MP), dhanurasana (HTK), drdhasana 
(SCA), mayirasana (SCA), padmasana (SCA, YAs), uttana-kiirmasana 
(Yci(G), siddhasana (PVS), vama-caturthamSa-padasana (SYK) 


nirmalata (purity) 
aghora-asana 


pada-Saitya (numbness of feet) 
gomukhasana (HTK) 


pandu-roga (jaundice) 
vairaga-natha-asana (Y MS) 
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rakta-vati (vomiting of blood) 
mrtyubhanjika (HP(ms.), YMS) 


ratrandhyata (night blindness) 
andha-asana (YMS), carpata-coka-asana (YMS, JP) 


sandhi-vata (rheumatism of joints) 

bhadrasana (HTK), cakrasana (YSC), pafjhasana (YAS), para-asana 
(YMS), Salabhasana (KT), simhasana (HTK), viyoga-4sana (YMS), yonyasana 
(YMS) 


sarpa-visa-naSa (overcoming poison of snake etc.) 
bhadrasana (SnU), mayirasana (HSC, HP(k), vrscikasana (HSC) 


Sarira-drdhata (sturdy body) 
bandha-mudrasana (HSC) 


Sarira-Suddhi (purification of the body) 

aghora-asana, atma-rama (Y MS, JP), bhairavasana (JP), bhidoka (YMS), 
cakrasana (PVS), cakri-asana (YMS), dhanurasana (Yci(G), gadasana (RY), 
yoga-pada-yoga-asana (YMS), kalyana-asana (JP), kaneri-pava (JP), 
kukkutasana (HTK), neti-asana, paScima-tana (HSC), siddhi-bhairu-asana, 
tapakara-asana (JP), siddhasana (BrYs), siddha-samadhi-asana © 


Sarva-roga-naSa (overcoming all diseases, gaining total health) 

ajagarasana (HP(ms.), ambujasana, bhadra-goraksa-asana (JP), 
bhadrasana (GhS), grdhrasana (MtS), kocaka-asana (YMS, YR), masaka-asana 
(JP), matsyasana (GhS), mayurasana (JM), neti-asana (JP), padmasana (GhS), 
pascima-tanasana (Y MS, HP(k), pinda-mayirasana (HR), purvasana (HP(ms.), 
sumati-asana (JP), sirya-asana (JP), svastikasana (JP), saptarsi-asana (YMS), 
sarvangasana (V), siddhasana, siddha-samadhi-asana (JP), simhasana (GhS), 
Sivalingasana (JP), vajrasana (YR), viparita-karana (YMS), vrsabhasana (MtS), 
vrscikasana (HSC), vyaghrasana 


vicarcika (scabies) 
cakrasana (PVS, nagra-asana (JP) 
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Ppinasa (chronic nasal flow, pernicious rhinitis) 
cakrasana (PVS), nagra-asana (JP) 


pliha (splenic disorders) 

atma-rama (JP), baddha-padmasana (Y As), balaguna-asana (YMS), 
bhadrasana (HTK, YSC), bhairavasana (JP), bhidoka (YMS), bhisarika (YMS), 
bhujangasana (SCA), cakri-asana (YMS-12), dhanurasana (HP(D), drdhasana 
(SCA), eka-hasta-bhujasana (SYK), garbhasana (SYK), gomukhasana (SVY), 
Jalandhari-pava-asana (Y MS), joga-pada-joga-asana (YMS), karna-pidanasana 
(SYK), kocaka-asana (YMS), kubjikasana (HSC), lolafgulasana (SYK), 
mahamudra-asana (JP), makada-asana (YMS), matsyendra-pitha (HP(k), HSC), 
mayurasana (SCA, HSC), midakipava (YMS), mila-bandha-asana (HSC), neti- 
asana (ANa), pada-hastasana (SYK), paScima-tanasana (HP(k), HTK), rudra- 
asana (YMS), siddhi-bhairu-asana (Y MS), siirya-asana (JP), udara-asana (JP), 
ustra-asana (BrYs), utkatasana (HSC), uttana-kirmasana (HSC), Sayanasana- 
karmasana (HSC), balgulyasana (HSC), vama-pada-pavana-muktasana (SCA), 
viparita-karana-asana (YMS, JP), vrksasana (SYK), vrscikasana (JP), yogindra- 
pitha (Yci(G) 


prameha (urinary disorders) 
milabandhasana (YRah(N), siddhasana (HSC) 


preta-badha (fear from ghost) 
deva-asana (YMS, JP) 


pusti (replenishment) 
skandhasana (RY) 


raja-roga (pulmonary consumption) 
arambha-asana (YMS), mahamudra-asana (JP) 


rakta-pitta (haemothermia) 
durvasa-asana (Y MS), phodyasana (JP-124) 


rakta-§uddhi (purification of blood) 
eka-pada-asana (Y As), padmasana (SCA), pavana-muktasana (Y As) 
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saundarya (beauty) 

aghora-asana (Y MS), alaksya-karmasana (HSC), anastiya-asana (YMS, 
JP), bhidoka-asana (YMS), joga-pada-joga-asana (JP), kalyana-asana (JP), 
kaneri-pava-asana (JP), kurmasana (SCA), tapakara-asana (JP) 


Siro-vyatha (headache, migraine) 
gohi-asana (YMS), nagi-pava (YMS), vrksasana (SYK) 


Sita-vata (cold) 
datta-digambara-asana (JP, YMS), kirmukBsaha (RY), vajra-samghara- 
asana (JP, YMS) 


snayu-durbalata (nervous weakness) 

astavakrasana, bakasana (SVY), catuskonasana (SYK), dvandva-pitha 
(YRah(N), eka-hasta-bhujasana (SYK), eka-pada-Sirasana (SVY), garudasana 
(RY), gomukhasana (HTK), hasta-bhujasana (SVY), hasta-padangusthasana 
(SYK), januSirasana (SYK), kiirmasana (SCA), macchandra-asana (JP), . 
tadasana (SYK), trikonasana (SVY), uttana-sikhi-pitha (YRah(N), samasana 
(PVS), vatayanasana (SVY), vrksasana (SYK) 


§rama-dosa-naSa (overcoming fatigue) 
khagasana (RY), mada-asana (JM), mrtasana (SVY), paScima-tana (SS), 
ugrasana (SS), Savasana (HP, HSC) 


sukha-prasava (easy childbirth) 

baddha-konasana (YRah(N), caturanga-dandasana (YRah(N), 
padmasana (Y Rah(N), unmukha-pitha (YRah(N), samasana (YRah(N), viparita- 
dandasana (YRah(N), virasana (YRah(N) 


suptighna (overcoming numbness of limbs) 
gomukhasana (HTK) 


trtiyaka-jvara (fever recurring every third day) 
bhidoka-asana (YMS, JP) 


timira (partial loss of vision) 
andha-asana (YMS), carpata-coka-asana (YMS, JP) 
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udara-gulma (hardening and swelling of spleen) 

atma-rama (JP), baddha-padmasana (Y As), balaguna-asana (YMS), 
bhadrasana (HTK, YSC), bhairavasana (JP), bhidoka (YMS), bhisarika (YMS), 
bhujangasana (SCA), cakri-asana (YMS), dhanurasana (HP(D), drdhasana 
(SCA), eka-hasta-bhuyjasana (SYK), garbhasana (SYK), gomukhasana (SVY), 
jalandhari-pava- -asana (YMS), joga-pada-joga-asana (YMS), karna-pidanasana 
(SYK), kocaka-asana (YMS), kubjikasana (HSC), Jolangulasana (SYK), 
mahamudra-asana (JP), makada-asana (YMS), matsyendra-pitha (HP(k), HSC), 
mayurasana (SCA, HSC), midakipava(YMS), mila-bandha-asana (HSC), neti- 
asana (ANa), pada-hastasana (SYK), paScima-tanasana (HP(k), HTK), rudra- 
asana (YMS), siddhi-bhairu-asana (YMS), siirya-asana (JP), udara-asana (JP), 
ustra-asana (BrYs), utkatasana (HSC), uttana-kurmasana (HSC), Sayanasana- 
karmasana (HSC), balgulyasana (HSC), vama-pada-pavana-muktasana (SCA), 
viparita-karana-asana (YMS, JP), vrksasana (SYK), vrscikasana (JP), yogindra- 
pitha (Yci(G) 


udara-laghava (reduction of fat around the belly) 
badrasana (YSC), pascima-tana (HP(k) 


udara-Suddhi (cleansing of the stomach) 
joga-pada-joga-asana (JP), narasimha-asana (JP), neti-asana (JP), 
sarpasana (HP(ms.), vrksasana (SYK) 


vali-palita-nafa (overcoming wrinkles and oldage) 
kapali-asana (JP), naraésana (Yci(G), utthitordhva-padmasana (SVY), 
viparita-karana (HP(k) 


vasa-Suddhi (purification of fat) 
eka-pada-asana (Y As), padmasana (SCA), pavana-muktasana (Y As) 


vata-roga (rheumatism) 

bhadrasana (HTK), cakrasana (YSC), pafijhasana (YAS), para-asana 
(YMS), Salabhasana (KT), simhasana (HTK), viyoga-asana (YMS), yonyasana 
(YMS) 


vayu-Suddhi (purification of the vata-humour) 
pafijhasana (YAs), para-asana (YMS), pavana-muktasana (YAs), 
Salabhasana (KT), yonyasana (JP, YMS) 
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abhikasana 

In an inverted position called 
viparita-kKarani-i touch the ground 
with big toes behind the head and 
interlock the fingers on chest. 
Direct the gaze at the center of the 
eye-brows (HP(ms.)-II.151). 


abhikasana 


This technique is similar to 
what is popularly known as halasana 
with variation in the position of 
hands. 

See /angalasana. 


abjasana 
A synonym for padmasana 
(HMY-IV.124). 


acala-asana 

From the illustration given in 
NS-8 the technique involves placing 
of hands in front on ground with 
fingers well spread and legs raised, 


A 


bringing knees on upper arms and 
lowering of the head forward. 


acala-asana 


acalanatha-asana 

i) Place left heel by the 
right side of the navel in such 
a waythat the dorsal side of the 
footis placed on right thigh. 
Similarly, place right heel by left 
side of the navel on left thigh. 


acalanatha-asana-i 
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Then with the help of the fingers of 
two hands close the ears, eyes, nose 
and the lips (ANa-26). 
Same as baddha-yonyasana. 
Cf. bhagasana-i. 


ii) Simply hold the ear lobes 
with the fingers. Hold the body 
erect and gaze at the tip of the nose 
(ANa-26). 


acalanatha-asana-il 
With the practice of this 
asana secrets are_ revealed. 


acalesvara 

From the illustration shown 
in NS-17 the technique involves 
bringing both heels together and 
then holding toes of two feet. Raise 
them to the chest and hold them 
there. 


acale§vara 


This is similar to gopicanda- 
asana-i. 


acali-asana 

From the illustration given in 
NS-58 the technique consists of 
placing right foot on left knee and 
left foot on right knee. Hands catch 
hold of elbows and placed on chest 
with sitting upright. 
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Cf. neti-asana, sahajasana-i. 


adhara-gomukhasana 
Place one foot under 
opposite buttock and place other 
foot on shoulder. Join the palms 
together at the chest (JCM-7190). 


adhomukha-\ 


adho-munda 

When legs a 
head down it 
adhomundasana. 

One holds th 
position (RY-XXII 


adhara-gomukhasana 

adhomukhasana 

According to V-p.884 
adhomundasana is adhomukhasana. 
See adhomundasana for 
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kapalasana, kap4li-asana 
and adhomukhasana are _ its 
synonyms. 

See Sirsasana-i, viparita- 
karani-iv. 

This offers success in 
vayavi-dharana. It belongs to the 
category of inverted postures. 


adhvasana 

The technique consists of 
lying prone with hands and legs 
layed on ground (SCA-24, YAs- 
73). 


adhvasana 


When the same is done in 
supine position with hands 
stretched over the head, it is called 
Suddha-adhvasana (Y As-92). 

See Suddha-adhvasana. 


adhyatma-asana 

This asana described in 
YMS-14 is same as 4tmarama- 
asana-i or pralopa-asana. 


adi-kumari-asana 

From the illustration shown 
in NS-1 the technique consists of 
bringing both soles together drawn 
near the bottoms and toes turned 
upwards with upright sitting. Hands 
are placed on respective knees. 


adi-kumari-asana 


In YMS-46 this is known as 
bhagasana-ii. 


aghora-asana 

i) Keep the heels of the feet 
together and spread the knees 
keeping them on ground. Then 
place right palm on mouth. Turn 
the tongue backwards. Inhale 
through right nostril, hold the breath 
by closing the nostrils and exhale 
through left nostril. Then repeat the 
process in reverse manner by 
inhaling through left nostril. Keep 
the body upright (JP-205-209, 
YMS-39). 
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aghora-asana-i 


This dsana purifies the 
body, brings lustre and awakens 
kundalini. 


ii) HP(ms.)-II.100, JP(L)-38 
provide a different technique as 
follows: 


Raise up the knee 
heels turning them sidewa 
apart. Place palms on | 
siton floor. Keep elbow 
of the body and gaze at t 
of the eyebrows. Bend tt 
little forward. 


agni-kundasana 

Place right foot on 
and left foot under right 
in virdsana-i). Hold the le 
with right hand and rig 
with left hand. Bend fo 
touch the forehead on g 
such a way that the right 
touches the right knee z 
Shoulder presses on rig 
Direct the gaze at the tip of 
(HP(ms.)-11.43, ANa-8). 
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Cf. yogamudra. 


agocara-asana 

As per the illustration given 
in NS-38 the technique consists as 
follows: 


Cross right leg over left 
thigh, thus sitting on toes of both 
legs. Arrange the hands one over 
the other at the abdomen and hold 
the position upright. 


agocara-asana 


Cf. Sukadeva-asana-i. 


agrasana 
Mentioned in MPu-VIII.17 
but not described. 


ahibhuk-asana 
Mentioned in SD-II.12 but 
not described. 


Probably it is a synonym for 
mayurasana. ahibhuk means a 
peacock (maydra). 


aikapada-asana 

In standing position bend 
one leg and place the foot at the 
opposite groin. Take a support at 
the bottoms. Intertwine the hands 
and remain steady (JCM-7181). 


aikapada-asana 


In JCM-7179,7180,7182 
there are three more _ illustrations 
of aikapada-asana for which see the 
Appendix-VII on aikapada-asana. 
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ajagarasana 

Lie supine on ground. Form 
a finger-lock and insert it under the 
hips. Raise the whole body up 
keeping forearms (and heels) on 
ground. Direct the gaze in between 
the eyebrows (HP(ms.)-II.152). 


ajagarasana 


In this posture one makes a 
noise (a hissing sound) which 
overcomes diseases. 


ajarasana 
Place left foot horizontally 


ajarasana 


on right side of the navel. Then 
place right leg on right shoulder. 
Keep left knee on ground and place 
hands on the sides of left knee. 
Direct the gaze in between the eye- 
brows(HP(ms.)-II.116). 


ajasana 

Adopt gajasana. Throw the 
legs up in the air and bring the E 
forehead down to touch the ground ® 
(KKH-31, STN-25). 


ajasana 


See gajasana. 


akarita-kukkuta-asana 

Mentioned in HR-III.17 as 
one of the five varieties of 
kukkutasana, but the technique is 
not described. 
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akarna-dhanurasana 

The technique available in 
SVY-45 is same as dhanurasana-i . 

See dhanurasana-i for 
illustration. 


akaSa-asana 
Mentioned in HR-III.14 but 
the technique is not given. 


akaSa-kapotasana 

Adopt ustrasana-i (of GhS- 
11.41) in prone lying position. Raise 
the feet off the ground and taking 
them over the head, place the feet 
on ground (KKH-92). 


akasSa-kapotasana 


aka§a-tanasana 


elbows remain raised. Then raise 
the body making a bowlike curve 
and bring the head closer to the 
heels. Fix the gaze in between the 
eye-brows (HP(ms.)-I1.127-128). 


akasa-tanasana 


alaksya-karmasana 
Sit on knees. Place the fist 
of left hand on right knee and right 
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alaksya-karmasana 


alidhasana 

Named after the stance 
assumed when drawing a bow. 

It is a standing dsana in 
which right leg is straight and left 
leg is off the ground and slightly 
bent at the knee (HW- vol.I,p.74). 

When left leg is kept straight 
and right leg is bent, it is called 
pratyalidha. 

See  pratyalidha-i for 
illustration. 

A variation of the first is 
natyasana, a dance pose very much 
like that of dancing Siva popularly 
known as nataraja. 


alidhasana 
With this practice one 
becomes lustrous and gets beautiful 
voice. 


alingasana 
Stand at a distance of about 


1 metre from a wall. Touch the wall 
with the chest again and again 
(KKH-83, STN-96). 


amarai-asana 

From the illustration shown 
in NS-36 the technique may be 
described as follows: 

Sit with legs extended. 
Bend at knees and bring the feet a 
little closer to the body keeping the 
feet apart. Bend forward and place 
both elbows on ground between 
feet and rest the head on hands. 


amaral-asana 


It is similar to kaneri-pava- 
asana. 


ambujasana 
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amburuhasana 
A synonym for padmdasana 
mentioned in HTK-VII.19. 


amra-kubjasana 

Mentioned in HMY-IV.133 
but not. described. 

According to a Commentary 
on HMY, one should adopt a posture 
in imitation of a mango (tree) which 
resembles the ekaratriki idol of 
bhagavan mahavira when he killed 
the demon named sangamaka and 
withstood the twenty obstacles. 


amra-kubjasana 
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buttock. Similarly, arrange the other 
foot also on other side of the 
buttock. Turn the soles upwards. 
Hold both heels with respective 
hands and sit upright (RY- 
XXIII.103-104, SYK-75, SCA-89, 
YAs-32, KT-II.46,p.250). 


ananda-mandirasana 


anantasana 

i) Lie supine and place 
one of the legs at the neck and hold 
its toes with opposite hand. Extend 
the other leg and hand and maintain 
the pose comfortably (KKH-4, 
STN-1). 


anantasana-i 


Though this asana is similar 
to ankuSasana, there is slight 
variation in the position of hand and 
leg. 

See ankuSasana. 

ii) IA, however, suggests 
placing the hand of the same side on 
chest. Other leg and hand are 
extended on ground. 


anantasana-ii 


anasilyasana 

i) Siton ground. Bend the 
knees and place one knee over the 
other. Place the feet on ground by 
the sides of the hips. Catch hold of 
the opposite feet with hands. Sit 
upright (YMS-44, ANa-53, JP-88- 
90, JP(L)-11). 
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anasiyasana-i 


Regular practice of this 
asana makes the body lustrous like 
gold and free from diseases. 


ii) ANa-53 and YMS-4 
Suggest forward bending and 
touching of the nose to the ground 
in the above said anastlyasana-i. 


andha-asana 

i) Take a squatting p 
by bringing the feet togeth 
project the knees forward. 
forward and bring the head in be 
the knees. Place the elbows | 
sides of knees and hold th 
with hands (YMS-33, JP-193 


andha-asana-i 


This dsana brings relie 
night blindness. 
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This is described as 
hastanguli-baddhasana in STN-116. 


angusthasana 

Bend both legs in the knees 
and sit on toes. Rest the buttocks on 
heels and sit upright. Fold the hands 
near the chest (KT-II.46,p.246, YAs- 
61, HR-HI.16). 


kG 


andha-asana-ii 


It resembles kalanga of NS-2. 


Form a finger-lock and pass 
the whole body through the arms 
(KKH-64). 


angusthasana 


GhS-IL.27 calls it utkatasana- 


vamangusthasana and 
daksina-angusthasana are its two 
varieties (SCA-54-55, SYK-42, 
angamotana YAs-91). 


ani-asana 

Sit on buttocks and raise both 
knees and bring heels close to the 
buttocks. Place arms between the 
abdomen and thighs and hold the 
left big toe with left hand and right 
big toe with right hand. Direct the 
gaze in front without any object 


(ANa-57). 


ani-asana 


anila-asana 
This reduces the t 


afjalikasana 

Stand on knees ar 
hands on the chest (Yci(G 
p.75, YSC-IL.46, DP, STN 
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This is also called 
prarthanasana ( SCA-47, SYK-37) 
and deva-guru-vandanasana (Y As- 
14). 

KT-II.46,p.246 calls it ardha- 
nisadana. 


afijani-asana 

Sit with legs extended 
forward keeping the heels on ground 
and toes pointing upward. 

Place two hands under the 
buttocks, palms facing up and 
fingers close together. Try to bring 
elbows together. Direct the gaze 
between the eyebrows (JP-283- 
286, AYG-60, YMS-69),. 


afijani-asana 


It cures trembling of the body. 


It has a similarity with 
karpati-asana described in NS-77 
except that the hands are inserted in 
between the thighs. 


aiijayi-pava-asana 

From the illustration given 
in NS-51 the technique may be 
described as follows: 

In sitting position place the 
left foot under right knee and right 
foot under left knee. Place the 
upturned hands on __ respective 
knees and sit upright. 


anjayi-pava-asana 


ankuSasana 

Lie supine. Place right leg 
on the neck in such a way that its 
foot comes on left shoulder. Bend 
the left arm in the elbow and give 
support of its hand to the head. 
Stretch out the other hand and leg. 

This may be practised by 
changing the position of hand and 
leg (KKH-5, STN-3, IA-4). 


16 Encyclopaedic 


ankuSsdasana 


Cf. anantasana. 


apana-gamanasana 

Sit on ground. Fold right 
leg and place right foot under left 
knee. Then place left heel at the 
root of the right thigh. Palms are 
placed at the navel (YAs-104). 


See vamap4ada-ap: 
gamanasana and daksia-pada-ap 
gamanasana. 


apanasana 

i) Arrange the feet cr 
wise as in svastikasana-i. Hold t 
hands firmly in respective gr 
and sit straight (SCA-79, SYK 
KT-II.46,p.249, YAs-41). 


apanasana-i 


This helps apanavayu tc 
raised up. 


ii) V-p.885, RY-23:68 
give different technique 


ay ae 
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apanasana-ii 
This brings an union of prana 
and apana. 


arambha-asana 

Sit with legs extended 
infront. Hold the toes with hands 
and place the head on the knees 
(YMS-30). 


arambha-asana 


It is same as pascimatana. 


JP-78 uses it as a synonym 
for paScimatana. 

NS-20 illustrates this as 
sarasvatai-asana. 

arambha-asana, however, is 
used with pranayama all the time 
throughout 24 hours’ with 
intermittent rest of an hour or so. 

It is recommended to 
consume a_ gruel prepared with 
easily digestible rice and moong 
pulse. 

If practised for 84 days, one 
overcomes rajaroga (Tuberculosis). 
prana moves into kundalini —_ and 
the nadis are purified. One attains 
clairvoyance. 


aranya-catakasana 

Place one leg at the neck and 
the other leg on it. Support the body 
on two hands (STN-89, KKH-38). 


aranya-catakasana 


This is described as paSini- 
mudra in GhS-III.65. 


ardha-baddha-padmasana 

Cross both legs and place the 
feet on opposite thighs. Taking one 
hand backward hold the big toe of 
the same foot (SYK-2). 


ardha-bhujasana 


Instead of one leg when b 
legs are placed on shoulders and 
neck is grasped with finger-lock 
is called bhujasana (YAs-95). 


ardha-baddha-padmasana In SCA-59 bhujasana 
known as hasta-bhujasana. 


This can be done on the other 
side also. 


Traditional Asanas 


ardha-candrasana 


Cf. vrksasana-i (GhS-II.36). 

It is similar to ardha- 
padasana. 

See ekapadasana--ii (Y As-5). 


ii) There is another 
technique described by Yci(§)-p.75, 
DP-II, YSC-I1.46,p.85. Stand 
straight. Bend left leg in the knee 
and place its foot in right groin. 
Then bend right knee and bring left 
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See vatayana 
illustration. 


It is  deéseri 
gavaksasana by YAs-24. 


ardha-dhanurasan 

Place one foot cl 
anus keeping folded kn 
Place other foot on rz 
(JCM-7193). 


ardha-garuda-bheda 


ardha-janghasana 

Mentioned in SnS but not 
described. 

ardha-kanda-pidanasana 

When kanda-pidanasana-i is 
practised with alternate leg, it is 
called ardha-kanda-pidanasana 
(SYK-100). 


ardha-kanda-pidanasana 
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ardha-kapali-asana 

In standing position bend the 
body backwards in such a way that 
the head touches the ground. Hold 
the ankles with hands and raise the 
heels (JCM-7183). 


ardha-kapali-asana 


ardha-kirmasana 

Sit in a kneeling position 
with feet turned upwardly. Bend 
forward, place the forearms on the 
ground in front, palms facing 
upward and head placed on them 
(SCA-44, YAs-54, SYK-33, KT- 
11.46,p.245). 


Traditional Asanas 


ardha-kirmasana 


ardha-matsyendrasana 
It is an easier modification 
of matsyendrasana-i (A(K)-p.66-67, 
SVY-21,p.344, SYK-11) technique 
of which is as follows: 


Sit with legs fully stretched 
out. Bend right leg in the knee and 
set its heel by side of left hip. Then 
withdraw the left leg and arrange its 
foot on the side of right knee. Pass 
the left hand around the right knee 
and rotate the whole trunk to the left. 
Grasp the right foot and keep the 
right hand fully stretched out. 
Swing the left hand back and try to 
hold the right thigh below the groin. 


This helps in securing the 
fullest twist. 
Similarly, try using the 
other extremities. 
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ardha-matsyendrasana (front) 


ardha-matsyendrasana (back) 


ardha-nari§vara-asana 
Mentioned in HR-III.18 but 
not described. 


ardhanghri-vrksasana 

From the illustration shown 
in YAs-55 the technique consists as 
follows: 

Stand on head and bending 
one leg in the knee, place its foot at 
the root of the other thigh. 


ardhanghri-vrksasana 

It is same as eka-pdda- 
vrksasana. 

Cf. vrksasana-iii, ardha- 
vrksasana. 


ardha-nisadana 
Described in KT-I1.46,p.246. 
It is same as afjalikasana or 
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prarthanasana or 
vandanasana. 

See afjalikasana 
illustration. 


deva-guru- 


for 


ardha-padasana 

Stand on one leg and place 
the other foot vertically on opposite 
thigh. Place the hands folded on the 
chest (SCA-20-21, 
11.46,p.244, YAs-76). 


SYK-16, KT- 


ardha-padasana 


In other texts, it is 
synonymously described as 
ekapadasana-ii (YAs-5) and 


vrksasana-i (GhS-II.36) with slight 
variation. 

It is similar 
candrasana-i (STN-95). 


to ardha- 
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ardha-padmasana 

i) Place the right foot on left 
thigh and left foot under right thigh. 
Rest the two hands on knees. Sit 


straight and fix the gaze at the tip of 
the nose (ANa-33, SVY-14,p.336, 
SYK-4). 


ardha-padmasana-i 

This is same as ardhasana, 
sahajasana-ii. 

This is known as virasana-i 
according to some yogis (SYK-4). 


ii) Placing the right foot on 


ardha-padmasana-ti 
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left thigh and left foot under right 
thigh and keeping right palm over 
left palm is also called  ardha- 
padmasana (KT-II.46,p.243, SCA- 
15, SYK-12, YMP-3, SMP-4). 

This is same as ardha- 
siddhasana. 


iii) According to SYK-80 
paryankasana-y is also called ardha- 
padmasana by some yogis for 
illustration of which see paryankasana-v . 


ardha-paryankasana 

Sit with knees bent in such 
a manner that one knee is__ raised 
vertically and other is placed on the 
ground. Both feet are kept together. 
Place hands on respective knees 
(GIRTIC-p.22). 


ardha-paryankasana 


This is also called maharaja- 
lilasana. 
NS-66 calls it malaki-asana. 


ardha-paScimatanasana 

Sit with one leg extended. 
Place the heel of the other leg at the 
perineum. Extend both hands and 
holding the big toe of the extended 
leg, place the head on the knee 
(KKH-49, STN-107). 


ardha-pascimatanasana 


It is also called ardha- 
pasScimottanasana (STN-107) or 
mahamudra-asana-i (JP-105-106, 
AYG-59). 

SYK-93 describes it as janu- 
Sirasana. 


ardha-pitha 

This is same as ardhasana 
(SSe-12). 

See  ardhasana for 
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Lie prone on ground 
feet together and hands exte 
along the body. Raise one o 
legs backward slowly and low 
down. Then raise the othe: 
similarly. 


ardha-Salabhasana 


ardhasana 

Place one foot on o 
thigh and sit straight (Ku 
11.43.46, YSC-II.46,p.86, YSS 
11.46, Yci($)-p.75, Vrt-II.46, NI 
11.46, Yci(G)-ID). 


Si 
ee Fh, 
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SP-I1.18 specifically states 
that left foot should be placed under 
right thigh and right foot on left 
thigh. 

It is similar to virasana-i. 

YPa-I1.46, MPu-VIII.18, 
GPu-I.229-23, MrPu-IX.28, VPu- 
11.13, LiPu-VII.86 only mention 
the name but do not describe the 
technique. 

SSe-12 mentions it as ardha- 
pitha. 


ardha-Savasana 

Sit with legs folded in the 
knees and feet turned backwards by 
the side of hips or under the 
buttocks. Lie on back and stretch 
hands on chest (YAs-100, SCA-76, 
KT-I1.46,p.248). 


ardha-Savasana 


This is 
paryankasana-iii. 


also called 


KT also suggests to place 
hands on respective thighs. 

A(K) calls it as supta- 
vajrasana. 
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ardha-siddhasana 

Place left heel under the 
anus and arrange right foot on left 
shank (JP-494). 


ardha-siddhasana 


This is same as_ ardha- 
padmasana-ii. 
It is used during the 


practice of kanthivetali kumbhaka . 


ardha-svastikasana 
Mentioned in KaPu-57:67 
but not described. 


ardha-tadasana 

Stand with feet together with 
heels raised. Raise one hand over 
the head and stretch (SYK-25). 
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ardha-trikonasana 


This is called as trikonasa 
ii in YAs-21. 


Also see daksina-pac 
trikonasana and vama-pac 
trikonasana, 


ardha-tadasana 


Cf. garudasana of Gt 
Cf. tadasana-i. 11.37. 


ardha-vrksasana 
Stand on head and take hc 
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ardha-vrksasana 


ardhodayasana 
Place the hands on ground 


and raise the whole body in the air. 
Direct the gaze at the nose (RY- 
24:24-25). 

This is called vrksasana-iv, 
mukta-hasta-vrksasana-ii, vajrol(n)i- 
mudra-i and Sirsasana-iii. 


arghyasana 

Lie prone. Place both the 
heels on neck. Hold the two toes 
with respective hands turning them 
over respective shoulders (KKH- 
55). arghyasana 


arghyasana 
Cf. chatrasana. 


arudha-garudasana 

While sitting, raise both the 
legs and place them on the neck. 
Hold one knee with one hand and 
place the other hand on chest (JCM- 
7189). 


arudha-garudasana 


astanga-pranipatasana 

Lie prone touching the two 
feet, two knees, two hands, chest 
and forehead on ground. Abdomen 
should not touch the ground. 
Abdomen should be pulled in (PYP- 
I1.46-47). 


astavakrasana 

Mentioned in YRah(N)-I 
but the technique is not describ 
Illustration of this asana given by 
editor is described below: 

Insert right hand betw 
thighs and place both palms fi 
on ground. Bend the head forw 
and raise the bottoms and legs in 
air. Then by crossing the feet, t 
legs towards the right side. F 
turns towards left. 


astavakrasana 


This has similarity w 
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Extend the legs forward and 
bring both heels together keeping 
the toes apart. Touch the forehead 
on ground near the heels. Spread 
the arms sideward over the knees 
and place the palms on ground. Fix 
the gaze at the tip of the nose. 


asthipava-asana 


This is similar’ to 
midakipava-asana-i described in 
YMS-61 and JP-265-267. 


aSva-sadanasana 

A synonym for aSvasana 
(STN-73). 

See aSvasana. 


a$vasana 
Forming the fists of hands 
place them on ground vertically 
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in such a manner that the little 
fingers are on the ground. Then 
place the two feet on the two 
respective fists and walk like a horse 
(KKH-70). 


aSvasana 


In this position when one 
walks like an elephant, it is called 
gaja-sadana and when one walks 
like a camel, it is known as ustra- 
sadana. 


STN-73 describes it as a$va- 
sadanasana. 


atma-linasana 

From an illustration given in 
YAs-60 the technique may be 
described as follows: 


Sit with soles placed 
between opposite thighs and calves. 
Place the two hands on forehead and 
bend the head down slightly. 


atma-linasana 


See purva-tarkasana. 


atmarama-asana 

i) First lie on the back. 
Raise the legs towards head. Bring 
the hands in between the legs. 
Turning the hands over the legs, 


atmarama-asana-i 
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hold the feet in elbows. Interlock 
the fingers over shoulders and 
raise the head. Fix the gaze at the 
tip of the nose (JP-149-153, 
HP(ms.)-I1.138-139, YMS-14). 

It improves the gastric fire, 
brings purification of the ndadis, 
sets the flow of prana right and 
removes diseases. 


It is also known as 
adhyatma-asana or pralopa-asana 
(YMS-14). 


This is also called mrtti- 
bhanjikasana. 


ii) JP(L)-26 illustrates this 
dsana as described below: 

Sit on ground and bend the 
knees to bring the feet one over the 
other. Insert the pair of hands upto 
elbows under the feet and lift the 
feet upto the chest. Sit upright. 


atmarama-asana-ii 
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avaghata-asana 

Sit with legs extended 
forward. Bring both heels together 
Keeping toes apart. Join hands 
together, bend forward to touch the 
forehead on ground near the heels 
and extend the arms fully (NS-52). 


It has similarity with 
nagipava-asana (YMS-58), bhagna- 
patra-asana (NS-44) and yoni- 
asana-ii (YMS-43). 
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avaghata-asana 


baddha-bhadrasana 

A variation of bhadrasana as 
mentioned by RY-43:23 but the 
technique is not described. 

See bhadrasana. 


baddha-cakrasana 

A variety of cakrasana as 
mentioned in RY-43:25 but not 
described. 

See cakrasana. 


baddha-karmukAasana 

One of the two variations of 
karmukasana as mentioned in RY- 
43:24 but not described. 

See karmukasana. 


baddha-keki-asana 

HR-III.45 mentions it and 
gives the technique consisting of 
doing mayurasana with 
padmasana. 


baddha-keki-asana 


It is also called baddha- 
mayurasana. 

HP (ms.)-IJ.122 calls it 
cakravakasana. 


baddha-konasana 

Mentioned in YRah(N)- 
III.23 but not described. 

The illustration of this asana 
available in the published book is 
described as follows: 

Sit with soles of the feet 
together and catch hold of the feet 
and pull the heels towards the 
bottoms. 


baddha-konasana 


This is recommended for 
pregnant women. 


From the illustration given 
by the editor it resembles 
bhadrasana-i. 

See konasana. 


baddha-kukkutasana 

Mentioned in RY-43:28 but 
not described. 

See kukkutasana. 


baddha-kiirmdasana 

Mentioned in HR-III.15 but 
not described. 

See kiirmasana. 


baddha-matsyendrasana 

Mentioned in HR-III.12,60 
as one of the three variations of 
matsyendrasana, but the technique 
is not clearly described. 

HR-III.60 says that if 
matsyendrasana is practised with 
the hands tied, it forms baddha- 
matsyendrasana. 


baddha-matsyendrasana 


See matsyendrasana. 


baddha-mayirasana 

Mentioned in RY-43:29 but 
not described. 

HR-III.45 gives its synonym 
as baddha-keki. 

According to HR when 
mayurasana is practised with 
padmasana, it is called baddha- 
keki. 

For illustration see baddha- 
Keki. 

It is also known 
cakravakasana. 

It may be called padma- 


mayurasana also. 


as 


baddha-padm4asana 


i) Place right foot on 


baddha-padmasana-i 


left thigh and left foot on right thigh. 
Cross the hands behind the back and 
take hold of the toes (STN-33, 
HSC-38, RY-23:30-31,43:21, 
YMP-2, SVY-12, YAs-6, KKH-52, 
HTK-VII.30, HR-II1.9, YKU-I.23, 
YCU-95,106, HP(K)-II.7, GS-41-43, 
YRah(N)-II.13, JP(L)-44, SYK-2). 


This practice brings about 
success in controlling the vayus. It 
alleviates fever caused due to 
vitiation of vata and kapha. It 
purifies abdomen, mind and speech. 


Practice of sarasvati-calana 
is recommended in this asana. 


MtS-III.22-24 describes 
baddha-padmasana as drdhasana 
and padmdasana as sudrdhasana 
(MtS-III.6). 

This is called yogasana-iii in 
§TN-64, vetalasana in HMY-IV.127 
brahmasana-iii and kani-pava-asana- 
iin NS-29. 

This is also 
kamalasana-iv. 

See drdhasana and 
baddhasana-i also. 

According to YSC-II.46,p.86 
it forms a variation of padmasana 
when hands do not catch the toes 
turning over the back. 


called 


ii) Illustration from JCM- 
7138 shows bending forward in 
baddha-padmasana. 


baddha-padmasana-ii 

iii) According to TSU-40 when 
hands are crossed in front to hold the 
toes in padmasana, it is called baddha- 
padmasana which is same as 
padmasana-viii. See the title for 
illustration. 

baddha-paksi-asana 

Mentioned in HR-III.19 but 
not described. 

baddhasana 

i) By crossing both legs hold 
both big toes by winding the hands 
on the back (RY-23:29). . 


baddhasana-i 
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This dsana offers success in 
yoga. One gains control over prana 
and emotions. This also improves 
eyesight. 

HP(L)-II.30 describes it as 
another variety of padmasana-i. 

This is popularly known as 
baddha-padmasana-i. 

When only one big toe is 
held by the respective hand it is 
called ardha-baddha-padmasana 
(SYK-2). 

See the respective titles for 
illustration. 

V-p.884 gives two variations 
of this dsana as savya (left) and 
apasavya (right) by alternately 
changing the arrangement of hands 
and legs. 

ii) JCM-7204 illustrates 
quite a different technique of 
baddhasana. 


baddhasana-ii 
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Cross the legs keeping the 
feet under the buttocks. Insert the 
hands under the knees and forming 
a finger-lock, place it on the 
abdomen. 


baddha-svastikasana 

Mentioned in RY-43:22 but 
not described. 

See svastikasana. 


baddha-virasana 

Mentioned in RY-43:27 but 
not described. 

See virasana. 


baddha-yogeSsvarasana 

Mentioned in RY-43:26 
but not described. 

See yogeSvarasana. 


baddha-yonyasana 

Adopt yonyasana-iii (of V- 
p.885) and apply milabandha by 
placing left ankle on generative 
organ and right foot on left thigh. 
Close the ears with index fingers, 
eyes with middle fingers, nose with 
ring fingers and mouth with little 
fingers V-p.885. 


baddha-yonyasana 


According to V-p.885, this is 
also known as siddhasana-x. 


bairaga-natha-asana 

From the illustration given in 
YMS-95 the technique may be 
described as follows: 


Place both hands on ground 
at shoulder width distance and 
stretch both legs backward. Bend 
the right leg and crossing it over 
right arm, place it on ground 
between two hands and raise the 
head. 


bairaga-natha-asana 


bakasana 
i) Sit on ground with the 
support of hands’ keeping 


comfortable distance between 
them. Draw the knees closer 
towards the navel and raise the 
knees and feet off the ground and 
balance (STN-30, KKH-35, IA-9, 
YRah(N)-II.19, SYK-87, HR-III.18). 


bakasana-i 
Cf. cakorasana-i. 
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ii) SVY-23 however, 
Suggests to keep the knees apart 
and to raise them upto the arm-pits. 


bakasana-ii 


See kani-pava-asana-ii and 
kurari-asana. 


bala-gun4-asana 

From the illustration given 
in YMS-93 it may be described as 
follows: 


Place the toes of left foot on 
ground and rest the buttocks on heel. 
Bend the right leg in the knee and 
place it vertically close to the chest. 
Rest the hands on respective knees 
and maintain the straight position of 
the trunk. 


bala-guna-asana 


This 4sana has resemblance 
with halipava-asana-iii of NS-34. 
This Asana alleviates dropsy. 


bala-gunahai-asana 
As shown in the illustration 


bala-gunahdai-asana 


of NS-18, the technique may be 
described as follows: 

Arrange both feet under the 
buttocks by bending the knees and 
spreading them sidewards. Place the 
right hand on navel and left hand on 
mouth. 


balalingana-asana 
Stand straight. Raise one of 


balalingana-asana 


the legs and bend it at knee. Hold 
it with hands and press it against the 
chest (STN-97, KKH-84). 


bala-natha-asana 

From the illustration given in 
NS-81 the technique may be 
described as follows: 

Sit with legs stretched out. 
Cross one foot with other foot. 


Encyclopaedia o 


Place the hands together between 
thighs and sit straight. 


bala-natha-asana 


This is called nagarjunasana- 
ii (AYG-58). 


banasana 
From the illustration shown 


banasana 


Traditional Asanas 


in YMS-91 the technique resembles 
that of matsyendrasana-i (STN-102) 
which is as follows: 

Place left foot at the root 
of the right thigh. Encircle the left 
knee by right foot. Hold right foot 
with opposite hand. Twist the body 
towards the right side and hold the 
ankle. 


bandha-cili-kukkutasana 

Mentioned in HR-III.17 as 
one of the five varieties of 
kukkutasana but not described. 

See kukkutasana. 


bandha-mayirasana 

When mayirasana is 
practised by adopting padmasana it 
is called bandha-mayara or baddha- 
keki. 

For illustration see baddha- 
keki. 

This is one of the six varieties 
of mayirasana described by HR- 
II.10, 45. 

bandha-mudrasana 

With left heel press the 
perineum and put right heel against 
the genital and thus close the 
brahmarandhra. Raise prana up by 
adopting special bandha-mudra 
(HSC-24). 

This posture resembles 
siddhasana-i. 

For illustration see 
siddhasana-i. 

This practice yields success 
in milabandha and one gains 
control over the body. 


bhadra-goraksa 
Sit with soles of the feet 


bhadra-goraksa 


together by placing the toes and 
knees on ground. Place the anus on 
heels. Hands are placed on knees 
(JP-131-133, YMS-8). 

In the illustration of this sana 
in JP(L)-22 palms face downwards. 


bhadra-goraksa 


bhadrasana 


i) Place both ankles under 


bhadrasana-i 

the scrotum on either side of 
perineum, left ankle on left side and 
right ankle on right side and firmly 
hold the feet with hands (HP(V)-88, 
SSS-34, SMP-19, A-16,35-37, SSe- 
XII, HPD-5, SnS, AbS-31:32, SmD- 
XXXV.11-20, §D-II.12, JP-491, HP 
(k)-1.53-54, HP(ms.)-11.201-203, 
JDU-III.7, TSU-45, ST-XXV.13-14, 
V-p.886, YuB-VI.10, HTK-VII.17, 
Yci(§)-75, Vrt-I1.46, SCA-17-18, 
DU-III.7, DBU-43, VS-1.79, HR- 
111.9,30, YRK-20, YY-III.11,12, 
YRah(Y)-II.15, YRn-p.29, NBV- 
11.46, ANi, RY-24:54, HSC-15,31- 
32, JT-1.53-55, YSC-II.46, ViPu- 
VI1.7.39, SnU-1.3-8, YRP-7, SBV- 
11.48). 


HP(V)-88 and A-37 call it as 
goraksa-bandha. This is same as 
baddha-konasana. 
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This has similarity with yogini- 
asana. 

It resembles kulalipava 
asana. 

In this asana when toes are 
pulled upwardly it is called pafigala- 
asana. 

It destroys all diseases. 

bhadrasana-i is 
synonymously called 
goraksasana-vi in A, HP(ms.)-II.203, 
JT-1.55, SCA-17-18, SYK-14, 
HP(k)-I.54, YRP-7, ANi). 


ii) HP(k)-I.53-55 suggests 
that hands should grasp the legs 
drawn near. 


bhadrasana-ii 


iii) HMY-IV.130, TV-II.46, 
V-p.883, MP-II.46, YP-XV.68-69 
however, do not speak of holding of 
feet by hands, but they simply 
recommend placing of hands in the 
form of a tortoise (pani-kacchapika) 
on the folded feet. 


Traditional Asanas 4] 


v) HMY-IV.130 prefers 
placing the same in front of the 
generative organ. 


bhadrasana-iii 


Traditions also differ as 
regards the placement of soles 
pressing at each other. 


bhadrasana-v 


vi) yogopanisads such as 


iv) TV-II.46 advocates 
placing of folded soles near the 
scrotum. 


bhadrasana-vi 
bhadrasana-iv Cf. jaivanti-asana. 


§nU-III.8, JDU-III.7, TSU-45 
prescribe ankles to be adjusted 
under the scrotum. 


vii) Instead of holding the 


bhadrasana-vii 


feet with hands, it is suggested to 
arrange right hand over left and to 
place both hands on feet (TV-II.46, 
MP-II.46). 


YRah(N)-I.73 calls this as 
bhadra-pitha. 


viil) Technique of 
bhadrasana in GhS-II.9-10, SYK- 
14, BrYs-III.11-12, HS-asana-17-18, 
KT-II.46,p.244 is described as 
follows: 
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Take a long sitting position. 
Hold the ankles with respective 
hands and draw them near in such a 
way that the soles touch each other. 


After succeeding well in 
drawing the feet closer with soles 
together, keep the feet vertically 
resting on toes by passing the hands 
under the ankles and take hold of the 
feet with a finger-lock. Then pull the 
feet as to give a forward tilt to the 
vertical feet. 


Thus the toes will point 
backwards. With support of hands 
bend a little forward and adjust your 
lateral malleoli (outer part of the 
ankles) on the sides of the perineum. 
Care should be taken not to exert 
pressure on the scrotum. 


Grasp with the index fingers 
of crossed hands the big toes which 
are pointing backwards. After 
finishing the arrangement of the 
extremities, contract the muscles of 
throat and adopt jalandhara-bandha. 
Maintain the pose while gazing at the 
tip of the nose. 


Traditional Asanas 


bhadrasana-viii (back view) 


This variety of bhadrasana is 
called goraksasana-ii and 
yonyasana-i. 


It is called sankocadsana 


(YAs-90), dharma-asana and kama- 
dahana (HR-III.49). 


Cf. dharma-asana. 


This has similarity with mila- 
bandhasana-ii. 

ix) JCM-7205 illustrates 
quite a different technique as 
follows : 

While sitting place the right 
foot on left thigh and turn the left 
foot backwards. Twist the trunk on 
right side and hold left foot with right 
hand and take hold of right upper arm 
with left hand. 


bhadrasana-ix 


x) Illustration of bhadrasana 
presented in YAs-38 can be 
described as follows : 

Press the right heel at the 
perineum and place left foot over 
right shank. Fold hands 


on chest. Gaze at the tip of the nose 
and keep the body upright. 


ee o% 


bhadrasana-x 
§TN-77 


xi) illustrates 


bhadrasana-xi 


bhadrasana wherein soles of the feet 
are joined, with toes turning on 
ground. One catches hold of legs and 
sits on heels. 


xii) SBV-II.46 suggests 
another variety of bhadrasana which 
consists placing of right foot on left. 
Right palm is put over left palm on 
lap. One sits upright. 
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bhadrasana-xii 


This has resemblance with 
sanatana-asana. 

HTK-VII-17 and HSC- 
15,31-32 indicate bhadrasana in 
cases of kapha and vata vitiations. 

It is also recommended for 
stability of the mind. 

According to YSC-II.46, 
this dsana reduces the belly which 
removes all the diseases. 

bhadra in Sanskrit means 
auspicious. Traditionally bhadrasana 
has been regarded as destroyer of all 
ailments and bestower of health. 

RY-43:23 mentions two 
varieties of bhadrasana as maha- 
bhadrasana and baddha-bhadrasana 
but does not describe them. 


bhagalasana or bhagala- 
bandhasana 

Lie on the back. Insert the 
hands under the thighs. By bending 


Traditional Asanas 


bhagalasana or 
bhagala-bandhasana 


the knees bring the heels under the 
buttocks. Raise the trunk and direct 
the gaze between the eyebrows 
(HP(ms.)-I1.143). 


bhagasana 

i) YAs-12 gives the 
technique as follows: 

Place left heel at the anus and 
right foot on left thigh. Close the ears 
by thumbs, nose by middle fingers 
and eyes by index fingers. Then 
bring the mind in the middle of the 
eyebrows and concentrate on 
Arihanta. 


bhagasana-i 


Cf. acala-natha-asana-i. 


ii) YMS-46 gives another 
variety of bhagasana as follows: 


Close the soles of the feet and 
heels together and touch the toes at 
the navel. Place the hands on knees. 
Fix the eyes at the tip of the nose. 


bhagasana-ii 


This is same as adikumari- 
asana. 


iii) JP-223-226 gives still a 
different variety as follows: 


bhagasana-iii 


Bend the legs in the knees 
and arrange the ankles by the sides 
of the hips. Soles are upturned and 
toes are kept closer with the help of 
the hands. Fix the gaze between the 
eyebrows. 

This is same as vajrasana-i 
and dhirasana. 

By this practice prana 
moves freely and one gets rid of 
arthritis. 


iv) Join the feet together 
and place the heels at the navel. 
Turn the toes downwards and 
place the hands on knees (HP(ms.)- 
11.91, JM-1.78). 
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This is 
bhairavasana . 

See bhariavasana for 
illustration. 


same as 


bhagna-patra-asana 
From the illustration shown in 


bhagna-patra-asana 


NS-44 the technique can be 
described as follows: 

Sit with legs extended. Bring 
both feet closer so that heels come 
together. Place hands on respective 
knees and bend forward to touch the 
head to the heels. 

Cf. avaghata-asana, nagi- 
pava-asana, malakara-asana. 


bhairavasana 

Bring both heels together and 
raise them up so that the toes rest on 
ground. Place hands on knees (HR- 
TII.11,48). 


Traditional Asanas 


bhairavasana 
This is same as bhagasana-iv. 


bhairu-asana 

i) Join both feet together 
and squat in such a manner that the 
heels are touching the perineum. 
Hold the hands at the back and sit 
upright. Fix the gaze at the navel 
(YMS-34). 


bhairu-asana-i 


Cf. bhitai-asana. 


ii) HP(ms.)-II.57-60, JP-95, 
ANa-41, YMS-3, JP(L)-13 give a 
different variety which is as follows: 


Place left foot on ground and 
place the bottoms (anus) on left heel. 
Put left knee also on ground. Take 
the other heel at the navel and the 
toes at the chest. Keep the body 
upright and by interlocking the 
fingers, stretch the hands upwards 
and gaze at the tip of the nose. 


bhairu-asana-ii 


This is also known as 
siddhi-bhairu-asana. 

When practised for 3 hours, 
it arouses kundalini, purifies the 
nadis and removes hiccup. 

If one practises this bandha 
(asana) for three hours, kundalini 
is awakened, granthis (knots) are 
slackened and nadis are purified. 


bhallukasana 

Keep the feet under the 
buttocks and hold the toes with 
hands (RY-24:18-19). 

The description is not clear. 

It appears like vajrasana-i. 


bharadvajasana 

i) IA-10, KKH-36 and STN- 
28 suggest to raise the foot-lock of 
padmasana backwards with the 
support of the hands and the right knee. 


bharadvajasana-i 
IA-10 suggests to keep one 
hand over the other. 


ii) YRah(N)-II.16, III.10 
recommends it as one of the asanas 
for pregnant women which should be 
practised regularly with prolonged 
inhalation and exhalation for easy 
delivery. 

However, the technique is 
not described. 

From the illustration of this 
asana provided by the editor of 
YRah(N) it may be described as 
follows: 
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Sit with legs stretched. Fold 
the right leg at the knee and keep the 
right foot by right side of the hip and 
sit on it. Fold the left knee and place 
left foot over right thigh. By 
winding the left hand through the 
back catch hold of the left foot. Then 
insert the right hand fingers under left 
knee and turn the face towards the 
right. 


bharadvajasana-ii 


This 4sana may be practised 
by opposite side as well. 


bharasana 

Place the buttocks on a 
hanging rope and remain stiff like 
a stick (KKH-96, STN-99). 


Traditional Asanas 


bharasana 


bharathari-asana 

Bring the soles together. 
Make a finger-lock with the two 
hands and put it below the feet. Hold 
the sides of the feet and raise them 
on top of the head. Fix the gaze at 
the tip of the nose (JP-274, YMS-66, 
AYG-53). 


bharathari-asana 


JP recommends adoption of 
gopicanda-4sana-i as a preparation 
of this asana. 


This 4sana helps in 
application of millabandha (JP). 


bhaum4asana 
Mentioned in NPu-33:115, 
BrNPu but not described. 


bhekasana 

i) Bring both legs close to the 
chest and hands on shoulders. Place 
arms over the feet (V-p.885). 


i 


bhekasana-i 


Cf. khecarasana-ii. 


ii) YRah(N)-II.19 mentions 
bhekasana but does not describe the 
technique. 


However, the illustration 
provided by the editor can be 
described as follows: 


Lie prone. Fold the knees 
and place the palms on the 
respective toes, press the feet over 
the ground so that the heels touch 
the ground. Raise up the head and 
fix the gaze at the center of the 
eyebrows. 


bhekasana-ii 


RY-23:64-67 gives three 
varieties of bhekdsana namely, 
khecarasana, maha-bhekasana and 
pranasana. 
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bherundasana 

Mentioned in YRah(N)-II.18 
but not described. From the 
illustration provided by the editor, 
the technique may be described as 
follows: 


Lie prone. Bend the legs in 
the knees. Press one foot by the 
respective hand on the same side. 
Take hold of the big toe by the other 
hand turned over the head and raise 
the foot upwards. 


bherundasana 


According to YRah(N)_ this 
is one of the two varieties of 
Salabhasana. 


Traditional Asanas 


bhidoka-asana 

Sit with legs extended 
keeping heels apart at a distance of 
about a cubit. Toes are pointing 
upwards. Bend forward reaching 
the arm-pits up to the knees. Insert 
both hands under the legs and 
turning them, take hold of the feet 
from outside. Touch the ground with 
forehead and direct the gaze in 
between the eyebrows (JP-184-187, 
YMS-29). 


bhidoka-asana 


This practice overcomes 
fever, jaundice and abdominal 
disorders. 


This is same as buddhai- 
asana. 


31 


bhingyasana 

Stand on left leg. Bend right 
leg backward and hold the foot with 
hands. Bend forward and try to 
touch the chin to the left knee 
(HP(ms.)-I.104-105). 


— > 


bhingyasana 


bhisra(ri)ka-asana 

Sit on toes placing buttocks 
on heels and spread the knees. Make 
a hollow of the palms and place it on 
mouth. Keep the thumbs under the 
teeth and close the lips. Fix the gaze 
steadily at the tip of the nose (JP-203, 
YMS-38). 
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bhramara-asana 


thigh and right foot under left knee 
and sit straight. Place hands on 


bhisra(ri)ka-asana respective knees. 
This resembles  ardha- 
padmasana. 
This is also known as bhiicara-adsana 
misrikasana-i. From the illustration shown in 


This has similarity with sitra- 
danda (NS-73). 


Practice of this asana digests 
excess consumption of food. One 
gets rid of cough and fever. 


bhramara-asana 

From an illustration given in 
NS-56 this asana may be described 
as follows: 


Place left foot on right bhiicara-asana 


Traditional Asanas 


NS-48 the description of this asana 
may be given below: 

Place left foot on right thigh 
and right foot at the perineum. Place 
hands on knees and sit upright. 


bhujangasana 
i) Lie prone. Place the palms 


on ground by the sides of 


bhujangasana-i 


the chest. Keeping the body from the 
toes to the navel touching on 
ground, raise the head and trunk like 
a serpent (GhS-II.42, KT- 
11.46,p.250, HS-asana-49, SYK-62, 
YMP-19, YRah(N)-II.14, JCM- 
7174). 
See sarpasana-iv. 


ii) The illustration in YAs- 
29, SCA-95 however, shows the feet 
also raised up in this asana. 
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bhujangasana-ii 


When hands are placed on 
buttocks instead of keeping by the 
sides of the chest, it is termed as 
sarpasana-iii illustrated below (KKH- 
46). 


bhujasana 

Place both legs on respective 
shoulders and grasp the neck with 
hands forming a finger-lock (YAs- 
95, MPu-VIII.19). 


bhujasana 


In SCA-59 this is known as 
hasta-bhujasana. 


When practised with one 
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leg placed on the shoulder, it is called 
ardha-bhujasana (Y As-82). 


bhitai-asana 

Bring the two feet together 
and sit in squatting in such a manner 
that the two heels are touching the 
perineum. Encircle the legs with 
hands, hold the hands at the back 
and bend the head forward(NS-23). 


bhitai-asana 


It has similarity with bhairu- 
asana-i (YMS-34). 


bichi-kap4li-asana 

From the illustration provided 
in YMS-99 the technique may be 
described as follows: 


Place the palms and head on 
ground and raise the legs up. Then 
bend the legs backwards. 


Traditional Asanas 


This practice straightens 
kundalini. 


(| 


bichi-kapali-asana 


bodha-soka-asana 
Squat with feet on ground 


bodha-soka-asana 


and knees pressed on chest. Rest 
the chin on knees. Cross the 
forearms and hold opposite knees. 
Keep the gaze at the tip of the nose 
(JP-220-222, JP(L)-41). 

Cf. cala-asana, carma- 
gosvami-asana. 


YMS-45 calls it bodha- 
basoka-asana. 


This 
epilepsy. 


asana prevents 


brahma-asana 

MnL-IX.24 puts svastika, 
gomukha, padma and hamsasana 
in the category of brahma-asana. 
This text categorizes various 
asanas in 5 groups, namely, 
brahma, vaisnava, raudra, §akta 
and Saiva (MnL-IX.24-26). 


brahma-jurankuSa-asana 

Sit on toes keeping feet 
together and heels under the anus. 
Project the knees forward and raise 
them a little upward. Place the hands 
turned upwards on knees. Direct the 
gaze between the knees and sit 
upright (JP-189-192, YMS-32, 
JP(L)-35). 


brahma-jurankuSa-asana 


brahmananda-asana 
From the illustration given in 


NS-15 the technique may be 


brahmananda-asana 
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described as follows: 

Sit on buttocks and feet on 
ground with knees and heels raised. 
Insert the hands between thighs 
and calves and remain steady. 


brahmanasana 

Sit with legs extended. 
Bend one leg in the knee and place 
the foot on other thigh. Place hands 
by the sides of the body 
straight (RY-24:32). 


and sit 


brahmanasana 


brahma-prasadita-asana 
Mentioned in HR-III.16 but 
not described. 


Traditional Asanas 


brahm4sana 
i) Ina sitting position bring 


brahmasana-i 


both legs over the shoulders and cross 
them. Place hands on ground and 
raise the body with their support. 
Direct the gaze either at the tip of 
the nose or in between the eyebrows 
(HP(ms.)-I1.120, JP-344-345). 

This is same as 
phanindrasana, This is same as 
vajrol(n)i-mudra-ii and naga- 
phanasana. 

HR-III.20 only makes a 
mention but does not describe this 
asana. 

ii) YRah(N)-I.73 mentions 
this a4sana but does not describe. 


The editor of this text gives 
an illustration which may be 
described as follows: 

Sit with legs crossed and 
place the palms on one knee. Eyes 
are fixed at the tip of the nose. 


brahmasana-ii 


iii) KKH-52, however, gives 
a different technique: 


Place the feet on opposite 
thighs. Wind the hands through the 
back and catch hold of the toes. 


This is same as baddha- 
padmasana-i. 


See baddha-padmasana-i for 
illustration. 
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iv) YMS-108 gives an 
justration of this 4sana which can 
> described as follows: 

Bend a leg and sit on its heel 
ith toes placed on ground. Fold 
e other knee and raise it up. Place 
ands on the raised knee. Gaze at 
e tip of the nose. 


brahmasana-v 
This is same as cakri-asana-ii. 


brhaspati-asana 
oe Bend the right knee and 


brahmasana-iv 


v) Illustration of brahmasana 
iven in JP(L)-79 may be described 


s follows: 


Place the folded knees on 
round by spreading them apart. 
lace the palms on ground in front 
f the body. Then raise up the feet. brhaspati-asana 


Traditional Asanas 


project it forward. Place left leg 
folded on right side in such a manner 
that the foot comes under the right 
buttock, the toes remaining outside. 
Fix the gaze at the tip of the nose 
(JP-317-318, YMS-80, AYG-75, 
JP(L)-70. 


a9 


buddhdi-asana 

NS-22 illustrates this 4sana 
which is same as bhidoka-asana (JP- 
184-187, YMS-29). 

See. bhidoka-asana for 
illustration. 


cakorasana 

i) Place the hands on the 
ground with fingers well spread out 
and thumbs close together. Raise the 
knees up to the elbows and heels 
touching the buttocks. Direct the 
gaze between the eyebrows 
(HP(ms.)-11.124). 


cakorasana-i 
It resembles bakasana-ii. 


ii) Mentioned in YRah(N)- 
1.14 but not described. 

But the illustration given by 
the editor can be described as 
follows: 

Place a leg on the shoulder. 
Extend another leg and raise the foot 
as high as possible. Placing the 
palms on ground, raise the body in 
the air. Raise up the chin. 


cakorasana-ii 


cakrasana 
i) Sit on the floor with legs 
extended. Bend the head and trunk 


TY 
; 


cakrasana-i 


a little forward. Hold the legs with 
respective hands at the ankles. Keep 
the hands straight at the elbows 


ree eee 


and legs straight at the knees. Roll 
back on the spine allowing the feet 
to touch the ground behind the head 
(KT-II.46,p.244-245, AbS-31-32, 
HR-III.15). 


ii) SYK-24, SCA-33 give 
another technique of this dsana 
as: 

Lie in supine position. Catch 
hold of the toes with hands and stretch 
the legs and hands upwards. 


cakrasana-ii 


According to some yogis, this 
is called vartulasana-ii. 


SCA-33 describes the 
technique as mentioned above but 
the illustration it provides does not 
match with its description. 

This illustration is described 
in SYK-24 which is as cakrasana-iii 
presented below: 


iii) Stand upright. Bend the 
body forward and catch hold of the 
toes with the hands (SYK-24, YAs- 
67). 


cakrasana-iii 


This is called pada-hastasana. 


iv) VU-V.17 gives its 


cakrasana-iv 


technique as a meditative pose in 
which left thigh is placed on right 
ankle and right thigh on left ankle 
keeping the trunk straight. 


v) PVS-246 gives another 
technique as follows: 


In a sitting position bring 
right hand over left shoulder at the 
neck and left hand over right 
shoulder thus holding the neck. 
Keep the back straight. Take the 
name of the guru. 


cakrasana-v 


This overcomes _ skin 
diseases, running nose, septic etc. 


vi) YSC-II.46,p.85 describes 
the technique as: 
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Lie on the back. Raise up the 
legs and put the feet crossed 
beyond the head on ground. 


cakrasana-vi 


Cf. kamalasana-v. 

This practice resembles 
abhikasana. 

This practice overcomes 
disorders of spleen and vata. 


vii) STN-35 provides the 
illustration of cakrasana which is 
described below: 


cakrasana-vii 
Lie prone. Place the palms 


on ground and then take the 


Traditional Asanas 


-_OO SCO eonhnwre 


heels on the head. Raise the body 
up. 

RY-43:25 mentions baddha- 
cakrasana and maha-cakrasana as 
two variations of cakrasana, but does 
not give any description. 


cakravakasana 

Cross the legs as in 
padmasana. Place the hands on the 
ground. Set the elbows at the navel. 
Raise the knees backward and 
balance the whole body on palms 
alone. Fix the gaze between the 
eyebrows (HP(ms.)-II.122). 


cakra-vakasana 
HR-III.45 calls it baddha- 
keki. 
It is also called baddha- 
mayurasana. 


cakri-asana 

i) Hold the left foot with 
hands and place its sole in left arm- 
pit. Take right leg backwards and 
raise it. Raise the hands upward 


and bringing them forward, place 
palms and head on ground with 
fingers pointing forward. Fix the 
gaze at the tip of the nose (JP-145- 
146, YMS-13). 


cakri-asana-i 
ii) JP(L)-25 gives another 


cakri-asana-ii 


variety of cakri-4sana wherein one 
sits on floor. Knees are bent and 
feet are placed by the sides of hips 
and raised. Palms are placed together 
on the ground in front. 


This is same as brahmasana-v. 


cala-asana 


From the illustration given in 
NS-64, it can be described as follows: 


Sit on buttocks with knees raised 
and heels close to the anus. Cross the 
arms and take hold of the opposite 
upper arms tying up the knees. Bend 
the head down to the knees. 


cala-asana 


This is same as ramasana 
(AYG-72). 

This is also called ghodacoli- 
asana-ii. 

It has some similarity with 
bodha-soka-asana (JP-220-222, 
YMS-45) and carma-gosvami-asana 
(NS-53). 


caficalasana 

From the illustration given in 
YAs-50 the technique consists in 
adopting padmasana, placing the 
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cancalasana 


hands under knees raise the body up. 
This is same as utthita- 
padmasana and Jolasana-i. 


canderi-asana 
Sit erect with legs extended 


canderi-asana 


together on the ground. Place left 
hand on left knee. Manipulate the 
nostrils with right hand for the 
practice of pranayama (NS-57). 


Traditional Asanas 


candrakanta-asana 

Mentioned by HR-III.18 but 
not described. 

candra-mandala 

Referred to in YRah(N)-I.53 
as a synonym for Sirsasana but the 
technique is not described. 

The illustration given by the 
editor is that of Sirsasana wherein one 
places the head on the ground and 
stretches the legs towards the sky. 


candra-mandala 
This is same as Sirsasana-i. 


candrardhasana 


In sitting, cross the legs as in 
padmasana. Then adjust the soles 


ps 


candrardhasana 
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one over the other and sit straight 
(YSC-II.46,p.86, Yci(S)-75). 


Interchange the placement 
of the legs repeatedly. 


candrasana 

i) Lie on the back. Inhale 
and hold the breath. Raise the legs 
up and rotate the legs round and 
round (RY-24:25-26). 


candrasana-i 


This has a similarity with 
vrsa-pada-ksepa (KKH-1, 8TN-81). 

It is mentioned in HR-III.12 
but not described. 


ii) RY-25:52 gives another 
variety of candrasana wherein one 
is supposed to stand on head_ with 
legs stretched upwardly. 

This is same as candra- 
mandala. 

See candra-mandala for 
illustration. 
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candrasana is also mentioned Sit with legs extended. Take 
in RY-24:50 but the description is hold of the toes with both hands and 
not available. pull them closer and raise them on to 


the chest by bending the knees. 


carma-gosvami-asana 

From the illustration given in 
NS-53 the technique involves sitting 
on buttocks with knees raised and 
heels close to the anus. Forearms are 
horizontally placed one over the 
other and kept on the knees. Head 
is lowered and kept in a meditative 
mood. 


carma-ravala-asana 


This has some similarity with 
gopi-canda-asana-i (JP-271-273, 
AYG-52, YMS-65). 


carpatacoka-asana 
Bring the soles together in 


carma-gosvami-asana 


Cf. bodha-soka-asana, cala- 
asana. 


carma-ravala-asana 

From the illustration given in 
NS-65 the technique of this asana 
may be described as follows: carpatacoka-asana 


Traditional Asanas 


such a way that the knees come to 
ground. Place the hands on knees 
and press them down. Fix the gaze 
in between the eyebrows (JP-254- 
255, YMS-56, AYG-41). 

Cf. gvalipava-asana. 


Carpati-asana 

From the illustration shown in 
NS-6 the technique of this sana may 
be described as follows: 

Place left ankle by the side of 
right hip and right ankle by the side 
of left hip. Knees coming one over 
the other. Place hands on hips with 
palms turned upwards. 


Carpati-asana 


Arrangement of legs is same 
as of gomukhasana-i. 


catakasana 
Bend the knees and press 
them against the navel. Place the 
forearms on ground and raise the 
head up (KKH-32, STN-26). 


catakasana 


This is catakasana in STN- 
26. 
See kakasana-i. 


caturanga-dandasana 

Mentioned in YRah(N)-I.53 
as one of the two varieties of 
dandasana but the technique is not 
described. 

However, the editor of the 
text gives an illustration of the asana 
which is described below: 


caturanga-dandasana 


Lie prone on ground. Place 
the palms by the sides of chest in 
such a manner that elbows are 
pointed towards the sky. Raise up 
the body a little from ground with 
the help of toes and palms alone. 


Cf. astanga-pranipata. 
See dandasana-iv and v. 


catuskonasana 

Bend the right leg and turn it 
backwards and place it under the 
buttocks. Then bend the left leg, hold 
its foot on left elbow. Raise the right 
hand and bringing it behind the head, 
take hold of the left hand by forming 
a finger-lock (YAs-101, SYK-95). 


catuskonasana 


68 


Encyclopaedia o 


The same asana_ can be 
practised by the other side also. 

SCA-65 calls it vama-hasta- 
catuskonasana. 


catuspada-pitha 

Mentioned in YRah(N)-II.14 
but not described. The illustration 
given by the editor is described as 
under: 


Lie supine. Fold the knees 
and keep the heels near the bottoms. 
Place the palms under the respective 
shoulders and then raise the whole 
body up with the support of hands 
and feet. 


catuspada-pitha 


caurangi-asana 

From the illustration given in 
NS-5 this 4sana may be described as 
follows: 

Sit on toes. Lean forward and 
place hands on ground with fingers 


Traditional Asanas 


spread out. Keep the elbows by the 
sides of the chest. 


caurangi-asana 


HR-III.20 makes a mention 
of it but does not describe. 


chatrasana 
Lie prone. Place the heels 


chatrasana 


on the neck as in arghyasana. Place 
both hands on floor by the sides of 
the body and raise the head up 
(KKH-56). 


cinakipava-asana 

While sitting draw legs close 
to the seat in such a way that heels 
come together and toes go apart. 
Bend the arms and place elbows on 
respective knees. Keep the back of 
hands and fingers on ground in 
supine position. Direct the gaze at the 
tip of the nose (YMS-63). 


cinakipava-asana 


citra(ka)-asana 

Bring soles together. With the 
help of left elbow raise both the feet 
behind the head and hold them there. 
Take hold of the neck on 
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left side by the right hand and bring 
its elbow up to the navel. Direct the 
gaze at the nose (JP-278-282, AYG- 
54, YMS-68, HR-III.19). 


citra-karani 
Mentioned in HR-III.13 but 
not described. 


citra(ka)-asana 


daksina-angusthasana 

Sit on right toes by bending 
the right knee. Place left foot on 
right knee with the help of hands 
and balance the body on right toes. 
Fold the hands and place them on the 
chest (SCA-55, SYK-42). 


daksina-anguthasana 


See vamangusthasana. 
Cf. angusthasana. 


daksina-bhujasana 

Bend the right leg and place 
the foot under the buttock. Place the 
left leg vertically near the right foot. 
Bend the right hand and place the right 


elbow on ground and rest the cheek 
on hand. Place other hand on knee 
placed vertically (SYK-39, SCA-51). 


daksina-bhujasana 


This is a counter-pose for 
vama-bhujasana. 


daksina-caturam§a- 
padasana 

YAs-96 gives the illustration 
of this asana which is described 
below: 

Right knee is placed over left 
by bending at knees and hands are 
placed over the upper belly by 
interlocking the fingers. Keep the left 
foot under the right bottom. Eyes are 
gazing the nose. 


daksina-caturamSa-padasana 


It has 
gomukhasana-i. 


similarity with 


daksina-caturtham§a- 
padasana 
Siton the ground. Cross the 


daksina-caturthamSa-padasana 
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left leg over right calf and sit 
comfortably (SCA-35, KT- 
11.46,p.245, YMP-12, SYK-26). 


Ch. 
padasana. 


vama-caturthamSa- 


daksina-hasta- 
bhayankarasana 
Assume padm4sana or any 
comfortable cross legged position, 
raise the right hand straight over the 
head and sit upright (KT-II.46,p.246, 
SCA-52, SYK-40). 


daksina-hasta-bhayankarasana 
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It is a counter pose for vama- fingers, place the palms on the belly 
hasta-bhayankarasana. (SCA-61, SYK-47, KT-II.46,p.247). 


daksina-hasta-bhujasana 

Place right leg on right 
shoulder and catch hold of the neck 
with right hand (SCA-58). 


daksina-janvasana 

daksina-hasta-bhujasana See vama-janvasana. 

Its counter pose is vama- 
hasta-bhujasana. 

See hasta-bhujasana. 

daksina-janvasana 

Sit on ground with legs daksinamSa-padasana 
extended. Fold the right leg and place Sit on ground. Fold the right 
its heel at perineum. Bend the other leg and place its heel under the anus 
leg and place its foot on other side, and sit on it. Place the left heel under 
thus placing left knee over right and the left buttock. Interlock the fingers 


sit upright. Interlocking the at the chest and sit upright (Y As-33). 
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daksinamSa-padasana daksinanghri-pavana-muktasana 


dakSina-pada-apana- 
gamanasana 
While sitting, fold the right leg. 


daksinanghri-pavana- 
muktasana 

An illustration of this asana 
has been given in YAs-90, which is = 
described below: 


Bend the right knee and keep 
the heel at the perineum. Bend the left 
knee and keep it raised. Cross the 
hands on chest. Sit upright. 
This is same as daksina-pada- 
pavana-muktasana. 
Its counter-pose may be 
named as vamanghri-pavana- 
muktasana. dakSina-pada-apana-gamanasana 
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Traditional Asanas 


oq 


Place the right foot on left thigh 
touching the side of the navel. Then 
place the left foot below the right leg. 
Place the hands one over the other at 
the level of the navel (SCA-64, SYK- 
50). 

Its counter-pose is vama-pada- 
apana-gamanasana. 

See apana-gamanasana. 


daksina-pada-dhirasana 
Bend both legs in the knees 


daksina-pada-dhirasana 


and arrange the feet comfortably under 
the buttocks in such a way that right 
foot presses the anus and left foot 
comes under the bottom. Hands 


may be placed on knees or folded on 
chest (SYK-6, SCA-8, KT- 
11.46,p.242). 

See dhirdsana and vama-pada- 
dhirasana. 


daksina-pada-mastakasana 

Sit on ground. Place right leg 
on right shoulder. Bend left leg 
keeping the foot near the perineum 
and fold the hand at the chest (YAs- 
94, KT-II.46,p.244), 


daksina-pada-mastakasana 


See vama-pada-mastakasana 
and daksina-pada-Sirasana. 
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daksina-pada-pavana- daksina-padasana 
muktasana Stand straight. Raise the left leg 

Bend the right leg in the knee straight in front while standing on right 
and set its heel at the perineum. Then leg (SYK-19, SCA-25, KT- 
bend the other leg and place its foot 11.46,p.244). 
close to the right foot and knee close 
to the chest. Cross the hands on the 
knee and sit straight (SCA-7, SYK-5, 
KT-I1.46,p.242). 


daksina-padasana 


This is same as vama-Suddha- 
padasana (Y AS-72). 
See vama-padasana. 


daksina-pada-pavana-muktasana 


YAs-90 calls it daksinanghri- daksina-pada-Sirasana 
pavana-muktasana. While sitting place the right 
Cf. pavana-muktasana-i. leg on the neck (SCA-27). 


Traditional Asanas 


daksina-pada-Sirasana 


YAs-94 calls it daksina-pada- 
mastakasana. 
See vama-pada-mastakasana. 


daksina-pada-Sirsasana 

Sit on ground. Place right leg 
on right shoulder (SYK-21, SCA-27). 

It is a counter-pose of 
vamapada-Sirsasana. 

This has similarity with 
daksina-pada-Sirasana and daksina- 
pada-mastakasana. 

For illustration see daksina- 
pada-Sirasana. 

For more details see dvi-pada- 
Sirsasana. 


dakSina-pada-trikonasana 

Place left heel at the perineum 
and bend right leg backward. Keep 
its everted foot as away from the 
buttocks as possible. Keep hands 
either on respective knees or arrange 
them one over the other at the level of 
the navel (SCA-49, SYK-38, KT- 
11.46,p.246). 


dakSina-pada-trikonasana 


Cf. trikonasana-i & ii, piirna- 
pada-trikonasana. 

Its counter-pose is vama-pada- 
trikonasana, ardha-trikonasana. 


daksinardha-padmasana 

In sitting bend the right leg in 
the knee and place its foot on the left 
thigh. Then place the left foot under 
the right knee and sit straight (SYK-41). 


daksinardha-padmasana 


See vamardha-padmasana. 
Cf: ardha-padmasana, 
praudhasana, virasana-i. 


daksinardha-padasana 

Sit on ground. Fold the left 
knee and raise it up. Bend the right 
knee a little and place right calf over 
left knee. Take support of palms 
placing them on ground and sit upright 
(KT-I1.46,p.247, SYK-44, SCA-57). 


daksinardha-padasana 
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See vamardha-padasana. 

KT-II.46,p.247, perhaps 
inadvertently, describes a reverse 
arrangement of legs under the title of 
daksinardha-padasana and calls it 
daksina-padasana. 

daksinardha-praudhasana 

According to KT-II.46,p.248 
when left leg is placed over right 
thigh, it forms daksinardha- 
praudhasana. Regarding 
arrangement of other leg nothing 
has been mentioned. 

On the basis of the illustration 
of SCA-73 and description of SYK- 
41, it may be suggested that the other 
foot it placed under the opposite knee. 

Cf. vamardha-praudhasana. 

daksina-Sakhasana 

Place left heel at the base of 
right thigh. Place right toes over left 
calf and sit upright. Place the palms 
at the level of the navel (SYK-48, 
SCA-62, KT-II.46,p.246). 


daksina-sakhasana 
See vama-sakhasana. 
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daksinasana 
Lie on right side. Stretch out 


the legs and keep right hand folded 


under the head or support the head 
with right hand. Extend the left hand 
and rest it on the side of the body 
(SCA-3,22, YAs-13,71, KT- 
11.46 p.244). 


o 


daksina-siddhasana 


See vama-siddhasana. 


daksinasana 


Cf. drdhasana. 


daksina-§vasa-gamanasana 
Place the left toes on 


We come across a picture of 
reclining Buddha in daksinasana 
courtesy Wat Pho, Bangkok. 


daksina-siddhasana 
Press the right heel against 
the perineum and stretch the left leg 
on ground. Sit upright (SYK-28,SCA- 
37). daksina-§vasa-gamanasana 


ground and fix the left knee in the 
(left) armpit. Bend right leg and place 
right heel close to the buttock on left 
ankle. Lifting the buttocks in the air, 
put all the body weight on left toes. 
Fold the hands encircling the left knee 
(SCA-9, SYK-7). 

With this practice breathing 
occurs predominantly through the 
right nostril. 

See vama-S§vasa-gamanasana. 


daksina-tarkasana 

Sit in padm4asana or in any 
comfortable pose. Place right elbow 
on right knee and rest the head on 
right hand (SCA-41, SYK-31, KT- 
11.46,p.245). 


daksina-tarkasana 


See vama-tarkasana. 
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Cf. pirva-tarkasana and atma- 
linasana. 


daksina-trikonasana 

Sit in squatting position and 
place right heel at the right side of the 
buttock and left heel at the left buttock. 


Place right arm over right knee and 
support the head with palm. Place left 
arm on left knee (SCA-48, SYK-36, 
KT-II.46,p.246). 


daksina-trikonasana 


Its counter pose is vama- 
trikonasana. 
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See trikonasana-iii and purna- Bend the right knee and place 
trikonasana. the foot under right buttock. Keep 
When head rests on hands, it toes and knees touching ground. 
is called trikonasana-iil. Then insert the left toes between 


right thigh and calf and keep left 
knee touching the ground. 
daksina-vakrasana 
i) Bend the left leg. Then bend 
the right knee and place it (knee) at a 
distance of 9 inches from left knee and 
place its shank on left foot. Place the 
hands one over the other at the level of 
the navel (SCA-60, SYK-46). 


daksina-vakrasana-ii 


See vama-vakrasana-ii. 


daksina-vakrasana-i 


See vama-vakrasana-i. daksinopadhanasana 
Lie on the back with right leg 
ii) KT-II.54,p.247 gives stretched out and then placed under the 
another technique: head like a pillow (KT-IL.46,p.248). 


ee 


daksinopadhanasana 
See vyaghrasana-i, 
upadhanasana, vamopadhanasana. 


damSasana 
Place the feet in respective 


armpits in such a way that the heels 
join together. Make a finger-lock of 
hands and rest the chin on it. 
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Place the elbows on ground. Try to 
raise the trunk up. Direct the gaze at 
the tip of the nose (HP(ms.)-I1.131). 


danda-mayirasana 

It is one of the six varieties of 
myurasana mentioned in HR-III.10. 

Place the palms on ground. 
Place the elbows on respective sides 
of the navel and lift the body 
horizontally like a stick (HR-III.44). 


danda-mayirasana 
See mayurasana-ii. 


dandasana 

i) Sit with legs stretched out 
with toes, ankles, shanks and thighs 
together and in close contact with 
the ground (HMY-IV.131, TV-II.46, 
YSC-IL.46, Yci(8)-II,p.75, Yci(G)-I, 
YP-XV.81, NPu-33:114, BrNPu, SnS, 
SBV-IL46, VB-II.46). 
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dandasana-i 


SCA-43, SYK-32, KT- 
11.46,p.245, YAs-53 call this asana 
as nih§vasasana. 


ii) According to SCA-56 
when one lieson groundin supine 
position with hands extended over the 
head, it is called jyesthikasana or 
yastikasana or dandasana. 


dandasana-ii 


KT-II.46,p.246 describes it 
as yastikasana. 


SCA-23 calls Savasana-iii also 
as dandasana-ii if the hands are 
stretched over the head. 


iii) In another variety of 
dandasana, one lies supine with 
hands lying by sides of the body 
(NBV-IL.46, Vrt-II.46) illustration of 
which is same as Savasana-i. 


iv) The editor of YRah(N)- 
1.53 mentions two varieties of 
dandasana, namely caturanga- 
dandasana and, 


v) viparita-dandasana 
(YRah(N)-1.53). 

For details and illustrations 
see respective titles. 


vi) We come across a 
reference to Sirsa-dandasana in 
YRah(N)-I1.18 for description and 
illustration of which, see the title. 


vii) The illustration of 
dandasana given by the editor of 
YRah(N)-I.74 consists of sitting on 
ground and extending the legs in 
front like a pair of sticks, then raising 
the hands over the head and 
stretching them as much as possible. 


dandasana-vii 


viii) STN-65 describes yet 
another variety of dandasana which 
requires supporting the whole body 
horizontally on hanging ropes. 


dandasana-viii 
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dandayatika-asana 
Mentioned in HMY-IV.134 
but not described. 

dardurasana 

It is mentioned in MPu-VIII- 
18 but not described. 


dardura and mandika are 
synonyms meaning frog, therefore, it 
may be equated with mandikasana. 


datta-digambara-asana 

i) While sitting, bring right leg 
over left thigh and place the foot 
touching the ground. Bring the left 
foot on the right side and place 


datta-digambara-asana-i 


Traditional Asanas 


its heel close to the buttock. Place 
hands on feet and hold them firmly. 
Sit straight and direct the — gaze in 
between the eyebrows (JP-246-249, 
YMS-54, ANa-52, AYG-38). 

This is same as gomukhasana- 
iv (JCM-7145). 

If one practises pranayama in 
this posture, one gets rid of vata 
Vitiation. 


ii) JP(L)-49 provides a 
different illustration of this asana 
which may _ be described as under: 

Sitting on ground, bend left 
knee and place left toes between right 
calf and thigh. Then fold the right 


ae 
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datta-digambara-asana-ii 
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leg and place right foot over left knee 
and firmly catch hold of feet with 
opposite hands. Fix the gaze between 
the eyebrows. 


deha(li)-ullanghana-asana 

Hold the hands together firmly 
on ground and jump in and out 
through two arms (KKH-86). 


deha(li)-ullanghana-asana 


Cf. uddanasana (STN-119). 


deva-asana 

Lie supine. Form a_finger- 
lock and take hold of the feet at 
ankles. Bring the feet over the head, 
keeping the back touching the ground. 
Fix the gaze in between the eyebrows 
(YMS-18, JP-167-170, JP(L)-30). 


deva-asana 


JP(L)-30 illustrates the hands 
forming a finger lock on the chest. 


deva-garbha-asana 
Take hold of the left foot and 
set its outer side vertically by the left 


deva-garbha-asana 
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side of the navel. Similarly, place the 
right foot on right side of the navel and 
join their surface by bringing knees 
closer. Place hands at the back on the 
ground close to the buttocks and spread 
the fingers pointing backwards. Fix 
the gaze at the tip of the nose (ANa- 
40). 

This is called garbhasana-iv 
(ANa-40). 


deva-guru-vandanasana 

Sit on folded knees and toes 
put together. Join the hands and place 
them on the chest in reverence (Y As- 
14). 


deva-guru-vandanasana 


Traditional Asanas 


It has similarity with 
anjalikasana, ardha-nisadana and 
prarthanasana described in SCA-47, 
SYK-37 where one stands on knees 
instead of sitting on the knees. 

YMP-48 provides another 
variety of prarthanasana which 
requires adoption of virasana but 
according to YMP-26,36 as there are 
three different types of virasana, which 
one has to be adopted for prarthanasana 
is not clear. 


dhamaka-asana 

From the illustration given in 
NS-45 the technique of this asana 
consists in sitting straight in squatting 
with soles and buttocks on the 
ground. Hands are placed on 


respective knees. 
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dhanantara-asana 

Sit with soles of the feet 
brought together. Form a finger-lock 
and holding the toes in it pull the feet 
closer to the perineum. Turn the toes 
backward placing the feet under the 
bottoms. Place hands on respective 
knees. Fix the gaze at the tip of the 
nose (AYG-62, YMS-70). 


4) 


ae 


dhanantara-asana 


This practice overcomes 


piles 
Cf. vajrasana-i. 
dhanurasana 
i) Hold big toes with hands 
and pull them (alternately) 


up to the corresponding or opposite 
ears assuming the shape of a stretched 
bow (HP(k)-I.25, HP(L)-II.11, TsU- 
43, Yci(§)-76, A-7, HTK-VILS, YuB- 
VI.18, YAs-93, ANa-28, YMP-13, 
Yci(G), YSC-II.46, HP(V)-41, 
YRah(N)-I1.17, HR-I1.51, JT-1.25, 
KT-II.46,p.244, YRP-p.3, HSC(ms.)- 
p.30, ANi, SYK-20, BrYs-III.23, 
SCA-26, HPD-p.3, KKH-51, JM- 
156). 


dhanurasana-i 
This is same as Akarna- 
dhanurasana. 
This practice overcomes 
lethargy and purifies the nadis. 


ii) GhS-II.18, BrYs-II1.22, 
HS-asana-25 give a_ different 
technique which is as follows: 

Lie prone. Bend the legs in 
the knees and hold the feet with 
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hands and curve the body like a bow 
by pulling the legs upwards. 


dhanurasana-ii 


iii) The illustrations 
supplied by STN-109 and JCM-7157 
may be described as follows: 


dhanurasana-iii 


Traditional Asanas 


Catch hold of the feet with the 
respective hands and take the foot to 
the respective ear alternately. 


dharavaha-asana 
Mentioned in HR-III.18 but 
not described. 


dharma-asana 

Join the soles together and 
holding the feet with a finger-lock, 
place them everted before the genitals 
without touching the heels. Gaze at 
the tip of the nose (AYG-61). 


dharma-asana 


It is same as bhadrasana-viii. 
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dhatrasana 

Lie supine. Bring the feet 
close to the buttocks by bending in the 
knees. Hold the ankles with hands 
and arch the back. Direct the gaze at 
the tip of the nose (HP(ms.)-II.103). 


rate 


YS 


dhatrasana 
This is same as dvi-pada-pitha. 


dhenukasana 


Place right ankle at left 


dhenukasana 


side of the buttock and similarly 
arrange left ankle on right side and 
cross the knees one over the other. 
Both palms are placed on left thigh 
(STN-58). 

It is similar to gomukhdasana-i 
and govindasana. 


dheri-asana 

Place right foot on left knee 
and left foot under right knee. Raise 
the left hand and place it on the back 
of the head. Similarly, bring the right 
hand over the back and place it on left 
side of the head. Bring both elbows 
together behind the head. Then bend 
forward touching the forehead on 
shanks. Fix the gaze on the tip of the 
nose (ANa-6). 


dheri-asana 


dhirasana 

Bend both legs in the knees 
and arrange the feet comfortably 
under the bottoms and sit 
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straight. Hands may be placed on 
knees or folded on chest (SCA-8, 
YAs-99, SYK-6, KT-II.46-p.242). 


dhirasana 


Traditional Asanas 


This has similarity with 
vajrasana-i and gandharvasana. 

dhirasana is described as 
vama-pada-dhirasana and daksina- 
pada-dhirasana depending on which 
foot is placed under the anus. The 
other leg is bent in the knee and its 
heel is set under the bottom (SCA-8, 
SYK-6). 


dhruvasana 

Hold the toes of one leg with 
respective hand on the same side. 
Stand on one leg and rotate the whole 
body quickly (KKH-89, STN-56). 


dhimaka-asana 
From the illustration shown in 
NS-46 it may be described as follows: 


dhiimaka-asana 
Sit with soles touching the 
ground and knees raised. Form a 


finger-lock and hold the hands on 
one side of the buttocks. 


dhiina-pitha 


According to HR-III.71 
dhina-pitha is also known as 
vidhinana for illustration of which 
see vidhiinana. 


dhirma-natha-asana 


Sit straight with legs crossed 


dhiirma-natha-asana 
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at the ankles. Keep arms straight and 
hands in supine position on the ankles 
(NS-32). 


dhvajasana 
In supine position place the 
hands under the buttocks and hold the 


dhvajasana 
diksasana 
ground keeping the elbows, head and 
legs straight. Then raise both legs Thus one attains peace. 
bringing them vertically in line with This is an approved ritualistic 
head while keeping neck, head and practice among the Jaina monks 
shoulders on ground (KKH-13, undertaken prior to initiation. 
§TN-7). 
See viparita-karani. 
divyasana 


Take a comfortable sitting 

position. With one hand hold the 

diksasana opposite elbow from behind. Place 

Stand under the trees such as other hand on ground and touch the 

agoka etc. and uproot five handfuls nose in front on ground (RY-24:23- 
of hair from the head (Y As-2). 24). 


Traditional Asanas 


divyasana 


dolasana 

A synonym for Jolasana-i 
(SYK-65) and utthita-padmasana. 

For details and illustration see 
lolasana-i. 


dolasana 
Described in SVY-55, which 


dolasana 
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is same as Jolasana-ii wherein one sits 
in squatting position with knees bent 
and kept under the armpits and raises 
the body up with the support of hands 
placed on ground. 

This is called Jolasana-ii and 
tolasana. 


drdhasana 

Lie on left side. Bend left hand 
in the elbow and give support of the 
hand to the head. Stretch the legs and 
place the other hand _ stretched 
comfortably on the body (SCA-3, 
YMP-35, KT-II.46,p.242, SYK-3, 
HR-III.20). 


drdhasana 


With this practice, one gets rid 
of dream, prana moves through the 
right path and gastric fire is 
increased. 


Instead of lying on left side, 
when one lies on right side it is 


known as daksinasana. 


See daksinasana. 


MtS-III.22-24 describes 
baddha-padmasana-i as drdhasana and 
padmasana as sudrdhasana (MtS- 
Iil.6). 


drsadasana 
Lie supine. Bend the legs in 


drsadasana 
the knees and fold them on the 


chest. Hold them with the help of two 
hands (KKH-21, STN-19). 

This resembles pavana- 
muktasana-ii. 

STN-19 and KKH-21 
recommend to roll to the left and right 
during this sana. 

KKH-18 and STN-6 call it 
kandukasana when head is raised in 
this posture. 


durvasa-asana 

While sitting bend right leg in 
the knee and place its foot on left 
side of the hip. Similarly, bend the left 
leg in the knee and place its foot on 
right side of the hip. This brings the 
knees one over the other. Touch the 
tips of the fingers of right hand to the 
middle joints of left fingers. Place the 
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hands supine on the genital and direct 
the gaze in between the eyebrows 
(YMS-87, AYG-82). 


durvasa-asana 


The arrangement of legs here 
resembles that of gomukhasana-i. 

This practice cools down the 
bodily heat. 

Cf. dhenukasana. 


dvandva-pitha 

YRah(N)-III.19-20 describes 
the technique of this asana 
wherein one sits in padmasana and 
stretches and contracts the hands in 
front, sidewards and upwards. 


This is especially 
recommended for women. 


Traditional Asanas 


dvandva-pitha 


dvi-bhujasana 

Place the right leg on right 
shoulder and left leg on left. Hold 
the neck with hands. This is dvi- 
bhujasana of SYK-45 which is same 
as hasta-bhujasana of SCA-S59. 


dvi-bhujasana 


This is same as dvi-hasta- 
bhujasana of SYK-98. 

When left leg is placed on left 
shoulder, it is called vama-hasta- 
bhujasana (SCA-58) and when right 
leg is placed on the right shoulder, it 
is called daksina-hasta-bhujasana 
(SCA-58). 


dvi-hasta-bhujasana 

Place the legs over the 
respective shoulders with feet pointing 
forward. Take hands behind the neck 
and interlocking the fingers, catch hold 
of the neck and sit upright (SYK-98). 

This is known as hasta- 
bhujasana in SCA-59 and dvi- 
bhujasana in SYK-45. 

For illustration see dvi- 
bhujasana. 


dvi-kakudasana 

From an illustration given in 
YAs-63 the technique of this asana 
may be described as follows: 

Lie prone with chin resting on 
ground, hands lying along the body 
and legs stretched out together. Bend 
the legs in the knees, fold them double 
on the thighs and grasp them with 
hands. Pull the legs with hands and 
raise the elbows and head. Heels and 
raised elbows represent two humps. 
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In this posture, if the body is 
lifted in the air with the support of 
hands, it is called vajroli-mudra -ii. 

See dvi-pada-Sirsasana. 


dvi-kakudasana dvi-pada-parsvasana 
Stand on knees. Raise the feet 
This is same as makarasana-iii. from ground and with the help of 
This has similarity with hands, fix the toes of both feet at the 
ustrasana-i. iliac region and balance on the knees. 
= dvi-kakuda means two Fold hands and place them on chest 
humps. (SCA-71, KT-II.46,p.248, YAs-35). 


dvi-pada-mastakasana 

Both the feet are placed on the 
respective shoulders. Palms are placed 
on ground (KT-II.46,p.244). 


dvi-pada-parsvasana 


dvi-pada-pitha 
Mentioned in YRah(N)-III.19. 
dvi-pada-mastakasana From the illustration given by the 


Traditional Asanas 


editor, the technique may be described 
as follows: 

Lie in supine position. Bend 
the knees and catch hold of the ankles 
with hands. Raise the bottoms, belly 
and chest towards the sky. 

This is same as dhatrasana. 

For illustration see dhatrasana. 

This is supposed to form a 
counter pose to unmukha-pitha-ii of 
YRah(N)-III.17 recommended by 
gargi for pregnant woman. 


dvi-pada-Sirsasana 

Place the legs behind the neck 
and cross them in sitting position 
(SYK-21, YMP-10, SCA-28-29, 
SVY-26,p.349). 


dvi-pada-Sirsasana 
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GhS-III.65 calls it pasini- 
mudra, HR-III.65 terms it as 
phanindrasana while according to 
KT-II.46,p.244 it is dvi-pada- 
mastakasana. 

It is also called vajrol(n)i- 
mudra-ii. 

In this position when the body 
is raised in the air with the support of 
the hands placed on ground, it is called 
brahmasana-i (JP-344-345) and 
vajroni(li)-mudra (SCA-28-29, SYK- 
2): 

Also see daksina-pada- 
Sirsasana and vama-pada-Sirsasana. 

See the respective titles for 
illustrations. 


dvi-Sirsasana 

Raise a shoulder up to the 
level of the head and remain still in 
sitting position (KKH-71, STN-46). 


eka-hasta-bhujasana 

Place one leg on respective 
shoulder. Make a finger-lock and hold 
it at the neck (SYK-96). 


eka-hasta-bhujasana 


Also see hasta-bhujasana. 


eka-pada-kukkuta 

One of the five varieties of 
kukkutasana mentioned in HR-III.17, 
but not described. 

It may be equated with pangu- 
kukkutasana (KKH-54, STN-112). 


eka-pada-mYurasana 
It is one of the six varieties of 
mayirasana mentioned in HR-III.10. 


In HR-II1.47 its technique is 
given as: 

One leg is placed over the 
shoulder and the other is stretched 
out backwards while performing 
mayurasana. 


eka-pada-myurasana 


See mayurasana-v. 


eka-padasana 
i) In a sitting position, place 
one leg over the neck and raise the 


eka-padasana-i 


V—_—_—_—:::e————————————————— 


other leg in front like a stick keeping 
the hands folded on the chest (HR- 
I1T.12,64). 


ii) YAs-5, however, 
describes this dsana differently, in 
which one stands on one leg, the 
other foot is placed on opposite 
thigh. Hands are hanging on sides 
touching the knees. 


eka-padasana-ii 


This is also called ardha- 
padasana, ardha-candrasana-i. 


This is similar to vrksasana-i 
described in GhS-II.36. 


eka-pada-Sirasana 

While sitting take hold of one 
leg and place it on the neck. Place 
hands either on ground or join them 
on the chest (SV Y-26,p.349). 


eka-pada-Sirasana 


When both legs are placed 
over the shoulders it is called dvi-pada- 
Sirsasana (SV Y-26,p.349), dvi-pada- 
mastakasana (KT-II.46,p.224) or 
pasini-mudra (GhS-III.65). 


eka-pada-vrksasana 

Stand on head as in Sirsasana- 
i. Bend either of the legs in the knee 
and fix its foot vertically in the 
opposite groin (SCA-68, KT- 
I1.46,p.248). 


It is same as ardhanghri- 
vrksasana. 
Cf. Sirsasana-vii (SV Y-38). 


eka-pada-vrksasana 
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gadasana 

Sit upright in imitation of a 
mace (with a rounded heavy head). 
Raise the hands over the head and join 
them (RY-24:29). 


gadasana 


gadvasana 

One places the thighs and 
knees on ground and keeps the body 
steady with the help of the knees. 
Palms are on the knees (YKn-13:49). 


G 
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Paso 


gadvasana 


gajasadana 
Described in (KKH-70). 
For details see a§vasana. 


gajasana 
In a forward bent position 
stand on hands and feet. Raise the 


buttocks and let the head hang down 
between arms. Bring the nose towards 
the navel and bring it back again 
towards the hands. Repeat this 
movement several times (KKH-25, 
STN-13, MPu-VI.47,VIII.18). 

Cf. mesasana, ajasana. 


ganda-bherundasana 

Mentioned in YRah(N)-II.18, 
but not described. 

From the illustration provided 
by the editor, the technique can be 
described as follows: 


ganda-bherundasana 


Lie prone with hands extended 
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forward and forming the finger-lock 
place them below the chin. It gives 
extreme backward bend to the spine. 


gandharvasana 

Sit in a kneeling positior 
turning the feet at the back anc 
placing the buttocks on soles of the 
feet. Place hands on knees. Direc! 
the gaze between the eyebrow: 
(HP(ms.)-II.49). 


gandharvasana 


This is same as vajrasana- 
and resembles dhirasana. 


Traditional Asanas 


knees and fix the gaze at the tip of the 
nose (HP(ms.)-II.110, YMS-82, 
AYG-74, ANa-49). 


ie 


ganeSa-asana 


It has 
virasana-iv. 


similarity with 


garbha-pindasana 

Mentioned in YRah(N)-II.15 
but not described. The illustration 
provided in the text is same as 
garbhasana-i. 


See  garbhasana-i for 
illustration. 


garbhasana 

i) Sit in padmasana by 
crossing the legs. Insert the hands 
through thighs and calves and take 
hold of the ears or form a fingerlock 
behind the neck. Sit by bending the 
head forward (SCA-67, SVY- 


44 .p.364, YAs-56, SYK-85). 


garbhasana-i 
Instead of holding the ears, 
when a fingerlock is formed to hold 
the neck it is known as uttana- 
kirmasana-ii, valgulyasana and 
granthi-bhedanasana-ii (SVY- 
44 p.364). 


ii) STN-113 calls pascimatana 
as garbhasana. 
See illustration of paScimatana. 


ili) PVS-162-164, however, 
describes garbhasana differently as 
follows: 


Place left foot over right foot 
and buttocks on the heels. Head is 
placed between the knees. Elbows are 
kept by the sides of the iliac bones. 
Hands rest on knees. One applies 
uddiyana-bandha. 


garbhasana-iii 


iv) ANa-40 calls garbhasana 
also as deva-garbha-asana. 

See deva-garbha-asana for 
illustration. 


v) There is another variety of 
this sana described in KT-II.46,p.247 
which requires sitting on ground in 
squatting. Right hand is inserted 
through right knee and it holds the 
right ear. In the same way, left hand is 
also inserted through left knee and it 
holds the left ear. Thus both the legs 
hang from the elbows and one sits on 
bottoms. 
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garbhasana-v 

This is also called uttana- 
kirmasana-iii. 

Cf. himalaya-asana. 

garudasana 

i) Press the shanks and thighs 
against the ground. Keep the body 
steady with knees and place hands on 


knees (GhS-II.37, BrYs-III.44, HS- 
asana-44). 


garudasana-i 


ET 
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ii) KKH-93, STN-39, RY- 
23:98-100, YMS-90 describe it 
differently as follows: 

Stand upright on ground. 


garudasana-ii 

Take hold of left foot and place its 
outer side at the root of right thigh, 
Bend right leg a little in the knee and 


bring left knee close to the right ankle. 
Fold the hands on the chest. 


This has similarity with 
gavaksasana. 


ili) JP-290-293, YMS-72, 
AYG-66, JP(L)-63 give yet another 
technique: 


Sit on the ground. Bend the 
left leg and place its ankle under the 
anus, Then place right foot close to 
the side of the left knee and calf, 
keeping its knee raised. Placehands on 
respective knees and direct the gaze at 
the tip of the nose. 


garudasana-iii 


iv) A popular variety of this 
asana has the following technique: 

Stand straight with feet 
together. Then raise the left leg, bend 
a little in the right knee and cross the 
right thigh with left leg. Then bend 


left knee further and encircle the right 
leg. Encircle the hands and place them 
in front of the mouth (SCA-45, 
HP(ms.)-I1.99, SVY-53,p.369-70, 
YMP-47, KT-II.46,p.245, YAs-59, 
SYK-34, YSC-II.46,p.286, YRah(N)- 
11.16, MPu-VI.47,VIII.20). 

SVY-53,p.369-370 suggests 
placing of palms on opposite knees in 
this asana. This text further suggests 
stooping in this posture. 

KT-II.46,p.245 suggests 
touching of nostrils with respective 
fingers. 

Cf. kakasana-ii. 

v) MtS-III.28-30 provides 
another variety of garudasana which 
requires crossing of the feet and then 
putting knees on ground. Elbows are 
placed on knees and hands are folded 
in salutation. Chin is pressed against 
the throat. Eyes are fixed at the tip of 
the nose. 


garudasana-v 
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vi) SCA-45, SYK-34, YMP- 
47 suggest another variety of this asana 
wherein one stands on feet and stoops 
down. Hands are placed behind the 
head by bending at the elbows. 


garudasana-vi 


garudasana is considered as a 
vaisnava variety of asana in MnL- 
IX.25. 


gauranga-asana 

From the illustration given in 
NS-3 the technique may be described 
as follows: 


Sit on the toes. Hold the feet 
with hands and lie on the back. Turn 
the head backwards and make an arch 
of the back. 


Traditional Asanas 


gauranga-asana 


gavaksasana 

Stand straight. Raise one of the 
legs and place its foot in the opposite 
groin. Lower its knee up to the other 
ankle by bending the other knee. Join 
the hands and place them on the chest 
(YAs-24). 


gavaksasana 


This is also known as 
vatayanasana. 

It resembles garudasana-ii 
(STN-39). 

It is called ardha-candrasana- 


gava-siddha-asana 

From the illustration given in 
NS-54 the technique consists of 
sitting on toes, spreading the knees 
sideward and placing hands on knees. 


gava-siddha-asana 


It resembles utkatasana-i 
(GhS-II.27) wherein knees are kept in 
the front. 

Cf. jaivanti-asana. 


ghanasana 

From the illustration given in 
YAs-68, the technique consists of 
standing straight with feet a little apart 
and hands hanging by the sides. 


ghanasana 


It is similar to pafjhasana 
(YAs-10). 


ghodacoli-asana 

i) From the illustration given 
in NS-67 the technique consists of 
sitting in kneeling position with one 
knee put over the other and holding the 
hands at the back and bending 
forward. 
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ghodacoli-asana-i 


Cf, paSavasana. 


ii) YMS-77 describes this 
quite differently as follows: 

Sit on toes put together, 
bringing the heels under the anus and 
knees touching the chest. Hold left leg 
with right hand and right leg with left 
hand. Rest the chin on the knees and 
direct the gaze at the tip of the nose. 

It resembles cala-asana of NS- 
64. 


For illustration see cala-asana. 


The illustration of ghodacoli- 
asana supplied by YMS-77 does not 
match with its description given 
above, but it may be described as 
follows: 

Sit on ground. Fold the right 
leg and press the heel against the 
perineum. Place left foot over right 
calf. Place left hand on left knee. Fold 
right hand and place the palm at the 
chest. 


Traditional Asanas 


ghodacoli-asana-ii 


ghorasana 


In a sitting position spread the 


legs taking about 50cm. 


ghorasana 


distance 
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between the feet. Place hands 
comfortably on knees. Bend the trunk 
and head down, lower the elbows and 
direct the gaze between the eyebrows 
(HP(ms.)-II.100). 

HP(ms.)-I1.70 calls _ it 
kandorakasana. 

This is called ugrasana, a 
synonym for paScimottana. 


girivara-natha-asana 

From the illustration given in 
NS-83 the technique consists of sitting 
on toes, heels under the anus, knees 
spread out, hands joined and raised 
up over the head and looking up 
through the holes of the fingers. 


girivara-natha-asana 
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JP-82-84 and YMS-37 call gohi-asana 
this asana as suryasana-i. Bring the elbows and 
forearms together and place them on 
ground. Place the head on forearms 
kept together. Then fold the legs at 


godohikasana knees and touch the heels to the 
Keep heels together. Raise buttocks. Touch the chin to knees 
heels from the ground and sit on toes. and fix the gaze at the nose (JP-171- 


Keep the knees _ slightly apart in the 174, YMS-20, HP(ms.)-II.156). 
front (YP-XV.70-71, HMY- 
IV.132). 

This is a position for milking 
the cows. 


gohi-asana 


It cures all the diseases of head 
and eyes. 
It is also called Sisumarasana. 


godohikasana 


gomukha-asana 
When the heels are fixed on i) Bring the left foot on 
ground, it is called utkatasana-iv. the right side of the hip and the right 


Traditional Asanas 


on the left. Place the knees one over 
the other and keep the buttocks on 
ground (HP(k)-I.20, HP(ms.)-II.45-46, 
GhS-IL.16, JP-482-483, HSC(ms.)-33- 
34, TSU-36, JDU-III.3, SnU-I:II1.2, 
JM-1I.50, Yci(G)-II, YMP-16, HPD- 
p.3, YuB-VI.5, A-2, Yci(S)-p.75, 
YSC-II.46,p.85, VS-I.70, SS-V.5, 
DU-IIL.3, SD-II.12, SSe-12, KaPu- 
57:67, HR-I1.53, JT-1.20, YRah(N)- 
11.16, YRn-p.29, YY-III.5-6, HS- 
asana-23, ANi, SCA-66, SYK-52, 
ANa-50, HTK(c)-f.58). 


gomukha-asana-i 


Cf. dhenukasana, durvasasana, 
govindasana, mathana-asana, vrsapati- 
asana. 

HP(V)-37 calls it also by the 
name of virasana-ii. 

ii) In the illustration of YAs- 
57, feet are kept everted under 
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the anus and hands are arranged on 
hips. 


sae a 


a tpt 
Uns Be fot ‘atheaill 


iia 


This is kirmasana-iv (SCA-66, 
KT-II.60). 


iii) YY-III.5-6 and AbS - 
31:45,46 recommend to hold the big 


gomukha-asana-iii 


toes with hands crossed over the 
back. 


iv) However, JCM-7145 
illustrates it holding the big toes 
without crossing the hands. 


gomukha-asana-iv 


This is same as datta- 
digambara-asana-i of YMS-54. 


v) BrYs-III.19-20, SYK-52 
and SVY-18 suggest to place right 
hand vertically over the back from 
above and left hand placed on the back 
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from below and to hold the fingers of 
the hands together. 


gomukha-asana-v 


SVY-18 suggests 
corresponding hand to the knee to be 
put up behind the head. 


vi) HP(ms.)-II.46, ANa-50 
suggest to hold opposite shoulders 
with hands crossed and fixed behind 
the head. 


—— 
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gomukha-asana-vi 


MnL-IxX.24 considers 
gomukhasana as one of the brahma- 
asanas. 


gopi-canda-asana 

i) Bring the soles together. 
Make a finger-lock and hold the sides 
of the feet. Raise the feet and arrange 
the heels on the chest and toes in the 
depression of the throat. Rest the chin 
on the finger-lock and gaze at the 
nose (JP-271-273, AYG-52, YMS- 
65). 


gopi-canda-asana-i 


It is similar to carma-ravala- 
asana of NS-65, mainavati-asana of 
AYG-S51, udarasana (JP(L)-4 and 
acalesvara of NS-17. 

An advanced practice of this 
is called bharathari-asana. 

It helps in formation of 
Jjalandhara-bandha and controls the 
ida-pingala nadis. 


ii) Illustration of this asana 
given differently in JP(L)-57 is being 
described below: 


Siton ground. Fold the knees 
and insert the arms in between the 
knees and hamstrings and by forming 
a finger lock, catch hold of the pair of 
toes firmly. Then pull up the feet 
towards the chin. 


gopi-canda-asana-ii 


gopyasana 
Siton buttocks with raised 


gopyasana 
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knees. Keep the feet a little apart. 
Insert the arms between thighs and 
calves and place them on ground and 
remain steady with toes on ground. 
Look front (HP(ms.)-IT.108). 


gorakh(jaii)jali-asana 

Sit in squatting position. Insert 
the hands between respective thighs 
and calves and interlock the fingers 
and place the palms on the navel. Direct 
the gaze between the eyebrows (YMS- 
41-42, JP-85-87, HP(ms.)-II.95, JP(L)- 
10). 


C\ Pp 
( \ 


gorakh(jani)jali-asana 


ff 
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With the practice of this 
Asana for 2 years, kundalini will be 
awakened and some divine miracles 
will be experienced. 

goraksa-bandha 

According to HP(V)-88 this is 
a synonym for bhadrasana-i. 

See bhadrasana-i for 
illustration and details. 

goraksa-kamalasana 

Mentioned in HSC-p.46-47 
which is a synonym for kara- 
samputaka-padmasana. 

In HSC-p.37-38 kara-sam 
putaka-padmasana is variously known 
as goraksa-kamalasana and prana- 
sthapanika-mudra. 

goraksasana 

i) Keep the feet turned upwards 
between the opposite knees and thighs. 
Hide the ankles with hands and 
contracting the throat (applying 
Jalandhara-bandha) gaze at the tip of the 
nose (GhS-II.24-25, BrYs-III.28-29, 
HS-asana-3 1-32, HR-III.16, AYG-39). 


ii) There is another technique 
of goraksasana which resembles 
bhadrasana-viii. 

In SCA-17-18, SYK-14, 
YMP-28, SVY-22, it is described as 
follows: 

Place the ankles carefully in 
the reverse manner under the 
scrotum. Cross the hands behind 
the back and hold the big toes. 
Adopt jalandhara-bandha and gaze 
at the tip of the nose. 


goraksasana-ii (front view) 


goraksasana-i 


goraksasana-ii (back view) 


SYK-14 describes bhadrasana- 
Viii as goraksasana-ii. 

SVY-22 suggests to hold the 
toes without crossing the hands. 


iii) JCM-7177, 8YK-14, 
SCA-17-18 illustrate this asana 
differently: 

Soles of the feet are folded and 
kept under the anus. One sits on them. 
Palms are on the respective thighs. 
Knees are touching the ground. 


goraksasana-ii 


SCA-17-18, SYK-14 suggest 
placing of upturned right palm over the 
upturned left palm on the feet. 
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iv) YAs-75,SCA-17-18, KT- 
I1.46,p.243 give another variety of 
goraksasana wherein one adopts 
goraksasana-ii and the hands are 
placed one over the other at the chest. 


v) The illustration supplied 
by NS-4 gives entirely a different 
variety which is as follows: 


a 


LS a Ff 
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Siton ground. Fold the knees. 
Join the soles of feet together. Place 
the heels at the navel while the toes are 
pointing towards the ground. Place the 
palms one over the other on the ground. 


vi) There is another variety of 
goraksasana which is same as 
bhadrasana-i for illustration and 
technique of which see bhadrasana-i. 


govindasana 

From the illustration shown 
in NS-16 this asana resembles 
gomukhasana-i in which the left foot 
is placed on right side of the hip and 
right foot on left side of the hip, thus 
bringing knees one over the other and 
hands are kept on knees or thighs. 


govindasana 


It is called dhenukasana by 
STN-58 and mathana-dsana by ANa- 
55; 


grahasana 

Sit in squatting with soles flat 
on ground. Insert elbows under the 
knees from inside and catch hold of 
the respective ankles from outside 
(KKH-68, STN-50). 


granthi-bhedanasana 

i) Sit in padmasana by 
crossing the legs and placing the 
right foot on left thigh and the left on 
the right. Raise the knees up to the 
chest. Encircle the foot-lock with 
hands and remain steady (SCA-92, 
SYK-72, KT-II.46,p 250, YMP-23). 
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In crossed legged position of 
padmasana insert the hands through 
calves and thighs up to the elbows. 

Then hold the shoulders firmly with 
hands and bend the head down. 

This seems to be the variation | 
of the uttana-kirmasana described | 
in GhS-II.33. 

Cf. garbhasana-i. 


granthi-harasana 
Illustrated in Y As-37. 
Same as granthi-bhedanasana-i. 


granthi-bhedanasana-i 


YAs-37 calls it granthi- 


harasana. 
grdhrasana 


Adopt padmasana. Place the 


ii) However, RY-23: 79-82 
and V-p.885 give a different technique 
as follows: 


granthi-bhedanasana-ii grdhrasana 
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elbows on toes. Interlock the fingers. 
Place the chin on knuckles. Press the 
thumbs against the throat (MtS-III.25- 
27). 


grivasana 
Mentioned in the MPu-VIII.19 
but not described. 


guni-harsa-asana 

From the illustration given in 
NS-70 the technique may be described 
as follows: 


Sit with legs extended. Take 
hold of the feet and pull them in such a 
manner that the soles touch each other. 
Bend forward a little and hold the 
position comfortably. 


guni-harsa-asana 


It may be considered as a 
preliminary stage of bhadrasana-i. 
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guptasana 

i) Hide the two feet placing 
them between the knees and thighs 
and place the anus on the feet (GhS- 
11.20, BrYs-II1.25, HS-asana-27). 


guptasana-i 


ii) A variety of siddhasana is 


guptasana-ii 


also called guptasana in which two 
ankles are arranged one over the 
other and placed on the generative 
organ (JT-I.37). 


iii) JCM-7163 gives a 
different variety of guptasana 
wherein one sits on the ground with 
knees folded. Right heel points 
upwardly and the toes are placed on 
ground. Similarly, the left foot is also 
arranged and placed in front of the 
right foot. One hand catches the other. 


guptasana-iii 


iv) YSC-II.46,p.85-86 
describes another variety of guptasana 
which is known as vajrasana-vii for 
illustration of which see the title. 


120 


clopaedia o 


gvalipava-asana 

i) Bring the soles of the feet 
together in such way that the knees 
come to the ground. Keep the heels a 
little apart. Place the hands on the 
knees and press them on ground. Set 
the chin in the depression of the throat 
(apply jalandhara-bandha). Fix the 
gaze at the tip of the nose (JP-257- 
258, YMS-57, AYG-42). 


gvalipava-asana-i 


JP(L)-52, YMS-57 and JP- 
257-258 describe the same technique 
with the heels distanced by 8 digits. 


Cf. carpatacoka-asana. 
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gvalipava-asana-il 
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ii) YMS-57 and AY 
illustrates this asana with 
together while in the descript 
YMS-57, it is mentioned that th 
are to be kept separated. 


Cf. carpatacoka-asana. 


halasana 

YRah(N)-II.17 makes a 
mention of this dsana but does not 
provide any description. 

The illustration of this asana 
as available in the published text is 
similar to abhikasana with the 
variation in the position of the 
hands. In halasana hands are 
stretched behind the back on the floor 
by interlocking the fingers. 


‘halasana 


This has some similarity with 
cakrasana-i and vi. 

See Jangalasana and Sayita- 
pascima-tana. 

YRah(N)-III.9 cautions the 
pregnant women to practise extreme 
forward bending posture. 


halipava-asana 

i) Sit with the legs extended. 
Bring both soles together. Hold the 
right hand with the left at the back 


8 


and place them on ground. Bend 
forward and touch the forehead on 
ground close to the heels. Fix the 
gaze at the nose (JP-262-264, YMS- 
60, AYG-45). 


halipava-asana-i 
This has similarity with 
lohasana. 


ii) An illustration of this 4sana 
appearing in JP(L)-54 differs so far as 
positioning of hands and feet is 
concerned. Soles of the feet are together. 
Hands are crossed over the back. 


halipava-asana-ii 
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iii) From the illustration Repeat ajapa-mantra of the natur 
given in NS-34 the technique is hamsa (HSC-119-124). 
differently given as follows: 


hamsa-karmasana 


hamsdasana 

i) Assume _ kukkutasz 
i by inserting two hands throi 
thighs and calves. Place the hands 
ground and with their support r 
the thighs up to the shoulders (Kk 
58, STN-45, HR-III.14). 


halipava-asana-iii 


Sit on the toes of right foot 
and set the anus on its heel. Touch 
its knee on ground. Place left foot 
flaton ground raising its knee. Rest 
hands on respective knees. 


This variety of halipadva- 
asana is similar to balaguna-asana 
(YMS-93). 


hamsa-karmasana 

Smear the body with ash and 
remain in solitude to practise hamsa- 
karmasana. Keeping the back, neck 
and head straight, siton ground and 
place left foot under right leg and as 
right foot is placed over left knee. hamsdasana-i 


Cf. jalandhara-asana of NS- 
27 wherein one is supposed to first 
adopt padmasana. 


ii) According to HP(ms.)- 
11.167-168 hamsasana-ii is same as 
kukkutasana-i for illustration of which 
see kukkutasana-i. 


iii) Other texts like SCA-86, 
SVY-50, SYK-51, KT-I1.46,p.249, 
describe it as a variation of 
maydrasana wherein one places toes 
and palms on ground and the body 
is held in the air parallel to the 
ground in prone position. Elbows are 
kept by the sides of the chest. Feet 
are kept on the ground instead of 
raising them in the air. 


hamsdasana-ili 


The illustration of this asana 
given in YAs-31 calls it maralasana, 
a synonym for hamsasana-iii. 


iv) RY-24:26-27 requires 
lifting of the body again and again 
and striking it on ground in the 
posture of hamsasana. 

The description of this asana 
here is not clear. 
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According to MnL-IX.24 
hamsasana is a brahma-asana. 


harinasana 

In a standing position on 
knees jump up hitting the buttocks 
with heels repeatedly. Hands are 
folded over the chest (KKH-87, 
STN-69). 


harinasana 


See mrgasana. 


hasta-bhujasana 

Place the left leg on left 
shoulder and right leg on right 
shoulder projecting the feet 
forward. Make a finger-lock of the 
hands and place it on the neck 
(SCA-59, KT-II.46,p.247, YMP-43, 
SVY-25,p.348). 
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hasta-dvaya- 
bhayankarasana 

When both hands are lifted 
simultaneously in padmasana, it is 
hasta-dvaya-bhayankarasana (KT- 
11.46,p.246). 


hasta-bhujasana 


This is also called dvi-hasta- 
bhujasana (SYK-98) or dvi- 
bhujasana (SYK-45) or bhujasana 
(YAs-95). 


Also see eka-hasta-bhujasana 
(SYK-96). 


When only left leg is placed hasta-dvaya-bhayankarasana 
on the left shoulder and the neck is 
held by the left hand, it is called 
vama-hasta-bhujasana. See vama- and daksina- 
hasta-bhayankarasana. 
Similarly, when right leg is 
placed on the right shoulder and the 
neck is grasped by the right hand, it 
is called daksina-hasta-bhujasana hastanguli-baddhasana 
(SCA-58). Form a finger-lock of the 
hands. Pass the whole body through 
See the respective titles for the arms and wring the body (STN- 
illustrations. 116). : 


hastanguli-baddhasana 


KKH-64 calls it angamotana. 


hasta-padangusthasana 

i) Stand straight. Raise one 
leg straight forward and catch hold 
of its toes by the respective or 
opposite hand. Then repeat it on 
the other side (SYK-90). 


hasta-padangusthasana-i 
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ii) PYP-p.430, however, 
describes it in supine position. 


hasta-padangusthasana-ii 


hasta-padmasana 

In a sitting position, place 
the right heel on the right pelvis in 
such a way that outer part of the 


hasta-padmasana 
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foot touches the abdomen. Place 
outer side of the left foot on dorsal 
part of right foot. Keep the knees 
on ground. Form a finger-lock and 
extend the arms forward. Fix the 
gaze at the tip of the nose (ANa-36). 


hastasana 

From the illustration shown in 
YAs-93 the technique can be 
described as follows: 

In a sitting position take hold 
of the left foot and place it behind 
the head. Similarly, taking hold of 
the right foot, place it also behind the 
head. Place the hands on ground. 
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Cf. pasini-mudr 


hasta-vrks4sai 

Place the hands 
Taking support of han 
legs up. Straighten the 
hold the body vertic: 
touching the head on 
II.46,p.248, SCA-69). 


SCA-70 also describes it as 
mukta-hasta-vrksasana-ii. 

This is same as vajrol(n)i- 
mudra-i. 


hasti-nisadana 

One imitates the sitting 
posture of an elephant which may be 
learnt from the tradition (YSC-II.46). 


hatasana 

Place heels at the left side of 
the perineum and turning the pair of 
knees towards the right, sit upright 
(HP(V)-42). 


hatasana 
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This comes from the tradition 
of matsyendra. 


him4alaya-asana 

From the illustration given in 
NS-79 the technique of this asana is 
as follows: 

In a sitting position pass the 
arms under the respective knees. 
Make a finger-lock and place it on 
the head. The upper arms will 
assume the position of a horizontal 
bar on which the lower legs look like 
hanging. 


himalaya-asana 


This has similarity with 
garbhasana-v. 
Cf. kalyana-asana. 


hrj-janu-samyogasana 

Take a comfortable position. 
Place one heel against the perineum. 
Take hold of other foot with hands 
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and pull it to the chest. Then change 
the position and repeat the same 
process on the other side with other 
leg (STN-117). 


hrj-janu-samyogasana 


indrani-asana ifvarasana 
Mentioned in HR-III.19 but Mentioned in HR-III.19 but 
the technique is not given. the technique is not described. 


jaityasana or jityasana 
Bring the feet together with 
knees spread apart outwardly and 
place the heels under the buttocks. - 
Bend forward a little and place the 
elbows on the knees and hands on 
ground. Gaze at the nose (HP(ms.)- 
11.90). 


Jaivanti-asana 
Cf. gava-siddha-asana. 


It resembles bhadrasana-v 


Jaityasana or jityasana 


jalandhara-asana 


jaivanti-asana Assume padmasana. In: 
Bring the soles together and two hands through the sp: 
arrange the feet under the anus. between thighs and calves. Pl 
Knees are touching the ground. hands on ground with fingers spr 
Place hands on respective knees. Fix out. Raise the whole body with 
the gaze between the eyebrows support of hands up to the should 


(AYG-63). (NS-27). 
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jalandhara-asana 


This is an advanced practice 
of kukkutasana-i. 


Cf. hamsasana-i. 


jalandhari-pava-asana 

Bring the heels together and 
spreading the knees out, insert the 
hands through legs and extend them 
keeping elbows on ground and 
palms upturned. Bring the chin, 
mouth and nose touching the ground 
near the heels. Fix the gaze at the 
nose (JP-268-270, JP(L)-56, YMS- 
62, AYG-47). 


Jalandhari-pava-asana 


jamasana 

While standing bend the right 
leg backwards and catch hold of the 
foot with left hand winding it through 
the back. Place right hand on right 
knee. Knees come close together. 


jamasana 
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Direct the gaze at the tip of 
the nose (HP(ms.)-IT.101). 

janghasana 

Mentioned in SnS but the 
technique is not described. 


janu-Sirasana 

Described in SYK-93. It is 
same as ardha-paScimatana or 
mahamudra-asana-i wherein a leg is 
folded at the knee and the other leg 
is stretched on the ground toes of 
which are held by the hands and the 
head is bent on the knee. 


Janu-Sirasana 
janu-Sirsakasana 
According to SYK-8 
paScimottana or pascimatana is 
known as janu-Sirsasana. 

For illustration see 
paSscimatana. 

janvasana 

JCM-7196 illustrates the 
technique in which one stands on the 
knees brought together and heels 
touching the buttocks. Support of a staff 
is taken to rest the hands in the front. 


Janvasana (front vie 


eee noeerenttee 


Janvasana (side vie" 


According to SCA-61, KT- 
11.46,p.247, SYK-47 there are two 
varieties of janvasana as vama- and 
daksina-janvasana for details of 
which see the respective titles. 


jati-asana 

Join the heels and place them 
under the anus. Sit on toes. Then 
place elbows at the back and touch 
the back of the head on ground. 
Place the knees on ground and hold 
the feet with hands from behind. 
Fix the gaze at the nose (J P-314-316, 
YMS-79, AYG-74). 


Jati-asana 


This is same as yati-asana. 


jatyasana 
In standing position bend 
forward and hold the toes with hands 
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and walk back and forth in this 
position (RY-24:36). 


“ 
-_ 


fe 


jatyasana 


jhoolasana 

On rectangular posts 
suspend a long rope having two 
loops. Place the neck on one side of 
the loops and knees on other and 
lie in this position (JCM-7195). 
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leg backwards and arrange its 
on the right side. Sit straight kee 
hands on respective knees ( 
23:95). 


joga-asana 
Described in JM-I.52. 
See yoga-asana-v. 


jogapada-asana 

i) Stand on knees. Take 
of the left heel and place it o1 
right side of the abdo 


Jhoolasana 
This has similarity with 
tapakara-asana-i. 


jilanasana 
Place left foot at the root of 
the right thigh. Then turn the right 


jfianasana jogapada-asana 


Similarly, bend the right leg and join 
the dorsal side of the feet together. 
Bring the left hand on opposite 
shoulder and taking right hand over 
left shoulder, thus grasp the fingers 
of two hands. Then bend the head 
forward (JP(L)-24). 

It purifies the body and 
eliminates abdominal disorders. It 
also improves intelligence. 

ii) According to JP-140-143 
there is another variety of this 4sana 
which is also known as yoga-pada- 
yoga-asana for illustration of which 
see the title. 

joga-pada-joga-asana 

Described in YMS-13. 

Same as yoga-pada-yoga- 
asana. 

joni-asana 

Sit with legs extended and 
bringing heels apart. Bend the head 
forward and place it on the heels. 
Close hands together and keep the 
elbows on ground (YMS-43, JP- 
215-219). 


deep 


joni-asana 


This is same as yonyasana-ii. 


This dsana cures abdominal 
disorders. 


It has some similarity with 
nagi-pava-asana, malakara-asana, 
avaghata-asana. 


jyesthikasana 

Lie supine with legs stretched 
out. Take the hands over the head 
and stretch them out (SCA-56, 
YMP-46). 


jyesthikasana 


This is also. called 


yastikasana or dandasana-ii. 


CX) 


kabandhasana 
Mentioned in HR-III.16 but 
the technique is not described. 


kadali-asana 

Extend the left leg and place 
the right leg on the shoulder. 
Encircle the right thigh with right 
hand and then join the two palms 
on the chest in salutation and direct 
the gaze towards the chest 
(inwardly) (HP(ms.)-II.81). 


kadali-asana 


kadambasana 

Sit on the ground in 
Squatting. Hold the ankles with 
hands and raise the feet off the 
ground (STN-91, KKH-62). 


kadambdasana 


kadani(kamAni)-asa 

Sit with right leg bent 
knee and raised vertically. Be 
left leg horizontally and place t! 
close to the right foot. Hold tt 
with hands and sit straight wi 
gaze at the tip of the nose (AN 


kadani(kamani)-asana 


kaka-bhusanda-asana 

In a squatting position bring 
the two arms outside the legs and 
turning them over the shanks make 
the finger-lock at the back. Direct 
the gaze at the tip of the nose (JP- 
328-329, JP(L)-73, YMS-85). 


kaka-bhusanda-asana 


This overcomes fever. 


AYG-83 describes it by the 
name kaka-canda-asana. 
Cf. kaficyasana. 


kaka-canda-asana 
It is same as kaka-bhusanda- 
asana (AYG-83). 
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kakasana 

i) Place the hands and 
forearms on the ground like in 
catakasana. Bring the shanks over 
the upper arms and touch the ears 
with the knees and remain steady 
(KKH-33, STN-27). 


kakasana-i 


See catakasana. 


JP-453,836 recommends 
this dsana for milasSodhana. 


ii) 
however, 
technique. 


HP(ms.)-I1.97-98; 
gives a different 


In a standing position 
encircle the left leg with the right 
and place the right foot over the left 
and sit like a cock. Place the two 
hands on the knees and direct the 
gaze at the nose. 
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kalanga-asana 


It resembles andha-asana- 


kakasana-ti 


kalyana-asana 
Cf. garudasana-iv. In a squatting position bri 
hands under the knees and turni 
them on the back, form a finger-lo 
Raise the feet off the ground a 


kaksasana direct the gaze at the tip of the nc 
Mentioned in MPu-VIII.19 (JP-337-339, JP(L)-76). 
but the technique is not described. 


kalanga-asana 
From the illustration in the 
NS-2 the technique consists of 
sitting on the toes with knees 
together and heels raised. The head 
is bent on the knees and the ears are 
closed with index fingers. kalyana-asana 


kama-dahana-asana 

Place the feet on the two 
sides of the perineum with toes 
turned backwards (HR-III.11,49). 


kama-dahana-asana 


This is sankocasana. 

GhS-II.9-10 describes it as 
bhadrasana-viii where the position of 
hands cross behind the back and 
hold the big toes. 

It also suggests application 
of jalandhara-bandha and nasal 
gaze. 


kamalasana 

A synonym for padmasana. 

i) According to YSC- 
11.46,p.86, when right foot is 
placed over left thigh and left over 
right with hands resting on knees, it 
is called kamalasana. 
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kamalasana-i 
HSC-37, APu-373.1, V- 
p.885 only mention kamalasana but 
do not describe. 


YMS-106 calls kanda- 
pidanasana-i as irdhva-kamalasana 
which has no similarity with any of 
the varieties of kamalasana. 

ii) However, according to 
YMS-107, hands are crossed in front 
and kept on opposite thighs after 
adopting usual cross-legged position 
of padmasana. 


kamalasana-ii 
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Cf. karmukasana. 


iii) PVS-194-196 mentions 
that after assuming kamalasana, 
palms should be placed one upon 
the other at the navel. 


kamalasana-v 


Cf. cakrasana-vi. 


vi) Yci($)-p.115 
matanga and provides another 
of kamalasana wherein left 
put over right thigh first ai 
right over the left. 


kamalasana-iii 


This is padmasana-ii. 
iv) SYK-2 gives a technique 
of baddha-padmasana-i with the 
application of jalandhara-bandha. 
See padm4sana-i and/or 
baddha-padmasana-i for illustration. 


v) JCM-7187 gives a 


different technique as follows: kama-pithasana 

Lie supine. Raise the legs Lie on the back with tl 
and bring the feet near the head by stretched along the body. B 
crossing them at the ankles. Hold the legs in the knees and place 1 
opposite arms and place them on feet on the upturned hands. 
the chest. the back up (STN-83). 
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kambali-asana 

From the illustration shown in 
the NS-25 the technique consists of 
placing the two ankles one over the 
other in front of the generative organ 
and hands kept on the respective 


kama-pithasana knees. 


Cf. paryankasana-i. 


kamasana 

Adopt garudasana-ii (of RY- 
23:98-100) and touch the ground 
with the little fingers (RY-24:19-20). 


kambali-asana 


; ly é | kamoda-asana 


Sit in padmasana by crossing 
the legs. Turn the left hand on the 
back and take hold of the right upper 

7 i arm. Similarly, turn the right hand 
over the back and take hold of the 
right shank from behind. Direct the 

kamasana gaze at the tip of the nose (ANa-15). 
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kamoda-asana 


Cf. Jilasana. 


kanakai-asana 

From the illustration shown in 
the NS-78 the technique consists in 
sitting on toes raising the heels, hands 
crossed at the abdomen and bending 
forward with the knees raised. 


kanakai-asana 


kaiicyasana 

In a squatting positic 
hands between calves and th 
then catch hold of hands | 
back (STN-92, KKH-63). 


kaficyasana 


KKH-63 suggests 
the buttocks in this posture. 
Cf. kaka-bhusanda-as 


kanda-pida(na)sar 

i) Bend the legs in tk 
and bring the soles toget 
turning the feet, hold the f 
hands and place heels be 
navel. Bring the knees clo 
place hands on respectiv: 
(YMP-18). 


kanda-pida(na)sana-i 

It is called drdhva- 
kamalasana by YMS-106. 

Cf: padma-nabhi- 
bandhasana. 


ii) SVY-p.352, SYK-100 


kanda-pida(na)sana-ii 
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suggest that hands should be folded 
at chest after adopting kanda- 
pidasana-i as illustrated above. 

This is same as pani- 
patrasana. 

According to SYK-100, 
when kanda-pidanasana is 
practised alternately with each leg, 
it is called ardha-kanda-pidanasana. 

See ardha-kanda-pidanasana 
for illustration. 

CE 
bandhasana. 


padma-nabhi- 


iii) Bend the legs in the knees 
and bring two soles together. Hold 
legs with hands and place the heels 
below the navel. Bring two knees 
on ground and slowly put all the 
body weight on them and stand on 
knees. Fold hands at the chest 


(YAs-36, SCA-72, KT-II.46,p.247). 


. Dear 


kanda-pida(na)sana-iii 
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KT suggests to keep the 
palms on knees. 

It is called irdhva- 
kandapidasana by KT-II.46,p.247. 

This makes a difficult 
posture. 


kandorakasana 

Spread the legs in front 
keeping the feet apart. Take hold of 
the toes with the respective hands. 
Bend forward and touch the 
forehead to the ground (HP(ms.)- 
11.70). 


kandorakasana 


§S-III.92 calls it ugrasana. 
HP(ms.)-II.100 calls it ghorasana. 


kandukasana 

Lie supine. Bend the legs in 
the knees and fold the thighs on the 
chest. Grasp knees with hands and 
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raise the head to touch the k 
(KKH-18, STN-6). 


kandukasana 


Popularly this is know 
pavana-muktasana-ii. 

KKH-21 and STN-19 c: 
drsadasana when head is not lif 


kaneri-asana 
Illustrated in NS-13 whe 


kaneri-asana 


right foot is placed at the base of left 
thigh and left heel is placed over 
right knee. Then right hand turns 
over left knee and catches the left 
toes while left hand catches the left 
ear. 

Same as kubanasana. 

Cf. matsyendrasana-i. 


kaneri-pava-asana 

Sit with legs extended in 
front. Join the heels together and 
pull the feet towards the body in 
such a way that the knees rest on 
the ground. Bend forward and 
place the elbows on the heels. Keep 
the forearms vertical and place the 
forehead on the hands. Fix the gaze 
at the nose (JP-259-261, YMS-59, 
AYG-44). 


kaneri-pava-asana 


It has some similarity with 
amarai-asana. 
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kani-pava-asana 

i) From the illustration given 
in NS-29 the technique is same as 
baddha-padmasana-i. 

See baddha-padmasana-i for 
illustration. 


ii) YMS-94 however gives 
different technique as follows: 

Place the hands on the ground 
with comfortable distance between 
them. Bend the hands at elbows. 
Raise the legs off the ground and 
place the knees on the respective 
elbows and balance. 


kani-pava-asana-ii 


See bakasana-ii. 


iii) According to AYG-65 a 
cross-legged posture of padmasana 
wherein hands are put on knees, is 
also called kani-pava-asana. 


Traditional Asanas 


kani-pava-asana-iii 
This is padmasana-vii. 
kankanasana 
Place right knee over left 


and feet on opposite sides of hips. 
Keeping buttocks on ground bend 


kankanasana 
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forward and touch the forehead to 
right knee. Hands are palced over 
feet. Direct the gaze at tip of the 
nose (HP(ms.)-I1.48, ANa-56). 

This is also known as 
turasana. 


kantasana 
Mentioned in HR-III.20 but 
the technique is not described. 


kanthadi-asana 

From the illustration given in 
NS-14 the technique may be 
described as follows: 


Stand with feet apart. Resort 
to the half-knee-bent position 
projecting the knees sideward. Fold 
the hands on the chest in salutation. 


kanthadi-asana 


Cf. utkatasana-iii. 


kanthavasana 
Mentioned in HR-[II.12 but 
the technique is not described. 


_ kapalasana 

Place the head on the ground 
and take the legs up. Place the palms 
or hands on the ground or the palms 
holding the head for support. Gaze 
at the tip of the nose (STN-31, KKH- 
45, YSC-I1.46, HP(ms.)-II.158, 
SVY-38,p.359). 


kapalasana 


Yci(G)-II calls it narasana-ii 
while in YMS, it is kapali-asana and 


in NS-10 this is called as 
matsyendrasana-iv. 

no eRY iG as called 
adhomundasana. 


According to V-p.884 the 
same is adho-mukhasana. 
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It is also known as viparita- 
karana-asana-iv in JCM-7154. 

If this is practised for three 
hours regularly, gray hair turns into 
black and one becomes omniscient. 


kapali-asana 

Described in JP-115-117, 
YMS-19, JP(L)-17. Hands and head 
are placed on the ground. Legs are 
stretched towards the sky. 


kapali-asana 


This is same as pani-mukta- 
drumasana. 
See kapalasana. 


kapilasana 

i) Sit on the toes with the feet 
together and heels under the 
perineum. Place the knees on the 
ground and rest the hands on the 
respective knees. Sit upright and 
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direct the gaze at the tip of the nose In its illustration of this 
(JP-310-312, YMS-78, AYG-73, asana hands are placed at the chest 
HP(ms.)-II.96). (YMS-78). 


iii) Illustration of this asana 
appearing in JP(L)-68 provides a 
different technique as follows: 


One sits on ground with 
knees raised and pair of heels 
presses the anus. Bottoms touch the 
ground. Palms are placed on knees. 
Gaze fixed at tip of the nose. 


kapilasana-i 


ii) Illustration of this asana 
given in YMS-78 differs from its 
description. 


kapilasana-iii 


iv) NS-12, however, 
illustrates the technique with 
variation that knees are kept raised 
and hands are placed on the 
kapilasana-ti shoulders. 


kapilasana-iv 


kapi-nisadana 
Mentioned in YSC-II.46 but 
the technique has not been given. 


kapota-nitakasana 
KKH-77 this is same as 
kapotasana-i. 


See kapotasana-i for 
illustration. 
kapotasana 


i) Stand straight with the 
feet together. Bring the hands on 
the back and push them down as 
far as the knees (STN-57). 
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kapotasana-i 
This is also called kapota- 
nitakasana. 


11) Y RahCn eit 21 
recommends this 4sana_ to 
strengthen the spine but does not 
give any description. 

The illustration given by the 
editor of this text is described thus: 

In kneeling down position 
lean backwards and place the head 
between feet and catch hold the feet 
with respective hands turned 
backwards. 


kapotasana-ii 
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kappyasana 

Sit with one leg folded on 
ground and the other leg vertically 
raised. Place folded arms and chin 
on raised knee (JCM-7185). 


kappyasana-b 


karakati-asana 

AYG-77 describes this 
asana which is same as kurakata- 
asana. 

See kurakata-asana for 
illustration. 


kappyasana-a 
kara-padmasana 
Mentioned in HR-III.9 as 
one of the four varieties of padmasana 
but the technique is not described. 


With slight variation in the kara-samputaka- 
position of the feet and hands JCM- padmasana 
7185 provides the following One firmly assumes 
illustration of kappyasana: padmasana. Then the palms are 


placed one over the other facing each 
other on the lap. Chin is pressed 
against the throat. 


kara-samputaka-padmasana 


In this posture one practises 
pranayama to successfully arouse 
kundalini (HSC-46-47). 

This is also known as 
goraksa-kamalasana and prana- 
sthapanika-mudra. 


karmasana 

Place right foot at the navel. 
Bend towards left. Place left foot 
on left side of the hip. Take left hand 
over the back and hold the fingers of 
right hand. Direct the gaze between 
the eyebrows (HP(ms.)-II.164, ANa- 
39). 
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karmasana 


karmuk4sana 
Assume padmasana by 
crossing the legs. Cross the hands 


karmukasana 
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in front and take hold of the right big 
toe with right hand and left big toe 
with left hand. Sit straight (RY- 
23:83-86, YMP-21, KT-II.46,p.249, 
SYK-64, SCA-88, YAs-17, HR- 
III.11, V-p.884). 

This is same as padmasana- 
Viii. 

Cf. kamalasana-ii. 

RY-43:24 mentions two 
varieties of karmukdsana as 
baddha-karmukasana and maha- 
karmukasana but does not 
describe the technique. 


karna-pidanasana 

Lie supine with the hands 
extended along the body. Raise the 
legs and buttocks and place the 
knees close to the ears and feet 
touching the ground (SYK-88, 
PYP-14,p.425). 


Hands may support the back, 
or may be stretched on the 
ground. 


karna-pidanasana-b 


karnikasana 
Mentioned in BrNPu but the 
description is not available. 


kKarparasana 
Mentioned in the YD-78 but 
not described. 


karpati-asana 
From the illustration in NS- 
77 the technique consists of sitting 


karna-pidanasana-a 


karpati-asana 


with the legs stretched out in front, 
hands inserted between the thighs 
and sitting straight. 

It has similarity with afijani- 
asana except the position of hands. 


kasthasana 
Mentioned in NPu-33:114, 
BrNPu but not described. 


kaulasana 
Mentioned in the RY-24:63 
but not described. 


kaundinyasana 

Mentioned in YRah(N)-1.50 
but technique is not given. 

However, from illustration 
given by the editor the technique may 
be described as below: 

Place two hands on ground 
taking suitable distance between 
them. Stretch the legs backward. 


SS 


kaundinyasana 
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Raise two legs and bending right 
elbow a little place two legs stretched 


out sideward on elbow and balance. 


This has similarity with 
kokasana and astavakrasana. 


Cf. parsva-mayurasana. 


kaupinasana 
Hold the testicles and 


generative organ firmly between 
thighs and stand straight on toes 
(KKH-85, STN-110). 


kaupinasana 
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kayotsargasana kesari-asana 

Take a distance of three Mentioned in $D-II.12 but 
inches (4 digits) between the toes the technique is not described. 
and of about one inch (2 digits) It seems to be asynonym for 
between the heels and stand Straight simhasana. 


with the hands hanging down on 
the sides. Direct the gaze at heart 


region and engage in recitation of khadgasana 
mantras forgetting body sense Stand up with both feet 
(HMY-IV.133, YAs-16, YP-15:72- firmly placed on ground. Bend 
73, HW-L,p.75). forward with face downwards and 
extend forearms forward (STN-34, 
KKH-41), 


kKhadgasana 
kayotsargasana 
According to the khagasana 
Commentary on HMY, this can be Tie up the feet and lower the 


practised in Sitting or even in lying head (RY-23:41-42, HR-III.20), 
down position also. The description is not clear. 


khafijanasana 

Place two feet on ground by 
sides of the buttocks. Similarly, place 
two hands on sides in such a way 
that the pressure is exerted on hands 
(RY-23:105-106, YMP-41, KT- 
11.46,p.250, YAs-43, SCA-90, SYK- 
76). 


khafijanasana 


SCA, YMP and SYK 
describe adoption of gomukhasana- 
i as a preparation of this asana 
while the illustration these texts 
supply does no way suggest 
gomukhasana-i. 


kharpati-karmasana 

One sits on the left knee. 
Right foot is placed on ground. 
Right knee is raised up. Right hand 
is placed on right knee and left 
palm over left knee (HSC-61-67). 
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kharpati-karmasana 


Practice of pranayama in this 
posture leads to samadhi. 


khecara-asana 
i) Place right heel at 


khecara-asana-i 
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perineum and keep the left foot 
close to other leg. Left knee is 
raised. Place the hands on knees 
(NS-47). 


ii) RY-23:64 gives the 
technique of khecarasana which is a 
synonym for maha-bhekasana-ii. 


First adopt bhekasana-i (as 
per RY-23:63) and then raise the 
body up in the air with the support 
of the hands. 


khecara-asana-ii 
Same as maha-bhekasana. 


kilakilasana 

Spread two forearms on 
nd facing palms up. Place the 
over forearms and direct the 
at nose (HP(ms.)-II.130). 


kilakilasana 


koca(ci)ka-asana 

i) Lying supine extend the 
hands sideward. Bend legs in knees 
and fold thighs on chest. Keep 
lower legs standing vertically. 
Direct the gaze between eyebrows 
(JP-173-178, YMS-21). 


ager. 


koca(ci)ka-asana-i 


ii) In its illustration of this 
asana JP(L)-32 gives a different 
variety wherein one lies prone with 
the hands placed by sides of the 
body, palms facing the ground. 
Chin is pressed against the ground. 
Knees are bent and placed over 
shoulders. Lower legs are kept 
vertically. 


koca(ci)ka-asana-ii 


This forms an awkward 
posture. 


kokasana 

Place the two hands on the 
ground. Raise the two legs and 
place the two knees bent one over 
the other once on the left elbow and 
once on the right elbow. Direct the 
gaze between the eyebrows 
(HP(ms.)-II.125). 
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kokasana 


This has similarity with 
kaundinyasana. 


kokilasana 

Having assumed cross- 
legged position of padmdasana hold 
the big toes with respective hands 
crossed in front and place elbows 
on ground (RY-23:101-102, SCA- 
84, SVY-p.357, KT-II.46,p.249, 
SYK-74, YAs-48). 


kokilasana 
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komalasana 

Mentioned in RY-24:72 but 
the technique is not clearly 
described. 


konasana 

With stretched right hand 
catch hold of right big toe by 
extending leg on ground. Bend left 
leg at knee on ground. Keep left 
hand stretched towards the sky over 
the head (SYK-89). 


konasana 


YRah(N)-II.20 suggests 
varieties of konasana for 
strengthening the functions of 
generative organs but does not 
describe the technique. 


The editor of the text names 
different verieties of konasana as 
trikonasana, parsva-konasana, 
upavista-konasana, sputa-konasana, 
viparita-konasana and airdhva- 
konasana. 


In addition the editor gives 
illustration of baddha-konasana. 


kKrauficasana 

i) In a squatting position 
insert two hands between thighs 
and knees and take hold of a 
hanging rope. Hold a weight in 
teeth and ascend the rope (KKH-103, 
STN-67). 


krauficasana-i 


It is mentioned in various 
texts noted below but the technique 
is not described. 


Only the sitting mode of the 
kraufica (heron) is suggested in this 
asana (V-p.883, NPu-33:113, 
BrNPu, HR-III.20, Vrt-I1.46, TV- 
11.46, YSC-II.46:32, KT-II.46,p.250, 
NBV-II.46). 


ii) YRah(N)-I.74,11.14 
makes a mention of this 4sana as 
kraufica-pitha but provides no 
description. 

The editor of this text 
illustrates this 4sana which may be 
described as below: 

Sit on floor with right leg 
folded and upturned right foot 
kept by side of right hip. Hold left 
toes firmly with both hands and raise 
up the leg above the head without 
bending at knee. 


krauficasana-ii 
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ksatriyasana 

Tie up pair of feet with hair 
by turning the face downwards (RY- 
24:33). 


ksatriyasana 


ksemasana 
i) Place right leg and right 
hand on ground (RY-24:21-22). 


The description is not 
adequate. 

ii) Another variety: 

Sit in sukhasana. Place 


ksemasana-ii 
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elbows on respective bases of 
thighs. Fold hands in salutation (KT- 
II.46,p.250, SCA-91, SYK-82, 
YMP-40, SMP-13). 
It is a meditative posture. 
KT suggests padmdasana for 
this variety of ksemasana-ii. 


kubanasana 

From the illustration shown 
in YMS-92, it has some similarity 
with matsyendrasana-i and the 
technique may be described as 
follows: 

Place left foot at the root of 
right thigh. Encircle the left knee by 
right foot. Hold left foot with 


kubanasana 


opposite hand by taking the hand 
across the knee. Place right thumb 


at left ear and extend the 
fingers. 
Cf. matsyendrasana-i. 
NS-13 calls it kaneri- 
It has similarity 
banasana. 


kubjasana 

In sitting position bri 
chin over the navel and r 
steady (KKH-72, STN-52). 


kubjasana 


kubjikasana 

Fold one knee and kee 
foot by the side of the hip. 
turn the other foot upwards anc 
it in the repective armpi 
remain steady (HSC-35, HP 
II.79). 


kubjikasana 


This enhances gastric fire 
and removes enlargement of spleen 
and acute pain. 


kubri-asana 

i) Sit with the help of a crutch 
under left arm-pit. Bend right knee 
and place right foot by the side of 
right hip. Bend left knee and place 
the foot across right knee and catch 
hold of left leg with right hand 
(JCM-7197) 
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kubri-asana-i 


ii) Sit with the help of a 
crutch resting arms on it. Cross right 
leg and place right foot on left thigh. 
Cross left leg and place the foot 
under right knee (JCM-7198). 


kubri-asana-ii 
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iii) Sit with knees bent and 
the pair of feet placed under bottoms 
as in popular variety of vajrasana. 
Support left arm-pit with a crutch. 
Fold right hand in front (JCM-7199). 


kubri-asana-iv (front view) 


kubri-asana-iii 


iv) Sit with the help of a 
crutch resting chest on it and leaning 
the body forward. Legs are bent and 
knees put on a pedestal (JCM-7200). kubri-asana-iv (side view) 
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v) Sit with the help of a vi) Sit with the help of a 
crutch placing hands on it. Knees crutch resting left arm-pit on it. Tilt 
are bent. Heels are raised and placed the body slightly to right. Bend 


under bottoms (JCM-7201). knees as in vajrasana and sit on 
them. Place right hand on right 
thigh (JCM-7202). 
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kuhi-asana 

Place forearms vertically on 
ground with elbows together. Spread 
legs out and place feet obliquely on 
elbows. Bring the head down and 
touch iton ground. Direct the gaze 
between eyebrows (HP(ms.)-II.129). 


kuhi-asana 


kukkutasana 

i) Adopt padmasana by 
crossing legs. Fix palms on the 
ground by inserting arms between 
thighs and _ calves and remain aloft 
(HP(K)-I.23, GhS-II.31, KKH-53, 
HP(ms.)-I1.133, HTK-VII.6, RY- 
23:39-40, YSC-II.46,p.84, STN-36, 
TSU-41, VS-I.78, HR-III.73, JT- 
1.23, KT-11.46,p.243, YRP-p.3, 
BrYs-II1.36, HS-asana-38, 


HSC(ms.)-5,p.30, SYK-13, MtsS- 
IlI.8-10, SCA-16, YAs-66, Yci(G). 
Il, YMP-29, SVY-33,p.355, YuB- 
VI.16, A-5, Yci(S)-76, ANi 
YRah(N)-II.15, V-p.884, AbS- 
31:31, NPu-33:112, BrNPu, MPu- 
VI1.47,VIII.20, SSS-34, SSe-12 
HP(V)-39, JCM-7158. 


kukkutasana-i 


ANi, HP(V)-39 calls this a: 
kurkutasana. 

RY-23:43-45 and V-p.884. 
885 describe this technique o 
kukkutasana-i under the title o' 
lolasana-i. 

ANa-22 calls kukkutasana-i 
as sthala-kirmasana. 


When one holds wrist with 
one hand and balances in 
kukkutasana-i, it is called pangu- 
kukkutasana according to KKH-54 
and 8TN-112. 


See pangu-kukkutasana for 
illustration. 
According to HP(ms.)- 
II.167-168 this is hamsasana-ii. 
_ Cf. jalandhara-asana. 


ii) JCM-7144 illustrates 
kukkutasana without inserting arms 
between thighs and calves. Hands 
are placed on two sides and with their 
help the body is lifted up while legs 
are crossed in padmasana. 


kukkutasana-ii 
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It is also called utthita- 
padmasana. 


In ANi instead of 
kukkutasana, the word kurkita is 
used. 

Cf. baddha-kukkutasana. 

Srinivasa in HR-III.17 
mentions five varieties of 
kukkutasana, namely, pacaculi- 
kukkuta, ekapada-kukkuta, akarita- 
kukkuta, bandhaculi-kukkuta. 

In HR-III.73 we find a 
description of kukkutasana which 
resembles the technique of pangu- 
kukkutasana described in KKH-54, 
but which is this variety of HR, is 
not clear. 

In RY-43:28 two varieties of 
this @sana are mentioned as 
baddha-kukkutasana and maha- 
kukkutasana, but not described. 

YRah(N)-II.17 mentions 
trdhva-kukkuta for which see the 
title. 


iii) Sit in squatting position 
with feet together. Insert hands in 
between thighs and calves (AR- 
25:4243)). 

This is same as kurakata- 
asana. 

See illustration of kurakata- 


asana. 


According to AR-25:4233, 
when feet are kept separated in this 
sana, it is vikatasana-ii. 
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kukkutoddana 

Place hands on ground and 
raise feet up with a jump and come 
down. 

Repeat this several times 
(KKH-37, STN-88). 


kukkutoddana 


kulala-cakrasana 

Stand straight. Spread hands 
on the sides and move round and 
round (KKH-90, STN-98). 


kulala-cakrasana 


kulalipava-asana 

From an illustration given in 
NS-76, the technique and description 
resemble that of bhadrasana-i. 


kulalipava-asana 


kulyasana 

While sitting, place one hand 
at back of neck and other hand on 
top of head (RY-24:31). 


kulyasana 


kumadha-asana 
Sit in padmasana by 


crossing the legs. Take two hands 
under thighs, raise knees and form 
a finger-lock. Hold this position 
and direct the gaze at tip of nose 
(ANa-29). 


kumadha-asana 


Same as 
prakasasana-i. 


padma- 


kumbhirasana 

Place one foot over other 
and two hands on head and stay like 
a vessel (RY-24:11-13). 
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kumbhirasana 


kundali-asana 

From the illustration given in 
NS-24 the technique may be 
described as follows: 

Stand with feet little apart. 


kundali-asana 
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Bend backwards and insert two 
hands between thighs from behind. 
Direct the gaze at tip of nose. 


kufijarasana 

Standing on both feet and 
one hand, place one hand on head 
imitating the trunk of an elephant 
(RY-24:16-17, SYK-78, Yci(G)-II, 
NPu-33:112, BrNPu). 


kufijarasana 


kufijikasana 

Mentioned in HP(ms.)-II.71 
but the folio describing the technique 
is missing. 


kurakala-asana 

Described in HP(ms.)-II.121. 

It is same as kurari-asana. 

See kurari-asana_ for 
illustration. 


kurakata-asana 

Sit in squatting position with 
knees raised. Take hands from 
outside and put them under knees in 
such a way that opposite elbows are 
grasped with hands. Fix the gaze at 
tip of the nose (JP-325-327, YMS- 
84). 


kurakata-asana 


The same 4sana is known 
as karakati-asana in AYG-77. 

According to AR-25:4234 
this is also called kukkutasana-iii. 


kurari-asana 
Place hands on ground with 
fingers spread out. Place knees on 


upper arms and join feet together. 
Raise the whole body supporting on 
hands without touching heels to 
buttocks. Look in front (HP(ms.)- 
11.121). 


kurari-asana 
It is also named kurakala- 
asana. 
See bakasana-ii. 


kurkata-asana 


Adopt padmasana. Insert 


kurkata-asana 
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hands between knees and thighs. 
Place knees on ground and bend 
the body forward on ground (JM- 
1.53). 


kurkita-asana 

This is a synonym for 
kukkutasana-i as described in ANi, 
HP(V)-39 for details of which see 
kukkutasana-i. 


kirm4asana 

i) Press anus with heels 
while keeping ankles everted and 
hold this position steadily (HP(K)- 
1.22, HP(L)-VI.15, HP(ms.)-II.92, A- 
4, YMP-14, HS-asana-39, YSC- 
11.46,p.85, GhS-II.32, YRP-3, BrYs- 
111.37, SYK-53, YuB-VI-15, AbS- 
31:31,  SSe-XII, Yci(S)-75, 


kirmasana-i 
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HPD-3, HP(V)-38, Yci(G)-II, HSC- 
32, HTK-VII.20, RY-24:9, VS-I.80, 
JT-1.22, YRn-29, NPu-33:112, 
BrNPu, MPu-VIII.18, HR-III.15). 
This is called yogasana-iv in 
TSU-38 when ankles are crossed. 


ii) JP-348-350, HP(ms.)- 
11.146, ANa-21, JM-I.54-55 give 
another technique as follows: 

First assume padmd4sana. 
Insert two hands through thighs and 
calves. Draw two hands out up to 
elbows. Turn hands on back and 
make a finger-lock. Then bend 
forward and touch the forehead to 
ground. Fix the gaze at tip of the 
nose. 


kiirmasana-ii 


JM does not suggest 
forward bending in this variety of 
kairmasana-ii. 


iii) But BrYs-III.38-39 
describes it differently as follows: 

According to this text, first 
assume kukkutasana and place the 
head and chest on ground. Raise 
the head a little and look forward. 


Then withdraw hands inserted and 
place them in respective armpits and 
elbows touching knees. 


kiirmasana-iii 


iv) Another variety: 
Press anus with pair of heels 


kiirmasana-iv 


and keep ankles everted. Place 
hands over respective hips (SCA- 
66, KT-II.46,p.247). 


v) Place right thigh over left 
thigh (MtS-III.5). 

The description is not 
adequate. 

This seems to be a description 
of popular gomukhasana. 


vi) YRah(N)-II.15 makes a 
mention of kiirmasana but does not 
describe. 

The illustration given by the 
editor of this text is described as 
below: 

Sit on floor with legs 
extended. Bend the trunk and head 
forward and insert hands under 
thighs and extend them backwards. 
Chin is close to ground. 


A 
5) 5) Sa 


kiirmdasana-vi 


vii) Assume padmdasana 
and then insert hands through knees 
and thighs. Then hold the neck with 
hands (YRah(N)-III.18-19, YAs- 
105). 
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kiirmasana-vil 
This is also called uttana- 
kurmasana-ii. 
vill) 
provides 
kirmasana: 


SVY-40,p.361 
four variations of 


viii(a) Sit as in popular 
variety of vajrasana with knees 
folded and placing bottoms on 


kiirmasana-viii (a) 
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heels. Place pair of heels on floor 
and toes projecting outwardly. 
Place palms on chest in such a 
way that only four fingers are visible. 
Insert thumbs under armpits. 
viii(b) One sits on heels. 
Rest is as kiirmasana-viii (a) above. 


karmasana-viii (b) 
viii(c) Sit as in (viii(a). 
Then spread knees apart. Bend the 
body forward and place chest on 
ground. Wide open knees so that 
elbows touch knees. 


kiirmasana-viii(c) 
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viii(d) uttana-kiirmasana-ii— 
Perform kukkutasana-i and raise 
hands to encircle the neck. This is 
same as kiirmasana-vii. 

See kirmasana-vii 
illustration. 

See baddha-kiirmasana. 

MnL-IX.25 puts kirmasana 
in the category of vaisnavasana. 


for 


kurukuta-asana 

HP(D)-3 describes this asana 
wherein one adopts padm4sana in the 
beginning. The description is 
inclomplete. 


kustamA4li-asana 

Sit on ground with palms 
placed under anus. Fold left leg 
and place it under left wrist. Place 
right leg on generative organ, so that 
feet touch each other. Heel (right) 
is firmly placed on genital. Left leg 
is placed close to base of right thigh. 
Left palm is placed on left calf. 
Right palm catches right foot. 
Forehead touches right toes. Eyes 
gaze at the center of eyebrows 
(ANa-42). 


kustamali-asana 


EE 
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kuttana-traya 

According to KKH there are 
three types of kuttana namely, doh- 
kuttana, dru-kuftana and parsva- 
kuttana which are effected by fists, 
arms and heels by striking on 
ground (STN-120, KKH-51). 


kuttana-traya 


lagadasayi 

Mentioned in the 
Commentary of HMY-IV.134 but 
not described. 


laghu-svastikasana 

While sitting, place left heel 
on right side of genital and toes 
inbetween right thigh and calf. 
Similarly, place right foot on left side 
of genital. Form a finger-lock and 
place it in front touching floor. Direct 
gaze at tip of the nose (ANa-2). 


Jaghu-svastikasana 


laksmi-asana 
In sitting bring two soles 
together keeping toes apart and heels 
on ground. Hands are interlocking 
below the feet. Touch the inner side 
of feet to genital. Fix the gaze at 
tip of the nose (AYG-50). 


laksmi-asana 


The technique resembles 
bhadrasana-i. 


laksyasana 

Bring two heels together 
close to genital. Insert hands under 
buttocks and interlock fingers (RY- 
24:30). 


laksyasana 


lalitasana 


This is 


performed on a 


lalitasana 
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pedestal. Bend one leg in knee and 
allow other leg to hang down. It is 
usually seen adopted by goddesses 
when sitting with their consorts 
(HW-vol.I,p.75). 

When both legs hang it is 
called pithasana-ii or pralamba- 
pada-asana. 


langalasana 
Lie supine. Raise legs and 
trunk. Place feet beyond head 
touching the floor. Join hands and 
extend them on the back and rest on 
neck (STN-17, KKH-15). 


langalasana 
See abhikasana, cakrasana-vi, 
halasana. 


This is popularly known as 
halasana. 


The meaning of hala and 
langala is plough. 
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lilasana 

Sit in padmasana by crossing 
legs. Take right hand over back 
and hold left upper arm. Take hold 
of right big toe by left hand and 
bring _head on left knee. Direct 
gaze at the tip of nose (ANa-19). 


lilasana 
Cf. kamodasana. 


loha-asana 
Sit on floor with 


legs 


loha-asana 


extended. Draw two heels closer 
keeping knees far apart on floor. 
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Hold hands at back and touch head 
on heels (NS-69). 

This has similarity with 
halipava-asana-. 


lohapatra-asana 

From an illustration given in 
NS-74 the technique can be 
described as follows: 

Sit with buttocks on ground 
and knees raised. Place two palms 
on chest and remain steady. 


lohapatra-asana 


loha-tita-asana 

From the illustration given in 
NS-50 the technique consists of: 

While sitting, raise both legs 
over head with help of hands. Toes 


are held with hands forming fists 
and the gaze is fixed at tip of the 
nose. 


Joha-tita-asana 
JP-233-234 and YMS-50 call 
it Sivalinga-asana. 


lolangulasana 
Sit in  ardha-padmasana. 


Jolangulasana 
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Then lie on back and forming 
fists of two hands place them under 
buttocks. Raise head and try to bring 
chin in jugular notch forming 
jalandhara-bandha and hold this 
position comfortably (SYK-86). 


lolasana 

i) Sit in padmasana. Place 
hands on sides and raise the body 
with support of hands (SYK-65, 
SCA-85, YMP-24, KT-II.46,p.249). 


lolasana-i 


This is variously named as 
dolasana,  utthita-padmasana, 
uttamangasana-iii and caficalasana. 

RY-23:43-45 and V-p.884- 
885 describes this asana_ as 
kukkutasana-i. 
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ii) SYK-65 provides a 
different variety of Jolasana which 
is same as dolasana or tolasana of 
SVY-55 wherein one is supposed to 
sit in squatting and raise the body up 
with support of hands. 

See dolasana or tolasana for 
illustration. 


Jutanasana 


lutanasana 

Lie on back. Roll back and 
throw feet over head and place them 
on floor. Thus come to prone 
position. Then tuck the head in, roll 2 
forward and come to. supine 
position. Repeat this several times 
(KKH-22). 


STN-20 calls it Junthasana. 


macchandra-asana or 
macchandra-pithi-asana 

i) Siton floor. Take feet over 
shoulders and cross them. Form fists 
of hands and place them one over 
other (YMS-28). 


macchandra-asana or 
macchandra-pithi-asana-i 


This is same as purvasana 
and matsyendrasana-iii. 


ii) A variation of this asana is 
described in JP-235-238 which is same 
as macchendra-asana-i of YMS-51. 


This is same as macchendra- 
asana-i. 


M 


See macchendra-asana-i for 
illustration. 


iii) JP-91-94 gives a different 
variety of this 4sana wherein one 
places the right foot at the left thigh. 
Left hand is winding through the back 
to catch the right leg. Left foot is placed 
on the right knee. Right hand is 
palced outside the left knee to catch 
hold of the left foot. 

This technique is same as 
macchendra-asana-ii illustrated by 
JP(L)-12. 

See macchendra-asana-ii for 
illustration. 


macchendra-asana 

i) Sit on the floor and fold the 
knees. Place the right foot on the left 
thigh keeping the heel very close to the 
body. Left foot is placed on the right 
thigh. Catch hold of the toes with the 
hands and place the head on the ground 
(YMS-51). 

[This practice is yoga-mudra- 
asana]. 

This description appearing in 
YMS-51 does not match with the 
illustration supplied in YMS-51, but it 
matches with the illustration of 
macchindra-asana-i appearing in 
JP(L)-46. 

See macchindra-asana-i for 
illustration. 


YMS-51 provides an 


illustration of macchendra-asana 
wherein one knee is put over other and 
feet are joined under bottoms with 
hands firmly holding them. Head is 
bent forward to knee. 


macchendra-asana-i 
ii) JP(L)-12 illustrates this 


macchendra-asana-ii 


asana wherein one bends right leg at 
the knee to place the foot at the base of 
left thigh. Then bends left leg and 
places foot over right knee. One 
catches hold of left foot with right 
hand, winds left hand over the back 
and catces right leg. One sits upright. 

This is same as macchandra- 
asana-ili of JP-91-94. 


macchindra-asana 

i) JP(L)-46, ANa-27 provide 
an illustration of this asana which 
consists of placing of right foot on left 
thigh in such a manner that the heel 
touches the groin. Left heel is placed 
on right knee. One catches hold of big 
toes with opposite hands and then 
bends head on ground. 


macchindra-asana-i 


In ANa-27 this is also called 
as matsendra-asana. 


This is same as macchandra- 
asana-ii and macchendra-asana-i 
(yoga-mudra-asana). 


ii) JP(L) provides -a 
description and illustration of this 
asana as follows: 

Bend right leg and place foot 
on the base of left thigh. Bend left 
knee and place foot over right knee. 
Take right hand outside left knee and 
catch left foot. Fully twist the body 
towards left and winding left hand 
over back and hold right leg. 


macchindra-asana-ti 


macchindra-pitha 

Place left heel at the navel, 
right foot under left thigh. Take right 
hand over back and catch hold left 
elbow. Left hand is placed over right 
thigh. Eyes are fixed at the center of 
eyebrows (JM-I.57-58). 
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macchindra-pitha 


mad4a-asana 

Lie supine by spreading feet 
and hands. It gives rest to the body 
and mind (JM-1.64-65). 


It is asynonym for Savasana-i. 
For illustration see Savasana-i. 


madhupasana 

i) Raise two feet and place 
them in two arm-pits turning soles 
upwards. Take hands over back and 
catch hold arms. Lie on back-i, 


Traditional Asanas 


Om 


madhupasana-i 


ii) or on belly-ii and direct 
the gaze at the nose (HP(ms.)-II.172- 
174). . 


madhupasana-ii 


madhyasana 
Mentioned in MPu-VIII.17 but 
not described. 


maha-bhadrasana 
Assume bhadrasana. Then 


project everted feet forward and fix 
them above the perineum. Palms are 
cupped over the back (HTK(c)- 28- 
29,F.59b). 


maha-bhadrasana 


This is a variation of maha- 
bhadrasana mentioned in RY-43: 
23 but the technique is not given in 
this text. 


maha-bhekasana 

Whole body is lifted in the air 
with support of hands after keeping 
legs over chest (RY-23:65, V-p.885). 


maha-bhekasana 


This is a synonym for 
khecarasana-ii. 

See khecarasana-ii for 
illustration. 

Cf. bhekasana-i. 


maha-cakrasana 

A variety of cakrasana as 
mentioned by RY-43:25 which is not 
described. 


maha-karmukasana 

One of the two variations of 
karmukasana. 

Mentioned in RY-43:24 but 
the technique is not described. 


maha-kukkutasana 
Mentioned in RY-43:28 but 
the technique is not described. 
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maha-mayurasana 
Mentioned in RY-43:29 but 
the technique is not given. 


maha-mudra-asana 

i) Place the left heel at the 
perineum. Extend the right leg and 
hold it with two hands by interlocking 
the fingers. Direct the gaze at the nose 
(JP-105-106, AYG-59, YMS-7). 


maha-mudra-asana-i 


It is the same as ardha- 
paScimatana (KKH-49) or ardha- 
pascimottanasana (STN-107) and 
januSirasana (SYK-93). 


ii) YMS-100 illustrates this 
asana differently as follows: 


Place left heel at perineum 
and right heel over navel. Close ears, 
eyes and mouth with fingers. 
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maha-mudra-asana-ii 


maha-padmasana 
Mentioned in RY-43:21 but 
technique is not described. 


maharaja-lilasana 

Bend either knee and keep it 
raised while placing other knee bent 
on ground. Feet are kept together. 
Place hands on respective knees 
(GIRTC-p.22). 
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maharaja-lilasana 


It is also called ardha- 
paryankasana, m4laki-asana and raja- 
lilasana (HW-vol.1,p.75). 


maha-svastikasana 
Mentioned in RY-43:22 but 
not described. 


maha-virasana 

Mentioned in RY-43:27 but 
not described. 

See virasana. 


maha-yogesvarasana 
Mentioned in the RY-43:26 
but the technique not described. 


mainavati-asana 

Bring two soles together. 
Hold feet with a finger-lock. Raise 
feet and place big toes touching the 
chest. Direct the gaze at tip of the nose 
(AYG-51). 


makadasana-i 


It is called pithasana-. 


ii) JP-125-127, JP(L)-20 

nitive dann provide an illustration of this asana 
It is same as gopicanda- 

asana-i. 


makada-asana 
i) Squat on floor with feet 
together. Soles are touching ground 
and knees are raised vertically. Heels 
are pressing anus. Hold two knees 
with hands and direct the gaze 
between eyebrows (YMS-42). makada-asana-ii 
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wherein one joins the feet together and 
keeps the toes pointing downwards 
while sitting on the heels. Knees are 
kept on the floor. Hands are crossed 
over the back behind the head. 


makarasana 

i) Lie prone, chest touching 
the ground and two legs spread apart. 
Hold the head between two arms 
(GhS-IL.40, YMP-34, BrYs-III.47, 
HS-asana-47, SYK-18, YRah(N)- 
11.19, NPu-33:114, BrNPu). 


makarasana-i 


ii) According to KT- 
II.46,p.244 hands should be placed by 


makarasana-ii 


sides of the body while adopting the 
posture illustrated above in 
makarasana-i. 


iii) Another variety: 

Lying prone on ground, take 
feet over the bottoms by bending at 
knees and hold them with hands 
(RY-24:14-15). 


makarasana-iii 
This is same as dvi- 
kakudasana. 


iv) JCM-7173 illustrates a 
different technique which resembles 
niralambanasana as follows: 

Lie prone with feet together. 
Raise head and support it with hands 
at temples. 


makarasana-iv 
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This is also known as together. Place two hands on respective 
niralambanasana. knees and sit straight (NS-66). 


m4alakara-asana 

From an illustration given in 
NS-82, the technique may be 
described as follows: 

Sit with legs extended. Bring 
two soles together and pull them a little 
closer to body in such a way that knees 
touch ground and they are spread 
apart. Hold toes with hands and bring 
the head on feet. Maintain this 
position comfortably. 


méalaki-asana 
Cf. ardha-paryankasana and 
maha-raja-lilasana. 


malasana 
Place the knees on shoulders 


malakara-asana 


Cf. bhagna-patra-asana. 


malaki-asana 


Sit with one knee raised and 
other knee on ground keeping two feet malasana 
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in such a way that feet are close to ii) HR-III.55 suggests that 
chest. Place hands on ground. Hold hands should be placed under knees 
the position comfortably (KKH-57, after adopting the posture given in 
STN-44). mandiikasana-i. 


mandikasana 

i) Bend legs in knees and 
place soles of feet under buttocks, two 
big toes touching each other. Keep 
knees wide apart and place hands on 
knees (SCA-81, KT-II.46,p.249, 
BrYs-IlI.43, HS-asana-41, SYK-57, 
YAs-39, GhS-II.34). 


mandiikasana-ti 


iii) SVY-34,p.356 describes 
this sana wherein one sits on the heels 
with the feet everted and knees 
spread apart on ground. Hands are 
folded on the chest or kept on knees. 


mandikasana-i 


See dardurasana. 


Assuming this posture, when 
folded elbows are palced behind head, 
it forms uttana-mandukasana. manduakasana-ii 


mandiki-pava-asana 

From the illustration given in 
NS-26 the technique may be described 
as follows: 

Place two hands on ground 
and stretch legs backwards and hold 
the inclined position of the body. 
Then hold right upper arm with left 
hand winding over the back and 
maintain the position. 


mandiiki-pava-asana 


mani-bandhasana 


Sit in padmasana_ with 


mani-bandhasana 
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crossed legs. Pass hands over the back 
and alternately grasping shanks, bend 
forward to touch the cheston ground. 
Fix gaze at tip of the nose (HP(ms.)- 
11.53, ANa-16). 


marajidasana 

From an illustration given in 
YAs-97 the technique may be 
described as follows: 


Sit with legs extended. Bend 
one of the legs in knee and place foot 
in other side of groin. Then bend 
other leg in knee and place its foot by 
side of other knee. Hold raised knee 
with hands joined together in 
salutation. 


marajidasana 
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maralasana 

Illustrated in YAs-31. 

Same as hamsdasana-iii. 

For illustration see ham 
sasana-iii. 


marici-asana 

Mentioned in YRah(N)- 
1.51 [1.17 but not described. 

From an illustration given by 
Editor the technique may be described 
as_ follows: 

Take a long sitting position. 
Bend one leg and place the foot close 
to other thigh with knee raised up. 
Hold hands at back by encircling the 
raised knee and bend forward to touch 
head to knee of the extended leg. 


marici-asana 


marjarottana-asana 

Lie supine. Bend both legs in 
knees and bring knees up to respective 
ears. Form a finger-lock at the neck 


and press legs with two elbows (IA- 
7, STN-82). 


marjarottana-asana 


markatasana or markata- 
pitha 

i) Lie supine. Bend legs in 
knees and bring feet close towards 
bottoms. Keep upturned palms under 
feet. Push the belly towards sky 
(KKH-10, IA-5). 


Sn 


Ss 


= 


markatasana or markata-pitha-i 
This is same as unmukha- 
pitha-i. 


ii) Stand straight with feet 
apart. Bend forward and bring the 
head between legs and hold _ big toes 
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(from behind) with respective hands maSsakasana 

(HR-II1.11,56). i) Lie supine. Cross right leg 
over the left on shoulders. Interlock 
fingers and place them under buttocks. 
Direct the gaze at the nose (HP(ms.)- 
11.137). 


markatasana-ii 


masakdasana-i 


ii) According to JP-342-343 
the hands are kept prone on the 
ground and extended close to the body 


marottana-asana é eae! ; 
in the posture of maSakasana-t. 


Lie supine like a dog and try 
to touch the ears alternately with 
respective knees (KKH-7). 


marottana-asana masakasana-ii 
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mathana-asana 

Sit with legs extended. Bend 
right leg in the knee and place right 
foot on left side of buttocks. Similarly, 
place left foot on right side of 
buttocks. Place hands on the knee 
and fix gaze at the nose (ANa-55). 


mathana-asana 
It is similar to the well-known 
gomukhasana-i, govindasana. 


matsendra-asana 

Described in ANa-27 which is 
same as maccindra-asana-i. 

See maccindra-asana-i for 
illustration. 


matsyasana 
i) Assume padmasana by 
crossing legs and lie supine. Encircle 
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the head by two elbows (GhS-II.21, 
JCM-7172, YMP-32, SVY-14,p.337- 
338, HS-asana-28, BrYs-III.26, KT- 


11.46,p.250, SYK-55, SCA-97, 
YRah(N)-II.17,19, © NPu-33:113, 
BrNPu). 


matsyasana-i 


It is called Srama-harasana by 
YAs-44. 


ii) KKH-24 and STN-14, 
however, give different technique as 
follows: 

Lie prone. Place hands by side 
of the chest keeping elbows raised. 
Raise the body again and again. 
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matsyasana-ii 


iii) RY-24:13-14 suggests to 
keep 18 inches distance between two 
big toes and to place hands one over 
another. 

The description is not clear. 

iv) YRP-4, YAs-65 and TSU- 
48 describe the technique of 
matsyendrasana under the name of 
matsyasana technique of whch is same 
as matsyendrasana-i. 

See matsyendrasana-i for 
illustration. 

vy) There is another variety of 
matsyasana described by A(K) and 
YRah(N)-p.122 wherein one adopts 
padmasana and lies on back. Head is 
bent backwards by raising up the chest 
and shoulders. Feet are caught hold 
of with hands. 


matsyasana-V 


matsyendra-pitha- 
bandhasana | 

Place left foot on right thigh 

and right foot by side of left knee. 

Take right hand over the back and hold 
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left leg at the ankle. Hold right toe 
with left hand and direct the gaze 
between eyebrows (HP(ms.)-11.63-64, 
ANa-32). This can be practised on 
other side also. 

SCA-13-14, A-8, YAs-23, 
ANa-31, SVY-20,p.343 describe this 
technique by the name of 
matsyendrasana-i. 

For illustration 
matsyendrasana-i. 


see 


matsyendrasana 

i) Place left foot at the base of 
right thigh. Catch hold of left leg 
with right hand winding it over the 
back. Right foot is placed at left knee. 
Left hand passes across right knee and 
catches right toes. Face turns 
backwards (JT-I.26, HP(k)-I.26, 
HP(L)-I1.12-13, HP(ms.)-II.61, A-8, 
YMP-5, YuB-VI.19, YSC-II.46.p.84, 
ANi, HR-IIJ.12,57-58, KT- 
11.46,p.243, BrYs-I11.27, | HTK- 


VIL.7-8, KKH-105, Yci(8)-76, HSC- 
78, YRP-4, SYK-11). 


matsyendrasana-i (front view) 
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matsyendrasana-i (back view) 


This variety of 
matsyendrasana-i is also called 
yogindra-pitha and matsyendra-pitha- 
bandhasana. 

Cf. kubanasana and banasana. 


ii) STN-102 gives a different 


matsyendrasana-ii 


illustration of this a4sana wherein one 
sits with right foot placed at left thigh. 
Left leg is placed across right knee to 
catch hold of right thigh. Right hand 
is palced on ground. 

This asana is also done by 
changing position of legs and twisting 
the body on other side. 


iii) YMS-28 describes yet 
another technique as follows: 

While sitting, take both legs 
on shoulders and cross them. Form 
fists of hands and place right fist on 
left. 

This is same as macchandra- 
asana-i. 

For details and illustration 
see the title. 


iv) NS-10 gives an 


matsyendrasana-iv 


illustration of this sana in which two 

hands and head are placed on ground 

and topsy-turvy position is maintained. 
This is same as kapalasana. 


v) HS-dasana-29-30 and GhS- 
I].22-23 describe it a little differently 
which is as follows: 

Bend right leg and place the 
foot at the base of left thigh. Bend 
left leg and place the foot at right 
knee. Place on this knee the right 
elbow, then placing chin on right arm. 
Fix the gaze between eyebrows. Left 
hand winds through the back. 


matsyendrasana-v 


HR-III.57-60 gives three 
different varieties of matsyendrasana. 

First variety is same as that of 
HP(k)-I.26 given in matsyendrasana-i. 
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When held by sides, it is 
called parsva-matsyendra and when 
tied with hand, it is baddha- 
matsyendra. 

See respective titles for further 
details and illustrations. 


YRah(N)-II.19 mentions that 
there are two varieties of 
matsyendrasana, but which are these 
two are not described. 


A simplified version of this 


adsana is called as _ ardha- 
matsyendrasana. 
For illustration see the title. 


maudgara-asana 
Mentioned in BrNPu but tech- 
nique is not available. 


mayurasana 

i) Place two palms on ground 
and navel on elbows and raise the body 
like a stick parallel to ground (GhS- 
I1.29-30, HP(k)-1.30-31, HP(ms.)- 
If.134-136, VS-1.76-77, HR-II1.10,42- 
43, YSC-IL.46, KT-II.46 p.243, YRn- 
p.29, YRP-p.5, JP-111-114, YY- 
I.15-16, BrYs-II.34-35, HS-asana- 
36-37, YRah(Y)-III.20, YMS-13, 
KKH-39, HSC-9-10,p.30-31, RY-23: 
91:92, YAs-25, MtS-III.11-13, SYK- 
10, SCA-12, SnU-III.10-11, JDU- 
IlI.10-11, TSU-47-48, STN-32, A-12- 
13, HTK-VII.9-10, YMP-8, JM-I.61- 
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63, SVY-43.p.363, YuB-VI.14, ANi, 
AbS-31:31-32, DU-III.10-11, JT-1.30, 
YRah(N)-II.15, SSe-XII, Yci(G)-II, 
HP(D)-4, Yci(§)-76, SSS-34, JCM- 
7165). 


mayurasana-i 


It digests overeaten, 
unwholesome food, stimulates gastric 
fire and cures diseases of spleen, 
stomach and disorders of three 
humours. 

NS-35 calls it nandai-asana. 


HR-III.10 gives six different 
varieties of mayurasana, namely, 
danda, parsva, sahaja, bandha, pinda 
and eka-pada-mayira, but gives 
description of danda, parsva, bandha, 
pinda and eka-pada-maytra. sahaja 
is not described. 


ii) When mayirasana is 
practised straight like a stick it is 
danda-mayiira (HR-III.10,44). 


iii) When mayirasana is 
practised on alternate sides it is 
parSva-mayura (HR-II1.10,44). 


iv) mayurasana practised 
with padmasana is called bandha- 
mayira or baddha-keki (HR-III.46). 


v) When one leg is placed at 
the neck and the other stretched out 
backwardly, it is called eka-pada- 
mayura (HR-III.10,47). 


vi) Stretch one leg in front 
and the other stretched out like a 
peacock. 

This is called pinda-mayira 
(HR-III.10,46). 


vii) YRah(N)-II.15 gives two 
varieties of mayirasana, namely, 
mayirasana and pificha-mayura. 

pificha-maydrais practised with 
the arms firmly placed on the ground 
and whole body is lifted on them 
towards the sky. 


viii) KKH-40 describes 
pangu-mayiura when one hand grasps 
the wrist of the other hand and the 
body is balanced on one hand. 


For details and illustrations 
see the respective titles. 


According to MnL-IX.25 
mayiurdasana is a raudra-asana. 


RY-43:29 mentions about 
two varieties of mayirasana as maha- 
mayirasana and baddha-mayurasana 
but does not describe them. 


mesasana 

Take position of gajasana 
described earlier. Strike floor with 
each arm (STN-87, KKH-30). 


mesasana 


midaki-pava-asana 
i) Sit with legs extended. 
Bring two heels together keeping toes 


midaki-pava-asana-i 
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apart. Touch forehead on ground near 
heels. Spread arms sideward over 
knees and place palms on ground. Fix 
gaze at the nose (JP-265-267, YMS- 
61, AYG-46). 


This is similar to asthi-pava- 
asana as illustrated in NS-72. 


ii) YMS-101 provides a 
different variety of midaki-pava-asana 
which consists of sitting on heels with 
knees folded. Fingers are interlocked 
and placed on ground by sides of the 
body. Head is bent towards ground. 


midaki-pava-asana-ii 


iti) JP(L)-55 suggests a 
different variety of this dsana wherein 
one adopts midaki-pava-asana-i as of 
YMS-61 and then inserts hands under 
legs. 
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midaki-pava-asana-iii 


milapa-asana 

From an illustration given in 
NS-61, the technique of this asana 
may be described as follows: 

Keep two feet turned upwards 
between knees and thighs. Place 
hands on respective knees with palms 
turned upward. 


milapa-asana 


It resembles yogasana-i of 
GhS-I1.44. 


mina-asana 

Sit on toes with knees 
touching the ground. Place two hands 
on respective knees (NS-9). 


mina-asana 


mina-natha-asana 

Sit with legs extended. Bend 
right leg and place the heel under the 
bottoms. Take hold of the other foot 
and place its heel at navel region. 
Raise both hands over head and 
balance in this position (YMS-98). 


mina-natha-asana 


mi(bhi)§rikasana 
i) Described in JP-198-204 
which is same as bhisrika-asana. 


See bhisrika-asana for 
illustration. 


Cf. siitra-dandasana. 


ii) JP(L)-37 provides a 
different variety of this posture in 
which one sits on ground with knees 
folded and raised upto chin. Heels 
are also raised. Fingers are interlocked 
and put over knees. 
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misrikasana-ti 


moksasana 

Stand on right leg and touch 
ground with right hand (RY-24:21- 
22). 

The description is not clear. 


mrgacailikasana 
Mentioned in BrNPu but 
description is not available. 


mrgasana 
Mentioned in MPu-VI.47 but 
the technique is not described. 


mrga and harina are 
synonyms meaning deer. 


See harinasana. 
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mrga-svastikasana 

While sitting, place right foot 
on left side and left foot on right. 
Arrange both hands imitating head 
of a deer facing each other (YSC- 
11.46,p.85, Yci(§)-p.75, Yci(G)-II). 


mrga-svastikasana 


mrtasana 

Lie supine with hands and legs 
relaxed like a dead body without 
movement (SV Y-52,p.369, GhS-IL.4, 
RY-24:78). 

It is a synonym for Savasana-i 
and mad4-asana. 

For illustration see Savasana-i. 


mrtti(ka)-bhaijikasana 
Lie supine. Raise legs and 
place feet by sides of ears. Hold 


feet with hands behind the head by 
passing hands outside ankles. Direct 
the gazeat the tip of nose (YMS- 
15, JP-154-157, HP(ms.)-II.140-141). 


mrtti(ka)-bhanijikasana 
This is also called a4tma-rama- 
asana-i. 


mrtyu-bhafijika-asana 

JP(L)-27 illustrates this 4sana 
wherein one lies in supine position. 
One bends knees and takes them 
under armpits. Feet are caught hold 
with hands and raised vertically. 


mrtyu-bhafijika-asana 


mudgarasana 
Mentioned in NPu-33:114 but 
not described. 


mukta-hasta-vrksasana 

i) Put the head on the ground. 
Palms are placed by the sides of the 
head. Raise the whole body up and 
remain still (SCA-69, SYK-23, KT- 
11.46). 


mukta-hasta-vrksasana-i 


This has some similarity with 
vrksasana-iii. 

SCA-69 suggests that in this 
inverted postion if hands are set free to 
balance the body only on head, it is 
called mukta-hasta-vrksasana whicih is 
same as viparita-karani-iii (JCM- 
7154). 


ii) SVY-32 gives a variation 
of this asana wherein one raises whole 
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body on palms firmly placed on 
ground by extending elbows and 
balancing only on palms alone. 


mukta-hasta-vrksasana-ii 


This is same as vrksasana-iv, 
ardhodyasana, hasta-vrksasana, 
vajrol(n)i-mudra-i. 

This is also called sibhu-asana. 


muktai-asana 

From an illustration given in 
NS-62 the technique may be described 
as follows: 


Sit on ground and by bending 
at the knees. Spread the feet away 
from the thighs as far as __ possible. 
Place the two hands one over the 
other and keep them near the navel. 
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ii) JCM-7139-7141 illustrates 
it in three different styles as 
reproduced below: 


iia) Place two feet on opposite 
thighs by crossing them. Hold feet with 
opposite hands underneath after 
assuming padmdasana; 


muktai-asana 


mukta-padm4asana 
i) Place two feet on opposite 
thighs by crossing them (GhS-II.21). 


mukta-padmasana-iia 


iib) Left knee is folded and 
left foot is placed at the base of right 
thigh. Right knee is folded and right 
foot is placed on left knee. Hands 


are arranged on right knee (JCM- 
mukta-padmdasana-i 7140). 


mukta-padmasana-iib 


iic) Arrangement of legs is 
similar to JCM-7140. Arrangement of 
hands is slightly different. Left hand 
catches right knee. Right hand is put 
left (JCM-7141); 
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muktasana 
i) Place left ankle under 
anus and right one above it. Keep 


muktasana-i 


head, neck and spine straight (GhS- 
11.11, $nU-I.11.9, HY-11, SD-I1.12, 
BrYs-III.13, HS-asana-19, YRn-p.29, 
VS-1.82, YuB-VI.11, Yci(G)-II, 
Yci(§)-75, JDU-I1.9, DU-III.8, YY- 
1.13, HP(k)-IV .67). 


ii) Place left heel over 
generative organ. Then place right 
heel over left. Hands are placed over 
lap (DU-IIL.9, YY-III.14, YRn-p.30, 
VS-1.81, YSC-II.46,p.86, JDU-IIL.8, 
AbS-31:44, YuB-VI.12). 
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muktasana-ii 
This is siddhasana-ii. 


iii) TSU-46 and JCM-7162 
describe muktasana as ‘pressing two 
sides of perineum with 
heels.’ 


crossed 


muktasana-iii 


HP(k)-1.36 considers 
muktasana as a synonym of 
siddhasana. 

Authorities differ. Some use 
either heel at perineum, some use 
either heel under anus or at root of it 
and yet others place heel over 
generative organ. 


mila-bandhasana 

i) Place left heel under anus 
and right foot on left knee. 

Adopt jalandhara-bandha 
and keep the gaze between eyebrows. 
Keep whole body straight (HSC-27- 
32). 


aaa 


miila-bandhasana-i 


This practice overcomes piles 
and improves digestion. 


ii) YRah(N)-1.73 makes a 
mention of this asana but does not 
give any description. 


Editor of this text provides 
an illustration of this 4sana consisting 
of sitting on feet everted and placing 
palms on respective knees. 


mundasana 
This has similarity with 
sustaga-kapali- asana. 


musalasana 

While standing raise the 
hands upwards again and again 
(KKH-88, STN-61). 


miila-bandhasana-ii 


This resembles bhadrasana- 
viii (GhS-II.9-10). 


mundasana 

Place two hands at the 
head on ground and raise legs up as in 
the air, Fold legs in padmasana and 
hold this position (RY-44: 1-3). 
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mustikasana 
Mentioned in HR-III.16 but 
the technique is not described. 


nabhi-lasita-padaka- 
asana 

Mentioned in HR-III.14 but 
the technique is not given. 


nabhi-tala-asana 
Mentioned in HR-III.14 but 
the technique is not described. 


naciketa-asana 

From the illustration given in 
NS-30 the technique consists of 
standing with feet together and 
raising the two hands over the head. 


naciketa-asana 


This resembles talasana or 
tadasana-i. 


N 


naga-bodhasana 

Assume padmdasana by 
crossing legs. Insert two hands 
through the space between thighs 
and calves up to elbows. Turn hands 
on shoulders and form a finger-lock. 
Fix the gaze at the nose (HP(ms.)- 
11.166). 


This is same as uttana- 
kirmasana-ii. 

See uttana-kirmdasana-ii for 
illustration. 


naga-phanasana 

Place right leg on right 
shoulder and on it place other leg. 
Place two hands on ground and lift 
the body. Fix the gaze between 
eyebrows (HP(ms.)-IJ.119). 


This is same as brahmasana- 
i, phanindrasana, vajrol(n)i-mudra-ii. 

See brahmasana-i for 
illustration. 


nagapitha or nagasana 

Mentioned in HR-III.20, 
NPu-33:113, BrNPu but the 
technique is not described. 

naga, sarpa and bhujanga 
are synonyms meaning snake. 

nagasana is considered as a 
vaisnava-asana in MnL-IX.25. 
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nagarjunasana Place right foot over left. Place left 
i) From an illustration given heel on ground. Left hand is placed 
in NS-39 the technique consists of on thigh near generative organ. 


bringing two soles together close to Right hand is placed over left (AYG- 
anus while spreading knees apart and 58). 
placing crossed hands on legs. 


This is same as bala-natha- 
asana. 


nagendrasana 

From an illustration given in 
YAs-29 the technique consists of 
standing on both knees and toes. 
Hands are folded on chest. 


nagarjunasana-i 


ii) Another variety: 
Sit with legs extended. 


nagendrasana 


This has close similarity with 
nagarjundsana-ii prarthanasana. 


nageSasana 

From the illustration given in 
NS-75 the technique may be 
described as follows: 


Sit on buttocks with knees 
raised and feet on ground. Insert one 
hand between thighs and other 
outside shanks and hold hands 
together forming a finger-lock at the 
ankles. 


nagesasana 


nagipava-asana 

Bring two soles together 
keeping knees on ground sidewards. 
Bend the head forward placing 
elbows on legs and extend hands 
on ground and form a hollow of 
hands. Direct-the gaze at the tip of 
the nose (YMS-58, AYG-43). 
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nagipava-asana 


Cf. avaghata-asana, bhagna- 
patra-asana and yonyasana-ii. 


nagra-asana 

i) Assume padmasana. Take 
hands over the back and cross them. 
Lie on the back. Keep knees touching 
the ground. Hold the head straight 
and fix the gaze at the nose (JP-351- 
353, ANa-30). 


nagra-asana-i 


ii) JP(L)-82 has an 
illustration of this 4sana wherein 
knees are shown raised in nagra- 
asana-i. 
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naradasana 

i) Turn left leg backward and 
place back of the foot touching 
ground. Keep the knee projected 
forward. Place right foot on the sole 
of left foot and knee raised. Place 
pereneal region on it. Hold the face 
with palms. Touch both elbows to 
right thigh. Fix the gaze between 
eyebrows (JP-298-302, AYG-68, 
YMS-74, JP(L)-65). 


nagra-asana-ii 


naisadhika-asana 


Mentioned in the 
Commentary of HMY but not 
described. 


This Commentary classifies 
all 4sanas in three groups, namely, 
uttanaka, parsva-sayi and 
naisadhika-asana practice of which 
oercomes suffering and brings about 
bliss. 


nalikasana | 
Mentioned in NPu-33:113, naradasana-i 
BrNPu but technique not described. 


nandai-asana 
From an illustration shown in 


NS-35 the technique is same as ii) KKH-97 and STN-100 
mayurasana-i. give a different technique in which 
See mayirasana-i for one holds a rope with two hands 


illustration. and ascends. 
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This is same as 
sarvangasana-i. 


ii) Yci($)-II,p.76 suggests not 
to place the neck on ground in this 
posture of narakasana-i. 


naradasana-ii 


narakasana 

i) Place the neck and head 
on ground. Place palms and elbows 
also on ground. Lift the feet off the 
ground and keep them vertically 
raised. Keep hands on ground 
(STN-8, KKH-14, Yci(s)-II,p.76). 


narakasana-ii 


This is same as kapalasana. 


narasana 

i) Available in Yci(G)-II, 
RY-24:47-48 which is same as 
narakasana-ii. 


For ilustration see 
narakasana-i narakasana-ii. 
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RY-24:41 makes a mention 
of this dsana to be of sixteen 
Varieties, but does not describe 
them. 


ii) Sit in kneeling down 
Position. Make a fist of left hand and 
place it on right knee. Place right 
elbow on left fist. Perform 
uddiyana-bandha (PVS-152-154), 


Ty 


() 


narasana 


nara(nr)simhasana 

Sit straight on toes bringing 
heels together under the anus. Place 
two hands near toes on ground. 
Spread fingers and keep two 
thumbs together, Open the mouth 
widely and bring out the tongue. Fix 
the gaze at the tip of the nose (JP- 
303-305, AYG-70, YMS-75). 


nara(nr)simhasana 


This is similar to simhasana- 


Cf. yoga-simhasana. 

According to MnL-IX.25, 
this falls into the Category of 
vaisnavasana., 


narjava-asana 
Mentioned in HR-III.15 but 
the technique is not described. 


nasa-prsti-karmasana 

Adopt sukhasana and keep 
the back upright. Place elbows at 
navel and hold big toes. Hands are 
at toes and chin is placed on floor, 
One meditates on brahmarandhra in 
this asana (HSC-136-139), 


nasa-prsti-karmasana 


nata-asana 

One of two varieties of 
Salabhasana as mentioned in 
YRah(N)-II.18 but the technique is 
not given. 


nata-rajasana 
YRah(N)-I.51 mentions this 
Asana without giving any technique. 


Editor of this text provides 
an illustration of this adsana from 
which the description can be given 
as follows: 


Stand on one leg. Bend other 
leg backward and catch hold of toes 
with respective hand turning it over 
head and pull the leg upwards. Out 
stretch other hand in front. 
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nata-rajasana 


natyasana 

A variation of alidhasana 
wherein a dance pose very much like 
that of dancing Siva popularly 
known as nataraja is adopted (HW- 
vol.I,p.74). 


natyasana 
See alidhasana. 
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naukasana 
Lie supine. Rest on elbows 
and place hands under buttocks. Lift 
head, thighs, calves and feet and hold 
this position (KKH-11, STN-4). 


naukasana 


Cf. tiryan-naukasana. 


neti-asana 

Place left ankle on right knee 
and right ankle under left thigh. With 
hands hold two arms near elbows 
and extend them forward. With two 
hands churn the arms like a churner. 
Direct the gaze at the nose. Practise 
it slowly in the morning, afternoon 
and in the evening (JP-54-59, ANa- 
5, JP(L)-3). 


neti-asana 


Cf. acali-asana. 


nidra-naSasana 

Catch hold of the opposite 
arms over the back. Fold knees and 
placing heels under buttocks, sit on 
them. Now lie down in supine 
position. Fix the gaze at the tip of 
the nose (HP(ms.)-IT.144-145). 


nidra-nasasana 


This eliminates drowsiness. 


nih§vasasana 

Sit with two legs extended 
together. Place hands comfortably on 
ground by sides or on abdomen and 
sit upright (SCA-43, SYK-32, KT- 
11.46,p.245, YAs-53). 


nihSvasasana 


This is called dandasana-i. 


niralambanasana 

Lie prone. Form hands like 
a lotus and supporting on elbows rest 
the chin on it (HR-II.12,61, MnL- 
IX.26). 
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niralambanasana 


JCM-7173 illustrates it as 
makarasana-iv. 

Cf. sii/asana. 

Practising niralambanasana a 
yogi attains the state of niralambana 
(supprotlessness). The posture of 
niralambana culminates into 
niralambana-dhyana. 


nirafijana-karmasana 

Just as an infant lies in the 
womb, similarly, a yogi adopts the 
posture and undertakes the practice 
of nirafijana. 

One presses the perineum 
with right heel and ankle and 
repeatedly raises apana up. By 
putting head on knee, one applies 
uddiyana-bandha. With palms, ears 
and eyes are closed. Then nada 
reveals from navel in the form of 
Jyotih (HSC-124-130). 
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This brings accomplishment 
of speech. 


nyubjasana 

Lie prone. Cross legs at heels 
and take hold of toes with hands and 
roll back and forth (STN-114). 


nirafijana-karmasana 


nyubjasana 


nivrtyasana 

Sit with legs folded and hands 
crossed on chest and engage in 
recitation of arihanta-mantra (Y As-9). 


nivrtyasana 


pada-asana 

Place right heel over the 
generative organ, and left foot on 
ground with toes projecting 
forward. Hands are placed on 
knees. Eyes are fixed at the tip of 
the nose (ANa-48). 


pada-hasta-samyogasana 


pada-hastasana 

Stand straight with feet 
together. Bend forward and catch 
hold of big toes with hands (SYK- 


i 92). 


pada-asana 


pada-hastasana 


pada-hasta-samyogasana 

Lie prone. Bend legs in the 
knees and bringing two feet to the 
neck, grasp the ankles with hands This is also called 
(STN-115). cakrasana-iii. 
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padangusthasana 

Place left heel against 
perineum and sit on this foot. Place 
right foot over left thigh. Place 
palms over the waist and hold the 
waist firmly (SYK-91). 


pada-pidanasana 


padma-dhyan4asana 
Sit in padmasana with legs 
crossed. Place left palm against 


padangusthasana 


With this practice 
milabandha is applied and apana- 
vayu is controlled. 


pada-pidanasana 
Stand on one leg. Fold other 
leg at the back and hold it with hands 


(HR-III.14,72). padma-dhyanasana 


chest by touching left little finger 
on chest. Right palm is put over 
left. Right little finger touches left 
thumb. Right thumb is kept well- 
spread out. Direct the gaze at the 
nose (ANa-10). 


padma-nabhi-bandhasana 
Place both heels at navel and 
little toes on chest. Place two hands 
on knees and direct the gaze between 
eyebrows (HP(ms.)-II.56, ANa-37). 


padma-nabhi-bandhasana 


Cf. kanda-pidanasana-i and ii. 


padma-prakasasana 
i) Sit with legs crossed as in 
padmasana. Raise knees and tie 
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them up with hands. Catch hold of 
legs with hands (ANa-12) 
This is same as kumadhasana. 
See kumadhasana for 
illustration. 


ii) Another arrangement of 
hands is to form a finger-lock at the 
back in padmasana. Direct the gaze 
at the tip of the nose (ANa-13, 
HP(ms.)-I1.54). 


padma-prakasasana-ii 


padma-samputa-asana 

Sit in padmasana by bringing 
heels at the root of thighs. Pressing 
feet with arms, bring hands at the 
back. Bend the head forward. Hold 
right hand with left and place them 
behind the buttocks. Direct the gaze 
at the tip of the nose (ANa-11). 
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padma-samputa-asana 


padmasana 

i) Place right foot on left 
thigh and left foot on right thigh. 
Cross arms behind the back and hold 


padmasana-i 
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big toes by both hands. Fix the chin 
on chest and gaze at the tip of the 
nose (HP(k)-I.44, HP(ms.)-II.190, 
GS-9, KT-II.46,p.242, GhS-IL8, 
BrYs-II1.10, YM-8-9, SCA-2, GoP- 
1.12,96,11.7, YRK-22, YRP-p.2, 
HTK-VII.30, A-26, KKH-53, SYK- 
2, YRP-p.2, 8mD-25:2-10, HSC-39, 
HS-asana-16, Yci(S)-77-78, HPD-5, 
YSS-(Pu)-89, ANi, JP-477, JM- 
1.69-72, HR-III.34, YP-15:14-19, 
JT-1.44). 


This is same as baddhasana-i 
(HP(L)-II.30. 

pankajasana-ii is same as 
padmasana-i (YRK-22). 

See pankajasana-ii. 

Yci(S)-p.77-78 says that this 
arrangement of right foot over left 
thigh first comes from matanga’s 
tradition. 

According to Yci(§)-p.77-78, 
this arrangement of legs and hands 
is hathayogic. 

According to ANi winding of 
hands over the back and catching 
hold of the toes is suggested by 
matsyendra. 

This is also called baddha- 
padmasana or kamalasana-iv 
(SYK-2). 


According to YSC-II.46,p.86 
it forms a variation of padmasana 
if hands do not catch toes turned 
over the back. 


RY-23:29-30 calls this asana 
as baddhasana as well as baddha- 
padmasana. 


ii) Instead of placing right 
foot on left thigh first, some texts 
describe placing of left foot on right 
thigh first in padmasana. Hands hold 
the toes by winding through the back 
(RY-23:27, JP-231-232, MtS-III.16- 
19, BS-33, SBV-II.48). 


This arrangement of legs is 
called kamalasana-vi in Yci(8)-p.115 
which quotes matanga. 


Yci(G)-II too calls this as a 
technique of matanga. 


Some texts do not indicate 
especially as to which foot is to be 
placed on thigh first. Thus it is 
optional (YRn-p.29, KKH-53, 
HSC(ms.)-42, HR-III.35-36, §S- 
III.88-89, YSS(P)-Il-p.21, VS- 
L471 1V 351, HPCL)-1L31-33;, 
HP(k)-1.45-47, SP-4376-4435, 
DYS-68-71, YD-9, TSU-39, DBU- 
43, YKU-I.5, G8-14-15, MS-262, 
KuPu-11:43-44, A-27, YRP-p.7, 
YRah(¥)-1IL12, ¥SS(P)-p.21, 
HP(k)-11.59, AYG-84, PB-507:04, 
Yci(G)-II, HMY-IV.129, YP-15:67, 
SJA-248, SnS). 


Arrangement of hands 
in padmasana is_ variously 
described in the following texts: 
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iii) Upturned palms are 
placed on the lap one over the other 
(YSC-II.46,p.82, HP(ms.)-II.191, 
HSC-41, Yci(S)-p.-78, HP(k)-I.45- 
47, YAs-4, YSS(Pu)-90-92, HTK- 
VII-23, DYS-68-75, A-27-28, MS- 
11.60-62, Yci(G)-II, SP-4376,4435, 
§S-IIT.88-89, HR-III.36-37, YRP- 
p.7, ANi). 


padmasana-iii 


Yci(G)-II and HR-III.36-37 
attribute this technique to the 
tradition of dattatreya. 

According to JT-I.45 and 
HP(k)-I.48, it comes from the 
tradition of matsyendra. 


iv) HP(V)-80 suggests that 
the hands should be folded over 
the chest. 


Traditional Asanas 


padmasana-iv 


v) Palms are cupping 
(known as kacchapika-mudra or 
kara-samputaka) over the lap (ANi, 
YM-41-42, HP(K)-I.48, GoP-I.52, 
YRP-p.7, A-30, YRs-37-38, SBV- 
11.48, HSC(ms.)-47). 


padmasana-v 


This is called samputita- 
pafikajasana in HR-III.9,41. 


In HSC-46-47  kara- 
samputaka-padm4asana_ is also 
known as goraksa-kamalasana. 


vi) Palms are placed over 
thighs (JP-53, YMS-1). 


padmasana-vi 


vii) Hands are placed on 
knees (STN-79, SVY-11,p.336, 
ANa-9, YMS-48, HSC-57-58, YP- 
15:14-19). 


padmasana-vii 


This is called kani-pava- 
asana-ili, sabhasana and samasana-ii.. 


Toes are held with 


Vill) 


padmasana-viii 


hands crossed in front (YY-III.6- 
7, NBV-IL.46, YSu-II.46, SnU-1.3- 
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3, DU-III.4-5, YSC-II.46,p.82, 8T- 
25:10-11, Ycei(G)-II, YD-9-10, 
DYS-II.32-36, VS-I.71, HR-III.35, 
Yci(S)-p.77-78, Vrt-II.46, V-p.886, 
JDU-IIL.5, TSU-40, YP-p.22, YuB- 
VI.6, YRn-29, YT). 

In YAs-17 this is called 
karmukasana. 


TsU-40 calls this variety of 
padmasana as baddha-padmasana- 
iii. 

Yci(G)-IT and HR-III.35 
mention that this technique comes 
from yajfavalkya’s tradition. 


ix) JCM-7139 illustrates 
two hands holding the opposite feet 
and calls it mukta-padmasana-iia. 


padmasana-ix 


Traditional Asanas 


x) The illustration in 
JCM-7138 shows bending forward 
in this 4sana and calls it as baddha- 
padmasana-ii. 


padmasana-x 

xi) Right foot is placed over 
the genital with toes touching the 
ground and heel touching the navel. 
Left foot is put on right heel touching 
the iliac bone. Right thigh is projected 
forward. Hands are placed on knees. 
Eyes are fixed between eyebrows 
(ANa-34). 


padmasana-xi 


This is siddhasana-ix. 


xii) MtS-III.61 describes 
padm4asana as sudrdhasana when 
right foot is placed on left thigh and 
then left foot is placed on right. 
About position of hand nothing is 
mentioned. 

See  sudrdhasana for 
illustration. 


Reference alone to 
padmasana- YRs-246, YTU-32,35, 
YsU-170, AbS-31:31, LiPu-VII.86, 
YKU-132,183, VPu-X1.13, MrPu- 
IX.28, YCU-71, APu-1.61:19-20, 
GPu-1I.229:23,YRah(N)- 
1.73,103,]1.15 ]II.10, $S-IIT.20,42, 
BrPu-234:16-17, Jn-8:10, SSS-34, 
KaPu-57:130, SJA-II.48, SnS, DP, 
KuPu-11:43-44, NPu-33:112, SSe- 
12, GS-14. 


While describing the 
technique of gorakhi-karma PVS- 
176-178 gives the description of 
padmdasana which is same as 
siddhasana-ii. 


Application of padmasana is 
highly recommended in different 
yogic practices like pranayama, 
mudra, kapalabhati, dharana, dhyana, 
samadhi leading to Jaya or 
absorption (HTK-VII.19, DYS-p.4, 
MS-260-262, 33-36, SS-III.88-89, 
RY-23:27, HSC-p.37-38, HP(k)- I- 
48 II.7-8 60). 


YRs-34 emphatically 
recommends padmdasana for 
meditation. 


According to YSC-II.46, 
padmasana and siddhasana_ effect 
quick attainment of kumbhaka state. 

All synonyms of lotus 
such as kamalasana, pankajasana, 
ambujasana,abjasana, 
amburuhasana, padmaka (BrNPu), 
saroruha are used to mention 
padmasana. 

According to MnL-IX.24 
padmasana falls in the category of 
brahma-asanas. 

RY-43:21 mentions two 
varieties of padmasana as baddha- 
padmasana and maha-padmasana 
but does not describe. 

The benefits of padmasana 
described in traditional texts are 
twofold: 

i) Therapeutical and 

ii) Spiritual. 


Therapeutically, it is 
described as removing all kinds of 
physical and mental disorders caused 
by imbalances of three humours, 
namely, vata, pitta and kapha. 


Specific mention found is 
that: 

(i) it removes hunger and 
thirst, 


(ii) it removes diseases 
caused by vata humour, and, 
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(iii) it overcomes 
disturbances of the practitioner 
and bestows a feeling of well being. 


Spiritually, it is an important 
meditative posture leading to arousal 
of kundalini by using three 
bandhas, namely, milabandha, 
uddiyana bandha and jalandhara 
bandha and creating different 
sensations in the body which are 
helpful in concentration of mind and 
deep absorption. 


Application of padmasana 
in other 4sanas: 


padmasana may be 
classified into three groups 
based on its application: 


Group I: 4sanas_ in 
which the name padma is used 
as well as the technique of 
cross-legged position: 


For example: 

ardha-padmasana, ardha- 
baddha-padmasana, baddha- 
padmasana-i, ii, tii, daksinardha- 
padmasana, hasta-padmasana, kara- 
padm4asana,  kara-samputaka- 
padmasana, mukta-padma, maha- 
padmasana, padma-Sankhdasana-i & 
ii, padma-samputa-asana, padma- 
prakasSa, padma-dhyana, sSuddha- 
padmasana, samputita-pankajasana, 
utthita-Urdhva-padmasana, utthita- 


Traditional Asanas 


—_—_ eee 


padmasana, irdhva-padmasana, 
viparita-iirdhva-padmasana. 


Synonyms of 
padm4sana— 

amburuhasana, ambujasana, 
abjasana, goraksa-kamalasana, 
kamalasana, pankajasana-ii, 
saroruhasana, sarojasana, samputita- 
pankajasana. 


Group II: dsanas in 
which cross-legged position of 
padmasana is used but they are 
named differently: 


i. Hands over the head— 
gadasana, parvatasana-i, hasta- 
dvaya-bhayankarasana, matsyasana- 
i,v, parasuram4asana-i,ii, pahupa- 
asana. 


ii. Body raised on 
hands— baddha-keki-asana, 
caficalasana, dolasana, jalandhara- 
asana, mayiirasana-iv, vaisakhi- 
asana, tirdhva-kukkutasana. 


iii. Supine position— 
adhomukha-varijasana, matsyasana- 
i,v, nagra-asana-i,ii, 
parasuramasana-i,ii, §ramaharasana, 
tolangulasana, uttana-kukkutasana, 
uttana-kiirmasana-ii. 


iv. Hands _ inserted 
through the legs— atmaramdasana- 
ii, garbhasana-i, garbha-pindasana, 


hamsasana-i,ii, jalandhara-asana, 
kurkuta-asana, kurkata-asana, 
kukkutasana-i, pangu-kukkutasana, 
sthala-kirmasana, siddha-haratali- 
asana, yoga-bandhasana, uttana- 
kirmasana-i,ii, irna-nabhyasana, 
valgulyasana. 


v. Hands taken over the 
back— adhomukha-varijasana, 
baddhasana-i, yogasana-ii, 
drdhasana, kamoda-asana, lilasana, 
mani-bandhasana, nagra-asana-i,ii, 
prasaritasana-i, sura-siddhasana, 
taskara-bandhasana, visrama-asana, 
vetalasana, vajrasana-ix. 


vi. Hands placed in 
front— ardhasana, karmukasana, 
kokilasana, kumadha-asana, prana- 
sthapanika-mudra, patali- 


kamathasana, virasana-ii. 


Vii. dsanas on rope— 
svargasana, Urnanabhydasana. 


viii. Topsy-turvy 
position—mundadsana, 
sarvangasana-ii, Sirsasana-viii, 
sustaga-kapali-asana. 


ix. Prone lying 
position— baddhakeki, patali- 
kamathdasana. 


Group III: dsanas bearing 
the name padma but do not use 
cross-legged position which is 


an important characteristic of 
padmasana: 


For example: 

padma-nabhi-bandhana- 
asana, padma-sankatasana, 
pankajasana-i, urdhva-kamalasana, 
vamardha-padmasana. 


For details and illustrations, 
see the respective titles. 


padma-sankatasana 

Sit with buttocks on the 
ground. Place right heel by side of 
right hip by bending the leg at knee. 
Place left foot touching right foot 
under bottoms. Touch knees on the 
ground. Form a finger-lock and 
place iton knees. Gaze is fixed at 
the nose (ANa-35). 


padma-sankatasana 
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padma-Sankhasana 

i) Sit in padmasana. Place 
elbows firmly over (opposite) feet 
and bringing hands at the neck, 
form a finger-lock. Keep knees 
and thighs on ground and two heels 
touching the chest. Direct the gaze 
at the nose (HP(ms.)-IT.55). 


padma-Sankhasana-i 


ii) According to ANa-12, in 
padmasana one bends forward to 
touch the chest to knees, and a 
finger-lock is formed and it is 
placed under bottoms. Elbows 
touch the toes. 


padma-Sankhasana-ii 
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padukasana 

Sit on buttocks with knees 
raised up. Place two palms under the 
respective soles and holding the feet, 
walk on ground (KKH-67, 8TN-41 S 


Pahupa-asana 


padukasana 


Pahupana-asana 
From an illustration given in 
NS-63 the technique may be 
described as follows: 
pahupa-asana 


Sitin padmasana. Raise both While sitting, take hands 
hands over the head and forma lotus. under both legs and grasping the toes 
Look through the hole of hands with two hands, raise legs up. 


(ANa-14). Balance on the bottoms. 
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paticanga-namaskarasana 


panditasana 

From an illustration given in 
YAs-45, the technique consists of 
placing one foot under the buttocks 
and other on opposite thigh. 


pahupana-asana 


pafica-culi-kukkutasana 
Mentioned in the HR-III.17 

but the technique is not described. 
Cf. kukkutasana. 


paficanga-namaskarasana 

Sit on toes with knees close 
together. Bend forward and touch 
the ground with two hands, two 
knees on forehead and _ offer 
salutations to the guru or arihanta- 
bhagavan (YAs-15). panditasana 


pangala-asana 


Traditional Asanas 
eee, 


While sitting bring two feet 
closer, soles kept together. Keep 
heels slightly away from generative 
organ. Hold the feet with hands 
forming a finger-lock and pull the 
feet closer. Keep heels and knees 
touching the ground. Fix the gaze at 
the tip of the nose (AYG-48). 


pangala-asana 


Cf. bhadrasana-i. 


pangu-kukkutasana 

Assuming the posture of 
kukkutasana-i by inserting hands 
through calves and thighs, hold the 
wrist of one hand with other hand 
and firmly pressing the hand on 
ground, lift the body up (KKH-54, 
STN-112). 


pangu-kukkutasana 


See kukkutasana-i. 


pangu-mayirasana 

Place elbows at respective 
sides of the navel. Hold the wrist of 
one hand with other hand. Lift the 
body horizontally in the air (KKH- 
40, STN-111). 


pangu-mayirasana 


See mayirdasana-viii. 


pani-mukta-drumasana 

Place two hands on ground 
taking proper distance between 
them. Place the head on ground 


and raise legs vertically in the air 
(YAs-58). 


pani-mukta-drumasana 


This is same as kapali-asana. 

It is also called mukta-hasta- 
vrksasana-i. 

druma and vrksa mean tree. 


pani-patrasana 
Gently press two heels 
against the navel by turning the feet 
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and arrange the hands there like a 
water pot (HR-III.11,50). 

This is same as kanda- 
pidasana-ii. 

See kanda-pidasana-ii for 
illustration. 


pafijhasana 

Stand on toes. Hold hands on 
the chest grasping opposite upper 
arms and meditate (Y As-10). 


panjhasana 


This is also called utthitasana 


and ghanasana. 


Traditional Asanas 


pankajasana 

i) Siton toes firmly placed 
on ground. Heels are kept under 
the generative organ (by spreading 
knees a little apart). Place hands on 
respective knees and fix the gaze at 
the tip of the nose (HP(ms.)-I1.93). 


pankajasana-i 


pankaja means padma 
(lotus), but this asana named 
pankajasana of HP(ms.)-II.93 has 
no similarity with any varieties of 
padmasana. 

Rather this has similarity 
with utkatasana-iii. 


ii) According to YRK-22 
padmasana-i is known as 
pankajasana for illustration of 
which see padmasana-i. 


para-asana 

i) Sit on buttocks with knees 
raised. Insert hands under the thighs 
near knees and bring palms over the 
abdomen and form a finger-lock. 
Fix the gaze at the nose (YMS-5). 


para-dasana-i 


This alleviates all disorders 
of vata humour. 


ii) JP-129-130 and JP(L)-21 
provide a different variety of this 
asana wherein one sits on ground 
with knees raised. Hands are 
inserted between knees and calves 
and projected outside. Hands form 
a fingerlock. Heels are raised. 


para-asana-ii 


iii) In another variety of para- 
asana in YMS-102-104, legs are 
spread wide apart and hands are also 
spread over the legs. 


para-asana-iii 
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paradhi-asana or 
paradhikasana 

Lie supine and raise the feet. 
Insert two hands between thighs and 
turning them on to navel, form a 
finger-lock and raise legs vertically 
towards the sky. Eyes gaze at the 
nose (HP(ms.)-II: 152-154). 


paradhi-asana or paradhikasana 


parasu-asana 

i) Lie supine and raise both 
legs up to 45° angle. Raise the head 
and trunk from ground. Extend right 
hand with its palm facing up and hold 
left hand at right angle (IA-2). 


parasu-asana-i 


Traditional Asanas 


ii) In supine position, fix 
elbows at the navel. Stretch one 
hand and hold the nose and with 
other hand hold the thigh. Remain 
steady (KKH-3). 


Ppatasu-asana-ii 


Pparasu-ramasana 

i) Assuming padmasana, lie 
supine keeping knees and thighs 
touching the ground. Stretch both 
hands over the head placing them 
on ground. Then hold left upper 
arm with right hand. Fix the gaze at 
the tip of the nose (JP-354-356). 


parasu-ramasana-i 


ii) JP(L)-83 suggests 
interlocking of fingers and stretching 
of hands over the head. 


parasu-ramasana-ii 


paras vadhasana 

Lie on back and place 
elbows on the navel. Bring each 
hand alternately near the nose while 
raising the trunk each time (STN- 
16). 


PpataSvadhasana 


parighasana 

i) Lie supine. Stretch legs 
and keep the feet together. Keeping 
buttocks on the ground raise the head 
and form a finger-lock at the neck. 
Hold the breath and remain steady 
(KKH-2, STN-11). 


parighasana-i 


ii) IA-1 gives a different 
variety. 

Lie on the back. Raise both 
legs and head to form 45° angle. 
Make a fingerlock of hands and 
palce it at the neck. parosnyasana or parostyasana 


parosnya means a 
cockroach. 


parpatasana 

Take a long sitting position. 
Place hands on the ground under the 
thigh and hold legs firmly by 
forming a finger-lock (KKH-69, 
STN-93). 


parighasana-ii 


parosnyasana or 
parostyasana 

Take hold of a rope with two 
hands. Raise legs towards head and 
pass them through hands over the 
head onto the floor. Repeat this again — 
and again (KKH-94, STN-63). parpatasana 


Traditional Asanas 
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parsva-konasana 

YRah(N)-II.20 suggests 
varieties of konasana_ for 
strengthening the generative organ 
but does not name any of them, nor 
does it provide description. 

The editor gives six varieties 
of this asana including parsva- 
konasana but does neither give 
description nor illustration. 


parsva-kukkutasana 

One of the five varieties of 
kukkutasana_ mentioned in HR- 
III.17 but the technique is not 
described. 


parsva-kuttana 

Hold toes with respective 
hands and in turn take the toes to 
touch the ears. This is parsva-kuttana 
(KKH-5). 


pars va-kuttana 


Similarly, one can thump 
the ground with arms, thighs, ‘fists 
and heels. 


parsva-matsyendrasana 

When matsyendrasana is 
practised by holding at the side, it 
forms parsva-matsyendrasana (HR- 
TH.12,59). 


parsva-matsyendrasana 


This is one of the three 
variations of matsyendrasana (HR- 
I.12). 

Description of baddha- 
matsyendrasana and _ parsva- 
matsyendrasana given in HR is 
identical. 


parsSva-mayurasana 

It is one of the six varieties of 
mayurasana mentioned in HR- 
11.10. 

Practise mayiradsana by 
taking legs on both sides alternately 
(HR-II.44). 


parsva-mayurasana 


See kaundinyasana, 
mayurasana-iii. 
parsvasana 


Mentioned in SnS but the 
technique is not given. 


parsva-sayi 

Mentioned in the 
Commentary of HMY-IV.134 but 
not described. 

This Commentary classifies 
all asanas in three groups, namely, 
uttanaka, parsvasayi and naisadhika, 
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practice of which overcomes 
suffering and brings about bliss. 


parsva-upadhanasana 

Lie supine on ground. Place 
hands, with palms turned upwards, 
under the head and hold them 
together (HSC-35). 


pars va-upadhanasana 


This stimulates internally 
aroused sound and brings about 
tranquility of mind. 


parvatasana 

i) Sit in padmasana by 
crossing the legs. Raise both arms 
over the head and join the hands 
(KT-II.46,p.249, YAs-42, SYK-68, 
SCA-82, V-p.885, RY-23:52-53, 
YRah(N)-II.22). 


Traditional Asanas 


parvatasana-i 


This practice is also called 
tadasana-ii. 


According to YRah(N)- 
1.22, this practice cleanses the lungs, 
bladder, spleen and diaphragm. It 
also adds that this may be practised 
in sitting or lying. 


ii) KKH-60 and STN-43 
give another technique as follows: 


Fold legs and place them on 
floor. Sit on heels. Cross hands on 
the chest. 
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parvati-asana 

i) Place left leg on right 
thigh. Sit on right toes with the heel 
raised. Bring left internal ankle and 
right external ankle together. Keep 
both knees raised and balance on 
right toes. Place hands on knees. 
Fix the gaze at the nose (JP-320-324, 
AYG-75, HP(ms.)-I1.94, YMS-83). 


parvati-asana-i 


ii) JP(L)-71 provides an 
illustration of this asana which 
consists of sitting on ground with 
legs crossed. Right leg is placed 
under the buttocks. Hands are placed 
under the knees. 


parvati-asana-ii 


paryanka-bandha 

Described in BC-XII.120, 
KS-III.45 which is same as 
paryankasana-iii. 


paryankasana 

i) Lie on the back. Place 
soles and palms on ground and raise 
up the middle portion of the body 
imitating a couch (KKH-16, STN-5, 
KaPu-57:67). 
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paryankasana-i 
Cf. kama-pithasana. 


ii) There is another 
technique: 

Bend knees and place right 
foot on side of left shank and left 
foot on side of right one from inside. 
Encircle the knees and back by a 
belt made of cloth (YSC-II.46,p.84, 
Yci(G)-II, Yci(s)-75, VDPu-I:65-8). 


paryankasana-ii 


It is also called yoga- 
pattasana. 


Traditional Asanas 


Yci(G)-II, Yci(§)-75 call this 
a technique of matanga. 


ili) Fold legs and place feet 
under thighs. Rest the palms near the 
navel (HMY-IV.125, YP-15:75, 
SCA-76). 


paryankasana-iii 


It is also called paryanka- 
bandha (BC-XII.120, KS-III.45). 

Some call this supta- 
vajrasana (A(K) and some as 
ardha-Savasana (KT-II.46,p.248, 
SCA-76). 

KT-II.46,p.248 suggests to 
keep the hands on the knees. 


iv) YSC-II.46.p.84, V-p.883, 
TV-II.46, Vrt-II.46 also suggest to 
keep knees folded but separated. 
Hands are crossed under the head 
and one lies on them. 


paryankasana-iv 


v) According to SYK-80, 
HTK(c)-59, SBV-II.48, one lies on 
back with knees folded. Hands are 
placed on knees. 


oe a By 


paryankasana-v 


According to SYK-80 this 
arrangement is also known as 
ardha-padmasana-iii as per some 
yogis. 


pasasana 

Sit with feet on ground and 
knees raised to the chest. Hold 
hands at the back binding the thighs 
and shanks together (KKH-61, STN- 
47). 


pasasana 


paSavasana 

In a sitting position hold both 
hands at the back and bend forward 
to touch the head on ground (RY- 
24:37-38). 


paSavasana 
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Cf. prasaritasana-i, yoga- 
mudrasana, kankanasana, ghodacoli- 
asana-i. 


pascad-asana 
Mentioned in MPu-VIII.17 
but the technique is not given. 


pascasana 
HS-asana-33 calls pascima- 
tana as pascasana. 


pascima-tana 

In a long sitting position bend 
forward, hold big toes with hands 
and place the forehead on knees 
(HP(k)-I.28-29, HP(ms.)-II.67-69, 
HR-III.13,65, Yci(G)-II, Yci(s)- 
p.76, A-10, YuB-VI-22, SYK-8, 
SCA-10, YAs-26, YMP-7, JM-I.59- 
60, YSC-II.46,p.84, JP-70-78, 
KKH-48, TSU-50, BrYs-III.30-31, 
YMS-6, YRP-p.4, HSC-p.39, 
YRah(N)-II.13, ANi, HS-asana-33, 
JT-1.28-29, HTK-VII.42-44, HPD- 
p.4, HP(V)-1.46, KT-II.46,p.243, 
JP(L)-7, JCM-7156). 
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pascima-tana 


It is called pascimottana by 
GhS-II.26, $S-III.92, MS-266-270, 
SVY-49.p.367, SYK-8. 

In YKn-13:32 this is called 
yogendrasana. 

With a little variation in 
keeping feet apart SS-III.92 
synonymously calls it ugrasana-i. 

According to SVY-49,p.367 
ugrasana-ii is a variation of paScima- 
tana. 

See ugrasana-ii for details. 

YMS-30, JP-77 give a 
synonym of this 4sana as arambha- 
asana. 

NS-20 however, illustrates 
this as sarasvatai-asana. 

HSC-p.39 uses the term 
pascimatana-bandha. 

SYK-8 calls it janu- 
Sirsakasana also. 

HS-asana-33 calls it 
pascasana and ugrasana. 

STN-113 calls pascimatana 
as garbhasana-ii. 

paScimatana has been 
included in the group of Saiva-asanas 


by MnL-IX.26, while KKH-48 
considers it a sthana type of asana. 

Results of the practice of 
pascimatana mentioned are: 

It causes prana to enter into 
susumna, increases gastric fire, 
reduces belly, purifies the nadis, 
removes abdominal disorders like 
enlargement of spleen, indigestion, 
promotes bowel movement and 
contributes to the feeling of well- 
being (HP(K)-1.31, HPD-p.4, Yci(s)- 
p.76, A-11, YuB-VI.22, SYK-8, 
SCA-10, YMP-7, JM-I.59, HTK- 
VII.37, BrYs-Ill.31, YMS-6, YRP- 
p.4, HSC-p.39, HR-III.65). 

Variations of pasScimatana 
described in different texts and 
traditions are ardha-pascimatana 
(KKH-49), aGrdhva-pascimatana 
(KKH-50) and Sayita-pascimatana 
(HR-UI.13,68). 

YRah(N)-III.9 prohibits 
pregnant woman from undertaking 
extreme forward bending postures. 


paSscimatana-bandha 

According to HSC-p.39 
pascimatana is known as 
pascimatana-bandha. 


pasini-mudra 

Place two legs behind the 
neck and cross them in sitting 
position (GhS-IIT.65). 


pasini-mudra 


This is a mudra in the form 
of an asana. 

It is called phanindrasana by 
HR-II1.13,65. SCA-28-29 and SYK- 
21 term it as dvi-pada-Sirsasana, 
while it is known as aranya- 
catakasana in STN-89. 

KT-II.46,p.244 calls it as dvi- 
pada-mastakasana. 

Cf. hastasana. 


patali-kamatha-asana 

Sit in padmasana. Bend arms 
in elbows and place forearms under 
the pelvic. Lie prone and place the 
chin on ground. Gaze is fixed 
between the eyebrows (ANa-23). 
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patali-kamatha-asana 


patangasana 

From an illustration given in 
YAs-64 the technique consists of 
lying prone with hands taken under 
the body and head raised. 


patangasana 


pavana-muktasana 

i) Sit on buttocks. Bring two 
heels close to perineal region keeping 
knees raised. Hold knees with two 
hands and press them against the 
chest (YAs-3, SCA-5-7, SYK-5, KT- 
11.46,p.242). 


Traditional Asanas 


pavana-muktasana-i 


There are two varieties of 
this 4sana — vama-pdda-pavana- 
muktaésana and daksina-pdda- 
pavana-muktasana (SYK-5). 


ii) The above 4sana is also 
practised in supine position wherein 
chin is raised to touch the knees 
(SYK-5). 
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pavana-muktasana-ii 


See 
kandukasana. 


drsadasana, 


pavandasana 

i) Stand on knees and place 
forefingers near the navel and 
thumbs on the back and hold _ the 


waist firmly. Remain steady (YMP- 
37, YAs-20, SYK-77, SCA-96, KT- 
11.46,p.250). 


pavanasana-i 


ii) According to RY-23:107- 
108, one should adopt baddhasana-i 
(RY-23:29) and place hands below 
the navel. Raise the mouth up and 
suck the air in. 


pavandasana-ii 


peta-puthi-asana 

Lie supine. Extend the hands 
backwards. Fold knees and raise the 
trunk. Bring legs and the hands close 
by. Hold toes with hands and 
maintain the position (YMS-96). 
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peta-pithi-asana 


phanasana 

Mentioned in MPu- 
VI.47,VIII.20 but the technique is 
not described. 


phanindrasana 

Encircle the neck with two 
legs and place hands on ground. 
Face is turned upwards (HR-III- 
13,65). 


Traditional Asanas 


phanindrasana 


It is same as paSini-mudra 
(GhS-III.65) and skandhasana. 

In this 4sana when the body 
is raised off the ground with support 
of hands, it is called brahmasana-i, 
vajrol(n)i-mudra-ii (SYK-21) and 
naga-phanasana. 

Cf. dvi-pada-sirsasana. 


phodyasana 

Sit with legs extended. 
Raise the legs. Bring hands under 
knees and hold them with a finger- 
lock. Thumbs should touch the 
calves. Contract the abdomen 
upwards and bring the head at a 
distance of 9 inches to the knees (JP- 
123-124, HP(ms.)-I.142, JP(L)-18). 


phodyasana 


pificha-maydrasana 

Mentioned in YRah(N)-II.15 
but not described. 

From an illustration 
provided by the editor, the technique 
may be described as follows: 

Place forearms on ground 
taking comfortable distance between 
them. Raise legs straight upwards 
and lower them over the head. 
Balance the whole body on 
forearms. 


pificha-mayiirasana 


See mayurasana-vii. 


pinda-mayirasana 

Stretch one leg in front and 
stretch out other at the back like a 
peacock (HR-III.46). 


pinda-mayirasana 


This is mayirasana-vi. 
This is one of the six varieties 
of mayirasana (HR-II1.10). 
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pithdsana 

i) Sit with both feet fixed on 
ground and hold knees with palms 
(YSC-II.46,p.85, Yci(s)-p.75, 
Yci(G)-I, BrNPu). 

It is called makadasana-i. 

See. makadasana-i 
illustration. 


for 


ii) Sit on a pedestal or stool 
and lower both legs as in ordinary 
sitting position on a chair (HW- 
vol.I,p.75). 

It is also called pralamba- 
pada-dsana (hanging legs) (HW- 
vol.I,p.75). 

For illustration see pralamba- 
pada-asana. 

When only one leg hangs 
down, it is Jalitasana. 


prabhakarasana 

While sitting, bring two soles 
together. Hold them with hands and 
place them by sides of the navel. 
Bring knees on ground. Keep palms 
on ground at a distance of about 9 
inches. Raise the body up in the air 
with the support of hands (HP(ms.)- 
-115). 
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prabhakarasana 


prakatipava-asana 

While sitting hold left ankle 
in the left elbow joint and raise the 
leg. Raise right leg and place its foot 
on left upper arm and catch hold of 
its toes with left hand. Place right 
hand on the right neck (NS-68). 


prakatipava-asana 


pralamba-pada-asana 

Described in HW-vol.I,p.75 
wherein one sits on a pedastal with 
legs hanging. Hands are placed on 
knees. 


pralamba-pada-asana 


We come across a statue (in 
the collection of Phra Rabieng in 
Thailand, courtesy Guidebook Wat 
Pho, pub. by Wat Phra Chetuphon 
Vimolmangklararm, 
Rajwaramahaviranof) of Buddha 
adopting pralamba-pada-asana. 


This is same as pithasana-ii. 


pralopa-asana 

This is same as atmarama- 
Asana-i or adhyatma-asana (YMS-14). 

For illustration see atmarama- 
asana-i 


pranasana 

Place right foot at the left 
groin. Place left leg on left shoulder 
in such a way that its foot rests on 
ground. Place left hand on ground 


250 


Encyclopaedia o 


and right hand on right knee (SCA- 
87,SYK-69, RY-23:66-67, YMP-22, 
SVY-28,p.350, V-p.885, KT- 
11.46,p.249). 


pranasana 


According to RY-23:66-67 
this is one of the three varieties of 
bhekasana. 


prana-sthapanika-mudra 

kara-samputaka-padmasana is 
also called as prana-sthapanika- 
mudra or goraksa-kamalasana ( HSC- 
37-38). 

See kara-samputaka- 
padmasana for illustration. 


prarthanasana 
Stand on knees and fold hands 
on chest (SCA-47, SYK-37). * 
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prarthanasana 


Yci(G)-II, Yci(s)-p.75, YSC- 
11.46, DP, STN-122 call this asana 
as afjalikasana while KT-46,p.246 
has named it as ardha-nisadana. 

YAs-14 calls it deva-guru- 
vandanasana where one sits on the 
knees instead of standing. 

In YAs-29 it is called 
nagendrasana. 

According to YMP-48 
prarthanasana requires adoption of 
virasana, but according to YMP-26 
and YMP-36 there are three 
different types of virasana and 
which one one has to adopt for 
prarthanasana is not clear. 
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prasaritasana 

i) Sit in padmasana. Hold 
hands at the back and stretch them. 
Bend forward and touch the head on 
ground (YSC-II.46,p.86, Yci(G)-II, 
Yci(S)-p.75. 


prasaritasana-1 


Popularly this is known as 
yogamudra. 
Cf. paSavasana. 


ii) HTK-VII.21 gives a 
different technique of this asana: 

Turning face upwards in a 
saluting pose (sitting in a comfortable 
position), one keeps hands widely 
spread out comfortably under the head 
(face) like a pillow. This is 
prasaritasana, which brings success in 


yoga. 


prasaritasana-ii 


pratyalidha-asana 

i) It is a standing asana in 
which left leg is kept straight and 
right leg is off the ground and 
slightly bent at the knee (HW- 
vol.I,p.74). 


pratyalidha-asana-i 

See alidha-asana. 

ii) According to NT, it is a 
half-sitting posture which a shooter 
adopts with left knee bent and 
advanced and right leg slightly bent 
and stretched backwards. 


pratyalidha-asana-ii 
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praudhasana 

Bend left leg in the knee and 
place the foot over right thigh. 
Then place right foot under left 
knee (SCA-73). 


praudhasana 


However the above illustration 
of this asana does not match with its 
description given in SCA-73. 

According to SCA-73, this is 
also known as vamardha-padmasana. 


prenkh4sana 

i) Take a long sitting position. 
Place two hands on ground by sides 
of the hips. Making legs stiff like a 
stick. Raise them off the ground 
and shake the body (KKH-73, 
STN-94). 
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pretasana 
Described in SYK-17 which 
is Same as Savasana-i. 


prenkhasana-i prstha-bandhasana 
Sit with feet well spread out 
ii) Another technique is: by respective sides and feet fixed on 
In a long sitting position ground. Thighs are kept together. 
bring the feet over head. Back is Chest is close to knees. Hands are 
placed towards ground. Hands are catching arms over the back. Direct 


placed on floor behind the back for the gaze at the nose (HP(ms.)-IT.106). 
support (KKH-74, STN-118). 


prenkhasana-ii 


Illustration of prenkhasana-ii 
available in STN-118 is at variance 
with its description. prstha-bandhasana 


pirna-padasana 

Stand straight with both feet 
together and hands hanging on the 
sides (SCA-21, SYK-16). 


purna-padasana 


purna-pada-trikonasana 

Stand on knees. Keep two 
feet spread away from thighs. Place 
hands one upon another at the navel 
(YAs-62, KT-II.46,p. 246, SCA- 
50, SYK-38). 


purna-pada-trikonasana 


This is known as trikonasana-i. 


When right foot is placed at 
the perineum and left foot is spread 
away from the thigh, it is called 
vama-pada-trikonasana. 

When left foot is placed at the 
perineum and right foot is placed 
away from thigh itis called daksina- 
pada-trikonasana. 


parna-trikonasana 

Sit with buttocks on ground, 
with knees raised. Place arms on the 
respective knees and palms on head 
(SCA-48, SYK-36). 
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purna-trikonasana 


This is a combination of 
daksina-trikonasana and vama- 
trikonasana (SCA-48). 


purnopadhanasana 

Lie on back with both legs 
stretched out and placed under head 
like a pillow (KT-II.46,p.248). 


purnopadhanasana 


When practised with one leg, 
it is known as upadhandsana. 


Also see vamopadhanasana 
and daksinopadhanasana 
upadhana means pillow. 


pirva-pada-asana 

Place left heel at the navel. 
Raise right foot and place it by side 
of left in such a way that the dorsal 
sides of two feet come together. 
Keep two hands on respective knees. 
Sit straight or touch the nose to 
ground. Fix the gaze at the tip of the 
nose (ANa-38). 


purva-pada-asana 


purvasana 

Take both legs on shoulders 
and cross them. Form fists of two 
hands and keeping them right over 
left, place them in front on ground. 
Direct the gaze between eyebrows 
(HP(ms.)-II.83, JP-66-69, JP(L)-5). 


purvasana 
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YMS-28 calls it macchandra- 
asana or macchandra- pithi-asana-i. 


purva-tanasana 

YRah(N)-II.14 mentions this 
asana but does not describe the 
technique. 

The editor provides an 
illustration which consists of lying on 
back on floor, palms over the floor. 
Body is raised in the air with hands 
stretched fully. Heels are fixed on 
ground. 


purva-tanasana 


pirva-tarkasana 

Sit in a comfortable cross 
legged position. Place two elbows on 
knees and bending the head down 
place hands on the head (SCA-42, 
KT-II.46,p.245, SYK-31). 
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KT-II.46,p.24 suggests 
adoption of padm4sana in this 
posture. 

YAs-60 calls it Aatma- 
linasana. 

When left hand is placed on 
head and right on the knee it is called 
vama-tarkasana. 

Similarly when right hand is 
placed on head and left hand on the 
purva-tarkasana knee it is daksina-tarkasana. 


raja-lilasana 

Described in HW-V.Lp.75. 
Same as maharaja-lilasana. 

See maharaja-lilasana for 
illustration. 


rajasana 
Mentioned in HR-III.19 but 
the technique is not described. 


rama-nathasana 

From the illustration given in 
NS-84 the technique consists of the 
following: 

Sit on toes separated. Spread 
knees on both sides. Raise both 
hands over the head and join them. 
Fix the gaze at the nose. 


R. 


Cf. sajai-asana (NS-11). 


ramasana 

Sit in squatting position with 
feet together and heels under the 
perineum. Keep the knees raised and 
close to the chest. Place the chin on 
the knees and hold the knees with 
opposite arms. Fix the gaze at the 
tip of the nose (AYG-72). 


ramasana 


This is same as cala-asana 
(NS-64). 


rathasana 

Ina standing position extend 
a leg backwards. Bring each leg ata 
time alternately forward and rotate it 
(KKH-29, STN-23). 


259 


meses osama al, 


rathasana 


ratnasana 
Mentioned in HR-III.19 but 
the technique is not given. 


ratnavali-asana 

Described in AYG-81. 

For details see sanakadika- 
asana. 


raudra-asana 

MnL-IX.24-26 categorizes 
several asanas in five groups, namely, 
brahma, vaisnava, raudra, Sakta and 
Saiva. 


MnL-IX.25 puts vira, 
mayiura, vajra and siddhasanas in this 
category of raudra-asanas. 


rjvasana 

HSC-p.37 makes a mention 
of this 4sana but does not give any 
technique. ‘rju’ means simple and 
comfortable. 

It may be equated with 
sukhasana. 


rksasana 

i) As in gajasana, place both 
hands on ground with legs extended 
backwards. Then fold each leg in 
turn at the knee (KKH-27, STN-18). 


ii) HP(ms.)-I1.159, however, 
gives a different technique of 
rksasana as follows: 


Stand with feet apart. Bend 
the body backward and touch the 
ground with hands between feet. 
Bring the head between arms and 
direct the gaze at the nose. 
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rksasana-ii 


rudra-asana 
i) Place right foot on left in 
such a manner that the outer edge of 


rudra-asana-i 


right foot comes on inner edge of left 
foot and heels come one over the 
other. Sit with heels at the anus and 


spread the knees. Place hands on 
knees and fix the gaze between 
eyebrows (JP-228-230, YMS-47, 
DP). 


ii) JP(L)-43 gives another 
variety of this rudra-asana which 
consists of sitting with feet closed 
and heels kept infront of the anus. 
Hands rest on respective knees. 


tudra-asana-ii 


ili) YMS-25 gives another 
version of this 4sana description of 
which is given below: 

Sit on ground. Join both 
heels together. Insert hands below 
the pair of heels and catch them. Pull 
the heels up to the chest. Eyes fixed 
at the eyebrows. 
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help of thumb and index finger, hold 
the ears. With the help of little and 
ring fingers , close the opening of 
the ears. Adopt jalandhara-bandha 
and fix the gaze between eyebrows 
(JP-134-137, YMS-10). 


ii) JP(L)-23 provides a 
different illustration of runda-asana 
wherein one sits with soles of the 
feet together infront and knees 
raised. Hand position is as in runda- 
asana-i. 


rudra-asana-tii 


runda-asana 

i) Sit on toes by bringing the 
feet together. Place heels under the 
anus and keep knees apart. With the 


runda-asana-il 


iii) YMS-35 gives a different 
illustration of this 4sana wherein 
instead of sitting on toes, one sits on 
heels in a squatting position. Fingers 
runda-asana-i hold the earlobs. 


runda-asana-iii 


sabhasana 

Put right foot over left thigh 
and left over right. Keep the back 
and waist straight. Hands are on 
thighs kept straight (PVS-236-241). 


sabhasana 


This is padmasana-vii or 
samasana-ii. 


sagara-gandha-asana 

From an illustration shown 
in NS-21 the technique consists of 
crossing legs at the back of the neck 
and placing hands at the generative 
organ one over the other. 


sagara-gandha-asana 


sahaja-mayirasana 

Mentioned in HR-IIJ.10 as 
one of the six varieties of 
mayurasana, but the technique is not 
given. 


sahajasana 

i) Place left heel on right 
knee. Similarly, place right heel 
under left knee, thus bringing both 
shanks one over the other. Sit 
upright (PVS-148-149). 


sahajasana-i 
Arrangement of legs is 
similar to acali-asana. 


ii) Place one foot on the other 
thigh and other foot under the other 
thigh. Sit upright (JCM-7231). 


sahajasana-ii 
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It is similar to virasana-i, 
ardhasana or ardha-padmasana-i. 


JCM-7206-7231 illustrates 
26 varieties of sahajasana wherein 
leg position remains almost same. 
Commonly the left leg is bent first. 
Right leg is also bent and the foot is 
comfortably placed over the left 
thigh. 


In JCM-7218 one takes the 
support of a crutch whereas in JCM- 
7219 one takes a back support. 


For all these illustrations, see 
Appendix-VIII on sahajasana. 


Sailasana 

Mentioned in RY-24:53, 
BrNPu and NPu-33:114 but the 
technique is not given. 


Saiva-asana 

MnL-IX.26 puts pascima- 
tana-asana in the group of Saiva- 
Asana. 


Sajai-asana 

From the illustration given in 
NS-11 the technique consists of 
sitting on toes with feet together 
and knees spread out and raising 
hands over head while fingers are 
spread. 
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Sajai-asana 


Cf. rama-natha-asana (NS- 
84), siirya-asana-i (YMS-37) and 
siddhi-dhudharu-asana (YMS-81). 


Sakatasana 

Siton ground with left leg kept 
straight. Right leg encircles left leg. 
Both hands are kept on knees (SYK- 
63). 


Sakatasana 


This can be practised in 
standing position also which is called 
sankatasana-ii (YMP-31). 


$akta-asana 

MnL-IX-26 considers 
yonyasana as a Sakta-asana. 

According to MnL-IX.24-26, 
asanas are of five categories such 
as brahma, vaisnava, raudra, §akta 
and Saiva. 


Salabhasana 

i) Lie prone pressing the 
ground with the palms placed on both 
sides of the chest and raising the legs 
upto 9 inches of height (GhS-II.39, 
BrYs-III.46, HS-asana-46, YMP- 
33). 


Salabhasana-i 


ii) SCA-83 suggests to place 
hands under the chest and raise the 
head up. 


Salabhasana-ii 


iii) One places palms under 
the chest in prone lying position. 
Legs are folded at knees. One raises 
the head and chest (JCM-7175). 


Salabhasana-iii 


iv) Lie in prone position. 
Place palms on ground by sides of 
chest. Raise the head up to five 
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digits. Raise legs about nine inches 
from ground (SYK-60). 


Salabhasana-iv 


v) KT-I1.46,p.249 and SVY- 
47 specify to raise legs by nine 
inches and face by 10 digits. Hands 
are under the chest. 


vi) YRah(N)-II.14 mentions 
of this asana but does not describe. 

The editor supplies an 
illustration of this asana which 
consists of lying prone. Hands 
are stretched forward and legs, 
head and hands are lifted from 
ground. One balances on the pelvic. 


Salabhasana-vi 


According to YRah(N)-I1.18, 
this asana has two varieties, namely, 
nata and bherunda. 
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samanasana 

i) Place two feet between 
knees and thighs. Then hold the hip 
between thumbs and fore-fingers and 
firmly press the navel region with 


fingers (YMP-39, KT-46,p.250, 


SYK-71, SCA-94, YAs-29). 


samanasana-i 


This practice energises 
samana-vayu. 


ii) V-p.885 and RY-23:71- 
75 describe it as placing one foot on 
thigh and other foot on generative 


samanasana-ii 


ili) RY-24:10 suggests to 
bend head forward on ground after 
assuming samandsana as in 
samanasana-ii. Hands are placed on 
the hips. 


samanasana-iii 


Sama-samsthana 

Place soles of the feet 
together by bending in the knees. 
Place hands on respective knees and 
sit straight (YSC-I1 46 n 84. NRB- 


sama-samsthana 


samasana 

i) JP-781, YP-XV.27-31 
narrate the technique which is simple 
cross legged position wherein the 
body is kept straight. 
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ii) PVS-236-239 gives a 
different variety of this 4sana 
wherein one puts right foot on left 
thigh and left foot over right. Body 
is kept upright. Hands are on knees. 


samasana-ii 


This is same as padmasana- 
Vil. 

YRah(N)-III.10, AmY- 
1.16,]1.50 mentions of this 4sana and 
suggests practice of prolonged 
recaka and piraka while 
undertaking this dsana, but does 
neither explain the technique nor 
gives an illustration. 


Sambhu-dsana 
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samputita-(padma)panikajasana 


Sambhu-dsana 


It resembles tadasana or samstarakasana 
talasana-i. Lie on one side taking a 
folded hand under the head like a 
pillow. Bend legs in knees and draw 
them close to the chest. Place other 


hand on the feet (YAs-107). 


samputita- (padma) 


sanakadika-asana 

Stand with feet together. 
Take right hand over the back and 
catch hold of left hand at the level 
of the thigh. Without bending in 
knees turn the head and trunk 
backward as much as possible and 
direct the gaze between eyebrows 
(YMS-86, AYG-79). 


sanakadika-asana 


According to AYG-81 this is 
also called ratnavali or Sariranasa or 
siddhikala-asana . 


sanakasana 

Place right foot on left side 
and left on right side bringing knees 
one over the other. Hold toes with 
hands and sit straight (NS-40). 


sanakasana 


This is same as 
gomukhasana-iv. 


sanandana-asana 

Sit with legs extended. Bring 
two soles together by bending in the 
knees. Sit upright and place hands 
over the knees (NS-41). 


sanandana-asana 


Traditional Asanas 


Sanatana-asana 

Place right ankle over left 
in front of the generative organ. 
Place hands on respective knees. Fix 
the gaze between eyebrows (NS-42). 


sanatana-asana 


sanat-kum4ara-asana 

Bend left leg in the knee and 
place its shank under right thigh. 
Similarly, bend right leg and place its 
foot on left knee. Take hold of feet 
with hands and sit straight (NS-43). 


sangramdasana 

While sitting on buttocks 
with knees raised, insert hands from 
outside under the knees and grasp 
the neck forming a finger-lock. 
Direct the gaze at the nose (HP(ms.)- 
11.161). 


sangramasana 


sankatasana 
i) Place the part below left 
knee on ground and encircle left 


leg with right leg. Palms are kept on 
knees (GhS-II.28, BrYs-II.33, HS- 
asana-35, SYK-63). 

ii) According to YMP-31, 
sankatasana is practised differently 
which consists of sitting on ground 
with left leg kept straight. Right leg 
encircles the left leg. Both hands are 
kept on knees. 

It is also practised in standing 
position (YMP-31). 

This is called Sakafasana in 
SYK-63. 


see Sakatasana for 
illustration. 
Sankhasana 


Mentioned in RY-24:61 but 
the technique is not described. 

sankocasana 

From an illustration given in 
YAs-90 the technique may be 
described as follows: 

Carefully place the ankles in 
reverse manner under the scrotum. 
Cross hands behind the back holding 
big toes. 


sankocasana 
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This is same as the 
technique of bhadrasana-viii and 
kamadahana-asana. 


Sankvasana 

While standing, place one 
heel on the other upper thigh and 
repeatedly sit and stand (KKH-79, 
STN-22). 


Sankvasana 
santa-dhuna-asana 
Press left heel at right side of 


santa-dhuna-asana 
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the genital. Place right foot over 
left. Place hands on respective knees 
with palms upturned (YMS-109). 


Santipradasana 
Described in SYK-17 which 
is same as Savasana-i. 


saptarsi-asana 

Raise both feet and place 
them in respective arm-pits keeping 
soles turned upwards. Form a 
finger-lock and place it on the head. 
Practise nasal gazing (JP-63-65, 
YMS-27, HP(ms.)-II.81). 


saptarsi-asana 


HP(ms.)-I1.81 suggests to 
keep interlocked fingers on lap. 


Sarabhasana 

HR-III.19 makes a mention 
of this asana but does not describe 
the technique. 


sSarasasana 

Place left foot on right 
shoulder while right leg is extended 
on ground. Place chin on right knee 
and look down. Spread fingers and 
Stretch hands on sides (HP(ms.)- 
11.102). 


Sarasasana 


Sarasvatai-asana 

From an illustration given in 
NS-20 the technique can be 
described as follows: 

Sit on the floor taking 
comfortable distance between feet. 
Take hold of toes with two hands 
and try to bend forward bringing 
head between knees. 


It is synonymously called 
arambha-asana, paScima-tanasana, 
ugrasana. 


SarasVatai-asana 


Saratasana 

Lie prone and place hands 
on two sides of the chest. Close lips 
and produce the sound like that of a 
flute (KKH-23). 


saratasana 


KKH-23 considers this as 
nyubja type of asana. 


Sarira-nasa 

Described in AYG-81. 

For details see sanakadika- 
asana. 


Encyclopaedia o 


sarojasana 
A synonym for padmasana 
as mentioned in HTK(c)-57b. 


saroruhasana 
A synonym for padmasana 
mentioned in HTK-VI.24. 


Sarpasana 
i) Hold left upper arm with 
right hand from behind. Lie down 


on left side. Take hold of toes (of 
the respective foot) with left hand 
and raise the trunk and legs. Push 
the tongue out like a serpent and 
direct the gaze at the nose 
(HP(ms.)-I1.169-172). 


sarpasana-i 


It overcomes cough and foul 
smell of the mouth. 


ii) RY-23:110 describes a 
technique of sarpasana in which 
one hangs oneself upside down by 
tying legs together. 
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Sarpasana-ii 


iii) KKH-46, STN-42 gives 
another variety of sarpasana as 
follows: 

Lie prone. Placing hands on 
buttocks. Close the feet together and 
wriggle forward. 


Sarpasana-iii 
iv) SVY-54 and STN-12 
Suggest to place palms on floor by 
sides of chest and raise the body 
up. 


Sarpasana-iv 


This has similarity with 
bhujanigasana-i. 


Sarvangasana 

i) In supine position place 
head and two elbows on ground and 
taise both legs up with support of 
hands = (SVY-51,p.368, YMP-38, 
KT-II.46, SYK-73, SCA-93, YAs- 
30, YRah(N)-II.13, AR-12:1936). 


vin) 
Lee Bee 


West ae ste eh et Lae 
ey are to ene ag: ; 
Le SREP BE Se ay 


Sarvangasana-i 


This is same as surya- 
mandala, ardhva-sarvangasana. Cf. 
narakasana-i. 


ii) RY-23:87-90 and V-p.885 
suggest folding of legs as in 
padmasana after adopting an 
inverted posture supporting the body 
with elbows placed on ground. 


sarvangasana-ii 


Cf. airdhva-padmasana-ii 

Suggestion of RY-23:87-90 
also can be interpreted to mean 
adoption of Sirsasana wherein top of 
the head is placed on ground and 
elbows support the whole body. 

YRah(N)-I.54 mentions 
about sixty-six types of 
sarvangasana to be practised with 
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appropriate breathing pattern but 
does not describe them. 

According to YRah(N)-III.11 
a pregnant woman can practise 
Sirsasana and sarvangasana upto the 
fifth month of pregnancy. It is to be 
practiced prior to consumption of 
meals. 


sarvato-bhadra 

Mentioned in NPu-33:113, 
BrNPu and SJA-249 but not 
described. 


§aSasana 

Place both hands on ground 
and stretch legs backwards. Then 
bend legs repeatedly at the knees 
(KKH-28, STN-24). 


saurasana 

Sit placing one foot on 
ground (under the bottom) and 
stretching out the other (HR-III.63). 
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Saurasana 


Sauri-asana 

From the illustration given in 
NS-55 the technique may be 
described as follows: 

Join both soles and bring 
them under the anus. Sit on heels. 
Place hands on thighs facing fingers 
each other and remain steady. 


sauri-asana 


_ §Antipradasana, 


Savasana 

i) Lie supine on ground like 
a corpse with hands laid by sides of 
the body to remove fatigue and to 
give relief to the mind (HP(K)-I.32, 
GhS-IT.19, KKH-111, HR-III.20,76, 
YuB-VI.21, A-14, YSC-II.46-p.86, 
STN-70, KT-II.46,p.244, YRP-p.5, 
BrYs-IlI.24, ANi, SCA-23, YAs-74, 
KaPu-57:127, HP(ms.)-I1.205, 
Yci(G)-II, Yci(§)-76, JT-1.32, HS- 
asana-26, RY-24:106, SYK-17). 


Savasana-i 


HR-III.76 suggests to keep 
the hands and legs separated. 

This variety of Savasana is 
known as dandasana-iii by NBV- 
11.46 and Vrt-II.46. 

It is also called pretasana, 
Sayanasana, 
mrtasana, mada-asana etc (SYK-17). 


ii) HSC(ms.)-11-12, 
HTK(c)-23, HTK-VII.11-13 suggest 
to keep hands folded on chest while 
lying in supine position. Eyes are 


fixed at eyebrows. One mentally 
repeats Siva. 


Savasana-ii 


iii) KT-II.46,p.244 and 


STN-17 hold that while lying in 
supine position if hands are extended 
over the head, it is called dandasana- 
ii which is similar to jyesthikasana. 


Savasana-iil 


This is also called 
yastikasana (KT-II.46,p.246). 

This is also known as 
§uddha-adhvasana. 


savitri-asana 
Bend right leg and set right 
foot under the anus. Place left heel 
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at the perineum and set toes between 
right thigh and calf. Place hands on 
two knees and sit upright JP-287- 
289, YMS-71, AYG-64, JP(L)-62). 


savitri-asana 


This is also called savitri- 
samadhi-asana. 


savitri-samadhi-asana 
Referred to in HP(ms.)-I1.52. 
Same as savitri-asana. 


Sayanasana 

Described in SYK-17. 

Same as Savasana-i. 

See Savasana-i 
illustration. 


for 
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§ayanasana-karmasana 

Forcefully place left thigh 
over left calf and then place left leg 
over right foot. Keep the back 
upright. Keep hands over the waist 
(HSC-131-135). 


Sayanasana-karmasana 


In adopting this d4sana, one 
should proceed cautiously. 


Sayita-paScima-tana 
Lie supine. Raise legs 


towards head and place the feet on 
ground beyond head (HR-III.13,68). 


Sayita-pascima-tana 


See /angalasana, halasana 
and vicitra-karani. 


setu-bandhasana 

YRah(N)-1.50 makes a 
mention of this asana without 
describing the technique. 

The editor of the text 
provides an illustration of this asana 
which is described below: 

Lie supine. Place hands by 
sides of the body and press elbows 
on floor to raise the trunk towards 
the sky. Body weight rests on head 
and heels. 


setu-bandhasana 


‘setu’ means bridge. This 
performance looks like a bridge. 


Sibhu-asana 

Place palms firmly on 
ground. Raise the whole body up 
with support of hands. Legs are 
stretched towards the sky. Eyes are 
fixed between eyebrows (YMS-88). 


Sibhu-asana 
This is same as mukta-hasta- 
vrksasana-ii ,vajrol(n)i-mudra-i. 


siddha-haratali-asana 

First assume padm4asana by 
crossing the legs. Insert both hands 
through knees and place them on 
ground. Fix the gaze at the nose (JP- 
330-332, ANa-25). 
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siddha-haratali-asana 


This practice of siddhi- 
haratali-asana is different from 
kukkutasana-i. In kukkutasana-i the 
body is lifted with support of hands. 
In siddha-haratali-asana body is not 
lifted. 


siddha-muktavali-asana 
Place toes in respective 
armpits. Place both hands firmly on 
ground in slight slant position. Bend 
the body a little forward and raise 
the buttocks (HP(ms.)-II.132). 
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siddha-muktavali-asana 


siddha-samadhi-asana 

i) Bring the soles closer 
keeping a little distance (of eight 
digits) between heels. Insert hands 
through legs and place them on two 


siddha-samadhi-asana-i 


sides on the ground, palms facing up. 
Bend forward to touch the nose on 
ground and place the toes at the 
throat. Fix the gaze at the tip of the 
nose (JP-250-253, YMS-55, AYG- 
40). 


ii) JP(L)-50 illustrates the 
same 4sana slighltly differently 
which is as follows: 


siddha-samadhi-asana-ii 


siddhasana 

i) Place one heel firmly 
against the perineum. Fix other foot 
above the generative organ. Hands 
are on the lap. Sit upright. Fix the 
chin on chest and direct the gaze 
between two eyebrows (HP(K)-I.35, 
GhS-II.7, HR-III.9,24-25, YSS(P)- 
93, A-16-17, YR-15, HP(ms.)- 
11.178, YMP-1, BS-34, SVY-19, 
HTK-VII.34, YSC-I1.46, YRP-p.2, 
NBU-31,42, SYK-1, BrYs-III.8-9, 
MtS-III.32-34, YRah(N)-I.73, ANi, 
YSS-93, YMS-49, HSC(ms.)-7, 
YRs-34, YM-6-7, JP(L)-84, PB- 
507:02, SD-II.13, $S-III.85-86, 
Yci(§)-77, DP, V-p.885, Yci(G)-II, 
GS-8, JT-1:35, TBU-126, HTK(c)- 
44). 


siddhasana-i 


YSC-II.46:37 
yonyasana-i. 

This has similarity with yoni- 
mudra-asana. 


calls it 


ii) Another technique 
suggests to fix left ankle above 
generative organ and right ankle 
over left (HP(k)-1.37, YRP-p.2, 
YRah(Y)-II.10-11, Yei(G)-I, JT- 
1.36, ANi, Yci($)-77, YD-51-54, 
SVY-19, HR-III.26-27, HP(ms.)- 
11.179, HPD-4, A-18, HTK(c)-45). 
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siddhasana-ii 


HP(k)-I.37 calls this variety 
as muktasana-ii. 

YRah(Y)-II1.10-11 calls this 
variety also as vajrasana-ii. 

This variety is also called 
yonimudra-bandha by §G-XVI.52 
and BrNPu-65:129. 

HP(k)-I.35 states that 
siddhasana-i comes from the 
tradition of matsyendra while 
siddhasana-ii given above is 
according to other siddhas. 

While describing the 
technique of gorakhi-karma PVS- 
176-178 gives the description of 
padmasana which is same as 
siddhasana-ii. 


iii) SP-19, SCA-1, YSC- 
11.46, Yci(G)-II, TSU-49-50, SnU- 
1.3-7, AR-4786, HS-asana-12-13, 
KT-II.46,p.245, MS-255-257, 
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HSC(ms.)-59, HTK-VIL.35, 
HP(ms.)-II.178, YSC-II.46, STN-80, 
YRP-p.2, HPD-4-6, BS-34-35, 
SVY-19, YMP-1, Yci(G)-II, YuB- 
VI-11, YSS-(Pu)-87-98, JM-I.66-68, 
PVS-224-227, Yci(§)-77, YP-15:20- 
26, YR-15, $P-4437, JP-357-359, 
YRs-35-36, DBU-43, NBU-42, 
AYG-84, ANa-43, YAs-11, Yci(G)- 
Il, SYK-1 suggest to press the anus 
(perineum) with left heel and 
generative organ with right heel. 
One sits straight. 


siddhasana-iv 


Cf. yogasana. 


v) AR-4786, SP-4437 


siddhasana-iii 


iv) YSC-II.46, JM-I.52 
suggest pressing of both heels against 
the perineum (anus) and call it 
yogasana. siddhasana-v 


recommend the right heel to be 
placed on left thigh after placing left 
heel at perineum. 


Two variations of 
siddhasana are illustrated in JCM 
which are as below: 


vi) In one, instead of placing 
hands on knees, right hand is raised 
above the head (JCM-7143). 


siddhasana-vi 


vii) In another variation, 
right heel is placed at the perineum 
and left foot is placed on right thigh 
keeping the leg vertically raised. 
Both arms rest on left knee (JCM- 
7142). 


siddhasana-vii 


viii) In SCA-37, YAs-47 it 
is called vama-siddhasana, when 
one presses perineum with left heel 
and stretches out right leg. 

See vama-siddhasana for 
illustration. 

ix) According to ANa-34 there 
is another variety of siddhasana 
wherein right foot is placed against 
perineum with toes touching ground 
and heel touching navel and left foot 
placed over right. Right thigh is 
projected forward. Hands are placed 
over the knees. Eyes fixed at the tip of 
the nose. 

This is padmasana-xi. 

See padm4asana-xi_ for 
illustration. 

x) According to V-p.885 
baddha-yonyasana is also known as 
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siddhasana for illustration of which 
see the title. 

In siddhasana hand position 
is variously illustrated in different 
texts: 

In SCA-1 hands are placed at 
the navel. 


SVY-19 places the hands in 
cross position. 


JP(L)-84 puts palms on 
knees. 


Si Tes 


YSC-II.46 suggests yogasana 
as asynonym according to the Srutis 
and also holds that this asana quickly 
materializes kumbhaka state. 


GhS-II.7,10-12 describes 
separate techniques for siddhasana, 
vajrasana, muktasana and 
guptasana. These are not considered 
synonyms of siddhasana. 


HP(k)-I.38 ascribes greatest 
importance to siddhasana among all 
other asanas. It also states that 
practice of siddhasana for 12 years 
yeilds the state of nispatti. 

HP(k)-1.37, HR-III.27 and A- 
19 give different synonyms of 
siddhasana as vajrasana, muktasana 
and guptasana. 
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HP(k) gives four synonyms 
but actually describes only two 
varieties. 

According to HP(k) the 
second variety of siddhasana is 
known by four names. 

brahmananda commenting 
on this in his jyotsna commentary 
(JT-I.36-37) describes the difference 
in these four varities as follows: 

siddhasana— Left heel is set 
at perineum and right foot is placed 
on generative organ. 

vajrasana—Right heel is set 
at the perineum and left foot is 
placed on generative organ (Jn- 
VI.194). 

Also see siddhasana-i of 
SYK-1. 

muktasana—Right and left 
heels are placed one over the other 
and both are set at the perineum. 

[As per SYK-1, in muktadsana 
left heel is placed at the perineum and 
right foot is placed over left.] 

guptasana—Right and left 
heels are arranged one over the other 
and are placed on generative organ. 

It will be seen that the 
difference in these varieties lies in 
arranging heels singly or jointly 
under the scrotum, at the perineum 
or on generative organ. 

siddhasana is_ greatly 
eulogized as a spiritual practice. Its 
application is highly recommended 
during the practice of pranayama 
as also in some mudras. 


It leads to arousal of 
kundalini by facilitating the 
application of three bandhas and 
generates different sensations in the 
body which are used for progressive 
stages of meditation. 

HSC(ms.)-50, HTK(c)-46 
and YRs-34 recommend siddhasana 
for pranayama and for upward 
movement of prana. 

HSC(ms.)-50 suggests this 
asana for attaining the Jaya 
(absorption) state. 

HS-mudra-43 recommends 
practice of yonimudra in siddhasana. 

JP recommends siddhasana 
in various practices of mudras 
like vasya-mudra (529), udyana- 
mudra (585), maha-bandha-mudra 
(599), panam-udaksana (khecari) 
(659), cacari-mudra (689), bhicari- 
mudra (692) and kalavaficana-vidhi 
CTL: 

YRah(N)-II.24 recommends 
this asana for alleviation of heart 
diseases. 

HSC-p.56 states that this 
Asana reduces faeces and urine. 
nadis are purified. Diseases like 
diabetes and other chronic urinal 
diseases are alleviated. 

$D-II.13 recommends a 
daily practice of siddhasana for 
other than householders. 


According to MnL-IX.25, 
siddhasana falls in the category of 
raudra-asanas. 
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siddhi-asana 

Described in YMS-49 and 
JP-101-103. 

Same as siddhasana-iii. 

See siddhasana-iii for 
illustration. 


siddhi-bhairu-asana 

Place left foot on ground and 
place bottoms (anus) on the heel. Put 
left knee also on ground. Take the 
other heel at the navel and toes at 
the chest. Keep the body upright and 
by interlocking the fingers, stretch the 
hands upwards and gaze at the tip 
of the nose (YMS-3). 


siddhi-bhairu-asana 


This is synonymously known 
as bhairu-asana-ii. 


When this dsana is practised 
for three hours it arouses Kundalini, 
destroys various disorders of 
spleen and abdomen and brings 
purification of nadis. 


siddhi-dhudharu-asana 

Sit on toes keeping a little 
distance between them and spread 
out the knees. Raise hands vertically 
over the head. Keep palms open and 
fingers pointing backwards. Fix the 
gaze at the tip of the nose (YMS-81, 
AYG-76). 


siddhi-dhudharu-asana 


It is also called visnu-asana. 
Cf. sajai-asana (NS-11). 


siddhi-haratali-asana 

While sitting, bring the heels 
together. Toes remain separated. 
Knees are spread out. Interlock the 
fingers and place it under the feet. 
Press the heels against the generative 


siddhi-haratali-asana 


organ. Fix the eyes at the tip of the 
nose (YMS-64). 
Cf. bhadrasana-v. 


siddhi-jivi-asana 

Bring both the soles together 
near generative organ. Raise toes 
pointing upwards and keep heels on 
ground. Place hands on knees 
(YMS-105). 


siddhi-jivi-asana 
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siddhi-kala-asana 

Described in AYG-81. 

For details, see sanakadika- 
asana. 


Silpasana 
Mentioned in HR-III.9 but 
the technique is not described. 


simha-murgasana 

Place right leg on right 
shoulder. Stretch left leg backwards. 
Place both hands on ground and 
raise the body by putting all body 
weight on left arm. Fix the gaze at 
the nose (HP(ms.)-II.118). 


simha-murgasana 


This is also called yaksasana 
in the text of HP(ms.)-II.118. But 
the technique of yaksasana-i 
appearing in HP(ms.)-II.150 is 
different from this technique. 
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simhasana 
i) Place both ankles crossed 
under the scrotum on either side of 


perineum, left ankle on right and 
right ankle on left. Then place the 
palms on knees, spread out the 
fingers and open the mouth widely 
pushing the tongue out. Fix the gaze 
at the tip of the nose (HP(k)-I.50- 
51, HP(ms.)-IT.199-200, GhS-II.14- 
15, YAs-21,22, A-32-34, JM-I.73- 
77, YMP-6, Yci(G)-II, YuB-VI1.8- 
9, HSC-13-14,p.31, YRn-p.29, YY- 
111.9, BrYs-III.16-18, YRah(Y)- 
11.16, TSu-44, Du-III.6:1-3, DBU- 
43, SnU-1.3:5-6, VS-I.75, HR- 
111.9,31-33, YSC-II.46,p.83, KT- 
11.46, p.246, SYK-35, SCA-46, 


MPu-VI1.47,VIII.17, NaPu-33:112, 
ANi, SVY-17, AbS-31:32, SSe-12, 
HTK(c)-59, Yci(§)-75, YP-XV.62, 
JT-I.52, HP(V)-84-85, HTK-VII.14- 
16, YRP-7, HS-dsana-21-22, 
BrNPu). 


Itis similar to narasimhasana. 
HTK-VII.14-16 indicates 
this asana in case of vata vitiation. 
In this text and also in HSC-13- 
14,p.31, itis called yoga-simhasana. 
KT-II.46,p.246 and SCA-46 
call this vyaghrasana-ii. 
HP(V)-84-85 suggests to 
palce hands on ground in this dsana. 


ii) JCM-7203 illustrates a 


simhasana-ii 


different technique in which knees 
are bent while keeping them apart. 
Feet are turned backwards. Heels are 
arranged in respective hip sides. 


ili) RY-24:15 gives a 
different technique: 


Place knees on elbows. Lift 
the face up and suck the air in. 


The description is not clear. 


iv) Place left ankle on right 
side of perineum and right ankle on 
left side. Put the palms on respective 
knees with fingers extended. Gaze 
is fixed at the tip of the nose. Mouth 
is wide open (STN-76). 


simhasana-iv 


According to YSC-II.46, 
simhasana removes adhibhautika 
sufferings (caused by animals). 
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Sirdsana 
Mentioned in MPu-VIII.19, 
but not described. 


Sirsa-dandasana 
Mentioned in YRah(N)-II.18 


but no description is available. The 
editor of the text provides an 
illustration which is described below: 


After adopting Sirsasana, 
lower the pair of legs like sticks over 
the face parallel to the ground. 


Sirsa-dandasana 


Sirsasana 
According to SVY-38,p.359 


there are several varieties of Sirsasana 
which are as follows: 


i) Elbows are placed on 
ground. Palms are interlocked and it 
is placed on ground which supports 
the head palced on it. Legs are raised 
straight towards the sky (YRah(N)- 
1.54,11.13,18). 
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Sirsasana-ii 


Sirsasana-i iii) Whole body is lifted with 
the support of hands which are kept 
This is called vrksasana-iii. straight, while palms are placed on 
ground. 
In YRah(N)-p.86 Sirsasana is 
also called candra-mandala. This is called vajroli-mudra-i, 
ardhodayasana. 
In tradition it is also called as 
Viparita-karani(mudra). For illustration see vrksasana- 
iv. 


ii) Head and whole body is 
lifted and balanced on elbows and iv) All the body weight is 
interlock of the fingers. balanced on the forehead alone. 
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vi) Above practice can also 
effected with one leg straightened a 


other folded. 
Sirsasana-iv Sirsasana-vi 
' , ss is fol i 
Cf. viparita-karana-asana-iv, ve One leg is folded as : 
S 4 general padmasana and other i 
vrksasana-iv . = 
straightened upwards. 


v) After adopting first variety 
of Sirsdsana, when knees are folded 
with heels touching on bottoms it is 
called ardha-vrksasana. 


Wd 
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a 


This is also called eka-pada- 
vrksasana. 
Cf. viparita-karani-ii. 


viii) One may also practise 
padmasana (cross legged position) and 
balance the whole body on head 
alone. 


Sirsasana-viii 


This practice overcomes 
constitutional disorders, especially 
seminal weakness. Nervous system is 
energized. Moreover, this slows down 
the aging process. 

According to YRah(N)-I.54, 
there are sixty-six varieties of 
Sirsasana practised in various 
positions of the body, but these are 
neither mentioned nor described. 

According to YRah(N)-III.11 
a pregnant woman can practise 
Sirsasana and sarvangasana upto the 


fifth month of pregnancy. It is to be 
practised prior to consumption of 
meals. 


Application of Sirsasana 
(inversion) in other dsanas:— 


Resting on shoulders— 
viparita-karana-i, sarvangasana-i, ii, 
urdhva-sarvangasana, iirdhva- 
padmasana-ii, urdhva-konasana, 
narakasana-i, karna-pidanasana. 


Hands supporting the 
head— vrksasana-iii, viparita- 
konasana, viparita-karana -iv, sustaga- 
kapali-asana, pani-mukta-drumasana, 
narakasana-ii, narasana-i, 
kapalasana, mundasana, mukta-hasta- 
vrksasana-, matsyendrasana-iv, kuhi- 
asana, kapali-asana, kapalasana, eka- 
pada-vrksasana, candra-mandala, 
candrasana-ii, ardha-vrksasana, 
ardhanghri-vrksasana, 
adhomundasana, adhomukhasana. 


Head above the ground— 
vrksasana-iv, vrscikasana-i, viparita- 
nrtyasana, vajroli-mudra, tapakara- 
asana-ii, Sibhu-asana, _ pinda- 
mayurasana, mukta-hasta-vrksasana-ii. 


Without 
hands — 
Sarpasana-ii. 


support of 
Viparita-karana-iii, 


Legis folded— _ viparita- 
karana-ii, gohi-asana, sigu-mardasana, 
eka-pada-vrksasana, ardhanghri- 
vrksasana. 


Legs lowered forward— 
gohi-asana, Si§u-m4arasana, Sirsa- 
dandasana, pificha-mayiirasana, kuhi- 
asana, karna-pidandasana, kamalasana-v . 


Legs lowered backward — 
ardha-vrksasana, ardha-kapali-asana. 


Assuming padmasana— 
viparita-irdhva-padmasana, utthita- 
ardhva-padmasana, ardhva- 
samyukta-padasana, ardhva- 
padmasana-i, sarvangasana-ii, sustaga- 
kapali-asana, mundasana. 


padmasana lowered 
backwards— _—viparita-iirdhva- 
padmasana. 

Sistasana 


According to SYK-22 this is 
a synonym for sthirasana practised 
in various positions. 

See  sthirasana for 
illustration. 
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$i§u-marasana 

Described in HP(ms.)-II.157. 

This is same as gohi-asana. 

See gohi-asana for 
illustration. 


sita-asana 

Sitting on ground, place both 
heels together against the perineum. 
Toes are separated and raised. Place 
knees on ground. Elbows are kept 
on respective knees. Palms are 
upturned which touch the ground 
(AYG-49). 


sita-asana 


Siva-gosvami-asana 

From an illustration given in 
NS-49 the technique may be 
described as follows: 

Place right heel at the left 
groin and hold toes with left hand. 
Place left foot on right side of right 
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knee and hold toes with right hand. 
Fix the gaze between eyebrows. 


Siva-gosvami-asana 


Siva-lingasana 

While sitting, raise both legs 
over the head with the help of hands. 
Hold the toes with hands forming 
fists. Direct the gaze at the tip of the 
nose (JP-233-234, YMS-50, JP(L- 
45). 


Siva-lingasana 
It is also called loha-tita- 
asana. 


Sivasana 

Place right ankle over left and 
arrange their heels under the anus. 
Spread the knees horizontally and 
place both hands on them. Direct 
the gaze between eyebrows and 
remain steady (HP(ms.)-II.50, JP- 
118-121, YMS-31). 


Sivasana 


skandhasana 

Place both legs on respective - 
shoulders and remain Steady (RY- 
23:112-113). 

For illustration see 
phanindrasana. 

sopasrayasana 

i) Ina sitting position, fold 
legs at knees and raise knees up 
keeping them little slanted. Tie a 
cloth around the body and the knees. 
Place hands over the knees while 
interlocking the fingers (YSC-IL46, 
V-II,p.883, TV-II.46, Vrt-II.46, 
NBV-II.46, SBV-II.48). 


a 


This is a synonym for yoga- 
pattasana. 

See yoga-pattaésana for 
illustration. 

NBV-II.46 suggest that this 
can be practised both in sitting as well 
as in lying down positions (with the 
knees tied around by the hands). 

Apart from using a yogapatta, 
SBV-II.48 also suggests taking 
support of acolumn in this asana. 


ii) SYK-84 describes a 
different technique as follows. 

Place right foot over left 
thigh. Similarly, place left foot over 
right thigh. Arrange a yogapatta 
under the left knee. Put both hands 
on respective knees forming jfana- 
mudra. Keep the eyes half open. Sit 
motionless. 


sopasrayasana-ii 
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According to SYK-84, a 
yogapatta is a rounded wooden 
plank of approximately six digits in 
thickness. 


Sosasana 

Place right heel at the pelvic 
and left leg at left shoulder. Place 
hands covering the right knee 
(HP(ms.)-I1.88). 


Sosasana 
$rama-harasana 
Assume padmdsana_ by 
crossing legs and lie on the back. 
Surround the head by both elbows 
(YAs-44). 


Srama-harasana 
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GhS-II.21 calls it 
matsyasana-i. 


Srikhandasana 

Assume virabandha. Raise 
the feet upto the hips. Insert both 
hands through legs and calves 
(ANa). 

The description is not 
complete. 


$rngari-pava-asana 
From the illustration shown in Srigi-asana 
NS-28 the technique consists of 
standing on one leg and keeping Cf. Sidrasana. 
other leg hanging and bent in the 
knee. Hands are folded in front of 
the chest. stambhasana 
Sit with legs crossed. Insert 
hands through the calves. Lift the 
body in the air (PVS-243). 


Srngari-pava-asana 


Srigi-asana 
While sitting, insert both 
hands under the legs. Take hold of 
the toes and raise them at the level of 
the face (NS-7). stambhasana 


This is similar to kukkutasana 
except that padmdsana is not 
specifically suggested here. 


sthala-kirmdasana 

Described in ANa-22. 

This is same as kukkutasana- 
i 

See kukkutasana-i for 
illustration. 

Also texts like GhS-II.31, 
HR-III.73, HP(L)-II.10 etc. describe 


this as kukkutasana-i. 


sthalasana 
Mentioned in DP, but not 
described. 


sthanu-asana 

Mentioned in NPu-33:114 
and BrNPu but the technique is not 
described. 


sthira-guda-pada- 
Sirasasana 

Place both legs on respective 
shoulders. Join hands in salutation 
on chest and remain steady (YAs- 
84). 
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sthira-guda-pada-Sirasasana 


sthirangusthasana 
Stand straight. Raise the 
heels and stand on toes (Y As-98). 


sthirangusthasana 
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sthirasana 

Place right foot under left 
thigh and left foot under right thigh 
and sit upright as in svastikasana-i 
(SCA-30, YAs-68, SYK-22, KT- 
11.46,p.244). 


sthita-prasrabdhi 


This may be equated with 
sukhasana. 


sthitatapanasana 
From the illustration in YAs- 
sthirasana 52 the technique consists of sitting 
in simple cross legged position and 
According to SYK-22 this is raising hands above the head. 
also called Sistasana. 


sthita-prasrabdhi 

Sitting in a natural 
comfortable position is called 
sthita-prasrabdhi (SBV-II.48). sthitatapanasana 
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sthita(i)-vivekasana 

Sit in svastikasana-ili. Cross 
hands on chest holding opposite 
upper arms (SCA-39, KT- 
11.46,p.244, SYK-30). 


stuti-asana 


§uddha-adhvasana 
It is a variety of adhvasana 
sthita(i)-vivekasana where one lies supine with feet little 
apart and hands stretched over the 
KT-II.46,p.244 suggests head (YAs-92). 
adoption of padmdasana. 
SYK-30 considers utthita- 
vivekasana as a variation of this 
asana. 


stuti-asana 

While sitting, pull the joined 
heels towards the bottoms. Toes 
remain separated. Elbows are on 
respective thighs and hands are Suddha-adhvasana 
folded in salutation. Eyes stare at the 
tip of the nose (AYG-69). This is same as Savasana-iii. 
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When it is practised in prone 
lying position, it is called adhvasana 
(YAs-73). 


§uddha-padm4sana 

Mentioned in HR-III.9 as one 
of the four varieties of padmdasana, 
but not described. 


§uddha-paksi 
Mentioned in HR-III.20, but 
not described. 


sudhasara-asana 
Mentioned in HR-III.18 but 
not described. 


Sidrasana 

Take hold of both big toes 
with hands and raise the feet up to 
the tip of the nose (RY-24:35). 


Siidrasana 


Cf. Srigi-asana. 


sudrdhasana 

Place right foot on left thigh 
and then place left foot over right 
thigh (MtS-III.6). 


sudrdhasana 


This is same as padmasana- 
xii. 


Suka-deva-asana 

i) Place right leg between 
left thigh and heel in such a way that 
knees come closer. Place left heel 
under the buttocks. Project the 
fingers resembling the shape of 
lotus. Face the palms upwards and 
fix the gaze at the tip of the nose (JP- 
294-297, YMS-73). 


Suka-deva-asana-i 


This is same as Sukasana-ii. 


ii) JP(L)-64 gives a different 
illustration of this sana. 


While sitting join both heels 
in front of the genital. Feet are turned 
backwards. Knees are on ground. 
Hands are kept on the waist. 
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Suka-deva-asana-ii 


§ukasana 

i) Hold a hanging rope with 
hands and then place the feet on 
them (KKH-100, STN-71). 


Sukasana-i 
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ii) AYG-67 gives a different 
technique which is same as Suka- 
deva-asana-i. 

See Suka-deva-asana-i for 
illustration. 


iii) HP(ms.)-II.126 gives 
another technique: 

Place both palms on ground, 
and raise the body up by placing toes 
at the respective arms (like a parrot 
perching on a string). 


Sukasana-iii 


Suka means parrot. 


sukhasana 

i) Any easy, comfortable and 
steady sitting posture is called 
sukhasana (TSU-51-52, JDU-III.12, 
MBU-I.1:5, PB-507.06, SnU-I.3:13, 
GhS-V.48, YR-II.69, AmY-I.29, 


HTK(c)-57, KaPu-57:127, SSS-61, 
§D-III.12-13, DU-III.12). 


sukhasana-i 


HSC-56 considers this 
practice similar to svastikasana-i 
while quoting sitasamhita. 


ii) STN-75 describes it as 
placing both hands on respective 
knees. One adopts saccid-mudra 
and keeps eyes half-closed. 
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sukhasana-ii 


SD-II.13 recommends a 
daily practice of sukhasana for 
both householders and ascetics. 

HP(ms.)-II.38, MS-273 and 
§S-II1.97 call svastikasana-i as 
sukhasana-ii. 


Suktyasana 

Place both heels at the navel 
and bring knees and thighs together. 
Toes are pointing sidewards (KKH- 
110, STN-105). 


Suktyasana 


Silasana 

Place both elbows on 
ground. Hold the chin with hands 
and raise the legs (KKH-42, STN- 
40). 


Silasana 


It is similar to 
niralambanasana (HR-III.12,61) 
except that the legs are placed on 
ground in niralambandasana. 
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sumandraka-asana 
Mentioned in HR-III.20 but 
not described. 


sumati-asana 

In a sitting position, place 
right foot on left foot and turn the 
feet towards left side. Toes are 
raised. Hands are under the knees 
holding opposite elbows. Remain 
steady with the nasal gaze (JP-333- 
336, JP(L)-75). 


sumati-asana 


Sinyasana 

Place fists on ground. Place 
left toes over left elbow (PVS-250- 
252). 

The description is not clear. 


supta-konasana 

A variety of konasana given 
by the editor of YRah(N)-II.20 
illustration of which is described as 
under: 

Adopt halasana and then 
catch hold of the toes with respective 
hands. Spread the feet as apart as 
possible. 


supta-konasana 


supta-padangusthasana 

Mentioned in YRah(N)-I.51 
but not described. 

The editor of the text gives an 
illustration under the title of sputa- 
padangusthasana technique of 
which is as follows: 

Lie supine on floor. Catch 
hold of both toes with respective 
hands and by stretching the legs, 
spread them upwards as much as 
possible. 


supta-padangusthasana 


Supta-prasdrita- 
padangusthasana 

YRah(N)-I.51 makes a 
mention of this 4sana but does not 
narrate the technique. 


The editor of this text provides 
an illustration of this a4sana wherein 
one lies in supine position. Then one 
catches hold of toes with respective 
hands and spreads the feet sidewards 
as much as possible. 


supta-prasarita-padangusthasana 
Cf. yaksasana-i. 


supta-vajrasana 

Bend both legs in knees and 
place both feet on either sides of the 
buttocks. Lie on back and hold the 
shoulders with opposite hands 
placing them under the head (SYK- 
1, SVY-15,p.338, A(K). 


Pr 


supta-vajrasana 
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SVY-15,p.338 suggests to 
keep hands on knees. 


See ardha-Savasana, 
paryanka-bandha. 


There can be two varieties of 
this asana, one by keeping heels by 
the sides of buttocks (as illustrated 
above) and, 


the other by keeping buttocks 
on heels (SVY-15). 


supta-vajrasana 


sira-siddhasana 

Sit in padmdasana. Take left 
hand over the back and hold left big 
toe. Similarly taking right hand on 
the back hold right big toe. Bend 
forward and touch the chin to the 
right knee or keep the body straight. 
Fix the gaze at the nose (ANa-17). 


siira-siddhasana 


This is also called taskara- 
bandhasana. 


siirya-asana 

i) Sit on toes keeping heels 
under the anus. Spread knees widely 
and sit straight. Raise both hands 
over the head and arrange the fingers 
like a lotus. Look through the holes 
of the fingers (JP-82-84, YMS-37). 


sirya-asana-i 


It is same as giri-vara-natha- 
asana (NS-83). 
Cf. sajai-asana (NS-11). 


ii) RY-24:27-28 gives a 
different technique which consists of 
binding of legs with hands at the 
back. 

The description is not clear. 


iii) JP(L)-8 gives a slightly 
different illustration as follows: 

Soles of the feet are closed 
together and everted and palced 
below the anus. Knees are kept near. 
Hands are raised skywards. 
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sirya-asana-iii 


sirya-mandala 

YRah(N)-I.53 describes this 
asana which is same _ as 
sarvangasana-i. 


See sarvangasana-i for 
illustration. 


susangi-asana 

While sitting, bring both soles 
together. Insert both hands under 
shanks and bring them out of legs and 
forming a finger-lock, hold the feet. 
Raise the feet bringing toes pointing 
downwards about six inches high. 
Hold the position and direct the gaze 
between the eyebrows (AYG-57). 
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susangi-asana 


sustaga-kapali-asana 

From an illustration given in 
YMS-97 the technique may be 
described as follows: 

One adopts a cross legged 
position in Sirsdsana. Palms are 
placed over the ground for support. 


sustaga-kapali-asana 
This is same as mundasana. 


sitra-dandasana 

From the illustration shown in 
NS-73 the technique consists of 
sitting on heels with knees well 
spread out and arranging the tongue 
into the soft palate with the help of 
fingers. 


suitra-dandasana 


It has similarity with 
bhisarikasana. 


svabhra-asana 
Mentioned in NPu-114 but 
the technique is not described. 


svadhyayasana 

Sit on toes with knees 
together. Place hands joined together 
in front of the face (Y As-2). 


svadhyayasana 


Svalehyasana 
Mentioned in BrNPu but the 
technique is not available. 


§valikasana 

This is practised by 
spreading the hands (MtS-III.7). 

The description is not clear. 


Svargasana 

Assume padmasana. Hold a 
hanging rope with both hands and 
ascend (KKH-98, STN-101). 


Svargasana 


§vasa-gatyasana 

An illustration of this asana 
appears in YAs-87 description of 
which is same as vama-Svasa- 
gamanasana. 


$vasa-gatyasana 
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Svastaka-asana 

Cross both legs as in 
svastikasana-iii. Hold the nose with 
left hand. Right hand is kept at the 
chest (YMS-26). 


Svastaka-dsana 


svastikasana 

i) Place both feet properly 
between opposite thighs and shanks 
and sit straight (HP(k)-I.19, GhS- 
11.13, JP-51-52, PB-507.03, SmD- 
35:11, AbS-31:32, SnS, YRs-39, 
KKH-107, YSC-II.46, RY- 
23:32,33, SBV-II.48, NBU-II.46, 
MP-II.46, HPD-p.3, ST-XXV-12, 
Yci($)-p.75, YD-13, V-p.883,886, 
JM-1.49, YMP-9, SVY-29, YuB- 
V1.3, TV-II.46, Vrt-II.46, Téu-34- 
35, DU-III.2, $nU-1.3:12, VS-1.68, 
§S-III.95, HR-III.11,52, KT- 
1I.46,p.245, YRn-p.28-29, YRP- 
p.3, YY-III.3-5, BrYs-III.15, MS- 
271, 8YK-29, KuPu-11:43,45,SCA- 
38, ANa-1, YAs-15-16, YRah(N)- 
1.73, GPu-I.229:23, MrPu-IX.28, 


VPu-11:13, LiPu-VII.86, BhPu- 
III.28:8, ANi, KaPu-57:67, HP(V)- 
34-35, HTK-VII.45-46, SSe-XII, 
Yci(G)-II, JDU-III.2, YSS(Pu)-88, 
SJA-248, A-1, HS-dsana-14, 
YSS(P)-II.46, JT-1.19, SD-II.12, 
HSC-53, HP(ms.)-37-41, JP-51, 
YMS-26, NPu-33:112, YRK-21, 
BrNPu). 


Svastikasana-i 


MS-273, HP(ms.)-II.38, §S- 
III.97 call this as sukhasana-ii. 

See sthirasana. 

Yci(S)-p.75 considers this 
variety of svastikasana coming from 
the tradition yajfiavalkya. 


ii) Illustration of this asana 
given in STN-59 is described below: 

Right foot is placed pressing 
the navel. Left foot is placed over 
right shank. Palms are placed on the 
floor. One looks upwardly. 


svastikasana-ti 


iii) Another technique 
consists of arranging right ankle on 
left side of the perineum and left 
ankle on right side and placing right 
hand over left (HP(ms.)-II.39,40, 
YT-p.22, YSC-IL.46, Yci(S)-p.75, 
VS-1.69, YRn-p.29, YY-III.3-5, 
Yci(G)-II, YuB-VI.4). 


svastikasana-iii 
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According to RY-23:33 it is 
also two-fold depending on left and 
right consideration in arranging the 
feet. 

Moreover, RY-43:22 
mentions two varieties of 
Svastikasana as maha-svastikasana 
and baddha-svastikasana but does not 
describe them. 

MnL-IX.24 includes 
svastikasana in the group of brahma- 
asanas. 

YRs-34 recommends 
svastikasana during japa. 

It is recommended during 
the recitation of mantras (YRs-34, 
HSC-54,p.40), and also for 
pranayama and dhyana (YMS-26, 
HSC-54.,p.40, $S-V.169). 

It removes fatigue and leads 
to peace of mind (HSC-54,p.40). 

YRs-246 suggests practice of 
nadanusandhana in svastikasana. 

YRah(N)-II.24 indicates 
svastikasana for heart patients. 

JP suggests practice of 
various mudras in svastikasana: 
unmani-mudra (697), sanksobhani- 
mudra (520), mahankusa-mudra 
(539), trikhandaé-mudra (543), 
dravani-mudra (522), bhathi-karma 
(464), akarsani-mudra (526), 
parakaya-praveSana-vidhi (625). 


svecchasana 
Mentioned in RY-24:57 but 
not described. 
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§vottana-asana 

i) Lie supine. Bend both 
knees and bring them up to chest 
and hold them with elbows (IA-8). 


Svottana-asana-i 
It is similar to pavana- 
muktasana-ii. 


ii) KKH-6 requires holding 
of shoulders with hands and tottering 
of legs in supine position. Knees are 
folded over the chest. 


§vottana-asana-ii 


syama-asana 

Place right foot on left knee 
and left foot under right knee. Place 
thumbs in armpits and other fingers 


on chest. Fix the gaze between 
eyebrows (ANa-7). 


syama-asana 


Syenasana 

Place both hands on the 
ground and bring the feet up in the 
air. Then touch the nose on ground 
and bring it up repeatedly (KKH-44, 
STN-38). 


Syendsana 


tadasana or talasana 

i) Ina standing position take 
both arms over the head and stretch 
upward (KT-II.46,p.245, SYK-25, 
SCA-34, YAs-49, YRah(N)-III.23). 


tadasana or talasana-i 


This is also called ustrasana- 


This resembles naciketa- 
asana. 


When one hand is raised and 
stretched it is called ardha-tadasana. 


ii) According to SYK-25 this 
practice can be undertaken in sitting 
position as well. 


tadasana or talasana-ii 


This is same as parvatasana- 


YRah(N)-III.23 recommends 
practice of all the varieties of 
tadasana (which are not described) 
for pregnant woman. 


tandsana 

Stretch both the legs (KKH- 
112). 

The description is 
incomplete. 

tandavasana 


Stand on one foot with the 
other foot alternately raised (KKH- 
80, STN-55). 


tandavasana 


tanu-kubja-asana 

Sit on buttocks with feet on 
ground and knees raised. Insert both 
the forearms between thighs and 
calves and hold the opposite elbows 
(NS-37). 


tanu-kubja-asana 


tapak&ra-asana 

i) First fix up a swing. Tie 
up a rope in it. Hook up the loops 
of a rope and keep the body 
horizontally hanging in air. Right 
hand ties left hand behind the back. 
Fix the gaze at the middle of the 
eyebrows (JP-179-183). 


tapakara-asana-i 


It has similarity with 
jJhoolasana (JCM-7195). 


ii) JP(L)-33 illustrates a 
different technique wherein one 
hangs the whole body upside down 
by tying the feet in the loops of ropes 
tied to a bar overhead. 


tapakara-asana-ii 


tapasana 

Stand with feet apart. Bend 
forward. Bring hands behind the 
thighs and hold left hand with right 
between the buttocks (HP(ms.)- 
11.160). 


tapasana 
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taraksvasana 

Place both hands on ground 
keeping little distance between 
them while keeping elbows straight. 
Extend the legs backwards. Then 
bring the head towards right and 
left shoulder alternately again and 
again (KKH-26, STN-15, BrNPu). 


taraksvasana 


taskara-bandhasana 

Sit in padm4asana by crossing 
the legs. Cross hands at the back 
and hold the toes. Bend forward and 
touch the chin on right knee (ANa- 
18). 


Traditional Asanas 


taskara-bandhasana 


This is same as sira- 
siddhasana. 


tiksnasana 

Place right leg on left 
shoulder and hold toes with left hand. 
Bend left leg in the knee keeping it 
vertical. Place right hand on left 
knee and rest the chin on it. Fix the 
gaze at the tip of the nose (HP(ms.)- 
11.89). 


tiksnasana 


tipakara-asana 

YMS-104 gives an 
illustration of this dsana wherein 
one spreads the legs as far as possible. 
Hands are also stretched at the sides. 


tipakara-asana 


tiryan-naukasana 

Lie on the back. Place both 
elbows on ground and hands on 
buttocks. Lift legs pointing toes 
upwardly (KKH-12, STN-84). 


tiryan-naukasana 


Cf. naukasana. 


tittiradsana or tittiryasana 

Place hands and forearms up 
to elbows on ground. Keep thighs 
and calves together and raise them 
up from behind. Bring toes up to the 
shoulders (KKH-34, STN-29). 


tittirasana or tittiryasana 


tolangulasana 

Assume padm4sana. Lie on 
the back. Form fists and insert the 
fists under the buttocks. Put all the 
body weight on fists. Raise the 
knees, head and trunk up (PYP- 
11.41, SVY-42). 


tolangulasana 
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tolasana 

Sit in squatting position 
with feet together, knees pressing 
the armpits. Place both hands on 
ground and raise the body up 
(SVY-55). 


tolasana 


This is also called dolasana. 


traipatha-asana 
Mentioned in BrNPu but the 
technique is not available. 


trikonasana 

i) Sit with both heels placed 
by sides of buttocks. Spread the feet 
as far as possible from buttocks with 
toes pointing sidewards (SVY- 
27,p.350, SYK-99). 


Traditional Asanas 


trikonasana-i 


This is also called parna- 
pada-trikonasana. 

When only one leg is spread, 
it is called ardha-trikonasana which 
is known as trikonasana-ii in Y As- 
7d 


ii) YAs-21 requires only one 
foot to be spread away from the 
buttock and the other foot placed 
near the genital. 


trikonasana-ii 


This is also called ardha- 
trikonasana (SYK-99). 

Also see daksina-pada- 
trikonasana and  vama-pada- 
trikonasana. 


iii) KT-I1.46,p.246 describe 
it as sitting with feet and buttocks 
on ground, placing both elbows on 
respective knees and head resting on 
palms. 


trikonasana-iii 


This is called pdrna- 
trikonasana by SCA-48. 

When the head is resting on 
right palm, it is vama-trikonasana. 
Other hand is resting on the knee. 

And when head is resting on 
left palm and other hand rests on 
the knee, it is called daksina- 
trikonasana (SCA-48, SYK-99). 


iv) YRah(N)-II.20 mentions 
that there are varieties of konasanas 
but does not name any. 

The editor of the text gives six 
varieties of konasana and provides 


an illustration of trikondsana 
technique of which is as under: 
Stand with feet well spread 
apart. Lower the right hand by 
turning shoulder perpendicular to 
body while bending at the waist. 
Touch right toes with right hand 
and stretch left hand pointing 
upwards. Turn’ face also upwards. 


trikonasana-iv 


trikitasana 

Lie supine and place soles of 
feet on ground with knees slightly 
bent. Rest the body on both elbows 
and raise the back (and head) 
upwards (KKH-9, STN-21). 
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trikitasana 


tri-pathasana 
Mentioned in NPu-33:114 
but the technique is not described. 


tri-stambhasana 

Stand on both knees placed 
on ground and heels touching the 
buttocks (YMP-44, SCA-63, SYK- 
49, KT-II.46,p.247). 


tri-stambhasana 


This 
uruparvasana. 


is also’ called 
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tri-vikramasana 

i) Place one foot on 
respective neck and stand up on the 
other leg (KKH-81, STN-62). 


tri-vikramasana-i 


ii) An illustration of tri- 
vikramasana available in YRah(N)- 
II.16 shows a leg stretched over the 
head in front with the help of hands. 
One stands on other leg. 


Le 
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tri-vikramasana-ii 


trna-jalaukasana 

Hold the top of a hanging 
rope with toes and lower part of the 
rope with hands and climb up 
(KKH-101, STN-60). 


trna-jalaukasana 


tryambakasana 

Place left leg on left shoulder 
and right leg on right shoulder and 
cross them. Make a finger-lock and 
place it at lower back. Close the eyes 
and place the forehead on ground 
(HP(ms.)-I1.85-87). 


tirasana 

Place right ankle by side of 
left hip and similarly left ankle by 
side of right hip. Knees are brought 
one over the other. Take both hands 
over the back and hold the toes. 
Bend forward and touch forehead to 
knee and direct the gaze at the nose 
(AP(ms.)-I1.47, ANa-51). 


tirasana 


tusakai-asana 

Illustration of this dsana in 
NS-80 may be explained as below: 

Sit on floor with left leg bent 
at the knee and left heel pressing the 
perineum. Right leg is stretched like 
a stick on ground. Hands are at the 
chest. 


tusakai-asana 


uccirsaka-asana 

While sitting, place each foot 
in respective armpit alternately and 
hold it with respective arm. Other 
knee is bent and kept vertically 
(KKH-65, STN-48). 


uccirsaka-asana 
udara-parivrtti 
YRah(N)-II.17 mentions of 
this 4sana but provides no 
description. 


udara-parivrtti 
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The editor of this text 
illustrates this asana under the title 
of jJathara(udara)-parivrtti 
technique of which is narrated 
below: 

Lie on the ground. Raise both 
legs up to 90-degree angle and catch 
hold of big toes with left hand and 
turn legs towards left on the floor. 
Keep right hand in cross-position on 
floor. Then turn the face towards the 
right. 

This may be practised on the 
other side also. 


udarasana 

In sitting, bring both soles 
together, toes touching each other. 
Insert both hands under the legs and 
interlocking fingers, hold toes in the 
hands. Raise the feet up. Bend the 
head down and try to touch the feet 
with to chin. Fix the gaze at tip of 
the nose (JP-60-62, MPu-VIII.21, 
JP(L)-4). 


udarasana 


It is similar to vibhisasana. 

Cf. gopi-candasana-i. 

According to MPu-VIII.21 
there are seventeen varieties of this 
asana among which four are 
recommended for sturdy 
bodybuilders but which are those are 
not described. 


udasinatasana 

Take a comfortable sitting 
position by folding the legs. Place 
an elbow on the respective thigh and 
rest the head on the palm (YAs-7) 


udasinatasana 


uddanasana 

Bind both hands together 
under the thighs. Hop in and out 
through the hands (STN-119). 


uddanasana 


Cf. deha(li)-ullanghana-asana 
of KKH-86. 
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ugrasana 

i) Stretch both legs fully 
keeping them a little apart on 
ground. Catch hold of the respective 
toes with hooks of forefingers. Bend 
forward and rest the forehead on 
knees (SS-III.92). 


ugrasana-i 


It is a synonym for 
pascimatana. 

It is called kandorakasana in 
HP(ms.)-II.70. 

It has similarity with 
ghorasana of HP(ms.)-II.100. 


ii) According to SVY- 
49,p.367 when instead of placing 
the head on knees, when one touches 
the head on ground between the 
knees, it is called ugrasana, which 
forms a variety of paScima-tana. 


ugrasana-ii 


unmukha-pitha 

i) Lie in supine position. 
Fold and raise the knees. Place 
palms on floor and raise the trunk 
also up (YRah(N)-III.18). 


e 
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unmukha-pitha-i 


This is same as dhatrasana and 
dvi-pada-pitha and its counter pose is 
considered to be unmukha-pitha-ii. 


ii) Another variety of this 
4sana is explained in YRah(N)-III.17 
which is prescribed in prone position 
as below: 

Lie in prone position. 
Forearms and feet are placed on 
floor and one raises the trunk up 
with the support of knees or toes 
(YRah(N)-II1.17). 


unmukha-pitha-ii 


This is developed by gargi 
for the pregnant woman and weak 
people for gaining strength. 


upadhanasana 

Lie on the back with one leg 
stretched out and other placed under 
the head like a pillow (SVY-46, 
SCA-74, YMP-45, YAs-106). 


upadhanasana 


This arrangement is called 
vamopadhanasana in KT- 
I1.46,p.248. 

According to KT-I1.46,p.248 
when both legs are placed under the 
head, it is called purnopadhanasana. 

Also see 
daksinopadhanasana. 

upadhana means pillow. 

Cf. vyaghrasana-i. 


upavista-konasana 

A variety of kondsana 
mentioned by the editor of 
YRah(N)-II.20 illustration of 
which is narrated below: 

Sit on ground with legs 
extended. Firmly hold the toes with 
respective hands. Spread the legs 
sidewards as far apart as possible. 
Bend the head forward and touch 
the floor with the head. 
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upavista-konasana 


Ordhva-bhava-asana 

From an illustration given in 
JP(L)-77 the technique consists of 
lying on back with placing of the 
finger-lock under the neck and 
raising both legs up to 90° angle. 


ardhva-bhava-asana 


ardhva-dhanur(s)asana 

While standing, bend the 
body backwards and touch hands on 
ground forming an arch of the back. 


Face too turns upwards (YMP-42, 
SCA-36, SYK-27, KT-II.46, YAs- 


urdhva-dhanur(s)asana 


irdhva-kamalasana 

Bring both heels close to the 
navel pointing toes upwards. Place 
hands on the respective knees. 
Knees are kept separated (YMS- 
106). 


ardhva-kamalasana 


Itis same as kanda-pidasana-i. 


irdhva-kanda-pidanasana 

Place both heels at the navel 
and bring both knees together (KT- 
11.46,p.247). 


urdhva-kanda-pidanasana 


It is the same as_ kanda- 
pidasana-iii. 

Description of kanda- 
pidanasana-iii and irdhva-kanda- 
pidanadsana appearing in KT- 
I1.46,p.247 is identical. 


irdhva-karana-kriya 

Lie in supine position. Raise 
both legs and bottoms up. Support 
the hips with the hands (JT-III.81). 


tirdhva-karana-kriya 


This has similarity with 
viparita-karani-i and sarvangasana-i. 


irdhva-konasana 

Mentioned as one of the 
several varieties of kondsana by the 
editor of YRah(N)-II.20 illustration 
of which is described below: 

Adopt supine position. Raise 
legs and bottoms up. Support the 
hips with hands. Spread legs 
sidewards as far as possible 
assuming a triangular form. 
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irdhva-padmasana 

i) First sit in ardha- 
padmasana. Then place the elbows 
and head on the ground and raise the 
body up (YMP-4, SYK-15, KT- 
I1.46,246, YAs-70, SCA-19, PYP- 
35), 


urdhva-konasana 


ardhva-kukkutasana 

Mentioned in YRah(N)-II.17 
but not described. 

An illustration of this asana 
given by the editor is narrated below: 

Adopt padmasana. Place 
palms firmly on ground and raise 


the whole body up. Elbows are fully Though SCA-1 9 requires 
streteherl ardha-padmasana but it illustrates 


padmasana in this posture. 


urdhva-padmasana-i 


SVY-37,p.358 suggests to 
ardhva-kukkutasana assume padmasana in the final 

position and calls it utthita-iirdhva- 
Cf. vaisakhi-asana. padmasana. 


ii) Accodring to KT- 
11.46,p.244 there is a slight variation 
in this posture. Adopt ardha- 
padmasana. Then put the head on 
ground with shoulders also touching 
the gound. Raise both legs up. 
Support the hips with hands. 


Urdhva-padmasana-ii 


Cf. sarvangasana-ii. 


irdhva-pascimatana 

Take a long sitting position. 
Place one foot behind the neck. 
Bend forward and touch the 
forehead to the knee of the extended 
leg (KKH-S0, STN-108). 
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urdhva-paScimatana 


irdhva-pavana-asana 

Lie in supine position. Fold 
both legs at the knees and bring the 
feet towards the bottoms. Interlock 
the fingers and place it under the head 
(JP-340-341). 


urdhva-pavana-asana 


This cause easy upwardly 
movement of prana. 


irdhva-samyukta- 
padasana 

Form a finger-lock and place 
the head on it. Raise both legs in 
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the air. Bend the legs in the knees 
and bring the soles closer touching 
each other and the heels on the 
anus (SCA-75, KT-II.46,p.248 
YAs-99). 


> 


urdhva-samyukta-padasana 


ardhva-sarvangasana 

Mentioned in SYK-73 which 
is same as sarvangasana-i. 

See sarvanigasana-i for 
illustration. 


arnanabhyasana 

i) Assume padmasana by 
crossing both legs. Insert the hands 
through knees and _ adopt 
kukkutasana. Hold a hanging rope 
with hands and ascend (KKH-99, 
STN-49). 


urnanabhyasana-i 


ii) However, HP(ms.)-I1.155 
gives a different technique as 
follows: 

Lie on the back. Extend 
hands forming fists and place them 
near the buttocks. Place two feet on 
fists by bending the knees and raise 
the body up. Direct the gaze at the 
nose. 


->--—— $ 


urna-nabhyasana-ii 


iruparvasana 

Place both knees on ground 
and take the feet against the buttocks. 
Fold hands in salutation on chest 
(YAs-103). 


uruparvasana 


This is also known as tri- 
stambhasana. 


ustra-nisadanasana 

Stand on knees and keep 
shanks on ground. Bend backward 
and hold ankles with respective 
hands. Keep hands straight and bend 
the head backward by pushing the 
belly upwards (SYK-83, NBV- 
11.46). 
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ustra-nisadanasana 


This is same as ustrasana-iii. 


ustrasadana 

Mentioned in STN-73, KKH- 
70. 

See a$vasana for details. 


ustrasana 

i) In prone lying position fold 
legs and place them towards the back 
and hold with hands. Contract the 
abdomen vigorously. Raise the head 
and contract the mouth also (GhS- 
11.41, BrYs-III.48, KT-II.46,p.249, 
HS-asana-48, SVY-48,p.366, SCA- 
86, SYK-61, YMP-17). 
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ustrasana-i 


Cf. dvi-kakudasana (Y As- 
63). 


ii) KKH-91 and STN-54 give 
a different technique in which one 
stands on toes and stretches both 
hands over the head. 


ustrasana-ii 


This is same as tadasana-i. 


iii) YRah(N)-II.21 mentions 
this asana but does not explain the 
technique. 

The editor gives an 
illustration of this asana which is 
same as ustra-nisadanasana. 

See ustra-nisadanasana for 
illustration. 


utkatasana 

i) Place toes on ground and 
raise the heels up and place the 
buttocks on them (GhS-II.27, BrYs- 
11.32, HS-asana-34, SYK-56, 
SVY-31,p.353, YMP-30, AmS-9, 
HSC-II.46,p.36, JT-II.26, JCM- 
7170). 


utkatasana-i 


It is same as angusthasana, 
and godohikasana. 


SVY-31,p.353 places the 
hands on knees while YMP-30 
suggests to fold them at the chest. 

Cf. utkatikasana. 

This asana is conducive in 
practices of nauli, basti, cakrikarma 
(HSC-I1.46,p.36) and jalabasti 
(GhS-I.45). 


ii) SCA-53, SYK-56 and 
KT-II.46 describe the technique of 
utkatasana with half-knee bent and 
keeping the trunk upright. 


utkatasana-ii 


334 


Encyclopaedia o 


This is known as vakrasana- 


iii) YAs-40 and SCA-78, 
however, require to keep the heels 
together under the bottoms. Knees are 
kept separated sideward. One sits on 
toes also separated. 


utkatasana-iil 


This has similarity with 
pankajasana-i. 
Cf. kanthadi-asana. 


iv) KKH-109 and STN-104 
provide a different variety of this 
posture wherein one sits on ground 
with both feet together and knees 
raised up upto the ears. 
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utkatasana-iv 


utkatika-asana 

One sits on ground with 
knees folded and projected forward. 
Heels and toes touch the ground 
(SnS, AHAI-p.12, YP-XV.70-71, 
HMY-IV.132). 


utkatika-asana 


When heels are raised and 
one sits only on toes, it is called 
godohika-asana by HMY-IV.132. 


utpadatala-asana 
Mentioned in HR-III.14 but 
not described. 


utphalaka-asana 
Mentioned in HR-III.15 but 
not described. 


utpidasana 

Bring separated heels up 
while sitting on toes and lowering 
the buttocks at the level of the knees 
(STN-53, KKH-75). 


utpidasana 


This has some similarity with 
utkatasana-iii. 


uttamangasana 

i) Adopt padmasana. Place 
elbows and hands on ground in 
front. Then bend the head on 
ground (SCA-85, SYK-66). 


uttamangasana-i 


ii) RY-23:46, V-p.884-885 
give a different variety of this posture 
wherein one adopts kukkutasana-i 
and then bends the hands at the 
elbows to bend the head on ground. 


uttamangasana-ii 


ili) According to KT- 
I1.46,p.249 there is another variation 
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of uttamangasana technique of which 
is same as lolasana-i. 
See Jolasana-i for illustration. 
Performance of this asana 
cools the body down and a repeated 
practice of this awakens kundalini. 


uttanaka 

Mentioned in the 
Commentary of HMY-IV.134 but 
not described. 

This Commentary classifies 
all the asanas in three groups, 
namely, uttanaka, parsvasayi and 
naisadhika practice of which 
overcomes suffering and brings about 
bliss. 


uttana-kukkutasana 

A synonym for uttana- 
kirmasana (YSC-II.46,p.84). 

YSC-II.46,p.84 mentions 
that some experts call this also as 
uttana-kirmasana for illustration of 
which see uttana-kirmasana-ii. 


uttana-kirm4asana 

i) Adopting padmasana, fix 
palms on ground by inserting arms 
between thighs and knees. Then 
wind the arms around the neck and 
lie supine (HP(k)-I.24, HP(L)-IL.9, 
Yci(G)-II, TSU-42, HS-asana-40, 
HR-II1.15,74, YuB-VI.17, HP(V)- 
40, HSC-p.32, HP(ms.)-II.146, 
YRah(N)-II.16). 
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uttana-kormasana-i 


ii) Alternatively one holds 
this position in sitting instead of lying 
on the back (GhS-II.33, SVY- 
44,p.364, ANi, KKH-19, SCA-77, 
SYK-54, YMP-15, A-6, BrYs-III.40, 
HPD-3, Yci(S)-76, STN-85, YSC- 
11.46,p.84 YRP-p.3, JT;1.24). 


uttana-kirmdasana-ii 
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This is karmdasana-vii (Y As- 
105). 

According to some experts, 
this is also known as uttana- 
kukkutasana (YSC-1.46,p.84). 

Also see garbhasana-i, 
granthi-bhedanasana-ii, granthi- 
harasana, naga-bodhasana. 

According to SVY-44.p.364, 
when one catches hold of the 
earlobes, it is garbhasana, while 
holding of the neck with a finger lock 
is called uttana-kiirmasana. 


iii) According to KT- 
11.46,p.247 garbhasana-v is also called 
uttana-kurmasana for illustration of 
which see garbhasana-v. 


uttana-mandikasana 

Place both soles under the 
buttocks, big toes touching each 
other and knees kept wide apart. 
Hold the head by elbows and remain 
steady (GhS-II.35, BrYs-II1.41, HS- 
asana-42, SYK-58, SCA-81). 


uttana-mandiikasana 


Cf. mandiikasana-i. 

SCA-81 and SYK-58 are 
particular about placing of left hand 
first followed by placing of right hand 
behind the head. 


uttana-mayirasana 

Mentioned in YRah(N)-I.50 
but not described. 

The illustration of this asana 
given by the editor may be described 
as under: 

Lie supine. Raise the 
buttocks up and support them with 
hands placed at the waist. Elbows 
bear the weight of the body. Chin 
presses at the throat. 
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uttana-mayura asana 


This is a synonym for ufttana- 
Sikhi-pitha. 


uttana-padasana 

i) Lie supine. Raise both 
legs up and hold the position (SYK- 
94). 


uttana-padasana-i 


ii) STN-74 gives another 
technique in which both legs are 
stretched and spread wide apart to 
the sides while sitting on the ground. 
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uttana-padasana-ii 


iii) YRah(N)-I.51 refers to 
this dsana without giving any 
technique. 


The editor of this text 
illustrates it which is narrated below: 


Lie in supine position. Raise 
legs and hands upward in slenting 
position. Raise the chest by bending 
the back and place the top of the head 
on floor. 


VA 
Bee: 


uttana-padasana-iii 


uttanasana 

i) Lie on the back. Bend 
and bring both knees together on to 
the navel. Interlock the fingers and 
hold the neck. Swing back and forth 
(STN-2). 


uttanadsana-i 


ii) A reference to this asana 
appears in YRah(N)-HI.23 which is 
not described. 


The editor of this text provides 
an illustration, which may be 
described as follows: 


Stand on feet and then bend 
the head forward. Bring the head to 
touch the knees. Hands touch the 
heels. 
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uttanasana-ii 


YRah(N)-III.23 cautions 
pregnant woman against the 
practice of uttanasana. 


uttana-Sikhi-pitha 

A synonym for uttana- 
mayirasana mentioned in YRah(N)- 
II.23 but not described. 

See uttana-mayirasana for 
illustration, 


utthanodara-asana 

Lie supine. Bend both legs 
in the knees and keep the feet apart. 
By bending at the knees hold legs at 
ankles with respective hands. Raise 


the trunk and make an arch of the 
back. Keep the feet and head on 
ground (JCM-7184). 


utthanodara-asana 


utthanotthanasana 
Sit down and stand up 
repeatedly (STN-106, KKH-82). 


utthanotthanasana 


utthita-padmasana 

Sit in padmasana by crossing 
the legs. Place the hands on both 
sides and raise the body up with the 
support of hands (SVY-13,p.337). 


utthita-padmasana 


This is also. called 
kukkutasana-ii, lolasana-i, dolasana, 
cancalasana. 


utthitasana 

A synonym for pafjhasana 
(YAs-10). 

See ghanasana for illustration. 

Also see panjhasana. 


utthita-irdhva-padmasana 

Place elbows and head on 
ground and raise both legs as in 
Sirsasana. Then form the foot-lock 
(padmasana) and remain steady 
(SV Y-37,p.358). 


utthita-irdhva-padmasana 


This is also known as 
iirdhva-padmasana-i. 


utthita-vivekasana 

Stand straight, cross the 
forearms on the chest and remain 
steady (SCA-40, KT-II.36,p.244, 
SYK-30). 


utthita-vivekasana 


According to SYK-30 this is 
a variation of sthiti-vikekasana. 
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vaikarnika-asana 

Mentioned in NPu-33:114, 
BrNPu but the technique is not 
described. 


vaisakhi-asana 

Assume padmasana. Place 
hands on ground in front. Raise the 
body up with knees placed on 
elbows. Direct the gaze between 
eyebrows (HP(ms.)-II.123). 


vaisakhi-asana 


Cf.  utthita-padm4asana, 
lolasana-i, irdhva-kukkutasana. 


V 


Vaisnava-asana 

MnL-IX.25 puts nrsimha, 
garuda and naga 4sanas in this 
group of vaisnava-asanas. 

This text makes 5 groups of 
various asanas, namely, brahma, 
vaisnava, raudra, §akta and Saiva 
(MnL-IX.24-26). 


vaiSyasana 

Stand on toes and fold hands 
on the chest in salutation (RY- 
24:34). 


vaiSyasana 
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vaitala-dsana 

Press left heel at anus. Then 
place right knee near the left toes 
and right foot in the right armpit. 
Keep hands on left knee and direct 
the gaze at the tip of the nose 
(HP(ms.)-II.109). 


vajrasana-i 


This has close similarity with 
dhirasana, gandharvasana and 
yaksasana-ii. 


It is described under 
bhagasana-iii in JP-223-226. 


vaitala-asana ore 
This is same as virasana-v. 


Cf. vrsabhasana. 


vajrasana 
i) Bend both legs in knees 
and place both feet on either side of 
the buttocks (GhS-II.12, HS-asana- 
20, BrYs-II1.14, SVY-16, NPu-33- ii) Place left heel over the 
112, BrNPu, YMP-27, YB-90, YSU- genital and right heel over left (ANa- 
1.111-112, HR-HI.9). 44, AR-XII.1934). 


Vajrasana-ii 
This is also called 
siddhasana-ii. 


iii) PVS-247-249 describes 
a different technique of vajrasana. 

Sit in simple cross legged 
position. Insert both hands through 
calves and thighs and hold the neck 
with hands. Put the head on ground. 


Vajrasana-iil 
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iv) GoP-1I.56:4-5, HP(k)- 
111.110, YKU-1.6,48-49 suggest 
pressing of kanda with heels by 
firmly holding the feet with hands. 
This is helpful in arousal of 
kundalini. 


vajrasana-iv 


YKU-I.6 suggests to place 
the left heel first at kanda. 


v) YRah(N)-1.73,111.10 
makes a mention of vajrasana but 
does not describe it. 

The editor of the text 
provides an illustration of this asana 
wherein one sits on heels with knees 
folded. Then one bends the head 
forward and touches the head on 
ground. Hands are stretched over the 
floor in front. 


Traditional Asanas 


vajrasana-V 


This is recommended for 
pregnant women for easy childbirth. 
This is to be practised with prolonged 
inhalation and exhalation. 


via) YR-15 provides another 
variation of vajrasana wherein left 
heel is placed above (nabhi-)kanda 
and right heel is placed over left. 
One sits upright. 


vajrasana-via 


vib) NL-IV.83, KKH-108, 
STN-68, Jn-VI.94-99, JT-1.37, YR- 
15, GS(ms.)-16 give another variety 


of this practice wherein left heel is 
pressing at the perineum and right 
foot is placed over the genital. 


vajrasana-vib 


vii) YSC-II.46,p.85-86 
describes vajrasana with left heel set 
at the anus. Other heel presses the 
perineum. Right hand is placed on 
the left. 


vajrasana-vii 
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vajra-sanghara-asana 

Sit on toes keeping both heels 
under the anus. Keep the knees 
spread sideward. Take both hands 
over the back and hold opposite arms 
at elbows (JP-79-81, YMS-36). 


vajra-sanghara-asana 


vajrol(n)i-mudra 

i) Firmly place the palms on 
ground and throw head and legs 
towards the sky (GhS-III.39). 


vajrol(n)i-mudra-i 


This is called vrks4sana-iv 
(YAs-46), mukta-hasta-vrksasana-ii. 

This awakens Kundalini and 
one lives long. 


ii) When legs are crossed 
over the shoulders, it is called 
vajrol(n)i-mudra-ii (SCA-28-29, 
§YK-21) for illustration of which see 
phanindrasana. 


vakrasana 

i) From the illustration 
given in YAs-86 the technique 
consists of standing with legs 
apart, assuming half-knee bend 
position and placing hands joined 
together on chest. 


This is called utkatasana-ii. 


ii) A(K) gives a simple 
twisting posture under the name of 
vakrasana wherein one sits on floor 
in long position and folds the right 
knee. Left hand is taken outside right 
knee to catch right foot. Right palm is 


placed on floor beyond right hip for 
support. One twists the whole body 
towards right. 


vakrasana-ii 


This forms a simplified 
variation of popular matsyendrasana. 


valgulyasana 

Adopt padmasana. Insert the 
forearms up to elbows through 
thighs and calves. Take hands 
behind the neck and catch hold of 
the neck. Chin presses at the chest. 
One remains steady (HSC-21-22). 


valgulyasana 
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This resembles garbhasana-i. 

This is to be adopted 
cautiously. 

This easily digests excess 
consumption of food and removes 
fever and abdominal pain. 


valijasyasana 

Insert both hands through 
thighs in half sitting position and 
form a finger lock. Raise the 
shoulders and sit firmly. Direct the 
gaze at the nose (HP(ms.)-II.162). 


valijasyasana 


valmika-asana 

i) While sitting, place left 
heel on right side of the 
generative organ and toes under the 
thigh. Similarly, arrange right heel 
on left side in such a way that the 
toes come close to left knee. Place 
hands on knees and fix the gaze 
between eyebrows (JP-239-241, 
ANa-46, YMS-52). 


Traditional Asanas 


valmika-asana-i 


Illustration of this asana 
given in YMS-52 does not match 
with its description so far as the 
sequence of arrangement of heels 
is concerned. 


ii) JP(L)-47 gives a slightly 
different variation of this asana 
wherein the arrangement of the hands 
are at the chest. 


valmika-asana-ii 
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vama-bhujasana 

Bend the left leg and place its 
foot under the buttocks. Place right 
leg vertically near left foot. Bend 
left hand and place left elbow on 
ground and rest the cheek on hand. 
Place other hand on the knee kept 
vertically (KT-I1.46,p.246, SCA-51, 
SYK-39,40, YAs-51). 


vama-bhujasana 


KT-II.46,p.246 suggests to 
keep the elbow on the knee. 
See daksina-bhujasana. 


vama-caturtham$§a- 
padasana 

Sit by crossing right leg on 
left in such a way that the left calf is 
pressed by right shin (SCA-35, SYK- 
26). 
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vama-hasta-bhujasana 


Traditional Asanas 


vama-hasta-catus-konasana 


This is same as catus- 
konasana (YAs-101, SYK-95). 


vama-janvasana 

Sit on ground with legs 
extended. Fold left leg and place its 
heel against the anus. Bend right leg 
and place its foot on left side and sit 
upright. Place right knee over left. 
Interlock the fingers and place 
palms on belly (SCA-61, SYK-47, 
KT-II.46,p.247). 


vama-janvasana 


See daksina-janvasana, 


JjJanvasana. 


vamangusthasana 

Bend left knee and sit on left 
toes, resting buttocks on left heel. 
Place right foot (leg) on left knee and 
balance. Keep hands folded at the 
chest (SYK-42, YAs-92, SCA-55). 


vamangusthasana 


Its counter pose is daksina- 
angusthasana. 
Cf. angusthasana. 


vama-pada-apana- 
gamanasana 

Bend left leg and place the 
foot on right thigh touching the heel 
by side of the navel. Then place right 
foot below left leg. Place hands one 
over the other at the level of the navel 
(SCA-64, SYK-50, KT-II.46,p.247). 
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vama-pada-apana-gamanasana 


Its counter pose is daksina- 
pada-apana-gamanasana. 


vama-pada-dhirasana 


Bend both legs in knees and 
arrange the feet comfortably under 
the bottoms in such a manner that the 
left foot presses the anus and right 
foot comes under the bottom. 
Hands may be placed on knees or 
folded on chest (SYK-6, SCA-8, 
KT-II.46,p.242). 


vama-pada-dhirasana 
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vama-pada-mastakasana 

Sit on ground and place left 
leg on left shoulder. Bend the other 
leg. Place its heel at the perineum 
and fold hands at the chest (YAs-94, 
KT-II.46,p.244). 


vama-pada-mastakasana 


See daksina-pada-mastakasana 
and daksina-pada-Ssirasana. 

This is same as vama-pada- 
Sirsasana. 


vama-pada-muktasana 

Illustrated in YAs-89 
technique of which is same as vama- 
pada-pavana-muktasana. 

For illustration see the title. 


vama-pada-pavana- 
muktasana 

Place left foot under the 
perineum. Bend right leg in the knee 
and place it vertically close to the 
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body. Encircle the knee with hands 
and press it against the abdomen 
(SCA-6, SYK-5, KT-II.46,p.242). 


vama-pada-pavana-muktasana 


This is same as vaéma-pada- 
muktasana. 
Cf. pavana-muktasana-i. 


vama-padasana 

Stand with feet together. 
Raise right leg forward without 
bending in the knee and stand on left 
leg (SYK-19, KT-II.46,p.244, SCA- 
25). 


vama-padasana 


Cf. vama-suddha-padasana. 
See daksina-padasana. 


vama-pada-Sirsasana 

Siton ground. Place left leg 
behind the head (SYK-21, SCA-28- 
29). 

Its counter pose is daksina- 
pada-Sirsasana. 

For details see dvi-pada- 
Sirsasana. 

See vama-pada-mastakasana 
for illustration. 


vama-pada-trikonasana 

Place right heel at the 
perineum and bend left leg 
backward. Keep its everted foot as 
far away as possible. Keep hands 
either on respective knees or 
arrange them one over the other at 


ae ye 
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the level of navel (SCA-49, SYK-38, 
KT-II.46,p.246). 


vama-pada-trikonasana 


Its counter pose is daksina- 
pada-trikon4asana, ardha- 
tarikonasana. 


See trikonasana-i & ii and 
purna-pada-trikon4asana, ardha- 
trikonasana. 


vamardha-padmasana 

Described in SYK-41 and 
SCA-73 technique of which is same 
as praudhasana. 

See the title for illustration. 


vamardha-pad4sana 

Sit on floor. Bend right 
knee and raise it. Bend left knee a 
little and place its calf over right 
knee. Place both palms on ground 
(YAs-85, SCA-57, KT-II.46,p.247, 
SYK-44). 
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vamardha-padasana 


See daksinardha-padasana. 

KT-II46,p.247, perhaps 
inadvertently, describes a reverse 
arrangement of legs under the title of 
vamardha-padasana and calls it 
vama-padasana. 


vamardha-praudhasana 

When right leg is placed over 
left thigh, it is called vamardha- 
praudhasana (KT-II.46,p.248). 

Arrangement of other leg is 
not described in this text. 


Traditional Asanas 


On the basis of the illustration 
of SCA-73 and description of SYK- 
41, it may be suggested that the other 
foot is placed under the opposite knee. 

By changing position of legs 
it becomes daksinardha- 
praudhasana. 


vama-Sakhasana 

Place left heel at the base of 
right thigh and toes over the right 
calf. Right leg is bent and right foot 
is put below left knee. Sit upright. 
Place the pair of palms at the level 
of the navel (SYK-48, SCA-62, 
YAs-102, KT-II.46,p.246). 


vama-Sakhasana 


See daksina-sakhasana. 


vama-siddhasana 

Press left heel at the perineum 
and stretch the right leg. Sit upright. 
Hands are kept at the navel (YAs- 
47, SCA-37,. SYK-28,. KT: 
I1.46,p.246). 


vama-siddhasana 


Its counter pose is called 
daksina-siddhasana. 
Also see siddhasana-viii 


vama-Suddha-padasana 

Stand straight. Raise the left 
leg forward without bending in the 
knee. Fold hands on chest in 
salutation (Y As-72). 


vama-Suddha-padasana 

This is same as daksina- 
padasana-. 

Cf. vama-padasana. 


vama-§vasa-gamanasana 

Place right knee in right 
armpit and put all body weight on 
it. Bend left leg in the knee and place 
its heel under the buttock and sit 
comfortably by placing left foot on 
right ankle (SCA-9, SYK-7). 


vama-Svasa-gamanasana 
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YAs-87 calls 
gatyasana. 

This helps free flow of 
breath through left nostril. 

By changing leg it becomes 
daksina-$vasa-gamanasana which 
helps free flow of breath through 
right nostril. 

See 
gamandasana. 


it Svasa- 


daksina-Svasa- 


vama-tarkasana 

Sit in padmdasana or in any 
comfortable cross legged position. 
Place left elbow on left knee and 
rest the head with the support of left 
hand (SCA-41, SYK-31, KT- 
11.46,p.245). 


vama-tarkasana 


See daksina-tarkasana. 


vama-trikonasana 
Sit on buttocks keeping both 
feet apart and knees raised. Place 
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left elbow on left knee and hand on 
left temple. Rest the right hand on 
right knee (YAs-27, SCA-48, KT- 
11.46,p.246). 


vama-trikonasana 


See trikonasana-iii, parna- 
trikonasana and daksina-trikonasana. 


vama-vakrasana 

i) Bend the right leg. Then 
bend left knee and place it at a 
distance of 9 inches from right knee 
and place its shank on right foot. 
Place hands one over the other at 
the navel. Sit upright (SCA-60, 
YAs-81, SYK-46). 


vama-vakrasana-i 


See daksina-vakrasana-i. 
ii) KT-II.46,p.247 suggests 


to insert right foot between left calf 
and thigh in this asana. 


vama-vakrasana-ii 


See daksina-vakrasana-ii. 


vamopadhanasana 

Lie on back with left leg 
stretched out and placed under the 
head like a pillow (KT-II.46,p.248). 


vamopadhanasana 


This arrangement is called 


upadhanasana. 

See daksinopadhanasana, 
vyaghrasana-i and 
purnopadhanasana. 


vana-khandi-asana 

From an illustration given in 
NS-33 the technique may be 
described as follows: 

Place right foot at the 
perineum and left foot near right foot 
pointing toes forward. Cross the 
hands and place them on ankles. 


vana-khandi-asana 


vanarasana 

Stand upright on knees and 
hold arms with opposite hands 
(STN-37, KKH-59). 


vanarasana 
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varahasana 

i) Place both elbows and 
folded knees on ground, head 
resting on hands and heels raised 
and touching buttocks (KKH-104, 
STN-66, NPu-33:112, BrNPu). 


varahasana-i 


ii) JP-306-309 and AYG-71, 
YMS-76 give a different technique 
as follows: 

Squat on ground with feet 
together and heels set at the anus. 
Toes are apart. Keep thighs (knees) 
vertically raised. Bring palms 
together and thus joining hands 
take them on the back. Fix the gaze 
at the nose. 


varahasana-ii 


iii) JP(L)-67 illustrates 
another technique. 

One sits on ground in 
squatting with separated knees 
folded and raised. Palms are everted 
and placed on respective shoulders. 
Elbows are near the navel. 


varahasana-iil 


varipava-asana 

While sitting, take hold of 
both feet with hands and raise them 
up to forehead and remain steady 
(NS-71). 


varipava-asana 


It has similarity with 
vasisthasana-i (JP-276-277, YMS- 
67). 


vartulasana 

i) While sitting raise both 
legs towards the sky and bind them 
at the back (RY-24:20-21). 

The technique described is not 
clear. 


ii) According to SCA-33, 
SYK-24 cakrasana-ii_ is known as 
vartulasana as per some yoga 
experts. 

See  cakrasana-ii for 
illustration. 


vasistha-asana 
i) Join both soles together 
while sitting. Insert hands through 
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legs. Hold the feet with hands and 
further bring them over the upper 
arm. Make a finger-lock and raise 
legs still higher over the head and 
remain steady (JP-276-277, YMS- 
67, AYG-53). 


vasistha-asana-i 


It is similar to varipava- 
asana. 


ii) YRah(N)-I.50,11.17 
mentions the name of this asana 
without giving any technique. 

The editor of this text provides 
an illustration of this sana which is 
described below: 

Lie on one side. Raise the 
trunk with support of one hand. Turn 
other hand towards sky with face 
also turned upwards. 
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vatasana 
Mentioned in NPu-33:]] 4 
but not described. 


vatayanasana 

Stand straight. Bend left leg 
in the knee and place its foot in right 
groin. Then bend right knee and 
bring left knee on to right ankle. 
Join both hands in salutation and 
remain steady (SVY-32,p.354, 
SYK-9, SCA-11, YRah(N)-II.16, 
KT-II.46,p.243). 


vasistha-asana-ii 


lii) JP(L)-59 gives a 
different technique: 

While sitting on ground, 
insert both hands through knees 
from outside and place palms over 
the head by interlocking fingers. 
Keep legs hanging from the elbows. 


valayanasana 


It can be practised on other 
side by changing the Position of legs. 

OF: ardha-candrasana-ii, 
gavaksasana and vrksasana-ii, 

YRah(N) Suggests to 
vasistha-asana-iii interwind hands at the chest. 


vetalasana 

Described in HMY-IV.127 
technique of which is same as 
baddha-padmasana-i and vajrasana- 
ix, 

See baddha-padmasana-i for 
illustration. 


vetrasana 

Lie on back. Bend the 
knees and place the feet on ground. 
Raise the body and bring hands and 
feet together (KKH-17, STN-9). 


vetrasana 


vibhisasana 

In a sitting position, bring 
both soles together. Insert hands 
under the feet and hold them with a 
finger-lock. Raise the feet up and 
bring them on chest. Direct the 
gaze at the nose (HP(ms.)-II.80). 
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a 


vibhisasana 


It is same as udarasana. 


vicara-natha-asana 

From an illustration given in 
NS-31 the technique consists of 
arranging both feet with their soles 
upturned on both sides of the 
buttocks. Then the feet are raised 


with hands and placed in respective 
armpits. Hands are joined on chest. 


vicara-natha-asana 
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vicitra-asana 

Insert both hands under the 
calves. Make a finger-lock and hold 
the feet. Thumbs are kept open. 
Raise the feet over the head and 
direct the gaze between the eyebrows 
(AYG-55). 


vicitra-asana 

Cf. lohatit (NS-50), vasistha- 
asana-i. 

vicitra-karani 

Lie supine, take the legs 
beyond head. Extend the hands and 
hold the position comfortably (HR- 
T1.13,69). 


vicitra-karani 


This is supposed to be an 
advanced practice of Sayita-pascima- 
tana. 


This has similarity with 
langalasana. 


vicitra-nalina 
Mentioned in HR-III.20 but 
not described. 


vidhinana 

Resting on one heel, stretch 
other leg and touch its toes with 
respective hand. Hold other heel 
with other hand (HR-III.13,71). 


vidhiinana 


This asana is also known as 
dhinapitha. 


vijayasana 

Place right thigh over left 
thigh. Place left heel below right 
thigh. Hands are arranged left over 
right on the lap (MtS-III.20-21). 
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ii) AR-25: 4233 gives the 
following technique: 

While sitting in squatting 
position, insert both hands between 
knees and thighs. 


vijayasana 


vikatasana 

i) Sit in squatting position 
by folding the right knee. Place 
left foot on left shoulder. Place 


hands on right knee and direct the vikatasana-ii 
| gaze between the eyebrows : 
(HP(ms.)-I1.163). This has similarity with 


kurakata-asana and vilapa-asana. 


vilapa-asana 

Sit on buttocks with feet on 
ground. Raise up the heels. Insert 
both hands between thighs and 
calves and make a finger-lock (NS- 


vikatasana-i 60). 
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vilapa-asana 


It is similar to vikatasana-ti of 
AR-25:4233. 


vimalasana 

Place one foot on ground. 
Bring the buttocks to the level of the 
knee. Place the other foot on knee 
and remain steady (STN-51, KaPu- 
57:127-128, KKH-76). 


vimalasana 


viparita-dandasana 

Mentioned in YRah(N)-I.53 
but the technique is not described. 

The illustration provided by 
the editor may be described as 
follows: 

Lie on back. Bend both the 
knees. Bend the neck backwards 
and place the top of the head on 
floor. Interlock the fingers behind 
the head and push the whole body 
up towards the sky in such a manner 
that the whole weight of the body 
falls only on feet and head. 


viparita-dandasana 


Cf. dandasana-iv and v. 


viparita-karana-asana or 
viparita-karani 

i) Lie supine with feet 
together. Raise both legs and trunk 
vertically. Body weight rests on 
shoulders and neck. Keep hands 
spread out on ground. Direct the 
gaze at the tip of the nose (JP-164- 
166, GhS-III.30, YMS-17, JP(L)-29, 
HP(k)-I1.78, JT-III.81). 
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viparita-karana-asana or 
Viparita-karani-i 


Cf. dhvajasana. 
See uirdhva-karana-kriya. 


JCM illustrates three 
varieties of viparita-karani which are 
described as below: 


ii) One technique requires 
balancing the body on hands alone 
keeping the head off the ground and 
bringing one foot in the opposite 
groin (JCM-7153). 


Viparita-karana-asana or 
Viparita-karani-ii 


Cf. Sirsasana-vii. 


iii) Another technique 
requires standing on head alone 
without support of hands. Hands are 
folded on chest in namaskarz 
position (JCM-7154a). 
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viparita-karana-asana or 
viparita-karani-ili 


iv) Yet one more variety of 
viparita-karana-asana of JCM-7154b 
requires standing on hands bent at 
elbows and forehead touching on to 
ground. 
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viparita-karana-asana or 
viparita-karani-iv 


Cf. Sirsasana-iv. 


viparita-konasana 

Mentioned as one of the 
several varieties of konasana by the 
editor of YRah(N)-IJ.20 description 
of which is as follows: 

Support the head with 
hands interlocking the fingers. 
Elbows are on ground. Raise legs 
and trunk up on the head. Spread 
legs apart making a triangular form. 
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viparita-karana-asana or 
viparita-karani-iii 


iv) Yet one more variety of 
viparita-karana-adsana of JCM-7154b 
requires standing on hands bent at 
elbows and forehead touching on to 
ground. 


viparita-karana-asana or 
viparita-karani-iv 


Cf. Sirsasana-iv. 


viparita-konasana 

Mentioned as one of the 
several varieties of konasana by the 
editor of YRah(N)-II.20 description 
of which is as follows: 

Support the head with 
hands interlocking the fingers. 
Elbows are on ground. Raise legs 
and trunk up on the head. Spread 
legs apart making a triangular form. 
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vira-bandha-asana 

Place right foot on left knee 
and left foot under right knee. 
Arrange left palm over right and 
place both hands on generative 
organ. Fix the gaze at the tip of the 
nose (ANa-4). 


vira-bandha-asana 


This is same as virasana-i. 


vira-bhadraka 

YRah(N)-I.51 describes the 
technique of this asana which 
consists of spreading both legs far 
apart-- one leg in front and the other 
backwards-- in standing position. 
And then bending one leg in front and 
raising two hands upwards. 


vira-bhadraka 


virdsana 

i) Place one foot on the other 
thigh and the other foot under the 
opposite thigh (TSU-37, HP(k)-I.21, 
YMP-36, A-3, RY-23:71-78, DU- 
Iil.6, YAs-79, JDU-IIL.6, MtS-UI.3- 
4, NPu-33:115, BrNPu, §D-II.12, 
Abs-31:32,39, PB-507:05, ST- 
25:15-16, YPa-II.46, YT-p.22, V- 
p.886, SSS-34, SSe-XII, SCA-4, 
SYK-4, HR-III.11,54, ANi, TV- 
11.46, SBV-IL.48, YRs-40, YY-III.8, 
YSC-II.46,p.83, JT-1.21, VS-1.72, 
§nU-I.3-4, HP(ms.)-II.42, HTK- 
VII.18, YuB-VI.7, Yci(s)-75, 
Yci(G)-II, YP-XV-78, ANa-3, 
HPD-p.3). 


virasana-i 

It is same as vira-bandha. 

Cf. daksinardha-padmasana. 

It is also called ardha- 
padmasana-i (SYK-4) and 
ardhasana (NBV-II.46, YPa-II.46, 
Vrt-II.46). 

ii) Some texts consider 
virasana as a technique of crossing 
the legs as in padmasana (BrYs- 
III.21, HS-asana-24, Vrt-II.46, 
NBV-II.46, HMY-IV.126, YP- 
XV.58-59, YMP-26, HP(V)-37, 
GhS-II.17, YRn-p.29, YRP-p.3). 


virasana-ii 
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HP(V)-37 considers this 
variety as a variation of 
gomukhasana. 

When virasana-ii is practised 
with one leg placed on opposite 
thigh, it is called ardhasana which is 
same as virasana-i. 


iii) YP-XV.65-66 gives a 
different variety of virdsana 
wherein standing on one leg, other 
foot is placed on the first knee. 


virasana-ili 


iv) Another variety involves 
the following technique: 

Fold one leg and place the 
foot under the anus. Place other 
folded leg vertically with heel 
pressed against the genital. Place 
both hands on respective knees 
(KT-II.46,p.242, SCA-4, YMP-36, 
SYK-4). 


virasana-vii 


(dharani means the nerve 
plexus which is located below the 
navel. dharani also means ground). 


viii) JP-487 gives yet 
another technique: 

Stretch left leg over the 
ground and place right foot over the 
left knee. 
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ix) Place one foot on 
opposite thigh and other foot on 
generative organ (RY-23:71-75). 


virasana-ix 


According to RY-23:71-75 
and V-p.885 this is also known as 
samanasana-ii. 


x) One adopts a posture as if 
sitting on a throne (or chair) with 
both knees half-folded and bottoms 
hanging in the air (HMY-IV.128). 


virasana-viii 


virasana-x 


Traditional Asanas 


YRs-34 recommends a 
comfortable sitting posture is 
virasana. 

HSC-55 recommends 
virasana for stabilizing the mind. 

MnL-IX.25 considers this 
asana aS a raudrasana. 


RY-43:27 mentions two 
varieties of virdsana as baddha- 
Virasana and maha-virasana but does 
not provide description. 


viratasana 


Sit with calves and thighs 


together. Then touch the back on 
ground again and again (KKH-20, 
STN-86). 


viravanka-asana 

Take a long sitting position. 
Insert both hands under the knees 
and lift legs as high as possible 
bringing thighs in contact with the 
abdomen (NS-19). 


viravanka-asana 


viSankha-asana 

From an illustration given in 
NS-59 the technique may be 
described as follows: 

Bring both the soles together 
and place the feet under the anus. 
Place hands on respective knees. 


visnu-asana 
Bring both soles together 
and place them under the anus 


keeping a distance between the heels. 
Knees are separated. Toes are on 
the ground. Raise two hands over 
the head facing the palms up. Fix 
the gaze at the nose (AYG-76, YMS- 
81, HP(ms.)-II.107). 


visnu-asana 


This is same as siddhi- 
dhudharu-asana. 

AYG-76, YMS-81, HP(ms.)- 
11.107 suggest to keep a distance of 
9 inches between two heels. 


visrama-asana 

Sit in padmasana. Hold the 
elbows with hands in front. Elbows 
are put over the feet. Bend forward 
and touch the forehead on ground. 
Keep the eyes closed (ANa-20). 
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visrama-asana 


vistirna-asana 
Mentioned in SnS but 
technique is not described. 


the 


viyogasana 

Stand on the knees. Bring the 
right toes near the left knee at the 
back. Similarly, bring left toes at 
the back of right knee. Take hold 
of shins with hands turning them 
on back side in such a way that the 
thumbs come outside and other 
fingers inside. Fix the gaze between 
the eyebrows (JP-210-214, YMS- 
40). 


viyogasana 


Traditional Asanas 


JP(L)-39 illustrates this asana 
differently which is not clear. 


vrkasana 

i) Lie supine. Taking 
support of feet placed on ground 
raise the body up horizontally 
(KKH-8, STN-10). 


vrkasana-i 


ii) IA-6 provides another 
variety of this 4sana wherein one 
stands on the feet, raises both the 
hands up and bends the body 
backward as much as possible. 


vrkasana-ii 


vrksasana 

i) Stand upright. Raise right 
foot and place it at the root of left 
thigh and stand like a tree (GhS- 
11.36, BrYs-III.42, HS-dsana-43, 
YMP-11). 


vrksasana-i 


This is described also as 
ardha-candrasana-i, ardha- padasana, 
eka-padasana-ii. 


ii) JCM-7152 illustrates 
quite a different technique. 


It requires right leg folded 
at knee taking the heel at the navel 
and standing on folded knee. Other 
leg is bent in the nee and the foot is 
placed near the first knee. Hands 
grasp the opposite arms. 


vrksasana-ti 


Itresembles vatayanasana. 


iii) Make a finger-lock and 
place the head on it and raise legs 
up vertically in the air (SCA-31, KT- 
11.46,p.244, YAs-77, SYK-23). 
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vrksasana-ii 


This variety of vrksasana 
goes under the name of Sirsasana-i. 


According to SCA-31 this 
inversions are also known as 
mundasana, kapalasana or narasana 
with slight variation in arrangement of 
hands and legs. 


There are variations also in 
this technique. 


For example, when legs are 
bent in knees it is called ardha- 
vrksasana and when hands are 
removed from head and kept on 
ground by sides of head for support 
it is called mukta-hasta-vrksasana-i 
(SYK-23). 


See the respective titles for 
illustration. 
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iv) YRah(N)-II.20, YAs-46 
give another variety of vrksasana 
wherein the whole body is raised on 
palms alone with hands fully 
stretched. 


vintasana 


vrsabhasana 

Sit on ground by pressing 
calves with thighs. Tilt the body at 
one side. Keep an elbow on 


vrksasana-iv respective thigh (MtS-III.34-36, NPu- 
33:113, BrNPu). 


This is called vajroli-mudra-i 
(GhS-III.39), ardhodyasana, mukta- 
hasta-vrksasana-ii. 


According to YRah(N)-II.20, 
this asana should be practised to 
purify the seven cakras. 


vrntasana 
Take hold of a hanging rope vrsabhasana 
with one hand (at a time) and ascend 
(KKH-102, STN-72). Cf. vajrasana-i. 


vrsa-pada-ksepa-asana 

Lie supine. Make a finger- 
lock and place it at neck. Keep 
elbows together. Stretch one leg 
on ground. Do cycling with 


opposite leg (alternately) (KKH-1, 
STN-81). 


vrsa-pada-ksepa-asana 
Cf. candrasana-i. 


vrsapati-asana 

Bend right knee and projec it 
forward. Then bend left leg and 
place its foot on right side under the 
buttock. Hands are placed over the 
knees. Fix the gaze at the tip of the 
nose (JP-317-319, YMS-80). 


vrsapati-asana 
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vrsasana 

Place right ankle at the anus 
and place upturned left foot touching 
the ground on left side (GhS-IL.38, 
HS-asana-45, BrYs-II.45, SYK-59, 
YKn-13:50, MPu-VI1.47). 


yy 


vrsasana 


vrécikasana 

i) Place hands and elbows 
on ground. Raise both legs up and 
bending them backward, place feet 
on the head. Raise up chin and hold 
the position (YRah(N)-II.14, SYK- 
97, HR-III.15,75, HSC-23). 


Traditional Asanas 


vrscikasana-i 


ii) Lie supine. Draw the pair 
of feet closer and arrange right 
foot over left and lock them. Raise 
legs and head and bring right knee 
close to head. Raise hands over the 
head straight and bend fingers 
imitating front portion of a scorpion. 
Fix the chin in throat and apply 
jalandhara-bandha. Direct the gaze 
between eyebrows (JP-158-163, 
YMS-16, HP(ms.)-I1.147-148). 


vrscikasana-ii 


iii) JP(L)-28 provides 
another variety wherein one lies 
supine on ground and stretches the 
hands over the head. Legs are raised 
upwards forming a right angle. 


vrscikasana-iii 


vyaghrasana 
i) Lie on back and place one 
leg on the neck (RY-24:17-18). 


vyaghrasana-i 


Cf. upadhandasana. 


ii) Another technique is like 
simhasana as follows: 


Cross the legs at the ankles 
and sit on heels. Place stretched 
hands with fingers spread on ground 
by sides. Bend a little forward and 
with mouth wide open push the 
tongue out and widen the eyes (SCA- 
46, SYK-79, KT-II.46,p.246, MtS- 
I1.13-15, NPu-33:113, BrNPu, HR- 
I.18). 


vyaghrasana-ii 


Cf. simhasana-i, yoga- 
nrsimhasana. 


vyakhyanasana 

Mentioned in YAs-108 but 
not described. 

However it provides an 
illustration of a Jaina monk 
delivering a religious sermon while 
sitting in simple cross legged position 
while mouth is covered with a piece 
of cloth. 


vyakhyanasana 


vyasa-asana 

i) Set the left ankle under 
the right buttock. Fold the right knee. 
Place the right foot close to the left 
knee. Place the hands on respective 
knees with palms upturned and 
fingers spread out. Fix the gaze at 
the tip of the nose (JP-242-245, 
YMS-53, ANa-47). 


vyasa-asana-i 
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II) JP(L)-48 gives a different 
variety of this 4sana wherein one 
sits on floor with left knee bent and 
left foot inserted between right calf 
and thigh. Left heel is pointed 
upwards. Right leg is bent at the 
knee and right foot is paled over left 
shank. Palms are placed on knees 
facing upwardly. 


vyasa-asana-ii 


yaksasana 

i) Lie supine on ground. 
Firmly catch hold of ankles with 
hands. Then spread legs sidewards 
and raise head up. Eyes are fixed at 
eyebrows (HP(ms.)-II.150). 


yaksasana-i 


Cf. supta-prasarita- 
padangusthasana. 


ii) MtS-III.30-31 gives a 
different technique of this asana 
which is practised in sitting by 
bending at knees, feet kept by sides 
of the hips. One sits on ground. 
Hands are on knees. 


This is same as vajrasana-i. 


See vajrasana-i for 
illustration. 


yastikasana 

Lie supine. Stretch the legs 
on ground. Hands are stretched over 
the head. One stays comfortably 
(SCA-56, KT-II.46,p.246, Vrt-II.46, 
SYK-43). 


yastikasana 


This is also known as 
dandasana-ii and jyesthikasana. 


yati-asana 

Described in JP-314-316, 
AYG-74, YMS-79, JP(L)-69. 

This is same as jati-asana. 

See jati-dsana for illustration. 


yoga-bandhasana 

Sit in padmasana. Insert two 
hands through knees. Place left hand 
under right buttock and right hand 
under left buttock. Lie on the back 
keeping both the knees raised. Gaze 
at the tip of the nose (ANa-24). 
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yoga-mudrasana 

A(K) describes this asana 
wherein one adopts padmasana and 
then bends the body forward head 
touching on ground. 


yoga-bandhasana 


yoga-karmasana 

Place right heel on left side 
of the perineum and left heel on right 
side of the perineum and sit 
comfortably (ANi). 


yoga-mudrasana 


See macchendra-asana-i. 
Also see paSavasana. 


yoga-nidrasana 
Wind both legs around the 
neck, tie up the hands on the back 
4 ( by turning them on thighs and lie 


down (HR-III.13,70). 


yoga-karmasana 


This has similarity with 
yogasana-iv. yoga-nidrasana 
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yoga-nrsimhasana 

Mentioned in YRah(N)-II.15 
but not described. 

From an illustration 
provided by the editor the technique 
may be described as follows: 

Cross both legs at ankles, 
keeping knees raised a little. Place 
arms stretched on knees. Open the 
mouth and pull the tongue out. 


yoga-pada-yogasana 


YMS-13 calls it joga-pada- 
joga-asana while JP-140- 143 calls it 
joga-pada-asana-ii. 


yoga-pattasana 

Cross legs with knees raised , 
and sit with the help of a yogapatta 
(a cloth) woven around and cross 
the hands on knees. Sit comfortably 
(TV-I1.46, YSC-II.46,p.84, STN- 

yoga-nrsimhasana 121, Yci($)-75, Yci(G)-II). 

Cf. simhasana-i, vyaghrasana- 

ii, nara(nr)simhasana-i. 


yoga-pada-yogasana 

Stand on knees. Place left 
heel in right armpit. Bend right leg 
and place its foot joining other foot 
dorsally. Take left hand on the back. 
Similarly, taking right hand over left 
shoulder, grasp both hands by 
interlocking the fingers. Then bend 
the head down towards knees and 
gaze at the tip of the nose (YMS-1 mi — 
JP- 140-144, HP(ms.)-I1.1 12-11 3). yoga-pattasana 


Traditional Asanas 


This is a synonym for 
sopasrayasana-i. 

This is same as paryankasana-ii. 

YSC-II.46,p.84, TV-I1.46, 
Yci(S)-75, Yci(G)-II suggest to keep 
the hands on yogapatta. 


yogasana 

i) Place the feet on opposite 
knees turning them upwards. Keep 
hands on ground with palms turned 
upwards. Draw the air in and fix 
the gaze on the tip of the nose (GhS- 
11.44-45, YMP-25, BrYs-III.51-52, 
YRK-23, SnS, YSC-II.46, HS- 
asana-51-52). 


yogasana-i 


This has similarity with 
milapa-asana. 


ii) RY-24:28 describes the 
technique differently in which one 
sits on ground in squatting position 
and ties the pair of knees with hands. 
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yogasana-ii 
This is pavana-muktasana-i 
iii) STN-64 gives another 


variety of yogasana which is same 
as baddha-padmasana-i. 


yogasana-iii 


iv) TSU-38 gives another 
technique of this 4sana which is as 
follows: 

Pressing the anus well with 
both the ankles, feet crossed, one 
should sit in a calm and composed 
manner. 


yogasana-iv 


This has similarity with yoga- 
karmasana. 


vy) Another variety of this 
Asana is described differently in JM- 
1.52 under the title of joga-asana 
which requires sitting with heels kept 
one above the other pressing at anus. 


i 


yogasana-v 
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This is same as kiirmasana-i 
(HP(ms.)-1.22). 

This has similarity with 
siddhasana-iv. 


yoga-simhasana 

According to HSC-13- 
14,p.31 simhasana-i is also called 
yaga-simhasana. 

See  simhasana-i for 
illustration. 


yogendrasana 

Described in YKn-13:32 
technique of which is same as 
pascima-tana. 

See pascima-tana for 
illustration. 


yogesvarasana 

Mentioned in RY-43:26, but 
not described. 

It is said to have three 
varieties as yogeSvarasana, maha- 
yogeSvarasana and _ baddha- 
yogeSvarasana. 


yogindra-pitha 

Described in Yci(G)-II 
technique of which is same as 
matsyendrasana-i. 

See matsyendrasana-i for 
illustration. 


Traditional Asanas 


yogini-asana 

Place the pair of heels in 
close contact with perineum. Keep 
both knees spread out. Place hands 
on respective knees and fix the gaze 
between the eyebrows (ANa-45, 
HP(ms.)-II.44). 


yogini-asana 
This resembles bhadrasana-i. 


yonimudra-asana 

Place left heel at the 
perineum. Place right foot on 
generative organ. Keep both hands 
on respective knees. Direct the gaze 
at the tip of the nose (YMS-9, 
BrNPu-65:129, SG-16:52, YKn- 
13:44, JP-108-110, JP(L)-15). 


yonimudra-asana 


This 15 
siddhasana-1. 

This is “also called 
yonimudra-bandha in BrNPu-65:129 
and SG-16:52. 

BrNPu-65:129 makes a 
mention of another variety of this 
asana but does not describe it. 


similar to 


yonyasana 

i) Described in STN-103, 
KKH-106, YD-78 technique of 
which is as below: 

Close the feet together. Place 
heels below the generative organ. 


yonyasana-i 


It is a synonym for 
bhadrasana-viii (GhS-IL.9). 

YSC-II.46-37, HSC-34 
consider yonyasana-i as a variety of 
siddhasana-i. 


ii) HP(ms.)-II.71, JP-215, 
JP(L)-40, YMS-43 require to bend 
forward and place the head on the 
feet and forearms on the shanks after 
joining heels together. The gaze is 
directed at the nose. 


4 


yonyasana-ii 


This is also called joni- 
asana. 


It has similarity with 
nagipava-asana and avaghata-asana. 
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iii) RY-23:54, KT- 
I1.46,p.249, V.p.885, YMP-20, 
SYK-67, SCA-80 describe it 
differently as follows: 


Place left ankle on generative 
organ and right foot on left thigh. 
Close both ears with thumbs, eyes 
with index fingers and nose with 
middle fingers. Direct the gaze at the 
middle of the eyebrows and sit 
upright. 


yonyasana-iii 


See baddha-yonyasana. 

This asana cures abdominal 
disorders. 

MnL-IX.26 considers 
yonyasana to be a Sakta-asana. 
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Foreword to the Second Edition 


by Georg Feuerstein, Ph.D. 
Founder-Director of the Yoga Research Center 


and author of The Shambhala Encyclopedia of Yoga 


This unique volume focuses on one of the most re- 
condite aspects of Tantra: the esoteric process by 
which the ordinary human body is transmuted into 
a "divine body" (divya-deha). In such a body, ev- 
ery cell is suffused with consciousness, and it is 
endowed with extraordinary capacities (siddhi). 
At the heart of Tantra is Kundaliniyoga, and at 
the core of Kundaliniyoga is Layayoga. Tantra, or 
Tantrism, is a spiritual tradition that crystallized in 
the opening centuries of the first millennium C.E. 
and reached its zenith around 1000 C.E. It repre- 
sents a remarkable synthesis and understands itself 
as the teaching for the present age of darkness 
(kali-yuga). Among its central tenets is the notion 
that the body is not, as taught by more ascetical 
schools, an obstacle on the path to enlightenment. 
Rather, it is a manifestation of the ultimate Real- 
ity and hence must be fully integrated into one's 
spiritual aspirations. The early Tantric adepts 
(siddha) developed an approach that is body-posi- 
tive and epitomized in the concept of "body culti- 
vation," or kaya-sadhana, which in due course led 
to the creation of Hathayoga with its many 
purificatory practices (sadhana), postures (asana), 
and techniques of breath control (pranayama). 


The purpose of these practices is not merely to 
acquire physical fitness and mental health, but pri- 
marily to awaken the body's dormant psycho- 
spiritual power called kundalini-shakti. When this 
power, which is a form of conscious energy, is fully 
aroused it begins to transform the body. It leads to 
the ecstatic realization of one's true identity as the 
pure, universal consciousness (cit), and it also pro- 


gressively renders the body transparent to that su- 
preme consciousness. 

This alchemical process of transmutation of the 
very constituents of the body is the domain of 
Layayoga. Laya refers to the absorption of the ele- 
ments (tattva) constituting the body, which occurs 
when the kundalini power rises from the 
psychoenergetic center (cakra) at the base of the 
spine toward the center at the crown of the head. 
In its ascent along the spinal axis, it must pierce a 
series of psychoenergetic centers, each of which re- 
lates to specific psychosomatic functions and also 
anatomical structures. As it passes through each 
center, the kundalini absorbs each center's elements 
and correlated function. This induces a deepening 
state of mental concentration and conscious lucid- 
ity, but at the same time decreases physical anima- 
tion. Thus the outside observer would notice a dras- 
tic decrease in metabolism and spontaneous suspen- 
sion of breathing. In a way, the ascent of the 
kundalini amounts to a consciously undergone death 
process. 


If the yogin remains long enough in this state 
of suspended animation, the body simply dies. But 
this is not the intended outcome of Tantra. Rather, 
the successful practitioner of Tantrayoga must next 
skillfully guide the kundalini from the crown cen- 
ter back to its home at the base of the spine. This 
restores all the bodily functions, yet brings a new 
element into play: the gradual suffusion of the 
body with consciousness. For the Tantric adept, en- 
lightenment is nothing unless it includes the body. 
Thus the delicate process of Layayoga is designed 
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to bring enlightenment down to earth, into the 
body - a quite literally breathtaking adventure. 
Shyam Sundar Goswami, who was an adept of 
Layayoga, sifted through no fewer than 282 San- 
skrit texts to gather all the relevant information 
about the process of absorption (laya-krama) into 
one volume. This book is a testimony to his spiri- 
tual stature and tremendous scholarship, but also 
to the yogic heritage of India. Nowhere else on 
earth can one find such profound knowledge about 
esoteric anatomy and the subtle energetic work 
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necessary to achieve full enlightenment. 

Thope this volume will help correct prevalent, es- 
pecially New Age, misconceptions about the cakras 
and nadis. The information locked away in the San- 
skrit scriptures and presented here comprehensively 
for the first time is based on actual yogic experi- 
mentation and realization, which makes Shyam 
Sundar Goswami's compilation an extremely valu- 
able gift to genuine Yoga practitioners. I would like 
to commend the publisher for reissuing this book, 
which has been out of print for many years. 


Foreword 


It has been expounded in the wedamantra: 
'yogeyoge tawastarang wajewaje hawamahe. 
sakhaya indramutaye' (- Rigweda-sanghita, 1. 
30.7). That is, with our hearts attuned, we 
worship with deepest love Indra (Supreme 
Power-Consciousness) so as to be able to practise 
samprajnata yoga (with all its parts successfully, 
by removing all obstacles that distract the mind), 
and then (by developing supreme un- 
affectedness) asamprajnata yoga. 

This worship is zshwarapranidhana, that is, 
concentration in deepest love for God. Love- 
concentration causes samadhi. Patanjali has 
also said: ‘ishwarapranidhanad wa' (samadhi 
is also attained by love-concentration on God) 
(- Yogasutra, 1.23) and "samadhisiddhi 
rishwarapranidhanat' (the accomplishment of 
samadhi is effected by love-concentration on 
God) (-ibid., 2.45). 

There are Oupanushada explanations of the 
Waidika 'yogeyoge'. It has been stated: 'yogena 
yogo jnatawyo yogo  yogat  prawardhate' 
(- Soubhagyalakshmyupanishad, 2.1). That is, 
yoga is to be known by yoga, and yoga develops 
from yoga. This means that the attainment of 
asamprajnata yoga is accomplished by sampra- 
jnata yoga; asamprajnata yoga develops from 
samprajnata yoga. Again, '‘yogena yogang 
sangrodhya ...' (-ibid, 2.12). That is, con- 
trolling yoga by yoga. This means that sam- 
prajnata yoga is controlled by asamprajnata yoga. 
In other words, samprajnata samadhi is trans- 
formed into asamprajnata samadhi when control 
develops to its highest degree. 


The nonappearance of the absorbed writtis 


(linawritti) is the limit of control ( - Adhya- 
tmopanishad, 42). At this stage, natural mental 
absorption, leading to mind-transcendent state, 
occurs (- Akshyupanishad, 2.3). 

Yoga means samadhi. So it has been stated: 
‘sa gha no yoga a bhuwat ... ' ( - Rigweda- 
sanghita, 1.5.3), that is, the yogi is established 
in yoga. Here, yoga is samadhi. 

Waidika '‘yogakshemah'  (- Maitrayan-san- 
ghita, 3.12.6; Shuklayajurweda-sanghita, 22.22; 
Taittiriya-sanghita, 7.5.18) means the preserva- 
tion of samadhi. It has been stated that yoga 
is the attainment of that which is otherwise 
unobtainable. What is that thing? It is that 
which is beyond the senses and mind. It is 
Brahman (Supreme Consciousness). The attain- 
ment of Brahman is not possible without re- 
course to samadhi ( - Nrisinghatapinyupanishad, 
Part 2,6.4;Atmopani.yAad, 4;Annapurnopanishad, 
4.62; Trishikhibrahmanopanishad, Mantra Sec- 
tion, 161-2; etc.). All this indicates that yoga 
is samadhi. The word kshema means preserva- 
tion. So 'yogakshema' is the preservation of 
samadhi. This is why it has been stated: 'yogang 
prapadye kshemang cha kshemang prapadye 
yogang cha' (- Atharwaweda-sanghita, 9.8.2). 
That is, I may attain yoga (samadhi) and 
kshema (preservation) and kshema and yoga. 
The attainment of samadhi and its preservation 
is the aim ofthe practice of yoga. 


Yoga is hidden in the wedamantra ( - Rigweda- 
sanghita, 10.114.9) as bijas which are its original 
form. The bijas are four: ‘yang’ ‘ung’, ‘gang’, 
and ‘ah'. Again, ‘yang’ is composed of two 
bijas, 'ing' and ‘ang’. When the powers locked 
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in the bijas are roused and harnessed, the nada- 
bindu factor is absorbed into the bija aspect, 
and then the bijas, being arranged in order, 
constitute the shrouta word ‘yogah', which in 
that form, as well as in its complex spiritual 
forms, occurs frequently in the Sanghitas of the 
Weda. 

The two matrika-letters ing and ang represent 
agni (fire) and soma (moon), or pingala and 
ida. Pingala and ida cause respiratory motions 
which are based on yang bija. When yang is 
roused, respiration is suspended because of the 
absorption of pihgala and ida in the sushumna, 
and as a result kumbhaka is effected. At this 
stage, the yang-fbrce is transformed into yama 
(control). The emergence of yama occurs in 
three stages: physical control in relaxation in 
asana, vital control in kumbhaka, and sensory 
control in pratyahara. At the pratyahara stage, 
the bija ung is roused and radiates udana force, 
by which concentration develops in three stages 
in the mental field: dharana, dhyana and 
samprajnata samadhi. At the samadhi stage, 
yama (control) becomes sangyama_ (super- 
control). 


In samprajnata samadhi, the bija gang is 
roused as concentration-knowledge-light (pra- 
jnaloka). Associated with gang is wisarga (ah); 
it is represented by the sign:. Wisarga is Kun- 
dalini. Kundalini is samadhi and 
illuminates the whole superconcentrated mind 
by her splendour. Then, Kundalini absorbs super- 
consciousness by her absorptive power to effect 
a mind-transcendent stage in which samprajnata 
samadhi is transformed into asamprajnata sama- 
dhi. Finally, Kundalini herself is absorbed into 
and united as one with Parama Shiwa- Supreme 
Consciousness. This supreme absorptive yoga is 
layayoga. Rigweda calls it the attainment of the 
state of Indra in yoga ( - Rigweda-sanghita, 
4.24.4). 

There is a clear indication of the layayogic 
absorptive process in the Atharwaweda-.sanghita, 
9.8.2. It has been stated there ‘ashtawingshani 


shiwani shagmani sahayogang bhajanta me', 
that is, all the cosmic principles together 
become beneficial and pleasant when they are 
devoted to yoga. This means that the cosmic 
principles, after being roused from the absorptive 
state of yoga, become propitious. This yoga 
is absorptive concentration. It is layayoga. 

The nature of layayoga has been expounded 
in the following mantra: 


‘jyotishmantang ketumantang 
trichakrang sukhang rathang 
sushadang bhuriwaram. 
chitramagha yasya yoge 'dhijajne 
tang wang huwe ati riktang pibadhyai' 
(- Rigweda-sanghita, 8.58.3) 


That is, ordinarily, this luminous and living 
force is latent in the body with its three sheaths 
(matter-life-mind), and is capable of becoming 
quiescent. When, by absorptive concentration, 
this highest, splendorous, and omnipotent power 
is in union with Supreme Consciousness, a 
'deathless substance’ (amrita) starts to flow. 
It is then necessary, by purificatory and vitalizing 
exercises, to prepare both body and mind for the 
utilization of this substance. This splendorous 
power is Kundalini. 

This is Waidika layayoga. Its successful practice 
and accomplishment can be achieved only 
under the direct instruction ofa teacher (guru). 

In this book, Waidika layayoga and its Tantrika 
and Pouranika interpretations are clearly and 
elaborately elucidated. The author is a renowned 
teacher of yoga, whose work is based not only 
on his lifelong study and practice of yoga, but 
also on direct instruction by advanced layayogis. 
The book will prove especially useful to all 
serious readers who feel the need for attaining 
mental control and concentration in their every- 
day life. 


Calcutta Acharyya Karunamoya Saraswati 


Preface 


This book aims to present layayoga authentically 
and elaborately. For this purpose it was necessary 
to investigate and study the immense number 
ofancient documents ofthe rishis who expounded 
yoga- 

The present work is essentially based on the 
Rigweda-sanghita, containing 10,589 mantras; 
179 Upanishads; 67 Tantras having over 10,000 
pages which contain innumerable verses, and 
9 Tantrika manuscripts having 386 pages; 
23 Puranas, containing 451,000 verses; the 
100,000-verse Mahabharata of Wyasa, which 
includes the Bhagawadgita; the 29,000- 
verse Yogawashishta-Ramayana of Walmiki; 
and Yoga-darshana of Patanjali, containing 195 
aphorisms. 

From these sources, 4,122 mantras and verses 
have been quoted in this work. The mantras 
and verses had to be translated. They contain 
1, 2, 3 or 4 lines each. All this was necessary in 
order to find out - rather rediscover - the ori- 
ginal form of this yoga-the form which was 
given by the rishis of ancient India, who were 
the exponents of yoga. The rishis introduced a 
system of technical terms to interpret the hidden 
meaning and various processes of yoga to their 
pupils. It is our purpose to paint a genuine picture 
of layayoga - layayoga as it was known and 
practised in ancient India. 

With regard to the English  transla- 
tion of the Sanskrit texts cited in this work, I 
wish to say that an attempt has been made to. 
give, in many cases, the secret and yogic mean- 
ings in preference to the literary translations. 
However, in each case, a complete reference 


has been given which includes the title of the 
book or manuscript, number of the mantras 
and verses whenever possible, chapters, etc. 
This may be helpful to research students of 
yoga. The edition and the author's or editor's 
name have been given in the bibliography. 
For explanation of transliteration of Sanskrit 
terms the reader is referred to the Note on 
Pronunciation at the end ofthe book (p. 328). 

Moreover, it was absolutely necessary to have 
the guidance of competent and well-experienced 
layayoga gurus for the right understanding of 
the Sanskrit texts and a practical knowledge 
of the various processes of layayoga. This has 
been specially utilized in the part dealing with 
Concentration Practices (Part 3 of this book), 
and to which my guru's contribution is the 
greatest. My own personal experiences also 
have been helpful. 

An important question may be raised in 
connection with this study: What is the signi- 
ficance of layayoga and its utility in our lives? 
The whole book gives the answer. Still it can be 
added here, that a serious student, determined 
to make experiments by undergoing the layayoga 
practices, will discover the tremendous power 
of thought and concentration which usually 
remains hidden. Concentration becomes so real 
and forceful that at a certain stage it rouses a 
latent power which is at zero level in our ordinary 
state of existence; now, he is in contact with that 
power which becomes the gigantic power- 
reality in his life. This power no longer exists 
in imagination, but becomes such a powerful 
force that it is able to alter the vital functioning 
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of the body to a state of suspension, and trans- 
mute mental consciousness into a  mind- 
transcendent form; and, in the ordinary state 
of existence, it causes perfect vital functioning, 
and makes the mind forceful, constructive, 
attentive and tranquil. All this means that an 
unknown aspect of our existence begins to 
manifest itself on the surface stratum of our 
lives which illuminates our mind from within, 
and vitalizes our body through an established 
vital control. This unsuspected power has been 
termed Kundalini, and layayoga has demon- 
strated the possibility of rousing it. Layayoga has 
also shown that these practices can be successful- 
ly carried out without abandoning the 'world- 
path'. Many accomplished layayogis are ex- 
amples of this. 

Kundali-power operates in the chakra-system. 
There is no possibility of tracing the chakras 
in the nervous system or any other part of the 
body. They are not material but dynamic 
graphs of power operations. This does not mean 
that they are fictitious. There is a definite 
relation between the chakras and _ certain 
vertebro-cranial points. These points in the 
medulla spinalis and the brain are also related 
to certain points on the surface of the body. 
The nervous points can be determined approxi- 
mately through the surface points. The nervous 
points are closely related to certain positions 
where the replicas of the chakras appear in 
deep thought-concentration and certain physical 
effects are also produced. This is the first time 
that an interrelation between the chakra-system 
and the cerebrospinal system has been demon- 
strated on a scientific basis. 


Owing to the failure in understanding the 
principles of yoga, there have been many 
misconceptions and illusions about the chakras, 
and especially about Kundalini. As for example, 
the theosophical interpretation of them. To 
start with, the theosophists acquired their know- 
ledge of Kundalini and the chakras from the 
Sanskrit works dealing with the subject. But 
then the original accounts were distorted, either 
on purpose or due to a lack of understanding, 
which needs, first, the technical knowledge, 
and second, the guru's direct instructions. 
Here is an example: C.W. Leadbeater (Lead- 
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beater, C.W., The Chakras, The Theosophical 
Publishing House, Adyar, Madras 20, India, 
1952, p. 20) says that the crown chakra (that 
is, the sahasrara), described in Indian books as 
thousand-petalled, which is really not very far 
from the truth, has 960 radiations (i.e., petals) 
of its primary force in the outer circle. This 
means that the sahasrara has only 960 petals 
instead of 1,000. This indicates a complete 
lack of understanding of the organization of the 
sahasrara. The sahasrara is the expansion of the 
pranic bindu which is in a supremely con- 
centrated state when prana becomes patent and 
causes an emission of 50 power-units, and each 
of these units becomes potentized 20 times to 
manifest its full creativity. This means 50 x 20 = 
1,000, and so, the sahasrara has exactly 1,000 
petals, neither less nor more. 


One cannot have anything against a personal 
or a group experience, but when such recently 
acquired experiences are presented to challenge 
the age-old yogic experiences, which have been 
verified by the yogis from time immemorial, it 
becomes like a ‘frog in a well challenging a frog 
of the ocean’. 

There is another important point which I 
want to make clear. It has been stated (Arundale, 
G.S., Kundalini, The Theosophical Publishing 
House, Adyar, Madras, India, 1947, p. 17) 
that there is a danger of sexual stimulation in 
relation to the rousing of Kundalini. The yogic 
experiences are quite the contrary. The rousing 
is indispensably associated with the fully con- 
trolled sex urge. It has also been stated (Lead- 
beater, C.W., The Chakras, The Theosophical 
Publishing House, Adyar, Madras, India, 1952, 
p. 64) that there are dangers in rousing Kundalini 
prematurely. Under certain conditions, Kun- 
dalini may be roused automatically, without 
the knowledge of the person concerned. But this 
does no harm. A practitioner cannot rouse Kunda- 
lim ifhe is not prepared for it. In fact, there is no 
such thing as prematurely rousing Kundalini, 
and there is no danger when Kundalini is roused. 

It has also been supposed that Kundaliniyoga 
is materialistic yoga. Is there any such thing 
as materialistic yoga? Ramakrishna says that 
real spiritual knowledge cannot arise if Kun- 
dalini is not roused. Is he mistaken? Wama says 


that without the awakening of Kundalini, libera- 
tion is not possible. Is he wrong? Tailanga has 
stated that the rousing of Kundalini leads to 
yoga. Shankaracharya himself was an accompli- 
shed yogi in Kundaliniyoga. Arawinda has 
called K.undalini the divine force. Did all these 
spiritual leaders and yoga masters follow materi- 
alistic yoga? We understand that Kundalini 
is the spiritual dynamism which remains 
latent when coiled, but becomes real in life 
when it is roused. The real spiritualization 
of human life occurs through dynamic Kun- 
dalini. 

The author does not claim that this work is 
a complete exposition of layayoga. It cannot 
be so, because many layayoga manuscripts 
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appear to have been lost during the course of 
time. It may be that there are manuscripts deal- 
ing with layayoga lying in the private libraries 
of yogic scholars in India, and one day they may 
become generally accessible. 

The author is also quite conscious of the 
limitations of his knowledge, capacity and time. 
The only remedy is if an advanced layayogi, 
who possesses more extensive material, under- 
takes to make a complete work on layayoga. 

Last, the author hopes that the present 
work may inspire women and men all over 
the world to introduce concentration, as an 
indispensable practice, into their lives. 


Stockholm Shyam Sundar Goswami 
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My Initiation into Layayoga 


"Layayoga has assumed an intermediate position 
between hathayoga and rajayoga. The most 
complicated processes of hathayogic pranayama 
and the very advanced and difficult rajayogic 
processes of concentration have been simplified 
in layayoga. The essence of mantrayoga has also 
been introduced in layayoga. So it is a most 
practical form of yoga suited to nearly all 
persons desiring to develop concentration'- 
said my Master after my initiation. 

It had not been an easy matter for me to 
penetrate deeply into the subject of layayoga 
and understand its fundamental principles. 
Even prolonged study was not enough. I felt 
the necessity of having instructions directly 
from a master of layayoga. It seemed absolutely 
imperative to learn many unknown aspects 
of this yoga and its various hidden practices 
from a guru. 

The first meeting with my Master occurred 
in this way. One day a friend of mine came and 
asked me whether I would be interested in 
seeing a great yogi who happened to be in 
Calcutta. I was rather surprised-such a yogi 
in such a noisy city! When I expressed my 
thoughts to my friend, he said: 'A yogi can be in 
the forests of the Himalaya or in a big city; 
a real yogi is as unconcerned with his own 
environment as he is with himself.' I realized 
that what he had said was true. I accepted his 
invitation and accompanied him. 

We entered a spacious clean room. A dignified 
middle-aged man was sitting on a couch and a 
number of men-I presumed them to be his 
disciples - sat on a carpet on the floor. My 


friend immediately bowed his head to the 
yogi's feet and received his blessing. I followed 
my friend's example, who then introduced 
me to the yogi. He received me in a very kindly 
manner. He asked us to sit down. This was in the 
evening. However, I did not ask about anything. 
I only looked at him continuously. I sensed in 
him a very serene, internally joyous, and kindly 
person, and also that his inner being was all 
purity and full of power. I had never had such 
an experience before in connection with anyone. 

The thought came to me: What makes a man 
like this. Was it a sign of awakened spirituality? 
What mode of life does he lead? I resolved to 
investigate all these things. The first meeting 
ended in this way. I spent some hours there. My 
friend and I bowed to his feet and said good-bye 
to him. The Master left Calcutta after some days. 

When he returned to Calcutta next year I 
visited him more often, almost every day. I 
wanted to know more about him in my own way. 
So one day I asked: 'Is it necessary to accept 
God as the ultimate reality?’ Other disciples 
who were there appeared to be amazed at my 
question. Perhaps they thought that the question 
indicated atheistic tendencies. Smiling, the 
Master replied: 'It is not a question of necessity; 
you can neither accept nor reject it. This is the 
position.’ 

His statement was not clear to me. I pondered 
over it again and again. Many thoughts came 
into my mind: Does the Master want to avoid 
the subject? If so, why? My thoughts were 
continuing in this way when the Master suddenly 
interrupted them by saying: 'It is not that the 
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subject needs to be avoided.’ I stared at him. 
Did he read my thoughts? The Master con- 
tinued : 'It is avoided in a life that is not spiritually 
illuminated. Mere intellection is inadequate 
for the purpose.’ 

I said: 'If our intelligence and our thoughts 
and our reason are unable to find God, then 
He cannot be found, and, consequently, there 
will always be speculation.' 

Master: 'For you, the senses and intelligence 
are the only criterions - the only instruments 
for acquiring knowledge. You are normally 
endowed with them and have learnt how to use 
them. You have no other means. But the Supreme 
God is beyond intelligence, and the senses cannot 
reach Him. This is why the senso-intellectual 
means are inadequate.’ 

I said: 'When we have no other means than 
the senses and intelligence for the acquisition 
ofknowledge, how can we know God?’ 

Master: 'The senses and intelligence are 
only partially suited even for knowing the 
external world, and that is their limit.' 

I said: 'Partially suited?’ 

Master: 'Yes. The senses have limitations. 
First of all, the power of the senses varies in 
different species and also in different individuals 
of the same species. The differences in power 
may also be due to age, the state of health, 
heredity and other factors. Even supposing 
that a normal, healthy young person has 
very good sensory powers, they are still limited. 
There are three fundamental limits in relation 
to sensory objects-minute objects, concealed 
objects, and far distant objects. If the normal 
senses are unable to overcome these barriers, 
then it is quite possible that they do not perceive 
certain objects at all.’ 

I said: 'But the range of the senses can be 
enhanced by the use of sensitive instruments.’ 

Master: ‘That is true. But the material 
instruments, however refined they may be, 
are still material. They cannot reach what is 
beyond the material. There is no possibility of 
"seeing" the mind with the help of these in- 
struments. Even a most sensitive instrument has 
its limits, which it cannot surpass. The three 
sensory barriers can be modified by the use of 
appropriate instruments, but the limitation 
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is still there. 

'Therefore, the knowledge acquired through 
the normal senses is limited; and the enhanced 
sensory power due to the use of sensitive 
apparatus is also limited, and, consequently, 
imperfect. How can you acquire perfect know- 
ledge of a reality which is perfect through 
imperfect sensory means?’ 

I said: 'The imperfections of our senses are 
made up for, at least to a great extent, by 
intelligence if it is highly developed. This is the 
reason why it is necessary to utilize our senses 
together with our intelligence so as to know 
the world.’ 

Master: 'We must not forget that our in- 
telligence is also limited.’ 

I continued: ‘According to the degree of 
development, the power of intelligence varies. 
But human intelligence has reached very far. 
It has discovered many hidden laws of nature, 
and created things that are almost unbelievable. 
It has altered the face of our earth. It has 
revolutionized our thoughts and mode of living 
and has tremendously increased our knowledge.’ 

Master: 'All this is true. But still that very 
highly developed intelligence of ours has failed 
to know God. God has not been found in the 
various forms of energy that are active around 
us; or in inert matter; or in molecules, atoms 
and elementary particles; or in radiation; or 
in the earth or in the atmosphere. Our in- 
telligence has tried to explore matter in every 
possible way, and found nothing else but matter- 
energy and energy-matter. Are not all these 
indicative of its limitations? Even our intelligence 
in the so-called scientific field has failed to know 
mind, and scientific attempts are being made to 
demonstrate that mind is an unknown form of 
matter, or that it derives from matter; an 
attempt is being made to restrict the mind to 
the cranium.' 

I said: ‘But the philosopher's intelligence 
appears to have sensed that there is something 
which is beyond matter. Even the human mind 
is considered to be too small. There has been 
talk ofa cosmic mind or greater intelligence, and 
also of God. Anyhow, everything appears to 
be uncertain, speculative. What can we do? 

Master: 'So long as the highest spiritual 


truth is left to the judgment of those who think 
that what is obtained through human intelligence 
aided by instruments is the real truth, and any- 
thing else is not truth but superstition and 
nonsense; so long as God is sought for in terms 
of philosophic thought and reasoning alone, 
He will appear to be far way from us.' 

I said: 'In that case, even religion does not 
help us very much. The priests have worshipped 
God ritualistically for hundreds of years in the 
temples, but how many of them have known God. 
The One-God conception has been the ideal 
of many who go to the churches for the absolution 
of their sins and to be in contact with God; 
but they hear only words - empty words, and 
come back with that. Those who join in the 
mass prayers in the mosques, tell us the same 
story. How many of them have real love for 
humanity? All these things show the failure 
of religion.’ 

Master: 'We have to go deep to understand 
he role of religion in human life. First of all, 
he rishis of ancient India have declared that 
Dharma - you may call it religion if you like - 
is perpetual. It is not made by man but remains 
as an intrinsic part of the cosmic world and in 
he lives of all beings - eternally. It is the grand 
support of the universe and all beings. It is 
Brahman-God who sustains everything. There- 
fore, the awakening of God within us and seeing 
God in the universe is religion.' 


I said: 'How can religion be perpetual when 
a particular religion originates from a spiritual 
leader? And in all such religions there are great 
diversities. One says God is one; the other says 
God is many. One thinks God is without form, 
while the other thinks God has forms. One is 
of the opinion that love for God is the means, 
while others consider that divine wisdom leads 
to God. There are also prayers, ritualistic worship 
and many other means. Where does the solution 
lie?" 

Master: ‘First of all, you have to understand 
that religion in its real spiritual form cannot 
be created by a man. Religion is the natural 
spiritual principle, divine in character, which 
operates along with the principle of "cosmosity" 
in which the original creativity is manifested. 
It is the spiritual aspect of the Supreme Power 
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which is all God. Therefore, it is perpetually 
existing without any interruption. Consequently, 
it cannot be man-made. The rishis did not make 
any religion, but explained different aspects of 
religion which are always in existence. Neither 
did any "incarnation" found any individual 
religion, but expounded and strengthened re- 
ligion which is eternally existing.’ 

I said: ‘But what about Buddhism, Chri- 
stianity or Islam? Were they not founded by 
men?' 

Master: 'Long time after Krishna left our 
earth, Goutama Buddha came to this world. 
He can be considered as the first spiritual 
leader in India whose name has been associated 
with the introduction of Buddhism. Buddha 
revived yoga by his own example - yoga which 
had become corrupted and abused by that 
time. In his life, he showed how to reach the 
final stage of spiritual yoga. He showed how, 
by making our consciousness void-free from 
all mundaneness, we could realize directly the 
ultimate reality where everything else is non- 
being. This is nirwana.' 

I said: 'What about Jesus Christ? About 
Mohammad?' 

Master: ‘Jesus Christ was a great spiritual 
leader in Western Asia at that time and is 
regarded as an incarnation. He manifested his 
spirituality in that high degree, where his 
consciousness, raised above all worldliness, and 
in a state of concentratedness which contained 
God alone, became godly, and finally, the 
divine consciousness was reabsorbed in God. It 
was possible for his intimate disciples, who 
realized God in Christ and in themselves, to 
develop Christianity, through which, being 
spiritually inspired, they wanted to give the 
essence ofspiritual truth to man for his salvation. 

"Mohammad also realized God within, in 
concentration, and wished to communicate 
the spiritual truth to man.’ 

I said: ‘If such great spiritual persons as 
Buddha, Christ and Mohammad are the founders 
ofthe great religions, why are they not effective?’ 

Master: 'So long as the spiritual currents 
flow in a religion or in one of its forms or doctrines 
by the tremendous spiritual impetus of a great 
religious leader, religion remains alive and, 


3 


My initiation into Layayoga 


consequently, becomes fruitful. But as soon as 
spirituality ebbs, religion becomes mere words 
without life. 

"When the spiritual force imparted by Buddha 
in his doctrine began to be diminished as time 
passed distortion and corruption came, and 
spirituality was replaced by the dead words of 
theory. At a certain time Shahkara, who realized 
Brahman in samadhi, was able to destroy the 
Buddhistic doctrine of lifeless words as then 
preached by the followers of Buddha, and to 
establish the Oupanishada One-and-All Brahman 
doctrine. This was possible because of his great 
spiritual power combined with the extraordi- 
nary brilliance of his intellect. But when 
Sharikara's spirituality began to ebb in his 
followers in later times, the Brahman doctrine 
likewise assumed wordiness without spiritual 
life. In this condition it was unable to stand 
against the bhakti doctrine of the great bhakti- 
yogi Chaitanya, who was immersed in the deepest 
love of God, both in concentration and in daily 
life. 


'A religion or a doctrine when not strengthen- 
ed by spirituality, cannot meet the spiritual 
needs of man. But even when a religion deterio- 
rates through the withered spirituality of its ad- 
herents, there will always be some silent spiritual 
persons who uphold that faith or religion - the 
real yogis, otherwise the religion would become 
extinct. This is true ofall religions.’ 

Now I recollected the three great silent yogis: 
a Buddhist yogi who attained a very high level in 
samadhi; the well-known Christian yogi, Saint 
John of the Cross, from whose heart intense love 
ascended towards God in deep concentration; 
and a great Muslim yogi, Abdul Gafur, who was 
endowed with great spiritual power. 

I said: 'It seems strange that God is not reflect- 
ed in the unusually brilliant intelligence of a 
genius; the scientists do not know God; the 
philosophers only speculate about God; and God 
appears to remain hidden even to most followers 
of religion. Why is God very far away from 
us! Is religion superfluous for man living in 
the modern world?’ 

Master: 'God is far away when the "sight" is 
submerged in the materiality of our existence; 
it cannot go beyond the sensory boundary; and 
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hence God is so far away that he is not seen at all. 

‘God is very far and also very near. When God 
is "seen" within, he is ever present in our con- 
sciousness; the contact is never lost. When God 
is seen within, he is also seen without; and he is 
also seen in what is beyond both within and with- 
out. God is within and also outside and is what 
is neither within nor outside. No one can say 
"It is this, itis not that". It is an infinite ocean of 
Being and Consciousness. 

And also God cannot be denied. To deny 
God means to accept the permanent limitation 
of our beingness. In our being also lies the 
substance of infinity which becomes illumined 
in the Beingness of God. God is our being in its 
supreme stratum.' 

I was highly impressed by the profundity of the 
Master's knowledge; and not merely that, I 
began to feel a real spiritual foundation upon 
which his knowledge was based. I began to 
appreciate that something deep and powerful 
was utilizing his intellect as an avenue for the 
outward expression of inner truth. I was proud 
of my learning and I devoted fifteen or sixteen 
hours a day to my studies. My pride began to 
be demolished; my arguments began to fail. 
However, I put one more question, and that 
was the last ofits kind. 

I asked: 'Why is this "cosmosity" which is the 
root ofall our sufferings?’ 

Master: 'It can as well be said that because of 
the "cosmosity" we are given a chance to enjoy 
so much.' 

"Why has the universe been manifested? 
Who can answer that, and if it is answered, 
who can understand it? When human power 
cannot produce it, when human intelligence 
cannot penetrate into it, how can that question, 
as such, be helpful. Human intelligence is too 
small to solve the mystery of the appearance 
of the universe. But there is the possibility of 
the human mind being in a state in which the 
image of the universe is not recorded, and the 
mind is in tune with something which is neither 
material nor mental, but the non-material-non- 
mental reality. In this reality there is no trace of 
the universe, of mind or ofmatter. Its realization 
is both mental and nonmental. The mind of our 
everyday life, which perceives the world, desires, 


feels pleasures and pains, thinks and wills, is not 
all, but only one aspect ofour being, represented 
by I-consciousness around which is whirling 
the sensory world. Again, the mind in its other 
aspect completely closes its doors to the world 
and does not desire, think, and will, but realizes 
the Supreme Reality which is all, and besides 
which there is nothing else. Ultimately this 
unitary experience merges into a_ beingness 
which is itself the beingness of Supreme Con- 
sciousness. 

‘The Infinite Power Principle is the being of 
the Infinite Supreme Consciousness. In_ its 
purely power aspect, that is, power isolated from 
Supreme Consciousness, it is no longer infinite 
as it is no longer the being of the Infinite Con- 
sciousness. Thus it is as if a finite section of the 
infinite being in which the Infinite Consciousness 
appears as a finite being. This finiteness in 
infinity is the phenomenon of the mental and 
material universe. The universe is real when the 
Infinite Consciousness is veiled, but unreal 
when the finite being is no being as is "seen" 
in the Supreme Being. 

‘The finite being manifesting as the I-con- 
sciousness is nil at the infinite point, but this 
nothingness appears to be something when the 
supremeness of the Being is veiled. In other 
words, a phenomenon of Godlessness, which is 
in reality a nonbeing, emerges as a being. 
But there is a possibility of arousing spirituality 
amidst mundaneness, which leads to liberation. 
Spirituality is the awakening of Godliness in 
consciousness. So spirituality is not something 
engrafted into man; it is in the highest aspect 
of his nature, through which man can manifest 
his God-being, which is his own being in its 
supreme aspect. Without spirituality man is a 
hopelessly restricted being moving aimlessly, 
with his lust and greed, in the mundane ocean. 


"Religion is the means to the spiritual reali- 
zation of God. Without this realization, religion 
is mere words, or an order of no value. That is 
dead religion. Real life comes to religion through 
yoga. Yoga is the intrinsic part of religion. With- 
out yoga religion is no religion; without yoga 
religion is lifeless. All the great spiritual leaders 
and many of the adherents of a religion have 
made yoga the basic spiritual practice. 
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‘The natural transformation of sense-con- 
sciousness, which is perceptive in character, 
and in which uncontrolled thoughts are con- 
stantly arising - and these thoughts are often 
tinged with unrestrained and unspiritual af- 
fectiveness - into a nonoscillatory concentrated 
form, in which is held what is spiritual and divine 
-is yoga. Yoga is the highest order ofthe human 
mind. And still in its supreme aspect, yoga is the 
supreme spirituality in which beingness is only 
of God. There is nothing else, all is God.' 

The Master stopped. It was very late at night. 
So I bowed to him and left with a ‘heart’ full 
of deep thoughts. 

I began to ponder over what the Master had 
said in our long discourse. Many thoughts 
came to my mind. What is this life! We find 
that living is associated with desiring, willing, 
thinking and emoting. These activities usually 
have two modes of expression. In one, we see 
that man desires and experiences pleasure in 
enjoyment and also suffers pain and sorrow. 
In pleasure-seeking, he does not hesitate to 
commit excesses. He becomes sensual and greedy. 
We all see that, in spite of his sexual, alimentary 
and other excesses, he is able to manifest his 
other qualities. He thinks brilliantly and con- 
structively. He becomes an educationist, scientist, 
artist, and philosopher. 

But do we find in him spirituality as a mode 
of being in his life? Does he not live without 
God? Many people may talk of God and religion, 
but mostly it is mere talk. Of course, there are a 
limited number of people who think of religion 
seriously, who search for God sincerely, and are 
moral and spiritual by nature. Therefore, it is 
possible for man to manifest his spiritual qualities 
despite his sensuality, greed, and all excesses. 

Is it possible to make spirituality a living 
factor in life when there is so much strong worldly 
desire for the satisfaction of which the whole 
being is involved? Ifwe are advised to renounce 
all worldliness, it would be impossible to achieve, 
because of our supreme attachment to sensory 
objects; if we are asked to reject sexual and other 
pleasures, it will not work, because they are as 
deeply ingrained in us as if they were parts of 
our organism. 

Does initiation help? This thought came into 
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my mind. Is it not necessary to be spiritually 
prepared? Am I really qualified for it? I also 
thought the opposite. Will not initiation release 
spiritual qualities in my nature? It may be that 
a certain degree of preparedness is necessary 
for a pupil; but will not initiation itself sow the 
spiritual seeds in him? This is how my thoughts 
continued for some months. 

One day the friend who first introduced me to 
the Master came to my house and told me: 
‘The Master has fixed the date of your initiation 
which will take place outside Calcutta in a 
lonely place; so be ready for it.! I was very 
surprised to hear this news. The thought came 
into my mind: 'Has the Master seen something 
in me of which I am unconscious myself?’ I 
do not know. I could not speak for some time. 
My friend smiled and said: ‘Everything will be 
all right.’ He was himselfan initiate. 

However, my initiation took place on the 
date fixed. In initiation, the guru gives to a 
faithful and serious disciple a specific mantra. 
The mantra is a great aid to concentration. 
Initiation was rather sudden in my case. I also 
heard from our mother (the Master's wife) 
that the Master's initiation also happened 
suddenly and that in connection with it a miracle 
occurred. 

The Master began to feel spiritual thirst 
when he was young. Day by day it grew more 
and more intense and ultimately it drew him 
to a great Tantrika and layayoga master, 
Bholanatha. He told my Master: 'Your spiritual 
aspiration will be consummated through the 
Tantrika form of yoga.’ Then he gave some 
instructions to the Master and asked him to 
come back after a few months. 

The Master went back home and started to 
carry out the instructions given him. He then 
began to feel a very great desire for initiation, 
and this continued to increase. He became 
restless, and one day he ran to the Tantrika 
yogi Bholanatha. 

The guru said: ‘It is just the time for your 
initiation. I will perform it to-day. Go and take 
your bath.' After doing this the Master returned 
to his guru. Then the guru said to him: 'Now 
you have to bring the bilwa leaves (Aegle 
Marmelos - wood-apple) for worship and 
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oblation. The leaves should be new and not 
spotted or torn.’ Then he pointed to a bilwa 
tree situated at a little distance from the place, 
and said: 'That tree is very big, and good leaves 
are only on a thick branch which is very high. 
It may even be impossible for you to reach the 
branch with a long bamboo pole. You need not 
worry. Go and stand under the branch calmly 
and the branch will come down to you by itself. 
Do not be afraid: go!' The Master was very 
much surprised to hear this. However, he 
went there and saw the enormous bilwa tree. 
He also found the huge branch bearing good 
leaves, but it was so high that he could not reach 
it even with a very long pole. Then he stood 
under it calmly. After a while the Master saw that 
the immensely thick branch was bending slowly 
downward and it came down so much that it 
was possible for the Master to take some leaves 
with his hands. He came back with the leaves. 
The guru initiated him, and also taught him 
more spiritual practices. At that time the 
Master was about nineteen years old. 


After my initiation the Master instructed me 
in the first stage of concentration according to 
layayoga. He said: ‘Concentration should be 
practised every day and regularly. The morning 
is the best time for it. Concentration may be 
divided into two parts: preliminary and regular. 
As soon as you get up, sit on the bed in a yoga 
posture, facing towards the north and con- 
centrate on a white divine form, as advised, 
in the white twelve-petalled lotus just above 
the head. Then think that the amrita - the 
immortal life-substance - is flowing from the 
divine form by which you have been com- 
pletely bathed; then think that "I have been 
energized and immortalized by amrita; I have 
no disease, no senility, no death, no sorrow" 
Think deeply, make your thinking vital. The 
regular concentration can be done either after 
this, or after your bath, which should be taken 
after the evacuation of the bowels and oral 
cleansing. Better do this part of the concentra- 
tion after your bath.’ 


One day the Master talked about the puri- 
fication of the body. He said: 'The purification 
ofthe body is an intrinsic factor in concentration. 
We know that food, water and air are absolutely 


necessary for maintaining life in the body. The 
functioning of the life-energy in relation to the 
body causes two phenomena: keeping the body 
alive and making the mind perform its sensory 
functions. 

'The life-energy is composed of two factors - 
one is fundamental and the other is secondary. 
The fundamental factor is involved in exhibiting 
developmental functions which maintain growth, 
development, vitality, and bodily health. The 
secondary factor is concerned with the re- 
production of the species, the sexual function. 
Associated with the functioning of the life- 
energy in the body is the manifestation of sense- 
consciousness. In other words, the mind is 
manifesting its sensory functions in relation 
to the developmental and sexual functions. 

'The developmental and sexual energy - 
each has two principles, activation and re- 
straint. But the activation factor is more power- 
ful and predominant in a living body; and, as 
the mind is closely linked to the living body it is 
manifesting its sensory functions along with the 
developmental and sexual functions. Through 
its sensory functions the mind is cooperating 
with the living body in its functions. 

"In sensory functions, the control factor of the 
mind is recessive, very weak. This is why the 
multiformity of the mind is associated with the 
living body at its common level. The sensory 
mind is utilizing its intelligence mainly in 
creating uncontrolled thoughts, and its will is 
restricted merely to the phenomenon of conation. 
The sensory mind, through its conative function, 
is playing a dominant role in the living body, 
and exercising its influence directly on the 
muscles, and indirectly on the internal organic 
functions. 


'The conative functions of the mind are 
principally five. They are: (1) — speech, 
(2) prehension, (3) locomotion, (4) excretion,and 
(5) reproduction. The developmental function 
is helped by the sensory mind through prehension 
and locomotion which directly influence the 
muscular system, and through it the organic 
system. The mind is directly helping the organic 
system by the process of excretion. The mind 
is playing a great role in sexual function through 
its involvement in the process of reproduction. 
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However, on the one side, the sensory mind is 
aiding the developmental and sexual functions, 
and on the other side, it is utilizing these func- 
tions to serve its own purposes. 

‘The main object ofthe sensory functions of the 
mind is to experience pleasure in enjoyment by 
establishing a direct sensory contact with a sense 
object. Without this sensory contact enjoyment 
is incomplete, pleasure is partial. One cannot 
get full satisfaction by merely thinking of food, 
it must be tasted. The full sexual enjoyment 
is not possible by sexual thoughts alone; it 


. requires sensory contact with the object. 


'The pleasure-pattern, which is an intrinsic 
mode of the mind, excites it to experience 
pleasure often to a degree which causes excesses, 
and consequently sexual functions are carried 
on beyond a normal point. The pleasure- 
pattern which is based on pleasure impressions 
acquired through previous experiences, develops 
as affection in the sense-consciousness, which 
causes desires. Desires excite three phenomena 
in the mind: the rousing of strong passion, 
volition and  conation, and _ uncontrolled 
thoughts. The pleasure-desires drive the mind 
to establish sense connection with the objects 
in order to experience great satisfaction by 
enjoying them again and again, and to an 
increasing extent. In this way the excesses are 
committed willingly and with great pleasure. 


"So the mind manifests its sensory functions 
to give a material shape to its pleasure-desires 
to fulfil the enjoyment of the "I", and, in this 
enjoyment, there is a sensory relation with an 
appropriate object in the material field. The 
constant penetration of the sense objects, as 
images, into the sense-consciousness causes an 
oscillatory state in which the intellective and 
volitive aspects of the mind also take part. 
The pleasure-pattern, which is the basis of the 
sensory mind, creates a pleasure-loving tendency 
and the mind exhibits it in thoughts, feelings 
and actions. In the mind all sensory images, 
all thoughts, all feelings and the impressions 
of all actions are recorded, and that makes 
it multifarious. It is a state of anti-concentration. 


‘Deconcentration is the mode adopted by the 
sensory mind. It is mainly due to the recessiveness 
of the control factor of the mind. Unless the 
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control factor is awakened, it is not possible to 
transform the oscillatory consciousness into a 
state of concentratedness. In yoga, the process 
of yama (control) has been prescribed for this 
purpose. The yama process consists of eight 
stages, and the power of control develops stage 
by stage, and at the final stage control reaches 
its highest limit and becomes supercontrol 
leading to samadhi. 

'The control of the sensory mind is impossible, 
unless not only the sense-consciousness itself, 
with its thoughts, feelings, and volitions, but 
also the body, which is used by it as its apparatus, 
and the sense objects are taken in consideration. 
This means that a state common to the mind, 
body and _ objects, and = anti-oscillatory in 
character, is established. According to yoga, 
it is a state of purity, in which the mind, the 
body, and the sense objects undergo purification. 

'The sensory phenomenon is in the nature 
of thought-word form. Unless it is changed into 
a form in which the control factor, that is almost 
dormant, is awakened, real concentration is 
not possible. The thought-word form of the 
mind is neutralized step by step by a process 
of purification effected by the introduction of 
suprasound power in word-form, that is mantra. 
The word-form of mantra does not create 
thoughts in the mind, but it neutralizes the 
sensory mind when the power residing in it is 
awakened, and develops the power of control. 
So mantra develops yama (control) by effecting 
a purification ofthe mind. 


‘But as the sensory mind is in relation to the 
body and sense objects, they also should be 
purified by mantra. The sense objects in effect 
are parts of the mind. The purification of the 
mind is not complete without the purification 
of the sense objects. A purified mind will be 
polluted by contact with the sense objects 
when they are not purified. This means that 
purification, only at the -mental point, does 
not work satisfactorily. Even the purified mind 
in relation with the sense objects manifests 
pleasure-pain feelings and the control power 
becomes ineffective. But it will be different 
when the purified mind comes in contact with 
the purified objects. In the purified objects the 
pleasure-giving factor begins to be more and 


more submerged, so the control influence of the 
purified mind is not hindered when the mind 
comes in contact with a purified object. 
"Similarly, the body, which is the instrument 
of the sensory mind, should be purified for the 
right functioning of the purified mind. The 
control factor of the purified mind cannot be 
aroused fully when the mind utilizes an impure 
coarse apparatus. The impurified sense objects 
stimulate the sensory aspect ofthe mind and thus 
an anti-concentration state is created in sense- 
consciousness. The impure body becomes a 
hindrance to concentration by facilitating the 
sensory functions of the mind. Therefore, the 
purification of the mind, the body and the sense 
objects should be achieved simultaneously. 


‘There is a difference between the ordinary 
purification and the refinement by mantra, 
that is, the mantra purification. For health, it 
is necessary to eat pure food. Pure food helps 
the developmental function of the body. But 
the enjoyment factor in relation to food will 
remain the same. To control this, the mantra 
purification is absolutely necessary. But the 
ordinary purification is far from worthless, 
rather it is very necessary, because the mantra 
purification works most satisfactorily in pure 
foods. 

'The general purification of the body is 
effected by taking pure and well-balanced food, 
drinking pure water, breathing pure air, main- 
taining vigorous circulation by appropriate 
exercise, internal cleansing, baths, and sleep, 
rest and relaxation. Such a body maintains 
its developmental function at a high level. But, 
even such a purified and vitalized body has not 
been purified enough to be utilized as an appara- 
tus by the mind, purified by mantra, for the mani- 
festation of its spiritual qualities. This indicates 
that the body also needs mantra purification. 

‘The mantra purification of the body is done 
by the use of food and water purified by mantra, 
by the practice of the purificatory breathing 
process, and by the mantra nyasa (touching) 
process. The purificatory breathing process is 
very important. A specific pranayamic breath- 
ing, in conjunction with mantra, causes an 
internal deep purification of the life-force and 
the body. When the body is purified in this 


manner, the mental control and concentration 
work without much interruption and more 
effectively. But the purificatory breathing process 
and nyasa do not work in a satisfactory manner 
unless the body undergoes general purification. 
So the ordinary purification of the body is also 
important and it is closely connected with the 
mantra purification. 

'The body is externally cleansed by bathing. 
But when the baths are taken in conjunction 
with mantra the purificatory effects will be 
increased. The internal cleansing as prescribed 
in hathayoga causes internal purification of the 
body and this is very important. In addition to 
it, clean water purified by mantra is used for 
deep internal purification. 

‘There is a process, called achamana (water- 
sipping) in which water purified by mantra 
is drunk for deep internal purification. The 
process consists of the following: first hollow 
the right palm by making a shape like a cow's 
ear in which the forefinger, middle finger and 
ring finger are conjoined, and the little finger 
and the thumb are free; now place a very small 
quantity of clean water in the hollow; purify 
the water by mantra and drink it. The drinking 
should be done three times. Every morning 
it should be done. The quantity of water should 
be so small that it does not add to the contents 
ofthe stomach but is immediately absorbed. 


‘There is another process called aghamarshana 
(pharyngonasal deep purification). The essential 
part of it is as follows: a handful of clean water 
purified by mantra should be drawn through 
the left nostril and then, after washing away 
the internal impurities, the water should be 
expelled through the right nostril. It is a difficult 
process.’ 

I asked: 'The subject appears extremely 
complex: where should one start ?' 

The Master replied: 'The method of con- 
centration consists of three fundamental parts: 
purification of body and mind by mantra, 
purification of the sense objects by mantra, 
and concentration practice. 

‘The purification of body and mind is effected 
by the right application of purificatory pranaya- 
mic breathing, comprising the processes of 
drying, burning, renovating and strengthening 
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with mantra. This creates" a favourable condition 
for concentration. 

‘Second, the sense objects should be purified 
by mantra. This creates a state in which the 
control factor of the mind works in relation to 
the purified objects without being ineffective. 
Experience teaches us that, in the beginning, 
we have to start with those objects which are 
related to the alimentary and sexual functions. 
Most of the abuses and excesses come through 
these channels, and man experiences greatest 
pleasure in relation to them. Man has not selected 
only those foods which make the body vital, 
strong and healthy. He has included in his diet 
many foods which may be unnecessary; he 
prepares many dishes mainly for their palat- 
ability, and eats in excess of his need for enjoy- 
ment. Similarly, clean water is enough for 
health and quenching thirst. But man _ has 
introduced alcoholic drinks for creating an 
artificial exhilaration which goes very well with 
other excesses. 


‘The pleasure-feeling rises to its highest point 
in sexual gratification which is often carried to 
excess. It is of no use merely to say "control 
this passion". Behind the passion lies the strongest 
force - we call it sexual energy - which is an 
intrinsic part of the life-force and with which 
is associated the perpetuation of the human 
race. It is not easy to "kill" or suppress sexual 
passion. To absent oneself from the object of 
sexual attraction or to apply artificial control 
does not work. If the control is to be successful, 
it should be developed normally and in relation 
to sexual objects. As the sensory mind normally 
tends to establish a sensory relation with the 
sexual objects because of the influence of its 
pleasure-desires, and, as, under this condition, 
there are experiences of greatest pleasure, all 
these should be accepted as a fact and control 
should start here. Control should be natural, 
not artificial and ineffective. 


‘The normal control power begins to develop 
when the body-mind purification by mantra 
is accomplished. This is the first requisite. As the 
sensory mind flows naturally and constantly 
towards the sense objects, no premature attempt 
should be made to withdraw the mind from the 
objects, but the connection should be made 
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through mantra. The control power of the mind 
develops through mantra. Foods and drinks 
should be purified by mantra. The sensory 
relation with the sex objects should also be made 
through mantra. In this manner, the control 
power over sexual passion will develop step 
by step, not by withdrawal, but through contact, 
and at a certain point the sexual passion will 
normally disappear. 


"Last- the concentration practice. Concentra- 
tion is holding in consciousness an image which 
occupies the whole conscious field, and there is 
no stain or dark spot, and the holding is continu- 
ous, not interrupted, and not replaced by any- 
thing else. Concentration is only possible when 
consciousness is uniform in character and, 
consequently, one-pointed. But the sense-consci- 
ousness which is our consciousness in everyday 
life is oscillatory; in it undulations are constantly 
going on, owing to the sensory projections and 
senso-mental radiations to consciousness. This 
is an unsuitable state for concentration. The 
students of yoga know this. Some sort of mental 
focusing can be attained by much effort in 
such a state, but it is extremely difficult to 
develop real, natural and deep concentration 
on such a substratum. 


‘Our position is this. For the practice of 
concentration we need nonundulatory conscious- 
ness as the background. But our consciousness 
is undulatory, so how can we concentrate 
successfully? This is the greatest problem. 
Theoretically, concentration itself can transform 
the oscillatory consciousness to a state of uni- 
formity. But the difficulty is that concentration 
does not go well in a diversified consciousness. 

'Hathayoga solves this problem by controlling 
the sensory projections and senso-mental radi- 
ations by making the body-apparatus sensorially 
inoperative by kumbhaka. But this is a very 
difficult method. In rajayoga this problem does 
not arise. The rajayoga process of concentration 
starts when a student is already established in 
concentration. Rajayoga aims at purifying consci- 
ousness to the highest degree and transforming 
it in the state of samprajnata samadhi (super- 
conscious concentration) which will be effortless 
and the normal mode ofthe mind. The final goal 
ofrajayoga is to get this super-purified and super- 
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illuminated consciousness absorbed completely 
into Supreme Consciousness in asamprajnata 
samadhi (non-mens concentration). Layayoga 
achieves this goal by arousing Kundalini (the 
spiritual aspect of the Supreme Power) and 
gets all the cosmic principles absorbed into it. 
But the awakening of Kundalini requires deep 
concentration. So a modified method, termed 
bhutashuddhi, has been introduced to develop 
concentration. 


‘Mantrayoga presents a unique method which 
is extremely helpful for making concentration 
deep, real and normal. This method has also 
been adopted in layayoga. The method consists 
of the following factors: 

"First, the consciousness is moulded into the 
mantra-form through the mental transformation 
of the waikhari (gross, sensory) sounds of the 
mantra. By the mantra-practice, the mantra- 
form will gradually be changed to living mantra 
when consciousness is in a state of concentrated- 
ness. Then, ultimately from the living mantra, 
living God, in an appropriate form, emerges, 
and concentration now becomes deep, real and 
automatic. The living God in form is called 
I shtadewata, that is God who appears in a form 
from the mantra-sound by his will. 

'In order to make the mantra-work successful, 
it may be necessary to apply certain specific 
processes which are as follows: (1) Achamana; 
(2) Kaminitattwa; (3) Mantrashikha; 
(4) Mantrachaitanya; (5) Mantrarthabhawana; 
(6) Nidrabhanga; (7) Kulluka; (8) Mahasetu; 
(9) Setu; (10) Mukhashodhana; (11) Kara- 
shodhana; (12) Yonimudra; (13) Pranatattwa; 
(14) Pranayoga; (15) Dipani; (16) Ashoucha- 
bhanga; (17) Utkilana; (18) Drishsetu; (19) 
Special dhyana; and (20) Kamakaladhyana. 

‘These processes are highly technical and 
are executed with appropriate mantras and 
with concentration. They should be learned 
from a guru. 

‘It is not an easy thing to make Ishtadewata 
appear from the mantra. It is also not an easy 
thing to make the mantra living. So long as it 
is not possible to achieve this, an easier means 
has been adopted in mantrayoga for the develop- 
ment of concentration. It is this: a replica of I shta- 
dewata as an object of concentration is made. 


For this purpose, a gross image from some suit- 
able material is made. This image is not an 
imaginary representation of Ishtadewata, but 
a close copy of the real form. It is a tangible 
form easy for the sense-consciousness to hold. 
It is not idolatry. This is a wrong term, only 
used by those who are ignorant ofthe subject. 

‘By seeing the gross image of Ishtadewata 
again and again, a clear picture is formed in 
the sense-consciousness. The gross image is made 
life-like by mantra, and in certain cases quite 
living, and then it begins to be steady in the 
consciousness, and gradually fills the whole 
consciousness, and no other objects penetrate 
consciousness. Now concentration becomes very 
deep. This state can only be reached when the 
body and mind are purified by mantra, and 
the life-impartation to the image is done by 
mantra. In this manner, concentration becomes 
real and deep. 


‘Ishtadewata is God in form. The form arises 
from the living mantra and is created by God 
himself. So it is not imaginary. God appears in 
form, otherwise the mind will not be able to 
receive it. It is absolutely necessary to have a 
form which can be held in consciousness in 
concentration. 

‘There is also mental worship which helps 
to establish concentration. In the muladhara 
chakra, I shtadewata is worshipped with the 
smell principle; in the swadhishana centre, 
with the taste principle; in the manipura centre, 
with the sight principle; in the anahata centre, 
with the touch principle; in the wishuddha 
centre, with the sound principle; in the hrit 
chakra, with all the five principles; and in soma 
chakra, with spiritual qualities. Then a student 
is able to hold in his consciousness the pure 
luminous form of I. shtadewata in concentration. 

‘Thereafter, concentration develops into 
samadhi in which the most subtle form of 
I shadewata is held naturally in superconscious- 
ness. This is the last stage of form. Then comes 
the realm of formlessness. Here, I shtadewata 
is without form; he is now the Supreme God. 
This is the stage of asamprajnata samadhi.' 

Now I had a better opportunity, because of 
our intimate relation, to observe the mode of 
life the Master was leading, his actions in every- 
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day life. I learned from his teachings as well as 
from his life. I found that yama and niyama 
were fully established in him. Truthfulness was 
the cornerstone of his life. He did not touch 
any thing which was acquired in an immoral 
way. He was content, and, usually, he remained 
absorbed in himself and silent, even when there 
were people around him. He had superpowers, 
but he rarely used them. 

The Master observed brahmacharya (sexual 
control) up to the age of twenty-eight years. 
During this period, he led a continent life for 
eight years while with his wife. Thereafter, 
he had children. Then he devoted himself to 
perfect the process of Adamantine Control. 

I have learnt from his teachings and life that 
premature continence does not help in control- 
ling the sex urge. Sexual excesses are also enervat- 
ing. To be away from the sex objects also does 
not help. Senseless sexual gratification decreases 
power. Sexual efficiency demands control while 
alone as well as in contact. 

Sexual efficiency is closely related to physical 
vigour, mental creativity and concentration. 
It should be developed by appropriate means. 
Its component parts are: (1) sexual passivity 
while alone and also together; (2) sexual creati- 
vity at will; (3) sexual purity; (4) adamantine 
control. 

On one occasion, the Master talked about the 
four great systems of yoga. He said: 'There 
are four great systems of yoga: mantrayoga, 
layayoga, hathayoga and rajayoga. Each has its 
own characteristic feature, each has its specific 
practices. Each aims at the attainment of 
samprajnata yoga, and through it asamprajnata 
yoga. This is the final form. 

‘Mantrayoga is that form of yoga, in which 
word-thought forms, associated with the multi- 
form consciousness, are transformed into supra- 
word form, that is mantra. Mantra effects the 
concentrated form of consciousness which leads 
to samadhi. 

‘Mantra is the suprasound power in word 
form. When the mantra is rightly worked upon, 
it becomes a living power from which arises 
the living Ishtadewata - God in form. Now 
concentration becomes very deep. 

‘Layayoga is that form of yoga in which 
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concentration is developed through the absorp- 
tion of all cosmic principles, leading ultimately to 
samadhi. 

‘Hathayoga is that form of yoga in which dyna- 
mic livingness, with which is associated the 
oscillatory form of consciousness, is transformed 
by the pranayamic process into a passive form 
of existence which effects concentratedness of 
the consciousness, leading to samadhi. 

"By the pranayamic breath-control, a non- 
respiratory state is gradually developed in 
which a natural cessation of respiration occurs. 
This is called kewala kumbhaka. In kewala 
kumbhaka concentration becomes the normal 
mode of consciousness. 

‘The control of the inspiratory and expiratory 
acts is done by sahita pranayama. An internal 
purification is necessary for making the prana- 
yama work. For this purpose, internal cleansing, 
purificatory diet and control exercise are in- 
structed in hathayoga. By the pranayamic process, 
the body begins to be refined normally, all the 
vital activities are normalized and _ brought 
to a new level and normal health is established. 
This super-purification is called nadishuddhi. 

"At this state, health, vitality, absence of 
unpleasant body odours, wholesome breath, 
appearance of a pleasing, slightly fragrant 
smell, cheerfulness and calmness and _ con- 
centratedness of the mind-all these arise. 

"Rajayoga is that form of yoga in which con- 
centration is developed to non-mens concentra- 
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tion-asamprajnata samadhi which is rajayoga - 
the highest form of yoga.' 

I have seen the Master in a state of samadhi. 
He usually assumed the corpse _ posture 
(shawasana) in which he lay on a bed with his 
face upward, and arms by his sides. The body 
remained completely motionless, without breath- 
ing, without pulse, and, apparently, without 
signs of sense activities. In this death-like 
condition he would stay for long periods. 

He also used to go into very deep concentra- 
tion in a sitting posture. It was his common 
practice to sit outside in the sun with a news- 
paper, supporting his elbows on a small stool, 
placed in front of him, as if he were reading. 
He might perhaps read the paper for a short 
time, but very soon he became still and his eyes 
closed. He remained in this position for hours. 
Shouting often could not make any impression 
on him. Many times it was necessary to awaken 
him for his lunch by shaking him vigorously. 
After being aroused, when he first opened his 
eyes, his look appeared meaningless, as if he 
was not of this world. After some time, he came 
back to his worldly self. 

One day I asked the Master: 'Is the mind 
unconscious and dark while the body remains 
death-like in samadhi?’ 

The Master replied: 'No. The mind is super- 
conscious and super-illumined.' 
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Introduction 


It is the discovery made by yoga that mind is 
the repository of prodigious power - mental 
dynamism - which manifests itself when mental 
consciousness is transmuted into a concentric 
form. It is the process of centralization of 
consciousness when it is reduced to a ‘point’. 
This means that consciousness enters the bindu 
state. Bindu is a state in which power is 
at maximum concentration. When mental 
consciousness is in the bindu state, diversified 
mental powers are collected and highly con- 
centrated as mental dynamism. The greater 
the concentration of power, the less are the 
dimensions, but the more increased the potency. 
Bindu - the power point - is a natural and 
indispensable condition associated with power 
in its operation. Bindu occurs both in the mental 
and material fields. The atom is the bindu of 
matter; the nucleus the bindu of a protoplasmic 
cell; and samadhi consciousness the bindu 
of the mind. 


The reduction of the diversification of mental 
consciousness is the process of concentration 
leading to the bindu stage. The inner nature 
of the mind is to tend towards bindu, though 
it is rather unobservable when mind exhibits 
its multiform functions. At this state, the higher 
mental-energy system remains almost dormant; 
but it is fully activated in concentration. Even 
in diversified mental states, towards-the-bindu- 
motion operates fragmentarily. An example is 
the function of attention in relation to physical 
sensory perception and intellection. Physical 
sensory perception and associated intellection 
are due to the limiting influence on the mind. 


Pragmatically, it is important and indispensable 
for determining the individual's position in 
the world around him and to see the world 
in a practical manner. But it is not the whole 
picture of the mind, it is only a fragment. It is 
a great mistake to think that the whole mind is 
what is represented by perception, intellection 
and will at the physical sensory level. One 
may even go so far as to assume that the mind 
is identical with the brain. The brain is important 
when, and as long as, mind exhibits physical 
consciousness. But when mind in its supramental 
aspect functions as superconsciousness the brain 
is not important to it; the brain then, practically 
remains a passive non-mental apparatus. 


Principles of Chakra 


The ancient yogic interpretation of mind and 
concentration is fundamentally based on the 
chakra organization and its function. Kundalini 
is indispensably connected with it. Kundalini 
is vitally connected with the chakra system and 
the whole body system as their static background. 
Kundalini also plays a most important role in 
the spiritualization of mind and the development 
of absorptive concentration. The chakras indi- 
cate the levels of spiritual consciousness and of 
absorptive concentration. The chakra system 
is actually a system of subtle power operations 
around some centralized force. The chakra 
is a natural dynamic graph, exposing the exact 
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picture of the constituent powers operating 
in it. 


Chakras as Myth 


There is a viewpoint according to which the 
chakras are not real but imaginary. It is essential- 
ly based on the evidence that the chakras are 
seen neither when dissecting the body nor on 
its microscopic examination. This indicates 
that the chakras are beyond the range of both 
normal sight and extended sight. In other 
words, they are beyond our physical senses 
both normal and instrumentalized. But this 
does not prove their nonexistence. 

Sensory perception is a sense-section by which 
only a segment of the whole is mentalized. 
Physical sense has four fundamental limitations, 
namely, size, obscurity, distance and time. 
This limited sensory power can be enhanced to a 
certain extent by the use ofsensitive instruments. 
First of all, what we see with our eyes in the body 
are bones, muscles, blood vessels, nerves, organs, 
etc., which form the gross aspect of the body. 
When a bone is covered by muscles, or an 
organ is enclosed in its cavity, we do not see 
them, we only see the outer covering. This is 
the limitation by obscurity. So the gross structure 
of the body can be partially seen by the sense 
of sight. It is a very superficial observation 
of the body, a larger part of which remains 
hidden. For the observation of the minute 
structure of the body, it is absolutely necessary 
to magnify the small objects. For this purpose a 
powerful microscope is used. It is now possible 
to study the ultrastructure of the cells through 
the electron microscope. This has disclosed the 
molecular constituents of the living organisms. 
At the molecular level, the chakras are not seen. 


Does the molecular study of the living 
organisms reveal its whole organization? Is 
that all, what we see by means ofthe microscope? 
The molecular structure is based on atoms, 
and the atoms are built up of what are known as 
elementary particles. So we find that there are 
two levels above the molecular level: atomic 
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and subatomic. We have also been able to see 
atoms, but not elementary particles. They are 
so minute that they are not observable even 
with the most powerful instrument. They are 
inferred. However, the chakras are not seen 
at the atomic and subatomic levels. Are they 
inferred? Before an answer is given, we want 
to discuss another viewpoint about the chakras. 


Anatomical Interpretation of 
Chakras and Nadis 


There are viewpoints according to which the 
chakras are nerve plexuses, and the nadis are 
nerves or blood vessels. Dr Bamandas Basu! 
has expressed the opinion that a more accurate 
description of the nervous system has been given 
in the Tantras than in the medical works of 
the ancient Hindus. The Tantrika nomen- 
clature has been regarded as anatomical terms, 
and an attempt has been made to explain them 
accordingly. 

According to Professor Brajendranath Seal,’ 
the adhara (muladhara) chakra is the sacro- 
coccygeal plexus; the swadhishthana chakra 
is the sacral plexus; the manipuraka (manipura 
chakra) is the lumbar plexus; the anahata 
chakra is the cardiac plexus; the bharatisthana 
(wishuddha chakra) is the junction of the spinal 
cord with the medulla oblongata; the lalana 
chakra lies opposite to the uvula, and is supposed 
to be concerned with the production of ego- 
altruistic sentiments and affections; the ajna 
chakra belongs to the sensory-motor tract, and 
the afferent nerves to the periphery rise from this 
chakra; the manas chakra is the sensorium, 
and receives the afferent nerves of the special 
senses; the soma (indu) chakra is a sixteen- 
lobed ganglion in the cerebrum above the 
sensorium; it is the seat of the altruistic senti- 
ments and volitional control; and the sahasrara 
chakra is the upper cerebrum with its lobes 
and convolutions. 


The anatomical interpretation of the chakras 
is basically wrong. First of all, an accurate 
knowledge of both the chakra system and 


Western anatomy is required to correlate them. 
Usually, even a good Sanskrit scholar does not 
possess all the necessary information on the 
chakras, and so he is not in a position to make a 
comparison between the two systems. On the 
other hand, a Tantrika yogi is generally not 
well versed in modern anatomy and physiology, 
and is therefore unable to correlate them. 
(The form 'yog;' has been preferred to 'yogin', 
and is used throughout in this book.) The yogi 
utilizes the knowledge of the chakras in his yoga 
practices; and to do this no anatomical know- 
ledge of the chakras is really necessary. But a 
person who has a knowledge of anatomy and 
physiology as well as a correct understanding 
of the chakras, and utilizes his knowledge of the 
chakras in his yoga practice, finds that there 
cannot be any real identification of the chakras 
with the nerve plexuses. But this lack of 
identification does not interfere with his yoga 
practice. The yogis have been continuing their 
practices in this way from time immemorial, the 
teaching being imparted by the gurus to their 
disciples, who also become proficient in time. 
The yogis, in absorptive concentration, when 
the outer world and along with it their own bodies 
are completely forgotten, experience a new 
inner world in each chakra. To them the chakras 
are inner power phenomena; they are vivid 
and ‘seen’. It will not serve any purpose of 
theirs to identify the chakras with the nerve 
plexuses. 


This study has been undertaken not so much 
to understand this yoga better, but to find out 
whether the Tantrika terms can be used to name 
some physical organs or structures having no 
clear-cut names in the ancient Indian books 
on anatomy. Firstly, the main reason for this 
shortcoming is not due to a lack of knowledge, 
because even in what we have, we find that they 
had great anatomical and physiological know- 
ledge, but because most of the works on the 
subject have been lost. Secondly, if we think 
that the Tantrika terms are merely anatomical 
terms, then they lose their essential character 
and specificality. But, first, we have to see 
whether or not this identity is possible. 


Professor Seal has identified the muladhara, 
swadhishthana, manipura and anahata chakras 
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with the coccygeal, sacral, lumbar and cardiac 
plexuses respectively. This identification is based 
on a lack of the right knowledge of the real 
locations of these chakras. The chakras are in 
the sushumna, and the sushumra. is inside the 
vertebral column. These nerve plexuses are 
situated outside the vertebral column. So there 
cannot be any identification. Professor Seal 
says that the bharatisthana (wishuddha chakra) 
is the junction ofthe spinal cord with the medulla 
oblongata. The upper end of the spinal cord 
is continuous with the medulla oblongata. 
The upper border of the spinal cord is at the 
level of the foramen magnum. It is the upper 
border of the atlas vertebra. He appears to 
indicate that the point where the upper end 
of the spinal cord and the lower end of the 
medulla oblongata meet is the bharatisthana, 
that is, the wishuddha chakra. Actually, this 
description does not name the chakra, but merely 
gives its location. He has also stated that 'This 
also comprises the laryngeal and pharyngeal 
plexus'. If he means that these two plexuses 
are included in the wishuddha chakra, then 
it must be pointed out that these two are the nerve 
plexuses; the laryngeal plexus is situated on the 
external surface of the inferior constrictor muscle 
of the pharynx, and the pharyngeal plexus, 
called plexus pharyngeus ascendens, lies on the 
ascending pharyngeal artery in the wall of the 
pharynx. In that case, the wishuddha chakra 
would have to extend to the outside of the 
vertebral column. If the chakra were stripped 
of the plexuses and pushed upward into the 
medulla oblongata, it could be made a nerve 
centre there. The medulla oblongata has a 
number of centres which include the respiratory 
and the vasomotor centres. However, in that 
case the functional identification should be 
made. 


There is still another difficulty. The wishuddha 
at the medullary level may clash with the lalana 
(talu) chakra. He has not identified the lalana 
with any specific anatomical structure, but 
only says that it is ‘supposed to be the tract 
affected in the production of ego-altruistic 
sentiments and affections’. According to him 
the lalana lies opposite the uvula. This means 
that the lalana is situated in the palatine region, 
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above which is the ajna and below which is 
the wishuddha. The palatine region roughly 
corresponds to the medulla oblongata. It has 
been clearly stated that the wishuddha is 
situated in the neck region which corresponds 
approximately to the middle of the cervical 
vertebrae. 

Professor Seal says that the sensory-motor 
tract comprises the ajna and manas chakras. 
This statement is not clear. Moreover, he says 
that the manas chakra is the sensorium. Seal 
also asserts that it is the sensory tract at the 
base of the brain. According to him the manas 
chakra receives the sensory nerves of the 
special senses, coming from the periphery. 
The sensorium generally is any nerve centrum; 
broadly speaking, it is the sensory apparatus 
of the body as a whole. It is the seat of sensation. 
More clearly, it can be said that the manas 
chakra is the seat of perception. But in what 
part of the brain is it actually situated? Seal 
has, of course, roughly indicated that it is at the 
base of the brain. 


There are a number of events that take place 
during the centripetal passage of nervous im- 
pulses from the periphery to the brain, namely, 
stimulation of the receptors, transmutation of 
the stimuli into nerve impulses, conduction of 
sensory impulses to the neurons in the brain, 
and neuronal transmission and projection on 
the sensory areas of the cerebral cortex. The 
whole chain of events is physicochemical, 
not psychical, in character. Recently, it has been 
postulated that the cerebral cortex is a way 
station from which sensory impulses are finally 
relayed to what has been termed centrencephalic 
system consisting of the mesencephalon, di- 
encephalon and part of telencephalon. It has 
no clear-cut anatomical boundary, but, func- 
tionally, forms an integrated unit. It appears 
that both the cerebral cortex and the higher 
brain stem serve as the neuronal background 
for sense consciousness. However, it is here 
that a superphysicochemical event occurs, follow- 
ing or accompanying the nervous events. We 
can place the manas chakra somewhere in the 
higher brain stem. 


If the manas chakra is identified with a 
particular area or centre of the higher brain 
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stem, then the chakra itself cannot be regarded 
as the seat of consciousness. There is no possi- 
bility of finding consciousness in the brain sub- 
stance. We cannot detect the mentative energy 
factor in the chemical and electrical energy 
systems of the brain. We cannot say that the 
neural activity itself produces consciousness, 
as it is not known how the change occurs. 
The findings that lesions in the higher brain 
stem cause the loss of consciousness do not 
indicate that consciousness permeates through 
the brain. The brain stimulation activates 
the subconscious mechanism which relays im- 
pulses to the mind, and as a result consciousness 
is evoked. Consciousness, which is nonspatial 
in character, cannot be located in the three- 
dimensional brain. 


It has also been postulated that an intense 
dynamic neuronal activity, different from the 
low level activity of sleep, elicits an interaction 
between brain and mind, and _ under this 
condition perception occurs. How is this dynamic 
brain activity caused? The sensory impulses 
are not the cause, because they also come into 
the brain during sleep when no consciousness 
is evoked. The cause appears to be intrinsic. 
The specific dynamic brain activity can be 
explained as the neural counterpart of sub- 
conscious activity, roused subconsciously to 
receive sensory messages. The unconscious neural 
mechanism is, so to speak, bridged by the sub- 
conscious mechanism to consciousness. The 
brain-mind interaction indicates that mind 
is an entity lying extraencephalically, but when 
a relation between it and the brain is established, 
the brain exhibits specific dynamic activity, 
and is evoked subconsciously. Consequently, 
it is a mistake to regard a chakra as a nerve 
plexus or a brain centre or substance. If it is 
possible to demonstrate that the chakras are the 
different levels of consciousness and the subtle 
dynamic graphs, then, it will at once be clear 
that the brain is only a gross outline of the 
inner power operation. 


Professor Seal states that the ajna chakra 
is the centre of command over movements. 
Hence, it is a motor centre. The motor centres 
are in the cerebral cortex. But, according to 
some current notions, the motor impulse 


originates somewhere in the higher brain stem 
and is radiated to the cerebral cortex. In that 
case, the ajna is situated below the manas 
in the higher brain stem. The external location- 
point is the space between the eyebrows, which 
corresponds roughly to the caudal part of the 
third ventricle ofthe brain. 

Seal maintains that the soma (indu) chakra 
is a sixteen-lobed ganglion comprising the 
centres in the middle of the cerebrum, above 
the sensorium; it is the seat of the altruistic 
sentiments and volitional control. These quali- 
ties are mental and cannot be a function of any 
brain centre. It may be that the physical counter- 
part of the mental functioning is a certain brain 
centre or area located in the telencephalon. 
He identifies the sahasrara chakra with the 
cerebral cortex. This is a mistake. The sahasrara 
is not in the sushumna, but is situated extra- 
cranially. It is more correct to say that the 
convoluted surface of the cerebral hemispheres 
is the material replication of the subtle nirwana 
chakra, which has 100 petals. 


The well-known author of the Aryashastra- 
pradipa,° a scholastic work on ancient Hindu 
religion and thought, and a great sanskritist, 
has identified the maladhara, swadhishthana, 
manipuraka and anahata chakras with the gan- 
glion impar or coccygeal plexus, hypogastric or 
pelvic plexus, solar or epigastric plexus, and 
cardiac plexus respectively. It is astonishing 
that he has also made the same mistake. The 
coccygeal plexus is connected with the ganglion 
impar, situated at the union of the two sym- 
pathetic trunks at their caudal ends. The 
other plexuses are sympathetic. However, these 
plexuses are situated outside the vertebral 
column, whereas the chakras are in the smau- 
mna, which is inside the vertebral column. 
So these chakras cannot be identified with the 
nervous plexuses. 


The identification has been carried out still 
farther. Purnanananda Brahmachari* has identified 
the sahasradala lotus (sahasrara chakra) with 
the telencephalon; dwadashadala lotus (guru 
chakra) with the diencephalon; chandramandala 
(moon-circle), amakala and nirwana-kala with 
the upper part of the corpus callosum; samana 
(samani) and unmana (unman;) with the middle 
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part of the corpus callosum; nirodhini (niro- 
dhika) and wyapika with the lower part of the 
corpus callosum; and mahanada with the fornix. 
He also says that the seat of bindu is in the 
pineal gland (body) and that of the ajna in the 
pituitary body. 

It has already been mentioned that the 
sahasrara is an extracranial chakra, so it cannot 
be identified with the telencephalon. As the 
dwadashadala (guru chakra) is a part of the 
sahasrara, and, consequently, is situated extra- 
cranially, it cannot be identified with the dien- 
cephalon. The chandramandala, amakala and 
nirwanakala are inside the sahasrara, hence, they 
cannot be identified with the upper part of the 
corpus callosum. Samani and unmani are two 
forms of subtle power roused in deep concentra- 
tion, when dhyana is about to be transformed into 
samadhi. Therefore, they cannot be identified 
with the material brain structure. Nirodhika 
and wyapika are also power-forms operating 
at the lower level, and cannot be identified 
with the brain structures. Mahanada is the 
power-station where pranic motion almost stops 
in deep concentration. It is situated between 
he nirwana chakra above, and the indu chakra 
below. Its corresponding physical point is in the 
corpus callosum. Consequently, it cannot be 
identified with the fornix. Similarly, it is a 
fallacy to make bindu and ajna identical with 
he pineal and pituitary bodies respectively. 


Dr Vasant G. Rele® has identified the mula- 
dhara chakra with the pelvic (inferior hypo- 
gastric) plexus. Similarly, the swadhishthana 
has been identified with the hypogastric 
(superior) plexus; the manipura chakra with the 
plexus of the coeliac-axis (coeliac plexus); 
the anahata chakra with the cardiac plexus; 
the wishuddha chakra with the pharyngeal 
plexus; the taluka (talu) chakra with the 
cavernous plexus; and the ajna chakra with 
the naso-ciliary extension of the cavernous 
plexus. We have already noted that this identi- 
fication is baseless. First, the chakras are situated 
within the vertebral column, whereas these 
nervous plexuses are lying outside it, and, 
consequently, there cannot be any identification 
between them. Second, the chakras are subtle 
force-centres, but the nervous plexuses are gross 
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structures. It cannot be demonstrated that the 
powers residing in the chakras are also in the 
nerve plexuses. By concentration and _ prana- 
yama, these latent powers lying in the chakras 
can be roused; but these processes have no 
such effects on the aervous plexuses. So the 
correspondences can neither be ascertained 
scientifically nor are they in agreement with 
the technical description of the chakras. 

Moreover, Dr Rele has identified the shaktis 
(powers) residing in the chakras with the efferent 
impulses exercising an inhibitory influence gen- 
erated through the subsidiary nerve centres 
in the spinal cord. The shaktis are conscious 
powers; they act directly on any physical 
organs, and unlike the nervous impulses they 
never act unconsciously. They control the 
chakra organizations, and the yogzs arouse them 
to develop their concentration to the dhyana 
level to be able to do dhyana on the deities 
situated in the chakras. The chakras are also 
the centres of pranic forces and specific sense 
principles. An alteration in the functions of the 
body can be made by pranayama and con- 
centration. The nervous impulses are physico- 
chemical phenomena whereas the shaktis are 
subtle and conscious. 


Swami Wiwekananda® has vaguely stated 
that the different plexuses having their centres 
in the spinal canal can stand for the lotuses. 
The chakras cannot be explained physiologically 
as they are subtle centres, and the nervous 
plexuses are gross structures. Swami Sachchi- 
dananda Saraswati’ presents this in a more 
sensible way. He says that the nervous plexuses 
are not the chakras, but they are the gross 
indicators of the inner regions where the chakras 
are. According to him, the ganglion impar or the 
coccygeal plexus is the indicator of the mala- 
dhara chakra; the hypogastric plexus, solar 
plexus, cardiac plexus, carotid plexus (plexus 
caroticus internus), and cavernous plexus are 
the indicators of swadhishthana, manipura, ana- 
haw, wishuddha and ajna chakras respectively. 
But this is also misleading. The better method 
to determine the locations of the chakras has 
been presented in Section 12 ofthis book. 


Arawinda® says that the centres (chakras) 
are in the subtle body, not in the physical body; 
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but as the subtle body is interfused with 
the gross body, there is a certain correspondence 
between the chakras and certain centres in the 
physical body. So the real nature of the chakras 
has been disclosed by him. 

Dr Gananath Sen’ has used the terms ida 
and pingala to mean the two sympathetic 
chains of ganglia, and the sushumna for the 
spinal cord. He has named the spinal cord 
sushumnakanda, and the medulla oblongata 
sushumnashirshaka. Dr Rele'® has also identified 
the ida pingala nadis with the two gangliated 
sympathetic trunks, one on each side of the 
vertebral column, and the sushumna_ nadi 
with the spinal cord. Professor Brajendranath 
Seal'' has identified the ida and pingala with the 
left and right gangliated sympathetic trunks, 
but the sushumna nadi with the central canal 
of the spinal cord. According to Parnananda 
Brahmachari’? the sushumna is the spinal cord 
and brahmarandhra (brahma nadi) is identical 
with the central canal. 


Wiwekananda’® says that the ida and pingala 
are the sensory and motor fibres in the spinal 
cord through which the afferent and efferent 
currents travel. So the sensory and motor 
impulses in the spinal cord have been identified 
with the ida and pingala nadis respectively. 
About the sushumna, he says that it is a hollow 
canal, running centrally through the spinal 
cord, and the canal is continuous within the 
fine fibre which starts at the end of the spinal 
cord and goes downward to the lower end, 
situated near the sacral plexus. This fibre is 
clearly the filum terminale. From this description 
it appears that he has identified the sushumna 
with the central canal within which there is no 
nerve matter, but it contains the cerebrospinal 
fluid. According to him, the mind is able to 
send messages without any wire (that is, without 
passing through the nerves), and this is done 
when the yogi makes the current pass through 
the sushumna. 


Now, let us first consider whether we are 
justified in identifying the sushumna with the 
spinal cord. First, the sushumna nadi has been 
described as extremely subtle and _ spiralled; 
but the spinal cord is a gross nervous structure, 
measuring in width at the level of the cervical 


enlargement 13-14 mm, of the lumbosacral 
enlargement 11-13 mm, and of the thoracic 
portion about 10 mm. Consequently there 
cannot be any identification between the two. 
Second, the sushumna nadi arises from the 
nadi centre called kanda-mula, lying just below 
the muladhara chakra, which corresponds ap- 
proximately to the point below the inferior 
end of the filum terminale. It ascends through 
the filum terminale, central canal, fourth ven- 
tricle, cerebral aqueduct, third ventricle, telen- 
cephalon medium, anterior commissure, fornix, 
septum pellucidum, corpus callosum and longi- 
tudinal fissure, to reach the central point of 
the cerebral cortex. On the other hand, the 
spinal cord extends from the lower border of 
the first lumbar vertebra, or the upper border 
of the second lumbar vertebra to the upper 
border of the atlas, and ends in the lower part 
of the medulla oblongata at the level of the 
foramen magnum. From this it is clear that the 
sushumna cannot be identified with the spinal 
cord. 


There is another important point which 
needs our attention. Inside the sushumna are 
three more nadis. Within the sushumna_ is 
wajra, within the wajra is the chitrini and within 
the chitrini is the brahma nadi. Ifthe sushumna is 
the spinal cord, how are these three nadis to be 
explained? Can the wajra, chitrini and brahma 
nadis stand for the white matter, grey matter 
and central canal respectively; or, should these 
three nadis be identified with the meninges, 
white matter and grey matter? The meninges 
also consist of three layers, dura mater, arachnoid 
mater and pia mater. Here we really do not know 
what to think. The nadi can stand for the white 
or grey matter. But it cannot be identified with 
either the meninges or the central canal, neither 
of which are composed ofnervous tissue. 


Dr Gananath Sen’ has exclusively used the 
word nadi to signify nerves. He also says that 
probably the Greek word neuron (a nerve) 
is derived from the Sanskrit word nadi. Professor 
Brajendranath Seal! appears to have the same 
opinion. Dr Rele'® also has the same opinion. 
He says: 'Wayu-nadis, i.e., nerves of impulse.’ 
He has clearly identified wayu with nervous 
impulse. 
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The Greek word neuron means sinew, cord, 
and nerve. Now this word is used to mean a 
nerve cell with its axonal and dendritic processes, 
and it is considered to be the structural unit of the 
nervous system. The word nerve has many 
meanings. But from the medical viewpoint, 
a nerve is a tubular elongated structure consisting 
of bundles of nerve fibres or axons of nerve 
cells, which convey impulses, and a connective 
tissue sheath, called epineurium, which encloses 
these bundles. The word nerve may also mean 
energy, force, vitality. 


Now, let us consider the meaning of the word 
nadi. Nadi has been derived from ‘nada' (or 
nala) to mean motion or regulated motion. 
In other words, nadi is energy in motion, or 
activated energy. When the energy in motion 
is vehicled in a material structure, nadi is a 
nerve. Otherwise, nadi is 'wireless' force-motion. 
The word wayu has been derived from 'wa' to 
mean motion, that is, energy in motion. So the 
word wayu can stand for nadi. There is another 
word in Sanskrit - ‘snayu' which has been 
used for nerves. According to Dr Gananath 
Sen’’ this is a mistake. He maintains that the 
meaning of the word snayu is fibrous tissues 
generally, and ligaments particularly. But it 
appears that the word 'snawa' has been used in 
the Atharwawedasanghita to signify very slender 
threadlike structures. Can they not be nerves? 


Now, let us come to our point. We are not 
justified in using the word ‘nadi' exclusively 
for the nerve. In yoga, the term nadi has been 
used in a technical sense. The nadi-chakra 
or nadi organization is not the nervous system. 
In the nervous system, energy is propagated 
through the medium of the nerves, and the energy 
itself appears to be electrical in nature, function- 
ing on the physico-chemical basis. This 'wired' 
energy is restricted in its functions. There is 
another aspect of the energy which is free 
from this material bondage. This means that 
its function is not restricted by the nerves, 
and, consequently, it is conducted in a 'wireless' 
manner to produce deep effects. This energy 
works in a supramaterial field having un- 
bounded potency, and it also glides into matter 
to reinforce the nervous energy. This field is 
subtle, and the energy is subtle. The word 
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‘subtle’ (sukshma) has been used technically to 
indicate what is not material. It is Patanjali's 
third form of matter (bhuta). This subtle aspect 
of energy has been termed prana wayu which 
operates without nerves. This non-nervous 
operation is, therefore, only pranic force-motion 
lines of direction, technically termed nadis. 
To avoid confusion and make the nadis distinct 
from the nerves, it has also been termed yoga 
nadi. It is now also clear why we cannot identify 
wayu with nervous impulse. A nervous impulse 
is a wave of negative electrical force based on the 
chemical energy system. Its activities are limited 
by the nerves. Wayu is the patent form of latent 
prana - the basic energy. Wayu is in constant 
motion and creates subtle lines of direction, 
called nadis. 


Arawinda'® states that the pranic energy is 
directed through a system of numerous channels, 
called nadi, -the subtle nervous organization 
of the psychic body. The nadis, or the system 
of nadis, have been described as the subtle 
nervous organization of the psychic body. The 
nervous organization he mentions here is not 
the gross nervous system. It is the ‘subtle’ 
nervous system, and this is clear by his using 
the word 'subtle' nervous organization. We 
already know the meaning of the word subtle. 
To avoid confusion we would prefer to use 
‘the nadi organization' instead of the subtle 
nervous organization. But the nadi organization 
is not only of the psychic body, but essentially 
of the pranic body (pranamaya kosha); on the 
one side, the pranic body extends to the material 
body (annamaya kosha), and on the other, 
to the mental body. The 'channels' mentioned 
here are not actually some tubular substance, 
but the subtle lines of direction caused by the 
pranic energy. 


Now we come to the nadis ida and pingala. 
The origin of the ida and pingala is the same as 
of the sushumna. But they extend beyond the 
vertebral column and ascend to reach the 
ajna chakra, about the level of the caudal part 
of the third ventricle of the brain, where they 
are united with the sushumna. The ida and 
pingala are also subtle nadis, otherwise there 
cannot be any union with the sushumna. Though, 
anatomically the two gangliated sympathetic 
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trunks extend from the base of the skull to the 
coccyx, they are too gross to be identified with the 
subtle ida and pingala. The functions of the 
ida and pingala are not those of the sympathetic 
nervous system. The ida and pingala have also 
been identified with the sensory and motor 
impulses in the spinal cord. This cannot be, 
because they are not the gross nerve fibres 
carrying nervous impulses. They are subtle 
nadis which are themselves force-motion lines, 
conveying pranic forces to the mind and body. 
Moreover, they are not within the vertebral 
column, but outside it. 

Here it is not a question of deciding whether 
the ancient Indian medicine has presented 
sound anatomical and physiological knowledge; 
and it is unnecessary to explain here the Waidika 
and Tantrika chakra system and Kundalini in 
terms of modern anatomy and physiology. To do 
so means to limit the energy-confining only to the 
physical field, ignoring its supramaterial mani- 
festation. As physiology is understood today, 
we cannot go farther than the molecular level. 
Even this does not explain the whole matter. 
It will be very helpful if we remember what 
Arawinda’’ has said: 'I am afraid the attempt 
to apply scientific analogies to spiritual or yogic 
things leads more often to confusion than to 
anything else - just as it creates confusion if 
thrust upon philosophy also.' 


Enough has been said to indicate that neither 
can the chakras be identified with the nervous 
plexuses, nor the nadis with the nerves. 


Yogic Exposition of the Chakras 


There are no indications of the chakras either 
in the gross aspect of the body or at the molecular 
and atomic levels. Are we then forced to con- 
clude that the chakras belong to the realm of 
nonentities? Another important question is 
linked with the answer given to this question, 
namely, is the modern scientific conception 
of matter the borderland of our knowledge? 
At one level matter is seen in its gross form, 
and at another level it is constituted of minute 


particles and energy. Here we find the conversion 
of matter into energy, and energy into matter. 
This may explain how the materiality of matter 
is maintained, but it is not enough to account 
for the manifestation of life in matter and the 
connection of mind with the brain. We cannot 
escape by saying simply that protoplasm is 
the living matter and mind is the function of 
the brain. 


The elementary particles are very minute; 
they are so small that they are not seen even 
with the help of the most sensitive instruments. 
But they still have mass; and theoretically it is 
possible to reduce mass step by step to a point 
where there is no longer any mass. According 
to Kanada, this is the stage of anu - a non- 
magnitudinous point. The nearest approach 
to anu is seen in the neutrino, which has no 
mass, no charge and a very slight interaction 
with matter. This indicates that there is a 
possibility of energy becoming free from the 
bondage of the particles in a graduated manner. 
In this transition period, certain particles may 
pass into the stage of anu where they are only 
energy - energy without any material form and 
free from matter-bondage. This is subtle energy. 
Where does it go? It does not return to the 
material field, as it cannot function there; 
it is not destroyed; then it must have a field 
of operation. This has been termed by the 
yogi's the subtle power-field. 


The yogis explain this in the following 
manner. The _ decentralized subtle forces, 
technically termed mahabhutas (metamatter) 
pass to a level, called subtle elliptical body 
(kanda-mula), where they are equalized to 
form an undifferentiated metamatter force. 
At this point, metamatter force tends towards 
grossness and materialization on a descending 
scale, and finally, it is transformed into material 
energy which operates in the material field. 
Material energy undergoes fragmentation. It is 
the process of transformation of energy, first, 
into just a trace of minute matter-fragments 
which, at a certain stage on a descending scale, 
appear as elementary particles, and second, 
into atoms and molecules, and finally into 
gross matter. At the gross level, matter 
exhibits specific sense qualities, derived from 
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five forms of tanon (tanmatra) associated with 
metamatter forces, which react on the physical 
senses. On the other hand, when energy becomes 
free from particles at the energy level of matter, 
a part of it may break the bondage of matter, 
due to the activation of the latent metamatter 
force, the outer expression of which is material 
energy, and becomes transformed into meta- 
matter force to function in the subtle power- 
field. Hence, matter does not end at the level 
of the elementary particles, but is continuous 
with metamatter in the subtle power-field. The 
yogic explanation gives an answer to Hoyle's 
statement that matter comes from nowhere. 
This nowhere is the subtle metamatter field 
which is beyond all observations, even with the 
aid of the most sensitive instruments. 


The yogis say that pranic dynamism releases 
three forms of energy which give rise to the 
three phenomena: laghiman (rarefaction), 
animan (subtilization), and mahiman (magni- 
fication), which cause the emergence of life 
force, mind, and matter respectively. The 
supremely concentrated prana as bindu (power- 
point) becomes expanded and active at a 
certain ‘critical’ moment, and is expressed as 
radiant dynamism. Radiant dynamism is trans- 
formed into petaline dynamism consisting of the 
centrally situated massive mental consciousness, 
around which is the circular pranic force- 
motion, and surrounding it is a petaline for- 
mation of an extraordinary character. The whole 
organization has been technically termed the 
sahasrara chakra. Below the sahasrara, the three 
basic forms of pranic energy coalesce to form a 
central power-flow, termed the sushumna. The 
suskmra retains the threefold nature of pranic 
energy, and so there are three power-flows in it. 
The outer flow is the sushumna itself; internal 
to it is the wojra-flow; and the third, which is 
inside the wajra, is the chitrini'-flow. 


The sushumna power-flow exhibits two funda- 
mental characters: vertical force-motion, ex- 
pressed as centrifugal and _ centripetal 
force-motion lines, and spiral force-motion. 
The chitrini energy tends to be centralized in a 
circular form at certain points throughout 
its course, due to the influence of the spiral 
force-motion. The centralized circular power 
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follows the pattern of the sahasrara and presents 
three aspects: a central pericarpial formation, a 
circular force-motion around it, and a peripheral 
petaline formation. The whole circular organiza- 
tion is called chakra. There are nine main 
chakras in the chitrini, namely nirwana, indu, 
manas, ajna, wishuddha,  anahata, 
swadhishthana and muladhara. 


manipura, 


Thus, the chakras are in the subtle power- 
field which comprises the mental and meta- 
matter realms. Is this yogic explanation based 
on pure inference? No, the chakras are 'seen' 
with the ‘mental eye'. This requires an 
explanation. 

Perception is the process of receiving and being 
conscious of an object. Perception has several 
strata. At its lower stratum, physical sense 
apparatus is involved in perception and there 
is the awareness of a sense quality in a modified 
form. There are five main sense qualities: 
smell, taste, sight, touch and sound. These 
qualities are an aspect of matter. The awareness 
of the sensory form of matter occurs in con- 
sciousness. This indicates that sense qualities are 
outside the boundary of consciousness, and they 
are to be brought into consciousness by some 
appropriate means. This implies that there is a 
distance factor. Moreover, the penetration of 
sensory forms into consciousness and _ their 
recognition are based on the principle of selection 
and rejection. If the distance and_ selection- 
rejection principle were not operating, then all 
sense qualities would be the simultaneous con- 
tent of consciousness. 


There are five classes of receptors, each en- 
dowed with the power of receiving only a 
particular form of sense quality. After the 
sense qualities are received by the receptors, 
sensory paths are created from the receptors, 
first through the sensory nerves and then through 
the neuronal connections in the brain, to the 
cerebral cortex, and thence to an area of the 
higher brain stem. Nothing more is known about 
sensory path in its nervous aspect, and there is 
no further trace of it in the brain. This has resulted 
in too much speculation. For instance, that the 
end point ofthe sensory path is in a certain area of 
the brain which is in connection with con- 
sciousness. But this connection does not necessari- 
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ly indicate that this particular brain area itself 
is the seat of consciousness. It may mean that 
the area is in some way connected with con- 
sciousness; and when this area is damaged or 
removed, the connection is cut off. If this brain 
area is the seat of consciousness then is con- 
sciousness distinct from brain, or is it identical 
with the brain, that is, brain = consciousness? 

But, actually, consciousness has not been 
raced to that area or any other part ofthe brain. 
The sensory path which has been created is 
observable up to the brain; it is observable 
because it is a physicochemical process. But how 
he physicochemical process in that brain area 
causes the appearance of consciousness is not 
known. How the metamorphosis of  phy- 
sicochemical energy into consciousness occurs 
has not been explained. How physicochemical 
events in the brain suddenly occur as psychic 
events cannot be explained. Consequently, it is 
not easy to make mind = brain. 


There may be another possibility. Psychical 
events may accompany or immediately follow 
the physicochemical events in the brain. If 
this is accepted, then it will mean that brain 
and consciousness are not identical, but are two 
separate entities, and their interconnection is 
experienced in a particular brain area. To 
explain this, it has been postulated that certain 
specific dynamic actions of the brain, in which 
certain areas of the cerebral cortex and the higher 
brain stem are involved, are the essential con- 
ditions for the relation between the brain and 
consciousness. How the specific dynamic actions, 
which are physicochemical in nature, can 
establish a relation with consciousness which lies 
beyond the brain itself, is neither known nor 
explained. 


Molecular, atomic, and subatomic activities 
are all disconnected from consciousness, and 
are not a fact in consciousness. It is certainly 
a suggestion that a relation is established between 
brain and consciousness when the former ex- 
hibits specific dynamic actions. If we accept 
consciousness as something which is neither a 
physicochemical phenomenon nor explainable 
in terms of matter, then we think of consciousness 
as something which is outside the sphere of 
chemical and electrical energy, something which 


is neither bound by nor composed of molecules, 
atoms and elementary particles. In that case, 
the brain-consciousness relation is deeper and 
more complex. 

There is an important query regarding the 
specific dynamic action of the brain. How is it 
caused? If we say that neural-neuronal, centri- 
petal conductions are the cause, then we have 
to accept that this brain state is continuous, 
without any interruption, because these con- 
ductions are continuous. It has not been demon- 
strated that there is some controlling mechanism 
in the brain to exercise control over these 
conductions. In that case, how is sleep-un- 
consciousness produced? The specific dynamic 
actions certainly disappear during sleep. What 
makes them disappear? Here is a clear in- 
dication that the specific dynamic action of the 
brain, if there is any, is not caused by neural- 
neuronal conductions, but by something else 
which operates from outside the brain. 


Now, let us consider two important factors: 
distance and sensory capacity. Taste and touch 
operate in direct contact with the receptors in 
the tongue and skin respectively. The distance 
factor operates in smell, sight and sound. This 
means that the receptors and sense-objects are 
not situated in direct contact with each other, 
but are separated by a certain distance. The 
distance varies, but there are certain upper 
and lower limits of perception, beyond which 
no perception takes place. Between the upper 
and lower limits sensory capacity varies in 
different species and also in the same species. 
Apart from distance, there is another factor, 
size or magnitude of the sense-objects. If the 
size of an object diminishes below a certain 
point, it is not perceptible. Here, the sense 
capacity also varies in both different species 
and the same species. There is still another 
factor. If a sense-object remains within the 
range of the right distance, and its size is also 
suitable for perception, then there will be no 
perception if it is obscured. As an example, if 
a certain object is placed inside a closed box 
situated within the range of vision, then only the 
box will be seen, not the object inside the box. 
That object has been obscured by the box, 
which the eyes cannot see through. Other 
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examples are: bones covered by muscles, brain 
covered by the skull, etc. 

The time factor is also operative in perception. 
Events which occurred in the past are only 
remembered, but not 'seen'’. Only present events 
are perceived directly. There is no direct 
knowledge of future events. 

All this indicates that sensory capacity is not a 
fixed thing, but relative, variable, conditional 
and temporal. The sense qualities themselves 
are also variable. If this is so, we can postulate 
that there is a possibility of ultimately attaining 
a perfect and absolute sense capacity; and that 
the most subtle sensory forms may exist. Can 
this be actually demonstrated? 

Let us say that normal sensory capacity is X. 
Now, the question is whether we can perceive 
sense-qualities beyond X or not. Our experience 
is that by using appropriate instruments we can 
perceive those sense-qualities which are im- 
perceptible at X. The instrumental observations 
indicate that the barriers of distance, size and 
obscurity have been overcome to a considerable 
extent, and that certain details and factors 
which are never seen at X have become visible. 
Symbolically we may call this instrumentalized, 
extended sense capacity Y. This shows that 
the sensory capacity can be increased beyond 
the normal limit by instrumental aid. But future 
events are not revealed by these instruments. 


Now, the question is whether X can be 
extended to Z without Y. Z stands for supra- 
normal sensory capacity. It has also gradations. 
Its existence has been demonstrated by the 
yogis. Yogic experiences may be divided into 
three categories. First, there is an extension of the 
normal limit of power without any instrumen- 
tation. This may be called extended, normal 
sensory capacity, XA. Those yogis who have 
been established in pranayama are able to exhibit 
XA. As, for example: there is a tree in front ofus 
at a distance when the normal eyes can see its 
trunk, branches and leaves, but not in greater 
details. If a swarm of ants moves upward 
on the surface of the trunk, the ants will not be 
seen from that distance by the normal eyes. 
But a yogi can see them very clearly. This has 
been demonstrated. In a similar manner smell 
and sound are experienced. 


23 


Introduction 


Second, there can emerge an uncommon and 
new pattern of sense-qualities which is never 
experienced by normal sensory power. This 
specific sense capacity may be called XB. 
A yogi has the capacity XB. He experiences 
supersmell, supersight and supersound. 

The following are instances in my own ex- 
perience. I was in a sitting position on my seat 
in a very dark room on a dark night, fully awake 
but calm. There was no notion of seeing or 
hearing anything uncommon. I spent about an 
hour like this. Then, suddenly I saw a beautiful 
light of vermilion colour, by which the whole 
room was lit up. I got up amazed and looked 
at the light for some minutes. The light was very 
beautiful, cool and localized, and the room was 
beautifully illuminated. I went outside to see 
if anything had happened there, but found 
nothing. I hastened into the room and saw that 
the light was still glittering. After 10 minutes 
or so, the light gradually became dim and 
finally disappeared. The room was again dark. 
I saw this light with my eyes, which were neither 
closed nor covered. In my judgment it was a 
superlight. 


The other experience was that: I happened 
to be in a place where a room was given me to 
sleep in, which had on the wall a beautiful 
picture of Sri Chaitanya, the great bhaktiyoga 
master. One dark night, the room being also 
very dark, I was in a sitting attitude, calm, 
but awake. When about 30 minutes had passed, 
I suddenly saw, to my great surprise, that very 
bright yellow rays were radiating from the body 
of Chaitanya in the picture. The whole picture 
was beautifully illuminated, and even part of 
the room was lit up. Before this occurrence, 
I had not thought at all of the picture. I was 
fully awake at the time. The light phenomenon 
continued for about 4 or 5 minutes. In those 
days I was able to see clearly and minutely 
things in deep darkness, without the help of light. 


Third, there are real supranormal sensory 
perceptions, Z perception, in which the barriers 
of distance, size, obscurity and time are com- 
pletely overcome. A yogi can perceive a happen- 
ing occurring far away from him and barriered 
by mountains, buildings, etc. He can correctly 
foretell future events. All this has been 
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demonstrated. 

So the position is this. The gross aspect of 
matter presents sense-qualities in a form which 
may be termed sensory form 1. It is perceived 
by normal sensory capacity (X-capacity). The 
range of normal sensory capacity can be in- 
creased to a degree when the perception of 
sense-qualities lying beyond the normal sensory 
limit occurs. The sense-qualities do not change 
at this stage, but are barriered, which is over- 
come by extended, normal sensory capacity 
(XA-capacity). 

We also find that the pattern of the sense- 
qualities perceived by normal sensory capacity 
and extended, normal sensory capacity is as- 
sociated with a new, or an altered form of 
sense-qualities, which is only perceived by 
specific sensory capacity (XB-capacity). Above 
all these is the sensory form 2 which is perceived 
by instrumentalized, extended sensory capacity 
(Y-capacity). Thereafter, there is a gap in the 
perception of sense-qualities at the subatomic 
level. There are no records of any sensory 
experience at this stage known to me. But 
theoretically there is no reason why this should 
be impossible. 

The supranormal sensory experience develops 
after the specific sensory experience. In this 
experience, sensory form 1 is perceived. But 
sensory form 1 is concealed by the barriers of 
distance, size, obscurity and time. In this per- 
ception, these barriers are overcome by develop- 
ing supranormal sensory capacity (Z-capacity). 

What is the mechanism which is brought into 
play in the above forms of perception? In normal 
sensory perception, the receptors are stimulated, 
and sensory nervous paths are created which 
join the appropriate brain areas. In extended, 
normal sensory perception, specific sensory per- 
ception, and instrumentalized sensory percep- 
tion, the same receptor-brain nervous paths 
are used. But in supranormal sensory per- 
ception, the nervous paths are not used, because 
the receptors cannot be stimulated by sensory 
form 1, which is obscured by the barriers of 
distance, size, obscurity and time. In that case, 
how does this form of perception take place? 
It indicates that the 'wired' nervous paths are 
too gross for this kind of perception; and since 


this perception is a fact, there must be some subtle 
‘wireless’ conduction-system for this purpose. 
These nonnervous, subtle conduction-lines are 
technically termed nadi-paths. When the pranic 
forces are roused and become more concentrated 
by pranayama and concentration, they can 
be made so sensitive that they receive the 
vibrations, motions, or radiations of the sense- 
qualities even when these are obscured. The end- 
points of pranic forces in the head and skin of the 
body receive the refined sensory vibrations and 
transmit them to the chakras, from where the 
sense-qualities are transmitted to the subcon- 
scious mind in the ajna chakra. Precognition 
is only affected by the subconscious mind. 
The subconscious mind is also able to receive 
directly all sense-qualities when it is sensitized 
by pranayama and concentration. 


Supranormal perception indicates the ex- 
istence of subtle nadi-paths. It also shows that 
consciousness is outside the boundary of the 
brain. Most people are unable to utilize these 
paths, because their powers in this direction 
are undeveloped. The neural-neuronal paths 
of conduction, occurring in common _ sensory 
perception, stop at certain points in the brain. 
These are the end points of the gross, brain 
paths. The sensory qualities conveyed by sensory 
conduction are released from the nervous en- 
velopment at these brain points and are received 
and conveyed by pranic forces to the nadi-field, 
and then to the subconscious mechanism, from 
where they are radiated to consciousness. It 
appears that brain dynamism is an aspect 
of pranic dynamism, and mental dynamism 
extends through pranic dynamism to the brain. 


The sensory forms are a series of graduated 
forms. On the lower scale the sensory forms 
are gross, and as they ascend the scale they 
become more and more minute. Sensory capacity 
also changes and becomes increasingly powerful 
in the perception of more minute sense forms. 
Our normal sensory capacity can be extended 
to perceive not only sense-qualities lying beyond 
the normal but also a new type ofsense-qualities. 
Minute sensory forms, existing in the internal 
form of matter as molecules and atoms are 
perceived by the electron microscope. But 
sensory forms existing at the subatomic levels 
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are so minute that they cannot even be perceived 
by the use of the electron microscope. This does 
not indicate that the sensory forms are non- 
existent here. The sensory forms continue from 
the atomic-subatomic level and extend to the 
subtle metamatter state. 

At the metamatter stage, sensory forms are 
subtle and exist as subtle smell, taste, sight, 
touch and sound, isolated from each other. 
They are the fundamental aspects of meta- 
matter. The mahabhutas are reducible to the 
most concentrated forces called tanmatras. At 
the tanmatra level, sensory forms are the sub- 
tlest, and these are the perfect and final forms. 
Beyond this point, there are no sensory forms. 
It is the borderland of sense-form. For the 
perception of these subtle phenomena, it re- 
quires perfect 'nose', 'tongue', ‘eye’, 'skin' and 
‘ear’. This means that it is the final and most 
perfect sensory experience which can _ only 
be achieved by yogic 'mental eye’. It is the 
superconscious perception, and consciousness 
elevated to the concentration level is the only 
apparatus for its attainment. This perception 
has two levels: dhyana-perception and samadhi- 
perception. The former develops into the latter. 


Dhyana is that state of consciousness in which 
the body becomes completely motionless like 
a mountain; the senses of smell, taste, sight, 
touch and sound become inoperative, and, 
consequently, the outer world is no longer 
the content of consciousness; consciousness re- 
mains unaffected by intellective functions and 
thoughts; such consciousness, thus being empty, 
coils to a point in which all its power is in full 
concentration. In this state, concentration ex- 
hibits the power of holding only one object fully. 
When such a concentrated consciousness is 
exposed to an object, it penetrates into the deeper 
aspects of the object and gets its inner subtle 
power-graph properly imaged in consciousness, 
and the image is fully illuminated because 
the revealing quality of consciousness is now 
maximally roused; then consciousness expands 
to a certain degree for the magnification of the 
image of the power-graph which, finally, is 
transferred to highly rarefied thought. In this 
way, a perfect and complete knowledge of the 
unknown and the subtle aspect of an object 
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is attained. Samadhi is the full extension of 
dhyana when the perception is absolute and 
automatic. The chakras have been 'seen' in 
this manner. 

Is the mental 'vision' of subtle phenomena 
a fact? Are the subtle phenomena real? Our 
answer is, that the chakras are subtle, but not 
imaginary. Each chakra contains specific power 
phenomena which can be made to manifest 
physically by appropriate means. This fact 
clearly indicates that the chakras exist and 
their powers can be made to manifest themselves 
on the physical plane. Let us take the muladhara 
chakra as an example. The power apana residing 
there can be roused, controlled, and made to 
exhibit a strong upward motion by dhyana 
and pranayama. When this upward apana 
motion is most forceful, the physical body rises 
off the ground and begins to levitate by itself 
without any mechanical aid. There is no form 
of energy operating in the body which is able to 
do this. Consequently, it definitely manifests 
the existence of the chakra, the pranic power 
and its influence on the body. 


There are other forms of power in the chakras, 
and they can also be roused by dhyana. Dhyana 
in the muladhara develops natural health and 
strength of the body and intellective power, 
and prolongs life. Dhyana in the swadhishthana 
chakra develops a diseaseless and vital body 
and intellectual power. Dhyana in the manipura 
chakra develops the natural immunity of the 
body, the attainment of long life, and the 
release of certain uncommon powers. Dhyana 
in the anahata chakra develops an inner beauty, 
and makes the body highly attractive; there is 
also an intellectual development above normal 
and an acquisition of uncommon sensory powers. 
Dhyana in the wishuddha chakra develops a 
body adamantine in hardness and _ strength, 
and absorptive mental concentration. All these 
phenomena indicate that the chakra powers 
can be made to manifest in the body. 


Experiences of the Yogis 


Kundaliniyoga forms a highly important part of 
the yoga practices; and it has been practised 
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by the yog gurus and their disciples from time 
immemorial in India. This is indicated by the 
fact that the great yogi Shahkaracharya,”’ 
who became famous by expounding the monistic 
doctrine of Brahman in his well-known com- 
mentary, ‘Sharirakabhashya', on the Brahma- 
sutra (Wedanta-darshana) of Wyasa, had experi- 
ence in this yoga, and gave an account of this 
in two of his unique works, Ananda Lahari 
(Wave of Bliss) and Yogatarawali. In the 
Ananda Lahari, the essence of Shankara's direct 
experience in Kundaliniyoga is presented. The 
Ananda Lahari is considered to be such an 
important document that there are now known 
to be thirty-six commentaries on it. The work is 
an elaboration of the principles of this yoga 
contained in the Subhagodaya, a stotra by the 
celebrated Goudapada. It indicates that Gouo'a- 
pada himself practised Kundaliniyoga, and pre- 
sented certain principles of this yoga in the 
Subhagodaya. Goudapada, who was almost 
certainly taught this yoga by his guru Shuka, 
the son of the famous Krishna Dwaipayana 
Wyasa, was expected to teach it to his disciple, 
the famous yogi Gowindapada, and Shankara 
must have obtained his knowledge of it from 
the latter. This shows the great antiquity of 
Kundaaliniyoga. 

Shankara has clearly stated what happens 
in Kundaliniyoga when Kundalini, being roused, 
passes through the brahma nadi and pierces 
all the chakras and reaches the sahasrara to be 
in union with Parama Shiwa; and then returns 
again to the muladhara. He says”': Having 
pierced all the principles (situated in the chakras) 
-'earth' in the muladhara, 'water' in the swadhi- 
shthana, ‘fire’ in the manipura, '‘air' in the heart 
(that is, anahata), ‘'void' (akasha) above it 
(that is, wishuddha), mind (manas) between 
the eyebrows (that is, ajna), and having thus 
passed through the kulapatha (that is, the path 
through which Kulakundalini, or Kundali-power, 
passes; it is the brahma nadi which starts from 
the muladhara and terminates in the nirwana 
chakra where the sushumna also terminates), 
you (Mother Kundalini) are in union (in mind- 
transcendent concentration) with your husband 
(Parama Shiwa) in the secret aspect of the 
sahasrara chakra (that is, the all-absorbing 
path leading to infinity; itis beyond the sahasrara, 


and consists of Bindu, Nada, Shiwa-Shakti, 
Sakala Shiwa, and then Parama Shiwa where 
the union in yoga occurs). The life-essence flows 
like a stream from your feet (‘feet' symbolizes 
union in yoga) by which the whole body is 
sprinkled; and then you again return to your 
own abode, and in doing so, you cause the 
chakras to become manifest. There (in the 
muladhara) you assume your own form, like a 
coiled serpent (that is, 3 1/2 coils around 
Swayambhu-lihga), and sleep (become latent 
in samadhi) in the cavity of the kulakunda 
(the triangle in the muladhara). 

Shankara has also mentioned the names of 
the following chakras in the Ananda Lahari: 
muladhara in verse 41, swadhishthana in verse 
39, manipura in verse 40, wishuddha in verse 
37, and ajna in verse 36. There is no clear men- 
tion of the anahata chakra, but in verse 38, the 
word sangwit-kamala (knowledge-lotus) occurs, 
and it has been interpreted as referring to 
anahata chakra. But Shankara has clearly used 
the word anahata in verses 3 and 9 of the Yoga- 
tarawah. 

Shankara has disclosed the contraction process 
which is a part of the mantra process in rousing 
Kundalini in Kundaliniyoga. The contraction 
process comprises locks (bandhas) in conjunction 
with pranayama. 

Shankara says that by the application of the 
anal-lock (mulabandha), navel-lock  (uddina- 
bandha = uddiyanabandha) and neck (or chin)- 
lock (jalandharabandha) (in conjunction with 
sahita kumbhaka) Kundalini is roused and enters 
into the sushumna. (that is, the brahma_ nadi 
lying within the sushumna). Moreover, he states 
that sahita kumbhaka, practised in conjunction 
with anal-, navel-, and_ chin-locks, finally 
develops into kewala kumbhaka (automatic 
breath-suspension)”’. 

Tailanga Swami>*, the great yoga master, 
has also mentioned the contraction process. 
He says**: By the application of the contraction 
process (consisting of different locks) the door 
of Kundalini should be opened, and the passage 
leading to liberation (that is, the chitrini nadi 
in which the chakras are strung) should be 
pierced (by Kundalini). This yoga (that is, 
Kundaliniyoga) should be practised after hear- 
ing the Wedanta (that is, purifying the mind 
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by hearing and thinking of Brahman). 

The well-known Tantrika yogi Ramaprasada~> 
has recounted his experiences of Kundaliniyoga 
in some of the spiritual songs (Padawali) he 
composed. He relates*® that the muladhara 
contains 4 petals in which are situated the 
‘earth' principle and Power Dakini, and here 
lies Kundalini in 3 1/2 coils round Shiwa 
(Swayambhu-linga); the swadhishthana has 6 
petals where the deities Wishnu and Waruna, 
and Power Rakini reside; the manipura has 
10 petals and a triangular region containing the 
bija of Wahni, and Power Lakin; resides here; 
the anahata has 12 petals and a hexagonal 
region in the pericarp containing the wayu- 
bija; there resides Power Kamini (Kakini); 
the sixteen-petalled lotus wishuddha contains 
vowels (the first 16 matrika-letters) and there 
the Deity Wishnu is seated on naga (the celebrat- 
ed serpent) or on an elephant, and Power 
Shakini; the dwidala (the two-petalled, that 
is, ajna) is situated in the space between the 
eyebrows; on its petals are the matrika-letters 
‘hang" and ‘kshang', there is situated chandra- 
bija {thang"), from which nectar oozes; here 
are also Shiwa-linga (Itara-linga), a circle and 
a triangle; it is the seat of the mind. This is the 
clear picture of the chakras. Ramaprasada 
also states*® that Kulakundalini is in the mala- 
dhara; she is also in the sahasrara and the 
chintamani-pura (hrit chakra); concentration 
(on chakras, deities, etc.) is to be done in the 
interior of the body according to the instructions 
of the guru: there is Brahma, and four other 
deities; Dakin;' and five other Powers; the lord 
of elephants (gajendra), makara, ram, black 
antelope and the second elephant, the realiza- 
tion of these occurs when there is automatic 
breath-suspension (in deep concentration). 
Ramaprasada's own chosen place for concentra- 
tion is the hrit chakra (Padawali, Nos 126, 142, 
161); his own experience is that Kundalini is 
in the muladhara as well as in the sahasrara 
(No 107); he says that there are four Shiwas 
residing in the muladhara, swadhishthana, throat- 
region (wishuddha) and the eyebrow space 
(ajna) (No 104); Srinatha (Supreme Shiwa) 
is in the thousand-petalled lotus (No 104); 
a yogi always does concentration on K.undalini 
in form in the muladhara and sahasrara (No 156). 
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All these statements indicate that he had full 
knowledge of the chakras and realized Kundalini 
and the chakras directly in yoga. 

Ramakrishna’, the great yogi, spiritual teacher 
and prophet, has expressed his own experiences 
of Kundalini and the chakras**. He 'saw' how 
Kundalini, being roused, ascends through the 
sushumna (in fact, through the brahma nadi), 
and as Kundalini enters into a chakra, the chakra 
turns its face upward and 'blooms'. He saw that 
the roused Kundalini passes from the muladhara 
to the swadhisthana and then to the manipara 
and the other chakras, and finally, to the sahas- 
rara. He says that the chakra system is like a plant 
with branches and flowers all made of wax, 
but actually they are in the nature of life-force 
(chinmaya). He speaks of one of his experiences, 
when he saw that a youthful person resembling 
himself, had entered the sushumna and made 
each chakra turn upward and open by a ‘deep 
contact’ with the tongue, one after another, 
from the bottom to the top. In this manner, he 
saw that the muladhara,  swadhishthana, 
manipura, anahata, wishuddha, ajna_ and 
sahasrara had turned their heads upward and 
bloomed. 


Ramakrishna has described the movements 
of Kundalini as supreme-force (mahawayu) 
motions. He experienced five forms of motion 
leading to samadhi: ant-like, frog-like, monkey- 
like, bird-like and snake-like; when these motions 
reach the sahasrara, samadhi is attained. In 
deep thought, he perceived Kundalini. He says 
that real spiritual knowledge does not arise if 
Kundalini is asleep, and when Kundalini passes 
through the different chakras, various spiritual 
experiences occur. According to him, Primordial 
Supreme Power (Adyashakti) resides in all 
beings (in the muladhara) as Kulakundalini, 
sleeping like a coiled serpent. 

The celebrated Wama”’, generally known as 
Wama Kshepa, an accomplished Tantrika yogi, 
had direct perception of Kundalini and the 
chakras. He says*’ that the first practice in yoga 
for the initiated Tantrikas is the rousing of 
Kundalini. This yoga process is very ancient 
and highly scientific. In Kundaliniyoga, the 
practitioner experiences how Kundali'-power 
is working in different chakras and what is 
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happening there. There are specific experiences, 
associated with blissfulness, in each chakra, 
when Kundalini passes through it. These experi- 
ences are characteristic of the Tantrika method. 
In other religions there must also be some means 
of arousing Kundalini, otherwise it is impossible 
to proceed beyond the lower mental plane. 
Kundalini may be automatically roused in 
intense love, intense happiness, intense sorrow, 
intense pain and intense fear. But she may 
again return to a dormant state. This is why the 
guru's guidance is so important. 

From his own experiences in Kundaliniyoga, 
my guru has said that Kundali-power becomes 
dynamic in the muladhara by intense thought- 
concentration in combination with the mantras, 
pranayama and bandhas, and passes upwards 
through the brahma nadi, by piercing chakra 
after chakra, and finally reaching the sahasrara. 
When Kundalini reaches a chakra, the head 
of the chakra turns upward and the whole 
contents of the chakra - mahabhuta, tanmatra, 
Deity, Power, everything - first becomes fully 
illuminated by the light from Kundalini, and 
then are absorbed into Kundalini. When Kunaa- 
lim is roused, real concentration starts, and as 
she goes upward, it deepens more and more. 
Thought-concentration of the bhutashuddhi 
process becomes transformed into real concentra- 
tion through roused Kundalini. When thought- 
concentration on Kundalini becomes most 
intense, the chakras automatically appear in 
consciousness. This is the indication that Kunda- 
lini is about to be roused. 


My guru has said that after the union of 
Kundalini with Parama Shiwa in thought-con- 
centration in bhutashuddhi, Shiwa-Shakti should 
then be transformed into Ishtadewata, and is 
to be brought first to the sahasrara, and then to 
the hrit chakra, where concentration should 
be done. Thought-concentration on Ishtadewata 
is a very efficient means of transforming thought- 
concentration into real concentration. It is 
a great help in making bhutashuddhi more 
effective and preparing the practitioner for the 
practice of Kundaliniyoga. 

It appears that thought-concentration on 
Shiwa-Shakti in form, as Ishtadewata, is also 
an ancient practice and part of bhutashuddhi, 


though usually omitted; and this is indicated 
in Shahkanr's Ananda lahari, Verse 8. 


Kundalini 


Kundalini has been called  Kundali-shakti 
(-power), that is, power in coil. The basic 
word is kunda or kundala meaning what is 
spiral or in coil. The term Kundalini or Kundali 
has been used in yoga in a technical sense, and 
can be called the spiraliform power, or energy. 
So Kundalini may be called 'spiraline'. We 
will elaborate the technical meaning of it 
later. 


Kundalini has been called Spirit-fire, Serpent- 
fire, Serpent-power, Serpentine Power, Annular 
Power, Cosmic Electricity, and so on. This does 
not help very much in understanding the 
real nature of Kundali-power. 

On the physical plane, all energy appears as 
chemical, mechanical and electrical. Can we 
find any trace of Kundali-energy in muscular, 
nervous, glandular, respiratory, cardiac, ali- 
mentary and eliminative functions of the 
body, in cellular activities, at the atomic and 
subatomic levels? Is it possible to find this 
energy playing a part in the mental field, in 
perception, intellection and affectivity? 

Kundali-energy cannot be identified with the 
energy operating in the body at all its levels, 
or with the tissues and structures of the body. 
The energy functioning in the body is physico- 
chemical in nature; it is derived from food, 
and when food is not supplied, it comes from 
the tissues of the body. So this energy is actually 
food-tissue energy. Food is converted into energy 
and tissues in the body on the one side, and 
on the other, the tissues are converted into 
energy to maintain the more vital parts of the 
body, as in inanition. If Kundalini is identified 
with the chemical energy, then it is also the 
tissues of the body. Such a gross transformation 
of Kundalini is contradictory to its real nature. 

Is it possible to identify Kundalini with special 
forms of energy in the body? As, for example, 
muscular energy? Here, also the same objection 
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arises. Muscular energy is essentially chemical 
energy derived from food. Food also becomes 
a part of muscle. The energy is involved in 
muscular contraction. Contraction is initiated 
by motor nervous impulses. The nervous control 
is not purely a nervous factor; with it the chemi- 
cal factor is also involved, because at the nerve 
endings acetylcholine is also released. 

Muscular contraction causes muscular move- 
ments. A large part of skeletal, muscular move- 
ments is carried out automatically, and it is 
said that they are controlled by the spinal 
cord and the lower brain. In everyday life we 
execute innumerable movements in this way. 
But also a very large part of skeletal muscular 
movements is done by volition. Over and above 
those willed actions which are indispensably 
necessary in our daily life we can execute 
movements for muscular growth and develop- 
ment. By systematic application of physical 
culture, an extraordinary muscular growth can 
be attained, and strength, speed and endurance 
can be developed to a very high degree. These 
are isotonic muscular work. But skeletal muscle 
can be made to exhibit a very powerful iso- 
metric contraction, which enables an expert 
to support on his chest a weight of 5 tons, and on 
his throat 1/2 a ton. This isotonic and isometric 
muscular work is of a conscious type. This great 
muscular power also depends on food. Thus, 
in fact, food energy is the basic part without 
which the body will collapse. Food, combined 
with muscle training, causes the development 
of such muscular power. We find that there is 
really no scope here for Kundalini. 


But there are instances which indicate that 
there is also a possibility of attaining unusual 
muscular power without specific muscular train- 
ing and ‘athletic’ diet. The author knows a 
number of hatha yogis who have demonstrated 
extraordinary strength and endurance. Their 
bodies are not of the athletic type, but graceful. 
How has this been possible? We cannot introduce 
Kundalini here, as the basic energy part is 
still chemical. The question is whether ‘will’ 
can do so, and if it can, whether Kundalini 
is involved in it. 

By the application of will on skeletal muscle, 
a particular muscle or a particular group of 
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muscles can be isolated and controlled; different 
degrees of contraction can be attained; contrac- 
tion can be made hard as stone; controlled 
movements of the diaphragm, control of sphinct- 
er muscles, and full relaxation of muscles are 
achieved. This voluntary control*' can be deve- 
loped to an extent when it is possible.to attain 
the following: the passing of the fluid contents 
through the alimentary canal, urethral suction 
of fluid and air, voluntary ejaculatory control 
and very powerful voluntary vaginal contraction. 


It is generally thought that this muscular 
control indicates mental influence on muscles. 
But it is not so simple. Mind cannot be in 
contact with the muscle. The brain and mind 
are bridged by nadi and _— subconscious 
mechanisms. The will, being patterned into a 
definite thought and purpose, develops as cona- 
tion. This is the extreme mental border. There- 
after, conative impulses are generated and pass 
in an unconscious form the bridge mechanism 
and are finally transferred to an appropriate 
brain area. Then they take the usual course - 
the motor impulses to the muscles. This ‘will’ 
is not effective without the help of the nerve 
force. Such a weak will cannot be the seat of 
Kundalini, and as the will is associated with 
chemical energy for its final effectiveness, it 
cannot be identified with Kundalini; and with- 
out Kundalini the will, combined with nerve 
force, can do extraordinary things in the body. 


What about extraordinary muscular strength 
demonstrated by the hatha yogis without physical 
culture? The yogis are able to concentrate 
pranic force by pranayama and to direct it 
through the nervous mechanism to the skeletal 
muscles. We shall come to this factor later. 

Can Kundalini-energy be identified with nerve 
energy? The energy system operating in the 
nervous system is not different from the other 
systems of the body. Basically, it is physico- 
chemical, but the metabolism in the brain is 
slight in comparison with other parts of the body. 
This is why the brain is extremely resistant to 
the effects of inanition. Though its loss of mass 
is very slight, there is still some loss, which 
indicates its dependence on chemical energy. 
The electrical power, exhibited especially in 
nerve impulses, functions on the basis of chemi- 
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cal energy, and not without it. Nerve impulses 
are intrinsically associated with the nerve struc- 
ture. The electrical phenomena in the nerves 
may be a replication of the particles-energy 
system at the atomic level. Here too, the energy 
is unconscious in nature, and is associated with 
extremely minute matter and these are inter- 
changeable. So Kundalini cannot be identified 
with the brain or any nerve structure or nerve 
energy. 

Dr Rele*” has identified Kundalini with the 
right vagus nerve. This means first, that Kunda- 
lini is a nerve impulse limited to the right 
vagus nerve and secondly that it is physico- 
chemical energy. 

The vagus nerve, which is the most widely 
distributed of the cranial nerves, passes from 
the medulla oblongata through the neck and 
thorax into the abdomen. It is a mixed nerve, 
containing essentially three groups of nerve 
fibres: branchiomotor, efferent parasympathetic 
and afferent. If Kundalini is the vagus, or the 
right vagus, is Kundalini then identified with 
all three groups or only one, possibly parasym- 
pathetic? In any case, Kundalini appears to be 
fragmented and materialized. Moreover, its 
power becomes very limited. The parasym- 
pathetic portion of the vagus exerts an inhibitory 
influence on the heart, coronary arteries and 
bronchi, but accelerates the activities of the 
smooth muscles of the alimentary canal. On 
the other hand, the sympathetic stimulation 
produces just the opposite effects. Then, for 
the efficient functioning of these organs, both 
the harmonious parasympathetic and sympathe- 
tic activities are absolutely necessary. By making 
Kundalini the vagus nerve, its power has been 
very much restricted, and it is made to depend 
upon the sympathetic functioning in a state 
of normal health. This Kundalini cannot exercise 
full control over these organs alone. First, the 
limitation on Kundalini comes by making it 
the nerve force which is physicochemical in 
nature; and second, it has been more restricted 
by making Kundalini the right vagus nerve. 
Is it this material Kundalini that the yogis 
strive to realize in deep concentration? Is the 
yogi's Kundalini so fragmented and _ limited? 
Is Kundalini a chemical phenomenon? 


Perhaps, the identification can be explained 
in a different manner. Kundali-energy may reside 
in the vagus nerve (or the right vagus) ordinarily 
in a latent form when the normal nerve function 
goes on; but when it is roused by some processes, 
it exercises control over the vagus nerve when 
the ordinary nervous function is transformed 
into an extraordinary control power by which 
the heart is completely stopped and a prolonged 
breath-suspension occurs; and all these things 
are done voluntarily. Under ordinary conditions, 
our will does not act directly on the autonomic 
nervous system; however, it can be stimulated 
electrically. The exhibition of this unusual 
control power may be explained in two ways: 
Kundali-energy, when roused, exhibits this 
control and at the same time it becomes reflected 
on the mind, and this results in its becoming 
a conscious phenomenon; or, the will is directly 
infused by Kundali-energy when it is able to 
cause such an extraordinary control power. 
However, it appears that Kundali-energy is 
different from the nervous energy which is 
linked to the nerve structure and is physico- 
chemical and unconscious in nature. Kundali- 
energy either functions directly through the 
will or it works independently and at the same 
time influences the mind to become involved 
in it. If Kundalini is not nervous energy, then 
it is unnecessary to make it the vagus, or right 
vagus, nerve. Kundalini is also different from 
will-power, because the ability of the will to 
control the autonomic nervous system and 
the involuntary organs is due to Kundalini. 


Even this explanation of Kundalini does not 
reveal its real nature. It is also our assumption 
that Kundali-power is involved in the control 
of the autonomic nervous system. Yogis have 
demonstrated that this control can be achieved 
by pranayama and concentration. In pranic 
and mental control Kundalini is indirectly 
involved. But in the conscious application of 
the control power over the autonomic nervous 
system and involuntary organs, Kundalini is not 
involved. Rather, when Kundalini is roused, 
an absorption of pranic forces occurs stage by 
stage, and as a consequence basal metabolism 
is progressively decreased. So there is no point 
in making Kundalini the right vagus nerve. 
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It is a fallacy to think that the sleeping Kunda- 
lini resides in the solar plexus. Kundalini does 
not lie in a gross nervous plexus, as it has been 
called by the yogis supremely subtle. The 
yogis say that Kundalini is situated in a coiled 
form in the subtle muladhara, lying within the 
vertebral column. The solar plexus is outside 
the vertebral column. The roused Kundalini 
rises upward and pierces all the chakras which 
are subtle power-centres lying inside the verte- 
bral column. These chakras cannot be identified 
with the gross nervous plexuses lying outside 
the vertebral column. So, Kundalini neither 
resides in the solar plexus nor passes through 
the nervous plexuses. 


Nature of Kundali-energy 


Up to now we have said what Kundalini is not. 
This neti-neti (not this-not this) deliberation 
is very helpful in understanding the real nature 
of Kundalini. It can be prefaced with a brief 
consideration of the energy-system operating 
in the body, even at the risk of some repetition. 
The characteristic of the living body is to 
exhibit activities, viz., cellular, nervous, 
glandular and muscular, which are associated 
with livingness. The energy which supports 
these activities is derived from the tissue-sub- 
stances (carbohydrates, fats and proteins) by 
catabolic process. On the other hand, the decay 
of the tissue-substances is prevented by the 
anabolic utilization of food. This energy release 
is a chemical process. This energy-cum-tissue 
is material in character, and perhaps it may be 
sufficient to explain physical activities. But 
really it is not very simple. The phenomenon of 
consciousness is intermingled with the physical 
activities. Of course, in most of the vital activities 
of the body consciousness is not involved. 
But conscious actions are also an integral part 
of the bodily functions. Perception, intellection, 
thought, attention and willing are not possible 
without consciousness. But in the body, only 
physicochemical events are observable in percep- 
tion. How consciousness is evoked or linked 
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with the unconscious physicochemical process 
is not known. We cannot say that consciousness 
is located in a certain area of the brain and is 
‘ignited’ by the neuronal conduction, because 
the same process does not cause consciousness 
to appear in sleep. The observed fact that the 
damage of a certain brain-spot produces un- 
consciousness, may not really indicate that 
it is the seat of consciousness. It may mean 
a lack of interaction or an effacement of the 
material replication of consciousness. That the 
whole nervous paths and brain are not utilized 
in the subconscious (generally known as extra- 
sensory) mode of perception (which definitely 
occurs), clearly shows that consciousness is 
beyond the brain. 


If this is so, then there must be some form of 
energy which is not based on the physicochemical 
system of the body, but is operative in its super- 
physical character. This subtle energy-system 
is the 'wireless' system which operates without 
being vehicled by the nerves. Technically, it is 
called the nadi system. The 'wired' or the nervous 
system is an extension of the ‘wireless’ or the 
nadi system into the material field. 

In the nadi-field, dynamic prana energy is 
in constant motion. Whatis the static counterpart 
of dynamic prana? Take an atom for example. 
It is the composite of two forms of energy: 
energy in motion and energy in static form, 
called the nucleus. If we regard nadi-chakra 
(-field) as similar to an atom, then prana is 
its electrons, but what is its nucleus? This is 
the first time we are compelled to enquire 
what is the static form of energy as the back- 
ground of the dynamic prana. 


We find that there are three states of pranic 
operation: a control influence exercised on 
pranic forces, pranic concentration, and pranic 
latency, that is, a state of suspension or near- 
suspension of prana. Under the control influence, 
pranic energy functions powerfully and harmon- 
iously, and the force-motions take right direc- 
tions. These effects are shown both in the body 
and mind. The body becomes purified, healthy, 
vigorous and diseaseless, the mind becomes 
clear, forceful and better controlled. This is 
in itself a great achievement in one's life. 
The method consists in developing a 'sushumnite' 
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force-motion to act successfully on the static 
force which must have been polarized with 
dynamic prana. We experience a transference 
of control element to the active pranic energy, 
and it is due to the static source, because there 
are no other sources. This process is technically 
termed nadishuddhi -normalization of pranic 
activities. This fact also indicates that dynamic 
prana functions both in the body and in the mind. 
It regulates in a specific manner the functions 
of the body. 


Pranic concentration is the transformation 
of the diversified pranic activities to a highly 
concentrated state when pranic potency is 
increased to an extraordinary degree. An 
example of the increased pranic potency is to 
levitate the body. This fact also indicates that 
pranic forces can operate in the body directly. 

Thirdly, a state of pranic latency or suspended 
animation is produced when pranic energy 
is absorbed, step by step, into an unknown 
power. So we find that an influence of an un- 
known power is completely hidden from our 
observation and its presence unsuspected under 
ordinary conditions of life, whereas under certain 
unusual circumstances it is exercised on pranic 
dynamism, and ultimately there is a possibility 
of a complete withdrawal of pranic functions. 
This unknown power has been called in yoga 
Kundalini. Ordinarily, it is latent, but under 
certain special conditions, it becomes patent. 


What is the real nature of Kundalini? It 
has been argued that energy polarizes itself 
as static and dynamic, and the dynamic form 
is the pranic force, and its static support is 
Kundalini. Can we trace this relation between 
prana and Kundalini? The sum total of the 
activities in which the body, the life-force and 
the mind are involved is the dynamic aspect of 
our existence, and the whole phenomenon may 
be called pranic dynamism. This is observable. 
But can prana function alone, without a static 
background? In its normal functioning there 
is no indication of what is the static aspect of 
prana. But if there is the polarization of energy, 
the dynamic form must have a static form, and 
consequently, prana must have its static form. 
This static form has been considered as Kundalini. 


That there is an intimate relation of Kundalini 


with prana is indicated specially in  pranic 
concentration and suspended animation. These 
two phenomena definitely show the influence 
of Kundalini on prana. In a state of normal 
pranic function, no relation between them is 
observable. It is because prana functions by 
its own power, and these energy-functions are 
supported by static Kundalini silently. But 
there are instances when Kundalini acts on 
prana, and this active influence of Kundalini 
changes the character of the normal function 
of prana. In this case, Kundalini is expected to 
be dynamic, at least partially. Then what would 
be the static support of the dynamic Kundalini? 


The active influence of Kundalini on prana 
can be explained by assuming that it is due to an 
emanation of force from Kundalini which itself 
remains static, or partly static. But when prana 
is absorbed by Kundalini, does it still remain 
static? 

The following are the signs of gradual pranic 
absorption: first, a motionless body; second, 
the decrease of metabolism lower than basal 
metabolism; third, stoppage of vital functions 
of the body; fourth, inoperation of the sensory 
system. It appears that pranic absorption is 
associated with a corresponding change in 
Kundalini, from its static to its dynamic form. 
The experiences of the yogis support this. The 
yogis experience directly that Kundalini is 
roused in the maladhara centre and _ passes 
upward through the brahma nadi, piercing all 
the chakras, to the sahasrara. This means that 
static Kundalini becomes dynamic in Kundalini- 
yoga, and exhibits motion - the Kundali-force 
motion. Consequently, Kundalini leaves the 
muladhara and goes to the sahasrara. 


Some objections have been raised against 
the actual rousing and passing of Kundalini 
from the muladhara to the sahasrara. The 
muladhara has been considered as the static 
pole in relation to the whole organism. In the 
muladhara, Kundalini as static power maintains 
the dynamic form of energy which is the sum 
total of the activities of the living organism. 
So Kundalini cannot be made dynamic, it always 
remains static in the muladhara. The rising of 
Kundalini has been interpreted as sending forth 
an emanation or ejection in the likeness of 
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Kundalini which passes through the various 
chakras and become united with Mahakundalini 
in the sahasrara, and in this process the coiled 
Kundalini does not actually move from the mula- 
dhara. It has been further stated that if Kuna'a- 
lini leaves the muladhara and goes upward, 
then it means that Kundalini ceases to be Kunda- 
lini. In this case, dynamic Kundali-power will 
enhance the vital vigour instead of causing the 
suspension of animation. And so it has been con- 
cluded that, ordinarily, prana is diffused over 
the whole organism, and the pranic dynamism 
is supported by static Kundalini in the mula- 
dhara; in Kundaliniyoga, prana becomes 
converged, and this is also supported by static 
kundalini in the muladhara. 


The theory of the nonascent of kundalini' 
and kundalini-emanation has been specially 
advanced by Professor Pramathanatha Mukho- 
padhyaya’*. Wiwekananda** has clearly said 
that Kundalini, the coiled-up energy, can be 
roused and made active and consciously made 
to pass upward through the sushumna when it 
acts upon centre after centre. He further says 
that the rousing of kundalini is the only means of 
attaining divine wisdom; and when it passes 
from centre to centre, layer after layer of the 
mind opens up. He also admits that a minute 
portion of kundalini energy can, as a small 
current, be set free and may pass through the 
sushumna.. However, according to Wiwekananda, 
the rousing of kundalini and its passing through 
the chakras are facts, and are intimately associa- 
ted with the lighting up of the dormant layers 
of the mind; but, under certain conditions, 
some currents from kundalini may pass through 
the sushumna.. 


Arawinda*’ recognizes the actual passing of 
kundalini to sahasrara, and also an _ ejection 
from kundalini as the ascending current going 
up to the sahasrara. He also says that a mere 
ejection from kundalini cannot cause a radical 
change. In other words, the full release of spiri- 
tual force and the growth of superconsciousness 
are linked to the rousing of kundalini and its 
ascent through the chakras. 

It is not necessary to assume that all along the 
muladhara is the permanent static centre. The 
muladhara has been evolved last, after all other 
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chakras came into being. Pranic dynamism 
in the form of prananation (pranic radiation) 
has caused the emergence of the chakras. Before 
the formation of the muladhara, pranic dynam- 
ism started to operate. In that case, its static 
polarity could not be static Kundalini in the 
muladhara, but some other static power centred 
somewhere. The yogis say that it was the 3 1/2- 
coiled kundalini, residing in the  sahasrara, 
which was the static support of pranic dynamism 
at the beginning; and after the emergence of 
the muladhara, the 3 1/2-coiled Kulakundalini be- 
came the static support of the dynamic prana 
whose activities now have been more diffused 
and diversified to maintain animation in the 
gross body. Also there is 8-coiled Kundalini 
lying throughout the sushumna with 1 coil in 
each chakra. 


So the rousing of Kundalini in the muladhara 
and its ascent will not cause the total collapse 
of the living organism. The rousing of Kundalini 
is the dynamization of Kulakundalini. This will 
not cause an excess of pranic force, because the 
ascent of Kundalini is associated with the with- 
drawal of prana, causing the suspension (to a 
varying degree) of animation. When Kula- 
kundalini is roused, it becomes uncoiled without 
being non-Kunaalim, and its dynamization caus- 
es the absorption of prana, and its motion 
becomes uninterrupted and highly concentrated. 
It is not necessary to interpret the ascending 
Kundalini as the dynamic counterpart of the 
static Kundalini in the muladhara. Kundalini 
is actually dynamized, and only when this 
prodigious power is fully and wholly roused, 
does the whole power, in concentration and 
motion, transform the mind in the sahasrara 
into a supermind-a mind in samadhi. When 
Kulakundalini is dynamized, the muladhara 
ceases to be a Static centre, and Kundalini in 
3 1/2 coils in the sahasrara becomes the static 
support. This is not to deny that under certain 
circumstances the static Kulakundalini sends 
forth emanations to exercise its control influence 
on prana. 


When Kulakundalini becomes dynamic, 
Kundalini in the sahasrara becomes the static 
support. The eight-coiled Kundalini is absorbed, 
step by step, into Kulakundalini when it passes 
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through the different chakras, thus strengthen- 
ing the Kulakundalini-motions. When Kula- 
kundalini reaches the sahasrara, it becomes united 
as one with the sahasrara kundalini, and the 
whole Kundalini becomes dynamic, and _ its 
static support is Kundalini lying beyond the 
sahasrara and extending from the Supreme 
Bindu to Sakala Shiwa. Again, when the united 
Kundalini as Nirwana (all absorbing) power 
enters into the beyond-sahasrara-kundalini, it 
(Kundalini beyond the sahasrara) becomes dyna- 
mic and the static support is Parama Shiwa - 
Supreme Consciousness. Kundalini is finally 
absorbed into Supreme Consciousness. 

These Kundaalinis - Kundalini in the mula- 
dhara, the eight-coiled kundalini in the other 
chakras, Kundalini in the sahasrara, and Kunda- 
linz beyond sahasrara - are not different 
entities, but the different aspects of the same 
Kundalini. Dynamization of kundalini takes 
place step by step. The dynamization is essential- 
ly the unfoldment of spiritual consciousness 
and associated yoga power stage by stage. 

Prana is the dynamic counterpart of the coiled 
Kundalini. Prana is the energy-whole which 
creates mind, life and matter. The yantra - 
the real dynamic graph ofthe pranic operation- 
is the chakra system. The chakras and associated 
nadis form the nadi organization. Only a part 
of pranic energy is at play in the body and mind, 
which is required for the maintenance of vitality 
and mentation according to one's capacity 
and possibility. The pranic function at the 
common level is an unconscious radiation of 
pranic energy from the chakras into the body, 
and that aspect of the mind which is functionally 
connected with the brain. The chakras are the 
reservoirs of prodigious powers, which are 
ordinarily latent. They can be unfolded by 
pranayama and concentration. These powers 
can manifest in the body as great vital, nervous 
and muscular strength, and in the mind as 
various unknown secret forces. They can also 
be manifested in the body in a wireless manner 
as superpowers. But still deeper, there is the 
coiled central force, remaining as static support 
of the central dynamism (prana) which main- 
tains all dynamic expression of energies. 


The uncoiling of the coiled central force is an 


extraordinary occurrence in the human mind 
and body, in thoughts and actions. It is like a 
flood of splendorous divine force from which 
is being released a new form of consciousness 
which is not modified by what is called matter 
at all its levels, and is not dependent upon the 
mind which mentalizes consciousness. Because 
of the coiling, this latent central force is called 
kundalini. But the meaning of coiling or Kun- 
dai is much deeper than its superficial signi- 
ficance, 'latency'. kundalini is in 3 1/2 coils in the 
muladhara, in 8 coils, one coil in each of the eight 
chakras, in3 1/2 coilsinthe sahasraraand in 3 1/2 coils 
beyond sahasrara. The first uncoiling of Kun- 
da\mi takes place in the muladhara. Second, 
the uncoiling of the eight-coiled kundalini, 
third the uncoiling of the sahasrara Kundalini, 
and finally kundalini beyond sahasrara takes 
place. The uncoiling is the process of dynami- 
zation of K.undalini occurring in four stages. 
When kundalini is uncoiled it becomes the sole 
dynamism. This dynamism reaches a stage of 
bodilessness and mindlessness and again becomes 
static in the form of infinite, whole supreme 
consciousness. 


Kundalini as Kulakundalini is in 3 1/2 coils in the 
muladhara. The 3 coils indicate that Kundali- 
energy is latent in the material, nadi and mental 
fields, and the half coil shows that Kundalini 
is in a static form. One coil in each chakra indi- 
cates that the chakra is inactive and dark, and 
its powers remain unmanifested. Of the 3 1/2 coils 
in the sahasrara, the 3 coils indicate that Kundali- 
energy remains inoperative at the amakala, 
nirwanakala and nirwana shakti points. This 
means that samprajnata samadhi has not been 
developed, prakriti has not been absorbed, 
and Kundalini has not manifested all-absorbing 
power. The 1/2 coil is indicative of its static state. 
Beyond the sahasrara, the first coil is at Para 
Bindu, the second coil is at Para Nada, the third 
coil is at Shiwa-Shakti, and the half coil is at 
Sakalashiwa. All this means that asamprajnata 
samadhi has not been attained. 


But the significance of the coils goes further. 
The latency of kundalini indicates that it is the 
static support of the prana as dynamism. The 
dynamic prana is the creative energy, supremely 
concentrated at the Bindu, and is about to be 
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manifested. At a certain critical moment, the 
Bindu ejects its dynamic counterpart in the form 
of an expanded circle within which the pranic 
energy becomes more concentrated and assumes 
a triangular form from which power emanates. 
This triangle-imbedded circle is the first form of 
pranic-energy radiation in which lie three power 
components, technically termed ‘a’, 'u' and 'm' 
in coiled forms which constitute the radiant first 
mantra 'ong'. The coiled factor is the replication 
of kundalini itself which is in 31/2coils and the 
static support of prana. Prana exhibits the 
characteristic Kundali-coil in its motion which 
becomes spiral. 

The pranic impulse consists of two principal 
factors which are exhibited in pranic motion. 
They are spiral and vertical. The spiral motion 
creates subtle dynamic graphs in the form of 
circles, called chakras; and the vertical motion 
causes the emergence of the sushumna field in 
which the chakras are systematically arranged. 
So the 'coil' is a fundamental factor which re- 
mains in static kundalini as well as in dynamic 
prana. The coil is the actual potency which is 
released both in coiling and uncoiling. 

When kundalini begins to be uncoiled, the 
spiral pranic energy loses its dynamism and 
begins to be absorbed step by step into dynamic 
Kundalini. In this way, the chakras are absorbed 
into kundalini. When kundalini is in coils, 
pranic dynamism essentially manifests as pranic 
radiations through the sushumna. as centrifugal 
and centripetal motions without any cessation; 
and its spiraline aspect goes to the pranic 
chakras and activates the centralized pranic 
forces. The pranic main currents and centralized 
pranic forces become more efficient functionally 
by nadi-shuddhi, when greater control influence 
is exercised on the body and mind. 


But when kundalini begins to be uncoiled, 
the central 'sushumnaite' prana currents begin to 
ebb and the centralized pranic forces are 
gradually withdrawn into the main _ pranic 
current. This is shown by the gradual decrease 
of the basal metabolism of the body and the 
cessation of the undulations of mental conscious- 
ness. The uncoiling of the 1/2 coil causes kundalini 
to enter into the brahma nadi. The uncoiling 
of the 3 coils produces control effects on the 
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pranic forces, body and mind. The effects on 
the pranic forces are two: the absorption of the 
central pranic currents and the initiation of the 
Kundalini motion through the brahma_ nadi; 
and secondly, changing of the Kundalini motion 
to Kundalini radiation which causes the 
revitalization of the pranic forces and produces 
the nadishuddhi effects. The effects on the body 
are also two: first, the body undergoes a state 
of motionlessness in a natural manner, and 
second, the body functions healthfully and 
more efficiently, when it goes back to the ordi- 
nary state. The mental effects are also two: 
development of deep concentration and natural 
unfoldment of spiritual qualities. All this indi- 
cates the interrelation between Kundalini and 
prana. 


When kundalini is in coil, prana force exhibits 
its spiral motion by which the body is vitalized 
and mental dynamism operates. When Kurc- 
dalini is uncoiled, the spiral energy of prana 
first becomes coil, and then is withdrawn into 
dynamic Kundalini. This causes the body to be 
naturally in a state of motionlessness and the 
slowing of the vital functioning. In this state 
the mind functions above the perceptive and 
intellective levels as real concentration. Before 
being really dynamic, Kundalini emits radiations 
through the sushumna. Under this condition, 
the mind becomes spiritual in nature, and an 
urge is felt to make and keep the body purified 
and vigorous. 

Kundalini is roused consciously as in Kun- 
daliniyoga, or unconsciously as in various re- 
ligious and spiritual practices involving deep 
godly feeling. There are certain circumstances 
in life when Kundalini is also roused uncon- 
sciously. In intense fear of death as in severe 
diseases or some great danger; in deepest 
unbearable pain; or in intense happiness, an 
unconscious rousing of Kundalini may happen. 

If sexual desire is conjoined with intense love 
for each other, then Kundalini may be roused 
unconsciously. When the heightened sexual force 
in deep love is under restraint in visual experien- 
ces or in close contacts, deep concentration 
at a certain point develops, which rouses 
Kundalini. But the sexual desire itself has no 
influence on Kundalini. When Kundalini is 
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roused, sexual desire is fully under control. 
The rousing of Kundalini is never connected 
with sexual indulgence. But when an intense 
mental depression is caused by excessive sexual 
enjoyment, Kundalini may be roused. But if 
this unconscious rousing is utilized spiritually, 
then this unconscious rousing becomes highly 
beneficial, otherwise, Kundalini goes back to 
‘sleep’ again. On the other hand, highly in- 
tensified godly love (bhakti) in which there is 
no tinge of sexuality in any form, is a most 
powerful factor in rousing Kundalini. 

In consciously rousing of Kundalini, it is felt 
and 'seen'. The passage of Kundalini through 
the different chakras is felt and seen. When the 
roused Kundalini passes through the chakras, 
they are at first fully illuminated, and then 
concentration becomes deeper, and finally they 
are absorbed into Kundalini. In this way, 
all principles located in the different chakras 
are absorbed step by step. Ultimately, a stage 
is reached when there is nothing but kundalini 
in its subtlest, splendorous and mind-trans- 
cendently conscious form. The meaning of the 
subtlest is that Kundalini is subtler than any- 
thing else. In the material field, elementary 
particles are the minutest. But prana wayu is 
subtler than elementary particles. As prana 
wayu is absorbed into Kundalini, so the latter 
is subtler than the former. In a similar manner, 
the most refined mind is also absorbed into 
Kundalini, so it is subtler than mind. The 
subtler the power, the more forceful it is, and by 
its forcefulness it is able to absorb what is grosser 
than it. So, kundalini cannot function in the 
material, vital and mental fields, but it tends 
to absorb them, to create a nonmaterial, non- 
vital and nonmental stratum where it is in full 
power and in illumination. 


kundalini is splendorous. Kunaalini-'light' 
has three aspects: sunlike bright light by which 
subtle phenomena are illuminated and _ ex- 
perienced in concentration; moonlike ‘cool’ 
light which deepens concentration; and firelike 
burning light which exhibits great absorption- 
power and develops absorptive concentration. 
Kundali-power is in the nature of illumination. 
It first illuminates appropriate objects and then 
they are absorbed into it. When everything is 


absorbed, kundalini as Supreme and splendorous 
power remains, and this power is all conscious- 
ness. This is not mental consciousness, as mind 
is fully absorbed into it. It is mind-transcendent 
consciousness - kundalini'-consciousness. When 
mental consciousness operates in chitta, its 
material replica is found in the brain, and 
certain physical activities become conscious. 
Otherwise, nervous impulses, neuronal activities, 
organic and muscular actions, all are un- 
conscious. The power that is capable of absorb- 
ing mind and radiates nonmental consciousness 
light is Kundalini. Kundalini in its fullest 
manifestation is supreme consciousness. 

The Kundalini-emanations exercise a control 
influence on the body and mind, and as a 
result, the physical and mental activities are 
fully regulated and forceful. The roused Kunda- 
lini withdraws prana in stages. The first sign of 
pranic withdrawal is the natural establishment 
of asana in which an assumed body posture is 
held still, painless and effortless. Second, a 
gradual decrease of animation, which is accom- 
panied by a decrease of metabolism below the 
basal metabolic level, a diminution of vital 
activities and a prolonged breath-suspension 
occur. This is the stage of pranayama. Third, a 
complete suspension of sensory functions occurs. 
This is pratyahara. Thereafter, the fully in- 
ternalized consciousness undergoes the stages of 
dharana, dhyana and samprajnata samadhi. 
When Kundalini comes to the sahasrara, sam- 
prajnata samadhi takes place. Then Kundalini 
absorbs superconsciousness and its root, prakriti, 
and thus being in a mind-transcendent state, it 
remains alone in asam prajnata samadhi. Finally, 
Kundalini, in the final stage of asamprajnata 
samadhi, is entirely supreme consciousness, and 
its power aspect supports the infinite supreme 
beingness as real. 


The roused Kundalini-energy is actually yama 
(control)-power which develops stage by stage 
aS asana, pranayama, and pratyahara, and 
becomes sangyama (supercontrol) when dharana, 
dhyana and samprajnata samadhi are attained. 
Finally, sangyama is transformed into asam- 
prajnata samadhi, the supreme control power. 
So kundalini may be termed samadhi force, 
or yoga power. Arawinda*® has aptly called 
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kundalini yoga-shakti (-power). Yoga power 
actually operates in kundalini'-yoga. 

After the union with Supreme Shiwa, Kunda- 
lini goes back to the muladhara, and in its 
descent, the chakras, their powers and divinities 
- all are restored. This recoiling process is 
essentially the spiritualization of consciousness 
which functions in everyday life. That is, it is 
a transference of spiritual reality, developed in 
concentrated consciousness, to sense-conscious- 
ness to be able to realize spiritual truth in our 
daily life. In the uncoiling and recoiling of 
kundalini', the practitioner of kundaliniyoga 
experiences the Divine in its formless aspect 
in supreme concentration as well as in form in 
post-concentration waking consciousness. So 
Arawinda*’ calls kundalini a divine force. 


Concentration 


Concentration is not focused thought (bhawana) 
but is the process consisting of dharana, dhyana 
and samadhi. It does not come into being unless 
pratyahara is first established. In focussed 
thought, though mental efforts are made to 
centralize thought on a chosen object, yet it is 
often diversified; an automatic and _uncon- 
trollable penetration of other objective images 
occurs, and consequently the whole thought 
system is shaken. 

Concentration is a mental process of reducing 
multiform consciousness to a point, termed 
bindu. The development of this mental power 
is dependent upon the transformation of the 
diversified pranic forces into a state of pranic 
concentration and withdrawal by which the 
vital and sensory functions become internalized. 
These are the processes of pranayama and praty- 
ahara. Thereafter, and on the basis of pratyahara, 
pranic dynamism functions in the mind and 
rouses the slumbering mentative energy which 
expresses itself as dharana-power, the immensely 
strong power to hold the one-pointedness of 
consciousness in the form of only one object, for 
a sufficiently long time to be effective. This power 
grows step by step, and it is then possible to 
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continuously maintain single-objectiveness of 
consciousness uninterruptedly and for a_ pro- 
longed period of time. This produces very deep 
concentration; and from that deep concentration 
a ‘mental light’ comes into being which can be 
focussed on any object, inner or outer. This 
state of consciousness is called dhyana. 

Prolonged and repeated dhyana deepens con- 
centration so that it reaches the bindu state. 
This is the highest point of mental concentration 
in which consciousness is maximally concen- 
trated to a point and the truth-exposing con- 
centration-light shines forth. This is sampra- 
jnata samadhi. Ultimately, samprajnata sama- 
dhi consciousness is coiled into bodiless and mind- 
transcendent supreme consciousness in asam- 
prajnata samadhi. 

The general principles of concentration have 
been modified, specialized and elaborated in 
different systems of yoga to suit the particular 
needs of the practitioners. In the hathayoga 
method of concentration, an attempt has been 
made to obliterate the mental reaction effects 
from the brain by the pranic withdrawal by 
pranayama. It is necessary first to elevate 
pranayamic breathing to the nadishuddhi level 
for this purpose. For the effectiveness of the 
nadishuddhi pranayama, the body needs to be 
purified and vitalized by the practice of posture 
exercise, internal cleansing and right diet. 


In rajayoga, centralized thought, combined 
with spiritual reflection, is applied for the 
attainment of pratyahara. The intensified 
thought causes pranic withdrawal and sensory 
control. Thereafter, the dharana power is roused 
and gradually dhyana and samadhi are attained. 

In mantrayoga, concentration is attained by 
the use of mantra. Mantra is an aspect of Kunda- 
linz, and it is in sound-form. So mantra is actually 
Kundalini in mantra form. The mantra sound 
cannot be heard by the physical ear. The rep- 
lication of mantra on the physical plane is the 
lettered waikhari sound which is audible. The 
waikhari mantra, in conjunction with prana- 
yama and other special processes, is utilized, 
according to the direction of a guru, to enliven 
the mantra. In other words, it is the rousing of 
Kundalini in mantra form. When the mantra- 
Kundalini is roused, it exhibits its absorptive 


38 


and control powers by which, step by step, the 
control of prana and the senses is attained. The 
influence of the outer objects on the mind is 
neutralized by the mantra power. Consequently, 
it is a great help in the attainment of pratyahara 
and self-control. 

Then mantra-kundalini is transformed into 
Ishtadewata - the metamorphosis of subtle Kun- 
oalin? through the mantra power into an appro- 
priate divine form. At this stage, dharana and 
dhyana are attained. After this, Ishtadewata. is 
again transformed into subtle kundalini when 
samprajnata samadhi is attained. Finally, Kun- 
a'alim absorbs the mind and all other things and 
remains alone, and is then absorbed into 
Supreme Consciousness in asamprajnata sama- 
dhi. 

In kundaliniyoga, which is the fundamental 
part of layayoga, concentration is attained 
through the roused kundalini. So in this yoga, 
the rousing of Kundalini is the essential process. 
This rousing is only possible in the muladhara 
chakra. Focussed thought is the main factor 
of the rousing process. The intensified thought, 
in conjunction with pranayamic breathing, 
mantras and bandhas, becomes so forceful that 
ultimately it makes static Kundalini dynamic. 
If the centralized thought is imbibed with 
intense godly love, thought power is much 
enhanced. The roused kundalini exhibits higher 
control power by which dharana, dhyana and 
samadhi are attained. 
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PART 1 


FUNDAMENTALS 
OF 
LAYAYOGA 


CHAPTER 1 
Layayoga 
and 
Asktahgayoga 


Layayoga is one of the four great systems of yoga, 
the other three being mantrayoga, hathayoga 
and rajayoga. The Great Yogi Wishnu said to 
Brahma: 'Yoga is in many forms because of its 
different practices; of these, the main four are - 
mantrayoga, layayoga, hathayoga and rajayoga' 
(- Yogatattwopanishad, 19). It indicates the 
Waidika origin and the antiquity of layayoga. 

The four great systems are the four forms of the 
original yoga termed Mahayoga-Supreme 
Yoga. Maheshwara said: 'Mahayoga is the 
fundamental yoga having four main forms - 
mantra, hatha, laya and raja yogas' ( - Yoga- 
shikopanishad, 1. 129- 130). So, layayoga is an 
elaboration of the fundamental yoga on a specific 
line to meet the spiritual needs of those disciples 
who are specially suited to it. 

The eight practices, namely, yama (absten- 
sion), niyama (observance), asana (posture), 
pranayama (breath-control), pratyahara (sen- 
sory control), dharana (holding-concentration), 
dhyana (deep concentration) and samadhi 
(superconcentration), technically known as ash- 
/arigayoga (eightfold yoga), are the constituent 
elements of the general structure of mahayoga. 
Suta said: 'I am giving an exposition of maha- 
yoga with its eight parts' ( - Garudapurana, 
1. 230.1). Consequently, layayoga as well as 
mantrayoga, hathayoga and rajayoga, each has 
eight parts. In other words, the basic pattern of 
layayoga consists of eight parts. 

Layayoga has two fundamental forms - 
Waidika and Tantrika. Waidika yoga is the 
original form of yoga found in the Wedas in a 
concise version; it was explained by the rishis 


(seers) in the Upanishads. Shiwa gave Waidika 
yoga a new character, and his explanations are 
collected in the Tantras. Consequently, it is 
called Tantrika yoga. In fact, the Tantrika 
yoga is not a different form of yoga but a modi- 
fication of Waidika yoga. The various difficult 
processes of Waidika yoga were simplified and 
new processes incorporated, thus making it 
more adaptable to a larger number of persons. 

So, the Tantrika form of layayoga came from 
Shiwa. It is also very ancient and is based on the 
Waidika form. It is said that Shiwa expounded 
twelve forms of yoga, namely, mantrayoga, hatha- 
yoga, bhaktiyoga, layayoga, kriyayoga, lakshya- 
yoga, jnanayoga, uroyoga (rajayoga), wasana- 
yoga, parayoga, amanaskayoga and sahajayoga. 
These are the Tantrika forms of yoga. Wishnu also 
said that yoga had many forms. Here Waidika 
yoga is indicated. So, both Waidika and Tantrika 
yoga have many forms. Of the many forms of yoga, 
mantra, hatha, laya and raja yogas are considered 
the foremost in the Waidika as well as in the 
Tantrika system, Ishwara said: 'There are four 
main forms of yoga - mantrayoga, hathayoga, 
layayoga and rajayoga' (- Shiwasanghita, 5.17). 
But before we proceed further, it is absolutely 
necessary to have a clear picture of the term 
yoga. 


Yoga from the Mantra Viewpoint 


The technical term ‘yoga’ belongs to those 
fundamental groups of letter-arrangements con- 
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stituting word-formations which are unconnect- 
ed with thought-language patterns, but arise 
from the sound-radiating power form called 
mantra. The mantra-form of yoga is 'Y-ang' - 
'U-ng'-'G-ang'-'Ah', which being modi- 
fied, constitutes the shrouta word 'yogah' and 
then it assumes the language form ‘yoga’. 

The basic part of yoga is 'ya', which, at the 
mantra level, is 'Y-ang’. It is the centre of the 
concentrated energy in the form of control 
which is technically termed 'yama'. The yama 
(control)-energy is aroused and developed, 
by udana force, represented by 'U-ng’, and 
becomes finally transformed into sangyama 
(supercontrol). At this stage, sarhadhi con- 
sciousness, represented by 'G-ang’, develops 
and Kundali power is revealed. This is yoga. 


Control 


There are eight distinct stages of development of 
the control power. The great yogi Dattatreya 
said: 'I will explain to you the science of yoga 
having eight stages of practice’ ( - Darshanopa- 
nishad, 14). The great yoga master Ribhu also 
said: "Yoga has eight stages of practice’ ( - Wara- 
hopanuAad, 5.10). Ishwara said: "Yoga consists 
of eight parts' ( - Gandharwatantra, ch. 5, p. 25). 
Shiwa also said: 'Yoga consists of eight practices 
( - Wishwasaratantra, ch. 2, p. 11). So, both in 
Waidika yoga and Tantrika yoga the eight stages 
of practice have been accepted. 

What is the nature of the control? It is a 
process by which an action or function, either 
of the body or the mind, is volitionally restrained 
with a view to reach a deeper aspect, which 
remains generally dormant, and bring into play 
a higher form of power and _ consciousness. 
An unknown inner power is released when the 
body is made quiescent by the control process, 
which keeps the body in an excellent state of 
health and vitality, either when the body is in 
motion or is immovable. The motionlessness of 
the body also exercises a great influence on the 
mind. In fact, it is an indispensable condition 
for the application of the control, directly and 
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effectively, to the mind. When the inner part of 
the mind is reached by control, the mind exhibits 
a trend toward tranquillity and shows better 
restraint when functioning at the sensory level. 
This control either causes an alteration in a 
common action or function to a desired pattern, 
or stops the action completely to bring about a 
state of motionlessness. To indicate the control 
the terms 'bandha', 'bandhana',  'rodha’, 
‘nirodha', and '‘nigraha' are used. There are 
other terms also. 


The eight stages of control have technical 
names: yama (abstention), niyama (observance), 
asana (posture), pranayama (bio-energy-control 
or breath-control), pratyahara (sensory control), 
dhararna (holding-concentration), dhyana (deep 
concentration) and samadhi (superconcentra- 
tion). Atharwana said: 'The eight stages of 
yoga are abstention, observance, posture, bio- 
energy control, sensory control, holding-con- 
centration, deep concentration and supercon- 
centration’ (- Shandilyopanishad, 1.2). These 
eight stages of control have also been accepted 
in Tantrika yoga. It is said: 'Abstention, obser- 
vance, posture, bio-energy control, sensory con- 
trol, holding-concentration, deep  concentra- 
tion and superconcentration are the eight parts 
of yoga’ ( - Tantrarajatantra, 27. 54-5). 


First and Second Stages of Yama 
(Control) 


The first two stages of control are yama and 
niyama. This yama (first stage of control) is the 
same word which stands for the original yama, 
that is control. The second yama (abstention) 
has been used in a technical and limited sense to 
indicate only the first stage of control. In 
niyama ‘ni’ has been prefixed to yama. 'Ni’' 
indicates certainty. However, this strengthening 
of yama does not mean very much, as niyama 
has been used here in a restricted and technical 
sense, and stands for the second stage of control. 
It is more convenient to consider the first and 
the second stages of control together. 

Abstention and observance constitute the 


elementary regulation of thoughts, emotions 
and actions. But even these rudimentary control 
factors do not function in a satisfactory manner 
if the spiritual nature of man is completely 
dormant. In such a state, various unspiritual 
qualities arise and not only become so strong 
that a man forgets his innermost being almost 
completely, but also urge him to be externally 
minded. His unspiritual nature makes him 
passionately inclined to external objects he likes 
for enjoyment. Sensuality, greed, excesses and an 
inclination to softness are the predominant 
factors in his thought. Strong lustful desire and 
the feeling of satisfaction and pleasure in connec- 
tion with it, and wickedness, pride, anger and 
the like make a man almost dead spiritually. 
He is completely disinclined to practise abstention 
and observance. He is unwilling and unable 
to abandon his mode of enjoyment because 
of his strong attachment to  pleasure-giving 
objects. 


Unless even a slight awakening of a man's 
divine nature takes place, it will not be possible 
for him to undertake the practice of abstention 
and observance. But how is this awakening 
possible, as he is antispiritual in nature? In a 
mode of life which is completely dedicated to 
excessive sexual gratification and other excesses, 
there cannot be only pleasures, but also sufferings, 
pain and sorrow. This is true not only in extreme 
cases, but in all other cases. Both pleasure and 
pain encircle our lives. In sensual pleasure, our 
spiritual nature sleeps, but in pain things change. 
In intense suffering, intense pain, intense sorrow, 
severe disease and fear of death the whole being 
is shaken, a deeper feeling awakens, a need for 
help from an unknown and invisible power is 
felt, some discernment is aroused. This is the 
right moment. Without waiting, just try to be 
in contact with that unknown and _ invisible 
being through prayer - deep and silent, and 
sincere prayer, with full belief and with full 
effort. This prayer is not asking for any material 
gain but for arousing the dormant spiritual 
nature. And at the same time try your best to be 
in contact with a saintly person. His under- 
standing, his genuine sympathy, his kindness and 
his willingness to help will do you very much 
good. His mental purity and tranquillity, his 
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physical cleanliness and vitality, his emotional 
calmness and control will exert tremendous 
influence on you. And above all, his spiritual 
personality, his depth of inner knowledge and 
his very forceful and truthful expression - all 
these will be exceedingly helpful to you. 


It is the moment when you should start a 
new life with a new programme. Your first 
programme is - ritualistic worship, spiritual 
study, ascesis and internal and external physical 
cleanliness. You are not expected at this stage 
to get your thoughts and emotions under your 
control. But you can control your actions very 
much by doing regularly the above four practices. 
Whatever happens do not stop but go on with 
them. Whatever thoughts, emotions and desires 
arise in your mind, without paying any attention 
to them, go on with the four practices. You will 
find that you are gaining in spiritual strength 
more and more and day by day. Then it will be 
your experience that you are manifesting a 
natural tendency to spiritual qualities, and have 
enough inner strength to do what is spiritual 
and not to do what is anti-spiritual. In this way, 
your spiritual endeavour will bring success. 


That association with a saintly person is very 
helpful has been widely recognized. It is said: 
'There are four door-keepers who are guarding 
the doors leading to liberation; they are control 
of the mind, reflection, contentment and the 
company ofa spiritual person' (- Mahopanishad, 
4.2). The importance of worship is shown by the 
saying which runs thus: 'When the Supreme 
Spirit is directly known in concentration, all 
sins are destroyed, afflictions become attenuated 
and immortality is attained’ (-Shwetashwa- 
taropanishad, 1.11). Spiritual study plays an 
important role for a person who intends to lead 
a religious and virtuous life. It is said: 'The 
teacher instructs his pupils not to be inattentive 
to spiritual study’ (- Taittiriyopanishad, 1.11.1). 
The importance of ascesis as an agent for the 
purification of the mind and as a necessity for 
the attainment of divine knowledge has been 
stressed. It is said: 'Ascesis, sensory control, 
spiritual actions, spiritual study and the like are 
the means of attaining the divine knowledge’ 
(- Kenopanishad, 4.8) About cleanliness it has 
been said: 'He who is endowed with spiritual 
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knowledge, established in concentration and 
purified by cleanliness, attains God' (Kath- 
opanishad, 1.3.8). 

In leading such a life, he will be able to develop 
enough power of control to practise regular 
abstention and observance. He should practise 
them volitionally in his thoughts, emotions and 
actions. These practices also develop his spiritual 
nature to such an extent that normally he will 
be able to manifest his spiritual qualities, at 
the right moment and in the right circumstances. 
The most important but most difficult practice 
is brahmacharya, that is, sexual control. Now 
it will be possible for him to practise it success- 
fully. Sexual control is of two forms: complete 
and partial. The partial form is for married 
people. However, the complete form should 
first be practised for a sufficient length of time 
before undertaking the partial form. 


Yama said to Nachiketa: 'I will explain briefly 
to you that truth for the attainment of which the 


spiritual students practise sexual control’ 
(- Kathopanishad, 1.2.15). Once Sukesha, Satya- 
kama and others - all were the sons of the 


rishis and devoted to God - went as pupils to 
the great spiritual teacher Pippalada to know 
about the Supreme Being. Pippalada said to 
them: 'All of you practise sexual control, 
and ascesis, and devotedness for a year and then 
come back; I will try to answer your questions’ 
(- Prashnopanishad, 1.2). Here the importance 
of sexual control and ascesis for the right under- 
standing of the highest spiritual knowledge has 
been clearly shown. 


In regular abstention and observance, each 
consists of ten practices. Abstention consists 
of the following: 


Ahingsa -Harmlessness; love for all 
Satya - Truthfulness 

Ateya - Non-theft 

Brahmacharya - Sexual control 
Daya - Mercy 

Arjawa - Honesty 

Kshama - Forgiveness 

Dhriti - Firmness 

Mitahara- Moderation in eating 
10 Shoucha- Cleanliness 


OmMANINDUNAPWNHY 
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Observance contains the following practices: 


1 Tapas - Ascesis 

2 Santosha - Contentment 

3 Astikya - Faith 

4 Dana - Charity 

5 Ishwara-pujana - Worship of God 

6 Siddhanta-shrawawa - Spiritual study 
7 Hri- Modesty 

8 Mati - Reflection 

9 Japa - Mantra-practice 

10 Wrata- Vow 


These tenfold abstentions and tenfold ob- 
servances were declared by the great yogi 
Dattatreya to his disciple Sangkriti (-Darshan- 
opanishad, 1.6 and 2.1). So in the Waidika form 
of yoga ten practices constitute abstention 
and ten practices are also the constituents of 
observance. In the Tantrika form exactly the 
same number of practices constitute abstention 
and observance. Not only the same number 
but the same practices compose abstention and 
observance, with one exception. Vow, the tenth 
practice of observance has been replaced by 
homa (oblation) in the Tantrika form, Ishwara 
(Shiwa) expounded this tenfold abstention and 
observance to Dewi (-Gandharwatantra, ch. 5, 
p. 25). 

The shortened forms of abstention and obser- 
vance were also introduced. Agni said: 'Absten- 
tion consists of harmlessness, truthfulness, non- 
theft, sexual control and non-acquisitiveness, 
and observance contains cleanliness, content- 
ment, ascesis, spiritual study and worship of 
God' (- Agnipurana, 372. 2-3). These shortened 
forms were also widely accepted. 

Sexual control and cleanliness were elaborated 
in hathayoga. The Wajroli -adamantine control 
process-was developed from  brahmacharya, 
and a system of internal baths (done without 
instrumental aid) from shoucha. Ascesis and diet 
also formed an important part of hathayoga. 
The mantra-practice was elaborated’ in 
mantrayoga. The worship of God was elaborated 
and developed into higher forms of concentra- 
tion in layayoga and rajayoga. In rajayoga, the 
practice of asamprajnata samadhi (non-mens 
concentration) was specially developed. 


Third Stage of Yama (Control): 
Asana 


Now we come to the third stage of control, that 
is asana - posture. When 'yama' (control) is 
used in connection with the body, it usually 
takes the form ‘ayama’ to mean control. As 
for example, sharira (body) + ayama (control) 
form the term shanrayama (body-control). The 
nature of control here is either to regulate the 
activities of the body to a desired pattern, 
or to stop all voluntary activities to make the 
body motionless. When regulated activities are 
desired the term 'wyayama' is used. Here the 
prefix 'wi' indicates something specific. So 
wyayama means the specific application of 
control to regulate the voluntary movements 
of the body to a desired pattern. Wyayama, 
therefore, is a controlled movement system of 
the body. However, it has been generally used 
to mean physical education, and in a more 
restricted sense, muscular exercise. 


When the stopping of all motions of the body 
is done in order to make the body motionless 
volitionally, as is required in yoga, by the 
application of control, a special technical term 
has been used in yoga. It is asana, that is, posture. 
It is an arrangement or placement of the body 
to assume a particular position or posture. 
The posture may be of the static or dynamic 
type. But for the purpose of yoga, the posture is 
of the static type in which the body is maintained 
in a motionless state by a special arrangement of 
the limbs in an appropriate sitting position. 
When the body is made to assume such a motion- 
less attitude in a sitting position it is called asina, 
that is, in a state of sitting position by the special 
arrangement of the body and limbs. This special 
alignment of the body and limbs in a static 
posture is asana, in which control is applied to 
stop all motions with a view to make the body 
motionless. 


On the other hand, posture has been connected 
with the dynamic posture exercise in hathayoga. 
Here, the body is made to undergo appropriate 
movements to assume a final posture, either in 
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a sitting, standing or lying position. The original 
meaning of asina has been extended, and the 
body now assumes many different asanas, 
through appropriate movements. However, in 
the word asana, the term yama in any form does 
not occur, but a new form asa, to mean a special 
arrangement of the body in a sitting posture, 
has been introduced in yoga. From asa, asana 
has been formed. 

The body should be cultured and made 
efficient and under control for spiritual develop- 
ment. It is said: 'May my body be efficient 
(for the attainment of spiritual knowledge)’ 
(- Taittiriyopanishad, 1.4.1). For the attain- 
ment of the highest spiritual stage both the 
body and the mind should be controlled. It is 
said: ‘Only physical movements are not helpful, 
nor concentration alone is successful. He who 
knows how to practise physical control in 
combination with concentration, attains im- 
mortality’ (- Ishopanishad, 9 and 11). Here is 
a clear indication that the body should be puri- 
fied, vitalized and well-controlled by hathayoga, 
and in that state of the body concentration will 
develop in a satisfactory manner. More clearly 
it is said: 'The yogi making his body as the lower 
piece of wood and the pranawa (the first mantra) 
the upper piece of wood (used for kindling the 
fire), should do the churning which is in the form 
of concentration again and again until he realizes 
the Supreme Being’ (-Shwetashwataropani- 
shad, 1.14). This means that in a purified body 
and with the help of the mantra, concentration 
develops to its highest limit and as a result God 
is revealed. 


A yogi can attain such a purified and vitalized 
body that it is free from disease, senility, and 
is long-lived. It is said: 'When a yogi develops 
a highly purified body by yoga-fire, he becomes 
free from disease, his youth is prolonged and his 
life is extended; and the experience of super- 
smell, super-taste, super-sight, super-touch and 
super-sound occurs' (-Shwetashwataropani- 
shad, 2.12). So, it is possible to attain a yoga- 
fire body of super-purity. 

The body should be trained to be in a state 
of motionlessness for a prolonged time without 
discomfort or pain. It is said: 'In samadhi all 
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senses cease to function and the body remains 
motionless like a piece of wood' (-Nadabindu- 
panishad, 3.3.2). The motionlessness of the body 
is developed by the practice of static posture. 
Moreover, by the practice of processes contained 
in hathayoga, not only the body is vitalized and 
controlled but also the mind is controlled and 
brightened. 

The assumption of a folded-leg concentration 
posture is necessary for the practice of sensory 
control and concentration. As, for example: 
‘Once upon a time, the great yogi Mandawya, 
being desirous of withdrawing his senses into 
the manas-chakra-the subtle centre of the mind, 
assumed the lotus posture’ ( - Annapurnopani- 
shad, 3.3-4). That the static posture to be assum- 
ed for the practice of yoga should be a yogasana 
(concentration posture) has been stated : 'Assum- 
ing rightly a yoga posture, such as lotus posture, 
auspicious posture or happy posture, and facing 
towards the north' (- Amritanadopanishad, 18). 
The concentration postures when well mastered 
will be suitable for the practice of yoga. Aditya 
said: 'The three worlds are conquered by him 
who has mastered posture' (-Trishikhibrahman- 
opanishad, Mantra Section, 52). Dattatreya 
said: ‘Assuming a yoga posture, one should 
always practise breath-control'’ (-Darshanop- 
anishad, 3.14). 


When a posture is fully controlled, then it 
is to be assumed for concentration. Narayana 
said that there were two indications when the 
posture is fully controlled; the natural feeling 
of ease and comfort when a posture is assumed; 
and the ability to prolong the posture 
without discomfort (-Mandalabrahmanopani- 
shad, 1.1.5). There are also other indications 
when posture is mastered. It is said: 'Disease is 
eliminated by posture’ (-Yogachudamanyup- 
anishadi 109). Also, ‘All diseases of the body 
are destroyed by posture, even poisons are 
assimilated. Any one of the postures selected 
should be made comfortable, if it was not possi- 
ble for one to master all of them' ( - Shanadi- 
lyopanishad, 1.3.12-13), and 'The yogi being 
still in a posture (because of his mastery), well- 
controlled’ (- Shandilyopanishad, 1.7.1). 


In an impurified body, mind is usually rest- 
less. This is why Shiwa has said: 'How will it 
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be possible to practise concentration without 
purifying the body? ... A purified body is full 
of vitality and is fit for concentration’ (-Brihan- 
nilatantra, ch. 6, p. 41). The assumption of 
a concentration posture for spiritual practice 
requiring concentration is absolutely necessary. 
So it is stated: 'The mantra-practice, worship 
and other spiritual works should be done while 
assuming the lotus posture, auspicious posture, 
hero posture (wirasana) or other postures; 
otherwise there will be no success' (- Kularnawa, 
ch. 15, p. 74). Bhairawi said: 'I am explaining 
different postures to those who are desirous 
of attaining success in yoga. Without the assump- 
tion of an appropriate posture breath-control 
and other practices are not _ successful’ 
( - Rudrayamala, Part 2, 23. 23). It is also said: 
"By the practice of postures life is prolonged. 
... For the purification of the body and for 
attaining success in yoga, posture is absolutely 
necessary’ (-Rudrayamala, Part 2, 24. 38-39), 
and ‘Posture helps to make the mind calm' 
( - Tantrarajatantra, 27, 59). 'By the practice 
of posture the body becomes disease-free, firm 
and efficient’ (-Grahayamala, ch. 12, p. 85). 


So, the importance of posture has been recog- 
nized in the Waidika as well as in the Tantrika 
form of yoga. It has been recognized that a 
purified and vitalized body is necessary for 
concentration; that posture plays an important 
role in making the body purer, healthful, 
youthful, efficient and long-lived; and also that 
a concentration posture is absolutely necessary 
for the practice of breath-control, sensory control 
and concentration; a posture should be fully 
controlled. 

Posture has been fully elaborated in hathayoga. 
Innumerable postures were introduced and 
various scientific processes were developed in 
relation to postures ( - Rudrayamala, Part 2, 
24. 3). Many postures were also developed in 
Waidika yoga. So it is said that many postures 
were explained in the Weda ( - Wishwasara- 
tantra, ch. 2, p. 11). In hathayoga, postures have 
been divided into three groups: dynamic posture 
exercise, static posture exercise, and concentra- 
tion postures. Dynamic posture exercise has 
been designed to exercise all the muscles of the 
body in conjunction with charana (contraction- 


control exercise). Static posture exercise trains 
the body to be still in different positions and 
develops vital endurance and the power of 
concentration. Concentration postures are for 
the practice of breath-control, mantra and 
concentration. 


Fourth Stage of Yama (Control): 
Pranayama 


The fourth stage of control is prarcayama - 
breath-control. When 'yama' (control) is applied 
to control prana-wayus (different forms of bio- 
energy) the form ‘ayama' is frequently used. 
The words nigraha, rodha and nirodha are 
also used to indicate control. 

Pranayama is actually the process of control- 
ling prana, the central bio-energy; and as this 
control is achieved through the process of the 
regulation of breath, it is usually called breath- 
control. It is said: 'He who is well-restrained in 
all his actions, should control bio-energy care- 
fully through the breath-process; as a result of 
this the bio-energy becomes so rarefied as to 
increase the power of breath-suspension. There- 
after expiration should be made through the 
nostrils. This process makes the restless mind 
fit for concentration’ (-Shwetashwataropani- 
shad, 2.9). Here is a clear indication that the 
control of bio-energy is intrinsically associated 
with breathing. Furthermore, the rarefaction 
of the bio-energy causes a diminution of the 
internal organic activities to a very low level 
and this is helped by the decreased voluntary 
muscular activities in a static concentration 
posture. This physical state is an anti-oscillatory 
state of the mind. The rarefied bio-energy 
flow becomes very much less through the ida- 
pingala paths (the white and red energy lines), 
but is enhanced considerably through the sush- 
umna path (the central energy line). This creates 
a state in which concentration becomes easy, 
prolonged and deep. 


Ribhu, the exalted knower of Brahman, said: 
"When the throbbing of all the bio-energies 
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ceases by the practice (of breath-control), the 
mind becomes non-mens, and what remains is 
the liberation’ ( - Annapurnopanishad, 2.33). 
When the bio-energy is rarefied by the practice 
of breath-control, it ceases to throb and becomes 
calm. This causes the mind to be free 
from oscillation. 

A complete control of respiration is associated 
with that state of the mind which is beyond the 
perceptive, intellective, affective and volitive 
phenomena. It is said: 'The yogi will practise 
the absorption process in conjunction with the 
control of respiration and concentration; in 
this way when the respiration stops, the mind 
goes beyond the perceptive-intellective-affective 
states’ (- Tripuratapinyupanishad, 5.10). By 
the process of breath-control respiration can be 
controlled to the point when it will automatically 
stop. It is the state of what is technically called 
kewala kumbhaka-automatic breath-suspen- 
sion. At this stage the mind is also automatically 
in deep concentration. However, the breath- 
control should be regularly practised. It is 
stated: 'A student of yoga who is well-controlled 
in sleep and activities and lives on an abstemious 
diet, being in a lonely place with his mind without 
any thirst for wordly things and when the 
previous meal has been completely digested 
(that is on an empty stomach), should practise 
breath-control according to the process shown 
by his teacher’ (-Soubhagyalakshmyupanishad, 
2.2). 

The importance of the control of the breath 
and the mind for the development of super- 
concentration has been fully recognized. It is 
said: 'The yogi should control the breath and 
the mind to accomplish superconcentration' 
(- Trishikhibrahmanopanishad, Mantra Section, 
22). Breath-control, practised regularly, develops 
intelligence and the power of concentration. 
So, the great yogi Dattatreya said: 'The regular 
practice of breath-control develops intelligence. 

. By breath-control that spiritual knowledge 
which leads to liberation arises (through super- 
concentration)’ (- Darshanopanishad, 6.10-12). 

Respiration is one of the intrinsic factors that 
causes the perceptive mind (chitta) to function, 
and hence the control of the mind is related to 
the control of respiration. It is stated: 'There 
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are two causes which make the perceptive mind 
to oscillate; they are the latent impression of 
feeling (wasana) and respiration; if one is 
controlled, the other also becomes inoperative. 
Of these two, first respiration should be control- 
led' (- Yogakundalyupanishad, 1.1-2). The con- 
trol of bio-energy means the control of respira- 
tion, as the former is inseparably associated 
with the latter, and through the latter the former 
control is achieved. So it is said: 'The control 
of prana is this: prana means physical respira- 
tion, and ayama means kumbhaka (breath- 
suspension)’ (- Yogakundalyupanishad, 1.19). 

The respiratory movements which are associa- 
ted with the movement of air in the lungs, is 
a great factor in producing the oscillation of the 
mind. The diversification of the mind can be 
regulated by breath-control. It is stated: 'The 
respiratory movements cause the multiformity 
of the mind; when the former is motionless, the 
latter also becomes calm' (- Yogachudamanyup- 
anishad, 89). It is also stated that the control 
of respiration causes both physical and mental 
development (- Warahopanishad, 5.46-49). 
Further, 'When the subtle energy line system 
(nadichakra) is purified by breath-control, done 
in a right manner, the bio-energy enters easily 
into the central energy line (sushumna.) by burst- 
ing through its entrance and, as a result, the 
mind becomes absolutely calm'  (-Shandi- 
lyopanishad, 1.7.9-10). 

The process of breath-control consists of 
three acts: inspiring the atmospheric air into 
the lungs, expiring the air from the lungs, and 
the suspension of breath, either at the end of 
inspiration or of expiration. We have very 
ancient Waidika terms for the three respiratory 
acts, which are based on the Chandogyopanishad, 
1.3.3. The word 'prana' is used to denote the 
action of expiring the air from the lungs. The 
actual process of expiring the air is 'prana' or 
‘pranana’, that is, expiration. Similarly, the 
word ‘apana' is used to denote the action of 
inspiring the air. The process of inspiring the 
air is 'apana' or 'apanana', that is, inspiration. 
The connection between the prana and apana 
is 'wyana'. This means that at the end ofinspira- 
tion and at the beginning ofexpiration, or at the 
end ofexpiration and at the beginning ofinspira- 


50 


tion, is the period in which the action of prana 
and apana has stopped. The cessation of prana 
or pranana (expiration) is ‘aprana’ (that is 
no expiration), and that of apana or apanana 
(inspiration) is 'anapana' (no inspiration). Dur- 
ing the interval between the two processes there 
is neither inspiration nor expiration. This is 
wyana or 'wyanayana’', that is, breath-suspen- 
sion. So, we have the following terms: 


Apana or Apanana 
Prana or Pranana 
Wyana or Wyanayana 


= Inspiration 
= Expiration 
= Breath-suspension 


The interval at the end of apana and before 
the commencement of prana is ‘kumbhaka’. 
This is antah-kumbhaka (inspiratory breath- 
suspension). Again, the interval at the end of 
prana and before the commencement of apana 
is kumbhaka. This is bahya-kumbhaka (expira- 
tory breath-suspension). Here, prana is expira- 
tion and apana is inspiration. These two terms 
are the same as older ones mentioned above. 
Here the term kumbhaka is used to denote 
breath-suspension, instead of wyana or wyana- 
yana. This is based on the Muktikopanishad, 
2,51-52. 

Then we find that the term 'ruchira' was 
used synonymously with kumbhaka, that is, 
breath-suspension. And the terms 'rechaka' 
and ‘puraka' for expiration and _ inspiration 
( - Amritanadopanishad, 9). 

Pranayama (breath-control) has been defined 
as: 'Pranayama is that in which the Gayatri 
mantra, combined with seven wyahritis to which 
the pranawa ("Ong") is prefixed in each, and 
"shiras" (the last part of the mantra) are said 
mentally with controlled respiration’ ( - Amrit- 
anadopanishad, 10). This is the basic Waidika 
breath-control in which the measures of inspi- 
ration, breath-suspension and expiration are 
the same. The mantra used in this breath-control 
consists of about sixty units. This means that 
the duration of inspiration is sixty units of time, 
let us say 60 seconds. The time of breath-suspen- 
sion and of expiration is also 60 seconds in each 
case. 

The three respiratory acts have been explained 
as: 'The air should be expelled outside so as to 


make the lungs as if empty; this emptying is 
called expiration. 

"When the air is inhaled like the sucking in of 
water through the stalk of a lotus, it is called 
inspiration. 

'To be in a state when there is neither expira- 
tion nor inspiration and the body is completely 
motionless is called breath-suspension' ( - Amri- 
tanadopanishad, 11-13). 

So, during breath-suspension the body should 
be maintained absolutely motionless. In other 
words, breath-control should be practised when 
the static posture has been mastered. 

The preliminary practices of breath-control, 
when a student of yoga assumes a sitting posture, 
are as follows: 'First a yoga posture should be 
assumed with the body erect, eyes non-moving, 
the upper teeth not touching the lower, the 
tongue retroverted (only in special cases), with 
chin-lock, the (right) hand on the nostrils to 
make breath-flow through a desired nostril, 
body motionless, and the mind at ease and 
concentrated, and then practise breath-control' 
(- Trishikhibrahmanopanishad, Mantra Section, 
92-94). 

The order of breath-control is as follows: 
‘First is expiration, then inspiration, then breath- 
suspension, and finally expiration; this is breath- 
control’ (- Trishikhibrahmanopanishad, Mantra 
Section, 94-95). This means that the inspiratory 
part of breath-control should start after a preli- 
minary expiration. 

The actual breath-control process is as follows: 
‘First exhale the air from the lungs through the 
right nostril by closing left nostril with the 
fingers of the right hand; now inhale through 
the left nostril, counting 16, and then suspend 
the breath for 64 measures, and then exhale 
through the right nostril, counting 32. In this 
manner continue the process [both] in the 
inverse and [in] direct order’ ( - Trishikhi- 
brahmanopanishad, Mantra Section, 95-98). 
Here, the relative measures of inspiration, 
suspension and expiration are 1-4-2. So the 
1-1-1 measures are modified in this process. 

It is clearly said that: 'Pranayama (breath- 
control) is composed of inspiration, breath- 
suspension and expiration. These three respira- 
tory acts are in the form of "A", "U" and "M", 
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that is, pranawa, so the pranayama is of the nature 
of pranawa' (- Darshanopanishad, 6.1-2). In- 
spiration, breath-suspension and expiration are 
done in the following manner: ‘Inspire through 
the left nostril slowly, counting 16 and at the same 
time doing the sound-process (japa) with "A" 
of the pranawa and with concentration; then 
suspend the breath for 64 measures and at the 
same time make the sound-process with "U" of 
the pranawa and with concentration; and, 
finally, expire the air slowly through the right 
nostril and at the same time count 32 and along 
with it make the sound-process with "M" of 
the prarcawa and with concentration’ (- Darsha- 
nopaniad, 6.3-6). So, the relative measures 
of inspiration, breath-suspension and expiration 
are 1-4-2, and the sound-process and concentra- 
tion are added to the respiratory acts. 


The breath-control process has two funda- 
mental forms: sahita (inspiratory-expiratory- 
suspension) and kewala (noninspiratory-non- 
expiratory-suspension). The sahita is that form 
of breath-suspension which is done in conjunc- 
tion with inspiration and expiration. The kewala 
is that form of breath-suspension in which there 
is no inspiration and no expiration, but only 
automatic breath-suspension. So it is said: 
"Breath-suspension is of two kinds: sahita and 
kewala. Sahita should be practised until the 
yogi is able to do the kewala. Sahita breath- 
control includes suryabheda (right-nostril breath- 
control) ujjayz (both-nostrils breath-control), 
shitali (lingual breath-control) and bhastri (tho- 
racico-short-quick breath-control)' (- Yogaku- 
ndalyupanishad, 1.20-21). 


During breath-control three forms of muscular 
control should be adopted. They are mulabandha 
(anal-lock), uddi'yana (abdomino-retraction) and 
jalandhara (chin-lock). So it is said: 'During 
the four forms of breath-suspension, the three 
forms of control should be executed; they are 
anal-lock, abdomino-retraction and _ chin-lock' 
(- Yogakundalyupanishad, 1.40-41). 

There are other measures in inspiration, 
breath-suspension and expiration. It is said: 
'Breath-control is that in which the measure 
for inspiration is 12, for breath-suspension 16, 
and for expiration 10, along with the sound- 
process with "Ong". The measure in the elemen- 


51 


Fundamentals of Layayoga 


tary type is 12 (in inspiration), in the middle 
type 24, and in the highest type 36' ( - Yoga- 
chudamanyupanishad, 103-104). 

When breath-control is accomplished, certain 
signs appear. It is said: 'Thence the yogi's 
body becomes free from excessive fat and 
disease, eyes bright, countenance cheerful, sexual 
urge well-controlled and energy increased! 
( - Shandilyopanishad, 1.7.13 :6). 

So far we have talked about Waidika breath- 
control. Now, we shall consider the Tantrika 
form. It is said: 'Pranayama is that in which the 
breathing movements, due to the throbbing 
of the bio-energy, are controlled. During prana- 
yama one becomes conscious of the divine power' 
(- Gayatritantra, 1.205). 

By the control of breath the mind and the 
senses are spiritually purified. It is said: 'Breath- 
control is of many kinds. ... By breath-control 
the mind and the senses are purified’ (- Kular- 
nawa, ch. 15, p. 75). It is also said: 'The internal 
impurities are removed by breath-control. It 
is the best yoga practice. Without its help 
liberation is not possible. The yogis attain 
success through breath-control' (-Gandharwa 
tantra, ch. 10, p. 47). The throbbing of the bio- 
energy causes the oscillation of breath. By 
breath-control the throbbing of the bio-energy 
is controlled and the mind becomes calm. It is 
also said in the Gandharwatantra that the 
uncontrolled respiratory movements cause the 
mind to oscillate; when the breath is controlled, 
the mind becomes calm. Breath-control makes 
all forms of bio-energy calm. So it is said: 'The 
ten forms of bio-energy, such as prana, apana, 
etc. are made to stop their throbbing by breath- 
control’ (Mundamalatantra, ch. 2, p. 3). 


He who desires to control his breath should 
be moderate in eating, healthy, clean and sexual- 
ly well-controlled. So it is said: 'One who is 
healthy and eats moderately can control breath 
and becomes a yogi. ... He who is clean and 
doing sexual control is able to control breath. 
Regular practice is absolutely necessary. Yoga 
is not possible without breath-control' 
(-Rudrayamala, Part 2,17.40-43). 

In the Tantrika form the general terms for the 
three respiratory acts in breath-control - puraka 
(inspiration), kumbhaka  (breath-suspension) 
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and rechaka (expiration), have been generally 
accepted. It is said: 'The inhalation of the 
atmospheric air into the lungs is termed puraka. 
The holding of the inspired air within, and with- 
out any inhalation or exhalation, is termed 
kumbhaka. Then the suspended breath should 
be expelled outside. This is termed rechaka' 
( - Phetkarinitantra, ch. 3, p. 4). 

The process of breath-control and its measures 
are explained thus: 'Assuming the hero posture 
with the body erect, inspire the outer air through 
the left nostril for the measure of 16; then suspend 
the breath for the measure of 64, and there- 
after exhale the air outside through the right 
nostril for the measure 32' ( - Gandharwatantra, 
ch. 5, p. 25). Here the general measures - 
16-64-32 - have been discussed. It is further 
stated: 'The measure for breath-suspension is 
four times the measure of inspiration, and the 
measure of expiration is half the measure of 
breath-suspension' ( - Gandharwatantra, ch. 10, 
p. 47). So, the general measures are: 1-4-2. 
For the control of the nostrils during breath- 
control, it has been said: 'The thumb, ring, and 
little fingers should be used to control the nostrils, 
leaving the forefinger and the middle finger' 
( - Koulawalitantra, ch. 2, p. 6). About the 
forms of breath-control it is said: 'There are 
two forms of breath-control: one is with the 
mantra and concentration, which is called 
sagarbha, the other is without them and is 
called agarbha or wigarbha' (-Sharadatilaka, 
25. 20-21). About the stages of breath-control, 
it is said: 'The early or first stage is that in which 
perspiration occurs due to the practice of 
breath-control. In the middle or second stage 
the body shakes (due to the arousing of inner 
power). In the highest or third stage the body 
levitates. The breath-control should be regularly 
practised until the third stage is reached' 
(- Sharadatilaka, 25. 21-22). It has been further 
stated: 'Breath-control consists of three stages: 
the highest, the middle and the first. At the 
highest stage, the body becomes light and 
levitates and the mind becomes calm. At the 
first stage perspiration is produced in the whole 
body, and at the second stage the body shakes. 
These signs appear after long practice. By 
regular practice the third stage is reached from 


the first and through the second stage. The 
breath-control should be regularly practised 
in the morning and evening' ( - Tantrarajatantra, 
27.64-66). 

The usual Tantrika terms for inspiration, 
suspension and expiration are puraka, kumbhaka 
and rechaka respectively. The terms ahara, 
dharana and apasara for inspiration, suspension 
and expiration respectively have also been 
used ( - Tantrarajatantra, 27. 67-68). 

The usual measures in breath-control are 
16-64-32, on the basis of 1-4-2. But the 
relative measures of 1-4-2 change according to 
the different forms and the nature of the mantras 
used. In one of the forms of breath-control, 
inspiration is done through the left nostril for 
the measure of 16 with the first 16 matrika- 
letters; then breath-suspension for the measure 
of 32 with the matrika-letters 32 from 'Ka' to 
‘Sa’; thereafter expiration through the right 
nostril for the measure of 16 using the letters 
from 'Ka' to 'Ta' ( - Gayatritantra, 1. 203-204). 
Here the relative measures are 16-32-16 at 
the ratio of 1-2-1, and the matrika-letters 
(sound-units) are used as mantra. 


In another form, the 50 matrika-letters as 
mantra, said in regular order, with concentration 
together with initiation-mantra are used for 
inspiration; the 50 matrika-letters, first in the 
reverse order and then in the regular order with 
concentration and the initiation-mantra are 
used for breath-suspension; finally, the 50 
matrika-letters in the reverse order with con- 
centration and the initiation-mantra for expira- 
tion ( - Kamadhenutantra, ch. 9, p. 10). The 
relative measures of inspiration-suspension- expi- 
ration are 50 + initiation mantra - 10 + initia- 
tion mantra - 50 + initiation mantra. This form 
of breath-control is for advanced pupils. 

There is another Tantrika breath-control 
in which ‘A' to ‘Ksha' - the 50 matrika-letters - 
are used in inspiration, 'Ka' to 'Ma' - the 25 
matrika-letters - are used in breath-suspension, 
and 'Ya' to 'Ksha' - the 9 matrika-letters - are 
used in expiration ( - Wishwasaratantra, ch. 1, 
p. 10). It is a special breath-control in which the 
relative measures of inspiration, suspension 
and expiration are 50-25-9. 

There is also a special breath-control process, 
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called brahmamantra pranayama, in which a 
different technique has been used. Sadashiwa 
says: 'In this breath-control the brahmamantra 
(consisting of 7 matrika-letters) or only pranawa 
(Ong) should be used. Closing the left nostril 
with the middle and ring fingers of the right hand, 
inspire through the right nostril and at the 
same time do sound-process (japa) with brahma- 
mantra or pranawa for 8 times; then closing the 
right nostril (the left nostril is already closed) 
with the thumb, suspend the breath for 32 
measures with the mantra or pranawa; and 
finally, open the right nostril and expire through 
it slowly by counting the mantra or pranawa 
16 times; in this manner inhale through the 
left nostril counting 8, suspend counting 32, 
and exhale through the left nostril counting 
16; and again, inhale through the right nostril 
counting 8, suspend counting 32, and exhale 
through the right nostril counting 16. This is 
the brahmamantra pranayama’ ( - Mahanirwa- 
natantra, 3. 44-48). The measures of this breath- 
control are 8-32-16, the same ratio as 1-4-2. 
The characteristic feature of this breath-control 
is that the inspiration and expiration are done 
through the same nostril. In this respect it 
differs from both sarya pranayama (right-nostril 


inspiratory breath-control) and — chandra 
pranayama  (left-nostril inspiratory  breath- 
control). 


The regular measures for inspiration, breath- 
suspension and expiration are 16-64-32. 
But one who is not able to use these measures 
should adopt lower measures. It is stated: 
'He who is unable to use the measures of 16-64- 
32, should reduce them to 4-16-8; even one 
who is unable to use these reduced measures 
should use the measures of 1-4-2' (-Shaktan- 
andatarangini, ch. 7, p. 16). 

In the Tantrika form of breath-control, the 
three forms of special muscular control - chin- 
lock, abdomino-retraction and anal-lock, have 
also been introduced. It is stated: 'At the end of 
inspiration, chin-lock should be done. At the 
end of expiration, abdomino-retraction should 
be done, and during breath-suspension anal- 
lock, chin-lock and abdomino-retraction should 
be executed’ ( - Grahayamala, ch. 13, p. 102). 

As in Waidika breath-control, Tantrika breath- 
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control also has two fundamental forms: sahita 
and kewala. It is said: 'Breath-suspension is of 
two kinds: sahita and kewala. The sahita- 
suspension is that in which suspension is done 
with inspiration and expiration. The kewala- 
suspension is that in which suspension is auto- 
matic and effortless and where inspiration and 
expiration are completely absent’ (-Grahaya- 
mala, ch. 13, p. 101). 

It has been said: 'The body of a resolute 
yogi, who has mastered kewala-suspension, is 
as swift as the mind, and is diseaseless and with- 
out senility’ ( - Tripurasarasamuchchaya, ch. 3, 
p. 10). 

About the signs which appear when the 
breath-control is accomplished, it is stated: 
'The signs which appear after the perfection 
of breath-control are aroused internal powers, 
joy and satisfaction, purity of mind, calmness, 
bodily lightness, gracefulness and _ brightness' 
(-Tantrarajatantra, 27. 69). Further, 'When the 
breath-control is perfected, these signs appear: 
lightness of the body, cheerful countenance, 
brightness of the eyes, good digestion, internal 
purification and control, and joy' (-Grahaya- 
mala),ch. 13, p. 102). 


Fifth Stage of Yama (Control): 
Pratyahara 


Now we come to the fifth stage of control which 
is the control of the senses. The terms ayama, 
nigraha, rodha and nirodha are used for control. 
But in yoga, a special term 'Pratyahara' has 
been introduced for the control of the senses. 
This new term explains the nature of yama 
(control) involved in the control of the senses. 
The word pratyahara is derived from ‘hri': 
to take away, to remove, to prevent, to disjoin, 
to withdraw, and to which 'prati' ( = against) 
and '‘a' are prefixed. So, the meaning of the 
term is to take away, remove or withdraw the 
senses from the objects, to prevent the senses 
from being in contact with the objects. The 
main point is that the nature of the control, 
in relation to the senses, is that which keeps the 
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senses from being in contact with the objects, 
that is, a process of abstraction or withdrawal. 
Therefore, the technical meaning of the word 
pratyahara is the sensory withdrawal, which 
can simply be termed sensory control. 

It is said: 'The senses and the organs of 
action should be controlled in the manas (the 
sense-mind or the sixth sense), and the manas 
in the jnanatman (perceptive consciousness 
or mind)' (- Kathopanishad, 1. 3.13). Here the 
process of the actions of the senses and its control 
have been technically explained. The sensory 
impulse at the cerebral point is transformed into 
the udanic (pertaining to the udana-a form of 
bio-energy exhibiting upward radiation) radia- 
tion and is conducted to the sense-mind. The 
sense-mind is stimulated by the radiated udanic 
energy and creates and conducts manasa-radia- 
tion (highly rarefied subconscious radiation) 
to the perceptive consciousness where objective 
knowledge is formed. In the text two phases of 
control have been pointed out. During the 
first phase, the rousing of the sense-mind in 
response to the udanic radiation is controlled, 
and, as a result the sense-mind is neutralized. 
During the second phase, this neutralized sense- 
mind is withdrawn into the perceptive mind. 
This two-phased control process is technically 
termed pratyahara - sensory control. In the 
above text the word 'yama' has been used 
as a verb, meaning to control the senses. So, 
the term is ‘indriya-yama' which stands for 
pratyahara. 


A different technique of sensory control 
has also been expounded. It is stated: 'The 
senses should be controlled by the manas (will- 
mind) in the hrit (here, sense-mind)' (-Shweta- 
shwataropanishad, 2.8). This means that the 
transformed sensory impulse into udanic radia- 
tion should be neutralized in the sense-mind 
by will-mind, that is, before the creation of the 
sensory image in the perceptive consciousness. 
It can also be explained differently: 'By the 
concentrated mind the senses should be control- 
led in their particular seats in the chakras 
(subtle centres).' This process of sensory control 
has been specially adopted in layayoga. Here the 
term '‘indriya sanniwesha' (sense control) has 
been used for sensory control in place of. pratya- 


hara. This form of sensory control has been 
more clearly expounded by the great yogi 
Mandawya in his own practice. It is stated: 
‘Once upon a time Muni Mandawya desired 
to withdraw his senses to the manas-chakra 
(a subtle centre which is the seat of sense-con- 
sciousness), and for that purpose he assumed 
the lotus posture with his eyes half-open and, 
stage by stage, disjoined his senses from the 
internal and external objects’ ( -Annapurnopa- 
nishad, 3. 3-4). The process described here 
consists of the withdrawal of the senses, from 
all objects, into the manas-chakra. It is a layayoga 
process. Here, a more direct term ‘indriya 
sanghararna’, that is, sense-withdrawal, has been 
used for pratyahara. 


There was an ancient form of yoga practice 
consisting of prana-apana sangyama, that is, 
breath-control, and the disjoining of the senses 
from their objects and other processes (- Kundi- 
kopanishad, 24-25). Here, the word 'sangshraya' 
in the verbal form and in the negative sense has 
been used. To denote negation it can be con- 
structed as 'asangshraya'’ to mean disjoining. 

About a special process of sensory control 
it has been stated: 'By the concentrated mind 
the senses should be withdrawn from their 
objects and the apana-energy should be drawn 
upwards into the abdominal region and held 
there’ (- Trishikhibrahmanopanishad, Mantra 
Section, 115). It appears that the reverse 
apana-action is associated with the process of 
sense-withdrawal. Here, the term 'karana-sama- 
harana' has been used to mean sense-withdrawal. 
However, the process of sensory control has 
been elaborated in this manner: 'On the eighteen 
vital points of the body, the mind should be 
concentrated, from one point to the other, with 
breath-suspension. This is sensory control. The 
eighteen points are: (1) big toe, (2) ankle, 
(3) calf, (4) thigh, (5) anus, (6) genitals, (7) 
heart, (8) abdominal region, (9) navel, (10) 
neck, (11) elbow, (12) root of the palate, (13) 
nose, (14) eye, (15) space between the eyebrows, 
(16) forehead, (17) knee, and (18) wrist' 
( -Trishikhibrahmanopanishad, Mantra Section, 
129-133). 

Dattatreya defined sensory control as: 'The 
senses naturally are in contact with the objects; 
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the withdrawal of the senses from the objects 
by the application of the power of control is 
termed sensory control’ (Darshanopanishad, 7. 
1-2). Here, the process involved in sensory 
control has been termed ‘indriya aharana', 
that is sense-withdrawal, and this is to be effected 
by the well-developed power of control. The 
control process has been more fully described 
by Dattatreya. He says: 'According to the process 
of breath-control, breath should be suspended 
with concentration applied to the following 
points in succession: (1) root of the teeth, (2) 
neck, (3) chest, (4) navel region, (5) region of 
Kundali (coiled power), (6) muladhara (intra- 
coccygeal subtle centre), (7) hip, (8) thigh, 
(9) knee, (10) leg, and (11) big toe. This is called 
pratyahara by the ancient yogis who were 
masters of sensory control’ (- Darshanopanii‘ad, 
7. 5-9). The processes involved in sensory 
control are two-fold: breath-suspension and 
holding the mind, that is, mental concentration, 
on certain vital points in the body in a particular 
manner and order. The concentration should 
be done along with breath-suspension. This is 
a very ancient method ofsensory control. 


Dattatreya expounded a higher process of 
sensory control in which mind is concentrated 
on the different subtle centres of the body. 
This is the layayoga method. He says: 'The 
yogi should assume the swastikasana (auspicious 
posture) and should be completely motionless; 
then he should inhale the atmospheric air and 
suspend the breath. During breath-suspension, 
the following points should be held in conscious- 
ness in succession: (1) feet, (2) muladhara 
(the intra-coccygeal subtle centre), (3) navel 
point (manipura - the intra-lumbar subtle 
centre), (4) heart point (anahata - the intra- 
thoracic subtle centre), (5) neck point (wishu- 
ddha - the intra-cervical subtle centre), (6) 
palatine point (talu- the intra-medullary subtle 
centre), (7) eyebrow point (ajna - the intra- 
cerebral subtle centre), (8) forehead point 
(manas and indu, which belong to the ajna 
system), and (9) head point (sahasrara - void 
centre)’ (- Darshanopanishad, 7. 10-12). 

In explaining sensory control, Narayana said: 
‘The control of the mind in respect of sensory 
objects is  pratyahara’ (-Mandalabrahman- 
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opanishad, 1.7). That is, the sense-mind should 
be so controlled as to cease all conduction to 
the perceptive consciousness. Here the term 
‘manas-nirodhana' (sense-mind control) has been 
used to explain the nature ofthe control. 

It is said: 'The withdrawal of the senses from 
their objects, towards which they are naturally 
flowing, is called pratyahara' (-Yogachu- 
damanyupanishad, 120). Here the word 'pra- 
tyaharana’ (withdrawal) has been used to in- 
dicate the nature of the control, and from which 
the term 'pratyahara' originated. The great 
yogi Wishnu also said: 'It is evident that pra- 
tyahara is the process in which the yogi, being 
in kumbhaka, (breath-suspension) withdraws 
his senses from their objects' (Yogatattwopa- 
nishad, 68-69). Here also, the word 'pratya- 
harana' (withdrawal) has been used to explain 
the nature of the control. It is also stated that 
the control process is conjoined with breath- 
suspension. 

Atharwana expounded five forms of sensory 
control to Shandilya. He said: 'The withdrawal 
of the senses from their objects by well-developed 
control-power is pratyahara; (the second form 
is) whatever sensory image shines forth in 
consciousness should be thought of as God, this 
is sensory control; (the third is) the abandonment 
of the fruits of all actions which are to be done 
everyday, this is sensory control; (the fourth is) 
the turning away from all objects, this is sensory 
control; (the fifth is) the holding (in conscious- 
ness) the eighteen vital points (of the body) 
in succession, this is sensory control. The vital 
points are: (1) foot, (2) big toe, (3) ankle, 
(4) leg, (5) knee, (6) thigh, (7) anus, (8) genitals, 
(9) navel, (10) heart, (11) neck, (12) larynx, 
(13) palate, (14) nostrils, (15) eyes, (16) the 
space between the eyebrows, (17) forehead, 
and (18) head. On these points the process of 
holding should be done on the ascending as 
well as on the descending scales’ (- Shandi- 
lyopanishad, 8. 1-2). 

All these are the Waidika sensory control. 
Now we come to the Tantrika sensory control. 
Shiwa said: 'The senses are constantly in 
contact with the objects; they should be with- 
drawn from their objects in a graduated manner' 
( - Niruttaratantra, ch. 4, p. 8). Ishwara defined 
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pratyahara as: 'The withdrawal of the senses 
from their respective objects, with which they 
are normally in contact, by well-developed 
control power is called pratyahara'’ (-Gandha- 
rwatantra, ch. 5, p. 25). It is said: 'The per- 
ceptive mind, because of the influence of desires, 
is in an oscillatory state; when the desires are 
controlled by pratyahara, it becomes concentrat- 
ed on God' (-Rudrayamala, Part 2, 24. 137). 
Further, 'The perceptive mind is irresistible, 
firm, difficult to control and unwilling to obey; 
the withdrawal of it by the strength of control 
is called pratyahara. By pratyahara, the yogi 
becomes calm and is able to concentrate deeply 
and that leads to yoga’ (Rudrayamala, Part 2, 
27. 28-30). 


A new and highly technical definition of 
sensory control is as follows: 'With the suspension 
of breath the mind should be concentrated on 
the muladhara centre and from there on all 
other subtle centres, step by step; this is pratya- 
hara' ( - Tantrarajatantra, 27.70). This is the 
form of sensory control which is specially adopted 
in layayoga. 

The word 'yama' in the form of 'sangyama' 
has been used for the control of the senses. It 
is said: 'The sangyama (control) of the senses 
from their objects into the hrit centre by the 
will-mind is called pratyahara; this fifth process 
of control should be regularly practised by the 
yogi’ (-Satwatatantra, 5.14). Sensory control 
has also been defined as: 'Even when the senses 
are in contact with the objects, the non-reception 
(in the sense-consciousness) of those (objects) 
is pratyahara' ( - Paranandasutra, final section, 
1. 42). Here, it is indicated that the sense-mind 
should be so controlled that it does not receive 
the dematerialized sensory impulses and, con- 
sequently, will not conduct sensomental impulses 
to consciousness. 


Sixth, Seventh and Eighth 
Stages of Yama (Control): 
Dharana, Dhyana and Samadhi 


The sixth, seventh and eighth stages of control 
are exercised in relation to the mind. In other 


words, the control of the mind is practised in 
three main steps, and each one has a technical 
name denoting the nature of the control. These 
names are Dharana, Dhyana and Samadhi, 
which will be explained. 


1 Dharana (Holding-Concentration) 


Dharana is the sixth stage of yama (control) 
and the first phase of mental control or con- 
centration. Dharana is derived from 'dhri'’ mean- 
ing holding. Holding is a process of maintaining 
a particular form of consciousness without its 
transformation into another form. Therefore, 
holding is the process of concentration in which 
only one form of consciousness is maintained. 
This monoform consciousness is beyond per- 
ceptivity, intellectuality, affectivity, and voli- 
tionality. 

Perception effects the oscillatory state of 
consciousness because of the constant senso- 
mental radiations into it. The radiated energy 
in the conscious field is transformed into con- 
scious forms or images which, in relation to 
the I-consciousness, are apprehended as what 
we call the external objects. According to the 
experiences in relation to the objects a conscious 
feeling of passion or aversion may be aroused. 
This is determined to a great extent by the 
desire-pattern which is based on pleasure-pain 
impressions, acquired before. The desire (kama) 
itself which is born of preformed impressions, 
when combined with the will-principle (mana- 
syana) develops finally into conation (kriti). 
Conation may, or may not, be associated with 
affectivity. 

On the other hand, intelligence plays an 
important role in perception. In a general way, 
it is acomponent part of apprehension. However, 
intellectuality becomes a predominant factor 
in certain types of apprehension. An appre- 
hension can be so refined that higher and deep 
thinking and deliberation form its major part. 
Thinking and reasoning are the main functions 
ofthe intellective mind (buddhi). 

Perception is the basis of consciousness at the 
sensory level. In this consciousness, not only 
perception, but also affection and volition and, 
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to a certain extent, intellection are components. 
It is called the perceptive (sangjnana) field. 
When the intellective mind predominates in the 
perceptive field, clear thinking and sound reas- 
oning become elements of consciousness. These 
are the functions of the intellective mind as 
mati (thought) and manana (reasoning). The 
intellective mind at a higher level, such as 
manisha. (superintellect), exhibits a higher form 
of intelligence as deep thinking and deliberation. 
The intellect and superintellect modify the 
perceptive consciousness to a specific form called 
intellective consciousness (wijnana). 


Both the perceptive and intellective forms 
of consciousness are multiform in character, 
though the latter is much more refined. The 
constituent elements of the perceptive con- 
sciousness are the knowledge-forms, principally 
of five varieties created by the five kinds of 
sensomental radiations in the conscious field. 
Each knowledge-form is a knowledge-unit which 
is termed writti (an imaged consciousness). 
By the appropriate combination of different 
knowledge-units a conscious pattern is formed 
which is associated with the phenomenon of 
the awareness of the objects. It is manifold in 
character and is constantly changing. In- 
telligence also radiates from the intellective 
aspect of the mind into the conscious field, 
and is manifested as conscious thoughts and 
intellectual creativity. When conscious thoughts 
are of a high order and intensive in character, 
consciousness assumes a new pattern called 
intellective consciousness, which is composed 
of thought-intelligence-units, also termed writtis. 


At the sensory level the knowledge pattern is 
the awareness of sensory objects. Either the 
awareness, or the thought associated with it, is 
composed of knowledge and intelligence units 
so coalesced as to give a complete meaning. 
Each unit is a writti which is the knowledge 
minimum. Consciousness in the sensory or 
intellective field is maintained by the continuous 
arising of the writtis, one after another. It is 
like this, writti 1-pause-writti 2-pause- 
writti 3 and so on. The pause is so brief that it 
cannot be apprehended, and so there is an 
apparent continuity. A writti-chain creates a 
knowledge pattern of which a single writti may 
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manifest a knowledge of an object or the part 
of the knowledge of an object or objects. There- 
fore, our knowledge is a compound of writtis. 

The writti-form of consciousness, the seat of 
which is either the perceptive or intellective 
field, has been termed 'sarwabhawatmabhawana' 
(-Annapurnopanishad, 1. 32) - the multifarious 
consciousness - manifesting manifold percep- 
tion-thought phenomena. Unless the writtis are 
controlled, it is not possible to attain uniformity 
(samata) of consciousness. It is the background, 
or the actual state, of the concentratedness 
(ekagrata) of consciousness. This state should 
be developed from the state of deconcentration 
by the application of control. 


The uniformity of consciousness is not an 
abnormal, unintelligent, unaffectionate and 
unillumined state. On the other hand, it is a 
supernormal, superintellective, superaffectionate 
and superillumined state. So it has been called 
prajnana-superconsciousness. It is not based 
on perceptive-intellective knowledge phen- 
omena, but on the dhi - concentrative mind 
which causes consciousness to assume the con- 
centrative form. Superknowledge arises from 
concentration-not from perception and _ in- 
tellection. Superknowledge has two levels - 
inward and outward. At the outward level, 
superknowledge reveals the supermatter field, 
and thus the range of knowledge is increased 
to a very high degree. At the inward level, 
superknowledge manifests as spiritual light or 
divine knowledge. 


In the intellective field, the concentrative 
mind manifests as attention (awadhana) and 
genius (pratibha). When the writtis flow in the 
conscious field, the specific function of the con- 
centrative mind is almost hidden. Unless an 
appropriate condition in consciousness is created, 
concentration will not be possible. Concentration 
is essentially the development of that form of 
consciousness in which writtis cannot arise, and 
intellective, affective and volitive phenomena 
are not recorded, and the form itself does not 
change. A writti indicates a knowledge of an 
object or a part of the knowledge of an object. 
This is why writti 1 is not the same as writti 2, 
or writti 3. This shows the oscillatory character 
of the consciousness undergoing writtis. On the 
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other hand, the consciousness in concentration 
shows that any point, measured by time, is 
that conscious form which is without manyness 
in character, but uniform. This is due to the 
influence of the concentrative mind. 

In yoga, a unique method is introduced to 

raise our consciousness from the perceptive- 
intellective levels to the concentration level. The 
multifarious consciousness is intimately related 
o the body. The summation ofall the activities 
of the body, which is indicated by the respiratory 
frequency and depth, may be regarded as an 
approximate index. 
In normal, quiet breathing, the number of 
breaths is from 12-16 per minute. Let us take 
16 respirations per minute in a resting state. 
Assume a _ cross-leg concentration posture as 
advocated in yoga. Then make your body com- 
pletely motionless by passive conscious effort. 
When you have mastered the physical stillness, 
link your consciousness to the physical motionless- 
ness. When this is controlled, any slight motion 
ofthe body, or even a tendency to movement will 
be recorded in your consciousness. However, 
by prolonged practice, a state of undisturbed 
consciousness, in conjunction with the motion- 
lessness of the body, can be maintained for a 
desired period. This is posture control. 


When the concentration posture is controlled 
in this manner and the mind made calm at the 
same time, the respiration rate of 16 per minute 
may decrease to 10, 8, or even less. This is due to 
the stillness of the body and calmness of the 
mind in which the suspension factor has been 
brought into play, which influences the re- 
spiratory rate. The respiratory rate of 16 per 
minute means that there are 16 inspirations 
and 16 expirations and a pause between them 
which is equal to zero. In other words - in- 
spiration 16, expiration 16, and a pause between 
them; the pause = 0. If the pause 0 is raised to 
the inspiratory or expiratory value 16 and the 
inspiratory and expiratory values are reduced, 
then suspension will be a predominant factor 
in respiration. In yoga, the usual proportion 
has been fixed at the ratio of 1-4-2. If inspiration 
is 4, suspension will be 16, and expiration 8. 
If we make suspension equal to 64 seconds, then 
inspiration is 16 seconds, and expiration 32 


seconds, that is, 4 counts inspiration in 16 
seconds, suspension for 64 seconds, and 8 counts 
expiration in 32 seconds. Here, the value of 
1 respiratory unit is 4 seconds. This is high 
R. unit. When a R. unit is reduced to 2 seconds, 
itis medium, a R. unit of | second is a low unit. 
In a grade using a low unit, the suspension 
is 16 seconds. In the medium grade, it is 32 
seconds, and in the high grade 64 seconds. 
A student should start at the low grade and 
gradually proceed to the high grade. 

The student should sit in a concentration 
posture and remain motionless and calm. Then 
he should practise breath-control in the following 
manner: inspire and concentrate on this in a 
passive way; then suspend and link the con- 
sciousness to the suspension and be conscious 
of that; and finally, expire with passive con- 
centration. The counting of the number of units 
and the measure of each unit should be done 
consciously along with passive concentration. 
When the suspension is well-controlled, it will 
be easy and cause no disturbance. 

After the suspension has been made easy by 
practice, matrika (supersound) units should be 
introduced in suspension. The 16 matrika- 
letters from ‘Ang’ to ‘Ah’ should be used in 
suspension. If the suspension is for 64 seconds, 
then each letter has the value of 4 seconds. This 
value is reduced to 2 seconds in suspension 32, 
and to | second in suspension 16. The increased 
or decreased time value is obtained by a slow or 
less slow mental sound-process essentially obtain- 
ed by increasing or decreasing the nasal factor 
connected with each matrika-letter. During 
suspension, concentration should be made on the 
sound-process. The inspiration and expiration 
should be done with passive concentration and 
should be regulated by the respiratory units. 


When the mental sound-process is fully establi- 
shed in suspension, the next step in practice is as 
follows: concentration should be done so deeply 
on the mental sound-process that the suspension 
time limit is totally forgotten. In this case, the 
suspension may be unconsciously prolonged or 
the expiration-inspiration is carried out un- 
consciously. Now, the 16 matrika-letters should 
be used in inspiration, suspension and expiration, 
thus making the ratio 1-1-1. When this is 
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mastered, the 50 matrika-letters from ‘Ang' 
to 'Kshang' should be used in _ inspiration- 
suspension-expiration as if one continuous act 
without any interruption in the mental sound- 
process at the junction between inspiration and 
suspension, suspension and expiration, and expi- 
ration and inspiration, and so on. In this manner, 
a monoform consciousness is created in which 
are held only the matrika-letters, flowing one 
after another but linked with one another by the 
nasal factor in mental sound-process, and the 
concentration is so deep that the respiratory 
phases do not break the concentration but 
remain in the background. 

This is the process in which the specific 
function of the concentrative mind is fully 
activated. The nature of concentration is the 
holding of consciousness in a form which does 
not change, and to which perception, intellec- 
tion, affection and volition do not reach. As the 
consciousness does not receive anything from 
the perceptive-intellective field but remains 
concentrated, in what is beyond perceptive- 
intellective, and unchanging, it is called the 
holding process. The first step of the process is 
dharana-the holding-concentration. The hold- 
ing of consciousness in that form in which the 
50 matnka-letters flow uninterruptedly is the 
dhararca unit. 


It is said: 'A well-controlled student should 
control the five forms of bioenergy by breath- 
suspension; (inspiration should precede suspen- 
sion) and expiration through the nostril should 
follow suspension. When the throbbing of the 
bioenergy is controlled by breath-control, the 
mind, which is naturally restless to an extreme 
degree becomes fit, and should be made to under- 
go the process of dharanawhich should be done in 
the right way by the student who knows the secret 
of doing it' (- Shwetashwataropanishad, 2.9). 
Here it is stated that breath-suspension is an 
intrinsic part of holding-concentration. 


Holding-concentration has been defined as: 
‘By controlling the desiring mind, a wise yogi 
should hold the Divine Spirit in his consciousness 
in concentration; this is dharana' ( - Amrita- 
nadopanishad, 15). 

It has also been said: 'A student of yoga, 
being prepared by abstention and other practices, 
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should hold in his mind the five forms of super- 
matter (in their respective centres) within the 
body; this is the holding-concentration' ( - Tri- 
shikhibrahmanopanishad, Mantra Section, 133 - 
134). Narayana said: ‘The withdrawing of 
consciousness from the perceptive field and 
holding it in the superconscious field is dharana' 
(- | Mandalabrahmanopanishad, 1.1.8). In other 
words, the elevation of consciousness from the 
sensory level and its transformation by holding 
in it superconscious forms should be done. 
Atharwana said: 'Dharana is of three kinds: 
the holding-concentration on the divine aspect 
of self; holding-concentration on the void in the 
hrit-centre; and holding-concentration on the 
five divine forms in the five intra-spinal subtle 
centres’ (- Shandilyopanishad, 1.9.1). 

An advanced form of holding-concentration 
was expounded by Wishnu. He said: 'Whatever 
is seen with the eyes should be thought of as 
Divine Being; Whatever is heard with the ears, 
whatever is smelt with the nose, whatever is 
tasted with the tongue, and whatever is touched 
with the skin should be thought of as Divine 
Being. In this manner the objects of the senses 
should be transformed into Divine Being and are 
held in ( - Yogatattwopanishad, 
69-72). Here, the sensory objects are given a 
divine form by thinking and are held in the 
consciousness in concentration. 


consciousness’ 


About the Tantrika form of holding-con- 
centration, Ishwara said: 'Concentration on the 
following points with breath-suspension is termed 
dharana; the points are: great toe, ankle, knee, 
scrotum, genitals, navel, heart, neck, throat, 
uvula, nose, eyebrow-space, breast, and head' 
(-Gandharwatantra, ch. 5, p. 25). So holding- 
concentration should be done while doing 
breath-suspension. 

It is said: 'The knowers of yoga say - the 
holding in the consciousness of certain vital 
points along with breath-suspension is dharana' 
(-Prapanchasaratantra, 19. 21-22). The mind 
should be concentrated on a certain vital point 
with breath-suspension. It is further stated: 
‘The experts in breath-control say that those vital 
points through which one can leave one's own 
body and can enter another's body and can 
reenter one's own body are suitable for dharana; 


60 


they are: great toe, ankle, knee, anus, perineum, 
genitals, navel, heart, neck, uvula, nose, and eye- 
brow-space'’ (- Prapanchasaratantra, 19.51-53). 

Shiwa said: 'The holding of the mind, with 
breath-suspension, on the great toe, ankle, knee, 
thigh, genitals, navel, heart, neck, uvula, nose, 
eyebrow-space, forehead, and top of the head 
is termed dharana' ( - Wishwasaratantra, ch. 2, 
p. 11). Further, 'Concentration on the six subtle 
centres ... (and) the Coiled Power (Kundali)... 
is termed dharana' ( - Rudrayamala, Part 2, 
27.34-35). 

The distinction between holding-concentra- 
tion and deep concentration (dhyana) has been 
explained. It is said: 'Concentration on the whole 
divine form is dhyana, while only on one part 
at a time is dharana' (-Bhutashuddhitantra, 
ch. 9, p. 8). The matrika-letters are very 
suitable for holding-concentration. Only in deep 
concentration, can a divine form be the object. 
In fact, an appropriate divine form arises from 
mantra in deep concentration. Now we come to 
dhyana. 


2 Dhyana (Deep Concentration) 


Dhyana is the seventh stage of yama (control) 
and the second phase of mental control or 
concentration. The word ‘dhyana’ is derived 
from ‘dhyai', to concentrate. Concentration is 
the holding of an image in consciousness con- 
tinuously and without interruption by _ the 
penetration of any other images. When this 
concentration becomes very deep by an unin- 
terrupted and continuous holding of an image 
in consciousness for a sufficiently long time, it is 
called dhyana. It is the specific function of that 
aspect of the mind, called dhi - the concentrative 
mind. The uninterrupted and continuous hold- 
ing is the process of concentration. So the new 
term dhyana has been used in the seventh stage 
of control to mean deep concentration. 


It is said: 'Eyes cannot receive the Supreme 
Spirit, nor can words express it, nor can it be 
reached by other senses and conative faculties 
or by ascesis or any other actions. The Supreme 
Spirit is revealed in dhyana; dhyana is only 
possible when consciousness is spiritualized by 


the purity of knowledge’ (- Mundakopanishad, 
3.1.8). Knowledge at the sensory level is mani- 
fold in character - a writti-form. The realization 
of Supreme Spirit is not possible through such 
knowledge. This is why it has been said that the 
senses cannot reach it. A mind which is only 
conscious because of perception, intellection 
and volition cannot reach the Supreme Spirit. 
When the manifoldness of knowledge is trans- 
formed into uniformness, consciousness becomes 
purified and spiritualized. In such a state of 
consciousness dhyana develops into its highest 
point in which Supreme Spirit is revealed. It is 
the development ofdhyana into samadhi (super- 
concentration). However, to attain such a state 
of consciousness the practice of concentration 
is absolutely necessary. 


It is said: 'As the two pieces of wood are used 
in kindling the sacred fire by attrition, so the body 
and the pranawa (first mantra) are as if two 
pieces of wood, and they should be used by 
dhyana for the realization of the luminous 
Supreme Spirit' (- Shwetashwataropanishad, 1. 
14). This means that the body should be made 
motionless by posture and breath-control and 
then concentration should be practised in con- 
junction with mantra. 

The hrit-centre is a very suitable point for the 
practice of deep concentration. So it has been 
said: ‘Controlling the senses ... concentrate 
on the Divine Being who is quiescent, luminous, 
pure and blissful and in the hrit-centre' (-Kai- 
walyopani-rAad, 5). Here is a particular mode of 
concentration for the students of yoga: 'Having 
assumed a (folded-leg) concentration posture, 
and with the hridayanjali mudra (a mode of 
alignment of hands and fingers to make them 
hollow) placed in the region of the heart, and 
with the eyes retracted from the world, applying 
pressure on the rima glottidis with the tip of the 
retroverted tongue, not allowing the upper teeth 
to touch the lower, keeping the body erect, and 
with the mind concentrated, control the senses. 
Then with the purified and spiritualized mind he 
should concentrate on Wasudewa (a _ divine 
form - Krishna) who is the Supreme Spirit. 
When concentration is so deep that the whole 
consciousness is moulded into the Wasudewa 
form, then that concentration will lead to libera- 
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tion. All sins of worldliness are destroyed by the 
concentration on Wasudewa with breath-sus- 
pension for three hours' (-Trishikhibrahman- 
opanunad, Mantra Section, 145-9). 

Concentration on the universal form of God 
has been advised (- Darshanopanishad, 9. 1-2). 
But it is not possible until the Deity is realized 
by the mantra way of concentration. The final 
stage of dhyana is the concentration on Brahman 
(God) without form (- Darshanopanishad, 9. 
3-5). 

Narayana says: 'When concentration reaches 
the phase of "ekatanata", monoformity (of con- 
sciousness) of the Divine Being abiding in all, 
that is dhyana’ (-Mandalabrahmanopanishad, 
1.1.9). Ekatanata is that form of consciousness 
in which a chosen image is held continuously 
and without any interruption. The consciousness 
is in the form of a chosen image and this form 
continues without any change. So, ekatanata is 
very deep and continuous concentration. This 
deep concentration is dhyana. 

There are two main types of dhyana: saguna 
(with form) and nirguna (without form). Wishnu 
says about concentration on form: 'Dhyana 
should be practised while concentrating on the 
Deity . . . and at the same time breath-suspension 
should be done (in a natural manner). This is 
saguna-dhyana' (- Yogatattwopanishad, 104- 
105). Here breath-suspension is the first stage 
of kewala kumbhaka, that is, normal suspension 
without inspiration and expiration. However, 
it is an advanced form of concentration. After 
the saguna-dhyana (concentration on form) 
is mastered, a yoga student should start with 
the nirguwa-dhyana (concentration without 
form). Wishnu said: 'Nirguna-dhyana leads to 
samadhi (superconcentration)' (-Yogatattw- 
opanishad, 105). 


Now we shall consider the Tantrika form of 
dhyana (deep concentration). Sadashiwa said: 
"Dhyana is of two forms: sarupa (with form) 
and arupa (formless). The object of the formless 
concentration is the Supreme Power-Conscious- 
ness which is beyond mind and speech, unmani- 
fest, omnipresent, and unknowable; it cannot 
be identified as this or that; the yogis with 
great difficulties and through the processes of 
control attain it. I will now speak of concentra- 
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tion on form in order that the mind may be able 
to concentrate and the yoga practitioner may 
get the desired results quickly in concentration, 
and to develop the power of concentration of 
the subtle type. Actually, the Supreme Power- 
Consciousness, who is above time, is formless 
and splendid; this reality manifests itself by 
will in relation to mind-matter phenomena’ 
(-Mahanirwanatantra, 5. 137-140). 

The above statement clearly indicates that 
formless concentration is extremely difficult 
to obtain. A yogi can attain it only when he has 
been able to develop the power of concentration 
to a very high degree through the prolonged 
practice of concentration on form. So, con- 
centration on form is the first step to formless 
concentration. Formless concentration is very 
near to superconcentration. When consciousness 
becomes highly rarefied and illuminated by 
spiritual light through the practice of concentra- 
tion on form, the formless aspect of the Supreme 
Power-Consciousness reflects on, and _ shines 
forth in, that consciousness. The sarupa and 
arupa dhyana are the same as the Waidika 
saguna and nirguna dhyana respectively. 


Concentration on form has been defined as: 
"Experts on yoga say that dhyana is to make the 
form of Deity held (continuously) in conscious- 
ness’ (-Prapanchasaratantra, 19. 22-23). The 
holding process is concentration. So it is said: 
‘Dhyana is the concentration on the Deity of 
mantra’ ( - Kularnawa, ch. 17, p. 83). It is 
clearly explained here: 'Deep concentration on 
the conscious form of the Deity of mantra in 
your consciousness is dhyana’ ( - Gandharwa- 
tantra, ch. 5, p. 26). 


3 Samadhi (Superconcentration) 


Samadhi is the eighth or the final stage of yama 
(control). The word samadhi is derived from 
‘dha' to mean dharana, that is holding. To 
maintain in the consciousness an image of an 
object without letting it slip or disappear from 
the consciousness is holding. It is the specific 
function of the concentrative mind (dhi) to 
hold an object in the consciousness without 
having it loosened and escaping from the 
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consciousness. This action of holding is in the 
nature of binding or restraining, because, without 
being bound or fastened together, the object 
may be lost. Therefore, the mental action of 
holding is an action of binding (bandhana), 
which means yama (control). 

Let us explain it in greater detail. Dharana 
or holding is a process by which only one object 
is retained in consciousness, or consciousness 
is shaped only in one form-the form of one 
object only, which is held in it; or holding the 
consciousness fixed on only one object; or, in 
other words, to bring or concentrate conscious- 
ness on one form or into one-pointedness. So 
the process of holding is the process of concentra- 
tion. It is the process by which the multifarious 
consciousness is transformed into a monoform, 
and is in a state of concentratedness. That the 
holding is concentration, is indicated by the 
fact that the word, 'dhyana' has been used for 
complete dharana, that is, uninterrupted and 
continuous holding, or deep concentration. 

Holding consists of three phases according 
to the depth of concentration. In the first phase 
concentration is not very deep and so it is 
interrupted now and then. This form of con- 
centration has been technically called dharana 
or holding-concentration. In the second phase, 
concentration becomes so deep that it does not 
break at all but continues uninterruptedly. 
This is called dhyana or deep concentration. 
In the final phase, holding reaches its maximum 
point of development. In other words, at a 
point when dhyana reaches its highest develop- 
ment, the process of holding is so firm that 
consciousness, which is in a most rarefied state, 
is only in the form of the object held, in its 
subtle aspect; and concentration is so deep that 
even I-ness is lost. This is what is technically 
called samadhi. Now, dharana has reached its 
maximum point, and 'sam' to denote super has 
been prefixed to 'dha' with 'a' between, and thus 
the word samadhi is formed. Therefore, samadhi 
is superconcentration. 


The action of holding is intrinsically associated 
with binding (bandhana). Binding restrains an 
object held in the consciousness from leaving 
it. It also restrains the penetration of other 
objects into consciousness. Therefore, holding 


is in the nature of yama (control). There are 
other terms which have been used to mean 
control. Bandha, bandhana, nigraha, nirodha, 
niyamana and ayama are synonymous with 
yama and all of them mean control. Control 
also develops stage by stage and at the eighth 
stage it reaches its highest development. To 
indicate this, 'sam' has been prefixed to yama 
to form sangyama, to denote supercontrol. 

Holding has also another aspect. During 
holding, there is a union between the conscious- 
ness and the object. If consciousness remains 
united with the object, the object is restrained 
from escaping from consciousness. At the point of 
superconcentration this union is complete. To 
denote this, the term sangyoga, meaning super- 
union, has been used. 

Now let us study the Waidika form of samadhi. 
About the accomplishment of superconcentra- 
tion it has been said: 'By controlling the senses 
(through sensory control), by controlling the 
outwardly directed tendency of the mind (by 
concentration), by controlling the desires of 
the mind, and by ascesis, a yogi will be in sama- 
dhi. In samadhi all love is directed to the 
Supreme Spirit, and one is fully attached to 
him, fully absorbed in him and experiences all 
bliss in him. From samadhi arises divine know- 
ledge by which God, whose power-in-word-form 
is pranawa, is revealed and the yogi is in him' 
(- Nrisinghatapinyupanishad, 2.6.4). 

Samprajnata samadhi (superconscious con- 
centration) has been defined as: 'The continuous 
flow of consciousness in the form of Brahman- 
God in which the I-ness has been dissolved is 
samprajnata samadhi. It is attained by pro- 
longed practice of dhyana’ (- Muktikopanishad, 
2.53). Samadhi is of two forms: Samprajnata. 
and asamprajnata. When the term samadhi is 
used, it usually refers to the samprajnata type. In 
samprajnata samadhi mental concentration has 
been developed to its highest point and, con- 
sequently, through such concentration conscious- 
ness is only in the God-form and nothing else, and 
this form of consciousness flows normally, unin- 
terruptedly and continually, and even the 
I-ness is not a part of consciousness. The I-ness, 
illuminated, godly consciousness, in a state of 
concentration at its highest degree, is the 


Layayoga and Ashtahgayoga 


superconscious concentration. 

It has been said: 'The mind operating at the 
sensory level is the root-cause of all the wordly 
knowledge. If the mind is dissolved, there will 
be no wordly knowledge. Therefore, keep the 
consciousness fixed on the Supreme Being 
in deepest concentration' ( - Adhyatmopanishad, 
26). In superconcentration, God is held by 
concentration, and consciousness becomes godly. 
The form of consciousness attained in super- 
concentration has been described as: 'Samadhi 
is that state in which consciousness is only in 
the nature of the object concentrated on, and 
is still like the flame of a lamp in a windless 
place, and from which gradually the feeling of 
the action of concentration and I-ness has 
disappeared’ (- Adhyatmopanishad, 35). That 
is, Consciousness in superconcentration assumes 
the form of an object concentrated on, and is 
without I-ness, and does not change but con- 
tinues to be in that form only. 


The nature of superconscious concentration 
has been more clearly stated here: 'That state in 
which consciousness is in concentration and is 
illuminated by the divine light, and without 
any desire- that superconscious state is samadhi’ 
(- Annapurnopanishad, 1.48). It is further stated : 
‘That state in which the mind is devoid of 
restlessness, I-ness is absent, mind is unconcerned 
with worldly pleasures and pains, and con- 
sciousness is absolutely motionless like a rock, 
in deepest concentration, is samadhi. That state 
in which all desires have been completely 
eliminated, there is no liking or disliking, and 
consciousness is free from waves, and absolutely 
tranquil, that is samadhi’ (Annapurnopanishad, 
1.49-50). 

The form of consciousness developed in super- 
concentration, is not void or nothing, though it 
is object-less and I-nessless, but there is that 
bliss which is beyond any worldly pleasure, 
and is full of power. So it is asserted: 'That 
state of consciousness in which there are no 
objects, no passion or aversion, but there is 
supreme happiness and superior power, is sama- 
dhi' (- Mahopanishad, 4. 62). 

The process of transforming the multiform 
consciousness into a uniform state is super- 
concentration. It is said: 'When consciousness 
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reaches a state in which it becomes uniform, 
it is samadhi’ ( -Amritanadopanishad, 16). 
About the consciousness in superconcentration, 
Dattatreya said: ‘Samadhi is that in which 
consciousness is in deepest concentration as- 
sociated with the knowledge of the union 
between the embodied spirit and the Supreme 
Spirit’ ( - Darshanopanishad, 10.1). Dattatreya 
further said: 'That concentrative consciousness 
in which arises the knowledge of being only in 
Supreme Consciousness is samadhi' (- Darshan- 
opanishad, 10.5). When consciousness is in the 
deepest concentration, there is the realization 
of only Supreme Being in which there is no 
feeling ofthe body, no perception, no intellection, 
and this is superconcentration. 


Now with the Tantrika form of samadhi. 
Shiwa has defined samadhi as: 'According to all 
Tantras, samadhi is that concentration in which 
the sameness (samata) of the embodied spirit 
and the Supreme Spirit is revealed' (-Wishwa- 
saratantra, ch. 2, p. 11). Here, the word 'bha- 
wana' has been used to indicate deepest con- 
centration. Shiwa has also explained the nature 
of the sameness. He says: ‘Samadhi is that in 
which arises the consciousness of oneness (ekata) 
between the embodied spirit and the Supreme 
Spirit’ (-Gandharwatantra, ch. 5, p. 26). 
This means that in superconcentration, con- 
sciousness is in the deepest concentration and 
is fully illuminated by the divine light in which 
the realization of the oneness between the 
embodied spirit and the Supreme Spirit occurs. 


We have already stated that samadhi consists 
of two forms: samprajnata and asamprajnata 
(non-mens concentration). When superconscious 
concentration develops to its highest point, 
non-mens concentration is achieved. It is said: 
"As salt thrown into water becomes the same as 
water, so the state in which the oneness between 
consciousness and the Supreme Spirit occurs 
is called samadhi’ (-Soubhagyalakshmyupan- 
ishad, 2.14). This means, that, when all the 
writtis (objective images) disappear and, con- 
sequently, consciousness is in the form of the 
Supreme Being in concentration and nothing 
else, this is the state of samadhi. This samadhi 
is superconscious concentration. Because con- 
sciousness in the concentrative form still exists, 
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though highly purified and illuminated by divine 
light. Again it is said: 'When the vital activities 
are under full control and the mind is in deep 
concentration, consciousness becomes uniform; 
this is samadhi' (- Soubhagyalakshmyupanishad, 
2.15). This is also superconscious concentration. 

About the non-mens concentration it has 
been said: 'When all desires and thoughts 
disappear and the sameness between the embo- 
died spirit and the Supreme Spirit occurs, it is 
samadhi. When the senses and the intellective 
mind and even the concentrative mind are 
absorbed, and, consequently, the entire mind 
undergoes a phase of negativity, (and, there- 
fore, the whole existence is only the beingness 
of Brahman, and that Brahman is without 
mind and matter), this is samadhi’ (-Soubha- 
gyalakshmyupanishad, 2.16-17). In this sama- 
dhi, there are no desires, no sense action, no 
intellection and no thought, and even the highly 
spiritualized concentrative consciousness has 
been completely absorbed; in this grand 'non- 
entity' there remains only Brahman- Brahman 
in its supreme state which is without mind and 
matter, and consequently in this state the em- 
bodied spirit, as an individualized being, is 
nonexistent; the embodiment has been com- 
pletely dissolved and the spirit has been united 
with the Supreme Spirit and has become one 
and the same. This is asamprajnata samadhi- 
non-mens concentration, in which, at the highest 
point of concentration, the concentrative con- 
sciousness, which is merely in the form of 
divine knowledge-light, is transmuted complete- 
ly into Supreme Consciousness. By this highest 
concentration a state is reached in which every- 
thing else has been absorbed, and only Supreme 
Consciousness shines in its supreme aspect. 
This is supreme concentration - asamprajnata 
samadhi. 

Wishnu has also said : 'Samadhi is the sameness 
between the embodied spirit and the Supreme 
Spirit' (- Yogatattwopanishad, 107).  Athar- 
wana has said: 'Samadhi is that state in which 
the oneness (aikya) between the embodied spirit 
and the Supreme Spirit occurs. It is without 
I-ness, without objects and without the know- 
ledge of objects; it is a state full of bliss and in 
it there remains only Supreme Consciousness’ 


(- Shandilyopanishad, 1.11.1). So the words 
‘samata' (sameness) and ‘aikya' (oneness) in- 
dicate the same thing. It is a state of oneness 
between the embodied spirit and the Supreme 
Spirit. Moreover, the non-mens concentration 
is not the insensate, gloomy metamorphosis 
of the human mind, it is not a state of being 
dead-alive, but a borderland of human develop- 
ment, the highest possibility of man in_ his 
spiritual endeavour; it is a state of becoming 
Supreme Spirit, with supreme bliss and supreme 
power; it is to be free from the bondage of the 
body and mind, to become liberated-alive. 
This has been pointed out by Atharwana. 

Narayana said: ‘When concentrative con- 
sciousness is lost, it is (mind-transcendent) 
samadhi’ (- Mandalabrahmanopanishad, 1.1.10). 
When the penetration of the objective world into 
consciousness is prevented by sensory control, 
then the Supreme Spirit in its divine form is 
held in consciousness in concentration. At the 
beginning, concentration does not go very 
deep, so it breaks and the one-pointedness of 
the consciousness is interrupted. But concentra- 
tion quickly regains its power. This is holding- 
concentration. When concentration grows 
deeper, and interruption does not occur, it 
continues; consciousness is now only in the 
divine form which is continually being held. 
This single-pointedness of consciousness is deep 
concentration. When the deep concentration 
becomes deepest, I-ness is lost, the whole world 
is lost, what remains is only the spiritually 
illuminated consciousness of divine form, it 
is the state of superconscious concentration. 
When the light-like concentrative consciousness 
is absorbed into Supreme Consciousness in 
supreme concentration, there remains solely 
the Supreme Spirit, and nothing else. This is 
non-mens concentration. 


Ribhu said: 'When the uniform concentrative 
consciousness is dissolved by the most intensified 
concentration, there remains only the being of 
Supreme Consciousness’  ( - Annapurnopanishad, 
1.23). In other words, through the deepest 
concentration the final form of consciousness 
disappears and only Supreme Consciousness 
as a whole remains. This is the state of non-mens 
concentration. Now we come to yoga. 


Layayoga and Ashtangayoga 
Yoga Defined and Explained 


From a linguistic point of view, the word 
‘yoga’ has been derived form the root 'yuja', 
denoting: (1) sangyama, that is, control develop- 
ed to its highest degree -  supercontrol; 
(2) samadhi, that is, concentration developed to 
its deepest form-superconcentration; (3) sang- 
yoga, that is, union in its complete form - 
superunion. 

We have already considered the control 
factor. Yama (control) is the basic form of yoga. 
It (yama) develops through eight stages. At 
the eighth stage yama develops into its highest 
form and this is called sangyama, that is, super- 
control. The yama power, as we have noted, 
is intrinsically associated with the process of 
holding, that is, concentration. The control is 
in the nature of concentration. So, as yama 
develops stage by stage, concentration also 
develops along with the control. At the eighth 
stage, control reaches its highest point of develop- 
ment and becomes supercontrol, and concen- 
tration also reaches its highest degree of intensity 
and becomes superconcentration. Unless the 
mind is at the state of supercontrol, it is not 
possible to attain superconcentration. So it is 
said: 'It is impossible to attain samadhi when the 
mind is attached to worldly objects; but it is 
easy to attain samadhi for the mind undergoing 
sangyama' (-Gandharwatantra, ch. 5, p. 26). 
That samadhi is intimately related to sangyama 
has been disclosed here. 


Yoga has been defined as: 'A non-oscillatory 
state of the senses, sense-mind and sense-con- 
sciousness, developed by dharana, that is, deep 
concentration, is termed yoga' ( - K.athopanishad, 
2.3.11). Dharana is the process of holding in 
deepest concentration the mono-form conscious- 
ness which, in other words, is superconscious 
concentration; and this is yoga. So it appears 
that yoga here is defined as superconscious 
concentration. 

Yoga has also been defined as: "The state of 
real absorption of consciousness, which is beyond 
all knowledge, is termed yoga’ ( - Akshyupani- 
shad, 2.3). Here the non-mens concentration 
has been defined as yoga. It has been said: 
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"When the deepest concentration on Supreme 
Brahman (attained at the final phase of super- 
conscious concentration) also disappears by 
itself within, there arises nirwikalpa samadhi 
in which all latent impressions of feeling are 
eliminated’ (-Annapurnopanishad, 4. 62). Nir- 
wikalpa samadhi and asamprajnata samadhi 
are synonyms, i.e. for non-mens concentration. 
Here it is said that superconscious concentration 
ultimately leads to non-mens concentration. 

That both forms of samadhi are the stages 
of yoga has been stated here: 'By yoga (that is 
non-mens concentration) yoga (that is super- 
conscious concentration) should be controlled, 
and the multiformed consciousness by the one- 
pointed consciousness in which God is held; 
thus being in Supreme Consciousness, which 
is beyond all knowledge, the yogi becomes that' 
(- Soubhagyalakshmyupanishad, 2.12). That 
yoga is non-mens concentration has been stated 
by Sadashiwa. He says: 'That which is merely 
being, changeless, beyond mind and speech, and 
the only truth in the transitory worlds of mind- 
power-matter, is Brahman in its real nature; 
that Brahman is realized directly in yoga in the 
form of nirwikalpa samadhi (non-mens_ con- 
centration) by those who have developed the 
equanimity of the mind, who are beyond all 
contraries of the world and without the feeling 
of my-ness about the body' (-Mahanirwa- 
natantra, 3. 7-8). 


That yoga is also superconscious concentration 
has been said by Shiwa in the Wishwasaratantra. 
So it is clear that superconcentration is yoga. 
We are, therefore, justified in concluding that 
both superconcentration and non-mens_ con- 
centration are yoga. 

So far we have considered the concentration 
aspect of yoga. But yoga has also the control 
aspect, as concentration is intrinsically related 
to control. Atharwana said: 'Yoga is the control 
of the writtis (mentimultiformity)' (-Shan- 
dilyopanishad, 1.7.24). Here the control aspect 
of yoga has been clearly stated. Consciousness 
may become free from the wnttis by the control 
of the perceptive, intellective, volitive and 
affective aspects of the mind, and becomes 
monoform and single-pointed, in which only 
the Supreme Being is held in concentration. 
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This is the state of writtiless superconcentration. 
It has been said: 'When the constantly changing 
consciousness is free from wnttis, it becomes non- 
oscillatory and concentrated, in which is revealed 
the infinite and whole Supreme Spirit' (Anna- 
purnopanishad, 1.55). This is adhyatma-yoga- 
spiritual yoga. It is said: 'That Supreme Spirit 
which is unknowable, invisible and eternal, 
lying in all beings, and hidden, but shines forth 
in consciousness, is attainable by spiritual yoga' 
( - Kathopanishad, 1.2.12). 

Yoga is the state of deep concentration, so 
superconcentration is yoga. It has been stated: 
‘Deep concentration arises in yoga’ (-Sharada- 
tilaka, 25.1). Without concentration yoga is 
not attainable, so it was said: 'A yog! attains 
yoga only in superconcentration' (-Rudraya- 
mala, Part 2, 27.43). 


The non-writti state has another aspect. When 
consciousness itself is absorbed, along with 
the disappearance ofall the wnttis, it is the non- 
mens concentration. It is said: 'The real absorp- 
tion of consciousness which is beyond all know- 
ledge is termed yoga' (- Akshyupanishad 2.3). 
From this it is clear that the non-mens concentra- 
tion is also yoga. So it is stated: 'The state in 
which consciousness, which normally undergoes 
wnttis, is completely absorbed and there is 
supreme bliss, is termed non-mens concentration; 
it is the favourite of the yogis’ (-Muktikopani- 
shad, 2.54). /shwara has also said: 'Samadhi is 
that in which consciousness is completely absorb- 
ed into Supreme Being' (- Kularnawa, ch. 9, 
p. 42). 

Now we come to the third aspect of yoga - 
sangyoga, that is, union. The word sangyoga 
is derived from ‘yuja’ to which is prefixed 
‘sam', meaning super. Yuja has three meanings: 
(1) concentration, (2) control, and (3) union. 
Therefore, sangyoga means - (1) superconcentra- 
tion, (2) supercontrol, and (3) superunion. 
We are now going to consider the superunion 
aspect of yoga. 

Maheshwara says: 'The union (sangyoga) 
of the embodied spirit and the Supreme Spirit 
is called yoga’ (- Yogashikhopanishad, 1.68-9). 
It is also said: 'The embodied spirit that possesses 
a mind, appears to be different from the Supreme 
Spirit; the union (yoga) between them is yoga' 


( - Tantrarajatantra, 27.53). Here the word 
‘yoga’ is used to indicate union. Shiwa says: 
'The union (yojana) between the embodied spirit 
and the Supreme Spirit, or between Supreme 
Consciousness and Supreme Power is yoga’ 
( - Niruttaratantra, ch. 11, p. 22). Here the word 
‘yojana' has been used for sangyoga (union). 

The sangyoga is aikya (oneness). So it is 
said: ‘According to yoga experts, oneness be- 
tween the embodied spirit and the Supreme 
Spirit is yoga’ ( - Kularnawa, ch. 9, p. 43). 
This oneness in union occurs in samadhi. It 
has two stages of development. At the first 
stage when the union occurs the knowledge of 
the oneness shines forth in superconcentration. 
It has been stated by Dattatreya ( - Darshanopa- 
nishad, 10.1.). At the final stage, even the know- 
ledge of oneness disappears along with con- 
sciousness, and the oneness becomes real in 
non-mens concentration Atharwana explained 
this (Shandilyopanishad, 1.11.1). 


Samadhi is intimately related to union. It is 
said: 'On the accomplishment of sangyoga 
(union) one can be in a state of samadhi’ 
( - Rudrayamala, Part 2, 27.42). Therefore the 
union is associated with the deepest concentra- 
tion. In the deepest concentration the sameness 
between the embodied spirit and the Supreme 
Spirit occurs. So long as consciousness remains, 
it is in the deepest concentration which is saturat- 
ed with the knowledge of the sameness. This is 
why it has been said: 'That deepest concentra- 
tion in which arises the knowledge of the same- 
ness between the embodied spirit and the 
Supreme Spirit is samadhi’ ( - Sharadatilaka, 
25.27). 


Layayoga and Ashtangayoga 


From the above study we come to the follow- 
ing conclusion. 

Yoga is fundamentally based on yama - 
control. Yama develops stage by stage and 
finally reaches its highest limit and becomes 
sangyama - supercontrol. Yama is intrinsically 
related to concentration, and at the sangyama 
stage, concentration develops into samadhi - 
superconcentration. Concentration is also related 
to union and when concentration is deepest, 
the union becomes sangyoga - superunion. At 
the supercontrol level, concentration develops 
into superconcentration and union into super- 
union. And this state is yoga. So, yoga has three 
aspects - supercontrol, superconcentration and 
superunion. They are interrelated and insepar- 
able from yoga. At the final stage in yoga, super- 
concentration is transformed into non-mens 
concentration because of the absorption of the 
consciousness, and, consequently, the super- 
union becomes the real oneness between the 
embodied spirit and the Supreme Spirit through 
the absorption of the embodied spirit into the 
Supreme Spirit; at this stage supercontrol also 
disappears. Now yoga becomes Mahayoga - 
the supreme yoga in which only Supreme 
Consciousness remains. 


To reach this final yoga, it is absolutely neces- 
sary to develop the power of control and con- 
centration, stage by stage. The stages are eight. 
They are: yama, niyama, asana, pranayama, 
pratyahara, dharana, dhyana and samadhi. 
These eight practices constitute Ashtangayoga - 
eightfold yoga. Layayoga is based on the eightfold 
yoga. 


CHAPTER 2 
Layayoga - 


Its Significance and Method 


Layayoga is that form of yoga in which yoga, 
that is samadhi, is attained through laya. Laya 
is deep concentration causing the absorption 
of the cosmic principles, stage by stage, into 
the spiritual aspect of the Supreme Power- 
Consciousness. It is the process of absorption 
of the cosmic principles in deep concentration, 
thus freeing consciousness from all that is not 
spiritual, and in which is held the divine luminous 
coiled power, termed Kundalini. 

Wishnu says: 'Layayoga is that in which chitta 
(sense-consciousness) undergoes laya, that is, 
becomes absorbed in deep concentration; there 
are many methods for achieving this: but the 
most effective is dhyana (deep concentration) 
on God in form, which can be done also while 
walking, standing, eating, and resting. This 
is layayoga’ ( - Yogatattwopanishad, 23-4). 
Sense-consciousness which is the field where 
sensory images are constantly being formed, 
becomes transformed, through the process of 
concentration, into a form where the penetra- 
tion of sensory images stops and, consequently, 
consciousness is free from image-undulations and, 
therefore, in a state of concentration. This state 
of consciousness is termed superconsciousness. 
So, sense-consciousness is transformed into super- 
consciousness by deep concentration. To achieve 
this end, concentration is practised by taking the 
divine form as the object of concentration. The 
divine form is made living in /shtadewata, who 
appears from the living mantra. Under this 
condition, concentration becomes real and deep. 


Maheshwara says: 'When one is established 
in layayoga, there is the union between the 
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embodied spirit and the Supreme Spirit; and 
because of this, consciousness becomes complete- 
ly absorbed and along with it the cessation of 
respiration takes place’ ( - Yogashikhopani- 
shad, 1. 134-5). Here the final stage of layayoga 
has been explained. In the first stage of laya, 
all sensory images from the consciousness are 
eliminated and, therefore, the sense-conscious- 
ness becomes highly refined and is transformed 
into superconsciousness. This is the stage of 
samprajnata samadhi (superconscious concentra- 
tion). Thereafter the real union of the embodied 
spirit and the Supreme Spirit takes place when 
superconsciousness is absorbed. It is the stage 
of asarnprajnata samadhi (non-mens concentra- 
tion). This is the final stage of layayoga. At this 
stage, the normal cessation of respiration occurs. 
This is kewala kumbhaka (normal cessation of 
respiration). It clearly indicates that when 
consciousness undergoes complete absorption 
in layayoga kumbhaka arises automatically. 


In hathayoga, deep concentration is attained 
through the process of kewala kumbhaka, and, 
in Jayayoga, through deep concentration, kewala 
kumbhaka is normally attained. 


Laya Process 


In the Waidika laya process, the conative facul- 
ties, namely, speech, prehension, locomotion, 
excretion and reproduction, are to be controlled 
by the will-mind in concentration, stage by 


stage. These actions become unmanifested owing 
to their tranquillization by control. The stages 
of control are as follows: (1) reproduction, 
(2) excretion, (3) locomotion, (4) prehension, 
and (5) speech. These control processes are 
carried out in the lower five subtle centres. In 
this way the body becomes motionless and the 
mind becomes free of all thoughts about the 
body. 

Smell, taste, sight, touch, and sound are the 
senses. They are controlled in concentration 
in the lower five subtle centres, stage by stage, 
while the sense-mind, residing in the sixth subtle 
centre, is also controlled. Consequently, the 
sense-mind does not radiate the object-substance 
to. sense-consciousness. This results in sense- 
consciousness becoming free from objective 
images. This is the state of pratyahara (sensory 
control). When this is established, consciousness 
undergoes dharana and dhyana and finally 
samprajnata samadhi. Then samadhi conscious- 
ness is completely absorbed into the power 
aspect of Supreme Consciousness in time. This 
is the stage of asamprajanata samadhi (non-mens 
concentration). 


By the process of control, the cosmic principles, 
namely, conative faculties, senses, sense-mind, 
sense-consciousness and superconsciousness, be- 
come unmanifested and are absorbed into the 
spiritual Power-Consciousness in deep concentra- 
tion. The absorption of the cosmic principles 
in deep concentration, which is associated with 
control, is \aya. So, laya is that control process 
which causes absorption in concentration. The 
\aya has two stages. First, the absorption of 
sense-consciousness and, secondly, the complete 
absorption of the superconsciousness into 
Supreme Power-Consciousness. 


It has been said: 'Mind has two forms - 
impure and pure: the impure mind is full of 
desires, and the pure mind is free from desires. 
Mind is the cause of both our bondage and our 
liberation; the mind which is attached to sense 
objects causes bondage, and when it becomes 
free from objects it leads to liberation; 
therefore, he who desires to be liberated should 
make his consciousness free from all objective 
images’ (- Brahmabindupanishad, 1-3). By the 
laya process all objective images are eliminated 
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from consciousness, which becomes pure. The 
purified consciousness becomes transformed into 
superconsciousness in a state of samadhi, arising 
from \aya. Laya develops into samadhi. 

It is stated: 'The non-rising of the absorbed 
multiforms of the consciousness is the limit 
of the control’ (- Adhyatmopanishad, 42). This 
requires explanation. The term 'laya' is derived 
from li meaning 'be absorbed in’. Laya, in the 
technical sense of yoga, means absorption in 
deep concentration. When the multiforms of 
consciousness undergo absorption in concentra- 
tion and do not arise again to interrupt it, 
concentration develops into samadhi. This pro- 
cess of absorption consists of various stages. 
The first of these is concerned with the absorp- 
tion of the sensory images and all conative 
impulses. The next stage is the absorption in 
concentration of intellection and thoughts. In 
this way, when the perceptive, volitive, and 
intellective functions of the mind are fully 
controlled by absorptive concentration, sense- 
consciousness begins to be transformed into 
superconsciousness. When concentration 
becomes deepest, samadhi is attained. Samadhi 
in the superconscious field is termed samprajnata 
samadhi, that is, superconscious concentration. 
The control power has now reached its highest 
degree of development. It is then termed 
‘nirodha' or sangnirodha, that is, supercontrol. 
This is the limit of mental control. 


‘Speech should be controlled in manas, 
manas in jnana-atman, jnana-atman in mahan, 
and mahan in Supreme Atman' (- Kathopani- 
shad, 1.3.13). Here speech stands for all organs 
of voluntary action and the senses. The organs 
of action are controlled in manas, that is, will- 
mind; the senses are controlled in manas, that 
is, sense-mind. Jnana-atman is sense-conscious- 
ness and intellect, and mahan is the I-less super- 
mind, that is, superconsciousness. The senses 
are controlled in the sense-mind; that is, in 
concentration, the power of control is developed 
which causes absorption of the senses in the 
sense-mind. In a similar manner, the sense- 
mind, the will-mind, the sense-consciousness 
and the intellect are absorbed in concentration. 
So, by the power ofcontrol manifested in concen- 
tration, the senses and the sensory aspects of 
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the mind are absorbed. After this, the super- 
mind is manifested. Now concentration is 
developed into samadhi. Finally, the supermind 
is absorbed in supreme concentration into 
Supreme Spirit. This is the state of non-mens 
concentration. 

Yama said: 'Manas is higher than the senses, 
intellect is higher than manas, mahan is higher 
than the intellect, the unmanifested, that is 
prakriti, is higher than the mahan and the 
infinite and supreme Purusha, that is, Supreme 
Consciousness, is higher than prakriti; one who 
knows him (in samadhi), becomes free from 
bondage and immortal’ (- Kathopanishad, 2.3. 
7-8). The different aspects of the sensory 
mind, the supermind and what remains beyond 
mind, have been stated by Yama. He also indi- 
cated the stages of absorptive concentration. 
Here manas is the sense-mind. The _ senses, 
sense-mind and intellect are the main aspects 
of the sensory mind. When these are absorbed 
in concentration, mahan (supermind) is reached. 
For attainment of non-mens concentration the 
supermind should be reduced to prakriti (primus) 
by the absorptive concentration. Praknti is 
that fundamental principle in which the super- 
mind undergoes negativity. Then prakriti itself 
is absorbed into purusha (disembodied conscious- 
ness principle). 


The various principles, which are to be 
absorbed in concentration by stages, have 
been explained here: 'The "earth", "water", 
"fire", "air" and "void" principles; subtle earth, 
water, fire, air and void principles; the principles 
of smell and its objects, of taste and its objects, 
of sight and its objects, of touch and its objects, 
and of hearing and its objects; the conative 
principles, viz., reproduction, excretion, loco- 
motion, prehension and speech; sense-mind and 
its functions; intellect, I-ness and sense-conscious- 
ness and their functions; supermind and _ its 
function; and the creative aspect of infinite 
energy - all these are to be absorbed’ 
(- Prashnopanishad, 4.8). 

The five forms of metamatter (mahabhutas) 
and five 'tanons' (tanmatras), five senses and 
their objects, five organs of volitional actions 
and will-mind, intellection, I-feeling, sense- 
consciousness, supermind and the energy aspect 
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of Supreme Power-Consciousness, which is the 
source of all creative phenomena, are to be 
absorbed in deep concentration in order to 
reach Brahman. 

When all principles are absorbed in concentra- 
tion, what remains is Brahman - Supreme Spirit. 
It has been stated: 'That (Brahman) is infinite, 
being by itself, beyond mind, subtler than the 
subtlest (that is, without form), far away and 
still near (that is, beyond any position); that 
Brahman is hidden in what has been manifested 
as life-mind-matter' (-Mundakopanishad, 
3.1.7). Unless all the creative principles are 
absorbed, the realization of Supreme Conscious- 
ness is not possible. That Supreme Being is 
to be realized by superknowledge arising in 
samadhi. It is said: 'That formless Spirit should 
be realized by superconscious knowledge in 
the body in which the vital processes are opera- 
tive, (that is, the living body); sarwa chitta 
(that is, consciousness exhibiting multiformity) 
is vitalized by the bio-forces; when this sense- 
consciousness is purified, the Supreme Spirit 
shines forth in it’ (- Mundakopanishad, 3.1.9). 
Here, it is said that, when sense-consciousness, 
which is associated with the living body, is 
spiritually purified, it is transformed into super- 
consciousness, and samadhi is attained. In 
samadhi, superknowledge arises by which the 
Supreme Spirit is realized. The spiritual puri- 
fication of the sense-consciousness is achieved 
by the absorption of various principles in 
concentration. 


Brahman - Supreme Consciousness, in the 
creative aspect, manifests consciousness in three 
forms. The first form is the sensory, and it 
functions in cooperation with the physical body. 
Consciousness is awakened by perceiving ex- 
ternal objects through the senses. At this stage 
the experiences of the I are essentially based 
on perception. The I has seven main supports 
from where all its experiences are effected. 
The means of the experiences are nineteen, viz., 
five senses, five organs of volitive actions, five 
bio-energies, sense-mind, intellect, I-ness and 
consciousness. In the second form, consciousness 
is awakened by thoughts and dreams based on 
impressions and desires. In the third form, 
consciousness is not awakened, so it is a state of 


nonconsciousness (- Mandukyopanishad, 1. 3-5). 

The I feeling is awakened and maintained 
by intellection and willing, the site of which is 
the soma centre, and perceptivity, which has 
its sites in the five lower subtle centres. I 
functions through the instrumentation of five 
forms of bio-energy, five organs of volitional 
action, five senses, will-mind, sense-mind, in- 
tellect and sense-consciousness. Consciousness 
is brought into being sensorially; the living body, 
sense-mind, and JI-feeling take part in this. 
It is the sensory form of consciousness, that 
receives external impressions through the sensory 
channels. Now, I enjoys the external world. 
When the senses become inoperative, as in 
sleep, the sense-mind may still function without 
the help of the senses. This function of the sense- 
mind is stimulated by the post-conscious im- 
pressions and desires. The usual example of 
this is dreaming. In deep thinking, the senses 
may be inoperative to a great extent. But when 
the senses are absorbed in deep concentration, 
the sense-mind becomes free and can acquire 
knowledge extra-sensorially. This knowledge 
falls under three categories: the same type of 
sensory knowledge acquired without the help of 
the senses; that form ofsensory knowledge which 
cannot be acquired by the senses; and a supra- 
sensory form of knowledge. 


When the senses and the sense-mind become 
inoperative, sense-consciousness becomes mask- 
ed, giving rise to apparent nonconsciousness. 
It happens normally in deep sleep. But in 
layayoga concentration, sense-consciousness is 
absorbed, and sense-mind, will-mind and _ in- 
tellect are also absorbed, and the undifferentiated 
conscious ‘Substance’ of the sense-consciousness 
is spiritually transformed into highly rarefied 
superconsciousness. This is the stage of super- 
conscious concentration. The Supreme Spirit 
is 'seen' through superconsciousness. When 
superconsciousness is also absorbed in supreme 
concentration, what remains is infinite Brahman. 
At this stage, there is neither sense-consciousness, 
nor nonconsciousness, nor superconsciousness; 
it is neither a conscious state, nor an unconscious 
state, nor any intermediate state. The reality 
remaining in this state 'cannot be seen, as it is 
beyond the senses; it cannot be "taken", as it is 
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beyond the reach of the volitive faculties; so it is 
hidden in everyday life; it is without any attri- 
butes, and beyond thoughts and, therefore, 
unidentifiable; it is only the being of Supreme 
Consciousness where all creativity and the 
manifested universe have come to nothingness; 
it is that Supreme Reality which is one and the 
whole; that is to be known' (-Manduky- 
opanishad, 1.7). 

The absorption of sense-consciousness in con- 
centration is the principal part of layayoga, 
as the attainment of samadhi entirely depends 
on it. Aditya said: 'The real chittakshaya (that 
is, the complete absorption of sense-conscious- 
ness), which is superconscious in nature, is 
yoga’ (- Akshyupanishad, 2.3). The absorption 
of sense-consciousness is associated with the 
absorption of the senses, sense-mind, will-mind 
and intellect. This absorption is not the dark 
state of the mind. It brings into being that 
consciousness which is divinely illuminated. 
This is superconsciousness. 

The process of absorption, technically termed 
here apanchikarana (‘dis-quintuplication') has 
been described as follows: The 'earth'-form is 
absorbed in the 'water'-form (in concentration); 
‘water'-form in ‘fire'-form, '‘fire'-form in ‘air'- 
form, ‘air'-form in 'void'-form, ‘void'-form in 
I-consciousness (which includes sense-conscious- 
ness, intellect, will-mind and sense-mind), I- 
consciousness in the mahan-principle (super- 
consciousness), mahan in awyakta, that is prakri- 
ti (primus) and awyakta in purusha (disembo- 
died consciousness principle) (-Paingalopa- 
nishad, 3.6). 

It has been said: 'That Brahman in the 
creative aspect is Indra, that is, endowed with 
the great yoga power, and is Prajapati - the 
first being with attributes; all the dewatas - 
super-beings, the five mahabhutas (metamatter) 
and all beings, including those which are 
produced from eggs, which are viviparous, 
insects, plants, other animals and men - and 
their sources - all are absorbed in the super- 
conscious knowledge; superconsciousness is the 
centre of the absorption of all these and lokas 
(worlds). Superconsciousness is illuminated by 
Brahman’ (- Aitareyopanishad, 3.1.3). 


Here the secret of absorption has been dis- 
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closed. In relation to mind-matter phenomena, 
Brahman, with its Supreme Power, is in the 
creative aspect. The universe and all beings are 
the manifestation of the creative force of Brah- 
man. The lokas are the chakras - the sites of 
sensory and mental functions. The mahabhatas 
and tanmatras and the sense-principles are in the 
lower five centres. Consciousness and mental 
functions are in the upper centres. Consciousness 
becomes limited when it is a field of perceptivity, 
intellection and volition. This consciousness is 
nurtured by the penetration into it of the 
objective substances lying outside it. When 
the sense-principles and sense-mind are absorbed 
in concentration, this consciousness becomes a 
non-being, not by becoming non-consciousness 
but by being transformed into prajnana, that is, 
superconsciousness. When the sense-conscious- 
ness becomes inoperative, the picture of the 
external world vanishes. Therefore, the absorp- 
tion of sense-mind, sense-consciousness, intellect 
and will-mind creates a state of consciousness 
which is beyond all these. It is now prajnana - 
superconsciousness which is super-refined and 
illuminated by divine light. 


There is a Waidika process of absorption, 
termed 'Ekadhanawarodhana', meaning, Prana 
(bio-energy) -Control (-Koushitakyupanishad, 
2.2). The sensory functions of the mind are 
based on the functioning of the bio-energy in the 
body. The concentrated state of consciousness is 
difficult to attain without the control of bio- 
energy. It is the process of developing concentra- 
tion causing absorption of cosmic principles in 
which bio-energy-control plays an important 
role. 


First, the five sensory forms should be reduced 
to their right mantra-forms with which are 
linked appropriate dewatas (deities). With 
the help of the mantras, the senses should be 
absorbed in concentration in the deities. There- 
after, the deities are dissolved in the central 
dewata in the form of kundalini, aroused by the 
absorption of pranic forces in pranayama, while 
in concentration. After this, the sense-conscious- 
ness and, finally, superconsciousness are absorbed 
into kundalini. 

It has been said: ‘From mind void-form, 
from void-form air-form, from air-form fire- 
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form, from that water-form and from that 
earth-form, and from that in turn the entire 
universe and all beings have been manifested. 
(Beyond all there is) Brahman - the undecaying, 
immortal, immutable and whole reality. By 
controlling the prana-apana bio-forces, spiritual 
light should be ignited in the mind in deep 
concentration; this will lead to the attainment 
of Brahman’ (- Sannyasopanishad, 4.6). 

At the sensory level, our consciousness is in 
union with the sensory objects through the 
functioning of the senses. This contact is com- 
pletely broken when consciousness is in union 
with that luminous Kundalini, radiating spiritual 
knowledge. This union is effected in stages. 
By appropriate practice, in which pranayama 
forms an intrinsic element, the consciousness is 
irradiated by the Kundalini-light and the mind 
is spiritually strengthened. Such a mind is able 
to display desireless will, by which concentration 
is maintained and developed to a deep form. 
Now it is possible to get the senses and sensory 
objects absorbed in deep concentration. When 
all the the senses and sense-mind are absorbed, 
consciousness is transformed into superconscious- 
ness. Finally, infinite supreme Brahman is 
reached by getting superconsciousness absorbed 
into Kundalini. It is an ancient Waidika process 
of absorption in concentration. 


It is stated: 'There is in the void of the mind 
a reality which is birthless, one and eternal. 
That Narayana - the Supreme Spirit, takes the 
forms of earth, water, fire, air and void and lives 
within them as a living being, but they do not 
know him; he is in the forms of sense-mind, sense- 
consciousness, intellect and I-feeling, abiding 
in them as a living being, but they do not 
know him; he is in the forms of awyakta (prakriti) 
and akshara (Supreme Being with attributes), 
and is in them as a living being, but they do not 
know him; and he is in the form of dissolution, 
lying in it, but it does not know him. He is the 
Supreme Spirit, lying within all beings; he is 
without impurities; he is divine being and 
one and luminous by his own splendour; he is 
Narayana - Supreme Consciousness’ ( - Adhya- 
tmopaniS«ad, 1-1). 

Here the process of absorption has been des- 
cribed. Unless all the cosmic principles are 


absorbed, Narayana is not reached, though he is 
in everything in his supreme aspect. The 
first part of the process consists in the absorption 
of the sensory principles by stages. The second 
part is the absorption of sense-consciousness 
with sense-mind, intellect and I-ness. The third 
part is the absorption of prakriti and God in 
divine form. And finally, there is the recoiling 
of that grand power - Kundalini, who has 
absorbed into her everything, into Narayana- 
Supreme Being. 


About the process of absorption it has been 
stated that: 'The earth-form is the heart of all 
smell (that is, the smell principle); water-form 
is the heart of all tastes; fire is the heart of all 
forms; air is the heart of all touch; void is the 
heart ofall sounds; awyakta (primus) is the heart 
ofall mental powers; mrityu (that is, the central 
spiritual power causing absorption) is the heart 
of all beings; (after absorption of all principles) 
mrityu becomes one and the same with the 
Supreme Being. Thereafter, there is neither 
being of anything nor nonbeing of anything, nor 
anything which is beyond being or nonbeing of 
anything. This is nirwana- liberation’ (- Subal- 
opanishad, 7.13.2). 

The smell principle is intimately related to 
and supported by the earth form. The 
centre of the earth-form is the right place for 
the absorption of the smell principle. Similarly, 
the appropriate centres for the absorption of 
the taste, sight, touch and sound principles are 
the centres of the water, fire, air, and void forms. 
The senses should be absorbed in these centres 
stage by stage. Then the mind with all its powers 
or faculties should undergo negativity. There- 
after, mrityu (death) which is the heart of all 
beingness becomes united, as Kundalini, with 
Supreme Consciousness. 


This is the picture of the Waidika process of 
absorption. The essential part of this process 
has been adopted in Tantrika layayoga. 


Tantrika Form of Layayoga 


The outer objective world is the effect of the 
materialization ofthe cosmic metamatter energy, 
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existing in subtle form, which has its centres 
of operation in the individual organizations, and 
there is a senso-mental process which connects 
the external world with the individual inner 
world. The original cosmic energy principle 
in its inertia aspect is the root of the manifested 
phenomenon we call matter. Through the senso- 
mental process the outer world is brought into 
consciousness and is known. The price of acquir- 
ing senso-mental knowledge is the masking of 
spiritual knowledge. The latter arises in con- 
sciousness when it is not impurified and diversi- 
fied by the penetration of sensory objects. 
The spiritualization of consciousness means the 
development of one-pointed consciousness. Un- 
less the sensory principles are made inoperative 
by appropriate means, this cannot happen. 
The spiritual power is anti-multifarious and, 
consequently, is in the nature of concentrated- 
ness. The whole source of spiritual power in the 
individual organization is Kundalini - the coiled 
power. 


Kundalini is the Supreme Power in_ her 
spiritual aspect. But when the eternal energy 
of the Supreme Power is directed towards 
assuming a finite form, Kundalini remains 
coiled, and mundaneness arises in consciousness. 
The method of arousing Kundalini and uniting 
her with Parama Shiwa-Supreme  Spirit-is 
the essential part of layayoga. First of all, 
the aroused Kundalini moves towards the 
Supreme Spirit. This creates a spiritual flow to 
God in the consciousness, and, stage by stage, 
the various cosmic principles are absorbed into 
Kundalini. Then the spiritual consciousness 
itself is absorbed into Kundalini, and ultimately 
Kundalini herself is absorbed into Supreme 
Spirit. The awakening of kundalini and the 
spiritualization of consciousness through the 
absorption of various cosmic principles stage 
by stage is the process of concentration of 
layayoga. That form of concentration, in which 
consciousness is completely free from non- 
spiritual elements by absorption, and is fully 
illuminated by the luminous Kundalini, is the 
highest stage of samprajnata samadhi (super- 
conscious concentration). Thereafter, kundalini 
absorbs the spiritual consciousness and finally 
she herself is absorbed into Supreme Spirit; 
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it is the stage of asamprajnata samadhi (non- 
mens concentration). This is the Tantrika form 
of layayoga. 

Angira said: 'Knowing the intimate relation 
between the cosmic objective phenomenon and 
the individual consciousness, the conduction 
of kundalini towards the Supreme Being and her 
absorption in that in concentration is the third, 
that is layayoga' (-Daiwmimiangsadarshana, 
3.32). The unspiritual mutation of consciousness 
is due to the senso-mental radiations of the 
objective substance into consciousness, thus 
producing a state of mundaneness. The unspiri- 
tualization of consciousness comes to an end 
when the central coiled spiritual power is 
aroused and absorbs into itself, in deep con- 
centration, all the senso-mental principles; and 
ultimately the aroused spiritual power is absorb- 
ed into the Supreme Spirit. The absorption 
process of concentration, first developed to a 
state of superconcentration, and finally to 
supreme concentration, is layayoga. 


Shiwa has disclosed innumerable absorption 
processes for the attainment of layayoga. It has 
been stated: 'Krishna-dwaipayana and _ other 
yogis practised layayoga through absorptive 
concentration in the nine subtle centres’ 
(- Yogarajopanishad, 4-5). 

Deep concentration is in the nature of absorp- 
tion in which all the creative principles are 
absorbed stage by stage as concentration 
becomes deeper, Ishwara said: 'A yog; should 
try to attain, in concentration, union between 
the embodied spirit and the Supreme Spirit. 
In concentration, all the cosmic principles 
should be absorbed, from the effect to the cause, 
in a reverse order, in Supreme Spirit. In this 
manner, the earth principle should be absorbed 
in the water principle, water in fire, fire in air, 
air in void, void in sense-mind, sense-mind in 
I-consciousness, I-ness to supermind, and super- 
mind to prakriti (primus), and prakriti to 
Supreme Spirit in concentration’ (- Gandharwa- 
tantra, ch. 11, p. 50). 

As the fundamental part of layayoga is the 
arousing of kundalini; and the absorption of the 
various principles in kundalini during her course 
through the different subtle centres, so this 
yoga is also called Kundaliyoga (-Rudraya- 
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mala, Part 2, 41.42), and Kundaliniyoga (-Sha- 
ktananda-Tarangini, ch. 4, pp. 21, 28). This 
yoga has also been termed  shatchakrayoga 
(-Rudrayamala, Part 2, 29.9), because the 
six subtle centres become involved in it. 


Limbs of Layayoga 


Tantrika layayoga consists of nine limbs or parts: 


Yama, abstention. 

Niyama, observance. 

Sthulakriya, muscular control process. 
Sukshmakriya, breath control process. 
Pratyahara, sensory control. 

Dharana, holding-concentration. 
Dhyana, deep concentration. 

Layakriya, absorption process (absorptive 
concentration). 
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9 Samadhi, superconcentration. 


That layayoga is essentially based on the 
eightfold yoga, is clearly seen from its parts. 
The specific characteristic of layayoga is the 
absorption process. The other eight parts have 
been dealt with in chapter 1. But, from the 
layayoga viewpoint, some of these parts need 
special consideration. 


Muscular Control Process 


The muscular process consists in asana, i.e. 
posture, and mudra, i.e. control exercise. In 
layayoga, lotus posture (padmasana), auspicious 
posture (swastikasana), and accomplished 
posture (siddhasana) have been adopted for 
the practice of concentration and breath-control. 

Eight control-processes (mudras) have been 
adopted in layayoga, namely, shambhawi, that 
is internal gazing; pancha-dharana, that is 
five forms of holding-control;  shaktichalana, 
that is internal power-conduction; and yoni- 
mudra, that is anogenital control. Shambhawi 
is practised, especially in relation to sensory 


control. The chief feature of shambhawi is 
concentration of the mind internally in the 
ajna centre, while the eyes can be kept open, 
but without seeing, or closed. By the practice 
of shambhawi, sensory control becomes easier. 
The five forms of holding-control are practised 
for the mastery of dharana-holding-concentra- 
tion. In this control, concentration is done with 
breath-suspension (kumbhaka) in the five lower 
centres on the earth-water-fire-air-void prin- 
ciples (one at a time) with the associated bija- 
mantras and deities. Shaktichalana and yoni- 
mudra are practised in connection with con- 
centration in layayoga. Shaktichalana is the 
first part of the control exercise which culminates 
in yonimudra. Shaktichalana comprises the 
following factors: application of pressure on the 
perineal region by the heel of the left leg by 
assuming the accomplished posture (siddhasana), 
or by the heels of both legs by assuming the 
adamantine posture (wajrasana), anal lock(mula- 
bandha), abdomino-retraction (uddiyana-ban- 
dha), breath-suspension (kumbhaka) and 
thoracico-short-quick breathing (bhastrika). The 
execution of pressure and control in a definite 
order and at different points with breath-control 
helps much in the rousing of kundalini and in 
her ascent. In hathayoga, shaktichalana has been 
combined with great control-posture (maha- 
mudra), great-lock (mahabandha), great pierc- 
ing control (mahawedha), and chin-lock (jalan- 
dhara-bandha). In layayoga shaktichalana is the 
first stage ofcontrol and it assists yonimudra. 


Yonimudra is performed as follows: assume 
the accomplished posture, with pressure on the 
perineum by the left heel and a pressure on the 
hypogastric region of the abdomen (the median 
region of the abdominal wall), by the right 
heel; now concentrate your mind on _ the 
muladhara centre, and inspire through both 
nostrils or through the mouth by making the 
lips resemble the beak ofa crow, and at the same 
time contract the anus and genitalia forcefully 
and do abdomino-retraction; at the end of 
inspiration suspend the breath with chin-lock; 
during suspension of breath maintain the genito- 
anal contraction and abdomino-retraction, and 
hold in consciousness the luminous form of 
kundalini in concentration; suspend as long as 
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you can without too much strain, and then 
slowly expire and relax the neck muscles, 
abdominal muscles, and _ genito-anal region. 
Repeat. Yonimudra is practised to rouse 
kundalini. 


Breath Control Process 


Breath control process is pranayama (breath- 
control). In layayoga sahita (breath-suspension 
with inspiratory-expiratory phases) has been 
specially adopted and developed into bhwta- 
shuddhi pranayama -internal purificatory brea- 
thing. This is the main breath-control inlayayoga. 
Ujjayi (both-nostrils breath-control) and shi- 
tali (lingual breath-control) are also practised. 
Another important breath-control practised in 
layayoga. is kewala (automatic breath-suspen- 
sion) achieved by concentration. Purificatory 
breath-control will be discussed in chapter 6. 


Concentration in Layayoga 


In layayoga there are three main forms of 
concentration: thought-concentration, bindu- 
concentration and absorptive concentration. 
Thought-concentration is generally practised 
in the bhatashuddhi process. There are also 
five special forms of thought-concentration which 
help in bhutashuddhi concentration. They are: 
First Form-Concentration in the muladhara 
centre. This concentration has three forms - 
concentration on the earth principle with its 
colour and shape; concentration on the earth- 
bija; and concentration on Deity Brahma. This 
concentration is done with breath-suspension. 
Second Form - Concentration with breath- 
suspension in the swadhishthana centre on 
(1) water principle, (2) water-bija, and (3) Deity 
Wishnu. 
Third Form-Concentration with breath- 
suspension in the manipura centre on (1) fire 
principle, (2) fire-bija, and (3) Deity Rudra. 
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Fourth Form-Concentration with  breath- 
suspension in the anahata centre on (1) air 
principle, (2) air bija, and (3) Deity Isha. 

Fifth Form-Concentration with breath-sus- 
pension in the wishuddha centre on (1) void 
principle, (2) void-bija, and (3) Deity Sadashiwa. 

Bindu-concentration is actually the concentra- 
tion on the aroused super-luminous Kundalini. 
Concentration-on-bindu consists of two phases: 
first, the rousing of Kundalim by concentration 
combined with shaktichalana and yonimudra; 
and second, concentration on the roused Kunda- 
lini. When K.undalini is first aroused, it appears 
as if she were 'shaking' and consequently con- 
centration is interrupted. By applying specific 
concentration on kundalini in the ajna centre, 
she then appears steady and concentration 
becomes deeper and deeper. In deep concentra- 
tion, Kundalini may assume the divine form of 
Ishtadewata-Supreme Being in form. When 
Ishtadewata is 'seen' in concentration, it becomes 
so deep that absorption follows. 

Those who are not able to arouse K.undalini 
in bindu-concentration, should first practise 
thought-concentration in the following manner. 

The object of concentration should be held 
in consciousness in concentration without any 
interruption and an attempt should be made to 
prolong concentration. Either assume the accom- 
plished posture or the lotus posture for con- 
centration. The objects of concentration are 
as follows: 


Deity Brahma in the muladhara centre. 

Deity Wishnu in the swadhishthana centre. 
Deity Rudra in the manipura centre. 

Deity Isha in the anahata centre. 

Deity Sadashiwa in the wishuddha centre. 
Deity Parashiwa in the indu centre. 

Guru in the twelve-petalled centre under the 
thousand-petalled centre. 

8 Extremely rarefied, lightning-like, luminous 
Kundalini in three and a halfcoils round Swa- 
yambhulinga in the muladhara. 
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The third is the absorptive concentration. 
This is the vital part of concentration in laya- 
yoga. When the aroused Kundalini is made 
steady by bindu-concentration, concentration 
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develops into absorptive concentration, that is, 
concentration becomes so deep that it causes 
absorption of various creative principles. In 
this manner, consciousness is freed from all 
senso-mental activities, and consequently reaches 
a stage which is beyond all mentation. So, 
consciousness is transformed into supercon- 
sciousness by absorptive concentration and 
samadhi is attained. 


In absorptive concentration the senses, sense- 
mind, sense-consciousness, and intellect, are 
absorbed step by step, into Kundalini, and 
consequently the cosmic strata of consciousness 
vanish. Now consciousness assumes a new char- 
acter in which perceptivity, intellection, volitive- 
ness and affectivity are not recorded. It is now 
in a divine form and in deepest concentration. 
It is the state of samadhi - superconcentration. 

The following are the levels of absorptive- 
concentration. 

First, absorption of sex and smell principles; 
absorption of earth principle with its bija; and 
absorption of Deity Brahma and Power Dakim - 
all into kundalini in the muladhara centre. 

Second, absorption into Kundalini of excretion 
and taste principles; water principle with its 
bija; Deity Wishnu and Power Rakim in the 
swadhisthana centre. 

Third, absorption into kundalini of locomo- 
tion and sight principles; fire principle with its 
bija; Deity Rudra and Power Lakini in the 
manipura_ centre. 

Fourth, absorption into kundalini of prehen- 
sion and touch principles; air principle with 
its bija; Deity isha and Power Kakini in the 
anahata centre. 

Fifth, absorption into Kundalini of speech 
and sound principles; void principle with its 
bija; Deity Sadashiwa and Power Shakini in 
the wishuddha centre. 

Sixth, absorption into kundalini of Power 
Hakini; and sense-mind in the ajna centre. 

Seventh, absorption into Kundalini of sense- 
consciousness in the manas centre. 

Eighth, absorption into Kundalini of intellect 
in the indu centre. 

The absorption of sense-mind, intellect, and 
sense-consciousness into Kundalini occurs in 
the ajna, manas and indu centres. This is the 


last phase of absorption at the senso-mental 
level. Thereafter K.undalini passes into the 
thousand-petalled centre and consciousness be- 
comes Mahan - superconsciousness in which 
superconscious concentration arises and_ the 
whole consciousness is lighted by the luminous 
Kundalini. There is nothing but kundalini. 
This is the stage of samprajnata samadhi. At 
this stage absorptive-concentration is trans- 
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formed into superconscious concentration. It 
is the fourth stage of concentration. 

At the highest stage of superconscious con- 
centration, superconsciousness is absorbed into 
Kundalini. Then Kundalini unites with Parama 
Shiwa - Supreme Consciousness and becomes 
one and the same with that. This is the state of 
asamprajnata samadhi. In layayoga, it is called 
Mahalaya - supreme absorptive concentration. 


CHAPTER 3 
Kundalini - 
the Coiled Power 


It is not possible to say that Truth in its supreme 
form, which is the ultimate reality, 'is this and 
not that’. But through memory, the revealed 
truth can be transferred to the highly rarefied 
intellectual level where it takes a meaningful 
sound form - the spiritual language; and through 
this language, the seers have said: 

Parama Shiwa-Supreme God-is Nishkala, 
that is, in which Shakti (Power) remains un- 
manifested. At this stage, Shiwa is not separate 
from Shakti and Shakti is not separate from 
Shiwa. In other words, when Shakti has been 
completely united with Shiwa, she has no sepa- 
rate entity, Shakti is all Shiwa, it is the stage 
of Nishkala Shiwa. The beingness of Shiwa is 
maintained by Shakti and Shakti belongs to 
Shiwa. This indicates the beingness of Shakti 
is in the beingness of Shiwa. So Shiwa is alone, 
one and without a second. This means that in 
Supreme Shiwa there is nothing but Shiwa; 
there is no universe but only Shiwa; even the 
Supreme Power does not exist as a distinct 
entity, her beingness is in Shiwa. 


Is Shiwa then void - nothing? No! It is not. 
Shiwa is all, there is nothing else but Shiwa. 
Shiwa is full, perfect; how can there be anything 
else in the being of Shiwa? Shiwa is the only 
being, because he is all; anything else is null in 
the beingness of Shiwa. Because of this, any- 
thing which is limited does not exist in Shiwa, 
and so he is infinite, and in infinite Shiwa 
there cannot be anything but he. 

What is the nature of the beingness of Shiwa? 
It is beyond the senses and intelligence; it is 
even beyond superknowledge arising from super- 
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concentration. When the functions of the senses, 
sense-mind and intelligence completely stop 
owing to the operation of supercontrol, super- 
conscious knowledge arises from the calm and 
one-pointed consciousness. Even this knowledge 
appears to be too gross in relation to supreme 
knowledge of Shiwa; so it does not reach Shiwa. 
The supermind (mahan manas) which is super- 
purified and illuminated by super-light of sama- 
dhi, appears to be much coarser than Supreme 
Consciousness. When superconsciousness is dis- 
solved by the control developed to its highest 
point, then a state of mental negativity arises. 
This non-mental state is neither darkness nor 
nothingness. It is the state of Supreme Conscious- 
ness - the disembodied Consciousness at its high- 
est level. 


Knowledge of the world cannot penetrate 
into concentrated superconsciousness, because 
this knowledge is associated with the oscillatory 
form of consciousness. Also the most rarefied 
concentration-knowledge (samadhi prajna) is 
below the non-mental supreme knowledge which 
exists only in the form of Shiwa. The highest 
stage of one-pointedness of consciousness is 
samadhi-superconcentration. In _ this _ state, 
prana (power principle), functioning in relation 
to mind, becomes concentrated and, as a result, 
mind is transformed into supermind. The super- 
mind is illuminated by superconscious light 
(prajnaloka) arising from superconcentration in 
which pranic concentration by _ supercontrol 
has reached a very high degree. This is the state 
of superconscious concentration. But when this 
pranic concentration reaches its supreme limit, 


then prana assumes a form technically called 
Bindu. At this stage superconscious knowledge 
disappears and along with it, mind becomes a 
negative factor. This non-mental and supremely 
concentrated state of Power develops from 
supreme control. At this stage, power, as 
Supreme Power, is in supreme union with Shiwa. 

In the real nature of the being of Shiwa is 
supreme control which, in turn, is non-mens 
supreme concentration, and this is in the nature 
of supreme union. This supreme control, supreme 
concentration and supreme union constitute 
Mahayoga - supreme yoga. Shiwa is in the 
nature of Mahayoga. The knowledge of Shiwa 
is beyond the superconscious concentration- 
knowledge, and, therefore, it is ultra-super- 
consciousness-knowledge, or non-mens supreme 
knowledge. It is the state of non-mens supreme 
concentration. 


In the supreme union of Shiwa and Shakti, 
the being of Shakti is the being of Shiwa, as 
Shakti is an intrinsic part of Shiwa. This supreme 
union is in the nature oflove and bliss. This love 
is supreme love and the bliss is supreme bliss. 
So, mahayoga (supreme yoga) is in the nature 
of supreme love-bliss. Shiwa in union with his 
Shakti is in supreme concentration through 
supreme control. Shiwa is in supreme yoga. 
This is Nishkala (power absorbed in) Shiwa 
and the Supreme Power is one and the same 
with him. This is the fifth (final) stage of supreme 
concentration (asamprajnata samadhi). 

Nishkala Shiwa also appears as Sakala Shiwa 
when the power aspect is more pronounced, 
though Power remains as the being of Shiwa. 
At this stage, the beingness of Shiwa, which is 
the beingness of Supreme Power, is experienced 
as non-minded full consciousness and full bliss 
in supreme concentration. The yogi with the 
experience of full bliss-consciousness is establish- 
ed in non-mens concentration. This is the fourth 
stage of supreme concentration. This stage of 
full bliss-consciousness merges into supreme 
oneness of Shiwa and the Supreme Power as 
Nishkala Shiwa in supreme blissfulness and 
consciousness in Supreme concentration. This 
is the final stage of non-mens concentration. 


The third is the Shiwa-Shakti level. At this 
stage Shakti-Supreme Power, is without her 
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specific powerfulness being manifested, but re- 
mains as yoga-power of Shiwa in his being. 
And still there is a suggestion that Supreme 
Power is also the source of specific power over 
and above the yoga-power. This is the third 
stage of supreme concentration. At this stage, 
the yogi experiences the full expression of the 
yoga-power of the Supreme Shakti in the being- 
ness of Shiwa with, as it were, a faint trace of 
specific power in the form of destruction of 
anything which is not non-mind-non-matter 
consciousness, in supreme concentration. Here 
is a suggestion that Shakti (Power) has two 
aspects: first, the yoga-power which is in full 
expression in the being of Shiwa when Shakti 
is Shiwa; second, the specific power which flows 
away from Shiwa and manifests in creativity. 
In the Shiwa-Shakti phenomenon, there is an 
expression of yoga-power and the unmanifesta- 
tion of creativity, but there is a faint trace of 
this. 

The fourth phenomenon is Nada. At this stage, 
the specific power of Shakti, which was latent in 
the Shiwa-Shakti phenomenon, is aroused. The 
Nada-power is the germ of that great power 
which manifests as divine creative power to 
effect the universe of mind and matter. The 
specific power aspect of Shakti, which remains 
as non-being in Nishkala and Sakala Shiwa and 
hidden in the Shiwa-Shakti phenomenon, is 
aroused at the nada stage as prana, which is the 
origin of the great creative power. The pranic 
force is concentrated to its supreme degree in 
what is called Bindu, in which the supreme 
creative power is about to manifest. Bindu is 
the fifth phenomenon. 

From the yoga viewpoint, the yogi being at 
the highest level of superconscious concentration, 
causes absorption of the highly purified super- 
mind and super-knowledge, and reaches the 
bindu level. It is the first stage of non-mens 
concentration. This non-minded concentration is 
not a state of deepest darkness. It is a stage in 
which prana is free from the 'cover' of the mind 
and supremely purified and concentrated to its 
highest degree. This concentration is so immense 
that, as it were, at any moment, prana might 
burst out and become scattered. The pressure 
of this motionless pranic power is so great 
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that it seems as if the yoga-power is forced into 
Shiwa, where it remains and shines. But, in 
reality, the yoga-power is awakened at the bindu 
level and, step by step, its unfoldment occurs. 
The yogi at first experiences great difficulties 
in becoming established on the bindu level. 
The tremendously powerful pressure of the 
concentrated pranic force, causes him to descend. 
But, at the right moment, he is able to obtain 
the support of the yoga-power, which grows 
step by step and, at a certain point, exhibits 
supreme control, by which prana is controlled. 
When this occurs, the yogi reaches the nada 
level. This is the second stage of supreme con- 
centration. Prana, being controlled by supreme 
control, is transformed into the nada form. 
Now the yoga-power develops to such an extent 
that the nada form is absorbed into Supreme 
Power. At this point the yogi reaches the Shiwa- 
Shakti level. This is the third stage of supreme 
concentration. Now the yoga-power develops 
to the supreme degree by which the yogi reaches 
the final stage of supreme concentration and his 
being is nothing but the being of MNishkala 
Shiwa. 


Shiwa-knowledge is beyond the mind in any 
of its forms, and so it is non-mental, supreme 
consciousness. It comes into being at the bindu 
level. Its arousing is caused by the control of 
prana, which is supremely purified and without 
the contact of mind. This control is effected by 
the yoga-power in the form of supreme control. 
At the nada level, Shiwa-knowledge reaches its 
second stage of development. Supreme Power, 
due to the predominance of Shiwa-knowledge, 
absorbs prana in the nada form and begins to 
express yoga-power. Supreme Power in which 
prana has been absorbed exposes Shiwa by its 
yoga-power. This is the third stage of Shiwa- 
knowledge. The expression of full yoga-power 
is only possible when Supreme Power withdraws 
completely its specific aspect of power, and is 
established in the being of Shiwa as Shiwa. 
It is the fourth stage of Shiwa-knowledge 
revealing the sakala aspect of Shiwa. Finally, the 
sakala Shiwa-knowledge is transformed into 
Nishkala Shiwa-knowledge. This is the last 
stage. It is supreme control, supreme concentra- 
tion and supreme union. This is supreme yoga. 
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Prana is a complex phenomenon. It is the 
principle ofeternal energy embedded in Supreme 
Power. It is said: 'Dewatamayi Aditi came into 
being as prana and with the mind-matter' 
(- Kathopanishad, 2.1.7). Aditi is the unlimited 
Supreme Power who is dewatamay;, that is, 
whose being is the being of Shiwa - Supreme 
God. The specific power of Supreme Shakti 
(Power) is seen in the expression of that aspect 
of her power which is prana, and the mind- 
matter phenomena arise from pranic creativity. 
This is why it has been said: 'The entire universe, 
everything, arises from prana and is maintained 
by prana' (-Kathopanishad, 2.3.2). So ‘All 
are established in prana' (- Prashnopanishad, 
2.6). 

The Supreme Power has two modes of exist- 
ence. First, Supreme Power as Supreme Con- 
sciousness, when its power is expressed as supreme 
yoga-power and prana is coiled in Supreme 
Power-Consciousness and remains as_ Shiwa. 
So it is said: 'Prana is Brahman-Supreme God' 
(- Chandogyopanishad, 4.10.4). Second, Su- 
preme Power in its specific power aspect, ex- 
presses its power as prana, which in highest 
concentration is bindu. It is in such concentration 
that, as it were, power will flow out of it. Here 
Supreme Power expresses its specific powerful- 
ness. At this stage prana in the form of bindu 
is endowed with creativity. The manifestation 
of the creative phenomenon is the specificality 
of Supreme Shakti. 


When the creative energy of prana is manifest- 
ed, three primary attributes (gunas) are 
exhibited. The first is the primary energy- 
principle. This is rajas. The second is that 
principle which exhibits sentience in the form 
of concentration, knowledge, intelligence and 
thought. This is called sattwa (primary sentience- 
principle). The primary energy-principle as 
force-motion undergoes an inertial transforma- 
tion. This is tamas (primary inertia-principle). 

The supremely concentrated prana- 
force which occurs at the bindu level may, as 
it were, manifest itself at any moment. Before 
this manifestation, the three primary attributes - 
energy-principle, sentience-principle and inertia- 
principle-are zero factors. This is called prakriti 
(primary creative principle)-a state of negati- 


vity. But along with the first manifestation of 
creative energy the three fundamental principles 
undergo a state ofrelativity ‘desired’ by Supreme 
Power-Consciousness. Supermind arises from 
the primary sentience-principle; I-ness, intellec- 
tive mind, sense-consciousness, will-mind, sense- 
mind and five senses from  sentience-energy 
principles; conative faculties from inertia-energy- 
sentience; and tanons, supermatter and matter 
from the inertia-principle. 

Now the point is this: how can the universe 
of mind-matter arise from infinite and supreme 
Shiwa in which there is nothing but Conscious- 
ness, and even the Supreme Power of Shiwa 
is in the being of Shiwa as Shiwa-Consciousness 
How can a finite phenomenon be present in 
what is infinite? On the one hand, Supreme 
Power in the form of yoga-power, is in the being 
of Shiwa as Shiwa; on the other hand, Supreme 
Power possesses that energy which is specific 
in nature - the prana-energy endowed with 
creativity. The Supreme Shakti has the capacity 
of manifesting the creative energy as the universe; 
and when she is doing so, she is also expressing 
her specific power Maya (negato-positivity), 
by which the appearance of the universe has 
been possible. Maya exhibits an unusual power 
by which a phenomenon which is unreal is 
made to manifest in infinite Shiwa; but, in 
reality, this does not exist in Shiwa. In other 
words, the universe does not exist in the being 
of Shiwa; the universe is not a fact in the Shiwa- 
Knowledge. The universe exists only in the 
knowledge of an embodied being (Jiwa). The 
embodied being is an accomplishment of Maya 
who is capable of making the impossible possible. 
It is that power of maya by which a limitedness 
has been attributed to what is limitless. In this 
way the universe has been made possible. 


Prana, which is endowed with the power of 
creativity, is first aroused at the nada level. 
It becomes supremely concentrated in the 
bindu-form. This concentrated bindu-power 
is in the nature of Kamakala - the power of 
actualizing the ‘desire' to create; and consists 
of fifty sound-emitting energy-units in substance. 
At a certain moment, prana unfolds and _ its 
energy is manifested as pranawa-nada (the sound 
of Ong), in which there is a summation of fifty 
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manifested mantra-sound units (matrika), and 
from which the universe of mind and matter 
emerges. 

Now from the yoga viewpoint - the yogz 
who has been established in the superconscious 
field through superconscious concentration is 
endowed with that consciousness which is with- 
out sensory objects and without I-ness. When 
this concentration develops to its highest level, 
the yogi's superconsciousness is absorbed in 
prakriti, and as a result a stage of mental negati- 
vity is reached. Then the yogi passes from this 
stage to the bindu-level. Here the yogi first 
experiences non-mens supreme concentration. 

The phenomena of mind and matter are the 
expression of the great creative power of Ishwara 
-God. Shiwa-the supreme God who is with 
both yoga-power and prana-energy at the bindu- 
level, appears as supremely powerful Jshwara 
in creation. In him yoga-power and prana- 
energy are in harmony. He is in samadhi because 
of his yoga-power, and also the creator of the 
universe because he is endowed with prazza- 
energy. Prana-energy is fully under his control 
by his yoga-power. The embodied being does 
not play any role in the creation of the universe 
of mind-matter, because he has no Godly power 
of creativity. The prana-energy is uncontrolled 
and yoga-power is almost dormant in him. He 
is the possessor of only small power. 

What is the nature of the embodied being? 
It is that organized life-sentience which is 
supported by I-ness with the help of senso- 
mental and intellectual consciousness in which 
perceptivity and intellection are the main forms 
of knowledge, and that knowledge is limited; 
and in that organized  life-sentience, prana- 
energy is limited and yoga-power is feeble, and, 
consequently, it is without super- or non-mens 
knowledge; and all knowledge appears as non- 
Shiwa; this is the embodied being. 

Ishwara manifests his great creative power as 
Brahma (God as creator), sustains the universe 
as Wishnu (God as sustainer), and absorbs 
the universe as Rudra (God who absorbs the 
universe). And that Jshwara, remaining beyond 
the manifested universe, is in samadhi as 
Narayana (God in his supreme aspect). As the 
embodied being is endowed with small power, 
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he can create only very limited things. He cannot 
create mind-matter but can play a little in the 
mental and material fields. Because of his limited 
knowledge, the embodied being is unaware of 
his Shiwa-being, and even IJshwara remains 
unknown to him. The prana-energy is functioning 
in him in a very limited manner, and it is 
uncontrolled and wastes away before its appro- 
priate time. 

From bindu to matter, the flow of power has 
two forms-the prana-flow and the yoga-power- 
flow. In creation, the prana-flow is very strong 
and away from Shiwa, and the yoga-power- 
flow, which is directed toward Shiwa, is very 
feeble. 

The embodied being is controlled by the 
Kanchukas (the powers of limitation). The 
kanchukas are the specific powers of maya. 
They are five in number: Kala (time principle), 
Niyati (regulatory principle), Raga (pleasure 
principle), Widya (knowledge principle) and 
Kala (life principle). The prana-energy which 
is functioning in the embodied being is limited 
by time, and controlled by the regulatory 
principle. His mind is full of desires due to the 
influence of the pleasure principle, and his 
knowledge and power are limited. His knowledge 
is essentially based on worldliness, and in it 
God remains unknown. The love-feeling which 
is flowing in him is a restricted and perverse 
expression of supreme blissfulness which is in 
Supreme Power, and is experienced by him 
as pleasure, which is often associated with pain 
and is the source of desires. The prana-energy 
in the form of life-force makes him a living 
and conscious being. By the influence of time his 
life is only of short duration. 


Life in the embodied being is a limited expres- 
sion of prana-energy, and is maintained by the 
five-fold function of prana. These are: pranana, 
which supports the other four functions; apanana, 
causing energy to operate centrifugally; 
udanana, causing energy to operate centri- 
petally; samanana, which causes equilibrium 
among other force-motions; and wyanana, which 
causes energy to move in all directions. Life 
in the body and sentience of the mind depend 
upon these functions. Prana as wayu has three 
fields of operation-the force-field where the 
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different forms of bio-energy are in operation; 
the matter-field where bio-energies operate in 
relation to the body; and the mind-field where 
the operation of bio-energies results in different 
mental functions. 

In the force-field, the fundamental action of 
bio-energy occurs through ida and _ pingala. 
These two force-motion lines are not like tubes 
or wires through which bio-energy passes. 
Force-motion lines are not material things. 
They are merely directions, forming, as it were, 
invisible lines. Bio-energy flows mainly through 
white and red lines. Activities and consumption 
of energy occur through red line; and control 
of activities and accumulation of energy take 
place through the white flow. In the body, 
the red flow causes catabolism, and the white 
flow anabolism. In the mind, the red flow causes 
mental diversity and restlessness, and the white 
flow makes the mind calm, attentive and 
reflective. 


Pleasure which we experience in everyday 
life is the semblance of supreme bliss associated 
with the being of Shiwa. Man _ experiences 
pleasure in his creative activities, even though 
they are limited in nature. In the mental field, 
man creates material and spiritual sciences. 
He also experiences much pleasure in the 
building of his body. The life-force, having 
limited expression in the body due to the influen- 
ce of the time and regulatory principles, causes 
growth and development of the body only for 
a certain limited time, and thereafter gradual 
decline and finally death. It is possible for 
man to develop great physical strength and 
prolong youth by appropriate methods, but 
senility cannot be altogether prevented, and 
death is inevitable. This is why eternal youth 
and life remain as dreams. 


Begetting a new being is the highest form of 
creativity of the embodied being, by which the 
race is perpetuated. The procreative power is 
usually plentiful in all beings. Great intelligence 
plays no part in it, though there is room for 
constructive thoughts in this matter for man. 
For procreation it is not necessary to have a 
highly developed and strong body, though 
health and vitality are very helpful. And above 
all, the highest pleasure is experienced in the 


enjoyments of this kind. Procreation is a natural 
fact in life; but the enjoyment, which is insepar- 
ably associated with it, is also a natural fact. 
It appears that in the procreative act enjoyment 
is the primary factor and begetting children is 
secondary. Experience shows that hunger for 
this enjoyment persists after the loss of procre- 
ative power. We also find that conception 
usually occurs after many such enjoyments. The 
object of creativity is fulfilled by having one 
child through many enjoyments. The pleasure 
experience drives the two sexes again and again 
to perform this act, and under all circumstances. 
Is this natural enjoyment of pleasure ugly, 
shameful and unspiritual? We also find so many 
artificially continent persons. 


The most intensified desire, and the love 
associated with it, in sexual enjoyment cause 
violent agitations of the mind and body. The 
infatuated mind finally becomes absorbed in 
deep lust-love in enjoyment; and the whole 
body takes part in it and helps the mind to exper- 
ience the greatest pleasure by bringing about 
consummation. Thereafter, there is content- 
ment and relaxation. 


Adamantine Control 


The yogi sees that the yoga-power is involved 
in sexual enjoyment. He sees that the highly 
excited mind becomes fully absorbed in deepest 
pleasure by abandoning other thoughts. This 
mental absorption has been possible by the 
aroused powers of control and concentration 
through intensified lust-love in enjoyment. In 
the body, the retentivity aroused by control 
plays an important role in enjoyment. According 
to yoga, yoga-power is expressed naturally in 
enjoyment to a certain extent, and it is possible 
to utilize it for developing concentration. The 
yogi is able to get sexual desire absorbed in the 
mantra ‘Kling’ by a special process, and to be in 
a state of concentration. 

The yoga-process consists in two main forms - 
sight-process and touch-process. 
Sight-process- Concentration with sound-pro- 
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cess (japa) while seeing the desire-provocative 

points. 

Touch-process- Concentration with sound-pro- 
cess while in contact with desire-provocative 
points. It has several stages: (1) with close 
contact; (2) with slight contact; (3) with direct 
contact - passive; (4) with direct contact - 
dynamic. 

Dynamic contact becomes effective when 
ujjayi kumbhaka (both-nostrils breath-control) 
in combination with uddiyana (abdomino-retrac- 
tion) and mulabandha (anal lock) is incorporat- 
ed. At the final stage of enjoyment, the sexual 
desire, concentrated to its highest degree, is 
absorbed in the mantra-sound ‘Kling’ in the 
triangular process of the muladhara by con- 
centration combined with sound-process; and 
this results in the development of a state of 
deep concentration. In this state, kundalini, 
who is in yoga-sleep (superconcentration) in 
the triangle, is aroused and extends herself 
from muladhara to ajna. Then kundalini comes 
to the sahasrara, and superconscious concentra- 
tion is attained. Finally, Kundalini proceeds 
still further and is absorbed in Parama Shiwa- 
Supreme Being in non-mens supreme _ con- 
centration. 


This adamantine control process is extremely 
difficult and many practitioners are unable to 
execute it successfully. Unless the force aroused 
in the strongest desire is converted into spiritual 
concentration by control, Kundalni will not be 
aroused. This is why it is very necessary to pre- 
pare oneself by bhutashuddhi (purificatory 
thought-concentration). Now we have to study 
the nature of Kundalini. 


Kundalini 


"kundalini’ and 'Kundali' are both Waidika 
and Tantrika terms. They have been used 
extensively and are widely known. They are 
synonyms. kundalini has one thousand and 
eight names (-Rudrayamala, Part 2, 36.6-192), 
and each name signifies her specific character. 
The word Kundalini is from kundala, meaning 
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circular or spiral or coil. kundalini is that power 
which is circular, or spiral, or lies in coils. The 
meaning of Kundali is the same. 

It is stated: 'kundali' is a power' ( - Yoga- 
kundalyupanishad, 1.7). Also, ‘kundali power 
lies in eight coils above the Kanda point' ( - Yoga- 
chudamanyupanishad, 36); ‘Here, i.e., in the 
triangle in  muladhara, lies kundalini -the 
supreme power’ (- Yogashikhopanunad, 1.169); 
‘the yogis attain liberation when Kundalini 
power rises above the Kanda' (- Yogashikhopa- 
nishad, 6.55); ‘here is kundalini -the supreme 
power’ (- Warahopanishad, 5.51); 'kundalini 
power is in eight forms and in eight coils’ 
(- Shandilyyopanisha, 1.4.8). So, according to 
the Waidika viewpoint, expressed in the Upa- 
nishads, kundalini or kundali is the power. The 
Tantrika viewpoint is also the same. 

It is stated: 'Shiwa (Supreme Being) is like 
a corpse without Kundali power’ (-Gayatn- 
tantra, 3.131); ‘Here lies Kundali power in a 
latent state, and is without form' ( - Brihan- 
nilatantra, ch. 8, p. 62); 'kundalini power is 
the Mother Goddess and lies in one hundred 
coils' ( - Bhutashuddhitantra, ch. 16, p. 14); 
'Pinda (basic force of the body) is kundalini 
Power' (- Mundamalatantra, ch. 6, p. 10). 

Now, the nature of kundalini power should 
be investigated. It is stated: ‘Lightning-like 
luminous and subtle kundalini lies within it 
(muladhara); she is 'seen' in concentration, and 
as a result all sins are destroyed and liberation 
is attained’ (- Adwayatarakopanishad, 5). So, 
kundalini is subtle, that is, she has no material 
form, and she is super-luminous. Consequently, 
she is beyond the senses. But she is 'seen' or 
realized in concentration. This means, when the 
sense-consciousness is transformed into con- 
centrated superconsciousness, it becomes illu- 
minated by the luminous kundalini'’. At this 
stage all worldliness vanishes and the yogi 
ultimately attains liberation. This indicates 
the spiritual nature of Kundalini. 

It is stated: 'kundali' is in the form of eight 
coils around the eight cosmic principles. She 
remains veiled by encircling completely the 
entrance to brahmarandhra (passage to the 
sahasrara centre). When kundali' is coiled in this 
manner, the functioning of the life-force is 
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maintained, and, consequently, alimentary and 
other functions of the body are carried out. 
When the dormant and supremely splendorous 
kundali' is aroused by the control of bio-energy 
in combination with supra-heat-energy, she 
appears in the Hrit centre’ ( - Trishikhi- 
brahmanopani.$«ad, Mantra Section, 63-65). 
This means that kundali power remains in eight 
coils around each of the eight subtle centres 
from the muladhara to the indu, causing the 
manifestation of knowledge arising from the 
activation of five senses, sense-mind, sense- 
consciousness and intellect. This coiled state 
of kundali also causes bio-energy and all organs 
of the body to function. The coil indicates the 
dormant phase of kundali in which the spiritual 
consciousness remains unmanifested and _ the 
sense-consciousness is aroused. In this way, eight 
great creative principles are in operation. They 
are the five sense principles located in the lower 
five centres and the sense-mind, sense-conscious- 
ness and intellect in the upper three centres. 
In each centre there is a coil, and this makes a 
creative principle situated in an appropriate 
centre manifest in consciousness. So, kundali' 
is the spiritual power-consciousness. When she 
is in coils, spirituality remains hidden and 
worldliness comes into being. When kundali 
is aroused from her coiled state, spiritual power 
and spiritual consciousness are manifested. 


It is further stated: 'Very bright like ten million 
lightnings and extremely subtle like a lotus- 
filament, kundalini' is in that (i. e. the mula- 
dhara). There is the cessation of unspiritual 
knowledge. The "seeing" of Kundalini causes 
the destruction of all sins' (-Mandalabrahma- 
nopanunad, 1.2.6). Here also kundalini’ is des- 
cribed as supremely luminous and subtle (with- 
out form). She is the central spiritual power- 
consciousness. When she is aroused, unspiritual 
knowledge and worldliness disappear. 

About the coils of Kundali-power it is said: 
kundali'-power is of the form of eight coils above 
the Kanda; she is the cause of bondage for those 
who are unspiritual, and of liberation for the 
yogis' (- Yogachudamanyupanishad, 44). The 
coils of kundalini cause bondage. The coils are 
the unmanifested spiritual power and conscious- 
ness. Consequently, eight coils release the senso- 


intellectual knowledge of an _ unspiritual 
character. This is the cause of bondage. But a 
yogi’, by concentration, arouses Kundalini by 
causing her to uncoil and, ultimately, attains 
liberation. So, when Kundalini is coiled, spiri- 
tuality is blocked, and when she is uncoiled, 
spirituality is manifested. 

The two phases of kundalini have been more 
clearly stated here: 'When the power in the 
muladhara (that is, kundalini-power) is asleep 
(that is, coiled), the knowledge of the objective 
world appears due to sleep (that is, spiritual 
unconsciousness). When the power inherent in 
Kundalini is aroused, the true knowledge of the 
three worlds (that is, the spiritual knowledge at 
the three levels of mind, power and matter) is 
attained. He who has gained the knowledge of 
the muladhara (and Kundalini) goes beyond 
darkness’ ( - Yogashikhopanishad, 6.23-4). 
When Kundalini is in coils, the senso-intellectual 
knowledge is manifested, and when she is roused, 
spiritual knowledge appears. These are the two 
phases of Kundalini - coiled and aroused. The 
power aspect is intrinsic to Kundalini. 


Highest spiritual knowledge arises when 
Kundalini-power is roused. It is said: 'The 
knowledge coming from the arousing of Kunda- 
lini and (the associated) state of actionlessness 
bring about automatically the sahaja_ state 
(samadhi)' ( - Warahopanishad, 2.77). The 
arousing of Kundalini is associated with that 
spiritual knowledge which leads to samadhi. 
Therefore, Kundalini knowledge is the super- 
conscious spiritual knowledge which culminates 
in superconscious concentration. 

It is said: ‘Lightning is Brahman; as lightning 
removes the darkness in the sky, so Lightning- 
Brahman destroys the darkness of sins; he who 
knows Lightning-Brahman is able to remove 
sins which prevent the acquirement of Brahman 
( - Brihadaranyakopanishad, 5.7.1). The lightn- 
ing-like luminous kundalini is Brahman, that is, 
the power of Supreme Being by which world- 
liness is removed. The luminous power inherent 
in kundalini is in the nature of absorption. When 
Kundalini is aroused, her absorptive power is 
released in concentration, and all the creative 
principles are absorbed. 


It is stated: 'Where (in the triangle of the 
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muladhara) lies the supreme power called Kun- 
aalinf (- Yogashikhopanishad, 5.6). So, Kun- 
dalini is the Supreme Power. In other words, 
Kundalini is the spiritual aspect of Supreme 
Power, which is different from the creative 
aspect of Supreme Power. When Kundalini 
is manifested, the creative aspect is withdrawn 
and Supreme Power as kundalini becomes united 
with Parama Shiwa and remains one and the 
same. 

Let us now consider the Tantrika exposition 
of Kundali. It has been stated: 'Within the body 
is the muladhara and within the latter is a 
triangle which is the abode of luminosity (i. e. 
kundalini).... Within the void of the triangle 
which is as bright as ten million moons, lies 
Kundali - the Supreme Power-Consciousness 
(paradewata) who is splendorous like ten million 
suns, and as subtle as the lotus-filaments, and 
lies in three and a half coils' (Gayatritantra, 
3.44-6). And also, 'The Supreme (para) Kun- 
dali is the only means to the attainment of 
Supreme Brahman; without Kundali all the 
universes are like a corpse (without spiritual 
life), and even Shiwa (Supreme Being) is like a 
corpse. She is eternal, and the fifty mantra- 
sound units are in her and she is Supreme 
Consciousness (purnawidya)' ( - Gayatritantra, 
3.130-1). 


So kundalini is formless and splendorous and 
lies in three and a half coils in the triangle of 
the muladhara. She is eternal, because she is with 
eternal Shiwa; she is Supreme Consciousness as 
she is supremely united with Shiwa and is one 
and the same with him. This is why it is said 
that Shiwa is like a corpse without her, that is, 
Shiwa is never without his power kundalinii. 
And through kundalini only Supreme Being is 
reachable. Unless the human _ consciousness 
becomes fully illuminated by the spiritual light 
of kundalini, Supreme Being is not realized. 
This is why she is called Parakundali - Supreme 
Kundali. 

The Kundali power when unmanifested is in 
coils. So it is said: 'That power (i. e., Kundali) 
which is in the muladhara is coiled like a serpent’ 
(-Matrikabhedatantra, ch. 3, p. 3). When 
kundalini power is coiled, she is in a latent 
phase. It is stated: 'kundali' power is in a dormant 
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state and without form' (- Brihannilatantra, ch. 
8, p. 62). Kundalini remains coiled, that is, in a 
latent form, so long as our consciousness remains 
in an oscillatory state. Kundalini light is not 
reflected on the sense-consciousness. When Kun- 
aalinz is not registered in our consciousness, 
owing to its being impure and multiformed, she 
remains coiled. When our consciousness is 
purified and in concentration, kundalini 
power makes it spiritually illuminated by being 
uncoiled. 

About the nature of kundalini, it has also 
been stated that: ‘Kundalini shines like ten 
million lightnings and is without form; she is 
with fifty mantra-sound units and mantras; 
she is endowed with thirty-eight forms of 
superpower (kala); she pierces the three knots 
(Brahma, Wishnu and Rudra granthis) and is 
in Muladhara; and she is all spiritual knowledge’ 
(-Gandharwatantra, ch. 29, p. 112). kundalini 
is formless, because she is not gross; she is only 
known in concentration as something very 
luminous. This luminosity is the spiritual know- 
ledge-light which shines forth fully in concentra- 
tion as the nature of kundalini is all spiritual 
knowledge-power. She is the source of mantra 
power and through mantra she assumes an 
appropriate form and exhibits thirty-eight kinds 
of superpower. 


Further exposition of kundalini has been made 
in the following statements: 'kundalini is as 
bright as ten million suns and as cold as ten 
million moons; she is without form and her 
being is the being of Supreme Being; ... she 
is in the nature ofsupreme yoga' ( - Tararahasya, 
ch. 1, Shaktisara, p. 2). And: ‘'Sadashiwa 
(Supreme Being) is united with Supreme Kun- 
dalini' (- Bhutashuddhitantra, ch. 14, p. 12); 
"Kundali is the root of all beings; she is divine and 
subtle, and she is all bliss and in the nature of 
consciousness; consciousness is she in the universe 
and is in the form of yoga’ (-Rudrayamala, 
Part 2, 26.37-8); ‘In the fire-light in the mzzla- 
dhara lies that living power Kundali, who is 
supremely luminous and endowed with eternal 
force; she is in a latent form in three coils' 
(-Tantrarajatantra, 30.64-5); ‘In subtle form 
of dhyana (deep concentration), the knowledge 
of shakti (power) arises; the shakti is Supreme 
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Kundali who is in the nature of Supreme Con- 
sciousness’ (- Shadamnayatantra, 5.388). 

These statements have clearly expounded 
the nature of kundalini. kundalini is very 
luminous, but this luminosity is without heat, 
as she is also very cool like ten million moons. 
The implication is, that in deep concentration 
when consciousness, being free from restlessness 
and infatuation, becomes calm, uniform and 
one-pointed, it is then illuminated by splendorous 
kundalini. The luminosity is not indicative of 
having any form, as she is formless. The lumino- 
sity is the spiritual light from Kundalini, glowing 
in concentration, by which consciousness is 
spiritualized. kundalini is in the nature of 
eternal, living, spiritual power and consciousness. 
At the highest concentration of spiritual power, 
kundalini becomes one and the same _ with 
Supreme Consciousness. kundalini is the living 
spiritual power; not intellective or imaginative, 
but a real and most powerful entity in spiritual 
life. Consciousness is purified and completely 
spiritualized by the spiritual radiations from 
kundalini. At the highest level of superconscious 
concentration, consciousness becomes wholly 
of kundalini. 


kundalini is in supreme yoga, that is, in non- 
mens supreme concentration. This means that 
kundalini as Supreme Consciousness is also in 
supreme concentration; Supreme Consciousness 
in any other form is an impossible phenomenon. 
It is a sealed book to those who are not in a 
state of supreme concentration. The nature of 
kundalini is yoga, because consciousness associat- 
ed with her is concentrated superconsciousness 
in which her form, as concentrated spiritual 
light, penetrates, and by which it is super- 
illuminated. At the highest level of super- 
conscious concentration, the spiritually illumi- 
nated superconsciousness is finally absorbed 
into kundalini herself, who is then in non-mens 
supreme concentration. This is why it has been 
said: ‘Kundali is eternally the master of yoga’ 
(-Rudrayamala, Part 2, 26.41). kundalini 
power is the yoga-power. She is the source of 
yoga; so it is stated: "We concentrate on kunda- 

lini . . . who is in the muladhara and all bliss 
and all yoga and the yoga-mother’ (Rudraya- 
mala, Part 2, 26.21). It is also stated that: 


‘Kundali is the bestower of yoga’ (-Rudraya- 
mala, Part 2, 29.22). Yoga is attained through 
Kundalini. 

Kundalini is called Mahakundalini. It is stated : 
Tripura is the primordial power; she is the 
Supreme Power; she is Mahakundalini; she also 
is in the triangle of the muladhara' (-Tripura- 
tapinyupanishad, 1-9). When Supreme Power is 
in her supreme spiritual aspect, she is Mahakuw- 
dalini. In this aspect, Supreme Power as Maha- 
kundalini is united with Supreme Shiwa; so it is 
said: 'Sadashiwa (Supreme Shiwa) is united 
with Mahakundalini (in the thousand-petalled 
lotus)’ (-Bhutashuddhitantra, ch. 14, p. 12). 
She has been’ called Mahakulakundalini 
(-Rudrayamala, Part 2, 6.23), because Maha- 
kundalini is also in the muladhara as Kulakunda- 
lint (-Rudrayamala, Part 2, 36.181) and Kula- 
kundali (-Kubjikatantra, 1.54). kundalini lies 
in the triangle within the muladhara, so she is 
called Trikonashakti (triangular power) (-Tri- 
puratapinyupanishad, 1.10). Mahakundalini is 
also called Mahakundali (-Rudrayamala, Part 
2,36.6). 


Kundalini-rousing 


Kundalini lies in three fundamental forms. It is 
stated: 'Kundali is in three forms, viz., eternally 
conscious, latent, and in concentration (- Shada.- 
mnayatantra, 4.189). Kundalini as supreme 
spiritual power is also Supreme Consciousness; 
this is why she is never without consciousness. 
But Kundalini appears as unconscious when her 
spiritual power is not manifested and _ her 
spiritual consciousness does not penetrate into 
sense-consciousness, because of its impurity and 
many-pointedness. This is the latent form of 
Kundalini and she is in that form in the mula- 
dhara when consciousness is oscillatory owing 
to constant senso-mental radiations into 
it. But she is perpetually conscious in the 
sahasrara. 


The latent form of Kundalini is actually the 
state of yoga-nidra (-sleep) in which all her 
power has been withdrawn into herself and she 
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is supremely conscious of herself as Supreme 
Consciousness. The great rishi Atharwana said: 
‘From the practice of khechari mudra (an 
advanced control exercise) arises unmani (con- 
sciousness without oscillation) and from that 
yoga-nidra; when a yogi attains yoga-nidra, 
he goes beyond time’ (- Shand'ilyopanishad, 
1.7.17-1). Unmani is that state in which 
consciousness is free from all oscillations. It 
is the highest state of superconscious con- 
centration which ultimately leads to yoga- 
nidra, that is, non-mens supreme concentration. 
Nidra means sleep, that is, a state in which 
consciousness becomes nonconsciousness. When 
sense-consciousness is transformed into super- 
consciousness, samprajnata yoga (superconscious 
concentration) is attained. Whensuperconscious- 
ness is coiled into Supreme Consciousness, it is 
the state of asamprajnata yoga (non-mens 
supreme concentration). As in sleep sense- 
consciousness is coiled into non-consciousness, so 
in asamprajnata yoga superconsciousness is com- 
pletely coiled into Supreme Consciousness; 
herefore it is called yoga-sleep. 


The only possibility of approaching Kundalini 
is when she is in a latent form in the muladhara. 
Only in muladhara, is it possible to arouse 
kundalini from her yoga-sleep (samadhi) and 
get our consciousness illuminated with spiritual 
light. Her supreme conscious aspect is beyond 
sense-consciousness. But when she is in a latent 
form, sense-consciousness is not at all influenced 
by her. Because sense-consciousness is so im- 
purified and diversified by pleasure-seeking 
desires and enjoyments and all forms of world- 
liness, it is unable to receive spiritual light from 
Kundalini. The sensory mind is so_ strongly 
tied by various worldly principles that it cannot 
free itself unless those principles are removed 
by some other power. It has been so powerless 
by its strong attachment to worldly things that 
one cannot even think of abandoning them; 
rather one feels pain in being passionless. So 
long as this decontrolled mental state continues, 
kundalini is naught. This state of affairs can only 
be overcome by the purification of the mind 
by abstention and observance and by the 
arousing of kundalini. 


The arousing of Kundalini is the process of the 
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spiritualization of consciousness. The aroused 
kundalini manifests absorptive power by which 
all worldly principles are absorbed, and causes 
spiritual radiations into consciousness. In this 
way, the formation of all sensory pictures and 
thought-forms in consciousness are controlled 
and consciousness is illuminated by the spiritual 
splendour of Kundalini. Ultimately, conscious- 
ness becomes wholly of Kundalini, and then 
the spiritualized consciousness is absorbed into 
K.undalini, and kundalini into Supreme Shiwa 
when supreme yoga is attained. So it is said: 
‘Bringing Kundalini power in the consciousness, 
and (then) consciousness (lighted by Kundalini) 
getting absorbed into kundalini -in this manner 
transforming the multiform consciousness into 
a state of concentration, Shandilya, be thou 
happy’ (- Shandilyopanishad, 1.7.18). When 
consciousness becomes fully of Kundalini by 
the absorption of all senso-intellectual forms 
by Kundalini, it is a state of superconscious 
concentration. Then, this superconsciousness 
is absorbed into Kundalini. This is the first 
stage of non-mens concentration. Finally, when 
Kundalini is absorbed into Supreme Conscious- 
ness, supreme yoga is attained. 

The process ofrousing Kundalini has two main 


forms - Waidika and Tantrika. Let us first 
consider the Waidika process. 


Waidika Process of kundalini- 
rousing 


The process of rousing Kundalini mainly con- 
sists in concentration, breath-control (prarca- 
yama) and certain control exercises (mudras). 
Concentration is also done on aroused Kundalini 
in different chakras (subtle centres), the most 
important of which is the hrit centre at the region 
of the heart. It is stated: ‘'Hridaya (hrit 
centre) is like a lotus, hanging with its face 
downwards, and there is some sound pheno- 
menon associated with the flow of life-energy. 
Within this centre is shining super-light, which 
appears vast and unrestricted. Within this super- 
light is luminescence which is subtle and aroused. 
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Within this luminescence lies Supreme Being' 
( - Mahopanishad, 1.12-14). 

The hrit centre normally lies with its head 
downward. When the awakened Kundalini 
reaches it, the centre opens upward and is 
illuminated by a vast light within which is the 
formless and aroused luminous Kundalini. With- 
in kundalini is Supreme Consciousness. The 
rousing of Kundalini and its conduction into the 
hrit centre is the process of concentration. At 
the first stage, only a vast light is realized. At the 
second stage, when concentration becomes 
deeper, Kundalini is realized within that light. 
And, finally, when concentration is deepest 
Supreme Being is realized within Kundalini. 


The seat of Kundalini in latent form is termed 
Kundali-sthana (seat of Kundali). It has been 
stated that the middle of the body is what is 
called kanda-sthana (perineal region), which is 
oval-shaped and the central part of which is 
called nabhi (centre). Therein lies a chakra 
(centre) having twelve spokes. Above the twelve- 
spoked centre which is above the horizontal 
line of nabhi is Kundali-sthana  (Trishikhi- 
brahmanopanishad, Mantra section, 58-62). 
That is, at the central part ofthe perineal region, 
there is a twelve-spoked subtle centre (inside the 
coccyx), above which lies the seat of Kundalini 
(that is, in the muladhara). 


It has been further stated: 'In the perineal 
region is the seat of light (shikhi-sthana), 
triangular in shape and shining like molten 
gold. ... It is situated two digits above the 
anus and two digits below the genitals. Two 
digits below from the centre is the seat of Kun- 
o'ah’. That Kundali is in eight coils in relation 
to eight creative principles' (- Darshan- 
opanishad, 4.1-2, 11). That is, the seat of 
Kundali is within a very bright triangle. The 
triangle is situated at the middle point of the 
perineum. The triangle containing the seat 
of Kundali is within the muladhara. This 
is why Kundalini is called Adhara-Shakti (Power 
in muladhara) (- Yogashikhopanishad, 6.23). 
The shining triangle at the perineal region is 
within the muladhara. It is stated: 'Muladhara 
is situated in the region (perineum) between 
the anus and the genitals and in it lies a 
triangle; ... where (in the triangle) _ lies 


Supreme Kundalini Power' (- Yogashikhopa- 
nishad, 1.168-9). Therefore, the seat of Kun- 
dalini is within the triangle situated in muladhara. 
In this seat, Kundalini is in a latent form. 

It is stated: ‘In the posterior aspect of adhara 
(muladhara), the three nadis (pranic power- 
lines) (ida, pihgala and sushumna) are united... . 
In adhara is Pashchima-Linga (that is, Linga 
situated behind in the triangle of muladhara 
and is called Swayambhw; Swayambhu-lihga 
is Supreme Consciousness in a spiritual form) 
where lies the door (to the brahma nadi); one 
becomes free from all worldliness when this 
door is opened. In the posterior aspect of adhara, 
if the moon and sun (the ida and pingala flows) 
become still, there stands the Lord of the 
universe; the yogi becomes absorbed into Brahma 
in concentration. In the posterior aspect of 
adhara, there are different aspects of God in 
form. When inspiration and expiration through 
the left and right nostrils are controlled, the 
sushumna (central force-motion line) flow starts, 
and Kundalini is aroused and passes through the 
six chakras situated within the sushumna, and 
ultimately goes beyond brahmarandhra (the 
end point of brahma nadi, and consequently 
sushumna, to reach Sahasrara). Those who enter 
the brahmarandhra attain the highest spiritual 
state’ (- Yogashikhopanishad, 6.30-4). 


Here the arousing of kundalini and _ her 
passing through the subtle centres have been 
described. In the posterior aspect of muladhara 
lies sushumna_ (fire-like central force-motion 
line) and there ida (white force-motion line) 
and pingala (red force-motion line) have been 
united with sushumna. There is the specific 
form of Shiwa (Supreme Consciousness) termed 
Pashchima-or Swayambhu-Linga, around which 
Kundalini is in coils. The door to brahma nadi 
is there. The entrance to sushumna is, as it 
were, in a collapsed state when kundalini is in 
latent form. At this stage, the pranic force 
currents are creating ida and pingala flows, 
and as a result inspiration and expiration 
continue through the nostrils. By controlling 
inspiration and expiration by kumbhaka 
(suspension), the ida-pingala flows are stopped; 
and with the development of kumbhaka the 
entrance to sushumna_ is opened. Kundalini 
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is also aroused by kumbhaka and enters smAu- 
mna, and, step by step, passes through all the 
chakras lying within the sushumna, and_ ulti- 
mately, passing through brahmarandhra- the 
end point of sushumna, reaches sahasrara. 

Breath-control plays an important role in 
rousing Kundalini. When breath-suspension is 
developed to its highest point, it normally 
becomes non-inspiratory-non-expiratory  sus- 
pension (kewala kumbhaka).  kundalini is 
awakened by this form of suspension. So it is 
stated: 'By kewala kumbhaka_ kundalini is 
aroused' (-  Shandilyopanishad, 1.7.13-15). 
But non-inspiratory-non-expiratory suspension 
is only possible when a yogi has ascended to the 
highest level of breath-control. The easier 
method is bhastra kumbhaka (thoracico-short- 
quick breath-control with suspension). It is 
stated: 'Bhastra kumbhaka causes the arousing 
of Kundali ... and removes impurities and 
other unfavourable conditions in relation to the 
entrance to brahma nadi' (- Yogakundalyupani- 
shad, 1.38). Moreover, 'The arousing of kundali 
is effected by bhastra kumbhaka. ... It also 
helps (Kundalini) to pierce the three knots; 
this breath-control should be specially practised' 
(- Yogashikhopanishad, 1.99-100). 

To make breath-control effective, it is neces- 
sary to create a purified state in the force-field 
(nadi-chakra) for the forceful operation of prana. 
It has been stated: 'A yogi who is perfectly 
motionless in posture and is well-controlled 
and habitually taking a moderate and health- 
ful diet, should practise left-inspiration-suspen- 
sion-right-expiration and right-inspiration- 
suspension-left-expiration breath-suspension in 
the lotus posture to get the impurities in the 
sushumna nadi (central fiery red force-line) 
absorbed’ (- Shandilyopanishad, 1.7.1). Here, 
sahita breath-control has been advised for its 
internal purificatory effects. The force-motion 
system (nadichakra) is purified and the sushumna 
flow occurs. So it is stated: 'When the force-mo- 
tion system is purified by the right application of 
the control of prana (breath-control), bio-energy 
passes freely through sushumna; when _ this 
central vital flow occurs, the mind becomes calm 
and this leads to the state of deep concentration’ 
(- Shandilyopanishad, 1.7.9-10). The central 
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vital flow is very important for arousing and 
conducting Kundali power through sushumna. 
This is why sahita breath-control is the basic 
practice. 

The control of apana is intimately related to 
the rousing of kundalini. The apanic control is 
effected by anal-lock. It is stated: 'When the 
downward motion of apana is reversed by the 
powerful anal contraction, which is called 
mula-bandha, the apana-force reaches the heat- 
energy centre, heat-energy is stirred up, and 
then apana and heat-energy stimulate prana 
and the body is full of heat-energy. The coiled 
kundalini, being excited by this heat-energy, 
is aroused and, like a beaten serpent, becomes 
uncoiled and animated, -and through the 
entrance passes into the brahma nadi' (- Yoga- 
kundalyupanishad, 1.42-6). 

The entrance to sushumna., called kundalini- 
kapata (door of Kundalini), is opened by anal- 
lock. It is stated: 'The yogi should pass through 
brahmarandhra by opening the door of kundalini 
by (anal) contraction. The entrance to the 
sushumna path, through which the yogi has 
to pass, is covered by the sleeping and coiled 
kundalini (that is Kundalini in latent form). 
He who is able to arouse that power (kundalini), 
will attain liberation. If kundalini sleeps above 
the throat (that is, ifaroused Kundalini goes into 
the state of samadhi in Sahasrara), the yogi 
will be liberated; but it will cause bondage 
for spiritually ignorant persons, should Kunda- 
lini sleep below the throat (i.e., it is not possible 


to attain spiritual knowledge, if kundalini 
remains in a coiled state in muladhara)' (-Sha- 
ndilyopanishad, 1.7.36-1-36-3). 


The process of arousing kundalini consists 
mainly in breath-control, anal-lock and con- 
centration. It is stated: 'A yogi endowed with 
the power of concentration can _ get 
consciousness absorbed in sushuma and respi- 
ration under control. When impurities in the 
force-field are eliminated (by  sahita breath- 
control) the pranic force flows towards the 
right directions (and with full strength); (under 
this condition) if the centrifugal bio-energy 
(apana) is made to flow upwards by forceful 
(anal-) contraction, termed mula-bandha, it 
radiates into the centre of central bio-energy 


sense- 
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(prana wayu), and then both these forces (prana 
and apana), together with heat-energy, radiate 
into the seat of kundalini who is in a coiled form; 
Kundali is excited by fire-energy and aroused 
by the two forms of bio-energy (prana and apana), 
and passes into the sushumna. Then Kundali 
passes through the Brahma-knot arising from 
force-motion principle, and suddenly flashes 
like a streak of lightning in the sushumna. 

"Then Kundalini passes upward and reaches 
the Wishnu-knot situated at the heart region 
(that is, the anahata centre); then (after passing 
through this knot) Kundali goes still higher and 
reaches the Rudra-knot situated in the space 
between the eye-brows (that is, the ajna centre), 
and then piercing through it, she goes into the 
moon-sphere (shitangshu-mandala) where the 
anahata centre lies with sixteen petals. (Accord- 
ing to the Tantras, this centre is called indu 
and has sixteen petals.) 

‘Then Kundali absorbs the eight creative 
principles arising from the negativity principle 
(prakriti) and goes to her own abode (that is 
sahasrara), and finally becomes united with 
Shiwa (Supreme Consciousness) and is absorbed 
into him. At this stage prana and apana, which 
are functioning together, are neutralized, and 
breathing is normally suspended’ (- Yoga- 
kundalyupanishad, 1.62-69, 74-75). 

Here, the process of arousing kundalini and 
her conduction through sushumna and_ her 
absorption into Shiwa (Supreme Consciousness) 
has been explained. It is a highly complex 
process. The first part of the process consists in 
the control of apana by kumbhaka (breath- 
suspension) in conjunction with anal-lock and 
concentration. The controlled apana 
its normal activities and exhibits its super- 
function by which the fire-principle represented 
by ‘Rang’ (mantra) is excited, thus causing 
radiations of subtle fire-energy. The fire-energy 
and reversed apana-force stimulate prana to 
exhibit its hidden power. Now, the apana and 
prana forces under the power of control are 
transformed into a concentrated energy, and 
are represented by the mantra ‘Yang’. By the 
right application of 'Rang' and 'Yang' in kumbha- 
ka, these forces radiate on the coiled kundalini, 
and are absorbed into her, who is then aroused. 


ceases 


The kumbhaka will not be forceful enough 
unless it operates in a purified force-field. This 
force-purification (nadi shuddhi) is effected by 
sahita breath-control combined with internal 
cleansing and purificatory diet. 

The aroused Kundalini, who appears splendor- 
ous, passes through the sushumna, first by pierc- 
ing the Brahma-knot situated in muladhara, 
and then breaking through the Wishnu-knot 
in anahata and, finally, passing through the 
Rudra-knot in ajna, reaches the moon-centre. 
When Kundalini passes through different centres 
in the sushumna. she exhibits her absorptive 
power by which the main creative principles, 
viz., five sensory principles, sense-mind, sense- 
consciousness and intellect are absorbed. After 
the absorption is complete, kundalini reaches 
sahasrara and, finally, is united with and absorb- 
ed into Shiwa-Supreme Consciousness. This 
is the stage of asampranata samadhi - non- 
mens supreme concentration. At this stage 
there is a natural suspension of animation. 
This supreme state is supreme bliss. So it is 
stated: 'This is the supreme state, full of supreme 
bliss' (- Yogakundalyupanishad, 1.87). 

It has further been stated: ‘Kundali who is in 
eight coils should be aroused by breath-suspen- 
sion carried to a high level according to the 
process of shakti-chalana (power-conduction). 
The arousing of Kundali is done while perform- 
ing anal-contraction (during breath- 
suspension) ... Assuming the wajrasana (ada- 
mantine posture), the upward contraction (i.e., 
anal-contraction) should be practised regularly. 
The fire-energy ignited by bio-energy (that is, 
the upward apana stimulates the fire-energy 
in breath-suspension with anal-contraction) radi- 
ates into Kundali'; thus being "heated", she 
becomes awakened. Then she enters into 
chandra-danda (brahma nadi) lying within the 
sushumna, and pierces through the Brahma-knot 
with (concentrated) bio-energy and "fire". Then 
Kundali passes through the Wishnu-knot and 
reaches where the Rudra-knot is, and there she 
stays. The Rudra-knot is pierced through by 
repeated sahita breath-suspension carried to a 
high level’ (- Yogashikhopanishad, 1.82-7). 

After the Rudra-knot is passed through, 
kundalini assumes more the nature of Shiwa 
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(Supreme Consciousness). Then inspiration- 
expiration is neutralized and non-inspiratory- 
non-expiratory suspension (kewala kumbhaka) 
follows. Normally, at this stage, the supreme 
union of Shiwa and Shakti (Kundali) takes 
place in supreme concentration (- Yogashikho- 
panishad, 1.115-17). 

The process, by which Kundali power is 
conducted from her seat - muladhara - to the 
space between the eyebrows, that is ajna, is 
called shakti-chalana- power-conduction. This 
process essentially comprises breath-suspension 
and a special process termed saraswati-chalana 
(-motion). Kundalini is aroused by breath- 
suspension and saraswati-motion. The following 
is the saraswati-motion process: Assuming the 
lotus posture, breath-suspension is done after 
inspiration through the left nostril, and at the 
same time throat-contraction (i.e. jalandhara- 
bandha-chin-lock), abdominal retraction and 
anal-contraction are executed. During breath- 
suspension, the central abdominal muscle (rectus 
abdominis) should be rolled (in nauli form) 
from the right to the left and from the left to the 
right again and again. Expiration should be 
done through the right nostril ( - Yogakuna'a- 
lyupanishad, 1.7-16). The saraswati-motion is 
an extremely complicated process and should be 
learnt directly from a guru. 


There is an advanced Waidika process of 
awakening Kundalini. It consists, first, in the 
execution of throat-contraction (chin-lock), 
powerful anal-contraction and the pressing of 
the laryngeal region with the fully elongated 
and retroverted tongue (that is, tongue-lock), 
assuming the siddhasana; and then the awaken- 
ed Kundali should be conducted by wajra- 
kumbhaka (the special form of breath-suspension 
used for the conduction of Kundali in different 
centres and to pierce through the knots) until 
she passes through the moon-sphere (indu 
centre) and reaches sahasrara (- Brahmawidyop- 
anishad, 72-5). 

The great yogi Dattatreya expounded to his 
disciple Sankriti an advanced Waidika process 
of awakening Kundalinni. He said: ‘Pressing the 
perineum with the right or the left heel and 
placing the opposite heel on the other ankle 
(that is, assuming the siddhasana with a heel 
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set against the perineum to exert strong pressure 
on it), (being seated in this manner) the yogi 
should draw in air through the urethra (by 
special pranayama), using the pranawa mantra, 
and then he should concentrate the force 
(developed from the most powerful ano-perineal 
contraction, thus causing the strong upward 
motion ofapana) on (the triangle of) muladhara. 
Fire, being kindled by wayu (apana), arouses 
Kundali' (- Darshanopanishad, 6.38-42). 

Here, a special pranayama (breath-control) 
has been explained. This pranayama causes the 
urethral suction of air when applied in con- 
junction with very powerful anal and perineal 
contraction. The pranayama together with ano- 
perineal contraction causes the upward motion 
of apana and is concentrated in the triangle of 
muladhara. The concentrated apana stimulates 
fire-energy there, and fire-energy, together with 
apana, arouses kundalini. 


Tantrika Process of K.undalini- 
rousing 


Real spiritual knowledge does not arise if 
kundalinii is not aroused; the mantra-flame is 
not ignited if Kundalini remains coiled. It has 
been stated: ‘In muladhara lies that power 
(Kundali) which is in the form of a serpent 
(that is coiled). When that power is aroused, 
(its coil is changed into) circular motion and 
then with radiating mantra-sound she goes to 
her own abode (that is sahasrara) through 
brahmarandhra ... where the absorption 
of mind takes place' ( - Nilatantra, ch. 10, 
p. 28). The coiled Kundalini is kundalini in 
latent form. The coil is uncoiled in a circular 
motion when she is aroused. The roused Kunda- 
lini passes through brahma nadi to the sahasrara 
where the absorption of mind takes place in 
samadhi. 

kundalini is in samadhi in sahasrara. It has 
been said: 'In the innermost part of the great 
lotus (centre) sahasrara Kundalini in the form of 
a garland of fifty matrika-units lies round Shiwa' 
(- Todalatantra, ch. 9, p. 17). This is the 
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samadhi state of Kundalini. This state of Kunda- 
lini is only realizable in samadhi. A yogi, conduct- 
ing kundalini to sahasrara, attains samadhi in 
which the super-knowledge of oneness with 
God arises. So, it has been stated: 'After conduct- 
ing kundalini (to sahasrara), one realizes in 
concentration one's being as the being of Shiwa' 
(- Todalatantra, ch. 4, p. 8). 

The aroused kundalini; manifests the power 
of absorption by which all creative principles 
are withdrawn. It has been stated: 'The divine, 
coiled kundalini, arising from muladhara, passes 
through the sushumna path to the void-centre 
(wishuddha) and absorbs all creative principles, 
and then comes to her own abode (sahasrara)' 
(- Phetkarinitantra, ch. 14, p. 39). 

Parwati said: 'It is not possible to effect 
kundali-motion (-changkrama) (that is, arous- 
ing Kundali and conducting her through the 
sushumna. to the sahasrara) without yoga. So long 
Kundalini is sleeping (that is, in a latent form) 
in the mula-lotus (muladhara), mantra, yantra 
(special diagrams) and worship are not fruitful’ 
( - Gandharwatantra, ch. 5, p. 24). This means 
that deep concentration is the fundamental 
factor in arousing kundalini, and concentration 
is done on coiled kundalini in muladhara with 
pranayama and ano-perineal contraction. It 
has been stated: ‘In the triangle which is in 
the nature of will-knowledge-action and is 
situated within the muladhara, Swayambhw- 
linga is shining like a million suns. Above, is 
Kundali, red in colour, as the flame of Sway- 
ambhu-linga, supremely subtle, and the sentience 
of all beings is derived from her; and she is 
Supreme Power and is called Goddess in the form 
of mantra (shabda-brahma); she, in a coiled form, 
is within all beings. ... First, concentrate your 
mind on muladhara with inspiratory control 
and arouse that power (kundali) by the execu- 
tion of ano-perineal control’ (-Gandharwa- 
tantra, ch.5, p. 27-8). So, in the arousing of 
kundalini, concentration, pranayama and ano- 
perineal contraction are used. It is practically 
the same type of process as that used in the 
Waidika process. 


More about kundalini: 'In the muladhara, 
lies kundalini, who is spiritual consciousness, 
very bright-shining like a million lightnings, 


in the form of mantra with fifty matrika-units, 
endowed with thirty-eight forms of superpower, 
supremely subtle and capable of passing through 
the Brahma-, Wishnu- and  Rudra-knots' 
( - Gandharwatantra, ch. 29, p. 112). It is 
extremely difficult to hold in consciousness 
such a subtle form of kundalini. At first, her 
lustrous form should be taken for concentration. 
Gradually, as concentration goes deeper, her 
subtle form emerges from her splendorous form. 
In time, her other aspects also arise in concentra- 
tion in consciousness. That concentration should 
be done on kundalini' in muladhara has been 
stated: ‘Concentrate on divine kundalini who 
is in the nature of spiritual knowledge and in 
the form of matrika-units, lying in the triangle 
of muladhara, where resides the shining linga 
which is named Swayambhu; here mental japa 
should be done' ( - Gandharwatantra, ch. 29, 
pp. 108-9). 

Shiwa has explained the process of concentra- 
tion on kundalini. He has also stated that 
pranayama (breath-control) is absolutely neces- 
sary for deep internal purification ( - Gandh- 
arwatantra, ch. 10, p. 47). About concentration, 
he stated: 'Concentrate every day on kundalini 

. who is red and shining like a million suns 
and subtle; she is that Supreme Power who also 
creates, maintains and dissolves the universe; 
she is beyond the universe in her spiritual form 
...3 by the mantra "Hung" this supreme power 
of Shiwa will be aroused and led through the six- 
chakras to Parama Shiwa (Supreme Conscious- 
ness); then kundalini who is in the nature of 
supreme bliss is made to unite and be one and 
the same with Shiwa in deep concentration; 

. and then kundalini should be brought back 
to muladhara; concentrate on kundalini who 
is very bright like a thousand rising suns and 
extremely subtle and in the form of mantra 
and extends from muladhara to brahmarandhra 
(end of sushumna.). Kundali is in three forms ... 
- Supreme (turiya) Kundali in sahasrara as 
Supreme Power (Mahatripurasundari); in mula- 
dhara, she is like molten gold and is in the nature 
of mantra, and she extends from muladhara 
to anahata and is called Fire (Wahni) kundalini; 
concentration should be done on her; in anahata, 
she as Sun (Surya) kundalini’ is as lustrous as 
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a million suns and full of love, and extends from 
anahata to wishuddha; one should concentrate 
on her in calmness. In ajna, kundalini' is shining 
like a million moons and radiating "immortali- 
ty"; she extends herself from ajna to the end of 
brahmarandhra and is called Moon (Chandra) 
kundalini. ... Supreme Kundali is in the form 
of supreme consciousness. Concentration should 
be done on her. Her complete spiritual form 
should be contemplated. ... Concentration 
should be done again and again. ... This is 
the process called antaryaga (mental worship) 
which leads to liberation’ ( - Gandharwatantra, 
ch. 10, pp. 47-8). 

This is a specific Tantrika process of arousing 
and conducting kundalini to sahasrara. The 
process consists of the following factors: 


1 Concentration should be done on kundalini 
as shining red and extremely subtle in 
muladhara. 

2 kundalini should be aroused by the mantra 
‘Hung’ (with pranayama and concentration). 

3 kundalini should then be conducted to 
sahasrara to unite herself with Parama 
Shiwa. 

4 Special concentration should be done on 
Fire kundalini who is shining like molten 
gold, and extending from muladhara to 
anahata. 

5 Special concentration should be done on 
Sun kundalini, very bright like many suns 
and extending from anahata to wishuddha. 

6 Special concentration on Moon kundalini, 
shining like the moon and extending from 
ajna to the end of sushumna. 

7 Special concentration on Supreme 
kundalini in the form of supreme spiritual 
consciousness with all divine power in 
sahasrara. 


This is the concentration on different aspects 
of kundalini. 

kundalini in latent form has two aspects: 
kundalini in three and a half coils around 
Swayambhu-linga, lying" in muladhara, called 
Kulakundalini; and kundalini in eight coils, 
lying in sushumna from muladhara to indu, 
each of her coils being in each chakra (subtle 
centre) - muladhara, swadhishthana, manipara, 
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anahata, wishuddha, ajna, manas and indu. 
These two aspects of kundalini have been 
explained in both Waidika and Tantrika forms 
of layayoga. That aspect of kundalini, lying in 
the entire sushumna, has again been subdivided 
into three forms, each having a Tantrika name. 
kundalini, extending from muladhara to anahata, 
shining like molten gold, is called Fire kundalini. 
kundalini who extends from anahata to ajna is as 
bright as one million suns and is called Sun 
kundalini. kundalini, extending from ajna_ to 
the end of sushumna and lustrous like a million 
moons, is termed Moon kundalini. That aspect 
of kundalini, which is beyond sushumna, being 
in sahasrara, and is always in super- and supreme 
conscious states and all spirituality, has been 
termed in the Tantra, Turiya (Supreme) 
kundalini. 


There are six forms of concentration on 
kundalini in the Tantrika process. They are as 
follows: 


1 Concentration on Kulakundalini as extremely 
subtle and shining red, or shining like 
lightning. 

2 Concentration on shining molten gold- 
coloured Fire kundalini. 

3 Concentration on sun-like very bright Sun 
kundalini. 

4 Concentration on moon-like lustrous Moon 
kundalini. 

5 Concentration on very subtle and bright 
like the rising sun kundalini inside sushumna, 
extending from muladhara to the end of 
brahma_nadi. 

6 Concentration on Supreme kundalini in 
sahasrara. 


However, for the rousing of kundalini, con- 
centration should be done on Kulakundalini 
in muladhara. It should be done in conjunction 
with pranayama (breath-control). At a certain 
stage of kumbhaka (breath-suspension), the 
sushumna -flow starts by which the blockage is 
removed that is caused by kundalini who is 
in eight coils. It has been stated: ‘Worldly 
consciousness and activities are due to the diverse 
forms of bio-energy; for this reason the yogis 
practise bio-energy-control. kundalini power, 
which is in eight coils in the sushumna, causes 
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the blocking of the entire path; by the control 
of bio-energy, an internalization and concentra- 
tion of prana-energy occurs within the sushumna, 
which causes’ kundalini to  uncoil herself 
( - Shiwasanghita, 5.168-71). Kumbhaka in 
conjunction with concentration effects the 
sushumna flow and the uncoiling of Kundalini 
and her absorption into Supreme kundalini. 
At this stage, the aroused Kulakundalini passes 
through the sushumna to reach the sahasrara. 
When Kulakundalini is aroused by concen- 
tration and pranayama, the eightfold coiled 
kundalini becomes uncoiled and _ is _ absorb- 
ed into Supreme kundalini. Now, the entire 
brahma nadi is free and the aroused Kula- 
kundalini passes through it to sahasrara. 


Mantra plays a most important role in the 
Tantrika process ofarousing kundalini. But mere 
letter-form mantra is ineffective. Therefore, 
mantra should be made living by appropriate 
processes. The enlivened mantra, technically 
termed Prana-mantra, is applied in conjunction 
with pranayama and concentration. Purananda 
says: 'That divine Kulakundalini who is in the 
nature of the highest spirituality, and flashes 
ike a million lightnings, who is very subtle and 
in a latent form with three and a half coils, 
situated in the muladhara, should be aroused 
by prana-mantra' (-Shaktakrama, ch. l,p. 1). 
There is a special process of concentration 
in conjunction with japa (sound-process) which 
is done in arousing and conducting kundalini 
hrough different chakras (subtle centres). About 
his Shiwa says: ‘Directing his mind to mzda- 
dhara, the yogi should concentrate on divine 
kundali who is in the nature of Brahman (Shabda- 
brahman-Brahman in mantra form), and make 
japa of four-lettered matrika-mantra ten times. 
... Then kundali should be conducted to 
swadhishthana . . . where japa of six-lettered mat- 
rika-mantra with concentration should be done’ 
( - Bhutashuddhitantra, ch. 1, pp. 1-2). In this 
manner, japa and concentration should be done 
in manipura, anahata, wishuddha, ajna, indu 
and sahasrara (- Bhutashuddhitantra, ch. 2, 
p. 2). 

The importance of anal-lock in conjunction 
with tongue-lock in rousing kundalini has been 
emphasized. It is said: 'According to the Meru- 


tantra, kundalini should be aroused by inspira- 
tion through the left nostril, along with anal 
contraction to a moderate degree, and the 
tongue pressing on the palate (tongue-lock) 
from muladhara and united with Parama Shiwa 
in the thousand-petalled lotus' (-Purashch- 
aryarnawa, ch. 3, p. 191). It has been stated in 
the Tripurasaratantra that kundalini and Swa- 
yambhu (-linga) are aroused by pranayama 
when they appear in their real forms ( - Sarwol- 
lasatantra, 15.16). 


Pouranika Exposition of kundalini 


Lastly, let us study what the rishis have said 
about kundalini as recorded in the Puranas. 
/shwara says: 'The Shakti (that is, Kundalini- 
shakti), should be aroused from muladhara 
by mula-mantra (the mantra imparted to the 
disciple by the guru) while suspending breath 
through the pingala path’ (-Shiwapurana, 
3.5.21). Here, mula-mantra in conjunction with 
breath-suspension has been used in rousing 
kundalini. The pingala path indicates that surya 
kumbhaka_ (right-nostril inspiratory breath- 
control) should be adopted. 

Wayu has said: 'The principle of Shakti 
(Power) from which arises all forms of energy, 
is the root of the manifested worlds. She is 
Kundalini (in her pure spiritual aspect); she 
is maya (in her creative aspect); she is pure 
and only in union with Shiwa (in her supreme 
aspect)’ (-Shiwapurana, 5 a, 25.6-7). From 
this it is also clear that Supreme Shakti in her 
spiritual aspect is kundalini and is in supreme 
union with Parama Shiwa (Supreme Being) at 
the highest level of spiritual yoga; and that 
Supreme Shakti in her creative aspect is maya, 
by which a finite phenomenon has arisen from 
an infinite reality. 

Shankara has expounded the real nature of 
kundalini. He said: ‘It is stated that Kundali, 
coiled like a serpent, is unknown; and though 
she is in the apana region (that is in muladhara), 
she is not seen; that Kundali is also in the summit 
(that is sahasrara), and is glorified in the Wedas; 
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that she is the root of all spiritual knowledge, 
and is the secret spirituality in the form of 
Gayatn (the Goddess of mantra-sounds); that 
eternal Kundali is in all beings and endowed 
with the power of moving upward (when arous- 
ed); that she is seen and unseen, moving and 
unmoving, manifested and unmanifested, per- 
petual; that she is both beyond the matrika 
sound-units and also with the garland of letters; 
that the yogis "seeing" her constantly become 
contented for ever' (-Shiwapurana, 
6.48.13-16). So, kundalini is the eternal, un- 
qualified, supreme, spiritual power lying dor- 
mant in all beings, and in that state she 
is unrealized. She is aroused by yoga and then 
‘seen’. 

/shwara says: 'That power which is like the 
lotus filament (that is, subtle), is to be aroused 
by pranayama in which inspiration and expira- 
tion are done through the right nostril, and 
then that aroused power should be conducted 
through the void-path (that is, sushumna) in 
concentration’ ( -;4gnipurana, 96.106-7). Here, 
Surya Kumbhaka (right-nostril inspiratory-expi- 
ratory breath-control) and concentration are 
applied for arousing kundalini and for her 
passage through sushumna. 

Agni has said: 'The Ajapa Gayatri is conjoined 
with moon, fire and sun, and is called primary 
kundalini. She is in the region of the heart as 
a sprout’ (- Agnipurana, 214.27). Ajapa is the 
automatic repetition of the Hangsah mantra - 
the natural sound phenomenon connected with 
respiration- along with inspiration and expira- 
tion. When inspiration and expiration are chang- 
ed to suspension (kumbhaka), the sound-emitting 
divine power known as Gayatri is awakened. 
This aroused power in muladhara is called 
primary kundalini. She passes through sushumna. 
to the hrit centre where she is realized in 
concentration. 

That the Supreme Shakti (power) is Kundaa- 
linz is clear from the statement made by King 
Himawan when glorifying Supreme Shakti 
(- Kurmapurana, Part 1, 12.125). kundalini 
is the spiritual aspect of Supreme Power. In 
explaining the nature of yoga-knowledge (know- 
ledge arising from and in relation to yoga) 
Krishna said: ‘Organic control, such as of 
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hunger and thirst, internal purification, naoY- 
shodhana (pranic purification), piercing through 
the chakras (power-centre), sensory control 
and mental control - being prepared by all 
these things the yogi should concentrate on 
kundalini power united with /shwara- Supreme 
Being’ (- Brahmawaiwartapurana, Part 4, 110. 
8-9). First a disciple should prepare himself 
by internal purification and control of the body, 
pranayamic  super-purification, and _— sense- 
control, and then arouse kundalini and cause 
her to pass through all the chakras and, finally, 
concentration should be done on kundalini 
united with Shiwa. 


According to Shiwa, as quoted by rishi Ourwa, 
Kundali shakti (power) is in the form of '‘ou' 
(- Kalikapurana, 57.95). This means _ that 
kundalini in muladhara is in the form of 'ou'- 
three and a half coils around Swayambhu- 
liriga. It is the modified form of 'Ong'. In glori- 
fying Shakti (Power), Brahma said: 'she is 
straight as well as Supreme kundalini’ (-Soura- 
purazza, 25.16). kundalini is coiled in muladhara, 
but when awakened, she becomes straight and 
passes through the sushumna and reaches the 
sahasrara where she is Supreme Kundalini. 
Rishi Wyasa also glorified Shakti in the form of 
Gouri by saying: 'You are straight and you are 
kundalini (coiled), you are subtle and _ the 
bestower of success in yoga’ (-Sourapurana, 
8.16). So, kundalini exists in two forms: the 
coiled, when she is latent, and the straight, 
when she is aroused. 


Parwati explained the process of rousing 
kundalini and conducting her to sahasrara. 
She said: ‘First with inspiration concentrate 
your mind on adhara (muladhara); then the 
region between the anus and external genitals 
(that is, the perineum) should be contracted to 
arouse the Power (kundalini power). Then the 
(aroused) Power should be conducted to bindu- 
chakra (sahasrara) by piercing through the 
three lingas. Now concentration should be done 
on the Supreme Power who has become one with 
Shambhu (Shiwa) in union. From this union 
arises red-coloured life-substance, full of bliss, 
and the yogi satisfies the maya power (here: 
the power in the form of the mantra Wring, 
that is, kundalini) -the bestower of success 
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in yoga, and all the deities in the six-chakras 
(- power-centres) with that —_life-substance 
(amrita), and then he brings back kundalini 
through that path (sushumna) to the muladhara' 
(--Dewi'bhagawata, Part 7, 35.48-51). The 
process of the awakening of kundalini is 
as follows : at first, inspiratory breath-suspension 
with concentration should be done, and along 
with it ano-perineal contraction (yoni-mudra) 
should be executed. The ano-perineal contrac- 
tion when executed during inspiratory suspen- 
sion causes the apana and prana forces to operate 
in the muladhara on the coiled kundalini, by 
which she is ultimately aroused. 


The concentration form of Kundalini, as 
stated by Narayana, is: 'kundalini, who is in 
the red-coloured muladhara, is all red, like 
lotus filament (that is subtle), and is designated 
by the mantra Hring; her face is radiating sun- 
power, and her breasts are fire and moon powers 
(these are technical terms)' (-Dewibhagawata, 
Part 11, 1.44). And, 'When kundalini passes 
first (that is, from the muladhara to sahasrara) 
she is splendorous like lightning and when she 
comes back (to muladhara), she is wet with life- 
substance (amrita). When  kundalini passes 
through the sushumna, she is all bliss' (-Dewi- 
bhagawata, Part 11, 1.47). 


It has been stated that A spiritual disciple 
who is vital, sound in mind and body, and calm, 
attains God when he is able to bring Atman 
(here: I-consciousness merged in kundalini) 
to the head (sahasrara) through the yogi- 
path (sushumna)' (- Mahabharata, 3.179.17). 

The great rishi Washishta stated: 'As strong 
streams in circular motions fill the river Ganga, 
so all the pranas fill the internal kundalini 
(that is, kundalini situated in muladhara) 
through the process of pranayama in combina- 
tion with pranawa mantra and concentration)’ 
(- Yogawashishta-ramayana, 5, 54.26). This 
process was adopted by Uddalaka. The ex- 
ternalization of prana forces are controlled by 
pranayama. Then they coil themselves into 
kundalini when she is aroused. 

About kundalini Washishtha says: ‘Within 
the tender plantain bud (muladhara), situated 
in the sushumna., lies that Supreme Shakti 
(power) having lightning-like splendour and 


speed. That power is called Kundali, because 
she is coiled. She is the Supreme Power lying 
in all beings and the source of all forms of energy. 
The pranic functions are due to that coiled 
power, but when she is aroused pranas cease 
to function. ... She is the seed of all conscious- 
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ness (sangwid), (-Yogawashishtha-ramayana, 
6 a, 80.41-8). So, Kundalini is the basic power 
which supports livingness and consciousness 
in the embodied beings, when she is in a coiled 
state, and when she is aroused, she becomes the 
basis of spiritualized superconsciousness. 
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CHAPTER 4 
Mantra - 


Supra-sound Power 


We are living in a world of sounds. As fish move 
through water, we move through sounds. Sounds 
are producing very many kinds of impressions 
on us. Some sounds are agreeable, others are 
annoying; some are sweet, others are harsh. 
Sounds are produced in nature - thunder in 
the sky, sounds from storm, from rainfall, 
breaking of the waves in the ocean, flowing of 
rivers; and innumerable other sounds occurring 
in nature. There are also the sounds made by 
birds and other creatures; the sounds of the 
human voice-language, even sounds within 
our bodies. Then, there are artificially created 
sounds - from planes, trains, cars, and machines. 
We hear all these, but we do not hear mantra- 
sounds amidst them. 


Is it because these sounds destroy the mantra- 
sounds? If we go to a lonely place - a 
mountainous region, a deep forest, or some very 
solitary place where all these sounds are absent, 
and we feel calmness there, do we hear the 
mantra-sounds? No, we do not. Are we then 
to conclude that the mantra-sounds are merely a 
fiction? No, this is not the case. The human ear 
is only able to perceive sounds of certain frequen- 
cies, beyond that it cannot go. Therefore, because 
of these limitations the human ear cannot be 
taken as a criterion of the authenticity of the 
mantra-sounds. 

yogis say that the mantra-sounds are heard 
by a ‘perfect ear'. They also say that the ‘perfect 
ear' develops when sense-consciousness is trans- 
formed into non-undulatory, one-pointed con- 
sciousness by the process of concentration. 
When concentration becomes so deep that it 
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continues without any interruption at any point 
and, finally, the sense-objects and the everyday 
I-ness vanish from the conscious field; and a 
"super-I' is awakened, the mantra-sounds arise 
and are ‘heard’. 

If we accept the experiences of the yogis 
as facts, then we have to accept that sounds 
exist in three forms - audible, inaudible and 
audible in concentration. But this simple state- 
ment does not explain the sound phenomenon; 
it requires further clarification. 


Sound 


Sound is regarded as a disturbance or wave, 
produced by a vibrating object in a material 
medium, usually air, in which one molecule, 
when it collides with another, transmits sound. 
In this manner, the sound waves travel in the air, 
at an approximate speed of 1100 feet per second, 
and are perceived by the auditory mechanism 
as sound. The transmission of sound waves 
through the external aspect of the auditory 
system occurs in this way: The sound waves 
are collected by the external ear and are trans- 
mitted through the external auditory meatus 
to the tympanic membrane, and thence through 
the ossicles to the cochlea of the inner ear where 
the auditory receptors are located. Sound vibra- 
tions are converted into nerve impulses in the 
cochlea, and pass as waves of electrical negativity 
along the acoustic nerve to the temporal cortex. 


The capacity of the human ear to receive 
sound vibrations is limited. Out of practically 
an infinite range of vibrations occurring in 
nature, the human ear perceives sounds only 
from 16 to 20,000 complete vibrations per 
second. Below 16, only discontinuous pulsations 
are perceived and above 20,000 nothing is 
heard. But there are some animals, especially 
bats and dogs, who are able to perceive sounds 
of frequencies higher than 20,000. 

The brain is not the seat of consciousness, 
nor do brain functions effect consciousness. 
The brain is a quantity of matter consisting of 
molecules, atoms and elementary particles, 
where no trace of consciousness is found. But 
when it is vitalized by the functioning of bio- 
energies, it becomes a highly sensitized instru- 
ment for the operation of consciousness. 

Neural-neuronal impulses, which are electrical 
by nature, are converted into a non-material 
force - the wayu-energy-at a certain area of the 
brain and are conveyed to the sense-centres and 
then through the ida-path to the sense-mind. 
The sense-mind finally radiates it to the sense- 
consciousness where it develops into a conscious 
form and the T feels it as a sensory object. 
In this way sound is experienced. This is the 
internal aspect of the auditory system. That 
this aspect is not merely a fanciful appendage, 
but a more intrinsic part of sensory phenomena 
is indicated by the following facts. The sense- 
mind, elevated to the Dhi level, is able to perceive 
a sensory object directly without using the 
external sensory mechanism. There are many 
instances of this. Moreover, in pratyahara (sen- 
sory control), all sensory impulses are normally 
stopped and none of them penetrate into sense- 
consciousness. The external mechanism remains 
intact, only the connection is severed. Sense 
factors from the outer world may penetrate 
through the nervous paths and reach the brain, 
but no sensory perception is experienced in this 
state. 


Let us now return to the consideration of 
sound. 


Mantra - Supra-sound Power 


The Sound Phenomenon 


A vibrating object emits vibrations which in 
turn set up vibrations- waves of sound-in the 
surrounding air. The range of air-vibrations is 
wide. But only a limited number of air-vibra- 
tions (10 or 11 octaves) can produce vibrations 
in the mechanism of the human ear; the other 
vibrations do not affect it. These vibrations are 
transformed into nerve impulses in the cochlea 
and pass through the acoustic nerve to the 
cerebral cortex and thence to a certain area 
of the brain. Thereafter we experience a con- 
scious sound form-the perception of sound - in 
the sense-consciousness through a complex 
power-line system in which sense-mind plays 
a dominant role. 

An object, when vibrating, produces sound 
waves in the air. But when the object is not 
vibrating it cannot emit any sound. This 
indicates that an object in a quiescent state 
ceases to emit sound. This can be interpreted 
to mean that the sound power is inherent in 
an object and remains in it in a latent form; 
when an object is made to vibrate by striking, 
the latent sound power becomes sound vibra- 
tions. Or, sound vibrations are simply a gross 
manifestation of subtle vibrations of sound 
which are not registered in a material medium. 


Our recognition of an external world is 
essentially due to sense-impressions radiating 
to our consciousness. We know the objective 
world mainly through our senses. Objects which 
were outside consciousness penetrate through 
the sensory channels into it, where they develop 
into conscious images. The senses of smell, 
taste, and touch operate when they are in direct 
contact with objects. The sense of hearing is 
activated by the sound waves in the air; and 
sight is due to light falling on the retina from the 
objects in the environment. Knowledge of an 
external world, acquired sensorially, is in- 
complete and only meaningful in a desire-bound 
existence. 


The senses are limited in their power. First 
of all, they cannot receive any impressions from 
the outer world if these fall below the threshold 
ofsensation. This refers to both size and distance. 


99 


Fundamentals of layayoga 


The perception of smell is not effected by a single 
molecule of a fragrant object or the perception 
of taste by a single molecule of sugar; we can 
neither hear nor see, if the objects are situated 
at a far distance. We also fail to establish sensory 
contact with an obscured object. These are the 
limitations of our senses. These limitations can 
be overcome to a certain degree by extending 
the range of our senses with the help of super- 
sensitive instruments. We have been able to 
see objects very far from us with the aid ofa 
telescope, to see minute objects through a 
microscope, and to see what is obscured by 
X-rays. But scientific instruments have also 
their limits. The objective world appears to 
be larger and more complex than what we 
experience through our senses even when their 
range is greatly extended by the use of 
instruments. 


So, our knowledge of the outer world is 
restricted because of the sensory limitations. 
When 'seeing' through the senses, objects appear 
to be linked with space-time. Perhaps this 
incomplete seeing gives rise to space-time phen- 
omena. A material object can be seen in three 
dimensions in space. There is no possibility of 
the senses receiving any impressions of more than 
three dimensions. In our seeing of objects, time 
also becomes a factor. 

The space factor appears to arise in our 
‘seeing’ the outer world through the senses. 
The material objects are seen in space, at rest 
or in motion. Space is that which affords the 
possibility of the existence of material objects to 
be perceived by us. But consciousness, in which 
the images of the objects are formed and 
apprehended, does not know space. It has no 
length, breadth or thickness; it cannot be 
measured quantitatively; it is not located in 
space. But images in consciousness are seen in 
space. The time factor operates both in con- 
sciousness and with regard to objects outside 
consciousness. Time indicates changes which the 
object of the outer world are undergoing con- 
stantly. Some changes are very rapid, some are 
slow. The influence of time on consciousness 
is not exactly like that exerted on material 
objects. The changes which are going on in 
consciousness can only be assessed by the 
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rising and disappearing of the writtis (images 
in consciousness) in succession. So, the influence 
of time on consciousness is not exactly on con- 
sciousness, but on the writti-flows; on the 
other hand, time puts permanent marks on the 
material objects. 

Space exists in relation to objects. Space 
by itself amounts to nothing. Space forms 
a part of the knowledge of an object. But without 
this objective knowledge space is zero. Time 
is also a factor in objective knowledge. Time 
by itself if interpreted as that moment when 
there are no forms in consciousness, is also zero. 
So, the space-time phenomenon is a relative 
truth, only applicable when the objective forms 
flow in consciousness. 

How does the writti-consciousness arise? It 
is a mode of our being and is maintained by 
sense-functioning. Sense-impressions originate 
not in the senses but in events in matter. These 
impressions are received by the senses and are 
transformed into sensory impulses which are 
conducted to the cerebral cortex and thence 
to a certain area of the brain, where they are 
converted into matter-free energy and_ passes 
the body-mind bridge and reaches consciousness 
where objective knowledge develops. This con- 
sciousness is chitta - sense-consciousness. The 
sensory knowledge, as writtis, is continually 
flowing in sense-consciousness. The writtis flow 
in succession, and may be termed - writti 1, 
writti 2, 3, 4, etc. The duration of one writti 
at a time in consciousness is generally short and 
the continuous flow causes an undulatory form 
of consciousness. 


When writti 1 flows in consciousness, the 
knowledge of writti 1 arises, and this knowledge 
is only of that particular writti. When writti 
2 comes, writti 1 has been obliterated from 
consciousness, and the knowledge of only writti 
2 shines forth in consciousness. This indicates 
that only one writti and its knowledge is possible 
at one time. But as the writtis flow in succession, 
our knowledge pattern is also in the nature of 
flowing, consisting of many forms. Usually our 
thoughts are composed of many forms fused 
together to constitute a more complete know- 
ledge of certain things. 


However, connected with the writtis or 'know- 


ledges' is an entity which knows what is flowing 
in consciousness as writtis. In fact a writti is a 
form of knowledge due to the knowingness of 
that entity. If the knower disappears, writtis 
or ‘knowledges’ disappear. This entity, which 
establishes a conscious relation with objec- 
tive images in consciousness, becomes the 
knower of the objects. This knowingness presents 
three facts: an objective form in consciousness, 
a conscious exposition of that object, and the 
presence of something which exhibits its quality 
as selfhood. This gives rise to the phenomenon of 
Lness expressing 'I am this, I am that' feelings. 
This is abhimana (I-feeling). These feelings are 
intrinsically associated with I-ness. All these 
feelings originate from and are supported by the 
Lness in relation to objective images. There are 
three main forms of these feelings: I as knower, 
I as doer, and I as supporter (as of the body). 
Sensory perception is the basic knowledge 
pattern appearing as 'I know this object, that 
object’, etc. This may be associated with 
thoughts, feelings or volition. 


There is another aspect of I which is expressed 
on rare occasions. I has the possibilities of 
knowing, thinking and doing unusual things 
which are not possible at the sensory level. 
This phenomenon is due to a conscious contact 
between I and some post-conscious impressions 
(sangskaras) stored in the nonconscious aspect 
of mind, called hridaya. In fact, all knowledge, 
thoughts, actions and feelings which have been 
experienced by the I are transformed into 
post-conscious impressions and stored in hridaya, 
and can be brought back to consciousness by 
memory. However, the 'I' which knows what 
is arising in consciousness remains always in the 
same form and maintains its I-ness in all ex- 
periences. So, the objective forms are multifarious 
and transitory, whereas the I-ness is unchanging 
and stable. 


Does the complete picture of the outer world 
penetrate into consciousness through the sensory 
channels? It is only a part - a superficial layer - 
that known through the senses. We know the 
solidity, liquidity, luminosity and airiness of 
matter. We experience the material world in 
smell, taste, colour, touch, and sound forms. 
But all these are in the superficial stratum. 


Mantra - Supra-sound Power 


Material substance is reducible to molecules, 
molecules to atoms, and atoms to elementary 
particles, such as electrons, protons, etc. It is 
now considered that the particles are the 
ultimate constituents of matter. However, in 
addition to the particles, there is also energy 
in matter. Energy may exist either in association 
with matter, or may make itself free from matter 
to become radiation. These particles are con- 
sidered to be exceedingly small, indivisible and 
ultimate units of matter. But these particles are 
not minute pieces of hard matter of permanent 
size. They have two aspects - particles and 
waves. Electrons, which are negatively charged 
particles, and protons, the positively charged 
particles - both may appear as particles at 
one moment and as waves at another. Both 
particles and waves appear to be the same thing, 
or two aspects of the same thing. 


Have we any direct experience of all these 
phenomena in relation to matter? No, they are 
beyond our senses, and also beyond the reach 
of the sensitive instruments. How then are 
they known? They are known indirectly from 
the experimental evidence obtained in 
laboratories and by the mathematical interpre- 
tation of the results of these experiments. 
In other words, it is an intellectual interpretation 
in which inference plays an important role, and 
which is based on knowledge acquired through 
the senses, instrumental observations, and other 
experimental evidence. 


However, what escapes our observation is 
that the energy which is active in the superficial 
material field is continuous with that subtle 
energy system which is operative in the sub- 
stratum where our senses do not reach, into which 
material instruments do not penetrate, and which 
our intellect does not grasp. This substratum 
is the subtle power-field over which is super- 
imposed the gross material field. The subtle 
power operation is the basic part which sustains 
matter. Mainly two kinds of forces are active 
in the power-field: mahabhuta (metamatter) 
as forces and pranic forces. There are five 
mahabhata forces and five pranic forces. Maha- 
bhata forces are reducible to highly concentrated 
sense forces, termed tanmatras, or tanons. The 
tanons are intrinsically associated with the 
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phenomenon of the emission of lifeful ultramini- 
sound - Swanana, or Swanon. Swanana is 
derived from swana, meaning sound, to which 
is suffixed ana, meaning life. Swanon is the 
abbreviated form of swanana. Swanon is the 
germ-mantra. 

Metamatter forces in combination with pranic 
forces constitute a subtle energy organization, 
arranged in five levels. They are: 


1 Smell-energy organization, in which the 
fundamental aspect is the 'earth' metamatter 
which assumes a particular form and around 
which is a circular wave-motion. When the 
earth metamatter is reduced to its smell 
tanon, it emits a specific swanon. 

2 Taste-energy organization, containing 'water' 
metamatter, a circular wave-motion and the 
taste tanon, emitting a specific swanon. 

3 Sight-energy organization, containing ‘fire’ 
metamatter, a circular wave-motion and the 
sight tanon, emitting a specific swanon. 

4 Touch-energy organization, containing ‘air’ 
metamatter, a circular wave-motion around it, 
and the touch tanon, emitting a_ specific 
swanon. 

5 Sound-energy organization, containing 'void' 
metamatter, a circular wave-motion around 
it, and the sound tanon, emitting a specific 
swanon. 


The sound tanon (shabda tanmatra) is the 
subtlest and perfect form of sound which can be 
‘heard’ only by a perfect ear. It is here where 
swanons are formed. The sound swanon becomes 
transformed into the radiant (pashyantt) sound 
beyond the sound tanon level, and finally into 
sound-principle (para shabda). 


Four Forms of Sound 


Sound exists in four forms. It has been stated: 
‘Sound is in four forms; the Brahmanas (the 
seers of Shabdabrahman) who have controlled 
their minds fully, know these four forms. Of 
these, the first three are hidden and unknown; 
the fourth form of sound is used by human 
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beings' (- Rigweda-sanghita, 1.22.164.45). 

The four forms of sound are Para (supreme), 
Pashyantt (radiant), Madhyama (subliminal) 
and Waikhan (acoustic). The human _ beings 
hear only a part of acoustic sounds. The yogis 
"hear' the other three forms in samadhi. 

About the four forms of sound it has been 
stated: ‘Sound is about to sprout in para 
(supreme) form; it becomes two-leafed (that is 
first manifested) in pashyantt (radiant) form; 
it buds in the madhyama (subliminal) form; 
and it blooms in the waikhan (acoustic) form. 
Sound which has been developed in the above- 
mentioned manner, will become unmanifested, 
when the order is reversed’ (- Yogakunaalyupa- 
nishad, 3.18-19). Here, the stages of develop- 
ment of sound, from the supreme form to the 
acoustic form, and in reverse order, have been 
described. 


Maheshwara said: 'What is called Shabda- 
brahman, the nature of which is nada (causal 
or unmanifest sound), is an aspect of Supreme 
Infinite Being. Shabdabrahman as shakti (power) 
is in the form of bindu (supremely concentrated 
conscious power), and being in muladhara 
that shakti becomes kundalini. From that arises 
nada (sound), like a sprout from a minute seed, 
called pashyantt by means of which the yogis 
see the universe. In the region of the heart 
(that is, in anahata), it becomes more pro- 
nounced, resembling thunder in the atmosphere. 
It is called madhyama. Again it (madhyama) 
becomes swara (voice) by the expiratory help 
and this is called waikhan' ( - Yogashikhopa- 
nishad, 3.2-5). 

It has been disclosed above that Shabda- 
brahman is the source of sound. Shabdabrahman 
is in the form of sound which is unmanifest. 
So it is called para. The power in Shabda- 
brahman is bindu, from which issued the universe 
that is in the nature of pranawa (the first mani- 
fested sound). The cosmic bindu in an individual 
being' resides in muladhara as Kulakundalini 
who is the source ofall sounds. From Kundalini 
arises pashyantt nada. Pashyantt becomes more 
pronounced and particularized in anahata and 
is called madhyama. The madhyama sound is 
expressed as voice, and this is waikhan. 

This Waidika exposition of sound has been 


adopted in the Tantras with explanations in 
greater detail. Shiwa says: 'The source of nada 
(sound) which is called para (causal) arises in 
muladhara; that sound being in swadhishthana, 
becomes manifested and is called pashyanti; 
that sound going up to anahata, becomes reflected 
in the conscious principle and is called madhya- 
ma; then going upwards in wishuddha in the 
region of the neck, by the instrumentation of the 
larynx, palate, the root and tip of the tongue, 
teeth, lips and nasal cavities ... it becomes 
waikhan' (-Tantrarajatantra, 26.5-9). 

Further, 'That eternal kundalini; in her 
Shabdabrahman aspect is the source of power 
in which is dhwani (power as supremely rarefied 
sound) that develops as nada (sound), then 
nirodhika (fire-energy expressed in control), 
ardhendu (the crescent moon), bindu (point) 
and para (supreme); and from para arise 
pashyanti, madhyama and waikhan _ sounds' 
(-Sharadatilakatantra, 1.108-9). 

Kundalini as Shabdabrahman is endowed with 
power which is in the nature of sound-substance, 
having the possibility of developing as sound- 
power (nada), which is associated with fire- 
energy in the form of control-power, that is, 
higher spiritual energy. The sound-power as- 
sumes a semilunar shape with which is connected 
concentrated divine power-consciousness. This 
is the latent sound which is unmanifest. This is 
para sound. From para arises pashyanti, and then 
madhyama and finally waikhan. 


Para-sound 


Kundalini has two aspects-supreme and sound. 
In her highest aspect kundalini, as Supreme 
Kundalini (Mahakundalini), is united with 
Supreme Consciousness and is one with that. At 
this level there is a complete absence of sound 
in any form - ashabda (non-sound). kundalini; 
in this aspect is Infinite Supreme Consciousness, 
having no attributes. But in her specific power- 
fulness, Supreme Power is able to produce a 
power phenomenon from which emerges the 
universe of mind and matter. At this stage 


Mantra - Supra-sound Power 


Kundalini is Shabdabrahman and her power is in 
the nature of sound-substance (dhwani). Sound- 
substance is not manifested sound, it is the life- 
energy principle (prana) which creates and 
operates in what has been created. This living 
sound-power is the causal sound and is called 
para-sound. 

Supreme Brahman appears as Shabdabrahman 
when Supreme Power, which is one and the 
same with Brahman as Mahakundalini, 'wills' to 
express the kinetic counterpart of the static 
quiescent eternal reality. This aspect of Brahman 
is called Shabdabrahman, because the power 
which is going to be expressed is in the nature of 
nada-a phenomenon in which willing is imbued 
with effectivity in the form of pre-sound which 
becomes Supreme Bindu-the supremely con- 
centrated power. The concentration is such as is 
fully ready to actualize the ‘willing’ of Supreme 
Power in her purely power aspect. This 
concentrated power is Bindu, because it is non- 
magnitudinous and non-positional power, which, 
when magnified, appears as splendorous and 
permeated with sonority without manifested 
sound. This power is Kundalini as Shabda- 
brahman. Here lies the principle of sound- 
sound unmanifested and undifferentiated but 
power in maximum concentration and in the 
nature of sound-substance. This power-sound is 
para-sound. 


In Shabdabrahman there is an arrangement 
in a latent phase, termed kamakala-the prin- 
ciple of the actualization of the power as sound. 
Supreme Bindu (supreme power-concentration) 
before the manifestation of creative power 
assumes a threefold character- the three specific 
power-points (bindus), termed bindu (second) 
(consciousness-point), nada  (sound-radiating 
energy-point), and bija  (sound-specificality- 
point), which constitute a triangular process. 
Each power-point emits a number of sound- 
potentials - the would-be sound units - arranged 
in a line, and the three lines form the triangle. 
All these are in a latent phase and unmanifest. 
This triangular process is kamakala (triangular 
process of power-points). 
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At a certain point of concentration of energy, 
Supreme Bindu bursts, as it were, and a great 
concentrated power in the form of sound em- 
anates. This power-sound is Pranawa Nada 
and is ‘heard' by the yogis in concentration. 
The power aspect is concentrated prana-energy 
from which the name pranawa is derived. The 
prana-energy in motion creates a series of force- 
motion-lines, consisting of four phases. On its 
first emergence from Supreme Bindu it creates 
‘A’ line-the A-phase -which is _ transformed 
into 'U' line, called U-phase. It is then changed 
into 'M' line-the M-phase. Finally, it assumes 
'O' (Tantrika letter 0)-shaped line in which 
'M' is changed into nada-bindu and 'O' 
becomes the bija to form ong, as it is 'seen' by 
the yogi's in concentration. In this power-form 
the sound factor is inseparable. The power is 
sound and the sound is power. This is the first 
manifested power-sound phenomenon- prana- 
wa. This is called pashyantt-sound - the first 
manifested radiant sound. 


Pranawa is the first manifestation of para- 
sound; Para-sound is the source of pranawa. So, 
pranawa is the first manifested sound. From 
this arise all forms of sounds - mantras, 
Weda, language and all other sounds. All 
sounds are finally absorbed in pranawa and 
pranawa into para-sound. Para-sound is Shabda- 
brahman. 

Pranawa is a complex organization of powers 
in which a basic power supports various powers. 
The prana-force, which is in motion in Pranawa, 
makes the three bindus (power-points), which 
are in a latent form in kamakala, operate, and 
the sound-potentials begin to be actualized as 
matrika-warna (sound-units). In Supreme Bindu, 
which is consciousness-power reality, there are 
concidynamism potentials in a massive con- 
centrated state, that now begin to develop. The 
consciousness factor arises from kundalini and 
power from Prana. Of the three bindus (power- 
points), nada is the centre of pranic force, which 
is the fundamental sound-factor and from which 
occurs an emission of a_ super-refined ray 
(rashmi) of red colour. This is termed Rajas- 
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guna (primary energy-principle). The red-power 
at the bindu becomes yellow radiant con- 
scidynamism, termed Sattwa-guna (primary sen- 
tience-principle). The sound factor of the red- 
ray becomes a specific sound at the bija. The 
red-power is changed here into black-power 
which is termed Tamas-guna (primary inertia- 
principle). 

The red-ray emission creates a red-line - 
rajas-line, which releases sixteen sound-units. 
In a similar manner, yellow- and_ black-lines 
are created, and are called sattwa- and tamas- 
lines respectively. From each of them sixteen 
sound-units are released. These three lines form 
and equilateral triangle standing on its apex. 
The left side of the triangle is the red-line, the 
base is the yellow-line, and the right side is the 
black-line. These three lines are the three forms 
of power, termed Wama, Jyeshtha. and Roudn. 
Wama is the red-line and consists of sixteen 
sound-units from A to Ah; Jyeshtha is the yellow- 
line, consisting of sixteen sound-units from Ka 
to Ta; and Roudri is the black-line, consisting 
of sixteen sound-units, from Tha to Sa. In the 
three angles of the triangle are three sound- 
units, named Ha, between the red-line and the 
yellow line, K.sha, between yellow-line and 
black-line, and La (Rhha) at the apex within 
the triangle between the black-line and red-line. 
Ha is the moon-point, Ksha is the sun-point, and 
La is the fire-point. Wama-power is associated 
with the Brahma-Consciousness; Jyeshtha. with 
Wishnu, and Roudr with Rudra. The red- 
energy in the yellow field creates mind and 
senses, and in the black field it creates tanmatras 
and mahabhutas. Sound-units 
madhyama-sound. 


operate in 


The emerged prana-force begins to throb in 
pranawa in its characteristic manner, causing 
to be emitted what is called pranawa sound. The 
sound-motion is in the nature of what has 
been termed samanya spanda - basic in- 
finitesimal motion almost uniform in character, 
which shows insignificant change in form. It 
is more quiescent than motional. It is the 
motional totality without having any _speci- 
ficality. The prana-throbbing and sound-motion 
are the same thing, or two aspects of the same 
thing. Sound is the exact nature of throbbing 


pram. The manifestation of prana-force is in 
the nature of sound. Sound is the mode of 
apprehension of power which is in motion. 
The sound pattern of the motion is Ong - the 
poshyanti-sound. Ong is the whole sound. Sound 
is also the mode - the only mode - of the un- 
coiling of the coiled power. 


Madhyama-sound 


The pranawa power-sound-motion changes from 
its vast and vague character to a clearly defined 
specific pattern in which limitedness and change - 
ableness are more and more marked. The one 
pranawa-sound now becomes many parti- 
cularized sounds. Hence, they have been termed 
wisheswa spanda - particularized motion. The 
singularity of sounds arises from the bija which is 
'0O', as there is only one sound which is Ong. 
Now the plurality of the bija develops. But the 
nada-bindu factor of pranawa is retained, which 
becomes an intrinsic part of the newly developed 
byas. This manifold specialized sound 
phenomenon is madhyama-sound developed 
from  pranawa.  Pashyantt-sound becomes 
madhyama-sound. 

pranawa is the original sound which is one 
and without parts and represents the manifested 
power as a whole. In detailed manifestation 
of power which occurs at the madhyama level, 
there is an expression of specialization and 
plurality. The original sound homogeneity exist- 
ing in pranawa begins to change into sound 
heterogeneity existing in madhyama. Here matri- 
ka-warnas or matrika-arnas (primary sound- 
units) come into being. The word 'matrika' 
usually means mother, but here it is used in a 
technical sense. It stands for the warnas (parti- 
cularized sound-forms) as a whole. Warna is 
usually translated as a letter of the alphabet. 
But the technical meaning of it is a particular 
sound-form. There are fifty warnas or sound- 
forms. Collectively, all fifty sound-forms are 
called matrika. So it is called a garland of 
fifty (mala panchashika). 

The fifty sound-forms are from A to Ksha. 
The sound-forms from A to Ksha are collectively 
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named Matrika. As there are fifty matrika letters 
from A to Ksha, matrika is also called fifty- 
matrikas (panchashanmatrikah). These sound- 
forms (from A to Ksha) are the bijas, that is, 
specialized sounds. So it is stated: 'A to Ksha 
sounds which are matrika are in the nature of 
bija' (-Kamadhenutantra, ch. 1, p. 1). These 
sound-forms are not lifeless letters; they are 
in the nature of consciousness and power. It 
is stated: 'The warnas (letters) from A to Ksha 
are Shiwa (Consciousness) and Shakti (Power); 
these warnas are (Shabda-) Brahman and exist 
always' (- Kankalamalinitantra, ch. 1, p. 1). 


Matrika is living power and forms mantra. 
It has been stated: 'Matrika is living power and 
in the form of mantra’ (-Kamadhenutantra, 
ch. 10, p. 12). Matrika is that power which leads 
to yoga. So it is stated: 'These are matrika- 
warnas (letters) which are within the sushumna 
and are in the nature of yoga; without the help 
of akshara (letter) spiritual yoga is not attained’ 
(-Kamadhenutantra, ch. 12, p. 14). The matri- 
ka sound-forms are the detailed manifestation 
of praraawa-sound. It has been stated: 'Fifty- 
matrikas arise from nada (here pranawa-sound) 
in a regular order' ( - Wishwasaratantra, 
ch. l,p. 4). 

Matrika-power is Kundalini It is stated: 
'The sound Ka is Kundali herself; kundali is 
in the form of fifty-sounds matrika' (-Gayatri- 
tantra, 3.148). Further, 'Kundali' is in the form 
of 50 sounds; she is nada and bindu; she is in 
the nature of consciousness; she is_ prakriti 
(primus)' (-Gayatritantra, 3,132), and 'Kun- 
dali who is in the form of fifty-sounds is eternal 
and the embodiment of highest spiritual know- 
ledge. The attainment of Supreme Brahman 
is only possible through her; she is Supreme 
Kundali' (- Gayatritantra, 3.130). 

It has been stated: 'The thread of what has 
been called a garland of fifty is in the nature 
of Power and Consciousness; Kundali-power 
(that is, the power in sound-forms) has (in this 
manner) been strung' (-Shaktanandatarah- 
gina, 8.8). This matrika-garland is also called the 
garland of spiritual knowledge. So it is stated: 
'Fifty-matrika-power has been termed jnana- 
mala (a garland of spiritual knowledge)’ 
(- Gayatritantra, 3.149). 
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kundalini has two aspects: one is subtle 
which is beyond sound, and the other is the 
sound-form. There are fifty sounds and they are 
collectively called matrika. Sound is power. 
This power is in the nature of life-energy principle 
and manifest as sound. The sound-power is an 
aspect of Kundalini. Kundalini in her sound 
aspect is the principal Dewata (embodied divine 
consciousness) arising from appropriate mantra. 
The matrika-warnas are primary sound units. 
Matrika-sounds arise from kundalini and are 
embedded in her. So, Kundalini is the root of 
matrika and in whom again matrika dissolves. 
After the dissolution of matrika into Kundalini, 
she remains in her subtle form. 


Matrika-sounds 


Matrika-sounds are primary sound-units, and 
each unit exhibits a specific form of sound. 
A sound-unit is composed of three fundamental 
parts: bija, nada and bindu. The bija part 
represents a specific sound of one kind, without 
being mixed with other sounds. Through the 
instrumentation of nada the bija-sound is rare- 
fied, concentrated and conducted to bindu 
where the sound is transformed into spiritual 
consciousness. So a bija is always with nada- 
bindu. The bijas of matrika are fifty and there- 
fore there are fifty forms of specialized sound. 
So, we have fifty primary sound-units. 

Matrika-sound can be classified into two 
groups: principal and subordinate. The principal 
sound-forms are endowed with powers to activate 
or inhibit the powers of the subordinate sound- 
forms and to make the subordinate forms operate 
and cooperate with them or other subordinate 
forms. The subordinate matrika-sounds uncoil 
their powers with the help of the principal forms. 
The subordinate forms are able to exhibit 
great power when combined with appropriate 
principal matrika-sounds. The _ controlling 
mechanism lies mostly in principal forms. The 
subordinate forms cannot be successfully com- 
bined with each other without the help of the 
principal forms. 
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Principle sound-units are of two kinds - short 
and long. Short-power units inhibit the specific 
power ofa subordinate sound-unit at short inter- 
vals in order to activate the specific power 
of another subordinate unit. Long-power 
matrika-units are able to activate a subordinate 
unit to its limit. The combination of matrika- 
units may be of the short-power type, the long- 
power type, or both types. In the short-power 
type, different units operate with short intervals 
between, and in the long-power type, the units 
operate at longer intervals. The nature of the 
combination of matrika-units determines the 
nature of the specific sound-motion. Tables 
4.1 and 4.2 are the two tables of matrika-units: 
In all, there are fifty matrika sounds. 


Table 4.1 Principal matrika-units - sixteen in 
number 


Short type Long type 
a a 
i i 
u u 
ri ti 
Tri Iti 
e 
ai 
0) 
ou 
common 
ang ah 
Table 4.2 Subordinate matrika-units - thirty-four 
number 
k ch 1 t py sh 
kh ch th th ph r_ sh 
Sy goed sb Ls 
gh jh dh dh bh w fh 
n nanan m ksh 


Matrika-units exhibit certain general and 
specific characteristics. The following are the 
general characteristics: 


1 Matrika-units contain three gunas (primary 
attributes) -sattwa, rajas and tamas. The 


centre of sattwa is in bindu, of rajas in nada, 
and of tamas in bija. 

2 Matrika-units may go beyond gunas when 
they are reduced to the principle of sound 
and become Kundalini. 

3 Matrika-units are endowed with three 
forms of power- sentience-power, willing- 
power and action-power. 

4 Matrika-units consist of bindu, nada, and 
bija. 

5 Matrika-sounds are transformed into five 
forms of dewata (embodied divine conscious- 
ness) at the five tanmatra levels. The five 
dewatas are: Brahma, Wishnu, Rudra, 
isha, and Sadashiwa. 

6 Matrika-sounds are endowed with five 
forms of pranas. They are: prana, apana, 
samana, udana, and wyana. 

7 Matrika-units constitute four forms of 
knowledge at four levels. They are: 

(a) Highest spiritual knowledge at the 
sub-bindu level. 

(b) Knowledge of tanmatras and mahabhutas. 
(c) Super-sensory knowledge. 

(d) Sensory knowledge. 


Another important point is the colour pheno- 
menon of matrika. Colour is an indication of 
the nature of energy predominating in a sound- 
unit. The bija-power when in motion creates 
a power-line which is seen in colour. The three 
fundamental colours are yellow, red and black. 
Sattwa predominates in yellow, rajas in red and 
tamas in black. Yellow indicates that bindu 
has greater influence on bija; red indicates the 
greater influence of nada on bija; and black shows 
the power of bija itself. The original colours are 
also changed to show the mixed character of 
the power-motion. The Table 4.3 shows the 
normal colours of the matrika-units. 


When the matrika-units exhibit creative 
power, all of them become red at the sahasrara 
(thousand-petalled centre) level. But when they 
show the power of absorption or when they are 
going to be absorbed into Kundalini, they 
become white, that is transparent. From an 
evolutionary point of view, whiteness indicates 
a trace of the finest form of sattwa, and from the 
point of view of absorption, a white matrika 
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Table 4.3. Table of matrika colours 

a moon-white n shining red 

a white t shining white 
i white th shining yellow 
i shining yellow d shining yellow 
u yellow dh shining red 

u shining yellow n shining yellow 
n shining red t shining yellow 
ri shining yellow th orange 

Tri shining yellow d shining red 
Tri moon-white dh shining yellow 
e deep red n shining red 

ai moon-white Pp moon-white 

° shining red ph — shining red 
ou shining red b moon-white 
ang shining yellow bh orange 

ah shining red m orange 

k vermilion y smoke 

kh deep red r shining red 

g orange 1 shining yellow 
gh orange w shining yellow 
n smoke sh red 

ch white sh white 

ch shining yellow 8 white 

j moon-white h shining red 
jh shining red ksh white 


N.B. All the matrika units are connected with nada- 
bindu and give the sound ‘ng’, except 'ang' and ‘ah’. 


is in a state where it is reducible to Kundalini. 
At the ajna level, the normally red ‘'h' becomes 
white and ‘ksh’ retains its normal white colour. 

At the wishuddha level, the matrika 'h' becomes 
the sound-form of the sound tanon. The sound- 
form is called the bija of sound tanon. As a 
bija of sound tanon, ‘h' with nada-bindu 
becomes ‘hang’ and its colour is white. In this 
centre there are sixteen matrika-units, from 'a' 
to ‘ah’, and all of them are red. 

At the anahata level, the matrika ‘yang’ 
becomes the bija-sound of touch tanon and is 
in smoke colour. So it retains its original colour. 
It is in this colour that ‘yang’ is reducible to 
‘hang’. In this centre there are twelve matrika- 
units, from 'k' to ‘th. They are red. At the 
manipura level, the matrika ‘rang’ becomes the 
bija-sound of sight tanon and retains its original 
red colour. There are ten matrika-units in this 
centre, ranging from ‘d' to 'ph', and they are blue 
in colour. 
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At the swadhishthana level, the matrika ‘wang’ 
becomes the bija-sound of taste tanon. It changes 
its yellow colour to white. In this centre there 
are six matrika-units which are golden in colour. 

At the muladhara level, the matrika ‘lang’ is 
the bija-sound of smell tanon. This matrika- 
sound retains its original yellow colour. There 
are four matrika-units in this centre. They are 
of a golden colour. 


Waikhari-sound 


Madhyama-sound becomes waikhari-sound 
(gross aspect of sound) which operates as sound- 
energy in the material field and is transformed 
into sound (gross), a part of which is audible to 
the human ear. The audible part of sounds may 
be classified according to the following groups: 


1 Language form - 
(a) spiritual and philosophical forms; 
(b) scientific forms; 
(c) common forms, 

2 Music (vocal and instrumental). 

3 Sounds from animals. 

4 Sounds in nature. 

5 Artificially created sounds. 


Mantra 


Mantra is in the nature of kundalini and Con- 
sciousness. It has been stated: 'Mantra is in 
the nature of Shiwa (Supreme Consciousness) 
and Shakti (kundalini power); mantra arises 
from the muladhara. Those who are able to hear 
mantra or to expound it are rare' ( - Yoga- 
shikhopanishad, 2.5). Mantra comes into being 
from Kundalini who is in muladhara. kundalini 
manifests herself as mantra. As kundalini is 
never without Shiwa-consciousness, so mantra 
is of kundalini and Consciousness. 

Mantra is endowed with the power of trans- 
forming thinking into deep concentration and 
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causing the life-power motion to be absorbed 
into sushumna., thus effecting effortless breath- 
suspension. It has been stated: 'Because of the 
power of concentration, of the conduction of 
central bio-energy into sushumna, of arousing 
divine consciousness, and of its being based on 
Supreme Consciousness, it is called mantra’ 
( - Yogashikhopanishad, 2.7-8). Mantra which 
originates from kundalini in muladhara is also 
called mula (basic) - mantra. Mala means root 
or basis. The mantra which originates directly 
from kundalini in muladhara and is the root of 
all other mantras is called mulamantra. So it is 
stated: 'That which is the root of all mantras, 
which arises from muladhara, and because of 
the real form of the root (that is kundalini) in 
its subtle nature is embedded in that (mula- 
dhara), it is called mulamantra' ( - Yogashikho- 
panishad, 2.8-9). 

It has been further stated: 'Through the pro- 
cess of concentration spiritual protection is 
effected; this is why it has been termed mantra. 
In all mantras power-in-sound-form (wachaka- 
shakti) is inseparably linked with power as 
Consciousness (wachya-shakti)' (Ramatapinyup- 
anishad, 1.1.12). Therefore, mantra is endowed 
with the power of protecting the practitioner 
spiritually through the process of concentration. 
Thinking develops into concentration by mantra, 
and this mantra-concentration offers spiritual 
protection. 

ishwara stated: 'It is called mantra, because 
deep concentration on the true form of the 
immensely lustrous dewata (embodied divine 
consciousness) and protection from all fear are 
effected by it’ ( - Kularnawa, ch. 17, p. 84). 
Mantra, technically, is derived from ‘man’ 
and 'tra'. 'Man' means manana, that is, con- 
centration, and 'tra' means trana, that is, pro- 
tection. This means that our consciousness 
becomes free from worldly thoughts and goes 
into a state of concentration by mantra. Or, 
'‘man' = mana to mean consciousness, and 'tra' 
to mean protection, that is, as consciousness 
at the sensory level is multifarious in character, 
so its higher aspect is hidden. Mantra is that 
process by which superconsciousness is pre- 
served by controlling oscillations of conscious- 
ness and developing concentration. Mantra 


is that sound-power by which the uncontrolled 
mind becomes controlled and concentration is 
established. 

There is still another factor. In pranawa, 
the final sound-power of 'm' is transformed into 
nada-bindu, that is, the sound ‘ng’ on which the 
effectivity of 'Ong' as a mantra depends. Then 
the matrika-sounds and all mantras formed by 
matrika are endowed with ‘ng’ sound-power 
as an intrinsic part. As ‘ng’ sound is the inmost 
constitution of mantra, and as ‘ng’ sound has 
developed from the 'm' factor, so the sound- 
phenomenon has been termed mantra, the 
'm' factor being used at the beginning of the 
word. Moreover, the bija-sounds of mantra 
are finally reduced to nada-bindu, therefore, 
the nada-bindu is the vital part of mantra, and, 
as this vital part develops from 'm', so 'm' has 
been used as the first letter in mantra. This is 
why 'm' is called mantresha- the lord of mantra; 
that is, the supercontrol-power of mantra lies 
in m. 

So we find that mantra is that form of power- 
sound which arises from Kundalini, first as 
concentrated, uniform single sound, termed 
pranawa, which develops as multiform special- 
ized sounds- matrika- and their complex com- 
binations that can be transformed into waikhari 
(gross)-sounds. To put it in another way, 
mantra is the uncoiling of kundalini as sound- 
power from her subtle state. So Kundalini 
has two forms-the subtle luminous form, and 
the mantra-form. When the luminous form is 
aroused in muladhara, Kundalini absorbs mantra. 
On the other hand, when mantra is aroused, 
kundalini manifests herself as a Divine Being 
in an appropriate form, and that finally leads to 
luminous form. 


When pranawa-sound first issued from 
Supreme Bindu, there was an agitation in 
prakriti by which the minus gunas imbedded 
there became plus factors. At the sattwa point, 
mantra-sound-power has created mahan manas 
(superconscious mind), and at the tamas point 
shabda tanmatra (sound tanon) has been created. 
Pranawa develops into fifty matrika-sounds, 
and matrika creates bija(germ)-mantra, other 
forms of mantra and Weda-mantra. Bija-mantra 
is that form of mantra in which sound-power is 
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in great concentration and from which dewata 
arises. It is that concentrated sound-power 
which makes kundalini manifest as dewata. 
Bija-mantra may be a simple matrika-sound, 
viz. 'Gang'-the bija-mantra of Dewata Ganesha. 
On the other hand, a bija mantra may consist ofa 
combination of two matrika-units, viz. ‘Houng'- 
the bija-mantra of Dewata Shiwa. A_ bija- 
mantra may be a combination of more than two 
matrika-units. A bija-mantra may have more 
than one bija and one or more sound-forms 
constituted by a number of appropriate matrika- 
units without nada-bindu to increase the power 
of the bija. In Weda-mantra, different matrika- 
units, generally without nada-bindu, constitute 
word-forms. Certain word-forms are used as 
mantra, while others present thought-knowledge- 
forms which are received and understood by 
one who has purified his mind and raised the 
level of intellection to the spiritual level. Many 
such minus nada-bindu word-forms are masked 
forms of matrika-units with nada-bindu. As, 
for example, the word 'yama' is the masked form 
of matrika-unit ‘yang’. 


Pranawa is the first mantra. It has been stated: 
"What all the Weda declares to be attained, what 
all ascesis is directed towards, and for what 
thought-emotion control is practised, is, in 
brief, that sound which is called ‘Ong’. This 
Ong is Shabdabrahman and also Supreme Brah- 
man. ... This spiritual practice is the best and 
highest. (- Kathopanishad, 1.2.15-17). At 
first, by the practice of the pranawa mantra, 
Shabdabrahman is attained. Then the pranawa- 
sound recoils into kundalini. Thereafter, by 
deep concentration on _ luminous kundalini, 
non-sound Supreme Consciousness is reached. 


Pranawa is a combination of three sounds 


which arise from ‘a 'u' and 'm'. As long as 
‘a’, 'u' and 'm' form three separate sounds, the 
yogi will not be able to reach the Shabdabrah- 
man level. Each separate sound does, of course, 
produce results, but this does not lead to kunda- 

lini. When the three sounds become one sound, 
it is the pranawa-sound as it is manifested in 
Ong. It is an extraordinarily grand sound, which 
contains the germ of the summation of all 
fifty matrika-sounds. It is called pashyantz- 


sound. When concentration is not deep, the 
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penetration of outer objects into consciousness 
cannot be completely eliminated. When con- 
centration is interrupted the one sound appears 
as three sounds. But in deep concentration the 
three sounds become one and_ inseparable. 
This is possible when the external, the internal 
and their connecting links are under control. 
This has been termed bahyabhyantara-madhya- 
ma-kriya (externo-interno-median process) 
(- Prashnopanishad, 5.6). By the external is 
meant the outer objects, and by the internal, 
consciousness, and the middle is their connecting 
links - the senses. This is the process of senso- 
mental control. 


At the sensory level, the three sounds are 
actually two sounds - that of ‘a’ and ‘u'; the 
‘m' sound disappears after the 'u' sound. The 
‘a’ and 'u' sound-powers are transformed into 
pingala and ida power-lines which maintain 
inspiration and expiration. The silent ‘a’ sound 
expresses itself as inspiration, and the silent 
‘u' sound as expiration. The third sound 'm' 
disappears at the interval between expiration 
and inspiration. The ‘a’ ceases because the 
ida-flow causes expiration. The '‘u' ceases 
because inspiration is induced by the pingala- 
flow. So ‘a’ and 'u' can never be united unless 
the pihgala-ida flows are transformed into 
sushumna-Row. In sushumna-flow inspiration and 
expiration are changed into kumbhaka (breath- 
suspension). In sushumna-flow ‘a’ and 'u' are 
united to effect 'o' which is a long sound starting 
from the muladhara and passing through the 
swadhishthana, manipura, anahata, and wishud- 
dha, where the genuine '‘o'-sound is heard. 
Then '‘o' passes the ajna and thereafter the 
subdued 'm'-sound appears as nada-bindu and 
becomes linked to 'o' and effects one sound. 
The one sound now passes the sushumna and 
enters the sahasrara and is absorbed into Shabda- 


brahman, and samadhi is attained. 


From the pranawa-sound matrika-sounds arise 
at the madhyama level. There are 50 matrika- 
sounds, from ‘ang' to ‘kshang’. The matrika- 
sounds can again be transformed into prarcawa- 
sound, and pranawa-sound into Kundalini by the 
mantra-process. In this process the matrika- 
sounds are combined with ong, viz., ong ang, 
ong ang, ong ing, etc. By this process, the matrika- 
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sounds are gradually absorbed into pranawa- 
sound. 

However, matrika-sounds possess specialized 
powers which are aroused by the mantra- 
process. The matrika-sound ‘ang’ has the death- 
conquering power; at the spiritual level it 
gives immortality by bringing the disciple beyond 
matter-mind, and, at the material level, it 
promotes health and longevity. It is present also 
in all sounds; it is all-pervading. The ‘ang’- 
sound is all-pervading, and in the nature of 
attraction. It creates affection in the mind 
and the disciple becomes the centre of attrac- 
tion. The 'ing'-sound promotes growth of the 
body and general welfare, but it also causes 
great disturbance and pain to those who slip 
from the spiritual path. The 'zrag'-sound develops 
the power of higher speech and is in the nature 
of purity. The ‘ung'-sound imparts vital vigour 
and is the essence of strength. The ‘ung'-sound 
causes spiritual strength through unbearable 
pain and sorrow. The 'ring'-sound is the power 
causing agitation and is tremulous in character. 
The ‘ring'-sound presents charming splendour. 
The ‘ring’-sound causes enmity and_ bewilder- 
ment. The ‘ring'-sound is also bewildering. 
The ‘eng’- and ‘aing'-sounds are pure sentience 
and charming. The ‘ong'-sound is in the nature 
of all speech and purity. The ‘oung'-sound is 
all speech and is endowed with the power of 
subjugation. The ‘ang’ (that is ‘ng') -sound has 
the power of control over animals and is bewilder- 
ing. The ‘ah'-sound prevents death and is violent 
in nature. 


The '‘kang'-sound gives happiness and pro- 
sperity. The 'khang'-sound causes agitation. The 
‘gang'-sound removes all obstacles and is great. 
The 'ghang'-sound gives good fortune and stops 
what is not good. The ‘hang'-sound is mighty. 
The 'chang'-sound is destructive in nature. 
The ‘chang'-sound is formidable. The 'jang'-sound 
destroys all evil and causes fear. The ‘{jhang'- 
sound destroys unspirituality. The 'nang'-sound 
is the conqueror of death. The ‘tang'-sound is 
endowed with superpower and is the destroyer 
of all diseases. The 'thong'-sound is moon-like 
and is helpful in concentration, and bestows 
pleasure. The ‘dang’-sound is very powerful and 
splendid. The '‘d'hang'-sound gives wealth and 


good fortune. The 'nang'-sound is the bestower 
of all success and causes infatuation. The ‘tang'’- 
sound is kindly disposed and a wealth-giver. The 
‘thang'-sound leads to religious attainment and 
to purity. The 'dang'-sound is pleasing and pro- 
motes growth. The ‘dhang'-sound is great and 
the conqueror of disease. The ‘'nang'-sound 
develops tranquillity and gives enjoyment and 
liberation. The 'pang'-sound is auspicious and 
the remover of all obstacles. The 'phang'-sound 
is lustrous and leads to superpowers. The 'bang'- 
sound is the destroyer of all evils and splendid. 
The 'bhang'-sound is frightful and the destroyer 
of worldliness. The 'mang'-sound causes tempta- 
tion and enmity. The ‘yang'-sound is all-pervad- 
ing. The 'rang'-sound causes pain and sickness. 
The 'lang'-sound is splendid and all-sustaining. 
The 'wang'-sound promotes welfare and gives 
purity. The 'shang'-sound is pure and bestows 
success. The 'shang'-sound is pure and leads to 
virtue and causes wealth and the fulfilment of 
desires. The 'sang'-sound is the root of knowledge. 
The ‘hang'-sound is pure and bestows know- 
ledge. The 'kshang'-sound gives spiritual and 
worldy knowledge and is splendorous. It is, as 
it were, a crest-jewel. 


We find that a matrika-unit is a specific power 
operating in its individual characteristic manner. 
The power-line created by the operation of the 
power is called a specific warm, which is at the 
same time emitting specific sound. So, a matrika- 
unit is a specific power in specific sound-form. 
Each matrika-unit is a mantra. Some of these 
matrika-units, when combined in a definite 
manner, create specific sound-power in a highly 
concentrated form. These are the bija-mantras - 
concentrated powers in sound forms. Other 
mantras are also created. And finally, the Weda 
has been created. All spiritual potentials and 
creative elements contained in the matrika- 
units grow through the Gayatn mantra and 
culminate in the Weda. Here the arrangements 
of the matrika-units have taken a character- 
istic course to form words and, at the same 
time, they become mostly minus nada-bindu. 
These words appear to be more like a language 
at the sensory level. The mantra-power of 
matrika has been transformed in the Weda 
into a rarefied form of sentience containing 
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the knowledge patterns of both cosmic and 
spiritual phenomena by _ specialized letter- 
arrangements. Here, mantra-power has lost 
its specificity, and is changed into cosmic and 
spiritual knowledge patterns. The real meanings 
of these knowledge-buds cannot be deciphered 
with the help of mere linguistic knowledge. 
The highly technical letter- and word-combi- 
nations are only known to the yogis who have 
realized mantra and its power transformation. 

Mantra has two forms of power: wachaka- 
power and wachya-power. Wachaka-power is 
Kundalini in sound-form. Kundalini herself is 
mantra. It is in this power that mantra exists 
as a vital force. By the mantra-process the 
mantra-sounds are reduced to kundalini-power; 
and then kundalini assumes the appropriate 
divine form - dewata - and is revealed to yoga 
disciples in that form. So mantra-sounds can be 
transformed into kundalini when she appears 
as dewata. When a disciple is able, at this 
stage, to transform concentration on the dewata 
form into superconcentration, and is fully esta- 
blished in it, dewata will, step by step, be re- 
coiled into kundalini; and kundalini will be 
Mahakundalini and will shine forth as attribute- 
less Supreme Consciousness. This is the wachya- 
power of mantra - Mahakundalini as Supreme 
Brahman. 


If the mantra is bija-mantra and is imparted 
by a guru directly to his disciple, it will produce 
quicker and better results. A bija-mantra is the 
depository of immense power in a most con- 
centrated form which remains latent in it. 
This latent power is aroused by the mantra- 
process disclosed to the disciple by his guru. 
The sound aspect of the power gradually becomes 
more and more rarefied and, ultimately, is 
absorbed into kundalini. At this stage Kunda- 
lini herself assumes the form of Ishtadewata. 
Ishtadewata. is that divine form which arises 
from the bija-mantra when it is absorbed into 
Kundalini. When the latent mantra-power in 
the bija is aroused by the mantra-process, the 
sound is absorbed at a certain stage of concentra- 
tion into kundalini; and kundalini manifests 
herself as the dewata linked to the bija. So 
Ishtadewata. is the divine form of mantra. 
Ishtadewata is the manifested kundali-power in 
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form. This divine form is intrinsically related 
to the bija.bija is dewata. 

Dewata - the divine form-is not an imaginary 
form, but a form which Kundalini herself has 
assumed. It is the form which arises frombija- 
mantra. In deep concentration, mantra-sounds 
are recoiled into kundalini and Kundalini 
appears as Ishtadewata. In the sound-process, 
concentration gradually becomes uninterrupted 
and deep. In this manner, holding-concentration 
is transformed into deep concentration. At a 
higher stage of deep concentration I/shtadewata. 
arises from mantra. Ishtadewata. is not a passive 
phenomenon. Ishtadewata becomes living when 
concentration reaches the stage of samadhi. 
When this superconscious concentration is fully 
established Ishtadewata is seen also in a decon- 
centrated state. The devotee, who is in the 
dewata-consciousness, sees, hears and feels /shta- 
dewata in a post-concentration state, and is 
absorbed into that divine form in concentration. 
Ishtadewata finally leads the devotee to his or 
her formless infinite Supreme Being experienced 
in non-mens supreme concentration. This is 
wachya-power. The wachya-power is Maha- 


kundalini (Supreme Kundalini) as Supreme 
Consciousness. 
Bija-mantra is a very specialized mantra. 


If bija-mantra does not harmonize with the 
birth-bzja, it will not be fruitful. The birth- 

bija is the germ of the substance that causes 
the repeated births, growth, activities, decline 
and death ofembodied beings. It creates a natur- 
al tendency toward spirituality or worldliness, 
morality or immorality, constructiveness or 
destructiveness. The birth-bija is a miniature 
mirror upon which the whole being is reflected. 
A guru should know all this by close contact 
with his disciple for a long period, so as to be 
able to choose the right bija-mantra for him. 
When the right mantra is chosen it will produce 
remarkable results within a short time. All bad 
and unspiritual tendencies will begin to change 
toward spiritual development, strength will 
replace weakness, disease will be displaced by 
health. There will be more and more happiness 
and less and less pain. If these things do not 
happen, either the wrong mantra has been 
chosen or the disciple is stone-hearted. 
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There is another unusual factor in relation 
to bija-mantra. When a yoga disciple first 
ascends to non-mens supreme concentration, 
he is unable to stay there and descends. When 
the ups and downs go on again and again, 
Mahakundalini, who is one with Parama Shiwa 
(Supreme Consciousness), exhibits her spiritual 
creativity, unlike the creativity of prana by which 
the universe has been evolved. Mahakundalini, 
masking everything that is not Consciousness, 
and only being in Consciousness, manifests 
herself through Supreme Nada and Supreme 
Bindu as bija-mantra and Ishtadewata. at the 
sahasrara level.bija-mantra arises from the 
Supreme Nada aspect of Mahakundalini and 
from the Supreme Bindu aspect. At one point 

bija-mantra becomes Ishtadewata, and at another 
point JIshtadewata becomes  bija-mantra. It is 
Mahakundalini who shows her two aspects - bija- 

mantra and Ishtadewata. There is no differ- 
ence between bija-mantra and Ishtadewata. The 
disciple at the sahasrara level, through bija- 
mantra, develops deepest concentration in which 
the entire consciousness is of Ishtadewata. When 
concentration is less deep, mantra-sound is 
heard and the mantra-sound makes concentra- 
tion deeper and, at a certain point, it is trans- 
formed into IJshtadewata when concentration 
becomes deepest. In this manner, superconscious 
concentration becomes established in the disciple. 
He gradually becomes master. Then it becomes 
easier for him to pass through Supreme Bindu 
and Supreme Nada to Mahakundalini'’ in her 
supreme spiritual aspect, and to attain stable 
non-mens supreme concentration. 


There are two power-flows in mantra: one 
is the prana-flow and the other is the kunda 

lini flow. Kundalini exercises control over prana, 
both partially and completely. In partial control, 
the general creative activities of prana are 
restrained and the pranic energy is utilized in 
exhibiting superpowers. When prana is fully 
controlled, spiritual power arises in mantra 
by which kundalini is aroused and her spiritual 
yoga power is released. This causes the absorption 
of all creative principles. So in mantra lie both 
spiritual yoga and wibhuti (superpower). In 
one aspect, mantra is a means to acquire super- 
powers; and in another aspect, mantra leads 


to spiritual yoga. This is why it has been stated: 
"When the principle of mantra is known, a person 
becomes freed-alive and attains animan power 
(the power of transforming the material body 
into subtle body) and other superpowers' 
(- Yogashikhopanishad, 2.6-7). 


Mantra in Waikhari-form 


Mantra does not normally occur in the material 
field. Mantras are formed at the madhyama 
level where they exhibit their creative omnipoten- 
ce under the full control of /shwara-Supreme 
Being in his aspect of supreme powerfulness. On 
the other hand, mantras retain their basic spiritual 
power ofarousing kundalini. The mantra-sounds 
are heard at the shabda tanmatra level. Shabda 
tanmatra is all sound. Shabda tanmatra itself 
has its sound form. It is the bija 'Hang'. When 
Shabda tanmatra evolves akasha (void) maha- 
bhuta and sparsha (touch) tanmatra by _ its 
sound-power, it becomes more specialized. In 
this sound energy-organization there are 16 
matrika-units with the central bija ‘Hang’. In 
a similar manner, there are 12 matrika-units 
and the central bija 'Yang' in the touch energy- 
organization, 10 matrika-units and bija ‘Rang’ 
in the sight energy-organization, 6 matrika- 
units and bija 'Wang' in the taste energy-organi- 
zation, and 4 matrika-units and bija ‘hang’ in 
the smell energy-organization. Neither matrika- 
units nor bijas occur beyond this point. This 
is the borderland of the madhyama. So beyond 
madhyama there are no mantras. Matrika 
has progressively decreased in size and, at the 
‘Lang’ level, there are only 4 matrikas. And there- 
after there is nothing. 


When this point is reached, there is no creation 
of new principles; the mahabhutas are combined 
with each other in a complex manner to form 
material energy and matter. Shabda tanmatra 
together with akasha mahabhuta produce sound- 
energy in the material field, which effects gross 
sounds. In a similar manner, sparsha tanmatra, 
rupa tanmatra, rasa tanmatra and gandha tan- 
matra together with wayu mahabhata, tejas 
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mahabhuta, ap mahabhuta and prithiwi maha- 
bhuta produce respectively the sensory pheno- 
mena of touch, sight, taste, and smell in the 
material field. However, Shabda tanmatra 
is the only source of sound-energy which 
produces all kinds of sound in the mater- 
ial field, and only a part of it is audible. 
These are waikhan sounds. They are without 
nada-bindu. So they are non-mantra sounds. 

The non-mantra waikhan sounds cannot go 
beyond the senso-intellectual consciousness, so 
they are unable to reach the tanmatra level. 
These waikhan sounds, when arranged in cer- 
tain forms, become the avenues ofthe expression 
of mental ideas. It may also be said that non- 
mantra waikhari sounds are elements which 
contribute in the formation of that aspect of 
mind which functions through the senses and 
exhibits intellectual, volitional and affective 
phenomena. These sounds only operate in the 
material field. Mantra-sounds operate at the 
superconscious level. The non-mantra waikhari 
sounds are the elements causing distraction 
of the mind. This means that consciousness 
at the sensory level exhibits multiformity and 
is limited in its power. The sense-consciousness 
is only able to picture the outer world as smell, 
taste, sight, touch and sound. On the other hand, 
mantra-sounds develop concentration. 


At the sensory level, one does not hear the 
mantra-sound nor see Ishtadewata. Then how 
is it possible to develop concentration through 
mantra? It indicates the necessity of having 
a guru who has heard the mantra-sound and 
seen Isktadewata. The mantra-sound is that 
sound which is unmodified, natural, pure sound 
arising from a power having both aspects - 
pranic creativity and spirituality; and _ this 
perfect sound is ‘heard’ at the shabda tanmatra 
level. 

Through a process of concentration the guru 
reaches the shabda tanmatra level. The process 
consists of five stages. He first reduces smell 
tanon in deep concentration to taste tanon, 
and then taste tanon to sight tanon, sight 
tanon to touch tanon and, finally, touch tanon 
to sound tanon - shabda tanmatra. At this 
level mantra-sounds are reflected, registered, 
and 'heard' by his highly purified and concen- 
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trated consciousness. He first hears the Weda- 
sounds, then Gayatri, then bija-mantras, then 
matrika and, finally, pranawa-sound. When he 
is established in concentration at the shabda 
tanmatra level, he follows the course of the 
sounds in a reverse way so as to reach their 
origin. At a certain level of concentration the 
Weda-sounds arise. When concentration be- 
comes still deeper, the Weda-sounds vanish and 
the Gayatri-sounds arise. In this manner when 


Gayatri vanishes, bija-mantras arise and then 


bija-mantras merge into matrika. At this stage, 
the fifty specialized sounds are heard separately. 
Then there is a summation of these fifty sounds 
from which arises the sound ‘ong’. Then through 
‘ong’ the source of the mantra-sound is reached. 
The sound ‘ong’ is finally absorbed into kundalini 
in muladhara, and the guru experiences only 
kundalini in her  lightning-like splendorous 
form. Again he comes back to the sound-form 
of kundalini and follows the course of the 
mantra-sound- pashyanti and then madhyama 
through sushumna, and reaches the shabda 
tanmatra level. In this manner, by going up 
and down through sushumna again and again 
he becomes established in mantrayoga. 


Now the guru desires to give mantra a waikhari 
form. Mantra is the seat of both prana and 
kundalini. When prana is operative, the yoga- 
superpower is manifested, and kundalini becomes 
coiled; but when prana is controlled, kundalini 
is aroused and spiritual concentration becomes 
a normal mode of being. To give mantra a 
Waikhari form it is necessary to add elements 
to the mantra-sound which will impart audibility. 
These elements come from prana. When the genu- 
ine mantra-sound is altered in this way both 
prana and kundalini become coiled. The genuine 
mantra-sound is first transferred to the rarefied 
thought-intelligence level where mantra gets 
its sensory form and is reflected in the purified 
sense-consciousness. From sense-consciousness it 
passes to the will-mind and then it becomes 
conative impulse, then cerebral energy and, 
finally, motor impulses which activate the 
apparatus for voice production to produce a 
replica of the mantra-sound in a new sensory 
form - the waikhari mantra. The guru is able to 
reduce the waikhari mantra to its original sound- 
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form. The guru utters the waikhari mantra 
to his chosen disciple who hears it; the guru also 
imparts the prana and spiritual powers to his 
disciple to make the waikhari mantra work. The 
guru does not wish to utter the mantra to those 
who are not prepared for it, because to them 
mantra appears as meaningless sounds. Even if 
a person hears a mantra and tries to work on it, 
he will achieve very little unless guided by a guru. 

The mere sound-form of the waikhari mantra 
is without spiritual power and _ superpower. 
Consequently it is possible to think that such 
a mantra is useless. But it is different when a 
well-prepared disciple hears a mantra from his 
guru. The guru knows how to arouse both 
prana-force and kundalini-power, which reside 
in the mantra in coiled forms, by applying 
appropriate processes. This is the arousing of 
the mantra- imparting life to the audible mantra. 
According to the direction of the guru, the 
disciple is able to make the mantra live. A guru 
of a very high order is able to impart to his 
thoroughly trained disciple an enlivened mantra, 
called siddha mantra, which does not require 
any process of awakening. 


The auditory sound factor of the mantra 
is not useless at the sensory level. First of all, 
it is the only form in which the mantra can be 
used by a disciple who is unable to reach the 
tanmatra level by deep concentration. But it 
must come from a guru. The powerlessness of 
the waikhari mantra is mainly due to the trans- 
formation ofits genuine normal sound to audible 
sound. But there are processes by which the 
audible mantra is made powerful and its spiri- 
tuality is awakened. If this is not done, the 
mantra will remain as dead. But when it is 
made living, it exhibits various powers. On the 
spiritual side, Kunadalini-power is awakened and 
in a right moment kundalini manifests in an 
appropriate divine form linked to the mantra as 
Ishtadewata.. Ishtadewata is also made to appear 
in a living material form by the mantra. 

By ritualistic worship, pranayama (breath- 
control) and japa (sound-process), the spiritual 
power ofthe mantra begins to be aroused and as 
a result concentration becomes uninterrupted 
and deep. In this way, first dharana (holding- 
concentration) is mastered, and then dharana 


begins to be transformed into dhyana (deep 
concentration). When mantra is made fully 
enlivened by japa, dhyana and worship, Kunda- 
lini residing in the mantra in latent form is 
aroused and finally she appears in a divine form 
as Ishtadewata. 

Except in case of an enlivened mantra, all 
waikhari mantras should be aroused by certain 
specific processes. They are complicated and 
cannot be successful without the help of guru. 
These processes consist in japa of certain specific 
waikhari mantras in a certain order with a num- 
ber of nyasa (a special method of purification 
by placing hands on certain parts of the body 
with mantras), pranayama, and certain modes 
of concentration. The most important is the 
arousing of real sound-power in a_waikhari 
mantra in which it has been latent due to an 
alteration of sound-form. The natural mantra- 
sound has been changed to the vibrational gross 
sound effected by the action of a_ vibrat- 
ing mechanism. This is waikhari-sound. The 
mantra-sound is the pure normal sound intrinsi- 
cally associated with power which is capable 
of exhibiting superpower and spiritual power. 
In creating the waikhari-sound, the normal 
mantra-sound which is apprehended without 
any modification in superconsciousness, has 
to be transmitted to intellect and sense-conscious- 
ness, where a process of modification takes 
place. This modification is necessary to give the 
sound a shape which can be reproduced as a 
vibrational waikhari-sound. In this process, 
the power emitting mantra-sound becomes latent, 
and its sound factor is reproduced, in a modified 
form, as waikhari mantra-sound. The original 
natural mantra-sound is called anahata-mantra 
(- Nirwanopanishad, 3.13). The mantra-sound 
is not produced through instrumentalization, 
but arises normally from Kundalini-power, this 
is why the sound is anahata, that is, not produced 
by a vibrating body, but unmodified and normal. 
Our object is to retransform the waikhari 
mantra-sound to anahata mantra-sound by arous- 
ing the sleeping power. When the power is 
roused, the anahata-mantra-sound will arise 
normally. 


There is a highly complicated Waidika method 
of transforming the waikhari-mantra by a special 
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prawayama in conjunction with a sixfold-process 
by which the real mantra-sound is released 
from the gross sound and penetrates through 
sense-consciousness to the sound realm which 
is shabda tanmatra, where the natural mantra- 
sound arises; and all these things should be done 
according to the advice of guru ( - Yoga- 
shikhopanishad, 2.13-14). The non-mantra 
waikhari-sounds give an intellectual interpre- 
tation in the conscious field or are reduced to 
mere impressions in the nonconscious field. 
They have no possibility of reaching the super- 
conscious field. But the waikhari mantra-sound 
can be made to release the power, coiled in it, 
by special processes of breath-control and con- 
centration, which then pierces through sense- 
consciousness and reaches the shabda tanmatra 
level, where this power becomes mantra in 
perfect sound-form. 


Ishwara says: 'When the power of the mantra 
(waikhari-mantra) remains hidden, that mantra 
does not produce any effects. When the mantra 
is made living, it gives all results. The mantra 
without life is mere letters. Such a lifeless mantra 
does not produce any result even if one makes 
millions of japa' ( - Kularnawa, ch. 15, p. 75). 
Therefore, first of all the coiled power of a 
waikhari-mantra should be aroused. This is 
what is Mantra-chaitanya-the life-impartation 
to mantra. 

The waikhari-mantra is made efficacious by 
the purification of the nadis (power-lines) and 
concentration. This super-purification is attain- 
ed by breath-control and internal purification 
of the body. It has been stated: 'An excellent 
means to make mantra efficacious is concentra- 
tion on divine Kundalini, residing in muladhara 
at the end of sushumna, along with the purifica- 
tion of the nadis' (- Mundamalatantra, ch. 6, 
p. 12). In a general way, the purification of the 
nadis is necessary, and is attained by pranayama 
and internal purification of the body. But more 
specifically the purification of sushumna is the 
most important. It is effected by kumbhaka 
(breath-suspension). It is also possible to make 
mantra work by deep concentration alone. So 
it is stated: 'The mantra becomes effective by 
concentration alone, without any physical pro- 
cess. Concentration should be done in the hrit- 
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centre on Kundalini in form. The power develop- 
ing from concentration will make mantra effica- 
cious’ ( - Mundamalatantra, ch. 6, p. 12). 

The waikhari-mantra should also be purified. 
Otherwise japa will not be effective. An advanced 
process of mantra-purification is as follows. 

First, assume  siddhasana (accomplished 
posture) with the left heel set tightly against the 
perineum, and the right heel against the root 
of the genitals; the body is kept perfectly straight 
and motionless. Then the apana-wayu should 
be raised by anal contraction with breath- 
suspension. By deep thinking, make all the 
letters of the mantra one by one enter through 
the sushumna-path into muladhara and transfer 
them to Kundalini who is in the nature of divine 
consciousness; then make the mantra-letters, 
one by one, enter into swadishthana, then into 
manipura, anahata, wishuddha, ajna and saha- 
srara. Think deeply that in the moon-sphere of 
this centre, the mantra-letters are fully saturated 
with life-substance (amrita). Again, by deep 
thinking, bring the mantra to ajna through 
sushumna., and then to wishuddha, anahata, 
manipura, swadhishthana and muladhara. There- 
after perform rishi-nyasa and other nyasas and, 
then make japa of the mantra one thousand and 
eight times. By this method the mantra should 
be purified ( - Purashcharyarnawa, ch. 2, 
p,90-1). 

A mantra which has been purified and aroused 
by life-impartation, and strengthened by secret 
processes of japa produces astounding results. 
Mantra becomes effective by japa. Japa of a 
living mantra should be done to get the desired 
effects. Japa is of three forms; wachika (verbal), 
upangshu (muttering) and manasa (mental). 
When a mantra is clearly uttered and is heard 
by others, it is wachika; when a mantra is uttered 
in voice so low that only the person himself 
and nobody else hears it, it is called upangshu; 
and thinking of or concentrating on the letters 
of mantra is called manasa. Japa is that process 
by which a chain of the waikhari mantra-sounds 
is formed in consciousness. Sounds should first 
be correctly produced and a clear picture of the 
correct sound should be established in the mind. 
The guru utters the correct sounds of the mantra 
and the disciple hears them. By hearing again 
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and again from his guru, he learns how to 
produce correct sounds. He himself then utters 
the mantra in an audible manner. When he has 
mastered the correct sound production, he 
practises the production of correct sounds in a 
low voice. He concentrates on the sounds of the 
mantra when he utters the mantra. Mantra- 
sounds uttered in this manner develop concentra- 
tion. He then practises to produce very low and 
rhythmic mantra-sounds, concentrating on 
the sounds. This develops the power of concentra- 
tion to such an extent that he is able to make 
mental japa. 

In mental japa, a faultless sound-form of the 
mantra is created in consciousness by thinking 
of the mantra-sounds. These sounds are of 
thought-forms based on correctly uttered sounds. 
One thought-form of sound follows another. 
There should be concentration on one thought- 
form of sound, and consciousness must hold it 
without letting it disappear. This is the mantra 
unit of concentration. At the end of one sound- 
thought-form there is a brief interval, and then 
the second form is created. In this way, when 
one-hundred sound-thought-forms are created, 
and the intervals are almost zero, and concen- 
tration is such that this whole chain of one- 
hundred sound-thought-forms without any break 
anywhere is held in consciousness, the concentra- 
tion is called holding-concentration (dharana). 
The concentration of one-hundred units is the 
lowest type. Concentration of 10,000 units is 
of the medium type; and above it is the higher 
type. In any type of holding-concentration, 
the image of the sound-form should be firmly 
held in consciousness; the second image will 
replace the first, but it will occupy the whole 
consciousness, similarly with the third, fourth, 
fifth, etc., until 100 are completed. Concentra- 
tion should not be broken off between the inter- 
vals of image formation, but pass from one to 
another, until the whole chain is complete. 
First, 100 chain-formation should be practised. 
Then 1,000, 10,000 and upwards, should be 
done in a graduated manner. 


To explain it more clearly: one mantra 
unit concentration is this: concentration on the 
sound unit when uttered once or, concentration 
on the thought-form of the same when not 


repeated. When concentration is done on fifty 
mantra units, one after the other, that is, on 
the first unit, the second unit, the third unit 
to the fiftieth unit in succession, they constitute 
the unit of holding-concentration. Concentration 
consisting of twenty holding-concentration-units 
raises holding-concentration to the first level; 
200 holding-concentration units make the second 
level, and above it is the third level. In one 
mantra unit concentration, the sound-form of 
the entire mantra should be held without any 
other objects impinging on it or replacing it 
partially or completely. In other words, the 
sound-form should occupy consciousness fully 
and without moving. This is the mantra unit of 
concentration. When fifty mantra units are 
linked to each other, they form a_holding- 
concentration unit. The fifty mantra units 
are linked in this manner: the first unit is held 
in consciousness; when the final phase of the 
mantra-sound is thought, a new sound-form of 
the same mantra is to be created and held in 
consciousness in place of the first. When the 
third is created, the second will disappear. 
But the intervals between the units are so brief 
that there is no complete break in the sound- 
forms in the consciousness, and each sound- 
form is exactly the same. Still it goes on in 
succession, one form is replaced by another of 
exactly the same form. In this manner holding- 
concentration continues. 


At a certain point, concentration becomes so 
deep that the successive formation of mantra- 
sound is changed into one continuous mantra- 
sound without any intervals, without any break 


Mantra - Supra-sound Power 


at any point; there is no changing of form, no 
replacement, no penetration of any other objects 
-this long continued sound-form held in con- 
sciousness firmly and fully and without the 
manifested I-ness and without any other objects 
- is termed deep concentration (dhyana). Here 
is only one sound-form and nothing else. At 
a certain point of deep concentration, the sound 
factor of the mantra is transformed into a 
divine form. That is, the mantra-form of Kunda- 
lini is transformed into a divine form of Kunda- 
lini, which is called Jshtadewata. Now, 
kundalini as mantra becomes kundalini as 
Ishtadewata. With the arising of Ishtadewata, 
concentration becomes deeper and deeper, and 
finally it is transformed into superconcentration 
(samadhi). 


In superconscious concentration (sam- 
prajnata samadhi), /shtadewata becomes living. 
Deep love of God (bhakti) arises and flows 
toward Isatadewata. Love becomes most in- 
tensified and flows only toward Ishtadewata by 
the strength of concentration, and concentration 
becomes deepest and prolonged by intense love. 
In this state, the whole consciousness is of 
Ishtadewata; any separate I-ness is absorbed 
into Ishtadewata. Finally, Ishtadewata changes 
into formless luminous Kundalini, into which 
superconsciousness is gradually absorbed, and 
kundalini as Mahakundalinit enters Parama Shiwa 
(Supreme Consciousness) and becomes 
supremely united with him to be one with 
Shiwa in non-mens supreme concentration 
(asamprajnata samadhi). 
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CHAPTER 5 
Bhutashuddhi ~— - 


Purificatory 


Thought-concentration 


Bhatashuddhi is a process ofdeep thinking, ofthe 
rousing of Kundalini and of the absorption of all 
creative principles, stage by stage, into kundalini 
and, finally, kundalini into Parama Shiwa - 
supreme consciousness. Deep thinking gradually 
develops into concentration through this process. 
The thought-forms, that is what are thought 
of in this process, are exactly what actually 
happens in kundaliniyoga. So that it is not by 
any means fanciful thinking, but thinking of what 
is a fact; it is a series of phenomena which 
occurs when Kundalini is actually aroused in 
kundaliniyoga, and the same phenomena are 
imitated in thought by a disciple in the process 
of bhatashuddhi. 

When concentration is not deep enough and 
often interrupted by the penetration of sensory 
objects into consciousness, this thinking process 
will be very helpful. The thinking will gradually 
become deeper by practice; and deep thinking 
will be changed into concentration in time. At 
this stage, control-power is developed to the 
extent that only one object is held in conscious- 
ness up to a certain time without any interrup- 
tion. This is holding-concentration (dharana). 
Holding-concentration will gradually be trans- 
formed into very deep continuous concentration 
(dhyana) and, at a certain point, the thinking 
of rousing Kundalini will become a fact - 
Kundalini will be actually aroused. From now, 
the whole absorption process is accomplished 
automatically, that is, no thinking of absorption 
is necessary, Kundalini herself will absorb all 
principles, and this fact will be reflected in 
consciousness which is in a state ofconcentration. 
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When concentration develops into supercon- 
scious concentration (samprajnata samadhi) the 
whole consciousness is of Kundalini, and there 
is a complete absence of anything but kundalini. 
Finally, divinely illuminated consciousness is 
absorbed into kundalini and Kundalini into 
Parama Shiwa in non-mens supreme concentra- 
tion. Therefore, bhatashuddhi leads to kundalini- 
yoga. 

This thought-concentration process is  puri- 
ficatory. Consciousness is purified of all objective 
thoughts. When consciousness becomes free 
from thoughts, the I-ness also becomes un- 
expressed. The I-nessless and object-less con- 
sciousness is super-purified superconsciousness 
which is illuminated by splendorous kundalini. 
Unless there is a complete elimination of all 
objective thoughts from consciousness, it will 
not be able to receive any light from Kundalini. 
The objective phenomena are due to the creative 
principles. When they are absorbed into kund- 

alini, consciousness becomes purified. As_ the 
process of thought-concentration develops real 
concentration, so bhatashuddhi is a purifying 
process. 


Purusha and Prakriti 


Supreme Reality - the eternal static whole Con- 
sciousness - is inconceivable at any stage of 
evolution. Supreme Power which is inseparable 
from Supreme Consciousness, in its power 


aspect, evolves creative principles. The seed of 
duality is born with the emergence of two great 
principles - Purusha (consciousness principle) 
and Pnzkriti (primus), and duality becomes an 
established fact in sense-consciousness. In puru- 
sha, consciousness is not tinged with what is not 
consciousness. This means that though prakriti 
has emerged, it is nonexistent in the purusha 
consciousness, and, consequently, there is no 
prakriti while one is in purusha. Prakriti is un- 
manifested here. Unmanifested to whom? To 
purursha, or when one is in purusha, that is in one's 
own conscious form. The three primary attributes 
of prakriti are in a negative phase. 

But prakriti is not nothing; it is the source of 
all created phenomena. But how are its creative 
possibilities actualized? Can we say when 
prakriti is 'seen' by purusha? What is it that is 
‘seen'? Purusha consciousness is that in which 
there is nothing but consciousness. Prakriti is not 
consciousness, so it does not exist in purusha 
consciousness. Though prakriti is negated in 
purusha consciousness, it none the less exists. 
It exists as an aspect of Power (Shakti), and that 
Power itself is inseparable from, and one and 
the same with, Supreme Consciousness. So, it 
is Supreme Power. The Supreme Power as the 
power of beingness of Supreme Consciousness 
is infinite; but its power-manifestation is only 
possible when the power becomes finite. It is 
only possible when an unreal phenomenon - 
unreal in relation to Supreme Reality - is made 
to appear as real. This is effected by Maya - 
the specific power of Supreme Power. By the 
influence of this power, Supreme Consciousness 
appears as purusha and Supreme Power in its 
bindu (supremely concentrated power) aspect, 
appears as prakriti. 


Prakriti is that aspect of bindu-power in which 
creative energy is in three forms as minus factors. 
These three forms are called gunas (primary 
attributes). In prakriti, the gunas are negative 
factors, but there is the possibility of the gunas 
being patent when prakriti becomes the source 
of creation. But the gunas remain negative in 
prakriti, unless they are aroused by something 
from outside prakriti. From where does this 
‘something’ come? 

Punusha and prakriti may be interpreted 
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differently when there is no experience above 
the purusha-prakriti level. Purusha is conscious- 
ness in which there is no trace of anything else. 
As this consciousness is not analysable or 
reducible, so purusha is the ultimate principle. 
And prakriti exists as an independent principle, 
which is not consciousness. If we accept this, 
we have to explain the nature of the relation 
between consciousness and what is not conscious- 
ness. It is said that purusha is lame but can see, 
and prakriti can move but does not see. It is as 
if purusha sits on the shoulders of prakriti and 
shows the way, and prakriti moves blindly. 
This means prakriti in contact with conscious 
purusha undergoes evolutionary changes. But 
what does it actually mean? Does it not indicate 
that purusha is also endowed with power that 
makes prakriti evolve? If it is assumed that 
consciousness itself is the stimulus to make prakriti 
evolve, then we have also to assume that purusha 
consciousness exerts some influence on prakriti, 
either consciously or unconsciously. This purusha 
influence on prakriti cannot altogether be denied. 
This means consciousness as power, which is 
not without motive, is the root cause of the 
evolutionary changes of prakriti. If prakriti 
remains infinitely as an independent principle 
tending to develop as different cosmic principles 
in relation to purusha, then we have to admit 
that the ultimate picture of consciousness is that 
form of consciousness which is associated through 
its power with prakriti which is evolving. This 
form of consciousness cannot be the irreducible 
ultimate Supreme Consciousness, but it is a 
form which appears at a transitory phase of 
realization that ultimately culminates in the 
experience of the eternal static whole con- 
sciousness. 


If the mere presence of purusha causes 
prakriti to evolve, then prakriti can never be in 
a state when the gunas are negative, and under 
this condition the absorption of prakriti is not 
possible and, consequently, non-mens concentra- 
tion is an impossible phenomenon. Supreme 
Bindu is both Consciousness and Power. In its 
creative aspect, the power is prana-energy 
in a supremely concentrated state. On the other 
hand, kundalini-power is associated with 
Supreme Bindu in its spiritual aspect. When 
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creative prana-energy is manifested, the spiritual 
kundalini-power remains in a_ coiled _ state. 
To make a finite phenomenon possible in infinite 
Supreme Consciousness-Power, Maya- negato- 
positivity principle -arises from Supreme Bindu. 
By the influence of maya prakriti appears as a 
separate principle in which is imbedded the 
creative germ consisting of three primary prin- 
ciples as minus factors, and from the mantra 
viewpoint prakriti is kamakala in which lie the 
pre-matrika units in a latent form. With the 
evolution of prakriti, also arises purusha as 
consciousness separate from, but related to, 
prakriti. 

Purusha consciousness is Shiwa Consciousness, 
as if, isolated from Supreme Consciousness- 
Power by maya. The emergence of purusha 
is a most important phenomenon. The passivity 
of purusha does not stir prakriti directly, but as 
purusha consciousness is the consciousness of 
Supreme Bindu which, as Ishwara (Supreme 
Being in his creative aspect) ‘wills' to express 
his (or her) creative omnipotence, it is this 
‘will’ which acts on prakriti silently to make the 
gunas operate. The gunas operate on the principle 
of bindu-nada-bzja. The nada or sound-emitting 
power becomes rajas (primary energy-principle) 
which is the source of all energy in the mental 
and physical fields. The same power becomes 
transformed into sattwa, (primary sentience- 
principle), which exhibits mental consciousness. 
The same nada-power becomes tamas (primary 
inertia-principle) which creates metamatter and 
matter. 


Through the omnipotent ‘willing’ of Ishwara, 
purusha consciousness is reflected on sattwa, 
causing an ‘artificial’ consciousness which is ex- 
pressed as mental consciousness; and the nature 
and degree of the expression depend on the 
concentration of sattwa. This reflection of puru- 
sha on sattwa does not change its passive nature. 
Sattwa itself is not consciousness; it is uncon- 
scious. But sattwa is in such a rarefied form that 
purusha consciousness becomes reflected on it. 
This reflection is mental consciousness. When 
mental consciousness is embodied, it begins to 
function, and the whole organization is called 
jiwa-an embodied being. Mental consciousness 
is also unconsciousness, if it is not enlivened by 
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life-force. Life-force is manifested in an embodied 
being. Mental consciousness is the source of all 
knowledge of embodied beings. This knowledge 
is attained only through the instrumentation 
of the body, senses and mind, and is limited. It 
does not reach beyond the sensory realm. Mental 
consciousness plays a predominant role in the 
functioning of the senses. As mind can also 
function without the help of the senses, so 
/shwara's ‘will’ functions without mind or body. 

As prakriti is not conscious, so the three 
gunas are not conscious factors. But sattwa 
cannot function without a background of life- 
force. It is clearly seen in embodied beings. If 
life-force ceases to function in an embodied 
being, mental consciousness is also brought to 
an end. The '‘will'’ of Ishwara which stirs the 
minus gunas, also provides the life-background. 
The ‘will’ of Ishwara is the concentrated power 
of Supreme Bindu which is also Shiwa-con- 
sciousness. The power aspect is prana, which 
is living energy. In Ishwara's ‘will’, prana is 
fully controlled. The controlled prana is expressed 
as omnipotence in creation. Prana as energy 
gives rise to the three primary principles rajas, 
sattwa and tamas to constitute prakriti. These 
three gunas are unconscious. Through Ishwara's 
‘will’ not only comes the directing impulse to 
rouse the gunas, but also the life-force which 
serves as a background for the functioning of 
sattwa, which, as mental consciousness, is mani- 
fested in a living organism. 


The evolution of the universe is an expression 
of the highest yoga-wibhuti - omnipotency - 
by Ishwara. In Ishwara, prana-force is supremely 
concentrated and is fully under conscious control. 
In evolution, three fields are created: a mental 
conscious field, created by sattwa, a material 
field created by tamas, and a power field created 
by prana as life-force. Rajas creates energy 
which operates in the mental and material 
fields. Rajas-energy is transformed into elements 
of sentience in sattwa, and material energy and 
matter in tamas. Life-force transforms inorganic 
matter into living matter. In life-force lies also 
conscious power by which appropriate matter 
is selected that is made living, and is transformed 
into a pattern most suitable for the manifestation 
of mental consciousness. This transformation 


is a highly complicated process by which an 
apparently simple substance becomes highly 
complex. Every part of the process is purposeful, 
properly timed and wholly controlled. Cell 
activities and functional activities of the organs 
are parts of the activities of the organism as a 
whole. All these suggest that there is a conscious 
factor in the life-force. The life-force is the 
specific expression of prana. Prana, in creation, 
becomes wayu-force in five forms, namely 
prana-wayu, apana-wayu, samana-wayu, udana- 
wayu and wyana-wayu. 

To summarize: purusha is the disembodied 
consciousness principle, arising from Suprerne 
Bindu when it is about to evolve. When purusha 
consciousness becomes embodied and_in- 
dividualized by the influence of maya and 
kanchukas, it is jiwa-embodied conciousness 
or being. So jiwa is purusha with modifications. 
Here purushas are many. On the other hand, 
when purusha becomes embodied cosmically 
and at the same time he is the master of maya 
and kanchukas (five forms of the power of 
limitation derived from maya), he is called 
Ishwara. Ishwara is an aspect of Supreme Bindu. 
So Ishwara is also purusha. 


Prakriti, which is the unconscious power prin- 
ciple, also arises from Supreme Bindu. When 
Bindu is about to evolve, the power of Bindu as- 
sumes trifurcate creative power principles, which 
are in a state of negativity when the value of each 
principle is zero. This is called prakriti. Prakriti 
is the latent phase of creativity in the form 
of power principles as primary attributes in a 
negative state. This negativity is transformed into 
a state of relativity when the primary attributes 
become plus factors by the direction of Ishwara. 
At the pre-creative state, Ishwara is beyond 
prakriti - nirguna (without attributes). After 
creation, Ishwara becomes saguna (with attri- 
butes) and the entire cosmic mind-body is the 
embodiment of Ishwara. 


Evolution of Creative Principles 


Power in Supreme Bindu exists in two forms - 
prana and Kundali. Prana is the energy principle 
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of Supreme Power in its omnipotent aspect, 
which is expressed as creative omnipotency. 
Supreme Power in its spiritual aspectis kundalini. 
In Supreme Bindu energy is in a supremely 
concentrated form ready to manifest its creative 
omnipotence. Therefore, the prana-energy flow 
is away from Supreme Consciousness. 

Prana is the living energy. At the prakriti 
level, a part of prana-energy is released which 
trifurcates as non-living gunas. Kundali-power is 
conscious spiritual power which flows most 
powerfully only towards Supreme Consciousness 
when prana-flow is controlled. But prana at the 
bindu point is also controlled by Kundali-power. 
This Kundali-control makes prana-energy ex- 
hibit highest yoga-wibhuti - creative omni- 
potence. Supreme Power in her power aspect 
is Supreme Bindu; and Supreme Bindu in its 
creative aspect is Ishwara. 


Before prana manifests its creative omni- 
potence, a power called maya arises from 
Supreme Bindu by the influence of which the 
infinite power of Supreme Bindu appears as 
finite, and then evolution becomes possible. 
At a certain point, maya makes consciousness, 
which is united with the power in Supreme 
Bindu, appear as purusha -consciousness prin- 
ciple. Maya also causes prakriti to appear as 
unconscious power principle. But purusha and 
prakriti exist in relation to each other. When 
prakriti emerges from Supreme Bindu, Kundalini, 
as it were, radiates its power in the form of sound 
as kamakala (coiled creative omnipotency in 
sound-form) in which lie the germinal 
matrika-units. 

In fact, kamakala and prakriti are not 
fundamentally different. The nature of the 
powers inherent in prakriti is in the sound-forms 
that are represented in kamakala. The three 
gunas in prakriti are the three lines of an 
equilateral triangle, consisting in latent sound- 
units which form kamakala. When the gunas 
begin to operate, the kamakala triangle, as it 
were, bursts and emits sound known as pranawa- 
sound. The power which is involved in trans- 
forming the minus gunas into plus ones, thus 
effecting their operations, is in the nature of 
pranawa-sound. The pure energy is from prana 
and the control of that energy is from Kundali- 
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power expressed as pranawa-sound. 

Prakriti does not exist above the purusha 
level. The existence of prakriti is due to maya. 
and with the absorption of maya, prakriti is also 
absorbed, and what remains is bindu-power- 
consciousness in Supreme Bindu. The absorption 
of maya is a great step towards arousing the 
Kundali-power to the extent when it absorbs 
all sound-forms as well as prana. Now all 
creative impulses cease. Now, Kundalini as 
Supreme kundalini is the spiritual aspect of 
Supreme Power. But Supreme Power in _ its 
creative aspect is Supreme Bindu in which 
prana-energy is supremely concentrated and on 
which Kundali as Shabdabrahman exerts control 
through sound-power to raise it to the level 
of creative omnipotence. The Kundalini-control 
over prana remains at the pashyanti and madhya- 
ma levels. 


kundalini, as Supreme  kundalini, ascends 
from Supreme Bindu to Supreme Nada. Nada 
is the power of Supreme Power in its power 
aspect, which is infinite, but with a trace of 
something which may develop as finite power. 
At this point, prana as infinite energy-principle 
is a part of Kundali. The possibility of being 
‘motional’ is most pronounced in Supreme 
Bindu, in which prana becomes concentrated 
to the highest degree; but it is also controlled 
by kundalini. 

Nada is predominantly Kundali-power where 
there is a faint indication of sound element, 
which is neither evident, nor traced, nor mani- 
fested. This sound element becomes sound 
principle at the bindu level when kundalini is 
Shabdabrahman. At the nada level, when kunda- 

lint is towards Supreme Shiwa (Consciousness), 
sound is completely coiled into her. But when 
the power-flow is away from Shiwa, a faint 
indication appears. This untraceable sound 
element may develop into specific bija-mantra 
by which Supreme kundalini, united with 
Supreme Shiwa, appears as Ishtadewata in the 
thousand-petalled lotus. The sound element 
develops into matrika in latent form at the 
bindu level, when Supreme Power is in its 
creative aspect. 


When Supreme kundalini is at the Shiwa- 
Shakti level, Shiwa shines forth in kundalini. 
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At this stage, there is nothing but Shiwa in 
kundalini. Thereafter kundalini is in union 
in supreme love with Parama Shiwa - infinite 
Consciousness. This occurs at the Sakala Shiwa 
stage. Finally, kundalini in supreme union 
becomes one and the same with Parama Shiwa. 
Now there is only Shakti (Power) as Shiwa, 
and Shiwa as one with his Shakti. Mahakundalini 
is now Parama Shiwa. 

When bindu-power as prana first manifests 
its creativity, Kundalili-power bursts through the 
kamakala triangle and appears as pranawa-sound 
which exercises control over the manifested 
pranic force. In fact, the pranawa-sound is the 
intrinsic part of the first manifested pranic 
force. The manifestation of pranic force is 
associated with the changes of minus gunas to 
plus gunas in prakriti. Now kundali-controlled 
pranic force begins to operate at the rajas point. 
This occurs just at the end of pranawa-sound, 
that is, at the junction between pashyanti 
and madhyama. Pranic force exhibits circular 
motions, making twenty circles, and at each 
circle fifty matrika-units appear. In this way 
sahasrara (the thousand-petalled centre) comes 
into being. Here, each matrika-unit is twenty 
units strong. 

Thereafter, the rajas-line, the sattwa-line and 
the tamas-line are manifested. In the rajas-line, 
where rajas is the predominant factor, prana 
bifurcates into rajas-energy and_ life-energy. 
Rajas-energy at the sattwa point is transformed 
into sentience, and at the tamas point it becomes 
matter and material energy. Life-energy at the 
sattwa point forms the vital basis for the function- 
ing of sattwa, and at the tamas point forms living 
matter. At the rajas point, life-energy as wayu- 
energy creates force-field. 

From sattwa arise, stage by stage, the following 
principles: 


1 Mahan (supermind). 

2 Ahang (I-ness). 

3 Buddhi (intellective mind). 

4 Chitta (sense-consciousness). 

5 Jnanendriyas (senses). 

6 Karmendriyas (conative faculties). 


In mahan, there is a maximum concentration 
of sattwa. When the traces of rajas and tamas 


in the sattwa-line are neutralized, the absorption 
of mahan into prakriti takes place. The maximum 
concentration of sattwa gradually diminishes 
with the penetration of more rajas. Mahan is 
that form of consciousness in which there is 
absolute calmness without any undulations. 
This consciousness is where there is no objective 
phenomenon, and it is in a state of deepest 
concentration, that is, the final phase of super- 
conscious concentration. This consciousness is 
illuminated by the splendour of divine Kundalini. 

When more of the rajas begins to penetrate 
into the sattwa point, consciousness begins to 
show oscillations. At the same time more of 
tamas also concentrates in it, causing a limitation 
of consciousness. All these occur step by step. In 
this way, ahang (I-ness) is created. Now, the 
conscious field is divided into two parts: I- 
consciousness and objective consciousness. The 
objective consciousness is that in which things 
remaining outside the I-consciousness become 
reflected. The objective consciousness has two 
aspects: dhi (concentrative mind) and chitta 
(sense consciousness). Along with chitta are 
created buddhi (intellective mind), manasyana 
manas (will-mind) and indriya manas (sense- 
mind). Then with more rajas and tamas, five 
jnanendriyas (senses) and five karmendriyas 
(conative faculties) come into being. 


To summarize. 

1 Mahan: consciousness which is without 
I-ness and objects. In this most rarefied con- 
sciousness there is the full reflection of purusha. 
Consciousness is in a state of the fourth stage of 
superconscious concentration. Mahan conscious- 
ness is the culmination of dhi consciousness. 

2 Ahang. First level: consciousness which 
bifurcates into I-consciousness and objective con- 
sciousness. The objective consciousness is dh; con- 
sciousness which is in a state of the third stage of 
superconscious concentration in which Ishwara in 
form is reflected. Second level: Dhi is in a state of 
the second stage of superconscious concentration. 
Objects are five mahabhutas and five tanmatras. 
Third level : Dhi is in a state of the first stage of 
superconscious concentration. Objects are sen- 
sory. Fourth level: Chitta is in an oscillatory 
state (writti state). Intellective mind, sense- 
mind, senses, will-mind and conative faculties 
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are involved in this state. Objects: material 
objects. Functions: (1) sensory perception; 
(2) thought and intellection; (3) affectivity; 
(4) volition and conation. 

From concentration viewpoint: 1 Mahan: 
superconscious concentration, final stage. 

2 Ahang. First level: superconscious con- 
centration, third stage. Object: Ishwara in form. 
Second level: superconscious concentration, 
second stage. Object: five mahabhutas and five 
tanmatras. Third level: superconscious con- 
centration, first stage. Object: sensory. Fourth 
level: writti state. Writtis are derived from: 
(1) perception; (2) thought and intellection; 
(3) affectivity; (4) volition and conation. 


Tamasa_ Evolution 


Tamasa (relating to tamas - primary inertia 
principle) evolution arises from the primary 
inertia-principle from which develop five tanma- 
tras (tanon), five mahabhutas (metamatter) 
and matter. The first development from tamas 
is sound tanon (shabda tanmatra). Sound tanon 
is the germ of all madhyama sound. It is itself 
in the form of the germ-mantra ‘Hang’. Sound 
tanon develops into void metamatter (akasha 
mahabhuta), with which are related sixteen 
matrika-units from ‘Ang’ to ‘Ah’. 

From sound tanon arises touch tanon (sparsha 
tanmatra), the sound-form of which is ‘Yang’. 
It develops into air metamatter (wayu maha- 
bhuta), which is related to twelve matrika- 
units from 'Kang' to 'Thang'. From touch tanon 
arises form tanon (rupa tanmatra), the sound-form 
ofwhichis ‘Rang’. It develops into fire metamatter 
(tejas mahabhuta) represented by ten matrika- 
units from ‘Dang’ to Phang'. From form tanon 
is evolved taste tanon (rasa tanmatra). Its 
sound-form is ‘Wang’. It develops into water 
metamatter (ap mahabhuta) represented by 
six matrika-units from ‘Bang’ to ‘Lang’. Smell 
tanon (gandha tanmatra) arises from taste tanon. 
Its sound-form is ‘Lang’. It develops into earth 
metamatter (prithiwi mahabhuta) represented 
by four matrika-units from ‘Wang’ to ‘Sang’. 
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At this point the five forms of metamatter are 
combined to form matter. 


Bhutashuddhi 


It has been stated: ‘Brahman is without 
manifested power (wiraja), (that is, static), 
and in it Supreme Power is absorbed (nishkala); 
that is, pure (shubhra), (that is, Brahman is in 
itself, there is nothing in it except Brahman); 
it is the splendour of all splendours, (that is, the 
splendour of kundalini is from Brahman); Brah- 
man is in supreme splendorous abode (that is, 
Brahman is in supreme void in splendorous Ku- 
ndalini in the triangular process of moon-sphere in 
sahasrara); Brahman is reached by those who 
have realized (in samadhi) the supremeness 
of his being’ (- Munaakopanishad, 2.2.10). 
Nishkala (with absorbed Power) Brahman is 
nishkala Shiwa - Parama Shiwa (Supreme Con- 
sciousness). The aim of layayoga is to reach 
nishkala Brahman. This is achieved by getting 
Supreme kundalini absorbed into Parama Shiwa 
in non-mens supreme concentration. 


About Brahman, it has been further stated : 
"Brahman is beyond sound, touch, form, taste 
and smell; beyond the reach of the organs of 
speech, prehension and locomotion, Brahman 
is untouched by organic activities and carnal 
pleasures; Brahman is beyond mind, intellect, 
I-ness and sense-consciousness. Brahman is with- 
out prana, apana, samana, wyana and udana, 
without sense organs and sense objects, and 
mind; Brahman cannot be defined; Brahman is 
free from bondage, without attributes, unchange- 
able’ (- Nrisinghatapinyupanishad, 2.9.20). 
Brahman is beyond the senses, all actions, 
sense-mind, sense-consciousness, intellective 
mind, and I-ness consciousness. Therefore, laya- 
yoga aims at the absorption ofall these principles 
through Kundali-power to reach Brahman. 


It is stated: 'They say that there was only 
Narayana (Supreme Consciousness) without a 
second; there was no Brahma, no Ishana (that 
is, God in forms); no water, fire and air; no 
heaven and earth; no stars, no sun and no moon. 
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It was he who was alone and motionless. Then 
he, being in himself, was in concentration, 
and then yajnastoma (creative energy in germ 
form) came into being. From this creative 
energy there issued fourteen purushas (forms of 
consciousness), one girl (primus), ten indrivas 
(senses and conative faculties), manas (sense- 
mind) as the eleventh, tejas (here : intellective 
mind) as the twelfth, ahangkara (I-ness) as the 
thirteenth, prana (bio-energy) as the fourteenth, 
atman (jiwatman) as the fifteenth, who is 
endowed with intelligence. The other principles 
are: five tanmatras (tanons), five mahabhutas 
(five forms of metamatter) : twenty-five in all, 
and that purusha (consciousness principle) is 
one’ (- Mahopanishad, 1.2-5). 

Narayana is Parama Shiwa - Supreme Con- 
sciousness. He is infinite and all, and so, he is 
beyond the universe of mind-matter. But when 
he is in concentration, being established in his 
own secondless static form, he is also conscious 
of the beingness of his own power which, as 
Supreme Power, is one and the same with him. 
This beingness of power in him gives rise to the 
phenomenon of Shiwa-shakti in which there is 
a faint awakening of power which is of Shiwa. 
But in that power there is the possibility of 
expressing it in a finite form. The first step 
towards that manifestation is the supremely 
concentrated power in which is embedded the 
spiritual control factor. This has been termed 
"Yajnastoma'- the germ of power-manifestation 
which in Tantrika terms consists of Supreme 
Nada and Bindu. 


Form yajnastoma the following creative prin- 
ciples arise : 


1 Purushas, which are fourteen; that is, divine 
forms of consciousness. 

2 Purusha (consciousness principle). 

3 Prakriti (primary creative principle; 
primus). 


4 Ahang (I-ness). 

5 Buddhi (intellective mind). 

6 Manas (sense-mind). 

7 Indriyas, which are ten. These are: five 
senses and five conative organs ofaction. 

8 Prarca (bio-energy). 

9 Jiwatman (embodied being). 


10 Tanmatras (tanons), which are five in 
number. 
11 Mahabhutas (metamatter), which are five. 


Here we find the fundamentals of kundalini- 
yoga and bhutashuddhi. The fourteen purushas 
are deities, of which six are Shiwas. The first 
Shiwa is Deity Brahma situated in the muladhara 
centre; the second is Wishnu in the swadhi- 
shthana centre, the third is Rudra in the mani- 
pura centre, the fourth is Isha in the anahata 
centre, the fifth is Sadashiwa in the wishuddha 
centre, and the sixth is Parashiwa in the indu 
centre. These Shiwas are also called Brahmas. 

The Waidika process of kundahliyoga has been 
briefly described here : 'Hridaya (hrit or anahata 
centre in the heart region) is like a lotus with the 
pericarp which hangs down in a deconcentrated 
state. This centre should be turned upward by 
sitkara (i.e. sitkara breath-control) and other 
means. Within this centre is super-light (mahan 
archi) with all-pervading flame, which radiates 
in all directions. In the middle of this is subtle 
Fire-flame (Kundalini), which has been brought 
upward (that is, splendorous subtle Kundalini, 
who resides in the muladhara centre, should be 
roused and conducted to the hrit or the anahata 
centre). Inside the flame (splendorous Kundaa- 
lini), lies purusha as Supreme Being; he is 
Brahma, Ishana (Shiwa), Indra, Akshara (im- 
perishable) and supreme Swaraf (Ishwara - 
God)' (-Mahopanishad, 1.12-14). 

In the Tantrika process, Kundalini is aroused 
in the muladhara centre, conducted to the 
sahasrara centre and is then absorbed into 
Parama Shiwa; thereafter, the infinite Shiwa- 
kundalini is given a form having two aspects - 
mantra-sound derived from Supreme Nada and 
power-form from Supreme Bindu; this is /shta- 
dewata; then I.fatadewata is brought down to the 
hrit or the anahata centre for concentration. In 
the Waidika process, kundalini is aroused in the 
muladhara centre and then brought to the hrit or 
anahata centre where concentration is done, first, 
on mahan archi, that is, super-light emanating 
from kundalini; when concentration becomes 
deeper: on Kundalini who is within the light; 
and finally, concentration on Supreme Being - 
Narayana or Parama Shiwa - within kundalini. 
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At the first stage of concentration, super- 
light is the object. When concentration becomes 
deeper, the super-light is not recorded in 
consciousness, but Kundalini herself shines forth 
there. At the last phase of concentration, 
Narayana emerges from kundalini. In the Tantri- 
ka process, both Parama Shiwa and kundalini 
are transformed into Ishadewata and concentra- 
tion is done either in the sahasrara or the anahata. 

There is also a Waidika process in which 
kundalini' is brought from the muladhara centre 
to the sahasrara centre where union between 
them takes place. It is stated: 'Soma (here 
Shiwa) is with that power which operates in the 
upper region, and Anala (fire, here Kundalini) 
is endowed with that power which operates 
from below. The worldly knowledge is enclosed 
between the two (that is, sensory knowledge is 
due to the different situations of Soma-power 
and Anala-power). When Agni (= Anala = Kun- 
dalini) rises up (from muladhara) and is united 
with immortal Supreme Soma (Shiwa), Soma 
becomes in the nature of Agni, and amrita 
flows downwards (from the union). When the 
power (Kundali-power), situated in the lower 
region (that is, muladhara), passes upward, it is 
called Kalagni (because that power, then, 
absorbs time; that is, that power exhibits 
absorptive power); when Kalagni-power goes 
upward, it expresses its purifying and burning 
effects (that is, the upwardly going Kundalini 
purifies and absorbs all creative principles). 
That power situated in adhara (i.e. muladhara) 
is Kalagni (ie. Kundalini); when it goes up- 
ward, Soma (Shiwa) turns downwards, and in 
this way the union between Shiwa and Shakti 
(Kundalini) takes place. Shiwa is in the upper 
region (i.e. sahasrara); when Shakti goes into 
the upper region, Shiwa becomes united with 
Shakti (that is, when Kundalini goes up from 
muladhara to sahasrara, Shiwa and kundalini 
become one and the same); everything is per- 
vaded by Shiwa-Shakti. The universe arises 
from that energy of Agni (when Agni as Kunaa- 
lini is latent in muladhara, and prana is aroused); 
by Agni (as Kundalini being aroused) the know- 
ledge of the world is burned to ashes; the creative 
energy is reduced to ashes (i.e. completely 
absorbed). The energy of creativity evaporates 
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(when it is absorbed into Agni)' (-Brihajjabal- 
opanishad, 2.8-13). 

Also: 'Shiwa-fire (that is, Kundalini as fire 
who is situated in the muladhara around Shiwa 
as Swayambhu-linga), after burning the body 
(that is, the five mahabhutas and five tanmatras 
which produce the material body and, as 
creative principles, are in the five centres from 
muladhara to wishuddha), becomes united with 
Soma (that is Shiwa), in sahasrara, and as a 
result amrita (deathless life-stream) flows; when 
a yogi is able to flow that amrita from Shakti 
(kundali-power) and Soma (Shiwa), through 
the yoga-path (i. e. sushumna-path), he attains 
immortality (that is, when the sushumna-path 
is made free from all creative principles, and is 
full of only amrita, immortality is attained)' 
(- Brihajjabalopanishad, 2. 19). 

Here is the Waidika process of kundaliniyoga. 
When kundalini is actually aroused and con- 
ducted upwards, it is kunadliniyoga; and when 
it is not possible, the whole process, either 
Waidika or Tantrika, is done through thought- 
concentration and it is called bhutashuddhi. 
This term has been used in Ramatapinyupa- 
nishad (1.5.1). It has been stated there : 'Bhuta- 
dikang shodhayet', that is, bhutas (five subtle 
elements) and other principles should be purified. 
This is bhutashuddhi. Bhutashuddhi is a funda- 
mental process in the Tantrika form of layayoga, 
and, consequently, it has been elaborated there. 


Rishi Narada said: 'The purification of the 
tanmatras-mahabhutas of which the body is 
composed is by the union with changeless 
Brahman; this is called bhutashuddhi. Splen- 
dorous Atman lies within the mind, and this is 
called the mental body by the yogis who have 
realized truth. When it is purified, all is purified’ 
(- Goutamiyatantra, ch. 9). Here, bhutashuddhi 
has been defined. It is a process of purification 
of the principles of the body and mind. About 
the process, it is stated: 'By deep thinking, 
Shakti (Kundali'-power) situated in her own 
abode (i. e. muladhara) should be aroused by the 
mantra ‘Hung' and conducted from muladhara 
through swadhishthana, manipura, anahata, wi- 
shuddha and ajna which are situated in the 
anal, genital, navel, cardiac, cervical and eye- 
brow regions respectively. Think of muladhara, 
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the golden lotus with four petals; think that 
there is a triangle which shines like moon, sun 
and fire in muladhara; then think deeply of 
jiwatman (embodied being) in concentration; 
think of kundalini who is deep red, as bright 
as ten million lightnings and ten million suns, 
and as cool as ten million moons, and like the 
(motionless) flame of a lamp. By thinking, 
kundalini should be conducted through the 
path of sushumna. to unite herself with Paramat- 
man in the region of Shiwa in sahasrara by the 
mantra 'Sohang'. During the process of conduc- 
tion, five mahabhutas (and tanmatras), the 
organs of speech, feet, hands, anus and genitals 
which cause speech, locomotion, prehension, 
excretion and reproduction, and the organs of 
hearing, touch, sight, taste and smell and their 
functions - these twenty-five principles and 
purusha; and I-consciousness, sense-mind, in- 
tellective mind, sense-consciousness-all these 
should be absorbed (into kundalini) by 
thinking. ... Finally, going down through the 
sushumna-path, all these principles should be 
replaced in their appropriate places by the 
mantra ‘'Sohang'; this is bhutashuddhi which 
is followed by matrikanyasa (a hand-process 
with mantra)' (- Goutamiyatantra, ch. 9). 


Ishwara has said about bhutashuddhi that: 
"Supreme kundalini-power should be made to 
pass with jiwatman by the mantra 'Hangsh' 
from muladhara by piercing all centres, step 
by step, to sahasrara and to unite her 
with Supreme Brahman (by thinking); senses 
and conative organs of actions, bhutas, etc. 
and their functions, intellective mind, I-con- 
sciousness, sense-consciousness, etc.-all should 
be united (by absorption)’ (- Nilatantra, ch. 4). 
Also: 'Oh Mother of gods, jiwatman along 
with kundalini and twenty-four principles should 
be made to be absorbed into Paramatman by 
the mantra "Hung Hangsah" along with inspira- 
tory breath-control by the _ practitioner' 
(- Todalatantra, ch. 4). 


It has been stated: ‘The purification of 
five bhutas (i.e. five mahabhutas and five tan- 
matras) and indriyas (five senses and five cona- 
tive organs of actions) is very carefully done; 
this is why it has been termed bhutashuddhi' 
(-Gayatritantra, 1.202). So, the process of 


purification of creative principles is termed 
bhutashuddhi. This purification is effected by 
absorption. The roused kundalini is alone able 
to exhibit the full and effective absorption- 
power. So, it is very important that Kundalini 
first should be aroused. About the rousing of 
kundalini, Ishwara has said: 'Supreme Kunda- 
lini-power should be aroused by making apana 
go upward by pranayama in conjunction with 
prana-mantra ("Yang"); then Kundalini with 
jiwatman from anahata should be conducted by 
piercing all the centres to sahasrara above and 
unite her with Supreme Brahman' (-Bhuta- 
shuddhitantra, ch. 3). The fire-energy should 
also be applied to rouse Kundalini as has been 
stated by Mahadewa (-Sammohanatantra, 
ch. 4). 


Sadashiwa, in expounding the process of 
bhutashuddhi, says: 'The earnest practitioner 
should place his hands with the palms upwards 
in his lap (sitting in a concentration posture); 
focussing his attention on muladhara, he should 
rouse Kundali by the mantra "Hung"; he should 
then conduct Kundali with all the principles 
associated with the "earth" to swadhishthana 
by means ofthe mantra "Hangsah", where these 
principles should be made to be absorbed in the 
"water". Having the "earth" together with the 
smell principle and its objects and others thus 
absorbed into the "water", he should get the 
"water" together with the taste principle, its 
objects and others absorbed into the "fire"; 
then the "fire" together with the sight principle, 
its objects and others into the "air"; then the 
"air" and the associated touch principle, its 
objects and others into the "void"; then the 
"void" together with the sound principle and its 
objects into I-consciousness, I-consciousness 
into supraconsciousness, supraconsciousness into 
primus, and primus into Brahman’ (- Mahanir- 
wanatantra, 5. 93-7). 


It has been stated: 'Thereafter bhutashuddhi 
should be done. Placing his hands with palms 
upwards in his lap, the calm practitioner should 
concentrate on Kulakundalini who is the source 
of spiritual knowledge and is in muladhara; 
she is coiled like a sleeping serpent (that is, in 
a latent form) with three and a halfcoils around 
Swayambhu-linga, subtle, splendorous like ten 
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million lightnings and all knowledge. After 
the concentration, kundalini should be roused 
by the mantra "Hangsah", or Pranawa, or Kwcha- 
bija ("Hung")' (-from Yamala, quoted in Tara- 
bhaktisudharnawa, ch. 5). Here, one of the three 
mantras has been advised for rousing and 
conducting Kundalini. 

Apana-raising, pranayama and mantra are 
most important factors in the process of rousing 
kundalini. It has been stated: 'By inspiring 
through the left nostril and at the same time 
contracting slightly the anus and pressing the 
palate with the retroverted tongue, Kundali- 
power should be united with Shiwa; expiration 
should also be done through the left nostril’ 
(from Merutantra, quoted in Purashcharyar- 
nawa, ch. 3). Here it is disclosed that Kundali- 
power which is in muladhara should be aroused 
by left inspiratory-expiratory breath-control 
along with anal-lock and tongue-lock. Then the 
roused kundalini should be conducted to 
sahasrara to unite her with Parama Shiwa. 
Apana-energy is raised upwards by anal-lock. 

About tongue-lock, Shiwa has said: 'A yogi 
should practise pressing the palate with the 
tongue by folding it. Gradually he will be able 
to reach the uvula. When the palatine region is 
pressed with the tongue, a kind of cool lifeful 
substance is secreted by the utilization of which 
the yogi is able to prolong his life. The tip of 
the tongue should press on the uvula. The life- 
substance secreted from the white lotus (i.e. 
Sahasrara) is in concentration. The yogi gains 
control over hunger and thirst and prolongs his 
life to a very great extent by bathing his body 
with this life-substance' (-Shiwapurana, 6. 
47.83-5). 

To be able to execute tongue-lock correctly, 
the tongue should be made soft and elongated 
by milking-process and lingual exercise. Milking 
is the pulling of the tongue by wrapping it 
with a soft, fine, wet cloth. Lingual exercise 
consists in retroversion and stretching of the 
tongue, done alternately while assuming the 
adamantine posture (wajrasana). 

Tongue-lock consists in pressing with the 
tip of the retroverted tongue the soft palate and 
uvula. This tongue-palate contact, when conti- 
nued for a long time and with breath-suspension 
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dries the part which is usually wet with mucus 
secreted by the palatine glands, and creates 
a state in which a radiation of life-force occurs 
through this part. An advanced yogi is able to 
reenergize his whole body with it, and, as a 
result, he attains a disease-free body and long 
life. 

Pranayama plays an important role in rousing 
Kundalini. It has been stated: 'Subtle Supreme 
Kundalini should be roused from muladhara 
by Kumbhakapranayama (breath-suspension)' 
(- Mantramaharnawa, 1. leaf 41). Prarcayama 
is a fundamental part of bhutashuddhi. It is 
a special pranayama termed bhutashuddhi pran- 
ayama. But there is a. modified form of bhuta- 
shuddhi which is done only by deep thinking 
and without prawayama. It has been stated: 
"Divine kundalini along with five bhutas should 
be united in thought-concentration; then "I am 
that" should be thought in concentration’ (- Ud- 
disha, quoted in Purashcharyarnawa, ch. 3). 
That deep thinking is the most important part 
of bhutashuddhi has been stated by Shiwa. 
He says: ‘So, in bhutashuddhi thought-con- 
centration (bhawana yoga) alone (is used)’ 
(- Shaktisangamatantra, Tara Section, 12.13). 
Mind is purified by bhutashuddhi. It is stated: 
‘The purification of the mind and the embodied 
being is effected by bhutashuddhi' ( - Shadam- 
nayatantra,4.151). 


It has been stated: ‘Sitting on a comfortable 
seat consisting of Kusha grass and on the top 
of which is spread the skin ofthe black antelope, 
the practitioner should assume the lotus posture 
and perform bhutashuddhi' (-Skandapurana, 
2.5.4.20). So, lotus posture is considered a suit- 
able posture for bhutashuddhi. But the posture 
to be assumed is mainly determined by the 
form of the process adopted. Accomplished 
posture is also very good, especially when apana- 
control is introduced in the practice. 

Brahma has explained a form of bhutashuddhi 
in which pranayama in conjunction with the 
mantra pranawa has been used to purify all the 
principles - five forms of metamatter, five tanons, 
senses, conative organs, sense-mind, sense-con- 
sciousness, intellective mind, I-consciousness and 
others; pranayama is executed in a_ special 
manner with pranawa to control prarca- and 
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apana-energy (- Lingapurarna, Section 1. 73. 
11-16). 


Absorptive Thought- 
concentration 


Consciousness, when super-purified and in a 
state of superconcentration at its fourth stage, 
is of splendorous Kundalini. It is the final state 
of superconsciousness. This consciousness is final- 
ly absorbed into Kundalini. But before the 
attainment of the final form of superconscious- 
ness, consciousness undergoes three stages of 
superconcentration: concentration-on-material- 
form (superconcentration, first stage), concentra- 
tion-on-mahabhuta-tanmatras (superconcentra- 
tion, second stage), and concentration-on-divine- 
form (superconcentration, third stage). 

To transform concentration into  supercon- 
centration, it has first to be developed into 
dharana and dhyana. Dhyana is changed ulti- 
mately into the deepest form of concentration 
in which the I-ness feeling sinks, and only an 
object in its subtle form is held in consciousness, 
uninterruptedly and continuously. This is sama- 
dhi - superconcentration. 

But dharana must be established in a form of 
consciousness which is multiform in character. 
This is due to the fact that this form of conscious- 
ness is maintained by the constant penetration 
into it of the sensory forms of smell, taste, sight, 
touch and sound through the sensory channels 
and in which sense-mind plays a fundamental 
role. The sensory images in the consciousness 
evoke intellection to a certain degree and also 
conscious thoughts associated with images. Ac- 
cording to the types of sensory images, affecti- 
vity and conativeness or specific intellectuality 
are aroused. So sense-consciousness is the per- 
ceptual field (sangjnana) in which intellection, 
affectivity and conation play their roles, and, 
in this manner, sense-consciousness constantly 
changes its form. 


In such an undulatory form of consciousness, 
concentration is not easy. Concentrative mind 
(dhi) does not radiate into such consciousness. 


Conscious thoughts associated with perception 
often become the centre of exciting conative 
activities in which the organs of speech, prehen- 
sion and locomotion, and organic and sexual 
functions are involved. When all these conative 
actions go on, consciousness is unable to exhibit 
holding-power to the extent of developing con- 
centration. When the actions are controlled by 
appropriate postures (asanas), the body may be 
motionless, but the associated thoughts remain 
uncontrolled. Those thoughts directly concerned 
with the movements may cease to appear in 
that form; but, actually, they immediately 
change their character and begin to flow in 
consciousness in many new forms. But unless 
the flowing of thoughts is controlled, concentra- 
tive mind fails to operate in consciousness. 


There are four main levels in perceptive 
consciousness: perceptual, conative, affective 
and intellective. Conative, affective and intel- 
lective phenomena are based on perception. 
At the conative level, all the five conative organs 
of action are in operation and conscious thoughts 
arising from perceptivity and conativeness are 
multiform and consciousness is in a state of 
restlessness. Such a form of consciousness is 
unfavourable to concentration. Holding-power 
is not maintained in such consciousness. But 
as such a form of consciousness is a fact in our 
common mode of existence, yogis have intro- 
duced two methods of developing concentration 
in a state when actions are a predominating 
factor. They are: karmayoga and mantrayoga. 


Karma (action) may be divided into two 
categories: white and black. White actions are 
based on yama and niyama, and are done for 
the good of others, without having any self- 
interest. Black actions are those which are 
associated with hostility, falsehood, theft, dis- 
content and excessive sexuality. In an ordinary 
life, man does both kinds of action. But only 
white actions are elements of karmayoga, while 
black actions impede it and impurify conscious- 
ness. These black actions which are habitually 
done should be controlled by doing the habitual 
white actions in a more intensified manner and 
often, and by the practices of yama, niyama 
and prarcayama. Organic actions should be 
harmonized and sexual control should be achiev- 
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ed by the appropriate processes of hathayoga. 
Actions should be executed in the following 
manner: (1) dedication of all actions to God 
or Ishtadewata; (2) cultivation of unattachment 
to actions and their results. This is the path of 
karmayoga. Through it, consciousness becomes 
spiritually purified, and holding-power is 
developed. 

Another means is mantrayoga. In mantrayoga, 
speech is transformed into the waikhari form of 
mantra. By japa (mantra-process of repeating 
mantra), the waikhari sound which is an approxi- 
mate imitation of mantra-nada is correctly 
established in the mind. First of all wachika 
(verbal, which others can hear) japa should 
be practised for that purpose. Then upangshu 
(mantra is uttered in such a low voice that only 
the practitioner himself can hear, but not others) 
japa should be practised. Finally, manasa (mantra 
is uttered only mentally, without producing 
any sound) japa should be practised. In manasa- 
japa, the sounds of the matrika-units of the 
mantra should be thought. This sound-thought 
will be gradually established in the conscious- 
ness; that is, conscious thought is made of 
mantra-sounds by manasa japa. This can be 
achieved by repeated practice. From sound- 
thoughts will emerge holding-power. 


Affectivity is an avenue through which con- 
centration can be developed. This is possible 
through love (anuraga). What is love? It is an 
intense pleasurable feeling aroused in relation 
to a person for whom there is liking and who 
appears extremely attractive to that person, 
and for whom there is a strong attachment. 
Union with such a person gives highest pleasure 
and satisfaction. Separation causes sorrow, dis- 
turbances, anxiety and restlessness. When there 
is real and intense love, consciousness is saturated 
with love and in it the image of the object oflove 
is held. In union, deep thought with deep 
feeling is evoked through pleasure and satis- 
faction, and, in separation, deep thoughts flow 
in sorrow. Qualities associated with real love are 
self-dedication and self-sacrifice, admiration and 
respect for each other, and a sort of deep 
intimacy, and a strong desire for union in which 
man or woman becomes fully absorbed in the 
object of love. Such an intense love is often 
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associated with sexual desire which is fully 
aroused in contact. Sexual desire may also go 
so far as to cause intense sexuality. At this 
point love becomes lust. However, love has 
other forms. Love in the form of affection is 
naturally expressed towards one's own children. 
It is very strong in mothers. There is also love 
for brothers and sisters, and for friends. 

Is it possible to develop concentration in the 
centre of such emotionalized thoughts? First of 
all, concentration is based on a state of single- 
pointedness of consciousness. According to 
bhaktiyoga, love can be spiritualized to that 
degree when it assumes exclusively the form 
of only that object and nothing else. It is called 
ananyabhakti - single-pointed concentrated flow 
of love for God. This one object cannot be a 
material object. Because, material objects are 
seen in the diversified consciousness. Through 
the process of concentration, diversity is trans- 
formed into uniformity. The likeness of a 
material object in thought-form can be under- 
taken at the beginning as an object of con- 
centration. As concentration develops, the 
thought-form changes and finally is reduced to 
what is an unknown phenomenon, never experi- 
enced in the material world. This is the exper- 
ience ofsubtle elements - mahabhutas which can 
be farther reduced to tanmatras. These experi- 
ences occur when consciousness is in a state of 
concentratedness. Superconcentration is attain- 
ed on mahabhutas and tanmatras. But when 
love is fully spiritualized, even mahabhutas 
and tanmatras are not registered in consciousness 
which is flooded by bhakti (divine love). In 
the most intensified love in concentration, only 
God in the form of Ishtadewata is held in con- 
sciousness. Love-concentration at its highest 
degree becomes ananda_ samadhi- superlove- 
concentration. 


So, when bhakti flows, consciousness only 
receives and holds divine forms, and nothing 
else. Bhakti develops non-attachment to worldly 
objects, stage by stage. There are, of course, 
preliminary practices which help to arouse 
bhakti. First of all, thoughts should be purified 
and spiritualized by yama and niyama, especially, 
by ritualistic worship, japa (mantra-practice) 
and thinking of Ishtadewata.. All these belong 
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to waidhi-bhakti (ritualistic or devotional divine 
love) which ultimately leads to ragatmika- 
bhakti (all-love). This is the path of bhaktiyoga. 

Those who are able to raise their intelligence 
and thoughts to a spiritual level, and whose 
thoughts are purified by yama and niyama, are 
fit for the practice of jnanayoga. By spiritual 
deliberation and reflection, they become un- 
attached to mundane objects and are able to 
make consciousness free from worldly thoughts. 
By applying ‘neti neti' (not this, not this) 
deliberation, they go beyond the world, and 
finally become established in Brahman (Supreme 
God) in asamprajnata samadhi. This is the state 
of rajayoga. 

In layayoga, kundalini is aroused by concen- 
tration in combination with mantra, pranayama 
and certain control processes of hathayoga. 
The aroused kundalini exhibits absorptive power 
to the highest degree, by which she absorbs 
all the creative principles located in the chakras 
(subtle centres) when piercing through them. 
Absorption occurs in a certain order, and, finally, 
when all creative principles except supercon- 
sciousness are withdrawn, samprajnata samadhi 
is attained in sahasrara. This is the limit of 
Amakala. Thereafter, the stage of Nirwanakala 
is reached. Now Kuzdalini becomes Nirwana- 
shakti. After that Kundalini herself becomes 
united with and is absorbed into Parama Shiwa. 
This is the final stage of asamprajnata samadhi. 
This is kundaliniyoga. 

In bhutashuddhi, the entire process of kunda- 
liniyoga, in exact order, is rendered in thought- 
forms. What actually happens in kundaliniyoga 
is imitated in thoughts. In fact, kundaliniyoga 
in thought-form is bhutashuddhi. The Kundali- 
rousing which is the first part of the process of 
Kundaliniyoga is done in thought, that is, 
thinking deeply of the rousing of Kundalini. 
The absorption of various creative principles 
in the same order as actually takes place in 
kundaliniyoga is also done in thoughts in the 
same order. 

In bhutashuddhi, thought is not mixed with 
intellectuality. Here, thought is merely a mental 
image ofa certain form or action which requires 
no intellection, but is associated with attention 
and a certain degree of concentration. Con- 


centradve-mind is brought into play for making 
thought forceful. When the thought is a conscious 
form of an image of an object, and the whole 
thought is of that image, and there is no inter- 
ruption in the flow of that thought and there is 
no penetration of something else in it, it is 
called thought-form. A thought-form is to be 
maintained for a certain time without allowing 
it to slip, or mix with, or be replaced by, other 
thoughts. The minimum time a particular 
thought-form is to be maintained is the lowest 
kumbhaka-unit which is a four-matrika-unit 
(4-m-u). During kumbhaka (breath-suspension), 
an internal calmness develops. The calmness 
is frequently interrupted by organic and muscu- 
lar disturbances. Organic harmony should be 
established by exercise, diet and internal clean- 
liness. Muscular relaxation and motionlessness 
should be developed by the practice of asana 
(static posture exercise). 


Thought-form should be _ practised while 
assuming a concentration posture in which the 
body is fully relaxed and without any motion. 
Sit calm for some minutes. Then practise 4-m-u 
kumbhaka. It is done in this way: inspire in an 
effortless manner and suspend for four matrika- 
units, then expire slowly in an effortless manner 
without measure. When the 4-m-u kumbhaka 
becomes easy, and inner calmness remains 
undisturbed, and it can be repeated according 
to certain rules, then this kumbhaka should 
be considered as accomplished. Thereafter, 
higher-unit kumbhakas should be _ practised 
stage by stage. 

The following are the stages of kumbhaka: 


1 4-matrika-unit kumbhaka 
2 6-m-u 

3 10-m-u 

4 12-m-u 

5 16-m-u 


Thought-form should be practised during 
kumbhaka. It is done in this manner: think of 
one object only, and nothing else. The depth 
of thinking will be such that the whole thought 
will be of that object only, and nothing else; 
and that thought will not be dim, but vivid and 
clear, nonundulatory, and unpenetrable and 
unreplaceable by other thoughts. That non- 
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moving steady single thought is mono-thought. 
The duration of mono-thought is the duration 
of kumbhaka. The practice is done stage by 
stage: 


1 4-m-u kumbhaka together with mono- 


thought 
2 6-m-u - ditto - 
3 10-m-u - ditto - 
4 12-m-u - ditto - 
5 16-m-u - ditto - 


This is the general limit of kumbhaka and 
mono-thought practice. When mono-thought 
with kumbhaka is practised in this way, thought 
becomes deeper and deeper, and, at a certain 
point, it is transformed into real concentration. 
At this stage, the power of control to hold an 
object in consciousness is so developed that 
that object becomes the whole of consciousness; 
consciousness, now, is of one form and single- 
pointed; the object held in consciousness becomes 
steady; and consciousness is now impenetrable 
by other objects, and does not change its form. 
Such holding-power of control is termed dharana 
-holding-concentration. As concentration goes 
deeper, it becomes uninterrupted normally, 
and continues for a longer period. This is dhyana 
- deep concentration. Finally, concentration 
becomes so deep that I-ness feeling disappears 
and only an object in its subtle form remains. 
This is samadhi-superconcentration. The first 
form of samadhi is samprajnata samadhi- 
superconscious concentration. It is also divided 
into four stages: 


1 In which appropriate material forms are the 
objects. 

2 In which mahabhutas-tanmatras are the 
objects. 


3 In which God in form, or Ishtadewata is the 
object. 
4 In which subtle kundalini is the object. 


Finally, samprajnata samadhi is transformed 
into asamprajnata samadhi after the absorption 
into Kundalini of samadhi-consciousness and 
primus. Now only Kundalini remains. Ulti- 
mately, Kundalini is absorbed into infinite 
Supreme Consciousness and remains as_ the 
being of Shiwa. This is the final stage of asam- 
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prajnata samadhi. This is the goal of kundalini- 
yoga, and bhuthashuddhi is the means to it. 

In bhutashuddhi, the mono-thought forma- 
tion is done in the chakras (subtle centres), 
starting from the muladhara and working up to 
the sahasrara. The chakras are the seats of 
creative principles. The lower five chakras, 
in addition, are the seats of sensory principles, 
principles of conative actions, bio-energies and 
deities. The yoga-processes practised in the 
chakras are summarized here. 


1 In the muladhara: 
(a) Conative control - sexual control. 
(b) Sensory control - smell control. 
(c) Bio-energy control - apanayama to 
control apana-energy. 
(d) Anal control. 
(e) Concentration on Deity Brahma. 
2 In the swadhishthana: 
(a) Conative control - organic control. 
(b) Sensory control - taste control. 
(c) Bio-energy control - apanayama. 
(d) Yonimudra and perineal control. 
(e) Concentration on Deity Wishnu. 
3 In the manipura: 
(a) Conative control - locomotor muscular 
control. 
(b) Sensory control - sight control. 
(c) Bio-energy control- samanayama to 
control samana-energy. 
(d) Uddiyana process (abdominal retraction 
control). 
(e) Concentration on Deity Rudra. 
4 In the anahata: 
(a) Conative control - prehensile control. 
(b) Sensory control - touch control. 
(c) Bio-energy control- pranayama to 
control prarca-energy. 
(d) Concentration on Deity Isha. 
In the wishuddha: 
(a) Conative control - speech control. 
(b) Sensory control - sound control. 
(c) Bio-energy control- udanayama to 
control udana-energy. 


Nn 
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(d) Jalandharabandha mudra. 

(e) Concentration on Deity Sadashiwa. 
6 In the ajna: 

(a) Sense-mind control. 

(b) Will-mind control. 

(c) Concentration on the Goddess Hakim. 
7 In the manas: 

Control of sense-consciousness. 
8 In the indu: 

(a) Thought control. 

(b) Concentration on the God Parashiwa. 
9 In the guru: 

Concentration on Guru-God in form. 
10 In the sahasrara: 

Samprajnata samadhi. 


In bhutashuddhi, all these different forms of 
control are not practised as specific exercises 
in different chakras. But the concentration on 
gods and goddesses situated in the chakras is 
a part of bhutashuddhi. A specific system, based 
entirely on what actually happens in kundalini- 
yoga, of mono-thought formation has been 
adopted in bhutashuddhi. At the beginning, the 
process is only of thought. Thought is of a non- 
intellective and non-deliberative character, of 
one image, non-undulatory, and impenetrable 
by other thoughts. The duration of each thought- 
form is willed and is immediately replaced by 
another specific thought-form. In this manner, 
a specific thought-chain is made. Thought 
gradually becomes deeper by practice, and 
finally is transformed into concentration in 
which holding-power is manifested. This is 
holding-concentration. 

A thought, when composed of only one image 
without any intellective oscillations and remain- 
ing steady and deep, is able to express its hidden 
power by which it becomes a living phenomenon 
- a fact. So, deep thinking of arousing Kundalini 
and of absorption of different creative principles 
in different chakras becomes facts, when thought 
is transformed into holding-concentration, and 
that into deep concentration. In this way, bhuta- 
shuddhi becomes ultimately kundaliniyoga. 


CHAPTER 6 


Bhutashuddhi Pranayama - 


Purificatory Breathing 


Bhutashuddhi pranayama is a special form 
of sahita breathing which forms an important 
part of bhutashuddhi. This breathing effects 
deep internal purification by the mantra power. 
The purificatory effects of bhutashuddhi are 
enhanced by this breathing in which mantra 
and concentration are intrinsic parts. Mantra 
causes deep internal purification and its power 
is increased by breath-suspension and con- 
centration. This is why Shiwa has said that 
bhutashuddhi should be done with pranayama 
(- Brihannilatantra, ch. 2, p. 5). 

About the technique of bhutashuddhi prana- 
yama, it is stated: 'Inhale air through the left 
nostril, 16 measures; then suspend breath, 
64 measures; and finally expire through the 
right nostril, 32 measures; with smoke-coloured 
wayu-bija, that is, the mantra "Yang", situated 
in a hexagram. Then breathe in through the 
right nostril, 16 measures; suspend, 64 measures; 
with red-coloured wahni-bija, that is, the mantra 
"Rang", in a triangle with swastika sign. Now 
think of black-coloured "Personified Impurity" 
(papapurusha) lying in the left side of the practi- 
tioner ... and then think that it is burned 
by the fire arising from muladhara, and its 
ashes are then expelled from the body with 
expiration through the right nostril, 32 measures. 
Now, with the white-coloured chandra-bija, 
that is, the mantra "Thang" which is in the 
forehead (that is, indu centre), inspire through 
the left nostril, 16 measures, then suspend, 
64 measures, and at the same time think that 
by the showers of deathless substance in the 
form of 50 matrika-letters a new body has been 


created. Then, make the body firm by the 
mantra "Lang" while expiring (through the 
right nostril) with 32 measures’ ( - Goutamiya- 
tantra, ch. 9, p. 27). 

It has been stated: 'The whole body along 
with "personified impurity" should be burnt 
by the fire-flame arising from muladhara. Inspire 
through the left nostril with the japa of mantra 
(thinking mantra mentally) "Yang", 16 measur- 
es; suspend 64 measures with the japa "Yang" 
and then expire 32 measures with the japa 
"Yang" through the left nostril; again inspire 
with the japa of "Rang" 16 in order to burn the 
subtle body, suspend with the japa of "Rang" 64 
and at the same time think that the body is 
burnt into ashes, then expire with the japa of 
"Rang" 32 and think the ashes are eliminated; 
then inspire with the japa of "Lang" 16 and (by 
thinking) irradiate the body ...; suspend with 
the japa of "Thang" 64 and make the body 
firm (by thinking); and expire with the japa 
of "Wang" 32 and vitalize the body with death- 
less substance’ ( - Tararahasya, p. 8). Here is a 
slightly different technique. 


Ishwara said: ‘Inspire through the left nostril 
with the japa of the air-germ-mantra, that is 
"Yang" 16; then hold in the manipura centre 
with breath-suspension and with the japa of 
"Yang" 64; expire with the japa of "Yang" 32 
through the right nostril. In this manner do the 
breathing with the fire-germ-mantra ("Rang"), 
holding the breath in the anahata centre. 
Purification is effected by the mantra "Yang" 
and burning by the mantra "Rang". Thinking of 
the white-coloured water-germ-mantra (that is, 
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"Wang") in the forehead (that is, ajna), expiration 
should be done through the right nostril with 
japa 32. In this manner the process should be 
repeated twelve times. This is bhutashuddhi for 
the purification of the subtle body' (- Bhuta- 
shuddhitantra, ch. 6, pp. 5-6). 

The technique described here is as follows: 
(1) left inspiration and suspension, right expi- 
ration, with mantra ‘Yang’, measures 16-64-32; 
for the purification (drying purification) of the 
subtle body; (2) right inspiration and suspen- 
sion, left expiration, with mantra 'Rang'; measur- 
es 16-64-32; for the burning (burning-purifica- 
tion) of the subtle body; (3) left inspiration and 
suspension, right expiration, with mantra ‘Wang’, 
measures 16-64-32. 

Another technique of bhutashuddhi breath- 
ing, which is done in modified bhutashuddhi, 
is this: 'Inspire through the left nostril and at 
the same time think of smoke-coloured air- 
germ-mantra ("Yang"), and do japa of the mantra 
16 times; suspend and do japa of the mantra 
64 times, and at the same time think that the 
black-coloured "personified impurity" in the 
left interior part of the body along with the 
(subtle) body, has been dried (by the mantra); 
then expire through the right nostril with the 
japa of the mantra 32 times; inspire through 
the right nostril with the japa of fire-germ-mantra 
"Rang" 16 times and at the same time think 
of the mantra as red-coloured; suspend with the 
japa of the mantra 64 times and at the same time 
think that the "personified impurity", together 
with the subtle body, has been burnt by the 
fire arising from muladhara; then expire through 
the left nostril with the ashes (produced by burn- 
ing) and with the japa of the mantra; again, 
thinking of the white-coloured moon-germ- 
mantra "Thang", inspire with the left nostril 
and at the same time make japa of the mantra 
("Thang") 16 times and think of the moon in 
the forehead (indu centre); then suspend with 
the japa of the water-germ-mantra "Wang" 64 
times and at the same time think that the whole 
body which is of matrika-letters has been (newly) 
made by the deathless substance (amrita) flowing 
from the moon in the forehead (indu centre); 
then expire through the right nostril with the 
japa of earth-germ-mantra "Lang" 32 times and 
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at the same time think that the body has been 
made firm' (- Bhutashuddhitantra, ch. 16, p. 15). 

The technique of bhutashuddhi breathing 
given here is complete. It is as follows: (1) left 
inspiration 16-suspension 64-right expiration 
32, with the japa ofthe mantra 'Yang' along with 
concentration; (2) right inspiration 16 - suspen- 
sion 64 - left expiration 32, with the japa of the 
mantra 'Rang' and concentration; (3) left inspi- 
ration 16, with the japa of the mantra 'Thang' 
and concentration; suspension 64, with the 
japa of the mantra "Wang' and concentration; 
right expiration 32, with the japa of the mantra 
‘Lang’ with concentration. 

Here, concentration means deep thinking 
which is done along with the mental mantra- 
japa and with either inspiration, suspension 
or expiration. These respiratory acts are measur- 
ed by the japa. Thinking becomes deeper when 
done with mantra and breathing. The purifi- 
catory process consists of internal drying and 
burning. Drying becomes effective by the mantra 
‘Yang’ in combination with thinking and breath- 
ing. Similarly, burning becomes effective by 
the mantra ‘Rang’ in combination with thinking 
and breathing. The purificatory process is 
followed by the re-energizing process. It consists 
of two factors: body-remaking and body-firming. 
The remaking ofthe body is done by the mantras 
‘Thang’ and 'Wang' with breathing and thinking, 
and the newly made body is made firm by the 
mantra ‘hang’ with breathing and _ thinking. 
The power of 'Yang' is released when done with 
left, inspiratory and suspensive, right, expiratory 
breathing, and of ‘Rang’ in right inspiratory 
and suspensive, left expiratory breathing. The 
power of 'Thang' is awakened in left inspiratory 
breathing, that of 'Wang' in suspensive breathing, 
and that of ‘hang' in right expiratory breathing. 

The process of drying (shoshana) is effected by 
the mantra 'Yang' in left inspiratory and suspen- 
sive, right expiratory breathing with 16-64-32 
measures; and the process of burning (dahana) 
by the mantra ‘Rang’ in right-inspiratory- 
suspensive-left-expiratory breathing with 16- 
64-32 measures (-Wishwasaratantra, ch. 2, 
p. 23). It has been stated: ‘Drying, burning 
and irradiation (plawana) should be done with 
the mantras "Yang", "Rang" and "Wang" res- 


pectively. In this manner, the practitioner should 
perform bhutashuddhi' (- Koulawalitantra, 
ch. 2, p. 6). Also, 'Oh Deweshi! the practitioner, 
for the purification ofthe body, should do drying, 
burning, ashes-removal, amrita (vital substance) - 
shower (warshana) and irradiation (aplawana) 
by the air-germ-mantra ("Yang"), fire-germ- 
mantra ("Rang"),water-germ-mantra ("Wang"), 
moon-germ-mantra ("Thang") and earth-germ- 
mantra ("Lang") respectively, in conjunction 
with inspiration-suspension-expiration (that is, 
pranayama)’ (- From Tantragandharwa, quoted 
in Shaktanandatarangini, 7. 10). 


Here the process of purification has been 
clearly defined. The purificatory process consists 
of five practices: 


1 Drying with the mantra 'Yang' in conjunction 
with breathing. 

2 Burning and ashes-removal with the mantra 
‘Rang’ and breathing. 

3 Amrita-shower with the mantra ‘Wang’ and 
breathing. 

4 Irradiation with the mantra 'Thang' and 
breathing. 

5 Body-firming with the mantra ‘Lang’ and 
breathing. 


Thinking is an intrinsic part of the purificatory 
process. It is stated: 'In the left nostril, the 
thinking of smoke-coloured air-germ-mantra 
("Yang") should be done (in inspiration through 
the left nostril). Then the body should be dried 
by "Yang" (in suspension) by thinking, and then 
think of "Yang" (while expiring) through the 
right nostril. Then think of red-coloured fire- 
germ-mantra ("Rang") (while inspiring) through 
the right nostril; burn the dried body into ashes 
by the fire from "Rang" (by thinking while 
suspending breath), and then expire through 
the left nostril (while thinking that) the ashes 
are removed. Then the white-coloured germ- 
mantra "Thang" should be placed in the forehead 
(indu centre), by which the lunar amrita (vital 
substance) will be made to flow downward (all 
by thinking). Then, thinking that the amrita- 
born body is pure and pleasing, bring the jiwat- 
man to its own place in a right manner’ (- Sanat- 
kumaratantra, ch. 3, p. 2). Here, the whole pro- 
cess is done by thinking in conjunction with 
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breathing. The sounds and colours of mantras 
are thought of and the purificatory processes 
are done by thinking. 

Wayu is the subtle pranic energy which is in 
operation. The germ-mantra is in the form of 
wayu-energy, that is, wayu-energy forms an 
intrinsic part of the germ-mantra. The wayu- 
energy changes its character in left inspiration, 
right inspiration, left expiration, right expiration 
and suspension. The wayu-energy when operat- 
ive during left inspiration and suspension, and 
right expiration, is the 'Yang'-energy by which 
the body is dried; the wayu-energy in right 
inspiration and suspension, and left expiration 
becomes 'Rang'-energy which burns the body 
along with impurities (-from Bhairawatantra, 
quoted in Tarabhaktisudharnawa, ch. 5, p. 153). 
It indicates that the wayu-energy becomes a 
germ-mantra-energy by appropriate breathing. 
The mantra-energy is subtle and radiates a 
particular colour-ray and is apprehended in 
concentration. So long as apprehension is not 
possible, the mantra should be thought of in 
the right colour. 


It has been stated: ‘In the navel region 
(manipura centre), think of the red-coloured 
maya-bija, and then burn the subtle impure 
body by the fire coming from it by thinking’ 
( - Tarabhaktisudharnawa, ch. 5, p. 155). Here, 
it has been clearly stated that the purificatory 
processes should be done by thinking, and the 
body is not the physical body but subtle body. 
Again, ‘Think of the smoke-coloured "Yang"- 
wayu (-energy) in the navel region (manipura 
centre) and make the subtle body dry by the 
mantra ("Yang") (by thinking) while doing the 
left-inspiratory-suspensive, right-expiratory 
breathing, 16-64-32. Think of the red-coloured 
fire-germ-mantra ("Rang") in the region of geni- 
talia (swadhishthana) and burn the impure 
subtle body by the mantra ("Rang") (by thinking) 
and at the same time do the right-inspiratory- 
suspensive, left-expiratory breathing, 16-64-32. 
Thinking of the water-germ-mantra "Wang" 
in the region of the uvula, make the flow of 
amrita from the sahasrara centre by the mantra 
("Wang") (by thinking) while doing left-inspira- 
tory breathing, and irradiate the whole body- 
by amrita by "Wang" (by thinking) while doing 
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suspensive breathing. Then think of the earth- 
germ- mantra "hang" in the anal region (mula- 
dhara centre) and irradiate the body fully by 
"Lang" (by thinking) while doing right-inspira- 
tory breathing. By this, a most excellent non- 
white-non-black divine body is attained’ (- from 
Yamala, quoted in Tarabhaktisudharnawa, ch. 5, 
p. 156). 

From the above exposition, it is clear that a 
germ-mantra is in the nature of wayu, that is, 
prana or vital energy which emits a particular- 
ray. In other words, a germ-mantra is a form 
of life-force which emits silent sound and colour 
radiation. The mantra-power is only approach- 
able through deep mono-thought which, in 
time, develops into concentration. However, 
the power ofthe mantra is aroused by deep mono- 
thought, and is utilized in the purification of the 
subtle body to make it divine. The purificatory 
effects also extend to the physical body through 
thought and pranayama _ (breath-control). 
Thought becomes forceful and effective by 
breathing. So, mantra, thought and breathing - 
all three become intrinsic parts of the purifi- 
catory process. 


It has been stated: 'The drying (process) done 
by air-germ-mantra ("Yang") is called body- 
drying. This (process) should be performed while 
doing left-inspiratory-suspensive, right-expira- 
tory breathing. The burning of the body by 
burning-germ-mantra ("Rang") is called body- 
burning. The process should be done in right- 
inspiratory-suspensive, left-expiratory breath- 
ing. The whole body should be irradiated by the 
currents of amrita flowing from the union of 
Kundalini and Shiwa (Supreme Consciousness). 
This process is called irradiation’ (-Kular- 
nawa, ch. 15, pp. 74-5). Here, it is indicated that 
the processes of body-drying and body-burning 
are the effects of specific germ  (bija)-mantras 
and the mantras become effective when done 
in conjunction with appropriate breathing. The 
germ-mantra ‘Rang’ has been called burning- 
germ-mantra, (dahana-bija) that is, fire-germ- 
mantra which is ‘Rang’. Certain germ (bija)- 
mantras are endowed with the power of puri- 
fication, so it is stated: 'The purification of the 
body should be done by "Yang", "Rang", "Wang" 
and "Lang" ( - Garua'apurana, 1.12.2); and 'The 


136 


body of subtle elements is to be dried and burnt 
by the germ (bija)-mantras "Yang" and "Rang" 
respectively; and then think of amrita (vital 
substance) along with the germ-mantra "Wang"; 
finally, the whole body should be irradiated by 
amrita with the help of the germ-mantra "Lang" 
( - Garudapurana, 1.11.2-3). Here, it is clearly 
stated that the mantras have the power to effect 
purification of the subtle body. 

That deep thinking plays a most important 
role in the mantra purification of the body has 
been expressed thus: 'Think of "Yang" in the 
heart region (that is, anahata) and of "Rang" 
which is like three bright flames endowed with 
the power of burning and purifying; then think 
in the moon centre (indu chakra) situated in the 
cerebral region of white-coloured amrita by the 
flow of which the earth centre (muladhara) is 
being irradiated; by this process, a divine body 
which is free from all impurities is attained’ 
(-Brahmapurana, 61. 4-6). Here we find that 
the mantra and its specific purificatory action 
should be done by deep thinking. It has been 
further stated: 'The germs of the body are five 
elements. These subtle elements are earth, 
water, fire, air and void factor (akasha). For the 
purification of these elements, the processes of 
drying, burning, ashes-removal, amrita (vital 
substance)-shower and irradiation should be 
done (in succession); these purificatory processes 
are done by thinking’ (-Kalikapurana, 57. 
104-6). It has been clearly stated here that the 
purificatory processes should be done by 
thinking. 

So, bhutashuddhi pranayamais a special purifi- 
catory process done as a part of bhutashuddhi. 
It is the mantra purification, as it is effected by 
mantra. The mantra purification consists of the 
specific processes of drying, burning, ashes- 
removal, amrita-shower, irradiation and body- 
firming. Each specific process is intimately 
related to a specific germ-mantra. The germ- 
mantra causes the specific purification. Drying 
is effected by the germ-mantra ‘Yang’, burning 
and ashes-removal by ‘Rang’, amrita-shower by 
‘Thang’, irradiation by 'Wang'and_ body-firming 
by ‘Lang’. The impure subtle body is dried by 
'Yang' and burnt by ‘Rang’. Amrita-flow ii 
caused by 'Thang' and a new body is formed 


by the irradiation of amrita by ‘Wang’, and 
finally, the new body is made firm by ‘Lang’. 
The power of the germ-mantra is aroused by 
japa, deep thinking and breathing. Japa is the 
repetition of the germ-mantra by thinking of the 
desired number during breathing. Verbal 
and semi-verbal japa should be practised first 
to master the correct sound of the mantra. 
In mantra-thought the correct sound-form is an 
important factor. Also the colour of the germ- 


mantra should be thought of. The specific 
action of the germ-mantra, namely, drying, 
burning, etc. should be done by thinking. 


Therefore, thinking is the thought of the mantra 
sound, mantra colour, mantra japa and mantra 
action. Thinking is done in conjunction with 
breathing. Mantra becomes effective and think- 
ing deep by appropriate breathing. Each germ- 
mantra produces effects when practised in 
conjunction with a particular form of breathing. 
Now we shall consider the breathing aspect of 
the mantra purification. 


Sahita Breathing 


Sahita is a Waidika form of breath-control. 
It is stated: 'Kumbhaka is said to be of two kinds 
- sahita and kewala; so long as kewala is not 
attained sahita should be practised’ ( - Yoga- 
kundalyupanishad, 1.20). Moreover, 'Kumbhaka 
(breath-suspension) is of two forms - sahita and 
kewala. Sahita is with inspiration and expiration, 
and kewala is without inspiration and expiration. 
Sahita should be practised until kewala is 
attained’ (- Shandilyopanishad, 1.7.13-15). 
The two main forms of Waidika breath- 
control are sahita and kewala. In sahita, suspen- 
sion is with inspiration and expiration. There- 
fore, it is inspiratory-expiratory suspension. 
It ultimately leads to the attainment of kewala. 
Kewala is non-inspiratory-non-expiratory 
suspension. This is the highest form of suspension. 
Sahita develops that power by which the suspen- 
sive phase is much prolonged and gradually the 
inspiratory and expiratory phases are fully 
controlled. At this stage the suspensive phase 
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develops into kewala-suspension- automatic sus- 
pension ‘without inspiration and _ expiration' 
( - Yogatattwopanunad, 50). 

The prolongation of suspension (kumbhaka) 
is extremely difficult. According to yoga, this 
is only possible when certain deep internal 
purification is effected. So it is stated: 'There- 
after (after the specific purification) the power 
of holding breath for a prolonged time is develop- 
ed' ( - Yogatattwopanishad, 49). This specific 
purification is termed nadishuddhi, that is, the 
purification of the subtle wayu-force (vital-force) 
operating as nadis-force-motion lines. These 
nadis are not physical channels but subtle 
radiation lines created by the motional wayu- 
forces. The motional directions of wayu-forces 
are the nadis. The nadis form a system technically 
called nadi-chakra -force-motion field, or force- 
field. 


The term 'shuddhi', which means purification, 
in relation to the nadis has been used in a 
technical sense. Purification is that process 
which makes wayu-force free from what in- 
terrupts its full functioning. There are two main 
motions of wayu-force - ida and pingala. These 
two motions or flows are controlled by sushumna. 
Under sushumna control, the sun and moon lines 
are perfect and in harmony. 

Pingala-force (that is, wayu-force radiating 
as pihgala-line) causes the consumption of 
energy in the body by exhibiting actions, that is, 
the energy is transformed into activities. When 
there is excessive consumption of energy, the 
body becomes depleted of energy, weak and 
exhausted. On the other hand, if the body is 
unable to mobilize the necessary quantity of 
energy, there will be an impairment of functional 
efficiency of the body. Energy conservation is 
effected by ida-force. There is a certain limit of 
this process. When the ida-force is weak, the 
conservation of energy is below the normal 
level and, consequently, the body is in an 
adynamic state. When the ida-force functions 
excessively, the pingala-function is lowered. 
If both ida- and pingala-forces are under normal 
sushumna control, a balance will be established 
between the conservation and consumption of 
energy, and as a result, the body will be vital, 
healthy, vigorous and efficient. 
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In the mental field, pihgala-force produces 
creative mental energy and ida-force mental 
relaxation and calmness. Excessive pingala in- 
fluence causes uncontrolled and _ destructive 
thoughts, violent emotion and a general restless- 
ness of the mind. Excessive ida-force causes 
dullness, mental torpor and decreased thinking 
power. When the forces are under sushumna- 
control the mental life is well-balanced and well- 
controlled. Under this condition, the mind is 
able to do intellective, constructive thinking and 
also to exhibit controlled thoughts; mental 
creativity and mental calmness and _ con- 
centratedness go together. All these are only 
possible when sushumna-control is brought into 
play. 

The harmonization of ida and pingala occurs 
when sushumna exercises its control over them 
in a normal manner. This is effected by the super- 
purificatory process called nadishuddhi. Under 
this state, sushumna radiates its control-power to 
ida and pingala by which their flows are normali- 
zed and harmonized. The ida-pingala power- 
flows are now forceful but well-controlled, 
neither in excess nor in deficiency, and the 
directions of force-motions are now normal, 
that is, they radiate in a right course enabling 
them to exhibit their full potency without any 
deviation or destruction. Nadishuddhi is the 
process of normalization of the wayu-forces 
when they are able to exercise their full power 
on the mind and body to effect rarefaction and 
concentratedness of the mind and purification 
and vitalization of the body. 


According to yoga, sahita breathing plays the 
fundamental role in nadishuddhi. Because of 
this sahita breathing forms a very important 
part of pranayama, both of Waidika and Tantrika 
forms. It has been stated: 'The practitioner who 
has been practising regularly abstention, obser- 
vance and (concentration) posture should per- 
form pranayama; by pranayama the nadis (wayus 
or vital forces) become purified’ (- Shandi- 
lyopanishad, 1.3.15). Here, the pranayama is 
sahita pranayama. When pranayama is done with 
inspiration, expiration and suspension it is 
called sahita. It is often called only pranayama, 
as it is stated, 'The process consisting of inspira- 
tion-suspension-expiration is called pranayama 
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(- Darshanopanishad, 6.1). It has been farther 
stated: ‘Pranayama is that which consists of 
inspiration-suspension-expiration with the 
measures 16-64-32' (-Mandalabrahmanopa- 
nishad, 1.1.6). The measures of 16-64-32 are 
the regular ones used in sahita. 

The technique of sahita has been given as, 
‘Inspire slowly through the left nostril, measure 
16, suspend, measure 64, and then expire 
through the right nostril, measure 32; again 
do inspiration through the right nostril, suspend 
and expire as before with attendveness' (-Yoga- 
tattwopanuAad, 41-2). Here, the form of sahita 
and its regular measures have been given. So 
sahita is that breathing in which the breath-acts 
are executed in the following sequence: left 
inspiration 16-suspension 64- right expiration 
32-right inspiration 16-suspension 64- left 
expiration 32. The sahita breathing causes 
nadishuddhi, so it is stated: 'By the practice of 
this breathing (sahita) for three months, nadi- 
shuddhi is attained' (- Yogatattwopanshad, 44). 
Nadishuddhi is also important for the practice 
of a higher stage of sahita in which power of 
suspension develops to a very high degree. It has 
been stated: ‘The practitioner who is well- 
controlled by the practice of abstention, 
observance and posture, should first do nadi- 
shuddhi (by sahita) and then perform (the 
higher aspect of sahita) pranayama’ (-Trishi- 
khibrahmanopanishad, Mantra Section, 53). 
Nadishuddhi is only possible when inspiration- 
suspension-expiration is executed in_ right 
measures. It has been stated: 'When inspiration, 
suspension and expiration are done in right 
measures, then  nadishuddhi is _ attained’ 
(- Shandilyopanishad, 1.7.7.). 


The general indications of nadishuddhi are 
‘lightness of the body, increased power of diges- 
tion and assimilation’ (- Darshanopanishad, 5. 
11); ‘reduction of body fat’ (- Yogatattwopa- 
nishad, 46); '‘comeliness' ( - Shandilyopanishad, 
1.5.4), and ‘healthiness' (-Shandilyopanishad, 
1.7.8). The fundamental effects of nadishuddhi 
are ‘the increased power of breath-suspension' 
( - ibid, 1.7.8), and 'the easy entrance into 
sushumna of the wayu-force; when this is 
effected, tranquillity of the mind is attained’ 
(ibid., 1.7.8-10). 


In Tantrika pranayama, sahita and kewala 
are also the most important parts. It has been 
stated: 'Kumbhaka (suspension) is of two forms 
- sahita and kewala. Sahita suspension is that 
which is done in conjunction with inspiration 
and expiration. Sahita should be practised until 
kewala is accomplished. That natural suspension 
which is without inspiration and expiration is 
really pranayama, and that is kewala suspension’ 
( - Grahayamala, Pranayama Section). The 
technique of sahita which has been given here 
is: 'Assuming the lotus posture, ... inspire 
slowly through the left nostril, then suspend as 
long as you can, and then expire slowly, not 
forcibly. Again, inspire slowly through the 
right nostril, suspend as long as you can, then 
expire slowly (through the left nostril). ... This 
is harmless sahita suspension, (kumbhaka)' 
( - from Dattatreyasanghita, quoted in Pran- 
atoshanitantra, Part 6, ch. 1, p. 407). This 
indicates that left-inspiration-suspension, right- 
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expiration, right-inspiration-suspension, _ left- 
expiration type of breathing is sahita breathing. 
This breathing when practised for three months 
effects nadishuddhi (-ibid.). So, sahita breath- 
ing causes nadishuddhi. 

The regular measures adopted in inspiration, 
suspension and expiration in sahita breathing 
is explained here: ‘Inspire slowly through the 
left nostril with the measure 16, ... suspend 
64, and expire slowly through the right nostril. 
Then the breathing should be done in a reverse 
manner, and again it will be reversed, and in this 
manner breathing should be controlled’ (-Tri- 
purasarasamuchchaya, ch. 3, p. 10). 

All this indicates that sahita breathing causes 
nadishuddhi and when nadishuddhi is attained 
the body becomes vitalized and normally healthy 
and the mind purified and concentrative. And 
above all, nadishuddhi creates a state in which 
the power of suspension (kumbhaka) is 
enormously increased. 
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PART 2 


THE CHAKRA 
SYSTEM 


CHAPTER 7 


Introduction to the System 


of Chakras 


The word ‘chakra’ has many meanings, viz., 
the wheel of a carriage, a potter's wheel, an 
astronomical circle, a circular weapon, an army, 
a form of military array, etc. It has also been used 
in a more specific sense. There are some special 
chakras used for the selection of an appropriate 
mantra for initiation, namely, kulakula-chakra, 
akathaha-chakra, akadama-chakra, etc. Special 
chakras are also used in relation to worship, as, 
for example, kurma-chakra. In our study here, 
a chakra is an organization which is circular 
in form, having a specific centre. It is situated 
within the body, not as a part of the gross body, 
but as a supra-material power-form. It is 
imprinted undetectably in the body. Because 
of its subtle character a chakra is not seen by the 
eyes, even with the help of supersensitive in- 
struments. 


It has been stated: 'Body is of two kinds: 
gross (material) and subtle (extra-material). 
The material body is composed of flesh, bone, 
hair, blood, fat and marrow, excretes urine and 
discharges faeces, is endowed with vital activities 
(wata) and undergoes metabolism (pitta). The 
subtle body is composed of nadis (force-motion- 
ines), of which ida is that nadi which is moon- 
white and situated on the left side, pingala is 
ike the sun and masculine, and between these 
wo nadis is sushumna containing brahma- 
nadi. Sushumna is extremely fine and, turning 
from right to left, it extends from muladhara 
o brahmarandhra (-Bhutashuddhitantra, ch. 6, 
p. 5). From this it is clear that the nadi system 
belongs to the subtle body, it is not a part of the 
material body. The chakras are within the 


sushumna nadi. So it is said: 'Inside it (sushumna) 
is the extremely subtle chitrini nadi which is 
divine in character and is in the form of letters 
(matrika-units), and in which are strung the 
six chakras' (-Sammohanatantra, Part 2, ch. 2, 
p. 2). More clearly, ‘Inside the sushumna is 
the shining nadi named wajra, and inside it is 
the subtle chitrini through which Kunadali passes; 
the beautiful six lotuses (chakras) are in this 
nadi (-Rudrayamala, Part 2, 25. 51-2). So 
the chakras are subtle centres within the 
innermost force-line of sushumna. They do not 
belong to the material body, and therefore they 
are not seen. 


The material body is the effect ofthe metamor- 
phosis of the basic energy which is made to 
operate on the surface stratum due to the in- 
fluence of prawa-force. That basic energy is 
entirely matter-free and active in the  sub- 
stratum, but is endowed with a specific quality 
which, under certain condition, gives it an 
inertial character. This basic energy exhibits 
a circular wave motion which is reducible to a 
subtle infinitesimal point. This energy pattern 
is the tanmatra-mahabhuta forces which exist 
in five forms. The fifth mahabhuta, prithiwi 
(earth metamatter) force on the surface stratum 
exhibits its inertial quality and, as a result, energy 
appears in a conjugated form-energy particles. 
But energy may appear also as free from particles. 
Here, the prithiwi factor becomes latent, and 
the tejas (fire metamatter) factor patent. Under 
this condition, energy appears as_ thermal, 
luminous or electrical. In the energy trans- 
formation, the ap (water metamatter) factor 
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plays an important role and is associated with the 
chemical form of energy and energy as waves. 

The tanmatra-mahabhuta forces create in- 
organic matter, in which the influence of 
prana-force plays a most important role. Prana- 
force, appearing as wayu-forces, operates in 
relation to tanmatra-mahabhuta forces to create 
living matter. The creation ofa living organized 
body is impossible without the wayu-forces 
being involved in combination with the basic 
tanmatra-mahabhuta forces. The chemical 
changes in the body are not able to create a 
living body, but they are an indication of and 
concomitant with life-force activities in the body. 
The inoperativeness of pranic forces makes the 
chemically intact body a corpse. Nothing can 
alter it. Different forms of energy - thermal, 
mechanical, electrical-which are active in a 
living body are entirely dependent on the opera- 
tion of the pranic forces; they themselves cannot 
create living matter, or atomic energy. Energy 
in a more refined form appears as electrical. 
Energy associated with the elementary particles 
and radiation is electrical in nature. In muscular 
contraction, conduction of nerve impulses and 
cerebral activities, the electrical form of energy 
is manifested. But the pranic force is neither 
thermal, mechanical nor electrical; it is 
supramaterial. There must be a level at which 
energy becomes non-electrical in nature and is 
completely released from any material bondage. 
The living brain substance is associated with 
chemical energy, and electrical energy is patent 
in the cerebral activities. But there is no possi- 
bility of having either the vital force or con- 
sciousness manifested in the brain, unless there 
is a source ofenergy which is non-material. 


The material body is living because the wayu- 
forces are operating in its substance in an 
intrinsic manner, but their centres of operation 
do not lie in it; they are beyond the matter- 
energy field; they are in the substratum. When 
the wayu-forces are withdrawn from the material 
substance, the body appears as lifeless and 
without consciousness. This inoperativeness of 
wayu-forces in the material body does not make 
them vanish. In the substratum, they function 
in a subtle organization - the immaterial subtle 
body - in which consciousness is held without 
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material substance. The truth of this statement 
is demonstrated by what is called 'Parashari- 
rawesha' (entering into another's body). A 
yogi can leave his own body by volition, and can 
enter into a body which is recently dead. When 
he leaves his own body, it becomes dead, and a 
dead body becomes alive when he enters into it. 
This superpower was exhibited by the well- 
known Shahkaracharya. 

The nadi-field has been created by the matter- 
free wayu-force-motion-lines. The wayu-forces 
are in motion in this field, and gliding as pingala- 
current to vitalize the material body on the one 
side, and, on the other, as ida-current it makes the 
mind operate. There is a central power-line 
called sushumna which exercises its control 
over ida. and pingala flows, and in which the 
centralization of the wayu-forces has occurred. 
The wayu-forces are constantly oozing from the 
sushumna centres causing the ida-pingala 
currents. In these centres, the centrifugal wayu- 
forces can be controlled and harmonized, and 
can also be stopped. 


The basic part of the sushumna centres are 
tanmatra-mahabhwta forces. Each centre consists 
of two parts - the centre itself and a peripheral 
aspect. The centre is an infinitesimal point which, 
from a material point of view, is zero. This point 
in the substratum is a power concentrated to its 
highest degree, which arises from the primary 
inertia-principle (tamas), and is called tanmatra- 
force. This force is in the nature of germ-mantra. 
The tanmatra-force, being transformed into 
mahabhuta-force, appears as circular radiant 
energy emitting certain matrika-units. This is 
the peripheral aspect. This is a sushumna centre 
and is termed chakra. There are five lower 
chakras in the sushumna which are formed of 
tanmatra-mahabhuta forces. The chakras are 
stabilized by the tanmatra-mahabhuta forces, 
because of their inertial nature. The in- 
ertial factor is more pronounced in_ prithiwi 
(earth metamatter)-force, wave character in 
ap(water metamatter)-force, brilliance and 
power in tejas(fire metamatter)-force, and 
highly purified energy is in wayu(air meta- 
matter)-force. The akasha(void)-force is the 
base. 


The tanmatra-forces are so subtle and con- 


centrated that they can only be realized in their 
mantra forms. Each tanmatra-force represents a 
specific germ-mantra. A germ-mantra consists 
of three fundamental parts-bija (sound-speci- 
ficality), nada (sound-power) and bindu (con- 
scious form). In a germ-mantra, sound-power 
assumes a specific character from the bija and is 
exposed as a divine form (dewata - deity) at 
bindu. So in each of the five lower chakras, is a 
germ-mantra from which arises a specific deity. 
Also in each chakra, there is a specific Power- 
Consciousness which controls all forces operating 
there. A sense principle is also connected with 
the tanmatra-forces. So each chakra is the seat of 
a specific sense principle. Prana, being manifested 
as wayu-forces, is linked to the tanmatra-maha- 
bhuta forces. Each specific wayu force is located 
in a chakra. The conative principles are also in 
the chakras. 


So we find that a chakra is the repository of 
powers of various forms - tanmatra-mahabhuta 
forces, wayu-force, mantra-power, a_ specific 
Deity and Power (Shakti), sensory principle, 
conative principle, and other forms of power. 
How is it known that all these powers are in the 
chakras? The chakras are subtle, so they are not 
seen even with the aid of a supersensitive in- 
strument. This does not indicate that they do not 
exist. An atom is built up of particles which are 
so minute in size that they are not visible. The 
chakras are subtler than atoms and particles. 
Ifan atom can contain a tremendous amount of 
energy, why should not a chakra, which is in- 
finitely subtle, contain energy whichis practically 
unlimited in quantity and capacity? The chakra 
energy can be aroused and controlled by 
pranayama (breath-control) and dhyana (deep 
concentration). 


When the specific energy residing in the 
muladhara centre is aroused by deep concentra- 
tion, the power of levitation is developed 
(- Shiwasanghita, 5. 92). Deep concentration in 
the swadhishthana centre causes the body to be 
disease-free and long-lived (ibid., 5, 108 - 9). 
The power of entering into another's body 
(paradehapraweshana) is developed by deep 
concentration in the manipuraka centre (ibid., 
5.114). The development of supersensory power 
and the power of the passing through air occur 
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by deep concentration in the anahata centre 
(-ibid., 5.120). All this indicates that chakras 
and powers located in them are not imaginary 
but facts. By the application of appropriate 
measures these powers can be aroused and made 
to manifest on the physical plane. The chakras 
with their mantras and deities can be seen in 
deep concentration. Deep concentration on the 
colour-form of a chakra at a particular location 
point produces a characteristic resonance-a 
response from an unknown region, and finally, 
a real living colour-form of the chakra appears 
there. The chakras are no more unreal than a 
nerve centre or a nerve plexus, though the former 
is extra-material, and the latter material. 


The chakras form a system in the sushumna.. 
The chakra system has been described both in 
the Upanishads and Tantras. There are also 
fragmentary descriptions of the chakras in the 
Puranas. This indicates that the subject is very 
ancient and was widely known in ancient India. 


Pouranika Fragments on 
the Chakras 


The thousand-petalled chakra, called sahasrara, 
is the first centralized power of pranawa emitted 
by Kundalini in her Shabdabrahman aspect, and 
in her supreme aspect she is one with Supreme 
Consciousness as Supreme kundalini. It has been 
stated: 'From the navel of Narayana (Supreme 
Consciousness), lying in infinite water (in sama- 
dhi), arose a lotus with a large number (that is, 
one-thousand) of petals lustrous like ten-million 
suns' (-Shiwapurana, 1.2. 34-6). Here, the 
origin of sahasrara has been stated. It has been 
more clearly stated: 'The imperishable great 
lord Hari (Supreme Consciousness) who is the 
creator of the whole universe, while lying in 
infinite water, produced a finite phenomenon; 
he created a lotus from his navel, which contains 
1000 petals, and is pure, golden and shines like 
the sun’ (-Padmapurana, 1.39. 152-3). The 
greatrishiSanatkumara stated: 'That lotus which 
is at the highest part is yellow and shines like 
the sun and the moon' (- Shiwapurana, 4.40.26). 
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That lotus is sahasrara. It has been stated: 
'The Supreme Power (in the form of Maha- 
lakshmi) is in the pericarp of the thousand- 
petalled lotus' (- Dewibhagawata, 9.42.8). Con- 
centration should be done on Mahalakshmi 
in sahasrara. Also, ‘Eternal, splendorous, lotus- 
eyed Brahma, arising from primus, sat in the 
thousand-petalled lotus' (-Mahabharata, 12. 
331.21). 

Sahasrara is the centre where concentration 
is developed into superconcentration (samadhi). 
Concentration is first made on Guru (God in 
form) in a white twelve-petalled lotus which is 
a part of sahasrara. It is stated: 'Getting up from 
bed in the early morning and changing dress, 
one should concentrate on Guru in the subtle, 
pure and life-giving thousand-petalled lotus 
which is in relation to brahma-line (-randhra)' 
(-Brahmawaiwartapurawa, 1.26. 5-6). It has 
been said here that sahasrara is a subtle centre, 
that is, it is extra-material and endowed with 
prana-force. Concentration on Ishtadewata also 
is done on hritpadma or sahasrara. So it is 
stated: ‘Concentrate on Ishtadewata. in hrit- 
padma or the great pure white thousand-petalled 
lotus (chakra)' (-ibid, 1.26.8). Sahasrara is 
the centre where there is spiritual splendour. 
It has been said: 'In ancient time, Indra was able 
to "see" the spiritual splendour in the thousand- 
petalled padma by the japa of germ-mantra 
given by his guru’ (-ibid., 4.21.174). 


About ajna chakra, it has been stated: Ajna 
where concentration is done on Supreme Brah- 
man (in form) is from Supreme Power' (- Shiwa- 
purana, 5 b. 8.7). Ajna chakra is in the form of 
energy, the source of which is Supreme Power. 
So ajna and other chakras are power-centres. 
Four chakras have been mentioned in a technical 
manner by Maitreya in describing the yoga 
process adopted by Sat; when she desired to 
abandon her physical body. Maitreya stated: 
Assuming a (yoga) posture over which she had 
full control, Satt executed the pranayamic 
method of control of prana and apana wayus 
in the nabhi-chakra (that is, manipara chakra); 
then she raised slowly the udana wayu in 
pranayama with concentration to hrit (that is, 
hrit or anahata chakra), and then she conducted 
it through the kantha (that is, wishuddha 
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chakra) to the bhrumadhya (the space between 
the eyebrows, that is, ajnachakra)' (- Bhaga- 
wata, 4.4.25). 

Of 1000 names of Shiwa stated by God 
Wlishnu, there are three names which are after 
three chakras. They are: Swadhishthaanapada- 
shraya (the support ofthe position of the swadhi- 
shthana chakra), Manipura, Hritpundarikama- 
smaA (seated in the hrit chakra) (-Shiwa- 
purana, 1.71. 69-70). The muladhara chakra has 
been mentioned here: ‘Starting from muladhara' 
(-ibid., 2.11.40). In explaining pranawa (Ong), 
Ishwara said: 'Oh Parwati! adhara (muladhara), 
manipara, hridaya (hrit oranahata chakra), wishu- 
ddhi (wishuddha), ajna, shakti, shanti and shan- 
tyatita are in due order the seats of pranawa, and 
of all seats shantyatita is the highest; only he 
who is intensely passionless is fit for it' ( - ibid. ,3.3. 
27-9). Here, the swadhishthana chakra has not 
been mentioned. However, there are nine chakras 
if swadhishthana is included. Shakti, shanti and 
shantyatita are the new terms which are not 
common. Shakti chakra may stand for manas, 
shanti for indu and shantyattta for sahasrara. 


Rishi Upamanyu gave a description of the 
chakras. He said: 'Making the body completely 
motionless with bio-energy fully controlled, 
worship Shiwa and Shakti with concentration 
seated in hrit padma (chakra) within the body. 
Concentration should also be done in mula 
(the perineal region, that is, muladhara), 
nasagra (the tip of the nose), nabhi (navel, that is, 
manipura), kantha (throat, i.e. wishuddha), 
talurandhra (lalana chakra), bhramadhya (ajna), 
dewadashanta (brahmarandhra, that is nirwana 
chakra) and murdhan (highest part, that is, 
sahasrara) . In dwidala (a chakra with two 
petals, that is ajna), .shodashara (sixteen-petalled 
chakra, that is wishuddha), dwadashara (twelve- 
petalled chakra, that is anahata), dashara (ten- 
petalled chakra, that is manipura), shadasra 
(six-petalled swadhishthana chakra) or chatura- 
sra (four-petalled muladhara), concentration 
should be done on Shiwa. In the space between 
the eyebrows (that is, intra-cerebral region), 
there is a lotus (chakra) with two petals shining 
like lightning; the petals contain two matrika- 
letters ("Hang" and "Kshang"), arranged from 
the right to the left. 


'The sixteen-petalled chakra contains 16 
matrika-letters (from ‘Ang’ to ‘Ah'), arranged 
from the right. The (twelve-petalled) lotus 
which is as bright as the sun is in the heart region; 
the matrika-letters from "Kang" to "Thang" are 
on its petals, arranged from the right; concentra- 
tion should be done here. In the navel region 
within the spinal column, there is a milk-white 
lotus (ten-petalled) which contains in its petals 
the matrika-letters from "Dang" to "Phang" in 
due order. The lotus with 6 petals, with its face 
down, and red, contains the matrika-letters from 
"Bang" to "Lang" in its petals. The golden colour- 
ed muladhara contains the matrika-letters from 
"Wang" to "Sang" in due order in its (four) petals’ 
(-Shiwapurana, 5 b. 29. 130-40). Here, the 
following chakras have been mentioned: mula- 
dhara, swadhishthana, manipura, hrit or anahata, 
wishuddha, lalana, ajna, nirwana and sahasrara. 
Practically the whole chakra system has been 
briefly described. 


It has been stated: 'Upawarhana, at first, 
passed through the muladhara, swadhishthana, 
manipura, anahata, wishuddha and ajna- these 
six chakras' (-Brahmawaiwartapurana 1.13. 
13). Here, the regular six chakras have been 
mentioned. Furthermore, ‘Brahma _ controlled 
by yoga (that is, breath-control and concentra- 
tion) with great care the six nadis (power-lines), 
viz., ida, sushumna, medhya, pingala, nalini 
and budha, and six chakras, viz., muladhara, 
swadhishthana, manipura, anahata, wishuddha 
and ajna' {-ibid., 4.20.27-8). It indicates that 
here was a yoga process to control the nadis 
(power-motion-lines) and the six chakras. 
Krishna said: ‘After achieving control over 
ongings, senses, hunger and thirst, and effecting 
he internal purification and the purification 
of the nadis (superpurification of the power 
system), and piercing through the chakras, con- 
centration should be done on Supreme Being unit- 
ed with Kundalini-power. The six chakras are: 
muladhara, swadhishthana, manipura, anahata 
wishuddha and ajna' ( - ibid.,4.110.8-10). Ithas 
been disclosed here that concentration on Sup- 
reme Consciousness united with Kundalini is ef- 
fective when the control of the body by exercise 
and ascesis, control of the senses and desires by 
sensory control, internal purification of the body 
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and the purification of the nadis, and the piercing 
of the chakras are done. The piercing of the cha- 
kras means the rousing of Kundalini and her con- 
duction through the chakras to sahasrara where 
concentration should be done. 

Here is a technical exposition of the chakras. 
It has been stated: 'Concentrating for a brief 
period on Supreme Power in the six chakras, 
the practitioner should concentrate on her in 
the chakra with 16 petals in which are located 
the matrika-letters from “Ang” to "Ah", and 
thereafter japa should be commenced with 
mulamantra (special mantra given in initiation). 
At the space between the eyebrows where lies 
the borders of the three nadis, and is known as 
the junction of the three power-lines, there is a 
centre which is red, hexagonal and magnified 
to four-fingers' breadth; it is called by the 
yogis ajna chakra. In the region of the throat, 
the three nadis - sushumna, ida and pingala 
form a coiling which is hexagonal and magnified 
to six-fingers' breadth, where lies the centre, 
belonging to six-chakras, which is white, sixteen- 
petalled, magnified to seven-fingers' breadth, 
and contain (the matrika-letters from) "Ang" 
(to "Ah"). The expert yogis make concentration 
and japa of mantra in this chakra. The three 
nadis are united in the heart region' (- Kalika- 
purana, 55. 28-33). Here only two chakras 
are mentioned: ajna and wishuddha. All six 
chakras are suitable for concentration. The 
wishuddha chakra is suitable for both concentra- 
tion and japa. The chakras are magnified to a 
certain extent which is necessary for thought- 
concentration in the earlier stages. 


In another technical exposition of the chakras, 
it has been stated: 'The practitioner should 
concentrate on an excellent lotus situated three- 
fingers’ breadth below the navel point (at the 
perineal point, that is, the lotus is situated within 
the coccyx and is called muladhara), having 
(in its pericarp), a region with eight corners or 
five corners. There is a triangle (inside the region) 
which is in the nature of fire, moon and sun. 
Concentration, according to one's power, may 
be done in this order: triangle of sun, of moon, 
and of fire, or triangle of fire, ofsun, and of moon 
according to the process instructed. He should 
think that there are spiritual action, spiritual 
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knowledge, unaffectedness and yoga-power in 
the lower part of fire. He should think in due 
order of the three primary attributes (gunas) 
in the region of the lotus. Then he should con- 
centrate on Rudra (a specific divine form) who 
is united with his Power lying in relation to the 
primary  sentience-principle (sattwa). Con- 
centration should be done properly in the navel 
region (that is, manipura chakra), the throat 
region (wishuddha chakra), the region between 
the eyebrows (ajna chakra), the region of the 
forehead (indu chakra), or at the highest point 
(that is, void, where lies sahasrara). Thought- 
concentration on Shiwa should be done in the 
lotus with 2 petals (ajna), with 16 petals (wishu- 
ddha), with 12 petals (anahata), with 10 petals 
(manipura), with 6 petals (swadhishthana), and 
with 4 petals (muladhara), in this order' 
(- Lingapurana, 1.8. 92-7). Most of the chakras 
- muladhara, swadhisthana, manipura, anahata, 
wishuddha, ajna, indu and sahasrara - have 
been mentioned here. A new technical des- 
cription of the muladhara chakra has been 
given. That the chakras are the specific centres 
for the practice of concentration has been 
disclosed. 


Again, ‘Worship (with concentration) (to 
Shiwa) is done outside the body, and also in the 
square region (muladhara), the six-cornered 
(lotus, termed swadhishthana), the ten-cornered 
(or ten-petalled lotus, that is manipura), the 
twelve-petalled (lotus, that is anahata), the 
sixteen-petalled (lotus, that is wishuddha) and 
the triangle (ajna) (within the body)' (- ibid, 
1.75.35). Furthermore, 'Those who are 
spiritually advanced, worship Shiwa, the great 
master of yoga, with godly love (bhakti) and 
spiritual concentration (shubha yoga) in the 
six-petalled lotus (swadhishthana). He who 'sees' 
Shiwa in the triangle (ajna) ... becomes absorb- 
ed into him' (-ibid, 1.75. 38-9). It has been 
stated: ‘Immortal Shiwa who is joyous in his 
self is in the dwadashantabrahmarandhra (that 
is, nirwana chakra), the point between the 
eyebrows (ajna), the palate region (lalana), 
the throat region (wishuddha) and the heart 
region (anahata), in this order' (- ibid., 2.21.28). 
Here, nirwana and lalana have been mentioned 
along with other chakras. 
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The system of chakras as explained by Dewi 
is as follows: 'There is a lotus which has 4 petals 
of molten gold (that is red). On the petals are 
(the matrika-units) "Wang", "Shang", "Shang" 
and "Sang" which are yellow. It has a six-corner- 
ed region. It is the basic centre (mala) and the 
support (adhara) (of kundalini), so it is called 
muladhara. This is a centre for concentration. 

‘Above it is an excellent (lotus called) 
swadhishthana with 6 petals which are like fire 
(that is red). On the petals are (the matrika- 
units) "Bang", "Bhang", "Mang", "Yang", 
"Rang" and "hang" of the lustre of a diamond. 
The name swadhishthana is from "swa" to mean 
Supreme Shiwa in an apprehensible form (linga) 
(that is, this lotus is the seat of Shiwa in form, so it 
is called swadhishthana). 

"Above it, in the navel region, is splendorous 
manipura which is dark like a cloud (that is, 
black) shining like lightning. It is of power. 
It has 10 petals on which are 10 letters from 
"Dang" to "Phang" (that is, the 10 matrika-units; 
and they are like lightning; the shining effects 
on the petals are due to this). This lotus is like a 
blooming gem, so it is called manipadma. 
Deity Wishnu is in this lotus. Here it is possible 
to "see" Wishnu (by concentration). 

"Above it is the anahata lotus (chakra) with 
12 petals which are red like the rising sun and on 
which are the 12 letters from ‘Kang’ to 'Thang'. 
Within it is in linga-form (a form effective for 
concentration) Bana (a form of Shiwa) who 
is splendorous like ten-thousand suns. This lotus 
is called by the yogis anahata because here arises 
that sound which is non-sensory and is in the 
nature of Shabdabrahman. In this lotus is 
Supreme Being (in appropriate form) and it is 
the abode of bliss. 

‘Above it is the lotus named wishuddha 
with 16 petals of smoke-colour on which are 
the 16 matrika-units form ‘Ang’ to ‘Ah’ of great 
lustre. The superpurification of the embodied 
being occurs in this lotus through the realization 
of divine being, this is why it is called wishuddha. 
This wonderful lotus is also called akasha (void) 
(because it is the centre of the void-principle). 

"Above it is the beautiful ajna chakra with 2 
petals on which are (the matrika-units) "Hang" 
and "Kshang". Here lies the Supreme Being. In 


this centre, spiritual force passes into the practi- 
tioner, so it is called ajna. 

"Above it is what is called kailasa (chakra), 
and above that is rodhini (chakra).... Above 
it (rodhim) is sahasrara (1000-petalled chakra) 
in which is the seat of Supreme Bindu' ( - Dewi- 
bhagawata, 7.35.34-47). 

About the locations of the six chakras, it has 
been stated: 'In the perineal region (adhara= 
yonisthana), genital region, navel region, heart 
region, neck region (talumula = the root of the 
palate, but here it is kantha = neck - Nilakantha's 
commentary) and the eyebrow region (lalata = 
the forehead, but here bhrumadhya = the space 
between the eyebrows - Nilakantha), (are the 
six chakras) having 4 petals, 6 petals, 10 petals, 
12 petals, 16 petals and 2 petals respectively' 
{ - ibid., 11.1.43). About the regions and mantras 
of the subtle elements (mahabhutas), it has 
been said that the ‘earth’ region is square of 
golden (yellow) colour within which is ‘Lang’- 
bija (germ-mantra of the same colour); that the 
region of 'water' is of the shape of a white half- 
moon, within which is 'Wang'-bija (of the same 
colour); that the region of ‘fire’ is triangular 
in shape and red and encloses 'Rang'-bija 
(of the same colour); that the region of ‘air' 
is circular and smoke-coloured and_ encloses 
'Yang'-bija (of the same colour); and that the 
region of 'void' (akasha) is circular and is white 
(or transparent) in colour, and encloses ‘Hang’ 
-bija (of the same colour) ( - ibid., 11.8.3-7). 


Concentration on deities in different chakras 
is an ancient spiritual process and was practised 
by the rishis. It has been stated that a group 
named Karpadrisha, which followed the rishi- 
path, used to practise concentration on the 
divine being in the abdominal region (that is, the 
manipura chakra), while the Arum group practised 
concentration on extremely subtle form of God 
in the heart region (either hrit or anahata 
chakra), connected with the nadi-system; but 
the abode of Supreme Consciousness is in the 
extra-cerebral region (parama shiras, that is 
sahasrara) ( - Bhagawata, 10.87.18). 


There was a process of dharana (holding- 
concentration) in which the vital force is held 
in different chakras with breath-suspension and 
concentration. The holding was done in the 
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chakras with four petals (muladhara), with six 
petals (swadhishthana), in the navel region 
(manipura), in the heart region (hrit chakra), 
(the chakra) in the region of the lungs with 
twelve petals (anahata), (the chakra) with 
sixteen petals, in the region of the palate (lalana 
or talu chakra), the space between the eyebrows 
(ajna chakra), and in brahmarandhra in the head 
(nirwana chakra) ( - Skandapurana, 1.2.55. 
44-5). 


The Pouranika System of Chakras 


From the descriptions of the chakras given in 
the Puranas, the Pouraraka system for chakras 
emerges. It is as follows: 

1 Muladhara. The term 'muladhara' has been 
used in Shiwapurana, 2.11.40; 51.29.140; in 
Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110. 
10; and in Dewibhagawata, 7.35.34. It is men- 
tioned indirectly in Shiwapurana, 56.29.131 
and 134; in Skandapurana, 1.2.55.44; and in 
Lingapurana, 1.8.92 and 97; 1.75.35. Mala- 
dhara is also called adhara, Shiwapurana, 3.3.28. 

Description. The muladhara chakra is situated 
in the perineal region (adhara or mula = 
yonisthana), that is a certain intracoccygeal 
point. It has four petals of red colour. On the 
petals are four matrika-letters 'Wang' to ‘Sang’ 
of yellow colour. It has a square region inside. 
It has also been stated that the region is five- 
cornered, six-cornered or eight-cornered. How- 
ever, the region is of ‘earth’, and is generally 
accepted as a square which is yellow in colour, 
and the ‘earth’ germ-mantra ‘Lang’ which is 
also yellow resides in the square region. Inside the 
region is a triangle which is in the form of fire, 
moon and sun. This chakra is called muladhara, 
because it is the basic centre (mula) which is 
the support (adhara) of kundalini. It is a centre 
of thought-concentration and mental worship. 

2 Swadhishthana. The term 'swadhishthana' 
has been used in Shiwapurana, 1.71.69; in 
Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110. 
10; and in Dewibhagawata, 7.35.35. This chakra 
is mentioned indirectly in Lingapurana, 1.8.97; 
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1.75.35 and 38; in Shiwapurana, 5b. 29.134; 
and in Skandapurana, 1.2.55.44. 

Description. The swadhishthana chakra is 
situated above muladhara, in the genital region 
(that is, a certain intrasacral point). It has 
six petals of red colour. On the petals are six 
matrika-letters from ‘Bang' to ‘Lang’ of the lustre 
of a diamond. In the pericarp is a half-moon- 
shaped region of' water’ of white colour in which 
is 'Wang'-bija of white colour. It is also said 
that the region is six-cornered. It is the seat of 
Supreme Shiwa in a form effective for concentra- 
tion, so it is called swadhishthana. It is a centre 
for thought-concentration and mental worship. 


3 Manipara. The term ‘manipura' has been 
used in Shiwapurana, 1.71.70; 3.3.28; in Brahma- 
waiwartapurana, 1.13.13; 4.20.28; 4.110.10; and 
in Dewibhagawata, 7.35.36. It is indirectly 
mentioned in Lingapurarna, 1.8.96 and 97; 
1.75.35; in Shiwapurana, 5b.29.131 and 134; 
and in Bhagawata, 10.87.18. This centre is also 
called nabhi (navel)-chakra ( - Bhagawata, 
4.4.25). 

Description. Manipura is situated above 
swadhishthana, in the navel region (that is, a 
certain intralumbar point). It has 10 petals of 
dark colour or black colour. On the petals are 
10 matrika-letters from ‘Dang’ to 'Phang' which 
are lightning (of lightning colour). In the peri- 
carp, there is a triangular region of 'fire' of red 
colour. Within it is the red-coloured 'Rang'- 

bija. This chakra has also been said to be milk- 
white. In that case the petals are white in colour. 
It is a centre for thought-concentration and 
mental worship. 

4 Hrit (-padma). The hrit chakra has been 
mentioned in Shiwapurana, 5b.29.131; and 
indirectly in Skandapurana, 1.2.55.44. 

Description. The lotus (chakra) is situated 
in relation to the heart (that is, a certain intra- 
thoracispinal point, below anahata and above 
manipura. It has eight petals which are white 
in colour. Pranic forces are located here. It is 
a sacred place for spiritual concentration 
(- Lingapurana, 1.86.62-64). 

5 Anahata. The term ‘anahata' has been used 
in Brahmawaiwartapurana, 1.13.13;4.20.28; 
4.110.10; and in Dewibhagawata, 7.35.39. It is 
mentioned indirectly in Lingapurana, 1.8.97; 
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2.21.28; in Bhagawata, 4.4.25; 10.87.18; in 
Skandapurana, 1.2.55.44; and in Shiwapurana, 
5b.29.133. 

Description. Anahata is situated, above mani- 
pura, (and above hrit) in the heart region (that 
is, a certain intrathoracispinal point). It has 
twelve petals of red colour. On the petals are 
twelve matrika-letters from ‘Kang' to 'Thang'. 
In the pericarp is the region of ‘air' which is 
circular and of smoke-colour. In the region 
is the smoke-coloured ‘Yang'-bija. Within the 
chakra is splendorous Bana-linga (Shiwa in a 
special form which is suitable for concentration 
and worship). In it is 'heard' the non-sensory 
sound (anahata nada) of mantra, so it is called 
anahata. It is a centre for thought-concentration 
and mental worship. 


6 Wishuddha. The term '‘wishuddha' has 
been used in Brahmawaiwartapurana, 1.13.13; 
4.20.28; 4.110.10; and in Dewibhagawata, 7.35. 
42. Another term ‘wishuddhi' (for wishuddha) 
has been used in Shiwapurana, 3.3.28. It is 
mentioned indirectly in Lingapurana, 1.8.96 
and 97; 1.75.35; 2.21.28; in Bhagawata, 4.4.25; 
in Shiwapurana, 5b.29.131 and 133; in Kalika- 
purana, 55.28 and 33; and in Skandapurana, 
1.2.55.44. 


Description. Above anahata is the wishuddha 
chakra, situated in the neck region (that is, a 
certain intracervicospinal point). It has sixteen 
petals of smoke-colour. On the petals are the 
sixteen matrika-letters from ‘Ang’ to ‘Ah’ which 
are lustrous. In the pericarp, there is the region 
of ' void' (akasha), which is circular in shape and 
white in colour (or transparent). The 'Hang'- 

bija, which is also white is in this region. This 
chakra is called wishuddha (which means puri- 
fied), because here spiritual purification of the 
practitioner occurs through the realization of 
Supreme Being. It is the centre for thought- 
concentration, japa and mental worship. 

7 Talu (chakra). This chakra has been men- 
tioned in Skandapurana, 1.2.55.44; in Linga- 
purana, 2.21.28; and in Shiwapurana, 5b.29.131. 
The talu chakra has been termed lalana chakra 
in the Tantras. There is no description of the 
chakra in the Puranas. 

8 Ajna. The term 'ajna' has been mentioned 
in Shiwapurana, 3.3.28; in Brahmawaiwarta- 


purana, 1.13.13; 4.20.28; 4.110.10; in Kalika- 
purana, 55.30; and in Dewibhagawata, 7.35.44. 
Itis indirectly mentioned in Lingapurana, 1.8.96; 
2.21.28; in Bhagawata, 4.4.25; in Shiwapurana, 
5b.29. 132; and in Skandapurana, 1.2.55.44. 
Ajna has been termed 'dwidala', because this 
chakra has two petals. Dwidala has been men- 
tioned in Lingapurana, 1.8.97; and in Shiwa- 
purana, 5b.29.133 and 134. This lotus is also 
called 'trirasra' (triangle), as it has a triangular 
process inside the pericarp. Trirasra has been 
mentioned in Lingapurana, 1.75.39. 


Description. Ajna is situated above talu chakra 
at the eyebrow region (that is, at a certain intra- 
cerebral point). It has two petals. The petals are 
like lightning. They are also mentioned as red 
in colour. On the petals are two matrika-letters 
'Hang' and '‘Kshang’, arranged from right to 
left. It is a great centre for concentration and 
mental worship. 

9 Shakti(-chakra). The term’ 'shakti' is 
a new one. It has only been mentioned in Shiwa- 
purana, 3.3.28. It may be the Tantrika 'manas' 
chakra. It is above ajna. 

10 Kailasa(-chakra). 'Kailasa' is a new term. 
It has only been mentioned in Dewibhagawata, 
7.35.46. Perhaps it is the same as the chakra 
‘shanta’ used in Shiwapurana, 3.3.28. However, 
it appears that kailasa and shanta are identical 
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with the indu chakra. Kailasa is above shakti. 

11 Rodhini (-chakra). The term '‘rodhini' is 
a new one, and it has been mentioned in Dewi- 
bhagawata 7.35.46. The terms 'dwadashanta', 
mentioned in Lingapurana, 2.21.28, and in 
Shiwapurana, 5b.29.132, and ‘brahmarandhra’', 
mentioned in Skandapurana, 1.2.55.45, appear to 
be synonymous with rodhini. The chakra which 
is in brahmarandhra has been termed nirwana 
in the Tantras. So _ rodhini is_ probably 
the Tantrika nirwana chakra. 

12 Sahasrara .The term 'sahasrara'’ has been 
mentioned in Dewibhagawata, 7.35.47. This 
chakra also is called 'sahasrapadma' (lotus with 
1000 petals), mentioned in Brahmawaiwarta- 
purana, 1.26.5, '‘sahasrapatra' (1000-petalled), 
mentioned in the same Purana, 1.26.8, and 
‘sahasradala-padma' (lotus having 1000 petals), 
also mentioned in the same Purana, 4.21.174. 
The chakra named 'shantyatita', mentioned in 
Shiwapurana, 3.3.29, and sahasrara appear to 
be synonyms. Sahasrara has been indirectly 
called 'parama shiras', that is, supracerebral 
centre, mentioned in Bhagawata, 10.87.18. 


Description. Sahasrara is situated above 
rodhini (at the supracerebral point). It has 
1000 petals which are white in colour. It is the 
seat of Bindu (Supreme Bindu). Here concentra- 
tion develops into superconcentration. 
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CHAPTER 8 
The Waidika System 
of Chakras 


The nadis are the subtle pranic force-motion- 
lines. They are created by the operation of the 
prana-wayus. The ordinary operation of the 
prana-wayus produces two effects: maintaining 
life in the body by their complex activities, 
and supporting mentation. But there is an 
extraordinary function of the prana-wayus in 
which the force-motions are centralized as the 
sushumna-line through which the central 
spiritual force passes and absorbs all principles 
which are the root causes of all nonspiritual 
phenomena. The centre of the nadi-system is 
in relation to hridaya, that is, the subtle hrit 
centre situated in the heart region. This subtle 
centre is not in the flesh of the heart, but at a 
point within the sushumna and that part of the 
sushumna is inside the thoracic spine in the heart 
region. The pranic energy passes externally to 
the mental and material fields as different nadi- 
lines to support mentalization and vitalization 
of the body. But when the hrit centre is aroused, 
a concentration of pranic energy occurs by which 
the dormant sushumna. is energized. 


Nadi-system 


It has been stated: 'There are 101 nadis in 
relation to the hridaya (that is, the subtle hrit 
centre); among them that "one" nadi (that is, 
the sushumna) goes upward to the murdhan 
(the highest point, that is, brahmarandhra). 
Through this nadi the spiritual elevation (to 
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the sahasrara) is effected and, as a result, one 
becomes immortal. The passing through the 
other nadis causes deaths and births' (- Kathop- 
anishad, 2.3.16). The 100 nadis indicate a large 
number of nadis. These pranic flows maintain 
worldliness. But that one nadi which is sushumna 
remains dormant when the other nadis flow 
strongly. The sushumna is aroused by the control 
of the flows through the other nadis. The shushum- 
na passes upward from the muladhara to the 
brahmarandhra where lies the nirwana chakra. 
kundalini passes through the sushumna to be in 
the sahasrara. The control factor appears to 
remain in the hrit centre. 


This has been more clearly stated here: 'There 
are 101 nadis in relation to hridaya (hrit centre). 
Of these, one goes to the murdhan (brahma- 
randhra). Immortality is attained when one 
passes upward (to reach the sahasrara by piercing 
all the chakras). Death (and consequently birth) 
cannot be prevented when going through the 
other nadis. Of 101 nadis, the one is sushumna 
which is the highest. Within sushumna is con- 
cealed the nadi which is of the form of Brahman 
(that is, brahma nadi); this is pure in character. 
The ida is situated on the left side and the 
pingala on the right side. Between these two 
is the most excellent position (where the sushum- 
na is located); one who knows that is the knower 
of the Weda' (- Yogashikhopanishad, 6.4-6). 
Here it is explained that of the 101 nadis, the 
‘one' nadi is the sushumna, and within it is the 
brahma nadi. On the left side of the sushumna 
stands the ida nadi and on its right side is the 
pingala nadi. 


More about the sushumna: 'The winadanda 
(the vertebral column), made of bone and long, 
lying at the posterior part, extends from the anus 
and supports the body. The brahma nadi extends 
within. The sushumna. which is sun-like is be- 
tween the ida. and pingala and is situated as a 
subtle line within the spinal column, and the 
brahma nadi is within the sushumna' ( - ibid., 
6. 8-9). Farther, 'The sushumna is the support 
of all nadis which are in all parts and spread in 
all directions. There are 72 thousand nadis along 
which wayu (pranic energy) operates. The 
wayu-paths are the empty lines of operation' 
(-ibid., 6.10, 14-15). 

From all this emerges the following: the 
nadi-system consists of innumerable nadis which 
are all-directed and are in all places. The subtle 
hrit centre supports the function of the nadis. 
Of all the nadis, the one which is the sushumna 
is the greatest, because yoga is effected with the 
help of it. All other nadis are dependent on the 
sushumna for their controlled actions. The nadis 
are the directions of wayu (pranic force-motion). 
The sushumna is the central nadi and is situated 
within the vertebral column. On the left side 
of the sushumna is the ida and on the right side 
the pingala. Inside the sushumna lies the brahma 
nadi. 


It has been stated: 'The oscillating prana- 
force which causes respiration becomes control- 
led when it is held in the sushumna' ( - Yoga- 
shikhopanishad, 6.7). When the pranic force 
operates through the other nadis, the vitalization 
of the body is effected. But when it is held in 
the sushumna, it is fully controlled and there is 
natural breath-suspension, with no inspiration 
or expiration. So the sushumna is the central 
nadi where the control factor is situated. 

When the sushumna flow occurs, the pranic 
force is withdrawn from other nadis and is 
concentrated within the sushumna and, as a 
result, breath-suspension (kumbhaka) occurs. 
This is very favourable for concentration. At 
this stage the sushumna centres are aroused. 
Both breath-control and concentration play 
a most important role in arousing the centres. 
Concentration on the sushumna centres is so 
important that it is denoted by a technical term 
‘sushumnadhyanayoga' (- Yogashikhopanishad, 
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6.43) -concentration-in-sushumna which leads 
to superconcentration. 

It has been stated: 'The sun-coloured sushum- 
na extends from the muladhara to the brahma- 
randhra. Within it (that is, within the muladhara 
to which is connected the sushumna), lies Kunda- 
lini who is lightning-like splendorous and 
extremely subtle’ (- Mandalabrahmanopani- 
shad, 1.2.6). Within the vertebral column lies 
the sushumna as a subtle line of pranic operation, 
extending from the muladhara to the brahma- 
randhra, and is sun-coloured (that is, red). 
The junction between the muladhara and the 
sushumna is called the sushumnadwara, that is, 
the entrance to the sushumna_ (- Yoga- 
shikhopanishad, 1.75). The sushumna has been 
called the central nadi (madhyanadi) (-ibid., 
6.41). 


About the nadi-system (nadi-chakra) it has 
been stated: 'The sushumna being connected 
with the triangle of the muladhara is of twelve 
digit-length. When the sushumna. is cut length- 
wise like a half-split bamboo, the innermost part 
is the brahma nadi. The ida and pingala stand 
on either side of the sushumna and are closely 
attached to the wilambini and have extended to 
the interior ofthe nadika. The golden (or yellow)- 
coloured wayu (pranic or vital force) moves 
through the ida on the left, and the sun (or red)- 
coloured wayu through the pingala on the 
right. The wilambinz arises from the central 
part from where all nadis originate and ramify 
upwards, downwards and obliquely. This is 
called the nabhichakra, which is like a plexus 
the size of a hen's egg. Therefrom arise the 
gandhari and hastijihwa, which pass to the eyes; 
and the pusha and alambusa which go to the 
ears; and the great nadi shura to the space 
between the eyebrows; that nadi called wishwo- 
dari is concerned with the digestion of four 
kinds of food; the saraswati nadi extends to the 
ongue; the raka nadi causes thirst, sneezing 
and phlegm in the nostrils. The shankhini 
nadi originates from the region ofthe throat and 
urns downwards; it absorbs the essence of 
food and circulates in the brain. There are 
hree nadis which, from the centre, go down- 
wards. Of these the kuhu nadis is involved in the 
evacuation of the bowels, waruni in making 
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water; and the nadi in the frenum of the prepuce 
of the penis, called chitra, causes ejaculation of 
the semen. This is nadi'-chakra' (- Yogashikhopo- 
niidad,5. 17-27). 

And 'the nadi-kanda (the central plexus of 
the nadis) is located nine digit-lengths above the 
genitals. It is (when magnified) four digit- 
lengths in thickness and four digit-lengths long, 
egg-shaped and concealed in fat, marrow, bone 
and blood (that is, physically invisible). There 
lies the twelve-spoked nadi-chakra (nadi-system) 
which supports the body. In nadi-chakra lies 
kundalini who has kept concealed the brahma- 
randhra, which is to be reached through the 
sushumna. 

'The alambusa and kuhu nadis are situated 
in relation to the sushumna. Adjoining them are 
the waruna and yashaswini where lie the two 
spokes. The pingala is situated in the right 
spoke. Between the spokes are situated the 
pusha and the payaswini. The nadi saraswati 
lies in the posterior spoke of the sushumna. Ad- 
joining them are the sharikhini and the gandhari. 
The nadi called ida stands on the left side of 
the sushumna. The hastijihwa and _ then the 
wishwodari lie adjacent to it. These nadis 
are in the spokes of the chakra (nadi-chakra), 
and are arranged from right to left. They are 
the twelve nadis which are the flows of twelve 
wayus (vital forces). These nadis are the vital 
force-motion directions (or lines) and are of 
different colours; they are like a piece of cloth, 
the central part of which is called nabhichakra 
(centre of the nadi-system). ... Ten wayus 
(vital forces) flow through these nadis (that is, 
the flows of the wayus are the nadis, or the 
subtle lines created by force-motions); thus 
the wise student having well understood the 
nadi-motion (-gati) which is (actually) wayu- 
motion’ (- Warahopanshad, 5. 20-31). 


Moreover, ‘There (in the nadi-chakra) is the 
sushumna which is known as the bearer of 
cosmic principles (that is, there are various 
centres of cosmic principles within the sushumna) 
and the means to liberation (when these centres 
are absorbed in kundalini). It (sushumna) 
dwells in the vertebral column  (winadanda) 
(that is, sushumna is situated within the vertebral 
column), and extends from the back of the anal 
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region (that is, the muladhara) to the head where 
is the brahmarandhra. This subtle divine nadi 
is manifested there. The ida is situated on the 
left side of the sushumna, and the pingala on 
the right side. ... The saraswati and kuhu 
are situated on the postero-lateral part of the 
sushumna. The waruni is between the yashaswini 
and the kuhu. The payaswini is situated between 
the pusha and the saraswati. Between the gandh- 
ari and saraswati is yashaswini’. The alambusa 
is in the kanda (nadi-konda). The kuhu extends 
to the genitals. The waruni, which extends in 
all directions, is in the superior and _ inferior 
aspects of kundalini (that is, muladhara where 
lies kundalini). The bright yashaswini extends 
to the great toe. Going upwards, the pingala 
extends to the right nostril. Behind the 
pingala, the pusha extends to the right eye. 
The yashaswini goes to the right ear. The sara- 
swati goes to the tongue. Being upwardly direct- 
ed, the shankhini goes to the left ear. The 
gandhari, lying behind the ida, extends to the 
left eye. The alambusa extends upwards and 
downwards from the anal region. There are 
other nadis in relation to the fourteen (chief) 
nadis, and besides them, there are many more 
nadis. As the leaf ofthe ashwattha (Ficus Religi- 
osa - sacred fig tree) and other trees are full 
of vessels, so the body is pervaded by nadis' 
(- Shandilyopanishad, 1.4. 10-11). 


To summarize-the nadi-chakra (nadi-system) 
is formed of innumerable nadis which are ar- 
ranged in a plexus-like formation, having twelve 
spokes. The nadis arise from the spokes and they 
are also between the spokes. The nadis are 
essentially the subtle lines of pranic_force- 
motions, and are of different colours. Of all 
nadis, fourteen are important, and of the fourteen, 
three are the most important. They are the ida, 
pingala and sushumna. Of these three nadis, 
the sushumna is the greatest. The sushumna 
is the central part of the nadi-system. It is within 
the vertebral column and extends from the 
muladhara to the brahmarandhra in the head. 
Inside the sushumna lies the brahma_ nadi. 
The ida and pingala are situated on the left 
and the right side of the sushumna respectively 
(outside the vertebral column). 


Chakras 


Surya-God, who in his infinite aspect is static, 
but in his power aspect appears as finite when 
he assumes the form of the universe. That Surya 
is the secondless divine knowledge-light who 
manifests his power as rays. The Supreme Power, 
which is the power of Surya, is splendorous, 
and so he is splendorous. The first manifested 
rays are centralized in a form of a lotus from 
which radiate 1000 rays, as if they were petals. 
The central kundali-power emits power-rays 
which are in the nature of supra-sounds. These 
are the matrika-sounds containing fifty distinct 
sound-units, which, being summated, cause 
pranawa-sound. The fifty sound-powers in the 
thousand-petalled lotus are distinct, and each 
is twenty-fold strong. The matrika-sound-powers 
become more specialized in the six lower chakras, 
and the sound chain is formed from the regular 
and inverse manner, which makes the total 
sound strength 100, each sound being two-fold 
strong (- Prashnopanishad, 1.8). 


It has been stated: Aditya (God) is father 
(in his creative aspect) and has five feet (that 
is, five creative principles - tanmatras-maha- 
bhutas, represented by "Hang", "Yang", "Rang", 
"Wang" and "Lang") and twelve forms (that is, 
mahat, ahang, five senses and five conative 
faculties); he is beyond the sensory knowledge, 
but from him came the senses and _ other 
principles; he is in the seven chakras (as the 
presiding Deity in each chakra, that is, in the 
muladhara, swadhishthana, manipura, anahata, 
wishuddha, and indu as a Shiwa, and in the 
sahasrara as Parama Shiwa) and in six spokes 
(that is, the six principles - mind, and the 
five mahabhutas which are in the six chakras, 
from the ajna to the muladhara)' (- Prashnopa- 
nishad, 1.11). 


From God in his creative aspect arise seven 
chakras where all creative principles are located. 
So it is said: 'From God seven worlds (lokas, 
that is, chakras) have come where the pranas 
move (- Mundakopanishad, 2.1.8). 

The chakras are the subtle positions where 
Supreme Being is realized in his appropriate 
forms. The principal positions are within the 
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sushumna, and their corresponding external 
locations are the navel, heart, throat and head. 
It has been stated: 'There are four (main) 
positions (for the realization) of Supreme Being. 
They are the navel, the heart, the throat and the 
head. Brahman in its four aspects (chatushpada) 
becomes manifested in these positions as Brahma 
in the waking state, as Wishnu in the dreaming 
state, as Rudra in the state ofdeep sleep, and as 
Supreme Brahman (akshara) in the samadhi 
(superconcentration) state (turiya), ( - Brahmo- 
panishad, 1). The waking is that in which the sens- 
es and mind arein action. At this stage the spiritual 
realization is not possible unless one is able 
to be in the position in the sushumna, which is 
the manipura chakra, which is at the same line 
of the navel. It is a suitable centre for concentra- 
tion, and when concentration becomes deep 
(dhyana), Supreme Brahman as Deity Brahma 
is realized here. The dreaming state is the state 
of thoughts. So long as thoughts are not fully 
controlled, deep concentration (dhyana) is not 
possible. Under this state, one should be in the 
hrit chakra in the sushumna for concentration. 
This centre corresponds externally to the heart 
region. In the hrit centre, Supreme Brahman is 
realized as Deity Wishnu. In deep sleeping, the 
senses and mind are inoperative, and it is a 
state of unconsciousness. But when conscious- 
ness is turned into a state of deep concentration, 
the senses and sense-mind become actionless. 
Under this condition Supreme Brahman as 
Rudra is realized in the wishuddha chakra 
situated in the neck region. The fourth state 
(turiya) is the state of samadhi, when con- 
centration develops into superconcentration. 
This occurs in the sahasrara - the extra-cerebral 
centre, when Supreme Brahman is realized in 
superconscious concentration 
samadhi). 


(samprajnata 


About the hrit chakra, it has been stated: 
‘All deities, prana-wayus and the (main) prana, 
and the divine light ... are in the heart (hrit 
chakra); all these are in the heart which is in 
the nature of consciousness' (-Brahmopani- 
shad, 4). The hrit centre is of consciousness, that 
is living. When a chakra is aroused by concentra- 
tion, it becomes living. The hrit chakra is an 
excellent place for deep concentration (dhyana). 
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It has been stated: 'The immutable living divine 
light situated in the hrit lotus (chakra) becomes 
the Supreme Being in the kadamba (Stephegyne 
Parviflora Karth) which is like a spherical form 
(that is, the sahasrara chakra) (through super- 
conscious concentration); that Supreme Being 
is actually beyond samadhi; he is infinite, he 
is love, supreme consciousness, splendorous and 
all-pervading. The yogi who concentrates on 
this (divine) light as still resembling a lamp in 
a windless place and like a real gem, is sure to 
get liberation’ ( - Trishikhibrahmanopanishad, 
Mantra Section, 156-8). Here two stages of 
concentration have been mentioned. The first 
stage is deep concentration on the divine light 
in the hrit chakra. This divine light is Kundalini. 
When _ kundali'-concentration is mastered, it is 
transformed into superconscious concentration 
in the sahasrara, where Kundalini is ultimately 
absorbed into the Supreme Being in non-mens 
supreme concentration. 


It has been stated: 'Cool light is experienced 
by internal focussing (antarlakshya) in the saha- 

srara’ ( - Manalabrahmanopanishad, 1.4.1). In- 
ternal focussing is the concentrativeness of 
consciousness based on sense-withdrawal. Cool 
light is the Brahman-light which is revealed by 
internal focussing in the sahasrara. This light 
is from luminous Kundalini. kundalini is the 
spiritual aspect of Supreme Power of Supreme 
Being. When Supreme Power manifests herself 
in a finite form from her supreme state of infini- 
tude, the cosmic phenomenon arises. The 
embodied being, though a very minute part of 
the vast cosmos, exhibits all the creative 
principles which are operating cosmically. It 
has been stated: 'From Atman (Supreme Being) 
arise all pranas. All lokas, all dewas, all bhutas; 
the secret name of that Atman is the truth of 
all truths; the pranas are truth, but Atman 
is the truth of all truths’ ( - Brihadararayakopa- 
nishad, 2.1.20). The pranas are the pranic forces 
which include also the sense-mind and senses 
located in the chakras; the lokas are the chakras 
in the body; the dewas are the deities within the 
chakras, bhutas are the tanmatras (tanons) and 
mahabhutas (five forms of metamatter). 


The yoga-practitioner realizes in concentra- 
tion Supreme Being as a Deity in a chakra. 
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The Deity appears as splendorous and living, 
and he, the practitioner, with the increased 
depth of concentration, becomes absorbed into 
the Deity and realizes the sameness of his form 
with that of the Deity. In the ‘earth'-principle 
(which is in the muladhara chakra) is the 
splendorous living Deity. By deep concentration, 
the embodiment of the practitioner is trans- 
formed into the form of the Deity in the conscious 
field. Similarly, the splendorous living Deity 
is in the 'water'-principle (in the swadhishthana), 
in the 'fire'-principle (in the manipura), in the 
‘air'-principle (in the anahata), in the ‘void'- 
(akasha)-principle (in the wishuddha), in the 
‘moon’ (that is, the indu chakra), in the ‘lightn- 
ing' (that is, the nirwana chakra), and in the 
‘truth' (that is, the sahasrara), and the realiza- 
tion of the Deity and the absorption into it 
is possible by deep concentration and by the 
control of the specific principle lying in the 
chakra through concentration ( - Brihadaran- 
yakopanishad, 2.5.1,2,3,4,7,8,10,12). 

It has been stated: 'There is the hridaya which 
is like the bud of a lotus, and its face is turned 
downwards. ... In relation to it lies an infini- 
tesimal void (sukshma sushira) where is situated 
the whole. Within that lies the great fire (mahan 
agni) with its all-pervading flame and its power 
on every side. ... Its rays are emitted upwards, 
downwards and obliquely. ... Within it is 
a very minute fire-flame (wahni-shikha) which 
shines like lightning in the blue sky, and is 
lightly yellow and subtle. Within this flame is 
the Supreme Spirit. He is Brahma, Shiwa, 
Hari, Indra; he is the imperishable Supreme 
God' ( - Narayanopanishad, 50-52). Here the 
chakra system has been explained in an ancient 
technical manner. The hridaya is like a lotus, 
that is, it is the hrit lotus or chakra, which ordi- 
narily lies with its head downwards. The chakra 
turns upwards during concentration. There 
is a void in relation to the hrit lotus. The void 
is subtle, that is, it does not exist in a material 
sense. Here the whole chakra system is situated. 
This void is the sushumna within which lie the 
chakras, including the hrit chakra. Within 
sushumna, at its lower end, is the great fire, that 
is the fiery triangle lying inside the muladhara. 
Within this fire sphere lies the extremely rarefied 


fire-flame, that is, Kundalini who is lightning- 
like splendorous and slightly yellowish and 
subtle. When Kundalini is aroused, the fiery 
sphere becomes illuminated and emits rays on 
all sides. Within Kundalini the Supreme Spirit 
is revealed. First, Kundalini is aroused in the 
muladhara and then conducted to the hrit 
chakra, where concentration on Kundalini is 
done. When concentration becomes very deep 
a divine form as Brahma, Shiwa or Hari is 
revealed. When Kundalini is brought to the 
sahasrara, deep concentration is transformed 
into superconscious concentration. The Supreme 
Spirit is realized in superconscious concentration 
in Kundalini. Finally, Kundalini is absorbed 
into Supreme Spirit and what remains is only 
He in a state of Supreme concentration. 


In the first five chakras, are situated five 
mahabhuata-tanmatra-principles. Each has its 

own colour and sphere. They are described here: 
'The "earth"-principle is yellow in colour, and 
its sphere is quadrangular in shape and with 
the emblem of wajra (thunderbolt) .... The 
"water"-principle is white, and its region is cre- 
scent-shaped and white .... The "fire"-prin- 
ciple is shining vermilion in colour .... The 
“air"-principle is smoke-coloured, and its region 
is shaped like a sacrificial altar where is strong 
Deity Maruta .... The "void" (akasha)-prin- 
ciple is shining black in colour' ( - Trishikhi- 
brahmanopanishad, Mantra Section, 135-41). 

The chakras are mentioned in connection with 
a Waidika process of pratyahara (sense-with- 
drawal) in which prana is held by breath- 
suspension in conjunction with concentration. 
It has been stated: 'The holding should be done 
in... muladhara, nabhikanda (that is, mani- 
pura), hrit, neck region (wishuddha), talu (talu 
or lalana_ chakra), space between the 
eyebrows (that is, ajna), lalate (forehead; that 
is, manas and indu chakras), and murdrum 
(head; that is, nirwana chakra)’ ( - Darshanopa- 
nishad, 7.11-12). 

The acquirement of the knowledge of the 
chakras is absolutely necessary. It has been 
stated: 'Having acquired the knowledge of the 
six chakras, the yoga-practitioner should reach 
into the regions of the chakras by breath-control. 
Thereafter, the pranic force should be conducted 
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upward (through the sushumna) by breath- 
suspension. This yoga should be practised in 
conjunction with wayu (that is, pranayama), 
bindu (that is, mantra), chakras, and chitta 
(consciousness). (This practice leads to) samadhi 
(superconcentration) by which the yogis attain 
immortality’ ( - Yogashikhopanishad, 6. 74-75). 
By concentration combined with breath-control 
and mantra, kundalini should be aroused in the 
muladhara and conducted to the various chakras, 
and, finally, to the sahasrara where samadhi 
is attained. 

Kundalini is the Supreme Power in her highest 
spiritual aspect when she is one and the same 
with Supreme Spirit. But when she is coiled in 
the muladhara, prana manifests as wayu (force- 
motion) and operates in the mental and material 
fields. So it has been stated: 'The muladhara 
triangle (that is, the triangular region inside the 
muladhara) which is situated between the anus 
and the genitals (that is, yonisthana = perineum) 
is the place where Shiwa (Supreme Being) mani- 
fests himself in the form of bindu (that is, Sway- 
ambhu-linga which becomes reflected in con- 
sciousness in concentration). In this place 
(triangular region) lies Supreme Power as 
Kundalni (that is, in a coiled form). From Kunda- 
lini arises wayu, fire is kindled, appears bindu 
(divine form), nada (suprasound) becomes gross, 
and hangsah (in the form of respiration) and mind 
originate. The six chakras from the muladhara, 
(to the ajna) are said to be the seats of Shakti 
(Power). The place above the throat (that is, 
above the ajna) and which ends in the head 
(that is, the region from the ajna to the nirwana 
chakra) is said to be the seat of Shambhu (sham- 
bhawasthana)' (- Warahopanishad, 5.50-3). 


About the importance of the muladhara 
chakra, it has been stated: 'Some say that the 
adhara (muladhara) lies in relation to the sushum- 

na and the saraswatt (nadi. The (knowledge 
of the) world arises from the adhara and it is 
also absorbed there. Therefore, one should 
seek shelter with all efforts at the feet of a guru 
(who alone can disclose it). When the adhara- 
shakti (-power, that is, Kundalini) is asleep 
(latent) the knowledge of the world arises by 
the sleep (unspirituality). When kundali-power 
is aroused, the true knowledge of the three 
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worlds (that is, the whole chakra system) is 
attained. He who knows the adhara goes beyond 
darkness. ... The brightness of the adhara 
chakra is like the radiance ofa cluster of lightn- 
ing; ifthe guru is pleased, liberation is attained 
undoubtedly (that is, the lustre of the adhara 
is due to the arousing of kundalini; if a disciple 
learns from his guru the method of rousing 
kundalini and her conduction through the 
sushumna, and practises it successfully, he will 
attain samadhi and then liberation). ... By 
doing kumbhaka (breath-suspension) in the 
adhara (by special pranayamic process), one 
is able to make absorptive concentration in the 
hrit or sahasrara. The kumbhaka in the adhara 
causes the shaking of the body, makes the yogi 
dance, (that is, to levitate), and the universe 
(in its subtle form) is seen there. The support 
of all creative principles is the adhara (because 
they are supported when kundalini remains 
coiled in the adhara); in the adhara are all 
deities, all the Wedas. Hence one should choose 
the adhara (for one's spiritual practice). 


‘In the posterior aspect of the adhara (that 
is, the sushumna), there is a union of the three 
streams (triweni'-sangama) (that is, the union 
of the ida, pingala and sushumna_ nadis). By 
bathing (performing deep internal purification) 
and drinking (assimilating life-substance by 
pranayama) there, man becomes free from all sins. 
In the adhara, there is Pashchima-linga (that 
is, Swayambhu-linga) where lies the entrance. As 
soon as it is opened (by rousing Kundalini), 
one becomes liberated from worldliness. In the 
posterior aspect of the adhara (that is, in the 
sushumna), if the ida (chandra) and pingala 
(surya) are controlled (that is, kumbhaka is 
done), there appears wishwesha (Shiwa, Supreme 
Being) (in a divine form); the yogi is absorbed 
into Brahman by concentration on him. 


"In the posterior aspect of the adhara, is 
the living divine form (Deity Brahma). The 
prana-force enters into the sushumna when the 
ida-pingala flows are controlled (by kumbhaka). 
Then the six chakras are pierced (by kundalini 
who then) enters the brahmarandhra (that is, 
nirwana chakra) and then comes out of it and 
attains the highest position (that is, reaches the 
sahasrara)' (- Yogashikhopanishad, 6. 22-34). 
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The muladhara is the most important chakra 
from the viewpoint of spiritual practice. In this 
centre lies kundalini in her coiled form, and it 
is here she should be aroused. This is why 
kundalini is called the adhara-power. When 
kundalini is roused, her splendour makes the 
muladhara bright. kundalini lies coiled around 
Pashchima-liriga. When she is aroused, the entran- 
ce into the sushumna opens and_ she passes 
through the sushumna, piercing all the chakras 
situated there, and reaches the sahasrara. The 
process of rousing kundalini’ consists of breath- 
suspension combined with mantra, concentra- 
tion and certain internal control. The passing 
of kundalini through the sushumna causes ab- 
sorptive concentration which develops into sama- 
dhi (superconcentration) when kundalini reach- 
es the sahasrara. 


About the passing through the sushumna of the 
roused Kundalini, it has been said: 'Then break- 
ing through the Brahma-knot (Brahmagranthi) 
arising from primary energy-principle  (rajas 
guna), kundalini at once radiates into the sushum- 
na-mouth (-wadana) (that is, the junction be- 
tween the muladhara and sushumna) like a 
flash of lightning. Then kundalini goes upward 
into the Wishnu-knot (Wishnugranthi) lying 
in the hrit (chakra; according to the Tantras, 
Wishnu-knot lies in the anahata chakra which is 
above but close to the hrit chakra). Then (pierc- 
ing the Wishnu-knot) kundalini goes still higher 
into the Rudra-knot (Rudragranthi) in the eye- 
brow-space (ajna chakra), and, breaking through 
it, reaches the moon-region (shitangshumandala); 
his is what is called anahata chakra having 16 
petals (the moon-region has also been called 
he indu chakra- Yogakundalyupanishad, 1.71; 
he Tantrika term for the moon-region is the 
soma chakra which has also 16 petals; indu and 
soma are synonyms; they denote moon)' 
( - Yogakundalyupanishad, 1. 67-9). Finally, 
kundalini reaches the sahasrara chakra. It has 
been stated: ‘Absorbing into her the eight 
creative principles arising from primus (prakriti), 
kundali reaches the (highest) region (that is, 
the sahasrara) where she is in contact with 
Shiwa; then she becomes united with and absorb- 
ed into Shiwa' ( - ibid, 1. 74). The roused 
kundalini absorbs various creative principles 


located in the chakras when passing through 
them. When she reaches the sahasrara, Kunda- 
lint alone shines forth in superconscious con- 
centration. Thereafter, Kundalini becomes one 
and the same with Parama Shiwa in non-mens 
concentration. 

About the six chakras, it has been stated: 
'The muladhara, swadhishthana, the third mani- 
pura, anahata, wishuddhi and the sixth ajna 
are the six chakras. The adhara is in the anal 
region; the swadhishthana in the genital region; 
the manipura in the navel region; the anahata 
in the heart region; the wishuddhi in the throat 
region; the ajna chakra in the head' ( - Yoga- 
kundalyupanishad, 3. 9-11). 


Systems of the Chakras 


There are several Waidika chakra systems. 
We shall now deal with these. 


1 Chakra system as explained by Narayana 


In the perineal region (adhara) is the brahma 
chakra (that is, the muladhara chakra). There 
is a triangle (trirawritta, or trirawarta, that is, 
turned round three times; the Tantrika term 
is traipura kona) which is a triangular region 
in the pericarp (of this chakra) where lies Shakti 
(Power, that is kundali-power) which is in the 
form of lightning. Concentration should be 
done on this form. There (in the triangle) is 
the seat of kama (an aspect of apana-force) in 
the form (of the mantra ‘Kling') which grants 
all desires. 


The second is the swadhishthana chakra which 
has six petals. Inside the (pericarp of the) 
chakra is the linga (a divine form for concentra- 
tion and worship) of the colour of a new leaf. 
Concentration should be done on this linga. Here 
is the place of udyana (that is, for the practice 
of lower uddiyanabandha control) which deve- 
lops adamantine suction-power. 

The third is the nabhi chakra (manipura 
chakra). Inside the pericarp is kundalini who 
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is lustrous like ten-million newly-risen suns 
(that is, shining deep red) and splendorous 
like lightning and is in five coils like a coiled 
serpent. Concentration should be done on 
kundalini (as deep red and very bright). The 
aroused Power (samarthya-shakti) (that is, 
kundalini-power aroused by concentration) who 
is in the manipura chakra bestows all success. 

The next is the hridaya chakra (that is, anahata 
chakra). It has eight petals and it lies with its 
face down. Inside (the pericarp) of this chakra 
is the shining linga-form (or lustrous jiwatman 
like the flame of a lamp). Concentration should 
be done on it. It is called hangsakala (that is, 
when jiwatman-embodied spirit, being puri- 
fied, manifests its spiritual power), it is all love, 
and it exhibits the great power of control. 

The next is the kantha chakra which is four 
fingers in size. On the left side of it stands the 
ida -the moon-nadi, and on the right side 
of it stands the pingala -the sun-nadi. Inside 
the (pericarp) of the chakra is the white sush- 
umna on which one should concentrate. The 
anahata gives success to one who knows this. 
N.B.-Here the kantha chakra has been named 
the anahata chakra. But it is actually the wishud- 
dha chakra. 

The next is the talu chakra. It is situated 
(externally) in the uvular region (that is, 
pertaining to the uvula palatina), in the oral 
cavity, being supported by the front teeth. This 
chakra has twelve petals. The amrita (deathless 
substance) stream is flowing in this centre. 
Here, void-concentration should be done. This 
causes absorption of sense-consciousness (chitta). 
N.B. - The talu chakra has in the Tantras 
also been termed lalana chakra. 

The seventh is the bhru chakra (ajna chakra). 
It is a subtle chakra. Here, concentration should 
be done on the knowledge-light as a still flame 
of the lamp (in a place without wind). This 
chakra is the root of the cranial centres (kapala- 
kanda). Here, in the ajna chakra, the superpower 
of word-effectuality (waksiddhi) is attained. 

The next chakra is the brahmarandhra which 
is also called the nirwana chakra. Here con- 
centration should be done on Shiwa (Supreme 
Being) as a smoke-coloured flame (dhumra- 
shikhakara). Here also is the seat of Power in 
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form (jalandharapitha), granting liberation. Thus 
the parabrahma chakra. 

The ninth is the akasha chakra (the sahasrara). 
Here is a sixteen-petalled lotus (chakra) with 
its face upwards. Inside the pericarp of this 
lotus is a triangular shaped region within which 
lies the raised Power (urdhwashakti, that is, 
kundali-power raised from the muladhara_ to 
this chakra) in relation to which is supreme void 
(parashunya). Concentration should be made 
here (as kundalini united with Parama Shiwa). 
The Supreme void is the seat of Supreme Being 
(Purnagiripitha). All desires are spiritualized 
here (- Soubhagyalakshmyupanishad', 3. 1-9). 


2 Chakra System as Exposed in the 
Yogachudamanyupanishad 


The adhara (the muladhara chakra) has four 
petals; the swadhisthana has six petals; in the 
navel is the ten-petalled lotus (that is, the 
manipura); hridaya (that is, the lotus in the heart 
region named anahata) has twelve petals; what 
is known as the wishuddha has sixteen petals; 
in the space between the eyebrows is the dwidala 
(that is, the ajna which has two petals); in the 
great path of brahmarandhra (that is, where 
the line of conduction of brahmanadi, and 
consequently sushumna, ends) there is the lotus 
with 1000 petals (the sahasrara). 

The first chakra is the adhara (muladhara), 
the second is the swadhishthana. Between the 
two (that is, the space between the anus and 
scrotum) is yonisthana (perineum), which is 
also called kamarupa and kama. The lotus 
situated in the anal region (that is, in the perineal 
region), having four petals (that is, the mala- 
dhara), contains within it (that is, inside the 
pericarp ofthe muladhara) what is said to be the 
yoni (triangle, a triangular-shaped region) which 
is also called kamakhya (because here lies the 
kama-germ-mantra 'Kling') which is worshipped 
by the yogis. In this triangle is the great linga 
(mahalinga), facing backwards (this linga has 
been termed in the Tantras Swayambhu-linga). 
(Around the great linga), lies (kundalini) who 
shines like molten gold and is lghtning-like 
splendorous; she is below the genitals (that is, 


160 


in the muladhara which is below the swadhi- 
shthana which is in the genital region). The 
supremely splendorous Light (kundalini) is 
‘seen’ in samadhi as infinite and all-pervading. 
When she is 'seen' in mahayoga (asampra- 
jnata samadhi-non-mens concentration) (as 
Mahakundalini -Supreme  kundalini), the re- 
spiratory movements stop (that is, kewala kum- 
bhaka is attained). In the navel region, there 
is the gem-like chakra (that is, the manipura 
chakra); he who knows it is a real yogi. Here isa 
triangle which is the region of fire’. 


The word 'swa' denotes prana (prana-force); 
as it is the seat of prana, so it is called swadhi- 
shthana; and as it is the seat of sex-force, so it is 
also called the medhra (chakra - the genital 
centre). As a gem is stitched by a thread, so the 
chakra is strung by the sushumna; this is why the 
chakra situated in the navel region is known as 
manipuraka. Until the embodied being realizes 
the spiritual truth in the great chakra with 
twelve petals (the anahata chakra), which is 
beyond white and black actions he is not free 
from mundaneness. ( - Yogachudamanyupa- 
nishad, 4-14). 


Summary 

The first chakra is the adhara (muladhara) 
which is situated in the perineal region. It 
has four petals. Inside the pericarp of the 
chakra is a triangle, also called kamakhya. 
Inside the triangle is the great linga, facing 
backwards, around which lies splendorous Kun- 
dalini who is ‘seen’ in superconcentration. In 
mahayoga (non-mens concentration), she is 
realized (as Supreme kundalini). 

The second chakra is the swadhishthana, 
(situated in the genital region), which has six 
petals. It is called swadhishthana, because it is 
the seat of 'swa' to mean prana (-force). It is 
also called the medhra (chakra - the genital 
centre), because it is also the seat of sex-force. 

The third is the manipuraka. It is situated 
in the navel region and has ten petals. It is 
strung in the sushumna like a gem stitched by a 
thread, so this gem-like chakra is called the 
manipura. Inside the pericarp of the chakra 
is a triangle which is the seat of'fire’. 

The fourth is the twelve-petalled chakra 


(anahata) where lies the embodied being. The 
fifth chakra is the wishuddha having sixteen 
petals. The sixth chakra, situated in the space 
between the eyebrows, is dwidala (that is, the 
lotus with two petals, called ajna). Then the 
thousand-petalled chakra (sahasrara) lying be- 
yond brahmarandhra. 


3 Chakra System as Exposed by Maheswara 


The muladhara is situated in the space between 
the anus and genitals (that is, the perineum). 
There is a triangle (inside the pericarp of the 
chakra). Here lies the Supreme Power as 
kundalini. Here is the seat of what is called 
kamarupa (that is, the power in the form of the 
mantra ‘Kling'), which makes desires fruitful. 

The swadhishthana chakra is situated in the 
genital region. It has six petals. 

The manipura chakra is situated in the navel 
region. It has ten petals. The great chakra 
anahata is situated in the heart region and it has 
twelve petals. Here is the seat of what is known 
as Purnagiri (Supreme Being). 

The chakra situated in the throat region is 
called wishuddha which has sixteen petals. 
Here is the seat of jalandhara (power to control 
breath by chin-lock). In the space between the 
eyebrows is an excellent chakra called ajna with 
two petals. Here is the great seat of what is known 
as udyana (udana-force control). 

The ‘earth’ region is quadrangular, and the 
presiding Deity is Brahma. The ‘water’ region 
is half-moon-shaped and its presiding Deity is 
Wishnu. The ‘fire’ region is triangular, and its 
presiding Deity is Rudra. The region of ‘air’ is 
hexagonal, and its presiding Deity is Ishwara or 
Sangkarsha. The region of 'void' (akasha) is 
circular, and its presiding Deity is Sadashiwa, 
or Narayana. In the space between the eyebrows 
(in relation to and above the ajna) is the manas 
mandala (chakra) in the nada form. Here (that 
is, above the manas chakra) is the shambhawa 
sthana (chakra) (that is, the indu chakra). 
All these chakras in the body are in the form 
of power. ( - Yogashikhopanishad, 1. 168-78; 
5. 5-16). 
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Summary 

muladhara. The muladhara chakra is situated 
in the perineal region. It has four petals. Inside 
the pericarp is the quadrangular 'earth' region. 
Brahma is the presiding Deity of the chakra, 
residing in the square region. In the pericarp, 
there is also a triangle where kundalini resides. 
Here is also the seat of kamarupa (kama-power 
in the mantra-form ‘Kling'). 

Swadhishthana. The swadhishthana chakra is 
situated in the genital region. It has six petals. 
Inside the pericarp ofthis chakra is the semilunar 
‘water’ region. The presiding Deity is Wishnu. 

Manipuraka. The manipuraka chakra is situated 
in the navel region. It has ten petals. The 
triangular ‘fire'-region is in the pericarp. The 
presiding Deity is Rudra. 

Anahata. The anahata chakra is situated in 
the heart region. It has twelve petals. The 
hexagonal ‘air' region is in the pericarp. The 
presiding Deity is Ishwara, or Sangkarsha. This 
chakra is the seat of Purnagiri (Supreme Being). 

Wishuddha. The wishuddha chakra is situated 
in the throat region. It has sixteen petals. 
There is the circular 'void' (akasha) region 
in the pericarp. The presiding Deity is Sadashiwa, 
or Narayana. Here is the seat of jalandhara 
(the location for executing the chin-lock in 
breath-suspension). 

Ajna. The ajna chakra is situated in the space 
between the eyebrows. It has two petals. Here, 
that is, in relation to andjust above the ajna is the 
manas mandala (chakra) which is in the form 
of nada. The centre of udyana (udana-force 
control) is also here. Above this is the sham- 
bhawasthana (the indu chakra). 


4 Chakra System as Explained in the 
Yogarajopanishad 


The first is the brahma chakra where lies (in the 
pericarp) a triangle. In the apana (-force, which 
is situated in the triangle) is the germ-mantra 
(mulakanda) of kama form (that is ‘Kling’). 
That (the triangle) is the place of fire (wahni- 
kunda) where lies Kundalini in three coils 
(trirawritta). One should concentrate on Kunda- 
lini who is Divine Light and living power. 
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The second is the swadhishthana chakra. 
Inside the (pericarp of the) chakra is the linga, 
facing backwards, and in shape and colour 
like a new leaf. There is also the seat of udriyana 
(uddiyanabandha) where concentration on it 
(linga) (along with uddiyana) develops the great 
power of contraction-control. 

The third is the nabhi chakra (that is, the 
manipura chakra situated in the navel region). 
In this chakra, concentration should be done on 
Madhya-shakti (the roused and conducted K.un- 
dali-power) who is in five-coils and as bright as 
lightning. It will give all success. 

The fourth chakra (anahata) is in the heart 
region and lies with its face downwards. One 
should concentrate with great efforts on the 
hangsan (jiwatman -embodied being) in the 
form of (still) light. 

The fifth is the kantha (throat) chakra (that is, 
the wishuddha chakra). There the ida is on the 
left side and the pingala on the right side (of the 
chakra), and the sushumna is in the middle. 
There, concentration on the bright Light gives 
success. 

The sixth is the taluka chakra (talu chakra). 
It is in the region of the uvula. Here absorptive 
concentration in the void gives liberation. 

The seventh is the bhru chakra (that is, 
ajna chakra). Here is the seat of bindu (bindu- 
sthana). Liberation is attained by concentration 
on the circular Light in this centre. 

The eighth is the brahmarandhra (chakra; 
that is, nirwana chakra). It is indicative of final 
liberation (nirwana). Liberation is attained by 
concentration on the subtle smoky light. Here, 
is the jalandhara (breath-power in chin-lock); 
and the absorptive concentration in this chakra 
causes liberation. 

The ninth is the wyoma chakra (sahasrara), 
with which is connected (as its part) a chakra 
with sixteen petals. Inside it (wyoma chakra) 
is concealed what is known as Supreme Power- 
Consciousness. Here is the seat of Purnagiri 
(Supreme Being). In this seat, concentration on 
Shakti (Kundali-power) causes liberation. 

Concentration should be done on these nine 
chakras stage by stage. Then one will attain 
success and liberation. ( - Yogarajopanishad, 


5-19). 
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Summary 

1 Brahma chakra (muladhara). In the pericarp 
of this chakra, is a triangle which is the fire- 
place. Inside the triangle lies the splendorous 
and living power kundalini in three coils. 

2 Swadhishthana chakra. Inside the pericarp 
of the chakra is the linga of the shape and colour 
of a new leaf, facing backwards. Here is the seat 
of udriyana (that is, the practice of the lower 
aspect of uddiyana control). 

3 Nabhi chakra (manipura). Inside the chakra 
lies lightning-like shining kundalini as Madhya- 
shakti (power in the middle) in five coils. 

4 Fourth chakra (anahata). Inside the chakra 


is the hangsah (jiwatman - embodied being) 
in the form of still light. 
5 Kantha chakra (wishuddha). Inside the 


chakra is the bright Light. 

6 Taluka chakra (talu). This chakra is situated 
in the uvular region. It is an important centre 
for absorptive concentration. 

7 Bhru chakra (ajna). This chakra is the seat 
of bindu and ofthe circular Light. 

8 Brahmarandhra chakra (nirwana). In this 
chakra is the seat of jalandhara and of the subtle 
smoky light bindu. It is a suitable centre for 
absorptive concentration. 

9 Wyoma chakra (sahasrara). In this chakra 
is a sixteen-petalled chakra as a part of it. Inside 
the pericarp of the chakra is Supreme Power- 
Consciousness as kundali-power. Here is the seat 
of Purnagiri (Supreme Being). 

From the above fragmentary descriptions 
the Waidika chakra system has emerged. 


Waidika Chakra System 


1 Muladhara chakra. The term 'muladhara' 
has been mentioned in the Ganapatyupanishad, 
6; Darshanopanishad, 4.3; 7.7, 11; Mandala- 
brahmanopanishad, 1.2.6; Yogakunoalyupa- 
nishad, 3.9; Yogashikhopanishad, 1.168; 3.2; 
5.5, 17; and Warahopanishad, 5.50, 53. The 
muladhara has been termed '‘adhara' mentioned 
in the Yogakundalyupanishad, 3.10; Yoga- 
chudamanyupanishad, 4, 6; and Yogashikhopa- 


nishad, 6. 26-33; 'mulakanda', mentioned in the 
Yogakundalyupanishad, 1. 82; and 'brahma' 
(chakra) in the Soubhagyalakshmyupanishad, 
3.1; and Yogarajopanishad, 5. 

Description. The muladhara chakra is situated 
in the perineal region (intracoccygeal point). 
It has four petals. Inside the pericarp of the 
chakra is the quadrangular 'earth' region. 
The presiding Deity of the chakra is Brahma who 
is in the square region. In the pericarp, there 
is a triangle, called yoni. It is also called kama- 
khya. The triangle is the place of fire (and, 
consequently, it is red). Within the triangle 
is the seat of kama (desire), an aspect of apana- 
force, in the form of the germ-mantra ‘Kling’. 
Inside the triangle, there is the great linga, 
facing backward, and around which lies lightn- 
ing-like splendorous Kundalini in three coils, 
who is revealed in its true form in superconscious 
concentration, and as Supreme kundalini in 
non-mens concentration (mahayoga). 


2 Swadhishthana chakra. The term 'swadhi- 
shthana' has been mentioned in the Soubhagya- 
lakshmyupanishad, 3.2; Yogakundalyupanishad, 
1. 84; 3.9, 10; Yogachudamanyupanishad, 4, 
6, 11; Yogashikhopanishad, 1.172; 5.8; and 
Yogarajopanishad, 7. It is also termed 'medhra' 
(chakra), mentioned in the Yogachua'amanyupa- 
nishad, 12. 

Description. The swadhishthana chakra _ is 
situated in the genital region (intrasacral point). 
It has six petals. The semilunar ‘water’ region 
is inside the pericarp of the chakra. The presiding 
Deity of the chakra is Wishnu who is in the 
semilunar region. Here also lies the linga, 
facing backwards, of the form and colour of a 
new leaf. In this chakra is the seat of udyana 
(that is, a position for the practice of adamantine 
suction-power), which is also termed udnyaraa. 

The term 'swadhishthana' is from the seat 
(adhishthana) of the prana (swa), that is, this 
chakra is the seat of wyana force. 

3 Manipura chakra. The term 'manipura' has 
been mentioned in the Yogakundalyupanishad, 
3.9, 11. The chakra is also termed 'manipuraka’', 
mentioned in the Soubhagyalakshmyupanishad, 
3.3; Yogachudamanyupanishad, 13; Yoga- 
shikhopanishad, 1.172; 5.9; and 'nabhi' chakra, 
mentioned in the Soubhagyalakshmyupanishad, 


The Waidika System of Chakras 


3.3; Brahmawidyopanishad, 68; and Yoga- 
rajopanishad, 9. It is indirectly mentioned in the 
Brahmopanishad, 1; Parabrahmopanishad, 5; 
Darshanopanishad, 7.12; 
anyupanishad, 5. 


and Yogachudam- 


Description. The manipura chakra is situated 
in the navel region (intralumbo-vertebral point). 
It has ten petals. In its pericarp, there is the 
triangular ‘fire’ region. The presiding Deity 
of this chakra is Rudra who resides in the 
triangular region. Here also lies lightning-like 
splendorous Kundalini in five coils as Madhya- 
shakti (Kundali-power, roused from the mula- 
dhara and conducted into the manipura). 

4 Hrit-pundarika (hrit chakra). The term 
‘hrit-pundarika’' has been mentioned in _ the 
Trishikhibrahmanopanishad, Mantra _ Section, 
156; and Maitreyyupanishad, 1.12. It has also 
been called 'padmakoshapratikashahridaya' (lot- 
us-bud-like hridaya, that is, the hridaya or hrit 
chakra) in the Mahopanishad, 1.12; and Narayan- 
opanishad, 50. 

5 .Anahata chakra. The term '‘anahata' has 
been mentioned in the Yogakundalyupanishad, 
3.10, 11; and Yogashikhopanishad, 1. 173; 
5.9. It has also been termed ‘hridaya' chakra 
(because it is situated in the heart region), 
mentioned in the Soubhagyalakshmyupanishad, 
3.4; and Yogachudamanyupanishad, 5; and 
"dwadashara' chakra (twelve-petalled lotus) in 
the Yogachudamanyupanishad, 13; and _ the 
‘fourth’ chakra in the heart region in the 
Yogarajopanishad, 10. It has been indirectly 
mentioned in the Parabrahmopanishad, 5; 
Brahmopanishad, 1; and Darshanopanishad, 7.12. 

Description. The anahata chakra is situated 
in the heart region (intrathoracispinal point). 
It has twelve petals. In the pericarp, there is 
the hexagonal 'air' region, Ishwara or Sangkarsha 
is the presiding Deity, residing in the ‘air’ 
region. Inside the chakra is the hangsah (em- 
bodied being) in the form ofstill light. 

6 Wishuddha chakra. The term 'wishuddha' 
has been mentioned in the Yogachudamanyupa- 
nishad, 5; and Yogashikhopanishad, 5.10. It 
has also been termed 'wishuddhi', mentioned 
in the Yogakundalyupanishad, 3.10, 11; and 
Yogashikhopanishad, 1.174; and ‘kantha' (throat) 
chakra, mentioned in the Soubhagyalakshmyupa- 
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nishad, 3.5; and Yogarajopanishad, 12. It has 
been indirectly mentioned in the Brahmopa- 
nishad, 1; Parabrahmopanishad, 5; and Darshan- 
opanishad, 7.12. 

Description. The wishuddha chakra is situated 
in the region of the throat (intracervicospinal 
point). It has sixteen petals. In the pericarp of the 
chakra is the circular 'void' (akasha) region 
in which is the presiding Deity Sadashiwa, 
or Narayana. Here is the seat of jalandhara 
(a postion for the execution of chin-lock). 

7 Talu chakra. The term '‘talu' has been 
mentioned in the Soubhagyalakshmyupanishad, 
3.6. It has also been termed ‘taluka’ chakra in the 
Yogarajopanishad, 13. It has been indirectly 
mentioned in the Darshanopanishad, 7.12. 

Description. The talu chakra is situated in 
the uvular region. It has twelve petals. It is a 
centre where amrita (deathless substance) flows. 
Here is the void for the practice of concentration. 

8 Ajna chakra. The term ‘ajna’ has been 
mentioned in the Yogakundalyupanishad, 3.10, 
11;  Yogashikhopanishad, 1.175; 5.11; and 
Soubhagyalakshmyupanishad, 3.7. This chakra 
has also been termed 'bhra' chakra, mentioned 
in the Soubhagyalakshmyupanishad, 3.7; and 
Yogarajopanishad, 15; and 'bhruyugamadhya- 
bila’ in the Mandalabrahmanopanishad, 1.3.3; 
and 'baindawa-sthana’ (-chakra) in the Yoga- 
kundalyupanishad, 3.8; and ‘dwidala’ in the 
Yogachudamanyupanishad, 5. It has been in- 
directly mentioned in the Darshanopanishad, 
7.12. 

Description. The ajna chakra is situated in 
the space between the eyebrows (intracerebral 
point). It has two petals. Here is the knowledge- 
light as a still flame of the lamp for concentration. 


It is the centre for the control of udana-force. 


And here also lies the seat of bindu (bindu- 
sthana). This chakra is the root of other cranial 
chakras. 

In relation to, and just above, the ajna is the 
manas mandala (manas chakra). Connected with 
the ajna (and above the manas chakra) is the 
shambhawa-sthana (-chakra) (that is, the indu 
chakra). 

9 Indu chakra. The word 'indu' means moon. 
The Tantrika term for this chakra is soma 
(moon) chakra. The term 'indu' is mentioned 
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in the Yogakundalyupanishad, 1.71. It has also 
been termed 'shitangshu (moon)-mand'ala’ (cha- 
kra) and anahata chakra mentioned in the 
Yogakundalyupanishad, 1.69; and 'shambhawa- 
sthana’ (-chakra) in the Yogashikhopanishad, 
5.16. It has indirectly been mentioned in the 
Darshanopanishad, 7.12; and Yogashikhopa- 
nshad, 6.48, 49. 


Description. The shitangshu-mandala (-cha- 
kra), or indu chakra is situated in the forehead 
(lalata) region (above the manas chakra). It has 
sixteen petals. Here lies the deathless substance 
(amrita). 

10 Nirwana chakra. The term 'nirwana' has 
been mentioned in the Soubhagyalakshmyupa- 
nishad, 3.8. It has also been termed 'brahma- 
randhra' (chakra), mentioned in the Yoga- 
kundalyupanishad, 1.83; and  Soubhagya- 
lakshmyupanishad, 3.8; and Yogarajopanishad, 
16; and 'parabrahma' chakra, mentioned in the 
Soubhagyalakshmyupanishad, 3.8; and 'brahma- 
randhra mahasthana' (the great brahmarandhra 
chakra) in the Yogashikhopanishad, 6.47. It is 
indirectly mentioned in the Darshanopanishad, 
7.12. 

Description. The nirwana chakra is situated 
at the end point of the sushumna called the 
brahmarandhra. This is why it is also called 
brahmarandhra chakra. The petals are not 
mentioned. According to the Tantras, the nir- 
wana chakra has 100 petals. Here lies the subtle 
smoky divine light suitable for concentration. 
Here is the seat of jalandhara (Power developed in 
breath-suspension with chin-lock). In this centre, 
Supreme Consciousness-Power resides. 

11 Sahasrara chakra. The term 'sahasrara' 
has been mentioned in the Mandalabrahman- 
opanishad, 1.4.1. The other terms for the 
sahasrara are: 'sahasradala' (the chakra having 
1000 petals), mentioned in the Yogachudam- 
anyupanishad, 6; 'sahasrakamala’ (the lotus or 
chakra with 1000 petals), mentioned in the Yoga- 
kundalyupanishad, 1.86; ‘akasha chakra’ (the 
chakra in the void), mentioned in the Soubhagya- 
lakshmyupanishad, 3.9; 'wyoma chakra’ (the 
chakra in the void), mentioned in the Yoga- 
rajopanishad, 17; 'wyomambuja' (a lotus or 
chakra in the void), mentioned in the Yoga- 
shikhopanishad, 6. 48; 'Kapalasangputa' (the 


chakra which covers the cranium) mentioned in 
the Yogashikhopanishad, 1.76; and_ 'sthana' 
(to mean literally a place, an abode, a state, 
but technically it denotes a chakra; here sthana 
means Shiwa-sthana-the abode of Shiwa, that 
is, the sahasrara), mentioned in the Yoga- 
kundalyupanishad, 1.74. This chakra has been 
mentioned indirectly in this manner: 'Sun - the 
Supreme Being - exists with a thousand rays 
of light (sahasrarashmi) and in a_ hundred 
ways (shatadha)' ( - Akshyupanishad, ch. 1, 
p. 1), that is, Paramo Shiwa - Supreme Con- 
sciousness - being united with kundalini 
is splendorous in the sahasrara, and he is also ina 
hundred-fold in the nirwana chakra. 


Description. The sahasrara is situated in the 
region of void, that is, at the extracranial or 
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extracerebral point. It has 1000 petals. There 
is a chakra with sixteen petals with its face 
upwards, under the sahasrara and forming a 
part of it. Inside the pericarp of the sahasrara 
is a triangle where lies the raised Supreme Power- 
Consciousness (Kundali-power). In relation to 
the Power lies supreme void (parashunya) where 
the seat of Supreme Being (Purnagiri) is. 

The above description of the chakras indicates 
the incompleteness of the Waidika chakra system. 
It is mainly due to two factors: first, parts of the 
Waidika documents were lost during the course 
of time, and, consequently, the extant part 
is incomplete. Second, the Waidika chakra 
system is now less used by the laya-yogis in their 
spiritual practice. The Tantrika system has now 
been widely adopted. 
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CHAPTER 9 


The Tantrika System 
of Chakras 


The Tantrika chakra system is completer than 
the Waidika chakra system. The Tantrika system 
is based on the Tantras which are extant. 
It may not be quite complete, as a very large 
number of Tantras are lost. But from the view- 
point of spiritual practice, it is complete. Now, 
most of the layayogis have followed the Tantrika 
system. Many great layayoga masters have 
adopted it, and the Tantrika gurus teach it 
to their disciples directly and thoroughly. 


Tantrika Nadi-system 


nadis constitute the nadi-system. It is said that 
the nadis are innumerous (-Wishwasaratantra, 
ch. 1, p. 6; Sharadatilaka, 1.43). Of these, the 
important nadis are numbered at 35,000,000 
(- Kankalamalinitantra, ch. 2, p. 4; Gandharwa- 
tantra, ch. 5, p. 27; Todalatantra, ch. 8, p. 15; 
Shaktanandatarangini, 4.7; and Goutamiya- 
tantra, 34.35). Of these, the more important 
nadis are 350,000 in number (-Shiwasanghita, 
2.13), and still more important are 72,000 
(-Sammohanatantra, Part 2, ch. 2, p. 1; 
Jnanasarikalinitantra, verse 77); Niruttara- 
tantra, ch. 4, p. 7; Shaktanandatarahgini, 1.7), 
and of these are 70,000 ( - Koulawalitantra, 
ch. 22, p. 79), and of these, the chief nadis are 
fourteen in number (-Sammohanatantra, 
Part 2, ch. 2, p. 1; Shiwasanghita, 2.13; and Tri- 
purasarasamuchchaya, ch. 3, p. 8). These fourteen 
nadis are: sushumna, ida, pingala, gandhari, 
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hastijihwa, kuhu, saraswati, pusha, shahkhini, 
payaswini, waruni, alambusha, wishwodari and 
yashaswini (- Shiwasanghita, 2. 14-15). 

Of these fourteen nadis, ten are more im- 
portant; in fact, the ten nadis are considered the 
principals of all the nadis ( - Kankalamalini- 
tantra, ch. 2, p. 4; Niruttaratantra, ch. 4, p. 7; 
Goutamiyatantra, 34.35; Gandharwatantra, 
ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; 
and Shaktanandatarahgini, 4.7). The ten prin- 
cipal nadis are: ida, pingala, sushumna, gandhari, 
hastijihwa, pusha, yashaswini, alambusha, kuhu, 
and shangkhini ( - Niruttaratantra, ch. 4, p. 7; 
and Shaktanandatarahgiini, 1.7). The gandhari 
flows in the region of the left eye, the hastijihwa 
in the right eye, the pusha in the right ear, the 
yashaswini in the left ear, the alambusha in the 
mouth, the kuhu in the genitals, and the shan- 
gkhini in the head (-Shaktanandatarangini, 
1.7). The ida and pingala flow in the nostrils 
and the sushumna flows in the subtle path in the 
palatine region and up to the brahmarandhra 
(-Brahmasiddhantapaddhati MS). 

Of the 10 principal nadis, three are the most 
important (- Kankalamalinitantra, ch. 2, p. 4; 
Gandharwatantra, ch. 5, p. 27;  Bhuta- 
shuddhitantra, ch. 6, p. 5; Sammohanatantra, 
Part 2, ch. 2, p. 1; Tripurasarasamuchchaya, 
ch. 3, p. 8; Sharadatilakatantra, 25.29; 
Shaktanandatarangini, 4.7; Shiwasanghita, 2. 
15; and Goutamiyatantra, 34.35). These three 
nadis are: ida, pingala and sushumna (-Tri- 
purasarasamuchchaya, ch. 3, p. 8; and Shiwa- 
sanghita, 2.15). Of the three nadis again, one is 
the fundamental, and that is the sushumna 


‘(- Kankalamlinitantra, ch. 2, p. 4;Gandharwa- 
tantra, ch. 5, p. 27; Tripurasarasamuchchaya, 
ch. 3, p. 8; Rudrayamala, Part 2, 25.51; Shiwa- 
sanghita, 2.16; and Goutamiyatantra, 34.36). 

Nadis are of two kinds: gross or material, 
and subtle or non-material. The gross nadis 
are nerves, arteries, veins, capillaries, lymphatic 
vessels and other tubular organs of the body. 
The subtle or non-material nadis are called 
yoga-nadis (-Shiwapurana, 4.40.5). The word 
nadi is derived from 'nada' = bhrangsha, that is, 
falling down, running away; here, in a more 
technical sense, radiating. The word 'bhrangsha' 
is almost similar to the word 'bhresha' = motion. 
Kalicharana, the well-known commentator of 
Skatchakranirupana, a most authoritative work 
on the Tantrika chakra system, says, in 
explaining verse 2 of this work, that the word 
nadi is derived from nada = motion. Therefore, 
nadi is that which is motional or in motion; 
that is, whose nature is motion. The word 'wayu' 
has the same meaning. It is derived from wa = 
motion. That which is in constant motion is 
wayu. In a technical sense, wayu is the motional 
or active state of life-energy (prana), in which 
force-motions are exhibited. The principal force- 
motions are five, and they are termed prana- 
wayu, apana-wayu, samana-wayu, udana-wayu 
and wyana-wayu. The pranic wayus are in- 
separable from nadis. 


It has been stated that the ten wayus - 
prana, apana, samana, udana, wyana, naga, 
karma, krikara, dewadatta and dhananjaya, move 
in all the nadis ( - Shandilyopanishad, 5.4.12; 
and also Warahopanishad, 5.31). As the nadis, 
termed yoga-nadis, are not material structures 
but subtle (-Shiwasanghita, 2.17), it should 
be interpreted in a technical manner. The 
nadis do not exist as tubules or wires, but are 
subtle lines of direction along which the wayus 
move. This means that the wayus which are 
constantly in motion are also nadis, as motion is 
associated with the lines ofdirection. It has been 
more clearly stated that the nadis are the 
prana-flows (pranawahini) (-Niruttaratantra, 
ch. 4, p. 7; Yogachudamanyupanishad, 16). In 
other words, the nadis are pranic force-radiation- 
lines, and their existence is inseparable from the 
existence ofthe pranic force-motions. The plexus- 
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like arrangement of the nadis (nadimaya chakra) 
constitutes the power field (shakti-chakra) 
(-Niruttaratantra, ch. 4, p. 7). This is the 
nadi-system. 

From the yoga viewpoint, the ida, pingala 
and sushumna arc of great importance; 
and of the three, the sushumna is the highest. 
The sushumna is in the middle of the ida and 
pingala (- Todalatantra, ch. 2, p. 2; Niruttara- 
tantra, ch. 4, p. 7; Jnanasarikalinitantra, verse 
11; Tararahasya, ch. 1, p. 2). The ida is on the 
left side and pingala on the right side 
(-Niruttaratantra, ch. 4, p. 7; Gandharwa- 
tantra, ch. 5, p. 27; Tripurasarasamuchchaya, 
ch. 3, p. 8; Bhutashuddhitantra, ch. 6, p. 5; 
Sammohanatantra, part 2, ch. 2, p. 1-2); 
Wishwasaratantra, ch. 1, p. 6; Mundamalatantra, 
ch. 3, p. 5; Sharadatilakatantra, 25.30; Shaktan- 
andatarangini, 1.7). The positions of the ida 
and pingala have been more precisely stated 
here: outside the vertebral column are the ida 
and pingala, being on the left and the right, 
that is, the ida is on the left side of the spinal 
column, and the pingala on its right side 
( - Skatchakranirupana, verse 1). Also, on the 
left side of the vertebral column is the ida 
nadi, and on its right side is the pingala nadi 
( - Tararahasya, ch. 4, p. 22), and, outside the 
vertebral column, is the ida on its left, and the 
pingala on its right (- Koulawalitantra, ch. 22, 
p. 79). 


The accurate position of the sushumna cannot 
be determined from the statement that it is in the 
middle of the ida and pingala. It has been 
stated: 'The principal nadi (sushumna) is in 
front of the vertebral column (merudandagre)' 
(- Karikalamalinitantra, ch. 2, p. 4). Here, the 
word '‘agre' has been used, and it denotes ‘in 
front of. From this it can be assumed that the 
sushumna is outside and in front of the vertebral 
column. Apparently, this is supported by the 
following passage: 'O Shiwa, the ida nadi 
which is deathless substance of moon is on the 
left of the vertebral column, the sun-like pingala 
on its right side. Outside it (tadbahye) 
and between these two (tayormadhye) is the 
fire-like sushumna' (- Tantrachdamani quoted 
by Kalicharana in explaining verse 1 of Skat- 
chakranirupana). Kalicharana has rejected this 
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statement on the ground that it contradicts 
verse 2. But 'tadbahye' can be interpreted as out- 
side the ida and the pingala. In that case, it will 
mean that the sushumna is outside of and between 
the ida and pingala, not outside the vertebral 
column. 

It has been stated: 'The sacred nadi sushumna 
which bestows all success is in front of the 
vertebral column (merupuratas)' (-Tararaha- 
sya, ch. 4, p. 22). The word puratas means in 
front of. It should be interpreted to mean that 
the sushumna is in the anterior part of the 
vertebral column. It has been stated: 'The 
sushumna, resting on the vertebral column 
(prishawangshang samashritya), is between the 
ida andthe pingala'’ (-Tripurasarasamuchchaya, 
ch. 3, p. 8); and ‘The moon-sun-fire nadi 
(sushumna) rests on the vertebral column' 
(-Shiwasanghita, 2.17). Here, it should mean 
that the sushumna rests interiorly on the vertebral 
column. Raghawabhatta, the well-known com- 
mentator on the Sharadatilakatantra, has made 
this clear. The text says: 'The nadi sushumna, 
resting on the vertebral column (wangsha- 
mashrita), is between them (the ida and the 
pingala)' (-Sharadatilakatantra, 25.30). In ex- 
plaining this verse, Raghawabhatta — says: 
"Wangsha means the spinal column, and ashrita 
denotes tadantargata = being in the interior 
of the spinal column', as it is said: 'She 
(sushumna) who is inside the void of the vertebral 
column (mundadharadanda), extending from 
the head to the adhara (muladhara).' 


In commenting on the verse 'The nadi 
sushumna is in the middle ... '(Shatchakraniru- 
pana, verse 1), Kalicharana says that ‘in the 
middle' (madhye) means inside the void of the 
vertebral column. This is what Shatchakra- 
nirwpana actually means, and that is proved by 
verse 2, in which it has been stated: 'Inside her 
(the nadi wajra) is chitrini ... who pierces all 
the chakras lying inside the vertebral column 
and appears luminous because of these lotuses 
which are strung on her' ( - Shatchakranirupana, 
verse 2). The chakras which are inside the spinal 
column are strung on the chitrini, and the 
chitrini is inside the wajra, and the wajra is inside 
the sushumna. The sushumna, consequently, is 
inside the vertebral column, not outside it. 
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The exact position of the sushumna has been 
more clearly indicated in the following passages: 
‘The principal nadi (sushumna) which is in the 
form of moon-sun-fire is in the vertebral column 
(merudande)' (-Gandharwatantra, ch. 5, p. 27). 
Here, ‘in the vertebral column' means within 
the vertebral column, not outside it. 'That nadi 
(sushumna) which is absolutely calm (that is, 
realizable only through concentration) and 
which gives liberation, is inside the vertebral 
column (merumadhyasthita)' ( - Todalatantra, 
ch. 2, p. 2). Here, it is clearly stated that the 
sushumna is inside the vertebral column, not 
outside it. Also, 'That (nadi) which is inside the 
vertebral column (merumadhye) extending from 
the muladhara to the brahmarandhra, and is all 
knowledge and in the form of fire, is sushumna' 
( - Sammohanatantra, Part 2, ch. 2, p. 2). 
Here also it is clearly said that the sushumna 
is inside the vertebral column. 'She who is 
inside the vertebral column (merumadhye) is 
the multiform sushumna' ( - Rudrayamala, Part 
2, 27.52). 'Smnumna is inside (madhyaga = being 
inside) the winadanda termed prishthawangsha 
(that is, the vertebral column)' ( - Tantraraja- 
tantra, 27.35). 'She (sushumna) is inside the 
vertebral column (prishthamadhyagata = being 
inside the spinal column), extending to the 
head' (- Koulawalitantra, ch. 22, p. 79). 'The 
principal (nadi sushumna) who is moon-sun-fire 
is inside the vertebral column (merudandantar = 
being inside the vertebral column), (-Shaktan- 
andatarangini, 4.7). From all this we can come 
to the definite conclusion that the sushumna is 
inside the vertebral column. 


It has been stated 'What is called wichitra 
(the nadi chitra or chitrini) . is inside her 
(sushumna)' (-Gandharwatantra, ch. 5, p. 27). 
‘That nadi which is inside the sushumna is the 
chitrini' ( - Sammohanatantra, Part 2, ch. 2, 
p. 2). Further in Sharadatilakatantra, 25.34; 
Tripurasarasamuchchaya, ch. 3, p. 8; and 
Shaktanandatararigini, 4.8. These passages in- 
dicate that the chitrini is inside the sushumna, 
but that does not mean that the chitrini is 
next to the sushumna as the second nadi within 
it. Inside the sushumna is the nadi wajra, and 
inside the wajra is chitrini. So it has been stated: 
"Inside the sushumna is the bright nadika (nadi) 


which is called wajra, and in it (within the wajra) 
is the subtle chitrini; and Kundali passes through 
it’ (-Rudrayamala, Part 2, 25. 51-52). And, 
Inside the sushumna. is the wajra nadi, and 
inside it (wajra) is the highest nadi called chitra 
(chitrini); and within it lies the supreme Kundali' 
(-Tantrarajatantra, 27.44). Also in Shatchakra- 
nirupana, verses 1,2; Tararahasya, ch. 4, p. 22; 
Koulawalitantra, ch. 22, p. 79-80). 

It has been stated: 'The brahma nadi is inside 
the chitrini' (- Todalatantra, ch. 8, p. 15). 
Moreover, ‘Inside her (chitrini) is the brahma 
nadi, which extends from the oral orifice of 
Hara (here, Swayambhu-linga) to a point beyond 
which Adidewa (Paramashiwa in sahasrara) is 
situated’ (- .Shatchakranirupana, verse 2). And 
in Tararahasya, ch. 1, p. 2; ch. 4, p. 22; Koula- 
walitantra, ch. 22, p. 80; Shaktanandatarangini, 
4.8. 'The brahma nadi has also been termed 
brahmarandhra' (- Shiwasanghita, 2.18). 
Further 'The supremely subtle brahmarandhra 
lies in her (chitriri)' (-Sammohanatantra, Part 
2, ch. 2, p. 2, and in Sharadatilakatantra, 25.32. 
And ‘Inside it (chitra nadi = chitrini nadi) is 
the exceedingly subtle brahmarandhra' ( - Tri- 
purasarasamuchchaya, ch. 3, p. 8). 

According to some authorities, the brahma- 
randhra is within the brahma nadi. It has been 
stated: 'The brahmarandhra, which extends 
from the mouth of Hara (that is, the orifice 
of Swayambhu-linga in the muladhara) to 
Sadashiwa (that is, to the point beyond which 
lies the sahasrara in which lies Sadashiwa), is 
within it (brahma_ nadi (-Koulawalitantra, 
ch. 22, p. 80). Also in Shaktanandatararigini, 4.8. 

There are other authorities who have not 
mentioned the brahma nadi or the brahmaran- 
dhra, but who speak about the movement of 
Kundalini through the chitrini. It has been 
stated: 'There lies the subtle chitrini through 
which Kundali moves' (-Rudrayamala Part 2, 
25.52). Furthermore, 'The supreme Kundali 
is within it (chitra)' ( - Tantrarajatantra, 27.44). 
This means that in the innermost part of the 
chitrini-power-radiation there is a void where 
there is no radiation. This inmost void has been 
termed brahma nadi, or brahmarandhra. The 
word randhra here denotes the vacuity deepest 
within. It is this void through which kundalini, 
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who is Shabdabrahman, passes, or, it can be 
said that it is this void-path which leads to the 
sahasrara, the abode of Shiwa or Brahman. 
When it is said that the brahmarandhra is 
within the brahma nadi, it means that the 
immediate, outer aspect of the void is the 
brahma nadi, that is, the brahma nadi contains 
this innermost void termed brahmarandhra. 
The chitrini-power-radiation remains outside 
the brahma nadi. When the brahma or the 
brahmarandhra is not mentioned, it simply 
denotes that the inmost void is part of the chitrini. 

Kalicharana (in his commentary on verse 2, 
Shatchakranirupana) says that the brahma nadi 
is the course along which kundalini, who is in 
the nature of Shabdabrahman, moves to Parama- 
shiwa; it is the void aspect within the chitrini 
nadi, and there is no other nadi inside the chitrini. 
The brahma nadi is the brahma-void, and so 
it is called brahmarandhra, and through it 
Kundali passes. 

The sushumna extends from the mula to the 
brahmarandhra. So it has been stated: 'The 
sushumna, which is in the nature of fire and is 
endowed with all power, lying inside the 
vertebral column, extends from the mula (root) 
to the brahmarandhra' (-Gandharwatantra, 
ch. 5, p. 27). Also in Bhutashuddhitantra, 
ch. 6, p. 5; Shaktanandatararigini, 4.8; Tantra- 
rajatantra, 27.36. It has also been stated that 
the sushumna ‘extends from the middle of the 
kanda (the root or the origin of the nadis) to 
the shiras (the head, or cerebrum)' ( - Shatcha- 
kranirupana, verse 1). 

It has been stated: 'In the region below the 
genitals and above the anus (that is, the 
perineum), is the kanda-mula (central root) 
of oval shape, from which 72000 nadis have 
originated’ (-Sammohanatantra, Part 2, ch. 2, 
p. 1). The kanda-mula is the source, resembling 
a bulb of oval shape, from which all nadis 
arise. The kanda-mula is externally in the perineal 
region, but, interiorly, it is inside the coccyx 
(the terminal part of the vertebral column), 
in a_ position just below the muladhara. 
When it is said that the sushumna extends from 
the mula, it does not mean from the muladhara, 
but from the kanda-mula which is the source 
of all nadis. The sushumna arises from the middle 
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or the central part of the kanda-mula, which is 
just below the muladhara chakra. It then passes 
through the whole spinal column and the head 
to reach the brahmarandhra. It (sushumna) 
goes to the terminal point of the brahmarandhra 
(brahmarandhranta'), that is, to the end of 
brahmarandhra (- Bhutashuddhitantra, ch. 6, 
p. 5; Tantrarajatantra, 27.36). 

The kanda-mula has also been termed kanda. 
It has been stated that between the genitals and 
the anus (that is, in the perineal region) lies 
kanda, which is circular; and the nadis proceed 
from this kanda (-Sharadatilakatantra, 25. 
28 - 9). The kanda is not actually situated directly 
in the perineum, as a physical organ, but inside 
the coccyx which is related to the perineal 
region. The word kanda has also been used in the 
Shatchakranirupana, verse 1. 

The wajra nadi is inside the sushumna. It 
has been stated that the wajra extends from the 
genitals to the head _ ( - Shaichakranirupana, 
verse 1; Koulawahtantra, ch. 22, p. 80). Here the 
genitals mean the perineal region connected 
with the genitals. It actually indicates the kanda 
within the coccyx. The wajra arises within 
the sushumna. at its starting point below the 
muladhara. It passes along with the sushumna 
to the head, that is, the end point of the brahma- 
randhra where the sushumna ends. Inside the 
wajra is the chitrini. The chitrini extends from 
the point from which the wajra starts, and ends 
where the sushumna and the wajra end, that is, 
at the terminal point of the brahmarandhra. 


It has been stated: ‘Above it (the ajna chakra) 
is the splendid sahasrara where lies the end point 
ofthe sushumna with its void-part in the talumula 
(the end point ofthe palatine region). From here 
the sushumna, which supports all nadis, goes 
downwards to the triangular region of the 
muladhara. ... In the talusthana (palatine re- 
gion) is a lotus (that is, guru chakra) which 
is (the part of) sahasrara. In the pericarp of this 
lotus (guru chakra) is a triangle, facing behind, 
where lies the end point of the sushumna with 
its inmost void. This void is termed brahmaran- 
dhra, which extends from here to the muladhara 
lotus. Inside the sushumna (or more accurately, 
wajra), and around the brahmarandhra, always 
lies the power of the sushumna. This power is the 
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chitra (chitrini). It is also termed sushumna- 
Kundali. The brahmarandhra and others (the 
chakras) are to be thought of in the chitra- 
power’ (-Shiwasanghita, 5. 161-5). 

It is indicated here that the end point of the 
sushumna and, consequently, the end of the 
brahmarandhra is in the palatine region in its 
upper border beyond which is the guru chakra, 
which is the lower part of the sahasrara. We 
have noted that the brahmarandhra or the 
brahma nadi starts from the orifice of the 
Swayambhu-linga, situated in the muladhara, 
and extends to reach the proximity of the guru 
chakra. But the sushumna starts from the kanda, 
which is just below the muladhara. The wajra 
and the chitrini also arise from the starting point 
of the sushumna. The brahmarandhra arises 
from the orifice of the Swayambhu-linga. So 
the sushumna, and along with it the wajra 
and chitrini, starting from the point just below 
the muladhara, extend upwards. At the point 
of the orifice of Swayambha-linga brahmaran- 
dhra emerges within the chitra, and then the 
sushumna, wajra, chitrini and brahmarandhra, 
all extend upward and reach the terminal point 
of the head which is immediately adjoining to, 
but not continuous with, the guru chakra. 


Chitra (chitrini') is in the form of power. 
The chitra-power has been termed sushumna- 
Kundali. The term indicates that the chitra- 
power creates the brahmarandhra through which 
Kundalini passes. The brahmarandhra is actually 
the Kundali-power-motion. When there is no 
Kundali-power-motion, the brahmarandhra re- 
mains in a potential form. The nature of the 
chitra-power is that it concentrates and 
centralizes to form chakras throughout its course 
at certain points. The chakras are in the chitrini. 
It has been stated that all the chakras are strung 
on the chitrini' (-Rudrayamala, Part 2, 25.52; 
Shadamnayatantra, 5. 111; Koulawalitantra, ch. 
22, p. 80). The chakras are not external objects 
attached to the chitrini. The chitra-power 
concentrates and develops into a chakra. The 
development of the brahmarandhra within the 
chitrini, and of the chakras in it, are the two 
specific power phenomena ofthe chitrini. 


The chitrini is lustrous and radiates life- 
energy; in it are the deities (-Sammohana- 


tantra, Part 2, ch. 2, p. 2; Gandharwatantra, 
ch. 5, p. 27); the five bhuta-principles and five 
deities are there (in the lower five chakras) 
and it is luminous with five colours (- Koulawali- 
tantra, ch. 22, p. 80; Tripurasarasamuchchaya, 
ch. 3, p. 8); it is pure, deathless and blissful; 
it is the divine path (-Shiwasanghita, 2. 19-20); 
it is moon-bright and contains all deities, and 
is realizable by the yogis (-Shaktanandatarari- 
gini, 4.8); it is extremely subtle and pure 
intelligence, and is revealed through yoga to 
the yogis (-Shatchakramrupana, verse 2). It is 
in the nature of sentience (sattwaguna), but the 
brahma nadi which is inside it, is in the nature 
of inertia (tamoguna), and the wajra, within 
which lies the chitrini, is in the form of energy 
(rajoguaa) ( - Niruttaratantra, ch. 4, p. 7). 
This means, that the energy-principle predo- 
minates in the wajra, and owing to its influence 
its power radiates also centrifugally. In the 
chitrini, the power-radiations are essentially 
centripetal, concentrated and imbued with con- 
sciousness, because of the influence on it of the 
sentience-principle. Because of this, the chitrini 
is only realizable in deep concentration. More- 
over, the chakras which are in _ the chitrini 
can only be known by concentration-knowledge- 
light (sukshmajnana) (- Shadamnayatantra, 5. 
204). In the brahmarandhra, the inertia prin- 
ciple predominates and, consequently, all power- 
radiations cease, and a void is created where 
nothing but kundalini can penetrate. This is 
why this tamas void is called the brahma-void 
(brahmarandhra). 


It has been stated that the sushumna is in the 
form of moon, sun and fire (-Karikalamlini- 
tantra, ch. 2, p. 4; Gandharwatantra, ch. 5, p. 27; 
Shaktanandatararigini, 4.7; Shiwasanghita, 2.17). 
This means that the sushumna exerts the in- 
fluence of its moon aspect on the ida and that 
of its sun aspect on the pingala, and the control 
influence on both as fire. In the sushumna the 
control factor predominates because its basic 
nature is fire which exhibits the power of control. 
So it has been said that the sushumna is in the 
nature of fire (-Gandharwatantra, ch. 5, p. 27; 
Sammohanatantra, Part 2, ch. 2, p. 2; Shaktan- 
andatarangini 4.8). In the shushumna, both the 
moon and the sun radiations occur (-Sam- 
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mohanatantra, Part 2, ch. 2, p. 2; Sharada- 
tilakatantra, 25.34), and they are conveyed to the 
ida and pingala. The sushumna assumes different 
forms ( Rudrayamala, Part 2, 27.52), because 
of its connection with the ida and pingala. 
The sushumna is all knowledge (-Sammohana- 
tantra, Part 2, ch. 2, p. 2) and all power 
(-Gandharwatantra, ch. 5, p. 27; Shaktan- 
andatarangini, 4.8; Goutarmyatantra, 34.39). 
In sushumna, three primary attributes (gunas) are 
operating (-Niruttaratantra, ch. 4, p. 7). The 
sushumna is exceedingly subtle (- Bhatashuddhi- 
tantra, ch. 6, p. 5; Rudrayamala, Part 2, 25.51), 
and this is why it cannot be known sensorially, 
but is 'seen' by the yogis through deep con- 
centration (-Goutarmyatantra, 34.39). The 
sushumna is fit for yoga (-Shiwasanghita, 
2.16), as it is non-undulatory ( - Todalatantra, 
ch. 2, p. 2). Concentration on moon-and-sun- 
form is done in the sushumna (- Wishwasara- 
tantra, ch. 2, p. 11). The sushumna is spiralled 
from right to left (- Bhutashuddhitantra, ch. 6, 
p. 5). 

The ida is in the form of moon (-Gandharwa- 
tantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, 
p. 5; Sammohanatantra, Part 2, ch. 2, p. 1; 
Wishwasaratantra, ch. 1, p. 6; Mundamalatantra, 
ch. 3, p. 5; Rudrayamala, Part 2, 27.51; 
Goutamiyatantra, 34.36), so it causes the con- 
servation of energy in the body and calmness 
in the mind. It is in the nature of power 
(-Gandharwatantra, ch. 5, p. 27; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Shaktanandatararigini, 
4.7; Rudrayamala, Part 2, 271. 51; Goutamiya- 
tantra, 34.37), because the power is con- 
served there. In ida lies the deathless 
substance (amrita) (-Gandharwatantra, ch. 5, 
p. 27; Sammohanatantra, Part 2, ch. 2, p. 2; 
Shaktanandatarangini, 4.7; Rudrayamala, Part 
2, 271.51; Goutamiyatantra, 34.37), so it is 
suitable for concentration and all spiritual 
activities. [da is white (in colour) (-Gandharwa- 
tantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, 
p- 5; Sammohanatantra, Part 2, ch. 2, p. 1; 
Rudrayamala, Part 2, 27.51; Goutamiyatantra, 
34.36). 


The pingala is in the form of sun and masculine 
in character ( - Gandharwatantra, ch. 5, p. 27; 
Bhutashuddhitantra, ch. 6, p. 5; Sammohana- 


171 


The Chakra System 


tantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 
4.7; Goutami'yatantra, 34.37). It indicates that 
energy is released and consumed in the activities, 
and muscular activities requiring great strength 
and speed are maintained by the influence of 
the pingala. The pingala also causes diversifica- 
tion of the mind. This is due to the sun-power. 
To overcome it, it is necessary to practise 
concentration-on-sun (-Wishwasaratantra, ch. 
2, p. 11). The pingala is like the pomegranate 
flower in colour (that is, vermilion) (-Gandha- 
rwatantra, ch. 5, p. 27; Sammohanatantra, Part 
2, ch. 2, p. 2; Rudrayamala, Part 2, ch. 27,52; 
Goutamiyatantra, 34.38). 

The ida and pingala are the pranic flows 
(-Niruttaratantra, ch. 4, p. 7). The ida starts 
from the left side and the pingala from the right 
side of kanda-mala, and are on the left and the 
right side of the triangle situated in the muladhara 
(- Shiwasanghita, 5.172) when passing upwards. 
The ida is placed on the left and the pingala 
on the right side of the vertebral column. 
They are shaped like bows (- Sammohanatantra, 
Part 2, ch. 2, p. 2). They arise from the kanda, 
pass by the left and the right side of the mala- 
dhara-triangle, and during their course they are 
like bows and reach the ajna chakra. They 
also take another position. When they go 
upwards, they encircle the chakras (from the 
muladhara to the ajna) by alternating from left 
to right and right to left ( - Yamala quoted by 
Kakcharana in his commentary on Shatchakra- 
nirupana, verse 1). In the bow position, the ida 
and pingala radiate independently, and in the 
circling position, they are energized and harmoni- 
zed by the sushumna. 


Summary 


There are innumerable nadis which form the 
nadi-system. These nadis are subtle and are 
called yoga-nadis. From the yoga-viewpoint 
the three nadis - ida, pingala and sushumna 
are the most important. The nadis are pranic 
force-motions creating subtle lines of direction. 
All the nadis originate from the kanda-mula - 
the central root, lying below the position of the 
muladhara chakra (within the coccyx). The 
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sushumna arises from the central part of the 
kanda, and goes upward through the vertebral 
column and the head and ends at a point which 
is externally cerebral and immediately adjoins 
the extra-cerebral guru chakra. There is no 
direct continuation of the sushumna with the 
guru chakra, which is the lower stratum of the 
sahasrara. 

The wajra develops within the sushumna 
as its second internal nadi, and extends from the 
beginning ofthe sushumna to the point where the 
sushumna ends. The chitrini develops within the 
wajra as the third interior nadi, extending from 
the beginning of the wajra and _ terminates 
at the point where the sushumna ends. Within 
the chitrini, there is a void termed brahma 
nadi, or brahmarandhra, extending from the 
orifice of Swayambha-linga situated within the 
muladhara, to the point where the sushumna 
ends. In fact, the sushumna itself is a system 
consisting of the outermost sushumna, interior 
to it the wajra, and inside the wajra is the chitrini. 
The chitrini has a void inside, which is called 
brahma nadi or brahmarandhra. 


The sushumna has three aspects: moon, sun 
and fire. It radiates its power to the ida and 
pingala by its moon and sun factors respectively. 
It exercises its control influence on the ida and 
the pingala by its fire aspect. The fire power is 
fully awakened by the control of pranic radiations 
and is centralized in the wajra. The chitra-power 
is termed sushumna-Kundali, because it makes 
the brahmarandhra fully patent when the Kunda- 
li-power passes through it. The chakras are in 
the chitrini. The brahma nadi is in the nature 
of inertia (tamas), the chitrini in the nature 
of sentience (sattwa), and the wajra in the 
nature of energy (rajas). The three primary 
attributes (gunas) operate in the sushumna. 


The ida is in the form of moon and power 
and its radiations contain deathless-substance. 
It is white in colour. The pingala is in the form 
of the sun, and its colour is vermilion. The ida 
originates from the left side of the kanda-mula, 
and the pingala from the right side, remaining 
to left and right respectively of the sushumna 
which is between them in the central position 
of the kanda. Then sushumna extends upwards 
through the vertebral column, but the ida and 


the pingala leave the vertebral column and 
extend upward to reach the ajna, remaining 
on the left and the right respectively of the 
vertebral column. When they go upwards, 
they assume two positions: bow and circling. 
The sushumna., when going upwards, assumes 
a spiral form. 


Tantrika Systems of Chakras 


According to the type of spiritual practice and, 
consequently, the mode of concentration, there 
are some differences in the systems. Here is the 
exposition of the main thirteen Tantrika systems 
of chakras, of which six systems are expounded 
by Shiwa. 


1 The chakra systems as expounded by Shiwa 


System A 
The first chakra is the adhara, having four 
petals of molten gold (that is red). On the petals 
are the four letters from wa to sa, (i.e. wa, she, 
sha, sa). Inside the pericarp of the chakra is 
a beautiful triangle which is in the nature of the 
deities Brahma, Wishnu and Shiwa, and of will, 
consciousness and action. Swayambhu-linga with 
kundalini coiled around him is in the triangle. 
There is the desire-germ (Kamabija, that is the 
mantra 'Kling') in the triangle, which is to be 
concentrated on. Here are the centres of smell, 
locomotion and elimination principles. In this 
chakra lies Power (Shakti) Dakini, and con- 
centration should be done on her. All these 
are in the ‘earth'-region (lying in the pericarp 
of the muladhara). Concentration should be 
made on kundalini in this manner: she is 
splendorous like ten-million moons and is in the 
nature of Supreme Brahman; she has three 
eyes and four arms and is mounted on a lion; 
she holds a book and a lute, and makes the 
gestures of granting boons and of dispelling fear. 
The next is the swadhishthana which is situated 
in the genital region. It has six petals of vermilion 
colour. On the petals are the six letters from ba 
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to la (that is, ba, bha, ma, ya, ra, la) which 
are of shining coral-red. In the pericarp of the 
chakra is (the 'water'-region of) Waruna. Here 
lies the Power named Rakini. Concentration 
should be made on her. Here are also the 
centres of taste and sex principles. 

The next chakra is the manipuraka. It has ten 
petals, dark blue in colour. The petals are 
ornamented with the letters from da to pha 
of lightning-like colour. In the pericarp of the 
chakra is the region of ‘Fire’. Here lies Deity 
Rudra, endowed with the power of destruction, 
and with him is Power Lakini. Concentration 
should be done on Rudra and Lakini. Here is the 
centre of the sight-principle. 

The next chakra is anahata. It has twelve 
petals of deep red. The shining letters from ka 
to tha are on the petals. In the pericarp of the 
chakra is ‘air’. It is also the seat of jiwatman. 
Here is a triangle in which are situated Bana- 
linga. Power Kakini is also there. It is the 
centre of the touch principle. 

The next is the wishuddha chakra situated 
in the neck region. It has sixteen petals which 
are smoke-coloured and contains the sixteen 
vowels (from a to ah) on its petals. In the pericarp 
of the chakra are the akasha (that is, the region 
of the void), and Deity Shiwa mounted on an 
elephant. It is the centre of the hearing and 
speech principles. 


The next is the ajna chakra. It has two petals, 
white in colour, and ornamented with the 
letters ha and ksha. In the pericarp of this 
chakra is a triangle where lies Itara-linga. 
Power Hakini is situated here. Manas, buddhi, 
ahankara and prakriti are there (in separate 
chakras but closely connected with the ajna). 

Then there is the great lotus sahasrara. This 
perpetual sahasrara is white and stands with 
its face turned downward. On its petals are the 
shining letters from a to ksha (that is, fifty 
letters). Connected with the pericarp of the 
chakra are the inmost spirit (antaratman) and 
Guru (in the twelve-petalled guru chakra which 
is the lower aspect of the sahasrara). (Below the 
guru chakra) there are the 'sun'-sphere (surya- 
mandala) (which appears to be the manas 
chakra, just above the ajna), and the 'moon'- 
sphere (chandra-mandala) (that is, the indu 
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chakra above the manas chakra). Then comes 
the mahanada-wayu (that is, the wayu in the 
form of mahanada-the great power of control) 
(that is, supremely controlled pranic power, 
effecting natural kumbhaka). And then (above 
the wayu) is the brahmarandhra (here is the 
terminal part of the brahmarandhra which 
bears also the same name; the chakra termed 
brahmarandhra or nirwana is here). Inside the 
(brahma) randhra (that is, the nirwana chakra) 
is the untinged and blissful Wisarga (that is, the 
Power which goes outside the brahmarandhra). 
Above it (that is above the sahasrara) is the 
divine Shankhini (Supreme Power who is in the 
spiral form and supremely tranquil in nature), 
and who (in her power aspect) creates, maintains 
and destroys. Below Shankhini is the 'moon'- 
sphere (within the sahasrara proper) where 
lies a triangle which is the abode of Shiwa 
(Kailasa). Here is the perpetual and unchanging 
amakala (that is, the power which maintains 
consciousness in a state of samadhi). Within 
it is the nirwanakala (the power named nirwana) 
in coil. Within it (nirwanakala) is the nirodhika 
(power of supreme control) in the form of fire. 
There is the supreme Nirwanashakti (Kundalini 
in her all-absorbing power aspect), who is the 
source of all. In this power (Nirwanashakti) 
is immutable supreme Shiwa. At this point, 
kundali-power goes through the brahmarandhra 
back to the muladhara lotus (-Kankalamalini- 
tantra, ch. 2, abridged). 


System B 

The brahma lotus (muladhara chakra), which 
stands with its face turned downward, has 
four petals. Inside the pericarp of the lotus lies 
the beautiful 'earth'-region which is quadran- 
gular and encircled by the seven ‘seas’. There 
is a triangle on the square region, which is the 
seat of ‘love-desire'’. Inside the square region 
lies the bija (germ-mantra) Lang’ which is 
in the form of Deity Indra, mounted on the 
king of elephants. Within the triangle is the 
great lord Shiwa in the linga form (a form suitable 
for concentration). The power, an aspect of 
which is maya (negato-positivity), in a coiled 
form like a serpent (that is, kundali-power), 
encircles the linga by the three and a half coils, 
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and she has kept the orifice of the linga 
closed by her mouth. The bija of Indra (that is, 
‘Lang') is situated on the left side of the linga. 
Above the nada of the bija (the crescent aspect 
of the "Lang' bija) is the seat of Deity Brahma 
who is the creator and the lord of all created 
beings. On his left side is Goddess Sawitn 
who is the source of the Weda. 

Above this is a shining lotus called bhima 
(swadhishthana). It has six petals of vermilion 
colour. Inside the pericarp of the lotus is a 
circular region with four doors, wherein lies the 
bhuwar-world. Here lies Deity Wishnu with 
Shri (Goddess Lakshmi) on his left side, and 
Wani (Goddess Saraswati) on his right side. 
"Wishnu is dressed in yellow raiment and is 
ornamented with a garland of flowers of all 
seasons (wanamala), and tranquil in appearance. 
He is the maintainer of the universe. His abode 
is called the waikuntha-world. On the right side 
ofit is the goloka (a world) where Deity Krishna, 
holding a flute in his two hands, and Goddess 
Radhika are situated. 

Above it is a great lotus (manipura) which has 
ten petals of black colour like rain clouds. 
On the petals are the letters from da to pha 
(ten letters) with nada-bindu (that is, matrika- 
letters). Inside the pericarp of the lotus is a 
triangle of red colour like the rising sun, and is 
ornamented with the swastika marks on_ its 
three sides. Inside the triangle is the wahni-bija 
(the 'fire'-germ mantra 'Rang'), seated on a 
ram. Here lies the abode of Rudra. Deity 
Rudra and Goddess Bhadrakali are here. This 
lotus is called the swar-world. 


Above it, there is the beautiful wimala (pure) 
lotus (that is, the anahata chakra). It has twelve 
petals of deep red colour on which (are twelve 
letters from ka to tha) of the colour of pure 
vermilion. Inside the pericarp of the lotus is a 
shining hexagonal region where lies the beautiful 
wayu-bija (‘Yang’). Here are Deity /shwara 
and Goddess Bhuwaneshi (the mother of the 
universe), lying on his left side. This chakra is 
called the mahar-world. 

Above it, there is the fascinating nirmala 
(free from impurities) lotus (that is, the 
wishuddha chakra). It has sixteen petals. In 
the pericarp of the lotus is the 'moon'-sphere 


(a circular region), where lies a hexagonal 
region. Inside it are (Power) Gouri and on her 
right side Deity Sadashiwa, seated on a_ bull- 
lion (one half bull and the other half lion). 
Sadashiwa has five faces and each face has three 
eyes. He is like a mountain of silver (that is, 
of white colour and motionless), and his body 
is smeared with ashes. He is clothed in a tiger 
skin and is ornamented with a garland of gems. 
He is in the form of the united Power-Conscious- 
ness (arddhananshwara, that is, Power Gouri 
is the half of Sadashiwa's body). Sometimes he 
is only of lustre, and sometimes he is without 
any form. This chakra is called the jana-world. 


Above it is the jnana (ajna) lotus. It has two 
petals. It includes the 'full-moon'-sphere (purna- 
chandra-mandala, that is, the indu chakra) 
within which is a nine-cornered region, made of 
wishing-gem (chintamani). Here lies Shambhu- 
bija (that is, the germ-mantra of the God Shiwa- 
‘Hang') which is in the form ofa swan (hangsah). 
The '‘swan' (the bija mantra) is Supreme 
Brahman (without any form) and also in the 
form of Shiwa (that is, wachaka-shakti - power- 
in-sound-form, of the mantra ‘Hang’ is Shiwa 
in divine form, and the wachya-shakti- power 
as Consciousness, of the mantra is Supreme 
Brahman). In the internal aspect of the 'swan' 
(that is, in the bindu of 'Hang') is Deity Para 
Shiwa and on his left is the all blissfull Goddess 
Siddhakali. This chakra (jnana) is called the 
tapas-world. 


Above the jnana lotus is the sahasradala 
(thousand-petalled) lotus. It stands with its 
face downward and is situated in relation to 
the head (just beyond it). The petals of the lotus 
are endowed with all power. They are diversified 
and variegated, presenting white, red, yellow, 
black and green colours. Now they appear as 
white, the next moment they are red, and then 
yellow, and again white and then green. The 
lotus is called the satya-world. Inside the pericarp 
of the lotus, there is a vast ocean of nectar wherein 
lies the isle of gems (manidwipa). There is a 
wishing-tree (kalpadruma) where is situated a 
lustrous temple with four doors. Inside the temple 
is an altar made of fifty matrika-letters. On it 
lies a jewelled throne on which is seated Mahakali 
(Supreme Power) united with Maharudra 


The Tantrika System of Chakras 


(Supreme Consciousness) as one. He who is 
Maharudra is Mahawishnu and Mahabrahma. 
The three are the one, only there is the difference 
in name (-Nirwanatantra, ch. 4-10, abridged). 


System C 

muladhara. In the muladhara, there is a triangle 
called tripura which is in the nature of will, 
knowledge and action. Inside the triangle lies 
Swayambhu-linga shining like ten-million suns. 
Concentration should be done on his fourth 
aspect (turiya, that is, the concentration aspect) 
which is deep red. Above it is Kundali as his 
crest, and of red colour. Kundali is supremely 
subtle. She is the Supreme Power as Goddess 
Mahatripurasundan. She is the sentience prin- 
ciple in all beings. She is Shabdabrahman. She 
is splendorous and is in the nature of being- 
consciousness-bliss and eternal. She is within 
all beings in a coiled form. The lotus has four 
petals of red colour, and on the petals are the 
letters from wa to sa (four letters) of shining 
golden colour. It is the root and support of all 
chakras. 


Above it is the lotus called swadhishthana 
which has six petals of fire-like red. On the petals 
are the letters from ba to la (six letters) of 
diamond-colour (that is, shining white). The 
name swadhishthana is derived from swa_ to 
mean supreme linga. 

Above it is the great chakra - manipura, 
situated in the navel region. This centre is like 
mam (jewel), so it is called manipura. The lotus 
has ten petals of golden colour which shine like 
lightning. The petals have the letters from da 
to pha (ten letters) on them. (Deity) Wishnu 
is established in this lotus. 

Above it is the anahata lotus which has twelve 
petals of red colour like the rising sun. The 
petals are ornamented with the letters from ka 
to tha (twelve letters) of red colour. Inside the 
lotus (in the pericarp) is Bana-linga (Shiwa 
in the linga-form named Bana), shining like 
10,000 suns. The anahata-sound (non-sensory 
suprasound) arises in this lotus, so it is called 
by the yogi's anahata. It is the abode of bliss 
where lies the divine spirit (parapurusha). 

Above it is the lotus termed wishuddha 
which has sixteen smoke-coloured petals on 
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which are placed the shining sixteen letters 
(from a to ah). In this lotus, the embodied being 
(Gjiwa) is purified because of his realization of 
Hangsah (Supreme Being), so it is called 
wishuddha. It is also called akasha (because 
it is the seat of akasha - the 'void'-principle). 

Above it is the ajna chakra where lies the 
Supreme Spirit. The lotus has two petals on 
which are the letters ha and ksha. They are 
moonlike white. The transference of divine 
knowledge (Guru's ajna) occurs here, so the 
lotus is called ajna. 

Above it is the kailasa (chakra), and above 
the kailasa is the bodhini (chakra). Above the 
bodhini is the sahasrara (having 1000 petals) 
lotus which is the centre of Bindu (bindu- 
sthana) (-Gandharwatantra, ch. 5, abridged). 


System D 

The basic lotus is the muladhara which has 
four petals of deep red colour. On the petals are 
the matrika-letters from wa to sa. There is a 
beautiful bright triangle inside (the pericarp of) 
the lotus where lies the '‘earth'-germ mantra 
(Lang). Within the triangle is situated Shiwa (in 
linga-form) of a dark-green (shyamala) colour. 
¢Concentration should be done on him. Here (in- 
side the triangle), lies kundalini; who is Supreme 
Power. The divine Kundalini, who is (Shabda-) 
Brahman, is  splendorous like ten million 
lightnings and in a latent form, and in coils like 
a serpent around Shiwa. 


The next is the swadhishthana, which is the 
seat of the ‘water’ (-germ-mantra). It has six 
petals of lightning-like colour, and on the petals 
are the letters from ba to la which are white in 
colour. Here lies omniscient Shiwa who is to be 
concentrated upon. 

The next is the manipura, which has ten 
petals of black colour. On the petals are the ten 
black-coloured letters from da to pha _ with 
nada-bindu. Here lies Shiwa-linga (Shiwa in 
linga-form) of black colour like clouds. 

Then, there is the anahata-puri (-chakra ). 
It has twelve petals and on the petals are twelve 
letters from ka to tha. The colour of the petals 
and letters is white. This is (also called) hrit- 
padma (heart-lotus) which is in the nature of 
pure sentience (sattwa). There, in front, lies 
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jiwa (the embodied being) in its divine aspect, 
like the flame ofa lamp, in the form of conscious- 
ness and power, quiescent, pure and of golden 
colour. 

The next is the smoke-coloured wishuddha 
with sixteen vowels (letters from a to ah on its 
sixteen petals). Inside it lies akasha (void) which 
is in the form of power. 

Thereafter is the ajna-puri (-chakra). It has 
two petals on which are two letters (ha and 
ksha). They (petals and letters) are white in 
colour. Here, divine knowledge (Guru's ajna) is 
imparted (to disciples), so it is called ajna. 

Next is the sahasrara. It lies in connection 
with (but beyond) brahmarandhra where is 
situated Sadashiwa. The Supreme Power (as 
Mahakundalini) is in union with Sadashiwa. 
This lotus has 1000 petals. Within the lotus is the 
region of power where lies Sadashiwa, who is pure 
consciousness and motionless like a _ corpse 
(- Bhutashuddhitantra, ch. 1-3, abridged). 


System E 

The muladhara,swadhishthana, manipuraka, 
anahata, wishuddha and ajna are the six chakras 
which are situated in the anal, genital, navel, 
heart, throat and eyebrow regions respectively. 
The basic chakra (adhara pankaja) which is the 
muladhara is above, but linked to the kanda, 
with its face upwards. The muladhara has four 
petals ofred colour. On the petals are the letters 
wa, sha, sha and sa, ornamented with filaments. 
There is the '‘earth'-region which is quadr- 
angular. Here is situated (the deity) Indra 
mounted on an elephant named Airawata. 
In the lap of the 'earth'-seed mantra (that is, 
within the bindu of the mantra ‘hang') is the 
child creator (Brahma). Above it is a triangle 
composed of wama, jyeshtha and roudrz lines. 
This triangle is the seat of Power (kundalini- 
power). Inside the triangle is the tremulous 
kama-wayu (desire-radiating power) in  seed- 
form (that is, the kama-bija mantra ‘Kling’). 
Here is Swayambhu-linga (Shiwa in the linga- 
form named Swayambha) with his face down- 
wards. Divine K.undali is of conch-shell colour 
(white), and like a creeper she is in three and a 
half coils around Swayambha-linga and covers 
the face of the linga. Here also lies (Power) Dakini 


with instruments in her hands as the door- 
keeper (that is, the presiding Divinity of the 
chakra). 

Above is the swadhishthana with six petals 
of lustrous red. On the petals are the letters 
ba, bha, ma, ya ra, la, ornamented with fila- 
ments. There lies the watery waruna-bija (that 
is, the 'water'-germ mantra 'Wang') and above 
it is a triangle where is situated the great linga 
in the form of Wishnu. Power Rakini as a door- 
keeper is also there. 

Above it is the manipura which has ten petals 
of a shining dark-blue (ni\a) colour. On the 
petals are the letters from da to pha. There lies 
the wahni-bija (‘fire'-germ mantra ‘Rang') in 
the triangle (which is inside the pericarp of the 
lotus) where is also Rudra-linga (linga in the 
form of Rudra) with six faces. In this chakra 
is situated Power Lakini as a door-keeper. 

Above it is the anahata having twelve petals 
of yellow colour with the letters from ka to tha 
which are decorated with filaments. There is 
a triangle where is situated Bana-linga named 
/shwara. There are also wayu-bija (‘air'-germ 
mantra 'Yang') and jiwa (embodied being like 
the flame of a lamp and in the form of hangsah 
(that is, living). Here lies Power Kakini as the 
door-keeper. 

Above it is the lotus wishuddha which has 
sixteen smoke-coloured, or sky-coloured (blue), 
petals. On the petals are the sixteen vowels (the 
letters from a to ah), decorated with filaments. 
There is a beautiful triangle (in the pericarp) 
where is situated Sadashiwa, and also Power 
Shakini as the door-keeper. 

Above it is the ajna chakra which is without 
any principles of matter (shunya) and is the 
seat of mind. It has two petals of variegated 
(or white) colour on which are (the letters) 
ha and ksha. Here is situated the linga named 
Itara. 

In the ‘earth'-region (muladhara) lies the 
Power of Brahma; in the 'water'-region (swadhi- 
shthana) is Narayani (the Power of Wishnu); 
in the 'fire'-region (manipura) is the Power 
Waishnawi; in the '‘air'-region (anahata) is 
Ishwari (the Power of Ishwara); in the 'void'- 
region (wishuddha) is Sadashiwa himself; and 
in the seat of mind (ajna) is the Itara-power. 
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Above it (ajna) is indu (that is, indu chakra, 
also known as soma chakra) which is situated 
in the region of the forehead (lalatadesha). 
Above it (indu chakra) is the nada in the form 
of half-moon. Above it (nada) is the shining 
mahanada which is in the form of a plough. 
Above it (mahanada) is the kala termed Anji, 
and above it is unman;. At the end of the kunda- 
lirandhra-kanda (that is, the nadi wajra, and, 
consequently, sushumna nadi; in other words 
where the sushumna ends), there is the twelve- 
lettered (twelve-petalled) lotus (dwadasharna) 
shining white in colour, where Guru is (this is 
called guru chakra). This chakra stands with 
its face upwards, being covered on the top by 
the lotus with 1000 petals of white colour mixed 
with red (rose or pink). There is a triangle 
(in the guru chakra) formed of three lines named 
a, ka and tha, and decorated with the letters 
ha, la, ksha (situated in the three corners) 
(-Sammohanatantra, Part 2, ch. 2, abridged). 


System F 

In the perineal region and in relation to the 
kanda is situated the adhara (muladhara) lotus. 
It has four petals and on the petals are 4 letters 
from wa to sa. This lotus is called kula (because 
of the seat of Kundalini). Inside the lotus are 
Swayambha-linga and (Power) Dakini as the 
presiding Divinity. There is a triangle within 
the lotus where lies Kundalini. Above it is the 
quivering kama-bija (the desire-germ mantra 
‘Kling'), radiating light. 

The second lotus which is called swadhishthana 
is situated in the genital region. It has six petals 
of red colour, and on the petals are the six 
letters from ba to la. The presiding Divinity is 
Rakini. 

The third lotus which is called manipuraka 
is situated in the navel region. It has 10 petals 
of golden colour which are decorated with the 
letters from da to pha. The presiding Divinity 
is Lakini. 

The fourth lotus is anahata, situated in the 
heart region. It has twelve petals of deep red 
which are decorated with the letters from ka to 
tha. Here is the wayu-bija (the ‘air'-germ 
mantra 'Yang'). In this lotus is situated the 
lustrous Bana-linga. The presiding Divinity of 


177 


The Chakra System 


the chakra is Kakini. 

The fifth lotus is the wishuddha which is 
situated in the throat region. It has sixteen petals 
of smoke colour, and on the petals are the sixteen 
vowels (from a to ah). The presiding Divinity 
is Shakini. 

In the eyebrow region is the ajna lotus with 
two petals of white colour which are decorated 
with (the letters) ha and ksha. The presiding 
Divinity is Hakini. Here is moon-like akshara- 

bija (Ong) which is Parama-hangsah (Supreme 
Being). 

Above the ajna are three pithas (seats; here 
chakras, or auxiliary chakras), bindu, nada 
and shakti, situated (one upon the other) in the 
forehead region. 

Above the three pithas, but outside the physi- 
cal body (that is, cranium) is the brilliant lotus 
sahasrara (that is, the sahasrara is situated out- 
side the cranium where the sushumna _ nadi 
ends). The sahasrara is also called kailasa where 
lies Mahesha (Supreme Shiwa) who is known 
as akula (Parama Shiwa-Supreme Conscious- 
ness-into which kula-Kundalini-has been 
absorbed) -the eternal, the immutable. Here, 
kundalini-power named kula becomes absorbed 
(into Parama Shiwa) (-Shiwasanghita, 5. 80- 
205, abridged). 


2 The chakra system as expounded by Bhairawi 


The great lotus muladhara has four petals of 
red colour on which are the letters from wa 
to sa of golden colour. Here (in the pericarp) 
is the kshiti-mandala (the 'earth'-region). In 
the muladhara, there is a triangle (inside the 
‘earth'-region) which is in the nature of will- 
knowledge-action. Inside the triangle is 
Swayambhu-linga shining like ten-million suns. 
Above it is the kama-bija, and above that is 
the divine Kundalini in the form of a flame. 
Above it is the shining swadhishthana which 
has six petals of red colour. On the petals are 
the six letters from ba to la which are like dia- 
monds (shining white). (Power) Rakini and 
(Deity) Wishnu are situated in the pericarp. 
This lotus is situated in the genital region and 
is pervaded by the kandarpa wayu (an aspect of 
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the apana power which radiates love-desires). 

Above it is the ten-petalled manipura, shining 
like ten-million gems. It is situated in the navel 
region. The lotus (that is, its petals) is like 
cloud (that is black in colour). On the petals 
are the lightning-like letters from da to pha. 
Here (in the pericarp of the lotus) lies (Deity) 
Rudra with (Power) Lakini. 

Above it is the anahata lotus, situated in the 
heart region. It has twelve petals of red colour 
like the rising sun, or the colour of the bandhuka 
flower (Pentapoetes Phoenicea), that is, deep 
red. On the petals are the letters from ka to 
tha. Here (in the pericarp) are (Deity) Ishwara 
and (Power) Kakini. Inside it is Bana-linga 
shining like ten-thousand suns. The anahata 
is in the nature of Shabdabrahman which is 
realized here. 


Above it is the sixteen-petalled lotus of 
smoke colour termed wishuddha, and on the 
petals are the sixteen vowels from a to ah of 
the colour of lightning. The lotus is situated in 
the throat region. It is the seat of akasha (that 
is, the 'void'-region). Here are situated (Deity) 
Sadashiwa and (Power) Shakini. This lotus 
is called wishuddha (which causes purification), 
because here the embodied being becomes 
purified through the realization of Hangsah 
(Supreme Being). 

Above it is the ajna chakra situated in the 
eyebrow region. It has two petals of white 
colour. On the petals are the letters la and ksha 
with bindu. Here are the seats of hangsah and 
bindu. The transference of divine knowledge 
(Guru's ajna) occurs here, so it is called ajna. 

Above ajna is what is called kailasa (chakra), 
and above kailasa is bodhana (chakra). Above 
the bodhana is the great white lotus sahasrara. 
It is the seat of Bindu. ( - Rudrayamala, 
Part 2, 22. 2-13; 27. 53-70, abridged). 


3 The chakra system as explained by Rishi 
Narada 


The lotus termed muladhara has four petals 
of red colour on which are (the letters) wa, 
sha, sha, sa of golden colour. Inside the muladhara 
is a triangle which is in the nature of will- 


knowledge-action. Inside the triangle is Sway- 
ambu-linga, shining like ten million suns. Above 
it is the kama-bija with kala-bindu-nada (Kling). 
Above it is Kundali brilliant like a flame. kundali 
is shyama (that is black or deep green in colour), 
and is in the nature of Krishna (Supreme Being). 
She is established in Krishna. 

Above it is the swadhishthana which has six 
petals of red colour, and on the petals are the 
six letters from ba to la, shining like 
diamonds. 

Above it is the lustrous manipura, situated in 
the navel region. It has 10 petals of smoke colour. 
This lotus is like gems, so it is called manipura. 

Above it is the lotus termed wishuddha which 
has sixteen petals. Above that is the ajna chakra. 
Above ajna is kailasa (chakra), and above the 
latter is bodhini (chakra). Above bodhini is 
sahasrara where lies the seat of Bindu 
(- Goutamiyatantra, 34. 40-54, abridged). 


4 The chakra system as explained by 
Mahidhara 


The muladhara has four petals which are decorat- 
ed with the letters from wa to sa. Inside it is 
situated (Deity) Brahma with (Power) Dakini. 

The chakra named swadhishthana is situated 
in the genital region. It has six petals decorated 
with the letters from ba to la. Here is (Deity) 
Wishnu with (Power) Rakini. 

The manipuraka chakra has ten petals on 
which are the letters from da to pha; it is situated 
in the navel region. Here are (Deity) Rudra 
and (Power) Lakini. 

The anahata, which is in the heart region, 
has twelve petals on which are the letters from 
ka to tha. Here are situated (Deity) Ishwara 
and (Power) Kakini. 

The wishuddha is situated in the throat region. 
It has sixteen petals on which are sixteen vowels 
(from a to ah). In this lotus are (Deity) Sadashiwa 
and (Power) Shakini 

The ajna chakra is situated in the eyebrow 
region, and the letters la and ksha are (on its 
two petals). Here lies (Deity) Parashiwa with 
(Power) Hakini (-Mantramahodadhi, 4. 19-25, 
abridged). 
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5 The chakra system as explained by 
Brahmananda 


At the root of the vertebral column (that is, 
at the lowest point of the sushumna nadi which 
is within the vertebral column) lies the lotus 
called muladhara. It has four petals of deep 
red colour. Inside the pericarp of the lotus 
is a triangle. Within the triangle is Swayambhu- 
linga of golden colour and in the form of bindu 
(supremely concentrated form which has no 
magnitude but only position). He is with Power 
Kakini. Supreme Kundali is in three and a half 
coils around the great linga. 

The six-petalled lotus (named swadhishthana) 
is of whitish-red (raktapandara) colour. Inside 
it is a linga of whitish-red colour and with 
Power Hakini. 

In the navel region is situated the eight- 
petalled lotus (manipura) like a new cloud (that 
is, black in colour). Here is a linga endowed with 
the power of absorbing the universe, and it is 
with Power Shakini. 

There is a lotus (anahata) in the heart region 
with sixteen petals of white colour. Here is the 
great Maheshwara-linga with Power Lakini. 

Thereafter is the great lotus (wishuddha) 
with the ten petals of dark-blue colour. There is 
a great linga named Kama lying with his 
Power. 

In the forehead region is the two-petalled 
lotus (ajna) where is situated Brahma-linga 
with the Power. 

Above the topmost point of the sushumna 
nadi, which is inside the vertebral column, 
is the twelve-petalled lotus (guru chakra) where 
lies a triangle which is in the nature of Brahma- 
Wishnu-Shiwa, and above it is the sahasrara 
lying with its face downward. Here (in the 
sahasrara) is situated Parama Shiwa who is 
Brahman (Supreme Consciousness). Guru (who 
is in the twelve-petalled chakra) is in the divine 
form and in the nature of mantra ( - Tara- 
rahasya, ch. 4, abridged). 


6 The chakra system as explained by Jnanananda 


There is a lotus (muladhara) with four petals 
of golden colour in the perineal region, which 
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are decorated with (the letters from) wa to sa, 
shining like gold. Here lies (Power) Dakini 
of red or white colour, three-eyed, and with 
fierce teeth, holding (in her two right hands) 
a shula (trident) and a khafwanga (a staff with 
a human skull at its top), and in her two left 
hands a khadga (sword) and a _ surakumbha 
(wine-pot). In the pericarp of the lotus is a 
triangle called kamakhya. Inside the triangle 
is kandarpa, an aspect of the apana (-power). 
Within the triangle is also Swayambhu- 
linga with his head downward, who is shining 
red and roving. There is the Kundali-power in 
eight coils around Swayambhu-linga. 

The great lotus adhishthana  (swadhishthana) 
is situated in the genital region. It is deep red 
and is decorated with the letters from ha to la 
of the colour of vermilion (on its six petals). 
Here lies (Power) Rakini who is of the colour of 
dark blue (shyama), holding in her hands a 
shula (trident), a wajra (thunderbolt), a padma 
(lotus) and a damaru (drum). 

In the navel region is the manipura lotus 
of ten petals of the colour of deep blue (nila) 
on which are the letters from da to pha of the 
colour of lightning. Here is the 'fire'-region 
where is situated (Power) Lakini. 

In the heart region is the anahata of twelve 
petals of the colour of mixed blue and yellow, 
or like the flame ofa lamp (pingabha) with the 
letters from ka to tha of red colour. 

In the eyebrow region is the lotus (ajna) 
shining like ten million lightnings which is the 
seat of mind. It has two petals with the bright 
letters (ha and ksha). Inside the triangle (which 
is situated in the pericarp of the chakra) abides 
Itara-linga the red colour (taruna aruna- the 
newly risen sun). Here is situated (Power) Hakini 
who is white in colour and three-eyed, and holds 
in her hands an akshamala (a rosary of rudrak- 
sha = Eleocarpus Ganitrus), a damaru (drum), 
a kapala (skull) and a pustaka (book), a chapa 
bow) and mudra (the gesture of granting boons). 
Within the lotus is situated the Inner-Atman 
(Supreme Being) bright with ongkara-light. 

Then comes the sahasrara lotus standing with 
its head downwards. It is also called kailasa 
(- Koulawalitantra, ch. 2, abridged). 
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7 The chakra system as explained by 
Lakshmana_ Deshikendra 


The muladhara has four petals. Inside it is a 
bright triangle where dwells Divine Shakti 
(Power, that is, kundalini) who is splendorous 
like ten million lightnings, supremely subtle, 
in the nature of Shiwa-Shakti (Consciousness- 
Power) and in three-coils. She passes through 
the middle-path (that is, the brahma_ nadi 
which is within the sushumna) to Parama 
Shiwa (situated in the sahasrara). On_ the 
petals are the letters from wa to sa. Here is 
Kamalasana (Brahma, as the presiding Deity 
of the muladhara). 

The six-petalled lotus swadhishthana has (on 
its petals) the letters from ba to la. Here is 
(Deity) Wishnu. 

The navel-lotus (manipura) has ten petals 
with the letters from da to pha. Here abides 
(Deity) Rudra. 

The heart-lotus (anahata) is decorated with 
the letters from ka to tha (on its twelve petals). 
Here is (Deity) Jshwara. 

The throat-lotus (wishuddha) has sixteen 
petals on which are the (sixteen) vowels. Here 
lies (Deity) Sadashiwa. 

The eyebrow-lotus (ajna) has two _ petals, 
decorated with the letters ha and ksha. Here is 
Bindu (which is Shiwa). Then, there is kala, 
then nada, nadanta, unmani, wishnu-waktra 
and guru-waktra (-Sharadatilakatantra, 5. 127- 
37, abridged). 


8 The chakra system as explained by 
Brahmananda Giri 


The basic chakra is what is known as muladhara 
which has four petals deep red in colour, and 
the petals are decorated with the letters from 
wa to sa of deep red colour. In the pericarp of 
the chakra is a triangle named kamakhya, 
which is in the nature of will-knowledge- 
action. In the triangle lies kandarpa (-power) 
named apara. Inside the triangle is also Sway- 
ambhu-linga of dark-blue colour, with a fissure, 
and his face downward. Divine kundali, who 


is like a streak of lightning and supremely subtle, 
is in a latent form, and in three and a half 
coils from right to left around Shiwa (Sway- 
ambhu-linga). 

The great lotus swadhishthana which is situated 
in the genital region has six petals on which 
are the letters from ba to la. 

The manipuraka which is situated in the navel 
region has ten petals of red colour with the 
letters from da to pha. 

The lotus anahata is situated in the heart 
region. It has twelve petals of red colour on 
which are the letters from ka to tha. Inside 
(the pericarp) is Bana-linga shining like ten- 
thousand suns. Anahata-mantra (mantra in the 
madhyama form, that is, the suprasound form) 
which is in the nature of Shabdabrahman 
(that is, Kundalini) is 'heard' here; and from 
this fact this lotus has been named by the yogis 
anahata. 

In the throat region is what is called wishud- 
dha, which has sixteen petals of smoke colour. 
The petals are decorated with the sixteen vowels 
from a (to ah). The purification of the embodied 
being is effected here, owing to the ‘seeing’ 
of Hangsah (Supreme Being); so it is called the 
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wishuddha lotus. It is also called akasha (because 
it is the region of akasha - 'void'). 

The chakra called ajna, which is situated in 
the eyebrow region, has two white petals on 
which are two letters ha and ksha. Inside the 
chakra is the great linga named Itara (that is, 
the great Itara-linga) of golden colour. Here, 
the transference of living divine knowledge 
(Guru's ajna) occurs, so its name is ajna. 

Above the ajna is the kailasa (chakra) and 
above kailasa is the bodhini (chakra), and again 
above it, is the sahasrara, in which are situated 
Nada and Bindu. Here lies the Void (shunya- 
rupa) which is Shiwa (that is, the void is that 
where everything has been absorbed into Shiwa 
who, as Supreme Consciousness, only remains), 
and the circle (writta) around it (void, that is 
Shiwa) is splendorous Supreme Kundalini in 
three and a half coils. The thousand-petalled 
lotus stands with its face downward and is above 
the twelve-petalled lotus (the guru chakra, 
which is the lower part of the sahasrara), where 
lies Shiwa as Guru (infinite Supreme Being 
in divine form) (- Shaktanandatarahgini, 4. 
9-15, 31, abridged.) 
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CHAPTER 10 


Exposition of the Chakras 


This exposition of the chakras is essentially 
based on the Tantras and supplemented by the 
Waidika and the Pouranika accounts. The 
chakras are the centralizations of the chitra- 
power, occurring at certain points along the 
chitrini, and forming the chakra system. The 
chakra system consists ofthe muladhara, swadhi- 
shthano, manipura, hrit, anahata, wishuddha, 
talu, ajna, manas, indu, nirwana, guru, and 
sahasrara. The chakras will be considered under 
four subheadings: terminology, position, descrip- 
tion, and explanation. 


1 muladhara 


The muladhara is the first chakra occurring 
at the downmost point of the chitrini nadi. 
The principal term for the first chakra appears 
to be muladhara, which has been mentioned in 
the Upanishads, Tantras, and Puranas. 


Terminology 


The following are the Tantrika terms of the 
first chakra: (1) muladhara which has been 
mentioned in the Todalatantra, ch. 2, p. 3; 
Che 7 pps US-1SP Gh By Pe My cch, 8) pe 1 
Matrikabhedatantra, ch. 15, p. 23; Kama- 
dhenutantra, ch. 13, p. 16; Kankalamalinitantra, 
ch. 2, p. 6; Gandharwatantra, ch. 5, p. 27; 
ch. 10, p. 47; ch. 29, pp. 108, 112; Mantra- 
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mahodadhi, ch. 4, 20, 28; Shaktakrama, ch. 1, 
p. 1; Kubjikatantra, ch. 6, 280, 331; Tara- 
rahasya, ch. 2, p. 8; ch. 3, p. 18; ch. 4, p. 22; 
Tripurasarasamuchchaya, ch. 5.4; Bhutashud- 
dhitantra, ch. 1, p. 2; ch. 3, p. 3; ch. 4, p. 4; 
ch. 5, pp. 4,5; ch. 8, p. 8; ch. 10, p. 9; ch. 14, 
p. 12; Sammohanatantra, Part 2, ch. 2, p. 2; 
ch. 4, p. 4; Mayatantra, ch. 6, p. 5; Purashch- 
aranarasollasa, ch. 2, p. 2; ch. 9, p. 9; ch. 10, 
p. 11; Wishwasaratantra, ch. 1, pp. 6, 10; 
ch. 2, pp. 12,23; ch. 4, p. 44; Koulawalitantra, 
ch. 2, p. 6; ch. 3, p. 7; ch. 22, p. 80; Sharada- 
tilakatantra, 5.127; Shaktanandatarangini, 4.10, 
25,27,30,32,34; Rudrayamala, Part 2, 21.18; 
22.2; 25.55; 27.53,58; 44.20; 45.6; Maha- 
nirwanatantra, 5.104,115; Tantrarajatantra, 27. 
35; 30,64; Puraschcharyarnawa, ch. 2, p. 90; 
ch. 5, p. 386; ch. 6, p. 490; Shaktisangamatantra, 
Tara Section, ch. 61.113; Mantramaharnawa, 
ch. 4. 1; Shadamnayatantra, 5.240; Shiwa- 
sanghita, 2.29; 5.92, 144; and Goutarmiyatantra, 
34.40. 


(2) Adhara, mentioned in the  Karikala- 
malinitantra, ch.2, p.6; Phetkarinitantra, ch. 14, 
p. 39; Kularnawa, ch. 4, p. 19; Jnanasankalini- 
tantra, 67, p. 5; Kubjikatantra, ch. 6, p. 7; 
Bhutashuddhitantra, ch. 4, p. 4; Wishwasara- 
tantra, ch. 2, pp. 11,12; Shaktanandatarahgini, 
ch. 4. 9, 25, 29; ch. 9.16; Tantrarajatantra, 
21.82; Shiwasanghita, 2.21; 5.89; Shatchakra- 
nirupana, 4; and Sammohanatantra, Part 2, 
ch. 3, p. 3. 

(3) mula chakra, padma, mentioned in the 
Nilatantra, ch. 5, p. 8; Gayatntantra, 3.44; 
Brihanni'latantra, ch. l,p. 2; ch. 6, p. 31; Gandh- 


arwatantra, ch. 5, p. 24; Bhutashuddhitantra, 
ch. 1, p. 1; Koulawalitantra, ch. 22, p. 80; 
Shaktanandatarangini, 4.28; Rudrayamala, Part 
2, 21.22, 23; 22.4; 29.11; Mahanirwanatantra, 
5.93; Shiwasanghita, 5.98, 172; and Shatchakra- 
nirupana, 13. 

(4) Brahma padma, chakra, mentioned in the 
Nirwanatantra, ch. 4, p. 6; Shadamnayatantra, 
5.249. 

(5) Bhumi (‘'Earth') chakra, mentioned in 
the Rudrayamala, Part 2, 21.27,28,40,49,50, 
53,54,55. 

(6) Chaturdala (four-petalled lotus), chatur- 
dala padma (four-petalled lotus), mentioned 
in the Gandharwatantra, ch. 8, p. 39; Rudraya- 
mala, Part 2, 60.27; Mundamalatantra, ch. 6, 
P- 9. 

(7) Chatuh-patra (four-petalled lotus), men- 
tioned in the Todalatantra, ch. 9, p. 16. 


Position 


The muladhara is situated in the region below 
the genitals and above the anus, and is attached 
to the mouth of the sushumna ( - Shatchakra- 
nirupana, verse 4). The region between the 
genitals and the anus is the perineum. So extern- 
ally, the muladhara is situated in the perineal 
region. Internally, the chakra is at the point 
of the opening of the sushumna, that is, at the 
beginning of the sushumna.. The muladhara 
centralization occurs just at the point where 
the chitrini starts. The chitrini is inside the wajra, 
and the wajra inside the sushumna.. It has been 
stated that kanda is situated above the anus 
and below the genitals (-Shiwasanghita, 5.80). 
This kanda is not the perineum, but the root 
from which all subtle nadis have originated. 
Externally, the kanda is in relation to the perine- 
um, but internally it is situated inside the coccyx. 
The sushumna arises from the central point 
of the kanda. The mouth of sushumna is connected 
with the kanda. The mouth is the starting point 
of the sushumna and then it goes upward. The 
wajra, which lies inside the sushumna as the 
second nadi, arises from the starting point of the 
sushumna. The chitrini, which is inside the wajra 
as the third nadi, also arises from the same start- 
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ing point. At this starting point, which has been 
called the mouth of the sushumna, - and in 
fact, also the mouths ofthe wajra and the chitrini 
-the muladhara lies in the chitrini. 

It has been stated: 'The four-petalled lotus 
(muladhara) is in the adhara' ( - Gandharwa- 
tantra, ch. 8, p. 39). So, the region between the 
anus and genitals is called adhara, that is, the 
perineum. It has also been stated: 'The four- 
petalled lotus is in the adhara which is (connect- 
ed with) the gudasthana (that is, anal region)’ 
(- Koulawalitantra, ch. 22, p. 80). So, the adhara 
is the perineum. Yoni is another term for the 
perineum. It has been stated that the region 
between the anus and the genitals is yoni, 
where the kanda lies (-Shiwasanghita, 5.81). 
So the yoni is the perineum, and in the yoni- 
region lies internally (that is, in the coccyx) 
the kanda from which the sushumna arises. It 
has also been said that the muladhara is in the 
region of the anus (-Sammohanatantra, Part 2, 
ch. 2, p. 2), and so this lotus is also called guda- 
padma (anal lotus) (- Bhutashuddhitantra, ch. 
10, p. 9). The exact position of the muladhara 
has been clearly stated in the Mridanitantra, 
which says that the muladhara is situated above 
the anus. This position of the muladhara has 
been approved in the Yogaswarodaya. The place 
above the anus means the place lying in that 
part of the perineum which is very close to the 
anus. 


In the Waidika accounts, the same position 
of the muladhara has been described. It has 
been stated that the muladhara is in the region 
between the anus and the genitals ( - Yoga- 
shikhopanishad, 1.168; 5.5). This region is the 
perineum. It has been stated that the yoni- 
sthana is between the muladhara and the swadhi- 
shthana and the muladhara is situated in the 
gudasthana (anal region) (-Yogachudamany- 
upanishad, Mantras 6-7). This means: the 
yonisthana is between the anus and the genitals, 
and, consequently, it is the perineum. The 
gudasthana is actually that part of the perineum 
which is close to the anus. Here, it is indicated 
that the position of the muladhara is in that part 
of the perineum which is closest to the anus. 
The term adhara for perineum has also been 
used. It has been stated that the brahma chakra 
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(muladhara — chakra) is in the adhara 
(- Soubhagyalakshmyupanishad, 3.1.). The 
adhara is the perineal region. 

According to the Pouranika accounts, the 
muladhara is situated in the perineal region. 
It has been stated that the four-petalled lotus 
(muladhara) is placed in the adhara ( - Dewi- 
bhagawata, 11.1.43). Adhara is the perineum. 
Also the term mula has been used for the perine- 
um (- Shiwapurana, 5b. 29.131). 

All the evidences - Waidika, Tantrika, and 
Pouranika-indicate that the position of the 
muladhara, when considered externally, is in 
that part of the perineum which is very close 
to the anus. 


Description 


The muladhara (Plate 1) has four petals ( - Shat- 
chakranirupana, verse 4). This has been support- 
ed by all Tantras as well as by the Waidika 
and Pouranika accounts. The arrangements 
of the petals are as follows: the first petal is 
situated in the north-east corner, the second 
petal in the east-south corner, the third petal 
in the south-west corner, and the fourth petal 
in the west-north corner of the lotus. The east 
and the west are considered to be on the right 
and the left side ofthe practitioner respectively. 
The colour of the petals of the muladhara 
is shona (- Shatchakranirapana, verse 4). The 
commentators Kalicharana, Shankara and Bhu- 
wanamohana say that the shona is the blood- 
colour. According to Wachaspatyam (the great 
Sanskrit Dictionary, compiled by Taranatha 
Tarkawachaspati Bhattacharya), shona is the 
blood-colour. The blood-colour is the deep 
red colour like the jawa flower (the China rose 
or Bengal rose). That the petal-colour is deep 
red has been stated in the Bhatashuddhitantra, 
ch. 1, p. 1; Sammohanatantra, Part 2, ch. 2, 
p. 2; Tararahasya, ch. 4, p. 22; Mridanitantra, 
quoted in the Amarasanggraha MS and Shaktan- 
andatarangini, 4.9. It has also been stated that 
the colour of the petals is like molten gold 
( - Gandharwatantra, ch. 5, p. 27; Kankala- 
malinitantra, ch. 2, p. 4; Rudrayamala, Part 2, 
27.56; and Goutarmiyatantra, 34.43). The molten 
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gold is the shining red colour. According to 
a certain Tantrika school the colour of the petals 
is pita (- Puraschcharyarnawa, ch. 6, p. 490). 
Pita is a yellow colour. It has also been stated 
that the adhara is of a_ golden colour 
(- Dakshinamurti, quoted by Wishwanatha in 
his commentary entitled shatchakrawiwriti; 
Koulawalitantra, ch. 22, p. 80). The golden 
colour is the shining yellow. This school practises 
a different mode of concentration. However, 
in the generally adopted mode of concentration 
the petal colour has been accepted as deep red 
as taught by most of the gurus. In the Pouranika 
accounts, the muladhara has been described 
as of golden colour (that is, shining yellow) 
(- Shiwapurana, 5b.29.140) as well as of molten 
gold (that is shining red) (-Dewibhagawata, 
7.35.34). 

On the petals of the muladhara, are the four 
letters (wedawarna) from wa to sa which are of 
the colour of the shining udyat gold ( - Shat- 
chakranirupana, verse 4). The commentator 
Ramawallabha says that udyat gold means 
heated gold. The commentator Bhuwana- 
mohana gives the same translation. The shining 
heated gold presents a mixture of shining red 
and gold colours. The commentator Wishwa- 
natha explains 'udyat' as 'prasphutita', that is, 
blown or opened. The translation of the passage 
can also be: the letters are visibly shining as 
the colour of gold shines. Or, the lotus usually 
hangs with its head downwards; but when 
its head is upwards, it blooms and the four 
letters are seen shining like the colour of gold. 
However, let us see what other Tantras say 
about it. It has been stated that the letters 
(on the petals of the muladhara) are of the 
shining colour of gold (-Gandharwatantra, 
ch. 5, p. 27). This means that the letters shine 
like gold, ie. the letters are gold or shining 
yellow in colour. This has been clearly mentioned 
by Bhairawi. She says: 'The letters from wa to 
sa are of the colour of gold (swarnawarna,= 
gold-colour)' (-Rudrayamala, Part 2, 22.2). 
Narada also says: 'The letters wa, sha, sha, sa 
(which are on the petals of the muladhara) 
are of golden colour’ (-Goutamiyatantra, 
34.42). It has been stated that the letters from 
wa to sa shine like gold (-Koulawalitantra, 


ch. 22, p. 80). There is another school which 
holds that the letters are of blood-colour 
(-Mayatantra, quoted by the commentator 
Wishwanatha; Shaktanandatarangini, 4.9). In 
the Pouranika accounts, it has been stated that 
the letters from wa to sa shine like gold (that is, 
gold-colour) (- Dewibhagawata, 7.35.34). So 
we find that the letters are of golden colour 
(or shining yellow colour) and also of blood- 
red or deep red colour. According to the mode 
of concentration, either golden or deep red 
colour should be adopted. 

These four letters are wa, sha, sha and sa. 
This has been adopted in all Tantras. These 
letters are with nada-bindu (0). It has been 
stated in relation to the manipura chakra that 
the letters should be with bindu (nada-bindu) 
(- Nirwanatantra, ch. 6, p. 8). This applies 
to all chakras. It has been stated that 
bindwardha (bindu + ardha : ardha-bindu = 
nada-bindu) should be added to the letters 
which are on the petals of the muladhara, 
swadhishthana, manipura, anahata, wishuddha, 
and ajna chakras (- Bhutashuddhitantra, ch. 1, 
pp. 1 and 2; ch. 2, p. 2). Wishwanatha, in his 
commentary entitled Shatchakrawiwriti, says 
that according to the Sarasamuchchaya, the 
letters which are in the six lotuses are with bindu 
(nada-bindu). So the letters wa, sha, sha and sa 
become wang, shang, shang and sang when nada- 
bindu is added. This indicates that the letters 
in the chakra are not the letters of the alphabet 
of the Sanskrit language. They are matrika- 
units which are the mantra-units. 


The letters (matrika-letters) on the petals 
of the chakras are arranged from the right 
(to the left) ( - Wishwasaratantra, ch. 1, p. 10). 
In connection with the wishuddha_ chakra, 
it has been stated that the letters are arranged 
from the right (-Shiwapurana, 5b.29.136). 
This applies to all chakras, as is stated in the 
Wishwasaratantra. So in the muladhara, the 
letters are arranged in this way: on the petal 
situated in the north-east corner, which is the 
first petal, is wang, on the petal in the east-south 
is shang, on the petal in the south-west is shang, 
and on the petal in the west-north is sang. 
Concentration on the letters is done both from 
right to left and in the reverse manner, depend- 
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ing on the purpose, evolution or absorption 
( - Wishwasaratantra, ch. 1, p. 10). 

The petals of the chakras are the seat of speci- 
fic qualities (writtis). Narayana, in his commen- 
tary on the Hangsopanishad, Mantra 7, has 
mentioned these qualities. He says that accord- 
ing to the Adhyatma Wiweka the specific 
writtis (qualities) are in the muladhara, swadhi- 
shthana, manipura, anahata and _ wishuddha, 
and these wnttis are arranged on the petals 
from right (to left). Jaganmohana, Jagan- 
mohana Tarkalankara alias Purnananda 
Tirthanatha, a great authority on Tantra), 
in note eighty-seven in connection with his 
commentary on the Mahanirwanatantra, 5.104, 
also mentions the wnttis which are on the petals 
of the chakras. Moreover, he has not only men- 
tioned the writtis in the muladhara, swadhishth- 
ana, manipura, anahata and wishuddha as is 
done by Narayana, but also in the talu, manas 
and indu chakras. All these writtis will be men- 
tioned in their appropriate place. 

On the petals of the muladhara are the four 
writtis arranged from right to left. On the first 
petal (situated in the north-east) is greatest 
joy (paramananda), on the second petal is 
natural pleasure (sahajananda), on the third 
petal is delight in the control of passion 
(wirananda), and on the fourth petal is blissful- 
ness in concentration (yogananda). 

In this chakra is the quadrangular ‘earth'- 
region, surrounded by eight shining spears 
(shulas), and within it (‘earth'-region) is the 
dhara-bija (the ‘earth'-germ mantra Lang) of 
the shining yellow colour and delicate like 
the lightning (that is, the bija is lightning-like 
and yellow in colour) (-Shatchakranirupana, 
verse 5). This translation (of verse 5) is according 
to Ramawallabha and Bhuwanamohana. But 
Kalcharana differs. He qualifies both the 'earth'- 
region and the 'earth'-germ mantra as yellow. 
He cites two passages in support of his expla- 
nation. In one passage, it is stated that the 
‘earth'-region is square and yellow in colour and 
surrounded by eight spears. The other passage 
says that inside it is the aindra-bija (that is, the 
‘earth'-germ mantra) which is yellow in colour. 
Let us investigate what other Tantras say. The 
Kankalamalintantra (ch. 2, p. 4) mentions 
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the 'earth'-region (prithwi) in the muladhara, 
but does not qualify it. The Rudrayamala 
merely mentions (Part 2, 22.3) the ‘earth'- 
region (kshiti-mandala = 'earth'-region) in the 
muladhara without any description. Only the 
name of the 'earth'-germ mantra (prithwi- 

bija) has been mentioned in the Bhutashuddhi- 
tantra, ch. 1, p. 1. It has been stated that in the 
muladhara is the '‘earth'-region (kshiti-chakra) 
where the 'earth'-germ mantra (dhara-bija) 
is situated, mounted on the elephant named 
Airawata (-Sammohanatantra, Part 2, ch. 2, 
p. 2). The colour of the 'earth'-region and its 
germ mantra has not been mentioned here. 
Also, the ‘'earth'-region (kshiti-chakra) is inside 
the pericarp of the lotus (muladhara), which is 
four-cornered (that is, square) and where the 
Langbija lies in the form of Indra (the Deity) 
(that is, aindra-bija which is the same as the 
prithwi-bija) ( - Nirwanatantra, ch. 4, p. 6). 
Here also colour has not been mentioned. 


It has been stated that the  ‘earth'-region 
(prithwi-mandala) (lying in the muladhara) 
is yellow in colour and quadrangular 
and is surrounded by the eight spears; inside it 
(earth'-region) is the '‘earth'-germ mantra 
(dhara-bija) mounted on an elephant and four- 
armed (- Mridanitantra, quoted in Amarasang- 
graha MS). Here, the colour of the ‘earth'- 
region has been mentioned, but not of the 'earth'- 
germ mantra. In the Waidika accounts, the 
‘earth'-region is only said to be a square (- Yoga- 
shikhopanishad, 1.176; 5.13). We find in the 
Pouranika accounts that the ‘earth'-region 
(awani-mandala) is golden colour (that is, shining 
yellow), quadrangular and with a thunderbolt, 
and inside the region is the Lang-bija (prithwi- 

bija = the 'earth'-germ mantra) ( - Dewi'bhaga- 
wata, 11.8.3). Here also the colour of the lang- 

bija has not been mentioned. 

The colours of the regions in the chakras 
are identical with their bijas. In the muladhara, 
the 'earth'-region is yellow in colour, so its 

bija lang should be yellow also. In concentration, 
the colour of the ‘earth'-region and that of the 
‘earth'-bija are thought of as yellow. This has 
been indicated in the Mantramaharnawa, 1,4, 
p. 41. Of the mantra Lang, '‘la' is the bija part. 
It is the basic part which is intimately connected 
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with the particularized sound-form. The ‘la’ is 
the prithwi-bija (- Matrikanighantu, 53, p. 51). 
It has been stated that ‘la’ is yellow and like a 
streak of lightning (- Kamadhenutantra, 6.28). 
So, the colour of ‘la’ is shining yellow, and, 
consequently, ‘la’ with nada-bindu, that is, 
Lang, the '‘earth'-bija, is of a shining yellow 
colour, as has been stated in the Shatchakra- 
nirupana, Verse 5. That the ‘earth’ (prithwi)- 
bija lang which is in the muladhara is yellow 
has been clearly stated in the Mahanirwana- 
tantra, 5.104; also in the Shyamarahasya, ch. 1, 
p. 16. So both the 'earth'-region and the ‘earth'- 
bija_ situated in the muladhara are yellow in 
colour. 

The 'earth'-bija lang has been explained in 
the Sathchakranirupana, Verse 6: 'the 'earth'- 

bija is ornamented with four arms and mounted 
on the King of elephants; on the lap of the bija 
is the child Creator, shining like the sun in the 
morning with four arms and four faces which 
are beautiful like lotuses. The King of elephants 
means the elephant named Airawata who is 
the bearer of Deity Indra. The 'earth'-bija 
and the aindra-bija are identical. From the 
viewpoint of the mahabhuta, Lang is the 'earth'- 

bija, and from that of the dewata (deity) it is 
aindra-bija. The Lang consists of the bija part 
and the nada-bindu part. The bija part is 
Deity Indra who has four arms and is mounted 
on the best elephant Airawata. On the lap of 
Indra is the Creator, that is, Deity Brahma 
who is the shining red colour like the rising sun, 
and who has four beautiful faces and four arms. 


It has been stated that Lang-bija is in the form 
of (Deity) Indra (- Nirwanatantra, ch. 4, p. 6). 
So the bija aspect is Deity Indra, that is, Deity In- 
dra arises from the bija aspect of Lang, when the 
mantra is made living by concentration and 
japa. Indra is seen mounted on the elephant 
named Airawata. So it is said that the king of 
the elephants (Airawata) is the carrier of the 
aindra-bija ( - ibid., ch. 4, p. 6). Airawata is 
white and has four tusks (-Shabdakalpa- 
drumah). So it has been said that the seat of Indra, 
mounted on the elephant Airawata, is in the 
quadrangular ‘earth'-region in the muladhara 
(-Sammohanatantra, Part 2, ch. 2, p. 2). In 
the concentration-form (the form arising from 


the mantra in concentration; and also the form 
which is thought of in concentration) of Indra, 
he is yellow in colour, thousand-eyed and holds 
in his hands the thunderbolt and a lotus, and is 
adorned with ornaments ( - Tantrasara 3.52). 
The thousand eyes should not be taken in a 
literal sense. It means the fully aroused spiritual 
eyes. He has been described as having two 
eyes as well as three eyes. Indra should be 
considered as having four arms according to the 
ext. He has also been described as having two 
arms. The thunderbolt and lotus are in his hands. 
If he is thought of as having four arms, then in the 
hird hand he is holding a goad (ankusha), and 
he fourth hand may pass round his Power 
Indrani as in an embrace. But, in the concentra- 
tion form, Indra is alone, and, consequently, 
he is holding the thunderbolt and a lotus in 
his two hands, and his other two hands are in the 
gestures of granting boons and dispelling fear. 
The lotus which is held in his hand is a blue lotus. 


Brahma 

On the lap of the dhara-bija Lang is Deity 
Brahma. So it has been said that on the lap ofthe 
dhara-bija is the child Creator (Brahma) 
(-Sammohanatantra, Part 2, ch. 2, p. 2). Also, 
Brahma, with Power Dakini, is in the four- 
petalled muladhara (-Mantramahodadhi, 4. 
19-20); and, Kamalasana (Brahma) is in the 
muladhara (-Sharadatilakatantra, 5.130). The 
celebrated commentator Raghawabhatta says 
that Kamalasana is Brahma, who is the presiding 
Deity ofthe adhara. 

In the Waidika accounts we also read that 
Brahma is the presiding Deity (adhidewata) of 
the quadrangular '‘earth'-region (that is, the 
muladhara) (- Yogashikhopanishad, 1. 176; 5. 
13). About the actual seat of Brahma, it has been 
stated that it is above the nada (the crescent 
aspect) of the aindra-bija (Lang) (-Nirwana- 
tantra, ch. 4, p. 6). Above the nada of Lang is 
bindu (point), and, therefore, bindu is the seat 
of Brahma. This means that within the bindu 
lies Brahma in an unmanifested state. When the 
mantra is aroused, Brahma emerges from the 
bindu. So it is said that Brahma dwells there 
(that is, above the nada, which is bindu) (- ibid., 
ch. 4, p. 6). Kalicharana explains rightly that 
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‘in the lap of dhara-bija’ means within the bindu 
of the bija. He quotes a passage in which it has 
been stated: 'In the muladhara is the dhara- 

bija (which is) Amaradhipa (Indra) who is 
mounted on an elephant; in his (Indra's) lap, 
that is, in its bindu (i. e. the bindu of the dhara 

-bija Lang) dwells Brahma in the form of a child.’ 
Here it has been shown that the dhara-bija 
and Deity Indra are the same. Kali'charana too 
says that the dhara-bija is identical with Indra. 
He quotes a passage which says: 'The mantra- 
letters are the dewata (divinity), and the dewata 
is in the form of the mantra.’ 

In the Waidika sandhya-yoga-process, con- 
centration is done on Brahma during puraka 
pranayama (the inspiratory phase of breath- 
control). The Samaweda form of Brahma is as 
follows: Brahma is blood-coloured (deep red 
colour), with four faces and two arms, and holds a 
rudraksha rosary (aksha-sutra) in one hand, and 
a sacred water-pot (kamandalu) in the other hand, 
and is seated on a swan (hangsah). The Rigweda 
and the Yajurweda forms are the same as the 
Samaweda form. Concentration on Brahma is 
done in the navel region, that is, in the manipura 
chakra. 

The concentration-form of the Divine Power 
Gayatri (kundalini) as Brahmi (Power of 
Brahma) is this: as Brahma, she is (that is, 
she is of a deep-red colour, four-faced, and two- 
armed), with holy grass (kusha) in her hand, 
seated on a swan; she is in the stage of preadole- 
scence - from her arises the Rigweda - and is 
in the sun-sphere (surya-mandala). This is the 
Samaweda-form. The Yajurweda-form is this: 
She is of a deep-red colour, clad in red raiment, 
three-eyed, holds (in her three hands) a goad, a 
rudraksha rosary and a sacred water-pot, and 
(the fourth hand) in the attitude of granting 
boons, is seated on a swan, in the stage of 
preadolescence, uttering the Rigweda, and in 
bhur-world, and she is the Divine Power of 
Brahma. In the Rigweda-form she is on a swan, 
and is assuming the lotus posture (padmasana); 
she is four-faced and deep-red in colour, her two 
arms are holding a rudraksha rosary and a 
sacred water-pot; she is in the stage of preadole- 
scence; she is like Brahma; and she is Brahmani 
(the Power of Brahma). From all this, it appears 
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that the form of Brahma and that of his Power 
are identical. 

In shatchakrayoga, concentration on Brahma 
is done in the muladhara. In the Waidika 
process, the concentration form of Brahma is 
this: in the 'earth'-region with Lang is Hiran- 
maya (Brahma) who has four arms and four 
faces. In the sandhya process, there are greater 
details of his form. 

The Pouranika form of Brahma for concentra- 
tion is as follows: he is situated in the pericarp 
of the hrit lotus; his face is deep-red in colour 
(this means that he is of a deep-red colour); he 
has beautiful eyes, four faces and four arms, 
making the gestures of granting boons and dis- 
pelling fear, he has the sacred thread (brahma- 
sutra) over his shoulder, and he is splendorous 
(-Padmapurana, 1.15.188-9). Brahma is also 
golden in colour, four-faced, and large-eyed 
(- Brahmandapurana, 24.15). Brahma has also 
been mentioned as having five faces ( - Wamana- 
purana, 2.24). About the Powers (Shaktis) of 
Brahma, Wishnu and Rudra, it has been stated 
that Power Brahmi is of sattwa, and white in 
colour, Power Waishnawi is of rajas, and red in 
colour, and Power Roudri is of tamas, and black 
in colour ( - Warahapurana, 96. 58-9). So the 
Powers of Brahma, Wishnu and Rudra appear to 
have the same qualities and colours. 


The dhyana (concentration)-form of Brahmi 
(Power of Brahma) is as follows: Brahmi is deep- 
red in colour (as quoted by Kalicharana, or 
golden according to the text edited by 
Rasikamohana), clothed in the skin of the black 
antelope (krishnajina), and holds a staff (danda), 
a sacred water-pot (kamandalu) and a rosary of 
rudraksha, and makes the gesture of dispelling 
fear ( - Wishwasaratantra, ch. 2, p. 22). Accord- 
ing to Kalicharana, Brahma has the same 
weapons as his Power Brahmi; this conclusion 
he bases on the Saptashatistotra, which says that 
Shiwa and Shakti have the same weapons. The 
Pouranika accounts also support this view. 


Moreover, it has been stated that Brahmani 
(Power of Brahma) is the real creator, and not 
Brahma, so he is (like) a corpse ( - Kubjika- 
tantra, 1.25-6). It indicates that the creativity 
of Brahma becomes manifested through his 
Power termed Brahmani or Brahmi. So, the 
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characters of both are identical. 

The form of Brahma described in the Mridani- 
tantra (quoted in the Amarasanggraha MS) is as 
follows: Shiwa named Brahma who is in the lap 
of dhara-bija is of deep-red colour and has four 
faces and four arms with different weapons. Also, 
Brahma is of deep-red colour, three-eyed, four- 
faced, holding (in his hands) the rosary of 
rudraksha and the sacred water-pot and seated 
on a swan ( - Koulawali'tantra, ch. 22, p. 80). 
Kalicharana quotes a passage from the Bhuta- 
shuddhitantra in his commentary on verse 6, 
which says that in 'its' lap is the child Brahma 
who is deep-red in colour, four-faced and four- 
armed and seated on the back of a swan. It has 
been stated that the Goddess Sawitri who is the 
‘mother' of the Weda is on the left side of Brahma 
( - Nirwanatantra, ch. 4, p. 6). It has also been 
stated that Brahma is with (Power) Dakini in the 
muladhara ( - Todalatantra, ch. 7, p. 14; Mantra- 
mahodadhi, 4.19). (Concerning the form of 
Brahma for concentration, see Plate 2, left top 
figure). 


Dakini 

The Goddess (dewi) named Dakini is situated 
here (in the muladhara); she has four beautiful 
arms and bright red eyes; she is splendorous 
like the brilliance of many suns rising 
simultaneously; she always carries divine know- 
ledge-light (to impart to the yogis) ( - Shatchakra- 
nirupana, Verse 7). 

Dakini is the Power of the muladhara. It has 
been stated that concentration should be done on 
Power Dakini who is fit to be worshipped 
( - Kankalamalinitantra, ch. 2, p. 4). Power 
Dakini is the presiding Divinity of the muladhara, 
so it has been stated that here (in the muladhara) 
is situated Dakini as the door-keeper (that is, the 
presiding Divinity) ( - Sammohanatantra, Part 2, 
ch. 2, p. 2). That Dakini is the divinity of the 
muladhara has been stated in the Shiwasanghita, 
5.90). Kalicharana quotes a verse in which it is 
stated that Dakini, Rakini, Lakini, Kakini', 
Shakini and Hakini are the queens of the six 
respective lotuses. So, Dakini is the presiding 
Divinity of the muladhara. Dakini is the Power 
which is linked to Brahma, the first Shiwa. It has 
been stated that Dakini, Rakini, Lakini, Kakini, 


Shakini (and Hakini) are the Powers residing in 
the six lotuses, who are linked to six Shiwas 
(Brahma and others) (-Rudrayamala, Part 2, 
25.54 -5). Because of this connection, concentra- 
tion is done on Dakini along with Brahma in the 
muladhara (-ibid., 30.14). 

Now we come to the form of Dakini for 
concentration. In the text (verse 7) Dakini has 
been described as having four arms and bright 
red eyes. About the colour of the body, it has been 
stated that she is shining like the lustre of many 
suns rising at the same time. Wishwanatha 
explains it as 'very red'. She is shining deep-red 
in colour. For concentration purposes we need 
greater details. 


Forms of Dakini 

"She appears like the autumnal moon (that is, 
she is shining white in colour), and has two arms; 
her eyes are smeared with collyrium and 
tremulous; she is bright with a mark on the space 
between the eyebrows (tilaka) of vermilion, clad 
in black antelopes skin and adorned with various 
ornaments; and her face is as beautiful as the 
moon’ (- Kankalamalinitantra, ch. 5, pp. 22-3). 

"Dakini is radiant and appears agile; she is the 
mother of wealth; she holds (in her hands) a 
sacred water-pot and a knife, and makes the 
gesture of granting boons' (-Kularnawa, ch. 
10, p. 53). 

"Dakini is shining white in colour and red- 
eyed; she holds a sword, a drinking vessel, a 
trident, and a skulled staff and has fierce teeth' 
(-Gandharwatantra, ch. 9, p. 42). 

‘Dakini who is the Power of Brahma is shining 
red in colour, four-armed, divinely dressed and 
holds varied weapons (in her hands)' (- Mridani- 
tantra, quoted in the Amarasanggraha MS). 

‘Dakini is red in colour, red-eyed, fearful to the 
unspiritual persons; she holds a skulled staff, 
club and a drinking vessel filled up with wine; 
she is fierce and has terrific teeth’ (- Mahamukti- 
tantra, quoted in the Yogakalpalatika MS). 

‘Dakini shines like the morning sun (that is, 
red), (or) white like milk; she holds (in her right 
hands) a trident and a skulled staff, and in her 
left hands a sword and a drinking vessel; she has 
three eyes and fierce teeth' (-Koulawalitantra, 
ch. 22, p. 80). (For the form of Dakini for 
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concentration, see Plate 2, right top figure.) 


The Triangle 
In the region where the moth of the wajra lies 
(and, consequently, the mouths of the sushumna 
and chitrini), in the pericarp (of the muladhara) 
is a triangle named traipura which is bright like 
lightning, beautiful, and is in the nature of love- 
desire (kama); wayu (vital force) named 
kandarpa (the energy associated with pleasurable 
desires) is present always and everywhere in the 
triangle; kandarpa is the controller of the em- 
bodied beings, very deep red and shines like 
ten million suns ( - Shatchakranirupana, Verse 8). 
It has been stated that inside the pericarp of 
the muladhara is a beautiful triangle (trikona) 
which is in the nature of will-knowledge-action 
and (the Deities) Brahma, Wishnu and Shiwa 
(- Kankalamalinitantra, ch. 2, p. 4). The 
triangle is the seat oflove-desire (madana) where 
kandarpa is the presiding force ( - Nirwana- 
tantra, ch. 4, p. 6). The triangle has been termed 
tripura  (-Gandharwatantra, ch. 5, p. 27). 
The triangle is composed of three lines, 
called wama, jyeshtha. and roudri and 
there lies the seat of Power (kundalini-power); 
inside it is the tremulous desire-radiating force 
(kama-wayu) in the form of germ (bija) (that is, 
the kama-bija-mantra Kling) (-Sammohana- 
tantra, Part 2, ch. 2, p. 2). The triangle has also 
been termed yoni (a triangular process which is 
the abode of powers) where lies Kxindalini, 
and in its upper aspect is situated the quivering 
and shining kama-bija (that is, the mantra 
Kling) (-Shiwasanghita, 5.91). In the mula- 
dhara is a triangle which is in the nature of will- 
knowledge-action where lies the kama-bija Kling 
(- Rudrayamala, Part 2, 27. 53-4). Also in the 
Goutamiyatantra, 34. 40-1). Yoni is a triangle. 
So it is said that the yoni (triangle) which is 
situated inside the pericarp of the muladhara 
is called kamakhya, inside of which lies kandarpa 
(force in the form of pleasurable desires) which 
is an aspect ofapana (wayu) (- Koulawalitantra, 
ch. 22, p. 80). That the kandarpa-force is an 
aspect of apana-force has also been mentioned 
in the Shrikrama, quoted in his comment by 
Wishwanatha. The kandarpa has a special term 
-apara (- Shaktanandatarangini, 4.9). Kan- 
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darpa has also been called wahni-wayu (fire- 
force) (-Mayatantra, also cited by Wishwa- 
natha). 

It is mentioned in the Waidika accounts that 
there is a trirawritta region (that is a triangle) 
in the muladhara where lies the seat of kama 
in form (kama-rupa) (that is, kama in the form 
of the mantra Kling) (-Soubhagyalakshmyupa- 
nishad, 3.1). Inside (the pericarp of) the mula- 
dhara is yoni (the triangular region) which is 
kamakhya (the seat of kama) ( - Yogachuda- 
manyupanishad, 8). In the triangle is the seat of 
what is called kama-rupa (kama in form, that is, 
in the form ofthe mantra Kling) which makes de- 
sire fruitful (- Yogashikhopanishad, 1.171; 5.8). 
In the triangle is apana (-wayu) in which is what 
is called mula-kanda (germ form) and it is also 
called kama-rupa (kama-form); the triangle 
is the wahni-kunda (the place of fire) (- Yoga- 
rajopanishad, 6). Here it is indicated that an 
aspect of apana wayu is kama in germ-form 
which is Kling. The triangle is the seat of fire, 
that is, fire-wayu which is called kandarpa-wayu 
in the Tantras. So the kama or kandarpa-wayu 
is an aspect of apana wayu and is in the nature 
of fire, and it is called fire-force. 


Swayambhu-linga 

‘Inside it (the triangle) is situated Swayambhu 
in the form of linga as pashchimasya (that is, 
"Ong"); he is beautiful like molten gold and is 
revealed by the knowledge arising in concentra- 
tion (dhyana); he is of the shape and colour 
of new leaves; he shines like lightning and 
radiates cool rays like the full moon; as Kashi 
(the holy city of Benares) is the great seat of 
Shiwa, so the triangle (in the muladhara) is 
the seat of Swayambhu (a name of Shiwa); 
he is in union with kundalini (wilasi); and he 
is like a whirlpool in the river (that is, in circular 
motion)’ (- Shatchakranirupana, Verse 9). 

The meaning of the word 'pashchimasya' 
is: with the face lying behind. But all the com- 
mentators - Kahcharana, Shankara, Wishwa- 
natha, Ramawallabha and Bhuwanamohana- 
interpret it as: with the face downwards. 
Kalicharana quotes from the Kalikulamrita 
which says that Swayambhu is with his face 
downwards. The technical meaning of the 
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word is 'O' (- Warnabijakosha) which, with 
nada-bindu, becomes ‘Ong’. On the basis of the 
technical meaning, it can be said that the linga 
is in the form of ‘Ong’. 

'Jnanadhyanaprakasha'- jnana is knowledge 
and dhyana means concentration. This com- 
pound word has been interpreted as follows. 
Kalicharana says: ‘he who is realized by 
knowledge and concentration. The formless 
aspect of Swayambhu is revealed by knowledge, 
and Swayambhu in form is realized by con- 
centration. Shankara says that the realization is 
caused by jnana yoga and dhyana yoga. Accord- 
ing to Wishwanatha: he who is revealed by know- 
ledge and concentration. Ramawallabha inter- 
prets jnana as tattwajnana and dhyana as chinta 
(reflection). Tattwajnana is the true knowledge; 
the knowledge of Brahman’ (- Wachaspatyam); 
knowledge of the truth ( - Apte). Bhuwana- 
mohana also says that knowledge is the true 
knowledge and concentration is the reflection 
on the true nature; the jnanins by true knowledge 
and the dhyanins by concentration 'see' him. 
However, the senso-intellectual form of know- 
ledge does not reach Swayambhu, so that know- 
ledge which develops in concentration is the 
only means of his realization. So jnana-dhyana 
is the concentration-knowledge-light by which 
Swayambhu is ‘seen’. 


About the appearance (rupa) of Swayambhu, 
it has been said that it is like the appearance 
of a new leaf. According to Kalicharana, rupa 
includes both shape and colour. He says that 
as the pistil inside the champaka flower is broad 
at the bottom and tapers to a point at the top, 
so is the shape of Swayambhu, and he is shyama 
in colour. Shyama is black or green colour 
(-Wachaspatyam and  Shabdakalpadrumah). 
Ramawallabha simply says that he has the colour 
of a new leaf. This has been explained by 
Ramakrishna Widyaratna as slightly red in 
colour (araktawarwa). 

Now, let us investigate what other Tantras say 
about Swayambhu. Swayambhu-linga is always 
with Kundali coiled around him (- Kankala- 
malinitantra, ch. 2, p. 4) and this explains why he 
has been called wilasi. It has been stated that in- 
side the triangle is Swayambhu-linga, shining like 
ten million suns (-Rudrayamala, Part 2, 27.54; 


Goutamiyatantra, 34.40). The colour of Swayam- 
bhu-linga has been more clearly stated here: 
he is as bright as the lustre often million suns and 
is of deep red colour (- Koulawalitantra, ch. 22, 
p. 80). And also, he shines like the lustre of ten 
million suns, and concentration should be done 
on his fourth aspect (that is, turiya -the con- 
centration aspect) which is deep-red in colour 
( - Gandharwatantra, ch. 5, p. 27). These state- 
ments indicate that Swayambhu-linga is of 
shining deep-red colour. There is mention of his 
other colours too. It has been stated that con- 
centration should be done on Divine Shiwa 
(here, in the linga-form, that is Swayambhu- 
linga) who is beautiful in the colour of shyamala 
(black or green colour), lying inside the triangle 
(-Bhwtashuddhitantra, ch. 1, p.l). And in 
Shaktanandatararigini, 4.9. He is also of golden 
colour (shining yellow colour). It has been 
stated that inside the triangle is what is known as 
Swayambhu-linga who is of golden colour 
( - Tararahasya, ch. 4, p. 22). 


About the linga-form of Shiwa. It has been 
stated that Maheswara (a name of Shiwa) 
in the form of linga is in the triangle ( - Nirwana- 
tantra, ch. 4, p. 6). The lingo has also been 
called Mahalinga (the great linga; it is an 
epithet of Shiwa) (- Yogachudamanyupanishad, 
8). In the linga-form, there is a fissure and it 
lies in pashchimanana (= pashchimasya, that 
is Ong-shaped) (- Shaktanandatarangini, 4.9). 
The linga-form is actually the bindu-form, so it 
has been stated that Swayambhu-linga 
is in the form of bindu ( - Tararahasya, ch. 
4, p. 22). The linga-form appears not to 
be in tranquillity. It has been said that 
Swayambhu-linga is roving  (-Koulawali- 
tantra, ch. 22, p. 80). This unquietness of the 
linga is due to the untranquil kamawayu-bija 
(kama-force in the germ-form, that is, the 
mantra Kling) ( - -Sammohanatantra, Part 2, 
ch. 2, p. 2). Kama-bija (Kling) itself is restless 
(- Shiwasanghita, 5.91). There is a close relation 
between Swayambhu-linga and kama-bija and 
the unquietness of the kama-bija is imparted to 
the linga. Their relation is still deeper. The 
linga-form appears from the kama-bija 
(- Mridanitantra, quoted in the Amarasang- 
graha MS). All this explains why it has been 
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said that Swayambhu-linga is like a whirlpool. 


Kundalini 
Over it (on the body of Swayambhu-linga) is 
Kundalini who is subtle like the lotus-filament 
and splendorous like the lustre of young lght- 
nings, and, like the spiral of the conch-shell, 
makes three and a half coils round Shiwa like 
a serpent, and keeps the sweet mouth 
(because of the amrita-flow in it) of brahma- 
dwara (brahma nadi) covered by her own 
mouth; she is asleep (in a latent form); she, 
like the indistinct hum of the excited bees, 
makes undifferentiated charming sounds (that 
is, the matrika-sounds which arise from Kunda- 
lini); she is the world-bewilderer (by her maya- 
power); she who preserves all the beings of the 
world by maintaining the functions of inspiration 
and expiration (in latency), being deep within 
the triangle of the muladhara, shines like a 
row of lights of excessive brilliance; within her 
(Kundalini, that is, in her inner aspect) is 
Parama Kala (Supreme Kundalini) (that is, 
Kulakundalini is really Supreme Kundalini) 
who is endowed with supreme yoga-power, 
supremely subtle (that is, her being is the being 
of Parama Shiwa), and (is the source of) para 
(shabda, that is, the principle of sound, or 
Brahmawidya-the Brahman-knowledge), and 
holds uninterrupted flow of the stream of 
amrita oozing from the constant joy (of being in 
supreme union with Parama Shiwa); she is 
Shriparameshwari (Supreme Power) who shines 
as eternal consciousness (that is, her conscious- 
ness is the eternal Shiwa Consciousness), and by 
her splendour the whole universe is illumined 
(that is, has come into being); and she remains 
supreme ( - Shatchakranirupana, Verses 10-12). 
Now, let us study what other Tantras say 
about kundalini. It has been stated that Maya- 
shakti (Power, that is, Kundali-power who 
exhibits maya when coiled) is in coil like a 
serpent (that is, unroused) and_ the linga 
(Swayambhu-linga) is encircled by the three 
and a half coils by her, and she stays always 
by covering the orifice of the linga by her mouth 
(_ - Nirwanatantra, ch. 4, p. 6). Above the 
turiya aspect of Swayambhu-linga is the flame- 
like Kundali of red colour (that is, shining red) 
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who is supremely subtle; she is Goddess Mahatri- 
purasundari (Supreme Power), Shabdabrahman, 
splendorous, and in the nature of being-con- 
sciousness-bliss; and she is eternal and is in a 
coiled state within the embodied beings 
( - Gandharwatantra, ch. 5, p. 27). Divine 
Kundalini who is Supreme Power and (Shabda-) 
Brahman is coiled like a serpent and splendorous 
like ten million lightnings and lies by encircling 
Shiwa .(Swayambhu-linga) in the muladhara- 
triangle (- Bhutashuddhitantra, ch. 1, p. 1). 
Divine Kundalini who is white as the conch- 
shell surrounds Swayambhu-linga by three and 
a half coils like a creeper and covers his mouth 
by her own (-Sammohanatantra, Part 2, ch. 
2, p. 2). 

"Supreme Kundali is splendorous like lightning 
and in three and a half coils, situated in the 
sushumna-path' ( - Shiwasanghita, 2.23). 'Kun- 
dali who is Brahman is like a flame’ ( - Rudraya- 
mala, Part 2, 27.55). 'Kundali is para (that is, 
the source of para sound) and shines like a 
flame, and black (or dark-green) in colour, 
and is in the nature of Krishna (God)' (-Gouta- 
miyatantra, 34. 41-2). ‘kundalini; who is 
Supreme Power and is in the nature of Brahman 
shines like ten million suns and is bright and cool 
like ten million moons and splendorous like 
lightning; she is not steady and, like a serpent, 
she is in three and a half coils around the great 
linga '(Swayambhu-linga)' ( - Tararahasya, ch. 
4, p. 22). 'kundali-power in whom is embedded 
(the matrika-letters) a to ksha shines like light- 
ning and is subtle like the lotus-filament, and 
is sleeping like a serpent, and is in eight coils 
(- Koulawalitantra, ch. 22, p. 80). 'Dewi (Divine 
Kundalini) is Shiwa-Shakti (that is, Kundalini 
is Supreme Power being one and the same with 
Parama Shiwa - Supreme Being) and in the 
nature of only consciousness; she is the power 
and is supremely subtle; she is splendorous like 
ten million lightnings and in three coils’ 
( - Sharadatilakatantra, 5. 128-9). 'Divine 
Kundali who shines like a streak of lightning is, 
as a sleeping serpent, unroused, and in three 
and a half coils from right to left around Shiwa 
(Swayambhu-linga), and is supremely subtle 
like a lotus filament’ (-Shaktanandatarangini, 
4.10). 
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In the Waidika accounts, we find that Shakti 
(kundali-power) is like fire ( - Soubhagya- 
lakshmyupanishad, 3.1). Kundali who is un- 
roused and in coils (- Yogakunadalyupanishad, 
1.65). Kundali-shakti (-Power) is in eight coils 
(- Yogachudamanyupanishad, 36; Shandilyopa- 
nishad, 1.8; Trishikhibrahmanopanishad, Mantra 
Section, 63). Kundalini is the divine light and 
living power (- Yogarajopanishad, 7). 

From the above statements emerges the 
following. 

Divine kundalini is in the nature of conscious- 
ness. She is the living power and is supremely 
subtle. She is like fire. She is splendorous like 
the lustre of strong lightnings, bright like many 
suns and cool like the moon. She is in three and a 
half coils around Swayambhu-linga, encircling 
him from right to left. She has also been described 
as being in three and eight coils. She is like a 
flame, not steady, and remains unroused in the 
muladhara. She is of shining red colour. She is 
also said to be white and black (or dark-green) 
in colour. She is Parama Kala (Supreme Kunda- 
lini) and also Supreme Power. She is Brahman. 
She is Shiwa-Shakti. 


There are two forms of concentration on 
Kudalini -subtle and gross. 


Concentration on subtleness 

Kundalini is the living power and is consciousness, 
supremely subtle, lightning-like splendorous, 
moon-like cool, and in three and a half coils 
-around Swayambhu-linga, from right to left. 


Concentration on form 

1 kundalini who is Supreme Brahman shines 
like many million moons. She is seated on a 
lion, and has three eyes and four arms. She holds 
a book and a wina (Indian lute), and makes the 
gestures of granting boons (wara mudra) and 
dispelling fear (abhaya mudra) (- Kankala- 
malinitantra, ch. 2, p. 4). 

Note: She should be thought of as red in 
colour. 

2 kundalini is red in colour, perpetually 
youthful with fully developed breasts and 
attractive eyes, and adorned with jewelled 
bracelets, small bells around the hip, anklets 
on the feet, and all kinds of ornaments and gems; 


she is charming like the full moon and very 
beautiful (- Shaktanandatarangini, 4.34). 

3 In the morning: in the muladhara. kundalini 
is red like the rising sun in the morning; she 
has three eyes like the sun, fire and moon, and 
holds (in her four hands) a noose, a goad, a 
bow and a arrow. 

At noon: in the hrit lotus. She is in early youth. 

In the evening: in the ajna. She is splendorous, 
youthful and beautiful, and is Parama Kala 
(Supreme kundalini) (-Shaktanandatarangini, 
4.54). 

4 kundalini as Ishtadewata. 

Note. The form of /shtadev/ata. is the form of 
kundalini. 

5 Special concentration on kundalini, in the 
form of Goddess Dakshinakalika, in the mula- 
dhara. Goddess Dakshinakalika is four-armed, 
making the gestures of granting boons and 
dispelling fear with her right hands, and holding 
a sword and a human head with her left hands; 
she is possessed of three eyes which are like the 
moon, sun and fire; she is black in colour, 
perpetually death-less, youthful and naked, 
with a girdle made of hands of dead persons; 
she has dishevelled hair, a smiling face, long 
teeth and wears a necklace of skulls; her right 
foot is on the heart of Shiwa and stands on a 
great lotus; and she is in deep love-desire 
for union with the Supreme Being (-Kubji- 
katantra, ch. 6, p. 7). 


Explanation 


The chakras are the different levels of super- 
consciousness, so they are not reflected in sense- 
consciousness, because of its oscillatory character. 
It indicates that superconsciousness is not un- 
dulatory and is in a state of concentratedness. 
Therefore, the chakras are also the different 
levels of concentration. When concentration is 
very deep, the chakras appear in concentrated 
consciousness and are ‘seen’. When concentra- 
tion is practically a thought-form, it can be made 
deeper and transformed into real concentration 
comparatively easier when the thoughts are ofthe 
images of the chakras as seen in concentration. 
So the description of the chakras is vitally im- 
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portant for those students of concentration who 
are at the thought level. 

The petals of the muladhara are the energy- 
radiations from the continuous circular energy- 
motions which maintains the prithiwi maha- 
bhuta organization. The petals are deep red in 
colour. It indicates that there is the concentration 
of apana-energy which radiates red-rays. Each 
petal has its own specific concentration which is 
marked by a special matrika-letter. This mark 
is not artificial but occurs as an intrinsic aspect 
of the concentration. In the first petal is wang, 
in the second shang, in the third shang and in the 
fourth sang. The original colour-radiation of 
wang is yellow lightning-like, of shang golden, 
shang rose (red mixed with white) and sang 
lightning-like. In the muladhara petals, all the 
matrika-letters are of golden colour. So wang 
and shang retain their original colours, but 
the other two change their colours. The golden 
colour indicates that the mahabhuta-tanmatra- 
forces are concentrated in the petal-letters. 
When the petal-letters are blood-red (due to 
different mode of concentration), it indicates 
the apana-concentration. 


From the viewpoint of concentration, the petal- 
letters form the mantra wang-shang-shang-sang 
which are utilized for japa for developing 
thought-concentration. At first, there is a petal- 
gap between the letters, and by the practice of 
japa the gaps become less and less and finally 
disappear and become conjoint with nada- 
bindu (‘ng' factor). At this stage the four-lettered 
mantra becomes a four-matrika-concentration- 
unit. This is the unit for the muladhara. Now, 
the petal-concentration is reduced to circular 
concentration. At this stage, the four radiations 
(designated by the four-matrika-letters) cease 
and the circular energy-motion becomes more 
concentrated. The four-matrika-concentration- 
unit is that in which the four letters are seen 
simultaneously and as a whole in thought-form. 

Thereafter, concentration is done on two 
main lines: mahabhuta-tanmatra concentration 
and concentration within the triangle. In 
mahabhuta-tanmatra concentration, the follow- 
ing forms are practised stage by stage: (a) 
meta-earth (prithiwi mahabhuta) concentration, 
(b) supra-smell (gandha tanmatra); (c) con- 
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centration-on-divinc-form (-dewata). 

In very deep concentration, meta-earth is 
‘seen' as a yellow square. When concentration 
deepens more and more, the square is reduced 
to an infinitesimal point which is the smell tanma- 
tra, from which emerges the germ-mantra Lang of 
shining yellow colour. The original colour of the 
matrika-letter is yellow-lightning-like and the 
colour remains unchanged when it becomes the 
germ-mantra of supra-smell. When concentra- 
tion becomes still deeper the bija aspect (that is, 
la) is transformed into Deity Indra. It is the 
beginning of concentration-on-divine-form. The 
Indra-form represents a higher order of powers 
to the point of most effectiveness and under the 
control of higher intelligence. The yellow colour 
of the form indicates that meta-earth and supra- 
smell (prithiwi mahabhuta and gandha tanmatra) 
is the predominating factor in the form. This is 
indicative of power. 


Indra's great power is represented in the wajra 
(a thunderbolt) which he holds in his hand. 
The great control power has been concentrated 
in the wajra. Desire in its specific form is the 
creative desire which culminates in love-desire 
in which the senses function in relation to 
pleasurable objects and conative organs cause 
to heighten the pleasure-feeling and effect the 
union which is associated with the highest 
enjoyment. This longing for conjugal pleasure 
in which the strongest feeling is excited and the 
full organic cooperation becomes a fact, is an 
expression of strongest natural energy having a 
definite mental form and it becomes involved in 
organic activities at a certain point which is an 
elaboration of the original desire. From wajra 
comes the highest control power termed wajroli 
-the adamantine control, by which sexual 
energy in its mental and organic forms is fully 
controlled and transformed into a divine energy 
which increases the strength of concentration. 
The adamantine control consists of two main 
processes: development of reverse organic control 
and utilization of mental sexual energy in 
concentration. The apana-control plays an es- 
sential role in wajroli. 


The fittest persons for the practice of this 
control are those who are endowed with great 
sexual vigour which is supported by general 
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physical development. But usually these persons 
go in for sexual excesses, especially, when their 
spiritual qualities are in a rudimentary state. 
The wajra excites fear in them by causing disease 
and other sufferings. For all unspiritual persons, 
the wajra is the cause of fear. The sexually weak 
and physically undeveloped persons are unfit 
for the practice ofadamantine control. 


Indra is seated on an elephant. The elephant 
represents an excellence of physical development 
and strength. But Indra's elephant is not an 
ordinary one, it is a white elephant. It indicates 
that physical development need not impede 
spiritual growth but harmonizes with spiritual 
qualities. Indra's white elephant shows the 
spiritualized physical development. The Kun- 
jara (elephant)-process has been developed in 
relation to the white elephant of Indra. It is the 
process of purification and vitalization of the 
body. A person with such a development is the 
fittest person for the practice of adamantine 
control. 

The wajra has other characteristic features. 
The sound associated with the wajra arises 
from the transformation of the madhyama 
sound (suprasound) into the waikhari (audible) 
sound. This means that the mantra is transformed 
into the waikhari form by the wajra-power, 
which is necessary for the practice of mantra. 
The wajra itself is the manifestation of the bija 
Lang or Mang. The Lang (or Mang) power is 
metamorphosed into the form of wajra in the 
muladhara. The wajra-power has also been 
manifested by Kundalini, by which she keeps 
concealed the great fire-energy lying within 
Swayambhu-linga. The light aspect of the wajra 
is the spiritual light by which consciousness is 
illumined. This consciousness becomes so puri- 
fied and concentrated that the Deity Brahma 
appears in it and the whole consciousness is 
brightened by the lustre of Brahma. The Indra- 
form is derived from the bija Lang in the 
muladhara. The form can be reduced to Lang. 
The white elephant of Indra is from the bya 
Kang or Khang. 


Concentration on Brahma 
Brahma is one of the six Shiwas (Supreme Being 
in forms). It has been stated that Brahma, 


Wishnu, Rudra, Ishwara, Sadashiwa and Para- 
shiwa are the six Shiwas (-Rudrayamala, Part 2, 
25. 53-4; also in the Shadamnayatantra, 5. 283-4 
and the Gayatritantra, 3.146-7). Beyond the 
six Shiwas is Parama Shiwa (Supreme Brahman). 
It has been stated: 'Brahman has three aspects - 
gross, subtle and Supreme. The five forms 
(belonging to the five mahabhuta-tanmatras) of 
Brahman (that is, five Brahmas which are the 
five Shiwas of the Tantras) are gross and termed 
wairaja (belonging to Brahman forms). The 
subtle form is Hiranyagarbha characterized by 
the primary three bijas with nada (that is, the 
first mantra Ong). The Supreme Brahman is 
the ultimate truth, in the nature of consciousness, 
being and love, immeasurable, undefinable, 
beyond mind and senses, in itself, attributeless, 
without form, immutable, untinged, eternal, 
whole, incomparable and perfect’ ( - Yoga- 
shikhopanishad, 2. 14-17). The Waidika 
Supreme Brahman is the Tantrika Parama 
(Supreme) Shiwa. The five forms of Brahmans 
are the first five Shiwas. Hiranyagarbha is the 
sixth Shiwa named Parashiwa. The five Brahmans 
have been named Hiramnaya (Brahma) in the 
‘earth'-region (in the muladhara), Narayana 
(Wishnu) in the 'water'-region (in the swadhi- 
shthana), Rudra in the ‘fire'-region (in the 
manipura), Ishwara in the '‘air'-region (in the 
anahata), and Sadashiwa in the ‘void'-region 
(in the wishuddha) (- Yogatattwopanishad, 84- 
99). So the Waidika terms and the Tantrika 
terms are identical. 


All the Shiwas or Brahmas are the six forms 
which arise, stage by stage, in concentration. 
They are the divine forms of Supreme Shiwa, 
also called Narayana. So it has been stated that 
Brahma and Shiwa are Narayana ( - Tripad- 
wibhutimahanarayanopanishad, 2.16). It has also 
been stated that Brahma is Narayana 
(-Karmapurana, 1.6.3). Narayana is the 
Supreme Being, and Wishnu, Brahma and 
Maheswara are the same ( - Warahapurana, 
70.26). That the (Supreme) Brahman is Brahma, 
Shiwa and Wishnu has been stated in the Kaiwa- 
lyopanishad, Mantra 8. He who is Shiwa is 
also Hari (Wishnu) and Brahma - Brahman 
in three forms (- Garudapurana, 1.23.34). This 
means that Supreme Brahman assumes the 
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forms of Brahma, Wishnu and Rudra. 

According to the predominating primary 
attributes (gunas), the divine forms vary. Sattwa 
predominates in the Wishnu-fbrm, rajas in the 
Brahma-form and tamas in the Rudra-form 
(- Shiwapurana, 1.6.20). Powers associated with 
Wishnu, Brahma and Rudra are of the same 
character. Lakshmi, the power of Wishnu, is 
in the nature of sattwa; Brahmi, the power of 
Brahma, in that of rajas; and Sat;, the power 
of Rudra, in that of tamas ( - ibid, 1.6.21). 
The rajas, sattwa and tamas attributes influence 
the mind and its concentration power. In the 
first stage of concentration rajas, which functions 
on the sattwa basis, develops the power which 
makes concentration deep, and consciousness 
is in the Brahma-form. 


The basic aspect of the Brahma-form is the 
smell principle (gandha tanmatra) which is 
rarefied yellow in colour. When this aspect is 
predominant, Brahma appears as of golden 
(shining yellow) colour. But when the rajas 
attribute and apana-force predominate Brahma 
is deep red. In the usual mode of concentration 
deep red colour is applied. Brahma has four 
faces, each with three eyes, and four arms. Four 
faces indicate the four forms of sound: para (the 
principle of sound), pashyanti (radiant), madhya- 
ma (suprasound) and waikhari (audible). The 
first three forms are inaudible. The two ordinary 
eyes are the eyes which are endowed with full 
sensory power and coupled with a _ highly 
developed insight. The third eye in the fore- 
head is the concentration-eye which 'sees' things 
which can only be seen in deep concentration. 


Brahma holds in his hands a danda (staff), 
kamandalu (a sacred water-pot) and akshasutra 
(a rosary of rudraksha). Danda indicates the 
power of control exercised by Brahma over the 
nonconscious impressions (sangskaras) which 
maintain the body. Kamandalu indicates that 
the life-force symbolized in water, which is 
held in it, is under full control, that is, in a state 
of kumbhaka. Or the kamandalu is the expression 
of the indu chakra where amrita (life-energy) 
is reserved, and radiates to reenergize the whole 
organism in concentration on Brahma. Aksha- 
sutra is the sutra (thread) on which a-ksha, that 
is, the fifty matrika-letters from a to ksha, have 
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been strung; the sutra is that on which all 
words have been strung; it is Brahman (- Brahm- 
opanishad, 7-9). Also, it is called sutra because 
it (as Brahman) is within all beings and it awakens 
the Brahman-form (-Yogashikhopanishad, 2. 
10-11). It has been stated that akshamala (the 
rosary of rudraksha) is in the form of fifty (matri- 
ka-) letters from a to ksha ( - Guptasadhana- 
tantra, ch. 11, p. 15). The akshasutra indicates 
the matrika-letters from a to ksha strung by 
Kundalini. Brahma makes the gesture of 
dispelling fear. Fearlessness is a_ spiritual 
quality. Real fearlessness arises when unspiritual 
knowledge is removed. Brahma dispels fear from 
the practitioner by bestowing spiritual strength. 

Brahma is seated on the hangsah (swan). 
Shankara in his commentary on Kathopanishad, 
2.2.2, says that he who moves everywhere is 
hangsah. This means that he who _ pervades 
everything is hangsah, that is Supreme Being 
(Paramatman). So it has been stated that 
hangsah is within all beings ( - Nirwanopani- 
shad, 1.24). Hangsah is without a second (Shweta- 
shwataropanishad, 6.15), so he is Supreme Being. 
It has been stated clearly that hangsah is Paramat- 
man (- Pashupatabrahmopanishad, Part 1, 13). 
On commenting on this, Upanishad Brahma- 
yogi says that one who removes the delusion 
which is in the nature of nonself, by the realiza- 
tion of the true nature of Atman is hangsah. 
The commentator Narayana also says that he 
who removes ignorance (unspiritualness) is 
hangsah (his commentary on Chulikopanishad, 
Mantra 1). 


The garland of letters, that is, fifty matrika- 
units, is in the form of hangsah who is Shabda- 
brahman, that is, kundalini. Shabdabrahman 
is Ishwara when the matrika-sound-power has 
been manifested in which time becomes involved, 
Ishwara is Paramatman. The matrika-sound- 
power causes the attainment of the wealth of 
Brahman, that is, samadhi (based on Pashupata- 
brahmopanishad, Part 2,1). This is the hangsah 
process of the attainment of samadhi and this 
has been expounded in a technical Waidika 
language. So it has been stated that hangsah 
is the spiritual thread of manojajna (the spiritual 
process of concentration) (-ibid., Part 1, 17). 

Hangsah is also jiwa (embodied being) when 
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he moves in the worldly circle without the 
recognition of his infinite nature (-Shweta- 
shwataropanishad, 1.6). This mode of existence 
ceases when the superunion of jiwatman and 
Paramatman occurs in manojajna (that is, sama- 
dhi) ( - Pashupatabrahmopanishad, Part 1, 18). 
The real thread of connection is effected through 
the five forms of pranayama in which the five 
pranas are controlled. Jiwa as a conscious being 
is constantly undergoing changes because his 
consciousness is oscillating between the four 
main powers (chatushkala) -sensory, intellect- 
ive, affective and volitive. These changes are 
expressed by the functioning of the five pranas 
as ha-sa movement which is automatic and in 
which consciousness itself remains unaffected, 
but it supplies all the power causing its undula- 
tory form. When the normal cessation of respira- 
tion occurs, consciousness becomes free from 
oscillations and in a state of concentration 
(based on Brahmawidyopanishad, 16-19). 

The hangsah-breathing is normal respiration 
with its rate and depth reduced to an almost 
imperceptible form by conscious relaxation, 
general effortlessness and mental calmness. 
Under this condition of breathing, concentra- 
tion develops. Hangsah is here hangsah breathing 
as the basis for concentration on Brahma. 

From the mantra viewpoint, Brahma is redu- 
cible to the matrika-letters kang, mang and 
kshang, and the bija-mantras Ong and Kang; 
danda to the mantra Namah; kamandalu to 
thang; and akshasutra to all matrika-letters from 
ang to kshang. 


Concentration on Power Dakini 

The power (shakti) of the Supreme Being is 
Supreme Power who is eternal and always with 
and in the being of Supreme Consciousness. 
Sometimes she is awakened and _ sometimes 
she is unroused. In one of her aspects, she is 
Shabdabrahman, and in another aspect she is 
beyond it. At times she manifests her specific 
‘powerhood', at other times she is tranquil. 
She is omnipotent. She manifests her conscious 
power (ichchashakti) in three forms: yogashakti 
(the samadhi-power), bhogashakti (the power 
involved in world-experience) and _ wirashakti 
(the heroic power). In samadhi-power one is 


able to reduce consciousness into the supreme 
form in asamprajnata samadhi. Bhogashakti 
is that power which operates when there is 
awareness of the outer world. In the spiritual 
practice of the eight-fold yoga, and in worship 
and other religious activities this power is fully 
operative. It is also operative in the activities 
of daily life and all humanitarian actions done 
with the purpose of pleasing God. Wirashakti 
is the power of formalization by which Shakti 
(Power) manifests herself in form. Shakti in 
form is endowed with eight superpowers (aish- 
warya) (-based on Sitopanishad, 34-7). 

Shakti appears in many forms. In the chakras, 
there are six main forms. They are in the six 
chakras from the muladhara to the ajna. They 
are called Dakini, Rakini, Lakini, Kakini, 
Shakini, and Hakini (- Shaamnayatantra, 6. 
261-2). They are the presiding Divinities of 
the chakras, that is, the chakras are fully control- 
led by them. They are also called the door- 
keepers. They exercise their power for the 
selection of qualified practitioners who are 
able to practise in the chakras. 

Power Dakini is situated in the muladhara. 
Her fierce appearance and weapons excite 
fear in man who is not spiritually prepared. 
The drinking vessel in her hand stimulates 
thirst for drinking and appetite for food. But 
the food and drink which man takes cannot 
prevent death. It is indicated in the skulled 
staff. While living, he often expresses a feeling 
of harmfulness because he is unable to love 
others, and the sword and trident are used as 
destructive weapons. But a practitioner with 
well-developed spiritual qualities sees in the 
drinking vessel deathless substance (amrita) 
which can be made to flow within him by deep 
concentration, and he proceeds towards im- 
mortality in spite of the death of the body as 
indicated in the skulled staff. The sword is the 
spiritual knowledge which destroys all mundane- 
ness. The trident removes three forms of pain- 
pain arising in the body, pain caused by outside 
influences and pain from the invisible source. 
Concentration on Dakini develops spiritual 
qualities. 

Dakini is reducible to her germ-mantra Dang, 
the mantra Khphreng, and the matrika-letters 
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ong, oung, ah and phang; the sword to the germ- 
mantra khang, and the trident to the matrika- 
letter oung. 


Yoni in muladhara 

Yoni is a triangular process, being formed 
by the triangular kandarpa-energy which is an 
aspect of the apana-force, and is shining deep 
red in colour. The mantra-form of this energy 
is kling. The nature ofthe energy is of fire which, 
when aroused, is expressed as _ love-feeling 
associated with the intense desire for enjoyment. 
The kandarpa-energy is always in motion, but 
its activities are intense when it is brought 
to the conscious level, and the whole apana 
system is accelerated by them. The triangular 
energy is associated with the three-fold control- 
process termed yonimudra - genito-control. It 
consists of three factors: (a) ano-genital contrac- 
tion in which anal-lock develops into genital- 
lock, (b) abdominoretraction, and (c) breath- 
suspension with chin-lock. Apana-force, 
including kandarpa-energy, is controlled by 
yonimudra. For deep concentration on Kunda- 
lini, it is very important for neutralizing the 
kandarpa-energy motions, which is effected 
by yonimudra. Yonimudra is also an important 
part of the process for rousing Kundalini. More- 
over, it is the first step towards the practice of 
wajroli -adamantine control. 


Swayambha-linga and concentration 

Shankara in commenting on Swayambhu (Kath- 
opanishad, 2.1.1) says that Swayambhu is Para- 
meshwara (Supreme Being) who always exists 
by himself - independently, never dependent 
on another. Swayambha is the Supreme Being, 
and also the name of Brahma, Wishnu and 
Shiwa ( - Wachaspatyam). So Swayambha is 
he who exists always by himself, without depend- 
ing on another or anything else - the eternal 
self-existing being, that is, the Supreme Being. 
In the triangle of the muladhara Swayambhu is 
in the linga-form. 

The term linga has been used here in a techni- 
cal sense. It has been stated: 'It is that which is 
called linga because it is subtle, it is the source 
(of everything), it is that into which all is ab- 
sorbed, it is also motional, and it is a (specific) 
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form (for the realization) of the Supreme Being’ 
(- Yogashikhopanishad, 2.9-10). The linga 
is a specific manifestation of Supreme Being, 
subtle in character, endowed with omnipotency, 
which in concentration becomes, step by step, 
reduced from a subtle line-form to a subtle 
bindu (point) when its motional aspect dis- 
appears, and into which all cosmic principles 
are absorbed. The power aspect associated with 
the linga is Kundalini which gives it a form 
because of her coils around it, and this form is 
most suitable for concentration. The nada 
(suprasound) aspect of the linga is aroused and 
‘heard’ as pranawa which are the coils of Kunda- 
lini, and the pranawa-concentration to its highest 
point causes the uncoiling of Kundalini. 

That the linga is the Supreme Being and in his 
subtle aspect is realized by the yogis in concentra- 
tion has been stated: 'The linga which bestows 
all good and bliss is luminous, imperishable, 
perfect and omnipresent, and is established 
in the hearts of yogis' (- Shiwapurana, 1.26.14). 
It has also been stated in the Skandapurana 
that akasha (void) is called linga the base of 
which is the earth and is the abode of the dewas 
(deities) and into which everything is absorbed. 
Here the akasha is the chidakasha. The chida- 
kasha is what is undefiled as the akasha, and 
the support of all-the Brahman (-Wachas- 
patyam). The base of the linga (Swayambhu- 
linga) is the ‘earth'-region in the muladhara 
where lie Deities and Powers. Swayambhu- 
linga is always with Kundalini in the muladhara, 
and when kundalini is roused all Deities and 
Powers and cosmic principles are absorbed 
into her. 


It has been stated: 'The linga is of two kinds, 
outer and inner. The outer linga is material, 
the inner is subtle and bright. Those who are 
devoted to religious rites worship the linga 
of material forms. Those who are unprepared 
take the gross form of the linga to be able to 
concentrate on the subtle linga. One who is 
unable to "see" the spiritual (adhyatmika) linga 
should think of the subtle linga in the gross 
forms. The subtle, shining and immutable 
linga is "seen" by those who possess the know- 
ledge (arising from concentration). The gross 
linga made of earth, wood and other materials 
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is for those who have no such knowledge’ 
(- Shiwapurana, 1.26. 15-18). The real linga 
is subtle and luminous and is 'seen' inside by 
deep concentration. When a practitioner has 
not the power of deep concentration, he will 
have to take the gross linga for worship and the 
thought-form of the gross linga for developing 
concentration. So it has been said that the 
worship of Swayambhu-linga develops (con- 
centration-) knowledge by itself ( - ibid, 2.16.34). 

There is a void aspect (chidra) of Swayambhu- 
linga where lies the great fire-energy which 
becomes activated by prana-force by pranayamic 
suspension. The entrance is guarded by Kunda- 
lini when in coils. This state maintains the ida- 
pingala flows which effect respiration (based 
on Todalatantra, ch. 8, p. 16). When the fire- 
energy is released by pranayama, it plays an 
important role in arousing Kundalini. It has 
been stated: 'So long Kundalini and Swayambhu 
are in an unroused state in the muladhara, no 
spiritual work should be done. .. . That divine 
Kundalini and that Divine Being (Swayambha- 
linga) who is the Supreme Being are roused 
by pranayama and assume the wished for forms' 
( - Tripurasaratantra, quoted in Sarwollasa- 
tantra, 15. 15-16). When the fire-force is ignited 
by pranayama both Swayambhu-linga and 
Kundalini are aroused. 


The concentration-form of Swayambhu-linga is 
diagrammatic. It has been stated that Shiwa- 
linga is in the form of the diagram consisting 
ofa, u, ma, nada and bindu, and is surrounded 
by pranawa from which arises the nada (pranawa- 
sound) and thereafter it is absorbed (-Shiwa- 
purana, 3.10. 14-16). The bright subtle line 
which emerges from the Supreme Bindu assumes 
the pranawa-form and emits pranawa-sound. 
In the muladhara, the pranawa-form is the coils 
of kundalini around the bright line which is 
Swayambhu-linga. By concentration, pranawa 
is enlivened and the mantra-sound appears. 
By deeper concentration the mantra-sound is 
absorbed into kundalini and she is then roused 
along with Swayambhu-linga. 


Concentration on Kundalini 
After a practitioner is well prepared by con- 
centration-on-Brahma, he can undertake con- 


centration-on-kundalini. The first stage is the 
concentration-on-form. The concentration-on- 
form of kundalini is of red colour like the rising 
sun in the morning. When the form is clear and 
well established in consciousness by repeated 
and long practices, the red colour should be 
thought ofas very bright. At first, the face should 
be thought of as very bright and gradually the 
whole body. Then the red form should get slowly 
absorbed in the shining red colour and finally 
there will be no form, but only the red light. 
Now kundalini is in the form of red light. 

The next step is to transform kundalini, 
who is in the red light form, to the lightning- 
like splendorous form. Now kundalini has no 
shape, but is only in her splendorous form. The 
practitioner is advised to see, in the lightning- 
like brightness the formless subtle kundalini 
in concentration. There will be more and more 
perception of her subtleness through her brilliant 
lustre. These forms of concentration should be 
done in the muladhara. 


In another ofher aspects, kundalini is situated 
in the brahma nadi and extends from the mula- 
dhara to the sahasrara, and is supremely subtle 
and in the nature of force (-Wishwasaratantra, 
ch. 2, p. 12). Concentration should be done 
on this supremely subtle kundalini in the 
brahma nadi who extends from the muladhara 
to the sahasrara. To be able to accomplish this 
advanced concentration, the practitioner is 
advised to do the following forms of 
concentration: 


a 


(a) Concentration on Fire (Wahni)-kundalini 
who is shining red like the molten gold in the 
muladhara. 

(b) Concentration on Fire-kundalini who is 

situated from the muladhara to the bottom 

of the anahata. 

2 (a) Concentration on Sun (Snrya)-kundalini 
who is splendorous like many suns at a time, 
in the anahata. 

(b) Concentration on Sun-Kundalini from 
the anahata to the Swadhishthana. 

3 (a) Concentration on Moon (Chandra)- 

kundalini who is lustrous like many moons 

at a time and in the form of amrita (deathless 
substance), in the ajna. 
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(b) Concentration on Moon-kundalini, 
situated from the ajna to the end of 
brahmarandhra. 

4 Concentration on Turya (the fourth aspect) - 
kundalini who is only spiritual consciousness, 
in the sahasrara. 


After the practice of all these forms of con- 
centration, bhutashuddhi-concentration should 
be undertaken. After it is accomplished, the 
process of arousing kundalini should be practised. 
At first, the mantra should be aroused according 
to the instructions ofa guru. Then, the arousing 
of kundalini should be practised. The roused 
kundalini then goes to the  sahasrara after 
absorbing all principles lying in the chakras, 
where samprajnata samadhi is attained. At this 
stage, consciousness is only in the form of 
kundalini. When this stage is fully established, 
the kundalini-consciousness is coiled into kunda- 

lint when she alone shines in Supreme Conscious- 
ness and finally is absorbed into it in asampraj- 
nata samadhi. 


2 Swadhishthana 


The swadhishthana is the second chakra, lying 
above the rmuladhara in the chitrini nadi. 


Terminology 


The following are the Tantrika terms of the 
second chakra. 

1 Swadhishthana, mentioned in the Nila- 
tantra, ch. 5, p. 9; Todalatantra, ch. 7, p. 14; 
ch. 9, p. 17; Kamadhenutantra, ch. 13, p. 16; 
Kankalamalinitantra, ch. 2, p. 4; Kularnawa, 
ch. 4, p. 19; Jnanasankalini'tantra, verse 67; 
Gandharwatantra, ch. 5, p. 27; Mantramaho- 
dadhi, 4.21; Kubjikatantra, 6. 289; Tripura- 
sarasamuchchaya, 5.11; Bhutashuddhitantra, ch. 
1, p. 2; ch. 3, p. 3; ch. 4, p. 4; ch. 5, pp. 4,5; 
ch. 8, p. 8; ch. 10, p. 9; ch. 14, p. 12; Sam- 
mohanatantra, part 2, ch. 2, p. 2; ch. 4, p. 4; 
Mayatantra, ch. 6, p. 5; Purashcharanarasollasa, 
ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; 
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Mundamalatantra, ch. 6, p. 9; Sharadatilaka- 
tantra, 5.131; Shaktanandatarangini, 4.11,29, 
30, 34; 9.16; Rudrayamala, part 2, 15.35; 
22.4; 25.55; 27.57,58; 37.14,35; 44.20,21;Maha- 
nirwanatantra, 5.94; Tantrarajatantra, 21.82; 
Purashcharyarnawa, ch. 2, p. 90; ch. 5, p. 387; 
ch. 6, p. 490; Shaktisangamatantra, 61.114; 
Shadamnayatantra, 5.262;423; Shiwasanghita, 
5.106,107,213; Mridani'tantra (quoted in 
Amarasanggraha MS); Goutamiyatantra, 34.44; 
and .Shatchakranirupana, verse 18. 


2 Adhishthana, mentioned in Sammohana- 
tantra, Part 2, ch. 2, p. 2; and Koulawalitantra, 
ch. 22, p. 80. 

3 Bhima, mentioned in Nirwanatantra, ch. 5, 
p.6. 

4 Shatpatra (lotus with six petals), mentioned 
in Todalatantra, ch. 9, p. 16; Sammohana- 
tantra, Part 2, ch. 4, p. 4; Gandharwatantra, 
ch. 8, p. 39; Shaktanandatarangini, 7.14. 

5 Shaddala padma (lotus with six petals), 
mentioned in Tararahasya, ch. 4, p. 22; Rudraya- 
mala, Part 2, 45.6; 60.28. 

6 Wari-chakra (chakra containing ‘water'- 
principle), mentioned in Rudrayamala, Part 2, 
21.97,107,112,113. 


Position 


The swadhishthana is situated in the genital 
region, when considered externally. As the 
chakras are in the chitrini, and the chitrini 
is within the sushumna as the third nadi, and the 
sushumna is within the vertebral column, so 
the swadhishthana is within that part of the 
vertebral column which corresponds to the 
genital region. That the swadhishthana is situated 
in the genital region has been stated in the 
-Shatchakranirupana, Verse 14; Jnanasahkalini- 
tantra, Verse 67; Gandharwatantra, ch. 8, 
p. 39; Sammohanatantra, Part 2, ch. 2, p. 2; 
Wishwasaratantra, ch. 1, pp. 8,10; Koulawali- 
tantra, ch. 3, p. 8; Shaktanandatarangini, 7.14; 
Mahanirwanatantra, 5.114; Mridani'tantra (quot- 
ed in Amarasanggraha MS), and in all other 
Tantras. That the position of the swadhisthana 
is in the genital region has also been mentioned 
in the Waidika as well as in the Pouranika 
accounts. 
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Description 


The swadhishthana (Plate 4) has six petals 
(- Shatchakranirupana, Verse 14; and in all 
Tantras. and in the Waidika and Pouranika 
accounts). The colour of the petals is vermilion- 
red (- Shatchakranirupana, Verse 14; Kankala- 
malinitantra, ch. 2, p. 5; Nirwanatantra, ch. 5, 
p. 7; Shiwasanghita, 5.106; Mridanitantra, quot- 
ed in Amarasanggraha MS). The colour has also 
been stated to be fire-like red ( - Gandharwa- 
tantra, ch. 5, p. 27; Rudrayamala, Part 2, 
27.56; Goutamiyatantra, 34.43), lightning-like 
(- Bhutashuddhitantra, ch. 1, p. 2), lustrous 
red (-Sammohanatantra, Part 2, ch. 2, p. 2); 
whitish red ( - Tararahasya, ch. 4, p. 22); and 
deep-red (- Koulawalitantra, ch. 22, p. 80). 
In the Parwati-Parameshwara-sangwada (- dia- 
logue) (quoted by Narayana in his commentary 
on the mantra 10 of Hangsopanishad), it has 
been stated that the colour is of gold. 


On the petals are the letters from ba to la 
with bindu (that is, nada-bindu-the matrika- 
letters) (- Shatchakranirupana, Verse 14, and 
in all Tantras and Pouranika accounts). The 
matrika-letters are arranged from right to left. 
The colour of the matrika-letters is like that of 
lightning (- Shatchakranirupana, Verse 14). It 
has also been stated that the colour is diamond- 
like white ( - Gandharwatantra, ch. 5, p. 27; 
Rudrayamala, Part 2, 27. 56-57; Goutamiya- 
tantra, 34. 43-44); white ( - Bhutashuddhi- 
tantra, ch. 1, p. 2); and vermilion-red (- Koula- 
walitantra, ch. 22, p. 80). It has been stated in 
the Pouranika accounts that the matrika-letters 
are ofa diamond-white colour. 

There are six specific qualities (writtis) on 
the six petals of the swadhishthana. They are: 
affection (or indulgence), pitilessness, feeling 
of all-destructiveness, delusion, disdain and 
suspicion (- Adhyatma Wiweka, quoted by 
Narayana in his commentary on Hangsopanishad, 
Mantra 7). They are arranged in the above 
order from right to left. Jaganmohana (Footnote 
87, in connection with the verse 104, Maha- 
nirwanatantra) gives the following order: affec- 
tion, suspicion, disdain, delusion, feeling of 
all-destructiveness and pitilessness. 

Within the swadhishthana (that is, inside the 


pericarp of the swadhishthana) is the half-moon- 
shaped 'water'-region of Waruna of white colour 
and inside it lies the bija Wang which is moon- 
white and seated on a makara (kind of alligator) 
(- Shatchakranirupana, Verse 15). It has been 
stated that in the pericarp of the swadhishthana 
is situated (Deity) waruna ( - Kankalamalini- 
tantra, ch. 2, p. 5). This means that Waruna, 
who is in the form of the bija mantra Wang, lies 
in the ‘water'-region which is situated in the 
pericarp of the swadhishthana. That the watery 
waruna-bija (Wang) is within this chakra has 
been stated in the Sammohanatantra, Part 2, 
ch. 2, p. 2. The waruna-bija which is within the 
waruna-region has four arms and is seated on 
makara (- Mridanitantra, quoted in Amara- 
sanggraha MS). The waruna-bija has the pasha 
(noose) in its hand (-the passage quoted by 
Kalicharana). That the semilunar 'water'-region 
is within the pericarp of the swadhishthana 
has been stated in the Waidika accounts (- Yoga- 
shikhopanishad, 1. 176; 5.13). In the Pouranika 
accounts, it has been stated that the ‘'water'- 
region is half-moon-shaped and white and en- 
closes the bija Wang (- Devibhagawata, 11.8.4). 


The bija aspect of Wang is Deity waruna, 
that is, from the bija wa arises waruna. There 
is no distinction between the bija and the form. 
waruna is in the form of Wang as well as in 
divine form. The concentration form of waruna 
is as follows: 

waruna is white in colour; he has four arms 
and is seated on a makara; he holds the pasha 
(noose) in one of his hands. 


Wishnu 
In the lap of the bija Wang (that is in the lap of 
Deity waruna who is in the form of Wang) is 
Hari (a name of Wishnu-Shabdakalpadrumah 
and Wachaspatyam), who is bright dark-blue 
(or black) (nila), graceful, youthful and pleasing; 
he has four arms and is dressed in yellow raiment; 
he wears shriwatsa (a mark on the chest of 
Wishnu) and koustubha (the celebrated gem 
worn by Wishnu on his chest) ( - Shatchakra- 
nirupana, Verse 16). 

Kalicharana explains ‘in the lap' (anke) to 
mean within the bindu which is on the top of 
the bija. As Brahma arises from the bindu of 
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Lang, so Wishnu appears from the bindu of 
Wang in deep concentration. It has been stated 
that above the waruna-bija (that is, Wa) is 
the great linga in the form of Wishnu (-Sam- 
mohanatantra, Part 2, ch. 2, p. 2). This indicates 
that Wishnu in the linga-form is within the 
bindu of the Wang and emerges from the bindu 
as Wishnu in deep concentration. The presence 
of Wishnu has also been mentioned in Rudraya- 
mala, Part 2, 22.4; Sharadatilakatantra, 5.132; 
Mridanitantra, quoted in Amarasanggraha MS; 
Mantramahodadhi, 4.20; Todalatantra, ch. 7, 
p. 14; and Shad'amnayatantra, 5. 262-3. Wishnu 
has been described as the presiding Deity of 
the swadhishthana (- Yogashikhopanishad, 
1.176; 5.13). 

Kalicharana quotes a verse from another 
Tantra in which it has been stated that Hari 
(Wishnu), who is in the lap of him who holds 
the noose in his hand (that is, Waruna), is dark- 
blue (or black) (shyama) and dressed in yellow 
raiment and has four arms, and holds a shankha 
(conch), chakra (wheel), gada (mace) and 
padma (lotus) in his hands. The Nirwanatantra 
(ch. 5, p. 7) says that Wishnu is four-armed, 
dressed in yellow raiment, adorned with wana- 
mala (a large garland of flowers of all seasons) 
and tranquil in appearance. 

In the form of Narayana (an epithet of Wishnu 
-Wachaspatyam, Shabdakalpadrumah, Apte) 
for concentration, he has been described as 
holding a conch, wheel and mace ( - Atma- 
prabodhopanishad, 1.2). 

In the commentary on this mantra, Ganga- 
charana (Gangacharana Bhattacharya Wedanta- 
widyasagara, the commentator of this Upanishad) 
quotes a verse from Wishnusanghita which says: 
Wishnu wears a crown, jewelled  ear-rings, 
shriwatsa (a curl)-mark on his chest, and a 
large garland of flowers of all seasons (wana- 
mala), he is pleasing in appearance and holds 
(in his hands) a conch, a wheel, a mace and a 
lotus, and the world is at his feet. 

The dhyana-form of Narayana as Krishna 
is as follows: he is in the fully blown eight-petalled 
hrit-lotus; his feet are marked with the divine 
ensign and umbrella, and the shriwatsa mark 
is on his chest, the koustubha-gem on his breast; 
he wears armlets, a garland (wanamala), a 
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crown, bracelets and makara-shaped earrings; 
he has four arms and holds a conch, a wheel, 
the sharnga-bow, a lotus and a mace; he is of 
golden colour, serene, and makes his devotees 
free from fear. Or concentration can be done on 
Krishna holding a flute and a horn (that is two- 
armed) (-Gopalatapinyupanishad, Part 2, 46- 
9). It is stated that Wishnu as Krishna has two 
arms and holds the flute (-Nirwanatantra, 
ch. 5, p. 7). Bhutashuddhitantra (ch. 9, p. 8) 
says that Hari (Wishnu) is dark-blue (or black) 
in colour, dressed in yellow raiment, wears the 
wanamala, the crown, earrings, the shriwatsa- 
mark, the koustubha-gem, a necklace of jewels 
and anklets; he has long arms, bright eyes and 
a kindly disposed face and grants boons. 


From the above accounts, the concentration 
form of Wishnu emerges as follows. 

Wishnu is shining dark-blue (or black) in 
colour, graceful, youthful and serene; he has 
four arms, and holds in his hands a conch, wheel, 
mace and lotus, and also the sharnga-bow; 
he is dressed in yellow raiment and wears 
shriwatsa-mark and the koustubha-gem on his 
breast and wanamala on his neck; he is orna- 
mented with the crown, jewelled earrings, 
anklets; he has bright eyes and is kindly disposed, 
and he grants boons. 

The colour of Wishnu has been generally 
accepted as dark-blue or black ( - Shatchakra- 
nirupana, Verse 16; Bhutashuddhitantra, ch. 9, 
p. 8). In the Waidika form of concentration, 
Wishnu has been described as of dark-blue or 
black colour (-Waidika Sandhya-widhi). The 
colour of Wishnu is also golden (-Gopala- 
tapinyupanishad, Part 2; 49), crystal- 
white (- Garudapurana, Part 1, 30.11), moon- 
white ( - ibid, Part 1, 31.10; Skandapurana, 
1.1.1.1; Mahabharata, 12.332.66); and white 
( - Mahabharata, 12.272, 28). It has been 
stated that the colour of Wishnu changes ac- 
cording to yuga (an age of the world - Apte). 
In the Satya-age, Wishnu is white, in the Treta- 
age he is red, in the Dwapara-age he is yellow, 
and in the Kali-age he is black ( - Waraha- 
purana, 3.18). A Waidika dhyana form of 
Narayana (Wishnu) is as follows: He is four- 
armed, has the colour of pure crystal, wears a 
crown and is dressed in yellow raiment (- Yoga- 
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tattwopanishad, 89-90). 

Kaliharana says that we should think of 
Wishnu as seated on garuda, as we have seen that 
Brahma is seated on the hangsah in the mula- 
dhara. It is not necessary to infer this as we 
find in the Waidika concentration-form that 
Wishnu is seated on garuda (- Waidika Sandhya- 
widhi). 

It has been stated that it is the Power of 
Wishnu that maintains, but not Wishnu, so he 
is as if a corpse (-Kubjikatantra, 1. 26-7). 
This indicates that the power of Wishnu is 
Wishnu himself, and therefore the form of his 
power is the form of Wishnu. So it has been 
stated that Sawitn (as Power of Wishnu) has 
the same form as Wishnu (-Rigweda Sandhya- 
process), and Sawitri is in the form of Wishnu 
(- Samaweda Sandhya-process). The concentra- 
tion-form of Sawitn is as follows: Sawitn is 
of black colour, four-armed, three-eyed, holding 
a conch, wheel, mace and lotus, youthful, 
seated on the garuda, the Power of Wishnu and 
in the form of Wishnu ( - Yayurweda Sandhya- 
process). From this form we have to infer that 
Wishnu also has three eyes. (For the concentra- 
tion-form of Wishnu, see Plate 5, left top figure.) 


Rakini 

Rakini, who is always in the swadhishthana, is 
of the colour ofa blue lotus (that is, dark blue) 
and holds various instruments in her four hands; 
she is dressed in splendid raiment and adorned 
with ornaments, beautiful and delightful ( - Shat- 
chakranirupana, Verse 17). 

The presence of Rakini in the swadhishthana 
has been mentioned in the Kankalamalinitantra, 
ch. 2, p. 5; Shiwasanghita, 5.106; Rudrayamala, 
Part 2, 22.4; Mantramahodadhi, 4.20; and 
Todalatantra, ch. 7, p. 14. Rakini is Kundali 
( - Rudrayamala, Part 2, 42.1). This means 
that Rakini is one of the forms of Kundali, 
and consequently, other Powers, situated in 
different chakras, are also forms of kundalini. 
It has also been stated that Power Rakini is 
the door-keeper of the Swadhishthana ( - Sam- 
mohanatantra, Part 2, ch. 2, p. 2). 

Other concentration-forms of Rakini are as 
follows. 

Rakini who is red in colour, two-armed and 


fawn-eyed is shining with the vermilion-red- 
mark on her forehead, her eyes are gracefully 
painted with collyrium, she is dressed in white 
raiment and adorned with various ornaments, 
and her face is as beautiful as the moon 
(- Kahkalamalinitantra, ch. 5, p. 23). 

Divine Rakini is dark-blue (or black) in colour 
and adorned with various ornaments, and holds 
a sword and a shield (-Kularnawa, ch. 10, 
p. 53). 

Rakini is dark-blue (or black) in colour, and 
holds in her hands a spear (or trident), the 
wajra (thunderbolt), a lotus and a drum (- Koul- 
awalitantra, ch. 22, p. 80). 

Rakini is dark-blue (or black) in colour, 
holds in her hands a spear (or trident), a lotus, 
a drum and a sharp chisel (or axe); she is power- 
ful and has three red eyes and prominent teeth; 
the great, lustrous, divine Rakini is seated on 
a double lotus (-the verse quoted by 
Kalicharana). 

Kalicharana says that it is to be understood, 
by seeing Rakini seated on a lotus here, that 
all six Powers everywhere are seated on red 
lotuses. (For concentration-form of Rakini', see 
Plate 5, right top figure.) 


Explanation 


The petaline processes of the swadhishthana 
are the processes of the radiations of energies 
from the central aspect of the chakra into the 
ida-pingala power-flows. The colour of the 
swadhisthana-petals is generally vermilion-red. 
This indicates that there is a mixture of red- 
radiations of apana with the golden-radiations 
of wyana. It also indicates that apana radiates 
in a more concentrated form, while wyana- 
radiations are less concentrative and slower in 
character. When the petals become red and 
deep red, it indicates greater concentration 
of apana-radiations. The wyana-radiations pre- 
dominate when the petals are ofa golden colour. 
The whitish-red colour of the petals indicates 
the white-radiations of samana in combination 
with the red-radiations of apana. 


The matrika-letters are the measures of the 
power-concentration in the petals. There are 
six petals as there are six main radiations from 
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the central aspect of the swadhishthana. The 
matrika-letters are bang, bhang, mang, yang, 
rang and lang. Their colour is white. They are 
indicators of the basic ap-mahabhuta power 
lying within the swadhishthana. The original 
colour-radiation of bang is moon-white, of 
bhang and mang shining red, of yang smoke 
colour, of rang red-lightning colour, and of 
lang yellow-lightning colour. The original colours 
of the matrika-letters, except bang, have been 
changed into white in the swadhishthana-petals. 
They are influenced by the ap-mahabhuta 
power. 


Petaline Concentration 

The six-lettered mantra bang-bhang-mang-yang- 
rang-\ang, with gaps between, will be transform- 
ed by japa in combination with thought-con- 
centration into a gapless conjoint mantra which 
is a swadhishthana-concentration-unit. At this 
stage the petaline concentration is in the form 
of a circular ring of vermilion-red colour with 
the diamond-white conjoint matrika-mantra. 
When this is successfully done, the power- 
radiation outwards ceases in concentration. 


Mahabhuta-concentration 

The first stage is the thought-concentration 
on ap-mahabhuta in the form of the half-moon- 
shaped region of white colour. When concentra- 
tion is very deep this ‘water'-region is ‘seen’ 
as a white half-moon. 


Tanmatra-concentration 

When concentration becomes still deeper the 
white half-moon is reduced to an infinitesimal 
point which is rasa-tanmatra and is represented 
by the germ-mantra Wang of white colour. 


Dewata-concentration 

When concentration on Wang is very deep, 
Deity Waruna emerges from the bija aspect. 
Waruna is ‘seen’ seated on a makara, white in 
colour, and is holding the pasha (noose). Makara 
represents immense power operable in the watery 
medium. In the body, the makara-power operates 
to maintain circulation at the action and inaction 
levels in a most efficient manner. Therefore, 
it plays a most important role in circulatory 
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development and maintains general health and 
efficiency of the body in action, relaxation and 
mental concentration. 

Makara also represents sexual vigour, essential- 
ly based on endocrine development. The gonadal 
development is brought about by general and 
local blood-movements induced by the makara- 
process. The process comprises general muscular 
movements, pelvic muscular movements, volun- 
tary muscular relaxation and inactivity, blood 
purification and mental control of the sex urge. 
The purificatory and control aspects are indicat- 
ed by the white colour of the makara. 

From the spiritual viewpoint the makara 
is reducible to the matrika-unit tang. The five 
prana-powers are aroused and controlled to 
effect better functioning of the various organs 
of the body which are controlled by these 
powers. The circulatory function is improved 
by wyana-control and the sexual function is 
developed by apana-control. The dewata aspect 
of the matrika-unit is aroused in the form of 
Deity Waruna in yellow-lightning-like radiation. 

Waruna, Consciousness-Power in a divine 
form (dewata), has full control over the 'water'- 
principle (ap-mahabhuta and rasa-tanmatra), 
the medium through which the five prana- 
forces exhibit their functional activities. This 
subtle 'water' in its essence is amrita - the 
deathless substance, and in its gross form is 
blood and various external and internal secre- 
tions. So, it is the life-substance, and its control- 
ling power is Waruna. The full creative energy 
of the life-substance has been imparted to 
gonadal secretions. The sex impulse and gonadal 
activities are intertwined with the affective 
impulse. The uncontrolled expression of sex 
and associated affective impulses is due to the 
functioning of the life-force when it is without 
the spiritual basis. Under this condition, the 
spiritual nature of a living being remains un- 
roused and Waruna's pasha (noose) becomes 
operative. The pasha is the primary bondage 
causing the mind to be fettered by unspiritual 
pasha-qualities- disgust, bashfulness, fear, sleep- 
iness (or sorrow, or anger), slander, certain 
family characteristics and the notion and 
distinction of the race and class. The release 
from the bondage is only possible by concentra- 
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tion on Waruna, which finally transmutes the 
pasha into the form of matrika-unit ang. 

Ang is white in colour. By concentration, 
the control over the five prana-forces is increased 
through the release of kundali'-power, and 
consequently pranayama develops. Then Deity 
Wishnu, associated with this bija, begins to be 
awakened. However, at this stage, concentra- 
tion is directed to Wang, and when it becomes 
very deep, Wishnu is roused from the bindu 
aspect of Wang. 

In deep concentration Wishnu is 'seen' as 
the shining dark blue (or black) divine form with 
four arms, holding a conch, wheel, mace and 
lotus, and seated on the garuda. Wishnu is the 
Supreme Being into whom all dewas (divine 
beings in form) enter ( - Atharwashikhopanishad, 
2.2). This means all divine beings and everything 
else are absorbed into Wishnu, and only he 
remains, and nothing else. When the universe 
and all beings are not absorbed, all are pervaded 
by Wishnu (- Nrisinghatapanyupanishad, 2.5.2). 
The word Wishnu is derived from wisha, and 
which means pervasion ( - Wachaspatyam). 
Wishnu is endowed with the essence ofall powers 
(wirya) (- Nrisinghatapanyupanishad, 2.5.9). By 
his power, the universe is maintained. He is 
also the source of the highest spiritual power. 


The dark blue (or black) colour of Wishnu 
indicates that in concentration all forms are 
absorbed into Wishnu and only he remains, 
and he appears vast. When Wishnu is 'seen' 
through the original colour of Wang, he is 
shining like lightning in yellow colour; his white 
colour is from Wang as the bija of the 'water'- 
principle in the swadhishthana. When wyana- 
force predominates, he is of golden colour and 
when samana-force and sattwa-quality predo- 
minates he is of white colour. In the specific 
Tantrika forms of concentration, Wishnu's colour 
has been described as of molten gold, and also of 
many suns rising at the same time, that is, 
shining red ( - Tantrasara, ch. 2, p. 155). 
Apana-force and rajas-quality predominate in 
Wishnu when he is red in colour. When Wishnu is 
seen as crystal white, he is in the form of purest 
sattwa, and from this state he becomes formless. 


The shankha (conch), chakra (wheel), gada 
(mace) and padma (lotus) held by Wishnu 


indicate that he is the supporter of the universe. 
The shankha is the principle of 'void' (akasha) 
with which sound is intrinsically related. The 
chakra is the principle of ‘air’, gada is the 
principle of 'fire', padma of 'water', and the 
‘earth'-principle is in his feet. So Wishnu 
maintains all the cosmic principles. From the 
specific viewpoint, the shankha indicates the 
creative I-ness of five cosmic principles, and each 
principle is expressed by its bija-mantra - Hang 
(‘void'-principle), Yang (‘air'-principle), Rang 
(‘fire'-principle), Wang (‘water'-principle), and 
Lang (‘earth'-principle). The shankha of Wishnu 
is called panchajanya, because it expresses the 
five cosmic principles by their appropriate 
mantra-sounds. Shankha in a general way ex- 
presses happiness. The chakra indicates the most 
powerful mind which is fully controlled by 
Wishnu. More technically, chakra is conscious- 
ness. The immense power of consciousness, 
when uncontrolled, is constantly radiating like 
spokes which support the rim - the range of 
diversified consciousness. When the radiated 
spokes are concentrated to the nave, conscious- 
ness is single-pointed and in a state of concentra- 
tion where God as Wishnu endowed with yoga- 
power, religion, glory, wealth, passionlessness 
and knowledge is held and 'seen'. It is the 
‘seeing’ of what is worthy to be seen. So, Wishnu's 
chakra is called sudarshana. 


Gada (mace) is the spiritual knowledge based 
on the matrika-sounds arising from Kundali- 
power. Gada is also spiritualized intelligence 
having immense power. Wishnu's gada is called 
koumodaki, because he is the source of happiness 
due to his power of maintaining the world. 
It is also called koumodi. However, gada 
destroys unspirituality by spiritual knowledge. 
Padma (lotus) is the heart-lotus, by concentra- 
tion made living and in full bloom, in which lies 
the Supreme Being in divine form. Padma also 
indicates the universe supported by Wishnu; 
and the practitioner acquires the true knowledge 
of the world through deep concentration on it. 
The sharnga-dhanu (bow) of Wishnu indicates 
the process of concentration. The koustubha- 
gem of Wishnu is Atman, pure without qualities 
and beyond mind-matter which is the real 
being of Wishnu. The shriwatsa-mark indicates 


Exposition of the Chakras 


primus, supported by Wishnu. The wanamala 
(a garland of flowers of all seasons) is the maya- 
power which shows the diversified universe. 
Maya controls all beings, but it is fully controlled 
by Wishnu and is held round his neck as the 
garland. All these phenomena are experienced 
by a practitioner in deep concentration on 
Wishnu. 

Garuda (name of the king of birds) is the 
concentrated wayu-power developed from the 
highest form of kumbhaka (breath-suspension) 
which is under full control of Wishnu. 
The garuda-process is the pranayamic process 
which develops the power of suspension to the 
highest point when the body levitates. So the 
garuda stage is the highest stage of kumbhaka. 
It indicates two forms of practice; one is the 
development of concentration through kum- 
bhaka, adopted in hathayoga; the other is the 
achievement of natural kumbhaka through con- 
centration, adopted in layayoga. Either con- 
centration-on-Wishnu can be developed by the 
garuda-process; or deep  concentration-on- 
Wishnu effects natural kumbhaka. There are 
also two practices which have been developed 
from the garuda-process: the uddiyana-control 
which is an important factor in pranayama, and 
garudasana, a posture for developing the power 
of maintaining physical stillness in concentration. 


From the mantra viewpoint, shankha (conch) 
is reducible to the matrika-sound _ shang, 
chakra (wheel) to ing or lang, gada (mace) 
to hang, padma (lotus) to ing, thang and garuda 
to khang or the bija kshing. 


Concentration on Rakini; 

For spiritual purification and increased power 
of concentration, concentration should be done 
on Power Rakini. The most suitable colour for 
increasing internal calmness and concentration 
is darkblue which is the colour of Rakini. More 
concentration should be done on her face which 
is very beautiful and shining. If, in concentration, 
one-pointedness deviates owing to other 
thoughts, her three eyes become red, teeth are 
shown and she appears as frightful. She should 
be realized in her beauty and power. Her red 
eyes indicate the sun which is the knowledge 
by which the outer objects are known. Her face 
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is like the moon. The moon is mind. When the 
mind is in concentration the sun is separated 
from the moon due to the absorption of the 
worldly knowledge. Her beautiful moon-like 
face is the expression of the highest power of 
concentration. If the practitioner deviates while 
concentrating on her face, he is spiritually not 
quite purified. 

Her trident indicates three forms of control- 
control of prana-forces by pranayama, control 
of senses by pratyahara, and control of mind by 
dharana. These control exercises are absolutely 
necessary for deep concentration. The lotus is the 
hrit-lotus opened by deep concentration. The 
drum (damaru) signifies the nada (the silent 
suprasound) through which Shabdabrahman 
manifests. The sound of the drum is heard in 
deconcentration. The chisel (tanka) removes 
the deeply seated unspiritual qualities. Rakini 
is 'seen' in concentration in the enlivened hrit- 
lotus. 

Rakini is reducible to the mantra-form Eng. 
The bija-mantra of Rakini is Rang. The trishula 
(trident) can be reduced to Oung, abja (lotus) 
to Sang, Aing, and Drang, damaru (drum) to 
Khang, and tanka (chisel) to Tang. 


3 Manipura 


The manipura is the third chakra, above the 
swadhishthana, and lies in the chitrini nadi. 


Terminology 


The following are the Tantrika terms ofthe third 
chakra. 

1 Manipura, mentioned in the Todalatantra, 
ch. 7, p. 14; ch. 9, p. 17; Matrikabhedatantra, 
ch. 2, p. 2; Kamadhenutantra, ch. 13, p. 16; 
Gandharwatantra, ch. 5, p. 27; Kubjikatantra, 
5.267; 6. 294; Bhutashuddhitantra, ch. 1, p. 2; 
ch. 2, p. 2; ch. 3, p. 3; ch. 4, p. 4; ch. 5, pp. 4,5; 
ch. 6, p. 6; ch. 8, p. 8; ch. 10, p. 9; ch. 14, p. 12; 
Sammohanatantra, Part 2, ch. 2, p. 2; Wishwa- 
saratantra, ch. 1, p. 10; Mundamalatantra, ch. 6, 
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p. 9; Koulawalitantra, ch. 22, p. 80; Shaktan- 
andatarangini, 4.30,34; Rudrayamala, Part 2, 
25.55; 27.59, 60; 44.20, 24, 26, 58, 67, 69; 
45.7, 10, 11, 13, 16, 18, 19; 46. 35; 56.2; Purash- 
charyarnawa, ch. 2, p. 90; Shadamnayatantra, 
4.64; 5.245, 424; Mridanitantra, quoted in 
Amarasanggraha MS; Goutamiyatantra, 34.45. 

2 Manipuraka, mentioned in the Kankala- 
malinitantra, ch. 2, p. 5; Mantramahodadhi, 
4.22; Tripurasarasamuchchaya, 5.18; Sam- 
mohanatantra, Part 2, ch. 2, p. 2; Shaktan- 
andatarangini, 4.11; Rudrayamala, Part 2,44.61; 
Tantrarajatantra, 21.82; Purashcharyarnawa, 
ch.6. p. 490; Shiwasanghita, 5.111, 113. 

3 Dashapatra (ten-petalled lotus), mentioned 
in the Todalatantra, ch. 9, p. 16; Tararahasya, 
ch. 4, p. 23; Sammohanatantra, Part 2, ch. 4, p.4. 

4 Dashadala Padma (the lotus with ten petals), 
mentioned in the Shaktanandatarangini, 4.29; 
9.16; Rudrayamala, Part 2, 22.6; Shadamnaya- 
tantra, 4.62; 5.265. 

5 Dashapatrambuja (the lotus with ten petals), 
mentioned in the Shaktanandatarangini, 7.14; 
Gandharwatantra, ch. 8, p. 39. 

6 Dashachchada (the lotus with ten petals), 
mentioned in the Rudrayamala, Part 2, 60.29. 

7 Nabhipadma (the navel lotus), mentioned 
in the Gandharwatantra, ch. 29, p. 112; Shat- 
chakranirupana, Verse 21. 

8 Nabhipangkaja (the navel lotus), mentioned 
in the Sharadatilakatantra, 5.132;  Purash- 
charyarnawa, ch. 5, p. 387. 


Position 


The manipura is situated in the navel region, 
that is, that part of the vertebral column which 
corresponds to the navel region. Technically, 
the manipura is also called nabhi (the navel) 
(- Nilatantra, ch. 5, p. 9; Kularnawa, ch. 4, 
p. 19; Wishwasaratantra, ch. 1, pp. 8, 10; 
Koulawalitantra, ch. 3, p. 8; Mahanirwana- 
tantra, 5.114). So, the location of the manipura 
is in the navel region (-Gandharwatantra, ch. 5, 
p. 27; ch. 8, p. 39; Sammohanatantra, Part 2, 
ch. 2, p. 2; Koulawalitantra, ch. 22, p. 80; 
Rudrayamala, Part 2, 22.6; 27.49; Shiwa- 
sanghita, 5.111; Goutamiyatantra, 34.45; 


Mridanitantra, quoted in Amarasanggraha MS; 
Purashcharyarnawa, ch. 6, p. 490; Shaktananda- 
tarangini, 4.11,29; 7.14; 9.16; Tripurasara- 
samuchchaya, 5.18; Mantramahodadhi, 4.22; 
Shatchakranirupana, Verse 19). 

In the Waidika accounts, the manipura has 
also been termed nabhi chakra (-Soubhagya- 
lakshmyupanishad, 3.3; Yogarajopanishad, Man- 
tra 9). It has also been stated that the manipura 
is situated in the navel region (- Yogachuda- 
manyupanishad, Mantras 5, 9; Yogashikhopa- 
nishad, 1.172; 5.9). Also in the Pouranika 
accounts it has been stated that the manipura 
is situated in the navel region( - Dewibhagawata, 
7.35.37; 11.1.43). 


Description 


The manipura (Plate 7) has ten petals. This is 
supported by the Tantrika as well as by the 
Waidika and Pouranika accounts. The colour 
of the petals is like dense rain-clouds (purna- 
megha-prakasha) (- Shatchakranirupana, Verse 
19). The commentator Kalicharana interprets 
purnamegha-prakasha as krishna-warna (= kala- 
warna - Wachaspatyam and _  Shabdakalpa- 
drumah; _ krishna-warna, kala-warna = black 
colour - Apte). Bhuwanamohana explains it as 
follows: purna is gadha (= dense - Apte), the 
colour like dense clouds, that is, a deep black 
colour. Let us see what other Tantras say 
about it. 

That the colour of the petals is black (krishna- 
warna) has been clearly stated in the Bhata- 
shuddhitantra, ch. 2, p. 2. It has also been stated 
that the colour is like rain clouds ( - Rudraya- 
mala, Part 2, 27.59; Goutamiyatantra, 34.46). 
Here, the black colour has been indirectly 
indicated. It may also mean the smoke colour 
(dhumra-warna), as it has been stated that the 
petals are smoke-coloured (-Goutamiyatantra, 
34.47). Dhamra is a mixture of red and black 
colours (-Wachaspatyam, Shabdakalpadrumah, 
and Apte). It has also been said that the colour 
of the petals is nila (-Kankalamalinitantra, 
ch. 2, p. 5; Sammohanatantra, Part 2, ch. 2, p. 2; 
Koulawalitantra, ch. 22, p. 80; Tripurasara- 
samuchchaya, 5.18; Purashcharyarnawa, ch. 6, 
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p. 490; Mridanitantra, quoted in Amarasang- 
graha MS). The commentator Wishwanatha 
(in his Shatchakrawiwriti) accepts the nila-colour 
as the colour of the petals, and quotes a passage 
from the Dakshinamurti in which it is stated 
that the manipuraka is very nila and the letters 
da to pha are quite nila. Narayana, in commenting 
on Hangsopanishad, Mantra 10, quotes passages 
from Parwatiparameshwarasangwada in which 
the colour of the manipuraka and the letters 
is said to be blue. Nila is the shyama colour 
(-Wachaspatyam). Shyama is the black or 
green colour (-Wachaspatyam and Shabda- 
kalpadrumah). The following indicate that they 
are of the colour of nila: shaiwala (a kind of 
aquatic plant), durwa (a kind of grass), young 
grass, the shoot of a bamboo, and emerald 
(marakata) and a sapphire (-Shabdakalpa- 
drumah). Nila, here, indicates dark green and 
dark blue. But nila is also the colour black. So, 
nila indicates three colours: black, dark green 
and dark blue. It has been said that the petals 
are the colour of nila like rain clouds in the sky 
(- Nirwanatantra, ch. 6, p. 8). Here nila is black. 


The colour of the petals is also said to be golden 
( - Gandharwatantra, ch. 5, p. 27; Shiwasan- 
ghita, 5.111), and red (-Shaktanandatarangini, 
4.11). So the petals of the manipura have the 
following colours: (a) black, (b) dark green 
or dark blue, (c) golden and (d) red, and ofthese 
the black colour has been generally accepted. 

On the petals of the manipura are the letters 
da, dha, na, ta, tha, da, dha, na, pa, pha. This 
has been accepted in all Tantras. The letters are 
with the nada and bindu (-Shatchakranirupana, 
Verse 19; Nirwanatantra, ch. 6, p. 8; Bhuta- 
shuddhitantra, ch. 2, p. 2; Tripurasara- 
samuchchaya, 5.18). This indicates that the 
letters are matrika-units. The colour of the 
matrika letters (from da to pha) is like the colour 
of the nila lotus ( - .Shatchakranirupana, Verse 19). 
Nila means dark-blue here. The colour of the 
letters is also said to be black (-Bhutashuddhi- 
tantra, ch. 2, p. 2), and _ lightning-like 
(- Kankalamalinitantra, ch. 2, p. 5; Gandharwa- 
tantra, ch. 5, p. 27; Rudrayamala, Part 2, 
27.59; Goutamiyatantra, 34.46; Koulawali- 
tantra, ch. 22, p. 80). So the colour of the letters 
is dark-blue, black or lightning-like. The 
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matrika-letters are arranged from the right to 
the left. 

On the petals of the manipura, there are 10 
specific qualities (writtis). They are: spiritual 
ignorance, thirst, jealousy, treachery, shame, 
fear, disgust, delusion, foolishness and sadness 
(- Adhyatma Wiweka, quoted by Narayana 
in his commentary on Hangsopanishad, Mantra 
7). They are arranged in the above order from 
the right to the left. Jaganmohana differs a little 
and gives the following order: shame, treachery, 
jealousy, thirst, spiritual ignorance, sadness, 
passion, delusion, disgust and fear (- Footnote 
87, in connection with the verse 5.104, Maha- 
nirwanatantra). 


'Fire'-region 

In the pericarp of the manipura, lies the 'fire'- 
region which is triangular in form and the 
colour is like the rising sun (that is, a red colour); 
within is situated the bija of wahni ( - Shat- 
chakranirupana, Verse 19). Wishwanatha quotes 
a verse from Mayatantra in which it is stated 
that the 'fire'-region lying in the pericarp of the 
ten-petalled lotus is triangular in form and blood- 
red in colour. 

There is in the pericarp of the manipura the 
‘fire'-region (- Kankalamalinitantra, ch. 2, 
p. 5; Koulawalitantra, ch. 22, p. 80), which is 
triangular in form (-Sammohanatantra, Part 2, 
ch. 2, p. 2; Mridanitantra, quoted in Amara- 
sanggraha, MS) and red in colour ( - Nirwana- 
tantra, ch. 6, pp. 8-9) where lies the wahni- 
bija (fire-germ mantra) (-Sammohanatantra, 
Part 2, ch. 2, p. 2; Mridanitantra MS). In the 
Waidika accounts, it has been stated that the 
‘fire'-region is a triangle (- Yogachudamanyup- 
anishad, Mantra 10; Yogashikhopanishad, 1.177; 
5.14) which is red in colour ( - Yogatattwopani- 
shad, Mantra 92). Also in the Pouranika accounts, 
the 'fire'-region has been mentioned as triangular 
in form and red in colour (-Dewibhagawata, 
11.8.5). 


Kalicharana says that the wahni-bija is Rang. 
Agni-bija is Rang (- Warnabijakosha). Agni 
and wahni are synonyms (-Wachaspatyam; 
Shabdakalpadrumah). Also, wahni-bija is Rang 
(-Wachaspatyam; Shabdakalpadrumah). It has 
been clearly stated that the reta (that is, the 
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letter ra- Wachaspatyam; Shabdakalpadrumah; 
Apte) is in the red triangle of fire ( - Yogatat- 
twopanishad, Mantra 93), and still more clearly, 
in the red triangular 'fire'-region lies the 
bija Rang (- Dewi'bhagawata, 11.8.5). 

The matrika-unit rang is red-lightning-like 
in colour, and there are always the five Deities 
and five pranas and three forms of power. In 
the manipura, rang becomes the bija of the 
‘fire'-principle, and its red-lightning-like colour 
is retained. From the bija aspect of Rang appears 
Deity Wahni in deep concentration. The dhyana- 
form of the bija aspect of Rang is as follows. 

The bija or Wahni is seated on a ram, red 
like the morning sun and four-armed (Shat- 
chakranirupana, Verse 20). The form of the 
wahni-bija is Deity Wahni seated on a ram 
( - Nirwanatantra, ch. 6, p. 9). Also, the form 
of wahni-bjja is four-armed and seated on a ram 
(- Mridani'tantra MS). Kalicharana cites a pass- 
age in which the dhyana-form of Wahni is as 
follows: 'seated on a ram, aksha-sutra (a rudrak- 
sha rosary) in one hand, and shakti (a spear) 
in his other’. He adds that the other two hands 
are to be thought ofas in the attitudes of granting 
boons and of dispelling fear as is seen in other 
dhyana-forms. So the dhyana-form of Wahni 
is as follows: he is shining red, seated on a ram, 
four-armed, and holds a rudraksha rosary and 
a spear, and shows the gestures of granting 
boons and dispelling fear. 


Rudra 
There lies Deity Rudra in the lap of the wahni- 
bija (- Shatchakranirupana, Verse 20; Mridani- 
tantra MS). The presence of Rudra in the fire- 
triangle has been mentioned in the Kankala- 
malinitantra, ch. 2, p. 5; Nirwanatantra, ch. 6, 
pp. 8-9; Shiwasanghita, 5.112; Rudrayamala, 
Part 2, 22.7; Mantramahodadhi, 4.21; Sharada- 
tilakatantra, 5.133; Yogashikhopanishad, 1.177; 
5.14; and Yogatattwopanishad, Mantra 93. In 
the lap of the wahni-bija means in the bindu 
of Rang. Rudra appears from the bindu of 
Rang in deep concentration. 

A Tantrika dhyana-form of Rudra is as 
follows. 

Rudra is red like pure vermilion colour, 
appearing whitish because of his body being 


smeared with ashes; he has three eyes; he is in 
the attitude of granting boons and of dispelling 
fear, and he has attained his full growth ( - Shat- 
chakranirupana, Verse 20). According to Kali- 
charana Rudra should be concentrated upon as 
seated on a bull (wrisha). This has been supported 
in the dhyana-form in the Sandhya-process. 

During the expiratory phase (rechaka) of 
pranayama in the sandhya-process, concentra- 
tion is done on Shambhu (Rudra). The Sama- 
weda form of Shambhu is as follows: he is of 
white colour, two-armed, holding a trident and 
a drum, adorned with the crescent moon, three- 
eyed and seated on a bull. The Yajurweda and 
the Rigweda forms are the same. In some Rig- 
weda form, Shambhu is dressed in tiger's skin. 
However, the main differences from the Tantrika 
form are these: the colour of the body is white 
instead of red; he holds a trident and a drum 
instead of showing the attitude of granting 
boons and of dispelling fear; and he is seated 
on a bull. 


There is a Waidika form of dhyana which is 
similar to the Tantrika form. It is as follows. 

Rudra is three-eyed, his colour is like the 
morning sun (that is, red), his body is smeared 
with ashes; he is showing the gesture of granting 
boons and being kindly disposed ( - Yoga- 
tattwopanishad, Mantra 93). 

It has been stated that a Shiwa-linga, in 
colour like a black (nila) cloud, is situated in the 
manipura (in the triangular _'fire'-region) 
(- Bhutashuddhitantra, ch. 2, p. 2). This Shiwa- 
linga is the Rudra-linga with six faces lying in 
the manipura ( - Sammohanatantra, Part 2, 
ch. 2, p. 2). This linga has also been called 
Siddha (endowed with great yoga-power) Rudra 
(the Siddha-linga named Rudra - Jaganmohana) 
(-Shiwasanghita, 5.112). So Rudra has two 
aspects, the linga- and the dewata-form. In the 
linga-form, he is black in colour. In the dewata- 
form he is either red or white. Moreover, the 
linga-form may remain in substance in the 
bindu of the bija Rang, from which Rudra-in- 
form emerges. It has also been stated that 
Wshnu is in the manipura ( - Gandharwa- 
tantra, ch. 5, p. 27). This is a special process of 
concentration. (For the concentration form of 
Rudra see Plate 8, left top figure.) 
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Lakini 

Power Lakini is situated in the manipura ( - Shat- 
chakranirupana, Verse 21; Kankalamalinitantra, 
ch. 2, p. 5; Todalatantra, ch. 7, p. 14; Sam- 
mohanatantra, Part 2, ch. 2, p. 2; Shiwasanghita, 
5.112; Rudrayamala, Part 2, 22. 7; Mantra- 
mahodadhi, 4.21; Koulawalitantra, ch. 22, p. 80; 
Mridanitantra MS). Lakini has been called 
the door-keeper (-Sammohanatantra, Part 2, 
ch. 2, p. 2), because concentration on her 
makes things easier in the manipura. Also, 
concentration on Rudra with Lakini is necessary 
for the attainment of success in yoga (- Rudraya- 
mala, Part 2, 22.7). Lakini has also been called 
Bhadrakali (-Nirwanatantra, ch. 6, p. 9). 

A dhyana-form of Lakini is as follows. 

Lakini is four-armed, of shining black (or 
dark-blue) (shyama) colour, dressed in yellow 
raiment, adorned with various ornaments, and 
in deep concentration  ( - Shatchakranirupana, 
Verse 21). The commentator Ramawallabha 
interprets 'shyama' as 'the golden colour’. 
Jaganmohana says that Lakini is of the colour 
of tapta-gold (Footnote 87, in connection with 
the verse 104, Mahanirwanatantra). The word 
tapta is vague. It may mean heated or red-hot. 
So tapta-gold means red-hot gold, that is, 
shining red, rather than gold-coloured. 

Kalicharana quotes a verse in which the 
dhyana-form of Lakini is given as follows. 

Divine Lakini is Nila (black or dark-blue), 
and has three faces, each having three eyes, 
with large teeth, and is powerful; she holds in 
her right hands wajra (a thunderbolt) and a 
spear (shakti), and her left hands are in the 
gestures of dispelling fear and of granting 
boons. This dhyana-form is similar to what 
has been stated in the Jamala, quoted in the 
Yogakalpalatika MS. Even the wordings are 
almost similar. 

Other 
following. 

Lakini is of the colour of vermilion-red and 
two-armed; she shines with the vermilion- 
mark on her forehead; her face is as beautiful 
as the moon and her eyes are bright and painted 
beautifully with collyrium; she is clad in white 
raiment and adorned with various ornaments 
(- Kankalamalinitantra, ch. 5, p. 23). 


dhyana-forms of Lakini are the 


209 


The Chakra System 


Lakini is of a pale red colour, holds a noose 
and a goad, wears a garland of skulls and is 
adorned with various ornaments (- Kularnawa, 
ch. 10, p. 53). 

The power of Rudra (Lakini) is blood-red 
in colour, three-eyed, with large teeth, and 
powerful, and she assumes the attitudes of 
granting boons and of dispelling fear (-Gandh- 
arwatantra, ch. 9, p. 42). (For the concentration- 
form of Lakini see Plate 8, right top figure.) 


Explanation 


The central power of the manipura chakra, 
designated by Rang, has ten radiations which 
are also named by the matrika-letters dang, 
dhang, nang, tang, thang, dang, dhang, nang, 
pang, phang. The matrika-letters indicate the 
nature of the radiations. Rang with the ten 
matrika-letters is the tejas-mahabhuta power in 
operation. The prana-forces are also being 
operated along with the mahabhuta power. 
The tejas-mahabhuta is seen in deep concentra- 
tion as a red triangle. When the radiations are 
withdrawn into the central Rang by pratyaharic 
concentration only the bija Rang remains. It 
is the rnpa-tanmatra power. At this stage all 
other forces cease to operate. 


The colour of the petals is black. It indicates 
that the prana-force is predominating in the 
radiations, though there is some samanic radia- 
tion. When the petals are smoke-coloured, 
udana-radiation predominates. When they are 
dark green or dark blue, prana predominates; 
when golden, wyana; and when red, prana 
and apana predominate. 

The colour of the matrika-letters in the petals 
of the manipura is black, dark green or dark 
blue, golden or red. When they are black, dark 
green or dark blue they are radiating mainly 
prana. When they are golden, they radiate 
wyana, and when red, they radiate both prana 
and apana. The original colour of dang is like 
yellow-lightning; that of dhang is like red- 
lightning; ofnang and tang like yellow-lightning; 
the colour of thang is red; of dang and nang it 
is like red-lightning; of dhang like yellow-lightn- 
ing; of pang moon-white; and of phang like red- 
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lightning. In yellow-lightning, wyana radiates 
predominantly; in red-lightning prana and apana 
radiations occur; and in white samana radiation. 
These individual radiations are modified in 
the manipura, where each of them radiates 
the same force conjointly to heighten the 
effects. 

The following are the forms of concentration. 

1 Petaline Concentration. The mantra ‘dang- 
phang' should be taken as the unit of manipura- 
concentration injapa and thought-concentration, 
and gradually the petals will be changed into 
a black circular ring without any interruption. 

2 Mahabhuta-concentration. In this con- 
centration, consciousness assumes the form of 
a triangle of the red colour with Rang inside it. 
The first stage is thought-concentration which 
is finally developed into real concentration 
when the red triangle along with Rang is actually 
‘seen’. 

3 Tanmatra-concentration. Now the red tri- 
angle disappears and only Rang of red colour 
remains. This is the rupa-tanmatra. 

4 Wahni-concentration. Deep concentration 
on Rang causes the emergence of Deity Wahni 
(Agni) from the bija aspect of Rang. Wahni is 
‘seen’ on a ram; he is red in colour, and holds 
a rudraksha rosary and a spear. 

Mesha (ram) is the basic power-in-concentra- 
tion which supports the central energy as fire 
(wahni)-energy in the form of Rang. Mesha 
has four mantra-forms represented by ang, 
ring, nang and hang. The mesha form is essentially 
due to nang in which lie the sun-energy and 
the divine energy of Shiwa. The energy of 
creativity (as Brahma-energy) and the reduction 
of energy to consciousness (as Wishn-energy) 
are mainly derived from ang. The prana-energy 
comes from hang. An aspect of creative energy 
is released as the great and prolongable sexual 
vigour. But this vigour also remains under 
control. The mesha-process is the process of 
full development of the sexual vigour based on 
the fully energized body, and to harness it by 
anti-ejaculatory control and to transform the 
desire into elements constituting concentration. 
It is an advanced method of gonadal control 
in which the highly developed sexual vigour 
is utilized in arousing the whole energy system 


of the organism, and the roused energies are 
radiated to the conscious field through desire 
in concentration, and the energy-desire becomes 
energy as concentration and supports and 
increases concentration. For the attainment 
of Rudra-consciousness-concentration, this pro- 
cess is invaluable and it becomes most effective 
through the influence of ring. 


Now a practitioner becomes fit for Wahni- 
concentration. In Wahni all forms of heat- 
light-energy are concentrated as prana and 
are transformed into a conscious form which 
constitutes Rudra-consciousness. This indicates 
that pranayama is an important factor in Rudra- 
concentration. Wahni-concentration develops in- 
to Rudra-concentration. The red colour of 
Rudra indicates that the rajas force, which is 
in great concentration and in which both 
prana and apana form important parts, is 
Spiritualized to form Rudra-consciousness. The 
Shakti (spear) is the power of concentrating 
all forms of energy and transforming them into 
concentration-energy. Akshasutra (a rudraksha 
rosary) is the sutra (thread) or basic power, 
called Kundalini, from which arise ang force 
which draws all desires into it, and kshang 
force which absorbs all creative principles. The 
shakti and akshasutra are spiritual powers which 
create divine consciousness and transform all 
energies into concentration. 


5 Rudra-concentration. When a practitioner 
is fully prepared by energizing his body and 
mind, through the practice of pranayama and 
Wahni-concentration, he is able to rouse Rudra 
from the bindu aspect of Rang in deep 
concentration. 

Rudra as Supreme Being (Brahman) is one 
and without a second. This is realized in supreme 
samadhi. When he manifests his supreme power, 
he is Jshwara and is the creator, maintainer and 
destroyer of the universe. Rudra also appears 
in a specific divine form-a spiritual, calm and 
pure form and absorbs all cosmic principles by 
which an individual is bound to worldliness, 
when his devotee is spiritually prepared. The 
word Rudra is derived from 'ruda' which means 
crying ( - Wachaspatyam). It is owing to his 
destructive power, he causes the embodied 
beings to weep. But actually his destructive 
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power is the power of absorption of all that 
causes diverseness of consciousness, that is, 
all anti-samadhi influences. According to 
Karunamaya (Acharya Karunamaya Bhattach- 
arya Saraswati, the celebrated Sanskrit scholar 
of Calcutta, India), Rudra is he who causes the 
disappearance of 'rut', that is, sorrow, or who 
bestows ‘rut’, that is, knowledge. This knowledge 
is the Brahman knowledge, arising in samadhi. 

Rudra is seated on a wrisha (bull). A wrisha 
which emits power or bestows knowledge. So 
it has been said that wrisha is knowledge (Weda) 
and spirituality (dharma). Wrisha is vitality and 
virility. Rudra is established on spiritual know- 
ledge and power. Karunamaya says that Shiwa 
(Rudra) is the guru of knowledge; wrisha who is 
in the form of knowledge supports the guru 
Shiwa who is all knowledge. Rudra is in the 
attitudes of granting boons and dispelling fear. 
The bestowing of spiritual knowledge is the 
best boon, and one can really be free from fear 
when unspirituality is removed. The mantra- 
forms of wrisha are ung, shang and shang. 


6 Lakini-concentration. To be really prepared 
for successful concentration in the manipura, 
and especially on Rudra, it is absolutely necessary 
to concentrate on Lakini. This is why Lakini 
has been called the door-keeper. Unless a 
practitioner is able to penetrate inside the 
manipura without any obstruction, he cannot 
do much. All obstacles are removed by con- 
centration on Lakini, moreover without rousing 
Lakini it is not possible to rouse Rudra, as the 
power aspect of Rudra is Lakini without whom 
he is like a corpse. 

The colour of Lakini is black. The colour 
indicates that she is in tamas form in which 
she absorbs all creative principles. 'La' of 
Lakini means to take; she who takes or absorbs 
all which is cosmic to make her devotee free 
from the bondage is Lakini. When she appears 
in red colour, she has been identical with Rudra. 
Her three heads indicate that the three primary 
attributes (gunas) are so spiritually controlled 
that tamas is utilized to make the body inert 
and sense-consciousness functionless, rajas_ to 
develop concentration, and sattwa to maintain 
divine consciousness. The wajra (thunderbolt) 
indicates adamantine control and shakti (spear) 
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is the power to transform all forms of energy 
into concentration-energy. 

The mantra forms of Lakini are lang and 
aing; those of shakti are eng, ah, ang, ing, ring, 
Tring, aing, kang, khang, tang, sang, kling, hring and 
hsoua; and those of wajra are mang and \ang. 


4 Hrit 


The hrit chakra has not been included in the 
regular six chakras which are muladhara, swadhi- 
shthana, manipura, anahata, wishuddha and 
ajna. The point is this: Is hrit an independent 
chakra or a name of the anahata chakra? Let us 
investigate the matter. 

It has been stated that concentration should 
be done on the astra-bija (the mantra Hung) 
in the hridaya, that is, the chakra situated in 
the heart region (- Nilatantra, ch. 5, p. 9). 
It has been mentioned along with the swadhi- 
shthana and navel {manipura), so the chakra 
in the heart region is anahata. Hridaya (heart) 
has also been mentioned as from the navel 
(manipura) to the heart, and from the heart 
to the throat (wishuddha) ( - Todalatantra, 
ch. 7, p. 14). Here also it is anahata. Concentra- 
tion should be done on Goddess Mahamaya 
in the twelve-petalled hrit lotus (chakra) 
(-Kamadhenutantra, ch. 12, p. 15). Here, the 
hrit lotus is clearly anahata. Also, concentration 
should be done on the bija-mantra of Ishta- 
dewata in the luminous hrit lotus having twelve 
petals (-Kamadhenutantra, ch. 13, p. 15). 
It is anahata which has twelve petals. The 
anahata has been clearly indicated in the follow- 
ing two statements: concentration should be 
done on one's own Shakti mantra in the twelve- 
petalled hrit lotus { - ibid, ch. 15, p. 19); Con- 
centrating on Kamini (Power) in the pericarp 
of the twelve-petalled hrit lotus ( - ibid, ch. 17, 
p. 23). It is not quite clear in the statement 
(Kamadhenutantra, ch. 18, p. 24) 'First con- 
centrating on Kamini in the hrit lotus’; but 
here the hrit lotus may be the anahata because 
of the previous statement /ibid, ch. 17, p. 23). 
In the statement ‘Concentrating on _ the 
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hutashana ("fire")-bija in the "fire"-region 
lying inside the hrit lotus' (- Kamadhenutantra, 
ch. 13, p. 16), it is difficult to determine whether 
the lotus is hrit or anahata. The 'fire'-region 
indicates that it is hrit. 

The hritpatra and hrit padma indicate the 
anahata chakra in the following verses: con- 
centrate on Shakti in the hritpatra; the hrit 
lotus is a great region, it is the place of Brahman 
and jiwa; the hrit lotus has twelve petals and is 
luminous; here concentration should be done on 
God Shiwa (- Brihanni'latantra, ch. 8, p. 65). 
The nyasa (a mantra process) should be done in 
the heart with concentration on  Kakini 
(- Kularnawa, ch. 4, p. 19); here the heart 
stands for the anahata. In the following verses 
anahata is indicated: The twelve-petalled hrit 
lotus ( - Gandharwatantra, ch. 8, p. 39); do 
concentration on Kundalini who is in the form 
of mantra, along with luminous Bana-linga, 
situated in the triangle of hrit ( - ibid, ch. 29, 
p- 109); the luminous Hring (a bija-mantra of 
Power) is in the hrit lotus {-ibid., ch. 29, p. 112); 
the nyasa should be done in the _hridaya 
(-Mantramahodadhi, 4.28); hrit padma 
( - Tararahasya, ch. 1, p. 2); the all pure hrit 
lotus (- Bhutashuddhitantra, ch. 2, p. 2); hrit 
lotus { - ibid., ch. 4, p. 4; ch. 6, p. 6); 'seeing' 
Brahman in the hrit lotus {-ibid., ch. 5, p. 4); 
Goddess Mangala arid others are in the hrit 
lotus (-ibid., ch. 5, p. 5); hrit lotus is yoga 
lotus ( - ibid., ch. 10, p. 9); concentration on 
Ishtadewata. first in the muladhara, then in 
the swadhisthana, then in the manipura, then 
in the hrit lotus, and thereafter in the wishuddha 
chakra ( - ibid. ch. 14, p. 12); the flame-like 
jiwa is to be brought from the hridayambhoja 


(hrit lotus) into the muladhara where it should 
be united with kundalini; the hridayambuja 
(hrit lotus) with twelve petals in which are the 
letters from ka to tha where lies Deity /shwara 
( - Sammohanatantra, Part 2, ch. 4, p. 4); 
hridayasarasija ( = hrit lotus) ( - Wishwasara- 
tantra, ch. 1, p. 8); the twelve-petalled hridaya- 
sarasija (- Koulawalitantra, ch. 3, p. 8); the 
twelve-petalled hridayambuja ( = hrit lotus) de- 
corated with the twelve letters from ka to tha 
where lies Deity isha { - Sharadatilakatantra, 
5.133); Bana-linga is in the hrit lotus ( - Shaktan- 


andatararigini, 4.34); the twelve-petalled hrit 
otus with the 12 letters from ka (-ibid., 7.14). 

The terms hridayambhoja (=hrit lotus) 
(-Rudrayamala, Part 2, 57. 1,3,33,47; 59.23); 
hridambhoja ( = hrit lotus) ( - ibid., 57.12,14), 
hritpankeruha (=hrit lotus) (-ibid., 57.14), 
hritpadma ( = hrit lotus) ( - ibid, 57. 19,42); 
hridayabja (=hrit lotus) (-ibid., 59.24); 
hridayakamala ( =hrit lotus) (-ibid., 59.27); 
hridayambuja (=hrit lotus) (-ibid., 59.28; 
60.9); hridabja ( = hrit lotus) ( - ibid, 60.10); 
and hridambuja ( = hrit lotus) (- Shad'amnaya- 
tantra, 4.144) -all stand for the anahata. 


Anahata is also indicated in the following 
verses: there is a ten-petalled lotus, then the 
hrit lotus, and then a_ sixteen-petalled lotus 
( - Rudrayamala, Part 2, 60.29). Here the 
hrit lotus is clearly the anahata. The letters 
ka-tha are placed in the hridambuja ( = hrit 
lotus) (-Mahanirwanatantra, 5.114). Here also, 
the hrit lotus stands for the anahata. Hritsaroruha 
(= hrit lotus) is decorated with the letters ka- 
tha and here is situated Deity Ishwara (- Purash- 
charyarnawa, ch. 5, p. 387). Here, the hrit lotus 
stands for the anahata. 


The numerous evidences from the Tantras 
show that the hrit lotus in its various names 
stands for the anahata. It is supported by the 
Waidika accounts. It has been stated that 
hridaya (the lotus situated in the heart region) 
has twelve petals ( - Yogachudamanyupani- 
shad, Mantra 5). Here the lotus in the heart 
stands for the anahata. In the heart, prana 
wayu should be held ( - Darshanopanishad, 
7.12). The heart means the lotus situated in 
the heart region, and this lotus here is anahata. 
It has been stated that the fourth chakra, lying 
with its face downwards, is situated in the heart 
( - Yogarajopanishad, Mantra 10). This chakra 
is the anahata. 

In the Pouranika accounts, we also find that 
the hrit lotus stands for the anahata. The order 
of the chakras as given here is: adhara (mula- 
dhara), manipura, hridaya (hrit lotus), wishuddhi 
and ajna ( - Shiwapurana, 3.3.28). Here the 
swadhishthana has not been mentioned. But it 
is stated that hridaya, that is hrit lotus, stands 
between the manipura and wishuddhi. This 
hrit lotus is clearly anahata. Further, jiwatman 
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which is situated in the hridaya (the padma in 
the heart region) is to be brought through the 
brahma nadi to the sahasrara which is above the 
twelve-petalled lotus (guru chakra) (-Shiwa- 
purana, 3.5.52,53). This hrit padma is the 
anahata. Concentration should be done on 
the sun-coloured (red) lotus, with 12 petals 
which are decorated with the 12 letters from 
ka to tha, and is inside the heart (that is the 
hrit lotus) (-ibid., 5b.29. 136,137). This lotus 
is clearly anahata. 

In the following verses, the hrit lotus stands 
for the anahata: concentration is to be done on 
the letter ‘a’ lying in the heart  (hrit 
lotus) (-Brahmapurana, 61.4); Shiwa is situated 
in the sahasrara, the eyebrow region (ajna), 
the palatine region (talu" chakra), the throat 
region (wishuddha chakra) and the heart region 
(hrit chakra) (- lingapurana, 2.21.28); The 
nyasa of the mantra Hang should be done in 
the muladhara, of Rang in the hridaya (heart 
lotus), of ing in the eyebrow region (ajna 
chakra), and Hring in the head region (sahasrara 
chakra) (- Dewibhagawata, 7.40.7). In this 
order - anal region, genital region, navel region, 
heart region ( - Dewibhagawata, 11.1.43), the 
hrit lotus in the heart region is anahata. 

We have to investigate farther to know whether 
the hrit is an independent chakra. It has been 
stated that mental worship should be done on 
Power situated in the hritpundari'ka (hrit lotus) 
( - Gandharwatantra, ch. 11, p. 48). Here the 
hritpundarika is hrit padma (hrit chakra). Con- 
centration on Goddess Durga, who is in the 
hrit padma (hrit lotus), is to be done ( - Maya- 
tantra, ch. 8, p. 7). Most probably, here hrit 
chakra has been indicated. Hrit padma men- 
tioned in the Wishwasaratantra, ch. 3, p. 39, 
may also be hrit chakra. Concentration should 
be done on Shiwa and Power in the hrit padma 
(- Mundamalatantra, ch. 6, p. 10), and on the 
Goddess Kalika in hridayambhoja (hrit padma) 
(-ibid., ch. 6, p. 12). Here the hrit padma 
and hridayambhoja may be hrit chakra. It has 
been stated that hrit padma should be given 
as a seat to the Goddess Kalika (in mental 
worship) (-Mahanirwanatantra, 5.143). Jagan- 
mohana interprets the eight-petalled lotus in 
the heart as the seat. In this case it is the hrit 
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lotus. But it can be interpreted as the anahata 
chakra. The term hridayambhuja (- ibid., 5.130) 
has been interpreted as hrit padma by the 
commentator MHariharananda, and _hridaya 
padma by Jaganmohana. In both cases it means 
hrit chakra. 

It has been stated more clearly in the Shri- 
krama (quoted in the Yogakalpalatika MS) 
that the hrit padma (lotus) has eight petals. 
More details have been given in the Gitasara 
in which it has been stated that the hrit padma 
has eight petals on which are situated eight 
deities, Indra and others; inside it (that is, 
inside the pericarp) is the sun, inside the sun 
is the moon, and inside the moon is the fire; 
inside the fire is radiance where a seat is located 
which is ornamented with jewels, and which 
is very bright; on this seat God Narayana is 
sitting (- Gitasara, 290-293, quoted in the 
Yogakalpalatika MS). It has been stated that 
in the heart region is the fourth lotus anahata 
with twelve petals, and the bright eight-petalled 
lotus with its face upwards lies in the interior 
of the anahata (-Yogaswarodaya, quoted in 
the Amarasanggraha MS). That the eight- 
petalled lotus (that is, hrit lotus) with its face 
downwards is within the shining fourth lotus 
with twelve petals (i.e., anahata) is also stated 
in the Tattwayogabindu MS. The eight-petalled 
lotus (i.e., the hrit chakra) which is within the 
anahata is of golden colour, and there is the 
celestial wishing-tree (kalpataru) shining red 
in the pericarp, and at the base of the tree is a 
gemmed seat (- Mridanitantra, quoted in the 
Amarasanggraha MS). 


The existence of the hrit chakra has been 
mentioned in the Waidika accounts. It has been 
stated that Atman is within the golden lotus 
(hemapunda'arika) (- Atmaprabodhopanishad, 
1.3). This golden lotus is eight-petalled, subtle, 
stainless and untouched by physical impurities 
( - Taittiriya Aranyaka, 10.12). The lotus-like 
hridaya (that is, hrit-lotus) with its face down- 
wards is situated both under (anahata) and above 
the navel (manipura), and at its boundary is 
a subtle hole (sushumna), within which all lies 
(the whole chakra system) (-Narayanopanishad, 
Mantras 50, 51). This means that the hrit chakra 
is situated above the manipura and below the 
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anahata, and within the sushumna. where all the 
other chakras lie. In fact, this hrit chakra belongs 
to the anahata and forms its lower part. The 
lotus-like hridaya in the sushumna also lies with 
its face downwards (-Brahmopanishad, Mantra 
34). It is the hrit chakra. It has been stated that 
the lotus-like hridaya with its face downwards 
should be raised upwards _ by _ sitkara 
(pranayama); within the hridaya is superlight 
and within it lies the most subtle fire-flame and 
within that again is Purusha, who is the Supreme 
Being ( - Mahopanishad, 1. 12-14). The hridayais 

the hrit chakra, which remains usually with 
its face downwards. Its face should be turned 
upwards by special pranayama. In the pericarp 
of the raised hrit chakra is 'seen' the fire-flame- 
like Kundalini from which is radiated superlight. 
In deeper concentration Purusha - Supreme 
Consciousness - is revealed within Kundalini. 

In the following mantras, the hrit chakra has 
been indicated: fully opened eight-petalled 
hrit (- Gopalatapinyupanishad, Part 2, Mantra 
60); concentration on Supreme Being within 
the hritpundarika (hrit lotus) (- Maitreyyupani- 
shad, 1.12); concentration on the universal form 
of God situated in the hridaya-amburuha (hrit 
lotus) (- Trishikhibrahmanopanishad, Mantra 
Section, 153); The imperishable Brahman light 
is within the hritpundarika (hrit lotus) (-ibid., 
Mantra Section 1Sndarikathe divine existence in 
the hridayakamala (hrit lotus) as the internal 
sign (- Mandalabrahmanopanishad, 2.4.4); the 
lotus which is situated in the heart region (i.e., 
the hrit lotus) lies with its face downward 
( - Yogatattwopanishad, Mantra 137). 


In the Pouranika accounts, hrit padma has 
also been accepted as a separate chakra. Krishna 
says: ‘Controlling the mind in the hridaya 
(heart)' (- Bhagawadgita, 8.12), and 'Ishwara 
(God) is situated in the hrit desha (heart region)’ 
(-ibid., 18.61). Here, both ‘hridaya' and ‘hrit 
desha' possibly indicate hrit chakra. In the state- 
ments-the manifestation of lightning-like splen- 
dorous form of Supreme Being in the hritpadma- 
kosha ( - Bhagawata, 4.9.2) and the practice 
of concentration by Dhruwa by fixing the mind 
in the hridaya (-ibid, 4.8.77), the hrit chakra 
has been indicated. 


In 'the eight-petalled hritpundarika' (- Shiwa- 


purana, 3.3.59), the hrit chakra has also been 
indicated. Moreover, it shows that the hrit 
chakra has eight petals. More description of the 
hrit chakra has been given here: The excellent 
hritpankaja (hrit lotus), situated in the hridaya 
(the heart region) should be opened by prarca- 
yama with mantra; in the pericarp of the lotus, 
concentration should be done on the sun, moon 
and fire; a gemmed seat should be thought 
of in the pericarp; the lotus should be thought 
of as a delicate, beautiful, red like morning sun, 
in the form of the mantra-letters and with 
eight forms of superpower in its petals; concentra- 
tion on God Wishnu should be done in this 
lotus (-Skandapurana, 2.5.4.21-4). Here, the 
hrit chakra has been described as having 8 
petals of red colour, in which are situated the 
eight forms of superpower; in its pericarp are 
the sun, moon and fire, and a gemmed seat; 
it is an excellent lotus for concentration. 


It has been stated in its further exposition 
that the eight-petalled lotus lying with its face 
downwards is within the lotus which forms its 
outer aspect; 'in its pericarp is the (circular) 
sun region within which lies Shiwa in his most 
subtle aspect’ (-Skandapurana, 6.29. 153-4). 
The hrit lotus may have one thousand petals 
according to the mode of concentration. It 
has been stated that concentration on IJshta- 
dewata is made in the hrit padma (hrit chakra) 
which is bright, white and with one thousand 
petals ( - Brahmawaiwartapurana, 1.26.8). The 
thousand-petalled hritsaroruha ( = hrit padma, 
i.e. hrit chakra) has also been mentioned in the 
Brahmawaiwartapurana, 4.37.10. The hrit chakra 
has also been described as having sixteen petals. 
It has been stated that 'the three nadis (sushumna 
na, ida and pingala) have been united in the 
heart where lies a sixteen-petalled chakra which 
is the seat for concentration and mantra-japa; 
as this chakra arises in the hridaya (that is, 
lying in the heart region) it is called the original 
sixteen-petalled chakra’ (-Kalikapurana, 55. 
32-4). 


In another description, it has been stated 
that 'the pundaraka in the hridaya (the heart 
region) is above the navel (mamipura) which is 
in the nature of spiritual knowledge, and its 
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pericarp is untouched by passion; this lotus has 
eight petals having superpowers, and is white, 
and the prana wayus are also there’ (- linga- 
purana, 1.86.62-4). The order of the different 
chakras as given in the verse (-Skandapurana, 
1.2.55.44) is as follows: in the navel (i.e., mani- 
p;/ra), in the heart (i.e., hrit lotus), in the lungs 
lies the lotus with twelve petals (i.e., anahata). 
In this order the hrit lotus stands between the 
manipura and the anahata; it has been accepted 
as an individual chakra. 

In the following passages, the hrit chakra 
has been indicated: the God Shiwa is situated 
in the hritpundarika (hrit padma) (-Shiwa- 
purana, 1.71.70); concentration on Shiwa and 
Shakti (Power) situated in the  hritpankaja 
(hrit padma) ( - ibid, 3.3.54); the worship of 
Shiwa and Shakti on the seat within hrit padma 
by dhyana-yajna (concentration) (-ibid, Sb. 
29.131); after concentrating on the shining 

bija-mantra following lying within the hrit- 
pankaja (hrit padma) burn all impurities by 
the directed flames of the bija radiating in all 
directions (- Agnipurana, 23.3); worship 
splendorous Atman situated in the hridabja 
(hrit padma) (- Garudapurana, 1.18.13); con- 
centration on Deity Brahma situated in the 
pericarp of the hrit padma (-Padmapurana, 
1.15.188); concentration on all-pervading attri- 
buteless Supreme Being situated in the hollow 
of the hrit padma (- Brahmapurana, 235.20); 
Brahma saw Krishna exteriorly in the same form 
in which he had 'seen' him in the hridayambhoja 
(hrit padma) (-Brahmawaiwartapurana, 4.20. 
18); concentration on Supreme Power in the 
hridaya (hrit padma) (-Kalikapurana, 55.26); 
Shiwa is situated in the hritpundarika (hrit 
padma) (- Sourapurana, 41.81; lingapurana, 
1.98.96); concentration on Supreme Power in 
the hridambhoja (hrit padma) opened by prana- 
yama ( - Dewibhagawata, 7.40.9). 


All the above statements indicate the existence 
of hrit padma as a separate chakra. Now our 
findings about the hrit chakra may be summariz- 
ed as follows. 

The hrit chakra, though not included in the 
six-chakra group, is the fourth chakra, above 
the manipura, and lies in the chitrini nadi. 
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Terminology 


The following are the Tantrika terms for 
the hrit chakra: 


1 Hrit padma, mentioned in the Mayatantra, 
ch. 8, p. 7; Wishwasaratantra, ch. 3, p. 39; 
Mundamalatantra, ch. 6, p. 10; Maha- 
nirwanatantra, 5.143; Shrikramasanghita, 
quoted in the Yogakalpalatika MS; Gitasara, 
quoted in the Yogakalpalatika MS. 

2 Hritpundari'ka, mentioned in the Gandharwa- 
tantra, ch. 11, p. 48. 

3 Hridayambhoja, mentioned in the Munda- 
malatantra, ch. 6, p. 12. 

4 Eight-petalled padma, mentioned in the 
Yogaswarodaya, quoted in the Amarasang- 
graha MS; Mridanitantra, quoted in the 
Amarasanggraha MS. 

5 Eight-petalled Kamala, mentioned in the 
Tattwayogabindu MS. 

6 Sixteen-petalled padma, mentioned in the 
Tararahasya, ch. 4, p. 22. 


Waidika terms: 


1 Hridaya chakra, mentioned in the 
Soubhagyalakshmyupanishad, 3.4. 

2 Hrit padma, mentioned in the Gopala- 
tapinyupanishad, Part 2, Mantra 60. 

3 Hridaya padma, mentioned in the Yoga- 
tattwopanishad, Mantras 137-8. 

4 Hridaya kamala, mentioned in the Mandala- 
brahmanopanishad, 2.4.4. 

5 Hridaya-amburuha, mentioned in the 
Trishikhibrahmanopanishad, Mantra 
Section, Mantra 153. 

6 Hridaya padmakosha, mentioned in the 
Narayanopanishad, Mantra 50; Brahmopani- 
shad, Mantra 34; Mahopanishad, 1.12. 

7 Hritpundarika, mentioned in the Maitrey- 
yupanishad, 1.12; Trishikhibrahmanopa- 
nishad, Mantra Section, Mantra 156. 

8 Hemapundarika, mentioned in the 
Atmaprabodhopanishad, 1.3. 


Pouranika terms: 


1 Hrit padma, mentioned in the Shiwapurana, 
5b.29.131; Padmapurana, 1.15. 188; 
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3.31.41; Brahmapurana, 235.20; Brahma- 
waiwartapurana, 1.26.8; Kalikapurana, 
18.76; Garudapurana, 1.23.35. 
Hritpadmakosha, mentioned in the 
Bhagawata, 4.9.2. 

3 Hritpurdari'ka, mentioned in the Shiwa- 
purana, 1.71.70; 3.3.59; Sourapurana, 
34.59; 41.81; Lingapurana, 1.98.96. 

4 Hritpankaja, mentioned in the Shiwapurana, 
3.3.54; Agnipurana, 23.3; Skandapurana, 
2.5.4.21. 

5 Hritsaroruha, mentioned in the Brahma- 
waiwartapurana, 4.37.10. 

6 Hridabja, mentioned in the Garudapurana, 

1.18.13. 

Hridambuja, mentioned in the Brahma- 

waiwartapurana, 4.20.30. 

Hridambhoja, mentioned in the Dewi- 

bhagawata, 7.40.9. 

9 Hridayambhoja, mentioned in the 
Brahmawaiwartapurana, 4.20.18; 4.20.32. 

10 Hridaya Kamala, mentioned in the 
lingapurana, 2.18.36. 

11 Hridaya pundarika, mentioned in the 
lingapurana, 1.86.63. 

12 Hridaya (lotus in the heart region), 
mentioned in the Bhagawadgita, 8.12; 
Bhagawata, 4.8.77; Skandapurana, 1.2.55. 
44; Brahmawaiwartapurana, 4.20.38; 

Kalikapurana, 55.26. 

13 Hrit desha (lotus in the heart region), 
mentioned in the Bhagawadgita, 18.61. 

14 Ashta-patra (lotus with 8 petals), mentioned 
in the Skandapurana, 6.29.153. 

15 Adi shodasha chakra (Primary sixteen- 
petalled chakra), mentioned in the 
Kalikapurana, 55.33. 


NO 


~ 
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Position 


The hrit chakra is situated in the heart region 
above the manipura and just below the anahata, 
which is also in the heart region. The hrit 
chakra is, in fact, a part of the anahata, forming 
its inferior aspect. But the hrit chakra should 
be considered as an individual chakra. 

The hrit chakra lies in the chitrini which is 
within the sushumna, and the sushumna. within 
the vertebral column. It is that part of the 


vertebral column which corresponds to the 
heart region. 


Description 


The hrit chakra (Plate 10) has eight petals 
(- Shrikrama and Gi'tasara, quoted in the 
Yogakalpalatika MS; Yogaswarodaya and Mrida- 
ni'tantra, quoted in the Amarasanggraha MS; 
Tattwayogabindu MS; Soubhagyalakshmyupa- 
nishad; 3.4; Gopalatapinyupanishad; Shiwa- 
purana, 3.3.59; Skandapurana, 2.5. 4.23; 
lingapurana, 1.86.64). It has also been 
described as having sixteen petals ( - Tara- 
rahasya, ch. 4, p. 22; Kalikapurana, 55.33), 
and 1000 petals (- Brahmawaiwartapurana, 1.26. 
8; 4.37.10). Usually there are eight petals. 
In special concentration, the sixteen and 1000 
petals are thought of. 

Ordinarily, the hrit chakra lies with its face 
downward ( - Tattwayogabindu, MS; Narayan- 
opanishad, Mantra 50; Brahmopanishad, Mantra 
34; Soubhagyalakshmyupanishad, 3.4; Yoga- 
tattwopanishad, Mantra 137). When the hrit 
chakra lies in a downward position it is closely 
connected with the anahata, as if by a stalk 
( - Yogatattwopanishad, Mantra 138). Its face 
should be raised upwards for concentration 
(- Dewibhagawata, 7.40.9). This is done by 
special pranayama, such as sitkara (-Mahopa- 
nishad, 1.12). When it is done the hrit lotus 
stands with its face upwards (- Yogaswarodaya, 
quoted in the Amarasanggraha MS; Gopalata- 
pinyupanishad, Part 2, Mantra 60). 

The colour of the eight petals of the hrit 
chakra is golden (- Mridanitantra, quoted in 
Amarasanggraha MS); also white (- Linga- 
purana, 1.86.64), and red ( - verses quoted 
by Kalicharana) according to the form of 
concentration. When the hrit chakra is thought 
of as having sixteen or 1000 petals, the colour 
of the petals is white ( - Tararahasya, ch. 4, 
p. 22; Brahmawaiwartapurana, 1.26.8). On the 
eight petals are situated eight forms of super- 
power and the mantra-letters of shining red 
(- Skandapurana, 2.5.4.23). According to 
Swami Sachchidananda the colour of the petals 
is shining reddish yellow (-Pujapradipa). 
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Inside the pericarp of the hrit chakra, is the 
circular region of the sun (-Skandapurana, 
6.29.153; Gitasara, quoted in the Yogakalpa- 
latika MS), and within it the (circular) region 
of the moon and inside that is the (circular) 
region of the fire (- Gitasara, quoted in the 
Yogakalpalatika MS). The colour of the sun- 
region is vermilion, of the moon-region white, 
and of the fire-region deep red. Inside it (the 
fire-region) is the celestial wishing-tree of shin- 
ing red colour and at the base of it is a gemmed 
seat (- Mridanitantra, quoted in the Amara- 
sanggraha MS). 


Explanation 


The hrit chakra is specially suitable for the 
practice of concentration, mental worship and 
mantra-japa. The chakra should be raised up 
and opened by pranayama and _ thought-con- 
centration when japa, worship and concentra- 
tion are to be made here. It is a special seat 
for concentration on Jshtadewata. and also other 
deities. 


5 Anahata 


In the regular six-chakra group, the anahata 
is the fourth chakra, but numerically it is the 
fifth centre. It lies in the chitrini nadi. 


Terminology 


The following are the Tantrika terms of the 
anahata. 

1 Anahata, mentioned in the Todalatantra, 
ch. 7, p. 14; ch. 9, p. 17; Kankalamalinitantra, 
ch. 2, p. 5; Gandharwatantra, ch. 5, p. 27, 28; 
Mantramahodadhi, 4.23; Kubjikatantra, 5.262; 
6.300; Tripurasarasamuchchaya, 5.20; Bhuta- 
shuddhitantra, ch. 4, p. 4; Sammohanatantra, 
Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, 
p. 3,10; Mundamalatantra, ch. 6, p. 9; Koula- 
walitantra, ch. 22, p. 80; Shaktanandatarangini, 
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4.12; Rudrayamala, Part 2, 25.26; 27.62; Tantra- 
rajatantra, 21.83; Purashcharyarnawa, ch. 2, 
p. 90; ch. 6, p. 490; Shadamnayatantra, 5.266, 
425;  Shiwasanghita, 5.116; Goulamiyatantra, 
34.49;  Shatchakranirupana, Verse 22; Yoga- 
swarodaya, quoted in;4marasanggraha MS; 
Mridanitantra, quoted in Amarasanggraha MS. 

2 Anahata-puri (-abode), mentioned in the 
Bhutashuddhitantra, ch. 2, p. 2. 

3 Padma-sundara (beautiful lotus), mentioned 
in the Nirwanatantra, ch. 7, p. 9. 

4 Dwadasha (the twelve), mentioned in the 
Todalatantra, ch. 9, p. 16. 

5 Dwadashadala (the twelve-petalled), men- 
tioned in the Shaktanandatarangini, 4.29; 
Rudrayamala, Part 2, 22.8. 

6 Suryasangkhyadala (the twelve-petalled), 
mentioned in the Shaktanandatarangini, 9.16. 

7 Hrit padma (heart lotus), mentioned in the 
Kamadhenutantra, ch. 12, p. 15; ch. 13, pp. 15, 
16; ch. 15, p. 19; ch. 17, p. 23; ch. 18, p. 24; Bri- 
hannilatantra, ch. 8, p. 65, 66; Gandharwatantra, 
ch. 8, p. 39; ch. 29, p. 112; Tararahasya, ch. 1, 
p. 2; ch. 3, p. 18; Bhutashuddhitantra, ch. 2, p. 2; 
ch. 4, p. 4; ch. 5, p. 4, 5; ch. 6, p. 6; ch. 10, p. 9; 
ch. 14, p. 12; Shaktanandatarangini, 4.34; 
7.14; Rudrayamala, Part 2, 57, 19, 42; 60.29. 

8 Hritpatra (heart petal = heart lotus), men- 
tioned in the Brihannilatantra, ch. 8, p. 65. 

9 Hritpankeruha (heart lotus), mentioned in 
the Rudrayamala, Part 2, 57.14. 

10 Hritsaroruha (heart lotus), mentioned in 
the Purashcharyarnawa, ch. 5, p. 387. 

11 Hridambhoja (heart lotus), mentioned in 
the Rudrayamala, Part 2, 57.12, 14. 

12 Hridambuja (heart lotus), mentioned in 
the Mahanirwanatantra, 5.114; Kamadhenu- 
tantra, ch. 18, p. 24; Shadamnayatantra, 4.144. 

13 Hridabja (heart lotus), mentioned in the 
Rudrayamala, Part 2, 60.10. 

14 Hridaya (heart = heart lotus), mentioned 
in the Nilatantra, ch. 5, p. 9; Todalatantra, ch. 7, 
p. 14; Kamadhenutantra, ch. 13, p. 16; ch. 18, 
p. 24; Kularnawa, ch. 4, p. 19; Gandharwatantra, 
ch. 29, p. 109; Mantramahodadhi, 4.28; 
Shaktanandatarangini, 4.30. 

15 Hridayambhoja (heartlotus), mentioned in 
the Sammohanatantra, Part 2, ch. 4, p. 4; 
Rudrayamala, Part 2,57.1, 3, 33,47; 59.23. 
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16 Hridayambuja (heart lotus), mentioned in 
the Sammohanatantra, Part 2, ch. 4, p. 4; 
Sharadatilakatantra, 5.133; Rudrayamala, Part 
25 99.283 60.9. 

17 Hridayasarasija (heart lotus), mentioned 
in the Wishwasaratantra, ch. 1, p. 8; Koulawali- 
tantra, ch. 3. p. 8. 

18 Hridayabja (heart lotus), mentioned in the 
Rudrayamala, Part 2, 59.24. 

19 Hridaya Kamala (heart lotus), mentioned 
in the Rudrayamala, Part 2, 59.27. 

20 Hritpankaja (heart lotus), mentioned in 
the Shatchakranirupana, Verse 26. 


Position 


The anahata is situated in the heart region 
(-Mantramahodadhi, 4.23; Tripurasara- 
samuchchaya, 5.20; Sammohanatantra, Part 2, 
ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 3; 
Koulawalitantra, ch. 22, p. 80; Shaktananda- 
tarangini, 4.12, 29; 9.16; Rudrayamala, Part 2, 
27.62; Purashcharyarnawa, ch. 6, p. 490; Shiwa- 
sanghita, 5.116; Yogaswarodaya and Mridani- 
tantra, quoted in Amarasanggraha MS; Tattwa- 
yogabindu MS). The anahata is called the heart 
lotus because ofits location in the heart region. 


In the Waidika accounts, the anahata has also 
been termed hridaya (heart) ( - Narayanopa- 
nishad, Mantra 50; Brahmopanishad, Mantra 34; 
Mahopanishad, 1.12), because it is situated in the 
heart region (- Yogakundalyupanishad, 3.11; 
Yogashikhopanishad, 1.173; 5.9; Yogarajopa- 
nishad, Mantra 10). In the Pouranika accounts, 
the anahata has been described as being situated 
in the heart region (- Dewibhagawata, 11.1.43). 

The actual location of the anahata is not 
directly in the heart region, but within the 
vertebral column corresponding to the heart 
region. 


Description 


There is a beautiful lotus, situated above the 
manipura and in the heart region, of the colour 
of the bandhuka flower (Pentapetes Phoenicea - 
Monier-Williams) and bright, which possesses 


the twelve (matrika-) letters from ka (to tha) 
of vermilion colour (on its petals); it is termed 
anahata (- Shatchakranirupana, Verse 22). This 
means that the anahata chakra (Plate 11) has 
twelve petals of deep red colour, and on the 
petals are the matrika-letters kang, khang, gang, 
ghang, nang, chang, chang, jang, jhang, nang, tang 
and thang of vermilion colour. The colour of 
the bandhuka flower is white, vermilion and 
deep red (- Shaligramanighantubhushana, push- 
pawarga (flower group).Here, the deepred colour 
should be taken. The colour should be like the 
shona flower (Bauhinia Variegata - Monier- 
Williams) which is deep red ( - Waidyaka- 
shabdasindhu). 

That the anahata has twelve petals has been 
stated in the Kankalamalinitantra, ch. 2, 
p. 5; Nirwanatantra, ch. 7, p. 9; Gandharwa- 
tantra, ch. 5, p. 28; ch. 8, p. 39; Bhutashuddhi- 
tantra, ch. 2, p. 2; Sammohanatantra, Part 2, 
ch. 2, p. 2; ch. 4, p. 4; Shiwasanghita, 5.116; 
Rudrayamala, Part 2, 22.8; 27.63; Goutamiya- 
tantra, 34.49; Mantramahodadhi, 4.23; 
Koulawalitantra, ch. 3, p. 8; ch. 22, p. 80; 
Shaktanandatarangini, 4.12, 29; 7.14; Kama- 
dhenutantra, ch. 12, p. 15; ch. 13, p. 15; ch. 15, 
p. 19; ch. 17, p. 23; Brihannilatantra, ch. 8, p. 65; 
Mundamalatantra, ch. 6, p. 9; Sharadatilaka- 
tantra, 5.133; Shadamnayatantra, 5.266; Yoga- 
swarodaya and Mridanitantra, quoted in Amara- 
sanggraha MS; and Tattwayogabindu MS. There 
are exceptions. The anahata has been described 
as the pure white sixteen-petalled lotus in the 
heart region ( - Tararahasya, ch. 4, p. 22). The 
anahata has also been called hridaya chakra with 
eight petals (-Soubhagyalakshmyupanishad, 


3.4). 
In the Waidika accounts, the anahata has been 
described as having twelve petals ( - Yoga- 


chudamanyupanishad, Mantras 5,13; Yoga- 
shikhopanishad, 1.173; 5.9). That the anahata 
has twelve petals has also been stated in the 
Pouranika accounts (-Shiwapurana, 5b. 29.136; 
lingapurana, 1.8.97; 1.75.35; Dewibhagawata, 
7.35.40; 11.1.43). 

It has been stated that the colour of the petals 
of the anahata is deep red ( - Karikalamalini- 
tantra, ch. 2, p. 5; Shiwasanghita, 5.116; 
Rudrayamala, Part 2, 22.8; Mridanitantra, quot- 


Exposition of the Chakras 


ed in Amarasanggraha MS); Mayatantra, quoted 
by Wishwanatha in his Snatchakrawiwriti). The 
colour of the petals is also stated to be red like 
the rising sun (-Gandharwatantra, ch. 5, p. 27; 
Rudrayamala, Part 2, 27.62; Goutarmiyatantra, 
34,49), like red-hot gold (that is, shining red) 
(- Shaktanandatarangini, 4.12), shining red 
(- Brihannilatantra, ch. 8, p. 65), shining vermi- 
lion ( - Tripurasarasamuchchaya, 5.20; Nir- 
wanatantra, ch. 7, p. 9); a mixture of dark blue 
and yellow (- Dakshinamurti and Jnanarnawa, 
quoted in Yogakalpalatika MS; Koulawalitantra, 
ch. 22, p. 80), yellow (-Sammohanatantra, 
Part 2, ch. 2, p. 2), and white ( - Bhutashuddhi- 
tantra, ch. 2, p. 2). In the Pouranika accounts, 
the colour of the petals of the anahata has been 
stated as red like the sun (-Shiwapurana, 
Sb. 29.137) and red like the rising sun (-Dewi- 
bhagawata, 7.35.39). 


The above statements indicate that the colour 
of the petals of the anahata is deep red, shining 
red, shining vermilion, yellow, dark blue-yellow, 
and white. The differences in colour are due to 
the nature of power-radiations and modes of 
concentration. But the generally accepted colour 
by the practitioners is deep red. 

It has been accepted in the Tantras that the 
twelve matrika-letters from kang to thang are 
on the petals of the anahata chakra. The colour 
of the matrika-letters has been stated to be 
vermilion (- Snatchakranirupana, Verse 22), 
deep red (- Nirwanatantra, ch. 6, p. 9); molten 
gold (that is, shining red) (-Koulawalitantra, 
ch. 22, p. 80), red ( - Rudrayamala, Part 2, 
57.19), shining (- Kankalamalinitantra, ch. 2, 
p. 5), and white (- Bhutashuddhitantra, ch. 2, 
p. 2). 

The matrika-letters are arranged from right 
to left. 

There are twelve specific qualities (writtis) 
on the petals of the anahata, arranged from right 
to left in the following order: (1) lustfulness, 
(2) fraudulence, (3) indecision, (4) repentance, 
(5) hope, (6) anxiety, (7) longing, (8) im- 
partiality, (9) arrogance, (10) incompetency, 
(11) discrimination, and (12) an attitude of 
defiance (- Adhyatma Wiweka, quoted by the 
commentator Narayana in his commentary on 
Hangsopanishad, Mantra 7). Jaganmohana 
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assigns the qualities and their order as 
follows: (1) hope, (2) anxiety, (3) endeavour, 
(4) 'mineness,' (5) arrogance, (6) incompetency, 
(7) discrimination, (8) egoism, (9) lustful- 
ness, (10) fraudulence, (11) indecision, and 
(12) repentance ( - Footnote 87, in connection 
with the verse 5.104, Mahanirwanatantra). 


Wayu-mandala (‘Air'-region) 

Here (that is, in the pericarp of the lotus - 
Kahcharana) is the ‘air'-region which is 
hexagonal (arranged by _ interlacing two 
triangles) and smoke-coloured ( - Shatchakra- 
nirupana, Verse 22). It has been stated that the 
wayu (‘air') (-region) is in the pericarp (of the 
anahata) ( - Kankalamalinitantra, ch. 2, p. 5; 
Shaktanandatarangini, 4.30; Shadamnayatantra, 
5.266). The ‘air'-region is six-cornered (hex- 
agonal) ( - Nirwanatantra, ch. 7, p. 9; Mridani- 
tantra, quoted in Amarasanggraha MS; Yoga- 
tattwopanishad, Mantra 95; Yogashikhopani- 
shad, 1.177; 5.14). The 'air'-region has also been 
described as circular with six points in the 
Dewibhagawata, 11.8.6, and Rudrayamala, Part 
2, 57.33. This six-cornered region is smoke- 
coloured (a mixture of black and red colours) 
(- Mridanitantra, quoted in Amarasanggraha 
MS; Mayatantra, quoted by Wishwanatha; 
Dewibhagawata, 11.8.6). It has also been stated 
as being black in colour ( - Yogatattwopanishad, 
Mantra 95). 

Within it (within the ‘air'-region - Kali- 
charana) is the pawana-akshara (that is, the 
ratrika-akshara - matrika-letter, of pawana, 
which is the ‘air'-germ mantra Yang; pawana- 

bija is Yang - Warnabijakosha and Bejabhidhana; 
pawana-akshara is Yang bija - Kalicharana; pa- 
wana-akshara is Yang - Wishwanatha) which is 
smoke-coloured and with four arms and seated 
on a black antelope ( - Shatchakranirupana, Verse 
23). Pawana-akshara is wayu-bija which is Yang. 
The word akshara means bija (- Commentator 
Shankara). It has been stated that wayu-bija 
(Yang) is inside the six-cornered region of ‘air' 
( - Nirwanatantra, ch. 7, p. 9; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Shiwasanghita, 5.116; 
Mridanitantra, quoted in Amarasanggraha MS; 
Yogatattwopanishad, Mantra 95; Dewibhaga- 
wata, 11.8.6). Wayu-bija is seated on a black 
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antelope ( - Mridanitantra, quoted in .Amara- 
sanggraha MS). So the form of Yang-bija is 
smoke-coloured, four-armed and seated on a 
black antelope. This is the form of Deity Wayu. 
According to Kalicharana, there should be an 
ankusha (goad) in the hand of Wayu, as Waruna 
holds in his hand a pasha (noose). The con- 
centration form of Deity Wayu is as follows. 

Wayu is smoke-coloured, four-armed, holding 
in one of his hands an ankusha, and seated on a 
black antelope. 

It has been stated that there is the circular 
region of Wayu within which lies the 
smoke-coloured '‘air'-letter (Yang); within it 
(the circular region) is a six-cornered region 
which is the seat of the Deity and here one 
should concentrate on one's own Ishtadewata. 
Concentration on Wayu should also be made 
here (in the six-cornered region). Wayu is 
extremely subtle; he is Supreme Brahman 
when without form, and when with form, he 
is in the nature of sound; ... his seat is on the 
black antelope; he grants boons to the three 
worlds, is very kind and wears a crown; he is 
life himself (- Rudrayamala, Part 2, 57.33-8). 


/sha 

Within it (within wayu-bija - Kalicharana; that 
is within the bindu of Yang) is /sha who is all 
mercy, bright and like hangsah, and with his 
two hands shows the mudras of dispelling fear 
and granting boons to the three worlds 
(- Snatchakranirupana, Verse 23). 

The expression, ‘like hangsah' (hangsabha) 
requires explanation. Kalicharana has not ex- 
plained it, but quoted a passage saying that the 
desired One is splendorous like ten million 
moons. It indicates that he is like the moon, 
that is, he is possessed of the colour of shining 
white. Shankara and Wishwanatha interpret 
‘hangsabha' to be the colour of the sun, that is, 
red. On the other hand, the commentators 
Ramawallabha and Bhuwanamohana translate 
it as white colour. 

/sha is one of the six Shiwas. Isha has also been 
called Ishwara. So Ishwara is one of the Shiwas 
( - Rudrayamala, Part 2, 25.53). The presence 
of Ishwara in the six-cornered ‘air'-region has 
been mentioned in the Tantras ( - Nirwana- 


tantra, ch. 7, p. 9; Rudrayamala, Part 2, 22.8; 
Mantramahodadhi, 4.22; Sharadatilakatantra, 
5.133; Purashcharyarnawa, ch. 5, p. 387). In the 
Waidika accounts, also Ishwara has been stated 
to be in the 'air'-region ( - Yogatattwopanishad, 
Mantra 96; Yogashikhopanishad, 1.177). 
Ishwara has been called Hara ( - Todalatantra, 
ch. 7, p. 14) and Shiwa ( - Brihannilatantra, ch. 
8, p. 65). Ishwara has also been described as 
Bana-linga ( - Sammohanatantra, Part 2, ch. 2, 
p. 2). It has been clearly stated that Ishwara is in 
the lap of wayu-bija ( - Mridanitantra, quoted 
in Amarasanggraha MS). 

In the anahata, concentration should be done 
on Ishwara ( - -Rudrayamala, Part 2, 57.41). 
His concentration-form is as follows: /shwara 
is in the form of (matrika-) letters, four-armed, 
shining white in colour, and wears a crown and a 
red garland; he does good to the three worlds 
and is the lord of the yogis ( - ibid., 57, 41-2). 
Here it has been clearly said that Ishwara is 
white in colour. Here is another concentration- 
form: 


Shiwa, the conqueror of death, resembles 
pure crystal (in colour); he is five-faced and of 
great lustre, with lotus-like beautiful and smiling 
face and ten long arms; his breast is ornamented 
with a garland of rudraksha and his head with 
the matted and twisted hair; and he wears a 
crown, an earring, an armlet, a bracelet, and is 
clad in tiger's skin ( - Brihannilatantra, ch. 8, 
p. 65). As Shiwa has been described as having 
three eyes in all his forms, so here he should be 
thought of as having three eyes in each of his 
faces. Kalicharana also says that Shiwa has been 
described everywhere as having three eyes, 
hence Isha is also three-eyed. He also quotes a 
passage saying that one should concentrate on 
him as wearing a necklace, an armlet, a chain 
of pearls and an anklet, and clad in silken 
raiment. 


In concentration, the forms of Isha or Ishwara 
have been described as follows: 


(a) One-faced; five-faced. 

(b) Two-armed; four-armed; ten-armed. 

(c) Colour: pure crystal; shining white. 

(d) Three-eyed. 

(ec) Making the gestures of dispelling fear 
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and granting boons. 

(f) Wearing a crown, earrings, armlets, a 
necklace, anklets and a garland of 
rudraksha. 

(g) Clad in tiger's skin; silken raiment. (See 
Plate 12, left top figure.) 


Kakini 

Here (in the pericarp - Kalicharana) is Kakini 
(Power Kakini - Kalicharana) who is new lightn- 
ing-like yellow (that is, shining yellow in colour), 
three-eyed, adorned with all kinds of ornaments 
and holds in her two hands a pasha (noose) 
and a kapala (human skull), while the other two 
hands are in the wara and abhaya mudras (that is, 
the gestures of granting boons and dispelling 
fear); she wears a necklace of bones; she is 
auspicious and joyous and the _benefactress 
of all; and she is fully absorbed in supreme 
blissfulness in death-conquering union (Shat- 
chakranirupana, Verse 24). (See Plate 12, right 
top figure.) 

The presence of Power Kakini in the pericarp 
of the anahata has been mentioned in the 
Kankalamalinitantra, ch. 2, p. 5; Shiwasanghita, 
5.118; Mantramahodadhi, 4.22; Rudrayamala, 
Part 2, 22.8; Tripurasarasamuchchaya, 5.21; 
Todalatantra, ch. 7, p. 14; Shadamnayatantra, 
5.266; Mridanitantra, quoted in Amarasang- 
graha MS. Kakini has been described as door- 
keeper ( - Sammohanatantra, Part 2, ch. 2, p. 2). 
Power Bhuwaneshwari (the mother of the uni- 
verse) has been mentioned in the Nirwanatantra, 
ch. 7, p. 9. It has also been said that Power 
Lakini is in the anahata ( - Tararahasya, ch. 4, 
p. 22). But these forms are for special con- 
centration. 


A concentration-form of Kakini is as follows. 

Kakini is white in colour and two-armed, 
and shines with the vermilion-mark on her 
forehead, and her eyes are beautifully painted 
with collyrium, and she is clad in white raiment 
and adorned with various ornaments, and her 
face is as beautiful as the moon; concentration 
should be made on Kakini for the attainment 
of success in the mantra ( - Kankalamalinitantra, 
ch.5,p.23). 

Kalicharana quotes a two-lined verse which 
is exactly the third and fourth lines of the four- 
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lined verse of the Kankalamalinitantra quoted 
above, except the first word of the first line 
quoted by him which is 'Krishnambarapari- 
dhanang', meaning, clad in black clothing, but 
in the Kankalamalini text the first word of the 
third line is 'shuklambaraparidhanang', which 
means clad in white clothing. 

In another form, Kakini has been described 
as having three beautiful faces, which are 
shining red in colour and very graceful; she is 
wearing a necklace of skulls and granting success 
(- Kularnawa, ch. 10, p. 53). 

Kakini, in another of her concentration- 
forms is yellow in colour, with highly 
developed breasts, carries a trident, a drum, 
and a noose, and shows the gesture of dispelling 
fear; she is fully absorbed (in concentration) 
(mahamatta), and worshipped by the great 
sages ( - Gandharwatantra, ch. 9, p. 42-3). 
Wishwanatha quotes a verse from a Tantra 
in which it is stated that Kakini is yellow in 
colour and holds in her hands a noose, a trident, 
a skull, and a drum. 

Other concentration-forms of Kakini. 

'Kakini is as beautiful and splendorous as 
millions of moons; she is pure and holds the 
Weda in her hand; her grandeur is that of the 
celestial trees; her necklace is like the rays 
of the sun; she appears agitated (with power)' 
(-Rudrayamala, Part 2, 59.27). 

"Kakini has six faces and three eyes (in each 
face); she is yellow in colour, and holds in her 
hands a trident, a bow and a skull and makes 
the gesture of granting boons' ( - Jamala, quoted 
in Yogakalpalatika MS). 

'The great Divine Mother Kakini who is 
worshipped in the three worlds is subtle as 
well as in form; she has four arms and holds 
a skull and a trident, and makes the gestures 
of granting boons and dispelling fear; she is 
like ten million lightnings (that is, she is shining 
yellow in colour), and clad in yellow raiment; 
she wears various ornaments of gold and jewels; 
she is delighted with the drinking of sudha 
(amrita-deathless substance) and is fully absorb- 
ed (in concentration)’ ( - Rudrayamala, Part 2, 
57,43-6). 

The following are the forms of Kakini in 
concentration: 


222 


(a) One face; three faces; six faces. 

(b) Face is beautiful. 

(c) Three-eyed. 

(d) Colour: shining yellow; yellow; shining 
red; moon-white; white. 

(e) Four-armed; two-armed. 

(f) Holding a noose and a skull; a trident, a 
drum, and a noose; a noose, a trident, a 
skull and a drum; the Weda; a skull, and a 
trident; a trident, a bow, and a skull. 

(g) Making the gestures of granting boons and 
dispelling fear; the gesture of dispelling 
fear; the gesture of granting boons. 

(h) Clad in white raiment; black raiment; 
yellow raiment. 

(i) Wearing various ornaments of gold and 
jewels, 

(j) Graceful. 

(k) Fully absorbed (in concentration). 


Bana-linga 

‘In the pericarp of this lotus (anahata), there 
is Power as a triangle (that is, triangular in 
form- Kalicharana) and her delicate body is 
like ten million lightnings (that is, she is 
splendorous); within that (that is, the triangular 
Power) is the Shiwa-linga (that is, Supreme 
Being in a specific concentration form) called 
Bana (that is, Bana-linga) who is gold-like 
luminous (that is, shining yellow in colour); 
there is a subtle void (that is, the bindu) on his 
head as that in a gem and there is the abode in 
him of the roused superpower of yoga (Lakshmi)' 
(Shatchakranirupana, Verse 25). 


It should be noted here that the Power is in the 
form of a triangle, so there is no distinction 
between the Power and the triangle. The triangle 
is to be considered as the body of the Power. 
Because of this, the triangle is the yoni, and so 
its apex is downward. This also has been ex- 
pressed by Kalicharana. Kalicharana farther 
says that this triangle is situated below the 
wayu-bija (‘air'-germ mantra). He quotes a 
passage in which it is stated that in the lap of 
the wayu-bija is Isha and below him is the 
triangle where lies Bana-linga. 

The triangle is of lightning-like colour, that is, 
shining red, or shining yellow in colour. Bana- 
linga is within the triangle. This means he is 


within the Power who is triangular in form. 
This Power supports or holds a dewata in a 
centre. So it is the holding-power by which an 
appropriate dewata is maintained in a particular 
centre or seat. This Power has been termed Pitha- 
shakti-the holding-power which is the power 
of concentration. It has been stated that the 
Pitha-shakti (situated in the anahata) in her 
dhyana-form is in the form ofa triangle, golden 
in colour, shining like ten million lightnings at 
the same time (that is, shining yellow colour), 
and adorned with all kinds of ornaments 
(-Rudrayamala, Part 2, 57.48-9). In  con- 
centration, the Pitha-shakti is in form. This 
form is not the triangular form, but a specific 
form of concentration lying in the triangle 
which is her form of support. So it has been 
stated * that concentration should be done on 
Bana-linga who is situated by the right side of 
the Pitha-shakti ( - ibid. 57.50). 


The triangle in the anahata is called the yoni 
where lies Bana-linga (-Kankalamalini'tantra, 
ch. 2, p. 5). Therefore, the triangle is situated 
with its base upward and apex downward. 
That Bana-linga is situated within the triangle 
has been stated in the Sammohanatantra, Part 2, 
ch. 2, p. 2; Gandharwatantra, ch. 29, p. 109; 
Mridanitantra, quoted in Amarasanggraha MS). 
About the colour of Bana-linga, it has been 
stated that he is gold-like luminous ( - Shat- 
chakranirupana, Verse 25). The text reads: 
Kanakakararigaragojjwalah to mean _ gold-like 
(kanaka-akara) luminous (ujjwala) colour of 
the body (anga-raga). The usual meaning of 
kanaka is gold. Bhuwanamohana has translated 
it as gold-like luminous colour. Ramawallabha 
has translated kanaka-akara as_ gold-colour. 
But Wishwanatha translates the word kanaka 
as being similar to the flower of bandhaka, 
and quotes a passage to support this. The colour 
of the bandhuka-flower is white, deep red and 
vermilion. What colour should apply here? 
Usually, the deep red colour is taken. Jagan- 
mohana says that Bana-linga is blood-red 
(-Footnote 87, in connection with the verse 
5.104, Mahanirwanatantra). 


Let us see what other tantras say about the 
colour of Bana-linga. Bana-linga is as lustrous 
as the ten thousand suns (indicating that the 
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colour is shining red) (-Gandharwatantra, ch. 
5, p. 28; Rudrayamala, Part 2, 27.63; Gouta- 
miyatantra, 34.50; Shaktanandatarahgini, 4.12; 
Dewibhagawata, 7.35, 40); and like pure gold 
(-Rudrayamala, Part 2, 57.50); and also highly 
luminous (-Shiwasanghita, 5.117). So the 
colour of Bana-linga is shining red or gold or 
shining yellow. 

There is a subtle void on the head of Bana- 
linga. Kalicharana says that there are on the 
head of the Shiwa-linga the half-moon (ardha- 
chandra) and bindu (point) and within the 
bindu is a hole which is void. To support it he 
quotes a verse which says that Bana-linga who 
is within the triangle is adorned with golden 
ornaments and with the half-moon on his head. 
We would put it in this way: the void on the 
head of Bana-linga is bindu isolated from the 
body by the half-moon. It indicates that con- 
centration on the form is finally developed into 
formless Divine Consciousness indicated by 
bindu. 


Jiwatman 

There is in the lotus (in the pericarp of the lotus - 
Kalicharana) in the heart region (this lotus is 
anahata- Ramawallabha and Bhuwanamohana) 
hangsah (jiwatman - Kalicharana, Wishwanatha, 
Ramawallabha and Bhuwanamohana) who is 
like the flame of a lamp in a windless place 
(that is, hangsah is luminous and motionless); 
there is also (in the pericarp of this lotus - 
Kalicharana) the region of the sun by which 
the filaments in the pericarp are illuminated 
( - Shatchakranirupana, Verse 26). 

It has been clearly stated in the Kankala- 
malinitantra, ch. 2, p. 5, that in the pericarp of 
the anahata are the seats of Wayu and jiwa. 
In the Bhutashuddhitantra, ch. 2, p. 2, it has 
been also said that jiwa is always situated in the 
anahata; and also in the Tararahasya, ch. 4, p. 22; 
Tripurasarasamuchchaya, 5.21; Goutamiya- 
tantra, 34.51; Soubhagyalakshmyupanishad, 3.4; 
Yogachudamanyupanishad, Mantra 14; Yoga- 
rajopanishad, Mantra 11; Shiwapurana, 3.5.52; 
Dewibhagawata, 7.35.41). 

About the form for concentration of jiwatman, 
it has been mentioned that he is like the flame of a 
lamp, the nature of which is Brahman; he is of 
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golden colour ( - Bhutashuddhitantra, ch. 2, 
p. 2); also, jiwa as hangsah is shining like the 
flame of a lamp (-Sammohanatantra, Part 2, 
ch. 2, p. 2); hangsakala (jiwatman) is luminous 
and like the flame of a lamp (lingakara) 
(- Soubhagyalakshmyupanishad, 3.4); hangsah 
(Giwatman) is luminous (- Yogarajopanishad, 
Mantra 11). So the dhyana-form of jiwatman 
is that he is in the form of linga and like the 
flame of a lamp. The linga-form here means 
that his form is like the still flame of a lamp 
which tapers upward. Hangsah is also shining 
like gold, or shining gold colour. 


The existence of the sun-region has also been 
mentioned in the Rudrayamala, Part 2, 57.54, 
and this is mainly for concentration in which 
also the sun-illuminated filaments of the lotus 
should be included. 


Explanation 


The central powers of the anahata, mainly 
consisting of wayu-power, radiate as petaline 
force-radiations, twelve in number, and are 
designated by the matrika-letters kang, khang, 
gang, ghang, nang, chang, chang, Jang, jhang, 
hang, tang and thang. The nature of power- 
radiations is indicated by the colours of the 
petals and the matrika-letters. The deep red 
indicates the predominance of prana in com- 
bination with apana, the shining red that of 
prana and udana, the shining vermilion that of 
prana, udana and wyana; the dark-blue-yellow 
that of prana and wyana; yellow is essentially 
wyana and white is mainly samana. 


The original colour of kang is vermilion; 
of khang, chang and tang white; of gang and 
ghang red like the rising sun; of hang smoke; 
of chang and thang shining yellow; of Jang moon- 
white; and of jhang and hang shining red. 
The original colours of the matrika-letters are 
changed into vermilion, red, shining red, deep 
red and white in the anahata-petals. The 
vermilion indicates the concentration of prana, 
udana and wyana; the red and deep red that of 
prana and apana; the shining red that of prana 
and udana; and the white that of samana. The 
purpose of this colour-change is to intensify 
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particular anahata radiations. 

The following are the forms of concentration 
in the anahata. 

1 Petaline concentration. The twelve matrika- 
letters from kang to thang should be made into 
mantra-form which ultimately will become the 
unit of the anahata-concentration by japa and 
thought-concentration. The separate petals will 
finally become a circular wheel of deep red 
colour when the externalized radiations will stop. 

2 Mahabhuta-concentration. There are two 
main stages of concentration. The first is thought- 
concentration in which the six-cornered smoke- 
coloured wayu-region with the wayu-bija Yang, 
also of smoke colour, is thought of. Finally, it 
reaches the second stage when the hexagonal 
region and Yang are 'seen' in deep concentration. 

3 Tanmatra-concentration. When concentra- 
tion becomes deeper, the hexagonal region 
gradually disappears, and only the smoke- 
coloured wayu-bija remains. It is indicative of 
sparsha (touch) tanmatra. 

4 Wayu-concentration. Deep concentration 
on Yang causes the appearance of Deity Wayu 
form the bija aspect (ya). Wayu is seen on a black 
antelope, and is smoke-coloured, four-armed, 
holding an ankusha (goad). 

The krishnasara (black antelope) is the carrier 
of Deity Wayu. It is a kind of mriga (deer, 
antelope - Apte). The antelope is very swift. 
The prana-force becomes metamorphosed into 
energy as speed through the muscles at the 
physical level. The krishnasara is the supporter 
of the activities of prana-forces which have been 
centralized in Wayu. The pranic activities are 
the expression of life in the body with which are 
associated the organic and muscular activities 
and the senso-intellectual activities and diversi- 
form consciousness. Wayu as mahabhuta-tan- 
matra is the central energy which can be mani- 
fested with tejas-ap-prithiw; (‘fire-water-earth') 
energies and then its motion is modified; when 
it manifests by itself its motional force is almost 
boundless and cannot operate in the material 
field, and, consequently, it creates its own field - 
the power-field where it operates in conjunction 
with pranic forces. Prana in the wayu (or power)- 
field, becomes wayus or motional forces when it 
is in operation. The principal wayus are five: 


prana, apana, samana, udana and wyana. 

Prana has another aspect. In that aspect it 
is what is called daiwa prana (- Brihadaranya- 
kopanishad, 1.5.20), that is, supernormal prana. 
It exhibits the extraordinary function - cessation 
of motions, in addition to its motional function. 
In both states, daiwa prana is free from all 
disturbances and there is no dissipation. In other 
words, prana as daiwa prana functions normally 
and most efficiently in all its motions, and also 
undergoes a non-throbbing state when kumbha- 
ka becomes natural. Daiwa prana is the basis 
on which daiwa manas (supernormal mind) 
(- Brihadaranyakopanishad, 1.5.19) is aroused. 
It is that aspect of the mind which is above all 
sorrows and exhibits concentration power by 
which samadhi becomes the natural mode of 
consciousness. 


Through a process of internalization prana 
is transformed into daiwa prana. This process 
is the process of control, indicated by the ankusha 
(goad) held by Deity Wayu. This control is 
based on spiritual knowledge, represented by the 
letter ang. It requires great physical endurance 
and strong will to withstand, which is represented 
by the letter ku, for its development to a high 
degree; and when control becomes natural it 
gives happiness which is represented by the 
letter shang. Wayu is of daiwa prana. In him 
the prana is supercontrolled into daiwa prana. 
The process of control of prana is pranayama. 
To make pranayama successful, it is necessary 
to purify and normalize the pranic activities 
supported by krishnasara-mriga. From it a process 
called mriga-process has been evolved for the 
cardiopulmonary vitalization and development 
and internal purification. The vitalizing exercise 
consists of swift running, slow running, long 
walking, and swimming. The purificatory ex- 
ercise comprises bhastrika and sahita breathing 
and shodhana. 


From the mantra viewpoint, wayu is in the 
form of bija-mantra yang from which Deity 
Wayu is aroused. There are other matrika- 
letters for wayu. They are kang, khang, ghang, 
hang, chang, jhang, tang, dhang and sang. The 
bija-mantra of ankusha is Krong. The other 
matrika-letters standing for it are jhang, tang 
and shang. Mriga is represented by hang and ung. 
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5 Isha-concentration. In deep concentration, 
Deity Isha emerges from the bindu of the bija- 
mantra Yang. Isha is Supreme Being endowed 
with supreme yoga-power. Isha and Ishwara 
are the same. In his power aspect, Jsha is omni- 
scient and omnipotent, whereas the embodied 
beings have limited knowledge and power; 
Isha is infinite; he is beyond the universe and 
also he is within it; he is also hidden within 
all beings'(- Shwetashwataropanishad, 1.9; 3.7). 

Isha also assumes divine forms. One of these, 
the form of Isha, arises at the level of wayu- 
principle, that is, in the anahata chakra. The 
colour of Isha is white. It indicates he is all 
sattwa (of sentience and purity). When his form 
is roused in the anahata in deep concentration, 
the practitioner experiences that power emanates 
from Isha which dispels all fear arising from 
unspirituality, and strengthens concentration 
which is the greatest boon to him. The third eye 
of Isha is the samadhi-knowledge which is always 
with him. The other two eyes indicate that 
Isha is also conscious of his worshippers who are 
in his consciousness in concentration, and in 
thoughts when in the post-concentration stage. 
Isha is in the lotus posture, not seated on a carrier, 
but on the air. This levitation indicates the 
highest stage of pranayama which is natural 
to Isha. The anahata is the special centre of 
prana-wayu, and here pranayama can _ be 
developed to its highest level through Deity 
Wayu. Pranayama becomes firmly established 
in a disciple devoted to Jsha. The mantra 
forms of Isha are represented by ung, eng, 
ring, hring, gang, nang, sang, soung, and hang. 


6 Kakini-concentration. Kakini is the door- 
keeper of the anahata. Concentration on Kakini 
prepares a disciple to remove all obstacles and 
develops the power of control. Concentration 
on Kakini develops enough power to be able 
successfully to do concentration on Isha. The 
power aspect of/sha is Kakini. The power which 
develops in concentration leading to the realiza- 
tion of Supreme Shakti (power) is Power Kakini. 
The control-power which effects the motionless- 
ness of the prana wayus becomes. stabilized 
in the anahata by Kakini. 

The shining yellow colour of Kakini indicates 
that her power maintains the divine form of 


225 


The Chakra System 


consciousness. Her shining red colour indicates 
that her power is being utilized in the control 
of prana wayus. When she is white, she is isha- 
consciousness. She holds in her hands pasha 
(noose) and kapala (skull). The kapala is that 
which preserves 'kang', that is, ‘sukhang'. 
Sukhang is 'su' meaning excellent, and khang 
which is knowledge. So kapala indicates spiritual 
knowledge. Pasha is 'pang', meaning the know- 
ledge of atman, and ‘asha', meaning desire. 
That is, one who desires to attain atman-know- 
ledge is indicated by pasha. The bija-mantra 
of Kakini is Kang. 

1 Concentration on Bana-linga. Concentra- 
tion on Bana-linga consists of three stages. 
(a) Concentration on the triangular power: 
the triangular power is the power of holding in 
concentration expressed by consciousness when 
it is a triangle. The triangle is that form of 
consciousness when it is not deviated from one 
aspect to another of the usual three aspects of 
the sensory objects. The holding-power should 
be developed by doing concentration on the 
subtle lightning-like triangular-shape power. 
(b) Concentration on the linga-form: the form 
of Bana-linga is broad at the bottom and tapers 
gradually to a point in its head. The colour of 
the Bana-linga is of gold or shining red. One of 
the two colours should be taken. Concentration 
should start at the broad aspect, and as con- 
centration becomes deeper, it will move towards 
the tapering. The process of concentration is 
this: at first the conscious field of concentration 
is broader, then gradually the field becomes 
narrow, and, finally, it is a point, as concentra- 
tion develops deeper. So the Shiwa-linga form 
is actually the process of concentration, (c) Con- 
centration on Bindu: ‘the Shiwa-linga con- 
centration finally becomes the bindu concentra- 
tion. When the Shiwa-linga-body concentration 
develops to its highest point, which is indicated 
by the crescent, it is transformed into form- 
less bindu concentration. 


8 Concentration on Jiwatman. Concentration 
on jiwatman is an important factor in the 
bhutashuddhi process. Jiwatman is the spiritually 
purified and illuminated embodied being, situat- 
ed within the power-triangle and below Bana- 
linga. In the pericarp of the anahata is the 
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hexagonal wayu-region in which is situated 
Yang. The power-triangle is below Yang. Bana- 
linga is within the power-triangle, and jiwatman 
is inside the triangle, but below Bana-linga. 

The form of jiwatman is like the steady flame 
of a lamp and luminous. Concentration should 
be done on the motionless flame-like jiwatman 
with a view to making the I-consciousness as 
steady as the jiwatman and gradually, in 
concentration, it should be dissolved into the 
steady flame-like consciousness. 


6 Wishuddha 


The wishuddha is the fifth in the six-chakra 
group, but serially it is the sixth chakra. It is 
situated within the chitrini nadi. 


Terminology 


The following are the Tantrika terms of the 
wishuddha. 

1 Wishuddha, mentioned in the Todala- 
tantra, ch. 7, p. 14; ch. 9, p. 17; Kamadhenu- 
tantra, ch. 13, p. 16; Kankalamalinitantra, 
ch. 2, p. 5; Gandharwatantra, ch. 5, p. 28; 
Mantramahodadhi, 4.24; Kubjikatantra, 6.304; 
Tripurasarasamuchchaya, 5.23; Bhuatashuddhi- 
tantra, ch. 2, p. 2; ch. 3, p. 3; ch. 5, p. 5; ch. 8, 
p. 8; ch. 10, p. 9; ch. 14, p. 12; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Wishwasaratantra, 
ch. 1, p. 10; Koulawalitantra, ch. 22, p. 81; 
Shaktanandatarangini, 4.13; Rudrayamala, Part 
2, 22.10; 25.56; 27.65.67; Tantrarajatantra, 
21.83; Purascharyarnawa, ch. 2, p. 91; ch. 6, 
pp. 490,492; Shadamnayatantra, 5.267,426; 
Shiwasanghita, 5.124,126; Goutamiyatantra, 
34.52; .Shatchakranirupana, Verse 28; Dakshina- 
murti, Jnanarnawa and Jnanachudamani, quoted 
in Yogakalpalatika MS; Yogaswarodaya 
and Mridanitantra, quoted in Amarasanggraha 
MS. 


2 Wishuddhi, mentioned in the Shaktan- 
andatarangini, 4.30.34. 
3 K.antha (the neck; it means the wishuddha, 


as it is situated in the neck region), mentioned 
in the Todalatantra, ch. 7, p. 14; Kularnawa, 
ch. 4, p. 21; Bhutashuddhitantra, ch. 4, p. 4; 
Mahanirwanatantra, 5.113. 

4 Kanthadesha (the neck region, that is, 
wishuddha), mentioned in the Mantramaho- 
dadhi, 4.28; Sammohanatantra, Part 2, ch. 2, 
p. 2; Wishwasaratantra, ch. 1, pp. 8,10; 
Koulawalitantra, ch. 3, p. 8; Shadamnayatantra, 
4.145. 

5 Kantha-padma (the lotus in the neck region), 
mentioned in the Kankalamalinitantra, ch. 2, 
p. 5; Purashcharyarnawa, ch. 5, p. 387. 

6 Kanthapankaja (the lotus in the neck region) 
mentioned in the Sammohanatantra, Part 2, 
ch. 4, p. 4; Sharadatilakatantra, 5.134. 

7 Kanthambuja (the lotus in the neck region 
that is, wishuddha), mentioned in the Rudraya- 
mala, Part 2, 60.52. 

8 Kanthambhoja (the lotus in the neck region, 
that is, wishuddha), mentioned in the Rudraya- 
mala, Part 2,61.1. 

9 Shodasha (the sixteen, that is, wishuddha), 
mentioned in the Todalatantra, ch. 9, p. 16. 

10 Shodasha-dala (the sixteen-petalled, that 
is, wishuddha), mentioned in the Mundamala- 
tantra, ch. 6, p. 9; Shaktanandatarangini, 4.29; 
9.16. 

11 Shodashara (the sixteen-petalled, that is, 
wishuddha), mentioned in the Wishwasara- 
tantra, ch. 1, p. 8; Koulawalitantra, ch. 3, 
p- 8; Rudrayamala, Part 2, 60.29; Shadam- 
nayatantra, 4.60. 

12 Nirmala-padma (the bright, or pure 
lotus), mentioned in the Nirwanatantra, ch. 8, 
p. 10. 

13 Dwyashtapatrambuja (the sixteen-petalled 
lotus), mentioned in the Gandharwatantra, ch. 8, 
p. 39; Shaktanandatangini, 7.14. 

14 Akasha (akasha-lotus, that is, the lotus 
containing the akasha principle = wishuddha), 
mentioned in the Bhutashuddhitantra, ch. 5, 
p. 4; Gandharwatantra, ch. 5, p. 28; Shakta- 
nandatarangini, 4.13. 

15 Shodashollasa-dala (the splendorous  six- 
teen-petalled, that is, wishuddha), mentioned 
in the Rudrayamala, Part 2, 22.9. 

16 Shodasha-patra (the sixteen-petalled), men- 
tioned in the Rudrayamala, Part 2, 22.13. 


Exposition of the Chakra 


Position 


The wishuddha is situated in the neck-region 
(- Shatchakranirupana, Verse 28; Gandharwa- 
tantra, ch. 8, p. 39; Mantramahodadhi, 4.24; 
Tripurasarasamuchchaya, 5.23; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Koulawalitantra, 
ch. 22, p. 81; Shaktanandatarangini, 4.13,29; 
7.14; 9.16; Rudrayamala, Part 2, 22.9; Purash- 
charyarnawa, ch. 6, p. 490; Shiwasanghita, 
5.124; Yogaswarodaya and Mridannantra, quot- 
ed in the Amarasanggraha MS). The same 
position has been accepted in the Waidika 
accounts (-Yogashikhopanishad, 1.174; 5.10) 
as well as in the Pouranika accounts (-Shiwa- 
purana, 5b, 29.131; Dewibhagawata, 11.1.43). 
The neck region means that part of the vertebral 
column (that is, the cervical part of the spinal 
column) which corresponds to the region of the 
neck. 


Description 


The lotus called wishuddha (Plate 14), situated 
in the neck region, is of the shining smoke 
colour; and the petals are adorned with all the 
vowels (that is, the sixteen matrika-letters from 
ang to ah) of deep red colour which are 'seen' 
by him whose consciousness is illumined by the 
concentration-light (diptabuddhi); there is the 
void-region (nabhomandala) (in the pericarp 
of the wishuddha) which is like the full moon 
(that is, shining white-Bhuwanamohana) and 
circular in shape; (within this region) there lies 
the form (tanu, that is, the bija) of Ambara 
( = akasha-bija) which is white and seated on 
a snow-white elephant ( - Shatchakranirupana, 
Verse 28). 


In this verse, there is no clear mention of 
the petals of the wishuddha. But it has been 
stated that all the vowels are on its petals. 
This means that as the number of the vowels is 
sixteen, so, by implication, the number of the 
petals is sixteen. Each matrika-letter is on one 
petal. Kalicharana also says the same. In support 
of which he quotes a verse which states that 
above it (anahata) is the smoke-coloured sixteen- 
petalled lotus; on the petals are sixteen vowels 
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with bindu (that is, the first sixteen matrika- 
units) which are deep red in colour; its fila- 
ments are red and there is the void-region 
(in its pericarp). 

It has been clearly stated that the wishuddha 
has sixteen petals ( - Nirwanatantra, ch. 8, 
p. 10; Gandharwatantra, ch. 5, p. 28; Mantra- 
mahodadhi, 4.24; Sammohanatantra, Part 2, 
ch. 2, p. 2; Koulawali'tantra, ch. 22, p. 81; 
Sharadatilakatantra, 5.134; Shaktananda- 
tarangini, 4.13; Rudrayamala, Part 2, 27.65; 
Purashcharyarnawa, ch. 5, p. 387; ch. 6, p. 490; 
Shiwasanghita, 5.124; Goutarmiyatantra, 34.52; 
Jnanachudamani, quoted in the Yogakalpalatika 
MS), and its petals are smoke-coloured 
(- Kankalamalinitantra, ch. 2, p. 5; Tripura- 
sarasamuchchaya, 5.23; Bhutashuddhitantra, ch. 
2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; 
Koulawalitantra, ch. 22, p. 81; Shaktananda- 
tarangini, 4.13; Puraschcharyarnawa, ch. 6, p. 


490; Shiwasanghita, 5.124; Dakshinamurti, 
Jnanarnawa and Jnanachudamani, quoted 
in the Yogakalpalatika MS; Mridanitantra, 


quoted in the Amarasanggraha MS), or the 
shining smoke colour ( - Gandharwatantra, ch. 
5, p. 28; Rudrayamala, Part 2, 22.10; 27.66. 


There are vowels (the first sixteen matrika- 
letters) on the petals of the wishuddha (Wishwa- 
saratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, 
p. 8; Sharadatilakatantra, 5.134; Purashch- 
aryarnawa, ch. 5, p. 387; Shiwasanghita, 
5.124), and these vowels are 16 in number 
(- Kankalamalinitantra, ch. 2, p. 5; Gandharwa- 
tantra, ch. 5, p. 28; Mantramahodadhi, 4.23; 
Tripurasarasamuchchaya, 5.23; Bhutashuddhi- 
tantra, ch. 2, p. 2; Sammohanatantra, Part 2, 
ch. 2, p. 2; Shaktanandatararigini, 4.13; 7.14; 
Rudrayamala, Part 2, 27.66; Mahanirwana- 
tantra, 5.113; Shadamnayatantra, 5.267; Jnana- 
chudamam, quoted in the Yogakalpalatika MS; 
Mridani'tantra, quoted in the Amarasanggraha 
MS). The colour of the vowels is red ( - Koula- 
walitantra, ch. 22, p. 81; Dakshinamurti and 
Jnanarnawa, quoted in the Yogakalpalatika 
MS) and also golden (- Mridani'tantra, quoted 
in the Amarasanggraha MS). The sixteen vowels 
or the matrika-letters are: ang, ang, ing, ing, 
ung, ung, ring, ring, Tring, Iring, eng, aing, ong, 
oung, ang, ah. 
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There are sixteen specific qualities (writtis) 
on the sixteen petals of the wishuddha chakra. 
They are arranged from the right to the left 
as the petal arrangement, and in the following 
order: (1) Pranawa (the mantra Ong), (2) Ud- 
gi'tha (the Sama-mantras), (3) Hung (a mantra), 
(4) Phat (a mantra), (5) Washat (a mantra), 
(6) Swadha (a mantra), (7) Swaha (a mantra), 
(8) Namah (a mantra), (9) amrita (deathlessness), 
and the seven (musical) tones, viz, Shadja 
and others ( - Adhyatma Wiweka, quoted by 
the commentator Narayana in his commentary 
on Hangsopanishad, Mantra 7). Jaganmohana 
gives the names and their order as follows: The 
seven tones - (1) Nshada, (2) Rishabha, 
(3) Gandhara, (4) Shadja, (5) Madhyama, 
(6) Dhaiwata, and (7) Panchama; (8) poison, 
(9) Hung, (10) That, (11) Woushat, (12) Washat, 
(13) Swadha, (14) Swaha, (15) Namah (these 
seven mantras), and (16) amrita ( - Footnote 
87, in connection with the verse of the Maha- 
nirwanatantra, 5.104). 


Akasha-region 

There is the akasha (void)-region in the pericarp 
of the wishuddha (- Kankalamalinitantra, ch. 2, 
p. 5; Bhutashuddhitantra, ch. 2, p. 2; ch. 8, 
p. 8; ch. 14, p. 12; Koulawalitantra, ch. 22, 
p. 81; Shaktanandatarangini, 4.30). The akasha 
is the void-principle (shunyatattwa) ( - Bhuta- 
shuddhitantra, ch. 4, p. 4), and is in the 
nature of power ( - ibid., ch. 2, p. 2); it is Deity 
Sadashiwa himself ( - Sammohanatantra, Part 2, 
ch. 2, p. 2). There are five different aspects of 
akasha, namely, abhrakasha (atmospheric void), 
jalakasha (void in water), ghatakasha (void 
within a jar), patakasha (void in relation to a 
surface), and mahakasha (supreme void) 
( - Mahamuktitantra, quoted in the Yoga- 
kalpalatika MS). The five aspects of akasha 
have also been stated in the Waidika accounts. 
They are as follows: gunarahita akasha (attri- 
buteless void), parakasha (supervoid), maha- 
kasha (supreme void), tattwakasha (bright void), 
and suryakasha (sun void) ( - Mandalabrahm- 
anopanishad, 1.2.13). 


The shape of akasha (void)-region is circular 
( - Mantramaharnawa, ch. 4, p. 41). It has been 
stated that there is the moon-region in the 


pericarp of the lotus (wishuddha); there is also 
a six-cornered diagram where are situated 
Sadashiwa and Gouri (-Nirwanatantra, ch. 8, 
p. 10). It has also been stated that there is a 
beautiful triangle (in the wishuddha) where the 
filaments are (that is, in the pericarp), and here 
(in the triangle) is Sadashiwa (-Sammohana- 
tantra, Part 2, ch. 2, p. 2). It has been stated 
clearly that there (in the pericarp of the wishud- 
dha) is the akasha-region which is triangular 
in shape and of smoke colour (- Mridanitantra, 
quoted in the Amarasanggraha MS). So the 
akasha-region is circular or triangular. In the 
Waidika accounts, it has been stated that the 
akasha-region is circular ( - Yogatattwopani- 
shad, Mantra 98; Yogashikhopanishad, 1.178; 
5.15). That the akasha-region is circular has also 
been stated in the Pouranika accounts (-Dewi- 
bhagawata, 11.8.7). 


The colour of the akasha-region is implied 
as moon-white (- .Shatchakranirupana, Verse 28; 
Nirwanatantra, ch. 8, p. 10). But the colour has 
been clearly mentioned as white or crystal- 
like transparent (swachcha) in the Mantra- 
maharnawa, ch. 4, p. 41. It has also been stated 
that the colour is smoke ( - Mridani'tantra, 
quoted in the Amarasanggraha MS). That the 
colour of the akasha-region is smoke has also 
been stated in the Waidika accounts (-Yogat- 
attwopanishad, Mantra 98). But the Pouranika 
account supports the white (or transparent) 
colour of the region (-Dewibhagawata, 11.8.7). 
So the akasha-region is white, transparent, 
or smoke in colour. 


The form (tanu) of ambara (mentioned in 
the Shatchakranirupana, Verse 28) means the 
bija of Deity Ambara, that is, akasha-bija which 
is Hang. Ambara is akasha (void) (-Wachaspa- 
tyam; Shabdakalpadrumah). Tanu is body or 
form. Here, it is the mantra-form of akasha. 
The mantra-forms of ambara and akasha are 
ang and hang (- Warnabijakoshah). In the 
wishuddha chakra, the bija-mantra of akasha 
(or ambara) is Hang. It has been stated that 
kha-bija is inside the akasha-region ( - Mrida- 
nitantra, quoted in the Amarasanggraha MS). 
Kha is akasha (-Wachaspatyam; Shabdakalpa- 
druman). The mantra-forms of kha are _Iring 
and hang (- Warnabijakoshah). So the kha- 
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bija is akasha-bija which is Hang. It has been 
clearly stated in the Mantramaharnawa, ch. 4, 
p. 41, that the bija Hang is in the akasha-region. 
It has been supported by the Waidika account 
in which it has been stated that there is the 
ha-letter (that is, the matrika-letter hang as the 
bija) in the circular akasha (-Yogatattwopani- 
shad, Mantra 98). That the ha-letter is the Hang- 
bija has been stated in the Pouranika account 
which says that concentration should be done 
on the akasha-region where lies the Hang-bija 
( - Dewibhagawata, 11.8.7). The Hang-bija is 
white (- Bhutashuddhi, quoted by Kalicharana). 

The akasha-bija Hang is seated on an elephant 
(-Mridanitantra, quoted in the Amarasang- 
graha MS; Kankalamalinitantra, ch. 2, p. 5), 
and the colour of the elephant is white (-Niga- 
malata; Bhutashuddhi, quoted by Kalicharana). 


More about the forms of the Hang-bija 

The bija (as Deity Ambara or Akasha) holds 
the pasha (noose) and ankusha (goad) and makes 
the gestures of granting boons and dispelling 
fear; in the lap of the mantra (that is, Hang- 
bija), there always is he who is known as Deity 
Sadashiwa; he is white in colour and three-eyed, 
and has five faces and ten arms, clad in a tiger's 
skin; his body is united with that of Girija 
(Power of Shiwa) (- Shatchakranirupana, Verse 
29). 

The bija-aspect of Hang assumes the divine 
form of Deity Ambara who is white and 
seated on a white elephant. He has four arms 
(-Mridanitantra, quoted in the Amarasang- 
graha MS) and holds a noose and a goad, and 
makes the gestures of granting boons and dispel- 
ling fear (-Nigamalata). This is the concentra- 
tion form of Ambara. 


Sadashiwa 

Deity Sadashiwa lies in the lap of Hang-bija 
(-Mridanitantra, quoted in the Amarasang- 
graha MS; Nigamalata). In the lap of the Hang- 
bija means that Sadashiwa is always in the 
bindu of the bija and manifests himself in form 
in concentration. The manifested form of Sada- 
shiwa is as follows: he is white in colour ( - Shat- 
chakranirupana, Verse 29); he has five faces and 
three eyes (to each face) ( - Nirwanatantra, 
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ch. 8, p. 10; Mridanitantra MS), and ten arms 
(- Mahanirwanatantra, 14.35; Nigamalata), and 
is clad in tiger's skin (-Mahanirwanatantra, 
14.33; Nirwanatantra, ch. 8, p. 10). The presence 
of Sadashiwa in the wishuddha chakra has been 
generally recognized ( - Todalatantra, ch. 7, 
p. 14; Mantramahodadhi, 4.23; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Sharadatilakatantra, 
5.135; Rudrayamala, Part 2, 22.9; Puraschch- 
aryarnawa, ch. 5, p. 387; Mantramaharnawa, 
ch. 4, p. 42; Shadamnayatantra, 5.267). 

In the text (Shatchakranirapana, Verse 29), 
it has been stated that Sadashiwa's body is not 
different from Girija, that is, Sadashiwa and 
Girija have the same body. This means that 
Sadashiwa is in the form of Ardhanarishwara 
in which the Supreme Power, who is the Mother 
of the universe in the form of Gouri, is the half 
of the body of Shambhu (Shiwa) (-Nirwana- 
tantra, ch. 8, p. 10). Kalicharana also interprets 
it as Ardhanarishwara (half male and _ half 
female form). Ardhanarishwara is a form of 
Shiwa in which the female (that is Shakti - 
Power) forms the half part of Ishwara (Shiwa) 
( - Wachaspatyam). It cannot be translated 
by the word androgyne or hermaphrodite. 
It is a form in which Supreme Consciousness- 
Power manifests both the Shiwa and Shakti 
(Power) aspects distinctly but also in union. 
The right part is Shiwa and the left part is 
Shakti. Kalicharana says that Ardhanarishwara 
is of golden colour on his left half of the body, 
and white on his right half. He cites a verse in 
which it is stated that there (in the wishuddha) 
is Deity Sadashiwa who is clad in white raiment 
and halfofhis body is the same as that of Girija, 
his body being of both silver (white) and gold 
(yellow) colour. The Ardhanarishwara form is 
also called Hara(Shiwa)-Gourz'(Shakti)-murti 
(form) (-the commentator Shankara) and Uma 
(Shakti) -Maheshwara (Shiwa) (- Shabdakalpa- 
drumah). 


Sadashiwa as Ardhanarishwara is on the bull, 
half of whose body is that of the great lion (that 
is, the half-bull-half-lion) (-Nirwanatantra, ch. 
8, p. 10). The carrier (wahana) of Shiwa is the 
bull, and that of Shakti is the great lion (maha- 
singha). As the right part is Shiwa and the left 
part is Shakti (ibid, ch. 8, p. 10), so the bull 
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part is on the right side and the lion part on 
the left side. 

Sadashiwa has ten arms. But in the text 
( - Shatchakranirupana, Verse 29), there is no 
mention of the implements which are in his 
hands. Kalicharana quotes a verse in which the 
implements carried by Sadashiwa have been 
mentioned. They are as follows: the shula 
(trident), the tanka (axe, or chisel), the kripana 
(sword), the wajra (thunderbolt), dahana (fire), 
the nagendra (the great serpent), the ghanta 
(bell), the ankusha (goad), and the pasha 
(noose), and a hand in abhaya-mudra (the 
gesture of dispelling fear). 

So the concentration-form of Sadashiwa as 
Ardhananshwara is as follows. 

The right halfof the body ofArdhanarishwara 
is white and the left half is of golden colour; 
he is on the bull-lion; he has five faces and each 
face has three eyes; he is clad in tiger's skin; 
he has ten arms and carries in his hands a trident, 
a chisel (or an axe), a sword, the thunderbolt, 
fire, the great snake, a bell, a goad and a noose, 
and makes the gesture of dispelling fear. (See 
Plate 15, left top figure.) 

Sadashiwa has another form (not as Ardha- 
narishwara), described as follows. 'He is calm 
and as bright as ten million moons, and clad 
in a tiger's skin; his sacred thread is the serpent 
and his body is smeared with ashes and orna- 
mented with snakes; he has five faces of the 
smoke, yellow, vermilion, white and deep red 
colour, and three eyes to each face; his head is 
covered with matted hair and he holds Ganga 
(the sacred river by that name); he is adorned 
with the moon (in crescent form) on his fore- 
head; he has 10 arms, holding in his left hands 
the kapala (skull), pawaka (fire), the pasha 
(noose) the pinaka (Shiwa's bow) and_ the 
parashu (axe), and in his right hands the shala 
(trident), the wajra (thunderbolt), the ankusha 
(goad) and the shara (arrow), and shows wara 
(-mudra with one of his right hands) (the gesture 
of granting boons); he is white as snow, the 
kunda flower, or the moon, and seated on a bull’ 
( - Mahanirwanatantra, 14.32-7). This is also 
the concentration-form of Sadashiwa. 


There is a Waidika concentration-form of 
Sadashiwa as Ardhanarishwara which is as 


follows. 'Sadashiwa is like pure crystal (that is, 
colourless transparent, or pure white) and holds 
the crescent on his forehead; he has five beautiful 
faces, three eyes (to each face), and ten arms; 
he holds all implements and is adorned with 
all kinds of ornaments, he shows the gesture 
of granting boons; and one half of his body 
is of Uma (Power of Shiwa)' (- Yogatattwopa- 
nishad, Mantras 100-1). 


Power Shakini 

In this lotus (that is, in the pericarp of the 
wishuddha chakra- Kalicharana), is Shakini (the 
Power named Shakini - Kalicharana) who is 
white like the ocean of nectar (-Kalicharana) 
(or whiter than the ocean of nectar - Bhuwana- 
mohana), clad in yellow raiment, and the shara 
(arrow), the chapa (bow), the pasha (noose) 
and the srini (goad) are held in her four beauti- 
ful hands (-Shatchakranirupana, Verse 30). 
(See Plate 15, right top figure.) 


The presence of Power Shakini in the wishud- 
dha chakra has been generally recognized in 
the Tantras (- Todalatantra, ch. 7, p. 14; 
Mantramahodadhi, 4.23; Tripurasarasamuch- 
chaya, 5.23; Rudrayamala, Part 2, 22.9; Shad- 
amnayatantra, 5.267; Jnanachudamani, quoted 
in the Yogakalpalatika MS). SHakini has been 
called the doorkeeper (-Sammohanatantra, 
Part 2, ch. 2, p. 2). It has been said that Shakini 
and Sadashiwa are the same (-Rudrayamala, 
Part 2, 61.2). Shakini is the presiding Deity 
(of the wishuddha) (-Shiwasanghita, 5.125). 
SHakini has four arms (- Mridanitantra, quoted 
in the Amarasanggraha MS). 

Kalicharana quotes a verse in which the 
concentration-form of Shakini has been describ- 
ed. The verse states: Deity Shakini is in the 
form of light; she has five beautiful faces and 
three eyes to each face; she holds a noose, a 
goad, and a book in her lotus hands and makes 
jnanamudra (an attitude of the right hand in 
which the tip of the first finger touches the tip 
ofthe thumb). 

The commentator Wishwanatha also quotes 
a verse from a Tantra in which the concentra- 
tion-form of Shakini has been stated as follows. 

The divine Shakini is splendorous, having 
five faces with three eyes each, and beautiful 
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teeth, and holding in her lotus hands a bow, 
a trident, a book, and showing jnanamudra. 

He adds that the arrow, the noose, the book 
and the jnanamudra (in the hands of Shakini) 
have also been mentioned in another Tantra. 

Other concentration forms of Shakini are 
as follows. 

1 Shakini is shining white in colour; she has 
two arms, and a charming face with beautiful 
eyes, painted with collyrium; she shines with the 
vermilion-mark on her forehead, and is clad in 
black raiment and adorned with various orna- 
ments (- Kankalamalinitantra, ch. 5, p. 23). 

2 Shakini has a red face with a sweet smile, 
and her eyes are painted with collyrium; she is 
beautifully ornamented and holds the thunder- 
bolt and a staff (- Kularnawa, ch. 10, p. 53). 

3 Shakini has five faces, three eyes (to each 
face), and four arms, holding a noose, a goad, 
and a book, and making the jnanamudra; she 
is powerful and has prominent teeth (-Koula- 
walitantra, ch. 22, p. 81). 

4 The amiable Shakini, who gives blessings 
to the three worlds, is clad in yellow raiment, 
and beautiful and delighted; she is splendorous; 
she is beyond the Weda (Wedadya; from the 
mantra viewpoint, it is the mantra Ong) and 
she is the source of the Weda (Wedamata; 
from the mantra viewpoint, the bijas ing, ing, 
and thang, and the mantra Swaha); her body is 
moistened by the flowing streams of pure 
nectar; she has the most charming and smiling 
face with the three lotus-like beautiful eyes, 
well-developed breasts and matted hair and 
is adorned with all ornaments; she has four arms, 
and carries a lotus and an implement, and makes 
the gestures of dispelling fear and granting 
boons; she is also terrific when she is Goddess 
Shyama (-Rudrayamala, Part 2, 61.3-4). 


5 Shakini is both without and with form; 
she is the mantra-knowledge; she is yellow in 
colour, three-eyed, four-armed and adorned 
with all ornaments; she has a smiling face; 
as Gouri she is united with Sadashiwa; she 
holds with her lotus hands the skull and the 
white lotus, and makes the gestures of granting 
boons and dispelling fear ( - Rudrayamala, 
Part 2, 62. 32-3). 

6 Divine Shakini is yellow in colour; she has 
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five faces and three eyes to each face, and 
beautiful teeth; she holds with her lotus hands 
a noose, a trident and a book, and shows jnana- 
mudra (the symbol of knowledge, done by a 
particular position of the hand) ( - Jamala, 
quoted in the Yogakalpalatika MS). 

. The differences in the forms and _ im- 
plements are due to the mode and object of con- 
centration. 


Moon-region 

There is in the pericarp of the wishuddha the 
spotless circular lunar region  (-Shatchakra- 
nirupana, Verse 30). Kalicharana_ says that 
Divine Shakini is in the moon-region which 
lies in the pericarp of the wishuddha and he 
quotes a passage from the Premayogatarangini 
as his support, which says that there is Power 
Shakini in the shining lunar region. 

Kalicharana says that there is at first the 
akasha-region in the pericarp of the wishuddha, 
and inside it is a triangle, within the triangle is 
the lunar region and within it the akasha-bija 
and others. This is supported by a verse he 
quotes which states that concentration should 
be done on the full moon (that is, the circular 
lunar region) which is in the triangle situated 
in the pericarp (of the wishuddha); there (in the 
lunar region) concentrate on white Akasha 
(as Deity), clad in white raiment and seated 
on an elephant; there is Deity Sadashiwa. 


The presence of the lunar region in the 
pericarp of the wishuddha chakra has been 
mentioned in the Nirwanatantra, ch. 8, p. 10. 
The Nirwanatantra says that there is the very 
beautiful Jana-world where the great spiritual 
darkness ends; outside it (but inside the pericarp) 
is the lunar region ... in the pericarp lies the 
gemmed region where is a six-cornered diagram; 
inside the diagram is the half-bull-half-lion 
on which is seated (Power) Gouri united with 
Sadashiwa on her right side. This seems to 
indicate that there is the lunar region in the 
pericarp; within it the gemmed region; within 
the latter is a hexagon, inside which is the Deity 
in Ardhanarishwara-form. 


It has been stated that in the region where 
the filaments of the wishuddha lotus are (that is, 
the region surrounded by the filaments; this is 
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the pericarp) there is a beautiful sky-blue 
triangle where lies Sadashiwa (-Sammohana- 
tantra, Part 2, ch. 2, p. 2). The triangle has been 
farther explained in the Mridanitantra, which 
says that there (in the pericarp of the wishuddha) 
is the akasha-region which is a triangle and of 
smoke colour; inside it is the akasha-bija (Hang) 
who is four-armed and seated on an elephant; 
in his lap is the four-faced, three-eyed Sadashiwa; 
here also is situated Power Shakini who has 
four arms. 

The whole thing may be summarized as 
follows. 

In the pericarp of the wishuddha chakra 
there is the akasha-region which is circular in 
shape and white in colour ( - Shatchakranirupana, 
Verse 28). The triangle (mentioned in the Sam- 
mohanatantra, Part 2, ch. 2, p. 2) is not to be 
considered as situated directly in the pericarp, 
but inside the akasha-region which is in the 
pericarp. The triangle is the essential part of the 
circular akasha-region, and, therefore, it has 
also been termed the triangular akasha-region 
(- Mridanitantra). The triangle is either sky- 
blue (-Sammohanatantra, Part 2) or smoke 
(- Mridanitantra) in colour. Inside this triangle 
is the circular lunar region (-the verse quoted 
by Kalicharana). Akasha (in the _ bija-form) 
lies inside the lunar region (-ibid.). According 
to some other authorities, there appears to be a 
gemmed region inside the lunar region, and 
inside the gemmed region is a hexagon, and inside 
it is Ardhanarishwara (-Nirwanatantra, ch. 8, 
p. 10). As Sadashiwa in the form of Ardha- 
narishwara, is in the hexagon, so the akasha- 
bija in whose lap Sadashiwa is (- Mridani- 
tantra) must be in the hexagon. 


According to some authorities the jiwatman 
(the embodied being) is situated in the wishu- 
ddha chakra (- Jnanarrnawa, quoted in_ the 
Yogakalpalatika MS) and concentration should 
be done on him (- Purashcharyarnawa, ch. 6, 
p. 492). The wishuddha chakra is the centre for 
udana-wayu (- Amritanadopanishad, Mantra 
34; Dewibhagawata, 7.32,40). According to 
some other authorities the centre of prana-wayu 
is in the wishuddha (- Mantramaharnawa, ch. 4, 
p. 42). The wishuddha is also the centre of the 
principles of hearing and speech (- Kankala- 


malinitantra, ch. 2, p. 5; Mantramaharnawa, 
ch. 4, p. 42). 


Explanation 


The akasha-power and udana-wayu radiate 
through the sixteen petaline processes of the 
wishuddha chakra into the ida-pingala field. 
The petaline power phenomenon consists of 16 
radiations designated by the first sixteen matrika- 
units from ang to ah. The colours of the petals 
and the matrika-letters indicate the nature of the 
radiations. The smoke colour of the petals 
indicates the concentration of udana-wayu. 

The original colours of the matrika-letters 
form ang to ah are as follows: ang, ang, ung, ung, 
lring, aing are white; ing, ung, ring, lring, ang 
are yellow; ring, eng, ong, oung, ah are red. 
These matrika-letters become red in the wishu- 
ddha. It indicates the concentration of prana- 
wayu. When the matrika-letters become golden, 
the concentration of wyana-wayu is indicated. 
Through the processes of japa of the matrika- 
letters as mantra and _ thought-concentration 
the petals are transformed into a circle of smoke 
colour when all powers shall be internalized. 
This mantra-form is the unit of concentration 
at the wishuddha level. 


Akasha-principle 
The central force of the wishuddha chakra is the 
akasha-principle which is seen first as a round 
white form in concentration, and as the depth 
of concentration increases, a triangle of the 
colour of sky-blue appears inside it. Then a 
moon-white circular form, termed the lunar 
region, appears within the triangle, and finally 
the akasha-bija Hang is seen in the lunar region. 
The Ha aspect (which is the real bija aspect 
of Hang) develops in concentration as Deity 
Akasha (Ambara) white in colour, four-armed 
and seated on a white elephant; he holds a 
noose and a goad, and makes the gestures of 
granting boons and dispelling fear. The power 
imbedded in the bija aspect of Hang is fully 
roused when it assumes a divine form. The basic 
aspect of the power is the greatest development 
of physical power arising from the purity of the 
body; this is represented by the white elephant. 
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Associated with the physical power is the power 
of control being exercised on the body and mind; 
it is represented by the goad (ahkusha). Under 
this condition, the disciple begins to be free 
from bondage, which is represented by the noose 
(pasha). The gesture of granting boons (wara- 
mudra) and that of dispelling fear (abhaya- 
mudra) are indicative of imparting spiritual 
knowledge and removing all obstacles in the 
spiritual path. The mantra-forms of hasti 
(elephant) are shang, krang and _ prang; of 
ankusha (goad) are jhang, tang, shang and 
krong; and of pasha (noose) is ang. 

At the next stage of concentration, Deity 
Sadashiwa emerges from the bindu of Hang. 
He is usually seen in the form Ardhanarishwara 
(half male-form and half female-form). The 
right half is Sadashiwa who is white in colour, 
has five faces and three eyes in each face; he 
has ten arms and holds a trident, a chisel, 
a sword, the thunderbolt, fire, the great snake, 
a bell, a goad and a noose and shows the gesture 
of dispelling fear; he is clad in a tiger's skin 
and is seated on the bull side of the bull-lion. 

The white colour indicates that the 
Sadashiwa's form is of pure sattwa (sentience), 
expressing divine knowledge. His five faces 
indicate the concentration-knowledge of the 
five principles represented by the mantras hang, 
Wang, Rang, Yang and Hang. In each face there 
are three eyes. When the two eyes do not see 
the world, because of their being absorbed in 
concentration, the third eye opens and expresses 
samadhi-prajna (true knowledge arising from 
superconcentration). The trident (shula) in- 
dicates the power of absorption of the primus 
(prakriti) consisting of three primary attributes. 
The chisel (tanka) indicates that living spiritual 
strength which removes all unspirituality. The 
sword (kripana) indicates the destruction of all 
forms which apparently limit the infinite form- 
less Being. The thunderbolt (wajra) is the 
adamantine control of apana-function. The 
fire (dahana) is the kundalini-fire of absorption 
of all cosmic principles. The great serpent 
(nagendra) is the roused Kundali-power. The 
bell (ghanta) indicates the silent sound of 
mantra. The clothed tiger's skin indicates that 
all power has been controlled and spiritualized 
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for the attainment of samadhi, or liberation. 
Ardhanarishwara indicates the union of Shakti 
(Power) with Shiwa (Supreme Consciousness) 
as one and the same. The full realization of this 
occurs at the level of Parama Shiwa (Supreme 
Consciousness). Below the level of Sadashiwa, 
Shiwa and Shakti remain separate, but oneness 
is experienced in concentration. At the material 
level, both the male and the female forms are 
of Shakti, and consciousness-in-concentration is 
the experience of Shiwa in relation to Shakti 
as Kundalini. But these forms constitute different 
entities. This causes a differentiation in the 
pranic force in its life-creating aspect and 
effects a bifurcation as red-energy (rajas) and 
white-energy (shukra). The red-energy operates 
fully and freely in the female form and develops 
essential feminine qualities which maintain 
femininity. On the other hand, the white- 
energy does the same thing in the male. God 
Brahma as Ardhanarishwara made half part of 
his body male and the other half female, and 
they were separated for creative purposes. 
Owing to the natural affinity of the two forms of 
energy, man and woman are attracted to each 
other; each tries to get in contact as much as 
possible, but there is an inescapable power- 
limitation when the energy-flow begins to ebb. 
This only serves a part of our purpose. Unless 
one is able to ingest the essence of the substance- 
energy from each other during multi-levelled 
contacts by exercising control and by applying 
well-mastered motions, adequately and con- 
trollingly, the inner instability will continue and 
the mental diversiform will not cease. The 
Ardhanarishwara form of Sadashiwa is the form 
in which the female process has been united 
with the male process to manifest the full power 
phenomena, leading to full union of Shakti 
in Shiwa. The power aspect of Sadashiwa is 
Gouri-the eternal Power. When in form, She 
is of golden colour and three-eyed. The golden 
colour indicates that the all-directing wyana- 
force has been centralized in her to effect the 
motionlessness of the prana-wayus. 


When the Power of Sadashiwa is taken as a 
separate form, she is Power Shakini As a distinct 
power-form, Shakini is the presiding Deity of the 
wishuddha chakra and its door-keeper. This 
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means that the worship and concentration of 
Shakini are absolutely necessary to acquire 
competence to be able to do spiritual practices 
in the wishuddha chakra, and for the removal 
of all obstacles. 

Shakini is white like Sadashiwa. She has also 
five faces and three eyes to each face like Sada- 
shiwa. She holds in her four hands a bow, an 
arrow, a noose and a goad. The bow (chapa) 
and the arrow (shara) indicate the concentration 
power developed to its deepest form. Her yellow 
raiment indicates the full control of the prana- 
wayus through the centralization of wyana- 
wayu. She is on the lion part of the bull-lion. 
It indicates that all power-manifestation is 
under her full control. The mantra-forms of 
chapa (bow) are ung, kang and ghang, and 
that of shara (arrow) is phat ( - Warna- 
bijakoshah). 


7 Talu 


The talu chakra is not included in the six- 
chakra group. It is the seventh chakra 
numerically, counting from the muladhara. 
It is not the chakra which is stated to be situated 
in the talumula ( - Wishwasaratantra, ch. 1, 
p. 8; Koulawalitantra, ch. 3, p. 8; Dewibhaga- 
wata, 11.1.43). The word 'talumula' has been 
technically used here to mean the lowest part 
or the base of the palatine region - the neck. 
The reputed commentator Nilakantha has also 
interpreted the word as kantha = neck or throat 
(-Commentary on Dewibhagawata, 11.1.43). 
So, the chakra situated in the talumula is the 
wishuddha. 


The talu chakra has been mentioned in the 
Waidika accounts. The term talu chakra has 
been used in the Soubhagyalakshmyupanishad, 
3.6. It is above the kantha chakra (wishuddha) 
and below the bhru chakra (ajna) (- ibid, 
3.5-7). Another Waidika term of the talu 
chakra is the taluka chakra which has been 
called the sixth chakra, the fifth being the 
kantha chakra (wishuddha), and the seventh 
being the bhru chakra (ajna) (- Yogarajopa- 


nishad, Mantras 12, 13, 15). Here it is very clear 
that the taluka (or talu) chakra is above the 
wishuddha and below the ajna. The talu chakra 
has been indirectly mentioned in the Darshanopa- 
nshad, 7.12. 

In the Pouranika accounts the talu chakra 
has been mentioned. In connection with the 
pranayamika-dharana, prana is held in the four- 
petalled lotus (muladhara), the six-petalled lotus 
(swadhishthana), the navel region (manipura), the 
twelve-petalled lotus in the heart region 
(anahata), the sixteen-petalled lotus (wishu- 
ddha), in the palatine region (talu chakra), 
and finally the brahmarandhra (brahmarandhra 
or nirwana chakra) (- Skandapurana, 1.2.55. 
44-5). Here the talu chakra has been indirectly 
mentioned. It has been stated that concentration 
should be done on the hrit lotus, in the anal 
region (muladhara), navel region (manipura), 
throat region (wishuddha), palatine region (talu 
chakra), the eyebrow-space (ajna) in the fore- 
head and dwadashanta (the brahmarandhra or 
nirwana chakra) in the top part of the brain 
(Shiwapurana, 5b. 29. 131-2). Here also the 
talu chakra has been indirectly mentioned. 
The talu (palate) region as a place for con- 
centration has been mentioned in the linga- 
purana, 2.21.28. The talu region indicates the 
talu chakra which is situated in the palatine 
region. 

The talu chakra has not been dealt with in the 
general Tantrika texts. It is a special chakra 
about which a disciple should learn directly 
from his guru. However, the subject has been 
briefly treated in certain Tantrika manuscripts. 
The talu chakra has been mentioned in the 
Amarasanggraha MS, Brahmasiddhantapaddhati 
MS and Tattwayogabindu MS. It has been 
stated in the Tattwayogabindu that the 
wishuddha chakra is situated in the region of 
the neck, then the sixth is the talu chakra, 
and then the ajna chakra is in the eyebrow 
region. It has been clearly indicated here that the 
talu chakra is above the wishuddha and below 
the ajna. 

According to Jaganmohana Tarkalankara, a 
great authority on the Tantras, there is a secret 
chakra named lalana chakra which is above the 
wishuddha, and is in the palatine region 
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(-Footnote 87, in connection with the 
verse of the Mahanirwanatantra, 5.104, dealing 
with the chakras). He further says that there- 
after (after leaving the wishuddha chakra) 
K.undalnii will pass through the secret chakra 
lalana and reach the ajna (ibid.). So the lalana 
chakra and the talu chakra are the same. 

Swami Sachchidananda Saraswau says that 
there is the secret lalana chakra lying within the 
sushumna which is in the vertebral column, in the 
region behind the uvula; it is situated above 
the wishuddha chakra and in the upper part of 
the neck (- Pujapradipa (by Swami Sachchi- 
dananda Saraswati), Part 2, ch. 4, p. 78). 

He farther says that there is the very secret 
lalana chakra, situated between the fifth (the 
wishuddha) and the sixth (the ajna) chakra, 
and is taught by the gurus successively ... The 
seat of the lalana chakra is in the palatine region, 
above the wishuddha chakra (-Gurupradipa 
(by Swami Sachchidananda Saraswati), ch. 6, 
p. 262). He also says that the generally unknown 
and the secret lalana is situated above the 
wishuddha and below the ajna chakra, that is, 
in the upper part of the cervical spinal column, 
near the uvular region, and inside the sushumna 
(- Gitapradipa by Swami  Sachchidananda 
Saraswati, p. 121). 

The lalana chakra has been mentioned here: 
then (that is, after passing through the wishuddha 
chakra) a yoga disciple shall make Kundalini 
pass, through the secret chakra named lalana 
by using the mantra 'Hangsah’, to the ajna chakra 
( - Atma-tattwa-darshana, edited by Jagan- 
mohana Tarkalankara, and _ collected and 
published by Nilamani Mukhopadhyaya), ch. 2, 
p. 201). 


Terminology 


The following are the terms for this chakra. 

1 Talu, mentioned in the Soubhagyalakshmy- 
upanu/zad, 3.6; Brahmasiddhantapaddhati MS; 
Amarasanggraha MS; Tattwayogabindu MS. 
It has been indirectly mentioned in the 
Darshanopanishad, 7.12; Skandapurana, 1.2.55. 
44; Shiwapurana, 5b.29.131; lingapurana, 
2.21.28. 
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2 Taluka, mentioned in the Yogarajopa- 
nishad, Mantra 13. 

3 Lalana, kept secret by the gurus who 
usually instruct their disciples directly. 


Position 


The talu chakra is situated in the palatine 
region within the chitrini nadi. It is above the 
wishuddha and below the ajna. 


Description 


The talu chakra has 12 petals (-Soubhagya- 
lakshmyupanishad, 3.6; Jaganmohana Tarka- 
lankara's Note No 87, in connection with his 
translation of the Mahanirwanatantra, 5.104; 
Gurupradipa (by Swami Sachchidananda Sara- 
swati), ch. 6, p. 262). According to some other 
Tantras, the talu chakra has 64 petals (-Brahma- 
siddhantapaddhati MS; Amarasanggraha MS; 
Tattwayogabindu MS; Gurupradipa (by Swami 
Sachchidananda Saraswati), ch. 6, p. 262). 

The colour of the petals, when the chakra 
is twelve-petalled, is red ( - Jaganmohana's Note 
87; Gurupradipa (by Swami Sachchidananda 
Saraswati), ch. 6, p. 262). When the chakra has 
sixty-four petals, the petals are shining white 
in colour (-Tattwayogabindu MS). 

There is a circular region (karnika) of red 
colour, termed ghantika (because of its intimate 
relation to the uvular region) in the pericarp of the 
lotus, and inside it is a region (bhumi) where lies 
the moon's power (chandra-kala) which oozes 
nectar (amrita) ( - Tattwayogabindu MS). This 
region (bhumi) is called the region of nectar 
(amritasthali) which shines like a million moons 
(that is, shining white in colour), and full of 
nectar; within it lies the nectar-oozing moon's 
power (- Amarasanggraha MS). The region 
of nectar is the reservoir of nectar (amritadhara) 
(-Brahmasiddhantapaddhati MS). This is why 
it has been stated that the talu chakra is the 
centre where the nectar-stream flows (- Soubha- 
gyalakshmyupanishad, 3.6). 

In the exterior aspect of the talu chakra is an 
interstice which leads to the uvular 'point' 
(ghantika-linga wiwara), technically called the 
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‘tenth' (- Soubhagyalaksamyupanishad, 3.6). 
This ‘point’ in the uvular region is also called 
the ghantika-lingamula-randhra (uvular 'point') 
which leads to the reservoir of nectar in the 
chakra (-Brahmasiddhantapaddhati MS). 

There are twelve specific qualities (writtis) 
on the twelve petals of the talu chakra (when it 
is considered as a twelve-petalled lotus), arranged 
from the right to the left in the following order: 
(1) respect, (2) contentment, (3) offence, (4) 
self-control, (5) pride, (6) affection, (7) sorrow, 
(8) depression, (9) purity, (10) dissatisfaction, 
(11) honour, (12) anxiety ( - Jaganmohana's 
footnote, No. 87 in his translation of the Maha- 
nirwanatantra, 5.104). 


Explanation 


The talu chakra is a very important centre for 
concentration. There are two main forms of 
concentration which are practised here: con- 
centration on the moon-power (chandra-kala), 
and the void-concentration (shunya-dhyana). 

1 Moon-concentration. Concentrate on the 
circular nectar-region of shining white colour 
and on the moon-power lying inside it, from 
which nectar (white in colour) is oozing con- 
stantly. There are two important practices in 
connection with this form of concentration: 
irradiation and tenth-point-process. The whole 
body should be irradiated with nectar in con- 
centration. The tenth-point-process (dashama- 
dwara-marga- Yogarajopanishad, Mantra _ 14) 
is the process of tongue-lock consisting of the 
pressing with the elongated and _ retroverted 
tongue the tenth 'point' in the uvular region. 
During this concentration, it is desirable to 
execute the tongue-lock which enhances its 
value. This mode of concentration develops the 
power to make concentration deeper, prevents 
mental diversification, increases energy and 
causes well-being. It is always desirable that a 
disciple should be in the talu chakra for some 
time when making concentration on the chakras. 
Whenever there is some lack of power of con- 
centration, concentration should be made here. 


2 Void-concentration. The void-concentra- 
tion is a difficult form of concentration in which 


the absorptive concentration power is developed 
to transform the sense-consciousness into super- 
consciousness. This process is for advanced 
disciples and should be learned from a guru. 


8 Ajna 


The ajna chakra is the sixth of the six-chakra 
group, but, numerically, it is the eighth chakra. 
It is situated within the chitrini nadi. 


Terminology 


The following are the Tantrika terms of the 
ajna chakra. 

1 ajna, mentioned in the Todalatantra, ch. 7, 
p. 14; ch. 9, p. 17; Kamadhenutantra, ch. 13, 
p. 16; Kularwawa, ch. 4, pp. 19, 22; Gandharwa- 
tantra, ch. 5, p. 28; Mantramahodadhi, 4.24; 
Kubjikatantra, 6.308; Tripurasarasamuchchaya, 
5.27; Bhutashuddhitantra, ch. 3, p. 3; ch. 5, 
pp. 4,5; ch. 8, p. 8; ch. 14, p. 12; Sammohana- 
tantra, Part 2, ch. 2, p. 2; Wishwasaratantra, 
ch. 1, p. 10; Mundamalatantra, ch. 6, p. 9; 
Shaktanandatarangini, 4.14, 30,34; Rudraya- 
mala, Part 2, 16.22,23,27; 15.37,38; 18.2; 19.25, 
36; 20.6,40,42; 21.27; 22.14; 25.56; 27.68; 
Tantrarajatantra, 21.83;  Purashcharyarnawa, 
ch. 2, p. 91; ch. 6, pp. 490,492; Shiwasanghita, 
5.131,148,150; Goutamiyatantra, 34.52; Jnanar- 
nawa, quoted in Yogakalpalatika MS; Yoga- 
swarodaya and Mridantanitra, quoted in Amara- 
sanggraha MS; Tattwayogabindu MS. 

2 Ajnapatra (the ajna with petals = ajna 
lotus), mentioned in the Kankalamalinitantra, 
ch. 2; p. 3. 

3 Ajna-pura (ajna-centre), mentioned in the 
Bhutashuddhitantra, ch. 2, p. 2; ch. 14, p. 12. 

4 Ajna-puri (ajna-centre), mentioned in the 
Bhutashuddhitantra, ch. 2, p. 2, ch. 10, p. 9. 

5 Ajnambuja (ajna-lotus), mentioned in the 
Rudrayamala, Part 2, 15.66; Shatchakranirupana, 
Verse 32. 

6 Ajna-pankaja (-lotus), mentioned in the 
Shiwasanghita, 5.141, 147. 

7 Jnana-padma (knowledge-bestowing lotus . 
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mentioned in the Nirwanatantra, ch. 9, p. 11. 

8 Dwidala (the two-petalled), mentioned in 
the Wishwasaratantra, ch. 1, p. 10; Koulawali- 
tantra, ch. 22, p. 80; Shaktanandatararigin/, 
4.29; 7.14; 9.16; Rudrayamala, Part 2, 16.15; 
15.64; 22.11; 60.30; Purashcharyarnawa, ch. 5, 
p. 387; Shadamnayatantra, 4.59, 60, 169; 5.268; 
Gandharwatantra, ch. 8, p. 39. 

9 Dwidalambuja (the two-petalled lotus), 
mentioned in the Rudrayamala, Part 2, 16.4,6. 

10 Dwidala-kamala (the two-petalled lotus), 
mentioned in the Brahmasiddhantapaddhati MS. 

11 Dwipatra (the two-petalled), mentioned in 
the Wishwasaratantra, ch. 1, p. 8; Koulawali- 
tantra, ch. 3, p. 8. 

12 Bhrusaroruha (the lotus in the eyebrow 
region), mentioned in the Sammohanatantra, 
Part 2, ch. 4, p. 4; Sharadatilakatantra, 5.135. 

13 Triweni-kamala (the lotus where the three 
nadis have joined together), mentioned in the 
Mahamuktitantra, quoted in the Yogakalpa- 
latika MS. 

14 Netra-padma (the 
mentioned in the 
Ohad; Pade 

15 Netra-patra (the two-petalled), mentioned 
in the Tararahasya, ch.4, p. 23. 

16 Bhrumanadala (the eyebrow-chakra), men- 
tioned in the Kularnawa, ch. 4, p. 21. 

17 Bhru-madhya (the space between the eye- 
brows, that is, the lotus situated in the eyebrow 
space), mentioned in the Mantramahodadhi, 
4.28. 

18 Bhru-madhyaga-padma (the lotus situated 
in the space between the eyebrows), mentioned 
in the Mahanirwanatantra, 5.113. 

19 Bhru-madhya-chakra (the chakra situated 
in the space between the eyebrows), mentioned 
in the Brahmasiddhantapaddhati MS. 

20 Bhru-mula_ (the eyebrow-root, that is, the 
lotus in the eyebrow region), mentioned in the 
Shadamnayatantra, 4.145. 

21 Shiwa-padma (-lotus), mentioned in the 
Shadamnayatantra, 4.144. 


two-petalled lotus), 
Kankalamalinitantra, 


Position 


The ajna chakra is situated in the space between 
the eyebrows (-Gandharwatantra, ch. 8, p. 39; 


237 


The Chakra System 


Mantramahodadhi, 4.25; Tripurasarasamuchch- 
aya, 5.27; Sammohanatantra, Part 2, ch. 2, p. 2; 
Wishwasaratantra, ch. 1, p. 10; Koulawahtantra, 
ch. 22, p. 80; Shaktanandatararigini, 4.14,29; 
7.14; 9.16; Rudrayamala, Part 2, 16.4,27; 
22.11; Purashcharyarnawa, ch. 5, p. 387; ch. 6, 
p. 490; Shiwasanghita, 5.131; Yogaswarodaya 
and Mridanitantra, quoted in Amarasanggraha 
MS; Tattwayogabindu MS). It has also been 
stated that the ajna is in the lalata (the forehead) 
(-Tararahasya, ch. 4, p. 23; Wishwasara- 
tantra, ch. 1, p. 8; Koulawahtantra, ch. 3, p. 8). 
Here, the word lalata, which usually means the 
forehead, has been used technically. Here, it 
indicates the lowest part of the forehead which is 
connected with the eyebrow-region. The word 
lalata has also been used in the Dewibhagawata, 
11.1.43. The great commentator Nilakantha 
interprets lalata as the eyebrow space (bhru- 
madhya) here. It is to be noted that both 
Wishwasaratantra and Koulawalitantra have 
used lalata (-Wishwasaratantra, ch. 1, p. 8; 
Koulawalitantra, ch. 3, p. 8) as well as bhru- 
madhya (the eyebrow-space) (-Wishwasara- 
tantra, ch. 1, p. 10; Koulawalitantra, ch. 22, 
p. 80) to indicate the position of the ajna. 
This means that lalata here is the eyebrow- 
space, not the actual forehead as has been 
interpreted by Nilakantha. 


According to the Waidika accounts the ajna 
is situated in the eyebrow-space (-Yogachuda- 
manyupanishad, Mantra 5; Yogashikhopanishnad, 
1.175; 5.11; Yogarajopanishad, Mantra 15). 
As the ajna is situated in the space between the 
eyebrows, so it has the Waidika terms bhru- 
chakra (-Soubhagyalakramyupanishad, 3.7; 
Yogarajopanishad, Mantra 15) and bhru-madhya 
(the eyebrow-space) (- Yogakunadalyupanishad, 
1.69). Many Tantrika terms of the ajna are 
due to its location in the eyebrow-region 
(see terms Nos 16-21 above). In the Pouranika 
accounts, the position ofthe ajna is the eyebrow- 
space (- Shiwapurana, 5b.29.134; Kalika- 
purana, 55.30). 

So the position of the ajna chakra is in the 
eyebrow-space. This does not mean that it is 
situated directly there. It means that the ajna is 
inside the sushumna. at the point where it passes 
through a part of the brain, lying at the level 
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of the midpoint of the space between the eye- 
brows. 


Description 


Shatchakranirupana says: the lotus termed ajna 
which is like the moon and becomes manifested 
by the concentration-light has two petals of an 
intense white colour on which are the matrika- 
letters hang and kshang; inside it (that is, inside 
the pericarp of the lotus) is (Power) Hakini 
who is white like the moon and has six faces and 
holds the widya (a book), kapala (a skull), 
damaru (a drum) and japawati (a rudraksha- 
rosary) and shows mudras (the gestures of 
granting boons and of dispelling fear); her whole 
consciousness is Supreme Consciousness (- Verse 
32). (See Plate 17.) 


Kalicharana interprets ‘like the moon' to 
mean moon-like white colour. He adds that it 
may also mean that as the moon has nectarous 
cool rays, so the ajna chakra is cool-rayed. 
According to the commentator Ramawallabha, 
it is like the colour of the moon, and Bhuwana- 
mohana has clearly stated that it is white in 
colour. Wishwanatha explains that it causes 
moisture (from nectar) like the moon. However, 
‘like the moon' cannot be interpreted only by 
white like the moon. To indicate the whiteness 
of the chakra the word 'sushubhra' (very white) 
has been used in the text. It has been stated that 
in the hollow of the ajna chakra is an excellent 
fluid (that is, the nectar) (-Rudrayamala, 
Part 2, 18.2). So there is nectar in the ajna as 
there is in the 'moon'. 


The ajna has two petals (-Kankalamalini- 
tantra, ch. 2, p. 5; Nirwanatantra ch. 9, p. 11; 
Gandharwatantra, ch. 5, p. 28; Tripurasara- 
samuchchaya, 5.27; Bhutashuddhitantra, ch. 2, 
p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; 
ch. 4, p. 4; Wishwasaratantra, ch. 1, pp. 8, 10; 
Koulawalitantra, ch. 3, p. 8; ch. 22, p. 80; 
Sharadatilakatantra, 5.135; Shaktanandataran- 
gini, 4. 14; Rudrayamala, Part 2, 15. 65; 16.4,6, 
15; 22.11; 60.30; Purashcharyarnawa, ch. 6, 
p. 490; Shadamnayatantra, 4.144; 5.268; Shiwa- 
sanghita, 5.131; Brahmasiddhantapaddhati MS; 
Jnanarnawa and Mahamuktitantra, quoted in 


Yogakalpalatika MS; Yogaswarodaya, quoted 
in Amarasanggraha MS; Tattwayogabindu MS; 
also, Yogachudamanyupanishad, Mantra 5; Yoga- 
shikhopanishad, 1.175; 5.11; Dewibhagawata, 
7.35.45; 11.1.43; Shiwapurana, 5b. 29.135); 
and the colour of the petals is white (- Kankala- 
malinitantra, ch. 2, p. 5; Tripurasarasamuchch- 
aya, 5.27; Bhutashuddhitantra, ch. 2, p. 2; 
Sammohanatantra, Part 2, ch. 2, p. 2; Rudraya- 
mala, Part 2, 22.11; Purashcharyarnawa, ch. 6, 
p. 490; Shiwasanghita, 5.131; Mayatantra, 
quoted by Wishwanatha), or lightning-like 
colour (- Koulawalitantra, ch. 22, p. 80; 
Jnanamawa, quoted in the Yogakalpalatika 
MS; also, Shiwapurana, 5b. 29.135). On its 
two petals are the two matrika-letters hang 
and kshang (- Kankalamalinitantra, ch. 2, p. 5; 
Gandharwatantra, ch. 5, p. 28; Tripurasara- 
samuchchaya, 5.27; Sammohanatantra, Part 2, 
ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; 
Koulawalitantra, ch. 3, p. 8; Sharadatilaka- 
tantra 5.135; Shaktanandatararigini, 4.14; 7.14; 
Mahanirwanatantra, 5.113; Purashcharyarnawa, 
ch. 5, p. 387; ch. 6, p. 490; Shadamnayatantra, 
5.268; Shiwasanghita, 5.131; Jnanarnawa, quot- 
ed in the Yogakalpalatika MS; Mridanitantra, 
quoted in the Amarasanggraha MS; also, Dewi- 
bhagawata, 7.35.45; 11.1.43; Shiwapurana, 5b. 
29.135), and the colour of the letters is white 
( - Jnanarnawa, quoted in the Yogakalpalatika 
MS; Dakshinamurti, quoted by Wishwanatha), 
golden (- Bhutashuddhitantra, ch. 2, p. 2), 
variegated (-Sammohanatantra, Part 2, ch. 2, 
p. 2), or shining (- Koulawalitantra, ch. 22, 
p. 80). The shining colour may mean bright 
white. 


It has also been stated that the matrika-letters 
on the petals of the ajna are \ang (the second 
la which is pronounced as da) and _ kshang, 
and shine like ten million moons (that is, shining 
white) (-Rudrayamala, Part 2, 22.13). Accord- 
ing to Jaganmohana ( - Note 87 on the Maha- 
nirwanatantra, 5.104) the matrika-letters hang 
and kshang are red in colour. He further says that 
lang (= dang) is hidden in the pericarp (- ibid.). 
Sachchidananda says the same (-Gurupradipa 
(by Swami Sachchidananda Saraswati), ch. 6, 
p. 263). 


It has been stated that the borders of the 
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three nadis (that is, the ida, pingala and 
sushumna.) are situated in the space between the 
eyebrows, termed the tripatha-sthana (the junc- 
tion of the three power-lines) which is  six- 
cornered and (can be magnified) to  four- 
fingers' breadth, and red in colour; this is what 
is called the ajna chakra by the yogis (- Kali- 
kapurana, 55.30). It means that in the ajna 
chakra, situated in the eyebrow space, are the 
ends ofthe ida and pingala which form ajunction 
in combination with the sushumna, and_ this 
junction is called the tripatha-sthana, which is 
in the form of a six-cornered region and red in 
colour. The Waidika term is the _ trikuta 
(- Brahmawidyopanishad, Mantra 73) where the 
ida, pingala and sushumna have been united, 
that is, in ajna. So, the ajna has a red, six- 
cornered regionin its pericarp. The ajna has also 
been called the trirasra (the triangle) (- Linga- 
purana, 1.75.39), because it contains the 
triangular process in its pericarp. 

The ajna chakra has been described as having 
within it the beautiful kama chakra; inside the 
kama chakra is the very subtle prashna chakra, 
and inside that the phala chakra (-Rudraya- 
mala, Part 2, 20.6-7). These special chakras 
are for the practice of special concentration. 


Hakini 

Power Hakini is situated in the pericarp of the 
ajna (- Todalatantra, ch. 7, p. 14; Karikala- 
malinitantra, ch. 2, p. 5; Kularnawa, ch. 4, p. 19; 
Mantramahodadhi, 4.24; Tripurasarasam- 
uchchaya, 5.27; Koulawalitantra, ch. 22, p. 80; 
Shadamnayatantra, 5.268; Shiwasanghita, 5.131; 
Mridanitantra, quoted in Amarasanggraha MS). 
The various concentration-forms of Hakini are as 
follows. 

1 Hakini is moon-white in colour, six-faced 
and six-armed; she holds a book, a skull, a 
drum, and a rudraksha-rosary, and makes the 
gestures of granting boons and of dispelling fear 
(- Shatchakranirapana, Verse 32). 

2 Hakini is white in colour; she has six faces 
of red colour, each with three eyes; she holds in 
her hands the drum, the rudraksha-rosary, the 
skull and the book, and makes the gestures of 
granting boons and dispelling fear; and she is 
seated on a white lotus ( - A verse quoted by 
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Kalicharana in his commentary on Verse 32). 
(See Plate 18.) 

3 The colour of Hakini is a mixture of white- 
black-red; she is two-armed and her face is moon- 
like beautiful with rolling eyes, like a moving 
black bee; she shines with the vermilion-mark 
on her forehead and her eyes are beautifully 
painted with collyrium; she has curled hair and 
is clad in red raiment and her upper garment is 
white (- Kankalamalinitantra, ch. 5, p. 23). 

4 Hakini is like the dark-blue cloud (that is, 
her colour is dark-blue) and has one, two, three, 
four, five or six faces (according to the type of 
concentration) which glitter like stars; she 
holds the skull, the spear, and the shield, 
and she makes the gesture of dispelling fear 
(- Kularnawa, ch. 10, p. 53). 

5 Hakini is white in colour; she has three 
eyes and holds the rudraksha-rosary, the drum, 
the skull, the book and the bow, and shows the 
mudra (either the gesture of granting boons or 
that of dispelling fear) (-Koulawalitantra, 
ch. 22, p. 80). 

6 Hakini is red in colour; she has six faces 
and three eyes to each face; she holds a drum, 
a rudraksha-rosary, a skull and a book and shows 
mudras (that is, the gestures of granting boons 
and of dispelling fear) ( - Jamala, quoted in 
the Yogakalpalatika MS). 

7 Hakini is pure white (or) like a blue lotus 
(that is, dark-blue in colour), and has six faces 
(- Mridanitantra, quoted in the  Amara- 
sanggraha MS). 


Itara-linga 

Shatchakranirupana says: it is well known that 
the seat of the subtle (sukshmarupa) manas 
(sense-mind) is at an intermediate point (anta- 
rala) of this lotus (ajna); inside the pericarp of 
this (ajna) is a triangle (yoni) which is the seat 
(pada) of Itara-Shiwa (Shiwa endowed with 
the power of full control over desires) who is 
revealed in his linga-form (absorptive concentra- 
tion-form) (lingachihnaprakasha); here is also 
the seat (pada) (which is triangular in shape) 
of the Supreme Power as kundalini (parama- 
kula), like the streaks of lightning flashes, 
causing the rousing of the brahma nadi (brahma- 
sutra-prabodha), and manifesting as the first 
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bija (primary source) of the Wedas (that is, 
the first mantra Ong); a practitioner, being 
calm mentally, should do thought-concentration 
according to the order (prescribed by the guru) 
(-Verse 33). 

The ‘subtle manas' indicates that the manas 
has a_ specific centre of operation which is 
beyond the centres of the operation of the senses 
which are situated in the lower five chakras. 
The term '‘antarala' (an intermediate point) 
indicates that there is a subcentre within the 
ajna where the seat of the manas is. 

Kalicharana has interpreted lingachihnapra- 
kasha’ to mean shining in the linga-form. It 
means that Itara-Shiwa is in the linga-form. 
But the linga-form should never be translated 
here as phallic form. The linga is the central 
point within the triangle. 

About the order, Kalicharana says that the 
order as given in the text should not be taken, 
but the arrangements of words according to 
their import is to be adopted. He gives the 
following order: First, Power Hakini in the 
pericarp; next, Itara-linga within the triangle 
which is above Hakini; then, above him (Itara- 
linga), is the pranawa (Ong) in the triangle; 
and lastly, manas which is above pranawa. 
This is the right order of thought-concentration. 

The meaning of brahma-sutra, as given by 
Kalicharana, is chitrini nadi. But Ramawal- 
labha, Wishwanatha, Bhuwanamohana and 
Shankara give its meaning as brahma_ nadi. 
The brahma-sutra is the brahma nadi. 

The presence of Itara-linga in the ajna has 
been mentioned in the other Tantras. It has 
been stated that Itara-linga is situated in the 
ajna (-Sammohanatantra, Part 2, ch. 2, p. 2) 
inside the triangle lying in its pericarp (- Kanka- 
lamalinitantra, ch. 2, p. 5), and the triangle 
is called yoni, and Itara-linga is like the rising 
sun (that is, red in colour) (-Koulawalitantra, 
ch. 22, p. 80). The colour of Itara-linga has also 
been stated as golden (-Shaktanandatarahgini, 
4.14), or like the moon (shining white) ( - Yogi- 
nihridaya, quoted by Wishwanatha). 


Pranawa 
More has been said about pranawa in the text. 
Within that (the triangle before mentioned - 


Kahcharana), in this chakra (the ajna) is 
the seat of splendorous (pradipabhajyotis), pure 
(shuddha), aroused (buddha) inner conscious- 
ness (antaratman) (that is, the divine conscious 
power kundalini) who is manifest (from her 
subtle form) through the (first) sounds (warna) 
which form the pranawa; above it (the bija 
aspect of the pranawa, that is, O letter) is the 
half moon (called nada) and above that (half 
moon) is the ma letter in the bindu form (thus, 
O with nada-bindu becomes Ong); above this 
(that is, Ong) is the nada (which is not the nada 
of Ong) which is shining white in colour (- Shat- 
chakranirupana, Verse 35). 


About the pranawa, it has been stated that in 
this chakra (ajna) there is the bija in akshara- 
form (akshara-bija) (that is, the first bija-mantra 
Ong) which is moon-white; it is splendorous 
( - Shiwasanghita, 5.132-3). In this chakra, 
there is splendorous consciousness like light on 
which concentration should be done (-Sou- 
bhagyalaksamyupanishad, 3.7). This is the lustre 
of kundalini. Here (in ajna) is the circular light 
for concentration (-Yogarajopanishad, Mantra 
15). The circular light indicates the luminous 
coils of Kundalini. 


Explanation 


The name ‘ajna' for this chakra is due to the fact, 
when stated literally, that the transference of 
Guru's ajna (order) occurs in this chakra. But 
it has deeper meaning. ajna is the power in 
‘Ou'-form, which means the kundali'-power. 
Guru is the first divine form of the formless 
Supreme Being, centered in the guru chakra. 
From Guru Kundali-power radiates as Oung 
to the ajna chakra to rouse Ong residing in the 
triangle there when consciousness begins to 
be of Kundalini. In the ajna chakra, kundalini 
is in the form of Ong, that is, in the pashyanti- 
form. When the aroused kundalini is conducted 
from the muladhara to the ajna, Ong is absorbed 
into kundalini and consciousness becomes of 
kundalini. In the ajna there is another possibility 
of making consciousness of kundalini. It is the 
rousing and transforming of Ong by the radiated 
Oung-power from Guru into kundalini when 
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consciousness becomes of Kundalini. 


The Petals 

The ajna has two petals of shining white colour. 
The two petals are the two radiations of power, 
one passing downwards through the lower five 
chakras, and the other passing upwards through 
the upper chakras. The radiations are white, 
sentient and powerful. The two radiations are 
the hang and kshang radiations. In hang and 
kshang radiations are five wayus, five divine 
powers and Kundali-power. The original colour 
of hang is shining red, and of kshang is moon- 
white. In the ajna, hang becomes moon-white, 
and kshang retains its original colour. The shining 
white colour indicates the greater concentration 
of udana-wayu. The udana-wayu arouses the 
sense and sentient principles in the five lower 
chakras and sense-consciousness, intelligence and 
attention in the upper three chakras. When 
hang and kshang are united in concentration, 
the lower radiation stops and the power becomes 
united with the upper radiation. Now, the force- 
ful upper radiation is not received in the centres 
of sense-consciousness and intellection but passes 
directly to the centre of dhi which effects samadhi. 


Concentration on Hakini 
Concentration on Power Hakini is the basic 
concentration of the ajna chakra. The practi- 
tioner gets all the necessary powers and qualities 
to be able to work in the ajna through the 
concentration on Hakini. 

The six faces of Hakini indicate the five 
principles centered in the five lower chakras 
and the manas in the ajna system. The third 
eye in the centre is the concentration-light, and 
the other eyes indicate the perceptual knowledge 
and thoughts. She is said to have one, two, 
three, four, five or six faces. One face indicates 
concentration in which I-ness has been dis- 
solved; two faces indicate concentration in 
which I-ness still remains; three faces - the 
three primary attributes; four faces - gross sen- 
sory knowledge, supersensory knowledge, pre- 
sensory knowledge and nonsensory knowledge; 
five faces - the knowledge of five principles in the 
lower five chakras; and six faces- perceptual 
knowledge, thoughts, attention, and concentra- 
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tion-knowledge of three forms- dharana, dhyana 
and samadhi. It indicates kundalini-knowledge 
when her faces are red in colour. 

The white colour of her body indicates her 
highly rarefied form of sattwa (sentience). The 
dark-blue colour of her body indicates the 
sattwa-form which is ready to proceed to a 
formless state. The red colour of her body 
indicates the fully aroused kundalini in form. 
It indicates the harmonious actions of the three 
primary attributes when her body colour is a 
mixture ofwhite, red and black. 

Hakini holds in her hands widya (book), 
kapala (skull), damaru (drum) and japawati 
(rudraksha-rosary), and shows the wara (granting 
boons) and abhaya (dispelling fear) mudras 
(by special positions of the hands). The widya 
is the spiritual knowledge of samadhi trans- 
formed into communicable word-forms  re- 
presented in a book. The kapala indicates the 
existence of consciousness without the material 
instrumentation; or the functioning of con- 
sciousness when it is disjoined from the body. 
This consciousness is spiritual consciousness 
and develops from deep concentration. Damaru 
indicates the silent sounds of mantras developed 
from the waikhari form. The japawati indicates 
the spiritual practice of awakening the mantra. 
The wara is the imparting ofspiritual knowledge 
and the abhaya is the removal of all obstacles 
to concentration. 


The bija-mantra of Hakini is hang. The 
mantra-forms of widya are ang, ing, ung, ring, 
gang and chang; of kapala - kang, Iring; of 
damaru - khang; of aksha (rudrakysha) - ung, 
bring; of wara- thang, dang, shang. 
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Concentration on Itara-linga 

The linga is the specific form of formless Shiwa 
(Supreme Consciousness) which is held in 
consciousness in concentration. It is not a detailed 
form but a basic form most suitable for the 
practice of concentration. It is a tapering form 
on which concentration starts from its thick 
starting end, and as concentration goes deeper, 
it becomes slender and smaller and, finally, it 
is a point when concentration is still deeper. 
This point is also reached in concentration 
when it is applied on shalagrama (sacred stone) 
of Wishnu (Supreme Being). There are many 
forms of shalagrama of which the round or the 
oval are the most important for concentration. 
In concentration on the shalagrama, the reduc- 
tion of form is from the circumference to its 
central point. 


The linga is subtle, that is, it is a form in 
consciousness created in the process of con- 
centration in which are involved three factors: 
the holding-power of concentration, its applica- 
tion on an appropriate form in an appropriate 
bright colour, and the absorptive power which 
develops step by step to transform the line- 
linga into a point-linga. These three factors as- 
sociated with concentration are represented by 
the three power-lines constituting the triangle 
in which the linga is formed. The reduction of 
the linga to a point is the process of absorptive 
concentration. Those who are unable to create 
a clear conscious form of the linga in concentra- 
tion, are advised to practise with an appropriate 
gross form to establish thought-form. 


CHAPTER 11 


Exposition of the Chakras 


(continued) 


The chakra system can be grouped into three 
main forms: first, the six-chakra system, con- 
sisting of the six main chakras - muladhara, 
swadhishthana, manipura, anahata, wishuddha 
and ajna, with two supplementary chakras, 
hrit and talu, to which is added the sahasrara. 
Secondly, the ajna system which consists of the 
ajna, manas, indu, nirwana and_ sahasrara. 
The guru chakra, sahasrara, Supreme Bindu, 
Supreme Nada, Shakti principle, Shiwa principle 
and Parama Shiwa constitute the third, the 
sahasrara system. 


Ajna System 


The ajna proper (Plate 19) consists of the follow- 
ing factors, which are arranged in this order: 
first, Power Hakini in the pericarp of the ajna; 
second, above Hakini, is Itara-linga, situated 
within a triangle; and third, above Itara-linga, 
is the pranawa in a triangle (this triangle is above 
the triangle where lies Itara-linga). The pranawa 
is constituted of the bija 'O', joined with nada 
and bindu, that is Ong. 

Above this is nada ( - Shatchakranirupana, 
Verse 35). 'Above this' means above the pranawa, 
that is, above the bindu of Ong. In other words, 
the second nada is not to be confused with the 
nada of Ong. This second nada is above the 
bindu of Ong, and, consequently, above the 
triangle in which is situated the pranawa. 

At an intermediate point or position of the 


ajna is the subtle manas ( - Shatchakranirupana, 
Verse 33). This point or position is between the 
bindu of Ong and the second nada which is above 
the pranawa. So the order is this: Ong, manas 
(which is above Ong); and nada (second). 
The qualifying word 'subtle' has been used here 
in a technical sense. The manas is not itself a 
sense like smell-sense or sight-sense, but plays an 
important role in making the senses operative. 
It is more rarefied and powerful than the senses. 
The senses are under its control. To signify its 
special characteristics, it has been qualified by 
the word subtle. The sense-principles are con- 
nected with the lower five chakras. The manas 
is situated above them in the ajna. The sense- 
operation requires the instrumentation of the 
body, but manas may operate independently 
of the body, so it is subtle. This manas can be 
termed sense-mind, because of its connection 
with the senses. The manas receives sensory 
radiations and then conducts them to the second 
nada. 


It has been stated that manas is always shining 
in the two-petalled lotus (ajna) ( - Kankala- 
malinitantra, ch. 2, p. 5). This manas is sense- 
mind. Manas is intimately related to ahang 
(I-ness) (which includes chitta-consciousness), 
buddhi (intellective mind) and prakriti (menti- 
matter principle) (-ibid., ch. 2, p. 5). Here the 
whole mind has been referred to, the whole 
of which manas is a part. Farther, the seat of 
manas is always in the ajna chakra ( - Bhuta- 
shuddhitantra, ch. 2, p. 2; ch. 8, p. 8; Koulawali- 
tantra, ch. 22, p. 80; Shaktanandatarangini, 
4.16, 30; Sammohanatantra, Part 2, ch. 2, p. 2). 
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It has been stated that the manas tattwa (prin- 
ciple) is above the void (shunya) principle 
which is situated in the throat region (that is, 
the wishuddha chakra) (-Bhutashuddhitantra, 
ch. 4, p. 4). The manas principle is the whole 
mind termed antahmanas or antahkarana. It is 
situated above the wishuddha chakra, that is, 
in the ajna system. Mind in a functioning state 
manifests its different aspects. The general 
characteristics of mind are: thinking power 
(wibhutwa) and nonspatiality (wyapakatwa) 
(-ibid, ch. 4, p. 4). Mind has the power to 
reach everywhere; it is the source of all know- 
ledge; here lies the 'I-ness' which sees everything 
(-ibid., ch. 4, p. 4). It is clear that the seat of 
mind is in the ajna system, and its aspect as 
sense-mind is in ajna proper. Other aspects of 
mind are above it. 

Now, what is the second nada (the nada above 
Ong), mentioned in the Shatchakranirupana, 
Verse 35? This nada has been mentioned in the 
Sharadatilakatantra, 5.136; Shadamnayatantra, 
5.268; Shiwasanghita, 5.149; Koulawalitantra, 
ch. 22, p. 81; and Shrikrama, quoted in Yoga- 
kalpalatika MS. It has been stated that manas 
mandala (chakra), situated in the space between 
the eyebrows (that is, ajna), is in the form of 
nada (- Yogashikhopanishad, 1.178; 5.15). From 
this it is clear that the second nada is the manas 
chakra. It has also been termed surya mandala 
(- Kankalamalinitantra, ch. 2, p. 5). It has 
been stated that dwipashikhakara jnananetra 
(knowledge-light) is in the ajna (-Soubhagya- 
lakshmyupanishad, 3.7). The jnananetra is in- 
dicative of manas chakra. The manas chakra 
is situated above sense-mind (which we may 
term manas 2). 


It has been stated that here (that is, the 
position above the manas mandala) is the 
shambhawa sthana (the position belonging to 
Shiwa, that is, shambhawa chakra) ( - Yoga- 
shikhopanishad, 5.16). The shambhawa chakra 
is also termed shitangshu mandala. The 
shitangshu mandala (chakra) is above the space 
between the eyebrows (that is, ajna) and it is 
called the anahata chakra having 16 petals 
(- Yogakundalyupanishad, 1.69). We have al- 
ready seen that there is a chakra named anahata 
as the fourth chakra below the wishuddha 
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chakra, belonging to the six-chakra group. 
Here, the shitangshu chakra has a_ special 
Waidika name - anahata which is unrelated to 
the anahata of the six-chakras group. This 
chakra may be termed anahata 2. The shitangshu 
has also been called indu chakra (ibid. 1.71). 
We can say it is the moon chakra. The words 
shitangshu and indu are synonyms, and mean 
the moon. 

Another Tantrika term for the indu chakra 
is chandra (moon) mandala (chakra). It has been 
stated that beyond the nada (nadanta, that is, 
above the manas chakra) is chandra mandala 
where lies Shiwa (Wrishabhadhwaja) with his 
Power (Shakti) (- Koulawalitantra, ch. 22, 
p-. 81; also in the Kankalamalinitantra, ch. 2, 
p. 5; Nirwanatantra, ch. 9, p. 11). The indu 
chakra has also been indicated by the term 
nadanta (that is, the chakra beyond the nada- 
manas chakra) (- Koulawalitantra, ch. 22, p. 81; 
Sharadatilakatantra, 5.136; Shrikrama, quoted 
in the Yogakalpalatika MS). 

It has been stated that there are three pithas 
(literally seats, but technically chakras) named 
bindu, nada and shakti as the lotuses in the 
forehead ( - Shiwasanghita, 5.149). Here, the 
nada lotus is the manas chakra, and the shakti 
lotus seems to be the indu chakra. The Pouranika 
term 'shakti' (- Shiwapurana, 3.3.28) which is 
above the ajna also appears to stand for the 
indu chakra. The bindu pitha (chakra) (- Shiwa- 
sanghita, 5.149) which is situated below the 
nada lotus appears to be the seat of manas 2 
(sense-mind). The bindu pitha appears to be 
above but in close relation to the bindu of Ong 
in the ajna. The indu chakra has also been 
termed kailasa chakra (-Gandharwatantra, 
ch. 5, p. 28; Shaktanandatararigini, 4.14; 
Rudrayamala, Part 2, 27.69; Goutarmiyatantra, 
34.53; Mridanitantra, quoted in Amarasanggraha 
MS; Dewibhagawata, 7.35.46). 


Above the indu chakra is the nirwana chakra 
(- Soubhagyalakshamyupanishad, 3.8; Brahma- 
siddhantapaddhati MS). The nirwana chakra 
is also called parabrahma chakra (-Soubhagya- 
lakshmyupanishad, 3.8); brahmarandhra chakra 
(- Yogarajopanishad, Mantra 16; Kankalamali- 
nitantra, ch. 2, p. 5; Kularnawa, ch. 4, p. 22; 
Shiwapurana, 3.3.68; Agnipurana, 74, 13; 


Skandapurana, 1.2.55.45);_  bodhini chakra 
( - Gandharwatantra, ch. 5, p. 28; Shakta- 
nandatarahgini, 4.14; Rudrayamala, Part 2, 60. 
30; Goutamiyatantra, 34.53); rodhini chakra 
(- Mridanitantra, quoted in Amarasanggraha 
MS; Dewibhagawata, 7.35.46); bodhana chakra 
( - Rudrayamala, Part 2, 27.69); chitkala-shakti 
( -  Shadamnayatantra, 5.269);  shatapatra 
(hundred-petalled) chakra (-Tattwayogabindu 
MS); kala chakra ( - ibid.) dwadashanta chakra 
( - Shiwapurana, 2.11.40; 5b.29.132; Garuda- 
purana, Part 1, 23.48); shanta ( - Shiwapurana, 
3.3.28); shantipada (shanti padma or chakra) 
( - Shiwapurana, 5a.7.4); dwadashantapada 
(dwadashanta padma or chakra) ( - Agnipurana, 
74.10). 


The nirwana is the last chakra in the chitrini 
nadi. The chitrini is inside the wajra and wajra 
inside the sushumna. This means that the 
sushumna is the outermost nadi containing within 
it the wajra as the second internal nadi, and 
within the wajra is the chitrini nadi as the third 
internal nadi. All the chakras are in the chitrini. 
Inside the chitrini lies the brahma nadi. The 
brahma nadi is also called brahmarandhra. 
It is extremely subtle and usually remains only 
potentially. It becomes actual when kundalini 
passes through it. 

The sushumna arises from the central aspect 
of the kanda-mula which is situated just below the 
muladhara. It then goes upward centrally within 
the vertebral column and the head and ends at 
the terminal part of what is called brahma- 
randhra. The wajra arises from the kanda- 
mula at the same starting point as that of the 
sushumna, and, passing through it, ends where 
the brahmarandhra and the sushumna. terminate. 
The chitrini extends from the starting point of the 
wajra, goes upward within the wajra and ends 
where the sushumna and wajra terminate, that 
is, the end point of the brahmarandhra. The 
innermost brahma nadi starts from the orifice 
of the Swayambhu-linga in the muladhara and 
extends through the chitrini and ends where 
the sushumna, wajra and chitrini terminate. 


The starting points of the sushumna, wajra 
and the chitrini are from the kanda-mula and 
that of the brahma nadi is from the Swayambhu- 
linga in the muladhara. This is clear. But the 
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terminal points of these nadis need more clari- 
fication. Confusion arises with the term brahma- 
randhra. The brahmarandhra is also intimately 
related to the brahma nadi. The brahma- 
randhra appears to have two aspects: brahma- 
randhra as brahma nadi and as the brahma- 
randhra region in the head. 

kundalini being aroused and uncoiled passes 
through the hollow into the brahma_ nadi 
(- Yogakunaalyupanishad, 1.46). This indicates 
the presence of the brahma nadi in the mula- 

dhara. The roused kundalini extends herself 
into the sushumna ( - ibid., 1.66) and becomes 
connected with the brahmarandhra ( - ibid., 
1.83). This means that the roused kundalini 
in the muladhara chakra enters the brahma nadi 
or brahmarandhra through the sushumna. So, 
the brahma nadi and brahmarandhra are the 
same and are in the muladhara, which is appro- 
ached by kundalini through the sushumna. The 
brahma nadi or the brahmarandhra is within 
the sushumna. So it has been stated that the 
brahma nadi is seen inside the sushumna when 
‘cut’ into halves (- Yogashikhopanishad, 5.17), 
and the sushumna is in the form of brahma, 
that is, it possesses the brahma nadi within 
( - ibid. 6.5). It has been more clearly stated 
that there is a subtle vacuity inside the sushumna, 
and it is called brahma nadi ( - ibid, 6.9). 
Also, kundali has kept closed the brahmarandhra 
lying within the sushumna ( - Warahopanishad, 
5.23); kundalini lies (in the muladhara) by 
enclosing the brahmarandhra ( - Shandilyopa- 
nishad, 1.4.8). All these are clear indications 
that brahma nadi or brahmarandhra is in the 
muladhara and inside the sushumna. 


The brahma nadi is inside the chitrini (- Toda- 
latantra, ch. 8, p. 15; Tararahasya, ch. 1, p. 2; 
ch. 4, p. 22; Koulawalitantra, ch. 22, p. 80; 
Shaktanandatarahgini, 4.8; Rudrayamala, Part 
2, 29.41). The brahmarandhra is also inside the 
chitrini ( - Shiwasanghita, 2.18; Tripurasara- 
samuchchaya, ch. 3, p. 8; Sammohanatantra, 
Part 2, ch. 2, p. 2; Sharadatilakatantra, 25.32). 
From this it appears that the brahma nadi and 
brahmarandhra are the same. But according to 
some authorities the brahmarandhra is within 
the brahma nadi ( - Koulawalitantra, ch. 22, 
p. 80; Shaktanandatarangini, 4.8). This means 
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that the central aspect of the brahma nadi - 
the real vacuity - is the brahmarandhra, the 
immediate external aspect of which is brahma 
nadi; and all these are situated inside the chitrini. 
Practically, both are the same. 

The chitrini is inside the wajra and the wajra is 
inside the sushumna (-Tararahasya, ch. 4, p. 22; 
Koulawalitantra, ch. 22, p. 80; Rudrayamala, 
Part 2, 25.51-52; Tantrarajatantra, 27.44). 

The brahma nadi is called brahma-marga 
(-path), as Kundalini passes through it to reach 
the sahasrara (- Todalatantra, ch. 8, p. 16). 
The brahma nadi leads to spiritual success; 
it is stimulated by Kundalini, the mother of yoga 
who passes through it when going to be united 
with Shiwa (in the sahasrara) ( - Shadamnaya- 
tantra, 4.177). All cosmic principles are absorbed 
by Kundalini when passing through the brahma 
nadi, so it is said that it devours all principles 
(- Yogashikhopanishad, 1.125). Kundali-power 
is established in the great path brahmarandhra 
(ibid., 6.47). 

About the course of the sushumna, it has been 
stated that it passes from the kanda-mula (or 
muladhara) to the brahmarandhra (-Gandhar- 
watantra, ch. 5, p. 27; Tripurasarasamuchchaya, 
ch. 3, p. 8; Bhutashuddhitantra, ch. 6, p. 5; 
Shaktanandatararigini, 4.8; Mandalabrahman- 
opanishad, 1.2.6; Dewibhagawata, 11.8. 1-2). 
The brahmarandhra mentioned here is not the 
brahma nadi but a region where the sushumna 
ends. It can also be the brahmarandhra chakra. 
It is situated in the head. It is clear from the 
statement that the sushumna extends to the head, 
and it is called the brahmarandhra (-Shanadi- 
lyopanishad, 1.4.10). The brahmarandhra region 
or chakra lies in the topmost part of the head 
where the sushumna ends. About the origin and 
the end ofthe sushumna, it has been stated that it 
arises from the central part of the kanda and 
extends to the head (- Koulawalitantra, ch. 22, 
p. 80). The brahmarandhra is situated in the 
head (-Skandapurana, 1.2.55.45; 3.1.13.39). 


The brahmarandhra as the nadi as well as 
the region (or chakra) has been clearly stated 
here: the sushumna extends to the brahma- 
randhra (here it is the region or chakra); the 
extremely subtle brahmarandhra (here it is the 
nadi) is inside the chitrini ( - Tripurasara- 
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samuchchaya, ch. 3, p. 8). There are other ex- 
pressions which indicate that the brahma- 
randhra is a _ region or chakra, viz.- from 
muladhara to brahmarandhra (- Nilatantra, ch. 
5, p. 9); in a nyasa process (a mantra process), 
the order is ajna, forehead (indu_ chakra), 
brahmarandhra (-Kularnawa, ch. 4, _ pp. 
19-20); concentration on the pranawa which 
extends from the muladhara to the brahma- 
randhra should be made (-Shiwapurana, 3.3. 
68); the nada (sound) which arises from the 
muladhara and goes to the brahmarandhra 
after piercing the twelve knots is to be uttered 
and concentrated upon (- ibid., 3.6.41); 
the order from the hrit (anahata) is throat 
(wishuddha), talu  (-chakra), eyebrow-space 
(ajna) and brahmarandhra (-chakra) (- ibid, 
5a.28.46; Agnipurana, 74.13); after passing 
through the six chakras, it should be brought to 
the brahmarandhra (- Brahmawaiwartapurana, 
4.20.29). That the brahmarandhra is a chakra 
has been clearly stated in the Soubhagyalakshmy- 
upanishad, 3.8; Yogarajopanishad, Mantra 16; 
and Brahmawaiwartapurana, 1.26.5. 


Another term 'dwadashanta' has been used 
for brahmarandhra as a region or chakra. It has 
been stated that the light-like jiwa (embodied 
being) is to be brought by the instrumentation 
of pranawa to the dwadashanta ( - Bhutashuddhi- 
tantra, ch. 5, p. 4). The dwadashanta indicates 
brahmarandhra. 'From the muladhara to the 
dwadashanta' (- Shiwapurana, 2.11.40); here 
the dwadashanta indicates the brahmarandhra. 
It is still clearer here: the jrwa-consciousness 
which is in the hrit (anahata) is to be brought 
through the path of the brahma nadi to the white 
sahasrara lotus situated above dwadashanta 
(that is, brahmarandhra) (-ibid., 3.5.52-53); 
also, ‘Next to indu (-chakra) is dwadashanta 
(brahmarandhra), and thereafter is the white 
lotus (guru chakra)' (-ibid., 5a. 28.49). The 
order of the chakras has been given as - eyebrow- 
region (ajna), forehead (indu chakra), and 
dwadashanta (brahmarandhra) in the head 
(-ibid., 5b. 29.132). The exact location of the 
dwadashanta has been indicated in this mantra: 
‘The short pranawa is in the bindu, the long is 
in the brahmarandhra, and the protracted in the 
dwadashanta' (-Warahopanishad, 5.70). Here, 


both brahmarandhra and dwadashanta have 
been used. The well-known commentator Upa- 
nshadbrahmayogi interprets dwadashanta as 
the upper part of the brahmarandhra. This 
indicates that the region is brahmarandhra 
and its upper part is dwadashanta. However, 
as the dwadashanta is also a lotus (-Garuda- 
purana, 1.23.48), like the brahmarandhra, there 
cannot be two chakras in the region. Above 
the indu chakra is the nirwana chakra which is 
the last chakra in the chitrini. This nirwana 
chakra has been termed brahmarandhra and 
also dwadashanta chakra. 


It has been stated that at the talu-mula 
(the upper end of the palatine region) lies the 
upper end of the sushumna with its inner vacuity 
(that is, brahmarandhra, and consequently, it 
includes the wajra and chitrini) and from 
where the sushumna goes downward to the end 
of the triangle situated in the muladhara; 
in the proximity of (the upper border of) the talu- 
sthana (palatine region) is a lotus (belonging 
to) the sahasrara, in the pericarp of which (that 
is, the pericarp of the guru chakra) is a triangle, 
facing posteriorly, where the end-point of the 
sushumna with its vacuity is situated; it is called 
the brahmarandhra, and extends from here to 
the muladhara (- Shiwasanghita, 5.161-4). 

The talu-sthana is a region which is externally 
related to the palate, so it is the palatine region. 
Technically, it is that part of the sushumna. 
which passes from the talu chakra upwards to 
its end-point termed the sushumna-mula (upper 
extremity of the sushumna), and this end-point 
is in the talu-mula (upper border of the palatine 
region). So, the upper extremity of the sushumna 
lies in the upper border of the palatine region 
and from this point the sushumna goes downward 
to the end of the muladhara-triangle. This means 
that the sushumna starts from the lowest point 
of the muladhara (that is, mula-kanda) and goes 
upward and terminates at the end-point of the 
palatine region, called the talu-mula. This end- 
point is also called the brahmarandhra. The 
brahmarandhra as a nadi extends from the talu- 
mula to the muladhara. In other words, the 
brahmarandhra which is inside the chitrini 
(-Shiwasanghita, 2.18) passes from the mula- 
dhara as a nadi and ends at the point where the 
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sushumna ends. The end of the sushumna lies 
in the talu-mula, which is also called brahma- 
randhra and dwadashanta. At this end-point 
is the nirwawa chakra which is also called the 
brahmarandhra chakra and dwadashanta chakra. 
However, the sushumna is neither continuous 
with nor proceeds into the guru chakra belonging 
to the sahasrara, but ends in the proximity of the 
chakra. 

The above study indicates that the term 
brahmarandhra has been used in two senses: 
one, as a nadi; or vacuity within the chitrini 
nadi which runs from the muladhara to the head 
where the sushumna ends; the other, as the 
region or point where the sushumna-mula_ is 
situated, that is, the upper terminal point of the 
sushumna. This region or point has been variously 
termed the talu-mula, brahmarandhra, and 
dwadashanta. It may also be called the sushumna- 
mula. This terminal point is marked by the 
presence of the nirwana chakra. This chakra 
is also called the brahmarandhra chakra and 
dwadashanta chakra. 


Here is still another important point which 
needs to be discussed. Does the brahmarandhra 
extend into the sahasrara? According to the 
commentary of Kalicharana on the first verse 
of the Padukapanchaka the 'brahmarandhra- 
sarasiruha' has been rendered as ‘that lotus called 
the thousand-petalled in which is the brahma- 
randhra'. It can simply be translated 'brahma- 
randhra lotus'. The translation of the verse can 
be done as follows: at the higher position (udare) 
of the brahmarandhra lotus, and always in 
contact with it, is the wonderful white twelve- 
petalled lotus which lies as a crown of the 
kundaliwiwarakanda (that is, the chitrini nadi); 
I adore it. This twelve-lettered (petalled) lotus 
is the guru chakra. So, the guru chakra is above 
the chitrini (and, consequently, the sushumna). 


In the Gandharwatantra (ch. 5, p. 23), we 
find a passage which reads that concentration 
should be made on the guru lying in the circular 
region of the moon in the lotus with 1000 petals 
which is situated in the brahmarandhra. 
Apparently, it indicates that the sahasrara is 
in the brahmarandhra. This means the extension 
of the brahmarandhra beyond the head, and 
beyond the terminal point of the sushumna 
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and the nirwana chakra. It is contrary to most 
of the documents cited above. It also conflicts 
with the passage in the Gandharwatantra (ch. 5, 
p. 27) itself, which says that the sushumna 
extends through the vertebral column from the 
mula-kanda to the brahmarandhra. This brahma- 
randhra-point is situated in the head where the 
sushumna ends __ ( - Shandilyopanishad, 1.4.10). 
The sahasrara is situated above this (that is, the 
brahmarandhra - Jaganmohana - the commen- 
tator) and outside the body (that is, outside the 
cranium which is the topmost part of the body) 
(- Shiwasanghita, 5.198). Therefore, the 
brahmarandhra is the end point of the cranium 
where the — sushumna., and consequently, 
wajra and chitrini', terminate. This terminal 
point is within the cranium. But the sahasrara 
is situated extra-cranially; so, the sushumna 
and all nadis inside it cannot proceed to the 
sahasrara. Hence, the literal meaning of'situated 
in the brahmarandhra' should be changed to the 
technical meaning - ‘situated in the proximity 
of the brahmarandhra'. In a similar manner the 
expression 'In the sahasrara, lying in the brahma- 
randhra, the God Sadashiwa is_ situated' 
( - Bhatashuddhitantra, ch. 3, p. 3) should 
be changed (that is, lying in the proximity of the 
brahmarandhra). 


It has been stated that kundalini passes 
through the ajna situated in the forehead 
(eyebrow-space) to the sahasrara lying face 
downwards, and above the topmost point of the 
sushumna nadi which is inside the vertebral 
column ( - Tararahasya, ch. 4, p. 23). Here 
it is stated that the sahasrara is above the terminal 
point of the sushumna, that is, above the head. 
It has also been stated that the twelve-petalled 
lotus (that is, guru chakra) is situated at the end- 
points of the three nadis (that is, sushumna, 
wajra and chitrini') ( - ibid., ch. 4, p. 23). It is 
clear that the guru chakra is situated above the 
terminal point of the sushumna in the head. 
So, the guru chakra is above the cranium. 

It has been clearly stated that at the end 
ofthe kundalirandhrakanda (sushumna), situated 
in the dwadashanta (= brahmarandhra), is the 
twelve-petalled, shining, white lotus. The face 
of this lotus is turned upwards; it is the seat of 
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guru, and outside it (guru chakra) is the lotus 
with 1000 petals - with a moon-like, shining, 
white colour (-Sammohanatantra, Part 2, ch. 2, 
p. 2). So, the guru chakra is above the brahma- 
randhra and situated extra-cranially, and _ its 
top is covered by the sahasrara. 

The exact position of the brahmarandhra has 
been mentioned in the Kankalamalinitantra 
(ch. 2, p. 5). But the literal translation of the text 
will give an incongruous meaning. So, it should 
be explained from the technical viewpoint. The 
literal translation of the text is: the im- 
perishable sahasrara lotus is white in colour 
and lies with its face downwards; it is decorated 
with the shining letters from a to ksha; in its 
pericarp is antaratman (jiwatman; but here 
Supreme Spirit), and then the guru, and the 
sarya-mandala and the chandra-mandala, then 
mahanada-wayu followed by brahmarandhra. 
If the first, italicized 'then' before the guru 
means ‘above’, then the meaning would be 
that the guru is above antaratman which is 
absurd. If'above' is used for 'then' in all places, 
the meaning would be: above antaratman 
is the guru, and above him is the surya-mandala, 
above it is the chandra-mandala, above it 
mahanada-wayu, and above it brahmarandhra. 
The arrangement of things like this does not 
exist in the sahasrara. Of course, there is the 
chandra-mandala in the sahasrara. The guru 
is situated below the pericarp of the sahasrara, 
that is, in the guru chakra which is the 
lower aspect of the sahasrara. So, the italicized 
‘'then' (before the guru) would indicate 'below' 
antaratman; ‘and the surya-mandala and the 
chandra-mandala’ would be below the guru 
(-chakra) (and above the ajna). The  surya- 
mandala indicates the manas chakra; above it is 
the chandra-mandala to indicate the indu chakra; 
above it mahanada-wayu; and above it the 
brahmarandhra. 


The following passages from the Kankala- 
malinitantra (ch. 2, p. 5) read thus: 'In that 
randhra (that is, brahmarandhra) lies wisarga; 
above it (it means not only above wisarga, 
but also above the sahasrara) is divine Shankhini; 
below Shankhini is the chandra-mandala (within 
the sahasrara) where lies a triangle; kailasa 


(the abode of Shiwa) is situated in the triangle; 
... here lies the perpetual and unchanging 
amakala.' 

The wisarga is the power-bridge through 
which kundalini passes from the brahmarandhra 
to the guru chakra and sahasrara. We get the 
following order: ajna, surya-mandala (manas 
chakra), chandra-mandala (indu chakra), maha- 
nada-wayu, brahmarandhra (here lies the nir- 
wana chakra), wisarga (which connects brahma- 
randhra with the), guru chakra, sahasrara, 
Sharikhini. Shahkhini is Supreme kundalini in 
the spiral form lying above the sahasrara. 
kundalini becomes’ Sharikhini after passing 
through the sahasrara. 


The three forms of specific orders of the chakras 
and associated power aspects have been given 
in the Sammohanatantra, Part 2. 

Form 1 (ch. 2, p. 2). The order is this: ajna, 
indu, half-moon-shaped nada, plough-shaped 
mahanada, power anji, unmani, twelve-petalled 
chakra (guru chakra), sahasrara where lies the 
chandra-mandala, wisarga, dhruwa-manoala 
(infinite region). 

Form 2 (ch. 2, p. 2). Order: muladhara, 
swadhishthana, manipwra, anahata, wishuddha, 
ajna, bindu, kalapada, nirodhika, indu, nada, 
nadanta, unmani, wishnuwaktra  (-mouth), 
dhruwamandalika Shiwa (Infinite Conscious- 
ness). 

Form 3 (ch. 4, p. 4). Order: muladhara to 
ajna, bindu,  kala-nada, nadanta, unmani, 
wishnuwaktra, guruwaktra, Parama  Shiwa 
(Supreme Consciousness). 

From the above three forms we get the follow- 
ing order: 


muladhara to ajna chakras 

Bindu 

Kala 

Nirodhika 

Indu 

Nada (half-moon-shaped) 
Mahanada (plough-shaped) 

Anji kala 

Unmani 

Twelve-petalled lotus (guru chakra) 
Circular region of the moon (sahasrara) 
Wishnuwaktra 
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Guruwaktra 
Wisarga 
Dhruwamanadala, or Parama Shiwa 


This order presents stages through which 
kundalini passes from the muladhara to Parama 
Shiwa. The first stages are from the muladhara 
to the ajna. In the ajna Power Hakini, Itara- 
linga and pranawa are absorbed in this order 
into kundalini. Then comes bindu. This bindu 
may be supposed to be the second bindu closely 
related to the bindu of pranawa, and is the seat 
of manas 2 (sense-mind). Associated with the 
second bindu are three forms of power, namely 
kala, nirodhika and indu. The sense-mind 
ordinarily functions in relation to the senses 
by kala. By the power nirodhika, the sensory 
function of the sense-mind is controlled, and 
then it is able to receive outer objects directly; 
this power is indu. Here indu is not the indu 
chakra. Kundalini absorbs all these. 


Then is the half-moon-shaped nada. It is the 
same as the second nada, and is the seat of the 
manas chakra where lies chitta (sense-conscious- 
ness). Above it is plough-shaped mahanada, 
also called nadanta. Here there is no clear 
indication where the indu chakra is situated. 
It has been stated in the Kankalamalinitantra, 
ch. 2, p. 5, that the chandra mandala (indu 
chakra) is below the mahanada. Also, in the 
Shatchakranirupana, Verse 39, the position of 
the plough-shaped mahanada is above the seat 
of Bhagawan (indu chakra). So, the indu 
chakra is to be placed above the half-moon- 
shaped nada and below the _ plough-shaped 
mahanada. Above it is the nirwana (or brahma- 
randhra) chakra. Here two forms of power are 
situated- anji and unmani. This chakra is the 
seat of dhi (concentrative mind). By the power 
of anji dhi functions as attention, in conjunction 
with the intellective mind. When anji is con- 
trolled by unmani concentration develops. In 
this chakra lies I-ness. kundalini absorbs all 
these and then passes through the power-bridge 
(wisarga) into the guru chakra and sahasrara. 
Wishnuwaktra and guruwaktra are in the saha- 
srara. Wishnuwaktra is the final stage of the 
samprajnata samadhi. It is dissolved into guru- 
waktra which is the entrance to the Supreme 
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Bindu where asamprajnata samadhi starts. The 
final stage is dhruwa-mandala- the infinity of 
Parama Shiwa. There is the wisarga (second) 
which separates sahasrara proper from Supreme 
Bindu. 

For the passing of Kundalini from the ajna 
another order has been given, using different 
technical terms: after piercing the ajna, Kunda- 
lini passes into the bodhini chakra, then through 
kataha to parnashaila; then through dyumani to 
ghatadhara where absorption of mind _ takes 
place; above it is the brahma-chakra where 
calmness prevails; above it the brahmadanda, 
and above that is only water (that is, void) 
where the lustrous sahasrara is seen; next comes 
the karnikasthana (pericarp); above it is the 
siddhakhadga; then there is the matrika-mandala 
containing all bijas (germ-mantras); above it are 
nectarous pretabija (= Hsouh) where concentra- 
tion should be made on Supreme Power 
( - Rudrayamala, Part 2, 60. 30-4). 


Now, the description of the chakras situated in 
the ajna system has to be made in the right order. 


9 Manas 


The manas chakra, numerically from the mula- 
dhara, is the ninth. It is situated within the 
chitrine nadi. 


Terminology 


1 Manas mandala (chakra), mentioned in the 
Yogashikhopanishad, 1.178; 5.15. 

2 Manas chakra, mentioned by Jaganmohana 
Tarkalankara in Foot-note 87 on the Mahanir- 
wanatantra, 5. 104; by Swami Sachchidananda 
Saraswati in the Gurupradipa, p. 275; Puja- 
pradipa, Part 2, p. 79; Jnanapradipa, Part 1, 
p. 173. 

3 Nada, mentioned in the Shatchakranirupana, 
Verse 35; Sharadatilakatantra, 5. 136; Shada- 
mnayatantra, 5. 268; Shiwasanghita, 5. 149; 
Koulawalitantra, ch. 22, p. 81; Sammohana- 
tantra, Part 2, ch. 2, p. 2; ch. 4, p. 4; Shrikrama, 
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quoted in the Yogakalpalatika MS. 

4 Surya mandala, mentioned in the Kankala- 
malinitantra, ch. 2, p. 5. 

5 Jnananetra (knowledge-light), mentioned 
in the Soubhagyalakshmyupanishad, 3.7. 


Position 


The manas chakra is situated above the second 
bindu which is just above the bindu of pranawa in 
the ajna ( - Sammohanatantra, Part 2, ch. 2, p. 2; 
ch. 4, p. 4). The second bindu has not been 
mentioned in the Shatchakranirupana Verse 35, 
where it was simply stated that the nada (manas 
chakra) is above the bindu of pranawa in the 
ajna chakra. The Shiwasanghita (5.149) men- 
tions the second bindu as bindu pitha (or bindu 
chakra), and gives the order as follows: bindu 
pitha, nada pitha, shakti pitha. So, the nada 
pitha (chakra), which is the manas chakra, is 
above the bindu pitha and is situated above the 
ajna chakra. Here, the second bindu has been 
termed as bindu pitha, that is, bindu chakra. 

So, the position of the manas chakra is above 
the bindu chakra, situated above the pranawa- 
bindu in the ajna. 


Description 


The manas chakra is white ( - Shatchakrani- 
rupana, Verse 35; Koulawalitantra, ch. 22, p. 81). 
It has six petals, and these are connected with 
the senses of smell, taste, form, touch and sound, 
and sleep. The petals assume the sense colours, 
that is, the petal connected with smell becomes 
yellow. Those connected with taste, form, touch, 
and sound, are white, red, ash, and white re- 
spectively. The petal representing sleep is black. 


Explanation 


The manas chakra is the seat of chitta (sense- 
consciousness). Here, the absorption of chitta 
takes place. It has been stated that the nada 
(manas chakra) which is the abode of all bliss 
is the place or position for the absorption of 


chitta by the niralamba-pura (-mudra) (the 
process of sense-control), the secret of which 
can be learnt from the parama-guru (a guru who 
has been given the secret which has been handed 
down in regular succession from the gurus); 
by the practice of this yoga-process, the yogi 
‘sees’, in deep concentration, the subtle fire 
(that is, the sushumna which is subtle and fiery), 
and then inside it the shining forms (that is, 
inside the sushumna is seen the chitrini where 
lie the chakras) (-Shatchakranirupana, Verse 
36). The absorption of chitta occurs when Kunda- 
lini passes through the manas chakra. 

In waking (and not in deep concentration), 
chitta is constantly receiving sensory radiations 
through manas 2 (sense-mind). From the sensory 
area of the the brain, the sensory impulses of 
smell, taste, sight, touch and sound, on being 
reduced to non-material wayu-forms, pass 
through the ida nadi to the appropriate chakras, 
and proceed from there to the sense-mind. Smell 
in wayu-form passes to the muladhara, taste to 
the swadhishthana, form-colour to the manipura, 
touch to the anahata and sound to the wishuddha. 
The senses get their own characteristic qualities 
in the chakras, and are radiated through the 
petaline processes of the chakras to the ida and 
are carried to the sense-mind, by this nadi. The 
sense-mind sends the senso-mental radiations 
to chitta where the senso-mental patterns are 
changed into conscious forms, and the I-ness 
recognizes them as smell, taste, sight, touch and 
sound. In this manner, consciousness is being 
undulated and is assuming different sensory 
forms, and becomes tinged with characteristic 
sense-colours. Smell gets its yellow colour, 
taste its white, sight its red, touch its ash colour 
and sound its white when they pass through the 
appropriate chakras. 


When the senso-mental radiations are stopped 
or obstructed by the predominance of the tamas 
quality in chitta, consciousness is masked, and 
a state of nonconsciousness is induced. The 
induced nonconsciousness in the normal state 
is sleep. But there is always a permanent area 
of unconsciousness connected with chitta where 
all post-conscious and unconscious impressions 
(sangskaras) are stored. Pleasurable impressions 
are conveyed to chitta by memory as a notion 
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(bodha), which becomes a feeling (bhawa), 
and the feeling develops as love (raga), which 
becomes mixed with desire (kama) arising from 
thought and perception. Desire, being mixed 
with will (manasyana), develops as_ voli- 
tion (chikirsha) and then as conation (kriti). 
Conation, as conative impulse (kratu), passes 
to the appropriate chakra (one of the five lower 
chakras), and emerges as a pre-motor impulse, 
and is carried to the brain by the pingala. 
Consciousness is the phenomenon in which 
sentiency is manifested, derived from the sattwa 
attribute of primus, which presents two forms: 
dichotomous and unitary. In the dichotomous 
form there is a constant and changeless in- 
dividualized entity endowed with the power 
of being aware of what is happening in the other 
aspect. This individualized entity gives rise to the 
I-feeling in relation to the objective aspect of 
consciousness. In fact, consciousness is no con- 
sciousness unless a union takes place between 
the 'I' and what the 'I' knows. As this knowing 
or consciousness is conjugated in character, 
it is called sangjnana, that is, united knowledge 
or consciousness. What the 'I' knows are the 
contents of consciousness radiated into it sen- 
sorially from the outer world. This consciousness 
is termed chitta-sense-consciousness. Radia- 
tions from buddhi (intellective mind) also 
penetrate into chitta. When the senso-mental 
radiations are controlled by pratyahara, thoughts 
and intellection are also controlled, and now 
chitta is transformed into dhi (superconscious- 
ness). The emptying of the sensory objects and 
the elimination of thoughts do not make con- 
sciousness vacant. In superconsciousness, the 
contents are subtle objects. The subtle objects 
come into being naturally in superconsciousness 
as the gross objects are naturally contents of 
sense-consciousness. The 'I' as an experiencer 
remains the same here too. The dichotomous 
consciousness is transformed into a _ unitary 
form only at a higher stage of samprajnata 
samadhi when the individualized I-ness is absorb- 
ed into all-I, all-dewata, or Kundalini conscious- 
ness. The individualized 'I'-consciousness  re- 
mains an indispensable aspect of chitta and dhi 
up to the levels of dhyana and the first three 
stages of samadhi. Thereafter, the stage of 
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I-lessness develops. The seat of the 'I' is in the 
nirwana chakra. 


10 Indu 


The indu chakra, numerically from the mula- 
dhara, is the tenth. It is situated within the 
chitririninadi. 


Terminology 


1 Indu (moon) chakra, mentioned in the 
Yogakundalyupanishad, 1.71. 

2 Shitangshu (moon) mandala (chakra), men- 
tioned in the Yogakundalyupanishad, 1.69. 

3 Sixteen-petalled Anahata, mentioned in the 
Yogakundayupanishad, 1.69. 

4 Shambhawa (belonging to Shiwa) Sthana 
(chakra), mentioned in the Yogashikhopanishad, 
5.16. 

5 Chandra (moon) mandala (chakra), men- 
tioned in the Kankalamalinitantra, ch. 2, p. 5; 
Nirwarcatantra, ch. 9, p. 11; Koulawalitantra, 
ch..22) p. 81. 

6 Chandra (= Chandra mandala - Jaganmo- 
hana), mentioned in the Shiwasanghita, 5.188. 

7 Kailasa (an abode of Shiwa), mentioned in 
the Gandharwatantra, ch. 5, p. 28; Shaktananda- 
tarangini, 4.14; Rudrayamala, Part 2, 27.69; 
Goutamiyatantra, 34.53; Mridanitantra, quoted 
in Amarasanggraha MS; Dewibhagawata, 7.35. 
46. 

8 Shakti (power), mentioned in the Shiwa- 
purana, 2.11.40; Shiwasanghita, 5.149. 

9 Widya-pada (-chakra), mentioned in the 
Shiwapurana, Sa. 7.4. 

10 Nadanta, mentioned in the Koulawali- 
tantra, ch. 22, p. 81; Sharadatilakatantra, 5.136. 

11 Soma, mentioned by Jaganmohana in his 
note No. 87 in connection with the explanation 
of the Mahanirwanatantra, 5.104, and note No. 
42 in relation to his explanation of the Shiwa- 
sanghita, 5.188; and by Swami Sachchidananda 
in his works Jnanapradipa, ch. 3, p. 152, Puja- 
pradipa, Part 2, ch. 4, p. 48, 80, and Guru- 
pradipa, ch. 6, p. 279. 
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Position 


The indu chakra is situated above the manas 
chakra ( - Kankalamalinitantra, ch. 2, p. 5; 
Koulawalitantra, ch. 22, p. 81; Shiwasanghita, 
5.149; Shrikrama, quoted in the Yogakalpa- 
latika MS. 


Description 


The indu chakra (Plate 20) is moon-white in 
colour, as its name indicates. It has sixteen petals 
( - -Yogakundalyupanishad, 1.69). According to 
Jaganmohana this chakra has sixteen petals. 
Swami Sachchidananda quotes a passage from 
the Tantra in which it is stated that the ninth is 
the brahma chakra which is decorated with 
sixteen petals (- Jnanapradipa, Part 1, ch. 3, 
p. 153). He identifies brahma chakra with soma 
chakra. The colour of the petals is also moon- 
white. 

On the petals are the following _ specific 
qualities (writtis) which are arranged from right 
to left: (1) mercy; (2) gentleness; (3) patience; 
(4) non-attachment; (5) control; (6) excellent 
qualities; (7) joyous mood; (8) deep spiritual 
love; (9) humility; (10) reflection; (11) restful- 
ness; (12) seriousness; (13) effort; (14) con- 
trolled emotion; (15) magnanimity; (16) con- 
centration. 

It has been stated that there is the purna 
chandra mandala (full moon region, that is, 
chandra or moon chakra) in the ajna (system); 
in its pericarp, there is a nine-cornered region 
where lies the manidwipa (the isle of gems); 
in the isle of gems is the Shambhu-bija (that is, 
the germ-mantra of the God Shiwa - Hang) 
which (with sah which denotes Shakti - Power) 
is in the form of hangsah (swan); hangsah (as 
mantra in its power as consciousness) is Supreme 
Brahman, and (in its power-in-sound-form) 
is Shiwa in divine form; the beak of the swan is the 
pranawa, the wings are the Agama and Nigama 
(two forms ofthe Tantra), the feet are Conscious- 
ness-Power, the three eyes are the three bindus, 
and he is in a golden lotus; in the lap of the 
hangsah (that is, in the bindu of the Hang bija) 
is Deity Parashiwa with Power Siddhakali on 


his left, who is eternal bliss (Nirwanatantra, 
ch. 9, p. 11). 

It has been stated that above the nada (that 
is, in the chandra mandala) is Wrishabhadhwaja 
(an epithet of Shiwa) with his Power (- Koula- 
walitantra, ch. 22, p. 81). The concentration 
form of Wrishabhadhwaja is as follows: He is like 
crystal-white in colour, with braided hair and 
adorned with (crescent-) moon (in his forehead), 
and decked in tigerskin /ibid.). The concentra- 
tion form of his Power is: she is yellow in colour, 
and holds in her beautiful hands a drum, a 
trident, a noose, and makes an attitude of 
dispelling fear; she is beautiful and adorned 
with various ornaments ( - ibid.). It has also 
been stated that Parashiwa is with Power 
Hakini in the ajna (system) (-Mantrama- 
hodadhi, 4.24). 


The presence of Deity Parashiwa has been 
mentioned in the Shadamnayatantra, 5.268. 
Parashiwa has also been mentioned as Sadashiwa 
in the form of a swan situated in a chakra (indu 
chakra) above the ajna ( - Shadamnayatantra, 
3.76). He has been mentioned as Mahadewa 
(Shiwa) and Wishabhadhwaja who is like crystal 
white (- Shrikrama, quoted in the Yogakalpa- 
latika MS). He has also been called Bhagawan 
(God) as immutable and Supreme Being, endow- 
ed with supreme yoga-power ( - Shatchakra- 
nirupana, Verse 37). 


Explanation 


The indu chakra is the seat of buddhi (intellective 
mind). This is indicated by the term 'widya 
pada’ (widya chakra) given to the indu chakra. 
It has been stated that first Shakti (Power) 
becomes manifested from Shiwa who is in 
union with Shakti; from Shakti shantyatita 
pada (sahasrara chakra), and then shanti pada 
(nirwana chakra), and thereafter widya pada 
(indu chakra) ( - Shiwapurana, 5A. 7.4). The 
word 'widya' is derived from wida, meaning 
jnana (knowledge). The word 'buddhi' is derived 
from buddha to mean alsojnana. Jnana means 
buddhi-writti (Wachaspatyam), that is, intel- 
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lection. Pada means a place or position ( - Apte), 
here a chakra. This chakra is the seat of buddhi 
the general function of which is intellection. So, 
buddhi is the intellective mind. 

There is a difference between sense-knowledge 
(sangjnana) and intellection, which is technically 
termed wijnana. Though some rudimentary 
intellection is involved in sense-knowledge, yet 
intellection is specific in character and exclusive 
to buddhi. Sense-knowledge, of course, plays 
a great role in the functioning of buddhi. The 
main functions of the buddhi are: manisha 
(higher intellection), mati (thought), manana 
(intellection), drishti (insight),andmedha (reten- 
tive power). On the one hand, buddhi functions 
in relation to perception, and, on the other, it 
can be abstracted into a field which is outside 
the perceptual field. When kundalini passes 
through this chakra, buddhi becomes absorbed 
into her. 


In the indu chakra is situated Parashiwa, 
the sixth Shiwa. Concentration is made on him 
in this chakra. 


11 Nirwana 


The nirwana chakra, which is numerically the 
eleventh from the muladhara, is situated within 
the chitrini nadi. 


Terminology 


1 Nirwana, mentioned in the Soubhagya- 
lakshmyupanishad, 3.8; Brahmasiddhanta- 
paddhati MS. 

2 Brahmarandhra (chakra), mentioned in the 
Yogarajopanishad, Mantra 16; Yogashikhopa- 
nishad, 6.47; Trishikhibrahmanopanishad, Man- 
tra Section, Mantra 151; Shandilyopanishad, 
1.4.10; Adwayatarakopanishad, Mantra 5; Nila- 
tantra, ch. 5, p. 9; Kankalamalinitantra, ch. 2, 
p. 5; Kularnawa, ch. 4, pp. 20, 22; Mantra- 
mahodadhi, 4.28; Agnipurana 72.31; 74.13; 
88.43; Skandapurana, 1.2.55.45;  3.1.13.39; 
Gandharwatantra, ch. 5, p. 27; Bhatashuddhi- 
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tantra, ch. 6, p. 5; Brahmawaiwartapurawa, 
1.13.17; 1.16.67; 4.20.29; Dewibhagawata- 
purana, 11.1.48. 

3 Parabrahma chakra, mentioned in the 
Soubhagyalakshmyupanishad, 3.8. 

4 Bodhini (chakra), mentioned in the Gandh- 
arwatantra, ch. 5, p. 28; Shaktanandatararigini, 
4.14; Goutarmiyatantra, 34.53; Rudrayamala, 
Part 2, 60.30. 

5 Bodhana, mentioned in the Rudrayamala, 
Part 2, 27.69. 

6 Rodhini, mentioned in the Mridanitantra, 
quoted in the Amarasanggraha MS; Dewi- 
bhagawatapurana, 7.35.46. 

7 Chitkalashakti (chakra), mentioned in the 
Shadamnayatantra, 5.269. 

8 Shanta (chakra), mentioned in the Shiwa- 
purana, 3.3.28. 

9 Shantipada (chakra), mentioned in the 
Shiwapurana, Sa, 7.4. 

10 Shatapatra (hundred-petalled) 
mentioned in the Amarasanggraha MS. 

11 Shatadala (hundred-petalled) chakra, men- 
ioned in the Tattwayogabindu MS. 

12 Kala chakra, mentioned in the Tattwayoga- 
bindu MS. 

13 Dwadashanta (chakra), mentioned in the 
Shiwapurana, 2.11.40; 3.5.53; 

14 Dwadashanta pada (chakra), mentioned in 
heAgnipurana, 74.10. 

15 Dwadashanta Sarasija (= lotus), men- 
ioned in the Garuaapurana, Part 1, 23.48. 

16 Brahmarandhra_ Pankaja (lotus), men- 
ioned in the Brahmawaiwartapurana, 1.26.5. 

17 Shirshantargata (being in the interior of the 
cranium) mandala (chakra), mentioned in the 
Manadalabrahmanopanishad, 1.4.1. 


chakra, 


Position 


The nirwana is the last chakra within the chitrini 
nadi;, the first being muladhara. At the end point 
of the nirwana, chitrini ends and, consequently, 
the wajra and sushumna also terminate. This 
terminal point is within the cranium, and there 
is nothing intracranially beyond this terminal 
point. The brahmarandhra or brahma nadi 
also ends at this terminal point, but a non- 
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nadi connection between’ the intracranial 
brahma nadi and the extracranial guru chakra 
is maintained by the wisarga (power-bridge). 

So, the position of the nirwana chakra is at the 
upper terminal point of the chitrini nadi within 
the cranium at its topmost end. 


Description 


The nirwana chakra (Plate 21) is shining white 
( - Amarasanggraha MS). It has 100 petals 
(- Brahmasiddhantapaddhati MS; Amarasang- 
graha MS; Tattwayogabindu MS). The petals 
are also lustrous white. Inside the chakra (that 
is, in the pericarp) is Shiwa in shining smoke- 
colour and concentration should be made on 
him (- Soubhagyalakyamyupanishad, 3.8; 
Brahmasiddhantapaddhati MS). 

In the (pericarp ofthe) chakra lies jalandhara- 
pitha (-seat) which leads to liberation (- Soubha- 
gyalakshmyupanishad, 3.8; Brahmasiddhantapa- 
ddhati MS). It is consciousness, shining in blue 
light ( - Yogarajopanishad, Mantra 17). 

Inside this chakra is situated Supreme Con- 
sciousness-Power (- Yogashikhopanishad, 6.47). 
That is, kundalini as Divine Consciousness- 
Power is realized in concentration here. 


Explanation 


The nirwawa chakra is the centre of dhi (con- 
centrative mind) as well as ahang (I-ness). 
Chitta (sense-consciousness) exhibits multi- 
objectivity in relation to which buddhi (in- 
tellective mind) functions in a general manner. 
But when a particular sense-object is singled 
out from many sense-objects, buddhi exercises 
its specific function and as a result clear thought 
and intellection and greater retentive 
power (medha) are exhibited. The selection 
of a single object, or a group of objects from many, 
and focusing it in consciousness are the functions 
of dhi as awadhana (attention). Attention also 
exercises a tremendous influence on buddhi by 
which deep thought and intellection are aroused 
and finally become higher and deeper thought- 
intellection (manisha). Attention is the secondary 
function of dhi. 


The principal function of dhi is concentration. 
Concentration is a mental mechanism or process 
effecting the centralization of consciousness by 
eliniinating all its contents except one, which 
becomes identified with consciousness in_ its 
contraction or condensation to bindu - the point. 
In this process the mental control power is 
roused to the highest degree, which functions 
at three levels: first, the centralization of con- 
sciousness by the elimination of its contents by 
holding a single object in consciousness without 
interruption; second, the identification of con- 
sciousness with the held object in non-perception 
and non-thought-non-intellective concentra- 
tion; and third, raising the depth of concentra- 
tion to its highest point when I-consciousness 
becomes the submerged factor, and consciousness 
is in its highest concentration and in full identi- 
fication with the object held. The first level is 
called dharana-holding-concentration; the 
second level is dhyana - objects-absorptive con- 
centration; and the third is samprajnata sama- 
dhi - superconscious concentration. 


Samprajnata samadhi has four stages. At 
the first stage, objective elimination is effected 
by holding a sensory object. At the second stage, 
the holding is of subtle objects (mahabhutas 
and tanmatras); at the third, the holding is 
done on lustrous conscious forms (dewatas); 
and at the fourth, consciousness is all-dewata, 
or all-I-ness, or all-kundalini. So, samprajnata 
samadhi consists of (1) sensorial superconscious 
concentration; (2) non-sensorial superconscious 
concentration; (3) dewata concentration; and 
(4) formless concentration. Formless concentra- 
tion consists of (a) all-dewata concentration; 
(b) all-I concentration; and (c) all-kundalini 
concentration. 


Consciousness exhibiting sensory phenomena 
does not terminate when these phenomena 
cease to occur there, but continues as super- 
consciousness when subtle phenomena take 
place. In other words, chitta as sense-conscious- 
ness is transformed into dhi as concentrative 
consciousness - the sangjnana-wijnana into 
prajnana. 

In the nirwana chakra, concentration is done 
on lustrous Shiwa and on jalandhara of shining 
blue in colour. From the mantra viewpoint, 
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jalandhara indicates the bija ‘Gang’. Gang is 
the spiritual knowledge developed in 
concentration. 

When kundalini passes through the nirwana 
chakra, I-ness is absorbed into her. 


Sahasrara System 


The sahasrara system (Plate 22) starts with the 
guru-chakra which is the lower aspect of the 
sahasrara itself. The first question is where the 
sahasrara lies. To determine the location of 
the sahasrara is a problem, because it has been 
described in the texts in different ways. It 
has been stated that the sahasrara lies in the 
great brahmarandhra path (-Yogachudaman- 
yupanishad, Mantra 6; Shaktanandatararigini, 
4.29; 9.16). If the sahasrara is included in the 
brahmarandhra, then the location would be 
incorrect. The right interpretation is that the 
brahmarandhra is not isolated from the sahasrara 
but is in contact with it through the power- 
bridge (wisarga); however, it is not within the 
brahmarandhra. 

There are other similar expressions which also 
should be technically explained. 'The sahasrara 
lying in the head’ (- Kularnawa, ch. 4, p. 22; 
Guptasadhanatantra, ch. 2,p. 2; Bhutashuddhi- 
tantra, ch. 3, p. 3; Shaktanandatararigini, 4.1; 
4.25; Shyamarahasya, ch. 1, p. 3; Shiwapurana, 
3.3.63; 4.40.26) and 'The sahasrara lying in 
the brahmarandhra' (-Gandharwatantra, ch. 5, 
pp. 23, 24; Bhutashuddhitantra, ch. 3, p. 3; 
Purashcharanarasollasa, ch. 9, p. 9; Jnanarnawa, 
quoted in Shyamarahasya, ch. 1, p. 3; Shiwa- 
sanghita, 5.138; Brahmawaiwartapurana, 
1.26.5); here, ‘in the head' or 'in the brahma- 
randhra' is to be interpreted ‘in the void in 
contact with the head or brahmarandhra', 
otherwise these statements will go against other 
statements and the fact. It has been stated that 
the roused divine kundalini passes into the 
region of void through the sushumna-path, 
and comes back to her abode (in the muladhara) 
(-Phetkarinitantra, ch. 14, p. 39). The region 
of void is where the sahasrara lies. It is a well- 
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known fact that Kundalini passes into the 
sahasrara where union takes place with Paramo 
Shiwa. It has been stated that the mantra 
becomes living when kundalini is roused by 
Hangsah mantra and conducted into the great 
lotus sahasrara for the union with Parama 
Shiwa in the form of Bindu ( - Todalatantra, 
ch. 6, p. 12); also, the roused kundalini, eager 
to be in the sahasrara (for the union) passes 
through the brahma-path (that is, brahma 
nadi) into the sahasrara ( - ibid, ch. 8, p. 16). 
So, this void is the sahasrara or where the sahas- 
rara lies. This is why the sahasrara has been 
termed akasha (void) chakra ( - Soubhagya- 
lakshmyupanishad, 3.9; Brahmasiddhantapad- 
dhati MS; Tattwayogabindu MS), wyoma (void) 


chakra ( - Yogarajopanishad, Mantra 17), 
wyomambuja_  (-Yogashikhopanishad, 6.48), 
and wyomambhoja ( -  Tripurasarasamuch- 


chaya, 4.12). It has been clearly stated that the 
sahasrara is in the void (-Munadamalatantra, 
ch. 2, p. 5), and so the akasha (void) chakra 
is the thousand-petalled lotus  (sahasrara) 
(- Brahmasiddhantapaddhati MS). 


About the location of the sahasrara, the 
Shatchakranirupana (Verse 40) says, above that 
(tadurdhwe), in the region of void, which is at 
the end of (that is, above) where shankhini 
is, and below wisarga, is the lotus of a thousand 
petals. 

The commentator Kalicharana interprets 
‘above that’ (tadurdhwe) as above all that has 
been said before. It is vague. Shankara and 
Bhuwanamohana say ‘above the mahanada'. 
This is also not precise. According to the Shat- 
chakranirupana, the order of ‘forms' above 
pranawa in the ajna system is as follows: subtle 
manas (in the second bindu)-nada (second 
nada = manas chakra) -seat of Bhagawan (Para- 
shiwa in the indu chakra) - plough-shaped maha- 
nada-shankhini-void region where lies the 
lotus of 1000 petals. We have seen that above 
mahanada is brahmarandhra (-Kankalamalini- 
tantra, ch. 2, p. 5). In this text there is no mention 
of the brahmarandhra, but instead of that, 
shankhini. 


What is shankhini? Kalicharana, Wishwa- 
natha, Ramawallabha and Bhuwanamohana say 
that shankhini is a nadi by that name. It has 
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been stated that the nadi termed shankhini 
goes up through the cavity of the throat to the 
head where it remains with its face downwards; 
it carries nutrients and becomes the source of 
nourishment (to the brain) (- Yogashikhopa- 
nshad, 5.25). Shankhini is a subtle nadi which 
lies within the cranial cavity. Its gross replica 
is the internal carotid artery (arteria carotis 
interna) through which the brain receives its 
main blood supply. The term shankhini seems 
to indicate the highest point within the cranial 
cavity, which is above mahanada. Beyond 
shankhini lies a void region. In the text, the 
word 'shikhara' (of shahkhini) has been used. 
Kalicharana interprets it as ‘'mastaka' ( = the 
head or top of anything - Apte); Wishwanatha 
as ‘agra' ( = the foremost or topmost point - 
Apte); and Ramawallabha and Bhuwanamohana 
as 'agrabhaga' ( = fore-part, tip - Apte). It gives 
a clearer meaning if it is interpreted as antamatra 
(-Wachaspatyam) = the end-point. This means 
that at the end-point of sharikhini lies a void- 
region. So shahkhini appears to be synonymous 
with the nirwarca chakra, that is, the topmost 
part of shahkhini which is above mahanada 
is nirwana chakra. 


Beyond the upper border of shankhini, but 
in contact with it, is a void. This void is outside 
the cranium (-Shiwasanghita, 5.198). Kali- 
chara?za interprets 'void' as 'the place where there 
are no nadis, and it indicates that it (the void) 
is above where the sushumna. ends'. So, the void 
is outside the head and where there are no 
nadis - shankhini, sushumna, wajra, chitrini and 
brahma nadis, and consequently, these nadis 
end intracranially. It has been stated that 
kundalini passes from the bodhini ( = nirwana) 
chakra by piercing the skull (kataha) to enter 
certain intermediate forms and reaching an 
all-water (void) region where the lustrous sahas- 
rara is seen ( - Rudrayamala, Part 2, 60. 30-2). 
This clearly shows that the sahasrara is in the 
void which is outside the skull, and to reach the 
sahasrara the head has to be pierced. The 
sahasrara has a Waidika term kapalasamputa, 
that is, it is a shining sheath-like hemispherical 
formation over the skull. This indicates that 
the sahasrara is, like an umbrella, above the 
head. 


In the brahmarandhra lies wisarga (- Kankala- 
malinitantra, ch. 2, p. 5) which like a bridge 
connects the nirwana chakra with the sahasrara. 
Therefore, to reach the sahasrara from the 
nirwana chakra the head has to be pierced and 
the wisarga passed through. This wisarga should 
not be confused with the wisarga which is above 
the sahasrara. Also, the shankhini nadi which 
is in the head and below the void region is not 
the same as divine Shankhini (- Kankalamalini- 
tantra, ch. 2, p. 5), who is Supreme Kundalini 
in a spiral form and is above the sahasrara. 


The void region, situated above the topmost 
point of shankhini nadi, has been termed 
mahashunya (great void) chakra ( - Amara- 
sanggraha MS; Tattwayogabindu MS). There 
is nothing above it. It is the sahasrara system. 
It consists mainly of the sahasrara and Supreme 
Bindu. The sahasrara can be considered as 
having three aspects: lower aspect, which is 
the guru chakra as the lower part ofthe sahasrara; 
the middle aspect, which is the sahasrara proper; 
and the higher aspect which leads to Supreme 
Bindu. It is more convenient to study the 
sahasrara system in three parts: guru chakra 
and sahasrara in its middle and higher aspects. 


12 Guru 


It has been stated that concentration should 
be on Guru who is in the sahasrara (- Nila- 
tantra, ch. 1, p. 1; Todalatantra, ch. 3, p. 4; 
Matrikabhedatantra, ch. 7, p. 10; Brihannila- 
tantra, ch. 6, p. 31; Karikalamalinitantra, ch. 3, 
p. 7; Kularnawa, ch. 4, p. 22; Guptasadhana 
tantra, ch. 2, p. 2; Gandharwatantra, ch. 5, 
p. 24; Shaktakrama, ch. 1, p. 1; Tararahasya, 
ch. 1, p. 2; Purashcharanarasollasa, ch. 8, p. 8; 
Shaktanandatararigini, 4.1; 4.25; Shyamara- 
hasya, ch. 1, p. 3; Shiwapurana, 3.3.63; Brahma- 
waiwartapurana, 1.26. 5-6). This comprehensive 
statement indicates that Guru's place is within 
the sahasrara; and this place has a specific name 
and is a part ofthe sahasrara. 

The statement ‘Concentrating with all efforts 
on the lotus at the feet of Guru, which lies in 
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the sahasrara' clearly indicates that there is a 
lotus at the feet of Guru within the sahasrara 
as its part. The lotus within the sahasrara has 
also been described as 'In the lotus, adorned 
with thousand petals, is a circular moon region 
where lies Guru and concentration should be 
done on him' (-Gandharwatantra, ch. 5, p. 23). 
This means that there is a lotus on which the 
sahasrara stands as an umbrella, that is, this 
lotus is the lower part ofthe sahasrara. 'The lotus 
at the feet of Guru' means the lotus where 
Guru lies. The lotus at the feet of Guru has 
also been called guru-pura (Guru's abode) 
(-Sammohanatantra, Part 2, ch. 4, p. 4), 
guru-sthana (Guru's place) (- Purash- 
charanarasollasa, ch. 9, p. 9) and guru-pada 
(Guru's feet or place) ( - Shadmnayatantra, 
5.99). The words pura, sthana and pada techni- 
cally signify a chakra, so guru-pura, guru- 
sthana and guru-pada stand for guru chakra. 
The guru chakra has also been termed dwada- 
sharna (twelve-lettered) lotus (-Tararahasya, 
ch. 1, p. 1; Sammohanatantra, Part 2, ch. 2, 
p. 2; Shaktanandatararigini, 4.31; Padukapan- 
chaka, Verse 1), dwadashadala (twelve-petalled) 
padma (lotus) (- Shaktanandatararigini, 4.31), 
urdhwamukha padma (lotus with its face up- 
wards) (- Bhutashuddhitantra, ch. 8, p. 8; 
Shaktanandatararigini, 4.30) and shukla abja 
(white lotus) ( - Tararahasya, ch. 1, p. 2; 
Mahanirwanatantra, 5.26). 


That the guru chakra is a part of the sahasrara 
is indicated by the following statements: 'There 
(in the sahasrara) is a twelve-lettered twelve- 
petalled (lotus)' (- Mridanitantra, quoted in 
Amarasanggraha MS); ‘There is a_ twelve- 
petalled lotus connected with the pericarp of 
the sahasrara' (- Gherandasanghita, 6.9); 'The 
sahasrara is vast and is associated with the 
twelve-petalled (lotus) (that is, the guru chakra 
belongs to the sahasrara)' (-Shadamnayatantra, 
5.99); 'Above the pericarp ofthe twelve-lettered 
lotus lies the thousand-petalled lotus’ ( - Tara- 
rahasya, ch. 1, p. 1); ‘Concentration should 
be done on Guru who is in the face-up twelve- 
petalled lotus, situated in the lower part of 
the face-down thousand-petalled lotus’ (-Shak- 
tanandatararigini, 4.31). 


In connection with the above passage (from 
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the Shaktanandatararigini), Brahmananda quotes 
a verse from the Yamala and explains it himself. 
This verse is exactly the same as verse 1 of the 
Padukapanchaka which has also been interpreted 
by Kalicharana. 'I adore the twelve-lettered, 
that is, twelve-petalled, lotus. What is the 
distinctive character of the lotus? It is like a 
head-ornament of the stalk which supports the 
passage of MKundali, running’ from _ the 
muladhara lotus to the God Sadashiwa in the 
form of Bindu situated in the pericarp of the 
thousand-petalled lotus, that is, the chitrini’ 
nadi. As the twelve-lettered lotus stands on the 
head of the chitrini nadi, so the word ornament 
(bhushana) has been used. What more? It is 
inseparably connected with the pericarp of the 
brahmarandhra lotus, that is, it is situated at 
the lower part of the pericarp of the sahasrara 
lotus with inseparable connection’ (-Brahm- 
ananda: Shaktanandatararigini, 4.32). 


There are two most important points in this 
verse which need to be carefully considered. 
First, a connection of this lotus with what has 
been termed ‘kundali-wiwara-kanda' ( = the sup- 
port of the passage of kundali). The passage of 
kundali means the brahma nadi. It is supported 
by the chitrini nadi. The chitrini is within the 
wajra, and the wajra within the sushumna. 
So, the essence is that the sushumna, with all 
its internal nadis, has a connection with the 
twelve-lettered lotus. To indicate the connection 
the word 'manaita’ has been used. Brahmananda 
explains it by head-ornament. Kalichararna inter- 
prets ‘adorned by chitrini'. However, there is no 
vital difference between them. Kalicharana 
makes it clear by saying: 'As a lotus stands on 
its stalk, so the twelve-lettered lotus is adorned 
by the stalk in the form of the chitrini nadi.' 
This means, the twelve-lettered lotus stands on 
the chitrini nadi. The implication is that the 
chitrini' and brahma nadis are in contact with 
he twelve-lettered lotus, but not continuous 
with it. So, the sushumna-wajra-chitrini-brahma 
nadis end at the proximity of the twelve-lettered 
lotus. It has been supported by the Sammohana- 
antra, Part 2, ch. 2, p. 2, which says: 'The 
welve-lettered lotus is situated at the top of 
he end-point of the chitrini nadi which contains 
in it brahmarandhra (Kundalirandhrakandanta). 
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It is the abode of Guru who is lustrous white. 
This lotus stands always with its face upwards. 
There is a lotus with a thousand petals which 
lies outside the face-upwards lotus (as an 
umbrella).' 

Second, there is a constant relation between 
the twelve-lettered lotus and the brahmarandhra 
lotus. Both Brahmananda and Kalicharana ex- 
plain brahmarandhra lotus as sahasrara. But 
the author thinks it unnecessary to regard 
brahmarandhra as sahasrara. It has been clearly 
stated that the brahmarandhra chakra is the 
nirwana chakra = ( - Soubhagyalakshmyupani- 
shad, 3.8), not the sahasrara. Numerous state- 
ments have been quoted to show that brahma- 
randhra ends either as a nadi or a region intra- 
cranially, and beyond this is a void region where 
there are no nadis and there it is situated extra- 
cranially, and in this void lies the sahasrara. 
Kakcharana has explained in this way - the 
brahmarandhra lotus, that is, the lotus - the 
thousand-petalled lotus-in which is the brahma- 
randhra. The brahmarandhra lotus is the nirwana 
chakra at the end point ofthe chitrini nadi. The 
twelve-lettered lotus is in constant connection 
with the pericarp of the brahmarandhra 
(nirwana) lotus. 


A question was raised by Dewi (Parwati): 
the great lotus sahasrara stands always with its 
face downwards; how is it possible for Guru to 
be there ? Mahadewa's reply: the lotus (sahasrara) 
lies always with its face downwards, but it 
contains a pericarp which has its face always 
upwards (-Purashcharanarasollasa, ch. 8, p. 8). 
Mahadewa gives a further explanation. He says: 
‘The chitrini nadi containing lotuses is in the 
form of Power. It extends from the muladhara 
and all the chakras are in this nadi. chitrini 
is an aspect of kundali-chitrini is kundali, and 
therefore, it is, as kundalini, in three and a half 
coils, residing always in the triangular process 
of the lotus (muladhara). Where there is the 
upper end of the chitrini nadi, there lies the 
face-upwards (chakra = guru chakra), in con- 
stant contact with the topmost point of the 
chitrini', the pericarp of which is in the nature 
of power going upwards. ... The pericarp with 
the upwardly power has. the Kundali-coils in 
it and therefore it is bright. ... This pericarp 


(that is, the pericarp of the twelve-petalled 
lotus, imbedded in the sahasrara) is in contact 
with the upper end of the chitrini. Concentra- 
tion should be done (on Guru situated) in the 
pericarp. This is why the pericarp (of the 
twelve-petalled lotus) is with its face upwards 
and with the power directed upwards’ (- ibid., 
ch.9, p. 9). 

From the above it is clear that the sahasrara 
which stands with its face downwards contains 
a lotus as its part with its face upwards and, 
consequently, its pericarp is upward. That this 
upwardly directed pericarp of the twelve-petal- 
led lotus is within the sahasrara has been made 
clear by Mahadewa himself. He says: In the 
lower deep hollow part (gahwara) of the sahasrara 
lies the pericarp which stands always with its 
face upward (-Purashcharanarasollasa, ch. 8, 
p. 8). This upwardly faced lotus in its lower 
edge is in contact with the upper end of the 
chitrini nadi. 


Terminology 


1 Dwadasharna (twelve-lettered) Sarasiruha 
(lotus), or Padma (lotus), mentioned in the 
Padukapanchaka, Verse 1; Tararahasya, ch. 1, 
p. 1; Shaktanandatararigini, 4.31,32; Sammoha- 
natantra, Part 2, ch. 2, p. 2. 

2 Dwadashadala (twelve-petalled) Saroja 
(lotus), or Padma (lotus), mentioned in the 
Tararahasya, ch. 4, p. 23; Shaktanandatararigini, 
4.31,32; Gherandasanghita, 6.9. 

3 Dwadashapatraka (twelve-petalled), men- 
tioned in the Mridanitantra, quoted in 
Amarasanggraha MS. 

4 Urdhwamukha (upward-face) padma 
(lotus), mentioned in the Bhutashuddhitantra, 
ch. 8, p. 8; Sammohanatantra, Part 2, ch. 2, 
p. 2; Shaktanandatarangini, 4.30. 

5 Shukla (white) Abja (lotus), mentioned 
in the Tararahasya, ch. 1, p. 2; Mahanirwana- 
tantra, 5.26. 

6 Gurupada padma (lotus with Guru's feet), 
mentioned in the Kamadhenutantra, ch. 17, 
p. 23. 

7 Gurupura (Guru chakra), mentioned in 
the Sammohanatantra, Part 2, ch. 4, p. 4. 
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8 Gurusthana (Guru chakra), mentioned in 
the Purashcharanarasollasa, ch. 9, p. 9. 

9 Gurupada (Guru's place = guru chakra), 
mentioned in the Shadamnayatantra, 5.99. 

10 Brahma Chakra, mentioned in the Rudra- 
yamala, Part 2,60.31. 

11 Somamandala (-chakra), mentioned in the 
Purashcharyarnawa, ch. 2, p. 91. 


Position 


The guru chakra is situated in the void-region 
as the lower part of the sahasrara; it is situated 
at the top of the upper end of the sushumna. 


Description 


The guru chakra (Plate 23) is white ( - Paduka- 
panchaka, Verse 1; Sammohanatantra, Part 2, 
ch. 2, p. 2; Gherandasanghita, 6.10), and it is 
therefore called shukla abja (white lotus) (-Maha- 
nirwanatantra, 5.26; Tararahasya, ch. 1, p. 2). 
It has twelve petals (- Padukapanchaka, Verse 1; 
Tararahasya, ch. 1, p. 1; ch. 4, p. 23; Sam- 
mohanatantra, Part 2, ch. 2, p. 2; Shaktan- 
andatarahgini, 4.31,32; Shadamnayatantra, 5.99; 
Mridanitantra, quoted in .dmarasanggraha MS; 
Gherandasanghita, 6.9). The colour of the petals 
is white, as the lotus is white. On the twelve 
petals are twelve letters, so the lotus is called 
the dwadasharna (twelve-lettered). The letters 
are Ha, Sa, Kha, Freng, Ha, Sa, Ksha, Ma, 
La, Wa, Ra, Yung ( - Gheradasanghita, 6.10) 
which constitute the Guru-mantra, and are 
arranged from right to left. The colour of the 
mantra-letters has not been mentioned. As 
Guru is white in colour, so the mantra-letters 
would also be white, as the form and the mantra 
of Guru are identical. 


The pericarp of the lotus is always with its 
face upward (-Purashcharanarasollasa, ch. 8, 
p. 8; ch. 9, p. 9), so it is called urdhwamukha 
padma (upward-face lotus). The top of this 
lotus is adorned with the thousand petals 
(like an umbrella) ( - Gandharwatantra, ch. 5, 
p. 23); as the thousand-petalled lotus stands 
above the pericarp of the twelve-petalled lotus 
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( - Tararahasya, ch. 1, p. 1), and on the outside 
( - Sammohanatantra, Part 2, ch. 2, p. 2). The 
pericarp of the twelve-petalled lotus is like a 
circular moon region (-Gandharwatantra, ch. 5, 
p. 23), consequently, it is moon-like, lustrous 
and nectarous (-Purashcharanarasollasa, ch. 8, 
p. 8). It is the place where concentration on 
Guru should be done. For this, the detailed 
knowledge of the pericarp is necessary. 

It has been stated: 'Inside the open pericarp 
of the (twelve-petalled) lotus is a triangular 
region (abalalaya), formed by the lines beginning 
with A, Ka and Tha; in the corners of the tri- 
angle are the letters Ha, La and Ksha, and all 
these form a diagram; I adore it' (Padukapan- 
chaka, Verse 2; here, the text interpreted by 
Kalicharana has not been strictly followed; 
a manuscript text in possession of the author's 
guru has been used). 

The three lines which constitute the triangle 
are A-line, consisting of sixteen letters from a 
to ah; Ka-line, consisting of sixteen letters from 
ka to ta; and Tha-line, consisting of sixteen 
letters from tha to sa. The letters on the lines 
and in the three corners within the triangle are 
together fifty-one matrika-units. The triangle 
is situated with its apex downward. The A-line 
starts from the apex and forms the left side of 
the triangle. On this line are sixteen letters from 
a to ah. The A-line is called wama, Brahma or 
rajas line. 


The Ka-line starts from the top of the left 
side and forms the base of the triangle. On this 
line are sixteen letters from ka to ta. The Ka- 
line is called the jyeshtha, Wishnu or sattwa 
line. The Tha-line starts from the right end of 
the base line and goes down to meet the apex, 
thus forming the right side of the triangle. 
On this line are sixteen letters from tha to sa. 
The Tha-line is also called the roudri, Shiwa 
or tamas line. The letter ha is at the apex, la at 
the left corner and ksha at the right corner, 
inside the triangle. These lines and letters form 
the Power-yantra - the triangular process of 
Kundalini, called abalalaya. 

It has been stated that there are three gunas 
(as three lines) in the pericarp of the twelve- 
petalled lotus, and (the lines) are in the nature 
of Brahma, Wishnu and Shiwa ( - Purashcha- 
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ranarasollasa, ch. 9, p. 9). This means that there 
is a triangle in the pericarp, which is formed 
by the Brahma, Wishnu and Shiwa lines, that 
is, the A-Ka-Tha triangle. So it has been said 
that the splendorous Kundalini-coils are in the 
pericarp ( - ibid., ch. 9, p. 9), that is, inside the 
triangle in the pericarp. More clearly, the 
pericarp contains a triangle in which lies Kundali, 
so it is said to be in the form of three and a half 
coils ( - ibid., ch. 8, p. 8). Because of the presence 
of Kundalini, the triangle is called abalalaya. 

The triangle in the pericarp is formed by the 
lines beginning with A, Ka and Tha ( - Mridani- 
tantra, quoted in Amarasanggraha MS; Sam- 
mohanatantra, Part 2, ch. 2, p. 2; Gherandasan- 
ghita, 6.11), and within the triangle in its 
comers are the letters ha, la and ksha ( - Gher- 
andasanghita, 6.11; Sammohanatantra, Part 2, 
ch. 2 p. 2). The triangle is in the nature of 
Brahma, Wishnu and Shiwa ( - Tararahasya, 
ch. 4, p. 29). 

It has been stated: ‘Inside that triangle is 
the region of the jewelled altar (manipitha- 
mandala); the whitish-red lustre of the gems 
in the altar, seems to challenge the brilliance of 
the bluish-yellow (pingala) lightning flash; nadal- 
bindu as an aspect of the altar is connected 
with Supreme Consciousness embodied as Wag- 
bhawa-bija (chinmaya wapu) ( -  Paduka- 
panchaka, Verse 3). 

The jewelled altar shines so brightly that it 
appears more splendorous than the brilliance 
of a lightning flash. The compound word 
nadabindumanipithamandala may be interpreted 
as manipithamandala with nada and_ bindu; 
or nada and bindu and manipithamandala; or 
manipithamandala in the form of nada and bindu. 
The commentator Kahcharana has rejected the 
third alternative because of the dissimilarity 
of their colours. He says that as nada is white 
and bindu is red, they can never be whitish- 
red which is the colour of the altar. But this is 
not a strong argument. The white and red 
when mixed together produce the patala (pale 
red) colour. He explains that nada is below, 
bindu is above, and the region of the jewelled 
altar is in between the two. He states that 
‘chinmaya wapu' is the body of nada, bindu and 
manipithamandala in the form of knowledge. 


He does not accept that 'chinmaya wapu' 
stands for wagbhawa-bija because, as Guru is 
white, his bija is also white, and the attribute 
of whitish-red lustre to the bija does not fit. 

But the words in this verse should be translat- 
ed technically, as they indicate the modes of 
concentration to be practised. When concentra- 
tion is done on Guru in form, he is thought of 
as white in colour and is on the jewelled altar 
of whitish-red lustre. But concentration is also 
done on the mantra-form of Guru. Chinmaya 
wapu means Chit or Supreme Consciousness 
embodied as Wagbhawa-bija, that is Aing which 
is the Guru-mantra. Nada-bindu is an aspect 
of the jewelled altar. The jewelled altar becomes 
absorbed in the nada-bindu ofthe bija Ai to form 
Guru-bjja-mantra. In concentration on _ the 
mantra-form, the jewelled altar is not thought of, 
but only the bija Ai with nada-bindu, that is, 
Aing. 

The manipitha (jewelled altar) has simply 
been called pitha (altar) which is with nada- 
bindu and is beautiful (-Gherandasanghita, 
6.12). The manipitha has also been called bright 
singhasana (throne) in the Kahkalamalinitantra, 
ch. 3, p. 7. There, it has been stated that splendor- 
ous Antaratman (Brahman) is in the thousand- 
petalled lotus; in addition to it, there is (within 
the twelve-petalled lotus which is the lower 
aspect of the sahasrara) the bright throne between 
nada and bindu on which Guru is seated, who 
is to be contemplated on. On, and in connection 
with, nada is a lustrous position to be thought 
of as the jewelled altar or bright throne in gross 
form of concentration, above which is bindu. 

Above it is hangsah-pitha (seat). It has been 
stated: 'Above it, there is the primordial Hangsah 
who is the centre of splendour, growing like a 
flame, and who manifests himself as the destroyer 
ofthe universe by his great power ofdestruction; 
I do concentration on him' (- Padukapanchaka, 
Verse 4). Above it means above the space 
which is above nada, that is, manipitha. Above 
manipitha is bindu, and within the bindu is 
Hangsah. So, the bindu is the hangsah-seat. 
Hangsah is Shiwa and Shakti. Hangsah is splend- 
orous. This means that Shiwa is in union with 
kundalini. Hangsah is the destroyer of the 
universe, that is, the aroused kundalini exhibits 
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her great power of absorption, being in Shiwa, 
by which all cosmic principles are absorbed into 
her. Hangsah represents a pair: Hang is Shiwa 
and Sah is Power as kundalini. 

It has been stated that concentration should 
be done on Guru in Hangsah (-Kularnawa, 
ch. 4, p. 22; Nilatantra, ch. 1, p. 1); also, con- 
centration is done on Guru in hangsah-seat 
(-Shyamarahasya, ch. 1, p. 3). Hangsah is 
above the altar (- Gherandasanghita, 6. 12), that 
is in bindu, which is above the jewelled altar. 
So, bindu is Hangsah, that is, kundalini united 
with Shiwa. And from a mantra viewpoint, 
Hangsah is in the bindu of the Guru-bija-mantra 
Aing. 

It has been stated: 'There, that is, in the 
Hangsah-seat, are the lotus-feet of Guru from 
which the saffron-like red-coloured and honey- 
imbibed nectar flows, and which are cool like 
nectar of the moon (or the rays of the moon) 
and the place ofall good; my mind contemplates 
them' (-Padukapanchaka, Verse 5). 

Guru's feet are actually the source from which 
the streams of life-substance of red colour 
containing the essence of vitality (makaranda) 
constantly flow; and concentration on _ that 
causes revivification of the mind and revitali- 
zation of the body. 

'The lotus-feet of Guru are in the hangsah- 
seat, as it has been stated that the footstools 
(paduka) of Guru are in Hangsah' (-Gheranda- 
sanghita, 6.12). 'Where the footstool is, there 
is Guru, and concentration on Guru should be 
done there' (-ibid, 6.13). The footstool is 
the spiritual symbol of Guru, indicating the 
presence of Guru. 

It has been stated: 'I adore the lotus feet of 
Guru, situated in the lotus lying in contact with 
the head; the lotus feet are on the jewelled 
footstools and all unspirituality disappears when 
one comes in contact with them; they are red 
like young leaves; their nails are as bright as 
the moon; they are moistened with nectar and 
as beautiful as the lotuses in the lake' ( - Paduka- 
panchaka, Verse 6). 

Guru's lotus feet are on the jewelled footstool. 
This jewelled footstool is not the jewelled altar 
situated above nada and below bindu. The 
footstool is on the Hangsah-seat and_ the 
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Hangsah-seat is in bindu. Guru's feet are always 
on the bright footstools in Hangsah, and, in 
fact, they indicate that Guru, in form, is lying 
in Hangsah, where concentration should be 
done. 

The following are the concentration-forms of 
Guru. 

1 Guru is moon-like white with smiling face 
and bright eyes and his body has odour of 
purity; he wears the garment of flowers, holds a 
lotus in his hand and makes gestures of granting 
boons and of dispelling fear; he is all dewatas 
( - Nilatantra, ch. 1, p. 1). 

2 Guru is like a mountain of silver, that is, 
white and motionless; he is seated in wirasana. 
(hero posture), adorned with all ornaments, 
wearing a white garland and dressed in white 
raiment; he makes the gestures of granting 
boons and of dispelling fear; his Power (as 
Divine Mother) is seated on his left thigh, 
holds with her right hand the divine body of 
Guru, and with her left hand a blue lotus, and is 
adorned with red-coloured ornaments; Guru's 
look is kind, and he is with knowledge and in 
bliss (- Kankalamalinitantra, ch. 3, p. 7). 

3 Guru is like a mountain of silver (white and 
motionless), he is with his Power who has a 
divine face and is self-luminous ( - Nirwana- 
tantra, ch. 10, p. 13). 

4 Guru, who is Shiwa, is moon-white, holding 
in his hand a lotus, and making the gestures of 
granting boons and of dispelling fear; he wears a 
fragrant garland of white flowers; his face is 
smiling and his eyes are bright; he is all dewatas 
(- Kularnawa, ch. 4, p. 22). 

5 Guru is splendorous like the autumnal 
moon, that is, shining white in colour, with 
lotus-eyes, moon-like beautiful and smiling face, 
he wears a garland of divine flowers and is 
dressed in divine raiment, and his body is 
anointed with a fragrant substance of divine 
character; on his left side is his beautiful Power 
of deep red colour; he holds in his hand a lotus 
and his hands are in the gestures of granting 
boons and dispelling fear (-Guptasadhana- 
tantra, ch.2, p. 2). 

6 Guru is like pure crystal (in colour), 
adorned with white-coloured ornaments, wear- 
ing a garland of white flowers, seated in padma- 
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sana (lotus posture), and established in yoga; 
he is two-eyed, calm (in samadhi) and very 
kind; his hands are in wara (granting boons) 
and abhaya (dispelling fear) mudras; his Power, 
who is red in colour, is seated on his left thigh and 
holds his body with her right hand while holding 
a blue lotus with her left hand; his eyes are red 
and his face smiling; he is all bliss and, as God 
(Ishwara), he should be very respectfully saluted 
(-Gandharwatantra, ch. 5, p. 23). 

7 Guru is like pure crystal (in colour), 
anointed with a fragrant substance, calm and 
smiling; he makes the gestures of granting boons 
and dispelling fear and his look is very kind; he 
is with his Power, who is seated on his left thigh, 
adorned with white coloured ornaments; he is 
in full bliss ( - Shaktakrama, ch. 1, p. 1). 

8 Guru is white in colour, adorned with 
various ornaments, three-eyed, and seated in 
swastikasana (auspicious posture); he is glad 
to see the lotus-face with ruddy lips of his Power 
of red colour by his left side ( - Tararahasya, 
ch. Il,pp. 1-2). 

9 Guru is white-coloured, two-armed, calm 
and has a pleased countenance (-Sammohana- 
tantra, Part 2, ch. 4, p. 4). 

10 Guru is like ten thousand moons, that is, 
intensely shining white in colour; his hands show 
the gestures of granting boons and dispelling fear; 
he is dressed in white raiment, wears a garland 
of white flowers, and his body is anointed 
with white sandal paste; he is with his Power, 
who is red, seated on his left thigh; he is divine, 
imperishable; he is Shiwa and Supreme Guru 
(- Shaktanandatararigini, 4.2). 

11 Guru is like pure crystal (in colour), 
dressed in silken cloth; smeared with a fragrant 
substance and adorned with white-coloured 
ornaments; he is calm and smiling and his look 
is kind; he makes the gestures of granting boons 
and dispelling fear and holds a lotus; he is with 
his Power, who is red in colour and is seated 
on his left thigh; she holds his beautiful body 
with her right hand and a blue lotus with her 
left hand and all this makes a lovely picture; 
Guru's lotus-eyes are full of supreme bliss 
(-Shyamarahasya, 1.10). 

12 Guru is two-eyed, two-armed, and dressed 
with white raiment; he wears a garland of white 


flowers and his body is anointed with the white 
sandal paste; one of his hands shows wara- 
mudra (the gesture of granting boons), and the 
other makes abhaya-mudra (the gesture of 
dispelling fear); he is calm and very kind; 
his Power (Shakti) embraces him (by her right 
arm, lying on his left side) and holds with her 
left hand a blue lotus; he is gracious-looking 
and smiling and grants the desires of his 
worshippers (- Mahanirwanatantra, 5.26-28). 

13 Guru is divine, three-eyed, two-armed, 
and dressed in white raiment; he wears a garland 
of white flowers and his body is anointed with 
the white sandal paste; he is with his Power, who 
is red in colour (- Gherandasanghita, 6.13-14). 

14 Guru is like pure crystal (in colour) and 
two-eyed; he makes the gestures of granting 
boons and dispelling fear; he is Shiwa and very 
beautiful (-Shiwapurana, 3.3.64). 

15 Guru holds in his hand a book (wyakhya- 
mudra; it can also be translated as: Guru holds 
a book and makes the gesture of granting boons); 
he is delighted, smiling, tranquil, contented and 
kind; he is Brahman (- Brahmawaiwartapurana, 
1.26.6-7). 

From the above descriptions, the form of Guru 
for concentration is as follows: 


— 


Guru is either moon-white or like pure 

crystal in colour. 

2 He has two eyes. He may also be thought of 
as three-eyed. His eyes are bright. 

3 He has two arms. He makes the gestures of 
granting boons and dispelling fear; or 
holding a book in one of his hands, and 
showing wara mudra (granting boons) with 
the other hand. 

4 His face is lustrous, calm, contented, 
delighted, kind and smiling. 

5 He is dressed in white raiment; he wears 
a garland of fragrant white flowers, and is 
adorned with ornaments of white colour; 
his body is smeared with the white sandal 
paste. 

6 Guru assumes padmasana (lotus posture), 

swastikasana (auspicious posture), or 

wirasana (hero posture). 

His Shakti (Power) is seated on his left 

thigh, holds his body with her right hand 


a 
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and a blue lotus with her left hand. The 
Power is red in colour and has a face as 
beautiful as a lotus. 


Explanation 


The twelve-petalled lotus is a great centre of 
concentration. Here, dhyana is perfected and 
developed to its highest level, and transformed 
in sahasrara into samprajnata samadhi. Two 
main forms of dhyana are practised here: first, 
dhyana on form; and finally, dhyana on 
luminosity. Dhyana on Guru is the concentra- 
tion on form, and dhyana on Kundalini is the 
concentration on luminosity. 

From the mantra viewpoint, Guru is derived 
from the matrika-letters Gang, Ung, Rang and 
Ung. Gang exhibits attributes and is also beyond 
attributes; it contains five dewas and powers, 
and five prana-wayus; there is Kundali in it; 
it is like the morning sun (vermilion) in colour. 
Ung contains five dewas and five prana-wayus; 
Kundalini lies in it; it is yellow in colour. Rang 
contains five dewas, five prana-wayus, three 
Powers; in it lies Kundali; it is like red-lightning 
(shining red in colour). So, the basic power of 
Guru is Kundalini and there are five Shiwas 
and Powers in a latent form in him. 

The ga-aspect is the highest spiritual know- 
ledge arising from samadhi. It has been stated 
that Guru removes darkness arising from un- 
spirituality, designated by ‘gu', by control, 
designated by 'ru' (-Dwayopanishad, Mantra 
4). But the meanings of 'gu' and 'ru' as stated 
here are secondary. In the Yamala, it has been 
stated that 'gu' means which gives success, and 
'ra' is what burns impurities, and 'u' is Shiwa, 
so Guru is in the nature of these three 
(- Shaktanandatarangini, 2.8). This is also the 
secondary meaning. 

The U-aspect is Shiwa. So it has been stated 
that Guru is Shiwa ( - Kularnawa, ch. 4, p. 22; 
Purashchararcarasollasa, ch. 8, p. 8; Shaktan- 
andatarahgini, 4.2; 4.5; Shiwapurana, 3.3.64); 
Guru is Brahman (-Gandharwatantra, ch. 5, 
p. 24; Tararahasya, ch. 1, p. 2; Brahmawai- 
wartapurana, 1.26.7). But Shiwa or Brahman 
has two aspects; as Supreme Consciousness 
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without the limitation of mind, and as Power- 
Consciousness manifesting mind in the form of 
samadhi-consciousness. Supreme Consciousness 
is full, infinite and static in which Supreme Power 
remains in Shiwa as Shiwa. Here, Shiwa is 
Parama Shiwa, Brahman is without attributes. 
At this stage, Shiwa-consciousness is not limited 
by the mind, so it is non-mental, and supreme 
and infinite. This is the asamprajnata-samadhi- 
consciousness. This aspect is in Guru in latent 
form. The aspect which becomes manifest in 
Guru is Power-Consciousness appearing in form. 
In this aspect, Guru is Ishwara (-Gandharwa- 
tantra, ch. 5, p. 23), that is, he is endowed with 
omnipotency and omnisciency. He is divine 
(dewa) (- Gherandasanghita, 6.13). He assumes 
a mental form (- Purashcharanarasollasa, ch. 9, 
p- 9), that is, Parama Shiwa appears in subtle 
form as Guru in dhyana. Consciousness in 
dhyana is in the form of Shiwa when concentra- 
tion is done on Guru. 


Guru as Shiwa is beyond the six Shiwas - 
Brahma, Wishnu, Rudra, Isha, Sadashiwa and 
Parashiwa, and, therefore, he is the seventh 
Shiwa who is Parama Shiwa, appearing in form. 
So, Guru is Parama Shiwa in form. Guru is 
with his Shakti (Power). But his Power is 
beyond the six Powers lying with six Shiwas. 
In Parama Shiwa, Supreme Power becomes one 
and the same with Shiwa. In Guru, the Power 
is manifested. Guru and his Power are the 
replica of Shiwa-Shakti principle. His Shakti 
is Kundalini in form. The ra-aspect of Guru is 
Shakti and the u-aspect indicates her union 
with Shiwa. So, in concentration-form she is 
seated on Guru's left thigh and in embrace. 
It has been stated that Guru's Power is called 
unmani (-Purashcharawarasollasa, ch. 9, p. 9). 
Unmani is that power by which consciousness 
becomes free from all objects, and is established 
in Shiwa-form. This is the highest state of 
samprajnata samadhi. This power arises from 
Kundalini, and kundalini in form is Guru's 
Power. 


When dhyana on Guru develops to its highest 
point, one is able to go beyond form and dhyana 
is transformed into a luminous type. This means 
that now it is possible to make dhyana directly 
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and without thought, on the splendour of 
Kundalini. Now, the form aspects of Guru 
and his Power are absorbed into Kundalini 
and she appears as splendorous. On the accom- 
plishment of dhyana-on-splendour, the practi- 
tioner is able to pass into the sahasrara proper and 
attains samprajnata samadhi in which his whole 
consciousness becomes splendorous Kundalini. 

Concentration on Guru consists of the follow- 
ing stages. 

1 Thought-concentration on: the white 
twelve-petalled lotus on which is twelve-lettered 
Guru-mantra of white colour; the pericarp of 
the lotus is moon-white. 

2 Thought-concentration on: the a-ka-tha 
triangle, red in colour, situated within the 
pericarp, with its apex downward, and with all 
letters which are on the three lines - starting 
from the left line, then the base line and finally 
the right line, and the letters ha, la, ksha in the 
corners. 

3 Thought-concentration on: nada of white 
colour, situated above the triangle; above nada 
is the jewelled altar of very bright whitish-red 
colour; and above it is bindu of red colour. 

4 Thought-concentration on: Guru-bija 
mantra Aing of white colour, lying within the 
triangle. 

5 Thought-concentration on: luminous 
Hangsah, lying within the bindu of the bija- 
mantra Aing. Note. Hangsah is Shiwa in union 
with Kundalini, and by deep concentration 
Shiwa-Kundalini should be aroused as Guru 
and his Shakti in form. 

6 Thought-concentration: within the pericarp 
of moon-white colour of the white  twelve- 
petalled lotus is the red triangle and above it is 
white nada, and above that is the shining 
whitish-red jewelled altar, and above the altar is 
red bindu, and within bindu is Guru of moon- 
like white with his Shakti ofred colour. From the 
Guru's feet the saffron-like red life-substance is 
continuously being irradiated. Above the head 
ofGuru, there is the down-faced white thousand- 
petalled lotus, covering him like an umbrella. 

7 Dhyana on Guru and his Shakti in form. 

8 Dhyana on splendorous Kundalini. 

Now we come to the sahasrara proper. 


13 Sahasrara 


The sahasrara is the last chakra in the chakra 
system. It is the thirteenth chakra, numerically 
from the muladhara. The sahasrara and _ its 
lower part, guru chakra, are not situated within 
the chitrini nadi, as this nadi ends intracranially, 
and the sahasrara, including guru chakra, lies 
in the void region, where there are no nadis. 


Terminology 


1 Sahasrara (Thousand-petalled), mentioned 
in the Adwayatarakopanishad, Mantra 13; 
Mandalabrahmanopanishad, 1.41; Goutamiya- 
tantra, 35.54; Todalatantra, ch. 3, p. 4; ch. 8, 
p. 16; ch. 9, p. 17; Gayatritantra, 2.3; Matrika- 
bhedatantra, ch. 2, p. 2; ch. 3, p. 3; ch. 7, p. 10; 
Gandharwatantra, ch. 5, p. 24; Kamadhenu- 
tantra, ch. 17, p. 23; Shaktakrama, ch. 1, p. 1; 
Kubjikatantra, 5.263; Tararahasya, ch. 4, p. 23; 
Bhutashuddhitantra, ch. 2, p. 2; ch. 3, p. 3; 
ch. 10, p. 9; ch. 14, p. 12; ch. 15, p. 13; Maya- 
tantra, ch. 6, p. 5; Purashcharawarasollasa, ch. 2, 
p. 2; ch. 8, p. 8; ch. 10, p. 11; Wishwasaratantra, 
ch. 2, pp. 11, 23; Mundamalatantra, ch. 2, p. 5; 
Koulawalitantra, ch. 3, p. 7; Shaktananda- 
tararigini, 4.1; 4.16; 4.21; 4.34; Shyamarahasya, 
ch. 1, p. 3; Rudrayamala, Part 2, 22.16; 60.32; 
Mahanirwanatantra, 5. 143; Purashcharyarnawa, 
ch. 6, p. 491; Shadamnayatantra, 3.75; 4.54, 
73, 140, 141; 5.99, 103, 243, 389; Shiwasanghita, 
5.138, 161, 163; Mridanitantra, quoted in Amara- 
sanggraha MS; Shiwapurana, 3.3.63; 3.5.53; 
Dewibhagawata, 7.35.47; Kankalamalinitantra, 
che 2) Wed: 


(a) Sahasrara Padma (Thousand-petalled 
lotus), mentioned in the Shaktakrama, ch. 1, 
p. 1; Tripurasarasamuchchaya, 5.41; 
Bhunashuddhitantra, ch. 3, p. 3; 
Sammohanatantra, Part 2, ch. 4, p. 4; 
Koulawalitantra, ch. 22, p. 81; Shaktananda- 
tararigini, 4.25; Mahanirwanatantra, 5.86; Shiwa- 
sanghita, 5.190. 

(b) Sahasrara Mahapadma (the great 
thousand-petalled lotus), mentioned in the 
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Todalatantra, ch. 2, p. 2; ch. 6, p. 12; ch. 7, 
p. 14; ch. 9, p. 17; Kankalamalinitantra, ch. 2, 
p. 5; Nirwanatantra, ch. 3, p. 5; Guptasadhana- 
tantra, ch. 2, p. 2; Shaktakrama, ch. 1, p. 1; 
Tararahasya, ch. 1, p. 2; Mayatantra, ch. 6, 
p. 5; Purashcharanarasollasa, ch. 2, p. 2; ch. 8, 
p. 8; ch. 9, p. 9; Wishwasaratantra, ch.1, p.10; 
Shaktanandatarangini, 4.15; Purashcharya- 
rnawa, ch. 6, p. 490; Gheradasanghita, 6.9. 
(c) Sahasrara Ambuja (thousand-petalled 
lotus), mentioned in the Gandharwatantra, 
ch. 5, p. 28; Rudrayamala, Part 2, 27.70; 
Mridanitantra, quoted in;4marasanggraha MS. 
(d) Sahasrara Saroruha (thousand-petalled 
lotus), mentioned in the Shaktanandatarangini, 
4.29; Shiwasanghita, 5.188, 198. 


2 Sahasraradala (thousand-petalled), men- 
tioned in the Kubjikatantra, 5.265; 6.312. 

3 Sahasradala (with or without Padma, Pan- 
kaja, Kamala) (lotus with one _ thousand 
petals), mentioned in the Yogachudamanyupa- 
nishad, Mantra 6; Nilatantra, ch. 1, p. 1; 
Kamadhenutantra, ch. 15, p. 19; Karikala- 
malinitantra, ch. 3, p. 7; Nirwanatantra, ch. 10, 
pp. 12,14; Radhatantra, 5.11; 6.7; 11.9,23; 
14.1; Gandharwatantra, ch. 29, p. 112; Kubjika- 
tantra, 6.314; Tararahasya, ch. 1, p. 1; Bhuta- 
shuddhitantra, ch. 1, p. 1; ch. 3, p. 3; Wishwa- 
saratantra, ch. 2, p. 11; Koulawalitantra, ch. 3, 
p. 7; Shaktanandatararigiri, 4.24, 29,31; 9.16; 
Shyamarahasya, ch. 1, pp. 3,15; ch. 4, p. 79; 
Brahmasiddhantapaddhati MS; Amarasang- 
graha MS; Tattwayogabindu MS; Padmapurana, 
5.38,73;  Brahmawaiwartapurana, 4.21, 174; 
Dewibhagawata, 9.42.8; Kularnawa, ch. 4, p. 22. 

4 Sahasrara Kamala, Pankaja, or Padma (lotus 
with a thousand petals), mentioned in the 
Yogakundalyupanishad, 1.86; Brahmawaiwarta- 
purana, 1.26.5. 

5 Sahasrachchada Pankaja (thousand-petalled 
lotus), mentioned in the Sammohanatantra, 
Part 2, ¢h..2, p. 2. 

6 Sahasrabja (thousand-petalled lotus), men- 
tioned in the Mundamalatantra, ch. 2, p. 5; 
ch. 6, p. 9. 

7 Sahasrapatra (with or without Kamala) 
(thousand-petalled lotus), mentioned in the 
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Purashcharyarnawa, ch. 6, p. 492; Skanda- 
purana, 7.1.31; Mahabharata, 12.331.21. 

8 Sahasraparna Padma _ (thousand-petalled 
lotus), mentioned in the Padmapurana, 1.39.153; 
Matsyapurana, 168.15. 

9 Sahasradala Adhomukha Padma (thousand- 
petalled, face-down lotus), mentioned in the 
Purashcharanarasollasa, ch. 10, p. 11. 

10 Adhomukha Mahapadma (the great face- 
down lotus), mentioned in the Purashcharanara- 
sollasa, ch. 9, p. 9. 

11 Sthana (literally, a place; here sahasrara), 
mentioned in the Yogakundalyupanishad, 1.74. 

12 Kapalasamputa (a hemispherical covering 
over the skull, that is, technically, sahasrara), 
mentioned in the Yogashikhopanishad, 1.76. 

13 Wyomambuja (lotus in void), mentioned 
in the Yogashikhopanishad, 6.48. 

14 Wyomambhoja (lotus in void; void lotus), 
mentioned in the Tripurasarasamuchchaya, 4.12. 

15 Wyoma (with or without chakra and 
sthala), mentioned in the Yogarajopanishad, 
Mantra 17; Phetkarinitantra, ch. 14, p. 39; 
Gandharwatantra, ch. 29, p. 112. 

16 Akasha Chakra (chakra in void; void 
chakra), mentioned in the 
lakshmyupanishad, 3.9. 

17 Shiras Padma (lotus in contact with the 
head; topmost lotus; highest lotus), mentioned 
in the Brihannilatantra, ch. 6, p. 31. 

18 Amlana Padma, or Pankaja (fresh or bright 
lotus), mentioned in the Purashcharanarasollasa, 
ch. 9, p. 9: 

19 Dashashatadala Padma (lotus with one- 
thousand petals; thousand-petalled lotus), men- 
tioned in the Shatchakranirupana, Verse 40. 

20 Shuddha Padma (pure, or white lotus), 
mentioned in the Shatchakranirupana, Verse 52. 

21 Shantyatita (Sahasrara), mentioned in the 
Shiwapurana, 3.3.29; Garudapurana, 1.23.48. 

22 Shantyatita Pada (Sahasrara Chakra), men- 
tioned in the Shiwapurana, 5a. 7.3. 

23 Parama Shiras (supracranial chakra), men- 
tioned in the Bhagawata, 10.87.18. 


Soubhagya- 


Position 


The sahasrara lies in the void-region where there 
are no nadis; it is outside the cranium, but in 
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contact with the top-end of the chitrini nadi, 
lying intracranially, through wisarga (power- 
bridge). At the terminal part of the chitrini 
is the nirwana chakra, which is connected through 
the wisarga, indirectly with the twelve-petalled 
lotus, which is the lower aspect ofthe sahasrara. 


Description 


The sahasrara has 1000 petals ( - Shatchakra- 
nirupana, Verse 40; Yogachudamanyupanishad, 
Mantra 6; Nilatantra, ch. 1, p. 1; Kamadhenu- 
tantra, ch. 15, p. 19; Kankalamalinitantra, ch. 3, 
p. 7; Nirwanatantra, ch. 10, p. 12; Kularnawa, 
ch. 4, p. 22; Kubjikatantra, 6.314; Bhuta- 
shuddhitantra, ch. 3, p. 3; Sammohanatantra, 
Part 2, ch. 2, p. 2; Purashcharanarasollasa, 
ch. 8, p. 8; Shaktanandatarangini, 4.29; Shyama- 
rahasya, ch. 1, p. 3); this is why it is called 
sahasrara, sahasraradala, sahasradala, sahasra 
kamala, sahasrabja, sahasrapatra and_ sahasra- 
parna. 

The colour of the petals is white ( - Shathakra- 
nirupana, Verse 40; Kankalamalinitantra, ch. 2, 
p. 5; Kubjikatantra, 6. 314; Sammohanatantra, 
Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.29; 
Shyamarahasya, ch. 1, p. 3; Mridanitantra, 
quoted in Amarasanggraha MS; Shiwapurana, 
3.3.63); red ( - Shaktanandatararigini, 4.25); 
yellow (-Shiwapurana, 4.40.26) and _ golden 
( - Tripurasarasamuchchaya, quoted in Yoga- 
kalpalatika MS). The petals are also variegated- 
white, red, yellow, black and green; now they 
appear as white, then red, then yellow, again 
white, then green (- Nirwanatantra, ch. 10, 
p. 12); also, the petals are white, red, yellow, 
black and green; now it is white, then black, 
yellow, red and green; in this manner, the petals 
acquire different colours (-Purashcharanara- 
sollasa, ch. 9, p. 9). 

The petals of the sahasrara are the seat of all 
powers (- Kubjikatantra, 6.315; Nirwanatantra, 
ch. 10, p. 12; Purashcharanarasollasa, ch. 9, 
p. 9), all mantras ( - Kubjikatantra, 6.315), 
and the matrika-letters ( - Shaktananda- 
tararigini, 4.29). There are 50 matrika-letters 
on the petals (- Mridanitantra, quoted in Amara- 
sanggraha MS). The Shatchakranirupana names 


the matrika-letters which are on the petals. 
There are two readings of the text. In one, the 
text reads as ‘lakaradyairwarnaih', that is, the 
letters beginning with la. The la is the second 
la pronounced rha or da. In this connection 
Kalicharana says that here it is not meant that 
the letters are to be read from the end to the 
beginning (wiloma), but the meaning is to take 
la, and leave ksha out. The letter-arrangement 
has been more clearly stated in the Kankala- 
malinitantra, ch. 2, p. 5. It says that on the petals 
of the sahasrara are the letters from a to what is 
the end of ksha (akaradi kshakarantaih). Kali- 
charana interprets anta (after kshakara) as awa- 
sana, that is, termination. At the end of ksha 
is la, so the la is to be taken by leaving ksha out. 
This is the opinion of Kalieharana. That the 
arrangement of the letters on the petals should 
be from the beginning to the end, not the 
reverse, and from a to la by leaving ksha out has 
been stated in the Todalatantra, ch. 9, p. 17. 
It has been declared there that Kundali, being in 
the sahasrara and seeing Shiwa there, encircles 
Shiwa-linga in the form of a garland consisting 
of matrika-letters from a to la (akaradilakaranta) 
in which ksha is in the mouth, that is, ksha 
becomes the central letter (meru). This garland 
of matrika-letters is called panchashika mala 
(a garland of fifty letters). The string of this 
garland is Shakti-Shiwa. The matrika-letters 
strung in the garland are fifty from a to la, 
and ksha becomes the central letter, and is not 
counted. Thejapa is made from a to la (anuloma) 
and also from la to a (wiloma). However, the 
arrangement of letters on the petals is from a 
to la, and without ksha. 


The text of the Shatchakranirupana (Verse 40) 
can be read as '‘lalatadyairwarnaih', literally, 
all letters from lalata. The usual meaning of 
lalata is the forehead. But it does not apply 
here. Technically, lalata indicates the letters 
a, tha and ha (- Warnabijakosha). Here lalata 
stands for a, so the meaning is, letters from a. 
The commentator Shankara explains it as fifty 
letters from a placed in twenty layers. The 
commentator Wishwanatha says ‘all the matrika- 
letters from a'. Ramawallabha only says ‘letters 
from a'. Bhuwanamohana makes it clearer by 
saying, from the beginning of a to the end of 
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ksha (akaradi kshakaranta). Kalicharana makes 
it still clearer. He says that it is to be understood 
as meaning that the fifty letters from a to ksha 
are to be taken by leaving out la. 

The petals are arranged in twenty layers, 
each layer containing fifty petals. In each layer, 
there are fifty matrika-letters on the fifty petals. 
So the matrika-letters from a to la (rha) or 
ksha go round each layer; and each matrika- 
letter is on one petal. The matrika-letters are 
arranged on the petals from right to left. The 
colour of the matrika-letters has not been 
mentioned in the text. Kaheharana says that as 
the matrika-letters are white, they should be 
thought of as white here (on the sahasrara- 
petals). (See Plate 24.) But the normal colours 
of the matrika-letters are different; some are 
white, some yellow, while others are red, smoke- 
coloured, etc. In the Kankalamalinitantra (ch. 2, 
p. 5), it has been stated that the matrika- 
letters are shining. It may mean white, or red, 
or any colour. However, when the petals are 
thought to be white, the letters may be taken to 
be white. When the petals are thought of as 
having other colours, the letters can be thought 
of as having the colour of the petals or their 
normal colours. 


The sahasrara stands with its face downward 
(| -  Shatchakranirupana, Verse 40; Kankala- 
malinitantra, ch. 2, p. 5; Nirwanatantra, ch. 10, 
p. 12; Tararahasya, ch. 4, p. 23; Tripura- 
sarasamuchchaya, 5.41; Purashcharanarasollasa, 
ch. 8, p. 8; Koulawalitantra, ch. 22, p. 81; 
Shaktanandatarangini, 4.29; Shyamarahasya, ch. 
1, p. 3; Purashcharyarnawa, ch. 6, p. 490; 
Brahmasiddhantapaddhati MS), and _ its fila- 
ments are. red in colour ( - Shatchakranirapana, 
Verse 40; Tripurasarasamuchchaya, 5.41; Sam- 
mohanatantra, Part 2, ch. 2, p. 2; Shaktan- 
andatararigini;, 4. 29; Purashcharyarnawa, ch. 6, 
490), and they are also lightning-like splendorous 
(- Purashcharawarasollasa, ch. 9, p. 9). The 
arrangement of the petals is such that the 
sahasrara appears as bell-shaped. (See Plate 25.) 
The pericarp ofthe sahasrara is ofa golden colour 
(-Kubjikatantra, 6. 316; Purashcharanarasol- 
lasa, ch. 9, p. 9), and is endowed with various 
powers, and within in it lies all knowledge 
(- Purashcharanarasollasa, ch. 8, p. 8). Here are 
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the seats of Supreme Being (-Bhutashuddhi- 
tantra, ch. 14, p. 12); Shadamnayatantra, 5.103) 
and Supreme Power (-Bhutashuddhitantra, 
ch. 10, p. 9; Shadamnayatantra, 5.243); it is the 
centre of immortality ( - Shadamnayatantra 5. 
389). Now we have to study the pericarp in 
detail. 

The Shatchakranirupana says: ‘Within the 
pericarp of the sahasrara is the full moon (that 
is, the circular moon-region) which is shining 
brilliantly and without the spots. It radiates 
abundant light which is nectarous (that is, full 
of life) and delightful. Inside the circular moon 
region is the lightning-like luminous triangle 
(trikorza). Inside this triangle is void (shunya) 
(that is, Supreme Bindu) which lies concealed 
(that is, realizable only by dhyana) and is 
worshipped by the yogis' ( - Shatchakranirupana, 
Verse 41). 


The presence of the circular region of the 
moon (chandramandala) in the pericarp of the 
sahasrara has been mentioned in the Kankala- 
malinitantra, ch. 2, p. 5; Sammohanatantra, 
Part 2, ch. 2, p. 2; Mayatantra, ch. 6, p. 5; 
Purashcharanarasollasa, ch. 2, p. 2; Shyam-- 
arahasya, ch. 1, p. 15; ch. 4, p. 79). Rays are 
being emitted from the moon-region (-Tripura- 
sarasamuchchaya, 5.41; Koulawalitantra, ch. 22, 
p. 81). The moon-region is in the nature of 
consciousness (- Shiwapurarna, 3.5.53). There 
is a triangle within the moon-region (-Kan- 
kalamalinitantra, ch. 2, p. 5; Shyamarahasya, 
ch. 1, p. 15; Amarasanggraha MS; Mridan- 
tantra, quoted in;Amarasanggraha MS; Tattwa- 
yogabindu MS). This triangle has also been 
termed trikuta, that is, three-cornered = triangle 
(- Soubhagyalakshmyupanishad, 3.9; Brahma- 
siddhantapaddhati MS). 

There is the void (shunya) within the triangle 
which lies inside the circular moon-region. 
The void has been termed supreme void (para- 
shunya), which is with the upward-power (Kun- 
dalini) and dhyana should be done here 
(- Soubhagyalakshmyupanishad, 3.9). Supreme 
Power as Kundalini lies concealed here (- Yoga- 
rajopanishad, Mantra 18). The roused Kundali 
passes into the sahasrara through the brahma 
nadi ( - Todalatantra, ch. 8, p. 16), so she is 
called the upward power. She is concealed here, 
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she is only known by dhyana. The term supreme 
void has also been accepted in the Tantras. 
It has been stated that the supreme void (parama- 
shunya) which is inside the triangle of the 
sahasrara is with the upward-power (Kundalini), 
and dhyana should be done on the supreme 
void (-Brahmasiddhantapaddhati MS). The 
presence of the void in the triangle of the 
sahasrara has been mentioned in the Mridani- 
tantra (quoted in the Amarasanggraha MS). 
The void has been described as the abode of 
Parama Shiwa who is infinite and beyond 
mind-matter (niramaya) (-ibid.). About the 
void, it has been stated: 'That (that is, void), 
which is well concealed (in another reading: 
which is to be kept secret with care) is the main 
root of abundant and never-ending supreme 
bliss; it is subtle and its pure form becomes 
manifest along with nirwarza-kala and moon 
(shashi)-kala, that is, ama-kala, by the long and 
regular practice of dhyana’ ( - Shatchakraniru- 
pana, Verse 42). 


In this void is Parama Shiwa. So, it has been 
stated: 'Here, that is, in the void, the celebrated 
Dewa (Divine Being) known as Parama Shiwa 
is situated. He is without form (in another read- 
ing: he is in his supreme aspect as infinite and 
formless); he is in union (rasa) (with Kundalini) 
and is also the one and the same (wirasa) (with 
Kundalini); like the sun, he destroys the darkness 
of unspiritualness and delusion' ( - Shatchakra- 
nirupana, Verse 42). 

The void is a circular process (writta) consist- 
ing of Kundali- power around the formless Parama, 
Shiwa. The void has been clearly explained 
here: Shiwa is in the form of Void and the 
circumference of the circle (writta) is Supreme 
Kundali who is splendorous and is in three and 
a half coils; the Yamala says that the writta is 
Kudalini Power in whom lies the three primary 
attributes, and the void aspect (of the writta) 
is Shiwa, who is the great Ishwara; Kundalini 
is always there in coils around Shiwa like a snake; 
Bindu (Supreme Bindu) is in the nature of 
Shiwa and Shakti (Power) and gives life and 
liberation; that eternal Divine Power (kundalini) 
is the source ofall in her Nada (Supreme Nada) 
aspect (- Shaktanandatarangini, 4.15). 


This void (shunya) cannot be represented by 


the bijas Ang, Ang, Khang, Thang and Hang. 
Hang is the germ-mantra of akasha (void) 
mahabhuta, so this void is beyond akasha. In 
this void, there is neither akasha nor mind. So 
it has been termed supreme void (parama- 
shunya). It can only be designated by Bindu. 
But this bindu is not a point. It is 'non-magni- 
tudinous' and 'non-positional', and still it exists. 
Because of this it has been termed Parabindu- 
Supreme Bindu. This Supreme Bindu is the 
Supreme Void. It has been stated that Bindu 
signifies void (Shunya) and also quality (guna) 
( - Todalatantra, ch. 6, p. 13). The void indicates 
the absence of magnitude and position; there- 
fore, it is without mind and matter. The void 
is that in which matter-mind and its source 
primus are absorbed, and what remains is 
Shiwa in union with his Power (Shakti). Kundali- 
power finally absorbs into her prakriti (primus) 
from which arises the phenomenon of mind- 
matter, and remains in coils in Shiwa. Because 
of Shiwa and Power (Shakti) the void is in the 
nature of a writta or circle. The void aspect is 
Shiwa and the quality aspect indicated by the 
circumference of the circle is the Power. So it 
has been said that Parama Shiwa is immutable 
and supremely subtle and in the form of Bindu 
( - Todalatantra, ch. 8, p. 15). The subtle and 
changeless aspect of Bindu is the void which is 
Shiwa. Shiwa is also with his Power. This Power 
is in a state of Supreme contraction. This is 
Supreme Bindu. So Supreme Bindu is both Shiwa 
and his Power. 


Bindu stands in relation to the sahasrara 
(Goutamiyatantra, 34.54; Dewibhagawata, 7. 
35.47). So it has been said that the sahasrara 
is the centre of Bindu (-Gandharwatantra, 
ch. 5, p. 28; Mridanitantra, quoted in;Amara- 
sanggraha MS). This Bindu is Parabindu. It 
has been clearly stated that the sahasrara lotus 
which is all pure is the centre of Parabindu 
(Supreme Bindu) (-Rudrayamala, Part 2, 
27.70). 

More has been stated about Parama Shiwa: 
Bhagawan, that is Shiwa endowed with yoga- 
power, from whom the nectar (power of eternal 
life) is continuously and abundantly flowing, 
imparts to the yogi whose thoughts are purified 
the real knowledge of Atman (the highest 
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spiritual knowledge arising in .samadhi); the 
Supreme Being (Sarwesha, literally, the Lord 
of the universe), known by the name of Parama 
Hangsah (that is, Parama Shiwa) from whom the 
waves of all happiness are continuously over- 
flowing is situated here ( - Shatchakranirupana, 
Verse 43). 

Shaiwas (the worshippers of God Shiwa) 
call it (the centre where is Parama Shiwa) the 
abode of Shiwa; the Waishnawas (the worshippers 
of God Wishnu) call it the abode of Supreme 
Being (Paramapurusha, that is, Wishnu); others 
(the worshippers of Harihara) call it the centre 
of Harihara (a conjoined form of Wishnu and 
Shiwa); those who are devoted to the lotus 
feet of Divine Shakti (that is, the worshippers of 
the Goddess Shakti) call it the centre of Dewi 
(Shakti); and other great yogis call it the pure 
place of Prakriti-Purusha (-ibid., Verse 44). 


It has been stated: 'Within the pericarp of 
the sahasrara, there is the nectarous ocean where- 
in lies the isle of gems, and inside the isle of 
gems is the wishing tree; there lies a lustrous 
temple with four doors; inside the temple is 
an altar consisting of fifty matnka-letters; there 
is a jewelled throne on the altar, and on the 
throne is seated Mahakali (Supreme Power) in 
union with Maharudra (Parama Shiwa). He who 
is Maharudra (Supreme Rudra or Shiwa) is 
Mahawushnu) (Supreme Wishnu) and Maha- 
brahma (Supreme Brahma). The three are 
one, there is only the difference in name’ (- Nir- 
wanatantra, ch. 10, pp. 13-14, abridged). It in- 
dicates that Parama Shiwa (Supreme Conscious- 
ness) is also called Supreme Rudra, Supreme 
Wishnu and Supreme Brahma. The description of 
the centre as given here is for the purpose of 
dhyana. 

Parama Shiwa is without form ( - Shatchakra- 
nirupana, Verse 42); he is Brahman and immut- 
able ( - Tararahasya, ch. 4, p. 23); he is only 
‘being’ (or he is in himself), fully quiescent and 
beyond mind-matter (- Bhutashuddhitantra, ch. 
3, p. 3). This supreme aspect of Parama Shiwa 
is beyond samprajnata samadhi, it is only 'reali- 
zable' in asamprajnata samadhi. In a_ super- 
concentrated state of consciousness induced by 
samprajnata samadhi (- Wishwasaratantra, 
ch. 2, p. 11), a highly rarefied form in white 
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colour ( - Tararahasya, ch. 4, p. 23) shines 
forth. Now, the infinite Supreme Shiwa becomes 
Sakala Shiwa-Shiwa with manifested Power. 
Now, the individualization of Shiwa and Power 
occurs. 

Shiwa is always with Power (Shakti). In the 
supreme state both Shiwa and Shakti are formless 
and there is no double existence as they are not 
individualized. So Shiwa and Shakti are in 
supreme union as one and the same. This is 
what has been called the state of wirasa. When 
Shiwa and Shakti are individualized, they are 
also in union, and this is the state of rasa. So 
it has been stated that Supreme Shiwa who also 
assumes a cosmic form and Supreme Kundalini 
are always in the great lotus sahasrara (-Todala- 
tantra, ch. 7, p. 14); also, in the sahasrara, there 
is the union between Supreme Shiwa and Kunda- 
lini (- Bhutashuddhitantra, ch. 3, p. 3); Supreme 
Shiwa is with Supreme Kundalini  (- ibid., 
ch. 14, p. 12); Supreme Shiwa is with Shakti 
( - Wishwasaratantra, ch. 2, p. 11). All these 
statements indicate that Supreme Shiwa as 
Sakala Shiwa assumes form in the sahasrara. 
At first the form is non-specific, vast and lumin- 
ous. At this stage, the whole consciousness is 
in a luminous form and in deepest concentration. 
This is the state of samprajnata samadhi. When 
concentration becomes less deep, the luminosity 
changes into distinct form and it is held in 
consciousness continuously and without inter- 
ruption. This is the state ofdhyana. The dhyana 
form is transformed at the highest stage of 
concentration into samadhi form. Both Shiwa 
and Shakti appear in dhyana and samadhi 
forms. 


A dhyana form of Shiwa in the sahasrara 
is as follows: 'Shiwa is like pure crystal in colour; 
he is joyful and smiling; he has three lotus-eyes 
and eight beautiful arms; he wears a garland of 
1000 lotuses; he is adorned with ear-rings, 
a necklace of pearls, and handsome anklets' 
(-Bhatashuddhitantra, ch. 9, p. 8). 

Ama-kala and nirwana-kala are situated within 
the triangle of the sahasrara. The Shatchakra- 
nirupana (Verse 46) says: 'Here (that is, within 
the triangle situated in the pericarp of the 
sahasrara) is the excellent sixteenth power 
(kala) of the moon (called ama) which is like 
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the morning sun (that is, shining red in colour), 
pure (that is, samadhi-consciousness is maintain- 
ed by her); her form is like the hundredth part 
ofa delicate lotus-filament (that is, she is subtle); 
she is with Kundali-power (para); she is always 
lightning-like splendorous; she is with her face 
downward (that is, in one-half coil, crescent); 
there is the uninterrupted flow of perpetual 
bliss and she is the source of the abundantly 
flowing nectarous stream.’ 

Ama-kala is always in a roused state and not 
subject to growth or decay (that is, unchanging) 
( - Kankalamalinitantra, ch. 2, p. 5); she is 
red like the morning sun and is as subtle as 
the hundredth part of the tip of a hair ( - Tri- 
purasarasamuchchaya, 5.46); this sixteenth kala 
of the moon (ama-kala) stands with her face 
downward and is the centre of the constantly 
flowing nectarous stream  (- Koulawalitantra, 
ch.22,p.81). 

About nirwana-kala, it has been stated that: 
Inside it (ama-kala) is the famous nirwana- 
kala (manifested power of absorption of Kunda- 
lini); she is the most excellent; she is like the 
thousandth part of the end of a hair (that is, 
extremely subtle); she is endowed with supreme 
yoga-power (Bhagawati) and is in all beings as 
Ishtadewata.; she is consciousness herself; she 
is bent like a crescent moon (that is, in one-half 
coil); and she is as lustrous as the brilliance of 
all suns shining at one time (that is, extremely 
shining red in colour) ( - Shatchakvanirupana, 
Verse 47). 


Nirwana-kala is situated inside ama-kala; 
she is called the seventeenth kala (manifested 
power) and is crooked (- Kankalamalinitantra, 
ch. 2, p. 5); she is bent like a crescent moon 
(half-coiled) and as subtle as the thousandth 
part of the tip of a hair (-Tripurasarasamuch- 
chaya, 5.47; Koulawalitantra, ch. 22, p. 81). 
Nirwana-kala is subtle and in the nature of 
consciousness ( - Mridanitantra, quoted in 
Amarasanggraha MS). Nirwana-kala is also called 
the seventeenth niranjana-kala which is as 
bright as the lustre of ten million suns and as 
cool as ten million moons ( - Amarasanggraha 
MS; Tattwayogabindu MS). 

There is Nirwana Shakti (all-absorbing Kunda- 
li-power) inside nirwaraa-kala. About Nirwana 


Shakti, it has been stated that: inside it (nirwana- 
kala) is supreme and primordial Nirwana Shakti, 
splendorous like ten million suns (red and extre- 
mely lustrous), the mother of the universe; she 
is like the ten-millionth part of the end ofa hair, 
and so, extremely subtle; in her is the constantly 
flowing stream of love (indicating that she is 
in union in supreme love with Parama Shiwa); 
she is the life ofall beings; she graciously conveys 
the knowledge of Brahman to the mind of the 
yogi ( - Shatchakranirupana, Verse 48). 

The Tripurasarasamuchchaya (5.48) says: Nir- 
wana Shakti is supreme and is situated within nir- 
wana-kala; she is as bright as the radiance of 
ten million suns and as subtle as the ten millionth 
part of the end of a hair, so she is concealed; 
she is matrika, always conscious of Shiwa 
(nityodita) and pure; here lies the seat of Shiwa; 
it is here that the vast nectarous stream flows; 
she is without a support (that is, she is in herself).' 
Nirwana Shakti is red in colour (- Koulawali- 
tantra, ch. 22, p. 81), very subtle and in the 
form of consciousness (- Mridanitantra, quoted 
in Amarasanggraha MS). It has been stated 
that there is nirodhika (the supreme control 
power) in the form of fire within nirwana- 
kala where sound is unmanifest, and there lies 
splendorous supreme Nirwana Shakti who is 
the source of the universe (as matrika) ( - Kanka- 
lamalinitantra, ch. 2, p. 5). 


The Shatchakranirupana (Verse 49) says: 
"Within her (that is, Nirwana Shakti) is the 
centre where lies Shiwa (Shiwapada); it is 
beyond mind-matter (amala), eternal, all love 
and bliss, of pure consciousness; it is revealed in 
yoga (asamprajnata samadhi); some wise men 
call it the place of Wishnu, others call it Hangsah, 
while the spiritual persons call it the place where 
the real knowledge of Atman leading to libera- 
tion is attained.' 

It has been stated: ‘In Nirwana Shakti 
changeless and formless Shiwa (Parama Shiwa) 
is to be realized; it is here that kundali'-power 
is in the form of mudra (that is, in the form of 
ou-letter; or, in love-bliss because of her union 
with Shiwa) who again goes back to the adhara 
(muladhara) lotus' (-Kankalamalinitantra, 
ch. 2, pp. 5-6). There is also the centre in 
Nirwana Shakti of Shiwa; it is eternal, immeasur- 
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able, pure, ever-existing, and static; the wise 
men call it the abode of Wishnu, some call it 
the place of Brahman, others call it the abode of 
Hangsah, and others again call it the centre of 
Supreme Being (niranjanapada) who is all 
(niralamba) (-Tripurasarasamuchchaya, 5.49, 
and Koulawalitantra, ch. 22, p. 81). It has been 
farther stated that the centre of Nirwana Shakti 
is above nirwana-kala; the worshippers of Shiwa 
call it the abode of Shiwa, the worshippers of 
Wishnu call it the abode of Supreme Purusha 
(Wishnu), others call it the abode of Hari-Hara, 
the worshippers of Dewi (Divine Power) call 
it the abode of Dewi, and the yogis call it the 
pure place of Prakriti and Purusha (-Shaktan- 
andatarangini, 4.33). 

It has been stated that there is a linga (Shiwa- 
linga) in the pericarp of the sahasrara which 
is like red-hot gold (that is, shining red in colour); 
but sometimes the linga becomes white, some- 
times black, sometimes yellow and sometimes 
blue; sometimes the linga is in the form of 
matrika-letters; it is bright and beyond thought 
(- Mundamalatantra, ch. 2, p. 5). The presence 
of Shiwa-linga in the sahasrara has been men- 
tioned in the Todalatantra, which says that 
Kundali, coming into the sahasrara and seeing 
Shiwa, encircles the Shiwa-linga in the form 
of a garland consisting of the matrika-letters 
(- Todalatantra, ch. 9, p. 17). 


Above the circular region of the moon in 
the pericarp of the sahasrara is wisarga (power- 
bridge) (-Sammohanatantra, Part 2, ch. 2, 
p. 2). So it has been stated that the sahasrara 
is situated below the wisarga ( - Shatchakra- 
nirwpana, Verse 40; Tripurasarasamuchchaya, 
5.41; Koulawalitantra, ch. 22, p. 81; Purash- 
charyarnawa, ch. 6, p. 490). Wisarga is Supreme 
kundalini (-Radhatantra, 2.44). Wisarga is 
the sixteenth matrika-letter associated with a. 
A is the secondary part. Wisarga is like red- 
lightning (shining red in colour) in which lie 
in essence five pranas, five dewatas and all 
knowledge; it is kundali (-Kamadhenutantra, 
3.16). A (Ang) as the first matrika-letter is the 
coil of Kundali-power a part of which radiates 
upwards as a straight line indicating an upward 
direction of force-motion. The straight force- 
motion arises from the coiled force-motion and 
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consists of a starting point and an end point, 
the two points being represented by two per- 
pendicular dots. In the sahasrara, the first point 
lies just beyond ama-kala and the second point 
just below Supreme Bindu. So, the two points 
form a power-bridge through which Kundalini 
passes from the sahasrara to Supreme Bindu. 
Wisarga is power ( - Tantrabhidhana), an aspect 
of kundali-power. 

Above wisarga (that is, above the second point 
of wisarga) is Divine Shankhini (-Kankalamali- 
nitantra, ch. 2, p. 5). Shankhini is Supreme Kun- 
dalmi in the spiral form. From the view-point of 
sahasrara, Shahkhini is above the circular moon- 
region where lies the first point of wisarga. 
Technically, the first point of wisarga lies just be- 
yond amakala. The second bindu of wisarga lies 
under Supreme Bindu, and Shahkhini is above it. 

Above wisarga is dhruwa-mandala (-Sam- 
mohanatantra, Part 2, ch. 2, p. 2). Dhruwa- 
mandala is infinity of Parama Shiwa. Wisarga 
goes upward from ama-kala and passes through 
Wishnu-waktra | and Guru-waktra to reach 
dhruwa-mandala. Sharikhini as Supreme Kunda- 
lini goes beyond wisarga and reaches dhruwa- 
mandala to be united with Sakala Shiwa, and 
finally to be absorbed into Parama Shiwa. 


Explanation 


Aditya (God Shiwa) is Surya (Illumination); 
he is the possessor of light-power (rashmi), so he 
is called Harina; the light-power is in the nature 
of consciousness, so he is Jatawedas; he is the 
source of vital power (prana), so he is Parayana; 
he is without a second and splendorous (eka- 
jyotih); he is with 1000 light-powers (sahasra- 
rashmi) and exists in 100 forms; he is life in all 
beings and gives heat; he is in all forms (wishwa- 
rupa) (- Prashnopanishad, 1.8). 

The secret ofthe sahasrara has been technically 
expounded by Rishi Pippalada in the above 
mantra. Aditya - the first God as Shiwa with 
his aroused Shakti (Power) technically known 
as Shiwa-Shakti principle, is from Aditi -the 
infinite Supreme Mother. He is the Sun as he 
is in the nature of illumination. He is endowed 
with the light-power having the aspects of illu- 
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mination and consciousness. He is the one with- 
out a second, and splendorous. This indicates 
that he is with Supreme kundalini who is all 
splendour. Shiwa is in spiritual union with the 
radiant Kundali-power so he is ‘Sun’. kundalini 
at the Supreme Bindu level is Shabdabrahman 
where lies parashabda - the principle of sound. 
At this stage, prana-the living-energy principle 
of the Supreme Mother in her power aspect- 
becomes concentrated to the highest point to 
be able to make parashabda manifest as radiant 
sound (pashyanti) which is Pranawa (Ong). 
There is a congregation of 1000 light-powers 
in pranawa, and there is a summation of 50 
sound units which constitute matrika. At the 
next stage, the radiant sound begins to be trans- 
formed into suprasound (madhyama), and in 
this process 1000 petals are created by the 
1000 light-powers which constitute the sahasrara; 
and the 50 matrika sounds are released from 
the pranawa sound and become distinct and 
are combined with the light-powers in twenty- 
fold strength. Each matrika sound has twenty 
aspects, viz., Kundali-power, three bindus, three 
gunas, three specific powers, five dewatas and 
five pranas, which make twenty. Because of this 
fact, the petals are arranged in twenty layers, 
each layer consisting of fifty petals which contain 
fifty matrika-letters. 


The light-power is from Shiwa-Shakti. Shiwa 
is represented in white colour and Shakti in 
red colour. The colour of the light-power is 
a mixture of white and red which produces 
kamala colour which is pale-red. So the light- 
power is of kamala colour and its petaline expan- 
sion is called kamala (lotus) having 1000 petals. 
Another name of kamala is sahasrapatra (a 
thousand petals) (- Shabdakalpadrumah). ‘ka’ 
of kamala means Surya (‘sun'), endowed with 
illuminating power; 'mala' of kamala indicates 
the expression of this power as rashmis - light- 
powers. So kamala is the thousand-fold manifesta- 
tion of the illuminating power as light-powers 
in the form of petals. Also, 'ka' is illumination 
and is represented by the bija-mantra Wang 
(-Tantrabhidhana), and 'mala', derived from 
mrij, which means 'to sound' ( - Apte). This 
indicates that the illuminating power in opera- 
tion emits sounds. These sounds are the matrika 


sounds as suprasound phenomenon, The 1000 
rashmis which are kamala and inseparably 
associated with matrika sounds form the 
sahasrara. 

The particularized forms of matrika develop 
in the lower six chakras from the ajna to the 
muladhara. These six chekras have fifty petaline 
processes derived from the light-powers of the 
sahasrara in their specific manifestation. The 
fifty matrika-letters are arranged on the petals 
of these chakras. The fifty matrika sounds become 
100 when combined with the evolutionary and 
involutionary modes of practice, that is, working 
on in both regular and reversed orders. God 
Surya exists in 100 forms. It has also been stated 
in the Akshyupanishad (Sec. 1) that God Surya 
(‘Sun’) is in the form of light (jyoterupa) and 
radiates 1000 light-powers (sahasrarashmi), 
and is in 100 forms. The splendorous Kundali- 
power makes Shiwa also splendorous and he 
becomes Surya. Kundalint in her prana aspect 
becomes Supreme Nada when prana is infused 
with potential sound-power, and then she be- 
comes Supreme Bindu in which prana-power 
is supremely concentrated and ready to emit the 
potential nada, which is now the principle of 
sound, as radiant sound which is in the form 
of pranawa, From the radiant sound arises the 
suprasound which emits 1000 light-powers and 
along with it fifty matrika sounds in twenty 
strengths, which create the thousand-petalled 
lotus. From the sahasrara arises the hundred- 
petalled nirwane chakra. This is why it has been 
stated that the God Surya exists in 100 forms. 

The Infinite Power, that is, Shakti of Shiwa, 
has the power to contract infinitely to be Bindu— 
Immense Potential, which becomes the centre 
of immense creative energy. This infinitely 
contracted Bindu is non-magnitudinous and 
non-positional, but .it swells to create around 
it a finite ‘field’ termed sahasrara. The infinitely 
condensed power in Bindu is prana-energy as 
a dynamic triangle in which the infused nada- 
power remaining in substance, determines the 
character of the emission of prana necessary 
for creative evolution. The hidden nada assumes 
a@-u-—mi in trace and in equilibrium represented 
by the triangle. The pranic concentration at 
a certain point effects the emission of a—u—m as 
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radiant sound. It is the first manifested central 
light-force containing in it 1000 light-powers. 
When the radiant sound is transformed into 
suprasound the 1000 light-powers become 
distinct and assume a petaline form, and the 
sound aspect emits matrika-sounds. ‘This petaline 
process and its ground elements constitute 
sahasrara. 

Bindu is void. Here, Bindu is Supreme Bindu 
because it is in a state of infinite contraction 
and so the void is supreme void. Supreme void 
indicates a state which is beyond mind-matter, 
without names and objects. This void, con- 
sequently, is the void of mattcr and also mind. 
It is non-material and non-mental power around 
Shiwa-consciousness. The power is Kundali- 
power into which mind-matter phenomena 
have been absorbed, and the supreme void 
has been created, and this void is Kundali- 
power in its highest spiritual form, lying around 
Shiwa. This void is the centre of sahasrara. 

There is a possibility in man of reducing all 
his experiences into a form in which conscious- 
ness becomes samprajnana (superconsciousness) 
of the highest order, which is only attainable in 
the highest stage of semprajiate samadhi, which 
is able to receive and retain the prototype 
of Sakala Shiwa—Being-Consciousness-Bliss 
without names and forms. This experience is 
finally developed into a unique form—the 
Supreme Spiritual Reality—one and whole, 
infinite and supreme. Here are neither experi- 
encer nor what is to be experienced but only 
that Reality, which is there because of his power 
of beingness. It is being which is also conscious- 
ness and bliss. This infinity is reachable when the 
samadhi-consciousness is recoiled into Supreme 
Power which at the infinite point is nothing else 
than that Reality— Parama Shiwa. 

It has been said that yoga should be done 
between Kundalini and Atman—the supreme 
reality, which is in the nature of illumination 
and bliss, beyond mental consciousness, beyond 
the universe but is the essence of it; which is 
in himself, and is supremely subtle, that is. only 
‘is’; and the reality is beyond the sahasrara 
(—Gandharwatantra, ch. 29, p. 112° Shiwa 
is illumination itself. It does not require a revealer 
to know him. But the unchanging persistence 
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of Shiwa, the very beingness of Shiwa indicates 
his powcr. The power to exist, to persist is his. 
Consequently, Shiwa and his Power are not 
two cnuties, but one and the same, and is under- 
standable as two aspects of the same entitv— 
Illumination or Shiwa aspect, and Power or 
Shakti aspect. Even the idea of two aspects of 
the same entity arises from the mind having 
dualistic functions. In the intellectual state, 
illumination and being do not represent one, 
but two aspects. On the other hand, this mental 
duality melts away in asamprajnata samadhi, 
and Shiwa and Shakti are revealed as one and 
the same, not as two aspects of one thing. Shiwa 
is revealed as Shakti, and Shakti as Shiwe. 
Difficulties arise when we subject this real non- 
dualistic revclation to time, and, consequently, 
it is brought down to the mental level. This 
Being-Power from a purely power aspect 1s 
Becoming-Power which manifests its supreme 
wibhuti (yoga-power) as nama (ideas) and rupa 
(form). In supreme yoga, Shiwa and Shakti 
is one and the same—Shekti manifests in Shiwa 
as his beingness and Shiwa being in Shakti is 
illumination. 

Shaku as Supreme Power is also able to 
manifest its power as yoga-power which effects 
the universe of mind-matter as a finite 
phenomenon by veiling the Infinite. The 
supreme state in which Shiwa is Shakti and 
Shakti is Shiwa is beyond intellectual thoughts. 
Really it is neither dualistic nor nondualistic, 
but beyond dualistic and nondualistic. It is 
the state of asamprajnata samadhi. Asamprajnata 
samadhi is beyond the sahasrara. In the asam- 
prajnata samadhi state, Supreme Power is 
Supreme Kundalini and she is one and the same 
with Parama Shiwa. 

Kundalini as Kulekundalin’ is in the mula- 
dhara chakra in yoga-sleep (samadhi) in Shiwa 
as Swayambhu-linga. She is a non-entity in 
undulatory consciousness, so she is called as 
if sleeping. In a living form, she is roused in 
concentrated consciousness. The roused Kunda- 
lint is termed Wahni (‘Fire’)-Kundalin? of deep 
red colour who extends from the muladhara 
to the bottom of the anahata. In the anahata, 
she becomes Surya (‘Sun’)-Kundalint who is 
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of very bright vermilion colour and extends 
to the bottom of the ajna chakra. In the ajna 
chakra, she becomes Chandra(‘Moon’)-Kunda- 
lin’ of shining moon-colour and is nectarous 
and extends to the nirwana chakra. In the 
sahasrara she becomes ‘Turya(samadhi)-Kunda- 
lint who is in the nature of pure consciousness 
and becomes reflected in the consciousness in 
samprajnata samadhi. 

Kundalini is roused in the muladhara and 
conducted through all chakras into the sehasrara 
by the Kundalinz-yoga process. Dhyana is the 
fundamental part of this yoga. Dhyana is done 
stage by stage on Kundalint throughout the 
chakra system from the muladhara to the nir- 
wana, first on Fire-Kundalini, then on Sun- 
Kundalini and finally on Moon-Kundalini. The 
roused Kundalini in dhyana exhibits her absorb- 
ing power, and sense-perceptions together with 
mental factors associated with them are absorbed 
in the five lower chakras and the ajfia and the 
manas chakras. Intellection and thoughts are 
absorbed in the indu chakra. Moon-Kundalin: 
then passes from the nirwana chakra through 
the wisarga (power-bridgc) to the power- 
triangle lying inside the moon-like lustrous 
and nectarous circular pericarp of the guru 
chakra. From the power-triangle Kundalinz goes 
into the lightning-like luminous triangle situated 
inside the shining circular moon-region which 
is within the pericarp of the sahasrara. Here 
Moon-Kundalinz becomes Turya-Kundalinz, that 
is, the form of Kundalini realizable only in 
samprajnata samadhi. 

Kundalini exhibits her three aspects—while 
she is in the luminous triangle of the sahasrara. 
The first is the ama-kala aspect. In this aspect, 
Kuadalin is without form but subue and shining 
red and in half-coil. The half-coiled red-power 
transforms dhyana into samprajnata samadhi. 
In the first stage of dhyana, there is a complete 
form of an object in consciousness, and the 
practitioner becomes fully conscious of the whole 
form. As dhyana gocs deeper, only a part remains 
in consciousness, and the rest disappears. Then, 
this part also disappears, and consciousness 
becomes full with subtle luminosity. This lumin- 
ous dhyana is the dhyana of Kundalini. This 


dhyana is first on the fire-form, then on the sun- 
form, and finally on the moon-form. The moon- 
form dhyana develops into semprajnate samadhi 
at the ama-kala point by the roused half-coiled 
red-power of ama-kala. In semprajriate samadhi, 
consciousness is in the form of subtle Kundalini 
in her post-dhyana three-half coiled beingness; 
consciousness is only of Kuadalint and nothing 
elsc. 

The second aspect of Kundalinz is nirwana- 
kala. When semprajnata samadhi attains its 
highest point of development, the nirwana-kala 
aspect begins to be unfolded. It is a stage beyond 
samprajfiata samadhi. Now, Kundalin: manifests 
her great absorptive power by which samadhi- 
consciousness is absorbed into her. The absorp- 
tive power is associated with the nirodhika- 
wahni (the power of supreme control). When 
the power of supreme control is fully exercised 
Kundalini appears in her third aspect — Nirwana 
Shakti—all-absorbing Kundali-power. Now, 
Kundalini absorbs prakriti, puruska and maya- 
principles and passes into the void (supreme 
void), lying within the luminous triangle, as 
a circular process. The central aspect of the 
void is Shiwa and around him lies Kundalini 
in coils, thus forming the circumference of the 
circle. The void consists of Shiwa and Shakti 
in their four aspects beyond which is Parama 
Shiwa. The first part of the void which is connect- 
ed with the sahasrara is Supreme Bindu, then 
Supreme Nada, then Shakti, and then Shiwa. 
The first coil of Kundalini is around Supreme 
Bindu, the second coil around Supreme Nada, 
the third coil around Shakti, and the half-coil 
around Shiwa. Now the prana-concentration 
in Supreme Bindu is transformed into Kundal:- 
power concentration in asamprajfiate samadhi. 
Asamprajiiata samadhi starts at this point. 
Kuadalini then absorbs into her Supreme Bindu, 
then Supreme Nada, then Shakti principle; then 
Kundalini is in union with Shiwa and absorbs 
him within her; Kundalinz is now without coils 
and is absorbed into Parama Shiwa. This is the 
final stage of asamprajiiata samadhi. 

Supreme Bindu in its creative aspect emits 
prana-energy as radiant sound which makes 
the shining circular moon-region appear, as if 
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an expansion of Bindu. The Kuzdali-power 
activities form a luminous triangle within the 
moon-region, which becomes a centre where 
Kundalini manifests her different aspects—ama- 
kala, nirwana-kala, nirodhika-wahni and Nir- 
wana Shak, and finally passes into the void 
which is an integral part of the triangle. Kunda- 
lint forms the circumference aspect, and Shiwa 
lies in the centre of the void. The radiant sound 
is then transformed into suprasound consisting 
of 1000 light-powers (rashmis) which terminate 
in expanded petaline process to form sehasrara. 
The nada aspect of the suprasound develops 
into matrika having fifty distinct sound-units. 
The fifty matrika-units in twentyfold strength 
are arranged on the petals of the sahasrara. 
The sahasrara is the general aspect of the sound 
power. 

The petals of the sahasrara present different 
colours. When the petals are red, the light- 
powers exhibit specialized creative energy by 
which a miniature replica of the sahesrara— 
the nirwana chakra with 100 petals is first formed 
and it becomes the seat of ahang (I-ness); then 
indu chakra—the seat of buddhi (intellect); 
then manas chakra—the seat of chitta (conscious- 
ness); then ajma—the seat of manas (sense- 
mind); then the lower five chakras from wishud- 
dha to muladhara—the seats of the senses, 
tanmatras, mahabhutas and divinities. The supra- 
sound power becomes specialized and the matrika 
sounds also become particularized and are 
seated on the fifty petals of the lower six chakras 
from ajiia to muladhara. 

When the petals of the sahasrara are yellow, 
it indicates the expression of mahan (supra-I- 
ness) consciousness. When the petals are white, 
it indicates semprajfiata samadhi; when green, 
it indicates the absorption of mahan into Kurda- 
lint; and when black, Kundalini as Nirwane 
Shakti passes into the void. The specific colours 
of the petals of the lower six chakras are due to 
the specific manifestation of powers associated 
with them and matrika. The particularized 
suprasound (madhyama) becomes audible 
sounds (waikharz) in the sensory field. 

The description of the chakras has been sum- 
marized in Table 11.1. 
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Table 11.1 The chakra table 


1 MULADHARA 


Terminology 
Waidika 
Tantrika 


Pouranika 
Position 
Petals 
number 
colour 
Matrika-letters 
on petals 
colour 
Writtis 
on petals 
name 


In the pericarp 

colour of the ER 
‘Earth’-bija (in ER) 

colour 
Form of ‘earth’-bija 
Concentration form of Indra 


In the bindu of Lang 
Concentration form of Brahma 


Presiding divinity 
Concentration of Dakinz 


Triangle 

colour 
Swayambhu-linga 

form 

colour 
Kundalini as Kula-Kundalini 


Sushumaa _ starts from Kanda-mula, lying just below Muladhara, and goes 
upward centrally within the vertebral column. 


Wajra starts from the starting point of Sushumna and goes upward, 
lying within Suskumna. 


Chitrini starts at the starting point of Wajra and goes upward, lying 
within Wajra. 


Brahma nad or Brahmarandhra (as nad) starts from the orifice of 
Swayambhu-linga in Muladhara and gocs upward, lying within 
Chitrini. 


muladhara, adhara, mulakanda, brahma 

muladhara, adhara, mula chakra or padma, brahma padma or chakra, 
bhumi chakra, chaturdala, chatuhpatra 

muladhara, adhara 

externally, perineal region, close to anus 


four; arranged from right to left 
blood-red (deep red), shining red, yellow, golden (shining yellow) 


four in number; Wang Shang Shang Sang, arranged from right to left 
gold (shining yellow), blood red (deep red) 


four in number; arranged from right to left 

| greatest joy; 2 natural pleasure ; 3 delight in controlling passion ; 
4 blissfulness in concentration 

quadrangular ‘earth’-region 

yellow, golden (shining yellow) 

Lang 

yellow, shining yellow 

deity Indra 

Indra is yellow in colour, four-armed, holding the Wajra and a bluc lotus 
in his hands, mounted on the white elephant Airawata 

deity Brahma 

Brahma is deep red, young, four-faced, three-eyed, four-armed, holding 
a staff, a sacred water-pot, and a rosary of rudraksha, and making the 
gesture of dispelling fear; seated on a swan 

power Dakini 

Dakint is shining red or shining white in colour; she has beautiful face witt 
three eyes; four-armed, holding a trident, a skulled staff, a swan and 
a drinking vessel; seated on a red lotus 


shining deep red 

inside the triangle 

broad at the bottom and tapers to a point at the top 

shining deep red, black (or green), golden (shining yellow) 

Supremely subtle, lightning-like splendorous ; also of shining red, white 
and black (or dark-green) colour; in three and a half coils around 
Swayambhu-linga 
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2 SWADHISHTHANA 


Terminology 
Waidika 
Tantrika 


Pouranika 
Position 
Petals 
number 
colour 
Matrika-letters 
on petals 


colour 
Writtis 

on petals 

name 


In the pericarp 

colour of WR 
‘Water’-bija in WR 

colour 
Form of ‘water’-bija 
Concentration form of Waruna 


In the bindu of Wang 
Concentration form of Wishru 


Presiding divinity 
Concentration form of Rakin 


swadhishthane, medhra 

swadhishthana, adhiskthana, bhima, shatpatra, shaddala padma, wari- 
chakra 

swadhishthana 

externally, genital region 


six, arranged from right to left 
vermilion, deep red, shining red, whitish red, lightning-like, golden 


six in number: Bang Bhang Mang Yang Rang Lang, arranged from right to 
left 
lightning-like, diamond-white, white, vermilion 


six in number; arranged from right to left 

1 affection; 2 pitilessness; 3 feeling of all-destructiveness; 4 delusion; 
5 disdain; 6 suspicion 

half-moon-shaped ‘water’-region 

white 

Wang 

moon-white 

deity Waruna 

Waruna is white in colour, four-armed, holding a noose, and seated on a 
makara 

deity Wisknu 

Wishau is shining dark-blue (or black), golden, crystal-white, moon-white, 
and white; youthful and graceful; three-eyed, four-armed, holding 
a conch, wheel, mace and lotus; dressed in yellow raiment; wears 
shriwatsa-mark, Koustubha-gem and wanamala; seated on garuda 

power Rakini 

Rakini is dark-blue (or black), or red in colour; beautiful-faced, vermilion- 
mark on forehead; three-eyed; dressed in white raiment; two-armed, 
holding a sword and a shield; or, four-armed, holding a trident, a 
lotus, a drum and the Wajra, or a chisel; seated on a red lotus 


3. MANIPURA 


Terminology 
Waidika 
Tantrika 


Pouranika 
Position 
Petals 
number 
colour 
Matrika-letters 
on petals 


colour 


mattipure, manipurake, nabhi chakra 

manipura, manipurakae, dashapatra, dashadala padma, dashapatrambuja, 
dashachchada, nabhipadma, nabhipankaja 

manipura, nabhi chakre 

externally, navel region 


ten, arranged from right to left 
black, dark-green or dark-blue 


ten in number: Dang Dhang Nang Tang Thang Dang Dhang Nang Pang 
Phang, arranged from right to left 
dark-blue, black, lightning-like 
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3. MANIPURA (continucd) 


Writtis 
on petals 
name 


In the pericarp 

colour of FR 
‘Fire’-bija in FR 

colour 
Form of ‘fire’-bija 
Concentration form of Wahni 


In the bindu of Rang 
Concentration form of Rudra 


Presiding divinity 
Concentration form of Lakinr 


ten in number, arranged from right to left 

1 spiritual ignorance; 2 thirst; 3 jealousy; 4 treachery; 5 shame; 6 fear; 
7 disgust; 8 delusion; 9 foolishness; 10 sadness 

triangular ‘fire’-region 

red, deep red 

Rang 

red 

deity Wahni 

Wahni is shining red; four-armed, holding a rudraksha rosary and a spear, 
and showing the gestures of granting boons and dispelling fear; seated 
on aram 

Deity Rudra 

Rudra is red or white; three-eyed ; two-armed, showing the gestures of 
granting boons and dispelling fear; seated on a bull 

power Lakin: 

Lakin: is black or dark-blue, vermilion, pale-red, or deep red in colour; 
three-eyed, or three-faced with three eyes in each face; four-armed, 
holding Wajra and a spear, and making the gestures of granting boons 
and dispelling fear; or two-armed, holding a noose and a goad, as 
showing the gestures of granting boons and dispelling fear; dressed in 
yellow raiment, or white raiment; seated on a red lotus 


4 HAIT 


Terminology 
Waidika 


Tantrika 


Pouranika 


number 

colour 

on petals 
In the pericarp 


colour 


In the fire-region 


hridaye chakra, hrit padma, hridaya padma, hridaya kamala, hridaya- 
amburuha, hridaya padmakosha, hnitpundarika, hcmapurdartka 

hrit padma, hritpundartka, hridayambhoja, eight-petalled padma, cight- 
petalled kamala, sixteen-petalled padma 

hrit padma, hritpadmakosha, hritpuadarika, hritpankaje, hntsaroruha, 
hridabja, hridambuja, hridambhoja, hridayambhoja, hridaya kamala, 
hridaya pundareka, hridaya, hrit desha, ashtapatra, adi shodasha chakra 

externally, heart region 


eight, arranged from right to left 

golden, white, red 

eight forms of superpowers, arranged from right to left 

circular sun-region, moon-region (within sun-region) ; fire-region (within 
moon-region) 

sun-region—vermilion 

moon-region— white 

fire-region—deep red 

red whishing-tree ; gummed seat (at the base of the tree) 


5 ANAHATA 


Terminology 
Waidika 
Tantrika 
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enahata, hrideya chakra, dwadashare chakra, fourth chakra 

anahata, anaheta-purt, padma-sundara, dwadasha, dwadashadala, 
suryasangkhyadala, hrit padma, hritpatra, hritpankeruha, hritsaroruha, 
hridambhoje, hridembuja, hridabja, hridaya, hridayambhoja, 
hridayambuja, hridayasarasija, hridayabja, hridaya kamala, hritpankaja 
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5 ANAHATA (continued) 


Pouranika 
Position 
Petals 
number 
colour 
Matrika-letters 
on petals 


colour 
Writtis 

on petals 

name 


In the pericarp 
colour of AR 
‘Air’-bija in AR 
colour 
Form of ‘air’-bija 
Concentration forms of Wayu 


In the bindu of Yang 
Concentration form of /sha 


Presiding divinity 
Concentration form of Kakin: 


In the pericarp 

colour of the triangle 
Within the triangle 

colour 
In the pericarp 
Concentration form 


anahata 
externally, heart region 


twelve, arranged from right to left 
deep red, shining red, shining vermilion, yellow, dark bluc-ycllow, white 


twelve in number; Kang Khang Gang Ghang Nang Chang Chang Jang 
Jhang Nang Tang Thang, arranged from right to left 
vermilion, deep red, shining red, white 


twelve in number, arranged from right to left 

1 lustfulness; 2 fraudulence; 3 indecision; 4 repentance; 5 hope; 6 anxiety ; 
7 longing ; 8 impartiality; 9 arrogance; 10 incompetency; || discrimi- 
nation; 12 an attitude of defiance 

hexagonal ‘air’-region 

smoke-coloured, black 

Yang 

smoke-coloured 

deity Wayu 

Wayu is smoke-coloured ; four-armed, holding enkusha; seated on a black 
antelope 

deity /sha 

Isha is shining white as pure crystal in colour; one-faced, or five-faced, 
three-eyed ; two-armed, four-armed, or ten-armed; making the gestures 
of granting boons and dispelling fear; clad in tiger's skin or silken 
raiment 

power Kakini 

Kakin! is shining yellow, shining red, moon-white or white in colour; 
one-faced, three-faced or six-faced; three-eyed ; four-armed or two- 
armed ; holding a noose and a skull; a trident, a drum, and a noose; 
a noose, a trident, a skull, and a drum; a skull and a trident; a trident, 
a bow, and a skull; the Weda; making the gestures of granting boons 
and dispelling fear; the gesture of dispelling fear; the gesture of granting 
boons; clad in white raiment, black raiment, or yellow raiment; seated 
in a red lotus 

a triangle 

lightning-like, golden 

Bana-linga 

golden, shining red 

Jiwatmen 

motionless flame of a lamp, shining gold colour 


6 WISHUDDHA 


Terminology 
Waidika 
Tantrika 


Pouranika 
Position 


wishuddha, wishuddhi, kentha chakra 

wishuddha, wishuddhi, kentha, kanthadesha, kanthapadma, kanthapankaja, 
kanthambuja, kanthambhoja, shodasha, shodasha-dala, shodashara, 
nirmela-padma, dwvashtapatrambuja, akasha, shodashollasa-dala, 
shodasha-patra 

wishuddha, wishuddhi 

externally, neck-region 
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6 WISHUDDHA (continued) 


Petals 
number 
colour 
Matrika-letters 
on petals 


colour 
Wnritis 

on petals 

name 


In the pericarp 


colour 


Akasha-bija 


colour 
Form of Akasha-bija 
‘Concentration form of Ambara 


In the bindu of Hang 
Concentration form of Sadashiwa 


Presiding divinity 
Concentration form of Shakint 


sixteen, arranged from right to left 
smoke colour, shining smoke colour 


sixteen in number; Ang Ang Ing Ing Ung Ung Ring Ring Lring Lring Eng 
Aing Ong Oung Ang AA, arranged from right to left 
deep red, red, golden 


sixteen in number, arranged from right to left 

Pranawa (mantra Ong); 2 Udgitha (the Sama-mantras); 3 Hung (a 

mantra); 4 Phat (a mantra); 5 Washat (a mantra); 6 Swadha (a 

mantra}; 7 Swaha (a mantra); 8 Namaé (a mantra); 9 Amrita (nectar) 

and seven (musical) tones, viz. | nishada; 2 rishabha; 3 gandhara; 

4 shadja; 5 madhyama; 6 dhaiwate; 7 panchama 

circular akasha-region 

a triangle inside the akasha-region 

circular lunar region inside the triangle 

akasha-region; white, transparent or smoke 

triangle; sky-blue or smoke 

lunar-region; white 

Hang 
inside lunar region 

white 

deity Ambara (Akasha) 

Ambara is white in colour; four-armed, holding a noose and a goad, and 
making the gestures of granting boons and dispelling fear; seated on a 
white elephant 

dcity Sadashiwa 

Sadashiwa as Ardhanarishwara: The right half of the body (the Shiwa 
aspect) is white, and the left half (the Power aspect) is golden; five- 
faced, three-eyed ; ten-armed, holding a trident, a chisel (or an axe), 

a sword, the wajra, fire, the great snake, a bell, a goad and a noose, 
and making the gestures of dispelling fear; clad in tiger’s skin 

power Shakint 

Shakin: is shining white, or yellow in colour; five-faced, three-eyed, four- 
armed, holding a bow and arrow, noose and goad; or a noose, a goad 
and a book and making the attitude of jnanamudra; or a bow,’a trident 
and a book and showing jnanamudra; or a noose, a trident, and a book, 
and showing jnanamudra; or two-armed, holding the Wajra and a staff; 
clad in yellow raiment or black raiment; scated in a red lotus 


7 TALU 


Terminology 
Waidika 
Tantrika 
Pouranika 

Position 

Petals 

number 
colour 


talu, taluka 

talu, lalana 

talu 

externally, palatine region 


twelve; sixty-four 
red (when twelve); shining white (when sixty-four) 
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7 TALU (conunued) 


Writis 
on petals 


name 


In the pericarp 


twelve in number (when the petals are twelve), arranged from right to 
left 

| respect; 2 contentment; 3 offence; 4 self-control; 5 pride; 6 affection; 
7 sorrow ; 8 depression ; 9 purity; 10 dissatisfaction; |1 honour; 
12 anxiety 

a circular region (ghantika) 

nectarous region (amritasthali) within the circular region 

moon-power (chandra-kala) within the nectarous region 


colour circular region: red 
nectarous region: shining white 
& AJNA 
Terminology 
Waidika ajnia, bhru chakra, bhruyugamadhyabila, baindawa-sthana, dwidala 
Tantrika ajfia, ajna-patra, ajna-pura, ajna-purt, ajnambuje, ajmapankaja, 
jhana-padma, dwidale, dwidalambuje, dwidala-kemala, 
dwipatra, bhru-saroruha, triweni-kamala, netra-padma, netra-patra, 
bhru-mandala, bhru-madhya, bhru-madhyaga-padma, bhru-madhya- 
chakra, bhru-mula, shiwa-padma 
Pouranika ajna, dwidalg, trirasna 
Position externally, eyebrow-region 
Petals 
number two 
colour white, lightning-like 
Martrika-letters 
on petals two in number: Hang Ksheng, arranged from right to left 
colour white, golden, variegated, shining 


In the pericarp 
Concentration form of Hakini 


In the pericarp above Hakini 
Within the triangle 

colour 
Above Itara-linga 


colour 
Above pranawa-bindu 
Above Manas 2 
colour 


power Hakini 

Hakin/ is moon-white, white, a mixture of white-black-red, dark-bluc, 
or red in colour; she has one, two, three, four, five or six faces; six 
faces of red colour; three-cyed; six-armed, holding a book, a skull, a 
drum, and a rudraksha rosary, and making the gestures of granting 
boons and of dispelling fear; holding a rudrakske rosary, a drum, a skull, 
a book, and a bow, and showing the niudra; holding a skull, a spear, 
and a shield, and making the gestures of granting boons and of dispelling 
fear; two-armed; clad in red raiment with the white upper garment; 
seated on a white lotus 

a triangle 

Itara-linga 

moon-white, golden, red 

a triangle 

pranawa (Ong) in the triangle 

moon-white 

subtle manas (manas 2) (in bindu pitha) 

nada (manas chakra) 

shining white 
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9 MANAS 


Terminology 
Waidika 
Tantrika 
Pouranika 

Position 

Petals 

number 
colour 


In the pericarp 


manas. mandala, jhananetra 
nada, manas, surya mandala 


above bindu pitha which is just above the pranawa-bindu in ajna 


six 

normally white, but then assume sense colours (yellow, white, red, ash 
and white) when senses operate, and become black in sleep 

Chitta 


10 INDU 


Terminology 
Waidika 
Tantrika 


Pouranika 
Position 
Petals 
number 
colour 
Writtis 
on petals 
name 


In the pericarp 


indu, shztangshu mandala, sixtcen-petalled anahata, shambhawa sthana 

chandra (chandra mandala), chandra mandala, kailasa, shakti, nadanta, 
soma 

kailasa, shakti, widya-pada 

above manas 


sixteen, arranged from right to left 
moon-white 


sixteen in number, arranged from right to left 

1 mercy; 2 gentleness; 3 patience; 4 non-attachment; 5 control; 
6 excellent-qualities; 7 joyous mood ; 8 deep spiritual love; 9 humility; 
10 reflection; 11 restfulness; 12 seriousness; 13 effort; 14 controlled 
emotion; |5 magnanimity; 16 concentration 

a circular moon-region 

a nine-cornered region (within the moon-region) 

the isle of gems (within the ninc-cornered region) 

Shambhu-bija (Hang) with sad in the form of a swan (within the isle of 
gems) 

Parashiwa with his power Siddhakal: ‘in the bindu of Hang mantra) 

Buddhi (intellective mind) 


11 NIRWAWNA 


Terminology 
Waidika 


‘Tantrika 


Pouranika 


Pusition 

Petals 
number 
colour 


No 
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nirwana, brahmarendhra (chakra), parabrahma chakra, dwadashanta, 
shirshantargata mandala 

nirwana, brahmarandhra (chakra), bodhini (chakra), bodhana, rodhini, 
chitkelashaku (chakra), shatapatra chakra, shatadala chakra. kala chakra, 
dwadashanta 

brahmarandhra, rodhin:, shante, shantipada, dwadashanta, dwadashanta- 
pada, dwadashanta sarasija, brahmarandhra pankaja 

at the upper terminal point of Chitria, within the cranium 


100 
shining white 
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ll NIRWANA (continued) 


Seat dhi (concentrative mind) and ahang (I-ness) 

Sushumaa terminates in talu-mula (upper end of palatine region), also 
called brahmerandhra and dwadashanta, which is the topmost point 
within the cranium. This end-point of sushumna is marked by nirwana 
chakra, also called brahmerandhra and dwadashante chakra 


Wajra, Chitriat and Brahma nadi also terminate at the upper end of 


sushumna 
Se ee a ee oe 
12 GURU ; 
Terminology 
Tantrika dwadasharna sarasiruha or padma, dwadashadala saroja or padma, 
dwadashapatraka, urdhwamukha padma, shukla abja, guru-pada 
padma, guru-pura, guru-sthana, guru-pada, brehma chakra, soma- 
mandala 
Position in void-region, situated supracranially 
Petals 
number twelve, arranged from right to left 
colour white 
Montra-letter 
on petals twelve in number: Ha Sa Kha Freng Ha Sa Kska Ma La We Ra Yung 
(Guru-mantra), arranged from right to left 
colour white 
In the pericarp a circular moon-region 


a triangle (within the moon-region) 

the jewelled altar of whitish-red lustre with nada below and bindu above 
(inside the triangle) or ding (inside the triangle) 

hangseh-seat (within the bindu) 

jewelled footstools (on hangsah-seat) 

Guru’s lotus-like feet (on the jewelled footstools) 

Concentration form of Guru Guru is moon-white, or like pure crystal in colour; two-cyed, or three- 
eyed; two-armed, making the gestures of granting boons and dispelling 
fear, or holding a book and showing ware or abhaya mudra; dressed 
in white raiment; in lotus, auspicious, or hero posture; his power is 
seated on his left thigh, and holds with her left hand a blue lotus; she 
is red in colour 


13. SAHASRARA 


Terminology 


Waidika sahasrara, sahasradala, sahasrara kamala (pankaja, or padma), sthana, 
kapalasampuéa, wyomambuja, wyoma, akasha chakra 
Tantrika sahasrara, schasrara padma, sahasrara mahapadma, sahasrara ambuja, 


sehasrara saroruha, sahasradala, sahasradala padma, pankaja, or kamala, 
sahasrachchada pankaja, sahasrabja, sahasrapatra, sahasradala adhomukha 
padma, adhomukha mahapadma, wyomambhoja, wyoma, shiras 

padma, amlana padma (or pankaja), dashashatadala padma, shuddha 


padma 
Pouranika sahasrara, sahasradala, sahesrara kamala (pankaja, or padma), sahasrapatra, 
sahasraparna padma, shantyatita, shantyatita pada, parama shiras 
Position in void-region, as the upper part of the guru chekra 
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13. SAHASRARA (continued) 


Petals 
number 1000, arranged from right to left, in 20 layers, each containing 50, and 
the arrangement of the petals gives the appearance of the sahasrara as 
bell-shaped 
colour white, red, yellow, golden, changing colours of white, red, yellow, black 
and green 
Marrika-letters 
on petals 50 in number in each layer: Ang to L(rh)ang or Kshang, arranged from 
right to left 
colour petal-colour, or normal colour 
Pericarp 
colour golden 
In the pericarp the circular moon-region 


the luminous triangle (inside the moon-region) 

ama-kala (inside the triangle) 

ama-kala is subtle, shining in colour and crescent-shaped (in one-half coil) 

nirwana-kala (inside ama-kala) 

nirwana-kala is very subtle, shining red in colour, and crescent-shaped 
(in one-half coil) 

nirodhika-fire (within nirwaza-kala) 

nirwana shakti (inside nirwana-kala) 

nirwana shakti is extremely subtle, and shining red in colour 

void (inside the triangle) 

void is in the form of a circle and is the centre of Supreme Bindu 

Wisarga; its first point is just beyond ama-kala, and the second point is 
just below Supreme Bindu 

Divine Shenkhini who is above the second point of Wisarga, and extends 
from Supreme Bindu, passing through Supreme Nada, Shakti principle 
to Sakala Shiwa in coils, and then is absorbed into Parama Shiwa 
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CHAPTER 12 


Location of the Chakras 


The sushumna nadi passes through the interior 
of the vertebral column. The suskumna is not 
a nerve, a nerve substance, or a material tubular 
structure; consequently, it is not visualized 
on dissecting the vertebral column. It is a 
subtle nadt. The nadis are not wires, but subtle 
lines of direction of force caused by, and intrinsi- 
cally associated with, wayu-energy. 

Wayu is an energy in a subtle form; it is 
completely free from particles; it has no mass, 
no charge, and no interaction with matter. 
Therefore, it cannot exist in the material field. 
This does not mean that it cannot exist at all. 
Matter-energy is a three-cornered phenomenon, 
in which particles, radiation and light are 
component factors. So, it is the triangular tejas- 
energy with which are connected, as its parts, 
ap-energy involved in the principle of conserva- 
tion of energy, and kshiti-energy which maintains 
mass in matter. When the three-cornered energy 
pattern is transformed into the six-cornered 
form, mass becomes zero, electrical character 
disappears, and it is released from matter; 
instead, it exhibits non-ceasing energy-radiations 
which form nadis, vitality is infused into it, 
and it shows creativity by which the living- 
matter-organization is evolved. Wayu-nadt 
operates in the subtle nadi-field with super- 
velocity and causes the appearance of force- 
motion-lines which are subtle nadis. The presence 
of such nadis cannot be detected in matter; 
though a part of the subtle energy, being external- 
ized, penctrates constantly into organized living 
matter and makes it function as a living body. 
Moreover, the nadts appear to be steady because 


of their supervelocity, if one sees them from the 
material field. 

The wayu-energy field is the expansion of 
more concentrated energy as bindu (point). 
The bindu tends to release its concentrated 
energy which expands around it to form a field. 
This is the evolutionary aspect of wayu-energy. 
Wayu as concentrated cnergy is in bindu-form, 
and its expansion is the wayu-nadi-field. This 
bindu-and-field phenomenon occurs in all planes. 
In matter, the atoms are like the bindu and what 
is around them is their field. Atoms are also the 
fields of the elementary particles. In living 
matter, a nucleus is the bindu and the cytoplasm 
around it is its field. In mind, ahang (I-ness) 
is the bindu which creates chitta (mental con- 
sciousness) as its field. 

Wayu-energy as chitra-power concentrates 
and centralizes to form a petaline bindu, termed 
chakra or lotus. The chakra-formation occurs 
throughout the course of the chitrint nad at 
certain points. The lower chakras are the specific 
and detailed manifestations of the more central 
nirwana chakra situated at the upper end of the 
chitrint nadi. The sahasrara is the original 
chakra from which emerges first the nirwana 
chakra. The sahasrara itself is the field of Supreme 
Bindu, as an atom is a field of particles on the 
material plane. Wayu-nadi is the field of wayu 
in the form of the centralized chitra-power 
as its bindu. 

The chitrint is the prana-force-motion-line 
which is a white radiation. The chitrini-radiation 
is enveloped by the vermilion wajra-radiation 
and the wajra by the deep-red sushumna- 
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radiation. There is a void in the central aspect 
of the chitrint nadt where there is no radiation. 
This void has been termed brahmarandhra or 
brahma-void. It is a potential void, but it be- 
comes brahma nad when Kundali-power passes 
through it. There is no possibility of seeing with 
our eyes the sushumna and its internal radiations 
wajra and chitrim, and the chakras which are in 
the chitrint (or by the aid of supersensitive 
instruments), because they exist and function 
supramaterially. They are ‘seen’ however in 
dhyana when consciousness develops the power 
to reject sensory objects and receive directly 
subtle objects. The supramaterial field is the 
deep internal layer which is superimposed by 
the living-matter substance. In this physical 
surface layer there are particular positions 
which correspond approximately to certain 
vertebral and cranial points. These physical 
positions are the seats of resonance, caused by 
the power-radiations from the subtle chakras 
when they are aroused by thought-concentra- 
tion done in these positions. The positions of 
the chakras in the chitrint can only be sensed 
through the aroused physical positions. But it 
is not easy to know directly these positions. 
There is a practical means of approaching these 
positions through certain vertebral and cranial 
points with which they are closely related. 
The determination of the vertebro-cranial points 
is more easily done through the surface points 
which approximately correspond to the vertebro- 
cranial points. 

For this purpose, a brief anatomical account 
of the vertebral column, the cranial cavity 
and the central nervous system contained therein, 
may be useful. It may be pointed out here that 
no attempt has been made to consider the 
functional significance of the central nervous 
system, either as a whole or as parts which are 
disclosed in the anatomical approach. Our 
object is the linking of the chitrini positions 
with the physical positions through the vertebro- 
cranial points as correctly as possible. 
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The Vertebral Column 
(Columna vertebralis) 


The vertebral column is the central axis of the 
body, which extends from the base of the skull 
down to the end of the trunk. It consists of 26 
single bones, of which 24 are free vertebrae. 
and the other 2 are the sacrum and 0s coccygis. 
Of the 24 free vertebrae, 7 are in the neck region. 
and are called the cervical vertebrae; 12 are 
in the thoracic region, and are called the thoracic 
vertebrae; and 5 are in the lumbar region, and 
are called the lumbar vertebrae. The sacrum 
is composed of 5 fused bones, and the coccyx 
is formed by the consolidation of 4 or 5 bones. 
The vertebrae are placed one upon another 
with discs of fibrocartilage between them, and 
are held together by ligaments, and strengthened 
by spinal muscles. 

A vertebra consists of an anterior part, 
termed the body, and a posterior part, termed 
the vertebral arch. The body and the arch form 
an opening in a vertebra, termed the vertebral 
foramen. The foramina, placed one above 
another, constitute the vertebral canal. The 
vertebral canal extends from the vertebral 
foramen of the atlas (the first cervical vertebra, 
and passes through the cervical, thoracic, and 
lumbar regions into the sacral canal formed by 
the vertebral foramina of the sacral vertebrae. 
The spinal cord is located within the vertebral 
canal. 


The Cranial Cavity 


The cranial cavity is formed by the frontal. 
occipital, temporal, parietal, sphenoid and eth- 
moid bones, which are firmly and immovably 
connected with each other. These bones belong 
to the skull. The brain is lodged within the 
cranial cavity. The skull is placed on the atlas. 


The Spinal Cord (Medulla 


spinalis) 


The central nervous system consists of two 
parts: the brain, located within the cranial 
cavity; and the spinal cord, lying within the 
vertebral canal. The spinal cord extends from 
the upper border of the atlas to the lower border 
of the first, or the upper border of the second, 
lumbar vertebra. 

The central portion of the spinal cord is 
composed of the grey matter, and the peri- 
pheral part is made up of the white matter. 
The grey matter consists of nerve cells, nerve 
fibres, and neuroglia. The white matter consists 
chiefly of medullated nerve fibres. The spinal 
cord is invested by three membranes which are 
the continuation of those which envelop the 
brain. The outer membrane is called the dura 
mater. There is the extradural space between 
the wall of the vertebral canal and the dura 
mater, which contains areolar tissue, fat, and 
veins. The second coat is made up of arachnoid 
mater. There is a potential space, called the 
subdural space, between the dura and the 
arachnoid, which contains a minute quantity 
of fluid. The third inner membranous sheath 
which invests the spinal cord is the pia mater. 
The subarachnoid space, lying between the 
arachnoid and the pia, contains the cerebro- 
spinal fluid. — 

The spinal cord, at its caudal end, tapers 
to a cone-shaped extremity, termed the conus 
medullaris. A threadlike structurc, termed the 
filum terminale, emerges from the apex of the 
conus medullaris and goes downwards into the 
coccyx. 


The Filum Terminale 


The conus medullaris is usually considered the 
true end of the spinal cord, occurring at the 
level of the first or the second lumbar vertebra. 
At this point, the conus medullaris continues 
asa delicate filament, termed the filum terminale, 
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which extends downwards through the vertebral 
canal into the sacral canal, which is the conti- 
nuation of the former. Then it leaves the canal 
and passes into the first or second segment of 
the coccyx, where perhaps the canal exists 
in a_ potential form, and, finally, it 
becomes attached to the dorsal surface of the 
coccyx (first or second segment). The filum 
terminale consists of two parts: the upper part, 
called the filum terminale internum, which is 
about 15cm long and descends from the second 
(or first) lumbar vertebra to the second sacral 
vertebra; and the lower part, called the filum 
terminale externum, which is the continuation 
of the filum terminale internum, about 8cm 
long, and attached to the dorsal surface of the 
first or second segment of the coccyx at its 
inferior end. 

The filum terminale consists of the pia mater, 
some nerve cells and fibres, and the dural and 
arachnoidal sheaths. The filum terminale inter- 
num is more or less the miniature spinal cord, 
as all the elements present in the spinal cord 
are also found there. The central canal which 
lies within the upper part of the filum terminale 
internum (a distance of about 5 or 6 cm, superior- 
ly) contains the grey matter around it. However, 
the neurogenic tissue begins to decrease gradually 
in the filum terminale, as it descends and there 
is a gradual shrinking of its tissues. 


The Central Canal 


There is a very narrow canal, called the central 
canal (the canalis centralis medullae spinalis), 
which is situated centrally in the grey matter 
of the spinal cord. It arises from the fourth 
ventricle of the hindbrain at the level of about 
the middle of the medulla oblongata, and 
descends through the lower half of the medulla 
oblongata to the upper end of the spinal cord 
at the level of the upper border of the atlas. 
From here the canal proceeds downwards to 
the conus medullaris, where it becomes dilated 
to form the terminal ventricle. The canal then 
passes into the filum terminale for about 5 or 
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6cm where it ends. It forms the neural part of 
the filum terminale. It is lined with ciliated 
ependymal cells and is filled with cerebrospinal 
fluid. 


The Brain (Encephalon) 


The brain is divided into three main parts: 
hindbrain (rhombencephalon), consisting of the 
medulla oblongata, pons and cerebellum; mid- 
brain (mesencephalon) consisting of the tectum, 
cerebral peduncles, and tegmentum; and fore- 
brain (prosencephalon), consisting of the end- 
brain (telencephalon) and interbrain 
(diencephalon). 

The brain stem is formed by the medulla 
oblongata, pons, and midbrain. In other words, 
the brain stem comprises practically all the 
parts, except the cerebellum and cerebrum. 


The Medulla Oblongata 


The medulla oblongata is a conical body, about 
2.5cm long. It is continuous with the upper 
end of the spinal cord at the level of the foramen 
magnum, and extends upwards to the lower 
margin of the pons. The medulla oblongata is 
divided into right and left halves by the anterior 
median fissure. Two bundles of nerve fibres, 
which arise from the cerebrum, descend through 
the crura cerebri and the pons to the anterior 
surface of the medulla oblongata to form the 
pyramids, lying on each side of the anterior 
median fissure. Most of the fibres of the pyramids 
decussate in the inferior part of the medulla 
oblongata to form the lateral corticospinal 
tract, and the rest descend without crossing, 
and form the anterior corticospinal tracts. 
They are called the pyramidal tracts. These 
tracts extend to the spinal cord. The communi- 
cation between the medulla oblongata and the 
spinal cord with the cerebellum is via two 
bundles of fibres, termed the interior cerebellar 
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peduncles, which arise from the medulla 
oblongata. 


The Pons 


The pons is the superior part of the hindbrain 
and is situated in front of the cerebellum. Its 
lower border is connected with the upper border 
of the medulla oblongata. It presents a broad 
convex ridge on its ventral surface, which 
separates it from the midbrain above, and the 
medulla oblongata below. The ridge is composed 
of transverse bundles of nerve fibres, and the 
pontine nuclei. These nerve-fibre bundles collect 
posteriorly, on each side, to form the middle 
cerebellar peduncle, which connects with the 
cerebellar cortex. This anterior ridge forms the 
basilar part of the pons. Two large bundles of 
nerve fibres, termed the crura cerebri, descend 
from the ventral surface of the midbrain to 
the basilar part of the pons where they form 
the longitudinal fascicles. Most of these fibres 
end in the pontine nuclei, and the rest pass as 
the pyramids from the lower border of the pons 
to the medulla oblongata. The dorsal part of 
the pons is continuous inferiorly with the medulla 
oblongata, and superiorly with the midbrain. 

The cerebellum is situated in the posterior 
cranial fossa, dorsally to the medulla oblongata 
and pons. It consists of two hemispheres. 


The Midbrain 


The midbrain is the short, thick necklike 
structure which connects the hindbrain on one 
side, and the forebrain on the other. It consists 
of the cerebral peduncles, including the teg- 
mentum, and the tectum. 

Each half of the ventral part of the midbrain 
extends superiorly to the corresponding half 
of the forebrain, and is called the cerebral 
peduncle. The ventral part of the cerebral 
peduncle is called the crus cerebri. The crus 


cerebri is a broad bundle of nerve fibres, which 
arises in the corresponding cerebral hemisphere, 
and descends to the pons and medulla oblongata. 

The dorsal part of the cerebral peduncle is 
called the tegmentum. It is composed of grey 
and of white matter, It is continuous inferiorly 
with the dorsal part of the pons, and superiorly 
with the hypothalamus. There is a thin layer of 
grey matter, called the substantia nigra between 
the crus cerebri and the tegmentum. 

The tectum is that part of the midbrain which 
is posterior to the aqueduct. It consists of four 
small swellings, two on each side, the superior 
and inferior colliculi, which are composed of 
gray matter. Each superior colliculus is connect- 
ed with the thalamus. The pineal body is situated 
between the superior colliculi. 


The Interbrain (Diencephalon) 


The interbrain is the inferior part of the fore- 
brain, lying above the midbrain. It consists of 
the thalamus, hypothalamus, metathalamus, 
and epithalamus. The thalamus forms the 
greater portion of the diencephalon. Medially, 
the two thalami are separated by the third 
ventricle. The thalamus consists of gray matter. 
It is the great sensory relay station and is inter- 
connected with most parts of the cerebral 
cortex. 


The Cerebrum 


The upper part of the forebrain is the endbrain 
(telencephalon), or the cerebrum. The funda- 
mental part of it is the paired cerebral hemi- 
spheres which form the largest part of the brain. 
There is a small unevaginated part under the 
large evaginated hemispheres, called the telen- 
cephalon medium. 

The two cerebral hemispheres are almost 
separated from each other by the longitudinal 
cerebral fissure (fissura longitudinalis cerebri) 
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in which is situated the falx cerebri. The surface 
of the hemispheres is convoluted. The elevations 
are called gyri. The gyri are separated from 
each other by grooves and fissures, called sulci. 
The interlobar sulci form lobes. There are four 
lobes in each hemisphere: the frontal lobe 
(lobus frontalis), parietal lobe (lobus parietalis), 
temporal lobe (lobus temporalis), and occipital 
lobe (lobus occipitalis). 

The convoluted surface of the hemispheres 
is covered by a layer of grey matter, consisting 
of nerve cells which are arranged in six strata. 
This cover of gray matter is called the cerebral 
cortex. Under this surface cortex lies the white 
matter. There is also the subcortical grey matter 
(basal ganglia) under the white matter. The 
white matter consists of the nerve fibres which 
are of three types: association fibres, which 
interconnect various parts of the same hemi- 
sphere; commissural fibres, which connect the 
parts of one hemisphere with those of the other; 
and projection fibres, which connect the cerebral 
cortex with other parts of the central nervous 
system. Of the commissural fibres, the corpus 
callosum is the most important. It is a thick, 
broad, arched body of nerve fibres, situated at 
the bottom of the longitudinal cerebral fissure. 
It connects one hemisphere with the other. 


The Ventricular System of the 
Brain 


The central canal of the spinal cord extends 
upwards through the foramen magnum into 
the inferior half of the medulla oblongata and 
opens into the fourth ventricle at about the 
level of the middle of the medulla oblongata. 
The fourth ventricle (ventriculus quartus) is 
the cavity of the hindbrain; it extends from the 
superior border of the pons to the middle of the 
medulla oblongata, and is situated in front of 
the cerebellum and behind the medulla oblonga- 
ta and pons. Its superior end is narrow and is 
continuous with the cerebral aqueduct. 

The cerebral aqueduct (aquaeductus cerebri) 
is an elongated narrow cavity, lying in the 
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midbrain. It communicates with the third 
ventricle above. The third ventricle (ventriculus 
tertius) is a narrow cavity the greater part of 
which lies in the interbrain between the two 
thalami, and only a small part of it extends 
into the telencephalon medium, and the lamina 
terminalis is its rostral boundary. The third 
ventricle communicates with the lateral 
ventricles above through the two interventri- 
cular foramina. The lateral ventricles (ventriculi 
laterales) are two c-shaped cavities, situated one 
in each cerebral hemisphere, and communicate 
with the third ventricle. 

The ventricles of the brain contain the cere- 
brospinal fluid through which they are in conti- 
nuation with the central canal of the spinal 
cord. The cerebrospinal fluid perhaps circulates 
around the brain and the spinal cord. The 
cerebrospinal fluid may serve to remove the 
metabolic waste products and to cleanse the 
nerve tissue. 


The Blue Line 


The blue line passes centrally through the filum 
terminale, spinal cord, and brain, as if it were 
the bisecting line, since these structures through 
which it passes show the bisectional pattern in 
their forms. The blue line, in reality, is the 
‘one-dimensional’ line, indicating the boundary 
of the material aspect of the body, and beyond 
which, and extramaterially, lies the nadi-chakra 
(the non-material power-field), the central aspect 
of which is the sushumna nad. The blue line also 
serves a practical purpose. It indicates certain 
borderland positions which have the greatest 
affinity with the chakras. 

The blue line starts centrally within the filum 
terminale at its inferior end, lying (according 
to our picture) at the level of the second segment 
of the coccyx. It then ascends centrally through 
the filum terminale to reach the caudal end of 
the central canal, lying about 5 or 6cm down 
in the filum terminale internum from its superior 
end. The blue line then passes into the central 
canal at this point, and ascends centrally through 
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the entire length of the central canal to the point 
where the central canal opens into the fourth 
ventricle, on a level with the middle of the 
medulla oblongata. 

The blue line now passes centrally through 
the fourth ventricle, the cerebral aqueduct. 
and then the third ventricle, lying in the dien- 
cephalon. Thereafter the blue line passes through 
the rostral end of the third ventricle in its telen- 
cephalic part, the so-called telencephalon 
medium, to reach the lamina terminalis. From 
here it ascends through the anterior commissure. 
farnix, septum pellucidum, and corpus callosum. 
Finally, the blue line passes into the longitudinal. 
cerebral fissure which is situated between the 
two ‘cerebral hemispheres, and reaches a central 
point of the cerebral cortex, above which lies 
the bregma. 


The Course of the Sushumna 


The blue line indicates indirectly the course of 
the sushumaa nadi. The sushumaa rises as the 
pranic radiation-line of deep red colour from 
the force-concentration centre, termed the 
kanda-mula. The kanda-mula is situated extra- 
materially at a position which corresponds 
approximately to the point lying just below, 
but intimately connected with, the inferior end 
of the filum terminale. The sushumaza starts from 
the central aspect of the kanda-mula. The kanda- 
mula is situated just below, but closely connected 
with, the starting point of the blue line. The 
sushumna ascends, as the blue line does, through 
the filum terminale, central canal, fourth ventri- 
cle, cerebral aqueduct, third ventricle, telen- 
cephalon medium, anterior commissure, farnix, 
septum pellucidum, corpus callosum and longi- 
tudinal cerebral fissure, and reaches a central 
point of the cerebral cortex. This is the superior 
end point of the sushumna. This terminal point 
of the sushumna has been technically termed 
the talu-mula, brahmarandhra, and dwadashanta. 

The wajra nad?, which is situated within the 
sushumna as its second internal nadi, is vermilion 
red in colour, and arises from the same starting 


point as the sushumaa (remaining within it), 
following the course of the blue line, and termi- 
nates where the sushumna ends. The chitrinz is 
situated within the wajra as the third internal 
nad, and is white in colour. It begins at the 
starting point of the wajra (and, consequently, 
of the sushumaa) and proceeds upward along 
with the wajra, following the course of the blue 
line, and ends at the terminal point of the 
wajra and suskumna. The brahma nadt is situated 
within the chitrinz. It starts from the muladhara, 
that is, a little above the starting point of the 
sushumaa, or, more precisely, just above the 
inferior end of the blue line. The brahma nad: 
ascends along the chitriz: (being within the 
chitrinz), following the course of the blue line, 
and terminates at the superior end points 
of the chitrini, wajra, and sushumna. Therefore, 
the terminal points of all the four nadis are the 
same. These nadis have been clearly shown in 
the figure, Plate 26. 


Ida and Pingala 


Kanda-mula is the power station from which 
the sushumna, ida and pingala have arisen as 
pranic  radiation-lines. The kanda-mula 
is situated at an extra-matcrial position just 
below the caudal end of the filum terminale, 
and under, but in contact with, the muladhara 
chakra. The sushumna starts from the central 
aspect of the kanda-mula and rises straight 
through the filum terminale, central canal and 
ventricles to the cerebral cortex where it ends. 
The sushumna, in its upward course, is 
spiraliform. 

The ida originates from the left aspect of the 
kanda-mula and runs outside the vertebral 
column, and then ascends, remaining on the 
left side of it, and reaches the ajna chakra 
where it joins the sushumaa. Similarly, the 
pingala starts from the right aspect of the 
kanda-mula, proceeds outside the vertebral 
column, and extends upward, remaining on 
the right of the vertebral column, and reaches 
the ajna when it joins the sushumna. So the 
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positions of the ida and pingala in relation to the 
sushumna are: the sushumna assumes a central 
position and the ida is on its left side, and the 
pingala on its right side. The upper ends of the 
ida and pingala are in the ajfia where they are 
in union with the sushumna. But the sushumna 
does not terminate here. It goes upwards to the 
cerebral cortex point and ends there. 

The ida and pingala assume two positions in 
their upward courses: bow and half-coil. In 
the bow position, the ida and pingala, in their 
upward course, become like a bow, the one 
end of which is in the kanda-mula, and the other 
end is in the aja. In the half-coil position, the 
ida and pingala, in their upward course, go 
round the chakras—-muladhara, swadhishthana, 
manipura, anahata and wishuddha—in a semi- 
circular way by alternating their courses from 
left to right and right to left, and reach the 
ajina. (See Plate 26.) 


Positions in the Chitrinz 


The positions are normally formed by the 
chitra-power-centralization at certain points 
along the course of the chitrint nad. This 
centralized and plexiform power arrangement 
is technically called the chakra or lotus. The 
positions indicate the locations of the chakras 
in the chitrinz. 

It is very difficult for a beginner, practising 
concentration to form a clear notion of the 
locations of the chekras in the chitrin. An 
advanced layayogi ‘sees’ the chakras in deep 
concentration, there is no problem for him. 
To help the beginners, the gurus have introduced 
a method of sensing the positions in the chitrint 
by determining certain borderland physical 
positions which are linked with the chitrini 
positions. These physical positions are enlivened 
by thought-concentration and become the 
centres of receiving the replicas of the chakras. 
This increases the depth of concentration, and, 
in proper time, thought-concentration is finally 
transformed into dhyana. 

These physical positions are near, and closely 
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connected with, certain vertebro-cranial points, 
which again correspond approximately to cer- 
tain surface points. The surface points are 
particular points in the specified external areas 
or regions of the body. The surface points cor- 
respond approximately to certain vertebral 
and cranial points which are very closely related 
to the physical positions where the replicas of 
the chakras appear in thought-concentration. 
A layayoga guru is able to make his pupil feel 
the chakras by placing his fingers (the guru's) 
on the appropriate points of the pupil's back. 

To determine the vertebro-cranial points 
in relation to the surface points, a number of 
roentgen pictures of some of our pupils were 
taken. The surface-vertebro-cranial relations, 
based on these pictures, are shown in the figure, 
Plate 27. 


Surface and Vertebro-cranial 
Relations (Plate 27) 


There are ten surface points: 


1 Perineal Point, situated in the perincal 
region. It corresponds to the vertebral 
point which lies in the second segment of 
the coccyx, where the filum terminale 
ends caudally. This we call the coccygeal 
point. Very close to the last-named point 
is also the caudal end of the blue line. 

At this point of the blue line is situated 
physical position 1 which indicates approxi- 
mately the location of the muladhara 
chakra in the chitrint. 

2 Genital Point, situated, in the male, 
at the root of the penis, and, in the female, 
in the clitoral region. It corresponds to the 
vertcbral point which lies in the fourth 
sacral vertebra. This is called the sacral 
point. The sacral point corresponds to a 
point in the blue line which is within the 
filum terminale. At this point in the blue 
line is situated physical position 2 which 
indicates approximately the location of the 
swadhishthana chakra in the chitrinz. 
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3 Navel Point, situated in the abdominal 


region. It corresponds to the lumbar point, 
lying in the fourth lumbar vertebra. The 
lumbar point corresponds to a point in 
the blue line which is within the filum ter- 
minale internum. At this blue-line point 
lies physical position 3 which indicates 
approximately the location of the mani- 
pura chakra in the chitrini. 

Thoracic Point, situated in the thoracic 
region, on a level with the middle of the 
heart. It corresponds to the thoracic 
vertebral point, lying in the ninth or 
tenth thoracic vertebra. The thoracic 
vertebral point corresponds to a point 


sin the blue line which is situated within 


the central canal of the spinal cord. In 

this blue-line point lies physical position 

+ which indicates approximately the 
location of the anahate chakra in the 
chitrini. Just below the anahata is situated 
the hrit chakra, also in the chitrizz. 
Cervical Point, situated in the neck region. 
It corresponds to the cervical vertebral 
point, lying in the fourth cervical vertebra. 
The cervical vertebral point corresponds 

to a point in the blue line, which lies within 
the central canal of the spinal cord. In 

this blue-line point lies physical position 

5 which indicates approximately the 
location of the wishuddha chakra in the 
chitrinz. 

Nasal Point, situated in the nasal region, 
between the apex and the middle part of 
the external nose. It is equivalent to the 
palatine point. The nasal point corresponds 
to the medullary point, lying in the medulla 
oblongata. The medullary point corresponds 
to'a pint in the blue line which is approxi- 
mately at the junction between the rostral 
end of the central canal in the medulla 
oblongata and the lower part of the fourth 
ventricle. In this blue-line point lies physical 
position 6 which indicates approximately 
the location of the talu chakra in the 
chitrint. 

Eyebrow Point, situated in the space 
between the eyebrows. The eyebrow point 
corresponds to the ventricular point A, 


Table 12.1 


Chakra-location Table 


Location of the Chakras 


Surface Point 


Vertebral Point 


Cranial Point 


Blue-line Point 


Location of Chakra 


in Chitrini 


5 


10 


Perineal Point 


in perineal region 


Genital Point 
at root of penis 


Navel Point 
in abdominal 
region 


Thoracic Point 
in thoracic 
region 


Cervical Point 
in neck region 


Nasal/palatine/ 
Point in nasal 
region 


Eyebrow Point 
in space 
between 
eyebrows 


Forehead 
Point A in 
forehead 


T orehead 
Point B above 


forehead point A 


Head Point 
above forehead 
point B 


Coccygeal Point 
in segment II of 
coccyx 


Sacral Point 
in sacral 
vertebra IV 


Lumbar Point 
in lumbar 
vertebra 1V 


Thoracic Vertebral 
Point in thoracic 
vertebra IX or X 


Cervical Vertebral 
Point in cervical 
vertebra IV 


Medullary Point 
in medulla 
oblongata 


Ventricular 
Point A in 
caudal part of 
ventricle IIT 


Ventricular 
Point B rostral 
part of 
ventricle II] 


Telencephalic 
Point in 
telencephalon 


Cerebral Point 


in cerebral cortex 


Physical Position | 
at caudal end of 
blue line 


Physical Position 2 
blue-line point 
lying within filum 
terminale 


Physical Position 3 
blue-line point lying 
within flum 
terminale internum 


Physical Position 4 
blue-line point 
lying within 
central canal of 
spinal cord 


Physical Position 5 
blue-line point lying 
within central canal 
of spinal cord 


Physical Position 6 
blue-line point lying 
al junction of rostral 
end of central canal 
and lower part of 
ventricle IV 


Physical Position 7 
blue-line point lying 
in caudal part of 
ventricle III 


Physical Position 8 
blue-line point 
lying in rostral part 
of ventricle II 


Physical Position 9 
blue-line point lying 
in telencephalon 


Physical Position 10 
at upper end of blue 
line, lying in 
cerebral cortex 


| Muladhara Chakra 


2 Swadhishthana 
Chakra 


3 Manipura Chakra 


5 Anahata Chakra 


4 Hnit Chakra 
Just below enahata 


6 Wishuddha 
Chakra 


7 Talu Chakra 


8 Ajna Chakra 


9 Manas Chakra 


10 Indu Chakra 


11 Nirwana Chakra 


The Chakra System 


lying in the caudal part of the third 
ventricle. The ventricular point A corres- 
ponds to a point in the blue line, which 

lies in the caudal part of the third ventricle. 
In this blue-line point lies physical position 
7 which indicates approximately the 
location of the ajna chakra in the chitrinz. 

8 Forehead Point A, situated in the forehead. 
It corresponds to the ventricular Point B, 
lying in the rostral part of the third ventricle 
in the telencephalon medium. The ventri- 
cular point B corresponds to a point in 
the blue line, which lies in the rostral 
part of the third ventricle. In this blue- 
line point lies physical position 8 which 
indicates approximately the location of 
the manas chakra in the chitrizz. 

9 Forehead Point B, situated in the forehead, 
just above the forehead point A. It corres- 
ponds to the telencephalic point, lying in 
the region where the lamina terminalis 
and commissura anterior are situated. 

The telencephalic point corresponds to 

a point in the blue line in the telencephalic 
region where lie the lamina terminalis and 
commissura anterior. In this blue-line 

point lies physical position 9 which indicates 
approximately the location of the indu 
chakra in the chitrinz. 

10 Head Point, situated above the forehead 
point B. It corresponds to the cerebral 
point, lying in the cerebral cortex. The 
cerebral point corresponds to the upper 
end-point of the blue line, situated in the 
cerebral cortex. In this blue-line point 
lies physical position 10 which indicates 
the location of the nirwana chakra in the 
chitrin. The upper end of the blue line 
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indicates the terminal points of the 
sushumna, wajra, chitrint, and brahma 
nadi, and at this terminal point of the 
chitriz: lies the nirwana chakra. 


There are two chakras which are not located 
in the chitrinz. These are the guru chakra, and 
the sahasrara, which is above guru but is in 
connection with it. The upper end of the chitrin 
lies intracranially, and is marked by the presence 
of the nirwana chekra. Beyond the intracranial 
end of the chitrint and the nirwana chakra is 
the extracranial void-region where lie the guru 
chakra and sehasrara. The intracranial end of 
the chitrimt, and, consequently, the nirwana 
chakra are connected to the guru chakra by 
wisarga (power-bridge). Wisarga consists of 
two rings arranged vertically. The lower ring 
is placed in close contact with the intracranial 
end of the chitrizz, and the upper ring lies in 
close contact with the guru chakra. This means 
that the void-region is crossed by the wisarga 
from the nirwana chakra to the guru chakra. 

The location of the chakras can _ be 
summarized as shown in Tables 12.1 and 12.2. 


Table 12.2 Chakra-location table 


Region Location of’ Chakra 


Wisarga 

bridges the void-region 
between nirwana 

and guru 

Void-region | 

lying extracranially 
Void-region 2 

lying extracranially 


Guru Chakra 


Sahasrara 


PART 3 


CONCENTRATION 
PRACTICES 


CHAPTER 13 


Physical Purification and 


Vitalization 


It is often ignored that the body plays an import- 
ant role in the development of mental calmness 
and concentration. Only a purified and vital 
body can function efficiently at a certain organic 
functional level without radiating disturbing 
influences on the mind. 

The brain which is the central organ of the 
body is connected with the mind. A high order 
of functional activities of the brain depends 
very much upon the state of the blood and its 
adequate circulation through the brain. The 
blood functions affect the cardiac, respiratory, 
alimentary, eliniinative, endocrine and muscular 
functions. Physical culture, based on hathayoga, 
should be adopted for the normalization of the 
body as a whole. 


Normalization of the eliminative functions 
of the body is an essential factor of blood purifi- 
cation and this creates a very favourable 
condition in the brain for its more perfect 
functioning. Some surplus materials tend to 
accumulate in the body during the course of 
time which do not contribute to its vital functions. 
This state is mainly due to a lack of vigorous 
blood circulation, consumption of foods in 
excess of the body's needs, and the bacterial 
unhealthfulness of the colon. 

Fasting is a natural means of consumption 
and elimination of the accumulated materials. 
So, it is a very important factor in the purifica- 
tion of the body. By fasting, all the organs of the 
body are rested and become functionally more 
efficient. Moreover, the cells of the body are 
reenergized. However, knowledge of how to 
fast properly is very important. 


Blood circulation should be accelerated above 
the normal resting level by muscular exercise. 
General muscular exercise serves this purpose. 
Automatic deep breathing exercise should be 
a part of the general exercise. Running at slow 
and moderate speeds, and swimming are 
excellent automatic deep breathing exercises. 
In growth-strength exercise, vigorous circulation 
takes place in the skeletal muscles. In constitu- 
tional exercise, circulation is increased in the 
skeletal muscles as well as in the vital organs. 

Pranayamic breathing has special value, so 
it should be an important part of exercise. In 
pranayamic breathing, circulation is accelerated 
through the activities of the respiratory muscles 
and the big muscles of the body remain inactive. 
Under this condition, the increased circulation 
seems to produce better effects on the nervous 
system and the internal organs, as the muscular 
avidity for materials from the blood is less. It 
is our experience that circulation should be 
accelerated both by muscular exercise and 
pranayamic breathing in order to develop and 
maintain a high degree of efficiency of 
the nervous system and vital strength. 

Kumbhaka (breath-suspension) is an essential 
part of pranayamic breathing. It produces a 
specific effect on brain functioning. By 
kumbhaka, a measured compression on _ the 
brain can be applied through compression on 
the ventricles of the brain and the subarachnoid 
space by causing an increased venous pressure 
of the brain. This compression arouses the vital 
activities of the nerve cells. In a prolonged 


kumbhaka, outwardly directed mental 
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tendencies causing mental disturbances begin 
to be internalized, and an inner calmness 
develops. The practical aspect ofthe purificatory 
and vitalizing processes of physical culture 
can be briefly considered under the following 
five headings: purification, internal cleansing, 
diet, muscular exercise and  pranayamic 
breathing. 


Purification 


Undertake a short fast. It cleanses the system, 
improves the power of digestion and absorption, 
gives the body a physiological rest and builds 
vitality. The duration of the fast is three days. 
The three-day-fast with colon washing will 
remove all the accumulated contents ofthe colon 
and make it clean and healthy. 

First day of fasting. 

After a normal evacuation of the bowels in 
the morning, take a glass (about 300-350ml1; 
10 or 12 ozs) of lactose drink. This consists of 
a glass of warm water in which lactose (2 or 
3 heaped table-spoons) has been mixed and 
flavoured with fresh lemon juice. Then rest for 
30 minutes. Thereafter, water should be drunk 
in the following manner: 

Drink a cup of warm water with a little lemon 
juice taken at intervals of 30 or 40 minutes for 
3 hours. If there are free evacuations of the 
bowels during the water-drinking period or 
immediately afterwards, it is not necessary 
to cleanse the colon with water. Then take a 
bath and rest. During the resting period, a cup 
of cold water can be drunk now and then. But 
ifthere is no evacuation ofthe bowels, or evacua- 
tions are not satisfactory, then cleanse the colon 
thoroughly by autolavage. There should be three 
or four lavages. Then cleanse the stomach by 
gastric lavage (only once). Thereafter take a bath 
and rest. In the evening, take a glass of fresh 
orange juice. 

Second day of fasting. 

In the morning, start water-drinking (warm 
water with fresh lemon juice) for 3 hours as 
on the first day. Then colonic autolavage, bath 
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and rest as before. Drink a glass of fresh orange 
juice in the evening. 

Third day of fasting. 

Same as second day. 

On the fourth day, the fast should be broken. 
In the morning, perform colonic autolavage 
once. Then take a bath. Thereafter, take 250 ml 
(8 ozs) of fresh orange juice 4 times a day. 
Drink cool water as desired. 

On the fifth day, take a milk diet, a milk- 
fruit diet, or a fruit-greens diet with some milk; 
continue the diet for 7 or 10 days. Thereafter, 
normal diet should be adopted. 

This mode of purification can also be done as 
a yearly cleansing. 


Internal Cleansing 


The abridged yogic internal cleansing comprises 
oral cleansing, gastric autolavage, colonic auto- 
lavage, and pharyngonasal water bath. A special 
colonic exercise has also been described here. 

Oral cleansing. 

Clean the teeth with a fresh tooth-stick made 
of the semi-hard twig of some suitable plant, 
or a good toothbrush and toothpaste. Use a 
tonguescraper in cleansing the tongue. The 
thumb should be used in cleansing the palate. 
Plenty of water should be used in oral cleansing. 
The mouth should be well-rinsed. Oral cleansing 
should be done every day in the morning. 

Gastric autolavage. 

Drink 4 to 6 glasses of water and vomit it out. 
This gastric cleansing should be done when the 
stomach is empty. So, the best time for it is the 
morning, after oral cleansing. It can be done 
about once or twice a month, and during fasting. 

Colonic autolavage. 

Assume a squatting posture in a bathtub filled 
with water about navel-deep, or in a basin with 
water. Suck water into the colon through the 
rectum and get it into the caecum. Then 
evacuate the bowels. The temperature of the 
water should usually be lukewarm. For a 
thorough cleansing, suction, from three to four 
times, should be done in the morning when the 


stomach is empty. It is done during fasting. 
Suction is also done in the evening, after exercise 
and before dinner; this suction is usually done 
once. Thorough cleansing can be done once a 
week, or once a fortnight or every month. 
Evening suction can be done once or twice a 
week. 

Care should be taken not to depend too much 
on colon washing. Colonic health and efficiency 
should be developed by exercise and diet. 
Washing is a supplementary means, but it is 
also necessary. 

There is a special colonic exercise which is 
helpful in training the colon to evacuate com- 
pletely. This exercise should be done in the 
morning when the stomach is empty and, if 
possible, after a normal evacuation of the bowels. 
Laxative foods should be added to the diet in 
varying proportions according to need. The 
technique is as follows. 

First suck water through the rectum to reach 
only the lower half of the descending colon. 
Retain the water and then perform the following 
abdominal exercise in this order: (1) Nouh, 
from right to left, 15 to 30 times; (2) Nouli, 
rolling, 15 to 30 times; (3) Downward abdominal 
wave-motions, 15 to 30 times. Rest. 

There may be an evacuation after this ex- 
ercise; ifnot, do not worry. Practise this exercise 
either every day or on alternate days, until 
colonic efficiency is sufficiently developed. 

There is also a suggestion-method which is 
helpful in making the colon evacuate normally. 
Suggest to your colon, with concentrated 
thought and with the belief that it will obey it, 
that it should function normally and effectively 
every day. Do it for a few minutes. It can be 
done any time. Mental calmness is very helpful 
for the evacuative function of the colon. 

Pharyngonasal water bath. 

Take a glassful of water. Draw the water 
through the nostrils and eject it through the 
mouth. The water should be lukewarm or cold 
(not too cold). Take about 450 ml (15 ozs) 
of water. This should be done every day in the 
morning, preferably after oral cleansing. 


Physical Purification and Vitalization 


Diet 


Prana as life-dynamism infuses its ojas (intrinsic 
force) into a suitable form of matter by which it is 
transformed into a living body. Ojas operates 
in the living body, as the basic life-force, and 
from it three fundamental principles of operation 
have come into being, by which the body is 
maintained as living matter, termed protoplasm. 
Brahmanic physiology does not accept that 
protoplasm itself is the life-substance but ex- 
plains that life-force is not a part of matter. 
It is accepted as a subtle force capable of being 
infused into matter and making it life-like. 

The cells of the body are not life-substance 
units, or life-minims. If it were so, then there 
would have been life in the atoms of which the 
cells are constituted; but there is no trace of 
life in them. Atreya says that the body and its 
different structures are composed of innumerable 
extremely minute and imperceptible  con- 
stituents, that is, atoms. The atoms are the 
minima of matter and they maintain the entire 
material structure. Atoms maintain the material 
aspect of protoplasm, in which the life-force 
functions. This physiological dualism was the 
accepted theory in ancient Indian physiology. 

The three principles, by which the body as a 
living organism is maintained are technically 
termed wayu, agni or pitta, and soma or kapha. 
Wayu is the principle of bioenergy. It operates 
in the body in relation to, and in cooperation 
with, agni and soma. Agni is the catabolic 
principle by which substances of the body are 
broken down to release energy to be utilized in 
the bodily functions. On the other hand, soma 
is the anabolic principle by which the broken 
down parts of the body are reconstructed and 
also new construction is effected. The anabolic 
processes require energy to function and this 
energy is released by the catabolic processes. 
The catabolic functions also require energy and 
that is connected with wayu. 

Agni is in the nature of fire to which the 
oblation of substances in the body is naturally 
and constantly being offered owing to the 
influence of ojas. Bioenergy which remains 
latent in the tissues or substances in the body be- 
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comes available to the body as energy for motion 
and heat by the action of agni, that is, catabolism. 
The cellular, nervous and endocrine activities, 
and all other organic functions are carried out by 
activated bioenergy. The heat which is thus 
produced cannot be changed into any other 
forms of energy. Heat is necessary for the body. 
It is associated with all functional activities and 
it maintains the normal body temperature. 
The excess of heat is eliminated from the body 
by evaporation, convection and conduction. 

The action ofagni, at a certain point, causes a 
reaction in bioenergy which then tends to 
conserve the substances of the body and energy. 
This activates soma which exhibits its 'cooling' 
function. Soma utilizes the energy released by 
catabolism in its cooling process of synthesizing 
substances which become parts of the body. It is 
anabolism. All the processes which are going on 
in the body - the breaking down of substances 
and the release of energy on the one hand, and, 
on the other hand, conservation of substances 
and energy - are due to pranic ojas, and, 
consequently, they are pranic functions in the 
body and are technically termed pranana, i.e., 
what is now known as metabolism. 


There are a number of root substances or 
constituents of the body, which maintain its 
integrity. These substances are the main sites 
where the action ofojas as the vitalizing principle 
is more forceful. These substances have been 
termed dhatus. A dhatu is that which holds, 
maintains or contains the concentrated ojas. 
Ojas is in all parts ofthe body, but it is in greater 
concentration in dhatus. There are seven kinds 
of dhatus, viz., rasa (body-water), rakta (blood), 
mangsa (muscle), meda (fat), asthi (bone), 
majja (marrow) and _ shukra (gonadal  sub- 
stances). The degree of concentration of ojas 
in all dhatus is not the same. It is lowest in body- 
water, and highest in gonadal substances. 

Dhatus are not exactly the tissues of the body. 
A tissue is a collection of similar cells and their 
intercellular substances, having a _ particular 
function. It is the basic anatomical and phy- 
siological component of the body. The basic 
tissues of the body have been classified as these: 
epithelium, connective tissue, skeletal tissue, 
muscular tissue and nervous tissue. Adipose 
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tissue has been included in the connective tissue. 
The fluids of the body have not been included 
here. The fluids are blood, lymph and tissue 
fluids. Cartilage has been included in the skeletal 
tissue. The muscle tissue presents three forms: 
skeletal, cardiac and smooth. 

On the other hand, rasa (colourless fluid) 
and blood are enumerated as two_ separate 
dhatus; fat has been taken as a dhatu; marrow 
and gonadal substances have been counted as 
two kinds of dhatus. It appears that marrow 
(majja) has been used here in a broader sense 
to include not only bone marrow but also 
marrow-like spinal cord and brain, that is, 
nerve tissue. So, practically all dhatus, except 
gonadal substances (shukra), are tissues, and 
they function like a tissue. 


Rasa is the water content of the body. It is 
in all parts of the body. The water content is 
higher than solids. About 60 per cent of the body 
is water. The entire body water may be divided 
into two parts: intracellular and extracellular. 
The intracellular fluid is more than half of the 
total body water. The rest is the extracellular 
fluid which comprises interstitial fluid, lymph, 
plasma water, and fluids in the cartilage and bone 
(transcellular fluids). 

The influence of ojas makes body-water a 
most important element in the body, and 
without it life-processes cannot function. First 
of all, substances which are catabolized to re- 
lease energy, and substances which are an- 
abolized for the conservation of body tissues 
and energy come from outside the body as 
foods. The natural foods need to be transformed 
into their simpler forms for absorption into 
blood. This is done in the alinientary canal. 
Digestion requires a certain amount of water 
in the stomach and small intestine. The main 
sources of water in the gastrointestinal tract 
during digestion are water which has _ been 
drunk, water-content of foods, and fluids secreted 
by the salivary and gastric glands, small intestine, 
pancreas and liver. 

Now, purified and fluidiform basic food 
substances are absorbed through the intestinal 
mucosa into the blood plasma. In the plasma 
the blood cells are suspended. Since the plasma 
and the cells, in the form of a red fluid, are 


enclosed within the blood vessels, blood has 
been regarded as a distinct dhatu. Plasma is 
actually a part of the extracellular fluid. A 
continuous transference of the nutrients occurs 
from the blood plasma to the interstitial fluid 
in the capillaries, and then from the interstitial 
fluid to the intracellular fluid. This process also 
removes excretory substances from the cells to 
the extracellular fluid. So, we see that body- 
water (rasa) plays a most important role in 
pranana (metabolism). But this transport system 
is maintained by the blood movement through- 
out the body. The blood movement is prin- 
cipally maintained by the heart, and is assisted 
by the vascular smooth-muscle and _ skeletal 
muscular movements. Ojas is here in higher 
concentration. It is the red cells which carry 
oxygen to the cells. 


The next higher dhatu is muscle. Muscle 
consists of cardiac, smooth and skeletal. Cardiac 
muscle has an inherent power to exhibit auto- 
matic rhythmic contraction which is utilized 
as a pump to maintain blood circulation. The 
level of circulation can be increased by muscular 
exercise. It is the skeletal muscles which can 
be willed to make movements. Muscular 
movements have far-reaching effects on 
the body. The entire organic system, in- 
cluding the nervous system, can be influenced 
favourably and its functions can be improved by 
muscular exercise. Muscular exercise comprises 
posture exercise, contraction-control exercise, 
growth-strength exercise and speed-endurance 
exercise. Smooth muscle is widely distributed 
in different organs. It is found in the alimentary 
canal, kidney, ureter, bladder, urethra, trachea, 
bronchus, and female and male sexual organs. 
The movements of smooth muscle are 
involuntary, but the skeletal muscular move- 
ments exercise a great influence on it. The ojas 
concentration in the muscles is high, and, 
consequently, muscle exhibits dynamic function 
by which every part of the body is influenced. 


The next is fat. In the body, fat is found in 
three main forms: neutral fat (triglycerides), 
phospholipids and cholesterol. Phospholipids 
and cholesterol are integral parts of the cells. 
However, large quantities of fat are stored as 
neutral fat in the adipose tissue - the fat depot. 
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The fat-absorbing adipose tissue, which is the 
main part of meda dhatu, is able to take up 
excess fat, store it, and then release it when the 
body needs it. Another unusual function of 
fat is to form a thin sheath of subcutaneous fat 
over the skeletal muscles, which gives them a 
smooth appearance. Such fat-coated muscles, 
if rightly developed, are able to exhibit great 
strength and very strong contractive power, 
by which they are made to appear as hard as 
rock. These muscles can also be made to relax 
voluntarily to such an extent that they seem as 
soft as butter. 

Then comes bone. 11 gives support and stability 
to the body and is involved in motion. The next 
is marrow. As bone marrow, it is the source of 
the red blood corpuscles. Marrow as brain is the 
fundamental control centre of the body, and it is 
the only organ which reacts in response to mental 
activities. Ojas is very active here. 


Sexual Dynamism 


Shukra is the seventh dhatu, in which the 
concentration of ojas (life-force) is the greatest. 
Shukra is, fundamentally, sexual energy, 
functioning in relation to, and as an essential 
part of, sexual secretions produced by the 
sexual glands of the female and male. Sexual 
secretions are both external and internal. This 
energy system is sexual dynamism, which creates 
the sexual urge involving emotions, thoughts 
and body. The urge is the continuous sexual 
impulse towards consummation by overcoming 
all obstructions. So, the desire for enjoyment, 
and the enjoyment itself, are not artificial but 
real. The desire is not a graft, but a part of blood- 
bone-muscle-mind. No amount of moralizing 
or philosophizing is helpful in nullifying the 
desire. 

It has been suggested that if a large amount 
of energy is spent by doing heavy or long- 
continued muscular exercise, the strength of 
the urge may be decreased until it is almost 
dormant. There may be a temporary lack of 
desire due to an accumulation of a very large 
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amount of fatigue-products in the system. But 
as soon as the body recuperates, sexual desire 
returns. In many cases even heavy exercise 
fails to suppress desire. Consequently, it is 
difficult to get rid of the ‘horror of sex'. Prolonged 
mental work also does not help. Of course, it is 
possible to lessen its intensity by devotion to 
certain ideals with great fervour and attention. 
When the desire is quiescent, this diversion 
may afford temporary relief, but when it is 
ardent, the ideal is shattered. 


It has been said that unusually intelligent 
and brilliant persons lead a sexually continent 
life. A few examples, which include Newton, 
Kant, Pascal, Carlyle, Leibniz and Beethoven, 
are given as demonstrations. But it has also 
been stated that these men were unbalanced 
and unhealthy. However, there have been also 
highly intellectual persons and even geniuses 
who have led a loose sexual life. The author 
was acquainted with a highly intelligent man 
who knew more than thirty oriental and 
occidental languages, but led a loose life and 
died prematurely. He also knew a talented 
musician who showed extraordinary ability 
in vocal music, but had very loose sexual morals. 
The effects on intelligence of conservation of 
sexual energy have not been clearly demon- 
strated, because it is very difficult to find a 
person with brilliant thoughts, leading a life 
in which the sex urge has been fully controlled. 


Does great muscular strength require com- 
plete sexual control ? Not a single strong man can 
be found who has led a life of complete sexual 
continence. During intensive physical training, 
some strong men stop entirely all sexual in- 
dulgence, as the champion wrestlers of India, 
or the boxing champions of the West, while 
others follow moderation. Anyhow, heavy train- 
ing indicates the necessity of stopping com- 
pletely or partially sexual wastages. There are 
also examples of strong men who led a loose 
sexual life. 

Food has a great influence on sexual impulse. 
A well-balanced nutritious diet maintains 
sexual desire and vigour at a high level. The 
effects of milk or meat are practically the same. 
An exclusive milk diet does not cause a cessation 
of sexual desire. A lactovegetarian diet, an 
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essentially herbivorous diet or a mixed diet- 
all have the same effects. A restricted diet does 
not affect sexual desire very much; in some 
cases it may be reduced. 

An ascetic mode of life, with reduced diet 
and sleep and endurance of the rigours of the 
seasons, does not make desire impotent; in 
certain cases, it may reduce sexual desire. It has 
been said that a restricted protein diet decreases 
sexual desire. Evidence shows that a diet com- 
prising rice, vegetables and some fish maintains 
strong sexual desire. Overeating stimulates sexual 
desire. Similarly, highly complicated and rich 
food has the same effect. A short fast does not 
decrease sexual desire, but a prolonged fast 
causes a decrease. 

What do the yogis say about this question? 
First of all, let us investigate the mode of life 
they usually lead. We can classify the yogis 
into two groups: ordinary practitioners, and 
yoga masters. The yoga practitioners are advised 
to restrain sexual desire; and they try to do so 
as best they can. The net result is that they 
generally lead a well-controlled sex life in which 
all excesses have been abandoned, but com- 
plete control is rarely attained. 

If we investigate the lives of yoga masters, 
we find that there are two categories: those who 
have led a partially controlled, and those who 
have led a completely controlled, sex life. 
Goutama Buddha, Chaitanya, Bhaskarananda 
and Ramakrishna were married. Buddha and 
Bhaskarananda each had one son in the earlier 
part of their lives, and thereafter led lives of 
complete control. On the other hand, though 
Chaitanya and Ramakrishna were married, they 
had no children, and there is reason to assume 
that they led a life ofcomplete control. 

Shahkaracharya, Tailanga Swami, Bama- 
kshepa and Lokanatha were unmarried and led 
a life of complete sexual control. These are a 
few examples. But there were, and still are, 
yogis advanced in yoga some of whom lead 
(and led) a partially controlled sex life, whereas 
others lead a fully controlled sex life. 

Strict sexual control is necessary when practis- 
ing advanced kumbhaka (breath-suspension). 
A pupil, who has prepared himself by under- 
going a purificatory process and is mentally 


clean, experiences an inner reaction during the 
practice of kumbhaka, if he has had sexual 
intercourse. The reaction indicates that both 
cannot go together. There are some persons 
who are unable to abandon sexual indulgence 
completely, and, consequently, they have to 
give up the practice of kumbhaka. 

At a lower level of concentration, complete 
sexual control is not indicated, but there must 
be moderation, never excess. At a higher level 
of concentration, full sexual control becomes 
automatic; it is naturally established. 

In yoga, there are two most important pro- 
cesses of gaining voluntary control over the 
sex urge: wajroli and sahajoli. Wajroli control 
is extremely difficult, and it is only possible 
for advanced pupils to undertake it. However, 
when wajroli. is mastered, the full control over 
orgasm and ejaculation in the male, and over 
orgasm and fully developed ‘receptivity’ in 
female is attained. The whole sexual process 
is completely under control. 

Sahajoli is comparatively easier. A process 
of sense-withdrawal at different stages of con- 
tact, executed both passively and dynamically 
at exact points, is the fundamental part of 
sahajoli. A well-restrained indulgence at certain 
intervals is permitted during the first stages of 
the practice. The essential part of the process 
is to sublimate sexual energy in contact-control, 
in deep concentration. The amaroli process 
gives a pupil the necessary vigour which 
is required for the _ practice of  sahajoli. 
It is essentially a chemical regulation ofthe body. 


Functions of Food 


Food is the fuel which keeps the metabolic 
fire burning in the body. Therefore, its nature 
and functions should be rightly understood. 
Food contains substances, the qualities of 
which are indicated by their specific flavours. 
Flavour is the expression of the taste quality 
belonging to ap-energy which becomes linked 
to the fluid aspect of the material body. So, 
the flavour which is in the fluid portion of food 
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is the indicator of the nature and quality of the 
substance contained in food. All foods can be 
classified according to their predominant 
flavours. There can be a mixture of flavours 
in a food, indicating that that food contains a 
mixture of substances. Sometimes a flavour may 
be masked owing to different combinations. 

There are six original flavours: sweet, acid, 
saline, pungent, bitter and astringent. Con- 
sequently food can be classified into six groups. 
Foods belonging to the sweet-flavour group have 
these main qualities: (1) Bringhana, that is, 
substances which cause tissue repair and pro- 
mote tissue growth. In modern terms, these 
substances are essentially proteins. In growth, 
fats and carbohydrates may also take part. 
Phospholipids are constituents of tissues. They 
are fats and are derived from food fats. Actual 
tissue growth, especially muscular growth, may 
accompany the fat accumulation. This 
accumulated fat is derived from food fats and 
carbohydrates. Carbohydrates and fats also 
play a part in growth by supplying enough 
energy needed by the body in various activities, 
thus sparing proteins. (2) Balya, that is, sub- 
stances from which the release of energy for 
heat and action occurs. These effects are mainly 
due to the catabolism of carbohydrates and fats. 
Protein may also take part in the process, es- 
pecially if sufficient quantities of carbohydrates 
and fats are not available. (3) Jiwaniya, that is, 
life-supporting substances. In modern terms 
they are vitamins. (4) Laxative. 


Foods belonging to the acid-flavour group 
are appetizers, digestants, laxatives, blood-form- 
ing and energizers. These qualities indicate 
that these foods contain mineral elements. 
Saline-flavour foods have practically the same 
qualities. Pungent-flavour foods are appetizer, 
digestant, constipating and stimulating. They 
are helpful in counteracting obesity. Bitter- 
flavour foods are digestant. They purify blood 
and restore the natural relish for food. The 
astringent quality has many medicinal properties. 
It causes constipation. 
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Food Selection 


Let us first take two nourishing foods - milk 
and meat, and make a careful observation of 
their nutritive qualities. Milk and meat both 
belong to the sweet-flavour food group. 
According to modern food science, these two 
foods are excellent protein foods, containing 
complete proteins. 

Milk contains bringhana substances (proteins) 
which repair the tissues and promote their 
growth. Meat has the same qualities. Milk is 
strengthening (balya); it means that milk not 
only causes growth, but along with it, it in- 
creases power or vitality of the tissues. Milk 
also effects perfect repair and maintains or 
enhances vitality in the repaired tissues. This 
growth-vitality factor may be solely due to 
proteins or, more probably, proteins combined 
with sugar, fat, mineral elements and vitamins, 
or some unknown factors. However, the natural 
body-building materials of milk are highly 
effective and can support both growth and 
vitality. Meat also has the properties of in- 
creasing vitality associated with growth. Milk 
contains jiwaniya substances, that is, vitamins. 
Milk is very rich in riboflavin. Meat also con- 
tains vitamins. It has more thiamine and less 
riboflavin than milk. 


Milk increases sexual vigour. Meat has the 
same property. So both milk and meat fuel 
sexual desire. Milk has certain special qualities. 
It causes an enhancement of ojas (life-force). 
It has properties which help to maintain youth 
and develop the natural immunity of the body. 
It is also laxative. It is specially valuable for 
children, old people, the sexually promiscuous 
and persons suffering from emaciation. It also 
increases mental energy. 

On the other hand, meat is very suitable for 
construction and reconstruction of the body, 
and is very strengthening. It is also valuable 
in cases of emaciation. It is highly beneficial 
for those who do heavy muscular exercise. When 
the level of growth-impulse of the body is very 
low, and a rapid rate of growth is desired, milk 
is more suitable than meat. But when growth 
is accompanied by an increase in fat, meat is 
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better in counteracting fat accumulation. When 
milk does not give satisfactory results in growth 
and development, meat should be tried, and vice 
versa. The best milk is the.milk from young 
and healthy cows. The best meat is the flesh 
ofthe young and healthy goats. 

From the above studies, either milk or meat 
may be taken as basal food in a diet. First, let 
us consider milk. The question which arises in 
this connection is: as milk is nutritionally 
a complete food and there are no_ other 
foods which alone can take its place, can it 
form the sole article in a normal diet, ie., 
can milk as a mono-diet be a normal diet? 
The answer is, that a normal diet, which is a 
diet for every day should contain foods which 
have all flavour qualities in their right propor- 
tion, as a permanent balanced diet. So, milk 
alone, though an excellent food by itself, cannot 
serve this purpose. Milk diet is actually a re- 
building diet, indicated in cases where the 
level of vitality and functional efficiency of the 
body have been reduced to a subnormal level. 
When the growth impulse and _ vitality 
of the cells are very low, the alimentary, cir- 
culatory, glandular and eliminative functions 
are lowered, and the body is in a state of sub- 
health, and in many chronic affections, milk 
diet is excellent. It has a great therapeutic 
value. It is also a wonderful natural means of 
purifying the whole alimentary canal. 


The next question is whether fruits added to 
milk, that is, a milk-fruit diet, can be made a 
normal diet. Milk-fruit diets are special diets, 
essentially having corrective and _ rebuilding 
effects. A carefully selected milk-fruit diet may 
be followed for a prolonged period, but still it 
needs to be supplemented by other suitable 
foods. Either sweet fruits, acid fruits or both can 
be used with milk. Ripe mango is essentially 
a sweet fruit. It is energy-giving, and it in- 
creases sexual vigour. It has also laxative 
effects. Ripe bananas are sweet fruits. They 
stimulate growth and increase energy and 
sexual vigour. Sweet grapes are essentially 
sweet-flavour fruits. They are highly nutritious, 
prevent physical decay, increase sexual vigour 
and are laxative. Dates are sweet fruits. They 
promote growth and strength, and increase 


sexual vigour. One or more kinds of fruit can 
be used in a milk-fruit diet; they can be eaten 
alone as fruit or may form part of a normal 
diet. It may be noted here that all sweet fruits 
increase sexual vigour and desire. 

Ripe pineapple is a sweet-acid fruit. It gives 
energy and is laxative. Kamala (a kind of orange) 
is also a sweet-acid fruit which stimulates diges- 
tion and is laxative. Ripe pomegranates are 
either almost sweet or sweet-acid fruits. They 
give energy and increase digestive power and 
sexual vigour. These fruits and other acid 
fruits can be taken alone, or combined with 
milk and sweet fruits, or form part of a normal 
diet. They stimulate sexual vigour. 

Milk is an excellent food, the basis ofa normal 
diet. To such a normal diet, either rice or whole- 
wheat bread can be added. Rice and whole- 
wheat are sweet-flavour foods. They are nutri- 
tious, produce energy and increase sexual vigour. 
Rice is constipating, but whole-wheat is laxative. 
Some butter may be added to the cereal foods. 
Cow butter is the best. It is a sweet-acid-astrin- 
gent-flavour food. It is strengthening and in- 
creases sexual vigour. It is slightly constipating. 
Various vegetables, including leaves, flowers, 
fruits, stalks and bulbs, should be added. And 
finally, both sweet and acid fruits should be add- 
ed. This will make an ideal normal diet. Milk can 
sometimes be replaced by whole sour milk. 


Meat can also be taken as the basis ofa normal 
diet. In this connection, it can be noted that 
meat cannot be the sole article in a normal 
diet. The carnivorous animals live almost wholly 
on the flesh of other animals. But they not only 
eat muscle but also blood, organs and bones. 
This makes a difference. However, a man 
cannot be transformed into a carnivorous animal, 
nor is it desirable to make him truly carnivorous 
like the Eskimos. So, an exclusive meat diet is 
not a human diet. In a normal diet, meat can 
be a basic food, to which plenty of vegetables 
and fruit should be added. Whole sour milk 
can also be added with great advantage. Such 
a diet is nutritious and strengthening, and 
increases sexual vigour. Rice, or  whole- 
wheat bread, and butter can be added to increase 
the nutritional value ofthe diet. 


There is also a third possibility. Instead of 
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making milk or meat a basic food in a diet, 
pulses (dal) can be taken as the chief articles. 
Pulses contain body-building substances (pro- 
teins), almost equal to meat, but they are 
inferior in quality. Therefore, milk or meat 
should be added to the pulses to raise their 
nutritional value. The pulses have a high per- 
centage of energy-giving substances (mainly 
carbohydrate, but also some fat). Some pulses 
increase sexual vigour. Also, certain pulses are 
laxative, while others are constipating. 

There are many kinds of pulses. The following 
are commonly used: mudga, or mug (Phaseolus 
Mungo), masha (Phaseolus Radiatus), chanaka 
(chick-pea), kalaya (dry pea), masura (lentil), 
adhaki (Cajanus Indicus Spreng), and triputa 
(vetch). To make the pulse diet more balanced 
and nutritious, add some rice or whole-wheat 
bread, butter, and liberal quantities of vegetables 
and fruit. Above all, some milk, whole sour 
milk or meat should be added to the diet to 
improve the qualities ofthe proteins. 

In cooking pulses and vegetables, some spices 
can be used. They increase palatability and 
give a charming colour to the food. But ex- 
cessive spices should never be used. The com- 
monly used spices are: coriander seed, cummin 
seed, anis seed, turmeric, ginger, black pepper, 
fresh green pepper and salt. They are appetizing, 
digestant and have medicinal properties. Some 
of them are slightly stimulating. They improve 
the qualities of food. 


Muscular Exercise 


According to hathayoga, exercise is a complex 
muscular process in which the skeletal muscles 
either function dynamically when the level of 
bodily activities is raised to a desired, higher 
level, or statically when the body is statically 
maintained in a desired posture, or all muscular 
activities are voluntarily stopped. The dynamic 
function is purposeful, volitional and conscious, 
and contraction is graded to the full contraction 
point. The static function is associated with the 
development of vital endurance, and also the 
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conservation of energy. It creates a state in 
which there is a physical submission to mental 
functions. The dynamic function is executed 
in a postural manner as well as in a free muscular 
way. Muscular exercise stimulates the growth 
and development of the body through the 
systematized movements of the fundamental 
musculature. 

The following exercises are to be performed 
in the order indicated below. 

1 Relaxation and Breathing. Assume the 
adamantine posture, that is, sit on the heels 
with the body erect. Now, relax the body by 
ceasing all physical efforts and strain, and by 
making the mind calm and passive. Mental 
passivity is to be attained slowly and in a calm 
attitude, avoiding mental strain. Patience is 
absolutely necessary. When you are fairly re- 
laxed, perform both nostrils breathing with slow 
and full inspiration and expiration, being fully 
conscious of breathing and without mental 
diversions. Maintain mental calmness through- 
out. Spend about 10 or 15 minutes doing these 
exercises. 

2 Diaphragm Raise. Sit on heels. Draw 
inward and lift upward the front abdominal 
wall in expiratory breath-suspension as much 
as possible. Maintain it for a short time, then 
relax the abdomen and inspire. Repeat 50 to 
100 times. 

3 Quick Squat. Assume standing position. 
Do squatting with a short forward jump. 
Do this rapidly. Repeat 30 to 50 times. 

4 Serpent Raise. Assume prone-lying posi- 
tion, with the palms at shoulder-width on the 
floor. Raise the body from the hips upward and 
backward as much as possible, inhaling. Lower 
the body, exhaling. Repeat 10 to 15 times. 

5 Snake Raise. Assume prone-lying position 
with the hands clasped behind the back. Raise 
the body as high as possible from the hips, 
inhaling. Lower the body, exhaling. Repeat 
10 to 15 times. 

6 Makara Raise. Assume prone-lying position 
with the hands clasped behind the head. Raise 
the body as high as possible from the hips, 
inhaling. Lower the body, exhaling. Repeat 
10 to 15 times. 

7 Locust Raise. Assume prone-lying position 


306 


with the arms by the sides. Raise the legs from 
the hips as high as possible, inhaling. Lower 
the legs, exhaling. Repeat 10 to 15 times. 

8 Bow. Assume prone-lying position and 
hold the ankles with the hands by bending the 
legs at the knees. Raise the body and thighs as 
high as possible, inhaling. Lower the body 
and thighs, exhaling. Repeat 10 to 15 times. 

9 Spine-twist. Sit with the left heel set against 
the perineum, and the right knee vertical. 
Now, twist the body to the right by grasping 
the left knee with the left hand and the right 
ankle with the right hand behind the back. 
Maintain the position for one or two minutes. 
Then twist the body in a similar manner to the 
left side. 

10 Lateral Body-bend. Assume standing posi- 
tion, with the legs far apart, hands clasped be- 
hind the head. Bend laterally to the right and 
touch the right knee with the head, exhaling. 
Go back to the original position, inhaling. 
Perform the movement on the left side. Repeat 
6 to 12 times, each side. 

11 Abdominal Raise. Assume supine-lying 
position, with the hands clasped behind the 
head. Raise the body slowly to a sitting position, 
exhaling. Lower the body to the original position, 
inhaling. Repeat 10 to 15 times. 

12 Plough. Assume supine-lying position, with 
the arms by the sides. Raise the legs and the 
body to roll overhead to the floor, exhaling. 
Return to the original position, inhaling. The 
rolling movement can be done slowly as well as 
quickly. Repeat 10 to 15 times. 

13 Lateral Abdominal Raise. Assume right 
side-lying position, with the right forearm 
locked behind the right side of the head. Now 
raise the head and trunk laterally as high as 
you can without twisting the body, exhaling. 
Return to the original position, inhaling. Do 
this on the left side. Repeat 6 to 12 times, 
each side. 

14 Curling. Assume standing position, with 
the arms by the sides, the palms forward, the 
hands clenched. Contract the arm muscles 
fully and at the same time contract the latissimus 
muscles on both sides. Now bring the forearms, 
bending at the elbows, close to the shoulders 
without moving the upper arms. Then return 


to the original position. Inhale when curling 
the hands and exhale when lowering them. 
Repeat 10 to 20 times. 

15 Body Press. Assume the suspended, prone- 
lying position, supporting the body on the hands 
and feet. Press the body to full arms length, 
inhaling. Return to the original position, ex- 
haling. This exercise can be done fairly slowly 
as well as quickly. Repeat 30 to 50 times. 

16 Relaxation. Assume the supine-lying posi- 
tion, with the arms by the sides. Relax the whole 
body. Maintain for 5 minutes. 

17 Stand-on-head. Make the body inversely 
perpendicular on the head, with interlocked 
forearms around the head. Maintain the position 
for 10 minutes. 

The best time for these exercises is the late 
afternoon, 5 or 6 hours after lunch, and definitely 
before dinner. After exercise, take a short rest 
and then take a warm, cleansing bath to be 
immediately followed by a cold shower or a 
cold pouring. Then drink a glass ofcold water. 

Walking, running and swimming should be 
combined with the above exercises for the best 
results. The following is the schedule: 


Monday Exercise 

Tuesday Walking and running 
Wednesday Exercise 

Thursday Swimming 

Friday Exercise 

Saturday Long walk 

Sunday Rest 


(For fuller details of exercise and associated 
factors, see the author's Hathayoga, published 
by L.N. Fowler, London, 1959; 2nd edn 1963, 
reprinted 1974.) 


Pranayamic Breathing 


The pranayamic breathing consists of five 
forms of breathing exercise. Their techniques 
and order are given below. 

1 Mahamudra Breathing. Sit with the left 
heel set against the perineum, the right leg 
stretched forward and the hands placed on the 
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right knee. Make both-nostrils, long-slow in- 
spiration. At the end ofthe inspiration, suspend 
breath with chin-lock (by bending the head 
forward and setting the chin against the top 
of the sternum). Then bend the body forward 
along the line of the extended leg, hold the right 
toes with both hands, and maintain the head 
position midway. Now, count 6. Then return 
to the original position, place the hands on the 
knees and bring the head to its normal position. 
Now, make both-nostrils, long-slow expiration. 
Then perform the exercise on the other side, 
and, finally, with both legs extended forward. 
Repeat 3 to 5 times each side. 

2 Matsyendrasana Breathing. Sit in spine- 
twist posture, with the head up. Make both- 
nostrils, long-slow inspiration. At the end of 
inspiration, suspend breath with chin-lock, and 
count 6. Then raise the head and make both- 
nostrils, long-slow expiration. Then perform the 
exercise on the other side. Repeat 3 to 5 times, 
each side. 

3 Bhujangasana_ Breathing. Assume _ prone- 
lying position, with the palms on the floor at 
shoulder-width. Make serpent raise with both- 
nostrils, long-slow inspiration, suspend breath 
with chin-lock and count 6. Then return to the 
original position with both-nostrils long-slow 
expiration. Repeat 3 to 5 times. 

4 Bhastrika Breathing. Assume lotus posture. 
Make short-quick expirations and inspirations, 
by using mainly the lungs and keeping the 
abdomen relaxed and motionless. Make 100 
expulsions. Immediately after this do ujjayi 
breathing. 

5 Ujjayi Breathing. Assume lotus posture. 
Make both-nostrils, long-slow inspiration, then 
breath-suspension with chin-lock, and finally, 
both-nostrils, long-slow expiration. This is one 
round. The relative measures of inspiration, sus- 
pension and expiration are 1-4-2. We are giving 
here three measures for the convenience of the 
pupils: 4-16-8, 8-32-16 and 16-64-32. Num- 
ber of rounds, 3 to 12. 

The best time for the practice of pranayamic 
breathing is the morning after evacuation of 
the bowels and oral cleansing. Pharyngonasal 
water bath should be done after oral cleansing 
and before pranayamic breathing. It is very 
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useful to do pranayamic breathing before the 
practice of concentration. If concentration is 
practised both in the morning and evening, 
then, in the morning practice, do first breathing 
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and then concentration, and in the evening 


practice do only concentration. 
breathing should be done once a day. 


Pranayamic 


CHAPTER 14 


Mental Purification and 


Rejuvenation 


Mental qualities, though fundamentally mind- 
born, become involved in physical activities. 
The mental influence on the body is clearly 
seen in the ability to execute muscular move- 
ments correctly, effectively, and in a_ well- 
controlled manner. In the training of the body, 
intelligence, attention, co-ordination, accuracy, 
and other mental qualities are brought into play. 
Learning new and complicated movements and 
their correct and orderly performance requires 
attention, control and skill. All this indicates 
that physical excellence is closely associated 
with mind, and mind reacts by exhibiting certain 
ofits qualities. 

But how far is mind itself developed by 
physical culture? Mental qualities, which are 
brought into play by muscular movements, 
indicate that a certain aspect of the mind is 
influenced which has practical value in every- 
day life at the physical level. In the mental 
field, this physicomental development does not 
appear to much enhance these qualities, which 
form the core of mental life. It is true that 
mental energy which is involved in the develop- 
ment of a high order of mind, functions more 
effectively when it is supported by a vast amount 
of nerve energy the source of which is a healthy 
and vigorous body. So, physical culture has a 
place in mental development, but it is only a 
fraction. When mental qualities are released 
in the mental field by the mental energy function, 
they are forceful in their expressions, and are 
able to create mental dynamism which ulti- 
mately moulds the pattern of mental life. 


Thoughts are replicas in known forms of an 


unknown mental reality which is the centre 
ofthe mental power system. In this power system 
mental energy flows and tends to be at maximal 
concentration point. At this point mental con- 
sciousness is highly focussed, and thereby the 
unknown reality is revealed. When it is revealed, 
it appears to be beyond mind. Thought is a 
mental function of replicating what has _been- 
revealed deep inside, and also all facts which are 
imaged in sense-consciousness. 

In a more practical way, when thought is 
intimately associated with perception on the 
physical level, its force is scattered, and con- 
sciousness diversified. Now, thought becomes 
a 'mirror' of everyday life. Unless we are able 
to bring its force to a focus, thought will remain 
an open book of our lives. On its way to con- 
centratedness, thought exhibits highly intellec- 
tual constructiveness. But as concentration in- 
creases its intellectuality is transformed into 
mono-form thought-consciousness which is very 
close to concentrated inner mental consciousness, 
and at a certain point, thought-concentration 
becomes real conscious concentration of mind. 


Those mental qualities, which help to rouse 
the concentration factor in thought, are con- 
centration qualities. There is a mental 
antagonism between the concentration qualities 
and those qualities which tend to decentralize 
thought-force. The mental practice is first 
directed towards the control of anticoncentra- 
tion qualities. This is mental purification. Mental 
purification creates a mental state in which all 
qualities which interrupt and weaken con- 
centration are in coil by the emergence of 
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concentration qualities. When mental purity 
is established, thought-force begins to concenter. 

The control process is frequently interrupted 
by the penetration of diversifying mental quali- 
ties. When mental character is _ sufficiently 
weakened, mind becomes fully externalized. 
Now consciousness is the playground of pride, 
arrogance, anger, harshness and other black 
qualities around the self which has been over- 
emphasized and is in a dark cloud of ignorance. 
Ignorance veils the spiritual light and under such 
a condition desires, hopes, sadness, fear, dis- 
gust, jealousy, disdain and delusion are released. 
Unless these impurities are cleaned out from 
the mind, thought-force is without strength, 
and without developing it to a high degree, 
concentration is not possible. Thought-force 
and concentration grow in that mental soil 
which has been nourished by restfulness, medita- 
tiveness, self-control, firmness, patience, mag- 
nanimity, mercy, fearlessness, truth, sincerity, 
cleanliness and energy. 


Discipline 


The first and foremost step towards mental 
purification and for the development of thought- 
force is the practice of tapasya-vigorous dis- 
ciplining of the body and mind. An aspiring 
pupil must undertake it. 
comfort way. 


There is no ease- 


The first step of mental purification is as 
follows: Be happy when you find that people 
around you are happy, and be really sorry 
when you find that they are sorry; that is, 
make the happiness and sorrow of others your 
own and feel in the same manner. Similarly, 
when you find that others are doing good things, 
be glad for it; but when you find that they are 
doing the wrong things, just isolate yourself 
from them. This practice will gradually cleanse 
your mind. 


Start with the practice of disciplining your 
body and mind. First of all, subject your body 
to cold, heat, sun and rain; hunger and thirst; 
and lack of sleep. You have to carry endurance 
to the pain point. Train the body by vigorous 
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muscular exercise as well as in motionlessness. 
Certain appropriate postures can be selected 
for the practice of motionlessness carried to the 
pain point. 

The most important part of mental control 
is the control of the sex urge. Sex urge has two 
main phases: the mental which consists of 
sexual thoughts and emotions, and the physical 
which includes all forms of sexual acts. There- 
fore, control has two parts: thought control and 
control of orgasm and ejaculation. Physical 
control is subordinate to mental control, but it 
is necessary. 

The main point in mental control is to prevent 
sexual thought-emotions leading to action. It 
is possible and necessary to restrict thought- 
emotions, however intense they may be, to the 
mental field, without allowing them to exercise 
their influence on the sexual organs to the extent 
that causes volitional acts. The waves of intensi- 
fied thought-emotions should be mentally 
endured. To do it in a systematic way practise 
this thought control process: 


Assume either accomplished posture 
(siddhasana) or lotus posture (padmasana). Keep 
the whole body absolutely motionless. Now, 
endure mentally and resolutely the thrusts of 
intensified sexual desires. Continue this practice 
until the emotion evaporates. If it becomes 
very difficult to exercise control, then change the 
posture to spine-twist posture (matsyendrasana), 
and practise it as long as it is necessary. If it is 
still difficult, assume knee-heel posture (watayan- 
asana) and doit. The posture should be continued 
beyond the pain point, and until the mind 
becomes calm. 

When you have gained sufficient mental 
strength by the regular practice of enduring 
sexual desire, then start with the following 
thought process. It is indicated when very strong 
sexual desire arises in the mind. The process: 
Assume accomplished posture. Think deeply 
that sex-fire is burning in the muladhara. Then 
rouse apana-force, red in colour, lying in the 
muladhara, by concentrated thought in con- 
junction with anal contraction, and then get 
sex-fire absorbed into apana. Now, raise the 
apana along with sex energy through the 
sushumna. upward to reach the wishuddha 


chakra, by deep thinking. Here lies the smoke- 
coloured udana-force. By deep thinking, transfer 
sexual energy to udana which will carry it to 
the indu chakra. Here, transform sexual energy 
to moon-coloured life-force which is located in 
the indu chakra. Patiendy practise this process. 


Mental Rejuvenation 


Assume accomplished posture. Think deeply 


Mental Purification and Rejuvenation 


that moon-coloured life-force has been con- 
centrated in the indu chakra. From this con- 
centrated life-force lifeful radiations are being 
emitted. Then the life-energy gradually becomes 
condensed to form a perfect body, a body which 
is vital, vigorous, youthful, internally purified 
and diseaseless; the senses being calm; and mind 
shining, but perfectly tranquil. 

It is better to practise this process in the 
morning after pranayamic breathing (see 
chapter 13). It can also be practised any time 
if you feel like doing it, omitting pranayamic 
breathing. 
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CHAPTER 15 


Posture, Breath-control and 


Sense-withdrawal 


The first thing in the practice of concentration 
is to arrange an appropriate room which is 
most suitable for the practice. The room should 
be in a secluded part of the house. It should 
be neither very big nor very small, nor too high, 
nor too low. It should be very clean; there must 
be no furniture or any other things. It should 
be kept well-ventilated and have free access 
to natural light. It must be completely free 
from bad odours. This room should not be used 
for any other purposes or by other persons. 

The seat on which the practitioner will sit 
for concentration should be comfortable, but 
not too soft. A soft and thick blanket can be 
used as a seat, and if necessary it can be folded 
to get the desired thickness. It should be covered 
with a piece of washable clean white cloth. 
Under the blanket, a seat made of kusha grass 
(Poa cynosuroides) may be placed, if possible. 
The seat should be large enough for the practice. 
This seat is exclusively for the practitioner; 
no one else should be allowed to use it. 


Before starting the practice, the room should 
be thoroughly ventilated by opening the doors 
and windows. Thereafter they should be closed. 
The atmosphere in the room must be calm. 
There must be no smell-good or otherwise - 
in the room. The practitioner's mouth should 
be completely tasteless and odourless, and his 
breath odourless. To keep them in that state, 
overeating should be strictly avoided, and 
odoriferous foods, viz., onions, garlics, etc. should 
be omitted. By making the room dark and by 
closing the eyes during the practice, sight 
impressions are eliminated. The room should 
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be neither warm nor cold. This means that the 
practitioner should feel neither warm nor cold 
sensation. The neutralization of temperature 
is very important. There should be no air 
currents in the room, and the practitioner should 
not feel any air flow on his body. And above all, 
there should be no sound heard in the room. 
This is very difficult. But still an attempt should 
be made to get the room free from sounds as 
much as possible. 


The Practice 


Sit on your seat. Assume accomplished posture 
(siddhasana). Technique: sit with the left heel 
against the perineum; place the right leg on 
the left leg, the right heel pressing the abdomen. 
Care should be taken not to press the genitals. 
Place the hands with palms upward, the right 
on the left, in the lap, above the right foot. 
Keep the trunk straight. Assuming this posture, 
say the mantra Ong for a few minutes. Then be 
silent and calm. 

Now, relax the whole body consciously. Any 
physical effort, or any tendency to make an 
effort should be abandoned by mental effort- 
lessness - a definite mental passivity. It is diffi- 
cult, but not impossible. It requires patience and 
time. 'Hurrying' should be strictly abandoned. 
To make yourself passive, you should not be 
active. Passivity should be developed in a 
strictly passive way. Otherwise, it will defeat its 


purpose. Try to feel that you are fully passive 
and in complete silence. 

Then make your body as still as a mountain 
by deep thought. Your whole thought-conscious- 
ness will be wholly of'mountain-like still body’. 
Continue this thinking sufficiently long. The 
secret of success lies here; being completely 
passive and perfectly motionless, think very 
deeply that your body is becoming as still as a 
mountain. This thought should go on continuous- 
ly, without any interruption by any 
other thoughts even for a moment. 

By continual practice, a stage will be reached 
when, automatically, the normal resting breath 
rate will begin to decrease to under 10 a minute, 
and gradually to 5, 4, 3, 2 a minute. After that, 
and by continued practice, the breath rate 
may be | a minute, or even less. However, 
somewhere, at the 3-2-1 level, an automatic 
sense-withdrawal may take place. In this state 
no sensory impressions are registered in con- 
sciousness. If there is difficulty in getting auto- 
matic sense-withdrawal even when the breathing 
goes down to | a minute, then practise the 
special thought-form, sense-withdrawal process 
which is as follows. 


Posture, Breath-control and Sense-withdrawal 


Assume accomplished posture (siddhasana). 
Now inspire slowly through both nostrils, and 
at the same time think deeply that extremely 
subtle lightning-like Kundalini has been roused, 
in the red triangle of the muladhara. At the 
end of inspiration, suspend breath with chin- 
lock, and think that the sense of smell has been 
absorbed completely into Kundalini; finally, 
expire slowly through both nostrils and think 
that you are now without the sense of smell. 
There is no measure for the breathing. Inspira- 
tion and expiration should be done slowly and 
carried out to the full extent, and suspension 
should be discontinued when there is a definite 
feeling of difficulty. 

In this manner, the absorption by Kundalini 
of the sense of taste in swadhishthana, the sense 
of sight in the manipura, the sense of touch in 
the anahata, and the sense of hearing in the 
wishuddha should be made by deep thinking in 
combination with breathing. An inspiration, 
suspension and expiration make one round. 
There will be five rounds in this process. This 
practice will gradually develop the power of 
sense-withdrawal. 
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CHAPTER 16 
Practice of Dharana. 


After automatic sense-withdrawal is established, 
dharana (holding-concentration) develops by 
itself in consciousness. When the principles of 
mahabhutas and tanmatras along with the 
sensory principles are controlled, a dewata 
(divine form) appears automatically in con- 
sciousness and is held there. But this automatic 
dharana is extremely difficult to achieve. There- 
fore, more simple thought-form dharana should 
first be practised. 

The essential point in thought-form dharana 
is to hold a dewata in his (or her) own form in 
consciousness by deep thought. The dewata 
will occupy the whole consciousness, that is, 
the practitioner's whole consciousness is dewata, 
and nothing else. The holding power should 
be so strong that the dewata does not slip from 
consciousness at any time. The firm holding 
will make the dewata appear clear, shining, 
and lively. This stage should be maintained 
for approximately the same time as breath- 
suspension. Breath-suspension is the time when 
on prolongation difficulty is experienced in 
holding the breath any longer. By practice, 
the sense of breath-suspension time, without 
actually doing breath-suspension, is acquired. 
The breath-suspension time is equal to holding 
time in dharana. This is one unit of holding. 


The Practice 


Assume accomplished posture. First come to 
low breathing points: 4-3-2-1. At this stage, 
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consciousness is usually almost without sensory 
impressions. However, at this point commence 
the practice of dharana. Dharana comprises 
three forms and each form has several stages. 


Dharana, First Form 


Stage 1 

Hold the deity Brahma in consciousness by deep 
thought. Think that Brahma is shining deep 
red in colour, preadolescent in appearance, 
seated in the lotus posture, having four faces, 
each with three eyes; four arms, holding a 
staff with his upper left hand, a sacred waterpot 
with his lower left hand and a rosary of rudraksha 
with his lower right hand; and making the 
gesture of dispelling fear with his upper right 
hand; he is clothed in the skin of a black antelope, 
and seated on a white swan. (See Plate 2, left 
top figure.) Make the picture vivid in con- 
sciousness and hold it for one unit of holding 
time, and then go to stage 2. 


Stage 2 

Hold the deity Wishnu in consciousness by deep 
thoughts. Wishnu is shining dark blue in colour, 
graceful and youthful, and clad in yellow rai- 
ment; he has four arms, and holds in his hands 
a conch, wheel, mace and lotus (flower); he is 
seated on garuda. (See Plate 5, left top figure.) 


Stage 3 
Hold the deity Rudra in consciousness by deep 


thought. Rudra is vermilion-red in colour, 
three-eyed, two-armed, and the hands are in 
the attitudes of granting boons and dispelling 
fear; he is dressed in a tiger's skin and seated on 
a bull. (See Plate 8, left top figure.) 


Stage 4 

Hold the Deity Isha in consciousness by deep 
thought, Isha is shining white in colour, three- 
eyed, two-armed, making the gestures of dispel- 
ling fear and granting boons; he is in the lotus 
posture and clad in silken raiment. (See Plate 12, 
left top figure.) 


Stage 5 

Hold the Deity Sadashiwa as;Ardhanarishwara 
(right half male and left half female form) in 
consciousness by deep thought. The right half 
of the body is male, white in colour, clad in 
tiger's skin, having five faces, with three eyes 
in each face; he has ten arms, holding a trident, 
a chisel, a sword, the thunderbolt, fire, the 
great snake, a bell, a goad and a noose, and 
making the gesture of dispelling fear. The left 
half of the body is female, golden in colour, 
clad in a beautiful dress. He is seated on the 
bull-lion. (See Plate 15, left top figure.) 


To summarize 
First, think deeply of the Deity Brahma (holding 
time = breath-suspension time). 

Then, without thinking of anything else, 
pass directly from Brahma-thought to thinking 
about the Deity Wishnu; then the Deity Rudra; 
then the Deity Isha; and finally, the Deity 
Sadashiwa. 

When the first form of dharana is well-esta- 
blished in thought, commence with the second 
form. 


Dharana, Second Form 


Stage 1 

First think that the Deity Indra is seated on a 
white elephant. Indra is shining yellow in colour, 
four-armed, holding a thunderbolt in his upper 
right hand and making the gesture of dispelling 


Practice of Dharana 


fear with his upper left hand; his lower two 
hands are in the concentration attitude. When 
the Indra-form is vivid in consciousness, hold 
it during the breath-suspension time. 

Then think that young Brahma is seated in 
the lap of Indra. When the Brahma-form is 
vivid, hold it in consciousness during the breath- 
suspension time. 

Then think of both Indra and Brahma 
(seated in Indra's lap) together, and hold them 
in consciousness during the breath-suspension 
time. 

Next think that Power Dakini is seated in 
the lap of Brahma. Dakini is in the lotus posture, 
shining red in colour, three-eyed, four-armed, 
holding a trident, a sword, a skulled staff, and 
a drinking vessel; clad in black antelope's skin. 
Make the Dakini-form vivid and hold it in 
consciousness during the breath-suspension time. 

Finally, all the three forms together should 
be thought of deeply and held in consciousness 
during the breath-suspension time. (See Plate 3.) 

After this is done, start with stage 2. 


Stage 2 

Practise the three-levelled thought exactly as 
in the stage 1. First, think of the Deity Waruna 
in the lotus posture on a makara; he is shining 
white in colour, four-armed, holding the noose 
in one ofhis hands. 

Then think of the Deity Wishnu in the lap of 
Waruna. Next think of the Power Rakini, seated 
in lotus posture, in the lap of Wishnu. Rakini 
is dark-blue in colour, three-eyed, four-armed, 
holding a trident, the thunderbolt, a blue lotus 
and a drum with her hands. Finally, think of 
the three forms at the same time. (See Plate 6.) 


Stage 3 

First think of the Deity Wahni, seated on a ram, 
fire-like red in colour, four-armed, holding a 
rudraksha rosary and a spear, and in the atti- 
tudes of granting boons and dispelling fear. 
In the lap of Wahni is seated the Deity Rudra. 
In the lap of Rudra the Power Lakini is seated 
in the lotus posture. Lakini is shining dark- 
blue in colour, dressed in yellow raiment, 
three-faced with three eyes in each face, four- 
armed, holding the thunderbolt and a spear, 
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and making the gestures of granting boons and 
dispelling fear. Finally, think of the three 
forms together. (See Plate 9.) 


Stage 4 

First think of the Deity Wayu, seated in the lotus 
posture on a black antelope. Wayu is smoke- 
coloured, four-armed, holding a goad and mak- 
ing the gestures of granting boons and dispelling 
fear. In the lap of Wayu is seated the Deity 
Isha. In the lap of Isha the Power Kakini is 
seated in the lotus posture, clad in black 
raiment, shining yellow in colour, three-eyed, 
four-armed, holding a noose and a skull, and 
making the gestures of granting boons and 
dispelling fear. Finally, think of the three 
forms together. (See Plate 13.) 


Stage 5 

First think of the Deity Akasha, shining white 
in colour, seated in the lotus posture on a white 
elephant. Akasha is four-armed, holds a noose 
and a goad, and is making the gestures of 
granting boons and dispelling fear. In the lap 
of Akasha is the Deity Sadashiwa as  Ardha- 
narishwara. In the lap of Sadashiwa is the 
Power Shakini. Shakini is in the lotus posture, 
dressed in yellow raiment, shining white in 
colour, five-faced with three eyes in each face, 
four-armed, holding a bow and arrow, a noose 
and a goad in her hands. Finally, think of the 
three forms together. (See Plate 16.) 


To summarize 

First, think deeply of Indra-Brahma-Dakini; 
then, Waruna-Wishnu-Rakini; then, Wahni- 
Rudra-Lakini; then, again, Waya-Isha-Kakini; 
and finally, Akasha-Sadashiwa-Shakini. 
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Dharana, Third Form 


When the second form of dharana is well-esta- 
blished in thought, commence the third form. 


Stage 1 
Think deeply of the Deity Parashiwa alone. 
Parashiwa is crystal-white in colour, seated 
in the lotus posture, three-eyed, and making 
the gestures of granting boons and dispelling 
fear. Thinking should not be interrupted after 
breath-suspension time, but all efforts should 
be made to continue the thought-form un- 
interruptedly up to 2, 3, 4 or more breath- 
suspension times. In this way dharana is lengthen- 
ed. (See Plate 20, male figure.) 

When you are fairly established in it, proceed 
to the second stage. 


Stage 2 
Think of Power Siddha Kali alone. Siddha 
Kali is dark blue in colour, three-eyed, four- 
armed, holding a sword and a head, and assumes 
the attitudes of dispelling fear and granting 
boons. (See Plate 20, female figure.) 

When this thought-form is clear and pro- 
longed, commence with the third stage. 


Stage 3 

Think deeply that Power Siddha Kali is being 
absorbed into the Deity Parashiwa, and finally, 
they unite in the form of Parashiwa. Think 
of Parashiwa and his Power as one and the same. 
Try to prolong this thought without any inter- 
ruption. This is the process of the prolongation 
of dharana. When it is sufficiently prolonged, 
and there is adequate control of the thought, 
the practitioner is fit for the practice of thought- 
form dhyana. 


CHAPTER 17 
Practice of Dhyana 


In the practice of thought-form dhyana, thought 
of Kundalini is the essential point. Kundalini 
in her real nature is without any form and 
subtle. When thought is purified and made more 
powerful and concentrated by the practice of 
thought-form dharana in which a divine form 
is held in consciousness, dhyana of subtle 
Kundalini is possible. Kundalini should be con- 
sidered as supremely subtle and conscious power 
by which everything which is non-kundalini 
is absorbed into her, and in this manner Brahman 
in its supreme and infinite aspect as Parama 
Shiwa is revealed. kundali-power does not 
create the world, but absorbs the world and 
reveals Supreme Consciousness which, other- 
wise, remains hidden in 'cosmicity'’. Kundalini 
herself is Supreme Consciousness when her 
power aspect is recoiled into That. 


To be able to think of formless and subtle 
Kundalini, it is necessary to think that Kunda- 
lini is light-like and without a definite form. 
It is extremely difficult to think of formless, 
splendorous Kundalini, but it will be possible by 
constant efforts. 


Dhyana Process 


Assume accomplished posture and reduce breath- 
ing to 4-3-2-1. At this calm moment, think 
deeply of Kundalini as fire-like in colour and 
brightness within the red-coloured triangle of 
the muladhara. Make the thought of Fire- 


Kundalini as deep as possible by its uninterrupted 
continuity, without any sense of time. When 
this thought is well established, then think 
that Fire-Kundalini is extending upwards 
through the brahma nadi and enters the swadhi- 
shthana. Here, make deep thought of Fire- 
Kundalini as has been done in the muladhara. 
Then again think that Fire-Kundalini is extend- 
ing into the manipura where deep thinking 
should be done. 

From the manipura, Fire-kundalini extends 
into the anahata where she is transformed into 
sun-like splendorous Kundalini, termed Sun- 
Kundalini. Here, deep thought of Sun-Kunda- 
lini should be made. 

Then think that Sun-Kundalini is extending 
upwards into the vishuddha chakra where deep 
thinking of Sun-Kundalini is to be made. There- 
after, think that Sun-kundalini is passing upward 
into the ajna chakra, and there she is trans- 
formed into moon-like lustrous Kundalini, known 
as Moon-kundalini. Here, deep thinking of 
Moon-Kundalini should be made. Then think 
that Moon-Kundalini passes into the nirwana 
chakra, and there deep thinking should be done. 

Finally, think that Moon-kundalini passes 
into the sahasrara chakra where she is trans- 
formed into spiritual consciousness-power, term- 
ed Turya-Kundalini. To be able to apprehend 
Turya-Kundalini and to form an_ extremely 
refined 'imprint' in consciousness, thought should 
be developed into a highly concentrated stage. 
Deep thinking of Turya-kundalini should be 
made in the sahasrara. Thought should be 
converted into almost concentration, and 
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gradually thought-form will automatically be 
transformed into real form in which Kundalini 
will appear as real Power-Consciousness, and 
finally as Supreme Consciousness. 

If separate practices of thought-form dharana 
and dhyana appear more difficult, then the 
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bhutashuddhi process can be undertaken. Bhuta- 
shuddhi is the special process of layayoga for 
developing actual concentration. But thought- 
form dharana and dhyana as pre-bhutashuddhi 
practices are extremely helpful and contribute 
much in making bhutashuddhi successful. 


CHAPTER 18 


Practice of Bhutashuddhi 


Bhutashuddhi is a process which is executed 
by deep thinking. It is not an imaginary mode 
of thought, but it is an exact replication of events 
naturally occurring in kundaliniyoga. These 
events are rousing of kundalini, the passing 
of roused kundalini through the brahma nadi, 
the absorption of all principles lying within the 
chakras by kundalini, and finally, the absorption 
of kundalini herself into Supreme Shiwa in 
supreme yoga - mind-transcendent asamprajnata 
samadhi, which is attained through the process 
of samprajnata samadhi, occurring in the sahas- 
rara at the amakala point. 


A yogi who has been established in kundalini- 
yoga has full experiences of what happens in 
the various phases of this yoga process and is 
able to replicate all facts, in exact order, which 
normally take place in this yoga. In fact, bhuta- 
shuddhi is the replicated kundaliniyoga in 
thought. To be able to do kundaliniyoga, con- 
centration in the forms of dharana and dhyana 
are the prerequisites. With the help of such a 
concentration Kundali-power is actually roused, 
and then she exhibits the absorptive power stage 
by stage when passing through the different 
chakras. The absorptive power develops absorp- 
tive concentration, which is advanced dhyana, 
culminating in samprajnata samadhi in time. 

In the rousing of kundalini, some hathayoga 
processes are helpful, especially when concentra- 
tion has not been developed to a point of effective- 
ness. The full mobilization of concentrated 
bioenergy (wayu), subtle 'radiant' energy and 
subtle sound is absolutely necessary to effect 
a reaction in Kundali-power. But if there is a 


diversion of these subtle energies, then they 
become less effective in the subtle field. The most 
concentrated forms of these energies are found 
in specific subtle sounds (mantras). These sounds 
are only operable in deep concentration. So, 
in deep concentration, kundali-power responds 
to these sounds. If the depth of concentration 
is below the threshold, sounds will not produce 
the full effects. 

The effectivity of the subtle sounds lies in 
the partial withdrawal from the body of the 
pranic forces by causing a _ reversed force- 
motion and making them concentrated to a 
sound-emitting point. The pranic withdrawal 
and concentration can be successfully done in 
deep concentration. Conversely, according to 
hathayoga, some _ special musculo-respiratory 
efforts exert a squeezing effect by which the 
pranic forces are forced into the subtle realm 
where they exhibit reversed motions. Apana 
force is essentially related to Kundali-power in 
the muladhara. It is more or less in a diffused 
state, because it is constantly penetrating into 
the body along with other pranic forces, to 
play its role in the vital functioning of the 
body. 

The general field of operation of apana is 
the abdominal region. Specifically, the apanic 
activities extend to the pelvic and _ perineal 
regions. The abdominal, pelvic and perineal 
muscles and smooth muscles of the alimentary 
canal and sexual organs are involved in apanic 
actions. The locking process of hathayoga aims 
at producing a voluntary functional stasis for 
the withdrawal of pranic forces into their 
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centres in the chakras. The apana withdrawal 
is effected by perineal and navel locks. The full 
actions of these two locks are exhibited when the 
tongue-lock, neck-lock and chest-lock are execut- 
ed in conjunction with them, in right order and 
with right force. It is absolutely necessary 
to learn the lock process and its application 
directly from a guru. 


The withdrawn apana becomes concentrated 
in the muladhara as kandarpa-energy which is 
‘seen' in concentration as a shining deep-red 
triangle. The kandarpa-energy, when roused 
by mantra, becomes more concentrated and its 
desire-enjoyment aspect is under control. If 
this energy at this point is loosened, then it 
becomes a strong desire for enjoyment and 
radiates into the pelvic apparatus to incite 
sexual functions. Yonimudra is a great help at 
this stage. Because it helps to arrest the down- 
wardly directed force-motion by perineal lock, 
and especially, when it is strengthened by 
navel, chest, neck and tongue locks. 


Yonimudra serves three purposes. At the 
first stage, it helps the withdrawal of apana 
from the body and its concentration in the 
muladhara. Second, it helps the mantra in 
rousing kandarpa-energy. Third, it helps to 
prevent the downward flow of apana. 

A bija-mantra is the pranic force concentrated 
to a point when its sound-emitting power is 
exhibited. This is mantra. It operates in the subtle 
field, but is silent on the material plane. Mantra 
has replicated gross sound which is operable 
with right technique at the physical level, and 
it acts on the subtle mantra. This is called 
waikhari sound. Through the waikhari mantra 
the concentrated pranic force can be made to 
act on Kundali-power. The gross bija-mantra 
'Yang' is utilized to rouse kandarpa-energy. 
By the mantra influence, this energy is roused 
and concentrated and made to 'knock' on 
kundalini with full force. The deviation of the 
energy is prevented by the mantra and yoni- 
mudra. The mantra is done in left nostril inspi- 
ration to increase its potency. 


Kandarpa-energy exhibits its full power when 
it is strengthened by a subtle radiant energy 
which is represented by the gross bija-mantra 
‘Rang’. The mantra is operated by deepened 
thought while inspiring through the right nostril. 
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When the mantras 'Yang' and ‘Rang’ are force- 
fully executed in concentrated thought, there 
are reactions in Kundalini. But still more power- 
ful knocking is necessary. This is done by the 
application of a very powerful gross mantra 
‘Hung’ done with breath-suspension in  yoni- 
mudra. This mantra (called kurcha bija) causes 
the rousing of Kundali-power. 

The whole process of rousing Kundalini is 
apanayama (apana-control), a special form of 
pranayama. It consists of yonimudra, left nostril 
inspiration with the mantra ‘Yang’, left nostril 
expiration without mantra, right nostril inspira- 
tion with the mantra ‘Rang’, right nostril 
expiration without mantra, both nostrils inspira- 
tion without mantra, breath-suspension with 
the mantra ‘Hung’, and both nostrils expiration 
without mantra. 


kundalini is that power which is neither 
material nor mental but matter-mind-trans- 
cendent in character. So, kundali-power is 
unmanifested in the energy play at the physical 
level and in the mentation on the mental plane. 
So, this power appears as if 'sleeping’ in the 
body and in consciousness when it is in a coiled 
state. This does not mean that this power is 
null. When consciousness is concentrated to 
single-pointedness Kundalini is caught in it. 
Kundalini then appears as supreme absorptive 
power by which anything which is not spiritual 
is withdrawn from consciousness and, finally, 
mental consciousness is absorbed into it. She 
appears then as Supreme Consciousness. It 
indicates that kundalini is real power solely 
concerned in developing samadhi; so this power 
reveals Supreme Consciousness which she is. 
Kundalini exists supreme-consciously in all the 
chakras from the muladhara to the sahasrara, 
and beyond the sahasrara which is the realm 
of asamprajnata samadhi. Kundalini in the mula- 
dhara is within the yoni, termed kula, so she is 
called Kulakundalini. The yoni is a triangular 
process formed of kandarpa-energy where there 
is the possibility of concentrating apana and 
receiving subtle radiant energy and_ specific 
subtle sound power. It is only possible here to 
combine these forces in gross mantra form with 
apana and create a formidable effective power 
to knock at kundalini;. 


Kundalini as supreme being in supreme con- 


centration lies in the triangle of the muladhara. 
Mental consciousness at the sensory and intel- 
lective levels is unable to register any impression 
of Kundalini in such a state, so she appears latent, 
unmanifested and even nonexistent in our 
consciousness. But when consciousness is raised 
to the superconscious level by transforming 
it to a concentrating consciousness, the infinite 
and supreme Kundalini is apprehended as 
supremely subtle and lightning-like splendorous. 
This finiteness is not a being at the supreme level, 
but a transitional phenomenon occurring at the 
mental level. It is the ‘seeing’ of Kundalini 
through the mind. The rousing of Kundalini 
is actually a reflection of supreme Kundalini 
on the concentrated mental consciousness as 
an extremely subtle and shining being. This 
reflection is imaged in concentrated mental 
consciousness and is held firmly. This is 
automatic (and real) dharana - holding-con- 
centration. By pranic withdrawal and con- 
centration, consciousness is able to receive 
the ‘light’ of Kundalini superconsciously and to 
hold it firmly. 


When the automatic dharana is established, 
the absorbing power of Kundalini, or the power 
from Kundalini causing the absorption of cosmic 
principles, manifests in mental consciousness 
which is in a state of dharana. The absorptive 
power manifests as absorptive concentration 
in mental consciousness. 

Absorptive concentration functions in three 
ways: it causes an absorption of mahabhutas 
and tanmatras, dewatas and sensory principles, 
step by step, occurring in the lower five chakras. 
So, it is a process of pratyahara and dharana 
combined. Then, the absorption of chitta in 
which sensory objects are imaged, and buddhi 
which interprets things which have been perceiv- 
ed, occurs in the manas and indu chakras. Now, 
the possibilities of mental consciousness to 
divert from its concentratedness to perceptual 
and intellective multiformity become remote. 
Then, dharana is transformed into dhyana 
when Kundalini is experienced in the nirwana 
chakra. In other words, dharana develops into 
dhyana in the nirwana chakra. Thereafter, 
Kundalini rises up into the sahasrara chakra 
where dhyana is transformed into samprajnata 
samadhi (superconscious concentration) at the 
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ama-kala point. The concentration-light-know- 
ledge develops in samadhi to its highest point, 
and as a result Kundalini is revealed in her 
almost supreme aspect. This realization is 
splendid by itself, and highest on the mental 
plane. Now, mental consciousness is only 
Kundalini. 

Thereafter, the nirwarna-kala point is reached 
when samadhi consciousness is absorbed and 
only Kundalini in her supreme form remains. 
Now, Kundalini becomes nirwana shakti - the 
power which exists after the complete absorption 
of everything except Kundalini. Then Kundalini 
is Supreme Bindu, then Supreme Nada, then 
Shiwa-shakti, then Sakala Shiwa, and finally 
Parama Shiwa. These are the stages of mind- 
transcendent supreme concentration - asampraj- 
nata samadhi. This is the yoga which is attained 
through Kundalini, so it is called kundaliniyoga. 


It takes a long time and hard practice to 
attain samadhi in the sahasrara. It takes still 
longer time and harder practice to get samadhi 
consciousness absorbed and Kundalini shining 
alone in her supreme aspect. So long as dhyana 
is not transformed into samadhi, the process in 
the sahasrara and beyond is to be done through 
dhyana. In this manner, dhyana gradually will 
be ripened into samadhi. It cannot be forced. 
Give enough time for the purification and rarefi- 
cation of mental consciousness. Continual and 
regular practice is the secret of success. The 
Guru's help at this stage is indispensable. 

When the withdrawal of apana and _ its 
reverse motion and concentration are not actual- 
ly accomplished, that is, when apanayama is 
not effective, and mantras used in this connection 
are not forceful, the actual rousing of Kundalini, 
and consequently, the attainment of automatic 
dharana are not possible. All this indicates that 
yonimudra is weak, pranayama is not forceful, 
and concentration shallow. Under this condi- 
tion, apana remains uncontrolled and mantra 
lifeless. Here, bhutashuddhi is indicated, and 
by its regular and systematic practice, a practi- 
tioner will acquire fitness for the practice of 
Kundaliniyoga. 

The central point of bhutashuddhi is to 
centralize thought to a very high degree with 
a view to making it deep and forceful. This is 
what is called thought-concentration. This 
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process consists in thinking a chosen objective 
image and trying to see it very clearly; then 
making the whole thought only of that object, 
by preventing any other thoughts and without 
allowing the contemplated thought to slip from 
consciousness. In other words, the objective 
image should be the whole thought, and full 
attention should be focussed on that. No intel- 
lectual functioning should participate in the 
thought. In this way the single thought form 
should be developed. By maintaining it steadily 
and unmixed, and by its uninterrupted continu- 
ance with the focussing of full attention on it, 
thought will be vivid and forceful, and by 
constant practice the monothought will be trans- 
formed into real concentration. 


Now, let us take up bhutashuddhi. Before 
undertaking the practice the chakra system 
should be very carefully studied, memorized 
and contemplated on. (See Chapters 10-11.) 

Another very important thing is to create 
a condition of the body - an ideal physical 
condition - for the successful practice of bhuta- 
shuddhi. This ideal condition is the physical 
excellence in which the following signs are 
manifested: 


1 A complete elimination of a coated tongue, 
bad mouth odour, bad breath and unpleasant 
body odour. 

2 Natural, regular, and complete evacuation 
of the bowels in two or three motions a day. 

3 Good sleep. 

4 A feeling of strength and joyousness. 


This physical state is the result of regular and 
uninterrupted practice of right exercise, prana- 
yamic breathing, right diet and _ internal 
cleansing. 


Bhutashuddhi Process 


Bhutashuddhi comprises a series of practices 
to be done in the right order. The best time for 
its practice is the morning. But if it is not possible 
to do it in the morning, the next best time is the 
evening, before dinner. The following is the 
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order of the practices. 

1 After getting up in the morning, do oral 
cleansing and pharyngonasal water bath; then 
drink a cup of cool water. Normal evacuation 
of the bowels may occur either before or after 
oral cleansing. Then take a bath. 

2 Passive Invigoration. Assume accomplished 
posture (siddhasana) with the hands in the lap, 
palms up and the right on the left. Relax and 
be calm. 

Now, think deeply that Guru, moon-white 
in colour, with his Power on his left side and 
red in colour, lies in the guru chakra. From them 
are flowing streams of death-conquering subtle 
substance of red colour by which you are bathed 
and you have become lifeful and powerful; 
you have no disease, no senility, no sorrow, but 
abundance of life and joy. All these should be 
done in deep thinking. 

3 Active invigoration. Sit with the right 
leg extended forward, the perineum pressed 
with the left heel, and the hands placed on the 
right knee. 

Now, inspire slowly and fully with both 
nostrils, and at the end of inspiration suspend 
the breath with chin-lock. Then bend the body 
forward and halfway downward, hold the 
toes of the right leg with both hands, and main- 
tain this position until you are able to suspend 
the breath without much difficulty. Then bring 
the body to the original position and place the 
hands on the right knee as before, release the 
chin-lock and expire slowly and completely. 
Do it on the other side. 

Contract the arms during inspiration and 
maintain the contraction during the suspension. 
Retract the abdomen during expiration, and 
at the end of expiration relax the arms and the 
abdomen. 

Thereafter, place the right foot on the left 
one, with the hands in the lap, palms upward, 
and the right hand on the left. Now, inspire 
slowly and fully with both nostrils, and at the 
same time contract the anus, and then press 
gently the lower part of the abdomen near the 
genital region with the sides of the hands. At 
the end of inspiration, suspend the breath with 
chin-lock and at the same time make an inward 
abdominal pressure to a moderate degree, 


maintaining anal contraction. Suspend as long 
as you can without much difficulty. Then raise 
the head and expire slowly and fully and at the 
same time make abdominal retraction. At the 
end of expiration, relax the anus and the 
abdomen. 

Finally, staying in the same position, inspire 
with anal contraction; then suspend the breath 
with chin-lock and make abdominal retraction, 
and then make sideward hip movements; then 
stop hip movements and expire and relax the 
anus and the abdomen. 

4 Kapalabhati (abdominal short-quick) 
breathing. Assume the lotus posture 
(padmasana). First, expire quickly through both 
nostrils with the slight retraction of the front 
abdominal — wall. Expiration should be 
immediately followed by a quick and passive 
inspiration through both nostrils with the relaxa- 
tion of the abdomen. In this manner, quick 
expirations and inspirations should continue 
until the desired number is reached. The effect- 
ive rate of expulsion is from 100 to 300 times a 
minute. Do 200 to 300 expulsions. 

5  Hangsah (breath-reduction) — breathing. 
Assume the accomplished posture (siddhasana). 
Now reduce the normal breathing rate to 4-3-2 
a minute by relaxation and passivity of the body 
and tranquilization of the mind. It may take 
from 15 to 20 minutes or more. However, time 
will be shortened by regular practice. At a 
certain point the externalization of the mind 
will stop. This is the moment to start with 
bhutashuddhi proper. 

6 Thought-concentration on Kundalini. The 
first part of bhutashuddhi is the thought-con- 
centration on Kundalini in the muladhara. 
Sitting in the accomplished posture with the 
hands in your lap, think deeply that within the 
shining deep-red triangle in the muladhara 
is Swayambhu-linga as a shining deep red or 
black line, around which lies Kundalini in 
31/2 coils. Kundalini is supremely subtle, that is, 
it is extremely difficult to produce an impression 
of Kundalini in thought. Therefore, it is advisable 
to think of Kundalini as lightning-like splendor- 
ous, and appearing around the Swayambhu- 
lihga line. The line should be gradually reduced 
to a point by deeper thought. At this stage 
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thought is centralized to the extent that it 
becomes possible to image Kundalini in thought 
as lightning-like splendorous conscious power. 

Then, (7) thought-concentration on Jiwat- 
man (being with I-principle). Think deeply 
that your being-consciousness as 'I' is like a 
motionless flame ofa lamp, situated in the peri- 
carp of the anahata chakra. Then bring the 
'T’ to the muladhara and unite it with Kundalini 
by thinking. 

Then, (8) Kundalini-rousing. Inspire slowly 
and fully through the left nostril and at the same 
time think deeply of the mantra ‘Yang’ during 
the whole time of inspiration. At the end of 
inspiration, expire through the left nostril slowly 
and completely, and at the same time think 
deeply that kandarpa-energy is stimulated and 
concentrated in the muladhara triangle by the 
power ofthe mantra ‘Yang’, and the concentrated 
energy is knocking at Kundalini. 

Then, inspire through the right nostril and 
at the same time think deeply of the mantra 
‘Rang’. At the end of inspiration expire through 
the right nostril and at the same time think 
that subtle fire from the mantra 'Rang' has been 
kindled in the muladhara triangle and that both 
kandarpa-energy and fire are focussed on 
Kundalini. 


Then, inspire through both nostrils and at the 
same time think deeply that the combined 
apana and fire actions have produced so much 
heat that Kundalini is heated and agitated by 
it. Then, suspend breath with chin-lock, and at 
the same time contract the anus and mentally 
say the power-mantra ‘Hung’ and think deeply 
that Kundalini has been roused by the combined 
actions of apana, fire and the mantra ‘Hung’. 

Thereafter think that the 'earth'-principle 
Cearth'-mahabhuta and smell-tanmatra), the 
Deity Brahma, Power Dakini, and smell-prin- 
ciple-all have been absorbed into Kundalini. 

Then, (9) Kundalini Conduction. Then, bring 
Kundalini from the maladhara to the swadhi- 
shthana by saying mentally the mantra 'Hangsah' 
in deep thinking. Then think that the 'water'- 
principle (‘water'-mahabhuta and taste- 
tanmatra), the Deity Wishnu, Power Rakini 
and taste-principle are absorbed into Kundalini. 

Then, bring Kundalini to the manipura by the 
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mantra 'Hangsah' in deep thinking. Here, the 
‘fire'-principle (‘fire'-mahabhuta and __ sight- 
tanmatra), the Deity Rudra, Power Lakini, 
and sight-principle are absorbed into Kundalini 
by deep thinking. 

Then, Kundalini is brought to the anahata 
in a similar manner, and the ‘air'-principle 
(‘air'-mahabhuta and touch-tanmatra), the Deity 
Isha, Power Kakini, and touch-principle are 
caused to be absorbed here by deep thinking. 

Then, Kundalini is brought to the wishuddha 
where the 'void' (akasha)-principle (‘void'- 
mahabhuta and sound-tanmatra), the Deity 
Sadashiwa, Power Shakini, and sound-principle 
are absorbed into Kundalini by deep thinking. 

At this stage try to feel that you are at a point 
where the senses are no longer operating; 
think that you are without senses, and are in 
Kundalini. 

Then, bring Kundalini to the talu chakra 
and rest there for some time, thinking that you 
are immersed in nectarous (having only life) 
fluid. Then, (10) Kundalini in Ajna System. 
Bring Kundalini to the ajna chakra where Power 
Hakini is absorbed into Kundalini by thinking. 

Then, bring Kundalini to the manas chakra, 
and get chitta (sense-consciousness) absorbed 
into her; and then bring her to the indu chakra 
and get the Deity Parashiwa, Power Siddhakali, 
and buddhi (intellective mind) absorbed into 
Kundalini by deep thinking. 

Then, bring Kundalini to the nirwana chakra. 
Here think deeply of Kundalini as the sole object, 
and that there is nothing but Kundalini. 

Then, (11) Kundalini in Sahasrara. Bring 
Kundalini to the ama-kala point in the sahasrara 
and try to think of Kundalini as deep as possible. 
Then, at the nirwana-kala point get dhi (con- 
centrative mind) and ahang (I-ness) absorbed 
into Kundalini; and then 'feel' by deep thinking 
that there is no mind-consciousness in any form, 
but only Kundalini remains. Now, Kundalini 
as Nirwana Shakti - the all absorbing power - 
remains alone. 

Then, (12) Kundalini beyond Sahasrara. Now, 
Kundalini as supreme power is in 3 1/2 coils: 
the first coil at Supreme Bindu, the second coil 
at Supreme Nada, the third coil at the Shakti 
principle, and the half coil at Sakala Shiwa. 
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Then Kundalini begins to uncoil step by step, 
and absorbs Bindu, Nada, Shakti and Sakala 
Shiwa. Now, Kundalini is in her supreme aspect 
and only being. Then she becomes united with 
Parama Shiwa and fully absorbed into him, and 
becomes one and the same with him, in very 
deep thinking. Then think that you have become 
all life by the nectarous flow arising from the 
Shiwa-Shakti union in absorptive thought. 

Then, (13) Pranayamic Purification. This 
purificatory process is to purify the subtle 
body (pranic and mental) as well as the physical 
body. The process consists of sahita breathing, 
mantras and thoughts. The relative measure of 
the breathing is 16-64-32. 

Inspire slowly through the left nostril for 16 
counts which are made by saying mentally the 
mantra ‘Yang’; during inspiration say mentally 
'Yang' 16 times, and at the same time think 
that 'Yang' is smoke-coloured and has the 
drying power. At the end of inspiration, suspend 
the breath with chin-lock for 64 counts by saying 
mentally the mantra ‘Yang’, and at the same 
time think that the body is being dried by the 
power of the mantra. Then expire slowly through 
right nostril by saying mentally the mantra 
"Yang' 32 times, and at the same time think 
that the body has been dried. 

Then, without stopping, inspire slowly through 
the right nostril by saying mentally the mantra 
‘Rang’ 16 times, and at the same time think 
that 'Rang' is deep red in colour and has burning 
power. At the end of inspiration, suspend the 
breath with chin-lock by saying mentally the 
mantra ‘Rang’ 64 times, and at the same time 
think that the impurities of the body have been 
completely burnt by the power of ‘Rang’. Then 
expire slowly through the left nostril by saying 
mentally ‘Rang’ 32 times and at the same time 
think that the impurities in the form of ashes 
are being eliminated from the body. 

Then, without stopping, inspire slowly through 
the left nostril by saying mentally the mantra 
'Thang' 16 times, and at the same time think 
that 'Thang' is moon-white in colour and by the 
power of the mantra, nectarous fluid is flowing 
from the moon-sphere in the indu chakra. At 
the end of inspiration, suspend the breath with 
chin-lock for 64 counts by saying mentally the 


mantra 'Wang' 64 times, and at the same time 
think that 'Wang' is white in colour, and by its 
power the nectarous life-substance is utilized 
in reconstructing the body as a new lifeful body. 
Then expire slowly through the right nostril by 
saying mentally the mantra ‘Lang’ 32 times, and 
at the same time think that ‘Lang’ is yellow in 
colour, and by its power the newly made body 
becomes strong and adamantine. 

14 A Special Practice. This practice is 
especially meant for those practitioners who have 
been initiated and given the basic mantra 
(mulamantra). 

After pranayamic purification, transform into 
Ishadewata, by deep thinking and using the 
basic mantra, Shiwa-Shakti, that is, Parama 
Shiwa and Kundalini in union as one. Ishta- 
dewata is the divine form of infinite Shiwa- 
Shakti roused by the power of the basic mantra. 
It can simply be said that Ishtadewata is the 
mantra-form of formless Shiwa-Shakti. The 
mantra is first made living, and then it is utilized 
for rousing Ishtadewata. So long as it is not 
possible to impart life to the mantra, it should 
be done by deep thinking. 

Bring liatodewata to the sahasrara and think 
deeply of her (or his) form. Then open the hrit 
chakra by thinking. This chakra has eight 
golden petals where eight forms of superpower 
are situated. In its pericarp, there is a circular 
region as bright as the sun. Inside the sun- 
circle lies the moon-circle which is cool and calm. 
Inside the moon-circle is situated the fire- 
circle, where fire is burning and consuming 
everything except the gemmed seat which is 
there. This seat is your inner ‘heart', the seat of 
deep feelings and inner power. Bring your 
Ishtadewata. to the hrit chakra and place her 
(or him) on the heart-seat. Think that you are in 
the fire-circle, and everything - all your 
thoughts, feelings and desires - are being burnt 
by the fire. In this way being purified, you are 
in front of your Ishtadewata.. Now, think deeply, 
without being deviated, but by focussing the 
whole thought, on Ishtadewata. This thought 
in time will lead to real concentration. This 
deep thinking may be done partly in con- 
junction with the mental use of the basic mantra. 
The thought should be saturated with the mantra 


Practice of Bhutashuddhi 


and centralized in Ishtadewata. 

Thereafter, worship your /shtadewata mentally 
by offering in the following manner: 

Offer to Ishtadewata your body; then offer 
the ‘earth'-principle, smell sense, enjoyment- 
action, and apana-force; then offer the 'water'- 
principle, taste-sense, organic actions, wyana- 
force; offer the ‘'fire'-principle, sight sense, 
locomotion, samana-force; offer the ‘air'-prin- 
ciple, touch-sense, prehension, prana-force; offer 
the 'void'(akasha)-principle, sound-sense, 
speech, udana-force; offer sense-mind, intel- 
lective mind, I-ness. 

Now, you can make japa of the basic mantra 
for 1008 times, or 508, or 108 times. Then bring 
Ishtadewata back to the sahasrara and from there 
to the infinite region by making her (or him) 
again transformed into Shiwa-Shakti. 

15 Bringing back Kundalini to muladhara. 
Now think that Kundalini has emerged from 
Parama Shiwa and passes in a reversed way 
first to the sahasrara where samadhi consciousness 
is restored; then to the nirwana chakra where 
concentrative mind (dhi) is restored; then to 
the indu chakra where the Deity Parashiwa, 
Power Siddhakah, and _ intellective mind 
(buddhi) are restored; then to the manas chakra 
where sense-consciousness (chitta) is restored; 
then to the ajna chakra where Power Hakini 
is restored; then through the talu chakra to the 
wishuddha chakra where the ‘'void' (akasha)- 
principle, the Deity Sadashiwa, Power Shakini, 
and sound-principle are restored; then to the 
anahata chakra where the 'air'-principle, the 
Deity Isha, Power Kakini, and touch-principle 
are restored; then to the manipura chakra where 
‘fire'-principle, the Deity Rudra, Power Lakini, 
and sight-principle are restored; then to the 
swadhishthana chakra where the 'water'-prin- 
ciple, the Deity Wishnu, Power Rakini, and taste 
principle are restored; then to the muladhara 
chakra where the 'earth'-principle, the Deity 
Brahma, Power Dakini, and _ smell-principle 
are restored; and, finally, Kundalini encircles 
Swayambhu-lihga in three and a half coils and 
becomes static. Thereafter, bring back I-ness 
(Giwatman) in the form of a still lamp flame 
from Kundalini to the anahata chakra. The 
bringing down of Kundalini and the restoration 
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of different principles, deities and powers are 
accomplished by deep thinking. 

Bhatashuddhi ends here. At the end of the 
process, remain calm for some time. 


Kundaliniyoga 


In kundaliniyoga, Kundalini is actually roused 
and passes through all the chakras and becomes 
united with Parama Shiwa as one entity in 
supreme yoga, that is asamprajnata samadhi. 
Events that occur at different stages of the yoga 
are as follows: 

First, rouse Kundalini by the mantra process 
of 'Yang’-'Rang'-'Hung' with yonimudra. The 
roused Kundalini manifests her great absorbing 
power, when she passes through the different 
chakras, which works in the consciousness of the 
practitioner, and as a result he (or she) is in 
a state of absorptive concentration which 
develops step by step as Kundalini passes through 
the chakras. 

Roused Kundalini in the muladhara chakra 
absorbs the ‘earth'-principle, the Deity Brahma, 
Power Dakini, and smell-principle. Because 
of this absorption, the practitioner's conscious- 
ness is being withdrawn from the smell impres- 
sion. This is the first stage of absorptive con- 
centration, occurring at the muladhara level. 

Then Kundalini passes into the swadhishthana 
chakra and absorbs the ‘water'-principle, the 
Deity Wishnu, Power Rakini, and _ taste-prin- 
ciple. This is the second stage of absorptive 
concentration in which the taste impression has 
been neutralized. 

Then Kundalini passes into the manipura 
chakra and absorbs the 'fire'-principle, the 
Deity Rudra, Power Lakini, and sight-principle. 
This is the third stage of absorptive concentration 
in which consciousness is free from the sight 
impression as well as from smell and _ taste 
impressions. 

Then Kundalini passes into the anahata chakra 
and absorbs the '‘air'-principle, the Deity Isha, 
Power Kakini, and touch-principle. This is 
the fourth stage of absorptive concentration in 
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which consciousness remains unaffected by 
touch, smell, taste, and sight impressions. 

Then Kundalini passes into the wishuddha 
chakra and absorbs the 'void'-(akasha)-principle, 
the Deity Sadashiwa, Power Shakini, and sound- 
principle. This is the fifth stage of absorptive 
concentration in which the sound impression 
is neutralized. At this stage, the senses do not 
produce any impressions on consciousness, which 
is in absorptive concentration. So, there is an 
automatic pratyahara (sense-withdrawal). 

Then Kundalini passes through the talu chakra 
into the ajna chakra and absorbs Power Hakini. 
Then Kundalini passes into the manas chakra 
and absorbs sense-consciousness (chitta); and 
then Kundalini passes into the indu chakra 
and absorbs Deity Parashiwa, Power Siddhakali, 
and intellective mind (buddhi). This is the sixth 
stage of absorptive concentration in which the 
perceptual and intellective functions of the mind 
cease. This means that mental consciousness 
is now actually elevated from the perceptive and 
intellective levels to the supramental level. 


Then Kundalini passes into the nirwana chakra. 
Here, at first, automatic dharana occurs. Kunda- 
lini is held in consciousness so firmly and comple- 
tely that there is no interruption, and so it 
continues. The uninterrupted continuation of 
the holding of Kundalini in consciousness at a 
certain point develops into very deep concentra- 
tion, characterized by the uninterrupted, con- 
tinuous deep flow of Kundalini-consciousness. 
This is dhyana. Now, the absorptive concentra- 
tion is very deep, in which consciousness has 
been established in single-objectiveness. At this 
stage, the only object of consciousness is Kunda- 
lini; Kundalini fills the whole of consciousness; 
and Kundalini is held in consciousness so firmly 
that it is never without Kundalini, and so con- 
sciousness is wholly Kundalini. 

When dhyana reaches a certain point, Kunda- 
lini passes into the sahasrara. Here, dhyana is 
transformed into samprajnata samadhi (super- 
conscious concentration) in which consciousness 
is concentrated to a bindu (extremely concentrat- 
ed point) which is all Kundalini, and without 
the feeling of I-ness. In this deepest concentra- 
tion, there remains only Kundalini in her 
splendorous aspect. This is the seventh stage 


of absorptive concentration. 

Thereafter, Kundalini absorbs samadhi con- 
sciousness and finally prakriti (the primary prin- 
ciple of mind and matter), and then there is noth- 
ing but Kundalini who, step by step, absorbs 
Supreme Bindu, Supreme Nada and Shakti, and 
ultimately becomes absorbed into Parama Shiwa 
in supreme yoga-asamprajnata samadhi. 

This is kundaliniyoga, and bhutashuddhi is 
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the foremost practice for its acquirement. At 
a certain point of its depth bhawana (thought) 
begins to be transformed into dharana and then 
dhyana. When the thought of Kundalini becomes 
intensely deep the image of the chakras appears 
automatically in consciousness. It is the sign 
that the time of the real rousing of Kundalini 
is near. When Kundalini is roused, bhutashuddhi 
is transformed into kundaliniyoga. 
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Note on the Pronunciation of 
Sanskrit Words and Mantras 


The following is a key to the pronunciation of n has the sound of ng 
transliterated Sanskrit words and mantras (based ch mt bi ch 
on the Goswami method). ch " _ chh 
a has the sound of o in box jh " dgeh 
a " a " father n - ny 
i i " Ttalia (Italian) or t ‘i i t 
almost as in 'bit' th ‘ " th 
(English) d d 
i w ee mw see dh w dh 
u u "Hund (German) or n be fo m 
almost as in 'full' t t 
(English) th 
u “ u gut (German) or d " d 
almost as 'oo' in dh 
‘moon’ (English) im n 
ri 7 ri " rivoluzione (Italian) P iad P 
or almost as in 'river' ph ph 
(English) b - b 
e ad e mehr (German) or bh ; bh 
as ‘ay' in ‘day' om” “ m 
(Scottish y cu ; y 
pronunciation) r ‘ £ 
ai iy " oi oil 
fo) fe) hoch (German) or 
as 'oa' in 'coat' 1 1 
(Scottish 
pronunciation) } 
ou is adiphthong, where w 7 * w 
the first part is sh : . sh 
pronounced as 'o' sh e . sch 
above, and the last s q a s 
part as ‘u' in ‘full’ h w h 
K x k " sink h z sh 
kh kh inkhorn ng my ng 
g g " dog ng 
gh hs "gh ' log hut 
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in 
w 


king 
catch 
churchhill 


job 


hedgehog 
canyon 

tie 

anthill 

dog 
red-haired 
barn 

vite (French) 
aspirated 't' 
dent (French) 
aspirated 'd' 

noire (French) 

map 

haphasard 

big 

abhore 

mother 

yes 

Roma (Italian) or 
Perth (Scottish 
pronunciation) 
lettre (French) or 
almost as in ‘letter’ 
(English) 

walk 

shade 

Schade (German) 
see 

hot 

almost as in ‘hot' 
king 

gives a nasal tone to 
the preceding vowel 
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Abalalaya The triangle situated in the pericarp 
of the guru chakra and formed by the three lines 
named A-line, Ka-line and Tha-line. In this 
triangle lies Kundalini. 

Abhimana _ [-feeling. 

Adhara_ The perineum. 

Adhara-Shakti The power residing in the 
muladhara, that is, Kundalini. 

Adhyatma-yoga Spiritual yoga. 

Aditi Infinite Supreme Power as Supreme 
Consciousness, endowed with the specific power 
called prana. 

Agarbha (or Wigarbha) Pranayama done without 
mantra and concentration (cf. Sagarbha). 

Agni The catabolic principle of the body. 

Ahang  I-ness. 

Ahara The Tantrika term for inspiration, 

Ahingsa Love for all; harmlessness. 

Akasha mahabhuta Void metamatter. 

Amakala The power which maintains mental 
consciousness in a state of superconscious 
concentration (samprajnata samadhi). 

Amrita  Life-substance. 

Amrita-warshana Shower of life-substance. 

Ananda samadhi Superlove-concentration; 
superconcentration-in-divine-love. 

Ananyabhakti Single-pointed, concentrated flow 
of love for God. 

Antahkarana Mind in its entirety, 

Antah-kumbhaka _ Inspiratory breath-suspension 
(cf. Bahya-kumbhaka). 

Antahmanas Mind in its entirety. 

Antaryaga Mental worship; specifically: the 
Tantrika process of concentration on Kundalini. 

Ap mahabhuta Water metamatter. 

Apana (or Apanana) Oupanishada terms for 
inspiration. 

Apanana_ The centrifugal vital force-motion. 


Apanayama_ A special form of prarcayama for the 
control of apana-force. 

Apasara The Tantrika term for expiration. 

Arupa-dhyana Deep concentration without form. 

Asamprajnata samadhi Non-mens concentration. 

Asamprajnata yoga Non-mens supreme 
concentration. 

Asana_ A posture in which the body is maintained 
motionless, which is necessary for the practice 
of pranayama and concentration; posture exercise 
in which the body undergoes various posture 
movements for physical development and control 
(especially prescribed in hathayoga). It constitutes 
the third stage of the eightfold yoga 
(ashtangayoga). 

Ashabda_  Noil-sound. 

Ashtahgayoga The eightfold yoga, consisting of 
eight main parts, viz.: yama, niyama, asana, 
pranayama, pratyahara, dharana, dhyana and 
samprajnata samadhi. 

Awadhana Attention. 

Bahyabhyantara-madhyama-kriya Externo-interno- 
median process, that is, the process of senso- 
mental control. 

Bahya-kumbhaka __Expiratory breath-suspension 
(cf. Antah-kumbhaka). 

Bandha Control. 

Bandhana_ Control. 

Bhakti Spiritualized intense love; divine love. 

Bhastra kumbhaka _Thoracico-short-quick breath- 
control with suspension. 

Bhastri Thoracico-short-quick breath-control. 

Bhawa Feeling. 

Bhawana_ Thought-concentration; thought. 

Bhutashuddhi A process of deep thinking on those 
facts which actually happen in kundaliniyoga. 

Bija_ Sound-specificality; sound-specificality-point. 

Bija-mantra_ A highly concentrated power in sound- 
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form, created by a particular combination of 
matrika-units. 

Bindu Immense Potential; supremely concentrated 
conscious power; consciousness-point; conscious 
form, as a deity. 

Bindu-chakra Sahasrara. 

Bodha_ Notion. 

Brahma Supreme Consciousness, manifesting 
creativity; God as creator. 

Brahma nadi See Brahmarandhra 

Brahmacharya Sexual control. 

Brahmarandhra The brahma nadi or 
brahmarandhra (nadi) inside the chitrini nadi; 
the terminal part ofthe brahma nadi where the 
sushumna nadi ends (in the cerebrum); the 
terminal part of sushumna; passage to the 
sahasrara centre; the brahmarandhra chakra, 
also termed the nirwana chakra. 

Buddhi _Intellective mind. 

Chakra’ A subtle circular organization, containing 
mahabhuta, tanmatra, prana wayu and sensory 
principle, and situated within the body, not 
as a part of the material body but as a supra- 
material power-centre, only 'seen' in thought- 
concentration. 

Chandra pranayama 

breath-control. 

Chandra-danda_ Brahma nadi. 

Chandra-mandala Indu chakra. 

Charana_ A system of skeletal muscular contraction 

and control; muscular control. 

Chikirsha Volition. 

Chitrini The third inner force-motion-line within 

the sushumna., in which the chakras are strung. 

Chitta Sense-consciousness; perceptive mind. 

Chittakshaya Absorption of sense-consciousness. 

Dahana_ Burning. 

Daiwa manas 

Daiwa prana 


Left-nostril inspiratory 


Supernormal mind. 
Supernormal life-force. 


Dewata Supreme Consciousness-Power in form; 
deity. 
Dharana_ Holding-concentration, constituting the 


6th stage of the eight-fold yoga (ashtangayoga); 
the Tantrika term for breath-suspension. 
Dhatu_ A basic constituent of the body. 
Dhi Concentrative mind; superconsciousness. 
Dhyana Deep concentration, constituting the 
seventh stage of the eight-fold yoga (ashtahgayoga). 
Drishti Insight; intellective vision. 
Dwadashantabrahmarandhra Nirwana chakra. 
Ekadhanawarodhana  Bio-energy control. 
Ekatanata Unchanging and uninterrupted, deeply 
concentrated consciousness. 
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Gunas_ The three primary attributes. 

Hridaya The nonconscious aspect of mind, where 
post-conscious impressions are stored. 

Hridayanjali mudra A mode of aligning hands and 
fingers to make them hollow. 

Ilda and Pingala The two vital force-motion lines 
or directions, situated on the left and right side 
of the vertebral column respectively. 

Indriya aharana Pratyahara; sense-withdrawal; 
sensory control. 

Indriya manas  Sense-mind. 

Indriya sangharana’ The same as Indriya aharana. 

Indriya sanniwesha The same as Indriya aharana. 

Indriya-yama The same as Indriya aharana. 

Ishtadewata A divine form linked to a particular 
mantra. When the mantra is made living by japa 
and concentration, that divine form appears 
and is 'seen' in concentration. Also: the thought- 
form of Shiwa-shakti as an object of concentration. 

Ishwara The Supreme Consciousness in whom 
both yoga-power and pranic energy are in har- 
mony, but who has full control over prana and 
has power to transform prana into mind-body. 

Jalandhara  Chin-lock. 

Japa Mantra-practice, that is, the repetition of 
a mantra (a particular sound-form), verbally, 
in a low voice or mentally. 

Jiwa The embodied being. 

Jnanatman Sense-consciousness and intellect; 
perceptive mind; perceptive consciousness; 
chitta. 

Jnanendriyas Senses. 

Kala Time principle. 

Kala Life principle. 

Kama Desire. 

Kamakala Coiled creative omnipotency in sound- 
form; the principle of the actualization of the 
power as sound in a triangular process; an aspect 
of the supremely concentrated prana as bindu 
power, endowed with the capacity of transforming 
pranic force into pranawa, which releases fifty 
mantra-sound units as matrika and from which the 
universe of mind-matter comes into being. 

Kama-wayu __Desire-radiating power. 

Kanchupas The powers of limitation which arise 
from maya. 

Kanda-mala (or kanda) Force-concentration centre 
from which all nadis originate; an oval-shaped, 
subtle, central nadi-root from which all nadis 
originate and which is situated inside the coccyx, 
just below the muladhara. 

Kanda-sthana An oval-shaped subtle space in the 
perineal region having a twelve-petalled centre. 


Karana-samaharana _Pratyahara; sense-withdrawal; 
sensory control. 

Karmendriyas Conative faculties. 

Kewala Non-inspiratory-non-expiratory 
suspension. 

Kewala kumbhaka Automatic breath-suspension 
caused by pranayamic breathing and deep con- 
centration; non-inspiratory-non-expiratory 
suspension. 

Khechari mudra_ An advanced control exercise, 
by which a latent form of existence is achieved. 

Kratu  Conative impulse. 

Kriti Conation. 

Kula Kundalini; the muladhara chakra. 

Kulakundalini Kundalini, when in the muladhara 
centre. 

Kumbhaka _ Breath-suspension. 

Kundalini Power-Consciousness dormant at the 
senso-intellective levels of consciousness, but 
realizable at the superconscious level. 

Kundalini-kapata Door of Kundalini, that is, the 
entrance to sushumna. 

Kundalirandhra-kanda = Wajra_nadi. 

Kundali-sthana The seat of Kundalini in latent 
form, that is, in the muladhara centre. 

Laya Deep absorptive concentration. 

Layakriya Absorption process; absorptive 
concentration. 

Lihga-form A form which is thicker at its base and 
gradually tapers to become a point at its apex. 
Concentration starts at the base and gradually, 
as it becomes deeper, it automatically passes 
towards the apex, where concentration is the 
deepest. So the lihga-form is an appropriate 
form for the development of concentration. 

Madhyama Subliminal. 

Mahabhuta Metamatter. It is that aspect of matter 
which lies beyond the boundary of elementary 
particles and anu-point. 

Mahakulakundalini Mahakundalini, when residing 
in the mwladhara centre as Kulakundalini. 

Mahakundali Mahakundalini. 

Mahakundalini Supreme Power in its supreme 
spiritual aspect. 

Mahalaya Supreme absorptive concentration, 
leading to asamprajnata samadhi. 

Mahan _I-less supervast consciousness. 

Mahan Manas _— Superconscious mind. 

Mahanada-wayu Pranic force, exercising great 
control, which effects natural breath-suspension; 
suspensive power of great control. 

Mahayoga Supreme yoga; the original yoga, 
consisting of eight fundamental practices, termed 
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ashtangayoga; asamprajnata samadhi. 

Manana _Intellection. 

Manas’ Will-mind; sense-mind; the sixth sense; 
subconscious mind; also mind as a whole-usually 
termed antaamanas or antahkarana - of which 
manas as sense-mind is a part. 

Manas mandala = Manas chakra. 

Manas tattwa Principle of mind; mind as a whole. 

Manas-nirodhana  Sense-mind control. 

Manasa-radiation Subconscious radiation. 

Manasyana_ Will 

Manasyana manas_- Will-mind. 

Manisha Higher intellection; deeper thought- 
intellection; superintellect. 

Mantra-chaitanya The process of life-impartation 
to a waikhari-mantra. 

Mati Thought. 

Matrika All the fifty particularized sound-forms 

together. 

Matrika-unit A particular sound-form, which 
constitutes a lettered mantra and is used as a unit. 

Matrika-warna Sound-units. 

Maya_ The specific power of Supreme Power as 
negato-positivity, by which it is possible to 
manifest a limited phenomenon, such as the 
universe, in the unlimited sphere of Supreme 
Consciousness; negato-positivity. 

Medha__ Retentive power. 

Mitahara Moderation in eating. 

Mudra _ Control exercise. 

Malabandha Anal-lock. 

Mulamantra_ A special mantra given by the guru 
directly to a disciple in initiation; the basic mantra. 

Nabhichakra_ A hen's-eggs-shaped plexus-like subtle 
centre from which all nadis originate and ramify 
in all directions. 

Nada Causal or unmanifest sound; sound-radiating 
energy-point; sound-power. 

Nadi That which is motional or in motion; a 
subtle line of direction along which the wayus 
move, that is, a pranic force-radiation-line. The 
nadis are no physical channels, neither nerves 
nor blood-vessels. 

Nadi-chakra The nadi-system, i.e. the system 
formed by the subtle nadis, which originate from 
the nabhi-chakra and are distributed all over the 
body; force-motion field; force-field. 

Nadi-kanda The subtle central aspect of the nadi- 
system. 

Nadi-shodhana Pranic purification. 

Nadi-shuddhi The purification of the subtle wayu 
(vital)-force operating as nadi, that is, force- 
motion lines. 
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Narayana Supreme Consciousness, beyond crea- 
tion; God in his supreme aspect. 
Nigraha Control. 


Nirguna-dhyana Deep concentration without any 


form. 
Nirodha Control. 
Nirodhika The power of supreme control. 


Nirodhika-wahni The power ofsupreme control 
exhibited by Kundalini. 

Nirwana Shakti All-absorbing Kundali-power. 

Nirwanakala The coiled power which is an aspect 
of Kundalini, exhibiting absorption-power. 

Nirwikalpa samadhi A synonym of asamprajnata 
samadhi, that is, non-mens concentration. 

Nishkala Having no manifestation of Shakti- 
Power; power absorbed in Shiwa. 

Niyama Observance - the second stage of control or 
discipline in the eightfold yoga (a.shtarigayoga). 

Niyati Regulatory principle. 

Nyasa A special method of purification by placing 
hands on certain parts of the body with appro- 
priate mantras. 

Ojas_ The basic life-force. It is derived from 
prana as life-dynamism, and, being infused into 
matter, transforms it into protoplasm. 

Pancha-dharawa Concentration, in conjunction 
with breath-suspension, on the earth, water, fire, 
air and void principles in stages, with their bija- 
mantras, in their appropriate centres. 

Para Supreme. 

Parakundali Supreme Power in its spiritual aspect; 
Supreme Kundali. 

Parama kala Supreme Kundalini. 

Parama Shiwa Supreme, infinite and whole 
Consciousness. 

Parasharzrawesha A yogic process of entering into 
another's dead body to make it alive and 
functioning. 

Pashchima-Lihga Swayambhu-Linga in the triangle 
ofthe muladhara centre. It is Supreme Conscious- 
ness in a specific form which shows the process of 
concentration. 

Pashyanti Radiant. 

Pinda Basic force of the body. 

Pingala See Ida. 

Pitha-shakti The holding, i.e. the holding-con- 
centration power. 

Plawana Irradiation. 

Prajnana Superconcentratedness; 
superconsciousness. 

Prakriti The primary principle of force, mind and 
matter; primus. 

Prana, Prarcana Oupanishada terms for expiration. 
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Prana-apana sangyama Pranayama; breath- 


control. 

Prana-mantra Mantra in a vitalized form; a living 
mantra. 

Pranana’ The central vital force-motion; 


metabolism. 

Pranawa-nada The sound of the first mantra, Ong. 

Prana-wayu(s) The basic vital force exhibiting 
functions or motions; different forms of bio- 
energy. 

Pranayama _ A system of bio-energy control through 
short-quick and long-slow breathing and breath- 
suspension exercises. 

Prithiwi mahabhuta Earth metamatter. 

Paraka Inspiration. 

Purusha Primary consciousness principle. 

Raga Pleasure principle; love. 

Ragatmika-bhakti  All-love. 

Rajas The primary energy-principle. 

Rasa The water content of the body, including 
intracellular fluid, interstitial fluid, lymph, 
plasma water, and fluids in the cartilage and 
bone. 

Rechaka Expiration. 

Rodha_ Control. 

Ruchira Oupanishada term for breath-suspension. 

Rudra Supreme Consciousness, manifesting the 
power of absorbing the creation; God who absorbs 
the universe. 

Sagarbha That form of pranayama in which 
mantra and concentration form parts. 

Saguna-dhyana Deep concentration on a form. 

Sahaja state Samadhi; superconcentration. 

Sahita  Inspiratory-expiratory suspension. 

Sakala Shiwa Aroused power, remaining as the 
being of Shiwa. 

Samadhi Superconcentration. 

Samanana_ The equilibratory vital force-motion. 

Samanya spanda Basic infinitesimal motion, almost 
uniform in character. 

Samata or Aikya A state of oneness when the em- 
bodied spirit is absorbed into the Supreme Spirit 
to become one and the same with it. 

Samprajriata samadhi Superconscious 
concentration. 

Samprajnata yoga 

Sangjnana 


Superconscious concentration. 
Consciousness evoked by sensory 
impulses; the quality of chitta; sense-knowledge. 


Sangskaras _Post-conscious and unconscious im- 
pressions. 

Sangyama  Supercontrol. 

Sangyoga Superunion. 


Saraswati-chalana A process of muscular motion, 


consisting of rolling movements of the rectus 
abdominis muscle from right to left and left 

to right repeatedly, while assuming the lotus 
posture and doing sahita suspension with chin- 
lock and anal-contraction. It is specially done for 
rousing Kundalini. 

Sarupa-dhyana Deep concentration on form. 

Sarwabhawatmabhawana  Multiform consciousness. 

Sarwa chitta Multiform consciousness. 

Sattwa The primary sentience-principle. 

Shabda tanmatra Sound tanon. 

Shabdabrahman Kundalini as the source of sound. 

Shakti-chakra Power field. 

Shaktichalana A control process, consisting of 
the execution of anal-lock and abdomino- 
retraction in conjunction with the thoracico- 
short-quick breathing, while assuming the 
accomplished or adamantine posture. It helps 
in rousing Kundalini. 

Shambhawa sthana Indu chakra. 

Shambhawi A process of concentration by which 
the external seeing is transformed into an internal 
gazing. 

Shahkhini Supreme Kundalini in the spiral form, 
lying above the sahasrara. 

Shnali Lingual breath-control. 

Shiwa Supreme Consciousness. 

Shiwa-Shakti A stage of non-mens concentration 
in which Shakti as yoga-power, lying in the being 
of Shiwa, is experienced. 

Shoshana Drying. 

Shoucha Cleanliness, consisting of external baths 
and internal lavage. 

Shukra The sexual energy which activates the 
sexual glands of the female and male to produce 
sexual secretions, both external and internal. 

Siddha mantra A mantra which is living and fully 
powerful and can accomplish the desired purpose. 

Soma _ The anabolic principle of the body. 

Sthulakriya A muscular control process. 

Sukshmakriya A breath-control process. 

Supreme Bindu Supreme power-concentration. 

Surya kumbhaka  Right-nostril inspiratory breath- 
control. 

Surya pranayama _ Right-nostril inspiratory breath- 
control. 

Suryabheda  Right-nostril breath-control. 

Sarya-manaala Manas chakra. 

Sushumnadhyanayoga 
in-sushumna. 

Sushumnadwara_ The entrance to the sushumna nadi 
in the muladhara centre. 

Sushumna-Kundali' The chitrini as power which 


Concentration-on-centres- 
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creates the inner-most void, termed brahma- 
randhra, through which Kundalini passes. 

Swanana Germ-mantra. Its abbreviated form is 
swanon. 

Tamas The primary inertia-principle. 

Tanmatras Concentrated sense forces, termed 
tanons. 

Tanons Tanmatras. 

Tantrika Relating to the Tantras; Tantric. 

Tantrika yoga An exposition by Shiwa (or Parwati) 
of Waidika yoga, in which various processes 
have been clearly explained and new ones 
incorporated, and which has been collected in 
the Tantras. 

Tapas (or Tapasya) Energizing process; static 
posture exercise to develop vital endurance and 
will power; ascesis; vigorous disciplining of body 
and mind. 

Tejas mahabhuta Fire metamatter. 

Thought-concentration Bhawana yoga. 

Trikonashakti Kundalini, when in the maladhara 
centre. 

Trirasra_ A triangle. 

Udanana_ The centripetal vital force-motion. 

Uddiyana Abdomino-retraction. 

Udyana_ The process of adamantine control and 
suction-power. (Also termed Udriyana.) 

Ujjayi Both-nostrils breath-control. 

Unmani Concentrated consciousness. 

Wachaka-power of mantra Kundalini in sound- 
form which appears as dewata by japa and 
concentration. 

Wachya-power of Mantra Mahakundalini as 
Supreme Consciousness, realized when con- 
centration on Kundalini as dewata is transformed 
into superconcentration. 

Waidhi-bhakti Ritualistic or devotional divine love. 

Waidika Relating to the Wedas; Vedic. 

Waidika yoga The original form of yoga, concealed 
in the Weda-mantras of the Sanghitas of the 
Weda in a contracted and highly technical 
Shrouta language, and explained and elaborated 
in the Upanishads. 

Waikhari Acoustic. 

Waikhari.-mantra| A mantra which is audible. 

Wajra-kumbhaka Adamantine suspension-a 
special form of breath-suspension for the conduc- 
tion of the roused Kundalini. 

Wajroli The adamantine control process of sex 
energy. 

Warna_ The specific power-line created by the 
operation of the force of a matrika-unit. 

Wasana_ The latent impression of feeling. 
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Wayu That which exhibits constant motion; the 
motional or active state of pranic force. 

Widya Knowledge. 

Wijnana _Intellection. 

Wisarga (1) The power-bridge, connecting the 
brahmarandhra with the guru chakra, through 
which Kundalini passes. 

(2) That which separates sahasrara proper from 
Supreme Bindu. 

Wishesha spanda_ A particularized motion releasing 
a particularized sound. 

Wishnu Supreme Consciousness, manifesting the 


power of sustaining the creation; God as sustainer. 


Writti Mentimultiformity; an imaged conscious- 
ness; a knowledge-form; also a nonconscious 
form; an objective image. 

Wyana, wyanana  Oupanishada terms for breath- 
suspension. 
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Wyanana~ The diffused vital force-motion. 

Wyayama_ A controlled movement system to 
develop the body; physical education; muscular 
exercise. 

Yajnastoma The germ of power-manifestation 
which in Tantrika terms consists of Supreme 
Nada and Bindu. 

Yama Control; abstention-the first stage of 
control or discipline in the eightfold yoga 
(ashtahgayoga). 

Yoga-nidra The state of non-mens supreme con- 
centration; asamprajnata samadhi. 

Yogasana_ A posture in yoga; concentration posture. 

Yoga-wibhuti Omnipotency; great yoga-power. 

Yojana Union. 

Yoni The perineum; a triangle; a triangular- 
shaped region. (Also called kamakhya, kama- 
rupa, kama and yonisthana.) 
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Brahmapurana 
Brahmawaiwartapurana 
Dewibhagawata 
Garudapurana 
Kalikapurana 
Kurmapurana 
Lingapurarea 
Matsyapurana 
Padmapurana 
Shiwapurana 
Skandapurana 
Sourapurana 
Wamanapurana 
Warahapurana 


Itihasa 


Mahabharata 


Darshana 


Daiwimimangsadarshana 


Yoga 


Amarasanggraha (MS) 


Brahmasiddhantapaddhati (MS) 


Gherawaasanghita 
Hathadipika 
Hathasanketachandrika (MS) 


Tattwayogabindu (MS) 
Yogakalpalatika (MS) 
Yogaswarodaya 
Yogawashishthna-Ramayana 


Dictionaries 


Apte's The Practical Sanskrit-English Dictionary 

Bijabhidhana 

Matrikanighaniu 

Monier-Williams, Sir Monier, A Sanskrit-English 
Dictionary, Oxford, 1899. 

Shabdakalpadrumah 

Tantrabhidhana 

Wachaspatyam 

Waidyakashabdasindhu 

Warnabijakosha 


Other Selected Works 


Adhyatma Wiweka 

American College of Chest Physicians, Clinical 
Cardiopulmonary Physiology, Grune & Stratton, 
New York, 1957. 

Atma-tattwa-darshana, ed. Jaganmohana 
Tarkalarikara, collected and published by Nilmani 
Mukhopadhyaya. 

Bard, Philip, Medical Physiology, The C.V. Mosby 
Company, St Louis, 1961. 

Campbell, E.J. Maran, The Respiratory Muscles and 
the Mechanics of Breathing, Lloyd-Luke (Medical 
Books) London, 1958. 

Comroe, Jr, Julius H., Physiology of Respiration, 

Year Book Medical Publishers, Chicago, 1965. 

Comroe, Jr, Julius H., Forster, II, Robert E., 
Dubois, Arthur B., Briscoe, William A., and 
Carlsen, Elizabeth, The Lung, Year Book Medical 
Publishers, Chicago, 1963. 

Crosby, Elizabeth C, Humphrey, Tryphena, and 
Lauer, Edward W., eds, Correlative Anatomy of the 
Nervous System, Macmillan, New York, 1962. 

Cunningham's Manual of Practical Anatomy, volume III, 
Head and Neck and Brain, revised by Romanes, 
G.J., 13th edn, Oxford University Press, London, 
New York & Bombay, 1967. 

Cunningham's Textbook of Anatomy, ed. Romanes, 
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Absorption: of cosmic, creative 
principles, 12, 68-70, 72, 73, 
76,85,88,90-2, 112, 118, 122, 
125, 127, 130, 132, 152, 154, 
158, 198,211,233,319,321; 
mental, 83, 92; of sense- 
consciousness, 71-3, 76 

Abstention, see Yama 

Achamana, 9 

Aghamarshana, 9 

Amaroli, 303 

Amrita, 6, 96, 116, 125, 126, 
133-7, 159, 164, 172, 199, 
204, 322, 324, 325 

Anabolism, 299, 300 

Anu, 21 

Apana 26, 82 

Arawinda (Aurobindo), 20, 33, 37 

Asana, 37, 43, 74, 129, 130, 146; 
defined, 47 

Ascesis, 46, 63, 109, 147,302; 
see also'Tapasya 

Aum, see Pranawa 


Bandha(s), 27, 28, 38, 51, 75, 83, 
90; see also Lock 

Being, embodied, jee Jiwatman 

Bhakti, 4, 36, 117, 130, 148 

Bhaktiyoga, 24, 130 

Bholanatha, 6 

Bhutashuddhi, 10, 28, 75, 83, 87, 
118, 124-8, 130, 132-9, 318-27 

Bindu, 13,21,27, 37,38, 79-82, 
103,106,107,109, 113,119, 145 
162, 164, 178, 179, 198,249, 
272, 285, 326; supreme, 34, 35, 
103, 104. 112, 119-22, 124, 125, 
151, 180, 181, 198,269,272, 
273,275,285, 321,324,327 


Bliss, 63-5, 79, 148, 175; supreme, 
66,82,91,93 

Body: building one's, 82, 304-6; 
culture, 47; disciplining, 310; 
eighteen vital points of the, 55; 
excellent condition, 322; gross, 
subtle, 18, 134, 143, 144," 
299-301, 303; immunity of the, 
304; internal purification, 115, 
126, 135; material aspect of the, 
290; mental influence on the, 
309; pranic, 20; purity of the, 
233, 311; vitalization, 153, 204, 
319 

Brahma, 81, 104, 107, 125, 132, 
155, 156, 161, 163, 174, 176, 
179, 180, 187, 188, 194,314, 
315, 324, 325 

Brahmacharya, 45, 46, 83, 129, 
132, 194,204,310 

Brahman, 3, 4,26, 85, 103, 109, 
124, 126, 130, 146, 152, 155, 
169, 173, 175, 179, 192,211, 
264,317 

Brain, 30, 99, 100, 144, 256, 286- 
90, 297; its relation to the 
chakras, 16-18; its relation to 
consciousness, 22-5; see also 
Dynamism 

Breath-control: practice, 
51, 312-13; pranayamic, 12; 
-suspension, 49, 50, 75, see 
also Kumbhaka; Tantrika, 
52-4, 139; Waidika, 49-52, 
137; see also Pranayama 

Breathing: automatic deep, 297; 
hangsah, 196; pranayamic, 8, 9, 
307, 308, 311, 313, 322, 323; 
and relaxation exercises, 306; 


see also Pranayama 
Breath-suspension, see Kumbhaka 
Buddha, Goutama, 3, 4, 302 
Buddhism, 3,4 


Catabolism, 299, 300, 303 

Chaitanya, Sri, 4, 24, 302 

Chakra(s), 11,26,28,31,34-7, 
54, 130, 132, 143 ff 320, 326, 
327; defined, 22, 143, 193 

Christianity, 3 

Cleanliness, physical, 45, 131 

Cleansing, yogic internal, 298, 299, 
322 

Conation, 30, 57, 114, 123, 128, 
129,251 

Conative: faculties, 68, 122, 123, 
126, 128, 194; principles, 145 

Concentration, 25, 30, 34, 75, 76, 
103, 109, 113, 116, 118, 123, 
129, 130, 133, 134, 148-51, 153, 
155, 157 f§ 194, 308-10,319, 
321, 325; absorptive, 75-7, 162, 
326,327; bindu, 75, 76; 
defined, 10, 37, 38, 57-65, 255; 
development ofdeep, 36, 47-9, 
76, 98; divine form of, 60; 
-knowledge, 78; non-mens, 
10, 12,64-7,70,79,81, 112, 
117-19, 124, 156, 159, 160, 
163, sec also Asamprajnata 
samadhi; practice, 312-13; 
real. 28; and sexual control, 
303; spiritual, 114; thought-, 
75, 76; see also Dharana, 
Dhyana, Samadhi 

Consciousness: and the brain, 22, 
32; in concentration, 255; 
diversified, 205, 309; empty, 
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25; I-, infinite, supreme, 5, 
123, 124; levels of perceptive, 
129; mental, 13, 35, 120, 285, 
320, 321; mind transcendent, 
37; multiform, 11, 58,62, 63, 
66; new form of, 35; non-, 25; 
non-undulatory, 10, 98, 130; 
objective, 123; oscillatory, 8, 10, 
28; perceptive, 57; and physical 
activities, 31, 100; purified, 118, 
129; sense-, 5, 7, 10,54; 
spiritualization of, 88, 106; 
superpurified, 128; Supreme, 5, 
34,35, 37,38,61-7, 70, 77,78, 
80,86, 109, 111, 112, 118, 131, 
149,264,317,318,320 
Continence, sexual, 11; see also 
Brahmacharya 
Control, 44; see also Yuma 
Culture, physical, 29, 297, 298, 
309 


Deconcentration, state of, 7 

Deities, 18, 61, 72, 75, 96, 106-9, 

11, 112, 145, 156, 326; see also 

Ishta dewatas 

Dharana, 37, 38, 43, 44, 57-60, 

69, 74, 75, 114, 116, 118, 128, 

31, 132, 149, 206,255, 314-16, 
318,319,321, 326, 327 

Dharma, 3 

Dhyana, 26, 37, 38, 43, 44, 68, 69, 
74,86, 115, 117, 118, 128, 131, 
145, 155, 251, 255, 263, 264, 
269, 270, 274, 275, 286, 291, 
316-19, 321, 326, 327; defined, 
25, 60-2 

Duality, 119 

Dynamism: brain-, 25; as 
Kundalini, 35; mental, 26, 36, 
309; pranic, 32, 34, 37 


Energy: balance in the body, 31, 
152; different forms of, 144; 
divine, 194; matter-free, 143; 
mental, 309; subtle, 319; 
system ofthe body, 137 


Fasting, 297-9, 302 
Food, 303-5, 312 


Gafur, Abdul, 4 

God, 96; in form, 11, see also 
ishtadewata; love for, 130; 
oneness with, 92; revealed, 47; 
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Supreme, 11, 78,80-2, 113, 
120, 121;as Surya, 155; as the 
ultimate reality, 1 ff; as Wishnu, 
205 

Gunas, 80, 104, 106, 107, 109, 
119-22, 148, 172,211 

Guru(s), 15,26,28, 38, 91,95, 
111-16, 146, 157, 158, 166, 177, 
181, 199,291, 320-2; of 
layayoga, 292; the meaning of, 
263, 264; parama-, 251 


Hathayoga, 9-12, 205, 305; 
method of concentration, 38, 
43,46-8,68, 75, 129, 130, 297, 
319; in relation to layayoga, 1 

Hridaya, 101,212-16 


ida, 18, 20,49,82,89,99, 110, 
137, 138, 143, 144, 152-4, 159, 
166-8, 171, 172, 203.239, 291 

I-ness, 101, 117, 118, 122-4, 
128,205,251,275,285, 324 

Intelligence, 58, 78, 81, 82, 114, 
130, 194,253,254, 302, 309; 
spiritualized, 205; see also Mind 

Ishtadewata, 10, 11, 28, 38, 68, 
76, 111-15, 117, 122, 125, 
129-31, 146,204, 211, 255,275, 
314, 325; -concentration, 203 

/shwara, 121, 161, 163, 174, 
177-80, 211, 221; see also God 

Islam, 3 


Japa, 130, 133, 137, 146, 147 150, 
193,217, 325; three forms of, 
116, 129 

Jesus Christ, 3 

Jiwa(tman), 81, 82,97, 112, 120, 
121, 124, 126, 127, 135, 148, 
156, 159, 161, 162, 173, 176-8, 
181, 223, 226, 323 

John of the Cross, 4 

Jnanayoga, 130 


Kamakala, 103, 104, 120-2 

Kanada, 21 

Kanchukas, 82, 121 

Karmayoga, 129 

Knowledge: divine, 58, 178, 181; 
of the external world, 99-101, 
120, 253; extra-sensorially 
acquired, 71; manifoldness of, 
61; spiritual, 28, 92, 95; 


superconscious, 78, 79, 107 
Krishna, 174, 179 
Kumbhaka, 30, 37, 50, 52, 53, 55, 
56, 59, 75, 76, 83, 90, 91, 94, 95, 
110, 115, 116, 127, 131, 133, 
149, 157, 198,205, 225,297, 
303, 313, 314;Kewala, 10, 
12,49,51,54,61,68, 75,89,91, 
137, 139, 153, 158, 160;sahita, 
27, 91; and sexual control, 302 
Kundalini, 156-8, 160, 162, 163, 
169, 174, 179, 191, 192, 198, 
313, 317,318, 320, 323,324; 
arousing of, 10, 13, 20, 26-30, 
33-7,68, 72, 73-7, 83 ff, 115, 
118, 122, 125, 127, 136, 145," 
147, 149, 154, 157, 197, 319, 
321; its relation to prana, 32, 33 
Kundaliniyoga, 26, 27, 33, 36, 37, 
118, 125, 126, 130, 132,319, 
326, 327 


Language, spiritual, 78, 108 

Layayoga: its aim, 124; special 
process of, 318; Tantrika form 
of, 126 

Levitation, 26, 32, 52, 145, 158, 
205 

Liberated alive, 65 

Liberation, 3, 34, 49, 69, 73, 84, 
90,93, 111, 158, 160, 162; the 
doors to, 45, 154 

Life-energy, 7, 31; see also Prana 

Life-essence, -substance, 27; 
see also Amrita 

Life maintenance, in the body, 
152, 299 

Linga, 242 

Lock processes, 320 

Lotus posture, 128 

Love, 129, 130, 159, 251; desire, 
194;-feeling, 82, 83; godly, 
see Bhakti; for humanity, 3; 
supreme, 79 


Mahabhata(s), 28, 70-2, 101, 104, 
107, 113, 123, 125, 126, 128, 
130, 131, 143-5, 149, 156,157, 
193,204,210, 255, 275,314, 
321; concentration, 203 

Mahan, 122, 123 

Makara, 203, 204, 315 

Mantra, 8, 9, 28, 38, 47, 49, 50, 
60,61, 72, 75,81,86,90,92,93, 


95, 96, 98 ff, 127, 130, 143, 147, 
149, 157, 158, 179, 181, 194, 
233, 319-21, 324, 325; arousing 
of, 114, 116, 199;bija-, 320; 
and breath-control, 52, 53; 
defined, 108, 109; enlivened, 94, 
114, 115; living, 11,68; 
processes of, 27, 246; as 
purificatory means, 9, 10, 133 

Mantrayoga, 10, 11, 38, 43, 46, 
114, 129; in relation to 
leyayoga, 1 

Matrika, 106-11, 185, 193, 203, 
204, 207, 210, 233; defined, 
105, 272, 273 

Matter, 30, 35, 73,81,82, 100, 
101, 113, 120,285, 299; 
different forms of, 13, 20 

Maya, 81, 82, 95, 96, 119-22, 
174,205 

Metabolism, 35, 37, 143, 300; 
basal, 31, 33; in the brain, 30 

Metamatter, 22, 25, 70, 71, 73, 
81, 101, 102, 120, 123, 124, 
128, 143, 144, 194 

Microscope, electronic, 25 

Mind: and brain connection, 297; 
and conative functions, 7, 13; 
control of, 8, 57; its creation, 
104, 113;dualistic, 274; 
externalized, 310, 323; 
inoperative, 155; intellective, 
57, 122-4, 128, 325, 326; its 
main functions, 253, 254; 
multiformity of, 7, 13; 
perceptive, 4, 49, 50, 54, 56; 
and physical culture, 309; 
purified, 8, 126, 128, 139, 303; 
seat of, 177, 250; spiritual, 36; 
subconscious, 25; 
superconscious, 12, 109; 
tranquility, 138; transformed 
into supermind, 78 

Mohammad, 3 

Monism, and the doctrine of 
Brahman, 26 

Muscle(s): contraction, 144; 
control, 30, 53, 74; different 
kinds of, 301; energy, 29, 309; 
exercise, 305-7, 310; 
movements, 204, 297 


Nada, 79-81, 102-4, 106, 107, 
113, 120, 198, 206; Supreme, 


112, 122, 124, 125, 181,273, 
275, 321, 324, 327 

Nadi'(s), 18-20, 30, 34, 89, 143, 
147, 183 ff, 245, 247, 256, 258, 
285 

Nadi-field, 25, 101, 137, 144, 149, 
152-4, 166-72, 224, 233, 285, 
290 

Nadi-paths, 25 

Nadishuddhi, 12, 32, 35, 36, 38, 
115, 137-9 

Narayana, 81 

Neti-neti, deliberation, 31, 130 

Neuron, 19, 23 

Niyama, 43-6, 74, 87, 129, 130, 
138 

Nirwana, as power, 174; see also 
Liberation 


Observance, see Niyama 
Ojas, 299-301 
Ominipotency, 120, 121, 198 
Ong, see Pranawa 


Patanjali, 20 

Perception, 81, 100, 129; 
instrumentalized, 22; sensory, 
1,3, 13, 31,57, 123,251, 309; 
subconscious mode of, 32; 
supranormal sensory, 23-5 

Physiology, Indian, 299 

Pingala, 18, 20, 49, 82, 89, 110,133, 
137, 138, 143, 152-4, 159, 
166-8, 171, 172, 203,239, 
251, 291 

Pleasure, 82, 83, 87, 110, 129, 194 

Posture, 310, 312-13; control, 58; 
see also Asana 

Power, Supreme, 78-80, 320 

Powergraph, 25 

Prakriti, 35, 70, 72-4, 80, 81, 90, 
109, 118-24, 173,233,251,269, 
275, 327 

Prana, 20, 21, 32, 33, 36-8, 49, 
50, 78-82,89,90,96, 103-5, 
112, 114, 119-22, 124, 125, 136, 
144-6, 155, 157, 160, 167, 198, 
204,211,224,225,272,273; 
-concentration, 275; creator 
of mind, life, matter, 34; 
different forms of, 107, 156, 
210; as dynamism, 35, 299; 
withdrawal of, 34 

Pranana, 82, 300 
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Prananation, see Pranic 
radiations 

Pranawa, 47, 50, 51, 53, 61, 63, 
81,92,96, 102, 104, 105, 109, 
110, 114, 121, 122, 128, 145, 
146, 198,243,249,272, 312; 
defined, 35 

Pranayama 18, 23, 25-8, 30, 31, 
34, 37, 38, 43, 44, 48-54, 
59,61, 72,88,89,92-6, 114, 
115, 127-30, 132-9, 145, 153, 
204-6, 211, 217, 225, 297, 298, 
321;sahita, 12,89,90, 133-9 

Pranic: creativity, 113; forces, 
25, 30, 72, 90, 101, 102, 104, 
150, 153, 157, 167, 172,224, 
234; functions, 96; operation, 
32; withdrawal, 37, 38, 319, 
321; see also Dynamism 

Pratyahara, 37, 38, 43, 44, 48, 
54-6, 63, 65, 74, 99, 156, 206, 
251, 321, 326; practice, 312-14; 
and sexual control, 303; 
Tantrika forms of, 56; Waidika 
forms of, 54-6, 157 

Prayer, deep and silent, 45 

Primus, see Prakriti 

Procreation, 82, 83 

Protoplasm, 229 

Purification: of the alimentary 
canal, 304; ofthe blood, 204, 
297, 298; of the body, 8, 9, 47, 
48,96, 138, 194, 297,298, 302; 
internal, 133, 136, 137, 147, 
181, 225; ofthe mind, 8, 9, 45, 
52,96,309, 310, 321; 
pranayamic, 324, 325; spiritual, 
150 

Purusha(s), 70, 118, 120, 121, 
123-5, 275 


Radiations, pranic, 34, 311 
Rajayoga, 10-12,38,43,46, 
130; in relation to Layayoga, 1 
Ramakrishna, 28, 302 
Reality, non-material, non-mental, 
4; Supreme, 5, 273; unknown 
mental, 309 
Relaxation, 30,83, 196; 
muscular 204, 306, 307, 312, 323, 
Religion, 28; defined, 5; as a 
means to search for God, 3, 4 
Rishis, 43, 46, 78, 95, 102, 149, 190 
Rudra. 81, 104, 107, 125, 132, 
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148, 155, 161, 163, 173, 
174, 177-80, 188,208, 211, 314, 
315, 324, 325 


Samadhi, 10, 26, 28, 34, 37, 43, 
44, 46, 68-70, 74, 76, 77, 79, 
81,87,91,92, 102, 155, 158, 
174, 199, 211, 225, 263; ananda, 
130; (a)samprajnata, 10-13, 35, 
37, 38, 130-2, 199,251,264, 
270, 273-5, 319, 321, 325-7; 
defined, 25,62-5; its stages, 255; 
Tantrika, 64, 65; Waidika, 63, 64 

Samanana, 82 

Sangskaras, 101, 251 

Sanskrit, language, 185 

Seers, see Rishis 

Senses, 23, 120, 122-4, 126, 194, 
251; control of the, 38, 48, 54, 
68,75, 78,88,96, 110, 128, 132, 
147; their creation, 104, 113; 
inoperative, 155; limitations of, 
2,99, 100; seat of the, 275; 
withdrawal of, see Pratyahara 


Sexual: control, see Brahmacharya; 


desire, 36, 130, 301-3; energy, 
9, 311; enjoyment, 83; 
functions, 129, 320; vigour, 204, 
210, 304, 305 

Shakti(s), 18, 102, 108, 145, 146, 
151, 188,211, 327; Supreme, 
80,81,95, 119, 122 

Shankara, 4, 26-8, 144, 184, 190, 
197, 220, 256, 302 

Shawasana, 12 

Shiwa, 80-2, 85, 88, 91-3, 96, 
108, 109, 112, 117, 118, 120, 
122, 125, 126, 130, 131, 136, 
148, 150, 156, 159, 160, 169, 
173-6, 181, 188, 191,211, 
221,264,273,274, 317, 319, 
326; Nishkala, 78-80; 1000 
names of, 146; Sakala, 79, 80, 
122,321,324 

Shiwa-Shakti, 78-80, 91, 95, 122, 
124, 125, 180, 192, 234, 264, 
269,270,272,274, 275, 321, 
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324, 325; in form, 28 

Sleep, 23, 32. 71, 251, 302, 322; 
yoga-, 83, 87, 274 

Sound(s), 98, 99, 102, 105-8, 


115, 312, 319; non-sensory, 150. 


194, 195,272,275; -units, 104, 
106, 116, 155, 

Space, 100 

Spear, see Trident 

Spirit, Supreme, 61, 64-8, 70-2, 
74 

Spirituality, defined, 5 

Study, spiritual, 45 

Superconcentration, see Samadhi 

Superlight, 24, 125; ofsamadhi, 


78 

Superpowers, 34, 47, 58, 86, 
110-15, 144, 145,325 

Sushumna, 15, 17-21, 26,28, 
33-6, 49, 80, 90, 91, 93-6, 105, 
108, 110, 114-16, 126, 138, 
143-5, 152-5, 158, 160, 164, 
166-72, 177, 179, 183 ff 216, 
239, 245, 247, 258, 285, 286, 
290, 291, 310 

Swastika, 133, 174 


Tailanga, Swami, 27, 302 
Tanmatra(s), 25, 28, 70, 72, 101, 
102, 104, 107, 109, 113, 114, 
123, 125, 126, 128, 130, 131, 

143-5, 156, 157, 193, 194,204, 
210,255, 275, 314, 321; 
-concentration, 203 
Tantrikas, 28; see also Yogis 
Tapasya, 310; see also Ascesis 
Thought(s), 309, 313, 324, 327; 
control process of, 310, 321 
Time, 82, 100 
Tongue-lock, 127 
Trident, 197, 206,211, 233 
Truth, revealed, 78 


Udanana, 82 
Unconsciousness, see 


Consciousness 
Uddi'yana, 83, 205 


Universe: its appearance, 81, 125; 
its evolution, 120; its 
maintenance, 204 

Urethra, 92 


Vibrations, from sound, 99 
Volition, 123,251 


Waikhan, 10 

Wajroli, 46, 194, 197, 210, 303 

Wayu, 92, 135, 136, 145, 153, 154, 
157, 167, 224;-energy, 99, 
122, 135, 144,285,299, 319; 
-nadis, 19, 137, 138; prana-, 
20, 36,81, 121, 152, 155, 234 

Weda, 48, 104, 109, 111, 174; 
-sounds, 114 

Will, -principle, 57 

Wishnu, 81, 104, 107, 125, 132, 
146, 148, 155, 161, 163, 174, 
175, 177-9, 188,201, 202,204, 
205,314,315,325 

Wiwekananda, 18, 33 

Worship, 92; mental, 150, 151, 
217; ritualistic, 45, 114, 130 

Writti(s), 100, 101 

Wyanana, 82 


Yama, 8, 11, 37, 43 ff, 74, 87, 129, 
130, 138 

Yantra, 34, 92 

Yoga, defined, 43, 44, 65-7; 
different systems of, 38, 43; 
posture, see Asana; and religion, 
5; spiritual, 112, 113; supreme, 
80, 326, 327; Tantrika, 6, 
43, 44, 46, 48 

Yogis, 15, 18, 21, 23,24, 26-8, 
31,33,47,48,51,52,55,56, 
61,63,66, 79,80,81,83,84,87. 
91,94,95,98, 126-8, 144, 147, 
302; Christian, Muslim, 4; 
hatha-, 29, 30; laya-, 165, 
166, 291 

Yoni, 320 

Yonimudra, 75, 76, 197, 320, 321, 
326 
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Training & Learning 


ASANAS 

(Eng. Guj., Urdu) 
by Swami 
Kuvalayananda 

A Pioneer scientific 
work on description 
of classical yogic 
postures for physical 
and mental development. 
ISBN - 8189485040 

Rs. 120/-, Urdu - Rs. 180/- 


ASANA 

WHY & 

HOW 

(English, Gujrathi) 

by 

Shri O. P. Tiwari, 

Secretary, 

Kaivalyadhama 

A practical handbook describing 
classical yogic asanas step by 
step with illustrations 

ISBN 8189485-36-9 (Vth Edition) 
Rs. 125/-, Telgu - Rs. 100/- 


Notes on Pranayama 
Compiled by Parmananda Aggarwal 
Rs. 150/- 


(Under Print) 


Applied yoga 

by 

Dr. M. L. Gharote 
Brings out many 
applied vista of 
yoga. Beginners in yoga will have a 
whole world view of yoga as applied 
to life and living. 

ISBN 81-89485-03-2 

Rs. 200/- 


P 


YOGASANA 
(Hindi Translation 
of the book Asanas) 
by Swami Kuvalayananda 
ISBN - 818948530-X 

Rs. 100/-, Marathi - Rs. 180/- 


Scientific 


Survey (7) 


of the 
Yogic Poses 


(Extract from, 

the book Asana 

by Swami Kuvalayananda) 
ISBN 8189485202 

Rs. 60/- 


Notes on Satkriya 
Compiled by Parmananda Aggarwal 
Rs. 150/- 


Patanjala 
Yoga Siitra 


ews 


Karambelkar 

Re-explained in ry 
English on Scintific m a 
lines containing 

Sanskrit Sutras with 
transliteration, word meaning 
and translation. 

ISBN - 8189485172 

Eng. Rs. 300/- Hindi Rs. 100/- 
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L 


PRANAYAMA 
(Eng., Guj. & Hindi) 
by Swami 
Kuvalayananda 
Authored by father 
of scientific Yoga 
containing 
techniques of all 
varieties of Pranayama described in 
Yogic Tradition explained with 
accurate scientific terminology and 
illustrations. ISBN - 819028036-8 
Eng. Rs. 200/-, Guj. Rs. 120/- 
Hindi Rs. 100/- 


Essence of 
Pranayama 

by 

Dr. Shrikrishna 
The book deals 
with the relevant 
information in a 
composite manner, 
essential for proper 
understanding and practice of 
pranayama. (Eng, Marathi) 
ISBN 8190280317 

Eng. Rs. 100/- Marathi Rs. 75/- 


SS! 


A Suggested Course 


On Yogic Practice 

- Folder 

Folder for a person of 

average health (English/Hindi) 
Rs. 10/- 


Patanjala 
Yoga Darshan Booklet 
(Sanskrit & Transliterated version) 


I C 


Notes on 
Structure 
and Functions of 


the Human Body 
and Effects of 

Yogic Practices on it 
by Dr. Shrikrishna 
ISBN 81-902803-5-X 


Rs. 60.00/- 
Tega Modules 
tor neh ablane ot 
Mohs Lara 
Yoga Modules AAU 
For Institutions of Lat 
Higher Learning 


by G. S. Sahay & Subodh Tiwari 
ISBN-89485-51-2 
Rs. 130/- 


(Under Print) 


Vaden 
wee 


Yoga And 

Mental Health 
(English & Hindi) 
by Prof. R.S. Bhogal 
Rs. 25/- 


Hatha Yoga 
Maiijari 
(English & Hindi) 
It is a very important Saw 
& descriptive book 
for Hathayoga. It is 
fall of interesting 
experiences of 


traditional Hatha Yoga. 
Sadhaka can get necessary information 
about yoga practices in very simple 
methods. Shri O. P. Tiwari made it very 
practical. 

ISBN - 81-89485-41-5 


Eng. Rs. 50/- Hindi Rs. 50/- 
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Training & Learning 


AWATOMY » 
PHYSIOLOGY 
of TOGIC trem 


Anatomy & 
Physiology 

by Dr. Gore M. M. 
Eng. Rs. 250/- 


GITALOCANA 
(English) 

by Swami 
Digambarji 

A simplified yogic 
understanding of 
Bhagavadgita 
ISBN 81-902803-2-5 
Rs. 20.00/- 


CaM 


Yoga And 

Modern Psychology 
by Prof. R.S. Bhogal 
Rs. 35/- 


ASTANGA 
YOGA 

OF SAINT 
CHARANDAS 
(from Bhakti Sagar) 
Simplified 
traditional yoga 

in Hindi 

Dialect with 

English translation 
by Shri O. P. Tiwari, 
Secretary, Kaivalyadhama 
ISBN 8189485059 

Rs. 150/- 


O N 


VA L Y A D H A M A 


Hindi Rs. 160/- Marati Rs. 125/- 


Teaching 
Methods For 
Yogic Practices 
(Eng. & Hindi) 
by 

Dr. M. L. Gharote 
and 

Dr. S. K. Ganguly br ad 
This book is intended to serve as a 
guide for successful and efficient 
teaching of Yoga practices. 

ISBN 8189485245 

Eng. & Hindi Rs. 60/- 


(Under Print) 
ssenaigp ba te 
tyra ties 
4 
‘Yoga Applied 


to Physical Education 
(English & Hindi) 

by MLL. Gharote 

Rs. 30/- 


The Five Great 
Elements Rediscovered 
by Swami Nityamuktananda 
ISBN 978-1-84685-565-8 
Rs. 250/- 


S 


kK A MI 


Abstracts And 
Bibliography of 
Articles on Yoga 
(Part I) 

Edited by 

Dr. M. V. Bhole 
A compilation of 
abstracts of the — 
articles published 
in Yoga-Mimamsa of 
Kaivalyadhama up to December 1984 
ISBN 818948501-6 

Rs.60/- 


Yoga Concordance 

Vol I om sanoane 
Based on Five 
Hatha Texts 
(Gheranda Samhita, 
Goraksa Satakam, 
Hathapradipika, 
Siva Samhita And 
Siddha-Siddhanta 
Paddhati) (Sanskrit) 
Edited by Swami Maheshananda, 
Dr. B.R.Sharma, Shri G. S. Sahay 
& Shri R. K. Bodhe 

ISBN 81-89485-31-8 

Rs. 350/- 


Yoga Concordance 
VolIV 

Based on Hatha Texts 
(Amaraugha Sasanam, 
Bindu Yoga, 
Brhadyoga Sopana, 
Hathayoga Samhita, 
Satcakra Nirtipana) 
(Sanskrit) Edited by 
Swami Maheshananda, Dr. B.R.Sharma, 
Shri G. S. Sahay & Shri R. K. Bodhe 
ISBN-81-89485-34-2 


Rs. 400/- 

DESCRIPTIVE ” 
CATALOGUE = 
OF YOGA —_—— 
MANUSCRIPTS 6 
(updated) 

by ® 
PHILOSOPHICO- —=—=— 
LITERARY 

RESEARCH DEPARTMENT 


This work helps the researchers / Yoga 
lovers to locate unpublished Yoga 
Manuscripts with their precise information 
about the title, author and places of deposit 
with necessary particulars. 


ISBN 8189485350 
Rs. 300/- 


P 


Abstracts And 
Bibliography of 
Articles on Yoga 
(Part II) - 
Edited by Swami 
Maheshananda, 
Dr. T. K. Bera 

A compilation of 
abstracts of the 
articles published 
in Yoga-Mimamsi of 
Kaivalyadhama up to December 1998 
ISBN 818948502-4 

Rs. 101/- 


‘Yoga Concordance 
Vol II 

Based on Hatha Texts 
(Amaraugha Prabodha, 
Amanaskayoga, 
Goraksa Paddhati, 
Hatha Ratnavali, 
Satkarmasafigrahah, 
Siva Svarodaya, 

Yoga Bija, Yogamartanda, Yoga Rasayana, 
Yoga Visaya, Yogayajfiavalkya) (Sanskrit) 
Edited by Swami Maheshananda, 

Dr. B.R Sharma, Shri G. S. Sahay 

& Shri R. K. Bodhe 
ISBN-81-89485-32-6 

Rs. 350/- 


Yoga Concordance 
Vol V-VI 

Based on Twenty 
Yogopanigads 
(Sanskrit) 

Edited by 

Swami Maheshananda, Dr. B.R.Sharma, 
Shri G. S. Sahay & Shri R. K. Bodhe 
ISBN-81-89485-38-5 


Rs. 400/- 

HATHA 

PRADIPIKA a 
JYOTSNA OF > 
BRAHMANANDA a 
(Hindi) by Swami = 
Maheshananda, = 
Dr. B. R. Sharma, v 
Shri G. S. Sahay, = 


Shri R. K. Bodhe 
An important Traditional Sanskrit 
Commentary on Hathapradipiki, first time 
critically edited with exhaustive introduction, 
Hindi Translation, Notes etc. based on 13 Mss. 


ISBN - 818948513-X 
Rs. 250/- 


U B L 


YOGA KOSA 
(The New Enlarged 
Edition) 


by 
PHILOSOPHICO- 
LITERARY 
RESEARCH 
DEPARTMENT 
This Kofa contains 
3000 words, from 37 traditional texts on 
Yoga explained with comprehensive 
information based on reference to the context. 
ISBN 8189485296 

Rs. 250/- 


Yoga Concordance 
Vol TT 

Based on Hatha Texts 
(Brhadyogi- 
yajfiavalkyasmrti, 
Jyotsna on Hatha 
Pradipika, 
Vasisthasamhita 
(Yogakinda), Yoga Sastra of Dattatreya 
and Yogataravali) (Sanskrit) 

Edited by Swami Maheshananda, 

Dr. B.R.Sharma, Shri G. S. Sahay 

& Shri R. K. Bodhe 
ISBN-81-89485-33-4 

Rs. 400/- 


Yoga Concordance 
Vol VII 

Based on Patafijala 
Yoga Siitra, Vyasa 
Bhasya, Yogadipika 
Vrtti of Bhavaganesa 
and Padacandrika 

of Ananta Pandita 
(Sanskrit) 

Edited by 

Swami Maheshananda, Dr. B.R.Sharma, 
Shri G. S. Sahay & Shri R. K. Bodhe 
ISBN-81-89485-38-5 

Rs. 400/- 


JOGA_ 
PRADIPYAKA 
(English) 

Edited by Swami 
Maheshananda, 

Dr. B.R.Sharma, 
Shri G. S. Sahay 

& Shri R. K. Bodhe 
Important yoga 
treatise in Hindi dialect critically edited 
for the first time with exhaustive 
introduction that provides rich and 
authentic source material as well. 


ISBN - 81-89485-45-8 


Rs, 225/- 


Vv AL Y ADH AM A 


Yoga Text & Reference Books 


Swami 
Hariharananda 
Aranyas 

Yoga Karika 

(With YogaSttras, 
Transliteration 
English Translation 

& Special Notes) by 
Swami Maheshananda, 
Dr. B.R.Sharma, 

Shri G. S. Sahay & Shri R. K. Bodhe 
ISBN - 81-89485-50-4 


Rs. 200/- 

aad 
GHERANDA 
SAMHITA 
(Tamil) This is one —S— 
of the most important e 
Traditional and 
practical Yoga Manuals [tain 


describing 102 Hathayogic 
practices for body-mind 

complex known by the term Ghata 
in the text. For the first time its 
Tamil translation has been published 
by Kaivalyadhama. 

ISBN - 81-89485-43-1 

Rs. 150/- 


VASISTHA 
SAMHITA 

(Eng. & Hindi 
Revised editions) 
by Swami 
Maheshananda, 

Dr. B.R.Sharma, 
Shri G. S. Sahay 

& Shri R. K. Bodhe 
Critically edited with Introduction, 
Hindi Translation and Notes etc. 
ISBN - 818948527-X 

Rs. 200/- 


Glossary of 
Sankhyakarika 
by Swami 
Digambarji, = 
Dr. Mahajot Sahay 
and ® 

Dr. M. L. Gharote egy 
A scholarly work 


which explores the comprehensive 
understanding of technical terms 
used in Sankhya philosophy. 
ISBN 818948510-5 

Rs. 30/- 


A T 


I 


HATHA | 
PRADIPIKA OF 
SVATMARAMA 
(English/Hindi) 

by Swami Digambarji 

& 


etearotipe 
Raghunathshastri > 
Kokaje a 
An important 
Traditional Text of Hathayoga, first time 
critically edited and published with five 
chapters based on the study of more than 
100 Mss. 
ISBN - 8189485121 
Eng. Rs. 150/- Hindi Rs. 250/- 


SIVA SAMHITA 
(A critical edition) 
by Swami 
Maheshananda, 
Dr. B. R. Sharma, 
Shri G. S. Sahay, 
Shri R. K. Bodhe 
An important text 

of Hatha yoga 
critically edited for the first time based on 
13 Mss and 3 published books with 
introduction, Hindi translation, notes, 
appendices etc. 

ISBN 81-89485- 23-7 

Rs. 275/- 


GORAKSA- 
SATAKAM 
(English) 

by Swami 
Kuvalayananda 

& Dr. 8. A.Shukla 
This is a reprint 


version with two 

missing verses of the first print 
have been included in this edition. 
ISBN - 81-89485 - 44-X 

Rs. 75 /- 


BRT 

caepdet y, cart fare sit 

ara Ud aren st wa tr weit 
ISBN 81-89485-39-3 

Rs. 60/- 


O N 


GHERANDA 
SAMHITA 

by Swami Digambarji 
and Dr. M. L. Gharote 
An important text of 
Hathayoga critically 
edited for the first time with 
Introduction. English translation, 
Illustrations of Yogic Practices, 
notes and appendices. 

ISBN 8190280333 


Rs. 150/- 
SIVA SAMHITA 

SIVA SAMHITA 

(A critical edition he, tl 


English version) 
by Swami 
Maheshananda, 
Dr. B. R. Sharma, Shri G. S. Sahay, 
Shri R. K. Bodhe 

ISBN 81-89485- 23-7 

Rs. 275/- 


Brhadyogiyajiia- 
valkyasmrti 

by 

Dr. M. L. Gharote 
and 

Dr. V. A. Bedekar 
English 


Translation 
of the original 
Sanskrit edition for the first time. 
ISBN - 8189485075 

Eng. Rs. 200/-, Sanskrit - Rs. 350/- 


VISION 

AND WISDOM 
Letters of 

Swami 
Kuvalayananda - 
Aman rich in 
wisdom and broad 

in vision that can be 
seen in his correspondence - with 
eminent personalities like Mahatma 
Gandhi, Pt. Jawaharlal Nehru and others. 
ISBN 8189485288 

Rs. 80/- 


S 


kK A TI 


Souvenir - Proceedings 


Swami 
Kuvalayananda 

Birth Centenary 
Souvenir 

Consists of articles on 
Swami Kuvalayananda 
ISBN 81-902803-8-4 


Rs. 30/- 


Selected Papers 
of the 4th 
International 
Conference on 
Yoga, Research 
and Value 
Education 
Consists articles of repute on yoga by 
eminent scholars and Yoga sadhakas 
who have presented their papers in 
the conference. 

Rs. 120/- 


“vege # Beemer 


Proceedings 
Selected papers 
presented at the 

Ist International 
Conference 

"YOGA, 
EDUCATION 

& RESEARCH' 
ISBN 81-89485-21-0 
Rs. 90.00/- 


SOUVENIR 
4th International 
Conference 2002 
Contains Scientific and Literary 
Research articles on Yoga 
ISBN 81-902803-7-6 

Rs. 100/- 


Selected Papers of 
vth International Conference 
Rs. 150/ 


SOUVENIR 
5th 
International 
Conference, 
2006 

Contains 

articles on 
Value Education 
and Yoga by eminent authors. 
Rs. 120/- 


| LPIGNACT A si SPAIAALSTN 
WRU 1D AOAT 7A 
1 MTAIA HBP 


} (4 


ot ef FoTTG 7) 


my 
waa 


ed 


Yogic Therapy 

Its Basic Principles 
and Methods 

by Swami 
Kuvalayananda 

& Dr. Vinekar 

ISBN - 81-89485-49-0 
Rs. 200/- 


Notes on Stress 
Compiled by Ravi Dixit 
Rs. 150/- 


Back - Care Through Yoga 
Compiled by Paramananda Aggrawal 
Rs. 140/- 


Yoga For Seniors 
by Ravi Dixit 
Rs. 250/- 


A T I 


Yoga Therapy 


Yoga Therapy 
For Selected 
Diseases 

by M. M. Gore 
Dr. D. R. Vaze 
Dr. S. A. Kulkarni 
Dr. J. P. Oak 
ISBN - 81-89485-49-0 
Rs. 55/- 


Notes on Heart Care 
Compiled by Paramananda Aggrawal 
Rs. 105/- 


Diabetes & Its Management 
Compiled by Paramananda Aggrawal 
Rs. 125/- 


Swadhyaya and Yog Therapy 
Vedic Physiology and Anatomy 
by Dr. D. R. Vaze 

Eng. & Hindi Rs. 175/- 


O N 


VA L Y A D H A M A 


Living with 

Stress without 
Distress through 
Yoga (English) 
Notes by 

Dr. Shrikrishna 
Stress Management : 
Modern and yogic perspectives 
Notes by Dr. M. V. Rajapurkar 
ISBN 81-89485-15-6 

Rs. 50/- 


Notes on Bronchial Asthma 

And Respiratory Disorders 
Compiled by Paramananda Aggrawal 
Rs. 150/- 


New Horizons in Yoga 
by Ravi Dixit 
Rs. 105/- & Rs. 225/- 


S 


Lectures on 
Concept 

of Kundalini 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Lectures on 
Vedanta & 

The Upanishadas 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Lectures on _ 
Hathapradipika 
Session - 1 +2 

by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Lectures on 
Patanjali 

by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


A 


A I 


Lectures on 
Srimad 
Bhagwad Gita 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 


Documentary of 
Kaivalyadhama 
-DVD 

A brief history 

of Kaivalyadhama 
and its journey and 
contribution in the 


field of yoga since 
1924 i.e, the year of 
its inception has been 

presented in this Documentary. 

A picturesque glimpse of historical 
record is the most important feature 
of this audio-visual CD Rs. 200 /- 


Lectures on 
The History of Yoga 
by O. P. Tiwari, 


Secretary, Kaivalyadhama 
DVD 
Rs. 200/- 


Lectures on 

The Yamas & Niyamas 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 


Rs. 200/- 


U D 


Lectures on 

Sankhya Philosophy 

by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Lectures on 
Food & Ayurveda 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Lectures on 
Kriyas & Pranayama 
by O. P. Tiwari, 
Secretary, Kaivalyadhama 
DVD 

Rs. 200/- 


Yoga Mimamsa 
Research Journal 
Vol. 1 to Vol. 35 
1924 - 2004 
-CD 

Rs. 520/- 


O 


Lectures on 

Gita & Yoga 

- Swami Anubhavananda 
- VCD 

Rs. 125/- 


Talk on 
"Prerequisites of 
Hathyogic Practices" 

by Shri G. S. Sahay, 

Research Officer, 

Philosophico Literary Research Dept. 
Kaivalyadhama 

- VCD: 

Rs. 125/- 


PRANAYAMA SADHANA SIBIR 
19th to 26th January, 2002 
Practical session and discourses 

on Pranayama 

by Shri O. P. Tiwari, 

Secretary, Kaivalyadhama 

- VCD 

Rs. 125/- 


Talk on 
"PRANAYAMA" 

by Dr. Samprasad Vinod 
- VCD 

Rs. 125/- 


Vv 


Lectures on 
Bhagwad Gita 

by Swami Digambarji 
- VCD 

Rs. 125/- 


ry 
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PRANAYAMA SADHANA SIBIR 
19th to 26th January, 2002 
Various Schools of Yoga 

by Shri G. S. Sahay, Research Officer, 
Philosophico Literary Research Dept. 
Kaivalyadhama 

- VCD 

Rs. 125/- 


Talk on 

"Yoga & Value Education" 
by Shri R. K. Bodhe, 

Research Officer, 

Philosophico Literary Research Dept. 
- VCD 

Rs, 125/- 


Talk on 

ASANA & 

PHYSICAL EXERCISE" 
AN OVERVIEW 

by Dr. S. K. Ganguly, 

- VCD No. 1 & VCD No. 2 
Rs. 250/- 


I D E 


VA L Y A D H A M A 


Talk on @ 


"Physiological Explanations 
of Patanjali's Yoga Sutra 
on Pranayama" 

by Shri Dr. D. R. Vaze, 

Senior Medical Consultant 

- VCD 

Rs. 125/- 


Lectures on_ az, =r 
PRANAYAMA SADHANA SIBIR 
Ahara (Food) 

in Indian Perspective 

by Dr. B. R. Sharma 

Asst. Director of Research, 

Philosophico Literary Research Dept. 
Kaivalyadhama 

- VCD 

Rs. 125/- 


Talk on 

"Breathing Awareness in Yoga" 
by Shri R. S. Bhogal, 

Principal, G. S. College of Yoga & 
Cultural Synthesis 

- VCD 

Rs. 125/- 


Deep Within.... 
Meditative Sitar 

by Ustad Usman Khan 
- VCD 

Rs. 150/- 
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Gayatri Rumal 
Rs. 104/- (Silk) 
Rs. 62/- (Synthetic) 


T-Shirt with Collar 
Rs. 230/- 


ACCESS ORTIES 


A I 


Materials for 

Cleansing Processes - 
Vastra Dhauti Rs. 30/- 
Danda Dhauti Rs. 30/- 
Jala-Neti Pot Rs. 40/80/- 
Rubber Neti Rs. 8/- 


T-Shirt Round-neck 
Rs. 150/- 


VA L Y A D H A M A 


YOGA-MIMAMSA 
A Quarterly Research Journal 
Devoted to Scientific and Philosophico - Literary Research in Yoga 
SUBSCRIPTION RATES: 


Subcription Rate in India Rate in Abroad 
Annual Rs. 250/- US $ 40 by Air Mail 
Life 20 (Yrs.) Rs.3500/ US $ 500 Air Mail 
Single Copy 70/ US$ 15 Air Mail 


Bank Draft should be drawn in favour of The Secretary, Yoga-Mimamsa, India 
OR 


Payment can be made by oor ee 
Electronic Transfer in our Bank Accounts as below - er 
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